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THE MASNAVI

NOTES TO PREFACE

1. *“A leading rein ;" lit., “a toggle in his nose,”
“ mihiir-e binf-e 4." The ““mihir” is a wooden toggle
placed imthe septum of a pack-camel’s nose and having
the leading rein fastened to it.

2. Lit, since the moving cause is the advantages of
men, for the sake of which they take suitable action.
3. From the Qur'an, xv. 21. i
That is, every blessing is sent down by God in the :
measure fixed by His will and judgment.
4, i.e., everything must be in the proper measure.
C7. the illustration of the camel’s toggle.
5. From the Qur'fin, lv. 6.
That is, God has raised up the Heaven as the place
whence His mandates and decrees are issued, and He
has established a balance in which the merits and
capacities of all things are weighed, so that to each
thing may be adapted in due measure that which is .
suited to its individual merits and capacities. |
6. “The world of creation,” * ‘dlam-e khalq,” is the '
material world. Those persons who have been changed
from it, i.e., who have ceased to have any part in the
material world, including their own bodies, and have '
given up their human nature,  nisfit,” and become as
the Universal Spirit, in which position they are pos-
sessed of all things, are the prophets and saints.
7. From the Qur'an, ii. 208,

a
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8. “Wa-man lam yadhuq lam yadri.” -

i.e., He who is not in the state of the prophet or saint
cannot have a real feeling of that state: such appre-
ciation as he may have is only intell

9. Cf. the Qur'dn, v. 59: ’

“() you who believe! should any of you desert His
religion, God will then raise up a people whom He
loves, and who love Him."”

The Author takes the two expressions from this verse,
simply, in order to contrast the loye of God, which is
real, eternal, and absolute, with the love of man towards
Him, which is unreal, adventitions, and relative, and
depends for its manifestation upon God's antecedent love.

rom this Preface it would appear that the Author is
first shewing what are the conditions of the under-
taking of a work, and next that he is implying that
during the two years' intermission between the con-
clusion of the First Book and the commencement of the -
Second he has not come under those conditions. God
has, we must infer, not given him any inkling of the
advantages which would result from the continuation
of the work. From what is said in the Proem to the
First Story we see that the immediate canse of the
postponement was the religions seclusion of Husimu

-Din Hasan his spiritual assistant and appointed
successor, to whose spiritual influence and inspiration
he ascribes the composition of the work. Hence, com-
paring this with the Preface, we must infer that the
Author means that God, acting in accordance with His
will and judgment, has amp%n}'ed the withdrawal of
Hasan's interest im the continuation of the work as a
means of cansing its postponement. However far the
ultimate, oceult reasons of God for the ocenrrence of an
act may be communicated to the saint, we must con-
clude from the Author's words and from the subsequent
%ﬂ.ﬂtﬂﬁﬂﬂ, “And God gives without measure to whom

¢ will," that when they are communicated, the inspira-
tion vouchsafed,—here, we are to understand, through
Hasan,—is to the Author, as a saint, without measure.



NOTES TO PROEM

1. The composition of the Masnavi was undertaken
at the suggestion of Chelebl Husimu 'd-Din Hasan,
whom, on the death of Shaikh Salibu 'd-Din Faridin,
RiimT had appointed his assistant and successor. The
First Book of the Masnavi was completed in 1261 oD,
Husam serving as amanuensis, and the Second Book
was not begun till 1263 ap., owing to Husim's grief
at the death of his wife.

From the distichs which follow we must infer that
during this interval of two years Husiim had no interest
in worldly concerns or in the continuation of the
MasnavT: that he was the object of “ Tajally,” i.e., of |
the manifestation of the divine Essence, Attributes, and
Deeds, in which his own essence, attributes, and deeds
had become effaced. The Siff saint is not always in
this condition ; he is sometimes in the opposite condi-
tion ealled “ Istitdr,” “ Enveilment,” in which he resumes
his interest in the affairs of men for their advantage and
improvement,

the following distichs Rfim1 implies that the com-
position of the Masnavl was possible only through the
spiritual influence and inspiration of Husim, and that
the continuation of it depended upon the latter's re-
sumption of interest in it.

2. The Author means either that a time has been
required hefore the latent power of expression could be
evolved, or else before the latent Enowledge of divine
mysteries could be evolved and expressed. The former
sense follows from B. U.'s interpretation of the following
distich ; the latter, from that of the T. Com.

]
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3. This distich, according to B. U., means, until
divine mysteries are disclosed the latent power to
e them cannot be evolved. ! yE

ii he Author implies by the following distichs that
these divine mysteries could be disclosed only through
the awakening influence of Husim’s resumption of
interest in the work. 3

According to the T. Com. the sense is that until the
spiritual faculties are awakened, there will be no eager-
ness for the evolution and expression of the divine
mysteries which are in the soul In}}lia also it is
implied that the awakening of the spiritual fugulues
depends upon the renewed interest of Husim in the
work. .

4, Ziyi'n 'l-Hagq means “Light of God," and
Husimu 'd-Din, “Sword of Religion.” Both are
honorific designations of Rfiml's assistant and suc-
eessor, Hasan,

5. *“The pinnacle of the Heavens " means the world
of the Deity and of divine mysteries.

6. i.e., the spiritual prototypes of all things, “the
fixed essences,” “a‘yiin-e sibita,” and the Attributes
and Essence of God.

7. i.e, without his presence and awakening and
inspiring spiritual influence the spiritnal and divine
mysteries latent in the Author's soul could not be
evolved and expressed. The distich is parenthetically
explanatory.

B. i.e., from the world of the Deity to the world of
humanity.

9. The T. Com. takes pains to prove that “ istiftah "
may signify “iftitah," ie, simply, “opening, begin-
ning.” “Istiftah,” however, has all the senses here of
“ opening, seeking to open, seeking assistance, victory
or success"” : and the T. Com. loses all the force and
comprehensiveness of these equivalents by his inter-
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pretation and by his supposing, notwithstanding the
wards in the prmadlng istich, * When he returned,’
that the word “ return " in this refers to the resumption
of the MasnavT,

The sense, “opening,” refers to the fact of the re-
sumption of the Masnavi after Husim's return to the
material world; and the senses “seeking to open,
seeking assistance, victory or success’ express the
Author’s implied trust that Husim's presence and
spiritual influence will enable him to re-open  the
Masnavi, and assist him and ensure him victory and
success, i.e., divine grace, “fath,” in the composition
of it.

10. *“This business and gain;” t.e., this dealing
with spiritual and divine mysteries and the spiritual
gain to be derived through it.

11. Corresponding with the year 1263 A.p.

12, “A nightinia]e;” t.e, Husdm. A prophet or
saint is called a nightingale because he is a passionate
lover of God as the nightingale is of the rose.

13. i.e., he captured spiritual truths for the Masnavi
in the spiritnal and divine world as the faleon captures
its quarry in this. The Author, as before remarked,
aseri the Masnavl to the spiritnal influence and
knowledge of Husam.

14. i.e, May Husim be ever in close communion
with God, and the object of the manifestation of the
divine Attributes and Nature, and may he, the Gate
to spiritual and divine mysteries, be ever ready to
guide and teach the people; or perhaps, may he ever
live to do so.

15. i.e, the bane which acts against the spiritual
guide and teacher is the cupidity and sensuality of the
people.

16. de, draught upon draught of spiritual and
divine knowledge which the people might enjoy.
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17. ie., abandon greed and subject yourself to
rigid discipline, in order that you may see with the
eyes of the spirit the spiritual and divine world.

18. “That world:” ie., the spiritual and divine
world.

19. i.e., the carnal soul is the very flame of hell.
Tt also, as the flame of hell, is insatiable. Cf. the
Qur'an, 1. 20 :

“On that day will we ery to Hell, “Art thou fall 7'
And it will say, ‘ Are there more?""

20, “ A partition between two states,” or " a space
which separates two things,” *‘ barzakh.” This word
in its religious acceptation is interpreted by some as
the state or place of departed souls; by others as the
place of the dead, the grave. It is thus used as the
state or place which intervenes between the state or
place of the living and the future state or place as
decided at the Resurrection. In its Saff acceptation,
however, it is defined, by ‘Abdu 'r-Razzig in his
Dictionary of the Technical Terms of the SHifis as
follows: “Huwa 'l-bd'ilu baina ’‘sh-shaiain. Wa-
yu‘abbaru bi-hi ‘an ‘Glami 'l-mithali, ’l-hdjizi baina
N-ajsimi 'l-kathifati wa-"slami 'l-arwihi l-mujarradati :
a‘ni, 'd-dunyd wa-'l-ikhira;"” “It is a partition
between two things. And by the term is designated
‘the World of Cognitions, the partition between
dense bodies and the World of Immaterial Spirits:
that is, between this world and the future world.”
Now, since “the World of Cognitions™ is the
world of the “heart” or *rational soul,” i.e., of
“qalb, dil,” or “mnafs-e ndtiqa,” and this is the
partition or connecting link between the “hody"
(together with the ‘“carnal soul”), “badan (and
nafs),” and the *“spirit,” “riih,” I think we may sur-
mise that the Author means by “jahin,” (the world),
not "the material world,” but “the World of
Cognitions,” or “the heart or rational soul,” which
constitutes the essentinl nature of man. Hence, by
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“world " the Author means practically “man,” who
in his essential nature l.;f heart or rational soul is. the
partition or connecting link between ‘the body together
with the carnal soul, End the spirit. :

Shaikh Afzal, quoted by B.U., surmises that “ jahin,"”
“the world," means the spiritual world of the future
life which is as a connecting link between the material
world and the world of the Deity, but this does not
harmonize with the context. That * jahfin "' can scarcely
have the sense of “ the material world or the world of
the carnal soul " is shown, I think, by the consideration
that the world of the carnal sonl cannot be said to be
*barzakh,” * an intervening state or place,” for between
what two states or places does it intervene except
between the absolutely material body and the heart?
It is rather an extreme, to which is opposed the world
of spirit. “Man" in his essential nature of heart or
rational soul, which lies between the carnal soul and
the spirit, must be the intervening state or place between
these two. This view is supported by the Author's
evident intention, as set forth in the following distichs,
to show how man may vacillate between the carnal soul
and the spirit, and to warn him against inclining to
the former. Both " ‘dlam” and “ dunyi " besides their
sense of * world " mean * the people of the world," and
although * jahin” is not given this sense by the
dictionaries, I think we may assume it, especially as
*jahiin-e kihin,” *the small world,” means the miecro-
cosmos, man. The T. Com. after saying that the
material world, as something neither properly existent
nor inexistent, intervenes between contingent or potential
existence, “imkin,” and the necessary existence of the
Deity, ** vujab,"” speaksof the esoteric sense of * barzakh "
as that given by "Abdu'r-Razziy.

He afterwards proceeds to state that the essential
* barzakh " is man, who embraces all things in himself,
(i.e., I presume, is “jahin-e kihin'), and who is as a
straight line between necessary and contingent exist-
ence, between supreme power and servitude, and
between spirituality and sensuality. By this he
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appears to support my view that “jahin" means
Ilm“u,"

B.U s view that this world lies between heaven and
hell, inasmuch as the good deeds of man by appearing
in the form of the delights of heaven make it heaven
for him, whilst his evil deeds by appearing in the form
of the tortures of hell make it hell for him, searcely
harmonizes, I think, with the Author's intention.

21. By “the eternal light " is meant the spirit which
proceeds from the Spirit of God. By “ the base world ”
is meant here the world of body and carnal soul. The
partition between these two is the world of cognitions,
the heart or rational soul.

92 By “pure milk” is meant the spirit, and by
“ gtreams of blood,” which are essentially impure, the
carnal soul.

93, By “you" is practically meant here “man” in
his essential nature of heart or rational soul. The
heart occupying a middle position between the spirit
and the carnal soul may incline to either. When it
inclines to the carnal soul more than is absolutely
necessary the spirituality of the man is deteriorated
by the admixture of sensuality with it, and his sensual
nature is so far strengthened. This is what the Author
means by saying that his milk becomes blood.

24 e, he ate the forbidden fruit, which Muslims
believe to have been wheat.

25. Lit., “ was a chain, or pillory, round the neck of
his carnal soul.”

26. The T. Com. says that it is established by
Tradition that Adam wept so copiously that the tears in
addition to furrowing his cheeks formed streams which
flowed through the valleys of Ceylon (where he fell
after the exclusion from Paradise), and that the tears
caused pinks and other plants to grow. It should be
noted that Muslims believe Eden to have been a
celestial Paradise.
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27. Since Adam was a prophet, and therefore a
Perfect Man, “ Insfin-e il,” he was as the eyes of
God, and hence a venial sin committed by him, compared
with one committed by a man of the commonalty, was
in its effect as a hair in the eyes compared with a hair
on any other part of the body. Cf. the following
distich.

28. “Had taken counsel;" i.e., possibly, with the
angels in Paradise.

29. Cf. the Qur'an, vii. 22

“They said, ‘O our Lord, we have dealt unjustly
with ourselves: if Thou do not forgive us and have
pity on us, we shall surely be of those who perish.’”

30. de., you should seek the help and protection
of a spiritual guide, a friend of God Who is the Sun
of Truth or real Being,

31, i.e, closes his eyes to all save God.

32. Because the friend of God, the spiritual guide,
the $ifl saint, is as the Universal Spirit, and his
essence and attributes are effaced in the Essence and
Attributes of God.

33. ie, as a fur cloak is necessary for protection
against the winter, and not against the spring, so
retirement is necessary for security against the thought
of all things other than God, and not against the
thought of the Saff saint. (See Note 32),

34. e, particularly, * the road of God.”

35. « Lit,, “became langhing or smiling with;" i.e.,
became familiar with.

36. “Huntsman;” e, seeker of spiritual and
divine knowledge.

37. d.e. metaphorically, abstain from vexing his
heart, or you will suffer from spiritual blindness.
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38. 1.e, do not by your words vex the heart of the
spiritual guide who is as your eyes, lest the eyes of
your spirit be injured. ,

39. Cf. the Tradition, “Al-muw'minu mir'ftu
I'-mu'min ;" “The believer is the mirror of the
believer.” ., all believers are brothers and in
sympathy with one another; hence one can see his
own moral attitude reflected as it were in the suitably
respongive attitude of another. Thus if the words or
acts of one are good he will see their character in the
attitude of another, and wiee versa. In the latter case
the other will observe the command of religion to
enjoin what is right and forbid what is wrong, “ amr-e
ma'rif va-nahy-e munkar,” The believer will therefore
abstain from vexing or offending his friend lest the
latter be deterred from this good office.

40, In your troubles and difficulties on the Saff
Path the state of your soul is clearly seen by the
spiritual guide, and he can show you it and teach
¥ou to improve it.

I read “ huzan,” (the plural of “ huzna"), "ru\gged
mountains ; troubles, difficulties ; " not " hazan,"” “griel.”

41. ie, do not disturb the spiritual guide by un-
fitting words, otherwise his teaching will be prevented.

42. i.e., in order that the spiritual guide's teaching
may not be hindered and lost to you, you must always
abstain not only from all unfitting words, but also as
much as possible from speech generally.

43. ie, asthe earth submissive to the influence of
the spring develops all its latent beauty, so the novice
who is submissive to the spiritual guide will develo
through his influence all the spiritual beauty w]ﬁcﬁ
is latent in him,

4. e, metaphorically, no spiritual development
can be derived from a bad friend, and what one has
in one’s soul is best concealed from him,
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Literally, by the tree's drawing its head and face
under cover is meant its holding back its leaves and
blossoms in the autumn and winter.

45. Lit., “is an exciting of calamity.”

46. “ The Companions of the Cave:"” i.e., the Ssven
Sleepers of Ephesus, the story of whom is told in the
Qur'iin., xviii. 8-25.

47. Lit, " was expended on Decius.”

48. ie, sleep is as wakefulness when the sleeper
is associated only with wisdom and spiritual knowledge,
becanse through such sleep he has no fear of losing
his spiritual knowledge, Such sleep is not the sleep
of carelessness and ignorance which comes from associa-
tion with the foolish and ignorant. The person who
is associated with wisdom and spiritual knowledge is
more awake when asleep than who is associated
with a foolish and ignorant person is when awake.

B. U. explains that the sleep of neglect as to all
things other than God is wakefulness when it is
associated with knowledge of God; I think, however,
that real sleep is indicated here,

Verse 17 of Ch. viii of the Qur'in reads :

“And you would have deemed them awake, though
they were sleeping; and we turned them to the right
and to the left.”

Baidawl upon this says: “Because they slept with
their eyes open.”

40. ie, when the worldly and sensual present
themselves in the darkness of their ignorance and
error, the spiritual conceal themselves to avoid all
association with them, and keep as it were within
themselves, not allowing their spirituality any associa-
tion with the sensuality of the former, Literally, the
distich refers to the coming of the crows and the
disappearance of the nightingales in the winter
(literally, in *“January,” * Bahman").
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0. i.e, this part of the world where we are.

49l. d.e, the point at which it rises is invariable,
being the soul and intellect.

52. i.e., the perfect and best spiritual and divine
knowledge of the prophet or saint.

53. Alexander the Great, called ** The Two-Horned,"
%}'s Rodwell, from his expeditions to the East and

est.

“He seems,” continues Rodwell, “to be regarded
(in the Qur'fnic account) as invested with a divine
commission for the extirpation of impiety and idolatry."”
According to the most general view he was a prophet.
C'f. the Qur'in, xviii. 88, 80 :

“Then followed he a route,

Until when he reached the place of rising of the sun
be found it to rise on a people for whom we had made
no veil besides it.”

The T. Com. understands this people to have been
an exalted people, and this conclusion seems warranted
by the sense apparently attached to the people of the
setting sun in verse 84. By “the place of rising of
the sun,” “matla‘-e shams ' the Author means the
heart or spirit, which for him who has reached Saff

rfection is the place in which spiritual and divine

nowledge is manifested. See the last distich but one.
The word, *“matla’,”’ in its most general Saff sense is
defined by ‘Abdu’r-Razziiq as follows :
. “Huwa magfimu shuhiidi ’l-Haqqi f1 kulli shai'in muta-
jalliyan bi-gifati-hi llatt dhalika 'sh-shai'n mazharu-hi ;"

"It is the position in which God is seen manifesting
Himself in everything by that Aftribute of which that
thing is the exponent.”

This * position” or “maqiim,” *“ matla"” agrees with
the “ matla‘e shams" of the distich, since “to come
to the heart,” i.e, “to become sihib-dil” “a master
of heart” or Safi Adept, is to reach this position,

maqim,” where in everything is seen the divine
Attribute of which that thing is the exponent.
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The Author implies that even as Alexander reached
the land of the rising sun after leaving that of the
seiting sun, so the exalted position referred to may be
gained after the $afi aspirant has by rigid discipline
and devotion got free from the influence of the carnal
soul, which inclines only to sensible objects. (Y. the
Qur'fin, xviii. 84, 85:

“Until when he reached the place of setting of the
sun, he found it to set in a miry fount: and hard by
he found a people. We said, ‘0O Dhu'l-Qarnain,
either chastise or treat them generonsly,’”

Dhu "l-Qarnain (in Persian Zu'l-Qarnain) means the
Twe-Horned.

54. ie, you will everywhere be illumined by the
divine manifestations,

55. i.e., in every sensible object you meet vou will
see the divine Attribute of which ‘that thing is the
exponent. CFf., in an esoteric sense, the Qur'in, ii. 109 -
* And wherever you turn, there is the face of God.”

96. *“The rising suns " are “ the manifestations of the
divine Attributes,” “ tajalliyit ; "’ and “sunset " is “ the
enveilment of the divine Attributes by the sensible
objects of the material world,” “istitir.” The hemi-
stich means that when you have become a Saf Adept,
“tajall " will take the place of the condition of “istitar "
to which you had been before subject: ie, in every
sensible object you meet you will see the divine Attribute
of which that thing is the exponent and veil. ‘Abdu
'r-Razziiq defines “ maghribu ‘sh-shams,” “ sun-set.” or
*“the place of sun-set," as follows :

“ Huwa istitiru 'l-Haqqi bi-ta‘aiyuniti-hi, wa-"r-rithi
bi-'l-jasad ; "

"IJt is the enveilment of God by His individualisa-
tions, and of the spirit by the body."”

57. The bat-like senses, are the external senses, which
are blind to spiritual and divine things and love the
darkness of the material, sensible world. The pearl-
scattering senses are the spiritual senses which perceive
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and are rich in spiritual and divine truths. The
meaning of the distich is that whilst the external senses
incline to the condition of * istitdr,” the spiritual senses
incline to that of the reception of *tajalli ;" or, in other
words, whilst the external senses incline to ﬁ&nsi}:ln
objects, the spiritnal senses incline to the divine
Attributes of which those objects are the exponents.
See Note 50.

58. “Cavalier” is here equivalent to “ man," who
in his essential nature of “heart” or “ rational soul,”
“gqgalb, dil," or “nafs-e niitiqa,” is mounted, as it were,
on the “nafs,” the * carnal or animal soul.” Cf. ‘Abdu
'r-Razziq under “Qalb” :

“ Wa-'r-rithu  bitinu-hu, wa-'n-nafsu 'l-haiwiniyatu
markabu-hu wa-zihiru-h " ;

“ And the spirit is its inner being, and the animal
goul is its mount and outer being."

The meaning of the distich is that though man is
mounted in this way on the animal soul, he should be
ashamed to let it swell the throng of those animal souls
which follow the way of the external senses. He should
seek to raise it by rigid discipline and devotion to the

gition of heart.

‘Abdu 'r-Razziq nses the word “markab,” which
signifies any kind of mount or vehicle, but the Author
by using the word “khar,” “ass,” implies that it is
only the animal or carnal soul unregenerate which
follows the road of the external senses.

59, The five inner senses are not as the T. Com.
says the intellectual faculties, but, as B.U. informs us,
the spiritual senses, or senses of the heart or spirit, by
which, when illumined through the purification of the
external senses, and the use of “zikr,” “the- recital of
the Names of God,” and “ murdiqaba,” * contemplation,”
spiritual and divine mysteries can be discerned. In
fact, as will be explained more fully in later Notes,
Saft “thought,” “fikr,” is not intellectual thought,
but is the spiritual intuition, “riiyat," which comes
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from “zikr"” and “muriqaba.” See Notes (after this
Proem) 56, 57, 476, 479 - and 37,

60. i.e., the sensual will not be estimated at the same
value as the spiritual,

61. ie., the food of the senses is that which darkens
the heart and spirit.

62. “A Sun;" ie., the Spirit of God,

63. id.e, O you whose senses have become illumined
by communion with the spiritual and divine world.

64. Cf. the Qur'an, xxviii. 32 :

“Put your hand into your bosom ; it shall come out
white, (but) without hurt.”

This refers to the miracle of the white hand of Moses,
“yad-e baizi,” so often alluded to. The meaning of
the hemistich is that the Safr Adept should illumine
the world with the light of the spiritual knowled
which he has in his heart from communion with t @
spiritual and divine world.

65. As a Sun of spiritual and divine knowledge the
Saft Adept, “‘Arif,” is endued with the divine Attri-
butes, in which his own have become effaced.

66. That attribute being the dispelling of sensible
darkness by sensible light.

07. The ‘Arif i “a Sun" by diffusing the light of
spiritual and divine knowledge among the people ;
“a Bea," by including in himself the real and essential
natures of all things, which are as the waves in the Sea
of the Universal Spirit, to the position of which the
‘Arif's spirit has attained.

68. The ‘Arif is “Mount Qaf"” in firmness and
constancy in spiritual and divine knowledge, and in
the quality of comprehending within himself the whole
world in its real and essential nature, as Mount Qaf,
according to ancient belief, surrounded the whole world.

He is the * ‘Anqa,” a fabulous bird anciently supposed
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to inhabit Mount Qaf, because even as that bird is said
to be existent as to name, but inexistent in body,—
i, not to be found in the body—* maujiidu 'l-ism,
ma‘damu 'l-jism,” so the ‘Arif is known by name, but
his real nature cannot be gauged.

9. The Author has implied in the preceding distich
that the essence or real nature of the ‘Anf cannot he
described by any terms applied to him. He is a spirit,
or rather, the Universal Spirit. It is now said that the
spirit is associated with knowledge and intellect, by
which are meant here spiritual and divine knowledge,
and the instrument by which it is obtained, namely
Saff thought, which is the intuition of this knowledge.
(See Note 50). The spirit has nothing to do with
language, which is only a mere sensible symbol.

70. After addressing the ‘Arif as the Universal
Spirit, and spaakin%]uf his essence as inscrutable, the
Author passes to the comsideration of the Deity, in
whom the ‘Arif is effaced both as to attributes and
essence.

The Deity in His Essence as absolute Unity i=
spoken of as without eolour and form, because colour
and form belong to material objects, At the same
time His essence is the cause of all the forms of the
visible world, which are the exponents of the Attributes
necessitated by the Essence.

71. The T. Com. takes pains to explain the tenets
of the * Assimilator,” ** Mushabbih,” and to show that
he is  one who denies the absolute Unity of existence,”
and may therefore be opposed to “him who confesses
the Unity,” “Muvabbid;"” but I think the context
indicates that we should reconcile from the other side,
and take * Muvabhid " in the sense of * Munazzih,” * one
who declares God in His absolute Unity to be entirely
free from all things,” and who is therefore opposed to
the “ Mushabbih,” who likens God to something either
material or immaterial. But the Author is, f think,
not opposing the *“ Muvabbid " here to the “Mushabbih™
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as the true believer to the heretic. He is rather taking
the two attitudes of “tanzth,” (*declaration of the
exemption of God in His absolute Unity from all
things"), and *“tashbth,” (“the likening of God to
thi of which we have cognizance”), as attitudes
wﬁg may each at different times be assumed by the
“Arif or Suff Adept.

“Tanzih” is the attitude of him who confesses the
Unity of God, and His exemption in His ahsolute
Unity from all things. That person is thus in a way
enveiled from the creation.

“ Tashbih," on the other hand, is the attitude of him
who by assimilating God to something not supernatural
is in & way veiled from Him by the natural. Neither
attitude alone can constitute the ‘Arif; hoth are
necessary together, and both together are, as it were,
conjoined in one, so that he is not wveiled from the
creation by the absolute Unity of God, nor from the
absolute Unity of God by the creation. But the ‘Arif
if he assume more the attitude “tanzth,” may be
bewildered at the multiplicity and multifariousness of
the forms under which the absolute Unity which he
confesses is manifested ; and if he assume more the
attitude * tashbih,” he may be bewildered at the thought
that all the manifold and multifarious forms of which
he has izance should be manifestations of an
ahﬁn!ntac%ﬁ:?t}r. “ Tashbih,” it should be added, is
often used in the Qur'in, as, eg., when God is called
“As-Sami',” “The Hearer,” by which he is likened to
an earthly being who hears. With the ‘Arif, however,
all human attributes are exponents of the divine
Attributes, and these are all resolved into the absolute
Unity of the Essence.

72. i.e, sometimes God, by raising the veil of the
multiplicity and multifarionsness of the Forms or
Individualizations, and manifesting the beauty of His
Unity to the Assimilator, makes him incline to
“tanzih;" and sometimes the beauty of the Forms
or Individualizations which are the veils of God

b
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distract the Confessor of the Unity and incline him to
* tashbih.”

73. Since the words in italics are part of an Arabic
ode by Rimi, the name “ Abu ’l-Hasan,” * Father of
Hasan,” or * Fa&ller of ;alhu bﬂ%utifﬂl ﬁnﬂ,; h%vac;bf
supposed to apply to him; but, says the T. b
“npnne of t.hep(.‘ummentamm know why he adopts
this designation.” He might possibly, 1 think, have
applied it to himself as the spiritual iqt]mr of Husfimu
‘cf-%m Hasan, his assistant and appointed successor.
Or, since he says in a later line, “Kullu shai'in
min-kum ‘indi hasan," * Everything from you 18
beautiful to me,” the term may be wvocative and
applied to the person addressed as the father or
possessor of these beautiful things. The subject of
“gays" would then be any ‘Arif® The sense of the
distich, which must be taken in connection with the
succeeding one, is that sometimes the ‘Arif addresses
God under the form of an earthly beauty, and in so
doing he ascribes certain qualities to Him and likens
Him to certain things, by the beauty of which he is,
as it were, for a time distracted or led astray. (See the
last distich and Note 72). He is thus in * tashbih.”

74. i.e., sometimes the ‘Arif’s attributes and essence
are effaced in the Attributes and Essence of God, and
in this way he declares God to be the only existent

being, and, in His absolute Unity, to be exempt from
all things.

75. i.e., the sensible eyes cannot see Glod, and they
are therefore in agreement with the sect
* Mu'tazila,” * SBeceders,” who assert that the sensible
eyes cannot see God. B.U. says they hold God cannot
be seen at all either in this world or in the future.
(See the next distich). The Mu‘tazila, or Seceders,
were so called because they seceded under Wisilu "bnu
‘Atd from Hasanu 'l-Basrl. This happened in 110 om.

The Mu'tazila hold that God is eternal, and that
eternity is the peculiar property of His Essence: but
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they deny the existence of any eternal attributes (as
distinet from His Nature). For they say, He is
Omniscient as to His Nature; Living as to His
Nature ; Almighty as to His Nature; but not through
any knowledge, power, or life existing in Him as
eternal attributes; for knowledge, power, and life are
part of His Essence, otherwise, if they are to be locked
upon as eternal attributes of the Deity, it will give rise
to a multiplicity of eternal entities.

They maintain that He cannot be beheld by the
corporeal sight. They also maintain that man has
perfect om: i1s the anthor of his actions both
good and evil, and deserves reward or punishment here-
after accordingly. They believe also that the Qurin
is created. or further information see Hughes's
t[;'ftiunnry of Islim, from which these notices have been

en.

76. “The eyes of the intellect,” *dida-ve ‘agl.”
“'Agl" * intellect,” means here * spiritual wisdom, or
the spirit,” and “ dida-ye ‘aql,” “ the eves of the spirit,”
which have an intuition of the Deity attained to by the
Bafi rites, especially “zikr” and “murigaba.” [See
(after this Proem) Note 37].

The eye of the spirit is thus in union with God, and
80 is in harmony with Orthodoxy; or, as the Author
says, it is “ Sunnl,” d.e., " Orthodox,"” since orthodoxy
admits that God can be seen by the eyes of the spirit
both in this world and in the future,

‘Umar, the second Khalif, said, *Ra’aitu RabbI
bi-qalb-1;" “I have seen my Lord with my heart ;"' and
*AlL, the fourth Khalif said, “ L& a‘budu Rabban lam
arﬁ-h.;“ “1 do not worship a Lord whom I have not
seen.”

77. The Author seems to represent the Seceders or
Mu'tazila as asserting that God cannot be seen either
by the sensible eyes, or by the eyes of the spirit. This
agrees with B.U. (See last distich) Hence he says
that those who are in subjection to, or the sport of,
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the senses, “ sukhra-ye hiss,” are Seceders. The sensual,
although they call t Ives Orthodox, are not really
80, for the reason that not having spiritual vision they
cannot eee God, Whom the Qur'in and the Traditions
plainly prove can be seen; that is to say, by the eyes
of the spirit.

78. I agree with BU, and the H Com. in my
rendering of the second hemistich. The T. Com. takes
it as subject and predicate : “the person of spiritual
vision is the eve of the auspicious intellect.” .

“'Aql,”" *intellect,” means here the same as in the
last distich but two.

79. ie, if our external senses which we have in
common with the animals could see God, ete.

80. Cf. the Qur'an, xvii, 72:
“ And now have We honoured the sons of Adam.”

8l. 1., so long as you are not delivered from the
external senses and their promptings, it is in vain for
you to assert that God is the g‘onn]esa One Who is
conjoined with beings who have form ; i.e, with the
individualizations which emanate from the divine
Essence ; since you can have no discernment of His
Nature without being free from the external senses, and
possessing spiritual vision. C7. the last distich but ten :

“At You Who, without colour and form, have so
many Forms, both the Confessor of the Unity and the
Assimilator are bewildered.”

Though all my editions read “Na Musavvar
Musavvar guftan-at;” “Your saying, ‘(He is) the
Formless, or (He is) the Formed,'” I think that, irre-
spective of the distich repeated ahove, the fullnwinq
distich pretty plainly shews that *“ ba,” ** eonjoined with,”
not “yid," “or,” is correct.

Besides this, if “ i " were correct, the discussion as
to the Nature of God would seem to be between any
of the Sects and that one branch of the ** Mushabbihiya,”
the * Assimilators,” who assert that God is a body.
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82. i.e., he only who has cast off his sensual nature
and become spiritual can have discernment of the
Nature of God, for he is the only one who can actually
see Him by the eyes of the spirit.

83. i.e, if through yourill-fortune you are spiritually
blind, then your negligence in seeking deep knowledge
of spiritual and divine mysteries shall not be imputed
to you as a erime: but if you are not blind, then go
and patiently engage in rigid discipline and devotion :
submit to all the hardships of the Safi Path, and then,
in accordance with the dictum, “ Patience is the key
to ease and happiness,” “ As-sabru miftdhu 'l-faraj,”
you will gain spiritual felicity.

The second part of the first hemistich is a translation
of the Qur'inic “Laisa ‘ala ’la‘mé bamj.” Cf.
xlviii, 17 ;

“No crime shall it be in the blind, the lames, or the
sick, (if they go not to the fight).”

This verse speaks of those who are exempted from
going on the *jihid-e asghar,” “ the smaller holy war,”
t.,, the war against the infidels, but the Author makes
it refer here to those who may be excused from engaging
in the “jihad-e akbar,” “the greater holy war,” i.e.,
the war against the lusts of the flesh.

84. The “veils of the eyes,” 1.e., of the eyes of the
lﬂmart, are negligence, ignorance, and the lusts of the

esh.

By opening the heart is meant making it receptive
of spiritual and divine mysteries. If * pardahi-ye dida ™
be tuken as “the coats of the eyes,” the sense would
be that patience annihilates the external senses.

85. i.e., when the heart is purified, spiritual and
divine mysteries will be manifested in it, as opposed to
the things of the material world which are seen by the
unregenarate,

86. *“The pictures,” and *the carpet of felicity,”
both mean " the spiritual world.” * The Painter,” and
“the Carpet-Spreader,” both mean * God.”
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“The carpet and the Carpet-Spreader " are suggested
by verse 48 of ch. li. of the Qur'an: “ And the Earth
—We have laid it down as a carpet; and a skilful
Spreader (are We)!"

87. “Khalilu lgh,” “the Friend of God," is the
special designation of Abraham. The reference in the
second hemistich is to his breaking the idols of his
people. (See the Qur'din, xxi. 52.75). The meaning
of 1];1.3 distich is that the image of the spiritual guide
comes in the guise of Ahraham: as appearing out-
wardly something reverenced other than it seems
as an idol, but really it is a breaker of idols since it is
effaced in God and reflects nothing but the Deity.
Reverence to it is therefore as reverence to God. 1 have
adopted the T. Com.’s idea. B.U., and the H. Com.
prefer to take “the friend” as “God.” The Author
appears however to me to be making a natural transition
from (iod to the spiritual guide or Saff saint who is
effaced in Giod and eternal through God. If this view
be correct, there is again a transition to God a little
later on. .

This distich and the following may, as the Com-
mentators who adopt the T. Com.'s view assume,
depend upon the one which ocours some way back,

“In (your) troubles and difficulties the friend is the
mirror of (your) soul, ete.”

88, i.e., the Saff saint is as a criterion by which
one can test and measure one's own condition. If that
condition corresponds with the state of the saint it is
a reason for gratitude to God.

89. By “the dust of the Safl saint’s threshold " is
meant his spiritual influence and grace. It is, as it
were, a collyrium which gives spiritual insight to the
aspirant.

090. By “this” is meant this dust, or collyrium,
the Saff saint’s spiritual influence and grace, which the
%i:cipllf?ﬂ will receive if he be like the saint spiritually

utiful.
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91. The T. Com. seems to have quite misunderstood
the sense of this hemistich, taking “ ugly-faced,” which
he renders “ugly-faced people,” to be the subject of
the werb. It is really in apposition to “man' *‘me,”
with elision of the genitive, * fakk-e izifat,” which is
very common with the Author.

The Author is conveying that people who are of the
game nature incline to one another, the beautiful, e.g.,
to the beautiful.

92. i.e, I should examine myself to see if 1 am
like him spiritually beautiful, and so, worthy to
associate with him. If T am not so, and seek his
companionship he will langh at me as the beautiful
might laugh at the ngly who sought their com-
panionship.

The T. Com. has completely mistaken the sense here.
He says that if the disciple wishes to know the degree
of love which the spiritual guide has for him he shonld
examine himself to see what degree of love he has for
the spiritual guide, since love follows upon love. This
I should consider too a very unsound doctrine,

93. Cf. the Tradition :

“Tnna 'lliha jamilun, yuhibbu 'ljamadl ; sakhiyug,
yuhibbu ’s-sakhi ; jawdduy, yubibbu 'l-jawdd ; nazifun,
yuhibbu 'n-nazifa ™ ; i

“Verily God is beautiful, and loves beauty; He is
generous, and loves generosity ; He is beneficent, and
loves the beneficent ; ﬁa is pure, and loves purity.”

And the Tradition :

“Inna "lliha taiyibuy, 1i yagbalu illa taiyiba ;"
“Verily God is good, and will accept naught but

the
purport of this is applied here, I think, by the
Author to the S@ff saint or spiritual guide.

94. Cf. the Qur'dn, xxiv. 26:
“Bad women for bad men, and bad men for bad

women ; but good women for good men, and good men
for good women."”
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The verse was delivered to clear ‘A'isha, Mubammad's
wife, from an unjust aspersion, but it is made of
general application. The Author means that like in-
elines to like,

95. “Null and wvoid;" or, “futile, falss, and
worthless," but I render, “null and void,” as a better
contrast to “ lasting.”

96. By “those who are lasting™ are meant “the
true and good,” in accordance with the Qur'fin, xviii. 44 :

“Wealth and children are the adornment of this
present life; but good works, which are lasting, are
better in the sight of thy Lord as to recompense, and
better as to hope.”

Cf. also the Qur'an, xix. 79 :

*“And good works, which abide, are in thy Lord's
sight better in respect of recompense, and better in
the issue (than all worldly good).”

The Author has to a certain extent modified this,
by taking the idea of persons instead of things.

97. “Those of the fire" are the devils, the wicked,
and the unbelieving. *Those of the light” are the
angels, the prophets and saints, the specially righteous,
and the true believers.

98. When the eyes are closed the light of the eyes
is not only deprived of the congenial daylight, but
it is also conjoined with the uncongenial darkness.
It should be noted that the eyes were 5;121‘::rlpuﬂed to
see by a light of their own. I have translated “ niir-e
rizan " (or rauzan), by “the light of day,” as that is
evidently the Author's meaning. The literal sense is
“ the lig{nt of the window.”

99. This distich is probably a variant of the pre-
ceding one.

100. i.e., the Light of God.

101. “Those two transitory lights:" i.e., the light
of your eyes and the light of day; or possibly, the



COMMENTARY 25

light of your two eyes, from which you are separated
by closing your eyes.

102. “Those two permanent Lights;” i.e., the
Light of the eyes of the heart, and the Light of God ;
nﬁﬂ possibly, the Light of the two eyes, as it were, of
the heart.

103. Cf. the Qur'an, x. 26:

*And calls to the Abode of Peace.”

And vi. 127 :

“For them is an Abode of Peace with their Lord ;
and in recompense for their works shall He be their
protector.”

The call is to all, but it is, as it were, only as a
mockery to those who are unworthy of it and unfit
to approach God.

104. “Ill-favoured ;" +.e, morally ugly, so as to
be unworthy of approaching God, “ Who 1s beautiful
and a lover of beanty."”

105. The Author in the guise of counselling himsalf
is admonishing the aspirant.

106. After all his search for the picture of his
soul he ultimately asks himself why he does not go
10 & mirror.

107. i.e., the steel mirror, which isa common thing,
is only for the outer form. The mirror for the soul
which I seek is most precious and difficult to find.

108. That friend who is of ** That Country” is the
BT saint or Bpiritualﬂﬂ‘ide who is of the spiritual and
divine Country or Re

108. The Universal Mirror is “the Perfect Man"
“Insine Kamil" or S0ff saint, who having reached
the position of Universal Spirit, in which the divine
Essence and Attributes are displayed, contains and
reflects all things.
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110. “The Ocean” is the Perfect Man or Saff saint

who as the Universal Spirit embraces all thi By
& stream " is meant any one who has not reached the
position of Universal Spirit.

111. The meaning is that as the pains of labour
led Mary to seek the shelter and fruit of the date-palm,
go the yearning for the mirror of his soul, the Perfect
Man, has led the Author to the asylum and the spiritual
influence afforded by him.

Cf. the Qur'in, xix, 23 :

“And the pains of labour led her to the trunk of the
date-palm.”

The T. Com. says that by the Perfect Man may
be meant here either Burhfinu 'd-Din-e Mubaqqiq
or Shamsu'd-Din-e Tabrizi, who were the Anthors
spiritual guides; or else Salibu 'd-DIn Faridin or
Husfimn 'illl.lin Hasan, who were his disciples.

112. .., when I found your spiritual eyes 1 saw
my heart with those eyes, and by them I gained countless
eyes to see my heart which had previously been unseen
by me, and to see also the true nature of everything.
That is, after finding the Perfect Man he saw with his
spiritual eyes, which being as those of the Universal
Spirit could see the true nature of everything.

113. Lit,, “eternity without end,” “abad,” but
evidently used as an adjective, * abadf.”

114. i, in the eyes of your spirit.

115. A path in which the true nature or essence
of everything may be seen.

116. The Author, says the T. Com., is warning

:fa.umt. the power of fancy, which may delude even
e strongest intellect,

117. ie., my spirit which was in the mirror, your
spirit, assured me that I and you were one, and that
my essence, therefore, being effaced in your essence
I could see my essence in your essence. My spirit's
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calling to me was as yonr spirit calling to me. This
BSanam?flt in the Saff saint ig called ** Al-fand'n fi 'sh-

118. i.e, it is impossible that therc be illusion in
the luminous and changeless spirit of the Perfect Man,
which, as the Universal Spirit, embraces nothing but
fixed and absolute truths, “haqf'iq,” in which there
is no room for illusion, delusion, fancy, or doubt,

In this distich there is a transition from the illusion
or fancy of the gazer to illusion or fancy on the part
of the gazed upon.

119. The Saff saint is speaking here, and the sense
of the distich is that since the spirit of every one but
the Sufi saint is engaged in the thought of worldly
and sensual objects, which, as naught but God exists,
are really inexistent, the Safi who contemplates that
spirit will see nothing in it. If he thinks he sees his
own picture it is only an illusion. It is only in the
gﬁit cleared from all save God, and therefore reflecting

, that the Safi can see his own pure spirit.

120, i.e, because they have in their souls naught
save worldly and sensual things, which are really
inexistent, though they may seem to afford a factitious
kind of brightuness and exhilaration to the soul.

By “wine to which form has been given by Satan,”
are meant worldly and sensual objects unreal in
themselves but offering through Satan’s misrepresenta-
tions a semblance of reality.

121, The spiritual guide is speaking here.

122. i.e., 80 long as you have anything left of your
own nature and are not entirely effaced in God you

will not see that the spiritual and divine world is
more precious than the material world.

123. Or, when you have passed away entirely from
the fancy or thought of yoursell Or, possibly, the
Author may intend both meanings.

124. By “ pearls” is meant here fine discourse.
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NOTES
(Frox First Story 10 Exp or WoRk)

1. ‘Umar, the second Khalif, who reigned from 634
to 644 A,

2. The month of fast. The ninth month, Ramazin,
observed as a strict fast from dawn to sunsst of each
day. See the Qur'an, ii. 179-184.

3. "“As soon as any one of you observeth the moon,
let him set about the fast.” (Qur'an, ii. 181).

4. B.U. quotes from Shaikh Valt Mubammad : “The
spirits and angels of the celestial spheres were revealed
to ‘Umar; then how could the moon be concealed from
him if another saw it in the sky ?”

5. The hair of the eyebrows is likened to a bow,
and a hair deflected from them over the eye to an arrow.
1t is called an arrow of surmise or supposition, because
by preventing the man from seeing properly it makes
him surmise that he sees the moon.

6. In this couplet begin reflections of the Author’s.
_“Led him into error,” literally, *barred his way
like a highwayman,” so that he could not see properly.

7. Metaphorically expresses that the more
mind is distorted the less correctly you will see, whilst
the greater will be your vain pretensions to seeing
correctly,

8. ie, a false balance may be corrected by being |
tested by and assimilated to one that is true, and a
true balance made false by being tested by and
assimilated to one that is false.

Metaphorically expresses that the faulty are improved

by associating with and imitating the perfect, and viee
versa,
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9. Means metaphorically that whoever, naaociari.nﬁ
with the untrue, forms his character upon theirs, an
thinks and acts like them, becomes defective and false,
“Ham-sang” may mean not only “of the same
weight *' (ef. dictionaries), but also * having the same or
equivalent weights,” “weighing in the same way,”
and metaphorieally, * being of tlm same character.”

10. Cf. the Qur’dn, xlwiii. : * Muhammad,
Prophet of God, and those wh-:: believe and are w:th
him are severe upon the infidels, and compassionate
among themselves,”

The Author implies that those addressed should in the
same way be friendly with the righteous and sincere,
but should not seek the affection of aliens to the faith
and to sincerity.

11. i.e., seek not benefits or friendship from infidels
by flattery and fox-like wiliness, but be bold as a lion
against them,

12. “The friends” are the righteons, * those
thorns,” the infidels, and * these roses,” the righteous.

13. A wolf was reported by the brothers to have
devoured Joseph. Cf the Qur'an, xii. 17. The
“wolves,”" here, are infidels and those who are under
the sway of evil passions.

A prepa.mtmn of wild rue and its seeds is used as a
fumigation against malignant eyes.

By Joseph, the type of physical beauty, are here
meant the righteous who have beauty of heart and mind.

14. d.e, he deceived Adam and Eve by professions
of friendliness and sincerity. So too the human satans,
who are considered more wily enemies of the righteous
than those of hell, seek to delude you by professions of
friendliness and sincerity.

15. i.e., Batan is wily in his schemes against mankind.

16. “ Farzin-band,” here translated “ stratagem,” in
which more general sense it seems used by the Author,



30 THE MASNAVI

is explained by Dr Forbes in the course of his dis-
quisition on the term, * Shih-rukh,” as follows:

* Shah-rukh” consisted of a check given to the
adversary’s King by a Knight, Queen, Bishop, or
Pawn, the checking piece at the same time attacking
an adverse Rook. . . . The importance of the Shah-
rukh will be abundantly obvious when we bear in
mind that in the Oriental game the Rook was the
most valuable piece on the Board, it being equivalent
to a Knight and two Pawns; to two Queens and one
Pawn ; to two Bishops and three Pawns; or, lastly,
to six Pawns,

In a foot-note Forbes says: I am inclined to think
upon the whole that the term, “ Shih-rukh,” was more
usnally applied to that particular eoup by which the
Knight forked the King and Rook.

When the Queen happened to be the forking piece
the coup was called “ Farzin-band,” i.e., * fixed by the
Farzin," or Queen. When the “Pil” or Elephant
(Bishop) was the forking piece, it was called * Pil-band.”

17. ie., he ﬂf!:lem&g to infect you with ambition and
‘etonsness, which will torment yon like splinters in
throat.

i.e., O you who still require admonition.

i.¢., wealth prevents you from receiving spiritual
e, which is as the Water of Life,

2048 i.e., your wealth itself is a thief which steals
spirigality from you. 5

21.8 "As to him." The Persian is “az-6,” which
ends JRoth hemistichs. As it refers to the thief in the
secon i 1t seems more suitable to refer it to the same
persof@ in the first, though the Turkish Commentator
trans[tes it there * from God.”

22 @ ' The exalted name of God, which is generall
believid to be known only to the prophets. Muglfammai

to have eaid that it occurs in the Sira Al-
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ara, the Siira Alu ‘Imrin, or in the Sira Ta-Ha.
It i1s therefore generally held to be either “ Allgh,”
Inms G'ﬂ'“ ﬂr l-lHuwa'j'| -‘EHG."‘ ur H.Hu {whu iﬂ} 1" 'ﬂr
“al- Haiy " “the Living,” or “al-Qaiylim,” *“ the Self-
Subsistent.” Tt is very probable that the mysterious
title of the Divine Being refers to the great name of
Jehovah, the superstitious reverence for which on the
rt of the Jews must have been well-known to
uhammad.” (Hughes: A Dictionary of Islim).-

23, i.e., your breathings and speech are not those
of the prophet or saint, wg: by breathing and praying
over a sick person can give him health. To Jesus is
attributed the power of restoring the dead to life by
breathing upon them. This miraculous power of the
breath is an indication of the absolute purity and
perfect spiritnal knowledge of the prophet or the saint.

24, “A breath.” *Nafas” the singular of “anfis,”.
is here used. It is practically equivalent to “ spiritual
state.”” (See Note 23).

25. The angels are constantly engaged in praising
God, and have a perfect knowledge, each one, of an
Attribute. Only the Perfect Man, * Insin-e Kami\,"
who has the highest spiritual state, with a kn‘?Jgga
of all the divine Names and Attributes, in whidu Som-
prehensive knowledge he excels the angels, can have
the purified and miraculous breath with which may
be uttered the Exalted Name.

93, “The breath.” The word “dam" is. here
used, the Persian equivalent of the Arabic “ nafas.”
(See Notes 23 and 24). b

27. i.e.,and one become thus through the purified
spirit, of which the purified breath with its miraculous
powers is an indication, a knower of the spiritual waorld,
of the divine Names and Attributes, and of the Unity.

238. An illustration, shewing that even as he who
might take the rod of Moses would without the cunning of
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Moses be unahble to change it into a serpent, or if he
did so, would not be able to control it, so he who had
not the purity of Jesus, though he might know the
Ezxalted Nams, could not efect anything by it.

29. Or, “towards this object or aim ? "

30. 1., he is dead himself as regards the spiritual
life, and should seek that life from a holy guide before
thinking of restoring an alien corpse to life.

31. “To restore.”” Literally, “to repair.”

32, “Idbir-gar” is used here in the sense of
“mudbir,” or “shaql,” he whose original nature as a
pre-existent soul was bad, and alien to God's grace, and
who in this world necessarily retains that nature, and
acts in accordance with it. Such a person seeks, as it
were, adversity in this world and finds it.

* Justan " has the sense of “to find " as well as that
of " to seek.”

33. “If thomy brambles grow.” B.U., and the
Com. read, “khar ri'Tdan.” The T. Com. reads,
r jiyanda,” but translates, ** bitmish khar,” which
collsidered in connection with the reading of the
p ns., “khir riyanda,” su ts the emendation
“khir ri'ida,"” from which I translate.

i.e., of course, you should seek him among
brambles.

35. ie., the wretched and unfortunate man, the
“ mudbir,” whose original nature and antecedents are
bad can receive no good even from that which is good.
8o /the fool in this Story, who is supposed to be
“mudbir,” can receive no good even from the soci
of Jesus. (See Note 32). i ]

36. 1ie., the “mudbir” is an alchemy which acts
like snake-poison, changing the good into bad and
destroying it; whilst the pious man is an alchemy
which changes the bad into good.
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37. "He then engaged in contemplation.” Literally,
“He became contemplative.” ‘‘Muriqaba,” *“con-
templation of, or meditation upon God,” is an accom-
paniment of the “zikr" or the remembering and
commemorating of God, the religions ceremony
practised by all Orders of darvishes. By * muriiqaba,”
“econtemplation,” or “close contentration of heart"
during the zikr, a proper conception of the taubid or
acknowledgment of the Unity of God is obtained. The
darvish's dance, * daur,” or “ sama',” also forms part of
a zikr, and is supposed to be followed by “bilat,” a
gtate of spiritual ecstasy.

I quote the following instructions respecting the
gikr Emm Hughes's Dictionary of Islim as an illustra-
tion of the sense which I have attached to the second
hemistich of this couplet. Hughes says, “ The follow-
ing instructions are given by a member of the Order
respecting the zikr, which he says is a union of the
heart and the tongue in calling upon God's name.

In the first place the Shaikh or teacher must with
his heart recite, ‘There is no God but Allih, and
Mubammad is the Prophet of Allah’', whilst the Murid
(disciple) keeps his attention fixed by placing his heart
opposite that of the Shaikh; he must close his eyes,
keep his mouth firmly shut, and his tongue pressed
against the roof of his mouth; his teeth tight against
each other, and hold his breath ; then, with great force,
accompany the Shaikh in the zikr, which he must
recite with his heart, and not with his tongue, He must
retain his breath patiently, so that within one respiration
he shall say the zikr three times, and by this means
allow his heart to be impressed with the meditative zikr.

The heart, the same writer continues, in this manner
is kept constantly occupied with the idea of the Most
High God ; it will be filled with awe, love, and respect
for Him ; and if the practiser arrives at the power of
continuing to effect this when in the company of a
crowd, the zikr is perfect. If he cannot do this it is
clear that he must continue his efforts. The heart is
a subtle part of the human frame, and is apt to wander

[
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away after worldly concerns, so that the easier mode of
arriving at the proceeding is to compress the breath,
snd keep the mouth firmly closed, with the tongue
forced against the lips. The heart is shaped like the
cone of a fir-tree; your meditations sho be forced
upon it, whilst you mentally recite the zikr. Let the
“La" be upward, the “Iliha" to the right, and the
whole phrase “ La ilaha illa 'llahu” (There is no God
but Allih) be formed upon the fir-cone, and throngh it

to all the members of the whole frame, and they
oel its warmth. By this means the world and all its
attractions disappear from your vision, and you are
enabled to behold the excellence of the Most ngh.
Nothing must be allowed to distract your attention
from the zikr, and ultimately you retain by its medium,
a proper conception of the tauhid, or Unity of God.
The cone-shaped heart rests in the left breast, and
contains the whole truth of man. Indeed, it signifies
the *whole truth ;' it comprises the whole of man's
existence within itself, and is a compendium of man ;
mankind, great and emall, are but an extension of it,
and it is to humanity what the seed is to the whole tree
which it contains within itself: in fine, the essence of
the whole of God's book and of all His secrets is the
heart of man."

In the above instructions should be noticed the means
of concentrating the heart’s attention upon God in this
meditative gikr by placing the heart opposite that of the
Shaikh, as it supports the rendering I have offered of
the second hemistich, and thus allows of a connection
between that hemistich and the first.

But there are various forms of zikr, and Hughes
gives an example which may perhaps be considered
to support the following alternative rendering :

“The presence of the Friend (i.e, God) is a book
before (the Safi)."”

Hughes says: “Another act of devotion, which
usually accompanies the zikr, is that of muriigaba,
or meditation.

The worshipper first performs zikr of the following :
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Allahu bidiri. God is present with me.

Allahn nizirl. God sees me.

Allahu shihidl. God witnesses me.

Allihn maT. God is with me.

Having recited this zikr, either aloud or mentally,
the worshipper proceeds to meditate upon some verse
or verses of the Qur'an.”

Those verses quoted by Hughes as recommended to
the Qadiriya faqirs dwell upon God's constant and
close presence with man; and this, taken in con-
junetion with the zkr, especially its first and last
clauses, would seem to afford considerable support to
the above alternative rendering of the second hemistich.

The objection is that with this rendering there is
no proper connection between the two hemistichs,
because for such connection it seems necessary to take
“yar,” “the friend,” in the second as having the same
sense, or partially so, as * yéirin,” “ friends,” in the first.

In the distich following this, the purified heart of
the Siff is called a book, and if the alternative randerg.f
of the second hemistich now in question be accepted,
the presence of God in the heart is also called a book.
Buat this can scarcely be considered a discrepancy,
since if God be present in the purified heart, the
Sufi reads Him and all His secrets as a book, but at
the same time it is his own purified heart, in which
God is present, that he reads, for, as quoted before,
*the essence of the whole of God's book and of all His
secrets is the heart of man ;" and man is conscious of
this when his heart is purified.

This second hemistich is susceptible of a third
rendering, “Presence or concentration (of heart) before
the Friend (i.e., God) is a book.”

And of a fourth,

“The presence of the friend (i.e., the Shaikh) is a
book before (the 8aff).”

In the last rendering the meaning would be that the
Safi's heart is illumined by the radiations of the
Shaikh's heart, and he is thus aided in reading the
mystery of the Unity and the divine secrets.
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Other interpretations have been suggested, depending
upon the reading of “bish,” or “u bish" instead of
“pish,” and also of " y3 Rabi-sh ™ (for “ya Rabbi-sh)"
instead of * yir pish,” but they seem to me very un-
satisfactory.

38. i.e., the 3dfi does not seek spiritual knowledge
from learned, philosophical books, which after all leave
the mind in doubt; but he seeks it by purifying his
heart and clearing it from all but God, by Whom his
heart is then illamined by communications of divine
grace.

30. e, the learned man is helped on his way to
knowledge by learned, philosophical books, whilst the
Saff is helped on his way to spiritual knowledge by
following the traces of the feet of either God or
Mubammad. (Cf. the next distich and Note 40),

40. The Author now speaks more explicitly of the
traces of the feet, and refers them metaphorically to
the musk-deer, by which he means either God, or,
according to some, Mubammad.

Whether God or Mubammad be meant, I incline to
the view that the traces are those left by God, or by
Mubammad in the inspired books, the Qur'in and the
Hadith (the Traditions).

41. ie the Saff must first be a believer and
worshipper, following the teaching of the inspired
books in the matter of “Tmin,” faith, and * ‘amal”
practice ; since the beginning of Siiffism is the Faith.

By discipline, purification of the heart, and the
assiduous practice of religion, including especially the
“gikrs," in which are recited the Creed, (“ There is no
deity but Allih”), and the divine Names, the Safi, by
the grace of God, may be illumined by the divine Light,
and receive “‘ilm-¢ laduni,” inspired knowledge, by
which he sees the real meaning of his professions of
faith, and gains knowledge of the Unity, and Names and
Attributes of God, and through them of all the secrets
of the phenomenal world.



COMMENTARY 37

From a simple believer and worshipper he becomes
“‘Arif,” or one who has knowledge of God. (See
Note 1509). This is, I think, what the Author means
by saying that the $aff after following the traces of the
musk-deer for some time gets scent of it : he approaches
nearer to it, and gains an insight into its nature.

By the musk-deer is still meant God, or, as under-
stood by some, Mubammad. The two views are not
irreconcilable, since Mubammad, according to his own
assertion, had arrived at the divine Light. “To the
Light have I reached, and in the Light I live,” Assuming
that the musk-deer means Mubammad, the Siff, after
following, through belief and practice, in Mubammad’s
steps, gains by God's grace, the scent of Muhammad,
1.e., the inspired knowledge of the inner meaning of the
Faith, and of Mubammad’s spiritnal wisdom, Having
these he has a knowledge of the divine Unity, and Names
and Attributes; and he is afterwards guided by this
scent to the “Zat"” or Essence, when he reaches the
rank of * Mubaqqiq.”

Hughes relates %mt *the Imam Qastalini says, ‘It is
related by Ansirl that the Prophet said, ‘The first
thing created was the Light of your Prophet, which
was created from the Light of God.'" This is the
original essence of Mubammad * Al-Hagigatu ‘I
Mubammadiya™; or the “Nire Mubamma 1, the
Light of Mubammad; from which, since it is the
Universal Spirit, the Saffs believe all things were
created. (Cf. Note 64).

42. e, when he has proceeded on the path of
religion, giving thanks for the great privilege of it,
Gﬂf in accordance with the Qur'anic verse, “ Verily, if
you give thanks, I will give increase,” and in conformity
with the Tradition, “He who acts according to the
knowledge he has,—God will make him heir to know-
ledge of that which he knew not,” will give him divine
Light and inspired knowledge.

43. 1., one stage in the path of religion travelled by
the Safl in the hope of gaining inspired knowledge is
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better than a hundred stages towards the Ka‘ba, and
the circumambulating of it.
The Ka‘ba is the cubical temple at Mecca.

44, The *“‘Arif"” is the 3afi who has gained “ ma‘rifat”
or the deeper knowledge of God.

By the “rays of the moon" are meant the manifesta-
tions of the divine Names and Attributes.

The “opening of doors™ signifies gifts of divine

ce.
El?rhﬁ ‘Arif's heart is, as it were, many doors through
which, by God's grace, he may behold the divine
ﬁt;l-'lll:tutﬂa, in which the Nature of God is revealed
to hi

45. 4.e., the commonalty have no divine visions thmuﬂ
or by it; nor is the divine beauty reflected in it
them as light is reflected in the pearl.

46. The T. Com., and B.U. understand by this
distich that the commonalty see things only when
they appear in the mirror of existence, but the spiritual
chief or Pir reads capacities and potentialities in
things in which the commonalty can see nothing
beyond their actual and present form.

This may be explained by the Saff belief that the
Pir or spiritual chief by the all-inclusiveness and
universality of his intellect and soul and his intuitive
knowledge in the spiritual world has known the
capacities and potentialities of all things, and again
develops that knowledge by discipline and purification
of the heart after he has become incarnate in the
material world. He attains to the position of the
Universal Spirit.

47. The difficulty of this distich is that the Author
by speaking only of the spirits of the Pirs as existing
before the creation of the material world seems to
exclude the spirits of the commonalty from pre-
existence. Now the pre-existence of all gpirits is of
course believed in by 8ifls, and it is taught both in
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;,tﬁ Qur'dn and the Traditions. Cf. the Qur'an, vii.

“And when thy Lord brought forth their descendants
from the reins of the sons of Adam, and took them to
witness against themselves, ‘Am I not’ said He,
* your Imﬂ ' They said, ‘ Yes, we witness it,' "

Al-BaidawT upon this says, “God extracted from the
loins of Adam his whole posterity which should come
into the world until the Resurrection, one generation
after another.” Hughes quotes from the “ Mishkat,"”
book xxii. ch. xvi, the following Tradition related by
‘A'isha : “ Souls before they became united with bodies
were like assembled armies, and afterwards they were
dispersed and sent into the bodies of mankind.”

otwithstanding such authorities learned Muslims do
not as to whether the spirits of the Perfect are
from Eternity, “qadim,” and those of the commonalty
brought into existence with the creation of their bodies,
“hadis,” or whether all spirits are from Eternity.

Sadru 'd-Din Qonavi, says B.U,, takes the former
view, because the spirits of the Perfect are, he BAYS,
“universal,” and those of the commonalty are mot;
but QaisarT takes the latter view, though he seems
to believe that the spirits of the Perfect comprehend
or include the spirits of the commonalty, and quotes
the verse, “ Verily, Abraham was a devout community.”
(Qur'an, xvi. 121.)

.U. in commenting upon the word *universal”
“kulli,” used by Qonavi, says that it can in this
connection mean only “comprehensive and all-
inclusive,"” *“jami‘;" and that it cannot mean * general,
absolute, or unindividualised : " because the epirits of
the Perfect in the spiritual world are, he gays, dis-
tinguished from one another and from those of the
commonalty, But, he says, since the spirits of the
Perfect comprehend or include those of the commonalty,
they are anterior to them. (They include them in the
sense, oneé might say, that the man comprehends and
includes the animal, only with the further extension
that the spirits of the commonalty arise as it were
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out )ﬂf those of the Perfect by special individualisa-
tion).

The following considerations lead me, however, to
think that the word “universal,” * kulli,” may be
taken in the sense to which B.U. objects,

It seems to me that the Author is speaking of the
spirits of the Perfect as * ta'aivunat,” or individualisa-
tions in “ the Unity Eminence” (Al-Hadratu 'l-Wahidiya),
or the First Ta'aiyvun or Determination of * the Unity
Essence” (Adh-Dhitu 'l-Abadiya) in which the spiritual
prototypes are distinguished as it were after their absolute
unity in * Adh-Dhitu 'l-Abadiva ™ or * Unity Essence.”

Now whatever the difference in the other ** ta'aiyunat
may be, owing to their individual capacities, “isti‘dadat,”
the spirits of the Perfect are essentially one and the same,
and they are the Spirit of God, that Universal Spirit
which is breathed into man, but which only the Perfect
fully possess. In this condition they are qualified by
the divine Attributes, and comprehend or include, and
have perfect intuitional knowledge of all the other
“a'viin-e sibita,” 1.e,, “ fixed essences,” or spiritual proto-
types of all things which are to become materialised in
the phenomenal world.

These other * fixed essences,” or * individualisations
of the Universal Spirit are only phases or parts, in a
spiritual sense, of the whole; and though they may

emselves include and know all things potentially,
they are destined never to do so in actuality, since each
has its special individualisation and eapacity, * isti‘dad.”
The above view is corroborated by the belief that the
man whose spirit in the spiritual world has been
perfect, can, after incarnation in the phenomenal world,
by discipline and purification of the heart attain to the
condition of Universal Spirit, in which he is qualified
by the Attributes of God, has necessarily perfect in-
tuitional knowledge of all things, and finally lives in
the divine Light or Nature of God, the “Huviyat.”
The T. Com. calls the Perfect, “roses in the garden
of the Universal Spirit.”

The Author himself corroborates the above view in
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subsequent lines, especially in the distich, “ When of
these (PIrs) you see two friends together, they are even
as one, and also as six hundred thousand.” ~ It seems
evident therefore that the Author himself would attach
the sense “ universal " to “kulli” in this connection.
All these considerations do not indeed prove that
the spirits of the commonalty did not exist before the
creation of the material world, but they tend to shew
that the reason why the Author speaks of the pre-
existence of the spirits of the Pirs as if those of the
commonalty had not pre-existed is that the commonalty
are of no importance compared with the Perfect. The
re-existence of the commonalty, of whom nothing can
recorded, who are only, in a spiritual sense, parts
of a whole, and who have general knowledge nnf?ﬂ in
potentiality, is not to be taken into account; whereas
that of the Perfect, by reason of their universality,
all-inclusiveness, and perfect intuitional knowledge
in actuality is all important.

43. The second hemistich, according to the T. Com.,
means that the felicitous state of the Pir in this world
18 not the fruit of his devotion and good works, but is
due to the anticipatory grace and favour of God, Who
endowed him with it in the spiritual world.

49. *“ Pictures;" i.e., * bodies."

The second hemistich means, according to the T.
Com., that they did not learn the divine mysteries in
this phenomenal world, but knew them, before its
existence, in the spiritual world.

50. Although I have not ventured to omit this head-
ing 1 have put it in brackets, as I think it only serves
toghmak the continuity of the desecription of the Pirs.

4l. i.e, when the souls of the Pirs were still in or
as the Spirit of God, God toock counsel with the angels
as to His proposed incarnation of these souls in a
phenomenal world. The author of the “Madarik ™
naively explains that God had no need to take counsel,
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but did so to teach the angels how to take counsel in
their own affairs.

52. The T. Com. explains that the angels did not
know that the souls of these perfect beings, the Pirs,
had existed from eternity.

According to the Qur'an, God said to the angels,
“Verily, 1 am going to make a vice-gerent on the
earth.” When the angels said in answer, “ Will you
make (on the earth) one who will act corruptly on it,
and shed blood?" the souls of the Perfect signified
their disapproval of these words.

53. “Picture,” ie., “body,” or “bodily form™ in
the material world.

The “ Nafs-e Kull.” or Universal Soul is the second
emanation from the Deity ; the first being the “‘Aqgl-e
Kull," or Universal Intellect. They are both com-
prehended in the divine Spirit. The Universal Soul is
formative and becomes incarnate in the material world.
It has in itself the capacities or potentialities of all
things, and these different potentialities incline to
individual bodies, each one according to its “isti‘dad,”
or capacity,

By the second hemistich, “ (even) before the Universal
Soul became fettered,” is meant “(even) before it
became fettered by the body of the material world.”

-54. i.e.,in the spiritual world they knew the essential
nature of everything, and all its possible causes and
nri‘f:s. effects and results. The special meaning here
is that they saw Saturn, and bread in the spiritual world
beﬁﬁu the ekies, and grains existed in the material
world.

93. The second hemistich, aceording to the T. Com.,
means that they enjoyed spiritual triumph through the
help and favour of God. The H. Com. understands by
“army and war,” “ the brain, the heart, the senses and
the faculties ; " and by “victory,” “a perfect knowledge
of the natures and essences of things.”
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56. In the previous distich the Author says,
* Without brain and heart, they were full of thought.”
He now intimates that he did not mean by thought the
processes of reason, but that their mode of thought, or
rather, their substitute for thought, is actual vision;
that is to say, it is indeed what the people of the
world would call intuition.

67. 1i.e., thought requires time for its processes, and
it i8 only when freed from time that the difficult is
solved, or, in other words, that the conclusion of the

inking processes is possessed, whether it be concept,
judgment, or logical conclusion. The souls of the Pirs
in the spiritual world have no connection with time,
and therefore their intellection must be intuition, so
that that which would be a difficulty to the thinker,
to them is at once self-evident.

In the second hemistich I read with B.U., and the H.
Com. “az-in du rast,” “it is freed from these two.”
The T. Com. reads *az-in diir ast,” it is far from this.”

58. i.e., everything which in the phenomenal world
is conditioned by properties, they saw as unconditioned
in the spiritual world of isolated and separate essences
and properties: e.g., they saw man as an essence un-
associated with the special individualizing properties
which he has in this world.

59. i.e, before objects existed as individuals in the
material world they saw them as pre-existing in the
divine Mind. This pre-existence is called * ‘adam,”
or non-existence as regards the phenomenal world. ’

60. i.e, in the spiritual world they were intoxicated
with love of the divine beauty. The T. Com. quotes
from the * Khamriva " of Ibn Firid :

“We drank wine in honour of the Beloved : we were
intoxicated with it before the grape was created.”

6l. ie,in this world they can, in everything, see
its contrary, because they have again attained to the
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knowledge they had in the spiritual world, and can
therefore reconcile contraries in the implication in one
another and unity of all things. Everything in the
spiritual world not only contains or implies its contrary,
but everything cantains implicitly all the rest, in the
same way that every proposition in a Book of Euclid
contains by implication all the rest.

62. ie, through their overflowing bounty and
grm:-a the firmament and the sun receive all their
lessings and beauty: it is throngh and on account
of them that the sky is adorned with the stars, and the
sun with his light and rays. The world altogether in
fact subsists t.gmugh and on account of them, and
receives all its blessings and spiritual perfection from
their overflowing bounty and grace. The stars are
likened to draughts in the cup of the sky : “jur'a-hi-ye
sabz wsht.”

63. i, in respect of these Pirs’ living in the higher
Spirit, which is one and indivisible, they are as one
spirit. They have discarded the animal spirit or
nature, which is the cause of multiplicity and diversity.
Also, inasmuch as the spirit of all Pirs is one and
indivigible, these two are 48 many as there are Pirs,
since all Pirs are one. (Bee Note 64).

64. ie, as the sea, which is and remains one, is
multiplied in waves by the wind, so the Universal
Spirit, which embraces the Universal Intellect and the
Universal Soul, and is and remains one in its essence,
is multiplied and individualised through the formative
power and tendency towards incarnation of the Uni-
versal Soul. Through this influence the Universal
Spirit becomes determined by the Animal Spirit, an
extremely subtle body, and it becomes incarnate
in the Material World. By the inclination of phases
of the Universal Soul towards different parts of
the Material World the individual human spirit
arises, which determined by the animal spirit, and
illumined by rays from the Universal Intellect and
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m Universal Soul, is associated with a human

y.

The T. Com. says here, The Saff Shaikhs are
that the essence or true nature of spirits is one, that is
to say, it is the Universal Spirit, the True Nature of
Mubammad. Thus the Pirs, though distinet in body,
are of one and the same spirit. This spirit is the
Bpirit or Light which according to the Qur'an
{xxxii. 8) was breathed into man:—* Breathed of
His Spirit into him.” In itself absolute and inde-
pendent it is one indivisible, eternal essence: but
determined, as it is in man, by the animal spirit, it
becomes apparently individualised. The Perfect Men,

wever, who have discarded their animal nature by
discipline and purifying the heart, live entirely in the
higher spirit, which is one and the same in all who
attain to it; and hence, whatever their number be,
they are one. At the same time each one is as many
as all who have attained to this higher spirit, since all
such are one.

It should be explained that this “ human spirit " or
“spirit of humanity,” “rib-e insini,” as the higher
spirit is called in contradistinction to the *animal
spirit,” * rilh-e haivin1,” is, in its absolute, independent
state in the spiritual world, possessed of perfect know-
ledge by intuition, without requiring the aid of
discursive reason : i.e., it is the Universal Spirit. The
Pir, however, when incarnate in the material world
does not retain this knowledge, but has the capacity to
regain it by discipline and purifying the heart. (See
Note 41).

65. i.e, the one Universal Spirit is diffused in the
Material World through various bodies, as the sun is
diffused by his rays through the windows of houses:
but it remains, even as the sun, one in its own nature
and essence,

66. 1e, he who looks only at the multiplicity of
bodies, to each of which an individual spirit apparently
belongs, doubts the oneness and unity of spirit,
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67. ie., the multiplicity and diversity of men arise
from the determining influence of the animal spirit.
Thie individualises higher spirit of man, which,
however, in its own nature and essence is and remains
one. (See Note 64).

68. 1i.e, since it was God's Light or Spirit which
was sprinkled upon them it cannot in itself become
scattered, but must necessarily remain one and the
same in all whom it may reach, though it appears to
exist separately in different individuals owing to the
determining character of its subtle body or vessel, the
animal spirit. Through this determining influence it
is received also unequally by different individuals, some
of whom, indeed, receive practically none of it.

This distich is an allusion to the Tradition, " Verily,
God created man in the darkness; then He sprinkled
upon them of His Light, and he to whom that Light
attained was guided (in the true path), but he whom it
missed went astray.”

69. The T. Com. understands by “ mole” the Unity
of God."”

B.U. understands the * divine Names and Attributes.”

It is true that Siffs express the Unity by mole, but
mole with them also means the “centre of the soul,”
and also Mubammad, and I think we may assume from
these last two equivalents, especially considering the
light in which Muhammad is held by the Siiffs, (see
Notes 41 and 64), that the Author means by “mola”
(generic for * moles ' ?) the divine Spirit, as embracing
in its powers of Universal Intellect and Soul all the
divine Names and Attributes, of which this world and
the next are only reflections. By “a mole” the Author
presumably means “one Name or Attribute.”

70. I have taken the reading of the T, Com., “khal-e

U,” “His moles,” in spite of the objectionable rhyme,
“jamil-e and ‘aks-e,” formed by the genitive sign “e "
with the preceding “1" and “g"

B.U. reads on the margin, & hil-e U,” which makes



COMMENTARY 47

the first hemistich, * His beauty and condition are

indescribable.” This seems rather incongruous with

the second hemistich, If, however, it be correct, “ His

%enpty and condition " would, I think, mean the “ divine
nity."

71. i.e., since His Names and Attributes are absolute
and undetermined, so he who would speak of them
should be free from the determining influence of the
animal spirit and the body. Hiss , says the Author,
longs to burst such trammels, and be unfettered as the
absolute and undetermined beings of the spiritnal world.

72. “Moles” in the literal acceptation of the term
are likened to “grain." (Cf. the Fremch “ grain de
beauté ). The Author, therefore, now uses * "
mat:.lphnrimlly in the same sense as he previously used
I+m Bﬁ.'"

73. B. U. suggests under this rubric that the inner
meaning of the Story of the $aff is the exposition of
the mysteries of the Unity of the Human Spirit (Rab-e
Insani), and of the perfection of the Pirs; but one
would gather from his note upon a subsequent distich,
“Do not think the $afi that external form (you may
see), etc.,” that he thinks the object of the Story is to
demonstrate that the traveller on the Siff Path should
gee, himself, to the requirements of his progress and
of his journey to the Future State, and not trust to the
deceitful words of the satans of hell or of earth, but
distingnish between them and those of the saintly, so
that he may not suffer injury in his journey.

Shaikh Afzal, quoted by B. U. in his note upon the
distich just cited, suggests that the “ Sifi " means the
“human spirit"” treated of in the digression; the
*travelling,” the " journey towards the future world ;"
the “animal” his “body;" the * monastery,” the
“world ;" and the “servant,” the “carnal soul pre-
dominant,” the “ nafs-e ammira.” He makes a parable
upon these interpretations, but seems to admit that
they will not fit in with the whole of the Story.
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Now it seems evident that the *inner meaning (or
reality) of the Story " cannot be the metaphorical sense
of it, because if it were so, there would be no reason to
“arrest the exposition of the inner meaning of the
Story on account of the hearer's inclination towards
hearing the cuter form of it.” It therefore follows,
I think, that the inner meaning is, as B, T. suggests
under the rubric, the * final meaning,” * ‘illat-e gh8'1;"
that is to say, it is the exposition of spiritnal mysteries,
such as those of the Unity of the Human Spirit, and
of the perfection of the “ Pirs.” Of course in addition
to this there is a metaphorical sense underlying the
Story. (See also Notes 76 and 80).

74. I have taken the T. Com.'s view in rendering
this distich; but B. U. takes the word * rashk,” in
the sense of “ghayir,” “one who is jealous.” Guod
is said to be jealous of the manifestation of divine
mysteries, and upon this B. U. bases his interpretation
of the first hemistich, *“ When will He who is jealous
of the manifestation of mysteries."

Shaikh Vali Mubammad, quoted by B. U., understands
by “rashk-e riishani,” “the One who is envied by the
light of the sun,” otherwise, “ God;” but B. T
considers this great irreverence.

The T. Com. by “all lights” refers probably only
to spiritual lights, 8o that the objection of B. U. would
scarcely hold here,

The explanation offered by the T. Com, is that God
does not allow His prophets and saints to speak of
mysteries to those unfit to hear them. Mubammad
said to his spiritual heirs in a well known T'radition ;
" Speak to people to the extent of their intelligence,
not to the extent of yours,” Thus, though it be an
indispensable duty, *farz” to speak of spiritual
mysteries, God does not permit His saints to do 80
to those who are not yet fit to hear them.

75. i,c:, as the waves of the sea are sometimes
covered with foam, which is as a barrier to our seein,
them: as the sea at one time draws this foam bacﬁ
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and discloses its waves, and again flows in, and
throwing up the foam covers them,—so God (the sea
sometimes manifests His Attributes (the waves), an

sometimes conceals them wunder the forms of the
material world (the foam).

In the same way the prophets and saints, whose
hearts are the abode of the Deity, sometimes conceal
the spiritnal mysteries in their hearts under words
and parables which have to the uninitiated only a literal
sense ; and sometimes again they raise this veil, and
disclose the mysteries.

76. The Author seems to intimate that in telling
a story about a Siff he does not mean to dwell in any
way upon the external, material side of the Saff or of
his adventures, but that he has in mind the moral and
gpiritual side, and by speaking of a Sifi designs meta-
phorically to teach a lesson in Baff conduct in addition
to setting forth the mysteries of the human spirit and
the perfection of the Pirs. (See Notes 73 and 80). He
therefore, before resuming his story, admonishes people
in this and the next three distichs not to dwell upon
the external, bodily side, which he calls nuts and raisins
that should please only children, but to seek in every-
thing its inner, spiritual reality.

77. I read, with the H. Com., “bi-g'zarl.” The
T. Com., the T. Trans, and B.U. read “na-g'zari”
which makes " If you do not give them up.”

The nine heavens are the seven skies of the planets,
the sphere of the fixed stars, and the empyrean or
primum mobile. The last two are also called the
*Kursl,"” and the “ ‘Arsh,” the Lower, and the Higher
Throne of God.

By the ‘Arsh the $iffs mean the Universal Intellect,
the Pen of God ; and by the Kursl, the Universal Soul,
the Tablet of God.

By “raising above the nine heavens" is meant
* giving knowledge of the divine Nature or Essence.”

78. i.e., seek as far as you can to gather the inner,
real meaning from the external envelope.

d
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79. The word translated “zikr " is “halqa,” * circle,”
which means here * halga-ye zikr,” “a circle of darvishes
assembled with a leader to perform the ceremonies of
t.h.ﬂ “ -Ej.kr."

It is more convenient to use the word “gzikr" here
than “circle,” on account of the verb “ came to an end.”
(For an account of the “zikr " see Note 37).

80. “La haul,” i.e., “ There is no power (except in
God)!" is an abbreviation of the Arabic expression
* Li haula wa 13 qiiwata illd bi 'llahi 'l-‘altyi '1-*Azim ! "
" There is no power or strength except in God, the
Exalted, the Great!"

It is a formula used to express that one needs
and begs God's help in any difficulty or sudden
emergency,

In this case the Sifi's superfluous injunctions eon-
stitute the emergency in which the servant needs and
seeks God's help. (See also Note 83).

The T. Com. here remarks that the literal outer sense
conveys a lesson through the servant’s tongue in Saff
conduct, viz., that when the SafT visits a monastery and
can rely upon the sincerity and purity of the Shaikh and
the servant, he should not think of his bodily wants, or
use vain and useless words in describing them, but
leave the care of them to these men, and engage, himself,
in religious exercise. The inner mauninng]Ee says, is
that if the Saff thinks these two men false and deceitful,
he should himself attend to his wants, so that he may be
in fit condition to pursue the spiritual Path, and not be
left in the miserable state of the animal in the Story.
I cannot see however that the first of these interpreta-
tions is particularly more literal or outer than the
second. (See Notes 73 and 76).

8l. “ Manbal-dird,” * the manbal remedy,” is said
by the Burhiin-e Qati‘ to be “a plant used as a remedy
for recent wounds,”

The T. Com. says “manbal” means “adhesive,” a

sense which he deduces from the dictionary meanings
*lazy, obstinate,”
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82, "Leave off these words of wisdom ;" literally,
*this wisdom ;"' “In hikmat guzar.” This is the reading
of the T. Com., the H. Com., and B.U. on the margin.
The T. Trans., and B.U. in the text read, ai hikmat-
guzdir, or guzdr, and the T. Com., nnhritlmlanding his
text, comments upon this reading, and explains it as
meaning, * O speaker of (words of) wisdom, and super-
fluous talker.”

83. As explained before in Note 80, “* La haul” is a
formula used to express that one needs and begs God's
help in any difficulty or sudden emergency. When the
servant admonishes the Saff to utter “ Ld haul” it is
equivalent to telling him to beg God to preserve him
from giving injunctions so superfluons,

84. i, itis asign of shamelessness in a Sf1 to use
superfluous words,

85. * bi chashm-& fariz " may also mean “ with open
eves.” In this case the “ dreams” would be “ waking
dreams or reveries.”

The T. Com. renders however as * closed eyes,” and
there is support for this in the antithesis of seeing with
elosed eyes,

The T. Com. suggests as an alternative meaning, the
“ common sense,” * hiss-e mushtarak,” that sixth sense
which is supposed to form precepts, and hence images,
from sensations,

86. The “Fatiba" is the first chapter of the Qur'an,
but the word “al-Fatiha " itself is used as an exclama-
tion by one who fears he has lost something. *“ Al-
Qari'a,” * the smiter, the calamity; the Resurrection,”
is the 101st chapter of the Qur'ain, the recital of which,
according to a Tradition, saves one from the evils of the
Day of Judgment. The chapter is recited also by one
who would have an evil averted. The word “ Qari'a™
also means any one of certain verses, such as the
* Ayatu 'l-Kursi,” recited with the purpose of repelling
a calamity.
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87. i.e., the servant is of the same kind, being a Saff,
and should therefore naturally use good faith with
SiifTs,

88, The Safi means that the servant may be one of
those who are naturally malignant and envious.

89. A Tradition says, * Circumspection is evil sus-
picion,” ** Al-bazmu sfi'u "z-zann.”  If it were not for this,
I should render, * Your evil suspicion is eircumspection
or prudence.”

090. 1.e., he suffered as much as a land-bird suffers in
an inandation.

01. Literally, “ where (is) a tongue that the ass may
tell his own condition? "

02. “Ra dar” for “ dar ri,” * on (his) face."

03. This sense of “lakht” seems to have escaped
the Commentators.

04 “Zang" means either “dirt," or “gumminess
in the corners of the eyes.”

85. The Author presumably means that the utter-
ance of the formula “La haul, ete.” is equivalent to
that of the “ Tasbih,” or recital of the praises of God, in
which one of the postures is prostration.

98. 4., people for the most part seek to impose
upon others, and, like the servant, falsely give them
good words in order to gain their ends.

97. d.e, he who trusts in the good words of the
false and wicked will be involved in trouble in the
spiritual Path.

98, “Birdt,"” the bridge from this world over hell to
paradise, more slender than a hair and sharper than a
sword, it is supposed that all at the Resurrection will
have to pass over this bridge. Metaphorically it is
supposed to mean the middle line of virtuous conduct
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by which the believer may pass in safety from this
world over hell to paradise, (See Note 2204),

99. ie, be on your guard against all the [many

wicked persons who seek to impose upon you by utter-

:Eg goog words. Also, do not look for any gain from
em,

The Mubammadan story of the Temptation is that
Satan entered the body of the serpent, which was the
gate-keeper of paradise and had then a beantiful form,
in order to gain access to Adam, which he could not do
iP hﬁis own form. The forbidden fruit in this legend is
“ wheat.'

100. B.U, and the H Com., and also the T. Com.
in his Commentary read, “ai jin-u dist,” * O soul and
friend,” but the T. Com. in his text, and the T. Trans.
read, “ai jin-e dist.”

101. 1., alas for him who is deceived and lulled into
false security and hope of gain by the false words of
those who are really enemies and have designs against
him,

102. “Do not desire.”” Literally, * relinquish.”

The meaning is that you should not desire to hear
flattering words caleulated to make you think that the
utterer intends to offer you some advantage.

103, e, do not cherish the body which you will
have to leave, but cultivate the spirit, which is your
own and real self, and do not pamper the body, whichis
really a stranger.

104, Literally, “if the body have a place amidst
ﬂlﬂﬂk.."

105. +t.e., the recital of the Names of God in the
“zikr" is as perfume to the heart. (See Note 37).

106. The utterance of God's Name by the hypocrite
is only as musk applied to the body, whereas its utter-
ance by the pious is as perfume to his heart,



54 THE MASNAVI

The hypocrite’s impious thoughts are as a dust-heap
in which his soul is buried.

107. d.e., as the proper place for flowers is the
convivial meeting, so the proper place for the praise of
God is the heart of the pious and sincere, which is as
an abode of spiritual joy. On the hypocrite's tongue
the praise of God is only adventitious and it does not
really helong there.

108. Cf. the Qur'an, xxiv. 26:

“ Bad women are for bad men, and bad men are for
bad women ; but good women are for good men, and
good men are for good women."”

i.e., evil and evil, and good and good are mutually
attractive, Thus the “zikr" comes naturally to the
tongue and heart of the sincere, but on the hypoerite's
tongue it is only a temporary accident and cannot reach
his heart.

109, 4.e., as like attracts like, so malice will attract
malice, and the malicious will live and die near one
another. Or, it may simply mean that the malicious
and revengfunl are after death all classed and punished
together.

110. B.U, says that rancour, hatred, or enmity is
the form that hell-fire takes in this world. Hell itself,
he says, is not a manifestation of God's anger, but of
His mercy, inasmuch as he punishes the tyrannical and
wicked in it.

111. O, the Qur'an, xvii. 83

“And say, ‘Truth has come, falsehood has vanished :
verily falsehood is a thing which vanishes.""

i.e., the false and the true cannot be coincident.

112. i.e., the real and essential nature of man is
“reason,” " nafs-e nitiqa ;" the rest is only accidental
and adventitious.

113. By the breaking of the trays is meant the
dissolution of the bond by which the partial or
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individual souls were united in the Universal Soul,
this dissolution being caused by the descent of the
souls into material botﬁes in the phenomenal world.

114, de, that he might distinguish between
believers and unbelievers on the earth.

115. The T. Com. says * the eve " means the prophets
and their spiritual heirs, the saints. By their spiritual
insight they can distinguish between the minds and

hearts of the good and the bad.
116. i.e., the prophets and saints can distinguish
hetween the and the bad, and because of their

Ehnutempt for Iatter are troubled and oppressed by
e,

117, i.e., the false hate the searching light of the
spiritual guide's spiritual insight, but the true have
no reason to fear it.

The T. Com. reads *qallibakin,” *little forgers
of coin,” but I prefer “gallibagin,” the plural of
“gallaba,” which is an intensified form of * qallah.”
Cf. “‘allima " from *“ ‘allim."

118. The “ashrafi” is the gold mohar of India, of
which the gold is better, says Forbes, than that of
the English sovereign.

Redhouse calls it a gold sequin.

119. i.e., as the day shows the beauty of colours,
so the Day of the Resurrection will distinguish
between people and disclose all secrets. *“ Yauma
tubld 's-sard’ir;” “On the day when secrets shall be
gearched out.”" (Qur'in, lxxxvi. 9.)

120. I have ventured to add * a symbol of " in the
first hemistich, because, judging by the next distich,
it helps to shew the Author's meaning. In the second
hemistich *“the day" is the daylight we see, and
“ their moon " is their mind.

121. ie, day or day-light may be taken as a
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symbol of the secrets of the mind of the man of God,
which has spiritual insight into the divine Nature,
Attributes, and Acts through the manifestation of
Himself by God, “tajall” Night may be taken as
a symbol of his being veiled off from that divine
vision and from the communications of God. The
object of this veiling off is that the holy man should
occupy himself with the interests of mankind, which
he could not do when engaged in the contemplation of

God and the reception of divine communications.

- The word used here is “saitdri” which means
“veiling” but we may understand it as signifying
“(God’s) veiling (him off),” or “(the body's) veiling
(him off).”

The technical word is “ istitir,” “ veiling oneself,” or
“being veiled,” but “sattdri” is used here possibly on
account of the metre,

That the above explains the sense of the line is, I
think, evident from lll:a subsequent distichs.

