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PREFACE

Many years ago in the Journal of the Batavia Society (T.B.G.),
Vol. 41 (1899), pp. 498-528 Van Ronkel published an article entitled
“Over invloed der Arabische syntaxis op de Maleische” (‘On the in-
fluence of Arabic syntax on Malay syntax’). In this well-documented
paper the author gave the first and hitherto the only extant descrip-
tion of the Malay idiom used in rendering Arabic texts, the so-called
Kitab-Malay.

Van Ronkel also cites a few instances of the influence of this par-
ticular idiom outside the religious sphere, that is to say, of its effect on
literary Malay in general. A thorough investigation into this, however,
was beyond the scope of his article. At the end of the paper the author,
in fact, expressed the wish that a more comprehensive statement of
examples be produced and that at the same time full attention be paid
to phraseological questions in a wider sense.

However, there will be no solid base for an investigation of this kind
until representative texts in Kitab-Malay are more easily available.
Van Ronkel does not mention the texts from which his materials were
taken. Most probably he collected his data from MSS. and from current
Egyptian, Indian and local editions of Arabic texts with Malay trans-
lations. The two texts edited here are specimens of Kitab-Malay written
in Palembang and dating back to the latter part of the 18th century.

Apart from their idiom they are worth publishing on the basis of
their contents. They were composed to counterbalance the influence
of the doctrine of ‘the seven grades of being’, by which name the Indo-
nesian variety of the Wujadiyya is known. Introduced by Muhammad
b. Fadlillah al-Burhanpiri’s al-Tubfa al-mursala ila rih al-nabi (‘“The
Gift addressed to the spirit of the Prophet’), this doctrine found much
favour in Indonesia. The Tulfa dates from 1590, and the doctrine
must have been known in Sumatra in the first decades of the 17th
century, as is apparent from the writings of Shamsuddin al-Samatra’i
(died 1630). Nir al-Din al-Raniri’s violent denouncement of its 17th
century Achehnese exponents had an only ephemeral effect; it could
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not stop this speculative doctrine from spreading far and wide among
Indonesian Muslims and influencing their religious life.

Neither of the writers of the Malay texts edited here was a rigid dog-
matist or jurisprudent averse to all mysticism. Both are representative of
another, older current of mysticism associated with the name of al-Junaid
(died 910). They owe their acquaintance with this chiefly to Zakariyya’
al-Ansari’s Kitab Fath al-Rahman, a commentary on the Risdla fi
’l-tawhid by Wali Raslan al-Dimashqi (died A.H.541/A.D. 1145-46),
as does the Javanese poet who composed the poem Kitab Patahulrah-
man. Therefore, these texts are not only illustrative specimens of
Kitab-Malay; they are also of interest with respect to the history of
Muslim mysticism in Sumatra and Java.

I am greatly indebted to Dr. Russell Jones (London) for his willing-
ness to correct and improve the English manuscript of this book, to the
Oosters Instituut (Leiden) for its contribution towards publication
costs and to the Executive Board of the Koninklijk Instituut for in-
cluding this book in its publications.



INTRODUCTION

It is common knowledge that among non-Arab Muslims Arabic
proper names are as much in use as are biblical names and names from
sacred history among Christians of all races. The Indonesian Muslims
are no exception to this practice; a large number of the most popular
proper names are of Arabic origin, although owing to abbreviation and
corruption they are not always directly recognizable as such.

A considerable number of these are composed of the numerous Arabic
theophorous names, that is to say, names beginning with “Abdu ’l- (ser-
vant of the —), followed by one of the many honorific epithets of Allah.
In common parlance several of these names have lost the initial “Abdu ’l-
or have been otherwise corrupted, which results in names such as Aziz,
Gani, Hamid, Kahar, Karim, Latip, Majit, Malik, Nasir, Patah, Wahab,
Wahit, and even Dul (= €“Abdu ’l-). Another category consists of
names of important figures in Muslim history and names of prominent
scholars, theologians and mystics. Many years ago Snouck Hurgronje,
referring to the adoption of a new name by Indonesian pilgrims in the
holy city, observed that among these there was a marked preference for
the most illustrious names in the field of religious sciences'; hence
everywhere one meets with names once borne by famous jurisprudents
as well as with the names of writers on theological subjects and mys-
ticism, and founders of fraternities.

One of the names of Arabic origin belonging to this category is Rislan
or Ruslan. This name has nothing to do with Dutch ‘Rusland’ (Russia),
in Indonesian pronunciation ‘Ruslan’, but derives from Raslan, the
arabicized form of Arslan (lion), a Turkish proper name borne, among
others, by many ancient Turkish princes and at the present time the
name of a prominent Syrian family, to which belonged the well-known
scholar and diplomatist Emir Shakib Arslan, some time President of
the Arab Academy of Damascus.

Naturally, the question that arises is this: Which man with the name
of Raslan was so highly regarded by Indonesian Muslims that people
chose to adopt his name? The obvious answer is that he could have
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been none other than Shaikh Raslan al-Dimashqi, the patron-saint of
Damascus, whose Risala fi I-tawhid was held in high repute in former
times, as is testified by ms. copies of this Epistle originating from various
regions of Indonesia.