Of the Commentators, Mubammad Rizi, quoted by
B.U., comes nearest, I think, to the sense :—* He under-
stands by ‘veiling off ' the veiling of him by the body,
for if his body were not a veiler, no one could commune
with him, and his business of propagandism would be
impossible (literally, spoilt or ruined),”

122, *“ By the early morning! " is verse 1 of ch. xciii.
of the Qur'an. The first three verses, referred to in
this and subsequent distichs, are:

" Wa-'d-dubi !

Wa-"l-laili idha saji!

Ma wadda‘’a-ka Rabbu-ka wa-mil qald,”

* By the early morning !

And by the night when it is still !

Thy Lord has not abandoned thee, neither has He
conceived hatred.”

The “siira” was communicated after some time had
elapsed from the communication of the last, by which
intermission Mubammad's enemies had been encouraged
to taunt him with the abandonment of him by God.
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The second hemistich of this line is a metaphorieal
interpretation given by some who judge it unfit that
God should swear by a transitory creation of His own.
The Light of Muhammad's mind would be considered
“gadim,” or from all eternity, and not * hadis,”
“belonging to ereation in time,” like the early morning
(brightness). (See Notes 41 and 64).

123. ie, taking the early moming (brightness) to
be the reflection of Mubammad it is, though transitory,
m:fidared noble enough to be the subject of God's
ocath,

124 "“The Friend of God,” *“EKhalilu Mih" or
simply * Khalil,” is the special title of Abraham,

In the Qur'dn, vi. 74-82 Abraham’s reprehension of
the Sabian star-worship is spoken of. The first hemi-
stich of this line refers to verse 70 :

“Falammi janna ‘alai-hi 'l-lailu, ra'd kaukabd.
i:]}a]a. ‘Hadha Rabb-1 ' : fa-lamma afala, qdla, * La uhibbu
"1-afilin! " "

“ And when the night over-shadowed him, he beheld
a star. ‘This,’ said he, ‘is my Lord:’ but when it
set, he said, ‘1 love not (gods) which set!'”

125. See Note 121.

In the second hemistich the T. Com. reads " v'dn
tan,” “and that body,” but in the first part of his
comment he seems to explain from a reading “z'in
tan,” “ through that body."”

The T. Trans. reads, “+v'az tan,” “and from the
body."

I think therefore, especially considering the sense
to be conveyed, that “z'in tan,” “through that body,”
may be plausibly conjectured.

128. i.e., when his Sun of ]irlmphqt:y again arose in
the Sky of his being, so that his mind had again the
brightness of his essential nature of the spiritual world,
and was no longer veiled by the night, his body, 1t
said to his body, or rather to him himself as one who
whilst engaged in the interests of mankind had been
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veiled off for a time from Qur'inic inspiration,
“Behold ! He has not abandoned you.”

I read with the T. Trans., “az falak.” “ from " or “in
the sky."

The T. Com. has “z'mn falak,” “from” or “in this
sky,” but he comments on the former reading.

B.U., and the H. Com. have “z'an falak.”

The T. Com. takes “his Sun” to mean “the Sun of
his essential nature,” i.e, “the Light of Mubammad,”
«(see Notes 41 and 64), and “from the Sky” to mean
“from the Sky of God.” In this interpretation he
seems to be following the T. Trans. The objection is
that the Qur'nic words are those of God, not of
Mubammad, so that we must, I think, translate “his
Sun " as “ words of prophecy.”

127. Bee Note 122,

128, i.e., according to the T. Com., and B.U,, each
expression in the Qur'in describes some particular
condition or state of Mubammad, and each such con-
dition has an expression suitable to it, even as the hand
of any particular artificer has a particular instrument
suited to it.

The T. Com. implies further that the distich is
directed against those who give forced interpretations
to passages of the Qur'an.

B.U. quotes the words of ‘A'isha, who, when asked
about the temperament and character of Mubammad,
replied, *His temperament and character are the
Qur'in ;" “ Khnlqu-hu '1-Qur'an.”

129. Mansiira 'I-Hallsj, Mansiir the Cotton-dresser,
the Safi who was executed for saying “I am God.”
By this assertion he meant that he was extinct as to his
own attributes and essence in the Attributes and
Essence of God, and that by this extinction or annihila-
tion in God he lived eternally by and as God.

The Sifis agree that his assertion was true, but blame
him for publishing such a mystery amongst the common-
alty. Pharaoh’s cﬁ'un to divinity was of course only that
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of an arrogant, presumptuous man deluded by his earthly
power.

130 i.e., he was unfit to use the Great Name, and
if in using it his wish were not accomplished, he would
blame, not himself, but the Name as an imperfect
instrument,

151. 1a, if ple do not believe in the unity of
God, doubt and divergency of opinion must arise,
because people will not agree as to the number of
Gods if the idea of the unity is not entertained.

132. ie, in the first place, all people are agreed
in their belief in at least one God.

Secondly, they are in a way really agreed in
principle, for they all lock up to, seek aid from,
and worship some superior, over-ruling power, from
which all things arise, whether that take in their
minds the form of one God with Attributes, or whether,
owing to what the Author considers a kind of mental
or spiritual strabism, it take the form of several gods,
each having his own functions.

In all religions, in fine, the fundamental idea attached
to the superior power is the same, and the principle of
worship is the same.

It may be added too that believers in several gods
generally attribute predominance to one in particular,
and believe him to be at least the ruler and director of
all the others.

The T. Com. takes the line to be a prophecy, and
translates “ muttafiq bashand ™ as “ they will be (all
agreed,” but this seems weak, and it would only hol
even from a Muhammadan point of view at the time
of the end of the world.

133. “Gar yakT giiy-T tn,” “ If you are a believer in
One,” may also be translated, * If you are a ball "

The meaning of the distich is that if you are a
believer in the Unity of God you should submit
yourself entirely to His decrees as the ball submits to
the sway of the * changiin " or polo-stick.
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134. i.e, a person is perfect only when he has met
trials from God with resignation and contentment.

135. i.e., illumine the eyes of your heart by such
words, and gain spiritual knowledge.

136. The Saff believes that * hikmat-e ildhi"
*theosophy,” cannot be acquired by the study of
learned books and by discussion, but only by following
out the Safi Path.

137.  * Tutmaj,” * thin strips of paste stewed with
meat.” Cf. “fsh-e tutmdj,” * tutmij broth or stew."”

138. A reflexion of the Author's.

139. The T. Com. explains the faleon as meaning
the Sifi diseiple who falls again under the sway of the
carnal soul after having partaken of spiritual delights
in the Sifi course.

From the context it seems clear that “the King"
means God, but the T. Com. does not explain.

The quotation, “La yastawi ashibu 'n-nir,” “ The
inmates of the fire are not equal,” is from the Qur'@in,
lix. 20. Verses 19, 20 are:

“And be not like those who forget God, and whom,
for this reason, He causes to forget their own souls.
They are the sinners.

The inmates of the fire and the inmates of paradise
are not equal. The inmates of paradise,—they (only)
are the fortunate.”

The inmates of the fire are those who deserve, and
will suffer it for their sins.

140, After the imagined words of the falcon, the
Author now warns people not to sin in reliance upon
God’s mercy. * The beautiful (Beloved) is God.

141. For example, says the H. Com., in reading the
Qur'iin,

142.  Literally, “ Sit better, or best,” i.e., decorously.
Cf. the expression “nishast bar-khast,” “sitting and
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rising,” which means “correct behaviour in society,
etiquette.”

The meaning is that though God has indulgence and
promises forgiveness, still this should not encourage
people to sin, B.U quotes : “I'mald ma shi'tum; la-
qad ghafartn la-kum ; "

* Do that which you will ; assuredly I forgive you.”

This was addressed to those who had fought in the
battle of Badr; yet notwithstanding this indulgence,
says B.U., they did not in the minutest particular
transgress the holy Law.

143. 4., he whom You embolden to sin by the
promise of pardon,

“ Mast,” “ intoxicated,” and * shir-gir,” “lion-taking,"
i.e,, *bold with drink,” both signify the third degree of
drunkenness, of which there are five:

Sar-khyash ; tar-dimiigh; mast, sar-mast, or shir-gir:
siyih-mast ; and kharib, or mast-e guzira,

144, * The fore-lock of the sun " signifies * the sun’s
rays.” “To tear away the forelock of the sun" ex-
presses the power which the falcon will have by the
King's favour.

145. The play of the sky or spheres is their rapid
revolution, and their control of, and play with the
fortunes of men, whom they take, as it were, in their toils,

The play of the falcon too is its rapid flight and the
capture of its quarry. “Biazi" has the meanings
i plaf_';'. sport, active exercise.” ** Bizidan,” also, signifies
L m F-"

146. “To give a belt,” besides its literal sense,
means * to employ in one's service,”

“ Kamar," " belt,” also means “loins" or " middle,"
e.g., the loins or middle of a mountain ; and “to give
loins or middle” significs *to give strength.” The
mountain already has “loins, middle, or strength.”
In this latter sense " kamar didan" is the same as
“miyiin didan.”
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147. *“A plume,” i.e,, the plume, “kalki” or “kalgt,”
worn in battle. By “breaking standards” is meant
“ defeating armies,”

148. A gnat is said to have penetrated to Nimrod's
brain and killed him,

The meaning of the line is that the falcon by God's
help could overcome the sovereignty of the carnal soul
and of Satan, and also that of rebels against God.

149. The allusion is to the swifts, *“abahil,” which,
according to the Qur'in, cv., threw stones of cla
baked or burnt hard in hell, *hijaratun min sijjil,”
at the army which the Ethiopian general, Abraha, at
the time of Mubammad's birth, was leading with
numerous elephants agninst Mecca for the purpose
of destroying the Knﬁfa Those who explain these
words literally say that each of these stones of baked
clay bore the name of the particular person at whom
it was huarled.

The metaphorieal interpretation is that these stones
mean the pustules of the small-pox, which first
appeared in Arabia at the time of this invasion, and is
said by Arab historians to have destroyed Abraha’s army.

According to ‘All Nazimi and Rashid's Pers-Ar-
Turk. Dictionary, “ababil” is a plural noun which
has no singular, and means a species of swallow.
Redhouse says, “some think it the alpine swift,
eypeelus melba,”

150. In this distich I have taken the reading of
the T. Trans. The T. Com.'s reading should be
rendered, “If I throw a penetrating ball no larger
than a hazel-nut,” provided that * khariq " has the sense
of * penetrating,” which he says it has.

The H. Com. reads the same, and says * hazel-nut™
is a reference to the falcon’s talons denuded of the
claws. If this be so, “ grain" or “berry” in the
reading 1 have taken would mean the same.

The “burnt-ball " is, T think, a paraphrase of the
word “sijjil.” (Cf. Note 149),
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151. “Knocked at that door,” i.e, “at the door of
God,” meaning, “ has asked help of God.”

152. ie., the waves of the Flood became as swords
to destroy the wicked race. In this distich the words
of the falcon apparently end, the Author from the next
Lg:ming to wander almost insensibly into remarks of

own,

153. This refers to the miracle, “shaqqu 'l-qgamar,”
the cleaving of the moon, which Mubammad js related
to have performed. The authority for this js the
Qur'in, liv. 1, 2:

“The hour has approached, and the moon has been

But if the unbelievers see a sign (ayat), they turn
aside and say, ‘Magic! that shall pass away ! '

Some however say, says Baidiiwi, that the words refer
to & sign of the coming Resurrection, the past tense
being used as a vivid future,

The T. Com. says the connection between this and
previous lines is found in the fact that Muhammad
asked God for aid and power, and received this answer.

154. Mubammad was born in the lunar cyele, which
began with Adam; but this cvcle was subject to him,
mﬁut he to the cyele, as is evident from the miracla
of the cleaving of the moon.

The words “sa‘d-u nabs,” “auspicious and inauspi-
cious,” are used, says the T. Com., in the sense of
“ astronomers,” although they properly refer to planets.
The two words are used here as adjectives, but they
have also the sense of nouns.

155. * Kaltmu MNah," “the Interlocutor of God,” ia
the special title of Moses,

156. ie., the Revelation of the Essence and Attri-
butes of God.

157, ie,as the T. Com. says, Mubammad and his -
gpiritual heirs, each according to his inherent capacity,
had actual vision of the perfect beauty of God.



gk s THE MASNAVI

158, “For that purpose” means for the purpose of
making Moses desire to follow in the steps of Mubammad
and to attain to his spiritual perfection. (Cf. the subse-

uent three distichs). Muslims of course believe that
nhammad was greater than all the other prophets.

159. i.e, Moses, even as all the prophets from the
time of Abraham, was of the age of Mubhammad, but he
did not know this until informed by God, and excited
by a vision of the perfection of Mubammad's divine
knowledge to the desire of following in his steps and
attaining to it himsel.

The words, * stretch out your legs, for this carpet is
long,” mean that since the age of Muhammad extends
back even to the age of Abraham, and the age of
Moses is contained, as it were, in that of Muhammad,
Moses is not restricted to his own actual age, but may
by God's favour disport himself in Muhammad's age,
and, following in his steps, attain to his spiritual
perfection.

That the age of Mubammad embraces all ages back
to the age of Abraham, and that all the prophets from
Abraham's time were Muslims is believed in by Muslims.
In support of this Hughes quotes the Qur'an, iii. 78, 79 :
“Bay: We believe in God and in what has been sent
down to Abraham, and Ishmael, and Isaae, and Jacob,
and the Tribes, and in what was given to Moses, and
Jesus and the prophets from their Lord. We make no
difference between them, and to Him are we people
resigned (Muslims). Whoso desires any other religion
than Islim, that religion shall never be accepted by
Him, and in the next world he shall be lost."”

The T. Com. quotes as the words of Moses, “ 0 Gaod,
make me of the Community of Mubammad "

On this account, according to a Tradition, Mubammad
said, * If Moses were living, he could do naught but
follow me.”

B.U. says Moses will take precedence of the other
prophets in the Resurrection because he had the
special desire to live in the actual age of Muhammad,
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and had a vision of its brilliancy, which the other
ets had not,
e above explanation accords best, I think, with
the illustrations given in subsequent distichs, B.U.'s
interpretation differs to some extent.

The first hemistich may, however, be rendered as
by the T. Com. :

“You are far from that in this age, O Interlocutor.”
If this be accepted, the meaning would be that in
spiritual perfection the age of Moses was behind that
o{’ Mubammad ; and the second hemistich would
signify that there was the wide field of Mubammad'’s
spiritual perfection for Moses to cultivate, after, as

reviously intimated, his desire had been excited by

is seeing its beauty in a vision. The T. Com.'s
interpretation of the second hemistich is so unsatis-
factory that I do not think it worth quoting.

160. These are still God's words. In the second
hemistich the meaning is that God wishes His slave
to weep for a thing in order that He may grant it.

161, This Arabic distich is most probably an
allusion to the Tradition, “I was a hidden treasure,
and I wished to be known; so I created the world.”
That is, God in His essential Nature was unknown,
and hidden behind “al-‘Ami." i.e.. the cloud of “al-
Hadratu '1-Wahidiys," *the Universal Spirit,” which
embraces the Essence together with all the Attributes,
and which is also called *at-Ta‘aiyunu 'l-Auwal,” “ the
First Individualization.” Though considered by orthodox
Siifis a creation, al-Hadratu 'l-Wahidiya is an exponent
of the real Nature of the Deity, and since the creatures
are exponents of the Attributes which it embraces,
they may learn to know the Deity by proper spiritual

idance. The words, “So I sent out a guided

mmunity,” correspond with “So I created the
world,” since it would be considered that only the
“ guided Community” of Muslims could know the Deity.
But I think the expression, “a guided Community,”
has special reference to Mubammad himself, just as a
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similar expression in the Qur'an, xvi, 121, has reference
to Abraham: “ Verily, Abraham was a devout Com-
munity, inclined to God; and he was not of those
who associate (other gods with God)."”

Rodwell translates, * Verily, Abraham was a leader
in religion ;" and Maracei renders * antistes.”

The connection with the context is seen in the
reflection that God sent Mubammad to awaken the
pml;_l]e to a sense of the divine beauty so that they
might seek to enjoy the felicity of knowing and
worshipping Him. Through Mubammad God imwed
them what they shounld seek.

B.U., and the T. Com. refer the distich to the
above-mentioned Tradition, but the T. Com. su ts
as an alternative that it may refer to two Traditions
of assertions made by Muhammad with regard to
himself. If this be accepted, these words of Mubammad
must, for the sake of coherence, be supposed to be
quoted by God.

162. The Author is now, I think, addressing people
in general.

163. A continuation of the thought that Muhammad
by his efforts awakened the people, and showed them
the beauty of the One God, so that they should seek
Him and call upon Him. Of course in this, God is the
real actor.

164. * Internal idols;"™ i.e., *the lusts of the flesh."

165. “Rustam,” the famous Persian champion,
whose history is narrated in the Shih-nfima of Firdaus.
The Aunthor's remarks end with this distich.

o lgifd This and the next two distichs are the words

167. Shaikh Abmad, the son of Khizriiva, was a
%ﬂﬂbsairﬁ of tlmblirﬂl Order: i.¢, he held the rank of
utb. He was born at Balkh; and he died i
240 a.n. (854-55 a.p.). 15 T el S
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168. “Halvd,” a certain sweet dish prepared in

many varieties with sesame oil, various cereals, and
syrup or honey. (Redhouse).

169. The T. Com., and the T. Trans. read the
second hemistich, “ az javinmardi ki bad an nimdar,”
but the former gives an impossible rendering from
this reading. The correct translation would be,
;ntﬁ:Eugh e generosity which that famous (man)

B.U.,, and the H. Com. read “4" for “@n,” which
Eguuld give, “ through the generosity for which he was

ous.”

170. i.e, as the T. Com. says, it is not surprising

that God should pay his debts from the most unlikely

uarters, since He even turned sand into flour for * the
riend,” Abraham.

He also quotes the following from the Qur'an, Ixv. 2:
* And he who fears Gﬂd-Gﬂ!fBﬂ\'Eﬁ him from difficulty,
and gives him the means of support from quarters on
wlﬁrf}.w does not reckon.”

The story is that Abraham had some visitors, and
having no food for them, sent his servant with a camel
to a friend to ask for some. The friend had none, and
the servant not wishing to return empty-handed filled
the bag with sand. As soon as Abraham asked him
if he had brought flour, the sand turned to flour, as
they found on throwing down the bag and opening it.

171. The T. Com. quotes the following Tradition :
“Mi min yaumip illi malakini yanzilini wa-
ilini, 'lldhumma, a‘ kulla munfigiv khalafs,
umma, &'ti kulla mumsikin talafs.”
*There is no day on which two angels do not descend
and say, O God, give to every lavish man a (worthy)
successor. 0 God, give destruction to every miser.”

172. The meaning of “a (worthy) successor” is
“a double return” for the wealth lavished. *“To give
destruction to the miserly "’ means here * to make them
lose their wealth.”
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173. According to popular tradition Ishmael, not
Isasc, was to have been sacrificed.

174. “In this respect; " i.e., in respect of the great
reward they receive for their self-sacrifice.

175. “Do not look (simply) at the body,” 1., do
not consider that the martyr is really dead, though his
body is lifeless.

176. i.e., the pain of their hearts was felt by him
as a pain added to the pain of his lungs.

I read, “dard-e dilhfi vir shud bi dard-e shush,"
with B.U., and the H Com. The T. Com., and the
T. Trans. read, “bar" for “ yiir,” and the former gives
an obviously incorrect rendering.

177. “Dinfir;" an ancient coin supposed to have
been worth about ten shillings, Cf. the Greek dpapio.

178. “Ding;"” an ancient coin worth a sixth of a
“dirham.” The latter was an ancient coin worth about
three half pence or two pence.

179. “In a lump," * gitiirii,” a Turkish word.

The T. Com. suggests the Author is hinting that
the servant is Turkish; but Turkish words are not
uncommonly found in Rmi.

180. By the mysterious secrets of the Shaikh is
meant their procedure with its intent, which is a
mystery to the commonalty until the result is seen.

181. i.e., “I cannot expect money from my ecreditors
here, and I even owe a soul to God,"”

182. “A bath fire-place,” * gulkhan," about which
vagabonds sit. The word seems put as an antithesis
to “monastery,” which suggests that it may possibly
have its other sense of “ dung-heap,” or * dust-heap,”

183. i.e., at heart they are as selfish and rapacious
as dogs, though, like cats, they keep up a smug and
gpecious external appearance,
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184, “People of all sorts;” lit., * good and bad.”

185. *“Will beat me to death;” lit., “has killed
me ;" the past tense being used to express that the act
is as good as done,

186. *“Like the moon™; i.e., “ as the moon covers its
face with a clond.”

187. “Sweetly " ; lit., “like gugar.”

188. The “Sky,” as influencing the lives of mankind,
is synonymous with * Fortune."”

180. “Simik,” (dual, * simakan,” obl., “ simakain "),
is the name of two stars : ““ Simik-e A'zal,” “ a Virginis,”
and * Simik-e Rimih," “ a Bootis.”

The word is used metaphorically to express extreme
height.

190. .., the moon is independent and unaffected in
fulfilling its office.

191. The “water” means metaphorically the pure
and spiritual; a “Dbit of stick or straw ” signifies the
mean and vile,

The purity of the water is not affected by a bit of
stick or straw floating upon it.

192, *Inconspicuously” ; lit., *like bits of stick or
straw,"” i.¢., after their own mean nature, and as trifling
things of no account.

193. *Calm and undisturbed,” in accordance with
its nature, and unaffected by the action of the bit of
stick or straw.

194. “ Mustafd,” “the Elect (of God),” a title of
Mubammad.
185. “Ba Lahab,” for “ Abfi Lahab,” an uncle of

Mubammad and an obstinate unbeliever who called
Mubammad's miracle magic. See the Qur'in, cxi.

196. * The Elect of God ;" i.e., Muhammad.
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197. .., Pirs, Shaikhs, Murshids, or Saff saints can
do more than influence the emotions and impulses of
people.

108, Hitim, of the tribe of Taiy, an Arab proverbial
for great generosity.

109. Lit,, “put back the face of the tray from the

veil or covering,”

200. But if the correct reading be “sultan,” not
“gultdn],” the meaning would be “ convincing miracle.”

201, “Lamps” ; for instance, in a mosque.

202, “EKhizr"; the surname of an ancient prophet
who was supposed to have found and drunk of the
Water of Life, He is confused with both Elias and
5t George.

It is related that Moses once persisted in accompany-
ing Khizr when the latter had a special mission, though
Khizr had warned him that his belief in him would
gorely tried.

Khizr's acts on this mission were so startling that
Moses was led to disbelieve in him, but was ultimately
shamed by a satisfactory explanation of those acts.

203. i.e., he had insight into the Spiritual World
and the divine Nature.

204, 4.e., since Moses with all his spiritual insight
opposed Khizr, it is no wonder if we in our fo
considered our eyes or insight better than yours.

205. Lit., *it is legal for you."

206. This and the next distich are the words of God.
The subsequent two are the words of the Author.

207. It is impossible to keep the pun here. *“ Tifl"
means ‘'boy" or “child,” and “tifle chashm,” *the
pupil of the eye.”

208, .i.e., if you wish to have the robe of honour
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of divine knowledge, you must first fit yourself for it
by purifying yourself with tears.

209. Commenting upon this and the two preceding
lines, B. U. says that the “eye” in the preceding two
must mean the “ eye of the heart,” since the “ corporeal
eye " cannot in any case see God.  But it will be noticed
that the Author does not assert that it can do so. He
is simply putting a case.

But it is important that the seeker of God should
weep, since weeping induces God in His mercy to
grant His servant’s desire,

B. U. quotes a number of Qur'inic verses in which
much weeping is enjoined, and little langhing.

210, *That Jesus" means here “ the divine Spirit.”
The distinguishing characteristic of Jesus with Muslims
is his power to cure the sick and raise the dead to life.
Even as Jesus restored the dead to life so the divine
Spirit, " Rih-e Qudsi,” gives spiritual life and the
comprehension of divine truths when it is possessed
by attainment to the perfection of the “rih-e insini,”
or “human spirit.” (See Note 64).

211. “Do not go to the left, etc.”; ie, do not
deviate from the middle line of the holy Law, in order
that the divine Spirit may give spiritual vision,

212. * He is nearer to you than your jugular vein.”
See the Qur'in, L 15, and Note 210,

213. ., do not charge the spirit much with the
+ cares and wants of the body.

“Paigir"” means “battle, strife; aims, desires,”
but it is better translated here “ troubles" on account
of the following line.

214. *Moses,” as “ Jesus,” means here “ the spirit.”
* Pharaoh " means “ the baody."”

215. “Heart" is used here in the sense of “spirit,”
See Note 210.
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216. i.e, be assiduous in devotion and in seeking
divine knowlsdge.

217. i.e, there will be no difficulty as regards the
body and the supplial of its needs, especially in the
case of the holy man or saint,

The word “Turk" is used in connsction with
“khargih,” * tent,” because the latter has the special
meaning of a Turkmin tent, formed by flexible poles,
and covered with felt-cloth.

218. Lit., “ made the form of those bones alive.”

219. Lit., “it ruined his picture or figure,” i.e.,
* his body."

220. 4., if he had had brains to understand
spiritual things.

221. i.e, every creature has its alloted portion of
food, and dies after it has eaten it all. If the lion had
been destined to eat more food it would not have died
when it did. It had eaten its allotted portion, and
could not thenceforth have any more.

222. ie, without having enjoyed what he has
acquired,

223. TheT. Com., and the T. Trans, read, * sukhra-yé
bikdr,” from which 1 translate. B.U., and the H. Com.
read, “ sukhra-ai bikir,” which is probably for * sukhra-i
bigir,” synonymons words which are used together
sometimes,

The meaning of the distich is, “deliver us from
work which would turn out to have been done without
any attendant pay or profit.”

224. An allusion to the Tradition of a praver of
Mubammad’s: *“ Allihumma, arina 'l-ashvi’a kamid
hiya; “ 0 God, show us things as they are.”

225. id.e., if I had been destined still to eat in the
world, I should not have died, s
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- 228. ie, the person who meets with a spiritual
ﬁ;.;da. and instead of profiting by his teaching shows

im disrespect by opposing, and demurring to his
views deserves the punishment inflicted npon the man
in this Story.

227. i.e., How is it he does not die as to the carnal
soul, and does not pray for spiritual life through the
utterance by Jesus on the part of God of the word,
“Kun,” “Be!" by which God created the world.

228. The dog, (the carnal soul), by its love for the
bone, (the body and bodily pleasures), is prevented from
hunting the rational soul, i.e, from attaining to the
position of it.

The carnal soul, “nafs,” is intermediate beiween the
body and the rational soul, *nafs-e nftiga,” and it
may incline to either. By religious exercise and
discipline the * carnal soul ” may attain to the position
of “rational soul,” or, according to $afl terminology,
of “heart,” *“ dil " or * qalb."”

The word used here for * rational soul” is *jam,”
which means properly the “ vital spirit or life,” the
principle of sensation and movement, but it is also
employed in the sense of “ raviin,” or * nafs-e nitiga,”
the “ rational soul.”

229. “Blood ;" i.e., ' unlawfual food and pleasures.”

230. 1., as the material eye withont sight cannot
be called an eye, so the eye of the mind, i.e., the mind,
without correct discernment cannot be called a mental
. eye or mind, nor the possessor of it a man, since man
is constituted by a rational or discerning mind or soul.

231. ie, sometimes opinions may be erroneous;
but that kind of mind which does not base its opinions
on reason, and is absolutely blind through all its
eﬁeﬁences. cannot be said to have opinions at all, but
only absolute doubt.

“ Opinion ' is used in the philosophical sense of im-
pressions lying between absolute knowledge and doubt,
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232, i.e., wail over yourself because you require
enlightment of soul, and your wailing and weeping
may lead to God's conferring it upon you. The “eye
means here the possessor of it,

233. i.e., those people are wailing only over the loss
of something transitory, eg., a friend; whilst the
person addressed is supposed to have to weep for the
absence of the permanent, i.e., the ruby of true religion
and spiritnal enlightment which comes fresh from the
mine of All Truth.

In answer to the objection that it may be as fitting
for those people as for the person addressed to weep for
the absence of the same, it may be said that the Author
is speaking only of the actual fact that they are weeping
only for the loss of the transitory, and that he implies
that having regard simply to that fact, and not to any
other oceasion for mourning which might be conjectured,
they have less reason to weep than the person addressed,
who is actually supposed to have to mourn the absence
of true religion and spiritual enlightenment.

234. “The stamp;” lit., “the design or picture.”
“Servile imitation,” “taqlid,” by which the Author
Bupposes the heart of the person addressed to be
fettered, is here blind and mmplicit obedience and
imitation in matters of religion, without any feeling of
the real truth of it.

The Author is giving in this form the resson why it
is more fitting for the person addressed to weep t
for those who are weeping merely for the loss of
something transitory,

I read with the T. Trans., and B.U,, “ nagsh-e taqlrd
ast band,” not “u band,” with the T. Com.

235. i.e., having no eyes, it has like the blind man
of the next distich no real force,

236. ie, if he speak subtly of the mysteries of
religion or of the Saff tenets, the words do not come

his heart, which cannot understand them, but
only from his tongue.
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237. “Wine” in the Saff terminology means the
knowledge and love of God.

238. The meaningof “ja" or “jiy " is “river,” but
the meaning in this and the next distich seems to be
“river-bed.” Cf. the Arabic word * wadi."”

239. “Niay,"” “the reed-flute”; especially that
played upon by the Maulavi darvishes,

240. “He moans and laments”; ie, he shows
great emotion in speaking of the Sifi states and tenets.

241. Lit., “heaims only atthe purchase (of himself by
others) " ; i.e,, at finding admiration from his andience.

242, “Idea™; lit., * desire, object.”

243. “Covetousness” ; i.e., desire of worldly advan-
tages,

244 “A pure skirt" means a soul undefiled by
sensual desires and desire of forbidden things.

245. David, the Psalmist, who is celebrated in
Oriental legend for his beautiful voice.

246. “A picker up of old (teaching)"; lit, “a
learner or teacher of that which is old.” 1i.e, the
servile imitator only picks up and retails a certain
amount of $ifi teaching, but he has no feeling in his
heart of its truth,

247. i.e, the genuine $ifl bears the load of discipline
and religions devotion in silence, whilst the servile
imitator though bearing no load utters plaintive words
in order to delude the people.

248. i.e, he would lose sight of all things but the
thought of God. He would no longer think of setting
forth his bodily needs, but would become rich in soul.

249. The Commentators consider that the second
hemistich refers to verse § of chap. lxii. of the Qur'dn :
“They who were charged with the Pentateuch, and
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would not bear (its injunctions and act upon them), are
like an ass which earries books.”

250. * Zarra-zarra(h) gashta badi galab-ash.” The
expression “zarra-zarra gashtan” is equivalent to
“haba shudan,” “to become as motes™: ie, “to be
dispersed, reduced to naught or annihilated.”

he meaning is that his body would have become as
naught in the Light of his heart, as motes are as nanght
in the light of the sun.

251. “Is effective in sorcery”; lit., *‘carries the
road to sorcery ” ; i.e.,  enables one to practise sorcery.”

252, i.e, considering how much can be effected by
uttering the name of a demon, how mean it is to utter
the Name of God for so small a gain as a mite.

253, I read “kunj-kiv,” with Suriiri, quoted by
the T. Com., and with B.U., and the H. Com.

The T. Com. says this reading is in bad taste, and
he prefers “ gich giv,” “stupid dolt,” or, as an alterna-
tive, “ gich-g kiiv,” which means literally, * bald stupid
man,” i.e, I presume, “foolhardy man,” though he
renders it very stupid man.” Afterwards, however, he
says that * gich " qualifies “kdv,” which could only be
by reading * gTch-kav."”

The only other alternative which I can see is * ganj-
kay,"” “ digger up or seeker of treasure,”—the " treasure”
being of course the ox.

My objection to the T. Com.'s reading is that I do
not see any sufficient reason for calling the peasant a
stupid dolt. His stable must certainly have been
Insecure, and it was imprudent to seek the ox at night
in & lion-infested district : but was the Author thinking
of all this? By such an epithet the Author might
possibly mean that the man was really a stupid dalt,
i.e., he was really doing a stupid thing, though he did
not know it, but this seems rather far-fetched.

The reading which I take is supported by the fact that
he was seeking the ox at night in the dark, and must
have pried into corners to find it.
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254. Lit, “his -bladder would burst, and his
heart would become (full of) blood.”

255. The metaphorical sense of-the Story is that
the servile imitator enveloped in the darkness of his
ignorance and heedlessness in the night, the world, has
no proper appreciation of the grandeur of God’s Name
and Words, and so uses them boldly and without respect.

956. This distich refers to the Qur'iin, vii. 139 :

“And when his Lord manifested Himself to the
mountain He levelled it with the ground; and Moses
fell stunned.”

The T. Com. observes that the word “Name" here
signifies the Manifestation of God which is expressed in
speech or writing by that Name. This agrees with the
definition of *Name" given by ‘Abdu 'r-Razziq in his
Bifi Dictionary.

957. This distich refers to the Qur'an, lix, 21 :
“Tf we had sent down this Qur'in upon a mountain,
you would surely have seen it humbling itself and
roken to pieces through fear of God.”
The T. Com. says this verse is a rebuke to those who
are not humble when the Qur'an is read, and are hard
of heart when God’s Names are commemorated.

958. “Uhud,” a hill three miles from Medina, where
Mubammad was defeated by the Quraish in 3 Am.
(B4 AD.).

959. “Had had knowledge of Me;" ie, “of My
Name and Book."

260. 4.e., you have heard the Name and Word of
God from your progenitors, and consequently you take
them as a matter of course and are mechanical in your
devotions,

961. 1i.c., you would become non-existent in yourself
in the Light of the eternity of God's Name and Book,
and would live only in them.

262, “Samd';" i.e., here, the religions music of the



78 THE MASNAVI

“zikr.” It sometimes means the religious dance,
(See Note 37).

263. i.e., the Saff of a previous Story who left the
care of his animal to the servant,

264. As it is said in the Traditions: “Idha ji'a
‘l-qadar, ‘amiya 'l-basar;” “ When God's providential
appointment comes, the eyes become blind,"”

And, “Idha ja'a 'l-qadar, batala 'l-hadhar;” “ When
God’s providential appointment comes, caution is vain.”

265. *“Morally deficient : ” the verbal noun * mcg‘rlr 3
is used in the sense of the iciple “ muqassir.”" Such
usage is not uncommon in Rimy.

266. An allusion to the Tradition, “ Kada 'l-faqru
an yakfina kufri;"” “Poverty falls not far short of
being infidelity,” That is, poverty may lead to want
of belief in the benevolence of Providence, and to acts
worthy of an infidel,

267. e, they were poor, and not morally strong
engugh or sufficiently patient to bear that poverty when
an opportunity offered to make money.

268. eq., if a person be in danger of death through
excessive iuugen he may eat that which in ordi
circumstances is illegal. Bee the Qur'sn, ii. 168,

But I agree with B.U., and the H. Com. that thess
words are an excuse which the Saffs are making for
themselves,

269. “Game;" lit, “nard,” a species of back-
Zammon.

270. “Ardent yearning and ecstasy,” (ishtiyfig-a
vajd), which $uffs experience in the religious music.

271. “Were mingled together;” lit. “to be
mingled together”” The use of a verbal noun or
infinitive for a participle is occasionally found in
the Work. (Cf. Note 265.)
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272, The “wsuffa,” here, would be either a hall or
ante-room, or else the raised floor in a recess of a hall.
Another meaning of “suffa™ is a recess in a hall or
ante-room, with a “ sofa” on its sides.

The word originally meant “a porch or hall with
benches.”

273. “Knocking at doors; " i.e., “ begging.”

274. ie, it is owing to the fact that there are some
genuine Sifis, for whom the people feel TEVerence,
that pretenders who assume the dress also meet with
reverence, since it is not always possible to discriminate.

275. This anticipatory expression, * that seeker of
fellow-travellers,” is explained in the following distich.

276. “Look at your beard " means “consider your
age—that you are not a childl—and do not “talk
nonsense.”

277. In accordance with the Qur'an, iv. 61 :
* Verily, God commands you to restore deposits to
their owners.”

278. According to the Tradition, “ Al-ikhidhua
diiminuy, wa-'z-za'Tmu ghfirim ; ”

“He who takes is responsible and the responsible
agent ia a debtor.”

279. “Qirda,” translated *bread-cake,” is a round
flat cake of bread.

280. 4., it is absolutely owing to you that a
remediless accident has befallen me.

281. “He is a wise (and sensible) man,” and being
s0, he would not of course join in the song if he
objected.

282, This and the following distichs to the end of
the Section are remarks of the Author's.

The meaning is that the novice must seek reflections
and impressions from the hearts and teaching of Adepts
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in the knowledge of the divine Nature and Unity until
he has advanced far enough on the Safi Path to be
independent, and to draw the Water of Life of that
divine knowledge from the Sea, i.e., God.

283, i.e., at first, the novice's heart receives from
Adepts, * Muhaqqiqin,” only reflections of the Lights*
of the divine Nature and Unity which shine in the
Adepts' hearts. This is only imitation, *“taqlid,” but
afterwards through the constant repetition of these
reflections, and advancement on the Safi Path through
discipline, instruction, religious exercise—especially in
the “zikr "—meditation, and purification of the heart,
this imitation turns to “tabqig,” *finding the Truth,”
i.e, gaining independently as a * Mubaqqiq” the
spiritual vision of the divine Nature and Unity.

284. The "friends" are, again, the spiritual guides.
285. “Tahqiq." (See Note 283.)

286. This second hemistich expresses metaphoricall
that the novice should not quit the spiritual guide unta
imitation has become resl and independent knowledge
of the Truth : until “ taqlid " has turned to “ tahqig.”

It nsed to be thought that the pearl was fnrmaﬁ }rom
a drop of water which had fallen into the shell.

287. i.e, give up greed.

_ 288, i, il the mirror should covet and retain the
images which it receives it would, as the hearts of
mrf]:uus men, not be able to reflect or entertain the
truth,

. 289, " Trathfully describe the facts of the case:™
i.e., “ weigh correctly.” (See Note 288).

200. Of. the Qur'an, xi. 31: “And, 0 my people,
I do not ask you for wealth forit: my reward is frl?:rm
God only.”

201. i, the prophet has no business relations with
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the people : he is a guide to business between God and
the people. God buys the persons and wealth of people
and gives them paradise as payment,

202, ie., God has made the prophet a broker or
agent in the matter of the present world and the future
one: to buy, as it were, in behalf of God, the present
world from the people, and to pay them for it from God
with the future world of paradise.

C{; the Qur'an, ix. beginning of verse 112 -

* Verily, God has bought from believers their persons
and their wealth, to give them paradise in return.”

In the Qur'in this verse refers apparently to the
“jihid-e asghar,” the *warfare against infidels ;"
but the Author applies it to the “jihad-e akbar,” the
* warfare against the carnal soul ”

203. It is recorded in the * Mishkit " Collection of
Traditions that Abii Bakr stripped himself entirely of
money to use it in }.[ul.mmmad‘a_ interests,

204. The vision of the Friend, God, is likened to
the pearl of Aden; and earthly riches, to glass beads.

205. The meaning is that greed blinds the eyes of
the heart or mind, so that the greedy person cannot
judge between right and wrong. This being the case,
La cannot speak clearly as to right and wrong : he is

in speech as a stutterer.

Cf. “alkan-kun,” “making (one) a stutterer,” i.e.,
“ putting (one) to confusion in argument.”

296. “The intoxicated person;:” i.e., he who is
intoxicated with the love of God.

207. “He is free;” i.e., he is free from the evil and
obstructive influence of rank and gold.

208. The “/Qaf mountains - ' the fabulous mountains
which were supposed to surround the earth.

209. “Would boldly carry it off.” T think this is
the most probable sense. But instead of *kiv-ash

o
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barad,” we might read “kavish barad,” which would
mean “‘would dispute (it with him),” or * plague (him
for it)," if there were any authority for “kivish burdan,”
but I think there is not, except the analogy of such
a verb as “hamla burdan" for “hamla kardan." Of
course we might tranclate, * kfiv-ash barad,” *his
immportunity would carry (it) off,” but this seems
rather far-fetched.

300, 1.e., whoever does not receive the food of divine
grace is always insatiable and in want.

401. The prison is likened to the world, and as in
the prison it was impossible in any part of it to elude
the voracious man, so in the world it is impossible to-
escape misfortune to whatever place one may go.

302. * Wild beasts " are * the troubles of the world.”

403, i.e., there is no retreating from the troubles of
the world, which are everywhere, except by being in
communion with God.

304. *“Dagqun T-hasir” is explained by B.U,, and
the H. Com. as " biiriya-kaib1,” “ mat-treading,” which, on
the authority of the *“Burhfin-e Qati',” and the * Shamsn
'l-Lughit,” means the feast which a person gives on
building a new house. The host therefore on taking
. up this new abode, wherever it be, pays a tax, as it
were, to those * who visit him and tread his mats.”

305. i.e., no place, however secret, will secure you
from the troubles of the world which are destined to
befall you.

306. ’t‘.e., patience in bearing troubles and abstaining
from things desired, though bitter in itself, becomes
sweet when the mind has before it the thought of relief.

307. i, the believer has these thonghts of relief
through his faith in God's compensating mercy.

J08. i.e., patience, which is a virtus in itself, has its
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crowning dignity from and in fuitg. inasmuch as ;;
18 8 necessary accompaniment and consequence
faith. Tt is part of faith, as implied in Tradi-
ﬁnﬁi “assabru nisfu 'l-imin; " “Patience is half the
ﬁd .rl

300. Slightly altered from the Tradition, “ Man 13
sabra la-h, I3 Tmina la-h;" “He who has no patience
has no faith.”

310. i, if a person is insusceptible of patience he
cannot have faith, since patience being a necessary
consequence of faith, the absence of it must imply the
absence of faith.

311. This is a continuation of the thought that the
or badness of a thing depends upon the point
of view from which it is regarded. The Author has
implied that patience in bearing and abstaining may
be?mked upon as bitter, but that it becomes sweet to
him who has faith in God's compensating mercy. He
gives in this and the following distich an illustration
of this prineiple,

312, Lit., “both acts.”

813. i.e., sometimes his spiritual soul, “ riih,” which
inclines him to faith, prevails, and sometimes his
greedy carnal soul, “nafs,” which inclines him to
iuﬁduﬁly, is predominant. In everyone's soul there is
too the satanic principle as well as the angelie, and
though the believer may hold the former in subjection
it is still there,

314. Cf. Note 313, and the next two distichs,

315. The words in italics form part of verse 2 of
ch. Ixiv, of the Qur'an: “He (it is) who has created
you; and of you (there is) the infidel, and of you (there
is) the believer.”

The exoteric sense of this is, “ He (it is) who has
created you; and of you (there are) infidels, and of
you there are believers;” but the Author takes it in
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the sense that each man in one aspect is an infidel, and
in another, a believer. The T. Com. :ﬁnm Zajjaj's
Commentary on the esoteric sense of this verse, but
it does not seem to apply here,

318.  Or we might render, *“ (He is) like an ox the left
side of which is black ; ete.”

317, “The derivative eyes” are the eyes of the
head ; “the true, (lit., the original), invisible eyes ™ are
the eves of the heart or mind.

The idea conveyed in the distich is that first arise
envy and hatred; then the heart's or mind's eye
conceives the object of these emotions as morally ugly,
and the sensible eye, in subservience to the mind’s
eye, conceives the object as physically ugly.

I read *chashm-e far'-i chashm-e asliy® ni-padid,”
not “ chashm-e aslt ni-padid,” since it gives the sense
which I think is intended, harmonizes with the next
distich, and acquits the Author of making so idle a
statement categorically as that the eyes of the mind are
invisible.

318. “Those former turn to them : " i.e., the sensible
eyes follow the eyes of the mind like a shadow, and
see as they do. (See Note 317.)

319. i.e., you are subject to spatial relations through
the external senses, but your origin is in the Spirit of
God, which has no relation to space.

The second hemistich is an injunction to return in
this world to the spiritual condition held in the
spiritual world before the human spirit, which is of
the Spirit of God, was associated with a body. Or,
the injunction is to return to the position of the
“a‘yAn-e sabita,” “the fixed essences"” or spiritual
prototypes of all things in God's Mind.

320. The “six-sides” are the world, in respect of
right and left, before and behind, above and belo.,

The “station of the six-valleys " is explained as a
point in the game of “ nard,” a species of backgammon,
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from which the player cannot extricate himself; but
the term is now obsolete. Here, according to the
T. Com. it means the five external senses together
with the “common sense,” which combines sensations
and forms precepts.

According to this inlaq}r&tatinn. the meaning of the
distich would be that it 1s vain to flee to any part of
the material world, because it is only a world of the
senses, and he who is confined to this world, and
consequently restricted by the senses, can have no
spiritual and divine knowledge, but is, as regards
the spiritnal and divine, check-mated and dead,

But perhaps a simpler explanation would be that
it is vain to flee to any part of the material world,
beecause it is a world of spatial relations, and in all
El?nca there is the station from which one cannot escape.

hat is to say that he who is restricted by the world
of space is in a hopeless position as regards the
spiritual and divine world of non-space. But siill
Lge idea is practically the same,—that the sensible
world should be abandoned for the spiritual world.

321. Lit., “a morsel does not come to the man of
the prison.”

322. “Kushidan " means primarily *“to open,” but
besides its dictionary meanings it signifies “to open
out for oneself, to manage to obtain.”

423. The insolvent when any remonstrance is made

uotes only the part of a sentence in verse 20 of

. vii. of the Qur'in which serves his purpose;
namely, “ Kuld,” * Eat ye," from “Kuld wa-'shrabi,
wa-lii tusriffi; inna-hu 1a yuhibbu l-musrifin ; *

“Eat and drink, but exceed not; verily, He loves
not those who exceed.”

B. U. says the Khalif ‘Umar included in “excess”
the buying and eating of whatever the appetite craved.
Of course the meaning of the Qur'inic verse is that
one should eat of lawful food but not in waste or
eXcess.



88 THE MASNAVI

324, " A famine of three years' duration” is “the
greedy insolvent."”

325. i.e, may our lord live for ever to protect
peaple.

328. Or we might render, “Go to your own
trumpery house;"” or, * Go to your own house which
you have left.”

327. i.e, as the prison, this world, is the infidel's

radise, s0 your prison is my paradise. Cf. the
I'radition, “ Ad-dunyd jaunalu T-kifir;" * The world
is the infidel’s paradise.”

328. The Aunthor remarks that the insolvent songht
a respite as Satan did when ordered to leave paradise
for refusing to prostrate himself in worship before
Adam. For the second hemistich ef. the Qur'ain, vii. 13:

* He said, * Respite me till the day when they shall be
raised from the dead.’ "

320. i.e, 80 that I may bring the sons of Adam to
destruction by leading them astray.

330. i.e, whoever has some spiritual provision in
the way of knowledge and practice on the Path of God.

331. Cf. the Qur'an, ii, 271: “Satan threatens you
with poverty, and commands immorality"; e, he
makes you niggardly in the cause of religion by inducing
fear of poverty; and he tempts you by beauty to be
immoral.

382, “In the (lasso’s) coils"; (“dar kham "1 or
possibly, “in the erook (of the polo-stick),”

That is, the scanty food of faith which does exist in
the world is captured, or is subject to capture, by Satan,
through his designs and machinations.

“ Dar kham " may possibly mean here * on the bend,
yielding, giving way":—i.e., in this case, “yielding to
the power of Satan™; but the expression does not apply
well to the ward * food.”
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The distich of course is a remark of the Author's.

333. d.e, Satan by his machinations nullifies the
effect of religious practice.

334. ie, when Satan enters a person that person
becomes, as it were, Satan, and thinks Satan’s sn
tions are his own thoughts. He becomes a dﬂ‘ﬂ in
human form.

A Tradition says :

**Satan flows in man through the veins ; narrow them
therefore by hunger and thirst.”

335. i.e, the constant repetition of the formula,
“La baula wa-li qiiwata illa bi-lah " ; “There is no
power or strength except in God,” by which all might
18 denied to all beings except God, is a weapon by
which Satan is destroyed in the believer's heart. (See
too Note 80),

336. A mite " ; lit,, “a weight of four barley-corns,”
i tagﬁ_.’l

337. This distich and the following three are
remarks of the Author’s.

The T. Com. says it is an ordinance of the Law that a
debtor can be kept in prison only vntil his insolvency
has been proved.

In the same way man is imprisoned in the world only
until he sees and appreciates that he is insolvent visg-g-vig
of God : that God has all, and he nothing—* Al-‘abdu
wa-mi yamliku-hu li- Mauli-h" ; “ The slave and that
which he possesses belong to his Lord.”

When he has reached this appreciation he is freed
from the imprisonment of the world and lives in God.

338, “(And try to) use him as a means (of gain) " is, I
think, the most probable sense of * {irdi bahfina(h) avart.”

339, *“When the business began”; lit., * when the
disturbance was kindled." We might render colloqui-
ally, “When the fun began,” namely, after the trial
was finished.
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340. “Dang"; an ancient coin worth about the
sixth part of a dirham, which itself was worth about
three ﬁ]fpenca or twopence.

S4l. “Morning." *“Chfisht” is the middle hour
between sun-rise and midday.

342, “(Were) loudly proclaiming ;"  “ buland
aviziyin.” The Commentators take this to mean
“loud-voiced men.” This is not impossible, though
the usnal compound would be * buland-ivizan ;" but
there is the verb “fviizidan,” *“to cry out,” and in
addition a word of verbal force is required before the
next distich.

343. A vessel (of deceit)” is the sense attached to
“'dabba-1" by the T. Com., and the H. Com. * Dabha "
is a large leathern vessel in the form of a jar or bottle
for carrying oil, ete.; hence from “oil-vessel " these
Eommantatum take the metaphorical sense * vessel of

ecait,”

“Dubba,” with zamma, means “a state or condition,
4 way, or a way of conduet,” and also, “ creed or faith ;"'
so that if we take the preceding “daghii” as a
noun meaning “ imposture,” “ daghd-1-dubba-1 " would
signify “one whose state, way of conduct, or faith, was
imposture” ; .., “an im tor,"

Or, reading “ dabba-1," and taking “daghi-1” as a
noun, " daghfi-f-dabba-1" might mean “a vessel or
bag of imposture, "

Then again, “ daghi " means also sticks and straws,”
or “rubbish,” so that ‘daghi-1” might signify “of
rubbish,” or “filled with rubbish;" and * dabba "
means also a leathern bag (filled with clods and
rubbish) which they formerly used to throw and shake
before elephants in order to accustom them to unusual
and alarming noises, so that they might not fear such
in warfare,

“Dabba dar pay-e pil andikhtan,” “to throw the
‘dabba’ at the elephant's feet,” has amongst its other
meanings that of “raising a disturbance ; making
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trouble,” so that *daghi-1-dabba-1," “a leathern bag
filled with rubbigh,” might easily from this, I think,
have the meaning of “ a disturber.”

Or, it might mean simply “a bag of rubbish,” “a
man of straw,” as it were. Or, “dabha-1" by itself
might, irrespective of its usnal contents, signify “an
empty bag ;" “a pauper.”

344, “Enot (your purse-string) securely;” i.e., do
not consent to buy the ox, because he, being an
insolvent, must have stolen it, or got it by false
pretences,

If we read “kav"” instead of “gav,” the distich
might be rendered, “1 warn you strictly to have no
mn_z!i:;icmahip with him: when he tries to get
anything from you, knot (your purse-string) securely.”

B.U., and the H. Com. have absurd readings, and
the T. Com. seems to have quite mistaken the meaning
of the distich.

345. “His throat (is) very wide.” In the original,

“gulii-yash bas farikh,” which means “(he is) very

y-" It also means “ (he is) a very fluent speaker,”

ut I think the former sense is more consonant with
the context,

346. “A tattered cloak with a new covering.” In
the m'iginal, “bi shi‘ir# nau disir-s shikh-shikh.”
“8hi‘dr " as opposed to “ disdir " is an “under garment,”
the latter being an “over garment” or a “cloak” or
i manﬂa.lT

But shi‘ir cannot have that meaning here, since the
purpose of the new garment is to impose upon people,
and it must therefore be visible, i.e., it must be the
OVer garment.

The T. Com., and the H. Com. cut the Gordian knot
by boldly asserting that the reverse meanings are
attached to “shi‘dir” and “disar.” The only solution
of the difficulty I can see is to take “shi‘dr” in the
more general sense of “any covering or protection,”
which ouse says it has.
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The reader of Persian may perhaps wonder why the
Author did not reverse the order of the two words,
and write, “bi disir- nau shi‘ir-# shikh-shakh,” but
I think the reason is that the insolvent’s two ts
would both be supposed to be tattered, and that to
deceive the people and induce them to trust him he
would be supposed, metaphorically of course, to put
on some mnew borrowed outer covering to hide the
tattered dress. This second hemistich is of course
purely metaphorical, his own tattered garment bein
;l-hymbulim] of his worldly and moral condition, an

e new borrowed outer covering a symbol of the
smooth-tonguedness which he puts on in order to profit
by people’s credulity. Cf. the following three distichs,

347, Whilst speaking of the insolvent's assumption
of a fine new dress of smooth-tonguedness which is,
8s it were, a borrowed thing only put on to delude,
the Author is making a hit at the false Safi who
assumes the robe and manner of speech of Sifis for
the same purpose,

348, “Hulla” means a “robe,” a “cloak” or

“wrapper,” and more particularly, a “striped Arabian
garment," the " burd-e Yamani."

h_&ilﬂ. “To take a person’s hand " means * to assist
im."

350. The answer is of course that they have bean
perambulating to proclaim the man an ins::rfvent.

d51. The second hemistich may also be rendered,

“(It is) a bad (and strange) misfortune (that) you did
not hear."

352. The moral is that those who are full of
are deaf to the words of the prophets and saints,

353. A remark of the Author's conveying a reference
to the Qur'in, xlv, 22 .

“And God has sealed up his ears and heart, and
has put a veil upon his eyes.”
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The person alluded to is he who makes a god of his
passions, .

354. Amongst other Traditions the T. Com. quotes
the following :

“Inna 'lliha khalaga li-kulli da'in daws ;" “ Verily,
God has created a remedy for every malady.”

356. ‘A trace;" lit., “colour and scent.”

356. “The eye to the soul upturned.” The eye of
the person whose soul is leaving him is supposed to
turn up to follow its flight. C7, the Tradition :

* Inna 'r-ritha idha qubida yatba'u-hu 'l-basar ;"

“Verily the soul when it is taken away,—the eve
follows it."”

For “ the region of inexistence,” see Notes 1415 and
1637. In the region of inexistence one is extinct as to
self in God.

857, i.e., the material world of space became existent
from the immaterial world which has not the attribute
of space.

358. * Existence,” here, means material existence :
and * non-existence” means the state of the “a‘vin-s
siibita,” “ the fixed essences,” or prototypes of things in
God's Spirit.

369. i.e, the state of the " a‘yan-e sibita,” which are
non-existent as regards matter, is repose in the constant
and unchanged divine Spirit. He who lives in it is
the constant recipient of the manifestations of the divine
Attributes and has permanent existence, in which
nothing is ever lost. He lives in a world of qualit
not quantity; whereas he who lives in the materi
world of quantity is constantly losing: there is no
constant and fixed gain in anything. As regards the
material world everything is evanescent and is ultimately
lost. By " this existence of more or less' is meant the
world of quantity.

360. 1.e, God is the only worker and mover, and
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He works and moves in the immaterial world, i.e., the
world which is as regards matter non-existent. There-
fore nothing can work or move of itself in the material
world. Its only tendency is to vanish into non-
existence, and it is kept materially existent and moving
only by the never-ceasing creative and moving power
of God, which is always exercised in non-existence.
That is, God sustains the material world by continuous
acts of fresh creation in the world of non-existence.
The material world can do nothing of itself, and it is
absolutely unoceupied.

36l. The T. Com., B.U.,, the T. Trans., and the
H. Com., all read :
“ Al rafig,” * O Companion,” but this is not a suitable
address, and I think one might plansibly conjecture,
Al Raqlq,” “ O Compassionate One,”

362, The Nile is supposed to be one of the rivers of
Paradise, it is therefore pure, whilst a stream of blood
i8, of course, impure. The *alchemy” means God's
omnipotence,

. 963, i.e, the secret of the changes which God effects
18 known only to Him.

364, The expression, “ maternal and paternal uncle,”
stands for all kinds of relatives who have their being
from Adam.

365. “To some;" f.e., to prophets and saints.

366. i.e., God has made every material, beautiful
thing or person ugly in the eyes of the prophets and
saints. In the second hemistich, the possessive pronoun
is met. eaus, in the singular, but I render in the plural
for the sake of symmetry.

367. * Their Beloved ;" i.e., God.

_ 368. 1., set aside the consideration of the distine-
tion between spiritual love and that which is called
material love, and enquire into the nature of the latter,
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when you will see that even in what is called material
love ﬁga object of the love is not really the visible form
or .

369. “Noris it (the love) of a face.” I read, “na-
bar riy-1 'stl,” 'stl being for astl, lit., * would be,” but
here, I think, equivalent to “is,” “ast.” The T. Com.
reads, *“ na-bar riy-¢ siti,” “ nor of the face of a woman ; "
but siti is not even the corruption, “sitif,”" of
“ gaiyidat-1,”' “my lady,” so his reading, I think, can
scarcely be accepted.

a70. “Would be in love with it"; for the reason
that all whose senses are in a normal condition see a
sensible object in the same way in so far as the senses
are concerned,

371. The meaning is that the object of love so long
as it remains unchanged cannot destroy that faithfulness
which is the necessary concomitant of love. Hence the
gengible form cannot be the object of love, hecause,
according to the Author’s datum, it does remain un-
changed even after the soul has departed. Yet not-
withstanding its being unchanged the lover becomes
unfaithful to it. Hence the object of love must have
been something other than the outer form or face.

The second ﬁemistiuh might be rendered, * how does
faithfulness change its form for the worse? "

The sense of this will be obvious in the light of the
above note.

Other interpretations might be offered, but 1 think
not so satisfactory as the above two.

The following might be suggested, though I think it
rather strains the meaning of “ vafi,” * faithfulness,
keeping one's engagement, fulfilling one’s promise: "

“ When constancy (on the part of the beloved) makes
that love (we speak of) abound, how does constancy in
the form change that love for the worse ?

This rendering also implies *“fakk-e izifat"” between
“yafii,” rendered *‘ constancy,” and * sirat,” " form."”

372, An illustration of the fact that it is the
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manifestation of God in the human form which gives it
beauty.

373. “A brick”; i.e, the wall mentioned in the
preceding distich.

374, “The Intellect" means here the Universal
Intellect, the first emanation from God.

375. “Borrowed gold laid temporarily upon your
copper.” *‘ Borrowed gold " here is analogous to the
rays of the sun spoken of in the last distich but three.
Your individual mtellect is a ray reflected from the
Universal Intellect upon your senses ; or it is a gildi
of their copper. It is therefore no more to be ip
than the external form.

376. “ Become an old ass"; i.e., " become grey, old,
and ugly " (when the gilding goes off).

377. CF. the Qur'in, xxxvi. B8: * And him whose
days We lengthen We cause to retrograde in (his)
natural constitution."

378. “The Heart"” ; which is the place of manifesta-
tion of the Deity.. * A bone™; i.e., * the body.”

379, “The Water of Life” means here the know-
ledge and love of God.

380. i.e., the heart, which, when purified, is the abode
of the Deity, becomes the seeker of the knowledge of
God, the knowledge of God itself, and God Himself,
when the seeker gives up his own individuality and
hecomes lost to himself in God. Pereipiens, pereeptio,
and perceptum become one,

By “talisman” is meant the human individuality or

which must be broken in order that the treasure of
m:ilm knowledge and union with God may be gained.

381. i.e., you cannot appreciate the unity of those
three by reasoning.
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382, ie., serve God, and do not engage in fruitless
philosophical discussion.

283. i.e, that which you consider reality is nothing
but form and a thing borrowed for a time, whether

it be a thing of the senses or of human reason, (CFf.
Note 375).

J84. ie, you rejoice in that which is related or
similar to the reality, and follows or is dependent
upon it.

385. “Carries you away"; e, from your own
individuality or ego. The “ Reality " is the knowledge
and love of God, or God Himself.

386. " Grievous fancies;” because he cannot know
the real nature of things.

387. The “eye " means here the person of spiritual
insight, who lost to himself in the Deity, sees the true
nature of things in the gpiritual world.

3B8. de., they apply themselves to the letter and
not to the spirit of the Qur'in,

The second hemistich is allowable in connection with
the Qur'an, because it is a proverb, and no direct
comparison is made. That is, the spirit of the Qur'in
is not compared to an ass, nor the letter of it to the
pack-saddle,

380. d.e., the spirit or essential may escape you if
you do not closely follow it, but the letter or accidental
cannot do so, provided you have the spirit or essential ;
therefore you should not attach yourself to the letter or
accidental.

In this distich there seems to be a transition from
what is essential in the Qur'in to what is essential more

gemerally,
390, The essential here is “life,” and the accidental,

“bread.” If you have the essential, *life,” vou will
easily find the accidental, * bread.”
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391. The first hemistich may also be rendered, “ the
back of the ass,” or “on the back of the ass is a all_lnt;]i
of and gain ;" by which is meant that the ca
soul is a source of sensual pleasure: it exerts itself in
order to gain sensual gratification. The Heart ‘on the
other hand would be a source of wealth to any number
of bodies, since it is infinite and embraces all things,
being when purified the abode of the Deity. Inasmuch
too as it is of one essence it may be said to be the
leaven, as it were, of any number of bodies.

The T. Com. interprets as if the Author were still
treating of the letter and spirit of the Qur'an, but I think
the distichs following as well as other considerations
obviously disprove this interpretation.

302. By “riding the ass bare-backed” is meant
pursuing one’s course with a soul free from sensual
desires and evil passions, the soul having by discipline
become “ nafs-e mutma'inna,” ie., a tranguillized soul
which no longer secks sensual gratification.

The T. Com. takes the second hemistich literally ;
B.U., figuratively, saying that Mubammad was free
from carnal passion from his birth.

303. If B.U.’s figurative interpretation of the second
hemistich of the last distich be eorrect, the * Prophet's
travelling on foot” would mean presumably that he
had practically no carnal soul, (nafs), but that the
latter was in the stage of * Heart” with him.

The carnal soul takes the position of *Heart” or
higher soul in ordinary people by discipline and
purification.

3904. “Has run away;" i.e., the ecarnal soul, (nafs),
with ass-like obstinacy and perversity, seeks to be
unrestrained, and to avoid doing its work and bearing
its burden. It is not yet “ nafs-e mutma'inna.” (See
Note 302).

A * (tether)-peg " is probably an allusion to the ex-
pression ** habl matin,” * the strong cord, bond, or cause
of union (with God) ;" i.e., the hnﬁf Law of the Qur'an.
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305. “Work and burden;” e, the work and
burden prescribed to, and imposed upon it by the
holy Law.

306. 4., patience in discipline and devotion, and
also thankfulness to God.

397. The meaning of this distich is that one should
never relax in ome's efforts to discipline the carnal
soul, however long it take to do so; until it be changed
from “nafse ammira,” “the commanding soul,” in
which the carnal appetites are predominant, to “ nafs-e
lavvima,” “the reproaching soul,” in which the voice
of conscience is heard, and from that to “ nafs-e
mutma'inns,” “the tranguil soul” in which the
appetites are entirely subdued, and the burden of
patience in bearing and abstaining, and in devotion
and obedience to God, and also thankfulness to Him
is willingly borne.

308. i.e., every soul must bear its own burden of
discipline, patience in suffering and abstaining, and
obedience and thankfulness to God. The hemistich is
an allusion to a verse, or part of one, which oeccurs
five times in the Qur'din, but the special reference here
seems to be to that which occurs in chapters xxxix,,
and liii.

xxxix. 9:

“ If you are unthankful, yet truly God is independent
of you; but He is not pleased with thanklessness in
His servants,. But if you offer thanksgiving He is
pleased with it in you. ‘And a burden-bearing (soul)
ghall not bear the burden of another’.”

Cf. also verse 13 :

“Say, O my servants,—those who believe,—fear your
Lord. For those who have done good in this world
there is good ; and God's earth is broad. * Verily those
who have patience shall be paid a reward without
measure.’"” In these two verses both patience and
thankfulness are alluded to. See the preceding
distich.

g
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liii. 37-40:

“Has he not been told of what is in the pages of
Moses ?

And of Abraham who accomplished all that was due?

‘That a burden-bearing soul shall not bear the
burden of another’ ;

And that man has nothing except that for which he
has striven.”

To the last of these verses there seems to be a
reference in the second hemistich of the present distich.
There is also in it an allusion to the Tradition,

“Man daiya's aiyima hirdthati-h, nadima fi waqt
hasidi-h ;"

“He who loses the days of sowing, repents in the
time of harvesting."

309. It is foolish to expect a rare chance will befall
you because it has been the lot of another, and to gi
up work through this expectation. (See Note 8,
especially verse 40 in ch. liii. of the Qur'an, there given).

400. In several ways the use of the word “ If" may
be a sign of hypoerisy as intimated in the next distich.

When one says “If I had (only) done this or the
other " it is a sign of unbelief in God’s predestinating
decrees, in which a Muslim professes belief. One
should do one's best at the time and leave the issue to
God. Then again, eq., if one were asked to confera
favour one should either consent or refuse. Sayin
“If”" ie., making the granting of the favour depeng
upon certain contingencies is often a sign of hypocrisy.
The T. Com. understands here the hypocrisy of the
“Munifigin,"” the “ Hypoerites” of Medina, who whilst
professing belief in Mubammad and his mission really
disbelieved and were inimical.,

He quotes the two following Traditions :

“Iyd-kum wa-kalimata ‘Lan,’ fa-inna-hfi min kalfmi
l-munifiqin.”

“ Beware of using the word ‘If, for verily it is of
the words of the hypocrites.”
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“Almu'minn  lqawiyu  ababbu ila 'llahi mina
'l-mu'mini '§-da‘ifi ; wa-fr kulli khairip ilris ‘ala ma
yanfa‘u-ka wa-"sta‘in bi-"llahi, wa-la ta‘jiz, wa-in asiba-ka
shai'up, fa-1i taqul, ‘Lan annt fa‘altu kadha, kina
kadha wa-kadha’, wa-likin qul, ‘Qaddara ‘Hihu, wa-ma
shii'a fa'ala’: fa-inna ‘Lau’ taftabu ‘amala 'sh-shaitfin ;
“The strong believer is dearer to God than the wesk
believer ; in every good thing desire you that which
will benefit you, and ask help of God, and be not weak :
and if anything happens to you, do not say, ‘If only
I had acted thus it would have been so and so,’ but
say, “God decreed (it), and He does that which He
wills ; * for verily ‘If’ opens the work of Satan,"

Besides declaring the hypocrisy and weakness of
“I£,” the Author also illustrates its futility in the Story
which follows the next two distichs,

401. The Author evidently assumes that the
Hypocrites before dying regretted having wasted the
opportunity of advancing the Faith in their life-time,
B.U. quotes the Qur'an, lxiii. 10: * Expend out of
that which we have given you before death comes to
one of you, and he say, ‘O my Lord, if you only
respited me till a term not distant, then would I give
alms and be of the righteons.’ "’

402, i.e., they suffer afliction through acts which are
m:.l}lrdmlculated to secure the false happiness of this
world.

403. i, the commonalty think an act which may
lead to worldly happiness is the true gold, whereas it is
only the counterfeit compared with acts of piety and
morality, by which the happiness of the future world
may be bought.

404. e, many acts which are apparently virtuous
h}.law only, as it were, a kind of reflection of virtue upon
them,

405. The * touchstone” is religious knowledge,
The deep knowledge of the holy Law which distin guishes
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between “the true and the false,” “the right and the
mg,“ L haqq-n butﬂ‘ﬂ

406. 8o that you may find it throngh him.

407. A round-about way of saying *if you have not
the touchstone of religious knowledge you must seek a
guide who will give it to you; as in the preceding
distich. But B.U., and the H. Com. have “va-r
na-dirl,” which would give: “or if you have (it) not,
do not advance alone on the Road.”

408. “ Ghils” are a species of “evil jinn” or of
“demons,” who mislead people and draw them to
destruction.

For this purpose they assume the form of any human
being they please, sometimes taking that of an acquaint-
ance of the person to be misled.

The meaning of the distich is that it is not safe to
travel on the Path without a spiritual guide, since there
are many snares which in the guise of advantages would
mislead and destroy you.

409, * Those who sink,” “#filin,” means here * those
who perish,” but the word “afil,” ** that which sinks or
sets,” evidenly refers to verse 76 of ch. vi. of the
Qur'in: “And when the night overshadowed him,
(Abraham), he beheld a star. ‘This,’ said he, ‘is my
Lord’: but when it set, he said, ‘I love not (gods)
which set.’” Abraham is said to have so spoken in
order to persuade the people of the falseness of their gods.

410. The inner meaning of the ghiil's ery is explained

in the following distich as the suggestions of Satan and
the carnal soul ES

411. “This valtare" : i.e., the carnal soul and its
desires.

412, The “wine" means the spiritual world; the
“eup"” which borrows its colour from the wine is the
mtfﬁiaI world, which is only a reflection of the spiritual
world.
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413. The meaning is that by forbearing from the
carnal and by following the spiritual path you may
obtain the eye of the heart with its insight unto the
divine, over and above the sensible eyes which you
already have. The “ watchers of the seven colours " are
the sensible eyes which see the material world with all
its colours and appearances.

414, The * Worker” is God.

By *the workshop" are meant the potentialities of
existence which are to appear materialised in the
henomenal world, but which whilst in God's know-
edge are considered non-existence (‘adam) in respect of
material existence. (See the next distich but two.)

415. By “web" is meant the material world, which
conceals God from you. So long as you see nothing but
the material world you are outside of God’s workshop
and work, and vou cannot see Him, in his Names,
Attributes, and Unity.

The T. Com. guotes here a Tradition from A'ribi . —
“He said, ‘where is our Lord?’ He answered (On
him be peace!) ‘In the cloud (‘amf), over and below
which there is no atmosphere.’"

‘Abdu 'r-Razziiq in his Dictionary of Saff terms says:

“Al-'Ami: Al-Hadratu 'l-Ahadiyata ‘inda-ni, li-anna-
hu 18 ya‘rifu-hd abadun ghairu-hu, fa-huwa £ hijabi
"1-Jalal ;

“*Ami” is according to us (Siafis) ‘Al-Hadratn
'l-Ahadiya,’ ‘ the Unity Essence,’ because no one knows
it except Him, and He is in the veil of Glory.” Bus
‘Abdu 'r-Razziq continues : “ And it has been said that
it is * Al-Hadratu ‘1-Waliidiya,” ‘ the Unity Eminence,’
which is the source of the Names and Attributes (of
God) ; because ‘‘Ami' is a ‘thin clond,’ and a cloud
is a veil between the sky and the earth, and ‘Al-
Hadratu ('l-Wahidiya') is the veil between the sky
of the Unity and the earth of the mutiplicity of (spiritual
and material) creation.”

It should be explained that “ Al-Hadratu 'l-Abadiya "
or J'th‘-Dhﬂtu 'l'.a]]lﬂd‘f}"ﬂ," H a‘_he LTni[ér Emﬂmr"
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means God in His Unity, in which the multiplicity
of the Attributes is extinguished, as it were, in the
Essential Unity. Unity is the Essence of God, not
an Attribute attached to Him.

“ Al-Hadratn 'l-Wahidiya,” “the Unity Eminence,”
is, as mentioned by ‘Abdu 'r-Razzfiq, “'the source of
the Names or Attributes of God.”

It is also called ** At-Ta‘siyunu ’l-Auwal,” *“the First
Individualization or Determination,” and also ** Ar-Rihu
N-Auwal” “the Universal Spirit.” ‘Abdu 'r-Razzig
also quotes a similar Tradition respecting “‘Ama™ :

“He (Mubammad) was asked, ‘where was our Lord
before He created the creation 7’

And he answered, ‘In a cloud (‘am#)!’"” From this
‘Abdu ‘r-Razziq judges that “‘Ama” cannot mean
“ Al-Hadratu '1-Wihidiya,” becanse the latter is the
Universal Spirit or Intellect, which according to
orthodox Sfflism was the first thing ereated:
“ Auwalu mi khalaga 'llihu '1-*Aql ;"

“The first thing which God ereated was the Intellect.”
Unless, says he, the questioner meant by ' creation™
the “material world,” which of course followed the
creation of the Universal Intellect. He implies further
that if the guestioner meant strictly "Eﬂl‘d," i.é.,
“Rabb." then “the Lord" was in this first creation,
which is also called “Al-Hadratu '1-Ilihiya,"” “the
Allah Eminence,” because the * Essential Name,”
“ Allah,”" embraces all the ninety-nine Names, including
“Rabb,"” *' Lord."

In ‘Abdu 'r-Razziq's definition it is said that * He
is in the veil of Glory.” Now “Glory,” * Al-Jalal."
is defined as “The veiling of God from us by His
Grandeur, so that we know Him'not in His real Nature
and Essence as He knows His Essence; for indeed
no one except Him sees His Essence as It is" It
is possible therefore that Mubammad may have meant
this veiling * Grandeur”™ by “‘ami,” and 1 think we
may fairly assume that this veiling “ Grandeur,” * Jalal,”
is the “‘Alamn 'l-Jabariit,” “the World of Dominion,
the Higher Throne of God (‘Arsh), the highest Heaven,
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the Universal Spirit or Intellect, the Unity Eminence,
the First Individualization. As a further reason for
this assumption we may add that there can be little
donbt that the guestioner meant by .the * ereation,”
that which was created from “ At-Ta‘asiyunu 'l-Auwal,”
the “First Individualization.” In the distich which
we are now considering the Author teaches that it is
necessary to return to the position of the “a‘yin-e
sibita,” or “fixed essences," in order to see God in
His Attributes, and Unity, since the  a‘vin-e sabita,”
“fixed essences,” or * prototypes” of all things, come
from God's Attributes in the Unity Eminence, * Al-
Hadratu 'I-Wahidiys,” and the Unity Eminence is the

lace of manifestation of the Unity Essenca “ Adh-
Bhﬁt.u 'I-Ahadiya.”” These “fixed essences" then are
the work-shop of God, or rather perhaps the material
on which He works for the production of the spiritual
and material worlds.

To return to the position of these “ fixed essences”
is regarded as the extinction of the individual, as
intimated in the next distich but one.

The “fixed essences,” in fact, are regarded as non-
existent, because although they are involved in the
divine Attributes, as, e.q., the “ makhlfiq,” or “created
thing,"” i is involy ed in the attribute “ Al-Khalig,” “the
Creator,” it is inexistent until manifested by the Creator
in the spiritual or the material world—the ***‘Alamu 'l-
Malakiit " or the “ ‘Alamu "l-Mulk.”

The Attributes themselves, indeed, do not appear
until the duality (shafyat) of “ Al-Hadratu 'l1-
Wiahidiya,” *the Unity Eminence,” has been added
to the unity (witriyat) of “Adh-Dhitu 'l-Abadiya,"
“the Unity Essence.”

416. See note 415.

417. i.e., as the T. Com. says, the work is the forms
of the knowledge of the Worker, and the knowledge is,
in unity, the ** One who knows,” (as the {)‘ﬂl‘\cephﬂ ong
may add, is the percipiens). Hence he who goes back
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to the position of “ fixed essence” sees the work and
the Worker together. (See Note 415.)

418. See Notes 415 and 417. It may be added that
in the position of “fixed essence” not only are the
work and the Worker seen, but also the preordinances
of God which affect those * fixed essences,”’ and which
in the material world are to be executed and acted out.

The Author intimates in the following lines that
Pharaoh was not in this position, and thought therefore
that he could act without regard to God’s preordinances
and judgments.

419. * Existence"” means here material existence.

420. i.e.,as the T. Com. explains after the preceding
distich, Pharach, not knowing the “preordinances of
God,” (“gadar”), thought he could take precautions
against God's “judgments in them in this world,"
(" qaz "), if they threatened to be displeasing to him.

421, Lit, “Secretly derided the mustachios of that
resorter to machinations,"

422. “That body” seems to mean here rather the
“carnal soul,” which iz the sensualist's real enemy.
As expressed in the next distich but one, it rests
unmolested in the house, his body, as Moses rested
unmolested in Pharach's house,

Although the next distich is found in the editions
of the T. Com., the T. Trans., B.U.,, and the H. Com.,
I cannot help regarding it as spurious, since it is
absolutely out of harmony with this distich which
precedes it and the one which follows it.

423. This and the following distichs to the end of
the Section are remarks of the Author's.

424. de, As the T. Com. says, you rebel against
God's decrees and refuse Him obedience ; and you are
also inimical to the people who oppose your desires in
any way.,
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425. *Who is going himself to death.” The idiom
is, “who is digging up (his own) life.”

426. i, though the bat has an aversion to the sun
it cannot injure it, but suffers itself from the sun
through its own peculiar nature which excludes it from
deriving any benefit from it.

427, By “ruby" is meant he who is capable of
receiving light, truth and perfection from the Sun of
Truth, 1.6, God. Tt is thought that the ruby derives

its light and perfection from the sun.

428. “The rays of the prophets’ jewels;” i.e, the
light of spiritual truth whicl‘:: issues from the spirits of
the prophets,

By disbelief in the prophets, and denying themselves
this light, they are their own enemies, not those of the
prophets,

429. The people, i.e., ignorant disbelievers, cannot
veil the eves of the rophet (of his time) from God ;
therefore they can do%im no real injury.

See the last distich but one.

430. 1., donotadd a greater trouble to that which
you have; or more particularly, if you suffer from an
accidental or, in a measure, unimportant disadvantage,
do not add an essential, or really important one to it.

I am venturing to take “ chir-shikh” in the sense of
* chir-mikh,” “ crucifix,” as B.1. apparently does. Its
dictionary rendering of “winnowing fork” gives no
sense here, The Shaikh-e Akbar, Ibn ‘Arabi, quoted
by B.U., takes “du-shikh” in the sense of *kafsh-o
du-para,” by which he may mean “split shoes.”
* Char-shikh,” he says, means *kafsh-e chir-pira.”
This seems rather far-fetched, but if this sense of
" du-shikh " be accepted, I should assume that it would
refer to the shoes, whilst “char-shakh " would refer to
the shoes and the feet, and that the hemistich would
depend upon the preceding one: that is, “if your
shoes have a split in each do not walk on stony
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ground or you may become fo lit, 1.¢., you will have
:huplitinaach of your feet nau::sl as in each of your

M‘JT

If the Shaikh-e Akbar mean by “kafsh-e du-pira,”
“ two-patched shoes,” then of course *char-shakh”
would refer only to the shoes, and would mean * doubly
patched " ; but this is only a slightly increased dis-
advantage of the same kind, and therefore does not

accord with the preceding line and the first hemistich
of this distich.

431. i.e, inferiority of position with regard to Adam,
when the latter was created.

432, As BU, I take “khin-pali" “straining
blood,” to mean * shedding blood.”

Through envy Satan wished not only to be exalted
but also to kill those who wers raised above him.

433. Aba Jahl, the “ Father of Ignorance,” was the
nickname which a bitter enemy of hgxnhammad received
on account of his disbelief and enmity.

434. Abu 'l-Hikam ; i.e., “ Father of wise precepts.”

435. “The World of Search:" i.e, the world in
which people strive after and seek that which is
advantageous. Perhaps, more particularly, the world
in which future happiness is sought.

436. * Are profitable ; " i.e., on the Path of religion
and Siffism,

437. ie., in order that the latent quality of envy
should be shown through the disturbance of mind
which would affect the people on their seeing the
superior position of the prophets. The prophets come
to distinguish the good from the bad.

438. An allusion to the passages in the Qur'in in
which the people said to the prophets, “ You are but
men like us." (Cf., e.g., the Qur'in, xii. 14.)
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439, The last of the prophets, Muhammad, is pro-
bably alluded to here. T]fa meaning is then that
Mubammad’s supereminence having been established,
people have accepted him as superior, and therefore do
not envy him,

440. Of. the last distich but three: “God made
the prophets intermediaries, etc.”

Since the supremacy of the prophets has been
established, and their age has passed, a supreme
saint, “Qutb," is supposed to live in every age, so
that the latent quality of envy may still be manifested
when it exists. Thus the people are tested until the
E;;mﬁm’ and the distingunished from the

441. ie, he who has good qualities and does not
envy the saint, but follows his teaching, is saved from
error and from future punishment; whilst he who is
of weak effeminate nature, and has not been able to
endure the discipline required for the improvement
of his character and temperament envies and denies
the saint, continues in error, and is ultimately involved
in disgrace and punishment.

442. “ImaAm."” According to the Shi‘a sect, which

revails especially in Persia, the Imfim, by which name
they designate the Khalif and spiritual leader, must
be a descendant of ‘All, the fourth Khalif, who was
a cousin and son-in-law of Mubammed, and reigned
from 35 a.m. to 40 An. The twelfth Imfim, or Mahdr,
Mubammad ‘Abdu 'l-Qfsim, is said not to have died,
but to have been concealed, and he is expected to
reappear in the last days and rule according to the
laws of Mubammad for seven years. The Author,
a Sunni, implies that it is immaterial from whom the
chief saint on earth, the *“Quth,” iz descended. He
is the absolute living Imdm, and in a spiritual sense
the Khalif or ruler of the faithful.,

443. “Mahdr" means “ the rightly guided (by God)."
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444, “Concealed ;" i.e., as to his exalted nature;
or as being in the presence of God.

445. “He is like the Light;" ie, the Light of
Mubammad, the Universal Spirit, since he 1is the
spiritnal heir of Mubammad, and his mind and heart
are a mirror of those of the Prophet. (See Note 41).

446. “Intellect is his Gabriel ; " i.e., by his intellect
he receives spiritual truths from God, as Muhamma_ti
did by Gabriel. His intellect too, like Gabriel's, is
the Universal Intellect.

447, “His lamp.” By “lamp" the Author pro-
bably means the * Imfimin,” or two lieutenants of the
“Qutb,” one of whom is on his left, and the other on
his right. At his death the lieutenant of the left
B s him, and a regular series of promotions follow
throngh the different grades of $afi saints.

It may be as well to ennumerate those grades here:

1. The * Quth,” “the pivot.,” or *pole,” or the
* Ghaus,” “the aid,” is the supreme saint.

2. The " Imimin" are his two lieutenants,

3. The four * Autid,” *“ props,” or “stakes,” are
for the four cardinal points, north, south, east, and
west: one for each.

4. The *Afrdd,” “the incomparable ones,” whose
number, says the Encyclopedia of Islim, is seven. They
are not in the jurisdiction of the * Quth.”

5. The seven * AbdEl"” or “ Budali,” *‘the substi-
tutes,” each for one of the seven regions of the world.

By some accounts, however, the number of these is
forty, and by others seventy.

6. The forty “Nujabi,” or * noble ones.”

According to some, these are saventy.

7. The three hundred * Nugabd,” or *leaders.”

8. The five hundred * *Asg’ib,” or “ troops.”

9. An unlimited number of “ Hukams,"” “sages,” or
*Mufradiin" (? Mufarridin), "“solitaries."”

10. The " Rajabiyiin.”

It is by the influence of these holy men that the
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existence, order, and arrangement of the universe are
maintained. Each of the different classes has its own
special functions, and some at least of these classes
are supposed to be assigned to certain regions, thongh
accounts differ as to the particular localities, some
people assigning all the “ Abdil " to Syria, and others
assigning some to Syria and others to other regions.

The H. Com., however, says that the “lamp” is the
first Imim of the * Qutb,” and the “mniche,” (see next
distich), the second.

448. “Niche:" 4.e., the niche or recess in a wall
in which the lamp is placed.

The T Com. says that the Author by the expression,
“ Our niche,” implies that he himself is the “ Qutb " or
“Ghaus.”

The *niche" would probably signify the lower ranks
of Bifis, i.e., those which are inferior to that of the
“Tmimin,” or " two lientenants.” (But see Note 447).

B.U.,, however, says on the authority of the
“Nafahita '1-Uns' that RimI refused the rank of
“Quib,” and belonged to the * Abdal.”

449, 1.e, the “Qutbh” is as the Light of Mubammad,
the Universal Spirit, and the other classes of saints
derive light from him according to their rank. The
T. Com. takes as an illustration a number of mirrors
the first of which receives light from the sun, the
second from the first, the third from the second, and
80 On.

450. The Author mentions seven hundred veils, in
accordance with the Tradition, “Inna li-'llghi sab'a
mi'ati hijibin min nirip wa-sulma ;" “ Verily God has
geven hundred veils of light and darkness.”

The number seven hundred only expresses an
indefinite number, as is seen from the Traditions,

“Inna li-'1lihi sab‘ina hijabd ;" “ Verily God has
seventy veils ;" and “ Inna 1i-'1lghi sab'ina alfa hijabiy
min niirin wa-zulma ;" *Verily God has 70,000 veils
of light and darkness.”
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It is by “the Light " (one of the divine Names) that
the darkness of the non-existence of contingent beings
is, as it were, covered, so that they come into relative
existence. They are, however, only as shadows whose
apparent existence is due to the Light. If the Light
be withdrawn they cease to exist. Thus the wveils
which conceal God are light in so far as it is His Light
which gives them a quasi existence, and they are
darkness in so far as they are inexistent in themselves
and have only a shadow-like existence. (See ‘Abdu
‘r—Rﬁzrzﬁq'B Dictionary of $iff Terms under * Nar,"” and
LLd zi IJ‘

Now according to the higher or lower degree of the
gaint he has a less or greater number of veils between
him and the Light in which the “Quth" dwells, i.e.,
the Light of God.

451. See Note 450, By the “Imfim” is meant here
the Quth.

452. i.e, the light of the next higher Order.
453. 1.e., of those immediately above them.

454. He who has strabism is the person who has not
et attained to perfect consciousness of the absolute
Inity of God, and become completely absorbed in Him

with the loss of his own individuality.

455. ‘‘He will become the Ocean " : i.e., he will lose
all sense of individuality, and be immersed in the divina
Unity. He and all multiplicity will be as waves in the
Ocean of Unity,

456. 1.e., the quince and apple only require the heat
of the sun to ripen them.,

457. The T. Com. is quite at fault in the interpreta-
tion of this second hemistich. o

458. The state of the faqir is described under the
E:q'.lrmiﬂn “mﬁ'ﬂdu .l-mjhi ﬁ‘d-dﬁmi.un; i blﬂckm

of face in the two worlds, (ie., the material and the
spiritual).
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‘Abdu 'r-Razziq defines this expression as follows:

“ Huwa 'l-fanf'n fi "llahi bi-'l- kulliyati bi-baitha 18
wujida li-sdhibi-hi aslay, zahirap wa-batinan, dunyd
wa-ikhiratan ; wa-huwa '1-faqru '-haqiqiyu, wa-"r-rujii'
ila 'I-‘adami 'l-aslivi ; wa- li-hadhd qild, *Idhd tamma
‘Ifaqru, fa-huwa llah;'" *It is complete extinetion in
God, so that he who has it has no existence at all—
exterior or of the mind, of this world or of the future;
and it is true poverty (faqr), and the return to the
original state of non-existence ; and for this reason they
say, ' When poverty is complete, it is God."”

450. 4., he is in immediate connection with God,
and can bear the light and fire of revelations and divine
love which would blind those of lower Orders.

460. The children of water are cereals, fruits, ete.,
which can be cooked only by means of an intermediary,
such as a pot.

461. “Socks™; lit, bandages wrapped round the
legs and feet (patiba or pa-pich).

462, i.e., by the obliteration of all veils and inter-
mediaries he is immediately affected by the manifestation
of the divine Unity and Attributes: he is as the
Universal Spirit.

463. 4.e., being in the position of Universal Spirit
the faqir is the rational soul of the world, which in itself
is only a body.

By “heart,” “dil " or * qalb " is meant the * rational
soul,” “nafs-e nitiqga.” God reveals Himself immedi-
ately to the faqir, and the divine rays reflected from the
faqir's heart upon the world keep it in existence and
enable it to perform its functions.

464. 1., if the spirit of the faqir, Quth, or Perfect
Man, * Insin-e Kamil,” which is the Universal Spirit,
did not exist, how could the world, or rather the beings
in it, speak of, or search into divine secrets ?

465. 1.e., the rays of the divine revelations fall upon
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the perfect saint, who is the heart of the world, and
from the saint’s heart they are reflected upon the world.

466. i.e, as bodies are illumined by the individual
hearts or rational souls of the people, so the individual
hearts or rational souls of the people are illumined by
the Universal Heart or Spirit of the perfect saint, here
called by the ordinary name of a Saff, “Sahib-dil,”
“ master of heart,” one whose heart is the abods of God,
Such a saint's Heart is the mine whence the individual
hearts arise, and by which they are sustained and
illumined.

467. Lit., “I fear lest the minds of the commonalty
slip” ; that is, that the minds of the commonalty would
not be able to bear these esoteric doctrines, and that
they might lead them astray.

468. 1., though my spiritual guidance be for
those who could understand it, it might be for the
commonalty.

469. d.e, I have been carried out of myself by God's
will to say what I have already said.

470. 1.e., as the beggar has no business inside the
house, so the ignorant have no business with esoteric
doctrines.

471. ie, metaphorically, we see by the person's
words whether he is good, mentally and morally, or the
reverse,

472. This and the preceding three distichs are
reflections of the Author's.

473. " Eloquent pearls; " i.e., pearls of eloquence,
474. Lit, "there was a discriminator by it for the
true and the false.”