This Risala is neither a “theosophic treatise” ? nor a “dogmatical
poem”,® nor a “concise work on the Essence of Allah”* but a mystical
tract denouncing the hidden polytheism lying at the base of self-
assertion and reliance on fellow-creatures and things created. Not only
because self, other persons and things (al-aghyar), and secondary causes
(al-asbab) constituted so many screens between man and the Supreme
Reality, but any trust in these was essentially a denial of God being
the Only Agent in the universe, a profession considered consequent
on the declaration of God’s unity and uniqueness (tawhid) as laid
down in the first clause of the creed. It is easy to understand that, given
the leaning to mysticism characteristic of Indonesian Islam, this tract
appealed strongly to pious people who took this profession seriously and
tried to live up to their conviction.

The popularity of the Risala in Indonesia is borne out by the number
of ms. copies preserved in the Jakarta and Leiden libraries. One should,
however, look for them in the catalogues of Arabic MSS.; in the indexes
of the catalogues of Indonesian MSS. one would look in vain for the
name of the author and the title of the work, and to the best of my
knowledge Indonesian translations of the Risala do not exist as separate
works. In some of the Arabic MSS. part of the text of the Risala is
found accompanied by an interlinear translation ®; in others the complete
text is embodied in a commentary ® often furnished with an interlinear
translation.” These MSS. are evidence of the dissemination of this text
through the Archipelago, for the interlinear translations are in Malay,
Javanese and Bugi.

The commentary furnished with an interlinear translation is always
Zakariyya’ al-Ansar?’s Fath al-Rahman?® the wide circulation of which
in Indonesia was noted by Snouck Hurgronje many years ago (Ad-
viezen, Vol. II, p. 1219). Another commentary that was known in
Indonesia is the one written by “Ali b. “Atiyya “Alawan al-Hamawi
(d. A-H.936/A.D. 1530) ® and represented by cod. or. Leiden 7031(2).
Finally, a third commentary is mentioned in Kemas Fakhruddin’s Kitab
Mukhtasar (to be discussed presently), namely, Khamrat al-khan
(‘Wine from the inn’) by Abd al-Ghani al-Nabulusi (d. A.H. 1143/
A.D.1731).* Neither the Leiden nor the Jakarta library has a copy of it.

The popularity of the Fath al-Rahman in Java can be inferred from
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the fact that, at the latest in the early part of the 18th century, it was
put in verse in Cerbon; or rather, that a Javanese composed a poem
claiming to be a poetical version of this commentary (némbangakén
kitab arabi, kitab Patahulrahman). The first Canto of this poem, com-
prising 23 stanzas, is contained in cod.or. Leiden 7563,'* while the
only complete text extant, numbering three Cantos,*? is found in MS.
India Office no. 3102, now in the library of the School of Oriental and
African Studies in London *3; a copy of this is preserved in the Leiden
library (cod. or. 8448). This MS. ends with the statement that the
copying was finished (mantuning sérat tinédak) on Jumadilakir 2nd
A.J. 1663 (A.D.1738).

This poem can hardly be called a regular poetic version, nor even
an adaptation of the Fath al-Rahman. The author has borrowed a
number of passages from the text of the Risala as found in this com-
mentary and in places has made use of al-Ansari’s comments, but
neither the name of the Damascus mystic nor that of his commentator
is mentioned in the poem. The greater part of it is made up of other
materials which apparently were more to the poet’s liking."* It is, in
fact, a didactic poem composed by an adept in the doctrine of the seven
grades of being. Failing to understand the fundamental difference
between Wali Raslan’s message and the doctrine of the seven grades,
or, perhaps, endeavouring to harmonize them, he uses the quotations
as a starting-point for an exposition of the ever returning, crucial subject
of the relationship between the intelligibles (a“yan thabita) and their
exteriorization in the phenomenal world (a“yan kharija).

Subsequently, in about the 1750’s the Palembang theologian Shihab-
uddin, who had already prepared a Malay version of an Arabic
commentary on al-Laqani’s well-known dogmatical poem Jawharat
al-tawhid, composed a Malay Epistle (risalah), starting from the inter-
pretation of manifest and hidden polytheism as given by Zakariyya’
al-Ansari in his Fath al-Rahman. This Epistle, in which both Wali
Raslan and al-Ansari are quoted as authoritative, expresses an admoni-
tory spirit. Its purpose is to check the spread of the doctrine of the
seven grades among the masses and to warn against the rampant neglect
of religious observances apparently ensuing from it.

In Shihabuddin’s Epistle there is no mention of a royal principal.
Even so, it may be assumed that the Court of Palembang was not
wholly unconcerned about this issue. For we see that later on Kemas
Fakhruddin, who enjoyed the favour of the Sultan and the crown-
prince, translated Raslan’s Risala in full and provided it with a com-
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mentary, no doubt with the approval, or possibly even at the instigation,
of his royal patron.

Though recorded in the catalogues under the title Kitab Mukhtasar
(‘Compendium’), Kemas Fakhruddin’s book actually has no title. It
owes its name to a misunderstanding of the words: Inilah kitab yang
mukhtasar bagi ta’lif Shaikh al-Wali Raslan (‘This a concise work
composed by Shaikh al-Wali Raslan’). Then the translator goes on to
say, Maka adalah aku menterjamahkan kitab ini (‘I have translated
this book’), while the last phrase of the translation is: Telah selesailah
risalah yang mukhtasar dengan bahasa Jawi (‘Here the Malay trans-
lation of the short Epistle ends’), etc. From all this it is perfectly clear
that the work meant by kitab or risalah yang mukhtasar is the Arabic
Risala.*® Each single phrase of the original is followed by a Malay
translation, to each one of which the translator has added his comments.
For these comments he has consulted the Fath al-Rahman and the
Khamrat al-khan.