475. By “the discriminator,” “furgin,” the Author
presumably means the rational soul, the reasoning
faculty, “nafs-e nitiqa,” the processes and conclusions
of which are in detail and not immediate like intuition.
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f in" is also a name of the Qur'an, and expresses
its faculty of distinguishing between the true and
the false, but I think the Author, pace the T. Com.,
is Mkhﬁﬂ the word here in the sense given hy
‘Abdu'r-Razafq :

* Al-furqiin :—Huwa 'l-ilmun ‘t-tafsiliyvu  ’lfiriqu
baina 'l-baqqi wa-'1-batil ;

“Furqin:—It is detailed knowledge which dis-
criminates between the true and the false,”

He continues :

“Wa-"l Qur'anu, huwa 'lI-'ilmu "l-laduniyu 'lHijmaliya
l-jami' li-1-haqa’iqi kulli-ha; "

“And the Qur'an is summary inspired knowledge
which embraces all essences,”

476. By the * Essence" the Author presumably
means the Universal Intellect. The $afi who has gained
this position knows everything by intuition, because
all is contained in it as one, and there iz no need of
* the detailed processes of the reasoning faculty.

The Sifi's “thought,” “fikr,” is contemplation and
meditation and the intuition gained thereby,

* Ganhar,” rendered here “ Essence” has also the
senses of * pearl ; origin, substance ; wisdom.”

It is the word used metaphorically of the slave's wise
utterances.

B.U. observes that a Commentator says that this
distich is not in the older copies. :

477. *“ Both answer and question would be from us,”
because in the Universal Intellect everything is as one.

In the cause one would immediately see the effect,
and in the question, the answer.

478. Neither the H. Com. nor B.U. gives this and
the preceding distich, although B.U. comments upon

I think it will be agreed that they are most probably
a]ilu:inua_ They seem to have been added by some one
who did not understand the preceding distich, “If
the light of the Essence became the light of our eyes,

h
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both answer and question would be from us.” (See
espectally Note 477). The meaning according to the
T. Com. is, that not having attained to the position of
Universal Intellect, in which you would see all essences
and truths as one, you see them separate, and this mode
of locking or seeing is a thing of doubt, even as a
question is, _

If however you seek, and attain to the unity of all
things which is found in the Universal Intellect or
Unity Eminence, you will have perfect knowledge, which
in its certainty is even as an answer. That is to B4y,
that seeing more than one is a thing of doubt, as a
question is, and that seeing the unity of all things is
perfect and indubitable knowledge as an answer is !

B.U. comments as follows :

Questioning arises from strabism; i.e., seeing God
and the world as two distinct essences arises from
crookedness of mental vision ; but when (the eyes
the heart are made straight and the heart is illumi
by the Light of God, the unity becomes manifest, so that
questioning ceases, and there is no need of answer,

I think however that the two distichs are most weak
in every respect, and have little connection with the
dmmfg of question and answer in the preceding

1stich,

479. “Thought” is used here in the sense of con-
templation and meditation,” and the * intuition ” gained
thereby ; it is the state of the heart which is fix upon
the Unity.

The divine Light is in such meditation, so that through
and in it there 1s the consciousness of the Unity of all
essences and truths,

480. That “Essence ;" i.e., the Universal Intellect.

481. After this distich the T. Com. offers another
which is evidently only a bad variant.

It is_however the reading in a slightly different form
of B. U., and the H. Com., who omit the preceding
distich. The T. Com. gives only the preceding distich.
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482, i.e, give up hearing and trust to nothing but
seeing, Thu%, I‘JuEa does not seem to uuderat.anﬁ the
distich. The sense, in accordance with precedin
distichs, is that the BSaff should gain intuitionj
knowledge, the knowledge which is felt, in preference to
receiving it by way of the ears. Of course, as is implied
in a subsequent distich, the beginning of knowledge
is through the ears, but the end of it is in intui-
tion,

483. “The eye is a master of condition;"” i.e, the
eye of the heart is in immediate possession of each con-
dition, or feeling, (hil), which leads to a confirmed habit
or station of the $ifi, (maqfim), in his progress.

The ear, on the contrary, is only a master of speech
or learning. The learnimg which it conveys is not of
the heart, that is, it is not 1dentified by the recipient as
8 part of himself. It is only the knowledge of the
philosopher and not of the Saff who, living the life,
attains to the perfection of spiritual insight.

“Hal"™ is a transient condition or feeling which
reaches the heart from God without any effort made by
the Saff traveller. For example, in affliction a transient
feeling of contentment may enter his heart as a gift from
God. If the Sufr cultivate this condition or feeling,
(hal), until it become a fixed habit it is called 2 * maqam "
or ' station,"

The $afl must pass through successive “stations” in
order to reach perfection.

Thus when “ contentment,” “ qani'‘at,” has become a
“gtation,” he may proceed to the higher station of
“tavakkul” or “reliance on God,” and then from
*reliance "' to “ taslim " or “resignation” ; and so on.
(See ‘Abdu 'r-Razziq’s Dictionary of Safi Terms).

484. ie, by hearing moral teaching bad qualities
are changed to good ones.

485. i.e., the seeing of the eves is coincident with a
change in the essence. In order to see God the Safr
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must have reached the “ station ™" of complete extinction,
and annihilation as to everything other than God.

After reaching the “station” in which the Qualities
of God are substituted for his own, which is the
end of the second journey, “as-safaru 'th-thini," he
reaches, at the end of the third journey, * as-safarn "th-
thilith,” the “ station " of “ Adh-Dhatu '1-Ahadiya,” ** the
Unity Essence,” in which duality no longer exists: he is
completely immersed in God, and he is God. This is
the * station "' of the perfect saint.

The T. Com. quotes the following: *Ra’aitu Rabb-,
fa-qéla, ‘Man anta ? ' Qultu, ‘Anta:'" “I saw my Lord,
and He said, ‘Who art thou?’ T said, ‘Thow'" In
seeing God his own imaginary and accidental essence
and individuality are anmihilated, he becomes * fiinin
fi'llah,” and he is identified with God. In this way only
can he sea God, since, as the Sifis say, * L yara 'lliha
illa 'Nah"; *“No one sees God save God."

486. “Timu 'l-yaqin,” “the certainty gained by
knowledge of an object through hearing or reading a
description of it" is called here simply “yaqin,”
“certainty.” The meaning of the distich is that you
must not rest contented with knowledge gained by
hearing a true description of an object, but you must
also attain to “‘ainu 'l-yaqin,” “ the certainty gained hy
seeing it," and then to " bagqu 'l-yagin,” “the certainty

ined by feeling it or being as one with it.” This

istich is an illustration of the preceding one. (See
Note 485).

487. B. U. tries to explain why the Author uses only
the term “‘ainu 'l-yaqin," “the certainty gained by
seeing,” and not “hagqu l-yaqIn,” *‘the certain
gained by identification with the object” ; but I think the
two terms here are practically identical, the meanin
being that the Safr should progress to the “station ™ o
* Adh-Dhiitu 'l-Ahadiya,” "&m nity Essence,” in which
he sees the absolute Unity of God ;: but this can only be
done by completely sinking his own imaginary essence
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and individuality, and becoming identified with God.
(See Wote 485). It appears to me therefore that in
this case “‘ainu 'l-yaqin,” and “baqqu ’l-yaqIn” are
the same.

488. i.e., proper hearing is the foundation of all
knowledge, according to the Tradition, " Asisu kulli
khabariy husnu 'listimd’ ;" becanse it is through the
ears that spiritual knowledge is first gained by the heart.
By “proper hearing” is meant fixing the heart and
mind with intelligence and earnestness upon spiritual
teaching, so that the 3aff may then enter upon the
thought and meditation which are necessary for his
attaining to perfection in spiritual insight. If he hear
properly, he sees with the eyes of the heart, and
ultimately with the Spirit of God. (See Note 485). It
is in this way that the ears become eyes.

The Author is treating of the knowledge of divine
things, and not of material objects, and of course he
does not mean that hearing of a material object however
intelligent and keen the attention may be can ever
become equal to seeing it with the sensible eyes. Such
an idea would be quite foreign to the argument conveyed
in the preceding distichs, and it is also opposed to
common sense.  Laisa 's-sam'n ka-'l-basar,” * Hear-
ing is not like seeing.”

489. i.e., speech wounld not reach the heart and mind.

490. 1i.e, these words which treat of the knowledge
of divine things.

491. “The ‘kaf' of kindliness': i.e., the lettar
“k " suffixed to a word either as a mark of kind feeling
or as a diminutive. It is equivalent to, and cognate
with the English “kin,” or the German * chen.”

402. e, he sought to know what his mind would
give forth : what he would say, so that he might judge
of his capacity.
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403. Lit., “do not move more on that side (than is
necessary).”

494, The correspondence between this hemistich and
the preceding distich is, that as a correspondent com-
municates his news without personal contact, so the
slave may do the same; the greater or less distance is
immaterial, the essential fact being that the news is
communicated without personal contact.

The T. Com. is hypereritical upon Sham', the famous
Turkish Commentator, as to this, but he himself offers
only a literal translation of the Persian as his own
comment,

495. " A close companion”; lit., “(a person) in the
same place.”

496. i.e, so that the unpleasantness of your breath
may be obviated. The hemistich does not mean that a
real remedy or corrective may be found.

407. * Discourse a little” ; lit., “tell (me) two or
three stories,”

408. Lit,, “he was making me cold towards you” ;
but the imperfect past is often used in the sense of
“wishing” or “trying," as, “ Ba-dah diram mT firfikht,
ammi kas na-mI kharid ;" “ He wished or tried to sell
(it) for ten dirams, but nobody was willing to buy (it).”

499. “Rude and cantankerous” is, I think, the
meaning here of “ kazh-nishin," lit., “ sitting crookedly,”
The Turkish, *eyri-oturdijn," offered as its equivalent
by the T. Com., means “sitting indecorously.”

500. Lit., “I should suspect, or accuse my own body,
or individuality,"”

501, “First"; 1.e., before seeing the faults of others,
This distich and the following five seem to be reflec-
tions of the Author's, '

502. I have adopted the reading of B.U., and the
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H. Com. The T. Com., and the T. Trans. for “bI
Hﬁﬂfm “unacquainted  (with),” read “ai pidar,”

503. The T. Com. translates * shaman" by
“idolater,” but it has also the sense of “idol,” which I
think is preferable here.

504, “Sees his own face"; i.e., says the T. Com.,,
“ gees his own essence and qualities by the Light of God,
as does the ‘Arif, who has reached God." I think,
however, we may add here that the ** ‘Arif "’ sees his own
acts, qualities, and essence as the Acts, Qualities, and
Essence of God ; in this way only can his seeing remain
permanent. (See the next distich).

This would be the state of the Safl who had reached
“baga,” * permanence,” after “fani,"” " effacement,” at
the end of the fourth journey, which is called “ jam'n
"l-jam‘,” * the collection of collection,” or ** al-farqu ba'da
"l-jam’,” “ separation after collection,” and which means
the seeing of the inclusion of God in the creation and
the effacement of the creature in God, so that the
absolute Unity is seen in the form of the many, and the
form of the many is seen in the absolute Unity.

This is the absolute unity or oneness of * eollection
and separation,” “jam*u farq.” “Jam'" in itself is
“the seeing of God without the creation,” and * farq " is
“the enveilment of God by the creation.”

505. See Note D04,
506. See Note 504.
507. Lit., “that you are a sympathiser of mine.”

508. “Dad,” “munificence,” is interpreted by the
T, Com. as “justice,”” which is another meaning of the
word, but not an appropriate one here, as it would break
the continuity of the idea conveyed in the two
hemistichs,

The T. Com. observes that this and the preceding
distich are an example of “madbun bi-mi yushbihu
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‘dh-dhamm,"” i.e., “praise in the guise of blame,” and
he urﬁaa h.?ﬂ following example from the Arab poet,
An-Niibi .

. Fa-l?'niha fi-him ghairu anna suyiifa-hum

Bi-hinna fulfilug min girﬁ'i 1-katd'ibi * :

** And there is no fault in them except that their swords

Have notches in them through striking the troops
(of the enemy).”

509, This distich and the following seven are
apparently reflexions of the Author's. %he meaning
of this distich, which the T. Com. quite misapprehends,
is, that although as a reward for the sacrifice of a
single life in this world God bestows endless lives, 1.e.,
everlasting life, in the world to come; yet he who does
not see this, will not willingly sacrifice his life.

510. The T. Com. quotes the Tradition: *Man
tayaqqana bi-'l-khalaf, jada fi's-salaf;:” “He who is
certain of the reward is generous of good deeds.”

511 Lit, “a different kind of generosity would
arise in him."”
512. i.e,if one sees that there will be compensations

for the sacrifice of life and property for the sake of
God, one will not fear to devote them.

513. i.e, the diver having seen and known pearls
joyously risks his life to get them.

514. Although it seems somewhat paradoxical, the
Author’s argument is apparently that no one is really
stingy, for the reason that no one is really generous,
There is really neither stinginess nor generosity ; every
act of apparent stinginess or generosity reduces to g
question of exchange and barter,

If the miser keeps his money it is because he sees
no equivalent worth it, but in the possession of it he
has more than an equivalent for the self-sacrifice
entailed by not lavishing it.

515. i, in the most particular case, no one can
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secure reward at the Resurrection but him who has
eyes to see that it depends upon self-sacrifice in this
life. If he clearly see this the Author implies that he
will make the necessary sacrifices of property and life,

316  In this distich the Author resumes the Story.

317. “The Lord of Power,” * Miliku '1-Mulk;” is
one of the ninety-nine Names of Allih, God. It occurs
in the Qur'an, iii. 25, and it means simply the Being
Who has all might and dominion, the word * mulk ”
here not having its Saff sense of the “ material world.”

518. “Not on account of (His) need ”: i.e., God had
no need of the prophets for the guidance of the people,
for He Himself is the absolute Guide, * Al-Had1.”

519. *“Glorious cavaliers;” i.e., the prophets and
saints,

520. “Made them outstrip the course of the
celestials ; ' i.e., " raised them above the position of the
angels.”

521, "'The Fire" : 1.e., the Fire of His Essence.

522. “Pure Liﬁht;" i.e., the first emanation, the
* Universal Spirit.'

523. " All the lights;" i.e., the Names and Attri-
butes, and all the fixed essences, and individual or
partial spirits.

524. “That Lightning Flash,” and “the Light,"
both refer to the Universal Spirit, which shone over
all the Names and Attributes, and the fixed essences,
and individual spirits, and was possessed in its entirety
by Adam, as a * Perfect Man,” * Insin-e Kimil.”

525. This distich and the following twenty-five con-
tinue and conclude the slave's cath as to his sincerity
of speech. The meaning of the distich is that Adam,
seeing that Seth inherited the Universal Spirit and
perfection from him, made him his Khalif or successor.
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5

526. “That Pearl,” and the “Sea of souls,” both
mean the Universal Spirit.

* He scattered pearls " means he infused the knowledge
of divine secrets,

In the expression “Sea of souls” there is an allusion
to the waters of the Flood. If we read “Babr-e jin-
dur-bar " instead of “ Babr-e jin dur-bar,” the meani:
of the second hemistich would be “he was in love wit
the Sea which rains soul-pearls,” the *Sea"” being the
Universal Spirit, and the * soul-pearls,” the * individual
3pirit,ﬂ,"

527. “The fire;" i.e., the fire into which, according
to Muslims, Abraham was thrown by order of Nimrod.

528. The Author follows the popular idea that
Ishmael was the intended victim, although, as Hughes
says, the text of the Qur'an and the preponderance of
Traditional testimony support the view that it was

Ishmael, as the Author says, possessing the Universal
Spirit, could have no fear of the blade. He was in the
full “stream" of that “ Light" and could have no
iﬂﬂ& of the * water-possessing,” ie, *tempered,”

B,

529. It is said in the Qur'an that David was taught
by God the art of making coats of mail.

None of the Commentators I have read seem to have
wholly understood the second hemistich.

They read, “ghan andar dast-baf-ash narm shud,”
but I 1‘;'1] to see that they make any sense of it.

The only possible ways of translating this reading
are, “iron became soft in his hand-woven, or, in his

d-weaver.,”

The former seems absolute nonsense ; the latter might
:][:;::sat‘ill?l}' signify “ hand-loom,” but I find no authonity

r this,

I think however the difficulty is easily and satisfactoril
solved by reading, as I do, *dhan andar dast bi-fa
narm shud,” in which the term, * bi-fash,” means
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1 -ﬁkﬂ," #im"‘ [ur "-vilf} ba‘mg e ETIIB].." and
i " (or * vash ") a particle implying similitude.
530. i.e., when Solomon possessed the Light of the
Universal Spirit.
531, According to the Qur'in the demons or devils

and the “jinn,” (genii), were under the command
of Solomon, and obliged to work for him.

532. i.e., the divine decree by which Joseph was
lost to him.

533. “The smell of his son.”

C'f. the Qur'in, xii. 94 :

““And when the caravan had departed from Al-‘Arish
of Eqypt, their father said, unto those who were present
of hig off spring, ‘ Verily, I perceive the smell of Joseph,’
(for the zephyr had conveyed it to him, by permission
of Him whose name be exalted, from the distance of
three days’ journey, or eight, or more.” The words in
italics and brackets are elucidations of the Commentators.
(See too Note 2274).

534 “Moon-faced” means * beautiful” and it is
used in antithesis to the word  Sun,” which signifies
here the Universal Spirit.

535. “Vigilant,” or “wakeful,” “ bidar,” is used in
antithesis to “ dreams,” the Persian word for which,
“khyiib,” means also “ sleep.”

536. Lit, “When the rod derived water, ete., it
made one morsel of, etc.”” The skill of the distich is in
the juxtaposition of * water” and * food."

537. “That Ladder" ; i.e, the Universal Spirit.

538. “The fourth dome'; i.e., the fourth heaven,
the sphere of the sun, which is said by Muslims to be
the abode of Jesus. The meaning is that when Jesus
received the Light, it served as a ladder to exalt him to
the fourth heaven. The inconsistency of this is patent,
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since Jesus was, according to Muslims, a prophet of the
highest rank,—one of the “ Ulu 'l-‘azm,"—the chief of
the saints, “auliys,” and in the position of Universal
Spirit; for which reasons his place must have been in
the ninth or highest heaven, the “ ‘Arsh,” or “ Higher
Throne of God.” The prophets and saints are called
“‘Arsh-varin,” “those of the ‘Arsh,” and even Akbar is
called *“*Arsh-shiyéin,” “ he whose nest is the ‘Arsh.”

339 “That Power and Grace” : i.e., the Universal
Spirit.

940, This refers to the supposed miracle of the
cleaving of the moon by Mubammad's drawing his
finger down. (See the Qur'an, liv. 1, 2).

941. 1., when Abfi Bakr was in the possession of
the Universal Spirit, it led him to the exalted position
of Companion and Most Faithful Witness to the Truth
of Mubammad.

Ab@i Bakr, called “Siddiq,” “the Most Faithful
Witness to the Truth,” was the first Khalif, and reigned
from 632 to 634 A.p.

542, “That Beloved” ; i.e., the Universal Spirit.

343. ‘Umar, the second Khalif, was called “Al-
Fardq,” “the Discriminator,” as one, says Steingass,
who discriminated between truth and falsehood at an
early stage of Islim, or who made orthodoxy distinet
from, i.e., triumphant over infidelity.

He reigned from 634 to 644 A.p.

544, “That Manifest (Light)”; i.e, says the T,
Com., the Universal Spirit, which is “ manifest” to
those who have deep spiritual insight.

545, ‘Usmin, the third Khalif, was called “ Dhn n-
Ntirain,” “the Possessor of the Two Lights," because
he married two daughters of Muhammad. He reigned
from 644 t0 656 Ap. The T. Com. adds that ‘Usman
was called *Dhu 'n-Nirain " also because he possessed
exoteric and esoteric light.
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546. 4., when ‘All, the fourth Khalif, who was
called “ Murtazda " * the Approved,” scattered the pearls
of spiritual truths derived from his possession of the
Universal Spirit.

547. i.e., his influence in the domain of the souls of
men became perfect. This is a spiritual addition to the
purport of ‘Al’s title, * Asadu 'llih,"” or “ Shir-e Khuda,”
“the Lion of God,” which was given him for his bravery
in the field of battle. He reigned from 656 to 660 A.p.

548. Junaid, called *Saiyidu 't-Td'ifa, the Lord of
the Company (of Siifis), was oneof the great Saff chiefs.
He was born in Baghdad, and he died at Nishapiir in
207, 208, or 200 An.

He belonged to the rank of Imfim, i.e., of one of the two
lieutenants of the Quth. (See Note 447),

The meaning of the hemistich is that when Junaid
was supported by the possession of the Universal Spirit.

549. Lit., * his ‘stations' became more than number ;
i.e., he reached perfection through all the snccessive
degrees of Sifiism.

@ Note 483 for “ magimit,” * stations.” )

550. “Bayazid,” i.e., " Abi Yazid " of Bastim, called
“ Qutbu 'I-*Arifin,”’ “the Pivot of ‘Arifs,” was a Saff
Shaikh of the rank of * Qutb,” e, “Pivot, Pole or
supreme Chief.” (See Note 447.) He is reported to
have died in 261 An.

The meaning of the first hemistich is either that
Bayazid saw a path into the abundance of the Light of
the Universal Spirit, and so possessed its abundance,
or, that in the possession of its abundance he saw his
spiritual path, 1., he was guided by it in teaching
spiritual truths.

551. Ma‘rif-e Karkhi, di.e, Ma'rif of Karkh near
Baghdad, was one of the early Saff Shaikhs, and had
the supreme rank of Qutb. He died in 200 An. By
“ guard of that mansion” is meant “ possessed of the
Universal Spirit.”” * Karkh™ means also * mansion."
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552. He was the vice- t of God, or the spiritual
Khalif as Qutb. (See Note 447.) He was endowed
with the divine Breath or Spirit of God as being in the
position of Universal Spirit.

353, Ibrihim, the son of Adham, Prince of Balkh,
was one of the early Saff Shaikhs, and reached the rank
of Quth. He died in 161 A.g, or, by another account,
in 166 o.m.

By “urging his steed in that direction” is meant
Eimi.ug at, and attaining to the Light of the Universal

pirit.

*“Adham " means also a * black horse,"”

534. By Shaqlq's traversing that noble Path is meant
his attaining to the position of the Universal Spirit.

The use of the word, “shaqq,” * cleaving, traversing,”
is in allusion to the name, Shaqiq.

ShaqTq of Balkh was another of the great Safr Shaikhs
of the first rank of Quth. He died, some accounts say
8 martyr, in 274 AH.

In calling him a “Sun of correct judgment,”
“ Khurshid-e rdy,” the Author skilfully ‘alludes to
Shaqiq's having at first belonged to the sect of the
“ Khavarij,” who are also called “ Ahl-e ray,” “Peaple
of opinions or views,"” i.e., * Theorists.”

The Khaviirij affirm that any just and pious man of
whatsoever tribe or nation may be made Khalif provided
he be elected by the Mubammadan nation : that if he
turn away from the truth he may be put to death or
deposed ; and also that there is no absolute need of a
Khalif at all. The first Khaviirij (Revolters) were the

12,000 men who revolted from ‘Alf on a difference of -

opinion with him as to the claims to, and manner of
election,

This was after the battle of $ifffn in which they had
fought under him.

Jami in the * Nafahitu 'l-Uns” refers to Shaqiq’s
change of opinions in the following words :

“Va-vai dar avval sihib-e riy bad: fkhir sfihib-a
Hadts gasht va-Sunnl-e pikiza;” “And he was a



COMMENTARY 127
Theorist at first; finally he became a Traditionalist and

a :
e term *“ Ahl-e riy,” “ Theorists,” is used also more
generally of those who speculate upon religious questions
without strict regard to “Ijma’,"” and “giyﬁs,' two of
the Foundations or Pillars of Islim. (See Hughes's
Dictionary of Islim).

8353, “ A possessor of keen sight ;" i.e., “'a possessor
of keen spiritual insight."”

556. * Concealed Kings;" i.e, saints, many of
whom are not known as such by the people.

537. "“On that side of the world,” e, “in the
Universal Spirit.”

058. In accordance with the Tradition: * Auliyva-1
tahta qibab-i; 1i varifo-hum ghair-1;"” “ My saints
are under My domes; no one but Me knows them.”

559. 1., the prophets and saints.

G60. “Seas,” in the first hemistich, appears to be
used in the sense of all the worlds which emanate from
the Universal Spirit. The meaning of the distich seems
to be, that not satisfied with these names he would find
a new nanie, but that not finding one he calls it *“ An,”
(See the next distich).

561. “An,” literally, “ That,” means here something
of so subtle a nature as to elude definition ; something
of a nameless kind of attraction, which may be felt but
not described.

502. * This and that” mean the material world and
the higher worlds which emanate from the Universal
Spirit.

663. 1.e., all individual minds, and spirits, com-
pared with the Universal Spirit, are but as shells
compared with kernels.

G64. I take “4" in this hemistich to mean “an,"
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“that.” It might of course better refer to “m.” “this
one,” in the same hemistich, i.e, “the other slave,”
and the “&n" preceding it would then signify “ that
inexpressible something” spoken of in Note 561, but
that term was applied to the Universal Spirit and not
to the other slave.

It is possible to translate too: “How long will you
speak of that inexpressible something appertaining to
‘this,’ i.e, ‘The Universal Spirit, and of that which
appertains to ‘him,' i.e., of the qualities which belong
to ‘the other slave ? ' "

565. i.e., is your spirit illumined by the divine Bpirit,
so that it may be attached to your “heart,” “dil” or
“qalb,” ie, your “rational soul,” *nafse nitiga,"
since the latter attaches itself to the “spirit,"” * rih,"
if the spirit be predominant, but to the * carnal soul,”
“nafs,” if that prevail in man.

266, See Note 5065,
D67. Bee Note 04,

568. Cf. the Qur'in, vi. 161: “ He who comes with
a 5Fn§d deed shall receive ten equivalents of it."

e King’s argument is that good deeds are not in
themselves meritorious, that they are mere accidents,
which cannot be carried with one, and that merit arises
from the improvement of the nature, by which good
deeds are, in a way, brought before God.

569. e, what is your essential nature? is it of
the spirit of humanity, or of the animal spirit?  (See
Note 64). This essential nature you will bear before
God, and not the mere accidents of words which you
have spoken and deeds which you have done, which
are afterwards non-existent,

570. 1 take the word at the end of the second
hemistich to be the noun “intifg " " extinetion," and not
“intafi” “it was, or they were extinguished : " and
I understand “ast,” “ there is,” after “intifd," and the
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first hemistich as a dative dependent upon * intifa (ast),”
* there is extinction (i.e., for these accidents).” Of course
prayer and fasting are taken simply as examples of
religious acts, and conditions.

O71. 4d.e., the accidents of acts of devotion and
discipline may take away the evil tendencies of the
carnal soul, purify the heart, and lead to the illumina-
tion of the spirit by the divine Spirit, so that the nature
is regenerated. I have translated *jauhar” by “sub-
stance,” for want of a better term, and in my Note by
“nature.” It is here practically equivalent to * heart.”
The term * jauhar " is usually employed in opposition
to * ‘araz," “ accident,” but it can scarcely be translated
“essence "' here, since the “ ‘araz” itself has an essence,
and the Author evidently does not mean by “jauhar "
“git, mihiyat, or haqiqat,"—" the essence or essential
nature " of either “ substance ” or “ accident.”

The King takes up the position that *“‘araz”
“accident,” by which are evidently meant here the
accidents of deeds and words, especially those of a
religions and disciplinary nature, induces a change in
the properties of a “substance,”” “jauhar,” and also
may lead to the production of a “substance,” ** jauhar ; "
but that the “accident,” “‘araz,” itself, becomes
absolutely extinct. The slave combats this view as
opposed to the teaching of Islim.

572. It is evident that the Author is restricting the
meaning of “‘araz,” “accident,” to the Saff definition,
“Al-‘aradu 13 yabqd zamifinain:” “ Accidents do not
subsist two moments;"” which applies to such
accidents as acts and words, each part of which,
as a matter of fact, does not last more than ome
moment, and then, qua part of act or word, becomes
extinet.

At the same time he is evidently extending the mean-
ing of “jauhar,” “substance,” to what we should call
abstract qualities, such as the “ brightness " of a mirror.

Such qualities may be essential properties or non-
essential properties.

i



130 THE MASNAVI

In this way an accident, " ‘araz,” may result in a
substance, “ janhar,” as the Author sa

The meaning of the distich is that the effort involved
in regimen results in sweetness of mouth, which is an
essential property of the mouth, just as purity is an
essential property of the heart in one whose “ isti‘dad "
or “inherent capacity” has admitted it in the pre-
existent state.

By regimen too the substance, mouth, or rather
breath, is changed from a state of impurity to one of
purity, even as the substance, heart, by acts and words
of devotion and discipline, is altered, becoming in so
far a regenerated substance,

573. “Chains;"” 1i.e, “ringlets” or " waves."” (Sce
Note 572).

. 574. " King;" a complimentary term applied to the
slave,

575. “Maram"” in the second hemistich I take to
mean “mar mard,” “to me.) The T. Com. thinks it
is the negative imperative of “ ramidan,” ** to be scared.”

576. The King is alluding here to the fact that the
slave has been speaking only of the attributes of his
companion, and he warns the slave by implication not
to speak of his own attributes in order to inform the
King of his essential nature, since attributes are only
naccigent& But the question will arise, How is the
slave to show the King his essential nature without
speaking of his essential atttributes ?

The answer to this question seems to be given in
later distichs where the King professes to have spiritual
insight, but desires some slight indication which may
afford objective reality to the knowledge he has through
that insight.

577. Or possibly, “ the slave (of God).”

578, i.e., without consideration of their effects, they
would in themselves be vain, if they became extinet.

-



COMMENTARY 131

579, i.e., Although accidents eannot be carried onor
moved about independently of the substance affected by
them, they are carried on in, or moved into, another
form or mode of being : they do not perish, but appear
in a different guise. Thus good deeds of a certain
nature appear at the Resorrection in the form of hiirls
and heavenly mansions; and evil deeds of a certain
kind reappear as snakes and scorpions.

It has been said that hell is only a receptacle, and
that the fire is made up by the evil deeds of the wicked.

B.U. explains that the " essence " of certain evil deeds
is actually the * essence " of snakes and scorpions : the
“essence” is one and the same though the *form" is
different. The oneis *accident,” the other * substance ™ ;
but, as he explains, the quality of being substance
or of being accident is not of the essential nature
of the essence; i.e, perhaps more plainly, the fact
of being substance or of being accident does not
enter into the definition or connotation.

It is said too that man at the Resurrection will take a
form suitable to his conduct in this life; but this does
not assimilate the slave's contention to that of the King,
since the King maintains that the accident is the eause
of a substance, but perishes itself, whilst the slave con-
tends that the accident and the substance are only two
forms of the same essence, so that the accident is still
carried on in the form of the substance,

580, A metaphorical way of expressing that no
unnatural changes take place in this carrying on of the
existence of the accident. That is to say, the accident
is 80 governed that it keeps its own nature or essence,
whatever new form it may take.

The T. Com. explains somewhat materially that the
angels of mercy carry the good to heaven, and the
punitive angels carry the wicked to hell.

58l. i.e, [ suppose, the good in the future state enjoy
successive blessings, each of which comes in its turn’;
and the wicked suffer punishments in a similar way.
(See Note 579).
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582. This seems to be the same argument as that of
the King, but the difference, as previously intimated,
is that the King asserts that the accident becomes
absolutely extinct, whilst the slave maintains that it
remains but under a different form.

583. i.e., they were simple designs in the architect’s
mind,

OB4.  ie, the design of the house which was in the
architect’s mind led to the making of the tools and
materials which were necessary for the construction of
the house. I have translated * sutan,” * pillar, post, or
beam,” by “materials,” since a part here is evidently
taken for the whole,

All my texts and commentaries except that of the
H. Com. read in the second hemistich, “‘Az bisha-ha,”
“from the woods," instead of ** Az pisha-ha,” * from the
crafts,” owing to the confusion of “b” and “p" in
MSS. I fail to see how all the tools and materials
required for house-building could be brought from the
woods ; and besides this, the word * pisha " in the next
distich is, I think, conclusive.

383. 1.e, the design first existed in God's mind, and
then the world was created by the divine Activities.

580. e, you come at last to the fruit, which was
first in your mind before you planted the trees.

587. “That Head " ; i.., Mubammad.

588. “The brain of the nine heavens": i.e., the
pith, reality or essence of the nine heavens.

The nine heavens are the seven heavens of the planets,
the starry heaven, and the empyrean or primum mobile,
The last but one is the “Kursl," or Lower Throne of
God, and the last, the “ ‘Arsh,” or Higher Throne of God.,

For the pre-existence of “ the Light of Mubammad,”
* Niir-e Muhammadi,” see Note 41.

589. The Lord of “Lau la-k":; ie., the person to
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whom God addressed the words “ Lan 13-k, la-ma khalaqtu
‘l-aflak,” “Had it not been for you, I should not have
created the heavens.” That is to say, Mubammad was
the * final cause ” of the Creation.

590. The “accidents” were the designs in the minds
of the King and the slave which led to the discussion,
and the latter is the form into which those designs have
been translated,

991. The lion and the jackal are hunters, the former
of a vehement nature, the latter of a cunning kind.
They seem to be an image here of the vehemence
and cunning used in hunting out the truth; ie, in
discnssion. The H. Com. says that the lion and the
jackal cry to one another, which is consonant with the
idea of ** discussion,” but this requires confirmation.

The T. Com. reads * shir-i shikil” instead of **shir-
it shagil,” and takes * shir," *lion," to mean the subject
of discussion, and * shikdl " * the trap in which the lion
is taken; i.e., the speech in which the subject of dis-
cussion is, as it were, trapped, in accordance with the
dictum, “ Al-'ilmu =aid, wa-'l-kitabatu qaid " ;

* Knowledge is a prey, and writing is a fetter (for it)."
But “shikil " means a *“hobble or shackle” for a
domestic animal, and not a trap; otherwise the idea

is good.

592, “Truly there has been” is the beginning of
Qur'dn, Ixxvi. i: “ Truly there has been for man a time
in eternity when he was a thing unthought of.” The
text speaks only of man, but this is sufficient, since
man is the epitome of the world and embraces all in
himself.

Rodwell interprets this “time in eternity” as the
time when the child was in the womb, but the Anthor
who seems to include the whole world in man, is
apparently continuing his contention that it is accidents,
by which he means activities, which are translated into
man and all things. (See the next distich, and Note 503.)
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503. The sense of this distich depends upon the
interpretation of the Qur'inic verse alluded to in the
preceding. The T. Com., B.U., and the, H. Com.
assume that the “time in eternity " when man was a
thing unthought of was before the Creation, and since
the Author in the present distich includes the world
in man, I think their view must be taken. In support
of it we have the second hemistich of the last distich
but six: . . . . “know that the structure of the world
has been of this kind from past eternity.” (See
Note 535).

Adopting this interpretation, the sense of the present
distich will be, that the Universal Intellect or Thonght
first conceives the images, “suvar,’ of things which
are to be, and then by the divine Activities, here called
accidents, * ‘arazha,” these images are brought through
the formative Universal Soul into existence in the
material world.

To put this more in consonance with the present
distich we may say that the Activities of the divine
Mind, the (active) accidents, *‘arashi,” arise from the
images in the divine Mind, which wills to give those
images objective existence. This may be illustrated
by the last distich but five and the subsequent one:
“Froits are first in the thought of the mind, and
finally they are manifested through action. When
you have done work (and) planted trees,—at the con-
clusion you read the first words,” (See Note 580).

504. ie, the world as a whole arises from the
Activities of the Universal Intellect, which arise in
their turn from the image of it conceived by the
Universal Intellect.

It is evident from the following distich that the
Author by “this world” means the present material
world and the world of the future life.

505. i.e., the images of all things conceived by the
Universal Intellect issue or emanate from it as expres-
gions of its thought and will.



COMMENTARY 135

596, i.e., this world is the world of the “ accidents,”
“farazhd " of words, states, and deeds, and the future
world is that of the “substances” “jauharhf,” of
requital. “This and that” in the second hemistich,
may possibly mean “ this or that person.”

597, " Through the efforts made.” Guided partly by
the expression “ba-jahd " in the last distich but 31
I translate “ dar nabard " as above, “nabard” havin
the sense of “ kiishish,” “effort,” as well as that
“battle.” The T. Com., the T. Trans., B.U., and the
H. Com., all read “ nabard,” but it is possible that the
correct reading may be “navard,” which is cognate at
least in the sense of “ battle.” “ Dar navard ” amongst
its senses has that of “equal,” as we see from the line
in NigfmI :

" Basi ra'nd zand k'-i shir-mard ast!

Basd mardd ki ba zan dar navard ast! "

“How many a delicate woman is (like) a lion-like
man ! how many a man is (only) equal to a woman ! *

Assuming “navard” to be correct, the meaning of
the second hemistich would be, “ does not that accident
become a robe of honour equal (in value to the accident,
i.2., to the service) ? "

§98. The King granting the truth of the slave's
argument, still objects that all his accidents, i.e.,
activities of word or deed, have not become any
substance which he, the King, can perceive.

509. 1., this world is, and is designed to be, a
world of hoth good and evil, but this design would not
be effected if the  substantial " result of the “ accidents ™
of words and deeds were known to all. (Cf. the
succeeding distich).

600. By the “forms (involved) in thought” are
meant the real natures or essences of the accidents or

activities of word and deed. The thought or mind first
conceives these forms, “ashkil’ ie, “suvar,” and

then by the accidents, i.e,, the activities of word and



136 THE MASNAVI

deed, it realizes them. The Author implies that if the
beauty of the “substances,” * jauharhd,"” which are
involved in the " accidents,” ** ‘arazhad,” of faith, devo-
tion, and discipline were manifest, and also the hideous-
ness of those involved in infidelity, there would be no
unbelievers.

This, however, as B. U, explains, would nullify God's
design, which was to create a universe the beings of
which should serve as exponents of His Names and
Attributes,

If, e.g., all were good, no one could be the exponent
or object of the Attribute, “ Al-Ghafiir,” “the For-
giving."

801. i.e., every one would necessarily do right, and
therefore no cne could mock another,

B02. i.e., this world would be as the Resurrection,
in which no one sins, but in which the results of
conduct are manifested for the requital of that conduct.

603. The “forms of works,” * suvarhfi-ve ‘amalha;”
i.e, “haqi'ig-e a'mil," the *essences or real natures
of works;"” or, in other words, the *‘substances™
*jauharha,” into which the “accidents,” *‘arazha,’” or
activities of word and deed have heen translated, or
rather, which are involved in them.

604. ie., “tell me something of your conduct, or
give me some slight clue by words, for 1 have complete
knowledge of the ‘substantial’ results of the accidents
of deed and word, and I shall therefore know your
condition."

605. 1i.e, I can see the results of conduct without, as
it were, the slightest veil between it and me.

It should be remembered that the King has ted
the truth of the slave’'s argument that deeds and words
have an essential nature identical with that of the
requital of them : that deeds and words on the one part,
and the requital of them on the other, are only different
forms of the same essence,
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606. The King has asserted in the last three distichs
but one that he, as a chosen servant of God, knows the
substantial results of conduct; by which he implies not
only that if he know a person's conduct he knows its
results, but also that he knows the results without
knowing the conduct, The slave joins issue on this
latter point. It should be remembered that before this
assertion the King has said that the words of the slave
have not shown him any substantial result ; but if the
King really has the special gift he claims, he must have
spoken so merely, as he says, to add, as it were, by
converse and argument, an element of objective reality
to subjective knowledge. (See the following nine
distichs). The second hemistich means simply, * since
you know the real nature or essence of words and
deeds; " 1.e., “ since you know the ‘substantial results’
of the ‘accidents ' of conduct.”

B807. The “a'vin-e sibits,” “constant or fixed
essences,’ i.e, the forms, ideas, or prototypes of all
things which were to be, were in God’s mind, but they
were as non-existent. God willed that they should have,
as it were, objective existence, and so created the World.

608, 4.e, when God willed to manifest that which
was in His knowledge He made the pain of objective
realisation and the craving to realise objectively the
law of this manifestation.

His own desire to realise His subjective knowledge is
followed by the desire of man to realise that which he
has in his mind., God said : “ Kuntn kanzanp makh-
fiyan, fa- ahbabtu an u'raf;"” “I was a hidden treasure,
and I desired to be known,”

The King implies that he knows, but that he wishes
objective reality to be added to his knowledge by
the slave's disclosing something of that which he has
iln his mind : something of that which he has said and

one,

609. The King seems now in this and the following
six distichs to be simply enlarging upon his idea that
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the craving to give objective reality to subjective
howiudvgueliaa been made a law in the imm.n mind,

610. *“Sar-rishta,” “thread,” means also * desire.”

611. By “that world " the Author apparently means
all the worlds above the material world. These worlds
are eternally the causes of effects by successive emana-
tions, and by the production of all things in the material
world. This world, i.e., the material world, is also of
course always producing effects in itself, and the causes,
i.¢., deeds and words of human beings, result in the
effects, i.e,, felicity or misery, in the future state.

612. e, the King saw something from the slave,
from which his real nature or essence could be deduced.

613. “Not permission to mention it;” because all
8ecrets are not to be divulged to all and sundry,

614. “Latif” “fine,” also means “ acute ;' and
" zarif,” “ elegant,” also means “ clever " or “ witty."

615. “A certain person; " i.e, the companion slave.
616, d.e., “that you flatter and speak well of dpeop

before their faces, but calumniate them behind their
backs.”

617. *“To eat dirt " is to act and speak foolishly and
improperly.

618. This and the following distichs to the end of
the Section are the Author's remarks,

619. “A mite,” “tasd,” a weight of four barley-
corns.

620. ie, pay no attention to externals, but devote
yourself to the inner spiritual reality.

621, i, the pearl of spirituality is rare.
622, “In importance," “dar buzurglt.” The T.
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Com. stumbles at “buzurgl,” taking it to mean
“ bigness,” but this interpretation makes the translation
awkward and strained.

623. As, eg., the Muslims from Mubammad's con-
ception of the Unity. But the distich may mean simply
that every one is moved by some thought.

624. “Thought" here means intellect, from the
Universal Intellect to the intellect of man.

625. The ant is mentioned in connmection with
Solomon, because when presents were made to him
the ant is said to have brought the leg of a locust.

It is opposed to Solomon as being one of the smallest
and weakest creatures,

626. “To be of the human nature” is to have the
“rib-e insini,” the “human spirit," to which man
attains by discipline, devotion, and praise of God.
(See Note 64).

The ase is a type of sensuality.

627, The “person” means the inner spiritual
reality : the real nature or essence, or the soul or spirit.
The * shadow " means the world of form and matter.

628. de, in the Resurrection, when thought and
imagination having no longer the veil of the body,
will take high flights, as it were, and appear in all
their grandeur.

629. Cf. the Qur'an, xxx. 4: “And the mountains
will be as teased wool."

630. The Author alludes to the succeeding Story,
and implies that it does not matter whether it is true
or false. It is told simply to illustrate certain teachings.

631. Ayiz was a favourite of Mahmiid of Ghaznl,
the celebrated conqueror, and the patron of Firdaust,
the author of the qS]J.ﬁh-ﬂﬁmu. He reigned from 387
to 421 o, (997 to 1030 a.p.)
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632. For the pre-existence of souls, see Note 47,

633. This and the following distichs to the end of
the Section, with the exception of two supposed to be
the words of God, are the Author's remarks,

634. i.e, the ‘Arif lives in the Universal Spirit, and
his eyes are fixed upon its divine Unity. In this source,
the Universal Spirit, he can see all things to which it
gives rise,

635. e, the ‘Arif, living in, and being of, the
Universal Spirit, knows the “a‘yin-e sabita” “the
fixed essences,” *“ideas” or prototypes in it of all
things which are to be in the material world. He
knows therefore the nature and destiny of all these fixed
easelr:fes when they have become materialised in this
world,

Wheat is always opposed to barley, as the more
valuable to the less ; so by wheat are meant here those
whose nature and destiny are hetter than those of the
beings designated by barley.

636, i.e., the “a'yiin-e sabita,” or “fixed essences,”
have their own natures and destinies in the Universal
Spirit from the night of past eternity, and these
natures and destinies accompany them when they
are materialised in this world, and also when they
come to the future state, Everything has its nature
and destiny, and no devices or wiles will turn these
aside. *“Al-badhar 15 yughnt ‘ani l-qadar:” “ Cauntion
does not avail against (God’s) preordinances.” The
purport of the foregoing explanations, says the T.
Com.,, is the inner meaning of the Tradition, “ Al-
lailatn hubld,” “ The night is pregnant.”

B37. ie., with all his devices he will not esca
God's preordinances, and his devices will be brought
to naught.

(i38. The principal clauses upon which this distich
depends are those conveyed in the preceding distichs
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from the last but three; ie., “ (Do as I have enjoined)
before the Day of the Resurrection appear, etc,”

This world is associated with the darkness of night,
and the Resurrection with the brightness of day.

639. These “stolen goods" are the results of the
works effected by craft for the gratification of the carnal
soul. Craft is employed in opposition, as it were, to
the preordinances of God, and although this craft is
really the craft of God, it is a sin in man and it shews
want of resignation to God’s precordinances. There
seems to be a want of consistency in the doctrine, but
it must be remembered that every being's nature and
destiny have been predetermined from past eternity,
and that some are predestined to have want of
resignation and to sin, and consequently, according
to orthodox Siffism, to soffer punishment in the
future state,

640. Lit.,, “spring up together.”

641. TheT. Com. takes this to be a simple assertion ;
but I think it a gquestion,

642. If there is advantage in your question, there is
advantage in the world, because your question is part of
it. Taking another point of view too, there is advan-
tage in your question because it serves to give sensible
expression to that which is in your mind. In the same
way the world gives sensible expression and objective
reality to that which is in God's mind, namely, the
“a‘yiin-e sibita,” * fixed essences,” or prototypes of all
things which are to be, but which in God's mind are, as
it were, inexistent.

643. In so far as the natures and destinies of all
things have been fixed from past eternity, there is no
advantage in the material world, in which those natures
persist, and those destinies are accomplished. It is, as
the T. Com. observes, simply giving existence to that
which already exists. But inasmuch as the world gives
sensible expression and objective reality to the subjective
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“a‘yiin-e sabita,” “fixed essences,” or ideas in God's
mind, it is full of profit.

Whether too one ean see advantage or not in the
existence of the world, the Muslim must have faith in
God's wisdom and believe that there is advantage, since
God says in the Qurin: “And we have not created the
sky and the earth and (all) that which is between them
in vain," According to this text too nothing in the
world is vain: if it is not profitable in one way, it is in
another.

f44. It was as blood to the Egyptians who dis-
believed in Moses.

B45. The T. Com. interprets this metaphorically, and
explains, that if a person's wickedness is only accidental
to him, he should be corrected from it by proper
training.

f46. The second hemistich is eliiptical and reads,
lit., “ Although he thinks that that is indeed his food.”
I think the sense intended is conveyed by the substitu-
tion for “although " of the words in brackets.

647. “The food of illness.” The T. Com. explains
this as * the food which causes illness.”

f48. 4.¢., man should cultivate the spiritual soul and
not the carnal.

849, “ This water and clay" ; 1.e., this food of the
carnal soul.

650. The first hemistich expresses, according to the
T. Com., the state of the clay-eater, by whom is meant
metaphorically the person who cultivates the carnal
soul. But to support this view he renders “ dil-sabuk,”
by * palpitating,” and implies that palpitation of the
heart is part of the condition of the above-mentioned
person. This rendering is, I think, rather strained,
gince ‘“‘dil-sabuk"” means properly “light-hearted.”
According to B.U. it means here “unable to bear
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spiritual knowledge.” C7. “shisha-dil,” “of effeminate
nature or temperament.”

“Riy-zard,” * pale of face,” according to B.U., means
here " ashamed through indulging the carnal appetites,
and thﬂmfom unable to sit among the chosen of God ™ ;
and ay-sust,” lit, “weak of foot,” he says, means

ble to pn}cmd alnng the paths of God."

He explains the second hemistich as meaning meta-
phorically, * Where is for him the food of the exaltitude
which is the possessor of the paths of divine know-
ledge ?"” The Qur'inic verse contained in the hemistich
is verse 7 of chap. li.: * By the Heaven, possessor of
the tracks of the stars!" and I think we may take it as
meaning metaphorically, “ By the Universal Intellect
which contains the divine Names and Attributes, and
the prototypes of all things which are to be!"’

TEia, the Universal Intellect, the Light of God, which
is the original sustenance of man, should be his food.
(See the last distich but ome, and the next but one
following this).

G51. * Daunlat,” *the free state,” is the state of the
84ff who is free from all earnal and worldly attachments,
and has therefore sovereign power in this world and the
spiritual world,

6852. “The Sun" means the prophets and saints.
The “ Throne,"” * ‘Arsh,” means the Universal Intellect.

653. " The carpet,” “farsh,"” is the earth. By the
vapour of the carpet are meant worldly pleasures which
are gross, and in their darkness opposed to the Light of
the Universal Spirit.

654, “ And consider not those who are slain for the
sake of God as dead ; nay, alive with their Lord they
have their sustenance.” (Qur'an, ii. 149).

655. d.e., everyone is affected and influenced by his
associates.

The T. Com. quotes from an Arab poe

“Ishab akhd karamiy, tuhzd h]—sul;hm:-hl fa-'t-tab'n
muktasibun min kulli mashiibin :
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Ka-'r-rihu akhidhatun mimma tamurro bi-hi : natnan
mina 'n-natni, au tihan mina "t-tThi.”

 Associate with the man of generous mind, and you
will gain by his companionship, for the temperament
gains by everything with which it is associated :

As the wind takes from that by which it passes:
stink from the stink, and perfume from the perfume.”

656. “A dish.,” Presumably the Author means a
covered dish. The meaning is that it is the eye of the
heart, not the material mouth, which perceives what is
in that dish, the outer form : i.e., what is in the man's
mind. The T. Com. eomments upon this distich, but
he does not include it in his text,

657. 4.e, man is rejoiced by the sight of verdant
places.

658. The country over which SBaturn, the planet of
the seventh sphere, has control is India, the seventh
clime of the seven climes into which Oriental
geographers divided the earth. The colour associated
with the sphere of Saturn was black.

650. 1.e, the amssociation of the demon with the
hypocrite brings out the latent wickedness of the
latter.

660. The “ninth Heaven" is the * ‘Arsh,” the Higher
Throne of God, the Universal Intellect. The pom
and dignity of these spiritual truths is purely 3pirll:\mE

661. “The World of Command,” * *‘Alama 'l-Amr,"
is the world of spirits and spiritual things,” * ‘dlamu
"l-arwihi wa-'r-riibiiniyit.” It is called so, says ‘Abdu
'r-Razzfiq, because spirits and spiritual things came
into existence by the * Command” of God without the
intermediary of matter and time. * Li-anna-hi wujidat
bi-amri 'l-Haqqi bi-li wisitati maddatin wn—mucf tx
It is also called “‘dilamu 'l-malakit,” “ the angelic or
spiritual world,” and “‘ilamu 'l-ghaib,” “the world of
mystery or invisibility."”
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The “World of Command” comes after the ninth
Heaven, or Universal Intellect, which is also called
“‘Alamn 'I-Jabarit,” “the Warld of Majesty,” 8o that
I presume the Author means by the preceding distich
that these spiritual truths come from the World of
Command or of spirits and spiritual things, and derive
their spiritual pomp and dignity from the ninth Heaven
or World of Majesty, because of the lustre which this
World throws upon the one immediately below it.

662. “(The gratification of their) covetousness.”
The word so rendered is “az "' which means * covetous-
ness,” but since “in the hope of covetousness” is
meaningless here, I have ventured to translate as ahove
on the analogy of “kam,” which means * desire,” but
also frequently “ the gratification of desire.”

663. “Irksome;" literally, * irksomeness,”

i64. This distich and the following one are supposed
to be the words of God.

665. “The pitch-coloured tower” is the sky, which
is dark before the sun rises.

666. Because God is Lord and Master of places of
rising, as of all things.

667. i.e., the Sun of God's Essence only seems to
rise in Its * tajalli,” or * manifestation,” to Iis * motes,”
i.., to the prophets and saints. It does not really rise,
but seems to do so, since it was not before witnessed in
that manifestation. Cf. ‘Abdu’r - Razziq under
" Mashiriqu Shamsi 'l-Haqlqa ;" * The places of rising
of the Sun of Truth.” He says they are,  Tajalliyfitn
‘dh-Dhati qabla 'l-fana'i 't-timmi i ‘aini Abadiyati
I-Jam*; " *“The manifestations of the Essence (of God)
before the complete extinction (of the votary) in the
very Unity of Collection.” The * Unity of Collection "
is the “ Unity Essence,” “Dhitn 'l-Ahadiya,” i.e., God
in His absolute Unity, in which all subsequent emana-
tions are collected, as it were, so that thers is only the
absolute One. (See Note 415).

k
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468, The Author, speaking of himself, says he is in
the rear-rank, because as a saint he is below the pro
the cherubim, and the archangels. Still, as a saint he
scatters light withont shadow over the two worlds, the
material and the spiritual.

669. The “wonder” is, I suppose, that being a sun
he revolves round the Sun. The T. Com. explains that
to whatever spiritual height the prophet or saint may
have reached, he is not independent of God. He quotes
from the Masnavi:

“() brother, it is a Court without limit ; whatsoever
(stage) you reach, by Allah! stay not there."”

670. ie., I suppose, God is acquainted with causes
and means of approach to, and union with, Himself, and
will supply these causes and means if He will; and
again such causes and means may be cut off, and God
may offer approach to Himself without any causes and
means, He may act through causes and means, or
without them.

Or, the distich may, as the T. Com., and Vall
Muhammad, quoted by B.U., surmise, have the more
restricted sense that God may sometimes fiﬂa hope of
approach to, and union with Himself, and sometimes,
as Vali Mubammad more particularly observes, give
discouragement, in order that the votary may be urged
to greater effort in seeking Him. The T. Com. more
particularly remarks that these causes and means and
the absence of them are due to the opposing Names of
God, which are manifested at different times in the
votary, E.g., God is “Basit,” “the Giver of ‘bast’)”
“gxpansion”’ or “hope;"” and also “ Qabid,” “the
Giver of ‘qabd’,” * constriction ” or “ fear.”

671. ie. even if he despair, he does not despair of
God, nor is he separated from Him, because his feeling
of despair is from God, and this feeling therefore cannot
be a thing apart from God ; hence even when in despair
he is with God. All contingent existence subsists b
God, and if God withdraw from it for a moment it
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ceases to exist. Whether the contingent existence be

hope or despair, it derives its existence and nature from
; it canmot have its existence and nature from any-

thing but the Real and True Existence of the Deity.

G672. 1., all (contingent) beings derive their exist-
ence and nature and all they have, material or s iritual,
from God ; whether they be the pure and holy n? heaven
or earth, or whether they be the sensual of earth,

Buriq, the animal on which Mubammad rode in his
ascension (mi‘rij) to the presence of God, is one of the
animals which are to have a place in heaven. It is here a
symbol of the pure and holy of heaven, as the Arab
horses are of the pure and holy of earth.

e ass is a symbol of the sensual ones of earth.

673. i.e, the blind of heart, the ignorant and careless,
do not know or consider that all they have comes from
God ; hence they are excluded from all spiritval blessings
and from God.

674. 1., he who does not see all acts and evenis as
coming from God, but considers them due to some
hnman agency, and hence turns to that for help. The
“qibla " 1s the place towards which one looks in prayer.

675. i.e, everything which should guide him to God,
provided he saw it as due to God's agency, leads him
only to error, becanse he considers it as coming from
man. By this consideration he is made blind.

676. +.e, “right opinion,” or correct and certain
knowledge derived from religious teaching, knows that
all things and acts come from God.

_ 677, Man is in the hands of God, and all his action
18 caused by God even as that of the lance is caused by
the brandisher of the lance,

678.  *“Without power; lit., “without nails or claws,”
The Author is speaking of his spiritual guide, Shamsu
'd-Din-e Tabrizi. He intimates that he is “ absorbed,”
“finT,"” in him, so that he cannot act as spiritual guide

-
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himself, and in the next distich he calls upon Husimu
'‘d-Din Hasan, his own assistant and appointed
successor, to do so. It was in Shamsu 'd-Din's name
that Jalilu *d-Din Raunt wrote his lyrical poems or odes.

679. “Ziya'u '-Hagq,” “Light of Truth,” and
“ Husimu "d-Din,” “Sword of the Faith,” are honorific
names of Hasan, the Author's assistant and appointed
SUCCESSOT,

#80. The “blind in heart,” “kir-dil,”" is * dead in
heart,” “murda-dil,” but he may receive * life,” * jin,"
or “hayit,” and “guidance,” “hidiyat™; but the
“ munkir,” “he who disbelieves” in the spiritual chief
through “envy,” “hasad,” cannot receive them ; so the
Author says, © let him be thus in the agonies of death;
ie., death as to the spirit.” “Thus”; e, “in his
envy.”

$281. The “Suon of eternity"; 4.e., Husimu 'd-Din
Hasan, whose Light is from past eternity.

32, By falcon is meant the person who turns from
the world to God, here called the King, The blind
falcon is he who strays from the straight path, and
is mixed up for a time with worldly people, here
called owls.

683. “The falcon.” This I take to be the sense
of “biz" here, but the T. Com. renders it * again."”

By “ruin” is meant metaphorically the *world."
(Owls are supposed not only to inhabit ruins but also
to cause ruins where they settle.  Cf. the Gulistin:
* Mar- tu ki har-kird bi-bini bi-zani ?

'@ biim ki har-kuja nishini bi-kani?"

“ Are you a serpent, that you bite whomever you see ?
Or an owl, that you ruin (lit., dig up) every place in
which you settle ? "

684. “To mislead ;" lit., “to carry away from the
road.”

685. The T. Com. understands here by “ biz,”
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“falcons,” *sh@h-bizin-e jahin,” “the royal faleons
of the world.” According to Steingass “shah-biz"
means also “royal, generous, noble ;" and according
to Redhouse, a ** champion ; " so that I think we t.ay
assume that the meaning here is “the great and
powerful of the world,” * kings, princes, or governors.”
The “falcon” which is speaking is the * Perfect
Man,” the prophet, or saint, and therefore the faleons
it now speaks of cannot be prophets or saints: but,
as the owls represent the multitude, the commonalty,
and are inferior to falcons both in their nature and
as hunters of meaner e, it seems probable that by
the latter are meant the greater ones of what may be
called the “commonalty " as opposed to the chosen
of God, the prophets and saints.

6i86. Cf. the Qur'in, lvii, 4: “ And He is with you
wherever you are.” Cf. also the words spoken to
Moses and Aaron, Qur'in, xx. 48: “Fear not: verily,
I am with you; I shall hear and see,” and also those
atdressed to Mubammad, Qur'an v. 71: “ And God will
protect you from the people.”

6i87. The prophets and the saints are the Universal
Intellect, the first emanation from God. The Unjversal
Intellect arises from the very nature of God's Essence,
and it is the first manifestation of It, and also the final
cause of the later emanations, as is seen from the
words addressed to Muvbammad: “Lan lak, la-md
kbalagtu l-aflik ;" “Had it not been for you, I should
not have created the spheres.” The thought of the
Universal Intellect, or of the prophets and saints,
therefore, is always in God’s Nature, and His Nature
wounld be ailing or defective without it.

These considerations shew as well as any the
difliculty of reconciling Siffism with the doctrines of
Islim, according to which the Universal Intellect was
the first thing created.

688. Lit., “ makes me fly in a conrse.”
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689. The heart is the abode of the Deity; the place
of His manifestation.

By flying to the apex of the heart he means
receiving the manifestation of the Deity.

690. i.e., “Ireach the presence of God."" TheT. Com.
says, “ I reach the ** ‘Arsh,” the * Higher Throne of God,"
“ the Universal Intellect ;" but this is called the ninth
Heaven, and the falcon says he tears open the curtains
of the heavens, which evidently signifies that he ren:chas
beyond the ninth Heaven: he makes an “ ascension,”
“mi'rdj,” as did Mubammad, to the presence of God.
Of course the prophet or saint is not altrné':dthﬂ object
of “tajalli,” 1., “the manifestation of ;" he is
often in “istitdr,” " enveilment,” in order that he may
engage in the interests of the commonalty. (See
Note 121).

691. i.e., the individual intellects proceed from the
Universal Intellect, with which the falecon is here
identified.

92, ie, the natural constitution of the Universal
Intellect entails the emanation of the heaveus and all
else, “Infitar,” here rendered * unfolding,” also means
“gleaving asunder,” and it may have reference to the
Qur'in, lxxxii. 1: “When the Heaven shall cleave
asunder,” (i.e., at the Resurrection). If this be so,
the meaning will be that all the incidents of the
Resurrection will naturally spring from the nature of
the Universal Intellect.

693. According to the T. Com. the *humid " means
here the *“ angels,”

The “humi" is a mythieal bird, which is supposed
to prognosticate good fortune to every one on whom
its shadow falls. Hence the adjective * humiyiin,"
* fortunate, angust, imperial.”

694. “The prison ;" i.e., * this world.”

(95. “Captives;" i.e., those who are enslaved by
their carnal nature,
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696. 4., He has made the carnal and worldly holy
men through my prayers and guidance.

£97. 1i.e., understands my spiritual teachings during
my soaring in the realms of truth and reality.

608. *Falcons™ and “roval falcons™ here signify
" SiifT saints.”

i99. The “reed,” considered as a musical instrument,

700. “ Without resource ;" lit., “without notes.”

701.F “From (the world) apart;" i.e, says the
T. Com., “ from the World of Supreme Dominion,” *az
‘Alam-e Rubiibiyat.”

The “falcon-drum,” “tabl-e biz," is a small drum
beaten to rouse birds for the falcon to capture.

In the first hemistich the falcon answers the charge

of greediness.

702. “Return;" “irja’T;"” one word out of the
verse, “ Return, tranquil soul, to your Lord, contented
and approved.” (Qur'in, Ixxxix. 28). For an explana-
tion of the * trangnil soul " see Note 397.

I suppose the Author means that the falcon (prophet
or saint) is sent to eapture birds (worldly people), and
bring them with tranquillized souls to the King
(God).

703. The form and essence of water are different
from those of earth, but water and earth become homo-
geneous in their common property of sustaining the
life and promoting the growth of the plant.

704, “In (its) support (of it);" “dar gqivim."
“ Qiviim " has a number of different senses, but I think
the one here given, which agrees with the explanation
of the T. Com., is perhaps preferable.

But “connection"” is also given as a meaning of
“qivim,” so that the sense may be, " Air becomes of
the same kind as fire (when) in connection (with it)."
That is, air assumes the burning quality of fire when
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brought into connection with it, although air has a
form and essence different from those of fire,

705. i.e, with everything some other thing or things
may become of the same temperament, notwithstanding
the difference between them of form and essence. In
this hemistich I read “dkhar,” “another,” with the
H. Com. The T. Com. reads “#khir,” “in fine," or
“finally,” and he translates “mudim” as “wine,”
instead of “always.” The sense he makes is that,
* Finally," or “in fine, wine becomes of the same kind
as the temperament (of man), becaunse it strengthens
and exhilarates it." If he had said that wine becomes
of the same kind as the temperament, because it brin
out and emphasises it, I should see more sense in his
interpretation, but even then I cannot see why the
Author should sum up, as it were, (ef. the word “ akhir,”
*finally,” or * in fine '), with such an illustration, B.U.
is discreetly silent as to this distich.

706. +t.e., man is not of the same kind as God, but
he may absolutely sink his own identity and become
merpﬂ.‘; in God, as the water and earth sink their identity
and become merged in the plant. After he has become
“extinct,” * fiinl,” in God, even his own * extinction,”
“fand," becomes extinet, and he has “everlasting life,”
*baqd,” in God.

707. “To become as dust” is “to become non-
existent.” Cf. “habd shudan.”

708. *“The sgelf,” or " the individual,” is one of the
meanings of ** jin."

The distich means that God and His Attributes are
substituted for the individual and his attributes when
the individual is merged in the Deity, In other words,
nothing remains but God ; the individual becomes dust,
i.6., non-existent.

709, i.e, do not think because I have a human form
that I have not spiritual wisdom and power to gunide.
Do not be like those who said of the prophets, * Shall
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human beings guide us ?” (Qur'an, Ixiv. 6.) Tho
the falcon speaks here, the words are supposed of conrse
to be those of the prophet or saint.

710. 1i.e., derive advantage from my spiritual wisdom
and guidance before I leave this ruin (the world).

711. ie, the human form of the prophet or saint
may be said to injure every person who, taking it to be

e form of one like himself, affronts it, and so incurs
the vengeance of God. In a Tradition Mubammad
quotes as the words of God : * Man ahiina 1i waliyay, fa-
qad bdraza-ni bi-l-mubdraba; ” “ He who affronts a
saint of mine, verily, he fights me in battle,”

712. The owls have said in a previous distich, * What
affinity, indeed, has a little bird to a King?"” The
falcon now implies by this retort that there may be
connection between two things without our being able
to shew how and why they are connected, or that there
is affinity between them.

713. The “ power” or the “shining."”
“In a drop of blood;” i.e., in the material heart's

core.

714. The T. Com. takes the first hemistich to be a
question, which is perfectly allowable, but not, I think,
in 80 good taste. I think the Author means that there
i8 a reason for these connections, and the possibility of
their being explained, but that human intellect cannot
cope with such mysteries. If the T. Com.'s explanation
be preferred, the second hemistich must be rendered,
" intellect, (indeed), is helpless, ete.,” instead of * (but)
intellect is helpless, etc.”

715. This is another illustration of the fact that
there may be connection between two things notwith-
standing great disparity between them. In the prophet
and saint the Universal Spirit of God is brought into
contact with the individual spirit, and the latter receives
from It the pearl of spiritual enlightenment, which
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develops into the Universal Spirit, so that the prophet
and saint become the Universal SFirit. as they were
before their existence in the material world.

716. By “Messiah” is meant here the TUniversal
Spirit. (see Note 715).

717. *“ Another world ;" i.e., “the Resurrection,” or
“the Future State,” in which the real and true nature
or essence of every person and thing is diﬂ})layed,
stripped of all the false appearances of this wor d In
the Resurrection every person and thing is to appear in
the form suitable to their real nature or essence, and
this is the Assembly which will be displayed to men in
the Resurrection.

The T. Com. says this Assembly is the Deity, in
accordance with the words: “All shall be assembled
befors me."

From a Saff point of view this may be, since the true
nature or essence of everything is in the Spirit of God,
but I should doubt if the Qur'anic verse really meant
this. But even in this world the prophet or saint can
distinguish between the good and the wicked. See the
last distich.

718. The T. Com. speaks of the three modes of
Resurrection. The first is the one we understand by
that term, and it is called * giyfimat-e sughrd,” * the least
Resurrection ;' the second is called “ qiyimat-e vustd "
“the middle Resurrection,” and it is the rising to the
life of the spirit after the mortification of the flesh ; the
third is called “ giyimat-e kubrd” or ** timmat-e kubri,"
“the greatest Resurrection,” and is the rising to true
and eternal life by God after extinction in God: “al-
bagi'n ba‘da 'l-fand.” He says this last Resurrection
is also meant by the Author. (For “al-baqi'u ba'da
I-fand " ses Notes 7008, 840, and 967.)

719. “An appeal to God ;" lit., “an ‘0O Lord*!"
The Author has in the preceding distich confessed his
inability to describe the Resurrection, by which term
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the T. Com. understands the “ TAmmat-e Kubrd" (See
Note 718). He now, according to the T. Com., in
answer to the imaginary question, * Then what is the
use of speaking at all?” says that his words may be
taken as an appeal to God (an expressionof “ 0 Lord ! ™)
which will elicit from God (the sweet-spoken One) the
breath (i.e., expression), * Labbai-k!" (I answer the
summons) twice for you;"” i.e, “I am ready to hear
your desire.”” (See the next distich). Mubammad says
in a Tradition, “Idha qéla "l-‘abdu, ‘ Ya Rabb !’ yaqiilu
llahu, Ta‘als, ‘ Labbai-ka ‘abd-1! sal ; nu'ti’"; “ When
the slave (of God) says, ‘0 Lord!' God, most High,
says, ‘ ( I answer the summons) twice for you, my slave!
ask, and I will give."”

720. The T. Com. says God does not speak in words,
but that His thought is conveyed in a * manifestation™
of the Name * Al-Mutakallim,” *The Speaker.”

“ With all your being ;" lit., “ from head to foot.”

791. “In this trial, the man, &c."; lit., “that tried
man.” This may mean that the man was tried by
thirst, and also that having *tried " or “ experienced "
the effect of throwing a brick into the water he con-
tinued throwing them.

722, “Israfil” ; the archangel who is to sound the
last trump.

793, “Dam,” *the breath,” which often means
“words,” signifies here “communications from God,”
breathed, as the Author says, from no mouth.

724, Ahmad,” a name of Mubammad,
725. Bee Note 533.

726. “Flowing water;"” “mi"e ma'in.” “Ma'm™
means “ flowing over the ground from a visible spring.”
The term occurs in the Qur'in, lxvii. 30.

727. By the “wall” are meant the body and its
carnal passions and attributes, Whenever anyone of
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these passions or attributes is discarded, a brick is, as
it were, removed from this wall, and nearer proximity
is gained to the water of true life, i.e., the Divinity.

728. i.e, as the tearing out of the bricks of the wall
comes to the same thing as the thirsty man's bending
over the water, so the lowering and subduing of the
passions of the body is real and true prostration in
adoration and devotion before God, which is the same
as proximity to Him, as shewn by the Text, “But
prostrate yourself, and draw near.” (Qur'in, xcvi. last
verse). See too the following distichs.

720, “(Clods”; “madar.”" It should be remembered
that walls and houses in the East are often built of
unburnt bricks.

730. “Flop " is presumably the meaning here of the
word “bulug.” This sense accords with the context,
and the word too does not ill represent the sound made
by water when a stone is thrown into it

73l. i.e, his debt to God.

732. “A house well-built"”; ie, “a young man in
sound and robust condition.” * With lofty roof.” This
presumably means that the young man spoken of is
“upright, well set-up, ean hold his head high”; or
possibly that his head and brain are strong.

733, "Its walls." This most probably means the
four humours of the human constitution, the sanguine,
melancholy, phlegmatic, and bilious.

* Without addition or stay "; *bI takhlit-u band.”
Le., in the literal sense, without the addition (lit.,
“admixture ") of repairs, and stays or eramps to hold
the walls up; the metaphorical sense being, “ without
the applying of medicinal remedies and strengtheners.”
But “takhlit" may possibly mean “ disturbance, dis-
order,” of the humours, and *“band" may mean the
reat.r]::'mi.ug or hindering of the action of one humour by
another,
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If these be the metaphorical senses, however, the
literal senses are not =o clear.

734, This and the following distichs depend upon
the last distich but four: *“How happy is he who takes
advantage of early days."”

The words in italics are from the last verse of ch. exi.
of the Qur'fin, in which Ab@ Lahab, an uncle of
Muhammad, and his wife are cursed. The last three
VEIses are !

* He shall be burnt at the flaming fire,

And his wife bearing fire-wood,—

With a cord of woody fibre on her neck.”

The meaning of the second hemistich is, * before old-
age makes yon helpless.”

735. 4., when a man is old his time is short, and
he is lame through the fatigues of life; so that he can
have little hope of reaching the end of the road to God,
which is long. The workshop, his body, is dilapidated,
and his work cannot be well ordered.

736, “Firm and robust™; lit, “firm of consti-
tution.”

737. “Come forward in my business™: ie., “be
brisk in carrying out my injunctions.” * Do not creep
back”; de, “do not be remiss and backward in
obeying me."”

788. The words in italics are in Arabie, but, I do
not know wherefore, unless they express current sayings.
Or possibly, the delinquent quotes an Arabic proverb,
and the Governor caps it by answering in Arabic,
The first hemistich scans — ~ —— = —— w — ~ — instead
of -~ ——— < ————— unless we read “al-aiyimda,”
instead of * al-aiyimi,” which is a license of a kind
taken sometimes by the Author. Then the only
irregularity is that the following short syllable follows
the next two long ones instead of preceding them.

739. “brings"; lit,, " comes.”
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740. The T. Com. quotes the Tradition, * Yahramu
:}'.lnu Adama wa-yashibbu fi-hi khaslatani "l-hirsi wa-tali
-amal ; "
“Man grows old and decrepit, and the two gualities
of greed and fulness of hope grow up in youthful
strength in him."”

741. *“On the decline " ; lit., * on the decrease,”

742. “Your feet”; metaphorically used for * your
soul.”

743. In the last distich but one the Author says,
“you are utterly devoid of sense,”” and he now says,
“you are at least not heedless of your own wounds.”
The meaning of the last distich but one is not that the
person addressed is devoid of sense as to the pain he
suffers from his evil natare, but that he does not under-
stand that the pain is owing to his evil nature,

744, By the “Gate of Khaibar” is meant the
fortress ' Qamis,” which ‘All was selected b
Mubammad to take, after the failure of Abfd Bakr an
‘Umar. Qamiis was one of the fortresses which
defended Khaibar, a fertile valley district inhabited
by Jews, about six days' march north east of Medna,

This expedition of Mubammad’s, which took place
in ﬁla,ﬂ., resulted in the entire subjection of Khaibar
to 1slim.

745. A “rose-bush” means the spiritnal qualities
of a * Murshid” or “spiritual guide.” In the second
hemistich a “friend"” means the “spiritual guide”
The first hemistich ostensibly means, “ Or else graft
this bramble-bush upon a rose-bush,” and it is so
understood by the T. Com., but it is also susceptible
of the rendering I have offered, which harmonizes with
the second hemistich, and gives, I think, better sense.

 746. The T. Com. quotes the following Tradition :
Tagilu ‘n-nfiru - yauma '1-Qiyimati, ‘Juz, va
Mu'minun, fa-inna nfira-ka atfa’a nar3i:'"” “The fire
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will say on the Day of the Resurrection, ' Pass on,
Believer, for verily your Light has quenched my fire,""

747. " The Day of Justice;" i.e., “the Day of the
Resurrection.”

748. “Pour the water of mercy wupon'; lit.,
* pommission the water of mercy against."

740. “The faithful worshipper;” lit., * the bene-
ficent man;" for according to a Tradition, *Al-
ihsfinn an ta‘buda ’lliha ka-anna-ka tarfi-hu: fa-in lam
takun tari-hu, fa-inna-hu yari-k;" * ‘Beneficence’ is
that you worship God as if yon saw Him; for if
you do not see him, verily, He sees you."”

» 760, “Come from the fire:" s.e, “from the fire
of the passions.”

751. The “8Shaikh;" 4., the “Murshid” or
“gpiritual guide.”

752. i.e., the carnal soul of the unregenerate eries
out at, and is in opposition to, the spiritual teaching
of the Shaikh.

753. " Chak-chak,” translated a “ crackling noise,"
means, according to the dictionaries, the “din or
clashing of swords™ ; the *chattering of the teeth.”
The Author implies metaphorically that the carnal
soul is fighting against discipline and the spiritnal
teaching of the Shaikh, and that the aspirant must use
these against it to its pain and mortification, (lit., death).
My reasons for rendering the compound * chak-chak "
by a “ecrackling noise™ are, 1st, that the simple term
“chak " means the “noise made in breaking a stick,”
or “in masticating a ernst,” as well as the " clashing
of swords,” and that the noises indicated in the first
two of these equivalents are not unlike that made by
fire when water trickles upon it; 2nd, that it is fair
to assume that the compound “chak-chak " is simply
an exaggeration of the simple * chak,” when the latter
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is used in such senses as we are considerin . It seems
necessary to assume that “ chak-chak" is intended,
sinee “‘chik-chik " has, according to the dictionaries,
only the sense of the “ sputtering noise made by a
damp wick,” and not that of the clashing of swords.”

754. “Your rose-garden;” e, “the rose-garden
of your heart and faith.”

755. “The fulfilment of your religions duties and
faithful worship.” Lit., * your justice and beneficence.”
(See Note 749).

756. i.e, your cultivation of the heart, and improve-
ment of the carnal soul will be productive of happy
results: you will be in a garden of spiritnal try
and divine knowledge.

757. The Author having digressed from a previous
disquisition now speaks of returning to it,

758. “O0 envious one” I suppose the Author
assumes that the man who has lost time and is
anxious to make up for it, is envions of those who
have made good progress.

759. See the last distich but one before the present

Section : “The day late, the ass lame, and the road
long, ete.”

760. i.e., the body, or rather the carnal soul, must
be put upon the fire of discipline so that jts evil qualities
may be burnt away.

761. “Has gone towards the pit”: i.e., “is near
setting.”

762. “Long life.”. -8, “everlasting life.”

763. * This jewelled lamp"; i.e., “ life, which offers
jewels for your acceptance.”

764. “Take heed you put its wick and oil in good
order at once”; i.e, Take heed you keep it in good
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order, so that you may use it to the best advantage for
the purpose of spiritnal improvement.

765. *For to-morrows have passed away"; i.e., you
have reached and passed many to-morrows without
acting.

706. d.e., put off the old carnal bonds if you wish
for spirituality and true existence.

767. i.e, do not speak idly and boastingly, but act
generously in spiritual interests.

768. d.e., do not spare or indulge the body, but
exert yourself to the utmost on the Path of God, and
give up sell-indulgence.

769. *“The firmest handle,” “al-‘urwatu 'l-wuthqa,”
is an expression used twice in the Qurin:

* And he who denies the Tighat and believes in God,
has assuredly taken hold of the firmest handle.”
(Qur'an, ii. 257,) The Taghat is mentioned as an idol
eight times in the Qur'an, from which one might infer
that it was one of the principal if not the principal of
the idols worshipped by the Meccans before Islim. Or
Mubammad might have used it sometimes in the
generic sense of idol or idols. Lane in the Arabian
Nights says that the name is used to express the devil
as well as an idol. This of course is only an’ instance
of gods’ becoming devils in the minds of those hostile
to the worshippers of them,

The T. Com. says it means in this passage “idols,”
“Satan,” or the “carnal soul,” and in a later passa
of the Masnavi he explains it as the “earnal soul.” I%E
observes also that the Sufis say the Taghiit of the
commonalty is the “carnal soul,” and that that of the
chosen ones is anything other than God, or anything
which prevents union with God.

He continues, that the “ firmest handle " is understood
variously as the “ holy Law,” “ the Faith,” “ the Qur’an,”
“the favouring help and guidance of God,” or “the
love of God and the attraction of the heart to spiritual

i
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contemplation " ; but he remarks that the Author here
takes it in the sense of the abandonment of sensual
desire. The other passage of the Qur'in gives some
support to this sense of “al-‘urwatu 'l-wuthqd™: * And
he who turns his face to God in self-surrender, and is
a beneficent man, has assuredly taken hold of the
firmest handle.” (Qur'in, xxxi. 21.) Cf. the last distich
but two, and see Note 749 for the Safi sense of “a
beneficent man.” But possibly the expression signifies
here however, “one who is generous in furtherance of
the interests of the Faith.” A Tradition says: “ Tabd
li-man shaghala-hu ‘aibu-hu ‘an ‘uy@ibi 'n-nfisi, wa-
amsaka fadla qauli-hi, wa-anfaga fadlamili-h ;" “Happy
is he whose own faults engage his attention and not
those of the people, and who is sparing of the gift of
his words, and distributes the gift of his wealth.”

770. See the two distichs before the last. In the
last distich the Author calls this generosity, namely,
the abandonment of self-indulgence and sensual desire,
“al-‘urwatu 'l-wuthqgs,” “the firmest handle.” (See
Note T60).

771. “Bears you to its source” ; i.e., “ to paradise.”
A Tradition says: *‘As-sakhii-'u shajaratun min ashjiri
"l-jannati, aghsinu-ha mutadalliyatuy fi'd-dunyd, fa-
man akhadha bi-ghusnip min-hu, gida-hu dhalika 'l-
ghusnu il ljanna ;" * Generosity is one of the trees
of paradise, the branches of which hang down to the
earth, and he who takes hold of one of its branches, that
branch draws him to paradise.”

772. The Author now gives another illustration.
The commands of God are to be generous in the worship
of Him, and to abandon sensual desire; and patience
with these commands is obedience to them. Etian«:a
is thus the cord which draws von up from the pit of
the world and the flesh. A Tradition says:

“ Al-hawil ‘inda 'llihi abghadu min jamT'i 'l-hai'st ; "
“Qensnal desire is more hateful to God than all
qualities.”
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773. i.e, thongh be old you still may seize the
cord of patience ml.{,m;r obedience to, the commands
of God.

774. 1 suppose the Author means that in addition
to God’s mercy the spiritual receive the gift of seeing
the spiritual world as real existence and of living in it.

775. i.e, by living a spiritual life you may see the
spiritual world as really existent, though it is invisible
to the sensible eye.

T76. i.e., this world has assumed the appearance of
real existence, and the spiritual world appears concealed
and as non-existent, so that it requires the spiritual life to
shew the truth. (See Note 775).

777. d.e. this world is, in respect of the spiritual
world, as dust on the wind. Its movements are really
governed by the spiritual world, but it presents a false
appearance of real and independent existence, and acts
asa veil which hides the real and spiritual world from

all but the spiritunal.

778. “This:" ie, “this world™ “That:" ie.,
* the spiritual world.”

779. 4., the sensible eye is turned towards the
material world becaunse it is itself of the earth, but the
eye which is directed to the spiritual world is of another
kind : i, it is itself spirimﬂi

780. i.e, the horse is akin to the horse, and the
rider to the rider: hence they respectively understand
one another. “Ld ya'rifu dha 'I-fadli illa zawii-h ;"
“No one knows the man of merit but those who have
merit.” * Ya'rifu-nd man kdna min jinsi-ni; wa-sd'irn
‘n-nfisi la-ni munkirin;” “He who is of our kind
knows us; and the rest of the people disbelieve in us.”

781. ie., discipline the sensible eye which has to do
with things of the senses and the carnal soul, * nafs,"
use only the “ nafs-e mutma'inna,” the “subdued,



164 THE MASNAVI

tranquil, or tranquillised ‘nafs'"” of the pious man will
be accepted by God. (See Note 397).

782. “The sensible light;” i.e., the light of the
sensible eye, which has to do with things of the senses
and the carnal soul.

783. By the soul (jan) the Author presumably means
here * ravin,” or ‘‘nafs-e nitiqa,” “the rational soul,”
or “the heart,” “dil, qalb,” which follows the carnal
soul (nafs) if that predominate, and the spirit (riih) and
God, if the spirit predominate.

T84. i, seek out a spiritual guide whose sensible
sight, senses, or carnal or animal soul, (nafs), is governed
by the Light or Spirit of God.

785. “Light upon light.” The Author is giving
here the esoteric and $iifi explanation of part of verse 33,
ch. xxiv. of the Qur'an: “God is the Light of the
heavens and of the earth. His Light is like a niche, in
which is a lamp—the lamp within glass—the glass, as
it were, a shining star, It is lighted from a blessed
tree—an olive tree, neither of the East nor of the West ;
its oil would scarcely fail to give light, even if fire did
not touch it. It is Light upon light."

‘Abdu 'r-Razziq's interpretation of this is found
under the word * galb,” * heart: "

“ Al-Qalb :—Jaunharun niriniyoy mujarradun, yata-
wassatu baina ‘r-riihi wa-'n-nafsi; wa-huwa ‘lladhT
yatabaqqaqu bi-hi 'l-insAniyatu; wa-yusammi-hi ‘l-
hakimu 'n-nafsa 'n-nitigata; wa-'r-ritbu  batinu-hu,
wa-"n-nafsu 'l-haiwiinivatu markabu-hu wa-zihiru-hua,
I-mutawassitatu baina-hu wa-baina ’l-jasad. Kama
muththila l-galbun i "l-Qur'ini bi-'z-zujijati wa-'l-
kaukabi 'd-durriyi, wa-'r-riibu bi-l-mishihi fi Qaunli-hi
Ta'sla: ‘Mathalu Niiri-hi, etc.' (See the quotation
above). Wa-'sh-shajaratu hiva 'n-nafsu, wa-"l-mishkitu
hiya 'l-badan. Wa-huwa 'l-wasatu fi "l-wujad.”

“The Heart:—An immaterial luminous essence,
between the spirit (riih) and the earnal or animal soul
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(nafs), by which humanity is distinguished and con-
stituted ;—called by the philosopher the * rational
soul” (nafs-e natiqa). The “rih” is its inner being,
and the animal “nafs” is its steed and outer being,
the latter being between it and the body (jasad). So,
in the Qur'in the heart (qalb) has been likened to glass
and a shining star, and the spirit (riih) to the lamp,
in the Words of Him most High: ‘His light is like
a niche, etc.' (See the quotation above). And the
tree is the animal soul (nafs), and the niche is the body
(badan). And the heart is the middle entity in (all)
existence,”

From this it is seen that the Light or Spirit of God,
(Rah), is compared to a lamp, or rather to the light of
the lamp, and that the heart, (qalb), upon which this
light immediately shines, is likened to the glass which
encases the lamp or light. The carnal or animal
soul (nafs) is compared to the tree or the oil, since
the “nafs” is the principle of life, sensation, and
voluntary movement. When the Light of God shines
upon the light of the “nafs,” the latter is purified and
guided. It is in this way that the Author interprets
the Qur'anic expression, “Light upon light"” In
further explanation of the Qur'inic passage ‘Abdu-'r-
Razziq says, under the word * nafs,” that the olive tree
(nafs) 1s neither of the East of the heart (qalb, or nafs-e
nitiga), nor of the West of the body (jasad or badan).

786. The “sensible light" again means the light
of the sensible eye which has to do with things of the
senses and the carnal soul.

787. And therefore if he trust to the light of the
sensible eye he will be drawn to things of the senses,
which are a lower world, the earth.

788. Wherefore, says the T. Com., you should give
up the lower, and seek the fuller and higher.
780. ie, says the T. Com.,, you know when the

Light of God illumines the senses of a person by tha
good effects it produces in his conduct and by his
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ﬁod words, For the meaning of “that horse"” see
e last distich but nine, and Note 781

700. The “sensible light;" i.e., the light of the
sensible eyes, which was supposed to be a property
the eyes.

701, “That Light of religion;" i.e, “the Light
of God."”

792, 1 translate the second hemistich from the
reading of the edition of the T. Trans., which is also
given as an alternative by the T. Com.: * ‘Ajizl pish-&
girift-oi dad-e ghaib.”

B. U., and the H. Com. read, “ ‘&jizI pisha(h) girift az
did-e ghaib;” *(the world) makes a practice of sub-
missiveness before the treatment of the invisible
(world).” The T. Com. in his text reads, **‘Ajizl
pisha(h) girift, @ did-e ghaib,” carrying on @ dad-e
ghaib " to the next distich.

703. 4., sometimes it makes it prosperous, and
sometimes unfortunate.

704. ie., as the T. Com, says, this world, like a
horse, is manifest and visible in its movements and
states, but that which controls it and them is invisible.

705. “The arrow ;" i.e., anything which happens
in accordance with God’s preordinance.

706. The souls, as the T. Com. says, may be called
visible inasmuch as each one has its individuality, which
is shewn by the qualities and properties displayed.
The “Soul of souls” is the Universal Spirit of God,
the Essence and Nature of which are concealed.

797. “Do not break the arrow;” i.e., do not rebel
against the trial sent by Ged.

708. Shaikh Afzal, quoted by B.U., says, “It is not
an arrow which is caleulated to go far without regard
to the mark, but it is from One Who knows His mark
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. and is sure to hit it.”” Cf. the two Turkish expressions,
“menzil 6qfi,” and “nishin 6qa." The former is the
Persian “ tire partibl,” and means “an arrow made to
fiy t distances ;" the latter means “an arrow made
to ﬂg_:,-n;nme and hit a mark.” (Redhouse.)

799. (Cf. the Qur'an, viii. 17 :

** And you did not shoot when you shot, but God shot.”

This refers particularly to God's taking the side of
Mubammad in the battle of Badr, but it is applied
generally to indicate that all acts are really God's acts.

300. i.e, God must first act before the semblance
of this act may come from man. The T. Com. quotes,

“Ms fa'alta idh fa'alta, wa-likinna 'lliha khalaga
fila-k;" “You did not act when yvou acted, but God
created your act."”

801. ie., restrain your anger at the trial sent by
God's preordinance, and do not rebel against it.

802, +t.e, the trial is really a blessing, but when you
are not prepared to receive it with submission and trust,
and let anger prevail, it seems a calamity. *“ And He
would try the believers by a sweet trial from Himself "
(Qur'an, viii. 17).

803. “Bring it before the King;” i.e., refer it to
God, and shew yourself submissive to Him in it, although
it afflict and wound you. As the T. Com. quotes, “ Al-
bamdu 1-'llahi ‘ald kulli bal!” “ Praise be to God in
every circumstance ! "

804. i.e., the material world,
805, i.e., the divine world,

806. The Author possibly means by “Mr damad,”
“He blows" (or, “ He breathes"), * He extingunisghes."
In another verse he enjoins the breathing upon fire in
order to quench it or nullify its destructive effects.
“Naffat," *“ Thrower of Greek fire,” means also * Preparer
of naphtha.” If rendered so, a similar explanation
might be suggested.
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807. “Yudilln man yasha'n, wa-yahdl man yashi'n -
ili siritin mustaqim;” “He leads astray whom He
will, and He guides whom He will to a straight path.”