The library of the Museum Pusat in Jakarta has three copies of
Kemas Fakhruddin’s work: MS. BG. Mal. 120; V.d.W. 7 and 8.® The
first of these belonged to the consignment of kraton MSS. shipped from
Palembang to Batavia in 1822 (see the Appendix, sub I,5); the V.d.W.
MSS. were probably copied from this. The Leiden library has two
copies: cod.or. 1712 and cod. or. 7329, formerly listed as S.H. 102.*
The former was copied from MS. BG. Mal. 120 at the Scriptorium of
the General Secretariat in Batavia in 1822; the latter, dated Batavia
1870, is a copy written by a certain Muhammad Kelana b. Fakir “Abd
al-Mujib Muhammad Zabidi of Kampung Laksa.

The present work is arranged as follows. CHAPTER I deals with Shaikh
Wali Raslan of Damascus, his life and personality, his writings, the
miracles attributed to him and the veneration in which the population
of Damascus still holds him today. CraPTER II is dedicated to Zakariyya’
al-Ansari, the famous 15/16th century Egyptian theologian and writer,
whose Kitab Fath al-Rahman, a running commentary on Wali Raslan’s
Risala fi ’l-tawhid, constitutes CHAPTER III.'® As is usual in works of
this kind, the commentator sticks closely to the original text and em-
bodies it in his comments, so that there was no need to print the Risala
separately. CHAPTER IV contains the Javanese poem Patahulrahman,
accompanied by a translation. CHAPTER V contains the Malay tract
written by Shihabuddin of Palembang about the middle of the 18th
century and a summary of its contents. Finally, in CHAPTER VI, there
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follows Kemas Fakhruddin’s Malay adaptation of the Arabic com-
mentary, with a complete translation.

In order to avoid repetition no particulars about these two Palem-
bang writers are given in chapters V and VI. The scanty information
available concerning their activities is brought together in the Appendix
sub IV, Pts. I and II, to which the reader is referred.

An inquiry into the Palembang background of these writers and, in
particular, into other Palembang activities in the domains of literature
and learning, both religious and profane, in the period under discussion,
proved most fruitful. Scanning the catalogues of the principal collections
of Malay manuscripts, I found that a good deal of works written in
Palembang or originating from there are preserved in these collections.
This induced me to review all the materials available and draw up
an inventory of the MSS. in question and a list of Palembang writers.
The results of this investigation are laid down in an Appendix to the
book proper.



CHAPTER 1

THE AUTHOR OF THE RISALA FI 'L-TAWHID,
Shaikh Wali Raslan of Damascus

1. The period of his life and his origin

The data concerning Raslin’s full name found in Brockelmann’s
Geschichte der Arabischen Litteratur are mutually inconsistent and
those concerning the year of his death contradictory.

In Vol.I:452 of the aforesaid work Raslan’s full name is given as
Raslin b. Yaqiib b. “Abd al-Rahman al-Ja®bari al-Dimashqi, and
=+ 695/1296 as the year of his death. Furthermore, Brockelmann men-
tions seven commentaries on his Risala, among which the three commen-
taries mentioned above (nos. 1,2,4). However, in G.4.L., Suppl. Vol.
III: 1257 one finds: Raslan b. Sibawaih b. “Abdalldh al-Dimashqi, died
711/1369; with the additional information that he was a contemporary
of Taqi al-Din al-Subki and author of the Risala fi ’l-tawhid, which
was the subject of a commentary by Hasan b. Miisa al-Bani al-Kurdi
(d. 1148/1735).

Now in Suppl. Vol. I: 811 this Hasan b. Masa al-Bani al-Kurdi is
recorded among the commentators of the Risala fi ’l-tawhid written
by the Raslan who died in 695/1296. It does not seem very likely that
we have here two authors with almost the same name, two different
Risala and two different commentaries. And finally still another date:
in a note on p.811 of Suppl. Vol. I we read the statement that in a
copy of Zakariyya’ al-Ansari’s Fath al-Rahman preserved in the
Zaithina library in Tunisia the name of the author of the original work
is given as Raslan b. Sibawaih “Abdallih b. “Abd al-Rahmaian al-
Dimashqi, and the year of his death as ‘after 540’ (= 1145).

So the Arab writers consulted by Brockelmann are far from unani-
mous about these issues. The dates 1296 and 1369, however, are
obviously wrong, since in the Bahjat al-asrar, Shattanawfi’s legendary
biography of “Abd al-Qadir al-Jilani composed about 1275-1280, Raslian
figures as a contemporary of “Abd al-Qadir (d. 561/1166).! Shattanawfi
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has put it on record that in 670/1271 he was told by an informant in
Cairo — who himself had acquired his information in 621/1224 — that
at the moment of “Abd al-Qadir’s famous exclamation: “My foot is
on the neck of all saints”, Wali Raslan of Damascus too had sub-
missively bowed his head. The aim of this statement is of course the
proclaiming of “Abd al-Qadir’s superiority over the saint of Damascus;
it fits in with the superhuman image of “Abd al-Qadir as depicted by
Shattanawfi.2 His biography of “Abd al-Qadir makes interesting reading
for anyone bent on knowing all the miraculous stories about him.
Nevertheless, however unhistorical and miraculous these stories may
be, when he records a legendary story about Raslan transmitted to an
informant as early as 621/1224, and also the miracles that occurred
at Raslan’s burial, the latter cannot have died in 1296, let alone in
1369. So the statement found in the Zaitina MS. seems to be the
only reliable one of the three.

Apparently it escaped Brockelmann that already in Sauvaire’s ren-
dering of the contents of al-“Almawi’s extract from al-Nuaimi’s
(d. 927/1521) book on Damascus® in Journal Asiatique (9e Série,
t. III-V) A.H. 540 is given as the date of Raslan’s death (t.V (1895),
p.- 404, nt. 9). Sauvaire’s reference to the Paris MS. of the Tali Kitab
Wafayat al-a“yan must be amended to fol. 35. As indicated by the title,
this book is a sequel to the well-known biographical work Wafayat
al-a“yan by Ibn Khallikin (d.681/1282), composed about A.H. 715.
Its author is Ibn al-Suqa©i, a Christian who served the Mamluk ruler
of Damascus in various functions and died in 726/1326. It contains
biographical notes on persons who died between 658/1259 and 725/1325.
The Paris MS,, the only copy known, comes from the private library
of the historian al-Safadi (d. 764/1363), who added a marginal note
to the paragraph on Raslan to the effect that the mention of Raslan
was out of place in this book (laisa min shart al-kitab), on account of
the date of his death.* Raslin’s name is given as Raslin b. YaSqiib
b. “Abd al-Rahman b. “Abdallah al-Nashshar, and the year of his death
as “somewhat later than (A.H.) 540” (sana nif wa-arba“in wa-khams
mi’a). The data concerning his origin and life are given on the
authority of Najm al-din b. Isrd’il al-Jazari, who got his information
from a number of Raslan’s companions.

That Raslan died in A.H. 540 or shortly after is also assumed by
N. Elisséeff, who in 1967 published a three volume monograph on Niir
al-Din b. al-Zangi, the unifier of Syria and successful opponent of the
Crusaders.® In the historical topography of Syria in the 12th century,
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to be found in the first volume, Elisséeff records (p.260), that in the
suburb al-Safwaniyya, to the east of the Thomas Gate (Bab Tima),
the mausoleum of Raslan was built in 541/1146-47, that is eight years
before Niir al-Din conquered Damascus and established the seat of his
government in this town.®

A definite answer to the question of the date of Raslan’s death might
be found in the biography of the saint taken from Dhahabi’s (d. 748/
1348) Ta’rikh al-Islam,” a copy of which is preserved in the Zahiriyya
library in Damascus.® I have had no opportunity to consult this MS.;
in an extract from it to be found in a book on Raslan published in
Damascus in 1965 ° no such date is mentioned but the author of this
book too takes the view that 541 was the year of Raslan’s death. The
factual data given in this extract are almost identical with those recorded
in the Bahja, so that it may be assumed that in the opinion of Dhahabi,
a critical observer, they did not deviate unduly from historical authenti-
city, or at least offered a fair representation of what at the time was
considered the authentic story of his life.

In “Izzet Hasriyya’s compilation mentioned above A.H.461 as the
year of Raslan’s birth is given without mention of the source of this
information. On account of the addition ‘al-Ja“bari’ to his name there
can be little doubt that though living in Damascus he hailed from
Qal€at Jabar, situated on the left bank of the Euphrates. He is said
to have belonged to the awlad al-ajnad, that is to say that he was born
in a family liable to military service. These data are not immaterial.

Ajnad is a term indicating a group of the military. In 12th century
Syria the ajnad were the second line of troops, a kind of militia that
could be called up for active service beside the regular army (“askar)
to serve as reserve troops. The rulers of the numerous petty principalities
into which Syria was divided at the time all had their regular armies
made up of slaves and mercenaries, among whom were many foreigners.
These regular soldiers were employed in the continuous warfare between
the princes themselves as well as against the Crusaders or, occasionally,
in alliance with the latter against some Muslim adversary. Only on
more important occasions were the regular armies reinforced with
ajndd; these were mounted troops who had to provide their own horses
and other equipment, their arms as a rule consisting of a sword and
a spear.*?

One of these Syrian emirates was the territory of the Shi“ite “Uqaili
emirs round the citadel Qalat Ja“bar, Raslan’s birthplace. In 479/1086
the Seljuk sultan Malik Shah (1072-1092), who had acquired it shortly
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before, granted it to the “Uqaili chief Salim b. Malik."* The citadel
was considered impregnable. Niir al-Din‘s father was murdered when
laying siege to it in 541/1146, and it did not pass into Nir al-Din’s
hands until 558/1163, in exchange for another region of Syria.

The fortification of Qal“at Jabar owed its importance to its geo-
graphical position. Situated on a rock on the left bank of the Euphrates,
at a distance of about twelve miles from Balis, it commanded the road
from Balis to downstream Raqqa and also the upstream shipping on
the river to Balis, where transit-goods from Iraq to Syria were handled.
Consequently, the citadel held a key position on the important trade
route from Mosul in Iraq to Aleppo and other places in Syria. The
Jewish traveller Benjamin of Tudela, who visited Qal“at Ja“bar in the
1160’s, makes mention of a populous Jewish colony here,'? the existence
of which is indicative of a flourishing trade.