808. i.e., he knows not what trials may be sent until
he is “ fanio fi'llah,” * extinet in God,” and entirely free
from self.

800. i.e, until the mirror of his heart has become
cleared of all save God, he is still only a “sincere
devotee,” “mukhlis,” When his heart is completely
cleared of all save God, he is absolutely * pure and
free,”" “mukhlas.” (See Note BOS).

810. t.e, as the T. Com. says, until he has caught
the bird of the Unity of God, i.e., attained to an appreci-
ation of the Unity, he is still a hunter.

811, When the “mukhlis” has become “ mukhlas.”

812, “Has gained the vietory;" or “has gained
pre-excellence,” or “has gained the highest seat.”

813. “Precocions fruit,” “ bikiira ; " but the Author
seems to use the word in the sense of " unripe fruit.”

814. Burhfinu 'd-Din Mubaqqiq of Tirmiz was the
Author's spiritual guide befors Shams-e Tabrizi. The
expression, * burhin-e mubaqqiq,” means also “ a verify-
ing demonstration.”

“Pecome Light ;" i.e., attain to the Light of God, as
the Perfect Man, the prophet or saint does,

815. i.e., when the self becomes extinct you attain
to the position of Universal Spirit, or Perfect Man, and
g0, by your knowledge of the divine mysteries become a
demonstration of God's wisdom.

Cf. ‘Abdu'r-Razziq under “ Hujjatu 'l-Haqqi ‘ala
"I-khalg :—Huwa 'l-insinu 'l-kfimiln ka-Adama—'Alathi
’s-galiim !—haitha kiina hujjatay ‘ala "l-mala'iki fi Qauli-
hi, Ta%li: Yd Adamu, anbi-hum bi-asmi'i-him’; ili
Qauli-hi, ‘ Wa-m# kuntum taktumiin;'" “ The demon-
stration of God to the creation :—1It is the Perfect Man,
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such as Adam—On him be peace !—because he was a
demonstration to (or, argument against) the angels,
when God, most High, used the words: 'O Adam,
inform them of their names,' (i.e., of the names of all
things) ;—to the words, ‘and what you hide.'” That
is, Adam, the Perfect Man, in his perfect knowledge of
all things, was a demonstration to the angels and all
ereation of God's wisdom in making him His vicegerent
on earth. The verse from which ‘Abdu 'r-Razzig

uotes is verse 31 of ch. ii. of the Qur'in: " He =aid,
0 Adam, inform them of their names.’ And when he
bad informed them of their names, He said, ‘Did 1 not
say to you that I know the hidden things of the heavens
and of the earth, and that I know what you bring to
light and what you hide?""

816, i.e., when the slave, the self, the individual, is
extinet, you become the predominant Sultin, the Perfect
Man, the Universal Spirit.

817. Salibu 'd-Din Faridiin was a disciple with
RiimT of Burhfinu 'd-Din Mubaqqiq. He subsequently
became Riimi's assistant. The T. Com. explains under
the preceding distich that Burhfinu 'd-Din could by
words teach and inspire his disciples with spiritual dis-
cernment and the perception of God's presence, but
that the mystery of absolute renunciation, self-renuncia-
tion, and absorption in the Deity could not be manifestly
discerned in him. In Salibu 'd-Din, on the contrary,
this mystery could be plainly discerned.

B. U., however, seems to infer that the difference lay
between Jalilu 'd-Din Rimi and Salilm 'd-Din. He
quotes from Jam1's Nafahatu '-Uns :—* Saiyid-e mazkfir
farmiid ki, ‘bil-am ba-Shaikh Salabu *d-Din bakhshidam
va-gil-am ba-Maulavi Jalilu 'd-Din ;" "

“'The above mentioned Saiyid (i.e., Burhinu 'd-Din)
gaid, ‘I have given my inspired ecstatic emotions to
Salibu 'd-Din, and my learning to Maulavi Jaliln
!‘d_Dﬂfn‘i 1} ]

In the Nafabit we also read in the biography of
Maulini Shamsu 'd-Din-e Tabrizi that when the latter
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went to Ieconium and visited RamI, Rimi was seated
by a tank of water with some hooks before him. On
Shamsu 'd-Din’s asking him what the books were,
Ram1 said, “they are called ‘qfl-u qal® (i.e., learned
controversial works) ; what have vou to do with such ? "
Shamsu 'd-Din took the books and threw them all into
the water. RamT in great vexation and grief exclaimed,
“What have you done, you darvish? Some of them
were the lucubrations of my father, which are now lost
for ever!"

Shamsu 'd-DIn put his hand into the water, and drew
them all out one by one, entirely unaffected by the
water. Rami exclaimed, “What is this mystery?"
Shamsu 'd-Din answered, “ This is spiritual light and
ecstatic feeling; what do you know of such?” The
Nafahat adds that the companionship between Shamsu
'd-Din and Rimi dated from the time of this incident.

We may gather from the above two accounts that
before the advent of Shamsu 'd-Din and his spiritnal
guidance, RimT was more of the “ ahl-e qil,” the people of
learning, than of the “ahl-e bl " the people of ecstasy,

Allusion is also made to this in some verses quoted
by B. U. :—

“When Jalilu 'd-Din sat (as a teacher), (all) the
people on the face of the earth turned their faces
towards him.

He became like his father a pious ascetic and a
learned man : a chief and king of all the learned.

The Saiyid (i.e, Burhinu 'd-Din) said to him, ‘O
Jalalu 'd-Din, although in learning you are rare and
choice,

Still your father was a man of hil (i.e., inapired
ecstatic emotions) :—seek that (condition), and pass
beyond ql (i.e., learning).

You are the inheritor of your father (only) in the
Elatter of outer covering ; I am the pith ; lock to (your)

iend.'

He (i.e., Jaldlu 'd-Din) became his disciple from his
very soul, and prostrated himself (before him): he fell
down before him like a dead man.
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Suddenly the Saiyid departed from the world of
transitoriness to the palace of permanence.

For five years more he (i.e., Jalilu 'd-Din) disciplined
himself with sincerity, ardour, and yearning.

Suddenly Shams-e Din reached him, and the shade
became extinet through the splendour of his light.”

818, “Renunciation and self-renunciation ;" * faqr;"
i.e., the abandonment of all save God : the condition of
ﬂ]_ﬂ (1] fﬂqtr_"

819. The T. Com. says that Salibu 'd-Din was
perfect in the divine Law and in Saffism by God's
revelation and inspiration, and not by study, and that
he could consequently work and teach without instru-
mentand speech. That is, he did everything by spiritual
influence, and taught simply by the revelation of himself
to his disciples.

820. Because, says the T. Com., the “Shaikh-e
fa“dl,” who constantly works (without instrument) has

rfect control over the hearts of people. This power,
Eﬁ continues, belongs to the “Ghaus-e Akbar,” the
“ Qutbu l-Aqtah.”  (See Note 447).

821. “The impression on his wax;” ie, the
impression on the hearts of his disciples. (See the
last distich),

“The seal-ring ; "' i.e., the heart of the Shaikh, with

to the engraving on it of the Names and
Attributes of God.

822, “The thought of that Gold-smith ;" i.e, “the
Universal Spirit, Intellect, or Thought of God.” The
T. Com. understands by “ gold-smith,” Salabu 'd-Din,
but since the seal-ring means Salibu 'd-Din’s heart,
%:d gold-smith who makes the ring must surely be

And besides this, the “ thought" of Salibu 'd-Din
would be the same as the engraving on the ring, and
it would be senseless to speak of ** the thought speaking
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of the thought.” (See the second hemistich of the
preceding distich).

823. The T. Com., who takes the goldsmith to be
Salibu 'd-Din, understands by this that since the chain
of God's Attributes consists of an endless number of
links, each one of which is necessarily connected with
the next, so the thoughts, secrets, and attributes of the
* Qutbu 'l-Aqiab,” who has attained to the position of
Universal Spirit must form a chain of the same nature,
It seems to me however to mean that there is an unbroken
connection from the thought in the disciple’s mind to the
Thought in the divine Mind through the mind of the
Qutbn 'l-Aqtab.

824. 1., to whose call to faith and spirituality do
hearts respond ?

825. i.e., sometimes the call to faith and apiritual_ity
may reach the heart, and sometimes not, as God may will,

826. *He is the wise one, the master; " i.¢,, he is the
Qutbu 'l-Aqtab, the real Khalif. (See Note 447).

827. de, the teaching makes little impression on
some hearts, which simply re-echo it once ; on other
hearts it makes so deep an impression that they repeat
it often and dwell upon it.

828. i.e., even the mountains and rocks with all their
hardness are affected to tears by the words of the
prophet or saint,

829. ie, even the mountains and rocks notwith-
standing their hardness are affected to tears by the
words of the prophet or saint; but the waters of the
springs, which are of soft nature, and are already as
tears, become as tears of blood ; i.e., they are affected
by the deepest emotion. The T. Com. says that this
and the preceding couplet are to be taken literally,
since all things and beings are affected by the wnr(L
of the prophet or saint,



COMMENTARY 173

830. *“That King of august footstep " is Moses.

831. * Became all rubies ;" i.e., was transfigured by
the divine revelation. Moses was not the cause of this,
but it was on account of him that it occurred. C7. the
Qur'in, vii. 139: “And when Moses came at our
a]zgointad time, and his Lord spoke with him, he said,
‘Bhew me Thyself, so that I may loock upon Thee.’

He said, ‘ Thou shalt indeed not seeme ; but look upon
the mountain, and if it remain fixed in its place, then
thou shalt see me.’ And when his Lord revealed
Himself to the mountain, He levelled it (by this) with
the ground, and Moses fell stunned and fainting."

832, “Life and intellect:"” ie, when God was
revealed to the mountain, it understood the revelation,
and was levelled with the ground, broken up, and
moved from its place by it. Thus it received movement,
one of the attributes of life (jin), and also intellect
(khirad).

833. i.e, are we lessaffected by the Words of God and
the prophets and saints than the rocks and mountains 2

834. de., nospring of faith or spiritual knowledge

shes up from the soul in response to the Words of
g}d and the prophets and saints, nor is the body vivified
and made flourishing and beautiful by such spring.
There is an illusion in this to the green dress of the
angels and the holy ones of earth,

ﬁ; faith and spirituality it is said that even the body
is etherialised.

835. d.e, the call of yearning which comes from the
holy man.

836, * The cup-bearer ;" i.e., the spiritual guide.

837. “Buch a mountain,” i.e,, as the hard heart of
him who is insensible to the Words of God and the
prophets and saints,

838. The “Moon” means either the holy man, the
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spiritual guide, or God : and the “ Light of the Moon,”
sither spiritual guidance, or the Light of God.

The Author implies that the hard heart of the obdurate
must be broken up by discipline and devotion, and be
as naught in God before the divine Light can ghine
into it and give it eternal life.

830. (Cf. the Qur'an, Ivi. 4, 5: *“ When the earth is
shaken with a shock, and the mountains are moved with
a moving, and become scattered motes.”

And lxxviii, 20:

 And the mountains are set in motion, and become
vapour.”

“To become motes,” and “to become vapour,” both
mean “to be annihilated.”

840, “How shall it throw a shadow over our heads? "
That is, * how shall it afford us any protection?

The meaning is that in the Resurrection the obdurate
and careless will experience only regret and disappoint-
ment. and will become like the mountains crumbled
up and as naught, since they have not in this world
obliterated themselves in God, and so attained to eternal
life by God. This obliteration in God (*fand’uy fi
lah ") and attaining to eternal life by God (" bagd'uy
bi-lah") is called “the Greatest Resurrection,”
“al-Qivimatu '1-Kubrd,” or * at-Tammatu '-Kubrd,"” in
contradistinction to the Resurrection of the Last Day,
which is called “ al-Qiyimatu 's-Sughrd,” “the Least
Resurrection.” (See Note 718).

841. 4., the Resurrection of the Last Day is for
the calling to account of people, whilst the Resurrection
of the extinetion of self m God and eternal life by God
ensures immunity from the calling to account. .

“Inna auliyd'a 'llihi 14 khaufa ‘alai-him wa-13 hum
yahzanfin ;" * Verily, there is no fear on the saints
of God and they are not afflicted.”

This distich and the next, though commented upon
by the T. Com., are omitted by him.
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842. The morally ugly and beautiful are here
intended. The T. Com. quotes, “ Ki ‘Subbet mii‘essir
dir, va-tabT'at sirfq dyr',” “For ‘Companionship has
influence, and the mind (of man) is thievish’.”

843. i.e, when bread which has no life is eaten by a
living person, it sustains his life and becomes a part of it,

844. e, it becomes as the very salt itself.

845. “The baptism of God,” *“sibghata "ah,"
depends upon some verb understood, such as “ we
should receive,” or, “adhere to.” The words occur
in the Qur'an, ii. 132: “The baptism of God; and
who is better than God in the matter of baptism ?
and Him do we serve and worship.”

" Sibghata 'llah"” is generally understood as “the
Faith of Islim,” but the Author seems to take it in
the sense of the divine Unity. All who are dyed in
the dye of the jar of God's Nature, i.e., all who arrive
at the apprecistion of the Unity of God, and are
obliterated in that Unity, have received, as it wore,
the baptism of God. All rites and practices and all
things and beings are in that Unity of one colour and
as one. Since, however, the fundamental article of the
Faith of Islam is the belief in the divine Unity, the
Author’s sense is only the esoteric Siff conception of
that belief.

Instead of “pisha-ha,” “rites and practices,” BU,
and the H. Com. read “ pisa-ha,” “ piebald things.”

Rodwell says : “Perhaps Mubammad used the word
advisedly as a hint to the Christians of his land, that
in the reception of his religion consisted the true new
birth.” I adhere to the rendering “ baptism,” pace
Professor E. H. Palmer, who says the word sibghat ”
should be translated “dye.” There is nothing in the
context in the Qur'in to explain how Mubammad could
possibly have thought of using the word in the sense
of “dye,” but Rodwell's conjecture that he used it in
the sense of “baptism " in oppoesition to the Christians
is quite reasonable.
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B46. Whanthﬂﬂiiﬂiﬂlnﬂtinthaﬂnitj'o.fﬂﬂd,
and you say to him, Arise!” as if you thought he
were a.crmel'hing alien to it, he says, “I am olf
Unity; blame me not for not being apart from it, for
I cannot be In the translation of the distich the
words in italics are Arabic in the original.

847. “1am God,” “ Ana 'l-Haqq,” is the well-known
expression of the Suff saint Mansiira 'l-Hallgj, and it
has been frequently quoted and explained by the most
famous Safl poets. It will scarcely be believed that an
Arahic scholar of some repute expressed the opinion
to me that Mansiir's expression was really “ Allihu
‘|-Haqq," “ God is God!" (lit, “God is the Truth,”
but * Al-Haqq,” * the Truth,” is the ordinary Safl term
for God). This learned Theban's opinion was that
such an idea as that conveyed by “Ana'l-Haqq" was
unknown to the early Safis !

848. “He has the colour of the fire, though he is
iron - i.e, his human qualities and nature are lost
in the divine Qualities and Nature.

840, i.e., its state is expressive of endowment with
the quality of fire, though it is silent as to actual
speech.

850, i.e. its actual condition expresses this, though
it speaks not. In the same way, when the Bafi is
illumined by the Light of God, his condition expresses
that he is God, because he is effaced as to his human
qualities and nature, and for these are substituted the
(Qualities and Nature of God. This is what is meant
by the expression * Ana 'l-Haqq," “Iam God,” which,
in this sense, is an expression of the deepest humility,
not as in the case of Pharach an expression of supreme
arrogance.

851. “From (God's) election (of him),” *zi-'jtiba."
ie. from His making him like Adam. Or perhaps,
“from the free choice (of the angels).” If he have not
this Light, the angels would not worship him, since they
were commanded to worship Adam, not man generally.
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832. i.e., the Perfect Man, who has reached the Light
of God, is worshipped also by all the pious, as Adam was
worshipped by the angels.

853. After comparing God to fire, and man to iron,
the Author now intimates that such a comparison is
inadequate : 1st, says the T. Com., because it implies
duality and difference; and 2nd, because it conveys the
idea of (subsequent) union and in-dwelling ; whereas,
“God was, and there was nothing with Him other than
Himself; " “ Kana 'llihu, wa lam yakun ma‘a-Hu shai'un
ghaira-Hu ;" and “He is now as He was,” “ Al-fin
kami kin,"

854. i.e., donot by offering such comparison delude
it with the idea that you think it an adequate mode of
conveying such a thought, when you know it is not, but
elose your lips, and desist from offering such comparison.

855. I read with B.U., and the H. Com., “Pay dar
daryi bi-nih; kam giiy azfin;” and not with the
T. Com., and the T. Trans., “ma-nih," “do not put,”
since the latter is not in harmony with the context nor
with the teaching of SafTism.

The meaning is that you should seek to appreciate
the Unity, and to be immersed and lost in it, but that
you should not try to describe it by illustrations or
comparisons,

856. 1., before entering the Sea of the Unity you
can do nothing but be silent, amazed, aud abashed
before its grandeur, of which you may have gained some
conception, such as you may before entering it.

857. It is like the moth and the candle-flame. The
moth has not power to bear the flame, but it cannot
abstain from it, and is ultimately annihilated and lost
in it,

“Although a hundred like me,” means, “ although
any one with a hundred times my strength,” and does
not, as the T. Com. seems to think, refer to the number
of persons who have not sufficient strength.

m



178 THE MASNAVI

858. i.e., I will pursue my journey to the Sea of the
divine Attributes and Unity until I become extinct and
lost in it: until I become * fanin fi'llih.” Then I
shall become * eternally living by God,” ** biqin bi-'llah,”
and shall be at home in the Sea of the Divinity like a
duck in the water.

850. i.e., although he who seeks the Deity may be
importunate and even unworthy, he is better than the
good-mannered and worthy person who does not seek
Him. It is fitting that the knocker be attached to the
door, though it is crooked.

860, “Go to the tank;" lit, “revolve round the
tank.” By the “tank " is understood the heart of the
“ Murshid,” the spiritual guide, because it is in con-
nection with the Sea of the Divinity. By attachin
himself to the spiritual guide the aspirant is purifi
from his sins, bad qualities, and from all that is other
than God. This is the spiritnal purification, in contra-
distinction to the bodily purification enjoined by the
gacred Law.

861, i.e, there can be no real and lasting purity
except that gained by the spiritual influence and guid-
ance of the “Murshid.” The purification enjoined by
the holy Law or gained by religious practices is not
lasting, but once purified by the spiritual influence and
guidance of the Murshid, one is purified for ever.

862. i.e., the purity of those who are still attached
to the body is limited : it is not to be compared with
the purity of those who have in the tank of the ** Murshid's"
]{:‘n;eart purified themselves from all that is other than

od.

863. “Out ofsight;" lit., * in ambush.”

864. Bo that it is for ever full of communications of
divine grace.

8A5. 1.2, until you have reached the Sea of the
Divinity your purity gained by formal religion is not
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lasting. Tt requires the help of the spiritnal influence
and guidance of the “ Murshid.”

866. The “water,” by which is meant the  Murshid,”
invites the sinner to come to it for purification.

867. “*Shame is an obstacle to the Faith;" “Al-
haqi'n yamna'‘u 'I-Imin,"”

This, I presume, is a Tradition. The T. Com. quotes
the Traditions, “ Al-haqi'n mina 'I-Imin ;" “ Bhame is of
the Faith;” and “Albagi'n wa-'l-Iminu ikhwani ;
li yufiriqn abadu-huma 'l-akhar;” “Shame and the
Faith are brothers ; one is not separated from the other;"
but he adds that this kind of shame is shame at sins
and evil deeds.

BB6B. ““Hearts:" i.e., the hearts of the holy, or
spiritual guides.

860. The Arabic words are from the Qur'in, Iv. 20,
. Verses nineteen and twenty are: “ He has let loose the
two seas, which meet together, (but) between them is a
barrier which they do not overpass.”

It is quite evident from the Qur'in, xxxv. 13, that the
“two seas "' meant, as Rodwell says, the fresh waters of
rivers and the salt waters of seas, but the Author
explains the expression metaphorically as the “body "
and the * heart,” which he implies act npon one another,
but are distinct and do not intermingle.

870. i.e., “whether you be sound or faulty.” (Cf.
Note 859).

871. Cf. the last distich but fifteen.

872. Or, “There is that which should be burnt for
love.”” (Cf. the last distich).

873. * Destitution,” *bi-bargl,” means “ fani'un fi
llah," “annihilation in God:” and “eternal life,"
*baqi'un bi-'llih,” means “ eternal life by God.”

874. i.e, the grief and pain of love.



180 THE MASNAVI

875. 1., the roses and lilies of spiritual knowledge
and felicity.

Although all my editions read the same, there must
be some error, since the hemistichs do not rhyme, the
first ending “afziin girift,” and the second, “siisan
girift.”

876. 1i.e., the trials and discipline of the Saff aspirant,
and immersion in the Sea of the Divinity.

877. By the “duck” is meant he who has the innate
capacity to attain, through trials, discipline, and deve-
tion, to spiritual perfection; and by the “{domestic
fowl,” he who has not.

878. 1i.e., mad and insane with the love of God.

879. i.e., the Qualities of God which result from
His Essence are innumerahle.

These Qualities are called a chain, because cne follows
upon, and is involved in another in the manner of the
links of a chain.

830. 1.c., when intellect sees the endless effects which
proceed from the manifestation of the divine Qualities
it is bewildered and lost in the madness and intoxication
of love.

881. The proverb, “Aljuniinu funiin,"” in the
common acceptation means “‘Madness is of different
forms ; " but the Author is here using it in an esoteric,
Saft sense. He implies that the madness of divine love
is the cause of different kinds of divine knowledge of
the Attributes. This divine love is called madness or
enveilment (juniin), because in it the intellect is be-
wildered, and veiled.

882, “Has so broken bonds;" 1.e., the honds of
intellect.

883. “Madmen;"” ie, people of the commonalty,
who would be considered by Siifis as void of sense.
People who have “‘agl-e ma'ash,” “worldly wisdom,"
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and not “‘aql-e ma‘ad,” * the intellect which concerns
itself with spiritual and divine things.”

884, Zu 'n-Niin, the Egyptian, was a famous Saft
Shaikh, and held the first rank in the Saff hierarchy,
that of Quth. (See Note 447). He was the first
Shaikh, says the Nafahatu '1-Uns to speak openly of the
Saff doctrines. He died in 245 an. (260 op.).

885. “ Affliction arose (even) to above the sky."
Lit., " salt reached hearts (even) to above the sky.” The
meaning is that hearts from the earth even to above the
sky were afflicted.

The rhetorical merit of the distich is that ““shar.”
“mental disturbance,” means also * salt, saltness, or salt
and barren ground.”

886. i.e, the novice on the Safi Path is apt to think
on first experiencing some spiritnal emotions that he
has the intoxication and madness of those who have
reached perfection on the Path: but his is only a
fancied state arising from his ignorance, whilst that
of the perfect arises from his deep spiritual knowledge.
The rhetorical figure is still preserved, the word * ghir,”
“mental disturbance,” or * salt. saltness, or salt and
barren ground,” being again used.

887. “His fire was as an outrage to their formal
religions observances.” Lit., “his fire carried away
their beards.” The beard is considered an ornament
which adds dignity to a man.

888. The second distich is *band kardand-ash,
ba-zindinT nihad,” and I take “nihad" to be for
“nihidand,” since “ nihad " is an old perfect participle
equivalent to “nihiida.” Another reason may he given
that the third person singular of the preterite is some-
times in poetry used for the plural. The T. Com.’s
explanation of “ba-zindiini ni]l;ﬁr]," namely, “ bariye
zindanT nihidan,” “in order to put him into prison,”
seems to me strained,

889. i.e, it is not possible to control divine love
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by intellect, although the commonalty are disturbed
by seeing the $aff pursuing the road of it.

880. e, the commonalty are spiritually blind, and
cannot see or understand the true condition of the Safis,
especially as the latter are traceless to all save those
who like themselves have reached spiritual perfection.
Hence the danger to the Sifis, who may be injured
by those who cannot understand them.

801. By the “dissolute,” the Author means the
worthless and stupid, who make religion subservient
to their own worldly interests.

802. e, the commonalty cannot appreciate so great
a saint as the perfect Saff, and neglect and disparage
him, as children would a precious pearl.

803. de., in Zu'n-Nan, though he appear only a
simple man, is contained the Universal Spirit.

804. de, the Universal Spirit was in Zu'n-Nin,
and as the latter reached the perfection in this world
which he had possessed in the spiritual world it mani-
fested its mysteries through him to his disciples.

895. 1.e, all Zu'n-Nin's disciples became effaced
in him. This effacement in the spiritual guide is
anterior to effacement in God.

898. 4i.e., the disciples became intoxicated with love
for him through effacement in his spiritual perfection,
and at the same time they recovered from the intoxication
of the love of worldly vanities. Or the sense may be
that after effacement in him, * fana,” they reached real
and eternal life by him, “baqd.” (See Notes 706, 840,
and 967).

897. The “pen” is the emblem of power, as being
the instrument by which the king's commands are
published.

898. Mansiirn 'l-Hallaj, the famous Saff, was
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executed for saying “Ana 'l-Hagq,” “I am God.”
because the ignorant Ruler and people did not under-
stand the meaning of that assertion. (See Notes
847 and 850).

899. “Business” “kar-a kiyi;” ie., “power and
contral.”

QE‘KS “They kill the prophets.” Cf. the Qur'an,
iii. 20:

“ But those who deny the signs of God, and unjustly
kill the prophets, and kill those who enjoin justice
amongst the people,—announce to them a grievous
punishment,”

1. ie, the people of Antioch, to whom, says
Rodwell, Christ is said to have sent disciples to preach
the Unity of God.

902. Cf. the Qur'in, xxxvi. 17: *“ They said, ‘ Veril
we augur ill from you; truly, if you desist not, we wi
assuredly stone you, and a grievous punishment from
us will surely affect you.'"

903. The folly of the Christians lies in their looking
for security and protection to Christ whilst believing
Him to have been overcome and crucified by the Jews.

It is said in the Qur'an that Christ was not crucifiad,
and Muslims assert that a Rabbi named Titinds was
made by God to resemble Christ, and was crucified,
whilst Christ escaped, and ascended into the fourth
heaven—(some say the second).

Muslims maintain that Christians have fallen into
the double error of calling Christ God and of asserting
that he was crucified.

The connection of this distich with those preceding is
in its being an example of the people’s misunderstanding
the prophets and saints, and so, as we shall see, being
deprived of the blessing of their presence and protection,

904. i.e, since the heart of Christ was afflicted and
vexed by the people’s misconception of Him, He departed
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from them, and ascended into heaven. Hence they
were deprived of the protection which His presence
would have procured them in accordance with the verse,
(Qur'an, viii. 33): “But God would not punish them
whilst you were with them.” This verse, says B.U., isnot
applicable only to Mubammad but also toall the prophets.

905. 1i.e., the counterfeiter is a source of the greatest
danger to the goldsmith, because his envy of the
superiority of the latter's wares makes him a constant
enemy. He aims at giving currency to his own base
imitations of the goldsmith's wares, and to further this
aim he will seek to injure the latter to the extent of his
power,

The metaphorical application of this is to the wicked,
who make a false pretence of goodness, and envy and
are inimical to the really good.

906, “Through enemies,” “az ‘addi:” or possibly,
**through injustice and enmity,” “az ‘ada.” (Cf. the
last distich, and Note 905).

907. Lit., “for through envy they give Joseph to
the wolves." The logic of the distich is that envy
makes the brethren cast Joseph into the pit, and they
are enabled to do so unsuspected by resorting to the
artifice of pretending that the wolves have eaten him.
(See the Qur'n, xii. 17).

908. It is said that the envious man will rise at the
Resurrection in the form of a wolf,

909, See the Qur'an, xii. 17; and for the full
account of the treatment of Joseph by his brethren,
xii, 8-20.

910, *“Wait;" “bJst;” (archaic, “b'-est "), The
word is undoubtedly the imperative of " Istindan ; "
(archaic, “#stadan "), “to stand, stay, tarry, wait for,"
but the * Farhang-e Shu‘firi,” on the authority of this
very passage, gives it the adjectival sense of * injured,
damaged ! "
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911. “The Day of Detriment;" i.e., the Day of
Judgment,

912. Freely translated.
05!113. “That Breath;" i.e, the Breath or Spirit of

914. The “foul.” The T. Com., and the T. Trans.
read “khushik,” “bastard, or scamp,” but this is
scarcely a meaning which can be opposed to * khib,”
“beautiful or good.”

B.U., and the H Com. read “khasik,” but since
“khiig " as well as “khik " (i.e., the thyming word) is
given as a pronunciation of the Persian equivalent of
“hog,” and the dictionaries offer only * iig,” not
“khasiik,” I think it is safe to assume that the correct
reading is “khasfig,” which means “sordid, mean,
foul” The word is found together with “zisht,”
“ugly " in a verse of Abu ’l-Ma‘anT 's quoted by Vullers,
and it means physically or morally “foul or ugly,” as
“khiib " means physically or morally “ fair or beautiful,”

915. de, one person influences another by his
qualities,

916. It is eaid that the dog which followed the
Companions of the Cave, the Seven Sleepers, acquired
a man's moral nature, and that he is one of the animals
which are to have a place in heaven.

Those *Sleepers,” “ruqiid,” are the Seven Sleepers,
The T. Com., and the T. Trans., however, read * vufad,”
* leaders,"” or “ people on a mission.”

917. Metaphorical terms for bad and good qualities.
The term “wild beasts” refers particularly to the
qualities of ferocity and avidity,

018. The T. Com. understands by “that wonderful
Forest,” *martaba-ye Ulahivat”: i.e., the Deity, the
Essence of God; and by “ Lion,” the Emphet or saint,
or the soul. But I think the * Forest” more probably
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means the Universal Spirit, which embraces the proto-
:Egea of all things. is sense would harmonise with

t in the last distich but ten, where “the bﬂing,"
“wujiid," of man is likened to a forest, as embracing
multifarious forms,

The * Lion," I think, is the saint or spiritual chief,
the one who knows, and is free and unrestrained in the
Universal Spirit, if one may so speak. The meaning of
the distich is that man's bosom or heart is as a smare,
which may take that which is in the Univeral S sirit, 80
;ﬂrthm his capacity allow, provided he follow Saft

a

In the next distich the Author intimates that the
SUfl aspirant must seek this spiritual knowledge
through the saint or spiritual chief.

919. “The pearl of the soul,” “ marjin-e jin" ; ie.
“ deep spiritual knowledge.”

The allocution is in reference to the dog of the Seven
Sleepers, which by following them gained the nature of
humanity.

920. “Since yon steal”; in accordance, as the
T. Com, says, with the saying, ** At-tabi‘atu siriqa,” *The
mind (of man is) thievish,” which means that one mind
steals, as it were, from another,

921. “A qibla”; i.e., here, “a leader in religion to
whom men turn.” The common meaning is * the place
to which people turn in prayer.” *“Ayat:" “a wonder,
a miracle of God's, a proof to be adduced as evidence in
favour of the religion.” “Ayat” means also a verse of
the Qur'in, because it is considered a miracle worked
by God.

922, “Bea-like"; i.e., extensive and full,

923. Lit, “God except from the perfection of his
position! " or, **God forbid, in the perfection of his
position !

924 “His moon"; i.e, “the brightness of his
intellect,”
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995. i.e., he considersa simulation of madness better
than the worldly wisdom, * ‘aql-e ma‘ash,"” of those who
think themselves sensible.

026. i.e., “through shame at the intellect which is
dull in spiritual matters, and intent on carnal things."
The hemistich might be rendered, “ Through shame at
the man who is dull of intellect and carnal,” but I think
the first rendering is preferable.

927. The allusion is to the restoring to life of @
certain man who was slain in the time of Moses. In
order that the homicide might be discovered God ordered
a cow to be sacrificed, and the corpse struck with a part
of it. Cf. the Qur'an, ii. 67, 68:

* And when you slew a person, and strove among your-
selves about him, Grod bronght out what you were hiding.

And we said strike him with part of her.—Thus God
brings the dead to life, and shews you His signs, (that)
you may perchance understand.”

028. The second hemistich is literally, “ who now in
(their) contention about me are distressed.” The mean-
ing is that the homicides pretend distress at the
murder, and make a pretence of contention as to
author of it.

020. It is now clear that by the “cow” the Author
means the carnal soul, which should be mortified or
killed by discipline. By the “slain man” he means the
higher spirit, the * secret-knowing entity,” which is
made alive and knows spiritual secrets by the mortifica-
tion or death of the carnal soul.

930, i.e, when the spirit is made alive by the death
of the carnal soul, it can point out the demons who slay
it, and clearly expose their deceit and fraud.

931. “‘Anga” is the name of a fabulous bird of
enormons size said to have inhabited the mountain

mnf, “Qaf" which was supposed to surround the
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932. A corroboration of the first clause in the first
hemistich.
033. “Senseless words.” The term is “zé-u qaf”

which is not given in the dictionaries, but is evidently
equivalent to ** gif-u dal.”

934, “Tossed his head in contempt,” (junbfinid sar).
This sense of “sar junbanidan” is not found in the
dictionaries, but it is established by passages in other
writers in which it is clearly indicatecF by the context.

935. i.e, a real friend or lover rejoices in the pain
inflicted by his friend or beloved,

936. i.e, if the friendship cannot harbour pain it
is as worthless as a shell which has no kernel. Or,
friendship is only as an empty shell without such pain.

937. Lugqmin (Locman); the person to whom a

collection of Arabic fables has been attributed. He is
nerally supposed to have bheen an Ethiopian slave,
ut other accounts have been given of his origin.

938. *Was it not so with Luqmin?" i.e, did not
Luqmiin esteem trials from his friend, i.e., his master,
a privilege ?

*“ A devoted slave; " lit., “a pure slave.”

939. A Shaikh ; i.e., a spiritual chief.

840, The T. Com. reads *zillat,” but translates from
* zallat.”

841, “Independent.” This sense of “farigh”
occurs again in a later distich, This and the next
distich are remarks of the Author’s.

042, . i.e., he who is alien to his phenomenal worldly
existence and to all carnal desire and feeling has real
existence in God.

943. Because Luqmin was wiser and of higher
nature. The rendering given is in accordance with that
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of the T. Com., but the second hemistich may be trans-
lated in two other ways; Ist: “(but) in truth the slave,
Luqmiin, (was) his master.”

2nd; *(but) in truth (he was) a slave whose master
(was) Lugmin."

944, “In their sight;" di.e, in the sight of “the
worldly who regard only externals ;" “ ahl-e gahir.”

045. “Mafiza” (a place of refuge) is a name given
to the desert, as some suppose, in the same way that
the name, Enmenides, is given to the Furies.

The majority of people are deluded by names, and
think they indicate the real natures of things.

*“ A place of refuge " is the more generally understood
sense of “ mafiza,"” but the word also means “a place
of destruction,” and this meaning, the Author implies,
indicates the real nature of the desert.

This is an illustration of the principle that if a person
be under the sway of the carnal soul he is really a
slave, though to those who regard only names and
externals he is a master, because he is called so on
account of his worldly possessions,

046, * Their intellect:' ie., the intellect of the
superficial. (See Note 944).

847. 1 translate in accordance with the view of the
T. Com., who understands * yak guruh-ri” as meaning
“in some people,” i.e., the people who wear the dis-
tinguishing dress, but it is also possible to render,
* in the sight of some people.”

M8, Bee Note D47,

049, The T. Com. understands that the Saff traveller
requires this light of deep knowledge in order to see
into asceticism, and distinguish the true ascetic from
the false; but the Author is not speaking here of
progress on the 5afl Path, but of the commonalty, who
require the light of intellect in order to penetrate
beneath names and externals to the real natures of

things.
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050. The T. Com. reads “ghaul” B.U, and the
H Com. read “‘aul” which I think gives better
sense.

051. Lit., “that he may see his ready money
(naqd).”

052. ie, and not be dependent upon deeds and
words from him.

053. “In the ‘world of soul.'” i.e., they penetrate
into hearts by spiritual insight, and not by the external
indications of the * sensible world,” * jahfin-e ab-u gil.”

The T, Com. quotes the following two Traditions :

“Inpa li-'lahi ‘ibadap ya‘riftina ‘'n-nisa bi-'t-
tawassum:” “Verily, God has slaves who know
people by intuition.”

“Tttaqh firdisata 'l-mu'mini, fa-inna-hu yanzurn bi-
Niri 'llah;" *“Be heedful of the believer’'s intuition,
for verily he sees by the Light of God.”

He quotes also from Ab@l Ya'gliba 's-StisI :

“ Inna-hum jawiisisu 'l-quliibi : yadkhulfina {1 qulabi-
kum, wa-yukhrijina min asriri-kum ; fa-idha jilastumi-
hum, fa-jalisi-hum bi-'s-sidq ; "

“Verily, they are spies upon hearts: they enter
your hearts, and bring out your secrets; so, if you
associate with them, do so in truth of heart.”

054. “The secrets of God ;" i.e., the secrets of the
divine Nature. B. U. says more explicitly, the “a'yin-e
siibita,” * the fixed essences,” or prototypes of all things
in God's Mind.

055. “The secrets of created beings;" +.e., the
secrets of their minds.

056. The reading of the second hemistich should
no doubt be, “bandakl, bar gahir-ash dibdja-1,"
“ bandak " bainﬁ a “roll of cotton.” The Com-
mentators, including the T. Com., read “bandagi,”
“ elavery,” and consequently make no proper sense of
the hemistich.
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957, Meaning, that the master is seeking to gather
information in a secret manner.

958. In this and the following distich the Author
seems to speak of really great men: masters of
spirituality.

950. “These slaves to desire.”” The word “ these
would imply that the Author is now speaking of some
of the masters of his time, who whilst slaves to thejr
passions pretend to intellect, soul, and spiritnality,

960. 1., lit,, masters have the privilege of showing
the virtue of humility by doing the offices of slaves,
but the position of slaves obliges them to perform these
offices. It is a virtue in masters to assume the position
of slaves, but it is no virtue in slaves to make any
assumption to a higher position.

In the same way, metaphorically, it is a virtue in
those who are masters of spirituality to practise self-
abasement in their spiritual greatness, but it is a
vice in those who are slaves to desire to pretend to
spirituality. They are really sensual, and it does not
exalt them to pretend to anything higher. Even the
spiritual slave's virtue is servitude, and he should not
even make any assumption to mastership in the domain
of spirituality. But a slave to his passions can be
nothing but a slave in the worst sense of the term.
There seems to be no antithesis here between the
master who is really a slave and the slave who is really
a master, but between masters of different natures,
Some adopt the humility of slave, and are consequently
more exalted; whilst others, being slaves to their
passions, are slaves in the worst sense of the term.

961. e, the real nature of a thing as existing in
the spiritual world may be the opposite of its apparent
nature when materialised in this world. Thus one who
has the nature of a master of his passions in the
spiritual world may be a slave in this world, and viee
versa. Or, “that world " may be the world of intellect
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and soul, and “this world," the world of materal
things, The conclusion would be the same as before.

962. “This secret state ;” namely that Luqmin was
really a master in intellect and soul.

963. “Drove his ass quietly along;" 1., pursued
his course quietly, without making any sign or change.

964. 1 have adopted the reading of B.U., and the
H. Com., “shir-é fatd,"” “young lion,” and I presume
that it refers to Lugmin. He might be called so as a
hunter of spiritual wisdom; but I doubt the correct-
ness of the reading. The T. Com. reads * shir-a fitd,"
or “ shir-i fatd.”

If “shir-i ftd,"” the “lion and (its) young," werse
correct, the words might refer to the master and his
sons, and the secret divolged through Luqmiin’s
freedom would be the exposure of their inferiority in
wisdom when deprived of his advice,

Reading *shir-ii fatd,"” " the lion and the youth,” the
words could only mean the master and Lugmin, and
the sense would be practically the same as before, But
both these readings seem precluded by the fact that it
18 said that the master “ wonld have set him free in the
beginning ; " for if this had been proposed Lugmin
could not have been unwilling on t ]I1m seore that com-
parison might be afterwards instituted between his
own wisdom and that of the master and his sons.
Hence this difference of wisdom could not be the secret
in question. It only remains that the secret must have
been Lugmin’s wisdom, which he himself did not wish
to be known, and which would have become known if
he had been set free,

T would venture to suggest that * shib-a fita,” “old

people and young, " might possibly be the correct read-
mg The second hemistich would then run: “in order
that no unu——ull.l people or young—might know the
secret of it."”

965. The T. Com. quotes from Abil Ya'qfiba 's-Siisf :
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* Al-ikhlisu fi'l-a‘mili ma lam ya'lam bi-hi malakuy,
fa-yaktubu-hu, wa-lii ‘adiwun, fa-yufsidu-h; "

“True sincerity is shown in deeds only when no
angel shall be let to know of them so as to write them
down, and no enemy, so as to spoil them.”

From the following distichs it appears that the
Author is inculeating reticence on the spiritual path :
one is not to disclose one's virtue to the people, but to
keep it hidden even from oneself, and to seek reward
only from God. Having regard to this principle we
see how Luqmin wishes to keep the humble and obscure
position of slave so that the people may not know of
his spiritual and intellectual qualities.

966. “The snare of reward:” i.e., “the means of
obtaining reward from God ; ” which means are obedience
to His ordinances, the service and contemplation of
Him, and the effacement of self,

967. 1., through the contemplation of the Unity
of God you become lost to yourself, self-effaced, and
immersed in God, “finip fi'llah.” It is only when
you have become thus distracted from your imaginary
existence of this world, that you attain to your true
nature, which is the Spirit of God, in which you perceive
the Nature of God, and become eternally living by Him,
“bagip bi-llah.” This “bagi'up bi-llah" is the
reward, “ muzd," spoken of in the first hemistich.

068. The most general application is, perhaps, that
time and part of life will be taken away whilst you are
engaged in any pursuit,

969. “Upon its being brought.” This, I think, is
the sense of the expression, “zi-pai,” here, although
the T. Com. takes it to mean “zi-pay-e da‘vat,” “in

order to invite him.” It might mean, *for him,” i.e.,
*“for him to come,”

970. * The master's design being to eat that which
he left.” Lit., “ designing that (he), the master, should
eat his, Lugmiin’s, leavings.”

n
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971. The T. Com. quotes the Tradition, * Su'ru'l-
Es,u:m:'ni shifi;" *“The leavings of the believer are
m .Il‘

972, This second hemistich is a remark of the
Aunthor's.

973. The second hemistich means simply, " How
have you thought this unpleasant thing pleasurable ?

974. “In your opinion a foe;’
no merey on it, but try to poison it.

975. “Desist a while.” T suppose the “a while"
is simply apologetic.

976. The T. Com. offers the following two inter-

retations : Ist: * The sweetness of your sugar-giving

nd has controlled (the bitterness) ; how could ﬁtteb
ness infect this melon ? "'

2nd:  “Since it is you who handle (the melon), how
could the sweetness of your sugar-giving hand leave
bitterness in this melon?" This latter is preferabls,
but I think rather far-fetched,

977. The Author is speaking here of spiritual love,—
the love of God and the prophets and saints, for which
deep knowledge, “ ma'rifat,” is required.

so that you have

978. By inanimate or inorganic things, “ jamid,” the
Author means all things and persons other than God,
who has absolute life, and His prophets and saints,
who live in His Light.

The T. Com. quotes the Qur'dn, ii. 180: “And
there are some men who choose beings like themselves,
other than God, (and) love them as who should love
God ; but those who believe are more vehement of love
for God.”

979. i, when deficient knowledge thinks it sees
an object to be desired in a really inanimate thing, or
in a being which only borrows a transient life from
God, who has absolute life, a thing or being which is
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only an exponent of a Name or Names of God, it is as
if he fancied he heard the voice of a beloved being in
a whistling sound, which is only a borrowed and
factitions thing.
980. “Deficient knowledge . . . thinks lightning
sun,” i.e., it takes something transient to be a
subsisting thing, and attaches itself to it as the true
beloved, whereas it is only God, the Eternal, and His
prophets and saints, who live in His Light, who are
v worthy of love,

981. The Tradition is, *“ An-niqisu mal‘in ;" “The
deficient is accursed.”

982, There is a Tradition, “Dhahabu 'l-basari
maghfiratu 'dh-dhuniibi, wa-dhahibn 's-sam‘i maghfira-
tun ; wa-mi nugisa mina 'ljasadi, ‘ald gadari dhalika
maghfira ;

“The loss of sight entails forgiveness of sins, and
the loss of hearing entails forgiveness, and there is
fur‘firenm in proportion to the deficiency which the
body has suffered.”

983. “Zakhm,” “repulsion,” is the Arabic word,
not the Persinn word which means * wound."

J984. “ Alienated infidel ;" i.e., alienated from the
Court of God.

985. The Author does not deny the infidel “‘agl-e
ma‘ish,” “ worldly wisdom,” but he implies that he is
deficient in “‘aql-e ma'dd,” “spiritual wisdom.” the
wisdom which leads to the path of salvation.

& 986. Of. the Quran, xlviii. 17: There is no culpa-
bility in the case of the blind man, the cripple, or the
sick man. This text had reference to going to the holy
wars, the “jihad,” but the Author widens its apphi-
cation.

987. This is a return to the thought conveyed in the
last distich but six.
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083, See Note 980.

089. 4.e, the light of the sun, moon, and stars is
deficient and of no account. It is only borrowed and
transient.

900. *That (Light) which is neither of the East nor
of the West.”

The reference is evidently to the Qur'an, xxiv. 35, but
it is loosely made, since in that verse the “olive tree,”
not the Light, is said to be neither of the East nor of
the West, (see Note 785), and the Safr mterpmtntltm of
the olive tree or its oil is the “ carnal soul,” * nafs.”

It is very difficult to explain the discrepancy, but as
the Author has said in the distich to which Note 785
refers, ** The Light of God is an adornment to the light
of the senses : fbjﬁ is the real meaning of * Light upon
light,’ " he may be taking all this "nght upon light"
as one, which it really is, since “nafs” the * L‘ﬂ.mﬂ-l
soul,” has its light from o qalb,” the * heart,” *qalb’
from “ riih,” the * spirit,” and “ rah"” from * Rah,” the
* Spirit or Light of God.” When “nafs” is purified it
takes the position of “ qalb,” and “ qalb " when purified
takes the position of rab, . “ Rah,"” the * spirit,” in the
Perfect Man attains to the Universal Spirit, the Spirit
or Light of God.

Whether this in a measure explain the discrepancy
or not, it is evident that the Author in this second
hemistich refers to the Light of God. The T, Trans,
renders “kai"” by “qan¥,” “where?” but “kai”
means “when?” It also however means “king,”
which I think is the sense here,

991. BSee Note 980,

In this distich however there is a more direct applica-
tion to the * Mundfiqin,” the * Hypocrites,” who pre-
tended to believe in Mubammad, but attached importance
only to any fugitive triumphs, here likened to lightning,
and not to the true and lasting Light. These fugitive
triumphs blinded their eyes to the true Light, and when
such triumphs failed, and difficulties and danger arose,
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no dependence could be placed upon even a show of
friendship on their part, since they had been walking
in a transient, treacherous light, and not in the eternal
Light. Cf. the Qur'an, ii. 19; *“The lightning falls
little short of taking away the sight of their eyes.
Whenever it gleams upon them they walk in it, but
when darkness comes upon them they stand still,”

002. “Helpers,” “Ansir:” an allusion to those
inhabitants of Medina who gave true help to Mubammad
when he fled to their city from Mecea.

993. By “foam,” and by “a lightning flash,” are
meant the transitory things of this world; and by the
“Sea,” the eternal Spirit. The meaning of this and
the following distich is that it is want of foresight and
contempt for ome's better sense to rely upon, and
pursue the transient things of this world; and that
this want of foresight and contempt for one’s better
sense arise from one's cupidity in the matter of these
transient things.

994. Jupiter is the most auspicious planet, “sa‘d-e
akbar,” and Saturn the most inauspicions, “nahs-e
akbar."”

The second hemistich is literally,  if Jupiter is check-
mated by Saturn.” For the astrological term * afflicted
I am indebted to a friend who has made a long study
of Astrology.

095. *This ebb and flow;" i.e., the alternations of
auspicious and inauspicious influence: in other words,
the alternations of mental and moral condition dus to

the predominance in turn of the intellect and the carnal
soul.

096, i.e., the person who carefully considers these
mental conditions, and sees them as all due to God,
escapes from the influence of those which are in-
auspicious and misleading, and comes wunder the
influence of those which are auspicious and tend to
salvation, because by seeing that all influences, auspi-
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cious and inauspicious, are one in God, from whom
they and all things come,—or rather that all things are
as naught and that God only exists, he 18 acknowledg-
ing the Unity of God, and is thus on the road to
salvation as one who offers the highest service,

907. The terms “the left-hand side,’” * dhitu 'sh-
shimil,” and “ the right-hand side,” “dhatu 'l-yamin,”
though not Qur'dnie, evidently refer to Qur'an, lvi.
26,40: “And the people of the right-hand —what
(shall be the condition of) the people of the right
hand !

* And the people of the left hand—swhat (shall be the
condition of) the people of the left hand !

The people of the right hand are those destined at the
hREurrection for paradise, and those of the left hand, for

The idea conveyed in this and the preceding distich
is that fear cannot be understood without hope, and
vice versa; therefore God inspires hope and fear
alternately—hope of heaven, in order that true guidance
may be followed ; and fear of hell, so that misguidance
may be avoided.

The T. Com. enters into a long disquisition upon the
bewildering difficalties of the second hemistich of this
latter distich, but I cannot understand his difficulties,
I read it, “Lazzat-# dhiitn 'l-yamin yurja 'r-rijal"
“yurjd,” “he is led,” or * they are led to hope,” being
the passive acrist of the causal fourth form *arja,
yurji,” “ he leads,” or “ they lead to hope.”

As a cousal it 18 followed by a double accusative both
in the active voice and in the passive. If we read
“yurji,” instead of yurjd, it is only necessary to under-
stand “ God " as the subject of the verb in order to
avoid any difficulty. It would then be, “and that God
may Eaml men to hope for the delight of the right-hand
side.’

998. The Author is addressing God with reference
to the subject of His power to change the moods of the
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. heart. He has alluded already to the moods of hope
and fear, but he now prays God to restrain him from
:Eeakifzﬁ on such sabjects, or to permit him to explain

em fully

099. Except, says the T. Com., the prophet, and
sometimes, by God's revelation and inspiration, the
saint, He quotes,

“‘Alimu 'l-ghaibi; fa-li yuzhiru ‘ald ghaibi-hi
abadan illi mani 'rtadd min rasil ;" “He knows that
which is secret, and He does not make anyone master
of His secrets except that prophet whom He has chosen.”
(See the Qur'iin, lxxii. 26, 27).

1000, An allusion to the legend, taken from the
Rabhins' account, which makes Abraham to have been
cast into the fire by order of Nimrod.

By God's command the fire lost its heat and became
odoriferous air, and the pile was changed into a pleasant
meadow.

The meaning of the distich is that it requires one
like Abraham to see by the light of deep knowledge the

beneficent purpose of God in all things which appear
afflictions.

1001. 4., he must ascend to the height of the
Universal Spirit in order to understand the aims of
God. He must not remain attached to worldly wisdom
and worldly things as a knocker is attached to a door.

1002. “The friend of God " ; 4.e., Abraham.

For an explanation of the Arabie words in the second
hemistich see Note 124. For the meaning of the distich
see Note 1001.

1003. * The importunate attractive force of speech,”
* jarr-e jarrir-& kalim.”

This may be rendered, * the attractive force of the
attractor, speech,” The meaning is that in narrating,
or speaking generally, words suggest ideas which lead
us from subject to subject, so that the first subject may
be left in abeyance.
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1004, *The gardener"; i.e., the prophet or saint.
“God’s domain,” “mulk”™; ie, the world and all
creation,

1005. 1.e., how should he not be able to distinguish
between people ?

1006, i.e., the spiritual chief and guide who as
Universal Spirit before his incarnation knew the true
nature of all as * a'yin-e sibita,” “fixed essences™ or
prototypes of all things in the Mind of God, and who
in this world again attains to the position of Universal
Spirit, necessarily knows the present state and ultimate
destiny of all.

1007. 4.e., sometimes he is the object of “tajalli,"”
“the divine manifestations,” and sometimes he is in
“enveilment” from them, “istitir,” for the sake of
teaching the people. (See Note 121). The distich
however is very ambiguous, since the word which I
have read “dkhir"” may slso be read *idkhar" or
*fkhur,” and it occcurs in each hemistich.

1008. i.e., his soul was the Universal Spirit proceed-
ing from God, the King.i

1009. Abfi Bakre HRabibi is said to have been a
holy Shaikh who persistently kept silence when taunted
by the ignorant. According to some he kept silent for
BEVEN years,

1010. *“He clapped his hands,” or “whistled,” i.e.,
in derision, “mi zadl khunbak." Lit., “he struck
{those potters) with a jar,” but I think *kiza-gar,”
* potter,” may here signify “ juggler,” though there is
no dictionary authority for this.

But independently of this, a potter, as a contriver of
forms, might be spoken of as a schemer,

1011. “In order to deceive the King"; “ta ki
Shah-ri dar fuqa't dar kunand,” Lit, “in order to
put the King into (a) beer-jug”; for “fugi'1” can
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have no sense here but “beer-jug,” unless it means
“a beer,” “a cup or jug of beer.” The dictionary
meaning is a “beer-seller.” The T. Com. says that
*fuga' " means a “* drinking cup,” but this is not correct,
its semse being “beer.”” (. the analogous expression
“dar juviil kardan,” “to put into a sack,” 1.e, “to
deceive.”

The meaning of the distich is that they think it
possible to scheme against God's fore-ordinances, and
to divert His favours from His chosen ones to themselves.

1012. Because He created in them this power to
plan and scheme.

The T. Com. quotes the Qur'an, iv. 141: “ Verily,
the hypoerites would deceive God, but He deceives them."

1013. There is here a transition from God to the
Saff saint, the successor of the prophets. The * master
here spoken of is this SGf1 saint.

1014. See Note to the next distich.

1015. 4.e., the disciple thinks his heart or mind is
as a veil to the master, through which the latter cannot
see into his schemes and thoughts: but to the master
that heart is, as it were, full of holes or slits, through
which he can see all these secret schemes and thoughts,
The fact of the disciple's heart being so open to the
master, whilst he thinks it is a closed book to him,
induces the fanciful idea in the Author's mind that
these imaginary slits in the heart are so many mouths
which laugh at the disciple for his self-deception.

1016. A dog even is faithful.

1017. ** A breaker of iron " ; 1.e., one in the mightiest
position of spirituality, able to salve the toughest
difficulties, and to perform miracles.

1018, “In soul and mind"”; “dar jin-i ravan."

Jin is here equivalent to * nafs," the principle of life,
movement, and sensation; “ravin’ is equivalent to
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“ nafe-a nﬂﬁqa," or “dil" or ¥ qﬂl ,"" the rational Iﬂul,
the seat of human reason.

The hemistich might be rendered, * Have you no help
from me in the soul and mind (which I exert in your
interests) " ?  (f. the next distich.

1019. i.e., all your spiritual improvement and know-
ledge come from me,

In the preceeding distich the master says, * Assume
that [ am not a master, a breaker of iron,” and he now
says that all the disciple’s spiritual improvement and
knowledge come from him ; but we should assume that
by “a breaker of iron " he refers to his mighty position
in the Light or Spirit of God, and to his power of
working miracles, (see Note 1017), and that he refers
in the present distich simply to his spiritual guidance
of the disciple. But still there is inconsistency, since
the master has told the aspirant to assume that he
Ehe master) is a disciple like himself and blind of

eart.

1020. B.U, and the H. Com., read, “Guyiy-ash,
‘Pinhin zanam ftish-zana(h) ' " ; and they explain, “ You
say to him, ‘I strike the fire-steel of love (for you) in
my heart.'” This particular application of “striking
the fire-steel " seems absolutely necessary, since flattery
is alluded to, implicitly, in the next two distichs, and
explicitly, in the next but two.

The reading of the T. Com. does not scan: “ Gy,
‘Pinhin mT zanam #tish-zana(h).' "

1021. The T. Com. quotes, “Mina 'l-qalbi ila
‘l-cgalhi rauzana ;"

“There is a window from heart to heart:" which is
evidently a popular saying, since the word * rauzana ™
is Persian.

1022. *“These words of yours,” which are expressive
of affection for him. (See the last distich).

“(Your) heart bears testimony,” because his heart
can see it.



COMMENTARY 203

1023. The sense of the T. Com.'s rendering is ** he
does not smack your face.”

1024, “That thought of yours;" i.e,, that thought
of mischief or deception which you harbour and think
concealed from him.

1025. * Kiasa-zan, kiiza(h) bi-khyar” is a proverb.
1026. “Flowers ;" i.e., flowers of spiritual troths.

1027. “The poor and silent world ;" i.e., the world
which has been poor and silent before the arrival of
spring.

The sense is that the heart of the disciple is filled
with the melody of spiritual truths when the Shaikh
is contented with him.

1028. “The King;" i.e., the Shaikh.

1029. The “ zodiacal sign of reprehension,” “burj-e
‘itib,” means literally, probably, I am informed by
a friend who has studied Astrology for fifteen years,
Capricorn, over which Baturn is lord. The sun enters
this sign on the 23rd of December.

“Makes faces black ;" d.e, takes away spiritual
felicity and prosperity from the disciples’ hearts.

“A kabdb ;" pieces of meat roasted on a skewer.

1030. Mercury, the ]?Ia.net, is called * Kitib-e falak "
“ the Writer of the sky.”

“That Mercury " means here the Shaikh or spiritual

ide, whose heart writes in black or white upon
ﬁ::lrta or eouls, here called leaves.

When the Shaikh is displeased the influence of his
heart upon that of the disciple is to affect it by the

loom and turbidness of the absence of spirituality and

ivine knowledge ; and when he is pleased, to brighten
and purify it by the presence of those conditions,

This blackness or gloom of heart or soul, and this
whiteness or purity, are the test by which we may
judge if we have acted so as to displease or to please
the Shaikh.
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1031. “Red and green" express practically the
same as “whiteness" mn the preceding distich. = (See
Note 1030). They are also pre-eminently noble colours,
as evidenced by the Traditions :

“Alhumratu  khidibu 'l-mu'mini, wa-s-sawidu
khidabu ’l-kifir;” “Red is the dye of the believer,
and black is the dye of the infidel.”

" Ad-dunyi hulwatuy, khadira” ; “ The earth is sweet
{and) green,”

The meaning of this first hemistich is that since
God’s mercy is greater than His severity, so the Shaikh,
who is His vice-gerent, may annul his severity by
mercy, and bring the disciple out of the gloom of
error into the light of truth.

1032. ie, the substitution of red and green for
the blackness of winter by the spring, which is one
of God’s mercies, is to be taken as a symbol of God's
abrogating severity by mercy through the means of
the spiritual guide.

In the same way the rainbow, “ qaus-e quzah,” which
15 also called *qausu 'llzh,” “ Gaﬂ‘a bow,” or “qaus-e
Qudrat,” “the bow of God's power,” is, as a promise
of the substitution of fine weather for bad, a symbol
of God's mercy after severity.

1033. “The hoopoo,” “hudhud,” served as a
messenger to Solomon.

1034, *“ Bilqis ; " the name of the Queen of Sheba.

1035. “ A letter with the royal cypher;” *nishan,”
“ Nishin " means also the “tughri,” or “ taugl’,” “th
royal cypher,” which put at the head of the letter or
mandate makes it valid,

1036. Part of the words of this letter are found in
the Qur'in, xxvii. 30, 31,

The whole letter is said to have been as follows :

* Bi-'smi 'llahi 'r-Rabmiini 'r-Rabim ! As-salimu ‘ald
mani "ttaba‘a 'l-huda !

Ammi ba'd :—Fa-1a ta'la ‘alaiya, wa-'ta-nT Muslimmn " -
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“Tn the name of God, the Merciful, the Compassionate !
Peace be on whomscever follows the true guid-
ance !

But now to our subject :—Do not exalt yourselves
above me, but come to me as people resigned to God
(Muslims)."”

In the Qur'in the words, * Peace be on whomeoever
follows the true guidance! But now to our subject,”
do not oceunr.

Baidiwi, the Commentator, says the words, with all
their conciseness, are extremely comprehensive, since
they declare the existence of the Essence and Attributes
of God, forbid self-exaltation, the mother of all ignoble
vices, and inculeate resignation to God, which 1s the
mother of all noble virtues.

The Queen of Sheba is said to have been a worshipper
of the sun before ehe was converted by Solomon.

The Queen of Sheba here represents the disciple,
and the hoopoo, the saintly spiritual guide, who is the
envoy, successor, and vice-gerent of the Prophet, as the
hoopoo is of Solomon, the prophet of God.

1037. “(Her) eves:” lit., * (her) body,” *jism;"
unless the correct reading be “chashm,” “eye” or
“eyes,” as in the T. Trans.

1038. 1 have taken the view of the H. Com. in
translating this distich, which I think accords better
with the succeeding lines,

The T. Com. explains,

“&he saw (its) body as a hoopoo, (but) its soul as an
‘Angii : she saw its senses as a spray of foam, (but) its
heart as a sep.”

1039. * These secret mechanisms of two colours.”

The word “ tilism,” * a talisman,” has often this sense
of “secret mechanism” or “mysterious contrivance.”
Its primary meaning is an image upon which are
engraved mystical characters, used to ward off enchant-
ment or fascination, or to guard a treasure from being
found.
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1040. Abd Jahl; one of Mubammad's hitterest
enemies,

1041. *“ The moon was cleft."”

This refers to Muobammad's supposed miracle of
cleaving the moon in two; (Qur'dn, Liv. 1);: but the
sense seems to be that the infidels saw only with the
sensible eyes, and had not soul to appreciate the
gpiritual and miraculous powers of Mubammad's mind.
They therefore considered him as simply a man like
themselves.

1042. Because they see only the sensible and
external ; not the spiritual, and the real nature of things.

1043. *The lord of now and to-morrow ;" ie., the
prophet or saint, who is powerful in this world and in
the future one.

1044. i.e, they see only the human body of the
prophet or saint; they have no appreciation of his
spirituality.

“A mite ;" lit.,, a weight of four barley corns, “tas@.”

1045. By “mote™ is meant the prophet or saint:
and by “that Sun,”” God. This is not in accordance
with the second distich of this Bection, unless by
“Solomon" we understand God, and by “hoopoo™
gither the prophet or saint.

1046. By “sun” is meant the sun of this world.

1047. The “seven seua]"; i.e,, the seven seas of
the seven climes into which Oriental geographers
divided the world.

1048. “The dust" refers to the human body of the
prophet or saint,

1049. i.e, although the angels were formed of light,
and Adam of dust, since Adam was the vice- t and
prophet of God and the exponent of all His Names and
Attributes, whilst the angels were only exponents of
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particular Names and Attributes, they were commanded
to prostrate themselves hefore him,

1050. *The sky was cleft.”

This, as the T. Com. intimates, is not a quotation
from the Qur'ain, Ixxxiv. 1, since it evidently refers not
to the Resurrection but to the “mi‘rij " or supposed
ascension of Mubammad through the nine heavens to
the presence of God. It means here simply that the
sky was cleft to allow of the passage of Mubammad.

1051. “ Through an eye which overcame the earthy
nature; " 4.6, through the miraculous vision and in-
sight, and spirituality of Muhammad, which overcams
and made subject his earthy nature. The T. Com.
gives too general a sense to this second hemistich.

1052, * Earth” in this second hemistich means the
body of Mubammad. The “‘Arsh " is the ninth heaven,
the Higher Throne of God, the Universal Intellect.

1053. i.e, the lightness, subtilty, and buoyant
power of water, are not inherent qualities of the
water, as natural philosophers would say, but they are
a gift from God, who can if He will give heaviness to
water and lightness and subtilty to earth.

The T. Com. takes “&b," “ water,"” to mean here the
“spirit” or “soul,” which in its lightness and subtilty
may elevate the heavy body to the higher world, but
I think, considering the preceding distich, that the
primary sense is * water,” and that a secondary sense
may be the “inherent force of nature” which “#h"
also has,

1054. Air and fire are the elements of upward
tendency.

1055. A quotation from the Qur’fin, iii, 35:
* Kadhalika 'llahu yaf'aln mé yasha,”
or xxii. 19;

“Inna 'lliha yaf'alu mi yashi."”
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1056. A quotation from the Qur'in, iii. 25 :

“Say, ‘0 God, Possessor of (all) power, You give

wer to whom You will, and You take away power
E::m whom You will! And You honour whom You
will, and Yon abase whom You will! In Your hand
is good, for verily You have power over all things.” "

1057. One made of earth ;" ie., Adam.

“ Spread your wings ;"' i.e., fly high in the realms of
intellect and spirituality, and be exalted as one
worshipped by the angels, though you are one made
of earth, which is the lowest element and inclines
downwards,

1058. i.e., as God exalted Adam who was made of
the lowest element, so He abased Satan who was made
of a high element of upward tendency.

1059. “Suba” is the star 80 of Ursa Major, but it
means here more generally “ the heights.”

1060, *“The depths ;" lit,, “ the moist substratum of
the earth, the grave,” “sarii;” but the meaning here is
rather * under the earth,” or “the depths.”

1061. The four temperaments, heat, cold, dryness,
and moistness, inherent in things composed of the
elements, are supposed by the natural philosophers,
says the T. Com., to govern the action of things and to
cause events.

Such natural philosophers thus make the four
temperaments God. In refutation of this the Author
supposes God to say, I am not the four temperaments,”
That is, I am not a physical cause of things and events,
which must cause and act according to the dictates of
a certain nature, but I effect all things and events by
My absolute will ; by means or without them as I will.

In the same hemistich God is supposed to say, “1 am
not the first cause,” i.e, I do not necessarily cause
things and events according to the nature and dictates
of the Primary or Universal Intellect.

This, says the T. Com., is a refutation of the philoso-



COMMENTARY 209

phers who say that the Universal Intellect first
emanated from God as a necessity of His essential
Nature, and that it is the first cause, since God, they
say, primarily governs all intelligences, souls, and
bodies, which successively proceed from it, according to
its nature and dictates.

This, the Author implies, is to restrict God, who

verns, controls, and disposes all things and events by

is absolute will : generally, it is true, by means, but
also, if He will, without them. The meaning of the
second hemistich is that God never ceases to govern,
control, and dispose things and events by acts of His
will : generally, as said before, by means, but sometimes,
if He will, without them,

To sum up, God is not one who acts throngh canses
coming, as the philosophers helieve, necessarily from
His Nature, but one who effects all things by acts of His
absolute and uncontrolled will, whether by means or
whether without them.

1062. This does not mean that God does not act
without means, for it is gemerally His will to act by
means, It signifies that His action is not restricted by
cause. For example, He has made fire the cause of
burning, but it is always by a direct act of His will that
it does burn; and if He will He can at any time make
its action different.

1063. *“My custom ;" 1.e., my custom of acting by
means

1064. 4.e., I shall remove the apparent veil of means
which seems to lie between my act of will and the

event.
“1 shall lay this dust which intervenes;" lit, “I1
shall lay this dust from before.”

1065. A reference to the Qur'in, lxxxi, 6:

*And when the seas shall have been heated.” This
will be at the Resnrrection.

1066. The T. Com. refers this to the changing of the

o
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fire into a rose-garden for Abraham, but the context
shews that it refers to God’s mercy at the Resurrection
to those Muslims who have not committed great sins,
Wi kﬂb‘ﬁ,ir,“

Of. the Qur'n, xix. 72, 7T3: “And there is not one of
you who will not reach it (i.e, hell)—This is a fixed
decision with your Lord,

Then we will deliver those who have been pious, but
we will leave the unjust in it on their knees.”

With reference to verse 72 Hughes says that “al-
Kamilin, the Commentators, say, that according to
extant Traditions, all Muoslims will enter hell, but it
will be cool and pleasant to those who have not com-
mitted great sins (kabd'ir); or, according to some
writers, they will simply pass along the bridge ‘Sirit,’
which is over the infernal regions.”

Rodwell says in a note on this verse, *“ Even the pious
on their way to Paradise are to pass the confines of hell.”

Hughes in describing the seven divisions of hell says
the first one, * jahannam,” * yeava,” is the purgatorial
hell for all Muhammadans, and he quotes here the same
verse 72, This idea of a purgatorial hell, as well as
most other circomstances relating to hell, was as Hughes
suggests, probably taken from the Jews and, in part,
from the Magians, both of whom agree in making seven
distinct apartments in hell. The Jews in particular
“believe those of their own religion shall also be
punished in hell hereafter according to their crimes
{for they hold that few or none will be found so exactly
righteous as to deserve no punishment at all), but will
soon be delivered thence when they shall be sufficiently
purged from their sins by their father Abraham, or at
the intercession of him or some other of the prophets.”

1067. Qur'dn, ci. 3, 4:

“The day when men ghall be like scattered moths ;

And the mountainsg shall be like carded wool.”

The epithet ** sabuk,” “light," is used in opposition
to “bi tamkin," “ majestic, firm, solid,” the natural
quality of mountains.
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1068. Qur'an, lxxxii. 1:

* When the sky shall have been cleft.”

And lxxxiv. 1: “When the sky shall have split
asunder.”

“It is the general belief,” says Hughes, * that at the
last day the heavens will fall, but that they are now
upheld by God's power.”

Qur'in, xxii. 64 :

“And he restrains the sky from falling on the earth,
save by His permission.”

The T. Com. reads “ farii dar,” and seems to under-
stand by it “be torn down.” B.U, and the H. Com.
read “farfi ran,” "“go down.”" I have ventured to
conjecture “ fareid 4," “ come down.”

1069. Qur'fin, lxxv. 8, 9:

* And the moon shall have been darkened,

And the sun and the moon shall have been united.”

Rodwell in a note quoting Baidiwi upon the words
“shall have been united,” says, “ in the loss of light, or
in the rising in the west.”

1070. i.e., the fountain of light, the sun.

1071. *The fountain of blood" means * the sun,”
and “musk” signifies “ blackness” or “black,” on
account of its dusky colour.

The T. Com. renders, *We will turn blood of the
musk-deer into musk,” but this sense can be only a
secondary one here, or rather simply a rhetorical
embellishment.

1072. i.e, at the Resurrection the sun and the moon
will rise together in the west, and their light bein
extinguished, they will be as two black oxen yok
together,

1073. ie, a “muqgri’,” who teaches *the art of
reading and reciting the Qur'in,” *‘ilm-e qird’at,” in
the seven different modes taught by the original
masters. ‘' The Book ": 1.e., the Qur'in.
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1074. " Your water sinking into the ground.” This
is an extract from the Qur'in, Ixvii. 30:

“Bay (to them, Mubammad), ‘ Tell me, if your water
shall have sunk into the ground, who then will bring
¥ou water flowing within reach 7' "

Muhammad was admonished by God to say this to
the infidels who disbelieved in His fore-ordinances.

The second clause of the second hemistich is an
explanation in Persian of the Arabic clause in the same
hemistich. Both clauses are of course suppositions,
though the conjunction is not expressed.

1075. This distich is an explanation of the Arabic
clanse,  “fa-man ya'tikum bi md'iy man?” (See
Note 1074).

The epithets, ** the Gracious, the Majestic,” * ba fazl-i
khatar,” probably refer to the Qualities comprised
under “Jamil,” and “ Jalal," “ Beauty or Grace," and
“Majesty or Severity.”

1076. 4., it depends upon God's guidance and
favour,

1077. 1t is related as one of the miracles of Moses’
father-in-law, Jethro, (Shu‘aib), who is considered a
prophet by Muslims, that the rocky, hilly district in
which he lived was turned at his prayers to earthy
ground fit for tillage. The metaphorical sense is that
a spiritual guide or $aff saint is required to soften and
make penitent by his prayers the hearts of people and
fit them for spiritual eultivation,

1078. This refers to the miracle of the changing
into a rose-garden of the fire into which God's “ Friend,”
Abraham, was cast by Nimrod.

1079. Muqauqis, according to Redhouse, was the
name of the Coptic governor of Egypt in Mubammad's
time,

By other accounts, says the T. Com., he was a poor
Companion of Mubammad.
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1080. i.e., this falseness of heart and speech of the
denier or infidel is a magnet which attracts or induces
the metamorphosis of superior things into inferior,
instead of inferior things into superior.

For greater clearness I have translated “ kah-ruba,”
“the straw-attracter,” 1.e., “ amber,” by “ magnet.”

1081. 1i.e., every one has not God’s grace to adore
with his heart : his adoration is not from the heart.

1082. 1., it is only he who adores with sincerity
and self-abasement who receives God's mercy.

1083. *“Anguish and tears™; lit., *“burning and
water.” That is, in real and true penitence there must
be anguish of heart and unaffected tears: there must
be real and true feeling.

1084. *“Lightning and rain™; lit., * lightning and
clouds " ; i.e., again, * burning or anguish of heart and
unaffected tears,” or, as the T. Com. says, “burning
sighs and abundant weeping." The idea is that as
lightning and rain are necessary for the life of the
flowers, so anguish and tears are required for the life of
the flower, penitence,

1085. *“For this business”; “In shiva-ri”: i.e,
for this business of the ripening of the fruit.

The distich is again an 1llustration of the requirements
of true penitence,

1086. 4.e., how can springs of spiritnal emotion and
knowledge gush up (in the garden of the heart ?)

1087, Further illustrations of the thought that with-
out burning or angnish of heart and abundant unaffected
tears, religious emotions and spiritual truths cannot
grow up in the heart and display their beauty to one
another.

1088. *“Open its leaves in prayer" ; lit., “open its
hands” (as one petioning for something).
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The leaves of the plane tree are called “hands" or
“palms,” * kaff.”

The distich offers further illustrations of the thought
previously explained. (See Note 1087).

1089, See Note 1087.

1000. See Note 1087,
The “ gold ™ of the rose is its stamens.

1091, See Note 1087.
“Ka-kd,” the note of the ring-dove, means also
“where, where 7"

1092. “Laglag,” the name of the stork, is taken from
its “ clattering noise,” * lak-lak."”

1093. “Lak " in Arabic means “ to thee.” It is here
a suggestion of * Laka l-mulk,” ** Thine is the supreme
power and sovereignty.” The meaning of the cfiatich
is that those who through tears and anguish, and
discipline and contemplation have attained to deep
spiritual knowledge and an appreciation of the divine
Unity, attribute all things to God, and see all things
merged in Him.

1094. “The secrets of its heart'; ie., blossoms,
flowers and fruits, here, metaphorically, religious
emotions and deep spiritual knawlngge, (See Note 1087).

1095. i.e., metaphorically, how can the garden of
the heart be illuminated by religious emotions and
deep spiritual knowledge, as the sky is illuminated by
the stars ?  (See Note 1087).

1096, *“Those garments;" i.e., literally, the verdure
and flowers of spring; and, matzghuricaﬂ}', religious
emetions and deep spiritual knowledge.

1007. id.e, as God vivifies the dead earth, so He
vivifies the dead heart.

1098. i.e., the person who was really awake to God
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on the Day of Creation when He said “ Alastn bi-Rabbi-
kum?” “Am I not your Lord?” recognizes in this
world signs and indications of Him : but the -person
who was in a great measure oblivious of God cannot
awake to consciousness of Him.

Cf. the Qur'an, vii. 171, 172 :

“’And when thy Lord brought forth their descendants
from the reins of the sons of Adam and took them to
witness against themselves, ‘Am I not,’ said He,
‘your Lord?’ They said, ‘ Yes, we witness it.” This
we did, lest ye should say on the Day of Resur-
rection, ‘Truly, of this were we heedless, because
uninformed ;'

Or lest ye should say, ‘ Our fathers, indeed, aforetime
joined other gods with our God, and we are their seed
after them: wilt Thon destroy us for the doings of
vain men,"”

All are supposed to be bound by this acknowledg-
ment of their Lord on *the Day of Creation,” * Riiz-e
‘Alast,’ " (lit., “the Day of ‘Am I not?'"”) when the
interrogation was put to Adam, and with him to all
his posterity, who are supposed to have been drawn
from his loins. (See too Notes 1122, 2053, and 2192).

1099, The T, Com. gives rather a strained explana-
tion of the preceding distich and this one by not
taking them as protasis and apodosis.

It does not seem to have occurred to him that “k’-a"
in the first hemistich of this distich may be rendered
“ becanse it" as well as “ who ' or “ which."

The meaning of the two distichs is that that spirit
which was of such a nature in the world of immaterial
spirits as to be conscious of God, ean also in this
world recognize Him again by certain signs and
indications,

1100, +4.e., true wisdom, or the knowledge of God
which the elect spirit had in the world of spirits is
like a stray camel in this world, but it may be sought,
and will be recognised by certain signs. When found
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it will guide to God, as an intermediary guides people
to kings.

The T. Com. quotes the Tradition, “Al-hikmatu
dillatun, fa-haitha wajada-ha fa-huwa abaqqu bi-ha ;"

* Wisdom is a stray, and wheresoever he (the believer)
finds it, he is most rightfully entitled to it.”

1101. “To join the hands together (in front in an
attitude of respect ) " is a sign of readiness to serve.

1102. The story is that when Zachariah prayed for
a son God promised him one, and on Zachariah’s
asking for a sign which should inform him of the
child’s coming bhirth, God told him that the sign was
that for three days and nights he should keep silence
and communicate only by signs.

1103. *All you experience”; lit., **(all) your good
and evil.”

The T. Com. renders * Khiimush kun az nik-i bad-at "
by “make yourself silent as to good and evil,” but
“khimish"” or “khimush” often means “silence,”
and the simple possessive pronoun is often used even
by classical authors for the reciprocal.

1104.  After alluding to Zachariah, the person sup-
posed to be seen in a dream admonishes the dreamer
to keep silence like Zachariah for three days.

1105. “This matter;” or possibly, “these words
(of mine).”

1106. “With honeyed eloquence;” lit., “like sugar.”

1107.  *“These only indeed ! lit.,  what are these?"

1108. *“The following; " lit., “ this or these.”
* The power and place;” i.e.,, in divine knowled ge.

1109, The T. Com. understands by “ without them
“ without those signs,” but I think the meaning is
“without the power and place you seek.” See the
last distich but one.
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1110. “The Saff saints;” lit., “those who play
away everything, who denude themselves of everything.”

1111, “Like a hair;"” i.e., extremely emaciated.

1112, Lit., “how often have you ?"
Aloes wood is burnt for perfume.

11153. +t.e., the dream in which indications are given
by which the seeker may know that he has found the
object of his search.

1114. “That indication,” according to the T. Com.,
means the horseman whom the dreamer is to meet;
and “those signs' are the facts which are to follow
upon the horseman's appearance,

1115. “ What is the matter? Good news, let us
hope!” * Khair ast?"

have not seen any correct explanation of this phrase.

Redhouse, alone, translates its Turkish equivalent,
“* Khair ola!" correctly.

1116. *“The time of death will have come:" 1.2,
spiritual death, because it is spiritnal death to the
seeker of God to lose the signs and indications by
which he may find Him.

1117. The T. Com. understands by the horseman
announced in the dream the true Sifi spiritnal guide,
the * Murshid ;" aud by the other horsemen gazed at,
the merely learned who do not understand the ardent
search for divine knowledge of the Saff lover of God,
and ascribe it to lunacy.

1118. This distich is addressed to the dreamer
previously mentioned.

The Tradition is

*“Man talaba wa-jadda wajad ; wa-man qara‘a 'l-baba
wa lajja walaj ;"

“He who secks and uses earnest endeavour finds:
and he who knocks at the door and is persistent enters.”

1119. *“A raptstate.” This]I take to be the meaning
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here of “ ba-tiq,” which I think is used in the same
way as ‘“ba-tanhd” and “ba-nigih,” ie, with a
guperfluous “ba.” A common sense of “tiq " is “odd,
gingle,” but it is used also as “kushada,” * bare,” or
as “ mutafarrid,” “solitary, isolated, apart from,” and
by a little extension of meaning may have the sense of
““majzib,’ “in a rapt state, having the thoughts
attracted to God, so as to be careless of all earthly things.”

1120. *“Whohasseen;" i.e., on *“ the Day of ‘ Am I not
your Lord ?'"  (See Notes 1098, 1122, 2053, and 2192).

1121. The wandering seeker after divine truth and
the Deity is likened to a fish without water, and the
signs of hoped-for union are likened to the water which
comes to give it life.

1122, “Those signs of the Book.” *The Book™
is the “Laub-e Mahfdiz,’ or “ Preserved Tablet,” on
which all God’s fore-ordinances have been written from
past eternity.

The spirits which acknowledged their Lord and His
power to dispose of them and all things on ° the Day
of * Am I not your Lord ?* "—when they become incarnate
in this world ultimately recognise the signs and indica-
tions which reach their hearts as things récorded on
the “Preserved Tablet,” which they knew as spirits,
and these signs and indications are tokens to them of
union with God.

The Qurdn as the exponent in this world of God's
will and fore-ordinances is identified with the * Preserved
Tablet,” and it is by truly understanding the divine
wisdom of the Qur'@in that the elect recover their know-
ledge of what is recorded on the “ Preserved Tablet.”

The words, * Those are the signs of the Book,” occur
in the Qur'an, x. 1: “ Tilka dydtu 'L-kitabi "l-hakim ;"
“Those are the signs of the wise Book.”

At the end of verse 5 of siira x. occurs:

“ He makes His signs clear to those who understand.”
Cf. also x. 6-8:

“Verily, in the alternations of night and of day, and
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in all that God has created in the Heavens and in the
Earth are signs to those who fear Him.

Verily, they who hope not to meet us, and find their
satisfaction in this world’s life, and rest on it, and are
headless of our signs ;—

These! their abode the fire, in recompense of their
deeds ! "

But the Author by signs and indications means here
more particularly the spiritual emotions and divine
knowledge which come into the hearts of the elect;
though of course these may come in a measure from
their witnessing the signs of God's power in “all that
God has created in the Heavens and the Earth.”

1123. “Acquainted (with God) ;" i.e,, on the “ Riiz-e
‘Alast’ 2" “the Day of ‘Am I not (your Lord)’?” (See
Notes 1098, 1122, 2053, and 2192).

1124. “This discourse:” i.e., the enumeration of
the signs and indications which bear testimony to God.

1125. The words, “I lack heart, I am dispirited,”
have the additional sense of “I have lost my heart
(to God), I am a lover whose heart is gone;" t.e., I am
so devoted a lover of God that I am beyond intellect,
I have no intellect left to enumerate those signs. Cf.
the next distich.

1126. The T. Com. guotes,

“Fafi kulli shai'in la-hu diva;” “ And in everything
there is a B}:Ennf Him ;" 1.e, a sign which bears
testimony to A

1127. “The partridge and the crow;" used here
for birds generally.

1128, The T. Com. guotes,

“Ma 1i yudraku kullu-h, 13 yutraku kullu-h;®
“That of which the whole is not understood, is not
left altogether (unstudied).”

1120. i.e.,in a general manner as regards the good
or evil effects, without entering into particulars.

|

]
|
f
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1130. e, in order that the fortunate and the
unfortunate may ses in the planets how they are
situated in the Tablet of His fore-ordinances and how
they will be affected by them. That is, if a person is
one of the elect, his horoscope will be governed by an
auspicious planet, such as Jupiter, unafflicted by Saturn ;
%ﬁ: if the reverse, by an inauspicious planet such as

turn.

1131. i.e., against injury to himself and evil deeds
on his own part.

1132, 1f the reading, “Gar bi-gliyam,” be correct,
the meaning presumably is that it is not well to enter
into particulars, but only to speak generally. But the
reading of the T. Trans. is, " Gar na-giyam,” “If I
should not speak.” If this he correct, the meaning is
that it is advisable to say something in order that the
person should be on his guard.

1133. “Our King"; i.e., God.

*“ Invoke God," “gUdhkuru Tah." Cf. the Qur'dn,
xxxiii. 41, 42: “0 you who believe, invoke God with
abundant invoecation, and praise Him at dawn and in
the evening before sunset.

He it is who blesses you as do His angels, that they
may bring you out of the darkness into the light : and
He has heen compassionate to believers.”

This invocation is enjoined here as a remedy against
the fire of the inauspiciousness of fortune, It was of
course enjoined upon those who had been saved by
Mubammad's mission from the fire of ignorance and
the worship of idols, and brought into the light of the
worship of the One True God.

1134, Lit., “ Although I am pure or free from your
invoeation."

1135. See Note 1136.

1136. In this and the preceding distich the common-
alty of devotees are addressed. They can form no idea
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of the Deity except by the aid of picturing, forming
images, and instituting comparisons. Their invoeation
is “gzikr-e jismiina,” “corporeal invocation,” (see next
distich) ; i.e, “dhikrug bi-l-lisin,” *invocation by
the tongue,” as opposed to ‘“ dhikrunp bi-l-qalb,”
“invocation by the heart ;" and the former is * tasvir,"
“a forming of images,” a formal spoken litany of praise by
attributes suitable to corporeal beings, and not to God.

1137. The first hemistich may be rendered, ** corpo-
real invocations are (composed of) the conceptions
(formed) by the imperfect (worshipper).”

The second hemistich means that such corporeal
invocations (or such imperfect conceptions) are not
consonant with the Attributes of God.

This hemistich may be rendered, “the (proper)
description of the King is apart from such.”

1138, * Patdba,” translated for convenience * socks,"
means strictly “a bandage bound round the legs up to
the knees in lien of socks.”

1139, Lit., “If you do not bind up your throat from
these words.”

1140. *A fire,” i.e., from Heaven.
1141. “This smoke,” 1.2., of blasphemy.

1142, The blackening of the shepherd's soul by the
fire of God's anger, and the rejection (by God) of his
heart, mind, or rational soul, are inferred by Moses from
his apparently impious and foolish words.

1143. *“(His) slave;” i.e., the prophet or saint.

1144, The T. Com. guotes several Qur'inic verses
and a Tradition in confirmation of this, It will be
sufficient to give the Tradition,—

“Man ra'i-ni fa-qad ra'a '1-Haqq ;" * He who has seen
me has indeed seen God."

1145. “Innf maradtu, lamta’ud.” From a Tradition.
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1146, This position of seeing and hearing by God
is called by Safl chiefs * proximity to God gained h;r
supererogatory acts of worship;” “qurb-e navafil”
A Tradition says,

“ L4 yazilu 'l-'abdu yatagarrabu ilai-ya bi-'n-nawafili,
hattd ahbabto-hu ; fa-idhi ahbabtu-hu kuntu sam‘a-hu
"Mladht yasma‘u bi-hi, wa-basara-hu "Nadhi yabsuru bi-
hi, wa-yadda-hu 'llat yabtushu bi-ha ; "

“The slave continues to approach me by superer-
ogatory acts of worship, unti g love him; and when
I love him I am his ears by which he hears, and his
eyes by which he sees, and his hands by which he
grasps.’

1147. Lit., “keeps the leaves (of the hook of the
Recording Angels) black.”

1148. Because Fatima was the name of Mubammad's
daughter.

1149. Moses is still objurgating the shepherd. He
says that hands and feet as actual limbs must not be

attributed to God. The terms however are a plied
metaphorically both in the Qur'an and the Traditions.

1150. See the Qur'an, exii. 3. The chapter is called
“Siiratu 't-Tauhid,” *the Chapter of the confession of
the Unity,” but it is generally known as “ Stratu 'l-
Tkhlas” *the Chapter of making or declaring pure or
clear.” It forms part of the Ritual, and is conside
as Redhouse says, the quintessence of Islim, being
declaratory of the Unity of God, and of His freedom
from birth, paternity, and partnership. It consists of
four verses:—" Say, 'He; God is gne alone; God,
the Eternal; He has not begotten, nor has He been
begotten : and no one has been like unto Him.""

his chapter, says the T. Com., was delivered when
Muhammad was asked by the Quraish tribe to describe
his God to them.

1t is an answer too, says the same Commentator, o
the Materialists and Atheists, who deny that God created
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the Universe; to the Philosophers (who deny God's
Attributes which are really subsumed under the name
of the Essence, Allik); to those who liken God to a
human being, a section of the *“Muoshabbihin” or
* Assimilators ;" to the Jews who according to the
Qur'in, ix. 30, make Ugzair (Ezra) the Son of Ged;
to the Christians who believe Chnist the Son of God,
and who, according to Muslims, worship three Gods;
and to the Dualisis, 1., Zoroasirians, and some heretical
Mubammadan sects. .

1151. The T. Com. explains * the stream” as “ the
spirit of humanity,” (see Note 64), this side of which is
the humble servitude (‘nbfidiyat) of God’s slave, and the
other side is the Lordship (Rubiibivat) of God,

1152. “A created thing,"” “bhidis,” as opposed to
“qadim,” *that which has existed from all eternity.”

1153. “Have you been sent?” lit., “have youm
come ? " but the sense is “ Is it your mission ? "

1154, The T. Com. quotes the following two Tradi-
tions :

“Ma khalaga 'ihu mubibay ahabbu ilai-hi mina
‘I-‘infiq, wa-mi khalaga llihu mubiban abghadu ilai-hi
mina 't-taliig ;

“God has not created any lawful thing dearer to Him
than embracing, and God has not created any lawful
thing more hateful to Him than repudiation.”

“Inna Iblisa yada'n ‘arsha-hu ‘ala 1-ma’i ; thumma
yab'athu sariyd-hu yaftinfina 'n-ndsa, fa-adni-hum ilaj-
hi manzilatap a‘zamu-hum fitna, Yaji'u abaduo-hum,
fa-yaqiilu, ‘Fa'altu kidhi wa-kadha.’ Fa-yaqiilu, ‘Ma
sana‘ta shai’ Thumma yajI'n abadu-hum, fa-yagilu,
‘Ma tarnktu hattd farraqtu baina ’mra’in wa-baina
'mra'lnli-h‘. Fa-yudni-hi min-hu, fa-yaqilu, ‘Ni‘ma
anta!'"