The importance of the place did not escape the Crusaders. Starting
from Edessa (al-Ruh?’), in 497/1103 they made an incursion in a
southerly direction, penetrating as far as Ragqa and harassing Qal“at
Jabar.*® Shortly afterwards they organized an expedition to Harran,
for the same purpose, namely that of blocking the trade route from
Iraq to Syria. This operation, however, failed: they were routed and
severely beaten by the Muslims at Ra’s al-“Ain (1104), in which battle
king Baldwin of Edessa was made prisoner.™

These events may possibly be connected with Raslan’s migration from
Qal€at Ja“bar to Damascus. It is not too bold a supposition that part
of the population of Qal“at Ja“bar was seized with panic at the im-
pending assault of the Franks and sought safety in flight to a less
unhealthy place.’® The town of Damascus, a Muslim stronghold more
than once in danger of attack but never captured, was an obvious
choice. Moreover, the Atabeg in power stood in good repute on account
of his benevolent policy and liberality. This Atabeg was Tughtagin
(Zahir al-din), at first a vassal of the Seljuk prince Tutush (d.1095)
and his son Duqaq (d.1104), but subsequently autonomous ruler of
Damascus until his death in 1128. The historian Ibn al-Qalanisi (d.
1160), author of the Damascus Chronicle of the Crusades, is loud
in his praise of this Turkish potentate.!®

Tughtagin is reputed to have been one of the most redoubtable
enemies of the Christians.’ Even so, he was not continuously waging
war against them; there were also periods of truce, when hostilities were
suspended by tacit agreement or by formal treaty.’® After Tughtagin’s
death there were other causes for anxiety: the acute troubles caused
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by the intrigues of the Ismailis and the repeated endeavours of Nir
al-din’s father, “Imad al-din Zangi, to take the town. In 1140 the
imminent danger of its being captured by Zangi could be countered
only by entering into an alliance with the Franks in Jerusalem, who
were alive to the danger of Zangi’s expansionism. This ‘informal alli-
ance’ *® came to an end in 1148, when the Christians themselves marched
against Damascus in the course of the second crusade.?® The attempt
to seize this prosperous city miscarried, and for some years Damascus
continued to maintain a precarious equilibrium between the opposing
forces of Jerusalem and Aleppo, but step by step Zang?’s son Niir al-Din
paved the way for his take-over, which eventually took place in 549/1154.

2. Raslan’s life in Damascus

Should our supposition concerning the date of Raslan’s arrival at
Damascus be valid, then he must have lived here for more than forty
years. Tradition has it that he earned his livelihood as a sawyer or a
carpenter (nashshdr) and had been engaged in this trade for twenty
years when he was summoned to the spiritual life.

It is a common feature of many lives of saints that, singled out for
future greatness, they are called to their extraordinary spiritual career
through signs as miraculous as they are unmistakable. Ibrahim b. Adham
was accosted three times in an admonitory way while he was hunting;
the last time the voice was coming from the pommel of his saddle-bow.
At an early age “Abd al-Qadir, walking with his playmates behind
a cow drawing a plough, was warned by the animal that he was not
created solely for play and sleep. And likewise twice Raslan’s saw
remonstrated with him that he was not created just for sawing wood.
Then it remonstrated with him a third time and promptly broke into
three pieces.?’ Responding to this call Raslan went to study with Abii
“Amir al-Mu’addib, a mystic who traced his spiritual pedigree back
to Sari al-Saqati (d.253/867 or 257/870), the uncle and teacher of
al-Junaid (d.297/910). One cannot wonder, then, that the influence
of al-Junaid’s doctrine is clearly discernible in Raslan’s Epistle.

To this master he made over his earnings, in exchange for which
Absi “Amir supplied his meals, not however without his going hungry
from time to time. Others say that he divided his earnings into three
parts: one for his daily livelihood; one for his clothes and further needs,
and one for alms.** His habitation was of the simplest: nothing but
a lean-to beside the workshop he shared with a weaver. Abii “Amir’s
tuition took place in a small mosque in the neighbourhood, within the
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Thomas Gate in the north-eastern quarter of the town, a district in-
habited from of old by many Christians. This mosque, to this very day
known by the name of Maqam Shaikh Arslan, is said to have been
enlarged by Nir al-Din and embellished with a minaret. This prince
also established a wagf in order to meet the upkeep expenses. There
is a story that Raslan dug a well in the court of this mosque with his
own hands. The water of this well was considered to have curative
properties; it was in demand as a remedy against belly-ache.

Legend will have it that Nir al-Din felt a great veneration for the
Shaikh; according to the legend he even possessed a fragment of the
broken saw and ordained that be buried with him. But one cannot
help feeling that legend, as usual, pays little heed to chronotogy. It
creates the impression that Raslan lived to see Nir al-Din installed as
ruler of Damascus, as seems to be implied by the following story.

To do honour to the saint, Nir al-Din once wanted to present him
with a quantity of gold. But on account of his exemplary wara®
(scrupulousness) 2 Raslan at first refused to accept the gift, saying,
“He ought to be ashamed of himself for sending it, since among the
servants of God there are people who could transform anything about
them into gold or silver, should they choose to do so”. For all that, he
accepted the money and divided it at once among the orphaned and
the poor, after the slave who had brought him the money had told him
that his liberation depended on Raslan’s acceptance of the gift.?*

From the small mosque mentioned above Raslan moved to a mosque
in the Darb al-hajar.?® This mosque is supposed to have been situated
in the vicinity of the public baths still named Hammam Shaikh Raslan.
The eastern gate of this mosque was henceforth the regular resort of
Raslan and his followers. Thereupon he moved to a mosque outside
the Thomas Gate. This mosque was built on the spot where Khalid
b. al-Walid, one of the five great generals of the period of the first
Muslim expansion outside Arabia, pitched his tent when laying siege
to Damascus in 14/635.28 According to others it was the place where
the Muslims performed their first ritual prayer after the conquest of the
town.?” In the course of time this place of worship has been repeatedly
renovated and rebuilt. What is left of it has been integrated with the
chapels in the cemetery of Shaikh Raslan outside the Thomas Gate.?®

Some say that Raslan lived in this mosque till the end of his days,
but according to others he continued to live in the lean-to of his
workshop and to perform his devotions in the mosque known as Maqam
Shaikh Arslan.



12 Directions for Travellers on the Mystic Path

After the death of his teacher, Raslan took his place, since Abi
€Amir had preferred him to his own son as successor.?® His life was one
of exemplary austerity. No one ever saw him eating in the daytime, and
when he broke his fast he never partook of anything but dry bread. All
his life his only clothes were a vest and a jubbah. He never married
and died without progeny. His mausoleum, flanked by the tombs of
his master and his servant, is to be found in the cemetery named after
him outside the Thomas Gate.

3. His miracles

A pious and uneventful life, or so it looks, judging from the scanty
biographical data available. But popular tradition has seen to it that
these were supplemented by a host of striking particulars. For in popular
opinion a saint’s life is unconceivable without the manifest marks of
favour the Lord bestows on His friends and which people call miracles
because by these a saint is enabled to break through the usual course
of nature (kharq al-“dda). As Shattanawfi says, “He was one of those
unto whom Allah has revealed the secrets of being and who were given
a free hand with all that is; by whose hands He performs miracles
and for whose convenience He breaks through the usual course of
things created”.

Tradition abounds in stories about these marks of divine favour. So,
for instance, the following miraculous occurrence, related in Shatta-
nawfi’s Bahja and Tadhifi’s (d.963/1556) Qal@’id al-jawahir.®®

One day, in spring, Shaikh Raslan was entertaining a couple of
friends in a garden. One of them asked, “Master! What is the distinctive
mark of a saint who is vested with universal power?” The Shaikh
answered, “God has put the reins of dispensation into his hands”. The
friend rejoined, “But how does one know?” Then the Shaikh took
four twigs, chose one of them and said, “This one stands for spring”.
He chose another, which he specified as standing for summer. Thereupon
he moved his hand to and fro, and all of a sudden the weather became
very hot. He threw the twig away, chose another and specified it as
standing for autumn. He moved it to and fro, and suddenly autumn
set in. He threw the twig away, chose still another and specified it as
standing for winter. He moved it to and fro, and all of a sudden it was
bitterly cold and blowing hard, so that the trees withered. Thereupon
the branches started budding again and there was a gentle breeze. Then
he bent his eyes upon the birds perching amid the foliage, went to a
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tree and shook it, so as to motion to the birds to glorify their Creator.
Immediately the birds began to sing their sweetest songs, stirring the
hearts of all those present. Going about in the garden the saint came
to another tree, shook it, and so on, every tree in its turn. One bird
only was keeping silent. The Shaikh said, “If you are silent, you shall
not live”, and at once the bird dropped dead to the ground.*

Another story is concerned with the miraculous provision of food.
Fifteen men on their way to Baghdad came to see the saint. He wanted
to provide them with a meal, but the only food he could provide was
five flat loaves of bread. These he crumbled and invoked Allah’s blessing
upon them. And behold! Not only was there enough for all of them
but there was still some left over. The remainder was divided among
them; it lasted them all the way to Baghdad.®®

Quite a number of saints are reputed to have moved through the air
and walked on water. So little wonder that Shaikh Raslan too is credited
with this miraculous power. According to the accounts he was seen
passing through the air cross-legged and moving with the velocity of
an arrow. Owing to this superhuman faculty he was able to attend the
ceremonies in the plain of “Arafa during the pilgrimage and to be back
in Damascus on the same day after only a few hours’ absence.

Even nature was not indifferent to the power emanating from his
personality. Once, on his return from a journey through the air he sat
down with his back against a fig tree that had not borne fruit for years.
At once the tree started budding again and once again produced fruit.*?

Once a lion was seen rolling at his feet when he was lost in medita-
tion. But the saint did not pay any heed to the ferocious animal, for
the true believer fears God alone.®*

In an amazing way he took part in the fight against the Franks.
One day people saw him flinging pebbles into the air. They asked him
what was his object in doing this; he answered, ‘“These pebbles are
arrows which I loose off against the Franks”. Afterwards it came to
light that in a battle between Franks advancing from the coastal area
and Muslims the latter had got the upper hand owing to their having
been rescued in an unaccountable way by stones dropping from the
skies that had crushed their adversaries.®®