*Verily, Satan places his throne upon the water:
then he sends his troops to deceive people, and the
greatest of them in mischief is the nearest of them in
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position before him. One of them comes (to him) and
gays, 'I have done so and go. Then (Satan) replies,
“You have done nothing.’

Then one of them comes (to him) and says, ¢ 1 desisted
not until 1 had separated a man and his wife.’ Then
(Satan) gives him a place near himself, and says, ‘An
excellent one are you!'"

As the T. Com. says, the inference from the latter
Tradition is that what is dearest to Satan is most hateful
to God.

1155. “A particular character”; or “a particular
mode of acting” ; “ girat.”

1156. *From him"; lit, "as regards him.”

1157. ie., God is not purified or made clear of
all that is alien to His Nature by such worship as one
like Moses might offer, nor is His absolute purity
affected by the gross worship of an ignorant shepherd.

This is an answer to the words spoken to the shepherd
by Moses in the last distich but ten :—

“(To attribute) hands and feet (to us) is praise as
regards us, (but to attribute them to God) is pollution

in connection with His purity.”

1158. See Note 1157.

The Author of the “Nihdyat” defines tasbih,”
“gecription or litany of praise”’ as ‘‘tanzih,” e,
¢ declaring and believing God to be free from all defect
and from everything which does not befit His Nature.”

1159. “Scatterers of pearls”; ie, “utterers of
beautiful words " (in this aseription of praise).

1160. “The speaking of the words”; “ guft-é lafz";
i.e., the words spoken.

1161. “Enoughof”; lit,, “how many of s
“Words, conceptions, and figurative expressions " ; i.e.,
senemlly, “gtudied expression” ; or possibly, “subtle
iscussions and disquisitions.”
The T. Com. quotes the Tradition, * Abghadu-kum
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I1 Yauma '1-Qivimati, wa-ab‘adu-kom minni 'th-thar-
thirfina ’l-mutashaddigfina 'l-mutafaihiqin’; *The
most hateful to me of you at the Day of the Resurrection,
and the most distant from me of you (will be) the
garrulous, the affected in speech, and the diffuse.”

1162, Lit., © Every moment there is a burning for
lovers."

1163. The metaphorical sense is that forms are not

ected of the lover who has given up everything and

is burnt in the fire of the love of God. The T. Com.

uotes : *Idhd tammati "l-mababbatu saqatat shurfitn

I-adab ;"' *“ When love has become perfect the stipula-
tions of forms are discarded.”

1164, The “Ka'ba" is the ecubical house in the
temple in Mecca. It is the “qgibla" of Muslims, i.e.,
the direction to which they must turn when they pray.
Inside of the Ka'ba they may turn of course in any
direction.

The metaphorical meaning is that lovers who are in
onion with God, the true Ka‘ba, have no need of
religious forms, because the object of the latter is to
enable one to attain to union.

1165. Snow shoes are used, of course, to prevent
the wearer from sinking into the snow, but the diver who
is immersed in the sea—by which is metaphorically
meant here the Sea of the Deity—has no use for them.

1166. 1i.e., those who are intoxicated with, and lost
to intellect in the love of God.

1167. i.e., those who tear their garments in the
distraction of divine love cannot be expected to be
menders of garments,

Literally, it reads, * those whose garments are torn.”

1168. 1.e., the Lover of God sees God in everything,
including himself and all religions, and he sees and
knows nothing but God. He has no need of religious

P
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forms or duties, which are based upon intellect, becanse
ke is above intellect in his love of God and has attained
to union with Him.

1169. The ruby is supposed to be perfected by the
heat of the sun. The metaphorical sense is that the
Lover is not perfect and pure unless he be fired and

urified by the Sun of Gari) The Lover, too, seeks and
esires this Sun.

The T. Com. reads, “ La‘l-ri gar muhr na-b'vad
pik nist,”” but he comments as if his reading were
“hbak," not “pik.” He renders, “If the ruby have not
an engraved impression (upon it) there is no harm,"”
and explains, “it is indifferent whether the Lover
ohserve the forms of religion or not.”

This is a good interpretation, and it is in harmony
with preceding distichs, but it offers no eonnection with
the second hemistich, so that I think it preferable to
read. “ La‘l-rd gar mihr na-b'vad pik nist.” * Mihr,"
“the sun,” has also the meaning of “love," which we
may take as a secondary sense In connection with the
metaphorical sense of “ ruby,” i.., * lover.”

The T. Trans. reads, * bak,” not “ pak.”

1170, 4.e., all the troubles and cares attendant upon
the love of God are not troubles and cares to the real
Lover, because he sees and knows them only as mani-
festations of the Deity. He rejoices as well in God’s
Terrible as in his Beautiful Attributes.

1171, i.e., Moses received these divine mysteries
by spiritual vision as well as by hearing: by divine
manifestation as well as by inspiration.

1172. i.e., perhaps, he saw the true nature, destiny,
and dependence upon God's eternal wisdom of all
things in his sweeping vision of all emanations from
God. Nothing, then, would seem strange or unnatural
to him, and the shepherd’s rude praise would, e.g., be
explained.
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1173. 1i.e., such divine secrets can only be felt in
the heart.

1174. i.e., it would confound the minds of people
and drive them mad, since, as said in the previous
distich, such divine secrets and mysteries are beyond
human intellect.

1175. Lit, “he scattered dust from the desert
border ” ; i.e., he hurried on with great rapidity.

1176 This distich and the following three are
descriptive generally of the Safl's condition.

1177 " Straight along” ; lit,, * from high to low.”

1178 *“Obliquely; lit, “on the crooked.” The
movements of the distracted are likened to those of
the castle and the bishop in chess, they being some-
times straight along, like those of the castle, and
sometimes like those of the hishop, oblique.

Those distracted by the love of God, i.e, Sifis, do
not move in the regular manner of the commonalty of
the pious, who are guided by set rites and forms.

It is difficult to conjecture how the “elephant,” " fil,"
of Oriental chess became the English “ bishop,” but I
think we may plausibly trace the French * fou,” through
*fol,” from the Persian-Arabic ' fil."”

1179, “Crest,” "‘alam,”; lit, “a sign by which
anything is known ; a flag,”

The literal sense is that sometimes he walks npright,
and sometimes he ereeps on his stomach. The meta-
phorical meaning is possibly that the Sifi is sometimes
conspicuons in his individuality, and sometimes, as
expressed in the second hemistich, his individuality
is merged in the Unity of God, as a fish is immersed
in the sea,

1180. 1.e., metaphorically, leaving signs and traces
of himself by his writings or sayings in this world of
dust, so that followers may trace and know him by
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_ 1181. “The giver of glad tidings,” “muzhda-dih™ ;
i.e., Moses. TheT. Com. strangely makes it imperative,
namely, “Give glad tidings.” To whom should the
shepherd give the glad tidings?

1182, License, i.e., to worship in your own fashion.

1183. i.e., you are secure from the punishment of
God, and the people of the world are also secure in
honour of you.

1184. “God does that which He wills™; * Yaf'aln
Nahu ma yasha” (Qur'an, iii. 35; or xxii. 19).
That is, God is not restricted by what we think wisdom
and propriety. If God approve of the mode of speech
of the shepherd or of any one else, it is enough.

God does what He wills, whether we think it in
accordance with wisdom and propriety or not. The
T. Com. guotes, * Li yus'alu ‘ammi vaf'al" ;

4 “He is not to be questioned about that which He

1185. i.e., beyond external worship, whether by
unsuitable words, or by set forms and rites.

1186. “Bathed ”: lit,, * moistened,” or * smeared."”
i.e., 1 am annihilated as to myself, and merged in
God.

1187. The “Sidratn l-muntahd,” * the Lotus tree of
the extreme limit,” the abode of Gabriel, is “the First
Individualisation,” or * Emanation,” * At-Ta'aiyunu
l-Auwal,” * Al-Hadratn '1-Wahidiya,” or * Unity
Eminence” ; i.c, “the Essence as expressed by the
Attributes of God.” This is the extreme limit of the
intellect, and those only pass beyond it who become
annihilated as to themselves, and merged in God.

Redhouse and Hughes both make this tree in the
seventh Heaven, but it is really the ninth according to
the Sifis. Cf. ‘Abdu 'r-Razziq :—

“ Hiya 'l-Barzakhiyatu 'l-Kubra, latt yantahi ilai-ha
giyaru 'l-kummali, wa-a‘malu-hum, wa-uliimu-hum ; wa-
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Hiya nihiiyatu 'l-maritibi 'l-Asmi'Tyati ‘llatT 13 talo-ha
rutba”: “It is the Greatest Barrier, at which the
action, deeds, and knowledge of the perfect end; and
it is the last of the Name grades, above which there is
no grade.”

1188, “He sprang away " ; lit., “he turned off or
away,” “bi-gasht” The T. Com. reads “bi-jast”
which means “he sprang away,” but does not rhyme.
He however comments upon * bi-gasht,” which is the
reading of B.U., and the H. Com. The meaning of the
hemistich is that Moses stimulated the shepherd’s spirit
by his correction.”

1189. *Lahdt,” * the divine Nature," is * Adh-Dhitu
'I-Abadiya,” “ the Unity Essence,” 1.e., God as One, the
Antecedent of all emanations,

“ Nisiit," “ the state of humanity,” is the natural state
of every human being, in which he should live accord-
ing to the holy Law, * SharT'a,"” and observe all the rites,
customs, and precepts of his religion.

This life is the first stage of the 3aff disciple.

It is implied in this Story that the shepherd passes
at one bound through all the stages to union with the
Deity. His human nature is absorbed and merged in
the divine Nature.

1190. The T. Com. takes this and the followin
distich to be the words of the shepherd to Moses, an
explains that the former has now become a saint, ** vali,”
and that his spirit being entirely absorbed in the Daity
and free from all else is as a polished mirror. Hence
it serves to reflect the spiritual grace of Moses, who is a
Emphet. “nabl,” and whatever Moses sees in it is from

imself, not from the mirror,

This, says the T. Com., is the condition of every saint
with regard to his prophet. Whatever he does or says
is the act or speech of the prophet.

This, however, seems inconsistent, for it would imply
that the saint is absorbed in the prophet, whereas the
shepherd says that he is absorbed in God. It would
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imply too that Moses could make the shepherd a prophet,
and the next distich would imply the same, since it is
gaid there that the quality of the music does not depend
upon the reed but upon the player.

1f on the other hand we take the distichs to mean
that Moses cannot see the state of the shepherd, and
that in considering it he sees only his own condition,
we must conclude that a prophet cannot gauge the con-
dition of a saint, which seems absurd.

B.U. suggests that the distichs are addressed by the
shepherd to the people generally, but it might be
preferable perhaps to consider them as remarks made
by the Author,

In the preceding distich the shepherd says he cannot
describe his condition, and that whatever he has said
is not descriptive of it. The Author now implies that
the people generally cannot gauge gsuch a condition,
since they can only judge of it according to their own
condition and capacity, Whatever they see is only a
reflection of their own minds.

In order to see the heart of the saint which is a mirror
cleansed of all save God, one's own heart must be also
free from all save God, otherwise, in considering the
heart of the saint, it will see only its own image.

But perhaps it is simpler to consider this part of the
Story finished in the preceding distich, and to take the
present distich as descriptive of the fact that the devotee
_ oan see, worship, and praise God only according to his
own condition, capacity, and knowledge, and not accord-
ing to the merits of Him.

For confirmation of this interpretation ef. especially
the nine distichs which follow the next one,

1101. ie., the reed-player can find in the reed only
the music which he has in his own soul, (See Note 1190).

1192, i.e., at the Resurrection,

1193. i.e., you will idiscover that your praise and
thanksgiving have been absolutely unworthy of God.
The T. Com. quotes from the Qu'rin, xxxix. 48:
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“ And that which they had not reckoned on shall appear
to them from God."

The words are applicable here however only when
considered apart from the Qur'inic context.

1194. ., you cannot invoke God without com-
parisons and attempted expressions of His mode of being
taken from your own experience, but wholly inadequate
to describe His real Nature.

1195. “Subbina Rabb-i!” *Praise to my Lord!"
A fuller form is “ Usabbibu Rabb-i 'l-a‘la tasbihan
‘ammi 13 yaliqu bi-sha’ni-h " ;

“1 praise my Lord the most High in praise which
denies all that befits not His state."”

The Author however uses the word *subbfina” in
the sense of *tanzih,” i.e., *declaring God to be free
from defect and from everything unfitting His state.”

1196. It may be inferred from this that the only
true adoration is the self-effacement of the worshipper
and his absorption in the Deity.

1197. “Anevil"; i.e., the evil of imperfect adoration.

1198. .., I wasin a higher position as earth, from
which Adam and all his posterity were drawn.

1199. ie., * Oh, would I had been earth in the world,
and not a man!" The passage is from the Qur'in,
lxxviii. 41;: and refers there to the HResurrection:
“ The day on which man shall see what his hands have
sent before (him); and the infidel shall say, ‘ Oh, would
I had been earth!'"

1200. And then I should have been of some use to
myself and others.

1201. ie., “when I became a man and was tried in
life, what good did I show or do?"

1202. Remarks of the Author's, The infidel in his
earthly pilgrimage is supposed to look up towards the
Road, but swayed and overcome by all his obstinate
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tendency towards the earth and the things of earth he
cannot see any advantage before him in the journey, and
he speedily looks down again to the earth.

1203. *“His turning his face back,” i.e., towards the
earth and things of earth, isdesire in the worst sense,
i.e., greed and avidity.

1204. “His looking to the Road,” i.e. the road of
his earthly pilgrimage, when he does so for a moment,
is truth, and desire in the best sense, i.e, humble
petitioning for spirituality.

1205. “Decaying”; “(dar) ghabin.” 1 am con-
jecturing that “ghabin " means gem “ pazhmurdagt,”
which signifies " sorriness of condition physically or
mentally, physical decay,” or ““affliction, vexation.” My
conjecture is based upon the facts that the word is used
later by the Author in the sense of “ affliction, vexation ;"
(¢f. the sense given to “taghfibun" in the Gulistin);
and that “ ghabn" means “loss,” and also “ taking in
a dress” ; “shrivelling it,” as it were.

“ Ghabin" has primarily the same sense as “ magh-
biin,” “weak of judgment.”” It may possibly by ex-
tension mean simply * weak," or, as the word has also
substantive senses, ** weakness."”

But perhaps the simplest rendering of the word here
would be “a vexatious condition.”

1206. Lit., *(you being) on the increase,—your
place of return will be that place,” i.e., you will return
to the spiritual world and to union with God.

1207, See Note 124.

1208, 1.6, I have seen perverse and wicked people in
this human composition of water and clay.

1209. The angels objected to the proposed creation
of man, and said he would work corruption on the earth.
Sea the Qur'an, ii. 28,

1210, i.e, presumably, to create people impious
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enough to attack even the Faith and to afflict the
faithful.

There might possibly be in this and the following
distich an allusion to the injury intended the Hnsr.ﬁ:a
of Quba, and the faithful, through the building of the
Mosque of Zirir by the “ Hypocrites," of which an
account is given in a later Section. (See Index, p. xvi.)

Cf. the use of the word “liba” in the next distich
and in the sixth distich of the Section alluded to.

It is also possible that “ mosques " or “mosque " (for
the word is used in the singular) may mean the ** world "
as the general oratory of God, since it is evident that
the “jahfin-siz,” *incendiary, tyrant” (lit., “world-
burner ” ), is alluded to in the first hemistich.

1211. i.e., to let the blood and bile, of which man
may be called a store, be in some men excited only for
deceit and treachery. If there be any allusion here to
the “ Hypocrites,” (see Note 1210), the * deceit "’ would
be the cajoling words and false pretences offered by
them in order to induce Mubammad to sanction the
mosque which they had built.

The T. Com. takes “laba” in the sense of “ humble
supplication and self-abasement,” * tazarrn’,” and says
that the second hemistich of this distich and the second
hemistich of the preceding one are predicates respectively
to the first hemistich of each distich. The present
distich would then mean that the evil passions of some
men are excited in order that those who are oppressed
by them may be brought to humble supplication and
self-abasement before God.

The preceding distich would mean similarly that the
faithful are afflicted by the unjust in order that they
may become more humble suppliants to God.

The T. Com. suggests also as an alternative sense of
“a store of bl and hile,” “miya-ye khiiniba-@
gardiba-ri,” “a source of blood-stained tears,” ie., “a
tyrant.”

1212. Moses has “‘ilmu 'l-yaqin,” “the certainty of
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knowledge gnined by hearing or reading,” but he
wishes also *‘ainu 'l-yaqin,” “'the certainty of know-
ledge gained by vision.” (See Note 486.) With regard
to this “ certainty of knowledge gained by vision" the
T. Com. quotes from the Qur'an, 1. 262 :—

“And when Abraham said, ‘O my Lord, show me
how you restore the dead to life!’ (God) said, * Have
you not helieved it?’' He answered, * Yea ; but in order
that my heart may have the calm of assurance. "

1213. i.e, when the angels objected to the creation
of Adam as God’s viee-gerent on earth, God showed
them how the knowledge and virtues of Adam would
compensate for the imperfections arising from his
earthy body and carnal soul.

The angels knew Adam was to be created of earth,
but they did not know he would be illuminated by the
Light or Spirit of God. (See Note 64).

1214. 4.e., God has a purpose in everything, but the
issue must be known in order that that purpose may be
perceived. God willed there should be a Resurrection,
and his purpose in instituting death was to effect that
Resurrection at the Last Day.

1215. i.e., the purpose of the leaves, or rather, tree,
is the fruit which ultimately results from it.

1216. *“Bi vuqfif" means generally, “ uninformed,
ignorant,” but here, according to the T. Com., it
signifiea * without delay,” as if * bt tamqqluf_"

The * tablet"" signifies here the * heart.’

1217. i.e,, God makes the aspirant weep so much in
his yearning that blood from his heart is mingled with
his tears.

The metaphorical sense is that the aspirant’s heart is
mortified and cleansed of all passion and desire. Then
God writes upon it divine knowledge and mysteries.

The T. Com. makes “God” the subject of both
hemistichs of this distich, and, at least, of the second
hemistich of the preceding distich, and this seems
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necessary in order to give sense to the following distich,
otherwise I should prefer to remder “bI-vuqif" as
“noviee," and to make it the subject of, at least, the first
hemistich of each distich,

1218. i.e., I presume, one should recognise that
purificatory trials sent by God are a blessing, since He
sends them in order to make the purified heart the
recipient of divine knowledge and mysteries. The
heart is conceived as a tablet which is smeared with
undesirable characters, and the trials and discipline
inflicted by God, as the washing which clears away
those characters and makes it a white book on which
God may write His divine mysteries.

1219. Lit., “the first foundations.”

1220, Another example independent of the preceding
one.

1221. Lit., “cherish the blood-drinking lancet."”

The metaphorical sense is that those who have insight
and foresight rejoice in trials and suffering because
they know that they lead to spiritual improvement and
happiness, in accordance with the Tradition, “ Ajru-
kom bi-gadari ta'abi-kum™; “ Your reward is in pro-
portion to your trouble.”

1222. I read with the H. Com., “Inchunin-ast
ijtihdd-¢ kdr-bin,"” not with the T. Com., " ijtihid-& kar
bin: but I take “kir-bin" rather in the sense of
“mu‘imala-ras," * one who sees deeply into a business,”
than of * mu‘imala-ghinis,” “one who is well-versed in
business,” In the second hemistich there is an allusion
to the Saff traveller who knows that by trials and
exertion he will gain spiritual reward and happiness.

1223. The “since" is retrospective; i.e., it gives a
reason for enduring the exertion, trials, and suffering
alluded to in the preceding distich.

1224, From the Tradition, “ Huffati 'l-jannatu bi-
l-makérih ; wa-huffati 'n-nirinu bi-'sh-shahwit.” That
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is, we attain to paradise through things abhorrent to us,
and we go to the fires through our carnal appetites.

1225. By “green branches " are meant the carnal
appetites of him who has not subjected himself to the
fire of discipline. It is supposed that the evil deeds and
designs arising from such carnal appetites form the
fires of hell.

1226. i.e., “he who is burnt by the fire of discipline.”
*Kausar " is one of the streams of paradise.

1227, 1.e, his suffering is the return for his having
gratified some carnal desire.

1228. i.e, strong effort, self-denial, endurance, and
discipline lead to felicity.

1220. “When his eyes have become penetrating.”
*Guzir" is used here probably in the sense of * guzira,”
e, “nifiz.”"  If not, the literal meaning will be, * When
a passing or penetrating has been effected for his eyes.”
In any case, the sense of the distich is “ When he sees
with spiritual vision and the Light of God, he sees
everything as coming immediately from God's will
without the intervention of the cause and effect which
have been dwelt upon in the preceding distichs.”

1230. 1i.e, he whose soul is not under the sway of the
senses is independent of canse and effect. He sees by
spiritual vision and the Light of God, not by natural
qualities in him or in nature, *tabd'i',;”—which word
may perhaps be here rendered generally * nature.” (See
Note 1220.)

1231. * Water and moisture.” This I take to be the
sense of “#b-ii kiyd,” but the T. Com. reads “db-a
givi,"” " water and grass,” and refers the expression to
the body and bodily powers of the worker of miracles.

1232. i.e,, sickness canses the art of the physician :
and the wick causes the existence of the lamp,
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1233. i.e., eat and drink, in order that your animal
spirit which illumines your hody may be sustained.

1234. “The Lamp, the Sun"; i.e, the Light or
Spirit of God.

1235. A metaphor with an application like that in
the last distich. * Plaster,” witﬁ which the roof of a
house is kept in good order, means here “food and
drink,” by which the animal spirit, which rules over the
body, is kept in good order.

1236. “The Roof of the Sky "; t1.e, “the ‘Arsh"
“ the Higher Throne of God, the Spirit of God."”

1237. i.e., before we became existent in the material
world we were merged in the Spirit of God, and this
condition kept us free from care.

The Author calls this condition * night,” becanse it is
a state of effacement of self,

By * becoming day "' is meant receiving existence in
the material world.

1238. i.e., the Light or Spirit of God has no efful-
gence for you until you are effaced as to yourself and
merged in It

1239. 4., you cannot find the Spirit of God and
become effaced in It until you have suffered the pain
of discipline and renounced all earthly desires. This
discipline and renunciation are " heart’s pain " because
they are the withdrawal of the heart,—which is inter-
mediate between the “ nafs,” or * carnal soul,” and the
“ribh,"” or “higher spirit,”"—from the “nafs” to the
“riih.” By taking the word “shab,” *night,” to still
mean “the body,” the T. Com. seems to have com-
pletely misunderstood this and the preceding distich.

1240, By “Jesus" is meant “the higher spirit,"
and by “the ass,” “ the carnal soul.”

1241. i.e., outside of the curtain, or possibly, the
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tent, of spirituality. That is, having no converse with
anything spiritual.

1242, See note 1240,

1243, i.e, your carnal soul eries for indulgences.

1244. i.e,, the camal soul is trying to induce you to
be as an ass in appetites. If you listen to it you will
be lost to all spirituality.

1245, i.e., starve the carnal soul, and so enable the
rational soul to do its duty.,

The proper meaning of “jan"” is the “soul” or
** principle of life, movement and sensation,” but it is also
used for “ raviin "' the  rational soul,” or *“heart.”

1246. An allusion to the Tradition, “ Akhkhirfi-
hunna baitha akbhkhara-hunna Nah ;" “Put them (the
women) behind, as God has put them behind.” That
is, the women are to be put behind in the ranks of
prayer, as God has put them behind in the matters of
mheritance and intellect,

1247, There are two kinds of intellect, “‘agl-e
ma'fid,” the intelleet which concerns itself with the
future state, and enjoins discipline and devotion, and
*‘agl-e ma‘ish,” the intellect of common life, worldl
wisdom, which concerns itself with the comfort an
interests of this life. The Author, addressing the
commonalty, says their intellect is of the latter kind
and is akin to the carnal sonl.

In my rendering I am reading with B.U., and the
H. Com., * Ham-mizij-¢ khar shud-at In ‘aql-e past.”

The T. Com. reads “shudast.” In either case the
Author may mean that* sometimes the intellect may
incline to the low position of  ‘aql-e ma‘ash.”

1248. By “ass” is still meant “nafs,” *the carnal
soul,” and by “Jesus,” “the higher spirit” When
the “nafs"” becomes “mnafs-e mutma'inna™ or *the
tranqguillised soul,” in which the desires and appetites
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are completely subdued, it takes the position of * heart
or " rational soul."”

The T. Com. implies that there is an allusion to the
ass which Jesus rode; which, he says, through the
influence of Jesus received intellect and the divine
Spirit, and is one of the ten animals which are to be in
paradise. But I think if there is really any allusion to
Jesus, the ass here must mean His carnal soul, which
on account of the power of His intellect and divine Spirit
was in the position of * nafs-¢ mutma’inna,” or “ tran-
quillised and subdued soul.”

1249. Intelleet or the rational sonl is above the
carnal soul, and so is said to ride it. When the rider,
the intellect, is stout and heavy, the ass, the carnal
soul, becomes weak, emaciated, and subdued, and
entirely subject to the intellect or rational soul, whose
nature it takes.

1250. 4e., your carnal soul, “nafs” has become
* nafs-e ammira,” i.e., thoronghly dominant.

1251. The T. Com. says that by “Jesus " is here
meant the holy guide. He gives life to the heart which
is dead to spirituality, though his admonitions may at
first afflict.

1252. 1., says the T. Com., affliction suffered by
the spiritnal guide from the commonalty. * Sweet-
breathed,” in allusion to the breath of Jesus who is
said to have cured the sick and raised the dead to life
by His breath.

1253. It is believed that every buried treasure is
guarded by a serpent or dragon.

1254. i.e., you continuously feed the life of the people
even as the night and day do.

1255. The Author means perhaps that the perverse
if left to themselves cannot improve : that they require
the help of the spiritual guide, the * Murshid,” who is
to them as a physician to the bilious.
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1256. i.e., do good even to the evil.

1957. ie., as & mixture of honey and vinegar,
oxymel, is a cure for biliousness, so the counsel and
guidance of the “Murshid” when used in connection
with the sin of the perverse and malevolent is a cure for
their evil condition.

1258. i.e, we can no more abstain from doing evil
than sand in the eyes can abstain from furthering
blindness. It is our nature to do evil to others and to
curselves.

1250. “O precions collyrium ”; ie., “0 you who
illumine the eyes of the soul.”

1260. “Every nothing”; i.e, every being of no
importance.

1261° Mubammad when asked by one of his
Companions on a campaign to curse his opponents
because they had broken his teeth with a stone, replied
only by the prayer , * Allihumma, ihdf gaum-i, fa-inna-
hum i@ ya'lamon”; “0 God, guide my people, for
verily they know not.”

It is implied that the spiritual guide does, or should
do, the same.

1962. i.e. if they do you injury you will treat them
kindly.

1263. i.e., you are an inexhaustible fund of aloes-
wood : all the fire of persecution cannot burn you out
and exhaust the fragrance of your beneficence; and
your spirit is an inexhaustible source of kindness which
cannot be consumed by grief through the persecution
of the unjust, and so become incapable of good nature.

1264. See Note 1263.

1265. i.e., the words of the people can no more affect
the spiritual guide's light or spirit, which is of the
Light or Spirit of God, than the wind can affect the
light of the sun.
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1266. 1., says the T. Com., the Heavens and their
denizens derive purity and delight, “safd," from the
qualities of the spiritual guide.

1267. Aceording to the Tradition, “‘Adawatu 'l-

‘aqil khairan min sadagati 'l-jghil " ; “ The enmity of

wise man is better than the devotion of the
ignorant.,”

1268. Lit.,, (but) he did not find an opportunity.

1269. *“ Gar turd z'-asl-ast ba jin-am sitfz.”

The H. Com. explains,

" Agar terT sirisht hi men yih khusaimat mujhse hai™ ;
“If this enmity to me is in your very nature.’

I suppose he means *if you have an instinctive
enmity or antipathy to me.”

The T. Com. explains,

“Eyer senip asl-u ezel-den benim jin-¥ma sitlz-u
‘adivetin viir-ysa " ;

“ If you have a quarrel with, and enmity to, my life
originally and from all eternity.”

1270. * Without anything™ ; lit., * without more or
Imil‘

1271, Lit., *he continued running and again falling
on his face " ; i.e., “uftin-u khizin m1 raft "; “he went

on alternately falling and rising,” de, “most
percipitately.”

1272, i.e., an angelic messenger of mercy,

1273. In this Story the man who has swallowed the
snake respresents the person in whom the carnal soul
has become predominant. The horseman is the spiritual

ide who by subjecting him to strict discipline dis-
g:rdema him of it,

1274. “For the chances of gain "; lit,, “for profit
and loss."

7
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1275. * Your would have turned to water” ; i.e.,
* you would have been terrified.”

1276. Mustafd, * the Chosen one” ; i.e., Mubammad.

1277. The “enemy " is the carnal soul in a state of
predominance, the “ nafs-e ammira."”

1278. 1.e,, even the intrepid would be terrified.

1279. According to the T. Com., Muhammad's words
end here, and the following distichs are the words of
the horseman, who represents the spiritual guide.
T think, however, that Mubammad's words end more
probably with the fifth distich after this, notwithstand-
mg the anachronism involved in the mention of Abf
Bakr-e Rababi: and that the Author, not the horseman,
is quoting Mubammad from the distich beginning,
“ Mustafd has said" to that ending, “ The moon has
been cleft;” and that after the two distichs which
follow the horseman again speaks,

1280. For an account of Abfi Bakr-e Rabibl see
Noate 1009,

1281. David was supposed to have been divinely
tanght the armourer'sart. (See Note 520). The meanin
of the hemistich is that as David softened the hard an
cold iron with his hand, so Mubammad, or the spiritual
guide, softens and corrects the carnal soul predominant,
$q “nafs-e ammira,” without describing or speaking

1t,

1282. ie., the soul which has heen denuded of
gpiritual health by the “ nafs-e ammfra" regains it by
means of Mubammad, or the spiritual guide.

1283, Cf. the Qur'an, xlviii. 10: “Verily those
who swear allegiance to you, really swear allegiance to
God ; the hand of God is over their hands,” That is,
when Mubammad placed his hands over the hands of
those who were swearing allegiance to him, God placed
His hands over their hands; hence it might be said
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that God called Mubammad's hands His hands. This
passage of course applies to Mubammad; but the
T. Com. says, the “ Murshid,” spiritual guide, or Saff
saint, being the heir of the Prophet anr:j recipient of
his Truth or Light, the Universal Spirit, may apply the
words to himself. (See, however, Note 1279,)

1284. Cf. the Qur'an, liv. 1:

“The hour has approached, and the moon has been
cleft.” The Author evidently, with some of the Com-
mentators, takes this passage as referring to a miracle,
namely the cleaving of the moon in two. But some of
the Commentators take it as referring to signs of the
Resurrection, one name of which is *the Hour." In
this sense the past tense has the force of a prophetic
future,

1285. i.e., such deseription as is contained in similes,
in which palpable objects like the hands are mentioned.
Or the first hemistich may possibly mean, *Such
practice (lit., quality) (of keeping silence and not explain-
g spiritual and divine mysteries) is even because of
the weakness of people’s intellects,”

1286. B.U., speaking of the power of the prophet
and saint, says, “Va-amma sharh-e qudrat-e i na-mf
tuvinad shud, ki qudrat-e it chun ‘ain-e qudrat-e Haqq
ast; pas shimil ast mar jami“e ‘avilim-rd, va-inra
za'Tfu 'l-‘aql na-mi tuviinad shinakht:” “ But his power
cannot be described, for his power is as the very power
of God ; hence, it extends to all the worlds. and this
the weak of intellect cannot grasp.”

By “all the worlds " are meant the worlds from the
material world to the World of the Divinity, * ‘Alamu
I-Lahiit,"” “the Unity Essence,” *“ Adh-Dhata 'I-Ahadiya,"
God Himself.

This distich and the following one are apparently
remarks of the Anthor’s,

1287. i.e., when you gain spiritual insight ; or when
you become annihilated as to self and merged in God,
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1288. “Wa-llihu alamu bi-ssawab"; an Arabic
formula by which possible error in speaking is acknow-
ledged,

1280, In this distich, given by B.U,, and the H.
Com., but not by the T. Com., the horseman resumes
his reasons for not having told the man that a snake had
gone down his throat. %he metaphorical sense of this
has been explained in Note 1273,

1200. The T. Com. reads, “nI rah-& parvi-ye qai
kardan budr,” but explains as from the reading of B.U,,
and the H. Com., * nf rah-@i parvi-ye qai kardan budf,”
“ nor road, nor the care to vomit."”

“By “road " I presume he means * movement.” The
lack of means and ability to vomit would of course
follow upon the want of power to eat, but the Author
means that the man would have despaired of relief by
eating and vomiting.

1201. i.e, I was not deterred from carrying out my
plan.

1292. “ Rabh-i yassir, wa-li tu‘assir” ; “ 0 my Lord,
make it easy and not difficult ;" i.e., facilitate his deliver-
ance from this affliction.

1203, See Note 1261.
1294. Lit., “the lip, and the chin.”

1295. *“ A holy man" ; lit., “ alion-like man,"” * shir-
mard."”

The T. Com. understands by this term one of the
“‘Ahdil,” * Substitutes,” otherwise called * Ruqabd,”
“Guardians " or  Preservers.”

They compose the fifth Order of $afI saints, and are
in number forty.

The Encyclopaedia of Islim edited by Houtsma and
Seligsohn says, “ They participate by means of their
powerful influence in the preservation of the arran
ment of the universe. Their merit and intercession
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bring about the necessary rain, the victory over the
enemy, and avert general calamities.” Any vacancy in
their Order is filled by the promotion of a member of
the sixth Order, the “ Nujabi,” the *“ Noble ones.”

But if any particular Order is referred to, T think it
is more probably that of the “Nujaba,” who are
described by ‘Abdu 'r-Razziq as follows :

* Humu "l-arba‘fina "l-q#'imiina bi-islahi umfiri 'n-nfsi
wa-himli athqili-him ; al-mutasarrifina fi huqigi 'l-
khalqi ; 1a ghair;”

“They are the forty who are engaged in amending
the affairs of men, and bearing their burdens: who.
have control in the rights of the people ; nothing else.”

I think however that the Author is speaking of Saff
sajéw.ts generally without reference to any particular
Order.

(For the S3aft hierarchy see Note 447.)

1206. ie., the holy man aims only at doing and
cultivating kindness,

I287. ie., if you seek a remedy for your spiritual
ignorance from the holy man, you must first suffer and
yearn for spiritnality and divine knowledge.

1208. In the T. Com.'s reading there is no rhyme,

B.U., and the H. Com. read the second hemistich as
follows :

“Har kuja faqri, navi finji ravad ;

" Wherever there is any poverty, affluence goes there.”

They have also the following two distichs which are
not given by the T, Com. :

* Ab kam jii, tishnagT fivar ba-dast, t3 bi-jiishad ab-at
az bali-u past.

Ta ‘saga-hum Rabbu-hum' fyad khitah, tishna bash.
Allahw a'lam bi-'ssawab.”

They both seem in bad taste, and I should judge
them to be spurious,

1209, The sense of the distich may be : “Merey upon
mercy comes ; do not plunge into one mercy (only) up
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to your head, O (my) son." Ie, do not be entirely
en d by, and absorbed in one mercy only from the
ST saint or from God ; but be absolutely immersed in
all the mercies of spirituality and perfect divine know-
ledge, The sense of the first hemistich might be :

“Mercy upon mercy comes (even) up to an exireme
limit,"

1300. “Hear the sound of the “sami’;" ie, hear
spiritual truths and gather divine knowledge.

The literal sense of sama’ here is the music of the
_darvishes. It means sometimes their dance. (See
Note 37.)

1801, ie., in order that words of divine knowledge
may reach the ears of your soul.

1302, “Your two evea” ; i.e., the eyes of your spirit
and intellect.

1303, i.e,, let your intellect and soul be cleared of
carnal desires, in order that you may enjoy divine
knowledge.

1304. See Note 1303.

1305. i.., submit to strengthening discipline on the
Safi Path, in order that the beauties of divine knowledge
may be displayed to you.

1306. “That Meadow " ; i.e., the spiritual world.

1307. .., do not spare yourself in discipline and
devotion, in order that yon may enjoy the felicitous
fortune of spirituality and divine knowledge.

. 1808, i.., as the H. Com. suggests, although the
nurse or mother is kind, still she must have a motive for
giving milk, and that motive is the crying of the child.

1309, 1i.e., God makes you suffer necessities, in order
that these may cry out to Him, and thus offer Him a
motive for beneficence,
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1310. Cf. the Qur'an, xl. 62: *“ And your Lord has
said, ‘ Call upon me; I will respond unto you."”

1311. i.e., the blowing of the wind and the pouring of
rain or snow from the cloud by giving fertility to the
earth supply us with food. Be not impatient; your
sustenance will come. The T. Com. takes * shir-afshin "
in the sense of “shir-afshini, on the analogy, presum-
ably, of * gul-afshiin,”" but he understands it to mean the
production of milk by the pouring of the cloud.

I think this is scarcely satisfactory, unless by “ milk™
he means food generally, which I think he does not.
If *shir-afshfin' cannot be taken as a noun, then we
must read “shir-afshan abr," “the milk-pouring cloud,”
which is allowable in metre ; or else take * shir-afshin "
to be in apposition to “abr,” and translate, " the milk-
pourer, the cloud.”

1312, Cf. the Qur'an, li. 22: “In the sky is your
sustenance and that which you are promised.” The
verse alludes to the rewards of the future life promised
to the faithful, but the Author probably interprets it as
referring to the spirituality and divine knowledge
gained by him who gives up this world, here called * In
pasti,” “this low place.”

1313. The ghil is an imaginary demon which haunts
ravines and deserts, and leads men astray, and brings
them to destruction. It can assume any form it pleases,
The meaning of the distich is that fear of poverty and
despair of God's beneficence lead men astray and destroy
&gm, since they prevent them from thinking of spiritual

ings.

1314. “The lowest depth "; lit.,, “the bottom of
lowness,”

1315. d.e, it comes from the higher spirit, or from
the spiritual world.

1316. i.e, it is the call of the carnal soul.
1317. See the last distich but one. The present
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distich means that the height spoken of there is not
worldly rank or place, but is related to the intellect and
soul ; i.e, it is intellectual and spiritual.

1318, The Author means by this that the flint and
steel are superior to the sparks only in respect of rank
in time, inasmuch as they precede the sparks. In-
trinsically the sparks are superior to the flint and steel,
as the soul is to the body.

See the preceding distich together with note 1317,
and also the next distich but four.

1319. Because he is superior in intellect and soul.

1320. i.e., the “sadr,” the “ place or seat of honour,”
is of no aceount in itself: it is esteemed because the
noble or powerful man oceupies it.

S0 too the places far from the seat of honour are
lightly esteemed because they are cccupied by the mean.

But this seat of honour may be the metaphorical one
occupied by the intellectual and spiritual man, and in
it he occupies a higher place than the merely powerful
or noble man, alt ougﬁ' they are both seated on the
same material seat of honour,

The first hemistich iz almost another form of the
maxim, * Sharafu 'l makani li-"l-makin ™' ; * The honour
of the place is derived from the occupant of it."”

This distich and the preceding one are illustrations
of the Author’s contention that intrinsic worth gives
real superiority, and not anteriority or precedence in
place or time. See the last distich but one.

1321, In this and the following distich the Author
returns to the Story of the bear, but afterwards engages
in apposite reflexions,

1322, Namely, the craft of God.

1323. i.e, turn towards God and the spiritual world,
and see in them the source of your craft.

1324, “Here below”; lit, “lowness,” *pastl,”
which has here the sense of this lower world.
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1325. “The heights™; lit., “height,” *bulands,”
which here means the spiritual world.

“1326. Lit., “it brings dazzledness.” The meanin
of the distich is that locking towards the spiri
world to find the true source and real nature of the
phenomena of the material world enlightens the eyes
of the mind, although at first it dazzles and confuses ~
them.

The mind must be gradually accustomed to these
spiritual metaphysical truths by the processes of reason.

1327. “If you are not a bat ™ ; i.e., if your weakness
of sight is not essential and radical, but only accidental.

1328. “Far-sightedness,” *‘igibat-bInl,” seems to
be used here in a wide sense, and to embrace both con-
sideration of a future state, and also that knowledge of
results which would be gained by insight into the
source and real nature of things and acts.

1329. By "“present carnal desire” is meant the
carnal desire which is always of the present, to the
exclusion of all thought beyond it.

1330, The T. Com. renders * kiir-e tu'st,” by “senin
. kir olman djr,” “is your being blind,” taking the
adjective “kiir"” as a verbal noun ; but he gives the
alternative reading ** gor-e tu'st,” “ is your grave.” The
objection to this latter is that “ gor" is made to rhyme
with the word “niir,”" “light,” of the preceding line,
and this, thongh the modern pronunciation is * giir,”
is not admissible. The sense would be that by carnal
desire of the present you are in the darkness of the
grave. Or it is possible that “haqigat” and “kar"
may be meant, as a compound, signifying * that which
is blind to truth, or to the true nature of things."

The hemistich would then mean, “ Carnal desire,
which is of the present, is with you one blind to the
troe nature of things."

1331. 1.e, as the T. Com. says, the man who has
had actual experience of many affairs and circumstances,



250 THE MASNAVI

and by his experience can see through and to the end
of things, is not like the man of no experience who has
only heard of one affair, and also does not know the
consequences of it.

1332. ie., the conceited apprentice when he has
heard from the master of one secret in the art, whatever
" it be, is so deluded by pride that he thinks he knows
the whole art, and leaves the master,

1333. “Samiri”; probably means the Samaritan,
though it is usually taken as the proper name of the
man_ who, according to the Qur'in, made the golden
calf and led the Israelites astray. (See the Qur'an, xx.
87, 90, 96). ‘

1334. Lit., * how many a (piece of) knowledge (there
is) which runs in the head ! "

The meaning of the distich is that people often acquire
some knowledge in order to gain power, but lose their
lives through that knowledge.

1335. “Befeet” ;i.e., “ beonthe gronnd, behumble.”

1336, The “Qutb” here means a Suff saint, a
 Murshid,” or spiritual guide ; not the * Qutbu 'I-
Aqtab,” or chief of the hierarchy of Saff saints. (See
Note 447).

1337. i.., says the T. Com., “though you be (as)
honey in (your) knowledge and accomplishments, give
up your own thought and sagacity, and think of nothing
but his sugar-candy ; i.e., his knowledge.

1338. *“ (Fresh from) the mine” ; i.e., ” pure,”

1830, i.e., your real and true nature is his, but you
must seek it not in yourself but in him. When you
have become his disciple, and submitted your own will
absolutely to his on the Saff Path you will finally
become annihilated as to your own carnal nature, and
then you will have found your own real and true nature,

1340. “Ka, ka,” the note of the dove, means also
o
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“ where, where ? " By admonishing the disciple to be as
a dove flying towards the spiritual guide and as the
dove to constantly cry “ Ka, kii,” (" where, where? i
the Author means that the disciple should constantly
seek the spiritual guide’s real and true nature until he
finds it and becomes annihilated in it.

1341. i.e., if you do not wish to associate yourself
with the spiritual guide as a disciple, seeing that he
is a man like yourself, yon will left in the jaws
of the dragon of the carnal soul predominant, * nafs-e
ammira.” The allusion in the first hemistich is to the
expression of the unbelievers to the prophets, “ Wa-in
antum illi basharup mithlu-ng”; “And you are but
human beings like us.” (See the Qur'in, xiv. 12).

1342, “ A Master” ; i.e., a “Murshid " or spiritnal
guide.
1343. i.e, having no strength in yourself you must

excite the compassion of the spiritual guide in order
that he may defii:? you from your mu—nﬂfzul.

1344. 1 read, with the T. Com., * inchunfn ni-gunj-
ri gunji kunid,” which means lit., * make one who
does not (properly) fit in (anywhere) fit in (by your com-
passion”). “Ni-gunj,” lit,, “ one who does not fit in,"
means here “one who has properly no place or
acceptability anywhere,”

1345. 1i.e., the humble acknowledgment of his im-
perfections shewed the beauty of his heart, and that
beauty made the ugliness of his voice forgotten.

1346. * Alienation,” i.e., from God.

ﬂmllﬂ-i'?. “Unless, indeed ;™ lit.,, * however, it may be
g

1348. i.e., unless God's saints on earth take com-
ion upon him who is blind of heart, and remove
blindness,
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hﬂlﬁ!ﬁ. The Author is speaking again of the blind
ggar.

By ﬂ.a[g::ng his voice became sweet and subdued he
means that the beauty of his heart as shewn by his
words made it seem so.

1350. 1.e., it is not accepted by God.

1351. *“Be silent™ is the T. Com.'s rendering of
*ikhsa'i," which oceccurs in the Qur'én, xxii 110.
The verse in full, “ Be silent in it, (i.e., hell), and do
not address me," is spoken by God to those in hell whose
witlrlcednass. says the T. Com., has made their voices
ugly.

1352, Drinking the blood of the people means,
aecording to the T. Com., robbing and slandering them.

According too to the T. Com., the wicked who do this
become ngly-voiced.

1353. i.e., you have persecuted a saintly man,
Joseph was reported by the brethern to have been
eaten by a wolf, (See the Qur'an, xii. 8-20).

1354. Bee Note 1352,

1355. +.e, make reparation to the person you have
injured.

1356, i.e., if your wound is old and has not healed.

1357. The metaphorical meaning of the second
hemistich is that if your moral malady is of long
standing you must apply the cantery of rigid discipline
to it,

1358. “The Companions of the Cave"; i, The
Seven Sleepers of Ephesus.

1359, *That man of constant courage,” *“an burdbir.”

* Burdbéir ” means lit., " enduring,” “ long-suffering,”
but here it means * who had had endurance to bear the
trial of encountering the dragon.”
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1360. “How is this?" Lit., *“ What is the state of
the case? "

1361. “A deluder”: *‘ishva-dih "; from the
primary sense, “ flattery, cajoling,” of * ‘ishva.”

1362. i.e., yon were not destined to have the good
fortune to attend to my advice.

1363. i.e, I presume, do not go with such a com-
panion to a place where he will be at home and amongst
his kind, and you will be away from yours, '

The T. Com. explains, metaphorically, *“ Do not 2o
to any place or engage in any business with a person of
beast-like nature,” evidently reading * dar pisha-1,” “ in
any business,” instead of “'dar bisha-1,” * into a wood "

By the bear may be meant both wicked companions
and also the carnal soul.

1364. 1i.e, this counsel and guidance of mine.

1365. From the Tradition, * Anqi firdsata "l-mu’mini,
fa-inna-hu yanzuru bi-Nari 'lgh” :

“ Choose the insight of the true believer, for truly he
sees by the Light of God.”

By *choose” is meant “ attend to."”

1366. i.e., flee from this false light which will lead
you astray and destroy you ; by which is meant, give up
the companionship of wicked men or of the carnal soul,
here symbolised by the bear.

1367. The T. Com. reads,

“‘Aqili-ra sad bad-@ tuhmat nihfid,” but he comments
upon “‘Aqili-ri sz sagl tuhmat nihad,” which is also
the reading of the T. Trans. There is, I think, no such
idiom as “bad nihadan,” and I should conjecture “gid
(for zidd) bud,” “he was an opponent” : unless “az
sagl,” (“through his perverseness and depravity "), be
the correct reading.

It is necessary to add for those who are not Parsian
scholars, that in writing, the only change in assuming
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“4id bud " for “sad bad " is the addition of a dot to the
first letter of * sad.”

1368. “Have filled your mind " ; lit, “have in-
creased or abounded in you,”

1560. Lit., “ I bronght up manifestly dust from the

The idiom means “to trample :m}'thin}f under foot
an that dust arises; to annihilate.” ere there is
possibly a sub-allusion to the ground’s appearing under
the sea when the latter was brought to naught, driven
aside, or divided, but this, pace the T. Com., is not the
primary meaning here.

1370. “The plate and tray"; 8 reference to the
manna and quaﬁs. “mann va-salvii,” with which the
Israelites were fed during the forty years' wanderings
in the desert of TTh.

1371, i.e. the golden calf. (See Note 1333).

1472, i.e., you had none of those suspicions of the
calf which you had of me.

1373. i.e., you thought yourself smart in suspecting
me, hut your smartness was at fanlt when you did not
suspect the calf.

1874, i.e., unanimous in believing in his imposture,

1375. i.e., if even a calf is worthy of being called
God, surely I, after all the proofs I have given, am
worthy of being considered a prophet.

1376. * Properties,” “ zinish.” which means also
“ approbation, choice,” and in this sense might refer to
the approbation and choice of the calf by the Israelites,

1377. T have translated by the passive for the sake
of clearness.

1578. i.e., an intimate of Joseph's.
1379. See Note 916,
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1380. i.e, when Abf Bakr at first took cognizance
of Mubammad he could see at once that the latter was
Einﬁa, because he was of the same kind and nature
as he,

1381. Ab@i Jahl was an unbeliever and a bitter
enemy of Mubammad. He is supposed to be alluded to
in the Qur'an, xxii, 8,

1382, 1., not being of the same kind or nature as
Muobammad, he had no love for him.

1383. BSee Note 153.

1384. “Who has become notorious (through his
love) " ; lit., “whose bowl has fallen from the roof”:
“k'-ash zi-bim uftid tasht™: i.e, whose secret has
become divulged, and who has become notorious and
dis, in Lghe eyes of the commonalty. As the lover
who conducts an intrigue is supposed to be disgraced
in the eyes of the people, so the Saff who loves God
with an esoteric conception of Him is disgraced in the
eyes of the ignorant commonalty.

1385. “Hastened away,” “bi-taft.” But the verb
“taftan "' means also “to be angry.”

The T. Com. understands “ ba-taft” * with warmth,"”
and takes this expression with the second hemistich.

1386. The invocation, “ La baul! " from * Li baula
wa-li qgiiwata illi bi-1ah!” *“There is no power or
strength except in God ! ” is here used as an expression
of perplexity and amazement. (See Note 80.)

1387. Cf. the Qur'an, xxxii. 30 : “ Turn then away
from them, and wait expectant, (for) truly they wait
expectant.” Rodwell explains, “ Wait thou for their
punishment as they wait for thy downfall,”

The T. Com. says these words were addressed to
Mubammad to deter him from troubling to accuse the
Meccan infidels of falsehood.

1388. The apodosis understood is of course * do not
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apply the remedy.” The case supposed is that of him
who is not a m{seeker of the truth. s

1380. The meaning of the second hemistich is that
you should not frown at, and turn your back upon, the
real seeker of the truth.

The chapter, * ‘Abasa,” “ He frowned,” is the 80th of
the Qur'an, the first two verses of which are:

“ He frowned, and he turned his back,

Because the blind man came to him."”

Rodwell says, * We are told in the Traditions, etc.,
that when engaged in converse with Wilid, a chisf man
among the Koreisch (Quraish), Mubammad was inter-
rupted by the blind Abdallah Ibn Omm Maktiim
(*Abdu "ll&hi "bnu Ummi Maktim), who asked to hear
the Koran. The prophet spoke very roughly to him at
the time, but afterwards repented, and treated him ever
after with the greatest respect. So much so, that he
twice made him Governor of Medina.”

The T. Com. says that Mubammad was engaged with
a number of the Quraish princes.

1390. This verse and the following fourteen are
addressed to Mubammad.

1301. See Note 1304.

1302. “A company of princes”; i.e, the chiefs of
the Quraish tribe,
Ahmad is a name of Mubammad.

1303. “Tabiik”; a district situated on the road
from Syria to Medina.

1304, “ An-ndsn ‘ald dini l-mulak.” The usual
form is * An-nisu ‘ald dini muliki-him"; “The people
follow the religion of their princes.”

1395. “A meeting”; lit, “a place of session,”
“munikh” ; and by extension, “‘a session, a meeting.”

1396. Mubammad says to the blind man that a
meeting of the Quraish princes would seldom happen
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so opportunely, whilst he, the blind man, is a friend,
has abundant {Eiﬂ‘m‘ﬂ. and can come at any time.

1397. The quotation in the first hemistich is from
the Tradition, * An-nfisu ma‘idinn, ka-ma‘ddini ‘dh-
dhahabi wa-'1-fidda”; “Men are mines, like mines of
gold and of silver.” The meaning is that men are of
different natures and capacities, and that as different
mines yield more or less return to the miner, so different
men repay in a greater or less degree the work of the
gpiritual guide,

Hence in this address the Author, on the part of God,
admonishes Mubammad, and, by implication, his spiritual
successors, to abstain from troubling with intractable
people, such as the Quraish chiefs, and to devote their
energies to such men as the blind man ‘Abdu 'liihi
‘bnu Ummi Maktim, who by their nataral piety and
spirituality are worth a hundred thousand such men as
the Quraish chiafs,

1398. “Hidden™; lit., “ retired to its den,” * muk-
tanis,"”

1399. Because the bat, being weak-sighted, has a
natural antipathy to the sun, and can %nd nothing
agreeable or consonant in it,

So too if the man who is blind of heart finds anything
agreeable and consonant in a supposed sun of spirituality,
it is a proof that the latter is not a real sun.

It is therefore a source of congratulation to the
E:‘ﬂphﬂt or saint that those who are naturally blind of

eart shonld hate and reject him, because their anti-
pathy and disbelief prove his truth.

1400. There is a superstition that the beetle is
destroyed by the scent of roses or rose-water, and that
it will come to life again if restored to the filth in which
it delights.

Worldly men are like the beetle in their aversion to
the pure and their love of the filth of the world.

1401. This expresses metaphorically that the fact
r
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that the wicked man avoids me proves that I am a true
prophet.

1402, {.e., by my discrimination the are separated
from the evil, and that which is true from that which is
false. Evil people and the false are rejected by me, as
the straw is rejected by the sieve,

1403. This is only a metaphorical way of expressing
that Muhammad and his spiritual successors distinguish
the people of externals, the worldly and carnal, from
the spiritual.

1404, By “God’s halance” is apparently meant the
highest spiritual condition and knowledge, by which
the Perfect Man ean discern the innermost nature of all
people, and distingnish the shallow from the deep, the
worldly and carnal from the spiritual.

1405. id.e., as every one according to his nature and
capacity looks up to and esteems some one or something,
g0 the worldly and earnal man looks up to and most
esteems one who can procure him the greatest sensual
enjoyvmants.

The word “kila" generally means “ effects, goods,™
but also an * unripe melon,” The T. Com. says it
signifies here * the unripe, bad and tasteless part of a
melon.” I am inclined to think, however, that its mean-
ing here is * goods,” and would offer as an alternative
rendering, “the ass is a seeker, and there are goods
befitting it.”

1406, i.e, the worldly and unbelisving man thinks
his avoidance and unbelief injure the prophet, whilst
really he brightens and rejoices his heart, because such
avoidance and unbelief are a proof that the prophet is
of an opposite nature, and that his claims are true. The
above eleven distichs though given as the words of
Mubammad, may, as the T. Com. says, be supposed to
be uttered by any saint, his spiritual successor.

1407, Jalinfis; i.e., Galen, the physician,
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1408. Lit., *ho in me from him?”;
i.2, “in me as im,” or *ris-g-vig of him.”

1409. “Acommon property”; lit., ““a commensurahle
quantity,” “ qadr-e mushtarak,”

1410. “The tomb,"” “labd™; in Persian generally
“labad," is, lit., “ a place dug in the side of a grave, a
sepulchral niche."”

1411. This distich apparently depends upon the last
distich but three, > i

**Arsh,” “the Higher Throne of God.” is the Universal
Intellect. (See Note T7).

By * a royal falcon of the ‘Arsh” is meant a prophet
or saint, and by “an owl of the earth,” a carnal,
worldly man,

1412, “‘Illiyin,” (the oblique case of Tlliyin), and
Iy Eijj!n" are both described in chap. lxxxiii, of the
Qur'dn, the former in verses 18-20, the latter in verses 7-0,

* Verily, the register of the righteous is in ‘Illiyiin.
And what shall make you know what ‘Tlliyiin is?
{It is) a book written upon.”

Rodwell in a note says: *“ ‘Illiyin, a name of the lofty
apartments of paradise, is transferred to the register of
the righteous.” That is, it is the name of the place and
of the register.

Redhouse says it is the “name of the highest of the
eight paradises mentioned in the Qur'an.” Hughes
and Steingass give it as the seventh. *Alf Nazimi and
Rashad (P.A. and T. Dictionary) define it as follows

“Fevqa 's-samiivit, y3 khyad eshref-e maqimit-e
jennit olin bir maqdm, ki ervib-e ‘urefi-ye mu'minin
oriiya su‘fid eder;"

* A stage above the heavens; or else the most noble
of the stages of the paradises, to which the souls of
believers, adepts in spiritual mysteries, ascend.”

Hughes says, “ There are eight heavens or paradises
mentioned in the Qur'in, and although they a r to
be but different names for the place of bliss, Eﬁﬂ -
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madan divines have held them to be eight different
stages. These eight stages are apokan of in the Mishkat,
book II. chap. i., as eight doors.”

From a comparison of the above authorities, I think
it may be taken that ‘Illiyiin is the highest paradise
of the Qur'in, or the highest stage or mansion of it,
besides being the name of the register of the righteous
there kept.

This implies, if we assume eight paradises or eight
stages, a division distinct from that of the seven
planetary heavens and, above them, the Kurs! or Lower
Throne of God, and the ‘Arsh or Higher Throne of God ;
and it is difficult to account for the Author's assignin
‘Tlliyfin to the prophet or saint after calling him a roy
falcon of the ‘Arsh, unless, perhaps, we consider the
Author to be taking a more exoteric view, and to be
giving him the highest station assigned in the Qur'in,
the ‘Arsh being spoken of there only as the Throne of
God, and not, as in the esoteric Saff system, as the
Universal Spirit, or the Universal Intellect. The Qur'in
eays of Sijjin: “ Verily the register of the wicked is in
Sijjin.

And what shall make you know what Sijjin is?

(It is) a book written on.”

Rodwell says, " Sijjin is a prison in hell, which gives
its name to the register of actions there kept.”

Redhouse says, “A dungeon. A place in hell where
the devil is imprisoned and the records of sins are

kept."

Eteiugnss calls it in addition " The seventh hell.”

Hughes does not speak of it as a hell, and gives
“Hawiya" as the seventh. We may perhaps assume
that it is supposed to be a dungeon in the seventh hell,
or in the seventh division of hell.

The Qur'in says of hell and of those who follow
Satan, xv. 44 :

“It has seven portals; at each portal there is a
separate division of them.”

1413, “Like Jesus in breath”; ie, having the
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miracnlous breath of Jesus with which ke is su
to have cured the sick and resuscitated the dead.

1414. “An ass with a hell”: ie, presumably, a

noisy and sensual fool. Or possibly, a sensual fool
whose evil qualities readily call attention to him.

1415. “La-makdn,” “the region of non-place,”
means here the region of non-place in which the
prototypes of all things, “a‘yin-e sabita,” “the fixed
essences,” are supposed to be before they receive
objective existence in the material world, They are
100 in a state of non-existence, being only implied in
God's Attributes. In the region of non-place or the
state of inexistence ome is extinct as to self in God,
“La-makin " is also an epithet of God as one not
existing in place or space. (See Note 1637). This
state of inexistence is also called * ‘adam.”

1416. The prophet or the saint has the common
property of materiality with the worldly, earnal man,
and hence they may be together for a time: but
spiritually they are of a different kind, and hence really
widely asunder,

1417. “Almost in words”; lit, “with a virtual
tongue,” * bi zabiin-e ma‘navi.”

The more usual expression is “ba zabiin-e hal”
“with the tongue of the condition.” E.q., the sentence,
*The chair invites you to sit down upon it,” may be
rendered, .

“Bandall bi zabin-e hil bashuma mi-giivad ki
bar man bi-nishin.”

1418. Lit., “ my self-respect strikes you on the head
with a staff, (intimating to you), ‘ Keep off, vile creature,
from here!'"” The staff called * diir-hish " (“befar! ™)
is used to keep the mob from pressing too close in
public solemnities,

1419.  * Of my mine” ; i.e., “of the same origin and
nature as I."”
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1420. Lit., “For nightingales the en is fitting
as place; for the beetle the abode is best in a dung-
hﬂﬂp."

1421. i.e., it cannot be fitting, becanse such a one
is alien to my nature and of a different kind. The
prophet or the saint is supposed to be speaking in this
and the following distich.

1422, Lit., “I had a vein of them, and that, God cut
away ; how (then) should that evil-veined man come
upon me ? "

The meaning is that the prophet, or the spiritual gnide,
the Perfect Man, the sant, was subject in a slight
degree to the carnal soul, * nafs,” in common with the
worldly, carnal man, but that God purified this * nafs,”
go that it became “ nafs-se muima'inna,' “the camal
soul tranquillized and under complete control.”

1423. Lit, “One sign of ‘Adam from all eternity
was this.”

1424. Tf Satan hadlworshipped the man, it would
have been a sign that there was something in common
between them, and in that case the man could not have
been Adam, the vice-gerent of God on earth.

1425. “Enjoying themselves “siz girifta,” which
has here the sense of “ mutamatti® shuda.”

1426. Lit. J"*should slip back again.”

1427. *“Smashed the sleepér’s face to pieces " ;
lit., “made poppy seeds of the sleeper’s face";
“ rfiy-¢ khufta-rd khashkhish kard.”

1428, The Author presumably means that a fool
has no idea of the importance of keeping engagements,
and does not care what he promises,

1429. “Do not be deluded ™ ; lit., “do not fall upon
buttermilk,” *ba-diigh mayuft.,” . the expression,
“siiy-e digh sald zadan,” “to call out an invitation
towards buttermilk,” ie, “to try to delude,” which
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occurs on p. 428 of the T. Com.'s text, and means
evidently “ to try to delude.”” (See p. 242 of my Trans-
lation, and Note 1917). *“Digh"” has four senses,
namely “curds”; “curds beaten up with water as a
drink " ; * buttermilk " ; * whey.”

In the two idioms here guoted it apparently means
one of the last three, and the clemiit, Ihauppasa. noualﬂf&
in trying to impose some one of these upon @
instead of curds. In the following verse of ﬁrﬁ'a
Gulistin, Book L, “ diigh " evidently occurs in the sense
of “curds™:

* Gharibi gar-at mdst pish dvarad,

Du paimina ib ast-u yak chamecha diigh ; "

“1f a stranger bring you curds and whey,

Two measures are whey and one spoonful curds.”
Steingass gives neither of these two idioms, but onl
the idiom *“diigh khyvardan,” * to be mistaken, to commit

an error."”

To the first of these renderings we may by a very
slight extension add, “to be deceived, delnded,” which
makes it consonant with the two idioms here quoted.,

The T. Com. explains,

“Anyn mekr ve-sevgendine i‘timid ve-tasdiq edip,
beld ve-mihnete giriftir 6lma'; “ Do not trust to, and
believe in his cath, (and so) be involved in calamity and
trouble."”

The latter clause may possibly be the sense of the
idiom, * ba-diigh uftidan,” in which case it would
mean literally ** to fall into curds or whey or buttermilk,’
but having regard to theidiom, “ siiy-e diigh sali zadan,’
I am inclined to doubt.

1430. The Author means that since the fool’s earnal
gonl is predominant it will feel the restraint of a double
obligation, namely, a promise and an oath to keep it,
more than that of a simple promise, and so urge iim

more to free himself from the double obligation than
* from the simple one.

1431. See the last distich but two, where the bond-
man is the intellect, and the ruler, the carnal soul.
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In the first hemistich it is necessary to add the words
in brackets in order to give clear sense to the second
hemistich of the next distich.

1432. 4.e, do not hope that he will respect the
Qur'inic command to fulfil En%agemerntﬁ,
Cf. the Qur'an, v. 1: “Fulfil engagements.”

1433. Cf. the Qur'in, v. 91 : * And keep your oaths."”

1434. 1.e., he who knows that in making an engage-
ment he really makes it with God, if reduced even to a
thread by the trouble of keeping the engagement,
will still wind himself round it with that thread, his
body : i.e,, he will adhere to his engagement to the last
extremity.

1435. The “Companions,” “Sahiba,” also ealled
“ Ashib,” and “Hubba’; i.e., the disciples and com-
panions of Mubammad.

1436. Lit., “since his nature was all kindness and
generosity,” or, “ nanght but kindness and generosity."”

It is evident, I think, that the reference is to
Muhammad, so to avoid ambiguity I have translated a
little freely.

1437. “A Quth.” This may mean the “ Qutbu 'l-
Aqtib,” the chief of the Saff hierarchy, or simply a Saft
saint, a ** Murshid " or spiritual gnide. (See Note 13308.)

1438. i.e, althongh you have not an enlightened
mind, and hence cannot distinguish between the less
and the more valuable, or the bad and the good.
I translate “ chiin " by *although " for clearness.

1439. The “treasure” means the Saff saints, or
rather their spirituality and divine knowledge, which
may be found under the ruin, their body, or their
poverty-stricken outer guise,

The injunction to him who cannot well distinguish
between people is to consider nobody in poor and Saff
guise as devoid of spirituality and divine knowledge,
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but, if he wish to gain such a treasure, to seek the
society of them all. He may then profit by such of
them as have really spirituality and divine knowledge.

1440. “Asign”; i.e., asign of their being treasures
of spirituality and divine knowledge.

1441. * Devote yourself to them ;" lit, * move
round them,” as people move round the Ka'ba and other
holy things or places as a religious rite.

1442, See Note 1439.

1443. *Visiting," “sila,” which means also ** union,”
and is used in that sense in a following distich. See
Note 1492,

*On foot, or mount ; i.2., probably, “ humble, or
great.” The T. Com. says " novice, or Adept,” but this
seems a restriction which the reference to * enemies"
in the next distich does not warrant.

1444. I read with the T. Trans., B.U, and the H,
Com., “ az darfiz1 kha'if-am,” *“ I am fearful of prolixity ” ;
bat the T. Com. reads *&n malilat (or malal-at) kha'if-
am,” the “&n" being an obvious misprint for “az.”
He however renders, *taivile maqil-dan kha'if-im,”
which is evidently from “ az dardzi."

1445. The T. Com. explains that it is so necessary
for the Saff aspirant to have companions and friends,
that if he cannot meet with any he should carve one
gimn out of stone, soas not to follow the Path of God

one,

I think, however, that the second hemistich is more
probably only an exaggeration of the injunction con-
veyed in the first, and means, “ try to make friends even
of those who seem the hardest and most unlikely.”

1446. The reference is to the white or leprous hand,
* yad-e baizd,” which Moses stretched out and displayed.

1447. I read “'mushriq,” “resplendent.”
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1448. “(0 God), whose praise we recite”; * Sub-
hini." The word “ subhin " means “ the praise of God,”
and especially the declaring of Him to be free from all
attributes which do not become Him. It is generally
used in construction in the accusative, with the verb
understood ; e.g., “subbina 'llih," “(we recite) the
praise of God,” or * subhina-hu,” “(we recite) His
Pm.iﬂﬁ."

Here the word is used in the sense of “ God, whose
praise we recite, and whom we declare to be free from
all attributes which do not become Him." Cf. the
adjective “ subbiini,” ** divine,”

1449, Cf. the Tradition,
 Maradtu, fa-lam ta‘vd-ni"; “I was sick, and you
did not visit me.”

1450. d.e., there is safety from evil in the companion-
ship of the saintly because you are confirmed by them
in saintliness and with them all together you form a
whole which, in its spiritual strength, has power to
resist the promptings of the carnal soul and of Satan.

Besides this, as an individual spirit you are only a
part, as it were, of the whole Universal Spirit, whereas
the saint is as the whole.

1451. “He eats his head " ; i.e., he leads him astray
and destroys his faith. J :

Tnstead of * friendless,” * headless,” i.e., * without a
spiritual chief,” occurs in some editions.

In the first hemistich we may translate “cuts away,”
instead of * carries away,” but the rhyme is not so good.

1452. i.e., says the T. Com., to separate from the
body of worshippers either in heart or in person is (from)
the deceit of Satan. b

The T. Com. quotes the two following Traditions:

“AMan arfida min-kum bubbiihata 'l-jannati, fn'—l!-
yulizima 'l-jami‘ata, fa-inna 'sh-shaitina ma‘a 'l-wibidi,
wa-huwa mina 'l-ithnaini ab'ad ; ™ ; \

“He of you who wishes to be in the circuit of paradise,
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let him attach himself to the body of worshippers, for
verily Satan is with one, but he is farther away from
t‘m.fl

“Inna ’sh-shaitina dhi'bu 'l-insini; ka-dhi'bi ‘I-
ghanami ya'khudhu 'sh-shita T-gasiva. Iyi-kum wa-
*gh-shi‘dba wa-'t-tafriqata, wa-‘alai-kum bi-lI-jamii'a ; "

“Verily Satan is the wolf of man; like the wolf of
the flocks he seizes the distant sheep. (Then) beware
of divisions and disunion, and be a united body of
worshippers.”

1453. A “Sharif” a “noble,” is a descendant of
*AlT, the fonrth Khalif.

1454. Cf. the Tradition: *Al-jamd'atn rahma,"
* A united body is a divine mercy ; " and the Tradition :
“Yadu 'llahi ‘ala 'l-jamd'a,” *The hand of God is on
a united body ; " i.e., God favours and protects it.

1455. *“Sabalat-ash,” “his mustachios,"” scans————
for « — — of the metre.

1456. “Tabih kardan” lit, “to spoil,” evidemtly
means here “to set against,” but a secondary sense,
** to render incapable of being turned to account,” may
also be iutanclmf

1457. “Khalvat guftan” is here equivalent to
“khalvati guftan,” “to speak or say in secret.”

1458. Lit, you are a Jurist, -and this (man) is an
illustrious Sharif.

1459, * Our food " ; lit., *“a loaf.”

1460. 1.e., we follow our course in accordance with
the dictates of your learning and guidance.

1461. A “Baiyid,” a “lord,” is a descendant from
Mubammad, or from the House of Mubammad.

1462, “Beat him off”; lit, “make him cotton."
“Mar vard panba(h) kunid." B.U. says most Com-
mentators incline to the reading, ** panba(h) kunid,” but
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that the older MSS, have “tanbih kunid,” “reprove"”
or “punish” him. (*Tanbih” would be for “tanbth.”)

1463. “Stay (in)"; “zanid (bar)"; which means
literally, “come into contact (with),” or “associate
yourselves (with).” The T. Trans. reads, “ Hafta'l
mihmin-e bigh-¢ man shavid ;" “Become for a week
the guests of my garden.” B.U., and the H. Com. read,
* Hafta'l bar bigh-u righ® man tanid.” * Tanidan
(bar) " would have here practically the same sense as
“zadan (bar).”

1464. The H. Com. says the right is always more
noble than the left.

1465. The T. Com. explains metaphorically, ** when
the Jurist and the Sharif had dismissed the 3aff from
their hearts and repudiated him.”

1466, “ Without waiting for permission.”” This I
take to be the sense hers of “tiz,” the primary meaning
of which is “ quickly.” The T.Com. renders it * ijazet-

.
¥

siz, ' “ without permission.”

1467. * You force your way into my garden” ; lit.,
“youn ‘foreibly ' (‘az sitiz') enter my garden.”

1468, Junaid of Baghdad, called Saiyidu ’t-Td'ifa,
the Lordof the Company (of $afis), died in 207, 208,
or 209 am. (909, 910, or 911 Ap.). He held the rank
of Imfim in the Saff hierarchy. (See Note 447.)

Biiyazid (Ab@ Yazid) of Bastim, by the most trust-
worthy accounts, died in 261 am. (874 ap). He held
the rank of Qutbu '-Aqtab in the $aff hierarchy. (See
Note 447.)

1469, “My turn " ; lit, * my time, moment,” “ &in-e
man ”; but the expression might signify * mine,”
i.2,, ** that which I had to endure.”

1470. The plural, “ aghyir,” is here used in the sense
of the singular.
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1471. The word “draught" is more apposite in
Persian, because “to suffer” is expressed by “khvardan,”
“to eat " or * to drink.”

1472, This distich is probably a reflection of the
Aunthor's. The T. Com. considers it as part of the
Safl’s speech, but his comments do not seem to me very
apposite.

1473. Qaimdz, says the T. Com., is the name of the
gardener’s wife or maidservant,

1474. The T. Com., and the T. Trans. read “i5 ki
kard,” and the former explains “kardan " by “jima*
kardan’; but B.U., and the H. Com. read “ti chi
kard.” If this reading be accepted, we should render
the hemistich “who knows, as to his mother, what she
has done 2"

1475. i.e., has pretended to be descended from them.

1476. i.e., he judges of the godly descendants of the
Prophet and of other saintly men by himself. This
and the following three distichs are the Author's re-
flexions on the strictures of the gardener. It is also
implied here that they who are thus suspicious as
regards such holy men must be themselves bastards
and adulterers.

1477. An illustration of the fact that it is a man's
own evil condition which leads him to have suspicion
of the good and pure,

1478. "Not in any way indeed expressive of that of
the sons of the Prophet.” Lit, “far from the sons of
the Prophet!” The T. Com. seems to have misunder-
stood the second hemistich through the Persian want of
punctuation.

1479. The T. Com. implies that stress may be laid
either upon the word “Prophet,” or upon *“ theft.”

1480. “The troubled man”: lit., *the asylum-

seeking man,” (mard-é multaji). Perhaps the Author
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means by the term the man who was reduced to diffi-
culties, and was seeking by means of craft a refuge

from his enemies.

1481. The" Revolter,” * Khiriji."" Hughes says: “The
first who were called * Khawirij " were the 12,000 men
who revolted from ‘Al after they had fonght under him
at the battle of S8iffin. They affirmed that 8 man might
be appointed Khalif, no matter of what tribe or nation,
provided he were a just and pious person, and that if
the Khalif turned away from the truth, he might be
put to death or deposed.

They also held that there was no absolute necessity
for a Khalif at all.”

They of course did not recognise ‘All as a legal
successor of Mubammad. The T. Com. understands by
Khariji the army of Yazid, the second Khalif of the
Umaiya dynasty, because, presumably, Husain, ‘All's
younger son, was killed in fighting against Yazid's
army at Karbald in 61 a8, (680 ap.).

To support this explanation he translates “kunad,”
the aorist tense, by * eiled!,” the indefinite past.

1482, “The Family of Mubammad,” *Al-e Yi-Sin."”
The letters Ya-Sin are the title of Chapter xxxvi. of the
Qur'in, and they are prefixed also to verse 1.

From Husain's conjecture that they mean “Ya
Baiyid,” * 0 lord!" they have come to be taken as a name
of Mubammad.

There is a Tradition also in which these letters are
gaid to be one of Mubammad's names :

“Inna 'lliha samma-ni fi 'l-Qur'ini bi-sab'ati asmi'in ;
Muhammadin, wa-Abmada, wa-'‘Abdi 'llzhi, wa-Muzam-
milin, wa-Mudaththirin, wa-Ta-Hi, wa-Ya-Sin.”

“Verily, God has called me in the Qur'in by seven
names: Mubammad, Ahmad, ‘Abdu’llzh, Muzammil
{Yﬂw?g (.'-Ir:uri.ked}, Mudaththir (the Enwrapped), Ta-Ha, and

i-5in.’

Baidiwi takes the letters to mean “ Yd Insiin,” “0
Man!" Rodwell's conjecture that the letters might
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have been tokens of ownership, or the initials of the
names of the owners of the chapters when the latter
were collected for recension under ‘Uthmin is not
tenable, since such symbeols would scarcely have been
incorporated if on enquiry, which was easy, they had
been found to have such a meaning.

The Tradition quoted is called by the T. Com.,
“Hadith Sahbih,” i.e., “a genuine Tradition, by which
is meant one of the highest authority, but it leaves the
real meaning of these letters, and of others which are
prefixed to various chapters of the Qur’in, unknown.

1483. “Demons and ghiils " ; i.e., wicked men,

1484. Shamr was the most bitter opponent of Husain
at the battle of Karbald, and is reported to have cut off
his head. The distich is a reflexion of the Author's.

1485. *Disabled ;" lit., “ ruined,” * kharab.”

1486. *“I (lit., we) have sprung over the water,”
* Ma jastim az b.” The sense appears to be “I have
now no longer anything to fear.”

B.U, and the H. Com. read, “bid chashm-8 pur @h,”
* with tearful eyes.”

1487. * Destitute (of friends)"; lit., “less, dimin-
ished (as to numbers),” “ kam."”

1488, “ How bad is the exchange ! "  bi'sa 'l-‘iwad ! "
(in Persian ‘ivaz) ; an Arabic locution, which means here,
;ijmz. have made a bad exchange in abandoning me for

m."

1489, “Thief,” lit., “ amputated as to the hand.”

1490. * Without asking for permission " ; lit., * and
not say, ‘Is there (a) command 7' "

1491, “Vasit,” and “Mubit" are the names of two
books of judicial decisions or decrees, “ fativd."”

1402. " This visiting” ; i.e.,, the visiting which is
enjoined by the holy Law,
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1493. A reflexion of the Author's, inculeating the
necessity of visiting the saints, by which is meant, says
the T. Com., having spiritual union with them.

A Companion of the Prophet was of course a
gaint,

1404. ie. seek the protection, instruction, and
spiritual influence of the saints, in order that you
may become in your spiritual brightness more luminons
than the sun.

1495. i.e., whether abroad or at home, make your
main object association with, and devotion to the saints.

1496. “The pilgrimage” (bajj) and “the visita-
tion” (‘umra).

The pilgrimage has been described by Hughes and
others. Of the visitation or minor pilgrimage, ™ ‘umra,”
Hughes says : “‘Umra, a Lesser Pilgrimage or a visita-
tion to the sacred mosque at Mecca, with the ceremonies
of encompassing the Ka‘ba, and running between al-
Marwa and as-Safd, but omitting the gacrifices, ete. It
‘s a meritorious act but it has not the supposed merit of
the Hajj or Pilgrimage. It can be performed at any
time except the eighth, ninth, and tenth days of the
month Dhu'l-Hijja, these being the days of the Hajj or
Greater Pilgrimage.” Under the heading *“ Hajj,"
however, he says the ‘umra can be done at any time of
the year except on the ninth and four succeeding days
of Dhu'l-Hijja.

In saying “for the pilgrimage and the visitation,”
the Author probably means “aither for one or the
other."”

Bayazid had most probably been on the pilgrima
before, and might therefore accomplish afterwards the
rites of either.

1407. i.e., who was supported by, or endowed with,
spiritual insight and divine knowledge.

1408. The T. Com. suggests that this distich may
allude to the words * Fa-'s'ali ahla 'dh-dhikri in kuntum
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li ta'lamiin,” which oceur in the Qur'dn, xvi. 45, and
xxi, 7. Verses 45 and 46 of ch. xvi. are as follows :

* And we have sent none before you but men whom
we inspired—ask those who have Records if you know
it not—

With positive proofs and books: and we have sent
down to you the Record, in order that you may show
clearly to men what has been sent down to them : then
haply they may reflect.”

fham given the two verses in order to make it clear
in what sense “ dhikr " (in Persian “ zikr ") is used here.
It means a record of the divine institutes and mysteries,
and the people who have records are those more par-
ticularly who properly understand these divine institutes
and mysteries as recorded in their inspired books.

Hence, as taught in the present distich, it is ineumbent
upon those who desire divine knowledge to seek out a
holy man or saint who has this knowledge, in order that
they may learn it from him.

1499. “A treasure”; i.e, the “Baff saint” or
rather, the :Eirituu]ity and divine knowledge which
may be gained from him. (See Note 1439).

1500. *“These interests of life”; lit., “this profit
and loss.”

1501. i.e, The good deeds enjoined by the holy
Law are only as the straw; whilst the Saff saint is as
the wheat. If you find the saint and profit by his
spirituality and divine knowledge, good deeds will
follow, but the latter are only as the husk and ecannot
lead you to the inner truth which the saint has.

1502, de, the main object in going to Mecca is to
visit the Ka'ba. The sight of Mecca will necessarily follow,

- ::52?13;’ “(Your) objeet”; lit.. “(your) want” or
need.

1504. “ A form like the new moon ; " i.2., bent with
age.
B
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1505. i.e., as the elephant when asleep is supposed
to dream of his native land, Hinduostan, so the saint,
here mentioned, in his spiritual visions, sees the worlds
of “Jabarit,” and “ Lahdt,” from which he originally
came.

The world of * Jabarit,” * ‘Alamu 'I-Jabarit,” is the
Deity as evolved in His Names and Attributes, “al-
Hadratu °l-Wiahidiya" ; and the world of * Lahut”
“Xlamu 'l-Lahat,” is the Godhead, the Divine Nature,
the Unity Essence, “adh-Dhitu 'l-Abadiya.” The
saint may have these spiritual visions when effaced as
to his own essence, attributes and deeds : asleep, as it
were, to them all. (See also Note 1506.)

1506. 4.e., when the saint here mentiomed is effaced
as to his own essence, attributes and deeds, asleep, as it
were, to them all, he may enjoy the “contemplatiopapf
the divine Essence” (mush@hada), “of the d“{%ie
Names and Attributes” (mukfishafa), and “ofe}ie
divine Deeds” (mubdzara). This applies of coud ;{0
any saint. God's revelation of Himself to the saint is
called * Tajalli.,”” This may be of the Essence (Zdt), of
the Attributes (Sifat), or the Deeds (Af'dl), according to
the stage of advancement on the $dff Path. (See also
Note 1505).

1507. By “opening his eyes" is meant becoming
alive to his own essence, attributes and deeds, in short,
to his human nature,

This is called *istitar,” * being veiled,” or “‘sattdr1,”
“vailing."

It necurs to the saint through God's leaving a residue
of human gualities in him, i order that he may not
always be immersed in the contemplation of the divine
Nature, but may be in a position to benefit men by his
teaching.

1508 * Becomes a window,” ie., “to the spiritual
world," This and the next distich are remarks of the
Author's,
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1509, "An‘irif."aﬁﬂﬂ‘i&np:, In ‘Abdu 'r-Razziq
the definition is: * Man ashhada-hu 'llahu Dhata-hu,
wa-Siffita-hu wa-Asmi'a-hu, wa-Af'dla-hu ; fa-'l-ma‘rifatu
hitlop tabduthn min shohadi-h ;" “He to whom God
has manifested his Essence, Attributes and Names, and
Deeds ; and “ma ‘rifat” (the knowledge of the ‘Arif) is
the state which arises from his vision.” (See also
Note 41).

1510. 1i.e, use it as a collyrium to brighten your eyes.
1511. The Author resumes his account of Bayazid.

1512. A metaphorical expression, which means
simply “ To what place would you travel abroad ?"

1513. A diram was worth about three half pence or
two pence,

1514. 1In the first hemistich the jeu de mots betwedn
umra,” the “ visitation,” and *‘umr,” “life,” cannot
be kept; “Safi" too is used in the second hemistichy,
in the sense of “ purity " and also as the name of a
small hill in Mecea, between which and another hill
named Marwa pilgrims have to make seven courses, in
commemoration of Hagar's running about to seek water
for Ishmael.

The Ka‘ba is only the material house of God on earth,
whilst the spirit of the saint, heing the place of the
manifestation of God, is God's spiritual house. To
visit the saint therefore, and enter into EFirih.tﬂ.]. Com-
munion with him are much more meritorious and
beneficial than to visit the Ka'ba. According to the
Tradition, “ Al-‘umratu ila 'l-‘umrati kaffiratun li-ma
baina-huma mina 'dh-dhunfibi wa-'l-khatiya ; " “ Visita-
tions (of the Ka‘ba) serve as expiation for the sins and
offences committed in the intermediate periods.” Then
how much more meritorious and beneficial is it to visit
God's spiritual Ka'ba, the saint, for in communing
with him, as said in the second hemistich, purity, by
which is meant freedom not only from sin but alss from
all save God, is gained.

[T
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1515. The T. Com. quotes several Qur'dnie verses
and two Traditions in support of this. The second
Tradition seems the most explicit of all these: “Al-
mu’minu ashrafu ‘ala 'llahi mina 'l -Kaba ;

*“The true believer is more noble before God than
the Ka‘ba."

1516. * Above this" I take to be the sense of “niz "
here.

1517. 1.6, the heart of the saint contains nothing
but God, manifested to it in His Essence, Attributes,
and Deeds. A Trmdition says:

* Mii wasa‘a-nI ard-T wa-1i sama'-1; wa-likin wasa‘a-ni
galbu ‘abd-T l-mu’mini "t-tagivi 'n-naqiyvi 1-wari‘ ; "

* My Earth and my Heavens cannot contain me; but
the heart of my slave, the pious, pure, and God-fearing
true believer, can contain me,”

1518. Because the prophet or saint is the mirror of
God's Essence, Attributes, and Deeds.

Mubammad has said: “Man ra'ds-ni, faqad m'a
'I-Haqq ; " “He who has seen me, verily, he has seen
God.” (f. also the saying of Mansiirn 'l- Hallij: “ Ana
'Id- Hml{i " ; i I am G'}d.l‘l

1519. Cf. the Qur’an, lvii. 4 :

“ Wa-llihn ma'a-kum ainami kuntum ;" *“And God
is with yon wherever you are."

1520. *“That intimate friend ' ; lit., ** that companion
of the cave,” a designation first applied to Abi Bakr,
the first Khalif, who hid in a cave with Muhammad
before they set out om their flight to Medina. The
applying of it to the sick man indicates that he was
an eminent saint,

1521. Lit, “that this sovereign (i.e, Muhammad)
has come to me in the morning.”

1522. “To whom none can set limits” This, as
the T. Com. explains, appears to be the sense of “bi
hashiyat,” the ordinary meaning of which is “without
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retinue, unattended.” It might however mean * yak-

suvir,” “a single horseman,” a term sometimes applied

to a prophet or saint as one apart from the people in
is spiritual supereminence.

1523. “Kings." The plural is used probably out
of respect to Muhammad.

1524, e, the nut changes its hard, and, as it were,
morose aspect for a tender, fresh and smiling one when
you break the shell.

1525. The Water of Life is supposed to be in the
darkness. It is possible that the legend of the Water
of Life has come from the Babylonian epic of the
Emgmaa of the sun through the seasons. In the winter

e 18 involved in storms and darkness, and thence, as
it were from death, he arises to new life in the spring.
Thus the darkness of death gives him new life.

1526. “The cup of intoxication,” ie, with the
divine beauty. This intoxication and the Water of
Life eternal are gained through suffering and discipline,

1527. A corroboration of the fact implied in the
first hemistich that hardship and suffering are the
necessary preliminary to happiness.

“Dar,” *in," has here the sense of “towards,” “an
approach to,” *an introduction to,” as it has in a later
passage of the book.

1528. i.e., practise austerity and submit to discipline ;
and seek in the mortification of your passions and
ilesires eternal life.

The T. Com. quotes : *“ Ma l-hayitu illi fi "l-maut:"
“ Life is only in death.” And, “Ma 'l bayitu illd fi 'z
zulma;" “Life is only in the darkness.” (See
Note 1525.)

1529. “This place;" i.e., the dark and cold place
of mortification of the passions, discipline, austerity,
care and discomfort. See, especially, the last three
distichs and the Notes appended to them.
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For the sake of clearness I have translated “d@nchi”
in the first hemistich by “ though,”

1530. i.e., every prophet has enjoined opposition to
the carnal soul.

1331, “To take counsel,” i.e, with the wise and
pious, or with one's own intellect.

1532. *“The mill-stone should be set going”; i.e,,
says the T. Com., in order that the holy Law should be
established, and the affairs of men be well regulated.

The expression would mean generally “in order that
things should go well.” Cf. the idiom, * Asiya dar gard
ast,” “ The mill turns, is at work " ; *things go well.”

But the T. Trans, renders, “ti bii seng iiz're déne
bt fsiyd,” “in order that this mill should turn upon
this stone.”

If this be correct, I should take “sang,” *stone,” to
mean “‘the carnal soul,” and “#siyd,” “mill," * the
intellect,” and render more freely, “in order that the
intellect should make a satisfactory instrument of the
carnal soul, and not be in any way controlled or
hampered by it.”

1533. “It" refers to the mill-stone. The meaning
is that the carnal soul wishes to make things go wrong.
Cf. the idiom, “ Asiyd az gard uftid,” “The mill has
ceased to turn " ;  things go wrong.” If the T. Trans.
be correct, It " would refer to the mill.

1534. “Should be the only one near us”; lit.,
“ ghould come in.”

1535. Lit, “do the contrary of that which they say,
and set out on (your) road.”

1536. The Author presumably means that even a
woman is tempered to a certain extent by the spiritual
and intellectual, and is not wholly evil, whereas the
carnal soul is absolute and unmixed evil.

1537.  Lit,, “ brings forth some deceit for you.” The



-

COMMENTARY 270

carnal soul may enjoin prayer and fasting through some
motive of self-interest.

1538. “Make yourself dependent upon him”; or
“hang on to him"; “bi-gir #viz-e @ " ; which seems
equivalent here to, “muta‘alliq ba-i shau." The
T. Com. renders, “fnyn mizij-u siretin tit" ; “adopt
his disposition and conduet.” This might possibly come
from taking the literal sense to be, “hang on to the
same hook as he does.”

Steingass gives “circuit” as one sense of * fiviz.”
If there be sufficient authority for this, the lit. sense
might be, “get into the same circuit as he.” This
would also sapport the rendering of the T. Com.