Another story of a miraculous escape, told by a certain Shaikh
Muhammad b. Abi Fadl al-As“ad as reflecting a personal experience,
is as follows. “Three shaikhs (mentioned by name) wished to pay a visit
to Shaikh Raslan. I went and reported this to my father, who ran a
wine-house in the neighbourhood of the Mosque of the Lance-makers.®
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He permitted me to accompany them, handed me the key of the cash-
box and allowed me to take all the money I wanted. I took 500 dirham
and spent these on candles and some boxes of sweetmeats. After we had
sojourned with the saint for a period of four days the men were of a mind
to go to the Lebanon mountains. They consulted with the Shaikh about
it but he advised against it, as they might run across ‘these wretched
Franks’ (haramiyyat al-Ifranj). Even so, they persisted in going, nor
did I myself pay heed to the advice of the Shaikh. Arriving at the pond
of Laimuna we encountered five armed men. One of them loosed off
a couple of arrows against us” — he showed the place of his right leg
where he had been hit — “and the foot of one of us was hit by an
arrow. Seeing this I cried out, “Oh lord Raslan! If you really are
accepted by the Lord, then come to our aid!” No sooner had I shouted
these words than he arrived, armed with a bow, and ordered the as-
sailants to leave us alone. At the sight of the Shaikh they threw away
their weapons, kissed his feet and were converted to Islam.” **

To saints of the eminence of Raslan men are ‘like bottles’ (ka
’l-qawarir), to quote “Abd al-Qadir.*® They know men inside and out
and read their hearts as an open book. The following story, allegedly
also reflecting a personal experience of the narrator, is eloquent of this
faculty. “My wife wanted a new veil and requested me to buy her one,
but I said that I could not afford this as I was short of cash and more-
over I owed 10 dirhams. That night I dreamt that some one said to
me, “Should you wish to see Abraham the Friend of God,* then go
to Shaikh Raslan.” The next morning I went and visited Shaikh Raslan.
I found him at the foot of mount Qasiyiin *° and kissed his hand. He
said, “Sit down”, and after having withdrawn for a few moments he
returned carrying a veil, in a corner of which ten dirhams were tied.
He handed the veil to me, whereupon I returned home.” !

The purport of this story is clear: Of Raslan one may hope for inter-
cession as successful as that of Abraham, and one need not even express
one’s wishes, since the saint already knows beforehand what made one
come to him. Popular opinion still has it that a prayer said at Raslan’s
tomb will be heard and that a pilgrimage to his grave grants remission
of sins. To him is ascribed the utterance, “The fire of hell will not take
hold of any flesh that has entered my chapel”. And so as to preclude
any doubt about this is related the silly story that a man having with
him a piece of meat once came and performed his ritual prayer in
Raslan’s chapel. When subsequently he proceeded to cook the meat, it
defied all attempts to get it cooked.*?
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To conclude the account of legendary stories about Raslan: At his
funeral it became abundantly clear that the remains about to be com-
mitted to the earth were not those of an ordinary person. When the
bier was raised up, a flock of green birds came flying along and kept
hovering around it,*® and a throng of horsemen riding white horses
surrounded the bier, a spectacle never observed before or since. And
the power emanating from the saint in his grave is such that no Jewish
or Christian funeral procession can pass the tomb without the coffin
being knocked to the ground.**

4. A modern view of the saint

Besides the images of the historical person broadly outlined above
from the scanty biographical data, and of the legendary miracle-worker
created by popular imagination, there is still a third, which could be
described as that of the militant paladin standing up for Islam and
the Muslims when and wherever they found themselves hard pressed.
In support of this image one can adduce a statement appended to the
story of the miraculous deliverance quoted above, to the effect that
Shaikh Raslan was an intrepid man, who was not overawed by any
number of enemies. His bow weighed no less than 80 ratl/; he was not
one to miss a raid into enemy territory, and as he was animated by a
desire to die a martyr he always plunged into the thick of the battle.*®
However, the author of the modern Arabic book referred to several
times above takes a different line, basing his case on one of Raslan’s
sobriquets.

Now the saint is referred to by several sobriquets, the most widely
used being imam al-salikin, ‘the cynosure of those who walk in the
mystic path’. Furthermore, al-baz al-ashhab, ‘the white hunting-falcon’,
a sobriquet borne by other mystics too. The hunting-falcon that at the
sound of the falcon-drum returns to its place on the wrist of the hunter
is the symbol of the human soul returning to God when it correctly
understands the meaning of Qor’an 89:27,28: “Oh thou trustful soul!
Return to thy Lord, approving and approved”.*® The popular inter-
pretation of this sobriquet demonstrates that the symbolic meaning of
the term was no longer understood; according to this a pious man had
reserved the fruits produced by one of the date palms in his garden for
the saint and, as the fruits ripened, he would gather them in the shape
of a white falcon!**

Neither of these sobriquets offers much support for the vision of the
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saint as a champion of Islam. In this respect a third sobriquet, viz.,
al-warith al-Muhammadi fi “asrihi, would seem to be more to the
purpose. This honorific, meaning ‘Muhammad’s heir of his century’,
has been claimed by, and sometimes conferred upon, others, for by
common consent no century would be left without such an eminent
figure. This belief has found its expression in a tradition allegedly going
back to the caliph “Umar, saying, “In my community there will always
be a number of people who know the Truth and will come to no harm
at the hands of their adversaries till the affair of Allah has come” (La
tazalu t@’ifa min ummati zahirina “ala ’l-Haqq, la yadurruhum man
khalafahum hatta ya’ti amr Allah).*® Here at least the aspect of un-
assailability, and therefore the protective function of this ‘heir of the
Prophet’, is brought out.