1539. B.U. says that the sngar-canes which grow
together in the middle of the field are good, but
that those on the borders are worthless. In the text,
however, he and also the H. Com. read * pisha-gar,”
the  craftsman,” instead of * nai-shakar,” “sugar-cane.”
A friend, Mr Woolway, an experienced horticulturist,
suggests that the sense is probably that when a number
of sugar-canes grow together they serve to keep the
ground more moist and hence grow better,

1540. 4.e, it will find some fresh pretext to justify
its snggestions,

1541. Lit., *“it utters cold promises hotly.”

1542. To Husimu 'd-Din was transferred the suoces-
sorship to RimI after the death of Salihu 'd-Din. It
was Ejluﬂ.ﬁmu 'd-Din who suggested the composition of
the Masnavi, and who wrote at least a part of it down
from Rimi's dictation.

1543. 4.2, * those under the sway of the carnal soul
cannot be improved without the instruction of such a
spiritnal gnide as Husfmu 'd-Din,

1544. i.e., God has decreed that those who are under
the sway of the carnal soul should be cut off by the veil
of their carnal desires from spirituality, because the -
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saint of their time has been vexed by and has execrated
their sensuality and worldliness. See the next distich
but four, in which the sensuality of the carnal soul is .
likened to the dark night.

1545. i.e., men are confused and helpless before
Grod’s decrees. They cannot understand or avert them,
It is only God who can remedy one decree by another.
The meaning of the first hemistich is that although
God may decree that men be cut off from spiritualit
because they obey the carnal soul and vex the saint, Hi
may also decree that a saint, such as Husimn 'd-Din,
come and improve their moral condition.

In the Traditions the following occurs ;

“ It was said (once), ‘O Prophet of God! inform me
respecting charms, and the medicines which I swallow,
and the shields which I make use of for protection,
whether they prevent any of the decrees of God ?°

Mubammad said, ‘These also are by the decree of
Gm]rl LA d

1546. *That black serpent” means simply the carnal
sonl, which is first weak, but soon grows into formidable
dimensions by being fostered.

1547. The meaning is that the carnal soul is as much
subject to the spiritual influence of Husimu 'd-Din as
the serpent was subject to Moses, in the hands of whom
it returned to the harmless form of a rod.

1548. (Cf. the Qur'an, xx. 20-22 .
* He said, * Throw it (the rod) down, O Moses !’
So he threw it down, and behold! it (became) a
serpent, which ran about,
e said, ‘Take it; be not afraid! we will restore it
to its former mode of being.'”

1549, CY. the Qur'an, xx. 23:

** “And put your hand to your arm-pit ; it shall come
forth white, without hurt (to it) :—another miracle! ' "

The sense of the first hemistich, in which Husimu "d-
Din is addressed by the Author, is explained by the
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metaphor in the second, which means, let the darkness
of carnal souls predominant be dispelled by the light of
. your tam:higg. g0 that they become “mutma’inna,”

" tranquillized,” and entirely under the command of the
higher spirit and intellect. (See Note 1544 and the
distich to which it refers).

1530, i.e., the carnal soul has become predominant
in men. Allay it by breathing prayers over it, and by
your spiritual influence,

1551. The T, Com.’s explanation, that the breathing
of the sea is its ebb and flow, by which a fire on the
shore may be quenched seems to me rather far-fetched.
I think the Author alludes rather to the emanations
from the sea and their cooling and health-giving effect.

The moral influence is of course considered greater
and more excellent than the material effect.

1552. i.e., it deceives yon by appearing insignificant
in order that you may not fear to approach and try to
contend with it ; and you can only successfully contend
with it if you are supported by God.

1553. This and the preceding distich refer to the
battle of Badr, in which the infidels from Mecca were
much more numerous than the Muslims. Cf. the
Qur'iin, viii. 45, 46 :

*(Remember, O Mubammad,) when God showed them
to you in your dream as few; but if He had shown
them to you as numerous, you would have been fearful,
and have disagreed in the matter: but God preserved
(you from this), for He knows verily what is in the
hearts (of men) ;

And (remember) when He made them appear in your
eyes, when you met, as few, and diminished you in their
eyes, in order that God might accomplish a matter which
was (to be) done. And to God are all matters made to
return.”

The illustration does not appear very satisfactory, for
the carnal soul makes itself appear small in order that
not fearing it, you may be defeated by it; but the army
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of the infidels was made to appear small in order that
Mubammad might be encouraged to approach and
defeat it. If on the other hand, we take the infidels
to be as those who, deceived by the apparent insignifi-
cance of the enemy, are led by false confidence to
approach it, and so to suffer defeat, a comparison seems

to If set up between the Muslim army and the carnal
sou

1554. * The external holy warfare and the internal.”
The external is the war against infidels, the internal,
that against the carnal soul. The former is also called

the smaller, “asghar,” and the latter, the greater,
*akbar."

1555. Lit., " Inorder that He might put the easy in
his power, (and) that he should turn away (his) face
from the difficult™ ; i.e, “should be able to turn away
his face from the difficult.”

Except that of the T. Com., all my editions, including
that of the T. Trans, have “na-gardantd rd,” “(that)
he should not turn away (his) face,” which is a plausible
reading. If correct, it would mean “that he should
not turn away his face from a difficulty which really
had the appearance of a difficulty.”” Verses 7 and 10 of
chapter xcii. of the Qur'in do not seem to have any
bearing upon this distich, though some of the Armbic
words used are alinost identical, namely : “ Sa-nuyassiru-
hu li-l-yusra”; “We will make him go easily to pro-
sperity.” And “ Sa-nuyassiru-hu li-'1-'usra " : “ We will
make him go easily to misery.”

If there 1s any connection we should have to render
the distich,

“In order that He might make Mubammad go easily
to prosperity; and that he might (be able to} tarn
away his face from misery.”

The * prosperity "' here would be success in the holy
warfare, external and internal, and the “misery,” the
difficulties and hardships to be encountered in pur-
suing it.
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1556. d.e., Mubammad was inspired with confidence
Bhly the holy warfare’s appearing easy, and this apparent

ightness of the undertaking was success for him
becanse however difficult it really was God was his
friend and guide.

1557. “Dhu "lfaqgar" (“the master of the vertebre ")
was the name of a sword taken from an infidel at the
battle of Badr.

It belonged first to Mubammad and afterwards to *Alr.

1558. “May walk of themselves™ ; lit., “ may walk
with their own feet.”

“To the fire”; lit, * to the fire-temple.”

1559. The'l. Com., separating ** bargi™ from * kih,”
renders, * He shows you straw as a blade,” and he explains
“straw " in the next distich as the human form of the
prophet or saint. But “straw ' s in the form of a
blade or stalk, therefore in what .does the deception
consist ? I think we should read * kith-bargt,” ** a blade
or stalk of straw,” and simply understand the word
“prophet” or “saint.” Then the meaning would be,
“God shews the prophet or saint as a blade of straw,”
i.4., a8 & material being who through asceticism has been
reduced to extreme thinness and paleness.

1560. “The world" ; i.e., presumably, the world of
the wicked and rebellious.

1561. “The water of this stream " means the prophets
or saints and their power and influence.

1562. Og (Uj) the son of ‘Anaq and King of Bashan
was said to have been 3,633 cubits high, and to have
lived from the days of Adam to those of Moses, who is
said to have killed him. =

The T. Com. says that ‘Anaq was his mother, and ‘Aj,
his father. Hughes says his father was ‘Uq. '

1563. According to the T. Com. “a wave of blood *
means the enmity of the prophet or saint towards the
worldly fool.
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1564. The T. Com. explains that “ the bottom of the
sea " means the mind or heart of the prophet or saint.

_Tld:e dry land then would signify an ordinary superficial
mind.

The fool in his ignorance and folly takes the depths
of this sea to be dry land, and presumptuously darin
to encounter them is overwhelmed and destroyed.
The metaphorical sense is that the fool under-estimating
the depth, power, and influence of the prophet's or
saint's mind, and taking it to be an ordinary mind like
his own, behaves inabold, presumptuous and unbelievin
manner towards the holy man, and so meets wit
destruction.

1565. i.e., the worldly, arrogant and carnal minded
man cannot see things as they really are, but takes a
perverted and wrong view of them.

1566. d.e., it is only he who has a tendency towards
spirituality and attains to the sight and knowledge of
God who becomes endowed with spiritual wisdom, by
which he may know the truth of all things. The man
with a natural tendency to folly cannot attain to the
sight and knowledge of God, and therefore he remains
spiritually and intellectually blind.

1567. i.e., he really hears the ery of the misleading
ghil to the effect that “ This is your road ! " (See Notes
408 and 1313).

1568, After speaking of the carnal-minded fool, who
sees things as they are not, he censures and derides his
belief that the sky and not God is the cause of all worldly
troubles. In this censure and derision, he follows the
method of pretended belief and satirically addresses the
sky as the cause of troubles at the present time as t
. 8 tiﬁ:ﬂe which are to happen in the latter days of the
world.

1569. An ant is typical of weakness,
1570. *This Mansion”: ie, the Earth. The lit.
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rendering is “who has made the revolutions of your
wheel revolve over this Mansion.”

1571. 1i.e., before you bring our lives to an end.
1572. * Our sapling™; i.e., our bodies when young.

1573. i.e, as by means of the sky the sapling grows
and flourishes from water and earth, so our lgodies grow
and flourish through the products of water and earth.

1574. “Torches” ; i.e., heavenly bodies.

1575. “Dahr," rendered *“ Materialist,” is one who
denies the existence of God, and holds the material
universe to be self-existent and eternal.

1576. By “a man” is meant metaphorically *a
prophet, saint, or spiritually enlightened man.”

By “ the spider " is meant * the worldly, foolish trifler
who is spiritually blind."

“ Khiina,” *house,” means metaphorically “ the phe-
nomenal world."

“Hadis,” “new,” means technically “of creation in
time; not having existed from all eternity.” Tt is
opposed to “qadim,” “old, uncreated, having existed
from all eternity.”

1577. Bee Note 1576.
1578. See Note 1576.

1579, i.e., intellect may be in any form however
insignificant that form may appear.

1580. *“*Forms"; lit., “* colours.”

1581. The Author is presumably speaking here of
the intellect as an entity, more particularly perhaps, the
Universal Intellect, not of intellections, which latter he
apparently speaks of here as colours, i.e., forms. The
intellect itself in its essential nature is as invisible to
our conscionsness as a fairy is to the senses,
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1582. i.e., the Universal Intellect of the prophets,
saints and adepts is higher than the angels.

1583. i.e., the worldly man, or the philosopher who
has only the individual intellect, slavishly follows
conventional teaching, and inclines to intorests and
speculations which are low compared with the spiritual
heights of him who has attained to the Universal
Intellect,

1584, e, I suppose, your intellect is naturall
inclined to the supreme heights of the spiritual world,
being in a latent manner the Universal Intellect, but
since you incline to the individual intellect or conven-
tional imitative intellect of the worldly man, or the
philosopher, you feed upon conventional teaching and
remain absorbed in worldly interests or profitless philo-
sophical specnlations.

B.17. at the end of the first hemistich has instead of
“mi parad,” * flies,” “ mT barad,” “earries”’ or * bears."
If this be correct, the hemistich would mean, * Although
intellect will bear you towards the heights.”

1585. *“Conventional, imitative knowledge,” * ‘ilm-e
taqlidr,” is that which is taken from the opinions, acts,
or knowledge of others, without any comprehension of
the inner truth or real meaning. It is only temporary
and borrowed, as an ornament might be,

In the second hemistich the Author puts himself
ahgaiu into the position of the slavish imitator to reproach

1ML

“ We are quietly persuaded,” or * we quietly settle in
the belief,” is evidently the sense here of * ma nishasta.”

1586. “Yourinterest” ; i.e, your worldly and carnal
interest.

1587. “Drink poison"; i.e.,, practise devotion and
undergo discipline, which are as poison to the carnal
gonl and destroy it.
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1588, “Pour away the water of life”; ie, do
nothing which may give life to the carnal soul.

1589, " The T. Com. quotes two Traditions upon this
subject : “ Ihtha ‘ald wujiahi 'l-maddabini "t-turgb i

* Throw earth at the faces of eulogizers.”

“ Qala—'Alai-hi ’s-salim !—li-rajulin madaba rajulan

ra, ‘Qata‘ta ‘unqa akhi-ka bi-la sikkin :'"

" He said—On him be peace !'—to a man who praised
another man, ‘ You have cut your brother’s throat withe-
out a knife,"”

1590. The Author is inculeating here the principles
of the “Malamatiya,” “the Reproached,” an Order of
darvishes who confident in their own sincerity and
devotion to God, attach no importance to the outer forms
of religion, make no pamde of anything good, and
eonceal nothing bad. In fact, behave with absolute
sincerity, careless of the opinion of men.

1591. By “farthinking, anticipative intellect,”
“‘agl-e diir-andish,” is meant here “‘agl-e ma‘ish*
“intellect devoted to worldly interests thought ex-
pended upon this life,”

1592, Lit., “ I will make myself insane " : i.e., insane
or foolish as to such intellect or thought as “ ‘aql-e
ma'dsh.” 1 will possess “ ‘aql-e ma‘id,” “intellect devoted
to spiritual interests ; thought expended upon the future
life," which to those devoted to worldly interests seems
insanity.

1593. “ Saiyid-e ajall,” “a most noble lord.” BayS
the T. Com., means the King of Tirmiz, and Dalqak,
the name of his boon-companion or buffoon,

But * Saiyid-e ajall " may mean a most noble de-
scendant of Mubammad, and it is rendered * bir sherif »
by the T. Trans.

“Dalq " also, according to Steingass, means * worth-
less,” and “dalgak " would be the diminutive. The
T. Trans. renders it by “ bir dent,” “ a vile, hase person.”
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15904. *“Precipitately™; 4., without reflexion or
taking counsel with any one,

1595. “BI ma‘rifat” “ without knowledge," the
reading of the T. Com., and the T. Trans., would mean
“without having any knowledge of her gained by
enquiry " ; i.e., having no knowledge of anything except
the fact that she was a harlot, which would probably be
notorious. It would be understood, I presume, that
before his previous marriages he took advice and made
full enquiry into the general character and temperament
of his intended wives. But the use of the expression
“az ‘ajal,” “precipitately,” in the first distich, would
indicate that he married this last time without making
any enquiry or seeking any advice, in order to see how
a harlot would turn out, after having seen how chaste
and pious women of good repute behaved.

The reading of B. U., and the H. Com., ** b ma'rifat,”
“ with knowledge,” would mean * with knowledge that
this last woman was a harlot.”

This would of course imply a supposition on the part
of the man that the Saiyid thought he was unaware of
that fact : and this is borne out too to a certain extent
by the use in the first distich of the expression “az
‘ajal,” * precipitately.” On the other hand it seems
unlikely that the Saiyid should have thought the man
ignorant of a fact which surely must have been notorious.
1 think the weight of argument is rather on the side of
the reading of the T. Com., and the T. Trans., and in
addition, their authority should be generally preferred
to that of B. U., and the H. Com.

1596. “I will seek a nursery for insanity"; ie,
“T1 will cultivate insanity.” The word * maghris
“ nursery,"” or * place where saplings are planted,” means
also “wife” ; hence a second meaning would be, “1
will seek insanity as a wife."

1597. ** A man of keenness " ; lit., * A spark of fire,"
“ fitish-piira-1.”
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1598. “Grand as the heavens "; e, as grand in
mind as the heavens are in position,

1599. *“Conditioned as the stars”: i.e. bright in
mind as the stars are in outer condition. The T. Com.
renders “akhtar-bara-1"" as “ak hter-yighdyrijy,” “%rain-
ing stars,” and explains “stars " as “deep knowledge
in the mind, which when expressed, enlightens men as
the stars enlighten the world,” This rendering cannot
however be correct, as “bira” has never the sense of
“bir" or “ baranda,” “ raining,"”

1800. “The Cherubim” are the angels nearest to

4 _i}aic_lﬁwr says the Karfibin (Kariibiyiin) are the
highest rank and the first created angels.” (Hughes).

1601. i.e., he is as has been described, though one
cannot see it, because his real nature is concealed in
feigned insanity,

1602. In this remark of the Author's people are
cautioned not to assume that the converse holds,

They are warned not to think that a person who
appears insane is a lofty soul or spirit, nor to take
lus darvish-like rhapsodical utterances as signs of true
ecstagsy, They are sometimes nothing but empty sound
like that which came from the calf of Simirl. (See
Note 1333).

The Author's remark in this distich applies to a
person who is feigning the apparent madness of g
darvish. The darvish in the Story, however, is feigning
real madness for a certain purpose.

It may be useful to remark here that the true darvish
is called “majnfin-e ‘igil va-majziib-e kiimil,” * the
intelligent madman and the perfect ecstatic: ' which
means that he is of high intellect and perfect, but that
he appears mad to the commonalty, because his mind
i8 50 attracted to God that he is careless of worldly
interests,

¢
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1603. i.e., do not, like Samiri, be deceived by empty
sound, and honour a worthless and useless object.
(See the previous Note, and Note 1333).

1604. “To distinguish between ordure and aloes
wood ;" i.e, “between the words of a pretender and
those of a saint.”

1605. 1.6, “has put on a semblance of insanity,
and not spoken explieitly.” (See the last distich !nt
OIe ). .

I have inverted the hemistichs for clearness. *

1606. “Eyes of mental discernment:gelit. " eyes

of certainty or truth,” * dida-ye yaqin't #F0e T’-] Com.
explains as “ chashm-e bétin,” which A ink is "t«hE
sense, though the T. Trans. renders * ‘gir 1t qin,

The Author has previously spoken fothe e effect.

1607. e, 1 suppose, “may he aufu_:rlgled A 4 the
present tense being presumably used ag® vivid aorist.

The special title of Moses was *“ Kallnu 'llih,” “ the

Interlocutor of God,” or simply “ Kalini, ™ r
15 here used as a rhetorical flourish in connection with
“* giltm,"” *a woollen garment” worn by a holy man.
In writing there is no difference in form between the
two words.

1608, Lit., “only the saint can make the saint
known.,” The T. Com. reads “har wali-ri" for the
“mar vali-rti” of the other three editions, whose
reading I have followed.

1609. “By means of wisdom:” ie, I suppose,
becanse wisdom is only blindness if the saint desires
to be concealed.

1610. *“On (his) passage,” “dar ‘ubfir.” Ie., the
blind man cannot recognise the thief on the passing
or muving of the latter ; for all the blind man knows,
it might be some one else.

1611. * Poor men,” " darvishin."
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In this distich we must bear in mind the double
meaning of “darvish,” namely “poor man,” and

i

1612. Expresses the exalted degree of the darvish,
The distich is a remark of the Author's,

1613. This distich is apparently an allusion to
certain persons, and it is only an illustration to show
that it is sometimes desirable to treat ememies and
malignant persons with respect in order to conciliate
them.

*“ Ba distin mahabbat : b3 dushmanin mudfird ; "

* Love to friends ; conciliatory respect to foes."

Cf. the proverb, “Dasti ki na-tuviin burid hiyad
biisid ; " “One must kiss the hand which one cannot
cut off,”

1614. This distich is probably a variant, and a bad
one too, of the preceding. The use of “kaid,” “ eraft,"
here is absurd.

1615. The metaphorical meaning is that those who
have been trained in knowledge pursue the lawful and
right, but those who have not, fuﬁun- the contrary and
do wrong in the world.

1616. i.e., presumably, when the carnal soul pre-
dominant, “nafse ammira,” has become the soul
struggling against evil passions, “nafs-e lavviima,” it
can fight agamst the evil passions.

1617. i.e., presumably, when the “nafs-e lavvima "
has become * nafs-e mutma’' inna,” or * nafs-e malaky,"
the subdued or angelic “ nafs,” it is as the “nafs” of
the saint. (See Note 307.)

1618. “The master of the hunt” is the light of
intellect, or the higher spirit, whose source is the Spirit
or Light of God. Or it may be God Himself.

1619. i, it is simply through blindness of heart
and ignorance that he fails to recognise the light of
intellect, or the higher spirit, or God.



202 THE MASNAVI

1620. Cf. the Qur'én, xxviii. 81 :

“ And we made the earth engulph him and his house,
and there was no troop to help him if God did not, and
he was not of those who are helped.”

1621. “(The earth) quaked."”

There are several passages in the Qur'in to which
this may refer. Cf. vii. 76:

“And the earthquake overtook them, and the next
morning they were lying (dead) on their faces in their
houses.”

This refers to the unbelieving chiefs of the people of
the prophet Salib.

Verse 89, which refers to the unbelieving chiefs of
the people of Shu'aib, (Jethro), the prophet, 1= identical
with the above.

In verse 154, the words “and when the earthgquake
overtoock them,” refer to the seventy men chosen by
Moses for a meeting appointed by God.

Verse 36 of chap. xxix. refers again to the people of
Shu‘aib, and is identical with verses 76 and 89 of chap.
vii,, except that it begins with the words ** Fa-kadhdhaba-
hu,” * But they called him a liar.”

1622. The words, “Ya ardu 'blaT mi'a-k”; “O
earth, swallow up thy water,” are from the Qur'an, xi.
46, and refer to the abating of the water after the Flood.

1623. i.c., the four elements, and inanimate things
composed of them.

1624. This refers to verse 72 of chap. xxxiii. of the
Qur'an: * Verily we proposed the charge (of the Faith)
to the heavens, the earth, and the mountains, but they
refused it, and were fearful of it. Then man bore it,
(but) verily, he has been most unjust (and) ignorant.”

The meaning of the first sentence is that God pro
the burden of the Faith, or according to B.U., the know-
ledge of all the divine Names and Attributes, to in-
animate things composed of the elements, such as the
heavens, the earth, and the mountains, but that these,
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fearing that with the possession of life entailed by the
acceptance of this charge, they might transgress, and
consequently suffer punishment, refused to accept it.
The burden, says the second part of the verse, was then
taken up by man, who, however, turned out most unjust
and ignorant,

It should be noted that things composed of the
elements though inanimate are supposed to be constantly
an in praising God.

d:‘ the Qur’iin, Ixii. 1, and Ixiv. 1: * All that which is
in the heavens, and all that which is on the earth, praises
God." See also the Preface of the Gulistin.

1625. Lit.,, “their attack was blunt or spiritless as
to an admixture of life.”

1626. This distich is apparently a return to the
subject of the last three distichs of the preceding Section.

Before those three distichs the Author has intimated
that unless the saint endue men with spiritual light
and so disclose himself he cannot be recognised. The
people are as blind men before him. Then in those
three distichs he intimates that in the same way a blind
man eannot recognise a thief who robs him.

In the present distich the Author amplifies and
expands that thought by showing that the blind man,
by whom he means here the man without discipline,
knowledge, and spirituality, cannot recognise the thief,
i.e,, the carnal soul, or Satan, who robs him until the
thief reveal himself to him in some manner or by some
circumstance. The form “ ‘imyd,” rendered “in ignorant
blindness (as to who has robbed him),” represents a
common pronunciation of the noun, * ‘immiya,” and it
is used here adverbially for “‘ala 'l-‘immiya.”

1627. The metaphorical sense is that the man who
has not the light of the heart gained hy discipline,
knowledge, and spirituality, cannot recognise that it is
the carnal soul, or Satan, who has robbed him.

It should be noted that the eyes were supposed to see

by a light which they possessed.
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1628, i.e., when you do get an inkling of the thief,
namely the carnal soul, or Satan, who has robbed you,
keep him under control by the use of discipline and by
the acquirement of knowledge, and you will learn all
the particulars of the spiritual goods he has stolen, and
recover them from him. This is expressed in fuller
detail in the next and subsequent distichs.

1629. “ The greater holy warfare " is the disciplining
of the “carnal soul,” “nafs.” (Bee Note 1554.)

1630. *“The ecollyrium of your eyes” ; i.e., " spiritu-
ality,” which gives brightness to the eyes of the heart.

1631, And this you can do only by disciplining the
carnal soul and gaining knowledge.

1632. “The treasure” ; lit, “the goods.” It may
be again noted that the wisdom which even the highest
gouls had in the spiritual world has in this world to be
regained by discipline and the acquirement of knowledge.

1633. In this distich the Author is speaking of the
person who should not be consulted, namely the blind
of heart, because he cannot track out Satan or the
carnal soul for you, for the reason that he is blind
of heart.

1634. i.e., seek through the Saff Adept to track out
and recognise the thieves, Satan and the carnal soul,
and the spiritual treasures which they have stolen
from you.

1635. i.e., speak to me out of the wisdom which is
locked in your mind.

This distich is a return to the Story of the holy man
who feigned to be insane. The resumption is rather
abrupt, and B.U, and the H. Com. mterpolate the
following distich, which I think Persian scholars will
agree to be spurious :

“Baz mi-gardim siy® riz-ji,

Ta shm-ndgﬂ ham-mashvarat ba riiz-gi."

1636. The T. Com. says the Day of the Resurrection
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ia the day for the manifestation of secrets. This seems
to be putﬁﬁ the enguirer off to a somewhat distant
date. I think the sense is that the holy man is now
“absorbed,” " mustaghraq,” and that the enguirer must
come on some future day when the holy man is in
“enveilment,” * istitir."

(See the next distich, the last distich of the next
Section, and Notes 121 and 1507).

1637. The holy man means that, being absorbed in
the Deity, he is in “‘adam " ; i.e., he is in non-existence
as to his own being: he is in the region or state of
inexistence, nothingness, or non-place, *li-makin"
Nothing having place or space relations can have access
to this * li-makin,” and hence the enguirer can have no
relations with the holy man whilst the latter is in this
gtate. If, intimates the holy man, there could be any
relations, then he would be in the shop of instruction
like other Shaikhs: i.e., he would deal in instruction.
“ La-makfin " is also an epithet of God as one not exist-
ing in place or space. (See Note 1415).

1638, The Mubtasib is an official who inspects

weights, measures, and provisions, and acts as a censor
of public morals.

1639. “Daur,” “a vicious circle of reasoning or
discourse ; reasoning or speaking in a circle.”

1640. By saying “Ah!" the breath would be exhaled,
and it might be known by that what the man had drank,
The word “Ah” or “Ah” means also “a sigh" or
“alas!" and is expressive of grief.

1641. The exclamation, “Hii, Hii! " or rather * hily,
hity ! " is expressive of joy and exultation. But “Ha,"
the Persian form of the Arabic “ Huwa,"” “He,"” or “He
who is,” is used by the Hifis as a word expressive, like
Allgh, of the Essence of God, in econtradistinetion to the
Attributes.

The metaphorical sense of the Story is that, as the
Muhtasib enguires into such offences as drunkenness, so
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the rigidly orthodox person may enguire into the
intoxication produced by divine love. The answer,
however, will be only as talking in a ecircle to him and
unintelligible, because the state of the person who is so
intoxicated cannot be expressed in words to those who
have not been so. When asked to say something which
will show his condition, he can say nothing but what
has relation to the divine Essence of which he is full,
namely, * He (who is), He (who is)!" and this is un-
intelligible to the rigidly orthodox man who is not lost
to his own being in the Essence of the Deity.

“Man lam yadhuq, lam yadri’; * He who has not
tasted, does not know.”

At the same time, the man who is intoxicated with
divine love cannot utter * Ah!"” which is expressive of
grief, but only exclamations such as “héi, ha!" or
“hiiy, hity ! which express joy and exultation.

The Story altogether is an illustration too of the last
distich of the preceding Section, since it shows that the
state of the ** Mubaqqiq,” whose essence is lost in the
Essence of God, cannot be explained and taught. It
can only be attained to by pursuing the $aff course.

1642. “Bent with grief;"” presumably because he
has not attained to union with God.

The T. Com. says that some MSS. read instead of
“munbani,” * bent,” *dam =zanl,” *you speak of"”
The sense of the second hemistich would then be, * He
replied, ‘I am joyous, and you speak of grief.'”

1643. “Do not play the learned;” lit., *do not
pare or hew out learning,” * ma'rifat ma-tarfish.”

1644. Lit., ¥ Whence are you, (and) whence.am I?"

1645. By the drunken man is meant, as before
intimated, the * Muhaqqiq,” who is lost to his own
being in the Essence of God. He is not only devoid
of all worldly possessions, but also of all passions,
desires, and being.
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1646. .., the “Mubaqqiq” is so lost to himself
that he has not even thE power to move.

1647. i.e, “how would this encounter between us
have happened 7

1648. B.U., and the H. Com. say these are the
words of the holy man who feigns to be mad, and who,
they say, is Buhlal, a well known darvish. If this be
correct, it would seem that it is the holy man who
tells the Story of the Muhtasib and the drunken man,
but this seems scarcely possible.

The T. Com. says the words are those of the drunken
M.

The meaning of the distich is that if the * Muhaqqiq "
were not lost to intellect and ecomtingent being aaa
opposed to the mecessary being of God), he would
tlaqa in instruction like the Shaikhs, the spiritual

ides.

(See the last distich of the preceding Section, and
Note 1637).

1649. The T. Com. says by * the cane” is meant
“the spirit,” by which I suppose he means the higher
spirit or the Universal Spirit.

1650. The T, Com. explains metaphorically, “lest
my spirit repulse you."

1651. The T. Com. says the metaphorical sense is
that if the holy man’s spirit be vexed with the enquirer
and repulse him, he will never to all eternity find
salvation or spiritual felicity.

1652, Lit., “a wife with a child:” i.e., one who
has been a wife and has had a child by her first husband.

1653. Lit., “should wspeak words in the office and
functions of Qfz."

1654. i.e., “I conceal my treasure under the ruin
which I make myself appear to be.”
Treasures are supposed to be concealed under ruins.
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1655. DBecause people would appropriate and use
it for their own purposes,

L]

1656. 1.e, has not denunded himself of *‘aql-e
ma'fish,” the particular or individual intellect which is
concerned with worldly interests, and seeks fame by
displaying itself to the people. In thisand the following
distichs to the end of the Section the Author is
apparently speaking on his own part.

1657. By “this patrol,” says the T. Com., are meant
the common run of people. The really wise man should
avoid their interference by retiring within himself, as
people do that of the patrol or night watch by entering
their houses.

© 1658, i.e, the knowledge of the holy man is of his
own nature, It is that which he had in the world of
spirita. It is not adventitions knowledge acquired for
worldly purposes.

1659. i.e,Iam a mineand field of divine knowledge :
it comes out of my very nature, and I taste and enjoy it

myself.

1660. The Author apparently means that though the
knowledge which a person may be seeking be even of
a religious character, if that person's ultimate object be
worldly advantage, he is like the person who directly
seeks knowledge of the vile world for worldly purposes.

1661. id.e, in order to gain their approval and
advantages from them,

1662. The person whose nature does not fit him for
the reception of the light of true and divine knowledge,
and who can do nothing but pursue “‘ilm-e taqlids,”
“imitative, adventitious Imuw]edgc.” for worldly, and,
perhaps, philosophical purposes, is likened to a mouse
which burrows in every direction in the dark earth,
because its nature does not fit it for the light of the open.
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1663. *“The open fields and the light"™; ie, “true
and divine knowledge.” I read “dasht-u niir” with
B.U., and the H. Com. The T. Trans., and the T. Com.
read “dasht niir,” but translate and comment as from
* dasht-u niir."”

1664. i.e., he wonld be exalted above the heavens to
the loftiest spiritnal heights.

1665. i.e., if God does not favour him with true
intellect, he will remain in the darkness of the body,
the carnal soul, imitative intellect, (‘aql-e taqlidi), the
pursuit of worldly interests, and of futile philosophical
speculations.

“Simik," the name of two stars, “ Simik-e a‘'zal,” “a
Virginis,” and *Simik-e rimih,” * a Bootis," is used as
a term expressive of great heights. Here it means the
loftiest spiritual heights.

1666. “Verbal knowledge” presumably means
knowledge dealing with worldly interests or philo-
sophical speculations, in which words are used without
any real feeling of their true and essential meaning. It
is thus, as it were, a thing which has no life in itself.
Tt is different from the true, spiritual, and divine know-
ledge gained by discipline, devotion, and contemplation.
This verbal knowledge delights in the approval of
hearers, but true and spiritual knowledge is a delight
in itself to the possessor.

1667. I translate in accordance with the T. Com.,
but I think it might be better to make “ verbal know-
ledge " the subject, especially as the Author has called
it “lifeless,” ** bi-jfin,” in the preceding distich.

1668. The holy man who feigns madness implies
here that he seeks no reward from the people for
services, his customer being God, Who in return for
self-sacrifice and the abandoning of property for His
gake awards him the highest spiritual paradise. Cf.
the Qur'dn, ix, 112

“Verily, God has purchased from true believers
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themselves and their property, to give them paradise
(in return).”

1669. i.e., God reveals His beauty to me as the price
of my sacrificing my life in His service. That revelation
18 my lawful gain, because God has promised such a
compensation.

1670, i.e., do not devote yvour learning and work to
the people, for they have nothing worth having to give
you in return. They are only a handful of clay.

1671. i.e., metaphorically, do not seek anything of
the earth, earthy, or any carnal or worldly gratification
from the people, because it will impair your spiritual
health. In iﬁustmtiun, I suppose, of the literal sense
the T. Com. quotes the Tradition :

“Man akala 't-tina, fa-ka-anna-mi a'fina ‘ald gathi
nafsi-h;" “He who eats clay, it is as if he hlz]pegi to
destroy himself.”

1672. i.e, consume your heart in the yearning of
love for God.

1673. i.e, that your spirit may through the revela-
tion of the divine beaut qlnw with spiritnal health.

The flower of the Judas’ tree is red.

1674. Lit., *“ this gift is not within the limits of cur
works: Thy grace is indeed congruous with secret fii:

After shewing that the revelation of the diﬁnumty
is the reward for self-sacrifice on the Path of God, the
Author, in a way, withdraws this statement, and says
that such a gift is beyond our works and can be only
the unconditional grace of God.

The $ifis, as the T. Com. says, speak of two kinds of
grace, “lutfe jali,” “clear and plain grace,”" and
*lutf-e khafi,” “secret grace.” The former is vouch-
safed for good works, in accordance with the Text
(Qur'fin, ix. 121): *“Verily, God does not suffer the
reward of those who do good to be lost.”

See also the Qur'an, il 165 : xi. 117 ; and xii. 90,

The latter is granted, not in return for good works,
but from God’s unconditioned goodness.
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The second hemistich may also be translated more
generally, “but it is indeed fitting that Thy grace
should be only unconditional grace.”

1675. i.e., receive our lives and all we have ; reveal
Thyself to us, and let us not be disgraced by the
appearance of any defects of ours.

1676. i.e., save us from the carnal soul, for its
oppression is heavy upon us, and threatens us with
destruction.

1677. B.U. and the H. Com, read : ** Ki(h) kushiiyad
juz Tu, ai Sultin-e bakht? " *“0 Ruler of (our) fortune,
who will take off, ete, 2"

1678. Cf. the Qur'dn, 1. 15: “And We are nearer
to him (i.e., to man) than (his) jugular vein.”

1679. By “rose-bed " are meant prayers and aspira-
tions ; and by “ dust-heap,” the bodies of men.

1880. i.e., “the reasoning or rational soul,” * nafs-e
nitiga,” could not be joined with a material body.

1681. Rather an awkward anacolouthon. The mean-
ing is that the waves of the light of the eyes, proceeding
from the two eyeballs, rise as high as the eky and enable
1us to see the stars. It has been before remarked that
the eyes were supposed to see by a light of their own.

1682. Ancther rather awkward anacolouthen.

1683. “Thesoul” *Jin" ishere used for * raviin,"
i.e., “nafs-e nitiga,” the reasoning or rational soul or
the spirit.

1884. i.c., the main course of the torrent of wisdom
mentioned in the last distich but one is the rational
goul or the spirit. Proceeding in the first place from
the Universal Spirit, this torrent of wisdom flows from
spirit to spirit, and constitutes its felicity. Then it
flows as by branch channels through all the arrange-
ments and plans formed for well-being in the world,
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and thus constitutes another, more practical but less
purely spiritual, source of felicity.

1685. I read with B. T, and the H. Com., “fin-ast,
fin"; “is that, (is) that”” The T. Com., and the T.
Trans. read, “@n-ast-u dn"; “is that and that" I
presume the latter two take *that and that” to mean
the torrent of wisdom from the Universal Spirit in its
two-fold function of -giving pure spiritual felicity to the
soul or spirit, and of sup ﬁ'ing well-being in the world.

The sense of the diﬁtiﬂli.'l is that the origin and source
af felicity both spiritual and worldly is that torrent of
wisdom which flows from the Universal Spirit.

The Author implies by the Qur'ainic quotation that the
real, esoteric meaning of the Text, “The gardensof paradise
beneath which streams flow,” is the spirit through
which the torrent of wisdom from the Universal Spirit
flows, imparting the highest spiritual felicity. Cf. the
Qur'din, Ixxxv, 2 : “Verily, for those who have believed,
and done righteous deeds are gardens beneath which
streams flow. That is the great felicitous gain.” It
should be borne in mind that in Eastern gardens
water is conducted through underground channels.

1686, This implies that the Prophet thinks the sick
man has through ignorance uttered some prayer con-
taining something of an ill-considered and prejudicial
nature.

The “Farhang-e Shu'iri” explains “zahr-bi"” as
“zahr-e  halghil” “deadly poison"; but BT
explains it as * ta'ami ki dar-in gahr bishad,” “ food in
which there is poison.”

“Ba" means “ gruel, spoon-meat”; or “food in
general.”

1687. This distich, though not in the edition of the
T. Com., is commented upon by him. It occurs in
those of the T, Trans., B. U., and the H, Com.

1688. In the second hemistich of this distich, and
in the following distich the sick man is anticipating the
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Resurrection, when “the punishment most severe ™ will
be inflicted, and the sinner will find it impossible to
break away, as a man restrained by strong chains and
an unfastenable lock.

1689. Harit and Marit, the names of two angels
who, having censured mankind for their sins, were sent
to earth to be tried themselves. They yielded to
temptation, and, to avoid punishment at the Resurree-
tion, elected to be punished on earth. They were
consequently suspended head downwards in a well at
Babylon, and are there supposed to be great teachers
of magic. After this distich, occurs in the editions of
the T. Com., B. U., and the H. Com., the following
rubrie, which I put here, instead of in the text, as it
breaks up the continuity of the latter :

* Mention of the hardness and severity of the punish-
ment of the future world." The T. Trans. omits this
rubrie,

1690, i.e., they might serve as an example in their
choice, gince they did not make it as beings without
craft and intelligence.

1691. i.e., punishment in this world compared with
that in the future is as the pain of smoke compared
with that of fire.

1692 ie, "“who disciplines the body or the carnal
soul, and corrects it of evil qualities."”

1693. The reflections contained in this and the two
receding distichs are probably remarks of the Auther's.
ey may possibly however be the words of the sick man.

1694, 1.e., inflict now in this world, before the
Resurrection, the punishment which I should otherwise
guffer at the Resurrection.

1695. By these particular religious duties, *zikr,"
and “aurdd,” the Author means religious duties in
general,
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“Mandan az " has evidently here the sense of “‘djiz
mandan az,” “to become incapable of.”

1696. The T. Com. takes “shihina” as an adverb,
but I think it is an adjective with “ gham-khvaragi,"
“gympathy,” though it is separated from this word.

1697. i.e, “do not bring yourself to utter de-
gtruction.”

I have adopted the T. Trans.s reading, “z-in du'a”
in the first hemistich. The T. Com., B.U., and the
H. Com. have “In da'a.”

1698. After this distich the T. Com., BU,, and the
H. Com. put the following rubric:

“Mention of the case of the people of Moses—On
him be peace !—and their repentance.”

The T. Trans. omits it.

1699. “ At their starting place;"” lit., “in their
first steps.”

1700. This distich and the preceding are in the
reverse order in the editions of the T. Trams., B.U,
and the H. Com., but I have followed the order of the
T. Com. which I think is in better taste,

1701. The sick man, to avoid the impropriety of
accusing Muhammad of being displeased with those
who have erred, and also to avoid praising him in his
presence, speaks of him under the name of Moses.

In the second hemistich the T. Com. comments npon
the reading of the T. Trans.:

“Trh-ri rah-i karin paidd shudi,” but in the text
he reads: * Akhir Tn rah ham ba-péyin imadr."”

The reading of B.U., and the H. Com. is not worth
recording.

1702. 1 have translated the second hemistich from
the T. Com.'s edition :

% kai rastdl hich-min khyin az sama ? "

The T. Trans. reads :
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“Kai rasidi nin-u khyin hich sz sam&?” The
H. Com., and B.U. also in his margin, read :

“ Kai rasidi mann-u salvi az sami?” which looks,
I think, too plausible to be trusted, especially as B.T.
has in his text -

“Kai rasidi khyiin-u niin hich az sama?" a readin
which tends to shew that the T. Com., and the
Trans, are approximately correct.

1703. i.e., overwhelms us with misfortune,

1704. I have adopted the reading of the T. Trans.

" Kai buvad ki(h) hilm gardad khashm niz? Nist.in
nidir zi-lntf-at, ai ‘aziz."”

B.U. has the same reading, if the word at the end of
the first hemistich is “ niz.” It may, however, be * tfz."

The H. Com.'s reading is the same, except that he
has “t1z” The T. Com. reads “t1z" and. at the
beginning of the second hemistich, * Hast " for * Niat,™
which would oblige us to take the hemistich as inter-
rogative,

The sick man after speaking of Mubammad under the
name of Moses, now pointedly addresses him in a species
of * guriz-gih,” or transitional distich. He implies that
even the anger of Mubimmad is the essence of clemency,
because, bemng the anger of God, it is for the good of the
people,

It is implied too that the nature of Moses was
irascible but that Mubammad’s nature was all-gracious.

The former has to be prohibited, as narrated in the
Qur'din, from treating Pharaoh with too great severity ;
the latter to be urged to treat the infidels and
hypocrites with harshness, Cf. the Qur'an, xx. 45, 46 :

“ Go you two to Pharaoh, for verily he has exceeded
all bounds ;

But speak to him with gentle speech ; perchance he
will reflect or fear,”

And ix. 74 : “ O Prophet, make war against the infidels
and the hypocrites, and treat them with harshness.”

1705. * Whilst having the intention (of praisin
you)." This, I think, is the sense of “qfsid chunin,



306 THE MASNAVI

pace the T. Com. It means literally * thus aiming, or
intending.” .

1706. de., it is at the mercy of every impulse of
the carnal soul.

1707. “Fickleness."” “Talvin" is evidently used
here for * talavvun.”

1708, The sick man implies that he has disgraced
himself by his inconsiderate prayer, and begs that he
may not be put to any further trials, in order that he
may not be further shamed by being found wanting
under them,

1709, The sick man is speaking of himself and of
others in a similar condition. .

The meaning is that they have become in sorry plight
and that thair%vea are nearly at an end.

The word, “ taqti*,” rendered * form,” (see Redhouse's
Dict.), means, according to the T. Com., “a species of
garment; a turban; a long strip of cotton or wool
wound round the leg in lien of a stocking or gaiter.”
“Taqii' siyAib-dan bir nev* dir; sirjgha, ve-doligha
dakhf derler.”

1710, 4.6, “(nurture and guard) the remainder (of
our lives)."”

1711, The T. Com. says that in this distich the sick
man transfers his address from Muhammad to God;
but I think it more probable that the transference
begins in the last distich but seven: * Our covenant
has been broken a hundred and a thousand times
ete.” Cf. especially some of the names and epithets
used in the distichs, notably “mustain,” *“on whom
we call for help,” for which the T. Com., thinking it
used of Mubammad, makes a quasi apology.

The sick man's prayer ends apparently in the next
distich but one,
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1712, Tt should be remembered that aceording to
Muslims Adam's paradise was not on earth.

The distich means that God allowed Adam to repent
after he had come to the earth. Cf. the Qur'an, ii. 35:
“And Adam received precepts from his Lord, and he
turned to Him in penitence.”

1713. 1.e., when it came to a contest of wits between
them how could the Demon defeat Adam who was so
favoured by God with knowledge ?

1714. i.e, the game which resulted in Adam’s being
driven out of paradise.

1715. ie, the games which resulted in his own
ruin.

1716. Lit., “ the wind bearing the fire.”
1717. “His demon™; i.e., his evil genius,
1718. 1 have translated by the passive for clearness.

1719. Cf. the Qur'sin, xli. 46: “He who does good
—it is for himself; and he who does evil—it is against
himsgelf."

1720. i.e., by the curse of seeing things in a wrong
light, envy, self-conceit, and malice, he is blinded as to
the significance of the decrees of God, and he thinks
they favour himself, though really they favour his
enemy,

“Farzin-bandhs," in the plural, is conveniently
rendered “gkilful moves." " For the technical meaning
of the term see Note 16.

1721. “ Gangrenous” ; lit., * gangrene.”

1722. This and the preceding distich follow in sense
upon the last two but one: “The curse of God is that
a person be made to see things in a wrong light, ote.”

e meaning here is that the person supposed to be
under the curse, the nature of which has been described,
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is prevented by the very nature of the curse from seeing
its effects upon his heart and soul, so that he cannot
improve himself. If he could see himself as he is, then,
says the Author, he would be pained, and might improve.
The T. Com. takes the second hemistich of the first of
these two distichs as the apodosis to the first hemistich,
but I think the two hemistichs are probably co-ordinate,
and form the protasis to the second distich.

It seems to me that the T. Com. has failed to see the
connection between these two distichs and the last two
but one. He says the present distichs are an answer
to the supposed question, “What then is the use of
spiritual guidance to the man so cursed?" the answer
being that * if he were enabled to see the state of his
heart and soul he would be pained and led to improve.”
This may be true, but it does not show the connection ;
and though it states that spiritual guidance may lead
to inward inspection, and that, to pain and consequent
improvement, it does not touch upon the fact that so
long as the curse lasts the object of it cannot by
himself see himself as he is, suffer pain, and gain
improvement.

1723. By this " charge,” “amifnat” the T. Com,
understands “ sincerity,” “ikhlas,"” (by which may be
meant also “declaring God to be One and devoid of
associate,"—see Note 1150); “the Faith” ; “ideep and
certain spiritual knowledge " ; or *love of God.”

This charge is in the heart, and it may be evolved
and dm‘elﬁl}ed by the counsels of the spiritual guide,
* Murshid.’

1724, i.e., if the spiritnal guide see that a person
has no pain and disturbance from his condition, he says
the person must first feel pain and disturbance before
the spiritual charge laid in his heart by God can be
evolved and developed. In the second hemistich, * pain
is the child's path,” means literally that without the
pain of the mother the child cannot proceed to birth.

1725. i.e., says the T, Com., the person who suffers -
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no pain and anxiety to free his spirit from the womb
of the body, and to carry out the requirements of the
charge laid in his heart by God, shows the pride and
independence of Pharach as regards God, and says, as
it were, like him, “Iam God.” By showing this pride
and independence of God, and constituting himself his
own deity, he is a robber on the Path of the prophets
and saints, who, like Mansiir, say, “Iam God,” only after
suffering all the pain of those who follow the spiritual
Path. (See Notes 120, 847 and 850).

1726. “That ‘I'"; ie., “that assertion, ‘I am
Gml.? L1}

1727. Because Mansfir's assertion proceeded from
his being lost to his own essence and attributes in the
Essence and Attributes of the Deity ; whilst Pharach’s
came from his carnal pride and arrogation of inde-
pendence of any deity but himself.

1728. The person who, still under the sway of the
carnal soul, thinks himself independent, and like Pharach
proclaims himself as it were a deity, before having
reached the perfection of the saint, is likened to the cock
which crows before the proper time. The proclamation
of this cock, says the Author, should be beheaded, i.e.,

ut an end to by some means. My reason for differing
rom the T. Com., the T. Trans, and the H. Com. in
part of my interpretation (B. U, does not comment on
this part) is derived from the sense which the Author
attaches in the next distich to this * beheading,” and
also from the purport of the subsequent distichs, in
which he says that a certain part should be sacrificed
to save the life of the whole individual. Now if, as the
Commentators interpret, the cock's head be cut off, the
whole individual must die, and the illustration is
absurd. The distich runs as follows :

“Lajaram har murgh-e bl-hangim-ri sar buridan
viijib-ast i'lam-ra.”

The T. Com. explains :
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“1t is therefore necessary to behead every cock which
crows unseasonably, in order to proclaim its prejudicial-
ness and offence.”

The T. Trans. renders the last word of the second
hemistich : “for the purpose of proclaiming or giving
notice.”

The H. Com. says : *in order that all may be notified,
and no one give utterance unseasonably.”

1729, “The holy war" ; i.e., ** the greater holy war,”
**jihfid-e akbar,"” against the carnal soul.

1730. Since both hemistichs end in “nafs‘rd,” in
the same sense, there is no rhyme, for the preceding
word, * kushtan,” in the first hemistich can scarcely be
gaid to rhyme with “guftan,” in the second. This
reading is that of the T. Com., and of the T. Trans
B.U. reads “nafs-ri" and “ baks-ri,"” but what is
“bhake"? The H Com. reads “nafs-ri" and “lams-
A" and explains “lams" as “hajat,” “need.” The
verbal noun of the eighth form of the Arabic verb
“lamasa,” “he touched"; or, “he requested,” is
“iltimfs,” and this signifies * requesting,” but I am
not aware that * lams,” the verbal noun of the primitive
form, means in Persian the same, though it has that
semse in Arabic. The following line of “Umarn 'bom
AbT Rabi‘a affords an example of the active participle's
being used in this sense of * requesting or desiring : "

“ Aqiiln li-bighiya 'sh-shifi'a, ‘Matd taji, bi-Zainaba
tudrik ba‘da mi anta limisn’.”

1731. *“The shadow” means the protection and
spiritual guidance.

1732. Cf. the Qur'dn, viii. 17; “And you did not
shoot when you shot, but God shot.,” This text refers
particularly to the miracle of the gravel stones and sand
shot by God into the eyes of the Meccans at the battle
of Badr, but it is applied generally to indicate that God
is the Author of all acts, as He is the Creator of all
beings and things.
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1733. By “the Soul of the soul " is meant God.

I think the T. Com. has misunderstood the sense of
this distich.

1734, *“That inspiration"; lit., “that breath or
breathing,” “@in dam.” The meaning is that you
should constantly hope that God will inspire yom with
the desire to seek spiritual guidance.

1735. “ You have read," namely in the Qur'in and
the Traditions. The T. Com. quotes the Qur'an,
lxxxv, 12 : " Verily, the seizing of your Lord is forcible.”

This seems however to refer only to the second half
of the Author's statement.

He also quotes the Tradition: * Inna 'lliha la-yumll
li-'z-ziilimi, fa-idhf akhadha-hu lam yaflit-ha:"

“ Verily, God is long-suffering with the wrong-doer,
but when He seizes him He does not let him escape.”

Both these passages seem s0 opposed to the Author's
statement that we must assume either that he is turning
texts indicative of God's wrath into promises of His
mercy, or else that he means that provided you do not
delay too long, there is no occasion for grief or fear;
because, though God does ultimately seize the wrong-
doer, He is long in doing so, and there is therefore
plenty of time to seek the right path.

1736. i.e., He keeps you constantly before Him.

1737. See Note 122,

The chapter was delivered of course particularly to
Mubammad, in order to encourage him ; but it is taken
by the Author as an assurance to God's slaves in general
that He is with them and loves them. If He seem to
them to be absent for a while, their knowledge of His
presence will be awakened at the appointed time.

1738. * Know that that evil.”

I read with the H. Com., “An badi-ri difin,” since
I think it is indicated too by the T. Com.'s reading :

“ An badt dad an.”

The T. Com. explains, however, from “An badl
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diidan,” which is also the reading of B.U. The T.
Com. quotes the Qur'n, iv. 80: “Say: 'All is from
God.'” And xiii. 17: “Say: ‘God is the Creator of
everything.’" ) e
The meaning from a purely Safi point of view is
that God, being perfect in His universality, all things
and acts must emanate from Him. If evil as well as
good did not come from Him, He would not be universal
and perfect, and there would be something ontside and
independent of him. That both come from Him is a
roof of His perfection and universality. From a
urdnic point of view, the creation of all things, good
and bad, by God shews His infinite power. If He
did not create evil as well as good there would be no
roof of His perfect power, The H. Com., and B.U.
ﬁnra a rubric here which is not in the editions of the
T. Com., and the T. Trans.

1739. “Dark (and ugly); " lit,, “without brightness.”

1740, *“ Evil genii,” * ‘ifritan.”

The “‘ifrit," a gigantic evil genius is amongst the
“jinn " or genii the most powerful of all except the
“martd."”

1741, i.e., he creates a type of ugliness.

1742, “Gabr” means an “infidel” as well as a
Zoroastrian,

1743. By Gabr or Kafir the Author means not an
atheist but one who disbelieves in revelation.

The T. Com. quotes the Qur'in, iii. 77: “And to
Him submits everything which is in the heavens and
the earth, willingly or unwillingly.”

The infidel and the true believer are not only
witnesses to the perfect power of God, but are also
worshippers of Him, willingly or unwillingly.

1744. i.e., the infidel has some selfish and worldly
. interest. See too the last six distichs of the Section,
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" The completion of the Story of the coming to lifs of
thabum'*

1745. “The King's fortress,” i.e, his own being,
which really belongs to the King, God. The service
which he ostensibly devotes to the King is really
devoted to himself.

1748. 1.e., his object is only to rule in the fortress,
his being : to follow his own will, and not that of the
King, God.

1747. ie, You have power to create both the
beautiful and also the ugly.

1748. i.e, God is acknowledged to be all-powerful.
He creates and does as He wills without being swayed
by reasons or interest.

“Verily, God does that which He wills.” (Qur'an,
xx. 19).

1749. “ Ati-ni 1 diri dunyi-nd hasan ; Ati-né ff dari
‘uqbi-ni hasan.” This Arabic distich is from a
Tradition in which is narrated the visit of Muhammad
to one of his Companions who is sick. The Tradition
corresponds with our Author’s Story, but the words
of advice spoken in conclusion by Mubammad are
reported to have been : “ A-fa-li qulta, * llshumma! &ti-
ni fi 'd-dunyd hasanatan, wa-fi 'l-ikhirati hasanatan :
wa-qi-nd ‘adhiba 'n-ndr ;"

*Why did you not say, ‘O God ! bestow a kindness
on us in the world, and in the future world bestow
a kindness on us ; and guard us from the punishment
of the fire,””

The “kindness” in this world, says the T. Com.,, is
“health and welfare,” and in the future, pardon and
paradise; but the next distich would seem to indicate
that the two kindnesses to be asked for are the facilita-
tion in this world of the journey to God, who is the
goal of that journey, and union with Him in the future
state,
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The T, Com. saya the Story of the sick man ends with
the present distich, but I think it more probably ends
with the next.

1750. The following remarks seem necessary in
order to shew the connection between this distich and
the two preceding. The Prophet has advised the sick
Companion to pray to God for good in this world and
in the future state, and has thus led the true believer to
hope such a prayer will be accepted.

But in the Qur'in, xix. 72, it is said:

“And there is not one of you who will not enter
(hell): (this) is a settled decree with your Lord."”

And though verse 73 says: * Then we will deliver
those who feared God, but we will leave the wrong-doers
in it on their knees ;" still the believer does not know
Emm this that before deliverance he will not feel the

re.

Hence he is represented by the Author as asking the
question contained in the present distich.

The answer of the angels begins in the next distich
but two.

Rodwell evidently takes “wiridu-hA"” to mean
“approaching it (re, hell),” but Muhammad in a
Tradition defines * wuriid "' as ** dukhql,” “ entering."”

“EKa-mi gila—'Alai-hi 's-salim !—Al-wuriidu 'd-
dukhiil. 14 yabgd barrup wa-li fajiray illi dakhala
'n-nfir. Fa-takiinu ‘ala 'l mu'minina barday wa-saliman,
ka-mi kinat ‘ald Thrahim.'"

* Wa-naqiilu li-l-mu’'mini, ‘ Jug, yi mu'minu, fa-inna
niira-ka atfa’a nfr1;""

“Ag he eaid—On him be peace!—'Wurid means
entering, There will not be a pious man nor a sinner
who does not enter the fire. But it will be coolness
and safety to true believers as it was to Abraham.""
" And we will say to the true believer, ‘ Pass (through
it), true believer, for, verily, your light has quenched
my fire.'" Inthe last sentence Mubammad is upparentl;r
ape;king on the part of God. (Cf. the Qurin, xxi.
69,
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Another Tradition is as follows :

“Idhi dakhala ahlu ‘l-jannati ‘l-jannata, gdla ba'du-
hum li-ba‘din, ‘A-laisa qad wa'ada-nd Rabbu-ni an
narida 'n-nira?’ Fa-yugdlu la-hum, * Qad waradtumil-
hii, wa-hiya khimida;'"” “When those who are to go
to paradise enter it, one will say to another, ‘Did not
our Lord, indeed, threaten us that we should enter the
fire?' And it will be said to them, ‘' You did, indeed,
enter it, but (for you) it (was) spent.’”

1751. “That verdant garden"; lit., “that garden
of verdancy,” unless we read instead of *khazar,”
“verdancy,”™ “ khazir,” * verdant,” which however does
not rhyme well with “ guzar,” * passage.”

1752. All these words are descriptive of the carnal
sonl.

This distich and the following eight serve as apodosis
to the ninth distich after this.

1753. “In this life™ ; lit,, “before, before.™
1754. 1i.e, the good faith and loyalty you owe God.

1755. “To the call of God™: lit., “to God, the
Caller or Inviter to the Faith.”

BU, and the H Com. understand by “Daf,”
Mu{liﬂrumnd, who calls people to the Faith on the part
of God,

1756. In this protasis to the preceding nine distichs
the angels tell tll'f true believers who have reached
paradise that since they have by diseipline, devotion,
and the recital of the Names and praises of God quenched
the fire of the carnal soul and turned it, as it were, into
a garden where nightingales sing, so the fire of hell as
they passed through it has also been turned for them
into a veritable garden made melodious by the singing
of birds,

1757. In accordance with the Qur'inic verse 60 of
chap. Iv:
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“Shall the reward of beneficence be aught but
beneficence ?

1758. The angels, still speaking of the meritorious
acts of those who have reached paradise, reckon as
amongst them the acknowledgments mentioned in this
distich :—acknowledgements of submission to the will
of God, and of transitoriness in the presence of His
Eternal Attributes.

The expression rendered “ Eternal Attributes” is
literally, “ Ausif-é Baqa,” “ Attributes of Eternity.”

The following distich is included by the T. Com. in
the words of the angels, but I think it begins the
remarks of the Author, in which he speaks of the acts
and conditions of the lovers of God, amongst whom he
includes himself.

1759. The * Cupbearer"” is God.
The “cup” means the wine of the knowledge and
love of God.

1760. i.e, the lovers of God eagerly go to meet
whatever trials and afflictions may come upon them in
their search for Him, even as the moth flies to the flame
of the candle.

* Countless lovers " ; lit.,, * hundreds of thousands of
lovers."”

1761. 1.e., lovers who have been allowed to see the
Friend, God, become annihilated as to their own essence
and attributes in His Fssence and Attributes, even as
the moth is burnt in the candle-flame,

The first hemistich is literally: “Lovers, who are
within the house; and this is explained by the H.
Com. as follows, “ Jo ‘4shiq ki dariin-e khina, ya‘nl, dil-
sé hain "' ; “Those lovers who are (lovers) within the house,
i.e., from (their) hearts.” This is not at all an im-
probable interpretation, but I think the sense of the
distich is that those aspirants who have advanced on the
Sifi Path, and attained to “ mushihada,” *the vision of
God's Essence,” have become lost to themselves and
immersed in Him. (See Note 15086.)
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1762. i.e., go to the “ Murshid " or spiritual gmide,
who will enable you to bear the trials and afictions
which will come wpon you on the Safi Path,

1763. “Wine"; i.., the knowledge and love of
God

1764. 1i.e., by service and devotion secure your place
in their hearts, and you will be as a shining moon in an
exalted sky,

1765. Mercury is called “ Kitib-e falak.” the Scribe
of the sky.

1766. i.e., do not remain isolated, and as a solitary
‘individual, but go to your relatives and connections, and
with them form, as it were, a whole. (See next Note.)

1767. i.e., you, as imperfect, are only a part: be
absorbed in the spiritual guide, who, as perfect, and in
the position of Universal Spirit, is as tllne whole. By
absorption in the spiritual guide you will become
perfect and as the whole yourself,

In the second hemistich the T. Com., and the T.
Trans. read, “bar mah-¢ kiamil zan ar mah-pira-1" ;
but the T. Com. evidently reads the first hemistich as
*Pish-e khyishin bash chiin aviira-é:” “Be as a
wanderer towards (your) relatives': which sup
the rhyming of a “ma‘rif " sound with a * majhal”
i.e, T with & (In transliteration I am marking the
difference simply to show this. In the modern Persian
of Persia there is of course no difference in sound. )
The T. Trans. renders this hemistich, correctly, as I
think :

“Rej'at eile gavm-a dviire issen”; “Return to your
tribe if you are a wanderer,”

B.U., and the H. Com. read “az avira-5," but they
both comment upon “ ar dvira-1."

1768. By “the part avoiding its whole,” is meant
the tendency of the Universal Spirit to disintegrate,
as it were, and to differentiate into individual spirits,
“arvih,” and " fixed essences,” *a‘vin-e sibita.”
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By “mingling with that which is op " the
Author apparently means the successive taking up of
differences by genera, by which they become species.
Although the Author speaks more generally here, he
has still in view the spiritual guide and the aspirant.

The spiritual guide is in the position of the niversal
Spirit which embraces all things as a whole. The
aspirant is one of the parts into which this Spirit
differentiates, and he is exhorted implicitly to lose
this individuality again in the Universal Spirit, the
whole, Cf. the next distich.

1769. In the first hemistich, the Author is again
speaking of the emanation of all individual spirits and-
“fxad essences” from the Universal Spirit, as if the
latter were a genus differentiating into species.

In the second hemistich, by * the Secret, the Invisible,”
he most probably means the individual spirits and
s gred essences,” since he speaks of the Becret, the
Invigible, “ Ghaib-hd,” (note the plural), as becoming
the individual, the wisible, “ ‘ain,” by which he must
mean that they assume material bodies in the visible
world.

In the whole distich, therefore, the Author intimates
how by successive differentiations the visible world is
evolved from the Universal Spirit. The lesson im-
plicitly conveyed is again that the aspirant should
return to the source of this differentiation. For my
rendering I read at the end of the first hemistich,
“pav-ash,” “‘its course,” and at the end of the second,
 rah-ash,” “its evolution™ (lit., “its path’™), but the
T. Com. reads * ravish,” “the course” or “ movement,”
and “rahish,” * the escape.”

1770. After counselling the aspirant to seek a .
gpiritual guide, and to attain to perfection through him,
the Author warns him not to care for the blandishments
of worldly people, which are enly deceit.

1771. “Kings"; i.e., “epiritual chiefs.”
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1772. 1., in order that the felicitous state of the
spiritual chief, who is distinguished by spirituality, may
be reflected upon you, and you may possess the same
felicitous state,

I773. i.e, spiritnal robes of honour and prosperity.

1774. i.e, by inclining to your higher spirit, * rith-e
insiini,” or to the spirit of the spiritual chief the
heart takes the position of spirit, the soul, * nafs,” takes
the position of heart, and the body that of soul.

1775. i.e., he has fled in order that he may follow
the devices of his own heart, and escape the discipline
imposed upon him by the teacher or master.

1776. Lit., “he would have adorned.”

1777. *In order to earn a material livelihood " ; lit.,
* towards earning for the body.”

1778. 1.e, if you have provided only for bodily wants,
and have made no spiritual provision, what will you do
when you die ?

1779.  Lit., “ the profit of the gaining of God's pardon
may come in.”

1780, The T. Com. reads “ Az jahan,” “ Outside of
this world,” but he comments upon “ An jahin,” “ That
world,” 1.2, “the world after this.,"

The T. Trans, B.U, and the H Com. read “An
jahfin."”

1781. " Everything”; or “the sum and substance” ;
or ** (to be reckoned as) enough,” * hash.”

Cf. the Qur'dn, ix. 112;

“Verily, God has bought of the trne believers them-
selves and their wealth, to give them paradise (in return).”

1782, Cf. the Qur'an, xxix. 64 :

" This worldly life is but a play and a pastime, but
verily the future Mansion is (true) life, if they (but)
knew." 1.6, dealing with God for future happiness is
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of vastly greater importance than dealing with men for
worldly gain.

1783. I am reading with the T. Com,, *shakl-e (for
ba-shakle) subbat-kun misisi m1 kunad”; but it is
possible to read, shakl-e subbat-kun-misfisi mi kunad " ;
“ puts itself into contact (with it) in an intercourse-like
manner,”

1784. i.e., all the practices of religion without real
love of God are useless, and love can come only from
capacity to receive the Light of God and to be endowed
with His Attributes.

1785, i.e., under the suggestions of the carnal soul,
even when they seem towards good, there is always some
carnal interest. One must therefore scrupulously ex-
amine the promptings of the mind, to see if under those
which are apparently to a good end some interested and
selfish purpose may not lurk.

1786. “The uncle of the believers "' ; i.e., Mu'iiviya,
the first Khalif of the Umaiya dynasty who succeeded
to the Khalifate in 661 A.p. on the resignation of Hasan,
the eldest son of ‘All. He died in 680 Ao.p. seventy years
of age, or according to some, seventy-five. *“Uncle " is
often used as an honorific title, and as such means patron
ar]'}echiei. Cf. the Turkish “Diyy,” corrupted into
1 F.“

1787. Satan is sometimes designated “Iblis" in the
Qur'an, The name is supposed to be derived from
“ablasa,”” which is the fourth form of an imaginary
root “balasa,” and signifies “he despaired,” or * he
induced despair.”

1788, “Deceives " ; lit., * throws from (his) donkey."

1780. “Boring the pearl of spiritual expression”
means “speaking spiritual truths eFoquently."

1790. The Arabic words are “ *Ajjilu "-ti‘ita qabla
Ifaut.” There is a Tradition, ' ‘Ajjila bi-'s-saliti qabla
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"I-faut, wa-‘ajjild bi-'t-tauba gabla 'l-maut” ; “Hasten
to (perform) prayer before the loss (of opportunity), and
hasten to repent before death.”

1791. Satan is said by the best authorities to have
been before his fall the leader of the angels. Ibnu Mija
says the difference between the angels and the jinn and
shaitins is only a difference of species.

1792.  According to the Qur'in, eight angels support
the Throne of Gﬂd.g R

“ And the angels shall be on its sides, and over them
on that day eight shall bear up the Throne of thy Lord.”
(Q., Ixix. 17). By *“ that day " is meant the Day of the
Resurrection,

1793. By “Rim" was formerly designated the
territories of the Eastern Empire with Asia Minor.
The language associated with it was Greek. The name
i8 now given by Persians to the Ottoman Empire.

1794. “EKhutan " ; i.e., Khotan the capital of Chinese
Tartary.

1795. “ This wine™ ; i.e., the wine of the Enowledge
and love of God.

1796. This signifies metaphorically that “love for
Him was innate in me."”

Satan means that love of God was an “ essential,”
innate quality in him, and that it therefore could not
be dispelled by the * accident " of his act of disobedience
in refusing to prostrate himself before Adam. “La
yunzauwilu mi bi-'dh-dhiti ma bi-l-'arad”; “The
‘accidental ' does not dispel the ‘ essential’ "

1797. i.e, I have enjoyed proximity to God.

1798. 1i.e, I have in earlier times been the object of
the manifestation of God’s “Gracious” Attributes as
opposed to His * Terrible " Attributes.

1799. i.e., " did He not create me? "'

&x
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1800, i.e., He was formerly satisfied with me, and
overwhelmed me with kindness.

1801. Or possibly, “He let springs of favour flow
for me"'; but I prefer the other rendering since * hand "
is mentioned in the first hemistich.

1802. The T. Com. translates, *“ In the time of my
infancy when I sought milk,” but I prefer my own
rendering.

He also quotes Ibnu ‘Abbis as saying, “ Inna mina
‘|.mald'ikati darban yatawiladina wa-yatanisaliina,
yugilu la-humu ‘l-jinn. Kana Iblisu min-hum”;
“There is a species of angels called jinn who multiply
by procreation and successive generation. Satan was
af them.”

I am inclined to think however that the Author is
speaking metaphorically in this distich.

~ 1803. The falseness of Satan's statement lies in the

fact that he is asserting that his essential, original
nature was good, and the object of God's favour, where-
as this only appeared so when he was aspirit and before
his fall As ome of the “a'yan-e sabita,” * fixed
essences” or prototypes of beings in God's Mind, he
was essentially bad and his evilness was destined to
become manifest, and did so in the time of trial when
he was commanded by God to prostrate himself before
Adam.

1804, “The Sea of Beneficence” ; i.e,, God.

1805. The T. Com. quotes the hemistich, “ Ki yak
dart chu bi-bandad, hazir bu-k'shiyad”; “For when
He closes one door, He opens a thousand.”

1806. “A touch of alloy"”; lit, “a (little) dust,
film, mist, dullness, or tarnishing of alloy.” The
distich illustrates the dictum, " Sabaqat rabmat-T, ‘all
Ehm_lab—i”: “ My mercy is anterior to my wrath.” That
is, God's mercy precedes and prevails over his wrath,
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1807, “Tis motes”; i.e., *the beings of the world.”

1808. The sense is that “although separation from
Him is inclusive of His wrath,” f.e., “is indicative of
His wrath.”

1800. Muhammad said :
“Qala 'llihu Ta‘dld, ‘Inna-ma khalagta 1-khalqa li-
Eﬂ-rbahn ‘alaiya, wa-lam akhlug-hum li-arbaba ‘alai-
im'"; “ God Most High has said, * Verily, I created the

creatures that they might profit by me, not that I might
profit by them.'"”

1810. “Naked"; i.e., as having nothing until God
bestowed.,

GJ(?II, Satan is now speaking of his alienation from

1812. Satan implies that his nature having been
“essentially and from all eternity " good, his transgres-
sion which was “ neither essential nor from all eternity
could not really change that nature, since ** Li yuzauwilu
mi bi-'dh-dhati ma bi-1-‘arad”; “The accidental does
not dispel the essential.” Hence, too, he could not be
for ever the object of God's wrath, especially as God's
mercy is anterior to and predominant over His wrath.
Satan therefore will not consider his “accidental and
non-eternal "' transgression which can be the cause only
of the “accidental and non-eternal” wrath of God, to
which His mercy is anterior, and over which it is
predominant,

1813. Lit., “from obstinate denial."”

1814. The T. Com. says that the wickedness of Satan
here consists first in his considering Adam other than
God, and secondly in his comparing love of God with
earthly love,

1815. Lit., “ Jealousy is a condition of love.”
1816. A Tradition says, “Inna 'lliha yubibbu 'l-
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‘attds, fa-idhi ‘atasa abadu-kum wa-hamada 'lliha, kina
haqqan ‘ald kulli Muslimin sama’a-hu an yaqiila la-hu,
* Yarhamu-ka "llih !'"  “ Verily, God loves the sneezer,
and when one of you sneezes and praises God, it is
incumbent on every Muslim who hears him to say to
him, ‘ God have mercy upon you!""

The Persian invocation is “Dir z1!" “Live long!™
and the Turkish, “ Khair olstin!” “May it be well!"
or * Choq yasha!" “ Live long!"

1817. i.e., since on the board of “God's fore-
ordinance,” * qadar,” there was no play decreed for me
but that of refusing to prostrate myself before Adam,
when the time for “the accomplishment of the fore-
ordinance,” “qazi,” came, and He said “Play!" how
could I do more or less than He had fore-ordained ?

1818. i.e., I rejoice, since it is by Him I am check-
mated, not by any other,

1819, By “the six sides” is meant the world in
respect of the six directions, north, south, east, west,
above, and below.

1820. By “the point of the six valleys™ is meant
a point in the game of “nard” (a species of back-
gammon) from which one cannot extricate oneself. The
term is said to be now obsolete, Metaphorically the
term means here apparently the mind, will, or pre-
ordaining decree of God, from which escape is
impossible,

1821, The “ partial six” signifies here apparently
the individual mind, will, or policy of men; and the
- Uni;ersﬂ] Six,” the mind, will, or pre-ordaining decree
of God.

1822, By “places it awry” is possibly meant,
# makes its environment unfavourable.”

1823. i.e., so long as a person is shut in by the
world of space and by his partial, individual mind,
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will,dml- pnh-];y hehi; in the graof affliction, f;ljud only
can deliver him by giving him and guidance to
reach the position of Uiivemafrg(rﬁrit, inguwhich his
mind, will, or policy is as that of God. Cf. the
Qur'in, 1v, 33:

“0 assembly of jinn and men, if you can overpass
the bounds of the Heavens and the Earth, then over-
pass them. But by (Our) authority only shall you
overpass them."

1824,  Lit.,, * Whether indeed there be (His) disbelief
or whether there be His Faith" ; the “ His"” implying
that both disbelief and the Faith come from and belong
to Him.

1825. 1., God as the Creator of everything is the
Creator both of disbelief and of the Faith.

1826. Mu'dviya though granting the truth of all
Satan’s representations tells him that he has no part in
them—that they are not applicable in his case—since
he, being the predestined deceiver and misleader, can
only be lying in making them. They are true and
applicable generally, and from another they might be
he]l;aved, but to Satan they are inapplicable, and uttered
by him they are nothing but deceit.

1827. Lit, “You have infested the road like a
highwayman."

1828. 1., you have insinuated yourself into the
hearts of people for the purpose of stealing their
gpiritual treasures,

1529. There are several passages in the Qur'in in
which Satan converses with God on the subject of the
former's refusal to worship Adam,

1830. 4.e, Satan's display of knowledge and his
statements resemble in a way those of the prophets and
saints who seek to call people to the Faith, but they are
really only as the fowler's whistling by which he seeks
to deceive and decoy birds,
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1831. Lit., “it comes.”
1832. “Here"; i.e., where the fowler is whistling.

1833. Lit., “they are with hearts as ‘kababs’ and
with bosoms as slices.”

1834. An account of the mission of the prophet Had
to the tribe of ‘Ad is found in the Qur'an, vii. 63-70;
xi. 52-63: and xxvi. 123-139. For their rejection of
Hiid's mission they are said to have been destroyed by
a fatally eold wind, “ bid-e sarsar,” though there is no
Qur'anic authority for this. The Author however,
evidently makes an allusion to it in his expression,
“pbad dadi” (for “ba-bad dadi”), “ You gave to the
wind,"” i.e., “ You destroyed."”

The T, Com. also in commenting says,

“Anlary ril-e sarsar-la helik dlmaq mertebe-sine sen
irgiirdiin " ; “By the fatally cold wind You brought
them to the stage of destruction.”

1835. An account of the mission of Lot is found in
the Qur'an, vii. 72-82; xxi. 74, 75; xxvi. 160-175;
xxvii, 55-59; and xxix. 27-34. TFor the punishment
of the people, e¢f., amongst other Texts, xxvii. 59:
“ And we-rained a rain upon them, and the rain (which
fell) upon those who had been warned was bad."”

There is no allusion to stoning in the Qur'in, but
perhaps the Author means by “sangsar,” “the pelting
u]ie:xl:a rain,” or, may be, the falling of the houses about
L .

The * black water " refers of course to the rain.

1836, Nimrod is not mentioned by name in the
Qur'in, but he is alluded to in xxi. 68, 69, in connection
with the attempted burning of Abraham.

There is a legend that in his warfare against Abraham
a plague of gnats was sent against him and his followers,
and that one of them penetrating through a nostril into
his brain, and growing constantly bigger and bigger,
caused him great torture until he died.
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1837. The H. Com. says, “ki usko wunqif na-huws,
aur da'wi khuda'Tka kiyd"; “so that he had no
knowledge, and laid claim to Godhead.”

1838. “Abf Lahab,” “the Father of Flame," was
g0 surnamed by his nephew Mubammad on account of
his bitter hostility. His real name was ‘Abdu 'l-Uzza.

15839. “Aba Jahl,” *“the Father of Igmorance or
Folly,"” was a surname given by the true believers to
‘Amru "bnu Hishim on account of his implacable enmity
to Mubammad, and as a contrast to his former honorific
surname of ‘Abu 'l- Hikam," * the Father of Wise Sayings
or Precepts.”

1840. *'This chess-board” : i.e., * the world.”

1841. “Have check-mated." The T. Com. errone-
ously reads, “mit kardi”; the T. Trans., B. U., and
the H. Com. read correctly, “ mit karda(h).”

1842, i.e., we are all defeated by Satan’s craft except
those who are preserved from it by God. There seems
to be an allusion to the Qur'din, xi. 45: “ (Noah's son)
said, ‘I will betake me to a mountain which will pre-
serve me from the water.' (Noah) said, ‘No one will
be preserved to-day from the decree of God except him
on whom He has mercy.' And the waves passed between
them, and he was (one) of the drowned.”

1843. “Untie thisknot” ; 1., * Solve this difficulty,
disentangle this complicated state of affairs, and under-
stand the case as it really is."

The H. Com. states the meaning fairly well :

“Meré af'il-mey, j6 tum-né bayiin kiyé, ek ‘ugda hai,
yani péchida bat; tum uskd dar-yift kard, aur woh

ih” s
7 *In my action, which you have set forth, there is a
knotty point, that is, a complicated business ; understand
it; it is as follows."

1844, Satan says that his office is to distinguish
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between those whose nature through God's fore-ordina-
tion has always, even before their assumption of a body
in this world, been evil, and those whose nature has
always been good.

He tests them both, as he implies, and brings out the
latent wickedness of the former, and the latent goodness
of the latter.

By this assumption he puts himself in the position of
a prophet or saint.

1845. i.e., the tester of, the distinguisher between,
the noble and the base.

1846. In this way Satan explains his waking up
Mu‘dviya at prayer time,

1847. * These different kinds of provender ;" i.e., the
different tests to which I subject people.

Satan implies that he offers good and bad to the
people. The good choose the former; the wicked, the
latter.

1848, 1i.e., good in the world is the place of mani-
festation of the beautiful Attributes, and evil that of the
terrible Attributes,

1849. By “hay" is meant here metaphorically
spiritual food ; by * bones™ food for the carnal soul.

1850. i.e., if he discipline the carnal soul, and
eultivate the spirit, he will attain to spiritual and divinae
knowledge.

1851. i.e., ss both good and evil are exponents of
Names and Attributes of God, each is engaged in the
worship of that Name and Attribute of which it is an
exponent.

'hus the Lord of the good man is *the Guide,"
* Al-Had1,” and the Lord of the wicked man is “the
Misleader,” ** Al-Mudill."”

Both good and evil serve to manifest God in the

phenomenal world.
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1852. “The unbelievers”; lit., “ the enemies.”

1853. i.e., every one has been given by God a certain
nature in the spiritual world, and he retains this nature
when he becomes incarnate in the material world.
Satan implies that if he could change this nature he
would be re-creating the man,

1854, 1de., T test and show who are good and who
are bad, as the mirror tests and shows who are heautiful
and who are ugly. Tt should be noted that words which
signify “ beautiful ” generally signify also * good,” and
those which mean “ugly,” also * bad.”

Neither is Satan the creator of misguidance. Heis
only the exponent of God's Name, " the Misleader™ ;
and in his misguidance he simply brings out the latent
evil of him who is innately wicked. * Ash-shagiyu
shaqiyun fi batni ummi-h " ; *“ The wicked man is wicked
in his mother's womb.”

The T. Com. explains * umm,” * mother," as “ Ummnu
'I-Kitfib,” * the Mother of the Book,” by which is meant
“the Universal Intellect,” “the Qalam,” or * divine
Pen,” which wrote everything which was to be on * the
Kitah,” “the Book,” 1., “the Lanh-e Mahfiz " or
* Preserved Tablet.”

The meaning would be that the wicked (lit., wretched,
far from God’s grace) man was a wicked essence even
in the Universal Intellect. In the same way, * As-sa‘Tdu
ga'Tdun fI batni ummi-h"” ; “The good (lit., felicitous)
man is good in his mother's womb."” Cf. too the
Tradition :

“Qala—'Alai-hi  's-salim |—Buithtu di'iyap  wa-
muballighan, wa-laisa ilaiya mina 'l-hidiyati shai.
Wa-khalaga 'sh-shaitina muzaiyinap wa-muwaswisan,
wa-laisa ilai-hi mina 'd-dalilati shai’ " ;

“He said—O0On him be peace!—'1 have been sent to
invite and to communicate, and I have nanght which
appertains to guidance. And (God) created Satan to
colour up (facts) and to suggest, and he has naught
which appertains to misgnidance.'” That is, God is
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“the Guide,” and also “the Misleader.” Cf. God's
address to Muhammad in the Qur'fin, xxviii. 56:
“Verily, you do not guide whom you will, but God
guides whom He will.” (7. also the Qur'an, xiii. 27 :
* Verily, God misleads whom He will; and He guides
to Himself him who turns again in repentance to Him.”

1855. After this distich Satan again speaks of
himself.

1856. The T. Com. says that Satan may foster the
good in two ways: first, if he try to mislead and
corrupt a righteous person, that person, knowing who
and what his tempter is, is led all the more to demand
God’s protection and pardon, and to do good works:
secondly, in accordance with the Tradition—

**There is not one amongst you but has an angel and
a devil appointed over him."! The Companions said, ‘ Do
you include yourself in this?' He said, ‘ Yes, for me
also; but God has made my devil submissive to me,
so that he enjoins me to do naught but good’";
* * Aslama shaitin-1 ‘ald yad-1, fa-la ya'muru-nf illi bi-
khair'"—all the saintly who try to conquer Satan and
the carnal soul are so assisted by God that these two
become submissive, and suggest anly good.

In this way Satan is speaking the truth to Mu'fiviya.
His falsehood consists in his making a merit of what he
cannot help. If he acts as an agent of good, it is against
his own will.

1857, i.e., in order that the good may be delivered
and distinguished from the bad, I bring out all the
latent evil of the wicked by misguidance, craft and
deceit, and lead them to destruction.

1858. i.e., if your nature from all eternity had been
that of a true believer, it would not matter if you sinned,
for your heart would be fresh and strong in the Faith,
and you would gain the contentment of God, and
proximity to Him. Cf. the Tradition :
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**Idha ababba "lahu ‘abday, lam yadurr dhanbu-h™;

“When God loves a slave, his sins do not hurt.”

On the contrary, when a person’s nature has been
eternally predestined to be dry and barren as to the
Faith, his uprightness and good acts do not profit him.

1859, i.e., you would have acquired spirituality and
divine knowledge.

1860, 1.e., you were originally bad in the spiritual
world, and in this world you have not cared to attach
vourself to any saintly man, who might have improved
you. :

This must, I think, be taken as an inconsistency, for
the soul whose nature is essentially bad in the spiritual
world is essentially bad when incarnate in this world.
How then can it be improved by association with the
saintly ?

1861. This rubric is omitted by the T. Com.

1862. The term “highway-robber" is applied here
to Satan as attacking those who follow the Road of God.

1863. 1., you have not the power to make any
impression upon me, and rob me.

1864. i.e, Satan is not an honest merchant who
wishes to engage in honest transactions. He offers
deceit (here called garments), and desires to get credence
for it, and so rob the person who believes him of his
Faith and righteousness.

1865. d.e., you do not desire any righteous person’s
goods (i.e., his Faith and virtue) for any profit to your-
self. In other words, you have no wish to participate
in them, which, as they are inexhaustible, you might do
without injury to him, but you want to rob him out
and out of them.

I866. e, what is the extent of Satan’s craft and
deceit? They are so extensive and subtle that without
Your help it is impossible to escape them.
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1867. The ent (of my Faith); lit., *(my) felt
garment or cloak,” “namad.”

“ Namad " may be used in the above sense by reason
of its being a common garment of the darvish or Saff.

1868, One would think that this rubric should
precede the last two distichs.

1869, * Siydh-gilim shudan," “for one's garment
to become blackened,” means metaphorically “to
become unhappy,” here, especially, through the absence
of God's grace; “to he led astray, to be led into
sin.” The meaning of the distich is that as smoke
blackens and ruins a garment, so the words of Satan
blacken and ruin the heart, unless God grant His
favour and help.

1870. * The object of (the words), ' He taught (him)
the names ;' " “ ‘Allama "l-asma bak."”

The T. Com., B.T7., and the H. Com. have misunderstood
the meaning of the word “ bak " here, and have entered
into some curious speculations. The best interpretation
they give is “lord,” but the Persian corruption of the
Turkish “bey,” “lord,” is “bég,” (pronounced “beg™),
and the form “bak " is only found in such a word as
*“Ati-bak.” The word “bak” really means “a retreat,
an asylum,” so that the absolutely literal rendering
would be, “ Adam, who was the asylum of (the words),
ete.,” or, * Adam, to whom these words retreated,” i.e.,
*to whom they were applied,” or, * who was the object
of them.” The quotation is from the Qur'an, ii. 20 :

* And He taught Adam the names, all of them."”

1871. * Had no power ;" lit., “* Was without attack."”
“Tak " means generally “ running,” but here more pro-
bably it signifies “tdkht,” “attack, charge, onslaught.”

1872. “BSimik,” the name of two stars—" Simik-e
a‘zal,” *' a Virginis,” and “ Simik-e rimih,” * a Bootis.”

The word is used to express great altitude,

The word * samak,” used here for *fish,”" offers a
rhetorical flourish with the word * Simak.”
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1873. “Verily we have wronged (ourselves).” The
words of Adam and Eve after the trangression.

Cf. the Qur'an, vii. 22:

“They (i.e., Adam and Eve) said, ‘O our Lord!
we have wronged ourselves.'”

1874. After his prayer to God, Mu'iviya .again
addresses Satan,

1875. *“The champion,” who fights for the Faith,
L g]]_ﬁz}-‘"

1876. “An instrument for the thief:” i4e, an
instrument to further his trade,

1877. i.e, disturbance of mind as naturally follows
subservience to the earnal soul as disturbance of the
bodily health does the eating of sweet food. For
“halvi " see Note 168.

1878. “The fat-tailed sheep,” with reference to the
man addressed, means generally “sensnal pleasures,”
but it can scarcely be so rendered, because as regards
the fox it means simply “ rich and tempting food.”

1879. 1., when you have a prospect of sensual
pleasures in the world, it is a snare on the part of the
carnal soul.

1880. “The sensual pleasures ;" lit., “the fat-tailed
sheep.”

1881, (9. the Tradition :

*Hubbu-ka ’sh- shai’'a yu'mI wa-yusimm ;” * Your
love of a thing blinds (you) and makes (you) deaf.”

Also the Qur'an, xii, 53: “Verily the carnal soul
commands (us) to (do) evil.”

The meaning of “do not be litigious” is “do not
lay the blame of your going astray upon another and
quarrel with him about it, because it is your carnal
soul which is in fault.”

The T. Com., and the H. Com. read in the second
hemistich * khabbat,” “has deceived,” which makes
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sense, but does not scan. I read with the T.
ns., and B.U., “ janat,” * has sinned.”
The T. Com. explains that it is the carnal soul which
really commands us to sin, and that Satan has only the
wer to suggest. He guotes the Tradition, “ Al-hamdun
i-'llihi "Nadhi radda amra 'sh-shaitini ila 'l-waswasa " :
* Praise be to God, who has made the power of Satan
only suggestion.”
Also the Qur'in, iv. 78: “ Verily, the craft of Satan is
feeble.”
Also the Tradition,
“ A'da ‘adiwi-ka nafsu-ka 'llati baina janbai-k ;"
“ The most inimical of your enemies is your
soul which is between your two sides.”

1882, d.e., for my present gloomy condition to be
brightened by the forgiveness of God.

1883. lit., “ there is indigestion from fat, rich food.”

I read with the H. Com,, “ tukhma ast az lit-e zaft.”

The T. Com. translates from * tukhma ast az lit zaft,"
taking * zaft " as a qualification of * tukhma.”

1884, lit, “serenity of pleasant emotions” ; ** tuma'-
nin-& turib.”

If we read “ tar@ib," we should translate, “ the serenity
of him who feels pleasant emotion.”

('f. the Tradition,

“Da' md yuribu-ka il ma 13 yuribu-ka; fa-inna s
sidga tuma’ninun, wa-inna "l-kidhba raib ;"

*Leave that which causes yom misgiving for that
which does not; for verily truth is (the cause of)
serenity, and lying, (the cause of) misgiving."”

1885. Expresses metaphorically that truth mixed with
falsehood gives no light to the heart, but fills it with the
darkness of doubt and misgiving.

1%8!]. i.e, hearts are attracted and ensnared by
truth.

1887, “ This and that" ; i.e., “truth and falsehood.”
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That is, the heart must have become in an abnormal
condition through subservience to the carnal soul when
it cannot distinguish between truth and falsehood.

1888. “Kazhdum" and “gandum,"” (scorpion and
wheat), are put into Jjuxtaposition presumably because
of some resemblance in form and appearance.

1889. e, enables his heart or mind to see the
truth of things, and to distinguish between truth and
falsehood.

1890. “Those two complications,” “&n du band "' ;
i.¢., those two sides of the case in all their intricacies,

1891. “They are biased,” so that they cannot see
the justice of the case.

1892. *Youare the light of the faithful community " ;
i.e., you are a guide to the Faithful because, as stated
in the next distich, ﬁ:: receive enlightenment as to the
justice of the case through being unbiased.

1893. “Aslave”: ie., tied, and unable to do what
you should.

1894. " Luscigus morsels ; " lit., " morsels associated
with sensual appetite,”
Mu'iviya is now addressing Satan,

1895. “Free and clear,” or “ independent,” * ba
furiigh " ; in which “ furfigh " is Arabie, not Persian,
and 18 used in the semse of “ firfigh” or “ farighat.”
(7. the second hemistich of the last distich but four.

1806. “ PBrdam™“ awakenment,” is used here in the
sense of “ spiritual wakefulness or enlightenment.”

1897. “Sleep " ; i.e., the sleep of carelessness as to
spiritual things.
1898. “I have fixed you,” * chiir-mikh-at karda am "

Lit., “ I have crucified you,” but ef. ** chiir-mikh shudan,”
which signifies “ to be crucified,” and also * to be firmly
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established.” The meaning is that Mu'dviya has by his
arguments and words “ cornered " Satan.

1899. i.e., From every one I look for such deeds and
words as may be expected from a person of his character
and temperament.

1000. The T. Com. prefers to render, * that it be
the true, or a sign of that which is true.”

By these latter distichs and the following two,
Mu‘dviva implies that nothing but deceit can come from
Satan, since it is his nature to mislead, he being the
exponent of the Name “ Mudill,” “the Misleader.”

1901. “ With painful effort and reluctance”; “az
bun-é dandiin " ; lit., * from the roots of the teeth.”

This signification of the idiom is not given by Vullers
or Steingass, but Redhouse gives as a meaning of
“ bun-e dandin,” “ an extreme effort or resource” ; and
the T. Com. explains, * bi-"z-zariiri, ‘ajz-yndan, giich-ile";
* forcedly, from his inability (to resist), with difficulty
and annoyance."

1902, Lit., “If the prayers had gone from (their)
appointed time as regards you.”

1903. i.e., you would have experienced great grief
and repentance.

1904. For this sense of “ ghabin” ef. * taghfibun™
in the Gulistin, and the French “ déception.”

1905. “Water-vessels,” “ mashk-hi," a species of
leathern bags used for carrying water.

1906, *“That humble and regretful attitude (before
(God).” This seems to be the sense in short here of
“niyiz,” which conveys the ideas of “want, petition,
regret, and self-abasement before God,” in consequence,
here, of having missed the appointed time of prayers.

1907. *“ Communings (with God)”™; lit, “secrets,
mysteries."
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1908. “The blessing,” “as-salim,” (used in the
sense of “taslim "), the “ missa est.” “ Salim didan ”
means more generally  to salute, to say good-bye.”

1909. ie., the sigh came from the bottom of his
heart and showed its perturbed and bleading state.

1010. * Eagerness " seems to be the main sense here
of * niydz."

1911. .., the water of spiritual life, and restoration
from the maladies of the spirit and heart.

1912. “Dukhal” is presumably used here in the
sense of “madkhal” “a mode of conducting an affair :
entering upon a business,”

1913. See Note 37.

1914. *“Might burn (your) veil " i.e., might bring
out emotions of shame and repentance, which would be
considered more meritorious than the prayers. The
H. Com. seems to glance at this meaning.

1915, B{ “flies” are meant greedy persons who
may be easily gulled.

1916. *Try to ensnare me”; lit., * spin round me."

1917. “To invite to buttermilk,” * siiye diigh sala
zadan,” though notexplained in the dictionaries, evidently
means “ to try to delude.” This sense is also corrobore
ated by the evident sense, * to be deluded,” of * ba-digh
uftidan,” lit., “to fall upon buttermilk,” which occurs
in an earlier passage under the rubrie, * Conelusion of
(the account of) the deluded man's trust in the fawning
of the bear.” (See Note 1429.)

The idiom * digh khvardan,” “to be mistaken"
(* ghalat khyardan ™), occurs in the * Bahdr-e ‘Ajam."

1918, 1., if you invite to something really good and
profitable, you are only lying, and that good will torn

¥
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out a delusion and disappointment through the loss of
something better.

1019, Lit., " This resembles that, that a person saw
a thief in (his) house,”

1920. Lit., “He ran two or three spaces,” “Ta du
sih maidin david.”

1921. Lit., “In that violent effort (by) which he got
near him, so that he might spring upon and reach him."

1922, "1 shall suffer for it.”

This, I think, is the sense here of “In bar man ravad,”
*“this will goupon me.” It may he used independently,
or it might refer to the first hemistich of the next distich.

The T. Com. renders :

“Bi beli benim iizerime viigi‘ olur,” “this calamity
will come upon me."” BT, and the H. Com. read, “i
bar man davad,” “ he (i.e., the supposed thief) will run
at me,” but this, I think, is invalidated by the first
hemistich of the next distich.

1923. Lit., " what are the circumstances ? "

1924, Lit., “at whose hands?"

1925. The T. Com. says that by the first thief Satan
is meant. When he enters the BT traveller in order
to steal his intellect and spirituality the Safi follows
him by contemplation into his essential nature of * mis-
guidance,” in which he is the exponent of the divine
Attribute implied by the Name, *Mudill,” the
“Misleader.” When on the point of reaching him, i.e.,
of obtaining the spiritual vision of the divine Attribute
implied by this Name, the second thief, i.e,, the preacher,
who understands only exoteric religion, and whose idea
is‘that Satan should be tracked by indications afforded
by reason, thinking the Saff is following the wrong
road, calls upon him to return, and to follow the tracks
which he can point out.

1926. The T. Com, gives an extension to the sense
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here, saying that in the same wity the exoteric preacher
and adviser may inform the Saff traveller that he can
lead him to the knowledge of God by signs, indications,
and demonstrations,

1927, i.e., aware of the thief’s design and act, (and
trying to help him).

1928. 1 read with the T. Com., “mi kashidam man
kashin,” in which “kashan” is simply a corroborative
of “ mT kashTdam,” and is perhaps sufficiently translated
by “along (with me).”

BU, and the H Com. read, “mT kashidam kash-
kashiin,” in which “ kash-kashin," an abbreviation of
“ kashiin-kashiin,” would mean ejther taking along in
a leisurely way,” (¢f. the Burhiin-e Qati’), or “drag ing
by force,” (ef. Meninski, and the Farhang-e Shu'ﬂrgf

If the reading be correct, I should incline to the
latter sense, but I think we might modify it into
* forcibly,” or even irresistibly,”

1929. Lit., “ for as much as behold tracks! "

1930. “Jihit” is used here apparently in the sense
of the “ways and means adopted by exoteric religious
teachers in order to attain to the knowledge and ap-
preciation of God. These ways and means are signs
and demonstrations pertaining both to tradition and
also to reason. The Siff however has got beyond and
outside of these ways and means, and of all that which
pertains to the phenomenal world, and he has reached
the true knowledge of God and union with Him by
contemplation. In actual union with God signs and
demonstrations are nnneeded by him. (See Note 37.)

1931. i.e, the man who has not found the Essence
of God, and knows Him only by His Attributes, knows,
e.9., that God is “Khalig,” * the Creator,” and he sees
“makhliiq,” “the created thing” or *“the creaturs,”
as cumjng from the Attribute implied by the name
“Khiliq.” But at the Stage supposed, that of * Mahjab,"
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or " Enveiled,” he does not see the Essence as manifest
in the Attributes, nor the Attributes as subsisting by
the Essence, The T. Com. speaks of four Stages:
First, that of “Mahjab,” “Enveiled,” just described.
Second, that of “‘Alim,” or *‘Arif)" “Adept” or
* Gmnostic,” who knows the Essence as manifest in the
Attributes, and the Atiributes as subsisting by the
Essence. Third, that of “Vasil,” *the United (with
God),” or “Mustaghraq,” “the Immersed (in God),"
who is immersed in the Essence, and regards not the
Attributes. This stageis called * Jam',” * Collecting,”
or " Colleetion.” Fourth, that of ** Kamil " or * Mukam-
mal,"” “the Perfect,” who is not hindered by his
appreciation of the absolute Unity from seeing the
multiplicity, nor by his appreciation of the multiplicity
from seeing the absolute Unity.

This Stage is called **Jam*'l-Jam",” * the Collecting
of Collecting,” or *the Collection of Collection.” It is
also called ** Al-Farqu ba'da "l-Jam',” * Separating after
Collecting,” or * Separation after Collection."

1932. *“ The colour of the water,” says the H. Com.,
means the Attributes, and this seems warranted by the
preceding distich, in which the Author is evidently
speaking of the “ Visil" or “Mustaghrag,” who has
reached the third Stage. (See Note 1931).

1933. “8ilk " is the meaning attached to “ sha'c " in
Wetzstein's edition of Zamakhshari. In the Glossary to
Macan’s Shah-nima it is explained as “ fine woollen stuff.”

“ Bha'r-baf,” according to the Bahfir-e ‘Ajam, means
“a silk or velvet weaver.”

'hThE primary and ordinary meaning of “sha't™ is
* hair."

By the distich the Author means that after reaching
the third Stage of immersion in God and the appreciation
of the absolute Unity it is retrogression to let the con-
sideration of the Attributes or of the creation preclude
the Sifi from the appreciation of the absolute Unity.
When, however, he has reached the stage of “ Kimil"
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or “Mukammal,” then he is not hindered from seeing
the absolute Unity by his appreciation of the multiplicity,
nor from seeing the multiplicity by his appreciation of
the absolute Unity.

The Author, however, does not appear to speak in
these distichs of this fourth Stage,

1934. In accordance with the saying, “ Hasanfitu
l-abriri saiyi'itu l-muqarrabin ;" “The good works
of the pious are evil deeds in those who are in the
divine Presence.”

This is on account of the admixture of self in the
devotion of the commonalty who are pious. They
perform worship with a consciousness of their own
being, and consider it comes from themselves. By this
they associate something with God,—they incur the
charge of “shirk-e khafi,” “concealed evntheism,"
which would be a sin in those who are merged in the

eity and non-existent as to themselves.

~“Wujiduka dhanbup 13 yugdsu ‘alai-hi dhan bun
dikhar ;" * Your (own) existence is a sin with which no
other sin is to be compared.” 8o too the supposed
Union of the pious commonalty is only as a veil in the
case of the “ Visil” or "Muamghrnq,*‘ because when
the former by prayer and the appreciation of some of
the divine Attributes think themselves in Union with
God, they think of themselves as Vasil,” or “attainin
to Union,” and of God as * Mausal,” or “ the One wi
Whom Union is obtained,” which is again “ shirk-e
khaff,” or “concealed syntheism.” The “select™ or
“special,” an the other hand, sink their own individu-
ality, are non-existent as to themselves, and are merged
in the Deity. The interposition of the individua ity
would be a veil to the “ Vasil” or * Mustaghraq,” and
a bar to real Union.

Junaid, the famous Safy Shaikh, said, “ Wujiidu-ka
azamu 'Lhijibi baina-ka wa-baina Mah";  * Your
E];Eu‘)' existence is the greatest veil between you and

“Ti ma-man aslan ; visil In ast-u bas ".
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* Remain, you, not at all ; this only is Union."”
I have written the bulk of the above from the T, Com.'s
comments,

1935. Lit., “and to whom he gave the Censor-
Inspectorship " (* Mulitasibi™). For “ Muhtasib"” see
Note 1638,

1936. The * Vasil,” (see Note 1931), who is in Union
with God, and in contemplation of the absolute Unity,
is likened here to the Vazir who is in close communion
with the King. The “Mabjab,” by which is meant
here “the religious teacher who is not a Bafi,” (see
Note 1931), who sees the creation as other than God,
and thinking acts come from the people admonishes them
to do what is lawful, and prohibits them from doing
what is forbidden is likened to the Muhtasib whose
duty as Censor it is to do so. When God makes the
“YVasil” retrograde to the position of * Mabjih,” He is,
in a way, not his friend, even as the King who degrades
the Vazir to the position of Mubtasib is not his
friend. He makes him suffer * decrease after plenty.”
Mubammad has said, “A‘idhu bi-'Tlihi mina 'l-haur ba'da
I-kaur ™' ; * God preserve me from decrease after plenty."

1037. Lit, “a change will, of necessity, not be
without cause.”” Cf. the Qur'in, xiii. 12: *Verily,
God does not make any change as regards the peop'iu
until they make some change as regards themselves.'

1038, By “threshold” is meant, says the T. Com.,
“iglam-e siirat va-kasrat," “the world of form and
multiplicity " ; i.e., the position of *“ Mahjab."

1939. The second hemistich and the next distich
are remarks of the Author’s.

1940, * The religious Hypoerites,” * Munifigin,” or
in Arabic, “Munifiqiin." *“ A term especially given to
those who in the time of the Prophet, whilst outwardly
professing to believe in his mission, secretly denied the
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Faith. They form the subject of the sixty-third chapter
of the Qur'in." (Hughes).

IQ‘-ill. “The Mosque of Opposition,” “ Masjid-e
Zirar." .

After Mubammad, in his flight from Mecea to Medina,
had built at Qubd, about three miles 8.8.E. of the latter
city, the * Masjidu 't-Taqwd,”  the Mosque of Piety,”
also called the * Masjid-e Quba,” “ the Mosque of Quba,”
which was the first place of public prayer in Islim, the
Hypocrites for the purpose amongst other things of
producing division among the true believers, built a
mosque which, from a passage in the Qur'in, was
subsequently called “the Mosque of Opposition,™
* Masjid-e Zirar,"”

The Hypocrites invited Muhammad to dedicate this
mosque by prayer, but he was on the point of making
his expedition against Tabiik, and deferred his visit till
his return. Before his return, however, he had dis-
covered their real motives, and the following verses
were revealed (Q., ix. 108, 9): *And (there are) those
who have taken up a mosque for the purpose of opposi-
tion and in infidelity, and to effect division among the
Faithful, and in expectation of him who, in the past,
warred against God and His Prophet. And they will
surely swear, ‘Our purpose was only a most excellent
thing.' But God is witness that they are liars. Never
Emns in it (to pray).” The words, “in expectation of
him who, in the past, warred against God and His
Prophet,” refer to Mubammad's enemy, the monk Abi
‘Amir, who was then in Syria. There was an under-
standing between the Hypocrites and this monk. that
the latter should urge the Greeks to attack the Muslims
and their mosque of Quba. The Mosque of Opposition
was subsequently demolished by Mubammad’s command,

1042, After the Story of the perversity of Satan,
the Author now speaks of the perversity of the
Hypocrites,

1043. “Buch cheating play;” i.e, such cheating
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play as Batan resorted to against Mu'Aviya, doing
something to his detriment and pretending it was to
his advantage.

1944, “O0dd and even.” The H. Com. says, “ ‘Juft-u
taq", badin wajh, ki zahir to unka an Hazrat-sé juft ths,
gur biitin-men mahz fard-u tiq, ya‘ni, juda, kis-liyé ki
munifiq do-rii aur do-dil hoté hi hain;” “‘Odd and
even', in this way, that outwardly they were united
with his Eminence, but in their hearts they were
absolutely apart and separate, i.e, divided, since the
hypoerite is double-faced and double-hearted.”

If this explanation be correct, by “even,” or “a

ir, “juft,” is meant that the Hypocrites on the one

d and Muhammad on the other formed a pair and
so were united. By “odd,” “tiq,"” is meant that they
on the one hand and Mubammad on the other were
each as an odd_thing apart from the other; that they
were at odds. By cheating at the game of odd and
even would be meant here feigning it was even when
it was really odd.

1945. 1i.e., envy on account of the building of the
Mosque of Quba.

The T, Com, reads * hisidi,” “envy,” but comments
on  murtadl,” “appostacy,” which is also the reading
of B.U,, and the H. Com. B.U., supposing the Hypocrites
were hypoerites from the beginning, makes a plausible
attempt at explaining the use of the word ; but in the
Qur'in, Ixiii. 3, we read :

“This, for that they believed, then became un-
belisvers."”

1946. It would seem from this that the Mosque of
Qubd had no roof, or had been imperfectly protected
from bad weather, but we have no other authority, I
think, for surmising this. It may be meant that the
new mosque would take the surplus worshippers in
bad weather, who otherwise would be left in the open.
The Hypoerites are reported to have said :

“Ya Tf)lol:ailla 'llahi, banaind masjidan 1-'1- ‘illati wa-
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I- hajati wa'l-lailati 'l-mumtirati ; wa-nahonn nubibbu
an tusalliva ma'a ashiibi-ka fi-h ;"

* 0 Prophet of God, we have built a mosque for
occasions, and needs, and rainy nights; and we wish
you would pray in it with your Companions.”

1947, 1.e, a mosque in which the poor and strangers
might be sheltered and receive support. See the next
distich,

1948, 1 read with the H. Com.: *2'-@nki b barin
shavad khyash kir mur” (for “ murr'). The H. Com.,
however, comments upon *‘z'-inki bd yirin shavad
khyash kir-e mur;” “because a bitter business is
sweetened by (the presence of) friends.”

This is also the reading of B.U,, and of the T. Com.,
who also comments npon it, but it does not seem
appropriaste here. It would be thought unseemly
too to call the rites of religion a bitter business, though
that business might, in a certain degree, be embittered
by having to be carried out in the rain, which would
have been sometimes unavoidable if the mosque of Quba
were roofless, or insufficiently protected from the weather,
or too emall to accommodate all the worshippers.

1949, Lit., “ Kindness when it comes to the tongue
without heart and sounl.”

1950. *Tan" is used here in the sense which
gulkhan " often has—that of “a dust-bin," or * heap
of filth.”

1951. Lit., “ Beware! go not towards the kindness."

1952. “He;" i.e., the feeble and effeminate person,
the number being changed met. eausa.

[

1953. “A choice companion ;" lit, “a companion
of the cave,” in allusion to Mabammad's choice and
intimate companion, Abfi Bakr, who hid with him
in a cave before their setting out on the flight to
Medina.
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1054. i.e, presumably, it induces a pain.

1955. The Author's purpose was to tell the Stary
of the Mosque of Opposition,

* 1956. Lit, “they spurred on the steed of deceit
and fraud.” The word used for “steed” here is
" rakhsh,” which was the special name of the charger
of the hero Rustam.
It means a roan or strawberry-coloured horse, and,
generally, in literature, any horse.

1957. Of course “qfisid"” may also have the sense
of “ aiming at (some particular object),” but it does not
mean here, as the T. Com. thinks, “aiming at deceit
and fraud,” but rather,—if it have also another sense
here besides that of “ messenger,"—* aiming at (in-
ducing Mubammad to visit their mosque)."”

1958. “Distinctly.” The dictionaries do mot give
this sense of  yak-ba-yak,” which means literally, “one
by one,” but I think it follows fairly naturally from
that sense, but perhaps more especially from the sense,
“one opposed to another,” of the term given as its
equivaleni, “ yak-5-vak.”

1059. “Latf,” “courteous,” means also “quick and
elever,”

1960. *“The hair”; ie., “the deceit.,”

1961. * Zarif,” “benign,” means alsop *“ quick-
sighted."”

1962. “The milk " ; i.e., the ostensibly good service
of the Hypocrites,

1963. i.e.,as the T. Com. says, you are tending to
fall into sensual indulgences and sin, which will lead
to hell, and I am holding you off and saving you.

1964. For * ghal " see Notes 405 and 1313.
As said in Note 1941, it is probable that the revela-
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tion did not come to Mubammad until after his return
from the expedition against Tabiik.

The Author is quite inconsistent here: he says first
that Mubammad distinctly perceived the duplicity of
:Ee Hypoerites, and now he says that God warns him

it.

1965. e, how should he understand the favour
which God extends to those who do good in honour of
Him ?

1066. i.e., the monk Abdl ‘Amir.

1967. Such retaliation is sanctioned by the Qur'an;
ef. ii. 190:

“ And he who is inimical to you, be you inimical to
him in the same way as he is inimical to you."

Cf. also iv. 141:

“Verily, the Hypocrites try to deceive God, but He
will deceive them."

1968. Lit., “ they struck their fingers into the past
promise.”
C'f. the senses of * tamassuk.”

1969. “Be gilent" ; lit., “ make silence.”

The T. Com. does not seem to know that ** khamush ™
(or *khamiish, khiimush, or khimash”) is often used
in the sense of “ silence.”

1970. ie., “God forbid that we should have acted
with perfidy.”

1971. (Y. the Qur'dn, Ixiii, 2:
“They have chosen oaths as a shield.”

1072. “And to take oaths is the practice of the
perverse."

The locution, *z'-Anki,” which generally means
“becanse,” and is so rendered by the T. Com., is best
translated here simply by “and,” since the clause which
st introduces cannot be a consequence of the clause,
% Oaths are a shield,” and it is awkwardly placed as a
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consequence of the preceding clause contained in the
£ ing distich and the first few words of this.
latts in his Grammar includes “az finki” (poetically
“z'-Bgki™) with “az in" and explains them both as
meaning, *in consequence of this, consequently, there-
fore " ; but though “az in,” has those senses, I do not
remember to have seen them attached to * az-inki"”
(poetically “z'-anki ™).
The H. Com. renders :
* Wasité qasam-ké, is-sabab-s# ki qasam ek si[:lar hai,
aur jo kazh-shi‘ar hain, unka tariga aur sunnat ;"
i }n order to take oaths, for this reason that caths are
a shield, and the method and practice of those who are
perverse of habit."”

1973. i, their eyes are illumined by the Faith :
they are keen-sighted in the Faith, and seeing God
present are faithful to their obligations.

1974. i.e., shall T believe yon, who swear you are
true, or God, who testifies that yvou are false? See the
quotation from the Qur'dn in Note 1941,

1975. “This Word of God " ; i.e., the Qur'in.

1976. * Humble invocation of the Lord " ; lit,, “an
8 Erd.' '"ie, “a (humble invocation by the words)
i rd ] LI} )

1977. Lit,, “so that they cannot get before to His
Words.” The H. Com. says, “To Uskl Awiiz-ki taraf
barhné na-pi'en ;"

“So that they cannot get advancement towards His
Words."” y

The T. Com., “Ta kim Aviz-e Khudiyi istima*
eylemeye sabaqat eylemeye ;

* So that they cannot get before to hear His Words."”

1978. i.e., they are clear and distinct to me from all
other communications, such as the words of men, or
the suggestions of the soul or of Satan,

The T. Com. enters here into the discussion whether
the Words of God can be heard as words, or whether
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God communicates only by inspiration, from hehind a
veil, or by the mouth of a prophet whom He has inspired.

Those who support the latter view say that since the
Attribute represented by “ Mutakallim,” the * Speaker,”
18 one of the eternal Attributes of God, the Words of
God in His quality of the Speaker cannot be heard by
mortal ears. They interpret the Text, (Q., ii. 70},
“Yasma'ina kalama ‘llah,” “ They hear the Words of
God," as meaning ;

“Yasma'lina mi dalla ‘ald kalimi "llah ;"

* They hear that which indicates the words of God."”

On the Text, (Q., iv. 162), * Wa-kallama "llihu Misi
taklima,” * God spoke to Moses in speech,” they say,
that * God created such words as would give indication
of His eternal Words (as the Speaker), and let them fall
upon the ears of Moses.”

They also quote the verses (Q., xlii. 50, 51) :

*And it is not for man that God should speak with
him except by inspiration, or from behind a veil ;

Or He sends a prophet and reveals to his hearing
what He will."

“ From behind a veil " is explained as meaning that
God may make (men) hear in or from certain bodies
words which He creates, Thus he spoke to Moses from
the tree.

The principal argument in favour of the opinion
that the words of God can be heard as words is that
adduced by the Imim Wahidf in the ** Wasit.,” He says
that since the verbal noun, * taklim,” in “ Kallama 'Hihu
Masd taklimd,” * God spoke to Moses in speech,” is a
corroborative, ** ta’kld,” of the verb, the meaning of the
sentence must be literal, because verbs taken meta-
phorically cannot be followed by a corroborative verbal
noun,

The T. Com. evidently implies that the supporters of
this opinion take the first Quriinic text quoted in this
Note as in their favour, but it seems questionable, con-
sidering the Qur'inic context, whether it can be used
on either side. The T. Com. seems to come to the con-
clusion that God can make his servant hear His eternal
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Words, though, since they are from an eternal Attribute,
they are unlike those of His creatures. God's servant
also will understand that those words are from God.
Would it not be simpler and clearer to say that words
coming from the Attribute expressed by the Name
Mutakallim, the Speaker, may be manifested as a
Revelation to the elect ?

1979. The story is that Moses in his journeying
towards Egypt with his family came near Mount Sinai,
and saw a light on the mountain side. “He gaid to his
family, * Wait, for verily I perceive a fire; perchance
1 may bring you news from it, or a brand from the fire
to warm you.'

And when he came up to it a Voice cried to him out
of the tree from the right side of the valley in the sacred
place, *O Moses, I, verily, am God, the Lord of the
worlds,'"  (Q., xxviii. 20, 30).

1980. i.e., the Lights of Revelation involved in words
from the eternal Attribute expressed by the Name
“ Mutakallim,” the * Speaker.”

1981. 1.e., as regards the Hypocrites.

1982, The Prophet had promised to visit the Mosque
on his retarn from Tabik.

1983. 1i.e., immediately after the thought had entered
his heart that the Prophet had acted harshly he was
seized with repentance and asked pardon of God. But
it is implied by the following distichs that he could not
altogether disabuse his mind of the thought.

B.U, and the H. Com. after this distich have the
following one, which explicitly states the persistence of
this thought: “ Lik &n naqsh-8 kaj-ash az dil na-raft:
mihr-e bad az tab'-e bi-hisil na-raft.” (The H. Com.
for “mihr-e bad" has “zarr-e bad,” “evil condition,"
or “evil injuring”); “But that perverse impression
did not leave hisimrt: misplaced good feeling did not
leave (his) profitless mind."” This distich may, I think,



COMMENTARY 351

be regarded as spurious, if only for the reason that it
epeaks disrespectfully of a Companion.

1984. e, in disbelief in, and disapproval of, the
Prophet.

1085, 1., the heart, as the seat of feelings and
ideas, is not under my control as is the seeing of my
eyes. If anything unseemly meet my eyes, I can shut
them, and if I am sufficiently angry with them for
looking awhile at the unseemly, I can burn them : but
if my heart entertain some unseemly feeling or idea, I
may not be able to banish the same for a time, since

heart is not under the same control as the sight.
It is also not under the same control physically, for it
cannot be burnt as the eyes could.

The T. Com. quotes the following hemistich :

* Man ba-farmén-é dil-am, ni dil ba-farmin-¢ man-ast ;"

“I am at the command of (my) heart, (my) heart is
not at my command,”

" Hamchiin did-e chashm,” rendered here “as (is)
the seeing of (my) eyes,” can be translated “even as is
not the seeing of my eyes” ; i.e., I have no more control
over my heart than over the seeing of my eyes,

It may also be rendered “‘ili objective sense of
“chashm,” “eyes”; ie, I can no more control my
heart than I can see my eyes. * Fa-ta'ammal.”

1986. Or, if we read instead of * munkirt,"
“munkar1,” which however is not rhyme, thongh
allowable, “ these are indications of their) iniguity."”

1087. “khilm" means also “ nasal mucus,”

1988. 1., is better than my clemency towards the
Hypocrites.

1989. * Coat upon coat”; i.e., * thronghout.”

1990. The term, “ bi-maghz,” “without brain, heart,
or substance,” is used in confirmation of the idea con-
. veyed in the preceding distich that the efforts or acts of
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the insincers are like an onion nothing but thin coat
upon coat: they have no heart or substance, and, like
an onion, they are stinking.

1001 Lit., *“ Those people (the Hypocrites) fastened
a hundred belts round their robes.”

1992, i.e., * the Masters of the Elephants,” “ Ashab-e
Fil,”" in making a Ka'ba, designed to destroy the one
in Mecca.

For an account of the * Ashib-e Fil "' see Note 149.

1993, Lit., “how their condition got.” (See Note 149).

1904. “The secret of it" ; i.e., the real reason of its
being built,

1995. The vse of the word “ oecurrences " here, corre-
sponding with “oceurrence” in the preceding distich,
would make it appear as if the Author were still
speaking of the occurrences which convinced the Com-

anions of the corrupt purpose of the Hypocrites in

uilding their mosque, but the T. Com., and B.U. agree
in supposing that the Author is now speaking generally
of incidents in the lives of the Companions, and of
relations between them.

1096. “Would give™; lit., * would become.”

1097. ie., they did not servilely receive and obey
the holy Law as promulgated by Muhammad, as many
at first do without proper understanding, but they
understood it as soon as they received it.

1008. i.e., they understond the holy Law without
enquiry or investigation. They immediately recognised
the divine wisdom displayed in the Qur'dn, * hikmat-e
Qur'aniya,” its esoteric sense, its real meaning; but to
others, though they knew this in the spiritual warld, it
is as a stray camel to be sought.

1999. To all, the wisdom of the Qur'in is as a stray
camel, but the Companions recognised it without study
and investigation, whereas most, though they had it in _
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the spiritnal world, have to find it aagun through
information given by one who knows and can guide to
it. They recognise such indications as truly describe
their stray camel, and infallibly know the latter when
they have sought it out.

Cf. the Tradition :

“Albikmatu dallatu 'l-mu'mini, fa-haitha wajada-hi
fa-huwa abaqqu bi-ha ; "

“Wisdom 18 the stray (camel) of the believer, and
wherescever he finds it heismost rightfully entitled to it.””

2000. I have translated according to the T. Com.’s
view, but it is possible to render :

“What is a stray? It is a lost camel: (a camel
which) has fled from your hand behind a veil.”

“ Behind a veil " may mean “ behind the wveil of your
earthly body, which conceals it from you," or simply
“into concealment from you.”

In my translation, “ (now that) you are behind a veil,”
means " now that you are veiled by your earthly body.”
If in this we take the literal sense of ** parda,” namely
“tent,” the sense is ‘' (now that) you are in the tent,
(the body).” As a spirit in the spiritual world you
once had knowledge of the divine wisdom of the Qur'ain,
but in the material world you have to seek it again.

2001. The metaphorical meaning is that whilst the
travellers on the spiritual path who have found the
wisdom of the Qur'an are engaged in pious exercise,
which leads to the destination, God,—you, for whom
that wisdom is as a camel which has strayed from your
possession and not yet been found, are debarred from

such pious exarcise.

2002. “ Feverishly,” or “full of anxiety”; lit.,
* dry-lipped.”

2003. * You run round about”; lit., “ you run with
circumambulation,”

2004. “Makes a jest of you™ ; i.e., in his eagerness
for the reward he, as it were, makes a jest of you by
g
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guessing haphazard at indications which have no real
foundation.

2005. * Pasture-ground " ; lit., * grass.

This and the preceding distich, says the T. Com.,
point to those wﬁo without certain knowledge them-
selves of the divine wisdom of the Qur'in set up as true
teachers and guides, and give, each according to his
own sect and views, indications which they assert will
lm}{fi to the recovery of the knowledge of that divine
wisdom.

"

9006, “Attaining to deliverance and an asylum
{from it)."
I am venturing to assume from the reading * birin
shavad " of the T. Com. that “ biriin-shau va-makhlas
n" should be read, and not * biriin shudan, ete.,”
which is the reading of the T. Trans,, B.U., and the
H. Com. If however * biriin shudan " be correct there
would be practically no difference in the sense.

2007, *“Hamchuninki,” “just as,” is the reading of
the T. Trans, B.U., and the H. Com. The T. Com.
reads * Ainchuniinki,” “ as,”

2008. “In the matter of divine kncrwlcd%?-" ¥ Dar
ma'rifat” is the reading of the T. Trans., B.U,, and the

H. Com. The T. Com. reads “az ma‘rifat,” which is
ambiguous,

9()). “The invisible (divine) Being," " Mausif-e
ghaibi” ; lit., *the invisible qualified one,”

9010. The T. Com. interprets the word “bibis,”
“he who investigates, examines, and elucidates,” as
“Mu'‘tazil,” “Seceder,” i.e., of the sect of those who
under Wiasilu "bnu ‘Aid seceded in 110 a.5. from Hasanu
"|-BasrT, I cannot see any reason for contrasting this
particular sect with philosophers, and I think B.U. is
correct in explaining the word as “ mutakallim,"
“ gcholastic theologian,"”
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2011. This third, says the T. Com., is the Jorthodox
scholastic theologian. B.U., however, says it is the
Bu.h‘,d and he seems to mean the “dzida” or “emanci-
p.m .)J

2012. B.U. does not comment upon this fourth, but
the T. Com., rendering “ zarq " as * hypoerisy,” says it
ig the strict discipinarian and rigid ascetic, who does
not regard knowledge. But why should he be called
a hypocrite ?

“Zarg,” I think, is not the Persian word, which
means “* hypoerisy,” but the Ambic, which signifies
“spearing” or “stabbing with a spear,” and hence,
one might assume, may have the same metaphorical
sense 88 ““ta'n,”’ or “ta'nma,” " animadverting,” or
“ animadversion.”

It means also, says Redhouse, “ an eyeing one intently,
especially if with a view to perverting him from the
true faith.” Steingass gives as a meaning of the Persian
& " * pretending to abstinence,” but Vullers does
not include this sense. Steingass gives also the sense
“ detraction,” which approaches closely to the Arabic
meaning, “stabbing.”

2013. “That village"; i.e, *the village of God."
The meaning of the hemistich is, “in order that it may
be thought that they have attained to divine knowledge
and the knowledge of God.”

2014. From the following distichs the Author seems
to mean, not that there is something true in all sects and
u{]awma, but that the various sectaries adopt their views
thinking that they are true. Thus their good intention
prevents them from being altogether astray. The right
and true of their intention is connected with the wrong

and false of their views.
2015. i.e, they eat thinking it is nothing but sugar.

2016. *“Pleasant as a food.” The T. Com. reads
*“mahbiib-nish,” but it might be read, “ mahbiib-e nfish,”
" pleasant and sweet.”
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2017. “Gandum-nami-ye jau-firiish,” is 8 common
expression for “a cheat, a deceiver.”

2018. i.e., do not say so impatiently and captiously,
and without considering the intention of those who
pursue them.

2019. .., they are in themselves idle and false,
but they are not without fascination, because they are

pursued in the hope that the pursuit of them is that
of the truth,

2020, “The Night of Power,” *Shab-e Qadr,” in
Arabic * Lailatu "I-Qadr,” is the night on which angels
are supposed to have brought the Qur'in down to the
lowest sky, the lunar sphere, whence it was delivered
piece-meal at different times to Mubammad by Gabriel.
The date of this night is supposed to have been known
only to Mubammad and a few of his Companions.
Hughes says, *“ The excellences of the Lailatu '1-Qadr
are said to be innumerable, and it is believed that
during its solemn hours the whole animal and vegetable
creation bow down in humble adoration to the Almighty."
See the Qur'in, chap. xevii,

The T. Com. says that the Sophist School of philo-
sophers say all the sects are false, because they all
disprove one another. The Author argues that there is
no error without truth, and that the very fact of there
being so many false sects proves there is one true one.
By his illustrations he implies that the existence of so
many false sects is for the purpose of inducing deep
inquiry into religion. By his illustration of the Night
of Power he means that that Night is concealed among
the other nights in order that the devotee may enga
every night in religious exercise which is good in itse
and which also affords the hope of participating in the
advantages offered by the Night of Power.

Baidiwi says :

" Wa-'d-da’T ild ikhfa'i Lailati '1-Qadri an yuhbyiya
man yuridu-ha laiyiliya kathira : "

“The object in concealing the Night of Power is that
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he who wishes (to find) it may watch and Pray many
nights,”

2021. ie, who may distingnish between iweak,
servile, imitators and those who strenuously seek
religious truth.

According to a Tradition,

* Al-mu'minu kaiyisun mumaiyiz,” * The true believer
18 shrewd and discriminating.”

2022. ., through some goods’ being blemished
the discrimination of merchants is exercised, and it is
seen who are masters of their business, and who are
fools. In the same way the difference of sects leads to
inquiry into the truth, and the person who is really
“shrewd and discriminating” finds the truth and
becomes “a true believer.”

2023. i.e., if no one and nothing have any fault it is
necessarily impossible to distingnish between persons
and between things. There would be no occasion for
the exercise of discrimination, i.e., of thought.

2024. " There is no aloes-wood,” and consequently
there is no advantage in intelligence which might
distinguish between common wood and aloes-wood.

2025. The T. Com. renders. “he is a great fool ™
thereby making the “majhal” “&" of * ahmag-&'st
rhyme with the *“ma‘riif " “1” of “shaqq’st.”

2026. By “the merchants of the prophets” are
probably meant the saintly and pious, who are, as it
were, dependent on the prophets.

The alternative meaning would be “the merchants,
the prophets,” but this seems an undue restriction.

2027. * The merchants of the world ' ; more literally,
** the merchants of power and possessions” : but quite
literally, “ the merchants of colour and scent.”

By these are meant the worldly who, unlike the
saintly and pious, cannot see that holiness and piety
are the unblemished goods, and worldly advantages the
blemished, and so choose the latter,



358 THE MASNAVI

2028, The T. Com. renders, “In the eyes of the
Adept in religious knowledge, * the ‘Arif,’ wealth appears
a snake”; but this does not accord with the second
hemistich, in which the Author is evidently addressing
the worldly man who requires admonition.

There is a Tradition,

“ Al-milu haivatun, wa-'l-jdhu adarru min-ha ;"

“ Wealth is a snake, and rank is worse than that"

2029, “Thamad,” an old Arab tribe destroyed for
disobedience to Salib, the prophet. There are a number
of references in the Qurin to Thamid.

2030 See the Qur'an, lxvii. 4

“ Thumma 'rji‘i 'l-basara karratain."”

The following note will make this and subsequent
distichs more clear.

God commanded people to closely and repeatedly
examine the sky as severe critics, in order that they
might ascertain if there were any defects in it. Then
if He judged it necessary for people to closely and
repeatedly examine so bright an object as the sky in
order to ascertain what was good and what defective in
it, how much more must we examine the dark earth
in order to make distinctions |

Of course it is implied in the Qur'dnic passages that
there are no defects in the sky, but still people were
commanded to examine it closely and repeatedly in
order to ascertain this.

2031. Cf. the Qur'an, lxvil. 3;
“Fa-'rji‘i "l-basara : hal tard min fotiir?"
“Then repeat (your) gaze : do you see any flaws ?"

2032. “Before you can approve of that which is
approvable in it"; lit, “in, or towards, approval,”
* dar pasand.”

The H. Com. for “biyad” has “ bashad,” and for
“dar pasand,” * dar basand.” If this be correct the
latter must be taken in the sense of “dar khvar,"
“ fitting,"” but I do not know of any authority for this,
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2033. 1i.e., in order to make our distinctions in this
world for the purpose of choosing the good, we must
discipline our minds, as the vicissitudes of the seasons
discipline the earth, and make distinctions in it. (See
the following distichs.)

9034. *“The life-giving spring” ; lit., * the life-like,"
or ** the soul-like spring”; i.e., * the spring (which is)
as life (to the world),” or, ** as the soul (to the body)."

2035. The T. Com.’s first suggestion is not good. If
his second be accepted we should translate, “ (are all to
the end) that the things which come (from the earthg
[lit., ‘ the accidents (of the earth)'] should show (their
differences.”” But it seems rather far-fetched to take
the expression “‘avariz,” “accidents,” in such a sense,
and T think it better to make it refer to * the searching
trials,” *imtihinhi,” of the preceding distich and of
the first hemistich of this one. The sense is that the
vigitations and vicissitudes of the seasons are for the
Eurpma of bringing out the Ll:iuia of the earth, and

isplaying their differences. (See Note 2033.)

2036. *Humble and lowly " ; lit., * earth-coloured,”
or, “earth-like,” inasmuch as it must be submissive to
the visitations mentioned.

If we admit the literal sense of the term, ** khik-
rang,"’ “earth-coloured, earth-like,"” we must take if,
I Lg'mk, as emphasising the darkness of the earth.
0. the word, * dizham,” * gloomy and morose-looking,"
in the next distich,

2037, 1i.e., all the things which have been materialised
in it from the condition of “a‘vin-e sibita,” or “fixed
essences.” (See Notes 47, 310, and 415).

2038. “Puts it upon the rack”; i.e., subjects it to
the searching trials and visitations of the seasons.

2039. Lit, “speaks kindness like sugar to it";
i.e., sends the soft breezes and showers of spring.

2040. .., He sends violent winds which raise the
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dust, and He subjects it to the harsh treatment of
autumn and winter,

In this and the preceding distich God’s Vice-gerent,
His divine Ordinance, is described as treating the earth
as a king's vice-gerent does a thief, in order to make
him confess and produce what he has stolen and
concealed.

2041. ie, that you may be discovered as a thief,
convicted of your theft, and forced to disgorge. The
earth is called a concealed, secret, or undiscoversd thief,
“duzd-e khafi,” because one cannot perceive that it
has stolen, or what it has stolen, until it is subjected
to the visitations spoken of. The earth is, as it were,
a cloak to itself.

2042. * Anxiety.” This seems to be the sense here
of “ghishsh-u ghil” (for “ghill™). Steingass gives
~ oppression ; hesitation,” as senses of “ ghill-u ghishsh.”
Forbes (HindfistanT Dictionary) gives “apprehension.”
“Ghishsh " alone means “alloy ; deceit” : and * ghill,"
*insincerity ; envy ; malice.”

From the meanings “alloy,” and * insincerity," we may,
I think, almost deduce the sense “ ‘adam-e safi,” “want
of clearness, calmness, or ease (of mind);"—"anxiety.”

2043. “Valiant man;"™ it * lion-man,” * ghir
mard,"” is one who is prepared to bear, or has horne,
the hardships of severe discipline to obtain eminence
in the spiritual life,

2044. “Health;” lit,, “ body.”

2045. Tt is nec 7 to add “and expended” in
order to express the full sense of * hahr-& naqd-e jin
zihir shudan.”

The meaning is that all these trials are sent in order
that the good qualities—amongst them patience—of
the soul may be brought to light, and used for the
obtaining of eminence in the spiritual life.

(. the Qur'an, ii. 150, 151 :
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“And we will assuredly try you with something of
fear and hunger, and with loss of possessions, and
lives, and fruits ; but give good tidings to the patient,

Who when a misfortune befalls them, say, *Verily,
we are God's, and to Him shall we return.'”

2046. God’s threats and promises communicated by
prophets and saints, .

2047. “ Mingled together,” i.e., in people ; or perhaps
rather, in the world ; some men being good, some evil.

2048. The T. Com. reads “baram-dan,” and says
it means ‘‘harem-yerl,” i.e, “the place of baram,”
which could only mean “the place or area of the
sacred territory of Mecca;” or “the place of something
sacred,” which might mean the body as caumininp{'
the soul. Here, he says, it means “the world.'
“Hirm-din " means ““chest” or “ portmantean,” but
it would not scan in this hemistich. It is possible,
but not probable, that the T. Com. reads * huram-dan,”
or “hurum-din,” which would mean “a container of
things entitled to be held sacred,” i.e., perhaps, the
body as containing the soul.

The T. Trans. reads also “baram-din,” and renders
it *“ himyfin,” “ purse,”

B.U. reads “ charandin,” which, here, is nonsense.

The H. Com.’s reading, * charam-din,” “a leather
bag,” is, I think, correct. Redhouse gives the pro-
nunciation, * charam-diin ”* as well as “ charm-dan.”

The sense of “leather-bag™ here is “the human
body.” The meaning is most probably that some men
are true and good, and others false and evil.

2049. i, A spiritual guide: a prophet, or saint,

2050. 1 think the Author means * experienced even
bafmt']e their worldly existence ;" i.e., in the spiritual
world.

2051. “Ts buvad dastir-e In tadbirhs.” “These
plans” are either those of men, in which case this
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hemistich balances with the first, or may be the
disposings of God in human beings, by which they are
gither good or bad. The good and bad would be
discriminated by their similarity or diaaimi]ariE to
the evemplar, the spiritual guide. Lastly, * these
plans” might be God's regulations for the govern-
ment of people; then he who is an exemplar or model
*of obedience to these regulations would serve as a test
of the good and bad in so far as their procedure was
similar or dissimilar to his.

9052, In this and the next three distichs it is im-
E.llied that even as Moses, who had received milk from

is mother before being cast upon the water, recognised
and sought it afterwards,—so the spirits of the righteous,
who are supposed to have been taught by the spirit
of the Perfect Man in the spiritual world, recognise and
seck that teaching after they have become incarnate in
this world, This world being a place of trial, the
spiritual knowledge and consequent virtue of those who
were righteous in the spiritual world must be recovered
and developed in it through the teaching of the Perfect
Man or spiritual guide. But the Author’s injunction,
apparently to Moses's mother, but really to the spiritual
guide, must mean that he should teach in this world,
and commit the disciple to the world, fearless of his
not recognising the teacher and his kuﬂw!m]ie after-
wards, and of his being inclined to, or misled by, false
teachers.

9053. “The Day of ‘Alast’”; ie, the Day of
Creation when all the posterity of Adam, who were
then spirits of the spiritual world were drawn from
him, and asked by God, * Alastu bi-Rabbi-kum ? "'
“Am I not your Lord?” By their answer, “Bala!™
“Yes! " they entered into a covenant with God to serve
Him as slaves when they should come to this world.
(Bee Notes 1008, 1122, and 2192).

2054. Cf. the Qur'in, xxviii. 6 and 11:
“ And we said by revelation to the mother of Moses,
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‘Buckle him; and if you fear for him, cast him upon
the great river: and fear not, neither be sad ; for we
will restore him to you, and make him one of the
nlmat-lﬁil "

“ And we made him refuse the nurses.”

That is, he refused the Egyptian nurses, and would
take only his mother’s milk.

2055. See Note 2052.

It seems necessary to add, however, to the last section
of that Note in view of the Author’s prevailing idea in
this part of his teaching, that the injunction to Moses's
mother, by whom is meant the spiritual guide, may
really convey a sort of supposition. Thus, the second
hemistich of the preceding distich and of the present
one may be understood perhaps as follows: “if you
have suckled him antecedently, he will afterwards not
a,oc‘ﬂ)t the milk of a bad nurse.” Metaphorically, this
would mean, *if you, O spiritual guide, have taught
the disciple in the spiritual world, he will in this world
recognise and seek your wisdom and not incline to, or
be misled by, the teaching of false teachers.

2056, Or, “mu‘tamad” may mean here, “a person
who has a charge upon him."

2057. Lit., “a staff.”

2058. *La raiba fi-h ;" a common expression in the
Qur'din.

2059. “ Agile"; lit., " running."”

2060, “ Animal soul,” here expressed by *jin,"”
“(lower) soul,” or “life”: the instinctive life which
man shares with the lower animals, It is also eallad
“ riib-e baivinl,” * the animal spirit,” “ rib-e tabiy,”
“the natural spirit,” and “ rih-e sufli,” * the lower spirit."
Perhaps “rih-e baivini” refers more particularly to
“animal life,” and “rib-e tabI'l” to “ instinctive life,”
but there is little distinction made, I think, in the use
of the terms.
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2061. “Human soul,” here expressed by “ravin,"
lit, “the moving one,” is the mind of man, which
distinguishes him from the lower animal, and which is
breathed into him from the Spirit of God. It is also
called * nafs-e nﬁliq&," “ the rational soul,” and by Sifis,
“qalb,” or “dil,” “the heart.” The term *rih-e
jari,” “the moving” or “flowing spirit,” is also met
with, The term “rib-e insini,” * the human spirit,”
though used in the same sense, has a wider meanin
in Siffism. It expresses the high, intellectual, moral,
and spiritual condition to which man may attain b
long discipline, devotion, and contemplation. “IE"
says Hughes, “when he has attained to this Spirit of
Humanity, he is earnest, and does not waste his life in
trifling, l{a gsoon arrives at the divine Light itself. The
attainment to this light is the completion of man's
upward progress, but no one can attain to it but those
who are pure in spirit and in their lives, Mubammad
asserted that he himself had attained to it, ‘ To the light
have I reached, and in the light I live'; now this
light is the Nature of God; wherefore he said, * who
seeth me seeth God.'” (On “ The Light of Mubammad,"
“ Niir-e Mubammadi, sese Note 41.) In his article on
Philosophy Hughes says “Ibn Bija (Avempace's)
work, ‘the Conduct of the Solitary,’ treats of the
degrees by which the soul rises from that instinctive
life which it shares with the lower animals, through
gradual emancipation from materiality and potentialit
to the acquired intellect (intellectus acquisitus) whi
is an emanation from the active intellect or Deity."
By the active intellect is meant the active intellect
treated of by Aristotle in his De Anima. It is
identified by Arab students of Greek philosophy with
the Universal Spirit. To this Universal Bpirit the
individual human spirit may attain by the means de-
scribed : for, as' Hughes quotes, “ It has been said that
the Primal Element or constructive spirit as well as the
Spirit of Humanity proceed direct from God. They
are therefore identical, and are both included by the
8afis in the one term, Conecomitant Spirit."”
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2062. The use of the Qur'inic words, * baligh " and
“mubin,” would point to the Qur'dnic meaning of them,
namely, a clear, evident, and instructive message or
teaching for attainment to an object.

€. the Qur'an, xxi. 106 :

“Verily, in this (Qur'in) is an instructive message
(or teaching) for devout people.”

2063. “A diploma of privilege™; 4.e, here, &
mandate securing attainment to the desired object.

2004. 1., the gift of salvation from the fires of
separation from the desired object.

2065. “You have given some true hints™: lit,
“you have brought scent,” “biiy burdi’: but this
idiom may also mean, * you have got some true know-
ledge,” and it has this meaning in the next distich
but two.

2066. i.e, the sincere feeling shewn by the true
seeker produces some effect upon the heart of the
emulons servile imitator, so that he too gets some
measure of assurance.

2067. “ Excitement ;" lit., * vociferation,” or * hub-
'bn .1"‘

2068. Though the lost camel is one and the same,
the servile imitator is unaware of his loss, and joins in
the search only through covetousness and emulation,

In this way it may be eaid that he has no right to
claim a camel which, so far as he knows, he has not
lest. But by associating with the true seeker he is
ultimately so affected by the truth and earnestness of
the latter as to gain some measure of these qualities,
and when he sees the camel which he has really lost he
recognises it as his own, and follows it until he gains
it., The metaphorical sense is that the devotion first
practised by the servile imitator is merely mechanical,
and that worldly desires blind him to the truth, but
that ultimately association with the true Saff inspires
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his devotion with earnestness, fervour, and truth, so
that at last when the inner wisdom of revelation begins
to dawn upon him, he recognises it as that which he
had lost, and pursues it until he has attained to deep
and perfect knowledge of it.

2060, i.e, worldly desires deprive him of the sense
of the spiritual truth which he has lost since his
incarnation in this world. (See Note 2068.)

2070, i.e., when the man who was at first a servile
imitator attains, throngh the blessing of association with
the true Sifi, to the high spiritual plain on which is
found the inner wisdom of revelation he recognises the
latter as that which he has lost, and then, as intimated
in subsequent distichs, he pursues it until he has
obtained perfect knowledge of it.

2071, B.U, and the H. Com. read, * ushtur- yirin-
e khyish,” “ the camel of his friends.” In some MSS,,
says the T. Com., the reading * yir-e khyish,” * his
friend,” occurs instead of “yér-u khyish,” but this
necessitates the objectionable rhyming of “an-e” with
i In'r_ll.l‘l

2072, From “muqallid,” “a servile imitator,” he
becomes “mubaqqiq,” which means here “a close
investicator of the truth,” and not, “one who has
reached the highest rank in Saffism.”

2073, Bee Note 2070.

2074. 1., he has now attained to the position held
by him whom he followed, and is now independent.

9075, .., “you paid court to me, observed my
movements, and kept with me”; "pise man mi
dashti.”

2076. Lit, “I was (engaged) in paying court or
flattering.”

2077, i.e., I am now really more a companion than
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I was before, because my previous association was only
in the body, and now it is in the heart and soul. i
together in the body is of course no sign of
sympathy. As intimated in a previous distich, the
“muqallid” was a partner in trouble of, or a
sympathiser with, the *muhaqqiq,” but this, as said,
was mainly through covetousness. He had merely a
slight reflexion from the earnestness of the “mubagqig.”

2078. i.e, Isimply borrowed my idea of the camel
from hearing your deseription, but now that my soul
has actually seen it, and recognised it as its own, it has
nothing more to wish for from vou: lit., it has become
“eyes-filled,” i.e., “ satiated, having nothing further to
desire,” “La khabara ba‘da I-mu‘dyana ; ¥ “ There is
ho announcement after actual vision"; i.e., there is no
need of verbal report of anything after it has been seen.

2079. “Copper,” here metaphorically expresses
“servile imitation,” “taqlid”: and “gold,” “the
earnest investigation of the truth, based upon the
knowledge that it exists and may be recovered,”
“tabqiq.” (See the next distich.)

2080. 4.e., my sins of “servile imitation," “ taqlid,”
have changed to the real piety of “ earnest search for the
trath,” “tahqiq,"—truth,which I have now been rermitted
to see and recognise as that which I had lost. The
truth, it might be again mentioned, is the inner wisdom
of the Qur'in, which shews the mind and will of God.
The Author uses the word “saiyi'it” for “sins” in
allusion to the Tradition, “ Ta‘tu lawiimmi saiyi'itu
'I-khawiiss " ; “ The acts of piety of the commonalty are
sins in the select.”

“Taqlid" is meritorious in the commonalty, but not
in those who have attained to the perception of the
inner truth of religion. The T. Com. quotes from the
Qur'in, xxv. 70: “As to them, God will change their
evil things into good things”; but it seems scarcely
appropriate here,
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9081. The T. Com. renders, “ senin jidd ve-talebin
tabqiq bavd bir sidg achdy ;" * your earnest efforts
and search brought me indeed sincere feeling;" but
by this we lose the antithesis which is pretty evidently
intended in this distich, and most certainly in the
next. “Jidd" “earnestness,” or “ earnest afforts,”
refers here to the earnest efforts of the servile imitator
in his covetousness and emulation, before he attains
to a sincere feeling of the truth, and becomes earnest
in devotion and in search for the perfect knowledge
of it.

9082. I suppose the Author means that though at
first the servile imitator engaged in the search through
contentions emulation and covetousness, he was but
as a trifler, since he had mot, to his knowledge, lost
any camel and could have no great hope of gharing in
that of the other. Or perhaps the Author is dwelﬁng
more upon the metaphorical side, and implying that
in the mechanical worship of the servile imitator there
must be much hypoerisy and want of belief in any
profitable result.

9083. i.e, be ardent in seeking divine truth, in
order that you may through it feel ardent love of God.

90384, i.e, in seeking divine truth be content to
suffer the hardships of discipline, in order that you
may obtain spiritual ease and happiness.

9085. “Ideas;” or, “the meaning to be conveyed,”
“ ma'ni.”

9086. The Tradition is, “Man ‘arafa 'lliha, kalla
liginu-h : " “ He who knows God,—his tongue becomes
defective in power (to deseribe Him).”

9087. Or, “speech is (as) an astrolabe in (our)
measuring (or reckoning);" i.e, speech is to be
measured or reckoned by us as an astrolabe: as
something of limited power.
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2088. i.e, as the astrolabe can afford only a slight
and superficial knowledge of the sky and the sun, and
is powerless to gauge their essential nature, so speech
is powerless to describe the exalted nature of divine
truths and mysteries.

2089. By “8ky,"” in the first hemistich, is apparently
meant ‘the Deity,”” and by “Sun,” in the second
hemistich, * the Universal Spirit,” the first emanation,
which rises, as it were, from the Sky of His Unity.
Or by “Sky" may be meant “the Essence,” and by
“Bun,” “the Attributes” B.U. does not comment.
The T. Com. explains “Sky" as “ Falak-e Haqiqat,”
“The Sky of the manifestation of the divine Essence,”
but he does not comment on “Sun.” The H. Com.
explains “ Sky” as “ma'rifat,” i.e., “the deep know-
ledge of God,” but he also does not speak of “the
Sun,” of this Sky. The word used for * Sky" here is
“charkh,” which means primarily “anything revolving
in an orbit.” From this come the generic meaning
“wheel," and the specific senses * water-wheel ; mill-
wheel ; spinning-wheel ; cart-wheel : artificer's wheel.”
The word translated “edge,” " parra” (from *“par”
or “parr,” “a wing, a feather”), has also the senses
“cog; board or paddle of a mill-wheel ; spindle of a
spinning-wheel.”

Then, although “charkh" is generally supposed to
mean *“wheel " when it is used for the “sky,” it means
also * cross-bow,” and “parra"” signifies too “the tip
of a bow,” so that altogether we have at least three
additional ways of translating the first hemistich.

2090. i.e, a means of inducing dishelief. The T.
Com. seems to read * jahiid,” “unbeliever,” instead of
“jubiid,”" “disbelief,” and explains, “the unbelievers
made it a snare for catching the believers.” The
Author is speaking again of the Mosque of Opposition,
Masjid-e Zirdr.

2091. A Tradition relates that Mubammad said to
some of the Companions, "Intaliqd ili hadha 'l-

2a
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masjidi "z-zilimn ahlu-hn, wa-ahdimii-hu, wa-ahriga-h."”
“TFa-fa‘alfi, wa-"ttakhadhi makina-hu kunfisa;:” “Go
to this mosque the people of which are wrongdoers,
and demolish and burn it." * So they did eo, and put
refuse in place of it.,”

2002, i.e., though the Mosque of Qubd was but an
inorganic object, Muhammad would not let it be
wronged by allowing a mosque which, having regard
to the purpose for which it was built was so unlike
it, to be, as it were, associated with it. The T. Com.
takes “the Mosque of Quba " as the subject of “did
not admit,” but I do not see how that mosque conld
hiave any power in the matter. 7. too the next distich.

2093. * Essential (human) natures” is the specific
sense given here by the T. Com. to the pl. “ haqd’iq,”
the general meaning of which is * essential natures,
essences.”

2004, The T. Com. explains that the essential human
natures are the root of roots inasmuch as all things were
created as a consequence or inseparable accompaniment
of the creation of man. He quotes the Tradition,
“ Khalagtu-ka li-ajl-1, wa-khalaqta 'l-ashyi’a li-ajli-k ;™

“I created you on my account, and I created (all)
things on your account.”

2005, This is a reference to the state of departed
souls between death and the Resurrection.

Hughes says, “The condition of believers in the
grave is held to be one of undisturbed rest; but that
of unbelievers one of torment ; for Mubammad is related
to have said, ‘ There are appointed for the grave of the
unbeliever ninety-nine serpents to bite him until the
Day of Resurrection.’ (Mishkat, I. . 5, p. 12).”

2006. i.e., there are such and so many differences of
conditions in the future life that I cannot describe them.

2007. ie, when you purpose doing something, care-
fully examine your motives to see if there is any
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hypocrisy, or misleading and disturbing factor in them

as there was in those of the people who built the Mosque

f]f Opposition. By such examination you may avoid
eir sin,

2098. The “rukd‘"” is an inclination of the head
with the palms of the hands resting upon the knees.

2099. The “sajda” is a posture in which the fore-
head touches the ground in prostration,

2100,  id.e., the “takhire tahrima,” “the dedication
magnifying of God,” i.e., the utterance at the beginning
of the daily service, after forming the “niyat,” or
“intention,” of the words, * Allihu Akbar!"” * God (is)
most Great!"” Whilst this is uttered the thumbs are
to touch the lobules of the ears, the open hands being
on each side of the face,

2101. “Niyat,” “the intention," begins the regular
form of daily prayer. It is said standing with the
hands on either side. The formula is, “ I have purposed
to offer up to God only, with a sincere heart this morning
[(or, as the case may be), with my face gibla-wards, two
(or, as the case may be) rak'a prayers.” The “ qibla,”
i.e., the direction to which Muslims turn in prayer, is
Mecca. The “rak‘a” is simply a form or set of prayers
accompanied by the postures imposed wupon the
worshipper.,

2102. “Fallen intoa pit"; i.e., “fallen into a snare,
been led astray.”

2103. i.e., the censure of others was more sinful than
speaking during prayers, because it shewed self-conceit,
and attention to others' faults with forgetfulness of
one's own,

2104. Lit,, “(and) whoever mentions a fault.”
2105. (Cf. the Tradition, “ Tabd li-man shaghala-hu

‘aitbu-hu ‘an ‘uyiibi n-nfsi: wa-anfaqa ‘lfadla min
mili-hi, wa-amsaka ‘I-fadla min qauli-h !
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“How excellent iz he (the thonght of) whose own
fanlts distracts him from (the thought of) the faults of
others ; and who lavishes a redundancy of his wealth,
and holds back a redundancy of words!"

2108. 4.e., half of him is carnal soul, * nafs,” and
half is spirit, “rih.” This being the case he should
know that he and all others are liable to sin.

2107. *Commiserate,” *Irham@i." The T. Com.
quotes the Tradition, * Irhami thalithan : ‘aziza gaumin
dhalla; wa-ghaniya gaumin iftagara; wa-‘iliman yal-
‘abfi bi-hi 'l-juhhal ™' ;

“(Commiserate three persons (lit, thrice): one
honoured among his fellows who has become abased ;
and one rich among his fellows who has become poor;
and a learned man whom the ignorant deride.”

2108. The T. Com, quotes the Traditions: “Man
‘aiyara akhi-hu bi-dhanbin, lam yamnt hatti ya‘mala-h " ;

* He who abuses his brother for a sin, dies not until
he (himself) has committed it.”

And: “La tuzhiri ‘sh-sham3itata bi-akhi-k, fa-
varbamu-hu "llihu, wa-yabtali-k " ;

Do not exhibit pleasure to your brother at his mis-
fortune, for God will commiserate him, and try you."”

2109. Cf. the Qur'in, xli. 30: *

“PBut as to those who say, ' Our Lord is God'; and
who are upright—the angels shall descend to them, (and
a.ag':} ‘ Fear not, nor be sad, but rejoice in the paradise
; ich you have been promised.'” See also the Qur'an,

vi. 12,

2110. Cf. the Qur'iin, vii. 97 :
* But none feel secure from the devices of God except
the people who are lost.”

2111. The name referred to is Eresumnhly the one
in the text, namely, " Iblis,” which some say means
“the wicked one.” The Majma‘u 'I-Bibiir says it means
“the hopeless one.” Tn the Dictionaries the word is
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supposed to come from “ablasa,” (the fourth form of
an imaginary root “balasa”), which signifies “to be
hopeless,” and also *“to make hopeless.”

2112 " The universe.” The word used is * jahiin,*
“world,” but it can scarcely signify this world, because
Satan fell directly after refusing to prostrate himsslf
before Adam. It may mean the spiritual world, since
Satan is said to have been the head and teacher of the
angels befors his fall,

2113. i.e., his fame turned to infamy,

2114. 1t is said in the Qur'an, vii. 97, that “ none
feel secure from the devices of God except the people
who are lost™; but the saintly are excepted, and are
told not to fear, See Notes 2109 and 2110, Cf. also
the Qur'an, x. 63

** Are not, verily, the saints of God those on whom no
fear shall come, and who shall not be gad # "

You must not seek fame until vou have attained to
the rank of the saintly, for the Prophet has said,
* Yahsibu 'mra'up mina "sh-sharri an yushiira ilai-hi hi-
:]Ij:si_lﬁbi‘ fi'd-dini au fi 'd-dunya illi man ‘asama-hu

“Any man shall count it evil to be pointed out as
famous in the religion or the world except him whom
God keeps safe and secure,”

2115. i.e., when from your saintliness your heart has
become free from the fear of God's devices, then yon
may seek fame in the Faith and Saffism.

2116. d.e, until you have had the gnidance of God
and immunity from His devices, do not mock another
who is in only the same state as yourself.

2117. The Author is now speaking of Satan.

*2118. de, be warned by the example he has
afforded you.

2119. The Oghuz Turks, from whom the Ottomans
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claim descent, come, says the T. Com., from the country
about Samarqand.

2120. Lit., “weare (both) in the position of supposition
and doubt” That is, there is supposition and doubt as
to which of us is poor, and which is rich.

2121. *“ Afterall others" : lit., *at the extreme end.”
The bounty lies in the fact that by our coming after so
many people who did not profit by the admonitions
of the prophets and saints, and were lost, we may be
warned by their example,

2122, By “the last of the periods” is meant the
period from the time of Mubammad to the present.

2123. The Tradition is, * Nabnu 'l-ikhiriina ‘s-
gibiqfin" :

*We, the last, are the precedent” ; i.e., the first, the
most excellent.

2124, There are accounts of Noah and of Had in
several places in the Qur'in. For one of Noah see xi,
27-30, and for one of Hid see vii. 63-T0.

2125. Lit.,, “might shew the face of God's mercy
to our souls,” But instead of “ face,” ' ‘Airiz " might be
translated “event”; "“gift"; or “cloud.” The T.
Com. prefers * cloud.”

2126. 8o that taking warning we might fear God,
and so escape His wrath.

2127. "I it had been to the contrary, alas for
you!” i.e., if yon had lived in the period of Neah or
of Hid instead of in that of Mubammad, and the
peoples of those periods had lived in Mubammad's
period, you would have served as a warning to them,
not they to you.

2128. 1 agree with the H. Com. that the followin,
distichs are closely connected with the preceding, an
that the rubric is spurious, The T. Com. does not
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seem to connect the following distichs with the pre-
ceding. He takes the word “guft,” “he spoke,” in
the first hemistich of the following first distich, to be
repeated, as the verb of the principal clause, which
without it is wanting.

B.U. does not connect with the preceding distich but
he understands as the principal clause “ now exist,” t.e.,
such persons as did not attend to the warnings of the
prophets and saints still exist. It might however be
added, if his supposition be accepted, that these people
of the last period have the advantage of heing able to
profit by previous examples of God’s wrath.

I think however if any verb but “guft” is to be
understood, it should rather he * kusht,” “He killed,*
from the preceding distich; and 1 am inclined to
prefer this, because, connecting the following distich
with the preceding, the agent of the former can scarcely
be other than that of the latter; i.e., it must, I think,
be * God,” and not “ 5 prophet.”

2129. *“ His Morrow "; i.e., the Day of Judgment,

2130. “The sight;" lit, “the face or *the
encounter,”

2131. The heart when purified is the abode of the
Deity, but the people warned were averse to the discipline
and devotion necessary for its purification. They were
also averse to the masters of heart, 1.e., the Saff saints.

2132. * The contented” are the saintly, who wish
for no earthly advantages.

2133. The T. Com., I think, misunderstands the
second hemistich, his translation signifying that the
people warned were throngh envy secretly inimieal to
the contented (saints). It seems better to me to under-
stand the word “thinking,” from the first hemistich,
before the second. T do not see why the people warned
should be envious of those they think (eovetous) beggars,
unless they wished to be beggars themselves. ‘i‘mm
the next distich, says the T. om., the Author turns
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from the narrative to directly address the egotistical of
his time, The T. Com.’s words would, I think, imply
that the Author has had them in view throughout, and
I think this is the case.

2134. d.e., you imply that he wishes to influence the
people by pretended want of covetousness,

2135. Lit, * 0 soand so0.”
2136. Lit, “ remember me in spiritual influence.”

2137. Lit, “What lawful?” or “How lawful?"
We might also translate, “ What is lawful as regards
vou?"” or, “What is lawful in your opinion?" or,
*What lawful thing do you gain?” The idea is that
since the hypoeritical person makes the need of pro-
viding for his family a pretext for not visiting the saint
and receiving spiritual guidance from him, his gains
are not lawful.

2138, “The flesh”; lit, " Taghat.”" Taghtit was
the name of an idol worshipped by the Arabs of Mecea
before Islim. It also means a devil, and i8 used in that
sense in the Arabian Nights. Tt means here the
world, the flesh and the devil. (See Note 769).

2139, The Arsbic words conveniently translated
“God" are “Ni‘'ma 'l-Mahidfin!" * A skilful Spreader! "
or, “How skilful a Spreader!"” They refer in the
Qur'in to God's laying down the earth as a carpet. Cf.
the Qur'an, 1i. 48 :

“And the earth—we have laid it down as a carpet;
and a skilful Spreader (are we) ! "

2140. *The Friend (of God)," “ Khalil," is a name
specially applied to Abraham, 1 presume the Author
means by “coming out of the cave,” issuing from the
darkness of idolatry, or of his carnal nature, into the light
of belief in the true God. '

2141. To a former Note may be added the following
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uotation by Hughes from Lane's Selections from the
Bur*ﬁn. The remarks of Muslim Commentators are
in italics.

“And when the night overshadowed him, he saw
a star, (and) he said unto his e, ' This is my Lord,
according to your assertion,” But when it set, he said,
‘1 like not those that set, to take them as Lords, since
it is not meet for a Lord to experience alteration and
change of place, as they are of the nature of aceidents.'”

The Commentators understand that all which Abraham
said was for the purpose of leading the idolaters and
worshippers of heavenly bodies to see their error, not
that he believed for a moment that any heavenly body
was his Lord,

The meaning of the distich is, where is there a saintly
man like Abraham, who shall have issued from the
darkness of his carnal nature into the Light of God’s
Spirit and shall lead the people from subjection to the
carnal goul to spirituality ?

2142, “The two worlds”; this world and the
spiritnal world,

The following “these two places of assembly”
apparently mean the same,

2143. e, ] must see everything as coming from
God's Attributes, and make everything a means of
contemplating them.

2144. “His Roses and Rose-garden”; ie., His
Attributes. (See Note 2143).

2145, See Note 2143,

C'f. also the Qur'an, xlvii. 13 :

“And they (the unbelievers) eat as the beasts eat:
and the fire (shall be) a dwelling place for them.”

2146. Cf. the Qur'n, vii. 178

“They are like the beasts ; nay, they are more astray.”
Those alluded to in the Quriin are the genii and men
predestined to hell.



378 THE MASNAVI

2147. “Comes to an end”: lit, “becomes late."

It is implied that he lets his life pass unprofitably.

2148. “His erafty brain”; lit., “his craft-place,”
“makr-gih-ash."

This is the T. Com.’s reading, but he comments on
;ﬁh}rugﬁh-ash,” “his thought-place,” i.e., simply *his
rain,"

2149. The letter “alif” is an upright bare stroke,
and 8o is sometimes taken as a symbol of nakedness.

2150. "I am thinking of this” ; i.e, I am thinking
of engaging in the duties of religion.

2151, i.e., if he were sincere he would act, and not
think of acting.

2152. i, if he abstain from piety and devotion
relying upon the fact that God is “ Al-Ghafir,” *the
Forgiving,” and “ Ar-Rabim,” *the Compassionate,”
he is deluded by the carnal soul.

2153. d.e., you do not seem to rely upon God's
compassion when dyou have not any supplies for the
bod{, though you do so when you have not any for the
soul.

2154. 1i.e., the brain was getting weak aud impaired.

2155. Lit,, * in my eyes there is a brand or a blemish
of obscurity,” or, * from obscurity.”

2156. Lit., “you have fixed (everything) on this."
We might translate, *“ you have restricted ?evar;,'thing}
to this.” Cf. the H. Com.'s “[si-par tn-né hasr kiyl
hai” The T. Com. translates, “ Bfinup-tizerine
dikildip; ya'ni, hemin bir jeviib-iizere sibit-qadem
6ldup ;" “You stick to this; ie, you are steady to
only one answer.”

2157. .., your want of means to rise, which comes
from your lack of ability, keeps you on the ground.
You cannot gain any celebrity.
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1 have ventured to translate “kftah-piyagi,” by
“want of means to rise,” taking * piiya" in the sense
of “steps” or “ladder.” The compound is not in the
dictionaries, but * kam-piyagi" means “lowness of
degree.” *“ Piiya," however, in this latter compound
would signify “ rank.”

2158. “Pir,” “old man,” here means “the spiritual
chief, the saint,” so it is better translated “ elder.”

2159. B.U,, and the H. Com. quote the following
#rom the Qurin, xvi. 99: “ Whoever does that which is
right, whether male or female, and is a true believer,
we will most assuredly quicken them to a felicitous
life.”

2160. d.e.,the ignoble must know them as possessors
of spiritnal excellence and felicity or they would not
envy them.

The T. Com. quotes from ‘Alj,

“ Inna 'l-afadila baina 'n-nfisi qad husidi ;

Wa-"l-jahilina li-ahli '1-Yilmi a'dd'n " ;

"Vﬂﬁfj'. the most excellent among the people are
envied ; and the ignorant are enemies of the learned.”

2161. The T. Com. evidently gives ' ‘ilma 'l-yaqin,"
* pertain knowledge gained by hearing or reading of a
thing,” the advur%iﬂl sense of “of certain knowledge,”
and the H. Com. explains it as ** ‘ilmu 'l-yaqin-s&."

This being the case, I suppose it should in strictuess
be read as an Arabic adverb, ** ‘ilma 'l-yaqin.”

2162. The purport of the two preceding distichs
and this one is, that the ignoble and perverse must
know the excellence of the prophet or saint or they
would not envy them ; but surely they must be ignorant
or careless of the retribution incurred at the Resurrection
for hatred and envy of these men and enmity to them,
or they would not subject themselves to it; lit., they
would not cast themselves upon a sharp sword.

2163. Lit., “do not see, or consider, him so: " i.e., if
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his outer demeanour be like that of ordinary persons,

do not consider that his inner nature is like theirs, for

in his heart under that smile or ordinary outer demeanour

;]re ﬁ;mmled 8 hundred Resurrections. (See the next
ote,

2164. ** A hundred Resurrections.” i.e,, the heart of
the prophet or saint as purified is the abode of the
divine Nature and is in the position of the Universal
Spirit, so that it sees all things as arising, standing, or
subsisting in God, and powerless, dependent, or rather;
inexistent in themselves, This arising, standing, or
subsisting in God of all things as found in the heart of
the prophet or saint is, as the T. Com. says, the Spiritual
Resurrection, ** Qiyimat-e Bitin,” in contradistinction to
the material Resurrection of the dead at the Last Day.
(See Notes 718, and 841).

2165. i.e, since he is in the position of Universal
Spirit he not only sees all things as arising in God, but
he also sees and embraces the ultimate destinies of
all things. Though the T. Com., and the H. Com.
read “ajzd,” “ component parts,” I think it is not
improbable that the true reading may be *ijza,”
“requital.” The sense would then be, *Heaven and
hell are the requital he bestows " ; i.e., he not only has
the Resurrection spoken of in him, but that having the
ultimate destinies of all things in him, he, as it were,
apportions them out.

2166. i.e., since he is annihilated as to his own
nature and absorbed and subsistent in the Nature of
God he is above your thought.

2167. ie., the Nature or Essence of God cannot be
the object of thought, and in the saint's heart there
is nothing but God ; hence the saint is not the object of
thought.

__2168. i.e., why do you treat the saint with disrespect,
if you know that God is in him ?
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2169. “ The master of heart ' ; i.e., the Saff saint.

The mosque is only a material enclosure; the real
temple in which God dwells and is worshipped is the
heart of the saint.

2170. “The Chiefs ;" i.e., the Saff saints.

The T. Com. quotes Hargini as saying, “ Lan
‘araftum-oT, la-sajadtum@-i ;" “If you knew me, you
would prostrate yourselves befure me.”” And Bayazid
as saying, * Ma a‘zama sha'n-i! wa-laisa fI jubbat-1 siwa
lish!" *“ How great is my station! within my robe
is nanght but God ! ™

2171, i.e, God has not disgraced or destroyed any
people until the heart of the prophet or saint has been
vexed by them, and he has cursed them.

2172. CE the Qur'dn, xiv, 12 :
“You are but men like ourselves."

2173. JabT or Jubf is the Persian form of the
Arabic Jibi or Jubd, the name of a jester who is often
mentioned by poets.

2174, “Wretched." * Zahir," * sorrow, wretched-
ness,”’ seems to be used here as an adjective.

The T. Com. renders it “ piir elem” (pur alam),
“{full of sorrow, or wretchedness,” The H. Bﬂm. trans-
lates it “nd-khvash,” “unpleasant” The T. Trans.
renders it * haqir," * mean,”

2175. “Helet fall ; " lit., " he strained or pressed out.”
2176. “Apply to"; lit., * are to, belong to.”

2177. By their " house” Jubi apparently means the
heart unpurified, unillumined, and inclining to the
carnal soul and not to the spirit,

2178. *“ The rebellious " ; i.e., rebels against God.
This and the following distichs to the end of the
Section are remarks of the Author's.

2179. “The loving King”; i.e., God.
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2180. “The Lightuf the Sun"; i.e., the manifesta-
tion of the divine Nature,

2181. “Openness of area;"” i.e, extent of divine
knowledge.

2182, *“Opening of the door;” i.e., gifts of divine
grace.

2183. i.e, in the opinion of the aﬁiritua], the tomb
is less dark and narrow than a benighted and graceless
heart which inclines to the carnal soul.

2184. This appears to be addressed to the believer
whose heart inclines to the carnal soul, and has not
been purified and illomined by communications of
divine grace.

2185. i.e, your heart, inclined to the carnal soul,
unpurified, and unillamined, is as a dark pit in which
you are lying. The spiritnal beauty which youn have
in potentiality is concealed by this benightedness of
heart, as the physical beauty of Joseph was hidden in
the dark pit into which his brothers cast him. The
following rubric does not oeccur in the editions of the
T. Trans., B.U, and the H. Com., and as it unu:lg
interrupts the sense and continuity I have omit
it from the text of the translation :—

“The cause of the deliverance of Jonah from the
ﬁah}. and of the deliverance of the spirit from the carnal
soul.”

2186. “Your Jonah;" i.e., your heart or spirit.

2187. *Chafes;" lit., “ has become cooked,” “pukhta
shud ;" but the sense is rather “siizish dida or yiifta.”
The T. Com. renders it “pishmish olda,” which means
not only “has become cooked,” but also * has chafed,”
or " become galled,” so that I think the sense is clear
notwithstanding the imperfections of the Persian
dictionaries,

As corroboration may be quoted also the T. Trans.'s
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rendering: “Balda Yinus batn-e mihi-de malil ; *
** Jonah become depressed and worried in the
fish’s belly."

2188. “ The fish’s belly ; " i.e., the carnal soul.

2180. Lit., “ for a refuge for him there is no escape
from praising God.”

We might perhaps, however, take “makhlas"” as g
verbal noun in “mim,” and translate, * for the
deliverance of him there is no escape from praising
God ;" ie., there is no means of deliverance for*him
but praising God.

2190. The story of Jonah is that he was sent as
an apostle to the people of Nineveh, and that being
disgnsted with the people who denied him, and were
not punished, he departed without God’s permission,
and embarked in a vessel, which before long fell into
a whirlpool. That then on the sailors’ ascribing the
calamity to there being a fugitive slave on board,
Jonah, thinking of his flight, as it were, from God,
declared he was one. The sailors at first disbelieved,
but ultimately lots were cast, and the lot falling on
Jonah he threw himself into the sea, and was swallowed
by the fish. In the fish's belly he acknowledged the
Justice of his punishment, and celebrated the praises
of God. * And had he not been of those who praise (us),

He had surely remained in its belly till the day (on
which all) are raised.” (Qur'sn, xxxvii, 143, 144).

The metaphorical meaning is that the only means of
delivering your heart or spirit from the carnal soul is
to celebrate the praises of God.

2191. I have rather amplified the usual dictionary

explanations of “fiyat " here, as it seems necessary for
the sense,

2192, By “Riiz-e ‘Alast’"” “the Day of ‘ Am I not
(your Lord)"'?" is meant the Day of Creation, when
God said to the incorporeal souls of all Adam’s
descendants, who were drawn from him on that day,

e B N N i o i ey By
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“Am [ not your Lord?" *A-lastu bi-Rabbi-kum?"
and they answered, “ Bali,” “Yes.” The reason that
the praising of God in this world by “ the reciting of
His Names,” * tashih,” is a sign and vestige of the Day
of Creation, is that the answer, “Bald,” *Yes" was
on that day in itself an implicit acknowledgment of
God's Names and Attributes. The Qur'inic passage
which refers to this matter is as follows (vii. 171) :

“ And when your Lord brought forth their descend-
ants from the reins of the sons of Adam, and took them
to witness against themselves, ‘Am I not,” (said He),
‘your Lord?' They said, * Yes, we witness it." (This
we did), lest you should say on the Day of the Resurree-
tion, * We were thoughtless of this.""

Now it seems evident from this passage that men in
this world are expected to have some remembrance of
the acknowledgment they made on the Day of Creation.
When they recall it, says the T. Com., they enga in
true praise, “tasbib,” as they did on that day. this
is to be reconciled, however, with the view that the
knowledge of the wisdom of the Qur'an possessed by
souls in the spiritual world has to be recovered hy
those souls after they have become incarnate in this
world, we must assume that the remembrance comes
only after such servile imitation in religion, * taqlid,”
as was spoken of in the Story of the stray camel, and
only too, I presume, after the imitator has acquired
some earnestness from seeing the earnestness of the
enlightened. (See Notes 1098, 1122, and 2053).

9103, Namely, through thoughtlessness, carelessness,
and ignorance.

2104, *“The (divine) Fish " ; i.e., the prophets and
saints.

9105, i.e., to see the Essence and Attributes of God
in all things is to be divine, since it is to be absorbed
in the Deity by the absolute extinction of self.

2196, The T. Com, says this world is a sea,—pre-
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sumably in the sense of Sea in the preceding distich,—
because the things of it are exponents of the divine
Attributes ; but since the body is called a fish in this
distich, and the prophet or saint a fish in the preceding,
it seems pretty evident that the Author is not using
“sea” in this distich in the sense of “Sea” in the
preceding. We must therefore take it, I think, that by
“this world " are meant worldly allurements, to which
the body is attached as a fish is to the sea.

2197. “The morning draught”; ie. says the
T. Com., the morning draught of the manifestation of
the divine Nature, “sabiih-g Hagqigat.”

2198. ie., as Jonah would not have escaped from
the fish if he had not praised God, so the spirit will not
escape the thraldom of the body, or rather, the carnal
soul, if it do not praise God.

2199. “The spiritual Fish "; “Mihiyin-é jin,"
The word * jan,” “spirit,” is used because in the pre-
ceding distich “fish” has been used in the sense of
“body ” or “carnal soul.” “ This sea ” means, as in the
preeeding distich, “the world.”

2200. i.e., either from innate want of spirituality, or
from lack of inquiry and exertion on the spiritual path,
you cannot distinguish the saints. In some MSS. the
following variant occurs :

“Ta na-mi binf ki kfir-i, ai nizhand i

“You do not see (them) because you are blind,
benighted creature,”

2201. i.e., open the eyes of your heart by the acquire-
ment of spiritual knowledge.

2202. ie, you have heard from the learned in
religion and from books the words of the saints, and
you may by observance of those words and by discipline
and devotion attain to their position, 8o as to be, as it
were, spiritually identified with them and to see them.

23
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9903, i.., by having patience to bear discipline, to
practise what is lawful, and to abstain from everything
unlawful, you give life to the words you utter with your
tongue and believe in your heart when declaring God
to have all good Attributes and to be devoid of all those
which do not become Him.

“Man 13 sabra la-hu, 1 Tmina la-h™;

“ He who has no patience has no faith.”

2904; “Sirit” is the bridge over hell from this
world to paradise, which all will have to traverse at the
Resurrection. According to Traditions it is more slender
than a hair and sharper than a sword. Metaphorically
it means the narrow, middle path of wirtue. (
Note 98). Cf. the Qur'an, xxviii. 80: © The reward of
God is better for him who believes and does that which
is righteous, and none shall receive it but the patient
and enduring."”

9905. As an attendant and guard.

9908 “That Beauty of Chigil” is, according to the
T. Com., Mubammad, but I think God is meant.

“ Chigil,” says the T. Com., is a province in which
the people are extremely handsome. Redhouse says it
ia an ancient town'in Chinese Tartary. Vullers says,
a town in Turkistan the inhabitants of which are famous
for beauty and their skill in archery.

2907. Alternate attack and retreat, the Arab mode
of fighting.

9908, Lit.,, * he has learnt lessons in the love of the
lowest and worst part.”

9900, * Jaras,” the bell attached to & camel or
horse's neck. The meaning is that thongh he is aiming
at low, sensual gratification, he makes ostentatious
profession of aiming at lofty achievements.

9910. The allusion is to the flags carried by beggars

and wandering darvishes, mostly impostors. The mean-
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ing is that there can be no fear of the flags, because
they are a mere empty show, and not like the flags used
in battle.

2211, The Author's reflexions,

2212. The tribe of ‘Ad, who rejected the teaching of
the prophet Hid, are said in the Qur'in to have been
people of unusually tall stature. Cf, vii. 67: “And
He has given you great tallness of form.”

2213. The drum alluded to is one used to scare
away mischievous animals, such as the fox, from hen-
coops, etc. The gist of the T. Com.’s description is as
follows : The drum is attached to a tree, and a wheel to
which a branch is fixed is fastened over the Arum in
such a way that when the wind turns the wheel,- the
drum is beaten by the branch.

The metaphorical meaning is that those who outwardly
seem like men of God, strenuous in the Faith, but who
are really only effeminate slaves to sensuality, and have
enlya little worldly cunning and no deep, real knowledge,
may be deceived by the frand of impostors and hold them
in awe, even as the fox is in awe of the sound of the
drum, which seems formidable, but is really empty and
insignificant.

2214. Of course, the wind not being always blowing,
the drum does not always sound, and a fox attracted
by its apparent fatness and not being frightened by any
noise may leave his prey in order to seize it.

2215. Lit., “ beats it so much that, ‘ Do not apeak.' "'
I am translating according to the T. Com.'s view. Of
course the more you beat a drum the more it speaks,
unless you hreak it, which may be intended, But
perhaps the Author is thinking only of the metaphorical
side.” (See Note 2213).

It is possible however, that the expression Ay mean
“ beats it so much that (you cannot or must) not H.Epmk
(in description of the extent),” Cf. the line of Hafiz .
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“Dard-e ‘ishql kashida-am ki ma-purs.”

2216. Lit, “An archer with command, control, or
efficiency,” “ tir-andazl ba-hukm.” Cf.  bukm-anddz,"
*a skilful archer.”

2217. Lit., “ you spoke well.”
2218. “An arrow"; lit,, “a sharp point, a sting.”

2219, i.e., others fearing their warlike display would
attack them, and since they have no manliness would
gain an easy victory.

299(), Rustam, Prince of Zabulistin, the most famous
hero of the legendary history of Persia.

222]. The Author is alluding metaphorically to the
danger of assuming the dress and words of the saintly
by pretenders.

2099 e, let the ordinances of God strike you, and
do not think of fighting or scheming against them, or
of supporting yourself by the arms of intellectual,
philosophical investigations.

2998, i.e., whoever is entirely destitute, without will,
and annihilated as to himself is secured from the wrath
of God.

“ Pr-gar,” * without head,” is evidently used here in
the sense of * bi-sar-u pd,"” and * finl."”

2224, BSee Note 2222,

2225, “Telicity,” “duval,” the plural of " daulat,”
which means the felicitous state of the faqlr, who dis-
sociated from all ties and associations is annihilated as
to himself and absorbed in the Deity. h

!

2996, i.e., yourarts and knowledge, more particularly
your intellectual, philosophical investigations, will not
bring you to God. You must live the religious and
spiritual life.
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2227, “Thesesciences "; t.e, intellectual speculation
and philosophical enquiry.,

2228. Slightly changed from the Qur'anic, “La
‘ilma la-na illi ma ‘allamta-ng ": “We have no know-
ladge:l except that which You have tanght us.” (Qur'in,
ii. 30).

2229. The second hemistich reads, “ di juvil-d zaft
az dina(h) puri,” and B.U., and the H. Com. add another
distich to explain that the other sack was full of sand:
but I think the Author did not intend to express this
yet. The “1” (archaic “&”)in “puri” is the “ya" of
unity, the word rhyming with “ ushturl,” (archaic
“ushturé” ), “a camel.”

2230. 1 think this is the nearest approach to the
meaning of “hadis-andiiz,” which is not given in the
dictionaries. Redhouse explains the somewhat analogous
“harf-andaz " as (one) who criticises, blames; who
annoys, especially who annoys women by impertinent
innuendo ”; but none of these is exactly the meaning

It is, I think, rather “one who is fond of speak-
ing o as to display his knowledge and critical acumen ”
Cf. the word *harraf.”

2231. Lit., “he bored many pearls,”
2232. Lit., “for the sake of good sengse,”

2233. The H. Com. shews the connection between
these two clauses as follows :

“Ki tu tanha phirné-wilz hai, aur mahbab pand :
ya'ni, terl pand sab-ko mahbiib hoty hogt, zariir tujko
dété honge ;" “For you are a solitary wanderer, ami a

iver of delightful counsel : that is, your counsel will

ve been delightful to all and they must have given
you (money)." But I think the compound, ** tanh#-rau,”
“a solitary wanderer,” or “gne who goes alone,” is
probably used metaphorically, and means the same as
“fard,” or “ yak-sara,” which both signify “ unequalled ”
as well as “ solitary,”
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2234, .., your intellect and learning improve the
condition of the world.

2235. “Is layer upon layer™; i.e., is large and
precious,

But the distich is probably spurious, the rhyme
being very bad, namely * tii," * (with) thee,” and * taun "’
or “t5," “layer.” .

2236. i.e, no material profit, nothing real or
substantial.

2237. “May not main,” “na-birad.” B.U., and the
H. Com. have * nayiiyad,” * may not come.”

2238, “Useless devices”: *“useless” because the
contriver of them gains no advantage from them.

2239. The Author now more explicitly sets forth his
contention again that intellect, learning, and philosophy
are profitless as o means of reaching God, and that 1t is
only by discipline, devotion, and spiritual contemplation
that union with Him can be obtained.

2240. “Wisdom"; or “ philosophy.” d.e., intel-
lectual speculation, as opposed to spirituality and
divine knowledge gained by following the Saft Path.
But the Author amplifies upon this wisdom in the next
four distichs.

9241. i.e., “philosophy.”
2242, i.e., says the T. Com., the knowledge of the

inner sense and wisdom of the Qur'din and the Traditions,
and acting in conformity with such knowledge.

2243. i, the free-thinking controversialists and
philosophers.

2244. “The pmﬁle of ancient times," * plshTniyin."
This is interpreted by the T. Com. as “salaf ™" (plural of
“edlif " ), which Redhouse in his Dictionary explains as
“1. Predecessors. 2. Ancestors. 3. The body of elders
in Islim, namely, ‘A'isha, Abfi Bakr, ‘Umar, ‘Uthmén,
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Talba, Zubair, Mu'fiviys, and ‘Amr son of ‘As. 4. The
‘Companions of Mubammad and their personal Disciples.
B. ﬁg;ml?[anlfa and his immediate disciples.”

2245. “The learners of craft " ; t.e., the free-thinking
controversialists and philosophers, who, says the T,
Com., give their views a semblance of religions enquiry.

2248. “Have tortured themselves (in study) ”: lit.,
“have burnt hearts or livers,” " jigar-hi sikhta.” The
T. Com. supposes this means “have tortured the faqirs
and the righteous,” but I think the context favours my
rendering. Cf. too the expression, “ jigar khyardan,”
which means “to toil, to drudge,” as well as “ to grieve."

2247. i.e., the wily arguments of sophists.

2248. After speaking of the thought and intellectual
processes of the free-thinking controversialists and
philosophers, which, as has been said, lead to no profit-
able result, the Author now speaks of the 8afi thought,
i.e, contemplation and consequent intuition, which
he says opens a way or path, namely to Saff saintship
and the power of working miracles. That way is the
path on which a king comes forth, ie., a spiritual king
or Sifl saint, who is king by his own spiritual nature,
nimi cr];;ot by earthly power and riches, See the next
distich,

2249. Tbrihim son of Adham, a king of Balkh who
retired from the world and became a darvish. He
attained to the first rank in the Saff hierarchy, namely
that of Qutbh. (See Note 447.)

2250. Lit., “that king of the spirit,"”

2251. Lit., “a very fine point,” or “a very subtle
question,” * bas bartk harf.”

2252, “The seven climes " i i.e., the whole world,

2253. i, the Shaikh or spiritual chief passes at
will throngh people’s hearts as the lion does through
the forest,
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2254, “The masters of heart™; i.e, the 801 chiefs
who have attained to the knm!rledga of their hearts and
s0 to the knowledge of God Who dwells in the purified
heart. Being in the position of Universal Spirit they
know all things and all hearts,

2255. i.e, it is useless to pay the worldly the respect
of watching your heart and mind and entertaining good
thoughts and feelings, because they cannot see into
your heart.

2256. The T. Com. quotes from Ya'qfibu 's- Siisl:

“Fa-inna-hum jawasisu 'l-qulibi, yadkhulina fi
qulibi-kum wa-yattali'ina ‘ald asriri-kum; fa-idha
jilastumi-hum, fa-jilisi-hum bi-'s-sidqg ;"

“For verily, they are spies upon your hearts, entering
vour hearts and penetrating into your secrets; so if you
sit with them, sit with them with ‘truth and honesty of
heart."

2957. “The blind " ; i.e., grandees of worldly mind
who are blind as to spiritual things.

2258, “The place for leaving shoes™; or, “the
vestibule,” * pay-gih."”

2259, “The clear-sighted”; i.e., those who have
spiritual insight.

2200. The Author presumably means that by dis-
respect to the saintly a person becomes altogether lost
to spirituality, and entirely consumed by the fire of
sensuality.

2261, i.e., metaphorically, indulge in evil thoughts
of denial and enmity in the presence of those who can
by their spiritual insight see into your heart. The
Author is of eourse sarcastie in this and the preceding
distich, and he implies that the demeanour of those who
are subject to the carnal soul towards the two classes
mentioned is naturally directly contrary to what it
should be.
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2262, The Author returns to the Story.

2263. The final “y&" in * Allshiyi" is that used in
connection with numbers and expresses approximative-
ness. It may be used, as here, after an adjective
qualifying a noun.

The fish, says B.U., were angels in the form of fish.

2264. Lit, “a golden needle (being) on the lip of
every fish.”

2265. “The sovereignty of the heart™; ie., the
position of the §ff saint, who having found his heart has
found God, and whose spirit is then the Universal Spirit.

2266, 1.e., this miracle of the Shaikh’s is only, as it
were, an outer sign of the power in his spirit, which, as
the Universal Spirit, knows and can do all things.

2267. The T. Com. reads “ bist,” * twenty,” instead
of “b'-ést,” " wait,” from " éstidan,” * to stand or wait."”
But this reading gives neither good rhyme nor sense.

2268. As a sample, eg, in the spring-time. This
means metaphorically that they can bring to this world,
“‘alam-e mulk,” only a sample, such as the above
miracle, from the World of Divinity, “ ‘Alam-e Lahat.”
(But see the next Note.) You, guided by such sample,
must endeavour to find your way to that World. It
should be remembered that the gardens in the East
generally surround the city.

2260. “These heavens"”; i.e, says the T. Com.,
*“ the nine heavens,"” the highest of which is the “ ‘Arsh,”
“ the Higher Throne of God,” * the Universal Spirit.” If
hgs mterpretation of * In falak " (which however is only a
m:ﬁﬂar} be correct, the garden spoken of must be the
“‘Alam-e Lahat,” “the World of the Divinity,"” i.e.,
the Essence of God, since the ninth heaven is the
Universal Spirit, the First Emanation or Individualisa-
tion, “ Ta‘aiyun-e Avval.” But this of course is possible,
because the Saff saint or Perfect Man is God's vice-
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gerent, and, even as God, holds sway in all the ** worlds,”
from the * ‘Alam-e Jabarit,” or World of the Universal
Spirit, down to the * “ilam-e mulk,” or world of material
existence,

2270, 1., if the profit you have hitherto received
from the teaching and spiritual influence of the saintly
has not yet been sufficient to overcome the resistance
to spirituality of your carnal soul, seek further teaching
and spiritnal influence, so that that resistance may
lﬁa_ovamme, and you may be enabled to reach the

gity.

The carnal soul in its frigidness and insensibility to
spirituality is here likened to a cold. The teaching
which may lead to the Deity is likened to the scent
which may correet a cold and guide to a garden.

2271. Lit., “ the way of rightness.” Metaphorically,
the way of rectitude and salvation.

2272. i.e., that it may lead to God's being manifested
in your heart as He was on Mount Sinai,

2273. 1., in order to give his father a clue to
where he was,

2274. The quotation is from the Qur'dn, xii. 93:

“Go with this my shirt, and throw it upon my
father's face; he will come (to me) with (his) sight
(restored).”

f. also 94, and 96 :

“ And when the caravan departed (from Egypt), their
father (in Canaan) said, ‘Verily, I perceive the scent
of Joseph . . . ' And when the messenger of good
tidings came, he threw it upon his face, and (Jacob)
returned (to Joseph) with sight (restored).” (See too
Note 533).

The distich is an illustration of the teaching conveyed
in the preceding three distichs,

2275. 1., the eyes of my soul are gladdened by



COMMENTARY 395

prayer or converse with God, because it is as a spiritual
scent which guides to the Garden, the Divinity.

29276, It is evident from the context that the Author
does not mean here either the five external sensitive
faculties, or the five internal cognitive faculties; but
rather spiritual faculties which may be illumined by
the divine Light, and which are neither of the senses
nor of the intellect. E.g., it is only by spiritual vision
that the Attributes of God can be witnessed, and this
spiritual faculty can be developed only by dwelling on
the Names and Attributes, i.e., by spiritual contempla-
tion, which leads to intuition. This contemplation and
consequent intuition, it has been previously explained,
are the “thought,” “fikr,” of the Safi. It is not by
any intellectual faculty that he can have any perception
of the Deity. But still this intuition by the spiriiual
faculties may be said to have a common source in the
generic “ cognitive faculty,” “qfivat-e ‘ilmiys,” the
“4lm,” “knowledge,” however, being not that obtained
by the intellectual faculties but that obtained of
?Pﬁi]‘j"“?] and divine things by the Saff *thought,”
I r-l

2277. i.e, when one is strengthened the rest are
also strengthened.

2278. 1 am obliged to take this and the preceding
distich together as there is a continuity of thought in
them. The T. Com. explains that seeing the Deloved
(i.e. God) increases the love felt from simply hearing
of the same. But this seems to be a misconception
gince it does mot in any way support the assertion
made in the preceding two distichs that the power of
one sense becomes the power of (all) the rest. The
Author appears to be shewing heow the strength of
one sense increases that of all the others, and for this
purpose he takes the sense of sight, (spiritual sight of
course), and first shews how the sensation of spiritual
sight and the emotion of love act and re-act upon, and
mutnally corroborate one another.
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Seeing (God) by the (spiritual) eyes increases love;
love increases the energy (sidq) of sight; the energy
of action (of sight) produces wakefulness in every sense,
(and then) a (complete), blissful perception of God is
associated with (all) the senses.

It is true that this only seems to be a further assertion
when we might have expected a proof, but I Buppose
the Author considers that by dwelling particularly
upon the addition of energy to one spiritual sense
(here the principal) he shews us sufficiently that that
added energy gives additional force to the spirit
generally, and hence, to all the spiritual senses.

2279. “The Light which sees all mysteries” ; i.e.,
the divine Light, the Universal Spirit.

2280. .., when one spiritual sense in its progress
along the Path of God throws off the bonds of the
carnal nature, and becomes illumined by the divine
Light, all the other senses assume the same position.

2281. i.e, let your spiritual senses feed on the
spiritual truths, or, more particularly, on the divine
Attributes, The quotation is from the Qur'an, lxxxvii. 4 :

“And Who has brought forth the pasture.”

2282. This seems to be only an amplification of the
preceding distich,

By finding the rose-garden of spiritual truths, or,
more particularly, the divine Attributes, the Saff, it
may be added, of course gains the knowledge of all
spiritual essences and of all material things derived
from them.

2283. “Paradise;" i1e. the paradise of the know-
ledge of God. The Author apparently means that
when the $ifi's spiritual senses are illumined the
may cause other people’s senses to be also illumined.
The next distich seems to confirm this.

2284. e, the Adept will know the hearts of others
without verbal description.
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2285. i.e., one may say, every term may be diverted
from its literal signification and interpreted figuratively.
Then, the doubt which arises as to the applicability of a
literal sense gives rise to|figurative constructions and
interpretations of which there may be several even in
one case, and which are always only conjectural.

2286. i.e., the truth which is conveyed by intuition
to the spiritual sense and not by words or letters is
absolutely unequivoeal,

It is, as previously intimated, neither literal nor
figurative, but bears its absolute purport to the spiritual
sense, even as a sensible object does to the sensitive
iaculty. In this distich the meaning, “literal ex-
pression,” which is one sense of “haqiqat,” passes by
a natural transition to that of * truth,” wqhidJL is another
sense of the word.

2287. i.e., when you have reached spiritual perfection,
and can, as the Universal Spirit, see by intuition the
true nature of all things, the celestial spheres cannot
escape from obedience to you.

2288. i, when you have spiritual light which is
as the kernel, you are master of the skies which are as

the shell.

2280. “Rab,” “ spirit,” seems to be used now in the
sense of ‘“the spirit of life,” i.e., as ‘Abdu ‘r-Razziig
says, " it is, according to physicians, the subtile vapour
generated in the heart, which has the faculties of life,
sensation, and movement, and is called in the Saft
terminology ‘nafs.’ "  Cf. the use of *jan,” * the spirt
of life,” in the second hemistich,

2290. “Hiss,” here is evidently used in the sense of
the “intelligence" which apprehends some state as a
concomitant of something perceived by the senses. Ct
the following distich.

_ 2291 ie, you do mot see the living being has
intellect until instead of the irregular movemenis per-
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taining to a possessor of “life" are ahnwn'thnm%u]a:,
calculated, and properly adjusted movements of one
who has “intellect.”

2202, d.e., it is not to be gauged as the processes of
the intellect. Its processes may seem opposed to reason.

2203. “ That Origin”; ie., God. This means that
it is immediately and directly from God.

2204, *'Aziz " has also the sense of “rare” so that
we may also understand that the intellect cannot grasp
the workings of the spirit of inspiration because it is
of too rare a nature to have become subject to rules.
It is in fact * taboo " as regards the intellect.

2205, Lit.,, *“ As the fitly regulated (conditions) of
the acts of Khizr,—the intellect of Moses was troubled
at seeing them.” I.e., the mind of Moses was troubled
with doubts and suspicions as to the goodness and
wisdom of certain acts of Khizr, when he accompanied
him on a journey, because, althongh he was higher in
rank than the latter, being a “ rasil,” i.e, an apostla
charged with a sacred Book, and perfect gme:l'ﬂH?r in
divine knowledge, whilst Khizr, was only a * nabl,” or
prophet, the latter on the occasion referred to had a special
inspiration and mission to which Moses was a stranger.

Khizr, Khizar, or Khazir is the name of an ancient *
prophet who found and drank of the Water of Life. He
is confused with both Elias and 5t. George. {See also
Nate 202).

2206. Lit, " had not his condition.” i.e., Moses had
not the special inspiration which Khizr had received.

2207. " The mysterious," " ghaib,” means here the
mystery of the divine inspiration which had not been
specially vouchsafed to Moses, but only to Khizr.

2208. By “the intellect of a mouse” is meant here
the intellect of a servile imitator in religion, who knows
only enough to blindly follow, * sahib-e ‘ilm-e taqlids.”
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2200, 1.e, it seeks by its display to purchase the
approval of the people.

2300, “True knowledge,” “‘ilm-e tahqiqi”; i.e.,
the spiritual knowledge which is gained by the Safr life
and felt to be true, not that which is taken on authority.

2301. * God purchases " ; a reference to the passage,
(Q., ix. 112}, previously quoted :

* Verily, God purchases of troe believers themselves
and their ions, to give them paradise (in return).”
‘I"l:ul\u':uugll:nN devoting himself to the attainment of d
spiritual knowledge the Nature of the Deity is remn!ﬂgs
to the Safi, and this is his paradise. In this way God

is his customer,

2302, A reference to the passage, (Q., ii. 31):
“He said, ‘0 Adam, inform them of the names (of
all things).""

2303. 1 translate according to the sense of the H.
Com. The T. Com. reads * dars gii,” and *sharh dih ™
as imperatives, but I think it is better to take them as
compounds, “dars-gfl,” and “sharh-dih.” By “the
names of (all) things"” the T. Com., and B.U. under-
stand the Names and Attributes, and the real natures
of all things spiritual and material which are the ex-
ponents of them and proceed from them.

2304. Such a person’s place is, says the T. Com.,
in the ground or earth of the body.

2305. i.e, he knows and pursnes ways of advancing
his bodily and worldly interests.

2506. i.e., our (real) necessity is, as it were, a lasso
which secures the existence of-things.

2307. d.e., the Sea of God's Beneficence.

2308, *“'Subsistence.”” *“ Nfish” is used here in the
sense of *ma'fish.”

2309, B.U. givesthe best comment upon this distich,
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?ﬁhu%gist of it with some amplifications of my own is as

WS
So long as the * kiitah-bin,” the * short-sighted man,”
aompareg to a mouse living in the ground in the
last distich but fifteen, and here impliedly to a mole, is
satisfied with *“ ‘agl-e ma‘ish,” “the wisdom required
for worldly interests,” he gets nothing more than the
satisfaction of them ; but when he engages in philo-
sophical speculation, trying to steal, as it were, some-
thing of the divine mysteries, God seeing his necessities,
(ef. the last distich but five), purifies him from those
speculations and grants him true knowledge. It may
be added that the efforts of the Saff traveller would not
in themselves suffice to procure him true knowledge of
God, but God, seeing his need, bestows it by His grace
upon him,

2310, i.e, You give sight to the material eye.
2311. i.e, You give hearing to the material ear.

2312. It is believed that the names of things were
created by God.

2313. The word which expresses a certain meaning
is like a nest, and the meaning is like a bird, because
as the bird sometimes flies from its nest, which is its
home, but again returns to it when necessary, so the
word which is properly attached to a certain sense
may sometimes leave its literal application and be used
metaphorically. But it returns when necessary to its
Ii acceptation.

2314. i.e., the soul is like a stream from the garden,
the spiritual world. Tt flows in the channel, the body,
for a time, but its proper place is its source, the spiritual
* world, to which it ultimately returns,

2315. One of the names of the “rational soul”
" nafs-e nitiga,” is “ ravin,” * going,"” or “ flowing,"

2316. i.e, there are no breaks in the constant move-
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ment or flow of the rational soul, but you may see that
it does move by the mental states which pass along it,

2317, “Fikr * thought,” is here used for the
" instrument of thought,” the rational soul as an actor,
not an act.

2318. i.e., beantiful and ugly thoughts succeed one
another in the mtinng.[ soul,

2319. By “shells” are meant “ thoughts and feel-
ings”; and by “the fruits of the Mystic Garden,”
“God's Attributes.” The former are only as shells
compared with the latter, from which they proceed.

us “ bast,” the incidental “ feeling of exhilaration "

felt by the Saff traveller comes from * Basit,” i.e., God

as “ the Exhilarator,” and “qabd,"” the occasional *feel-

ing of depression” comes from " Qabid,” God as “the
pressor.”

2320. The “kernels,” i.e., the fruits, are “God's
Attributes.” The *“water” is the * rational soul,”
“ravin,” or, as in Safi terminology, the “heart,” “ dil
or “galh,"

The *Garden” means “@God " ; and the “channel””
“Ji," the “body,” or the “heart” as a material thing,
Tiue sense of the distich is that the knowledge of God's
Attributes is to be obtained by searching deeply into
the nature of the heart jtself. First you must attend to

passing thoughts or feelings, which are as traces of
the divine Attributes ; then, knowing that this is 80,
Jou must seek in God for the knowledge of these
Attributes, and this is to be done by searching deeply
into your own heart, which comes from God, and is
when purified His abode. The mode of search is set
forth in Note 37, on the * zikr " and “ contemplation.”

2321. By “water of life” is apparently meant the
heart " or “soul” with an added reference to its con-
taining the principle of life.

L

2322, By “jiy"is apparently meant here “stream,”
2¢
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and not “channel.” By “plants” is meant the same
as by “sticks and straws,” and by * shells” in previous
distichs.

9393 “ The images " mean the thoughts and feelings,
That is to say, when the heart becomes more full of the
communications of divine grace, and the appreciation of
the Attributes of God, the thoughts and feelings apper-
taining to human nature are swept away by this divine
fullness and force which have come to the heart, and
ultimately the heart becomes purified of all earthly and
human attributes, thoughts, and feelings, and for them
are substituted the divine Attributes. The SafY reaches
the goal of “takhallugup bi-akhliqi llah," * being
qualified by the Qualities of God.”

9394, ie., they have no human emotion for any
appreciable time.

9495  i.e., the Safl's heart has no longer any human
thought or feeling, but is entirely filled with, and
illumined by the Spirit of God. This, I presume, is
the ultimate end of the Sufi's inner senses’ being en-
lightened by the Light which sees all mysteries; 1.,
the divine Light, the Universal Spirit. See the rubric.

93993, “Torrent”; i.e., “calamity,” or here, rather,
L2 Bil:.l|'|"|‘

9327. Lit., * turn over (a new) leaf.”

9998, *Groveller”; lit., “bird of the earth,” ts.,
“hird incapable of flying in the air (of spirituality).”

9390, “The two jars,” “qullatain” {al;lé%ua case of
quilatin) ; i.e., a receptacle containing 1200 pints of
water, which according to the Shafii sect cannot be

olluted. * Idhi balagha "l-mid’'u qullataini 1& yunajjisu-
Eu shai:"” “ When the water is as much as 1200 pints
nothing can pollute it.”

9230, “A small reservoir,” or, “a small tank,”
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“hanze khurd”; e, presumably, “hauz-e dah dar
dah,” “a tank of ten by ten (cubits),” deemed, EAYE
Redhouse, undefilable by Shr'a law.

2331 Lit., “that a drop should be able to lead him
astray.” The disciple imgliea that the Shaikh or Saff
chief's purity is so great that even sin cannot impair it,

2332. The story of Abraham and the fire has been
already given. (See Note 1000).

The metaphorical meaning of the distich is that
though the worldly man is injured by sin, the Perfect

o'

18 uninjured by it.

2333. The Author here means apparently by the
carnal soul, the soul of the worldly man which has not
become purified and raised to the position of the higher
sonl or spirit, which sees everything, not by proaf or
guidance, but by actual vision and identification with
1ts object. By the intellect he means presumahly the
intelleet of the Perfect Man, which, as the Universal
Intellect, sees everything by actual vision or intuition,
and not by the processes of reason. (Of. the Safy
“fikr," “thought,” explained in Notes 46, 57, 478,
and 479),

2334. ie, says the T. Com., the traveller on the
Path of God who is lost in the desert of multiplicity
and forms or images ; by which is meant he who sees
other than God existent, and has not reached the know-
ledge that all things, including himself, are merged in
the Unil:i.: of God. For such a one gnidance is nec
because he is not identified like the Perfect Man witz
the object of his search.

2335. i.e., intuition of the revelation of the divine
Nature. But the expression “chashm-u chirfigh,” lit,,
“‘eye and lamp,” means also “ the beloved,” which may
be here a secondary sense,

2336. i.e., such attempt at gmidance or proof may he
made for those still occupied in intellectual discussion,
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but the real spiritual knowledge can be gained only by
him who has lived the Saff life.

2337. * Nonsensical sounds " ; lit., ““a word or sound
uttered to attact birds,” *ti-ti.” DBut the term means
also “ figures made of paste to amuse little children.”

2338. 4., more broadly, “by his teaching the
alphabet.” The letter “alif” has nothing, bemng a
gingle upright stroke which has no dot attached to it.

2339. “Of limited speech " ; lit., * muzzled,” *“ basta-
dahan.”

2340. Lit., “it is necessary to go out of one's own
speech or tongue.”
2341. Lit., “to come into his speech or tongue.”

9342, i.e., it is most necessary that the Shaikh, Pir
or spiritual guide should remember this fact when he
teaches, and speak to them according to the extent of
their capacity, in order that they may understand and
believe in him.

9343 i.e, since impiety or sin lies within certain
bounds and is defined, it can have no real effect upon
the Shaikh, who, being as the Universal Spirit, and his
light, the Light of God, is infinite.

Impiety or sin too is a transitory thing, and the
Shaikh is eternal by and with God.

2344, i.e., disbelief and faith have no place in the
Shaikh, who as the Universal Spirit is one with God.
They have to do with the multiplicity of things which
proceed from the Universal Spirit, but the Shaikh is
unaffected by them at the stage which he has reached.
They are no more to him than the shell is to the kernel.
They are transitory things, and he is eternal by and
with God. (See too Note 2343).

2345, i.e., though they may veil God, or the Light
of God, or the Shaikh who has attained to the Light of
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God, from the commonalty, who look at the multiplicity
of transient things, and do not see the eternal reality
behind them, they no more affect that reality than the
basin does the light which is under it.

2346. By “this body " the Author apparently means
the multiplicity of transient thin which veil that
mystery, the eternal truth and reality of the Shaikh's
condition of eternal life by and with God.

The primary sense of “kafir,” rendered * infidel,” is
a “ coverer or veiler,” but it is impossible to keep the
double meaning.

The word rendered “cover” would be “ear” and
that rendered “ mystery,” “ sir " (for “sirr"), but the
former of course may also be read as “sir,” and trans-
lated “mystery.” The T. Com. reads both as “sar”
and translates by * bish,” “ head.”

2347. 1In accordance with the dictum, “The Faith
of the commonalty is infidelity in the chosen of
God."

2348. The life of the Shaikh is by and with God,
He is as one with God. This is true life. The com-
monalty who have not this life are spiritually dead.

2349. e, when there is a trial or test, the know-
ledge is equal to it.

2350. “The common sense,” “hiss-e mushtarak,”
eays the T. Com., is according to the philosophers
" perception,” and according to scholastic theologians,
“intellect.”” Both these are processes, but the angels’
knowledge is intuitional, and therefore superior to that
of men who use these processes to gain knowledge.

235). de, the life of the Saff saints or Perfect Men
is fuller than that of the angels because their knuw]edﬁe,
which is also intuitional, is fuller than that of the angels,
The Perfect Man knows all the Attributes of God, the
angels, each, only a particular Attribute. It should be
remembered that the angels were commanded to bow
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down before Adam as a Perfect Man and prophet, and
not before men generally.

2352. d.e, superabundant in divine knowledge, and
beyond the utmost limit of the angels and intellect. In
other words, when the knowledge has become that of
the Universal Intellect.

2353. Because all things are included in, and known
by the Universal Intellect.

2354, d.e, the fish or any other beings whatscever
in the material or in the spiritual world have to follow
the will of the Shaikh or Sfi saint even as the thread
has to follow the needle to which it is attached. The
distich is a transitional one and leads to the resumption
of the Story of the miracles of Ibrihim the son of
Adham.,

2355. i.e., the person who ignores and rejects the
Pirs or Shaikhs is rejected or alienated from the Court
of God, or perhaps, from the holy court or presence of
the Pirs as one accursed, “ la‘in.”

2356. The disciple of the Shaikh whom a stranger
has reproached is again addressing the latter.

“Whose face is unwashed " ie., “the face of the
heart.”

2357. 1.e, to speak ill of saints entails abasement,
not exaltation, in the speaker. ,

2358. " The needy, base copper" is the person who
is under the sway of the carnal soul,

2350. “Alchemy,” because by his teaching and
influence he transmutes copper, i.e., carnal-souled people
into gold, i.e,, into pure and spiritual men.

2360. d.e, in this case, though the person who has
vilified the Shaikh may be incapable of receiving
improvement from his teaching and influence, the
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Shaikh, on his side, cannot be injured by the vilification
of that person.

2361. "The Sea of Eternity " ; i.e., God,

2362. de, the wicked and their evil passions ma;
fear the Shaikh, who is as pure water, but the Sh:a.ikg
camnot fear the wicked, or contamination from their
evil qualities,

2363. d.e., you pretend to find worthless gualities
in the heart of the Shaikh, which is as a spiritual
paradise.

2364. ie, a resplendent sun of religion and
spirituality like the Shaikh,

2365. ie., one spiritually blind like him who has
abused the Shaikh,

2306. 14.e., whatever is repudiated and reprobated by

the Pir is a fault. He is the only judge, and if he do
not reprobate a thing it is not a fault,

2367. ie, that which the Pir reprobates is a fault
or sin, and vice versa, but the people cannot always see
or know this, since the P1r's jealousy of mysteries keeps
many things secret,

2368. i.e., the mercy which God might bestow upon
you hy the spiritual influence of the Pirs,

2369. “Be conciliatory " ; lit., “wag your tail (like
a dog).”

2370. Cf. the Qur'an, ii. 130 : “And wherever you
are, turn your faces towards it;” ie, turn your faces
towards the sacred Mosque at Mecca. The Author,
however, is turning the words into an injunction to
incline towards the spiritual mosque, the prophets and
saints,

2371. “Through overhaste” : lit,, “from a swift step
or pace.”
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2372. " The mud " means metaphorically * the body
or the carnal soul.”

2373. " Ta'vil-e rukhsat,” lit.,  an interpretation of
permission,” i.e,, the interpretation of some passage in
the holy Law by which sanction is found for some
act, or dispensation from some religious duty.

2374. i.e., those who seek to capture the blind
hyena say to one another it is not in the cave, and
having thus put it off its guard easily secure it.

From this illustration we must conclude that God is
supposed to lead those who indulge their carnal desires
into self-delusion.

2375. “Shu'aib;" ie, Jethro, the father-in-law of
Moses, considered a prophet by Muslims,

2376,  Lit., * there is identity of colour between the
soot and his face.”

2377. The Greek is often contrasted with the negro
as white with black.

2378. i.e,, when he determines not to reflect,
2379. Or, " conscienceless,” “ bi-din.”
2380. Lit., “ (that) *O Lord!'”

2381, It should be remembered that mirrors were
made of metal.

2382, By “rust" is meant “sin.”

By “iron" is meant either *the mirror, his heart,”
or “ the sword, his heart."”

* Lustre " is, I think, the most applicable sense here
of “ gauhar." The primary meaning of “gauhar” is
“pearl,” and the T. Com. explains it as “the 1,
his faith " : but I fail to see how a pearl can be affected
by rust. The T. Com. quotes the Tradition: * Kami
gilla—* Alai-hi 's-salim !—' Inna 'l-quliiba tasda’n kamd
yasda'u 'lhadid.” Qala, ‘Wa-mi jali’u-ha, yi Rasila
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'Nah?' Qala, ‘Dhikru ' “As he said—On
him be peace !'—* Verily, hearts may be rusted as iron
is rusted.’” They said, ‘ And what is the brightening
of them, O Prophet of God ?’ He answered, * The recital
of the Names of God."” (i.e., the zikr. See Note 37.)

2383, The T. Com. quotes the Tradition: *“Inna
‘I-‘abda kullamd adhnaba dhanban, hasalat fi galbi-hi
nuktatun saudi. In istaghfara suqilat, wa-in ‘ada
ziidat, hattdi yusauwadu galbu-hu: wa-huws ‘'r-rina
‘lladht qila Mahu Ta'sla (}I kitabi-hi, ‘Kalla, bal rina
‘ald qulibi-him mi kina yaksibfin ;"

** Verily, whenever the slave (of God) commits a sin,
a black spot falls upon his heart. If he repent it is
rubbed off, but if he repeat (it, the blackness) increases,
until his (whole) heart is blackened: and that is the
‘subjugation ' which God most High has mentioned in
his Book, ‘Yes, but that which they have acquired
subjngates their hearts.' "

o904 Fﬂ."ﬂ'ﬂ.]’," i nazar ; " but © nazar, “,hich
means lit., “locking towards,” may have the sense
here of *“looking (to God for help).”

The T. Com. quotes,

“Afdalu ‘l-ibadati ‘ntizira 'lfaraj;” “The most
excellent of acts of devotion is the expectation of ease
(from God).”

2385. i.e, from such spiritual words the heart of
the deluded sinner received spiritual enlightenment.

*Dam,” which means lit., * breath, breathing,” also
means “words.”" In its literal sense it is referable to
the breathings of the breezes which make the roses
blossom.

2386. “ As a trial for him ;" “az bariyé ibtila-sh: "
1.6, in order that he may reflect and repent. Cf. the
Qur'an, ix. 127 :

“Do they not see that they are tried Every year once
or twice? Yet they turn not in repentance, nor do
they reflect.”
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2387. “Supplication,” “du‘'s;" as opposed to the
liturgical prayer, in Arabic, “saldt,” in Persian,
“ namiz."

2388. _i.e, lack of spiritual appreciation and savour
are coincident with want of truth and eArnesiness,
and without these there can be no good result from
acts of devotion.

2389. I read “‘aqlkizh.” The T. Com. reads
“‘agl-e kazh," and takes it as the nominative,

2300. “ Mustafa: " a name of Muhammad.
“Ba Lahab,” for Aba Lahab, “ Father of Flame This
a name given to an unbelieving uncle of Mubammad.

2391, ‘Abdu "llah means “ the slave of God."”
2302. A little freely translated,
2393. i.e., so full of the divine Light,

2304. The T. Com. translates, “ You have heard
this matter wrongly from the unbeliever; you are
deluded " ; but this entails the rhyming of the majhal,
“garra-8," with the ma'rif, “ gharra-1.”

*Shunidan,” “to hear,” also means “ to understand.”

2395. “The cup which it seems ;" lit, “the
manifest cup,” “jim-e zihir.”

2396. “Impossible ;" Lit., “ far.”

2397, i.e., the Shaikh has attained to, and lives in
the Light of God.

The gist of the T. Com.'s long notes is as follows:
The Shaikhs having attained to the higchest degree in
spirituality are in the enjoyment o? the spiritual
sources of all material pleasures. They also have the

wer to manifest those spiritual delights in material

rm, and they do so sometimes in the way of instruetion
to their disciples, or else to bewilder unbelievers, Cy.
the last distich but one: “This is not a material cup
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nor material wine.” Then too it has been said before
that nothing can impair the absolute purity of the
Shaikhs, One of the senses attributed bgeihe Bahiir-e
‘Ajam to “shikastan” (to break, or to broken) is
“2i'il kardan,” or “=2i'il shudan,” “to annul,” or “to
be annulled ;" and that sense seems most applicable

2398. Another illustration of the assertion that the
Shaikh’s spiritual purity cannot be impaired by
anything unclean and unlawful.

2309, Another power of the Shaikh is that of
changing one essence into another, so that it is unsafe
to accuse him of using something unlawful; though
even if he did so, it could not, as previously intimated,
impair his absolute purity. Or else it might be done
from absolute necessity.

2400, The Shaikh now wishes to inculeate the
principle of the holy Law that in a case of absolute
necessity even that which is unlawful becomes lawful.

2401. In a case of absolute necessity, the unlawful
may become lawful.” When, e.g., a person is in danger
of dying from hunger, he may eat unlawful food. The
Shaikh implies that his pain involves a case of necessity
more urgent even than that of the extreme hunger
mentioned in the Qur'in as justifying the eating of
unlawful food. Cf. the Qur'dn, v. 5

“ But he who without inclination to sin shall be forced
by bunger,—verily, God (will be) forgiving and com-
passionate (towards him)."”

That is, if a person without inclination to unlawful
food, or desire to eat more than is absolutely n 7
shall be forced by hunger to eat it, God will forgive and
compassionate him,

2402. *“The disapprover” ; i.e., he who ignorant of
the holy Law disapproves of him who forced by necessity
does that which in ordinary circumstances is unlawful.
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2403. Blood of course is impure and unlawful %o
drink, but if thers were naught aile it would be lawful
to God’s slave, because, for one reason, he would drink
only enough to keep him alive, and for another, God if
he thought fit would change it into a lawful drink.}

2404. ‘A'isha, the name of Mubammad's second wife,
Abii Bakr's daughter,

2405. “Oratory,” “musallg.” * Any place set apart
or used for the performance of divine worship ; often a
mere raised platform of turf. Also, a mat or carpet
spread on the ground for the performance of worship."”

edhouse).

2406. 1i.e., manifest in the body, but hidden as to
the soul, even from the most saintly. Or sometimes in
“istitdr,” and sometimes the object of “tajalli.” (See
Notes 121 and 1507). The H. Com. explains, “ ‘Alam-e
ghaib-u shahadat-men” ; ie., “(apostle of God both)
in the spiritual and also in the material world.” But
the sense may be simply “openly or secretly, publicly
or privately,” i.e., “ on all occasions.”

2407. “Uneclean™; lit., “used.”
2408. “The saintly " ; lit, “the great,” “ mihfn"

which is used here in one sense of * buzurgfin."”

2409. e, do not be envious of the saintly, nor
judge them as you would ordinary people. The T.
Com. says :

" Qiyasu 'n-nefsi ‘ala "n-nefsi j@'iz deyil dir”; “It is
not Eﬂnniﬂﬂib]e to judge one person by another.”

This distich and the following are remarks of the
Author's,

2410. ie., the Attributes of God have taken the
place of his attributes, and the Action of God has been
substituted for his action ; hence he is as the gracious-
ness of God, and the Light of God has taken the place
of his carnal soul. And his greatness and power are
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acts through him,

2411. 'This is an allusion to the expedition of Abraha
against Mecca. (See Note 149).

2412, 1de, this occurrence shews that God does
interfere and help, and that when such wonders occur
it is owing to the immanence of God’s power and action.

2413. 4d.e., Chapter cv, of the Qur'an, entitled * Al-
Fil,” “The Elephants.”

2414. i.e., though the saint may for certain purposes
be patient with the person who opposes and claims

uality with him, that person through such conduct
will ultimately be punished. The following Story is an
illustration of this,

2415. i, the camel by its sagacity guessed the
mouse’s thought.

2416. Or, “congratulations to you!” Spoken
ironically. Lit., “ be happy, or easy.”

2417. “Gaz" means both “ell” and also “cubit.”
The former is forty-two inches long, the latter, twenty-
six inches.

2418. *“Bparks,” that is, of mortification and re-
pentance,

2419. Admonitions by the Author begin in this
distich. In the Story concluded in the preceding distich
the camel represents the spiritual guide, “ the Shaikh,
Pir or Murshid,” and the mouse, the aspirant, who is
at first over confident, but finds afterwards that he
cannot overcome the difficulties of the spiritual path
without the help of the Shaikh,

2420, A Sultan,” i.e., of the spiritual kingdom,

2421. " A Captain,” i.e., who can navigate upon the
sea of spiritnal truth,
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2422, i.e., metaphorically, in order that you m
take spiritual form and become mature in iﬁt&
wisdom, submit to the discipline imposed by th:&mikbf
or rather, put yourself entirely into his hands. The
T. Com, explaining “ dast-khyash " as “clean-handed,”
and reading “kardl,” not “ gardl,” gives as the sense,
* Be clean-handed in order that you may make paste."”
He explains “hand " as “ the carnal soul,” and * paste "
as “work,” and says that you must 1pm-If;jr the carnal soul
before yon can do work (presumably religions work).

This may be true, but there is no authority for
rendering * dast-khyash " as “clean-handed,” and “in
order that you may make paste” is rather a forced
translation of *td kardi khamir,” though the past tense
is sometimes used as o vivid present. There is little
doubt, I think, that " dast-khyash " has hers the sense,
“ dast-mil,” * rubbed, or kneaded by the hands,” which
is one of the senses given to it by the Burhfin-e Qati’,
and the Farhang-e Rashidl. Steingass, following
Vullers's mistake, under the term * dast-khyash,” renders
“dast-mil," which is given as its equivalent, by
“towel” ; but “towel"” though one semse of “ dast-
mil " is no sense of * dast-khyash.”

The term * dast-mal"” is analogous to * pay-mail,”
“trodden under foot,” and the respective equivalents of
these terms, namely, * dast-khyash,” and ** pai-sipar,”
are found in the line of NizgimT quoted by the Farhang-e
Rashidi:

* Pai-sipar-é jur'a-ye mai-khviiragfin ;

Dast-khyash-¢ biiziye saiyiragin " ;

“Trodden under foot by the draughts of the wine-
drinkers; ‘kneaded by the hands’ of the planets’ play.”
The H. Com. explains " dast-khyash” as “ practised,
skilful,” and there is perhaps some analogy in the term
“khyash-angusht,” lit., “ fine-fingered,” but this does
not give very satisfactory sense, and there is still the
objection to translating *‘4i kardi khamir,” by “in order
that you may make paste.”

2423, Cf. the Qur'an, vii. 203 :
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“And when the Qur'in is read, then hear it, and
listen in silence, that haply you may obtain mercy."”

2424 i.e, you cannot speak on the part of God by
inspiration as the prophets and saints do, therefore
listen to them, and be silent. C7. the Tradition, * Inna
‘lliha yaqiila ‘ald lisini ‘abdi-h ;" * Verily, God speaks
by the tongue of His slave.” 1In this of course the
chosen slave, the prophet or saint, is meant.

2425, 4de, as a humble enquirer, and not as a
disputant.

2426, *Kings of kings " ; 1.e., Safl saints,

2427, i.e., desire of luxury and honour when gratified
leads to pride in the possession of them and hatred of
those who would restrain you from them.

The T. Com. speaks of “manifest worldly desire,”
**shahvat-e jalf,” and * hidden worldly desire,” * shavhat-e
khafi,”" the former being desire of sensuous gratification,
and the latter of honour from the people. He quotes
the Tradition ;

" Inna akhwafa mil akhifu ‘alai-kumu 'r-riyi'n wa-"sh-
shahwatu '|-khafiva " ;

“Verily, the most fearful of the things which I fear
for you are hypocrisy and hidden worldly desire,”

2428. i.e, metaphorically, to those who try by
persuasion or force to restrain them from worshipping
the idols,

2420. Satan is supposed to have been bhefore his fall
the leader of the angels.

hiim. And he refused to prostrate himself before

2431. i.e, only the prophets and saints who from
all eternity have been full of devotion to God are fit to
be leaders. By “tiryak,” “the antidote,” may be
meant here “ therinca,” an old antidote against poison,
in which treacle was one of the ingredients ; or, the
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“ bezoar stone,” or more generally, any antidote against
poison may be meant.

2432, In this distich “tiryak,” “the antidote”
means * the mineral bezoar stone,” * pazahr-e ma‘dant,”

The sense of the distich is that high place does no
harm to the prophet or saint, because he abounds in
devotion to God.

2433. “When a person"; i.e, says the T. Com,
“when the saintly man of God.”

2434 e, how should the carnal soul be angered
by the remonstrance of the saintly man ?

2435. i, the person under the sway of the carnal
sonl seeks to ingratiate himself with the saintly opposer
of his evil disposition, if it be to his interest to do so.
If, e.g., the saintly man be powerful and he be weak,

It will be noticed that the second person has been
changed to the third in this distich.

2436. The ant is a type of weakness,

2437. *In suffering,” or “by trials,” “dar ibtila" ;
i.e., by subjecting yourself to rigid discipline.

2438. " The %afi guide " ; lit., * the master of heart,”
“gihib-dil,” i.e, he who by purifying his heart has
found it and has found God, since when purified it is
the place in which He is manifested. You should
consult the Sifi guide about yourself because you do
not know your own state, or to what extent you are
subject to the carnal soul.

2439. e, until the heart becomes a king in the
realm of spirituality and divine knowledge, it does not
know that it was destitute of the possession of that
realm.

2440, “The alchemy,” and “the heart-ensnarer,”
both signify the Saff guide.
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2441. “The person of heart,” “ahle dil,” is “the
master of heart,” **sahib-dil " i.e., the Sair guide,

2442, “Bprings from the world"”: i.e., gives up
all worldly ties.

Day and night are always springing from the world
in alternately giving place to one another. Or, as the
T. Com, says, the meaning may be that the spiritual
chief flies from the world as day and night fly from
one another,

2443. “The slave of God,” and “a King," both
" mean the spiritual chief.

2444, i.e, his support was in his fortitude on the
Path of God and his reliance upon Him. The word
“mardl,” *fortitude, manliness,” has reference to his
being “ mard-e Khuda,” “a man of God.”

2445. The second hemistich must, I think, be the
intimation of the fish, because the verb (in the Persian)
is in the present temse. It cannot possibly, pace the
T. Com., a reason for the statement made in the
first hemistich, The second hemistich reads, “k'az
Ilgh-ast n na-darad shirkati”; and the H. Com.
renders it, “aur woh milk Khudaki bili shirkat-e
ghair” ; “and that the property of God without the
joint-ownership of any other,"”

2446. “An insignificant thing”; i.e., any worldly
property.

2447. “Kings"; i.e, spiritual chiefs,

2448. "“Subtle”; “latif”; 1., penetrating into
and knowing spiritual mysteries,

“Of sweet hreath"” : “khyash-nafas”; ie., of pure
soul. (See Note 23).

2449. The chapter “‘Abasa” ; “ He frowned.” (See
the Qur'in, Ixxx., and Note 1389),

2450. The Arabic word “faqir,” like the Persian
3d
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word * darvish,” means “poor,” and the Anthor inti-
mates that the poverty of the faqir is not the poverty of
one who abandons earthly possessions, but rather the
poverty of one who must be poor because he knows that
nothing besides God exists,

Thefirst hemistich amplified means that such * position
of faqir " or * poverty " as we are speaking of does not
come from the fact that there is such a state as “ entangle-
ment,”" ** pich-I-pich,” with the world.

The T. Com. may possibly mean this, but he is far
too brief to be clear. The other Commentators take
the semnse of “entanglement” to be * gaining credit
with the world,” but this, I think, does not harmonise
with the second hemistich.

2451. i.e., the faqir who is extinet as to himself and
eternal in God has control over all things even up to
the seventh heaven.

2452, 1.e., the subtle Light of the higher spirit in
which the faqir lives.

2453. 1.e., correct it by rigid discipline.
2454. i.e., it inclines for a moment to belief.

2455, i.e, if it had been capable of seeing the
miracle with spiritual eyes the sight of it would have
always remained, and belief would have been confirmed.

2456. “The brutes" ; i.e., those who are under the
sway of the earnal soul.

2457, i.e,, the amount of speech to be used depends
upon the importance of the subject and the capacity of
the speaker. Cf. the following Story.

2458. i.e., the Seven Bleepers of Ephesus,

2459. 1.e., the Siifis made much outery in expressing
their disapproval of such habits in a Safi.

2460, d.e., be moderate in every circumstance of life.
2461. " EKhairu 'l-umiiri ausato-hs."
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2462, i.e., when the four humours of the body are
well-balanced, and no one of them gither exceads or falls
m of its proper measure, they give health to the

2463. Lit., “illness appears in people’s bodies.”

2464. “His good friend " was Khizr. The story of
their companionship on an oceasion has been related in
Note 202,

The meaning of the distich is that Moses did not suit
his words to the words of Khizr, who speaking but littls,
and keeping silent himself as to his sction, had forbidden
Moses to speak about it. The latter on the contrary
tried to discuss the matter from his high level as a
Rasiil, when Khizr, though lower in rank as a Nabi, had
& special mission unknown to Moses,

2465. By Moses is meant here the disciple, who is
addressed now apparently by the Author, as Moses was
by Khizr. The admonition of the Shaikh ends
apparently in the preceding distich, but it is possible
that it continues to the end of the Section.

2466. “ Be dumb and blind "; i.e., do not be litigi-
ous as to my procedure, nor seek to see faults in it.

211{5'?. i.2., you are sundered from the benefits of
illg.l;mmtion with me: it is as if yon had gone and
t me,

2468. Lit, “wounld say to you, ‘' Go, hasten towards
purification.’” Because the impurity would invalidate
the previous ablutions.

2469. 1.e, if you do not go and again perform
ablutions you busy yourself in vain; your prayers are
invalid (lit., gone), and you may as well sit down and
not say them. The metaphorical meaning is that if the
disciple be not purified by a submissive and devout
state of mind towards his spiritual gmide he cannot
benefit by his society.
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2470. The metaphorical sense is that those who are
extinct in themselves and living in God do not require
the mfn.a.rdianahip and awakening of those who are
merely learned ; or of disciples who relying op theirlearn-
ing are inclined to discussion and, as it were, to teaching
them. The “ahl-e hil " have no need of the * ahl-e qil.”
The Adepts have in previous passages been called fish,
as living in the Sea of absolute Truth. Fish, it should
be nnwg. are supposed never to sleep, so that we have
here a contrast between those who are asleep as to
spiritual truth, and those who are always awake to it.

2471. i.e, those who are attached to the world, to
themselves, and their learning, look to people who can
maintain and further their worldly advantages, but the
saints who have abandoned all, including themselves,
are spiritually rich through the Revelation of the divine
beauty, and have no need of the worldly.

2472. Otherwise you can derive no advantage from
their society.

2473. And in that way you may not be altogether
excluded from the benefits of the society of the spiritual
guide. (See also Note 2471).

The Shaikh in his admonition has recommended a
middle course or moderation to the $iff complained of,
but the Author in his remarks which follow the econ-
clusion of the Shaikh’s speech, (see Note 2465), inculcates
complete self-abnegation. Then in this distich he
enjoins moderation as an alternative.

2474. " This duty,” “in gharimat”; ie., the duty
of telling the state of the case.

2475. "The Interlocutor of God,” “Kalimu 'lah,”
is the special title of Moses.

2476. The T. Com. quotes the Tradition : “ Inna 'l-
anbiyi'a mi warathil dirhaman wa-13 dindra, wa-inna-mi
wallinthu ‘ilmay ; fa-man akhadha-hu akhadha bi-hazziy
wiifir" ;
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“Verily, the prophets do not inherit silver or gold
coin, but they inherit knowledge ; and he who receives
it receives abundant felicity.”

This applies also to the saints of whom the faqir is
supposed to be one.

2:47?. “Allowance,” “ vazifa,” means here the quantity
which would perfectly satisfy his appetite.

2478. And therefore we cannot be judged as if we
were in the same class or category.

2479, *“Act of prayer,” “rak'at.” A “rak'at,” as
well defined by Redhonse, is a complete canonical act
of divine worship of a prescribed number and order of
postures, motions, and recitations,

2480. Lit, “I do not enter into faintness.” This
may mean * faintness of voice.” The word is “ khumdl,”
but B.U., and the H. Com. read * nubil,” * emaciation,”
which might implicity convey the sense here of * exhaus-
tion.” Cf. "za'tf,” which means both *“weak,” and
i t.]li.l],."

2481, And in this also each must be judged accord-
ing to his inherent nature,

2482, Cf. the Qur'an, xviii. 109 :

* Should the sea become ink to write the words of my
Lord, the sea would certainly be exhausted before the
words of my Lord were exhausted, though we brought
the like of it in aid.”

By the “words” of God are meant the divine
Attributes with all the spiritual truths and mysteries
involved in them, the spirtual prototypes of all things.
Now since these are infinite the faqir though endowed
with the Attributes of God and as the Universal Spirit
knowing all things, eannot deseribe them however much
he speak ; nay, even though the sea became ink, and
were all used for the purpose of writing such description
they could not be described.
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2483. “ Exhaustive description ™ ; lit., “ termination,
coming to an end,” “piyin shudan” (for “ba-piyin
ghudan ™).

2484, 1.e., since the divine Attributes and the
gpiritual prototypes are infinite there are no parts to
be described, and therefore no finite number of pens
could in any degree give any description whatever,

t or snmﬁ. The word “sukhun™ 15 used here in

sense of ‘' kalimat," * words,” (see Note 2482), and
has the same metaphorical sense attached to it. Cf. the
Qur'dn, xxxi. 26 :

“ And though all the trees which are on earth should
become pens, and though He should after that swell the
sed into seven seas of ink, the words of God would not
be exhausted ; for verily, God is Mighty, Wise.”

5485, In this distich ends the faqir's justification
of himself from the charge of verbosity. He next
speaks of the charge of over-sleeping.

2486. That which resembles sleep is the apparently
unconscious state of the faqir when he is wrapped in
the contemplation of the divine beauty. This state,
says the T. Com., may last for days, during which the
faqir lying supine does not eat, drink, speak, or move.

2487. Cf the Tradition, *In ‘aind'l tanfimfni, wa-
1& yanfimu qalb-1;"

“If my eves are asleep, still my heart is not asleep.”
This was an answer to ‘A'isha who told Mubammad plm
had been asleep when he rose up from apparent sleep
and engaged in prayer without making ablution.

B.U,, and the ﬁ Com. instead of “ qalb-1," * my heart,”
me.l in the text with better metre, “'l-qalbu,” “the

mn-!‘l

2488. The T. Com. enumerates here the five internal
senses, i.¢,, the cognitive and reminiscent faculties of the
intellect, but in the perfect Saff intuition has taken the
place of these, They have served only as stepping
stones,
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2480, “Both worlds”; i.e, this world and the
spiritual and divine world.

2490, i.e, I can see light where you can see only
darkness.

2401. The T. Com. translates, “the essence of
occupation is rest to me,” and says in explanation that
the Saff is apparently occupied but really at rest. This
I think is the opposite of what the Author has been
aiming to convey. The sense might possibly be that the
essence of worldly occupation is as rest or idleness to
the Siifi, whose real occupation is the contemplation of
God, but I think the expression * the essence of occupa-
tion,” * ‘ain-e mashghili,” militates against this. How-
ever, apparently in support of this sense B.U. quotes,

“ 14 tulhi-him tijiratun wa-18 bai‘up ‘an dhikri 'lah™;

“Trade and commerce distract them not from com-
memorating the Names of God (i.e., from the zikr).

2492. By being in the mud is meant being under the
gway of the carnal soul; having the carnal soul “pre-
dominant,” *ammira.”" By the mud’s becoming roses
is meant the carnal soul’s becoming “tmnquiﬁiaed,“
“mutma’inng,” and the predominance of spirituality
and divine knowledge in the Safi. (See Note 397.)

2493, “Musie,"” lit,, * drom.”
The worldly are miserable in their carnal condition,
and the saintly are joyous in their spiritual state.

2494. i.e., Iam in reality in the heights of spirituality.

9405. i.e., it is only my body which is with you, and
that is as a shadow compared with my spirit.

2496. Since the Safi Adept has attained to the

ition of Universal Spirit he knows all things by
intuition and does not need thought: he has passed
beyond it. The T. Com. reads,

% Khiirij-& andisha piiyin gashta am"”; *I have taken
to running outside of thought” But I prefer to read,
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** andisha-pfiyin," * those who think,” on the analogy of
* jahfin-piiyin,” * travellers over the world.”

2497. i.e, though God is the builder of all things,
spiritual and material, inasmuch as the essences of all
things are in His Spirit, the Saff Adept, who is extinct
as to his own attributes and nature and eternally existent
in the Attributes and Nature of God, is also as the
builder of all things; i.e., he has in himself the con-
ception of all essences, among which is that of discursive
thought, which is therefore subject to him: he is the
ruler of it, and is not himself governed by it.

2498. i.e, discursive thought entails anxiety.
By “all people” the Author means all except the
Safi Adepts.

2499, i.e., the Saff saint is sometimes in " istitar,"
“enveilment from the manifestation of God," in order
to attend to the interests of the people. He then uses
discursive thought like the people. For istitdr,” and
also “tajalli,” * the manifestation of God,"” see Notes
121, and 1507,

2500. * Shikasta-piyagin,” “ those whose position is
low,” has also the sense *‘those whose ladders are
broken or weak.” It means aspirants who have not yet
advanced far on the Path, and also the commonalty.

2501. * The lower attributes,” “suflf sifit" : e, the
attributes of humanity. In its more literal sense it
would mean “the lower forms or modes,” i.e., “the
earth ™ as opposed to “ the air.” (C'f. the next hemistich
and Note,

2502. ie., metaphorically, “I resume the divine
Attributes and am ahsorbed in the Deity."

Literally, the hemistich has a sense in harmony with
that intended in the Qur'anic verse to which it ailudes.
C'f. the Qur'an, lxvii, 19 :

“Do they not see the birds above them, extending
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and drawing in their wings (in flight)? Naught save
the Merciful One uphom; for He sees all things."

2503. Under “chirish,” the Turkish form of the
Persian “sirish,” “ paste,” Redhouse says: “* A species
of adhesive te made from the dried bulb of the
asphodel {aapmalus creticns),”” He also gives " glue™
as an equivalent. The meaning of the distich is that
the Safi saint's knowledge is the deep spiritual and
divine knowledge which he had in the spiritual world
and of which he regains possession in this: it is in his
own nature, and is not adventitious like the knowledge
acquired by servile imitators, worldly people, and
philosophers.

2504. Ja'far, called * Taiyar,” “the Flier,” and
“Dhu 'l-Jandbain,” * the Two-winged,” was the elder
brother of 'Alf, the cousin of Mubammad, and the son
of Abi Talib.

Muhammad one day when about to say prayers
invited Abii Tilib to pray with him, and on his refusal
turned to Ja'far, and said, * Say prayers under your
cousin (Mubammad's) wing." Ja'far joined him in
prayers, and on the conclusion of them Mubammad
said, “ Verily, 1 announce to you, O Ja'far, that God,
most High, has given you two wings of light with which
you may fly to paradise.”

Ja'far was killed at the battle of Mta.

2505. Tt seems probable that there was such a person
as Ja‘far, surnamed “Tarrir,” *“the Impostor,” but
nothing is known of him. He is taken here as a tyEe
of the servile imitator, the worldly and false, or the
philosopher, whose knowledge and craft are only
adventitious, borrowed, and temporary.

2506, ie., this claim to essential spirituality and
deep divine knowledge is an empty elaim in the opinion
of him who has not tasted ; i.e., who has not actually
{{:R the highest spiritual truths. Mere intellectual

nowledge is of no avail.
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2507. “Dwellers on the horizon "; te, on the
horizon of spirituality and appreciation of the Divinity,

2508. i.e., in the eyes of the superficial who feed on
worldly earrion.

2509. Lit., “the empty cooking-vessel and the full
(one are) one (and the same) to the fiy." 'The
metaphorical sense is that the superficia worldly
person or the servile imitator cannot distingmish
between a man who is full of spirituality and one who
is devoid of it : the one man is the same to him as the
other. In a case of this nature he recognises no specific
difference. The literal sense is that a fly knows of no
specific differences at all: a cooking-vessel empty or
full is simply a certain object to it. If it go to an
empty vessel it finds no food, but it does not attach the
quality of emptiness to the vessel, and consider it
%:l;erimlly and specifically as an empty vessel, If, on
the contrary, it find food in it, it may have in its
thought the vessel or the food, but it does not associate
the quality of fullness with the vessel and consider
it generically and specifically as a full vessel. Thus
the empty vessel is not depreciated in its view by the
fact of its emptiness, nor is the full vessel enhanced in
value for it by the fact of its fullness, simply because it
does not associate the two ideas together,

2510. “Do not abstain;” lit, “do not rest, do not
be patient ; ” * tan ma-zan.”
his distich concludes the Saff's answer, begun on
p- 308, to the second reproach of the Sifis that he is
a glutton. His speech, however, may possibly end in
the preceding distich.

2511, By the Shaikh is possibly meant here the
vilified SafT, who has demonstrated his perfection and
fitness at least to be a spiritual chief. If mot it must
mean the actual Head of the monastery, The story
which the T. Com. narrates of a Shaikh outside of this
Story is, I should say, apocryphal. The Safi has finished
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his exculpation, and the Author now narrates that in
order to t.hnml:Iﬁ]:Iy convince the stupid cavillers the
same Safl one day vomits in a basin and the basin
becomes full of pearls. He thus reduces an intellectual
mnce‘i\tion to a material fact in order to convince the
stupid.

9512, i.e., even if the food is lawful do not eat that
which will by disagreeing injure you intellectually or
spiritually.

9513. “The light of glory,” “nare jalil”; ie,
“religious devotion, moral qualities, and spirituality.”

9514. i.e., you will know that they are substantiated
by their very nature.

2515. Lit., “the very voice is actually the truth."
Of course these are only illustrations of the purport of
the first distich of this Section, in which the Author
asserts that his words in themselves are, to the spiritual,
a witness to the truth of his claims.

2516. Lit., “says ‘Yes'|"

2517. By “ wisdom,” * hikmat,” is meant here as in
a previous Story the inner truth and real meaning of
the Qur'in. Every true believer is supposed to have
understood this in the spiritual world, and to find it
agnin through proper guidance in this world. Al
Inkmatu dallatu ‘l-mu’mini, fa-haitha wajada-hi fa-huwa
abagqu bi-ha”; “ Wisdom is the stray (camel) of the
true believer, and wherever he finds it he is most justly
entitled to it."

2518. When in addition to hearing this wisdom he
has seen it, i.e., made it a part of himself and actually
felt the truth of it, how can there be any donbt ?

2519, Lit, “that this is (of the) water kind or
genus." -

9520. i.e., when the prophet calls them to the Faith
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there is a response to the call in their souls and the
accept it. They have that in their souls which immadi-
ately recognises the prophet, and his wondrous call is
as a miracle wrought by God. They recognise it in
the world as something different from all others, but
to which, having a blissful perception of God, they are
predisposed.

2521. The nation is called an alien, i.e., an alien as
regards God’s proximity, because it is only the prophets
and saints who have a perfect knowledge of this
proximity. When however the nation hears the call of
the prophet to the Faith, it hears from the tongue of
God through the prophet's voice the words, * Verily,
I am near,” and it has spiritual appreciation of the
trath conveyed by them, so far at least as any but
prophets and saints may have it.

Cf. the Qur'an, ii. 182

“And when my servants ask you concerning me,—
I am near (them). I will answer the prayer of him who
calls, when he calls upon me.”

2522. “"Ula'lAzm.” “ Lords of Constancy, Purposa
or Resolution,” is a title given to the highest of such
Apostles, * Rusul" as were charged by God with a
special holy book., According to Hughes these were
Noah, Abraham, David, Jacob, Josaph, Job, Moses,
Jesus, and Mubammad. Some add Seth and Isasc.

2523. The T. Com., the T. Trans., B.U., and the
H. Com. all read, “ Az biriin-¢ shahr in shirin-fusin ta
na-shud farigh," but 1 suspect the correct reading may
very pussih!f_r,r be “2'in shirin-fusiin,” because the
epithet is more likely to be applied to Jesus than to
Mary, and in MSS. such mistakes as taking the letter
“zé&" for the sign “ madda,” are not uncommon.

2524. “ Abhle khatir” “the man of mind,” is,
presume, opposed either to “ ahl-e nafs,” “ the sensual
man,” or to “ahl-e sirat," “the superficial man who is
devoted to externals.”” In either case it would signify
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“the spiritual man." It may mean simply “ahl-e dil,”
“the man of heart,” “ the Saft Adept,” " sabib-dil.”
The T. Com. explains it as “ahl-e ilhiim,” * the man
inspired by God,” and more fully, *the man whose
heart is & mine of inspiration and dgvina thoughts.

2525, 4., when one has become so spiritual that
even the body is etherealised, the latter will not impede
the penetration of spiritual visions to the soul any more
than a lattice will prevent the entrance of light into a
TOOTI.

2526. Lit., * neither outwardly nor inwardly."
2527. Lit., “take the spirit of the Story.”

2528, The letter “shin” ie, alL' H}itka to the
word, “ nagsh,” “ letter,” or * form,"” since it forms part
of it.

2520, “Kalila and Damna,” is the name of the
Arabic version of the fables which were supposed to
have been composed by a mythical Indian philosopher
named Bidpiy. These fables are collected in the
Sanskrit Panchatantra and Hitopadesa. The best known
Persian version is the Anvir-e Suhaili. The Turkish
translation is called Humfyiin-nama.

2530. In the second hemistich of this and of the
mmg distich are references to other Stories in
fla and Damna.

2531, i.e., although they do not actually speak it is
clear what they express to each other. They speak with
“ the tongue of (their) condition,” ** zabin-e hal,” though
not with * the tongue of actual speech,” “ zabéin-e maqal.”

2532. 1.e., inno case attend to the letter or mere form,
which is low, but pay attention to the spirit or real
meaning, which is high,

2533, A “square” in chess is called in Persian
L k_hm'll a L hﬂ‘uﬁe."
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2534. “Zaid struck ‘Amrw,” “ Darsba Zaidun
‘Amrwayp,” is a conventional -phrase used in Arabic
E‘ﬂmmm‘s to show the form of the nominative and of

e accusative case. The “w" in “‘Amrw” is not
pronounced. It is added simply to distinguish the
name from ‘Umar with which when written it would
be otherwise identieal.

2535, Lit.,  the measure or holder of the real thing."

2536. 1 prefer the reading of B.U,, and the H. Com:
“ giivad-at, ‘ai dfist, dar vahdat shaki-st.'"”

The T. Com. reads, “in dii-'st,” * these are two,” and
the T. Trans. reads, “dn di-'st,”” * those are two,” but
80 positive an assertion would scarcely allow the second
clause, “there is doubt about the unity you assert.”
However in the next distich we have undoubtedly
*du ast,” * there are two.”

2537. i.e., the proper treatment of a perverse, wrong-
headed person who will not accept the truth is to scoff
at him, and lie to suit his humour. The T. Com. how-
ever, explains “In sazi-y¢ bad-khu ast"” as “bil gyiine
khaslet gabiba (sic) khily olan kimse-nip 13'iqT dir”';
“this sort of quality or habit is worthy of a person of
evil nature."

20638. Cf. the Qur'an, xxiv, 26:

* Impure women for impure men, and impure men
for impure women." The metre does not admit of the
first clause entire, and the T, Com. reads, ** Al-khabithat,
al-khabithin,” but why not *al-khabithéin™ as in B1J.?
The T. Trans. reads, * Li-'l-khabithati 'l-khabithin,”
but why not “’l-khabithin™? The H. Com. reads
more correctly as to grammar, “ Li-1-khabithati 'l-
khabithain."”

2539. Iread with B.U, and the H. Com., * dasht-
farikh,” * the open plain.” The T. Com., and the T.
Trans, read “ dast-é farikh,” “ample opportunities.”

The distich is an illustration of verse 26 of chap. xxiv.
of the Qur'dn, of which part was quoted in Note 2538.
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The continuation is: “and good women (are) for good
men, and good men for good women.” The Author
extends this meaning to express that good things are for
good people, and bad things for bad people.

2540, “The kingly court,” “divin-¢ adab.” This
expression does not occur in the dictionaries, but it is
evidently equivalent to the term * adab-kada,” or *adab-
gih," “a seat of polite manners and refinement, a kingly
court.”

2541. “Unsought,” *“ni-justa”; d.e, simply, “a
thing which he ceased to seek.”

2542, “Quth" does not always mean the Qutba 'l-
Aqtib or Ghaus, the Head of the Saff hierarchy; it
may mean a Saff of high order.

2543, Lit., “ towards what is your face ?"

2544. i.e., it may rather or also be called the Water
of Life,

2545. Cf. the Tradition:

* Qala—'Alai-hi 's-salfim !—' Tdha laqTtum shajaratan
min ashjiri ‘l-jannati, fa-'q‘udd 1 zilli-hi, wa-kulii min
athmari-ha.'! Qald, * Wa-kaifa yumkinu hadha fi dari
‘d-dunyifi, vy Rasila 'Nah?’ Qila—*Alai-hi 's-salfim !
—'Idhd lagqTtum ‘Alimay, fa-ks-anna-m3  lagitom
shajaratan min ashjari 'l-janna ;"

*“He said—On him be ce!— When you come
across a tree of the trees of paradise, sit in its shade,
and eat of its fruits! They said, ‘And how is this
possible in the world, O Prophet of God?' He
answered—On him be peace !—' When you come across
a sage, it is as if you had come across a tree of the trees
ui [ T diml Ll

2546, i.e, the deep, spiritual knowledge in the
sage's soul is called “ Tree,” because it bears the fruit
of spiritual truths; *“Sun,” because it illumines
sympathetic hearts ; * Ocean,” because it embraces the
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essences or real natures of things; (the ocean, it should
be remembered, is called “daryi-ye mublt” “the
encompassing sea’’); “ Cloud,” because it pours out
showers of spiritual mysteries.

25647. The T. Com. quotes the Arabic distich :

* ‘Thratu-ng shattd, wa-husnu-ka wihidun: wa-kullun
ili dhika 'ljamali yushirn " ;

** Our descriptions are various, and your beauty is one ;
and everything points to that beauty.”

2548. This distich is omitted by the T. Com. but it
occurs in the editions of the T. Trans, B.U., and the
H. Com.

2549. Lit., * severity."
2550. Lit., “kindness.”

2551. i.e., though each man has the qualities of man
he cannot by names describe man as he really is: he
can give no satisfactory definition or rather description of
him by names, since he can be called by so many names,
and names too are not any clue to the real nature of a
thing.

2552. i.e, his mind is distracted by the multiplicity
of names, and he can arrive by them at no conception of
the real nature of the thing to which they are applied.

2553. i.e., when they have formed a perfect conoep-
tion of the qualities to which the names are applied,
they may gain a knowledge of the essence of the thing,
and in this there can be no disagreement.

25564. 1 read “ai goziim,” with B.U,, and the
H. Com.

2555. Each of the four wishes for grapes, but he
knows the name of them only in his own anguage.
* Istifil " is the Persian corruption of aragui.

2356. i.e., they were ignorant of the real meaning of
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the names, each person knowing only the meaning of
one.

2557. The diram signifies the heart or mind, i.e.,
the means of obtaining the desired object. The heart
or mind is of course essentially the same in all the
four persons,

2558, d.e., the heart or mind would expand, as it
were, embracing the desired object under all its names ;
and the four persons would then agree, since their dis-
agreement was about names, and not about the thing to
which those names were applied.

The Author gives the Story as an illusfration of the
disagreements arising from the words and names used
in religious controversy, and hethen proceeds to show how
agreement may be effected by following the guidance of
the Saff saint, the one who knows the inner truth,
*gibib-& girr,” and the real signification of all names
and words, “sad-zabfin.”" (See the last distich but two.)

The H. Com. explains ** the four enemies ™ as the four
different names of grapes in Persian, Arabie, Turkish
and Greek, respectively, but I think this is scarcely
satisfactory.

2559, “Keep silence,” "ansitd.” O, the Qur'dn,
vii, 203 :

“ And when the Qur'iin is read, then listen to it and
keep silence, that haply you may obtain mercy.”

2560, i.e, give up your controversy and discussions,
and trust to my words alone, which will guide you to
inner truth,

2561. Becaunse they are factitious and not essential
and real ; they are imitative and do not come from the
heart ; i.e., there is no feeling of the truth in the utter-
ance of them, and therefore there can be no real harmony
among those who utter them.

9562, The Author means that if a substance is of an
2e
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essentially cold nature, its nature cannot be changed b,
the application of heat, :
CY. the following two distichs.

2563. Or “syrup of dates,” * dashab.”

2564, The famous Saff chief Junaid has said, “ Riyi'u
1irifina khairun min ikhlisi 'l-murfidin®; “The
hypocrisy of the Adepts is better than the sincerity of
novices.,” This is because the hypocrisy or dissimula-
tion of the spiritual chief, who is really in heart sincere,
is only on the surface : it is assumed for a good purpose ;
whereas the sincerity of the novice who has as yet not
advanced far on the Path is not from the heart but only
servile imitation. Besides this he may be sincere in
furtherance of a selfish purpose. See the next distich.

2565. Because he has wisdom and foresight and is
devoid of all selfish desire.

2566, Because the words of those who envy one
another are inspired by ignorance, want of foresight,
and selfish desire of worldly advantages. See the next
distich but four and the next but six.

2567, i.e, who came on the part of God with a mission
to call the people to the Faith.

2568. By Solomon is meant here the spiritual guide.
The ant is often spoken of in connection with Solomon
because of its having brought him the leg of a locust
when all the animals were bringing presents.

2569. i.e, he who seeks the Shaikh gains him and
all spiritual sustenance, and at the same time all the
material sustenance necessary, becamse everything is
under the control of the Shaikh.

2570, 1.e., the people are at strife with one another
for the sake of material advantages, and are therefore
not safe from one another,
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: 2571, e, in every age there is a perfect Shaikh or
Saff chief and guide. i

2572. (f. the Quran, xxxv. 22;

“ Verily, we have sent you with the truth: a bearer
of good tidings and a warner: and there has been no
people but has been visited by a warner.”

2573. An explanation in Persian of the Arabic words
of the preceding distich,

2574. Lit, “he makes them without deceit and
rancour,”

2575. *' Al-Muslimiina ka-nafsin wiithida " ; * Muslims
are as one soul.”

2576. “The Helpers,” “ Ansar,” were those inhabi-
tants of Medina who invited Mubammad and his
adherents to their city, and were the first to take up
arms in behalf of Islim. When all the citizens of
Medina were ostensibly converted to Islim they were
all named * Ansir.”

2577. * Counselled,” “ba-pand.” B.U., and the
H. Com. have “ba-band.” If this be correct we shounld
render, “ And (then) held together by a bond or a
ment, through the words, ‘ Muslims are brothers.' "

The idea is that first they became brethren in the
Faith like the single grapes of a cluster which are
united by the stalk, and that afterwards their unjon
was as close as that of the grapes when the juice has
been expressed and mixed together. Cf. the
Qur'in, xlix. 10: “Only Muslims are brothers.”

By “one body"” is meant *“ absolutely one in
spint.”

2578. Lit, “The form of the single grapes is
brethren."

2579. i.e, through the breaking and annihilation of
their bodies by discipline and devotion, those brethren



438 THE MASNAVI

become as one in spirituality, and divine knowledge.
{See Note 2577).
2580. Metaphoriecally, the infidels are enemies of

the true believers, but when they are converted they
become friends.

2581. 4., from their inherent nature some have
been destined to be and remain infidels. The vicissi-
tudes and things of the world are sufficient to check
any spiritual growth in them, and no teaching of the
prophets or saints can mature them.

2582, Because those like him would be in despair
at their own spiritual ignorance, and the pious would
B-a di;tireaﬁed. (8ea the second hemistich of the next

istich).

2583. “Iram”; the name of a fabulous earthly
paradise somewhere in the deserts of southern Arabia,
constructed to rival the celestial one by the genii for
Shaddad the som of * d, and called by him * Iram"
after his great-grandfather. 1t is related that on going
to take possession of it, he and all his people were
struck dead by a noise from heaven, and the paradise
disappeared. It is mentioned in the Qur'in as *Iram
of the colomns, the like of which has not been created
in these lands.”

2584. 1.e, metaphorically, those who are innately
good and are predestined to believe at last attain to the
game uniform ﬂPiritua] perfection. They all become in
this as one. The * breath” of the saintly means their
spiritual words, influence, and guidance. As regards

e grapes, taken literally, the * breath” has reference
to the fostering breezes,

25685, i.e., they become united in the Faith as the
single grapes of a cluster are united on the stalk.

2086, BSee Note 2579 and the distich to which it
refers,
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2587. ie, by the breaking and effacement of body
and by perfection in spirituality and the deep knowled
of God they have ab;:?ute unity : they are all absalu
as one spirit,

2588. Lit, “he is still two" ; i.e, he is not as one
with the other.

2589, 1e, if he were absolutely as one with the
other person, and notwithstanding fought with him, it
would be fighting with himself which, according to this
hemistich, is impossible, Therefore if there be absolute
and perfect union there can be no enmity amongst those
who form this union,

2590. By “the master” is meant Mubammad, or
God acting through Mubammad. From the metre the
hemistich must read, ** Afarin bar ‘ishq-e kull-# gstad | ”
but if this reading be correct it seems to me that the
T. Com,'s explanation is somewhat strained, ** Blessings
on the love of the master of all! " 1., “ on the master
and most excellent of the apostles!" This explanation
would be more probable if the reading were “kullf
istad.”

The H. Com. explains, * Afarin ‘ishq-par, ki woh aisa
ustdd hai jis-né ete.”; * Blessings on love, which is
such a master that it, ete.”

B.U. explains, “ishfirat ba-in ast ki inkishif-e In
ittihiid az tufail-e ‘ishq ast”; “ alludes to the fact that
the manifestation of this union is attendant upon love,”

25091, “The potter” is Mubammad, or God acting
through Mubammad. By “making them into one jar"
is meant uniting them so in spirit that they were as one
spirit,

2592. Because for the commonalty comparisons could
be drawn only from material objects, and such eould
oaly confuse and disturb their minds without giving
them eomprehension,
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2503. “A Solomon"; i.e., a chief Siff saint, an heir
of the prophets and saints,

2594. * TFarsightedness " means here subtle caleula-
tion and worldly wisdom, “‘aql-e ma‘ash,” by which we
hope to secure happiness in this world, and to esca
the strokes of God's fore-ordinances. Through confi-
dence in this wisdom we are blind to the presence of
the Sifl, and are deprived of the true wisdom, **‘aql-e
ma‘'dd,” and the spirituality and deep knowledge of
God imparted by him which would give us true felicity
and make us happy in God's decrees and submissive to
them. In “far-sightedness” seems to be included too

hilosophical speculation by which we hope to get such
Ennw] ge as can only really be imparted by the
spiritual chief.

2505. 4., in our far-sightedness we are blind to
what is near. The furusiggtednm in the case of the
sleeper is, I suppose, his wandering far in the world of

2506, And being so we are blind to the spiritual
ide and to his teaching and guidance which would
ﬁd us to spirituality and the knowledge of God.

2597. This seems to depend upon the preceding
distich.

2598. * Imposing many logical forms” is, I think,
the sense of “ayin-fizi." Redhouse has “ AyIn-parast,”
* serupulously observant of rites and ceremonies ™ ; but
“#yin," of course, means also more generally “ forms
or IEWB\."

2599. The metaphorical sense is that the person who
passes his life in subtle devices to escape destiny, and
trusts too to philosophical speculation 1s deprived of
the blessings of true wisdom which would make him
ﬁ?l&rna{iissiva, and also of spirituality and knowledge

2600. i.e., metaphorically, the worldly wise and
philosophical person is always meeting with defeat.
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2601, Lit., *“through this attack and retreat.”” The
metaphorical sense is that the worldly wise man and
ghihmphur should abandon his subtle devices against

estiny and his philosophical speculation in order that
he may not be broken and defeated in his vain struggles
and fighting, as it were, against God.

2602. 1., countless persons have been defeated in
the vain attempt to turn aside the decrees of God.

2&')3. ik Imm n ; Htul i reﬁd""

2604. "0 covetous man"; ie, 0 you who seek
innre worldly good than God has decreed you should
ave.

2605. Cf. the Qur'an, 1. 35:

“And how many generations have we destroyed
before (the time of) these (Meccans), greater than these
in power! They passed through, examined, and dis-
posed of lands ; (was) there any asylum (for themf) I i

That is, none of those generations in spite of their
power, and their examining into the nature of lands and
use of them, could find any asylum, wherever they went,
from the decrees of God. All their devices, wisdom,
and discussions conld not secure them the object which
they sought.

2606. See Note 2555.

2607. 1i.e., as the previous generations with all their
search and striving could not obtain the object sought,
so the Persian, the Arab, the Turk, and the Greek could
not obtain their ohject so long as they trusted to names,
words, and verbal discussion without agreeing as to the
application of all the names which might be nﬁlied to
that object. The object, metaphorically, is know-
ledge of the true natures-of all things and of their
incﬁfaiun in the divine Unity. Such knowledge must
entail absolute submission to God's decrees, and it can
be obtained, not by philosophical speculation but only
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throngh a spiritual chief who knows the essences of all
ings and all the names attached to them.

The * duality ™ spoken of in the first hemistich seems
to refer both to the apparent doubling of the object b?‘
the application to it of the two different names * angir,”
and “‘inab,” and also to the want of unity in the minds
of the contestants through the application to the desired
object of words upon which they were not agreed

2608. The “contending birds " are the worldly wise
and philosophical. The “hawk or falecon™ is the
spiritual guide. “ (The beating of) the hawking-drum "
is God's call to the Faith, to spiritual knowledge, and
the deep knowledge of His Unity. The “King " is God.

The hawking-drum, “tabl-e bidz," is a small drum
attached to the saddle and beaten by a leathern strap to
rouse birds for the hawk to capture. Metaphori ;
the meaning is that people should hear the call of God,
and be captured, as 1t were, by the spiritual gnide. The
parallel is not absolutely perfect, since it is the spiritual
guide himself who communicates the call of God to the
people. Unless the distich mean that the people
should first be roused by the plain call of God as found
in the Qur'dn, and then be captured, as it were, by the
spiritual guide, and brought into close union with God.

2609. d.e., union in spirituality, divine knowledge,
aE_prec'mtinn of God's Unity, and union with and in

2610. i, turn towards spirituality, divine know-
ledge, appreciation of the Unity of God, and union with
and in Him, This is apparently the construction which
the Author is putting here upon the Qur'inie :
in which “turn towards it” means literally, “turn
towards the most sacred mosque of Mecca.” (See the
(ur'an, ii. 39 and 45.)

2611. “Solomon™ in this and the subsequent
distichs apparently means God.

2612. *The hawks,” or * falcons " ; 1.e., the prophets
and saints.
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9613, “Amin”; t.e, the matm'ial world.

9314, This is a remonstrancé to those who distrust
and fear the prophets and saints. The 'hird?;:;dnkan of
are the prophets and saints, and Solomon is ¢

9615. i.., they would offer material and spiritual
sustenance to the needy.

9616. i.e., The apostle makes plain the way to many

or;urns to the end that they may sanctify and worship

The hoopoo was the messenger between Solomon and
BilqTs, Queen of Sheba.

2817. It is implied that it is of no consequence that
the apostle be of mean appearance. He is atill an
apostle.

The words in italics though np?]iad to Mubammad
when on his * Ascension,” “Mi‘rd),” to the presence of
God, are here applied by the Author to any apostle.
Cf. the Qur'an, hii. 17, 18:

“ His eye turned not aside, nor did it wander;

For he saw the greatest of the signs of his Lord.”
There is a jeu de mots here between *zigh,” “ arow,”
and “ mi zagha,” “it turned not aside.”

2318. The stork is called “laglag,” which is some-
times promounced *laklak.” *“Laklak"” means also
“ chatter,” or “clatter,” and the word is used here to
express the clattering cry of the stork. * Lak, lak,” in
Arabic, means  to thee, to thee,” and by this expression it
is meant that the apostle (here called stork) attributes
all to God, and thus professes his belief that naught but
(God really exists.

9619, By “doves” are here meant the saints, and
by * hawks " kings and other mighty ones of the earth.

2620, i.e., metaphorically, the saint’s ecstasy and
felicity are from the manifestation of the Beloved, God,
in his heart, and not from any external beloved.
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2621. e, it has in its heart the sweetness of the
spiritual vision of God.

2622. the “feet”; i, either the * vestiges," or
the * felicitous advent.”

2623. Lit., “ than other peacock-plumaged ones.”

2624. By “kingly logics of birds" the Author
Embably means works on logic translated or prepared
y intellectual men at the command of kings. E?any
works on logic were translated from the Greek for
Khalifs. The earliest date s probably about 60 Am.
when some works were translated for the Prince
Khilidu 'bnu Yazid, By “the logic of birds associated
with Solomon ” are meant the utterances and teaching of
the spiritual, the prophets and saints of God, Solomon
here having still viu sense of God.
“ Mantiqu "t-tairin " in the first hemistich looks like
a barbarism, but it is possibly a Persian plural of the
Arabic locution taken as a whole. But atiﬁ the plural
“@n" for inanimate things is peculiar, unless it is
simply used metri causa.

2625. d.e, if you have no spiritual perception of
God you cannot understand the language of His
prophets and saints and the feelings in their hearts

to which that language gives eXpression.

2626. By “wings” are meant the ]émphat'a or
saint's spirit, which, as the Universal Spirit, soars
above the material world,

2627.  i.e., every movement of the prophet’s or saint's
spirit, which is the Universal Spirit, embraces all things
from the Higher Throne of God, i.e., the Universal
Spirit, to the earth: and the sphere of the movements,
power, and influence of this spirit is from the earth
to the Higher Throne of God, because the Universal
Spirit emgmcua and controls all things, material and
spiritual,
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2628, 1., the darkness of irreligion and of the
carnal nature.

2620. Cf. the Qur'in, ii. 258, 259 :

“God is the friend of those who believe: He will
bring them out of darkness into light.

And those who disbelieve,—their friends are Taghit :
they will bring them out of light into darkness.”

“Taghit" i1s the name of an idol worshipped by
the Quraish before Islim. It means also Satan, any
idol, or demon, and also the carnal nature, * nafs.™
(See Notes 769 and 2138).

2630. *“Gaz" means a cubit of 26 inches, or an
ell of 42 inches.

2631, i.e., you become for the people the standard
by which religious and moral acts are measured.

2632, “Liak,” "“limp, feeble,” means also “creep-
ing," or “ staggering."”

2633. By “duck” is meant “the spirit or light of
Mubammad " from which all people and things were
created. (See Notes 41 and 64).

By “ domestic fowl " is meant “the more animal nature
of man,” “ tabi'at,” or “nafs.”” The spirit or light of
Mubammad is called a duck because it 18 at home in the
Sea of the Divinity.

“ River” would be more suitable in connection with
“duck,” but “Sea" is preferable in connection with
“God.” In the Qur'inic gquotation too in Note 2641 the
evident sense of * babr" is * gea.”

2634, i.e., yourspirit is from the spirit of Muhammad ;
and your carnal nature appertains to the body and
worships the body, or appertains to the material world
and is a worshipper of it.

2635. “The Sea : 1.e., God.
2636. And she will therefore lead you astray.
2637, 1i.e., like those under the sway of the spirit.
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2638. i, you can live in the material and in the
spiritual world : you may be swayed by the carnal soul,
L m’" or hy t]lﬂ' H-Piﬁt, Wi rﬂh'"

2639. “One whose house is a hole in the earth.”
This is, I think, the most probable sense of the com-
pound which I read “khina-kanda.” It might be read
“* khina-kunda,” “ one whose house is a clog or fetter
to him”; or “khina-ganda,” “one whose house is
stinking."”

2640. d.e., in virtue of the Qur'snic text, xvii. 72,
you are free and unfettered as a king, and you can move
in the material or the spiritual war]cg! as you will. (See
the next distich and Note).

2641, E'ﬁ;r.he Qur'in, xvii. 72; “ And now have we
honoured sons of Adam: by land and by sea have
we carried them : food have we provided for them of
good things, and with endowments beyond many of our
creatures have we endowed them.” The sense of the
distich is, hasten from the material to the spiritual
world : live in the spirit, not the flesh.

I read with B.U., and the H. Com., * Ki(h ‘Hamalna-
hum ‘ala "l-bahs’-1 ba-jan,” and not with T. Com.,
and the T. Trans., “‘alg -bahri”

2642. i.e., the angels have no carnal nature, and the
animals know nothing of the spirit.

2643. Lit, “ Discerning with a heart (which is in
the enjoyment of) * It has been revealed to me.' "

2644.  The distich refers to Mubammad or to prophets
gggemlly, and means that the prophets so far as the
¥ 18 concerned must be like other men. See the
preceding distich. The words in italics are from the
Qur'in, xviii. 110 :
“Bay : ‘(In truth) I am only a man like you. It has
been revealed to me that your God is one only God.'”

2645. “The highest heaven,” *charkh-e barin"';
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ie, the “‘Arsh” the Higher Throne of God, the
Universal Spirit.

2646. i.e, the Sea of the Divinity knows our voice
perfectly, and is ready to receive us.

2647. Solomon again means God,

2048, In accordance with the Text (Q., Ivii. 4) :
i And He is with you wherever you are.”

2649, 1.e, metaphorically, seek union with God in
order that He may protect you from all evils, material
and spiritual.

The literal sense is that by your stepping into the Sea
the water will form rings, which are likened here to
coats of chain-mail which will serve as a protection to
you. David’s miraculous skill as an armourer has
already been alluded to. (See Note 520.)

2650, Lit,, “are a bewitching and an enchanter.”

The T. Com. mistakenly, I think, takes “ ghair-at"
as one word, “ ghairat,” and renders it *the divine
jealousy.”

9651, i.e, metaphorically, thongh many may be
gaid to long for union with the Deity, they may not
recognise that the inspired words of the prophets shew
the way to that felicity, and hence such words only
trouble them.

2652. By “the flowing stream " are meant the thin
of this world, and by * the Water of the Heavens,” tﬁ:

iritnal world and the Divinity, which are the causes
31;]1& things of this world as the water from the sky is
supposed to be of the flowing stream.

2653. This refers to the doctrine that although
apparently there are intermediate caunses in the world,
God is really the immediate cause of everything. He
is always the Willer and the Doer.

2654, The T. Com. says the ‘Abbadiya were certain
scattered desert tribes in the interior of Arabian who
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were noted for their earnest devotion. Houtsma and
Seligsohn's Encyclopedia of Islim does not howaver
make any mention of such. It is possible that the word
may be ‘Thidiya, pronounced by poetic license ‘Ibbadiya,
members of certain dispersed Arabian tribes, ‘Ihad, who
in Hira in Mesopotamia embraced Christianity. The
name ‘[bid, the pmml of ‘Abd, a slave (of God), would
show, I think, that these tribes were uliarly devont.
“‘Ibadiya,” the plural of “‘Tbadr,” would signify
members of these tribes,

2(55. The Author shows in the next distich that by
“arid ascetic " he means the * ascetic dry as to his place
and surroundings.”

2656. i.e, lit., the dryness of the desart simoom acted
as a corrective to the moistness of his eonstitution, and
produced a balance necessary for health, Metaphoric-
ally, the sense is that his temperament was so fresh,
human, benign, and full of sensibility, so devpid of
harshness, rigidness, austerity, and dryness that it
required the addition of some dryness for the mainten-
ance of moral health. This is of course an instance of
poetical exaggeration. ‘

2657. *“Intoxicated,” i.e., with rapture,

2658. Buriq is the name of the animal which is
supposed to have carried Mubammad in an instant from
Mecca to Jerusalem and thence to Heaven in his
Wi A»mﬂﬂi.ﬂn," i msrﬂj.h

Duldul is the name of a certain mule presented by
Muqaugis to Mubammad, and by him given to ‘Alf.

2659. “In longing”; i.e., longing to commynicate
with him,

lam taking the reading of the T. Trans,, B.U., and
the H. Com. :

* Pas bi-miindand &n jami‘at bi niyiiz,” which though
not very good at all events rhymes.

The T. Com. reads :

" Istidand intizir @i dar namiz,” which does not rhyme
with the second hemistich,
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2660, * Hablup min masad,” “cord of the fibrous
bark of the palm-tree,” is quoted from the Qur'in, exi,
5, but wherefore one can scarcely tell.

266)1. The “zunnAr" is a belt or cord worn round
the waist by Eastern Christians and Jews, and also by
Zoroastrions and Brahmans.

2662, The meaning is that God has exhibited in the
creation of the heavens out of the region of non-place
and the state of nothingness from which He brings
all things into existence a place for the supplying of
our wants.

Cf. the Qur'dn, 1i. 22

“In the heavens is your sustenance, and they contain
that which yon are promised.”” As regards this world
the sustenance is supplied by means of the rain which
comes from the heaven, and as regards the future life
it is the paradise promised to believers,

2663. i.e, they became believers after having been

unbelievers.

2664. This set were already Muslims, but their
faith was strengthened by the darvish's miracle.

Reuark vrox Note 361.

Owing to the fact that “rafiq” is seldom used in
Persian in any sense but that of * companion, comrade,
partner, oraccomplice,” Iobserved that it was nota suitable
address (to the Deity). On looking over my Notes
again, however, an additional, I think peculiarly Arabie,
gense of the word occurred to me, namely that of “kind,
benevolent, or compassionate,” which of course would
be a suitable address to God. My translation therefore
is correct, (see Translation, p. 6:3), since the word * raqTq "
which I conjectured also means “compassionate,” but
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of course in the circumstances the conjecture is un-
5 Raﬂq." in the sense of “ compassionate " is connected

with the “masdar,” “rify,” and in the sense of
* companion,” with the “ masdar,” “ rafiqat.”
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