This function can be clearly identified in the fourth sobriquet given
to Raslan, namely, Hami al-barr wa ’l-Sha’m, ‘Guardian of the area
and city of Damascus’, a name which of course is most apposite to the
patron-saint of this town. But curiously enough the author of al-Shaikh
Arslan al-Dimashqi offers a historical explanation for this title, attri-
buting it to Raslan’s exploits in the defence of Damascus against the
Crusaders. He begins this with an extensive survey of the incursions
of the Crusaders into Syria up to the time of Nir al-Din,*® and of the
twofold function of the ribat, i.e., the Muslim convents, which originally
were military posts garrisoned by a floating number of ‘fighters in the
way of God’ who had set themselves the task of safeguarding the fron-
tiers of the dar al-Islam against enemy attacks.’® Raslan’s abode outside
the Thomas Gate would have been such a ribat, the occupants of which
had the task of guarding Damascus, in particular at night after the
gate had been closed.

As we have said, tradition has it that Raslan, after having been
called to the spiritual life, eventually took up his abode outside the
Thomas Gate; not, however, in a ribat but in a mosque built in com-
memoration of Khalid b. al-Walid and the Muslim conquest of the
town. There is no mention of a ribat in any of the stories about him,
nor is there in Elisséeff’s enumeration of the ribat found in Damascus
before and during the time of Nir al-Din.’* But the reasons for repre-
senting Raslan as living in a ribat seem obvious. Transformed into a
gallant champion of Islam in the turbulent times of the crusades, the
godly sawyer could be included in the galaxy of militant Damascus
celebrities; a galaxy ending, according to the author, with Shaikh Badr
al-Din al-Hasani, the prominent traditionist who in 1915 concluded
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a pact with Faisal the future king of Iraq in connection with the
organizing of the revolt against the Turks.®? This permits a present-day
resident of Damascus, even if sceptical of miracle-working saints of the
remote past, to venerate the patron-saint of his native town. Only
I cannot help feeling that this notion of Raslan’s personality falls short
of the original; I can hardly believe that the humble and to my mind
rather quietistic author of the Risala fi ’I-tawhid would have recognized
himself in it. But it is a consequence of the widespread romantic vision
of the past, which more often than not is a concomitant of the inade-
quacy of the present. Rather than attempt to analyse and understand
past achievements one tends to aggrandize and glorify them, as a counter
to the decline of later periods. To quote W.Cantwell Smith: “The
more acutely is felt the inadequacy of one’s present, the more one insists
on the splendour of one’s past. In the Muslim case, the crucially im-
portant religious factor is added. For those dubious of Islam as a
sufficient or effective ideal today of the good life in community, the
endeavour is pushed hard to show that in the past it was spectacularly
so. The more insecure one’s faith, the more imperious the drive to
argue for this. It becomes seemingly indispensable to one’s relation
both to the modern world and to eternal destiny that this conclusion
be maintained ...” 5

With regard to this our author’s concluding remarks (pp.105-106)
offer illuminating reading:
“Looking cursorily at the warlike events in Syria during the fifth and
sixth century we catch a glimpse of the actions Shaikh Raslan has been
engaged in: at an early age at Qal“at Ja®bar; in later life while a
student with Abi “Amir al-Mu’addib, and finally as head of the shaikhs
of Damascus. From this particular aspect, namely his warlike activities...
we can understand the reason why the Syrians in general and the
people of Damascus in particular, when the occasion arises, run into
the streets shouting at the top of their voices ‘“Shaikh Raslan! Oh
Shaikh Raslan! Guardian of the area and the city of Damascus!”, in
order to demonstrate against colonialism and imperialist oppressors.
There was hardly a person who did not hear his name shouted at
demonstrations, though he may not have been acquainted with it from
history; there can hardly be anyone who did not fall under the spell
of the words “guardian of the area and city of Damascus”, so that the
feeling of solidarity was strengthened, that is, solidarity in the struggle
against the usurpers. And indeed! Learning from history about the
achievements of this great man, we find that the events in Syria made
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him into a man carrying the Qor’an and the Sunna in one hand and
a sword in the other. This sword he handled with consummate mastery,
for defence and protection, in both military and spiritual warfare, until
the achievement of the purge he was hoping for; this was the purge of
the region hallowed by God most high, a region which was referred to
in several traditions of the Prophet attesting to its holiness in a way
unparalleled by any other town or region of border-land... %"

And which of us is not imbued with the feeling that the exalted
Qor’an filled Shaikh Raslan’s heart with so strong a faith that his
relationship with his Lord was superior to any other attachment and
his love of Him was unrivalled by any other. It was to be expected of
a valiant hero such as Shaikh Rasldn that he would combat God’s
enemies for the sake of God, not from interested motives; for the sake
of the hereafter; not for the sake of this world, to pillage the land and
enslave the inhabitants. ..

So let those who barter this present life for the hereafter, fight in
the way of God; upon whomsoever fights in the way of God and is
killed or overcomes, We shall in the end bestow a mighty hire” (Qor’an
4:74; Bell’s translation).

5. His personality after his teachings

So much for this modern view of Shaikh Raslan. But, finally, what
impression of his personality do we gain from the teachings and ad-
monitions laid down in his Risala, for when all is said and done, this
small tract constitutes almost the only authoritative source of infor-
mation. He is said to have written poetry too, and indeed Ahlwardt
mentions a takhmis ® on a gasida of his by “Abd al-Ghani al-Nabulusi,
or, according to others, by Abii Madyan, the renowned gifi of Tlem-
cen.®® But the modern author quoted above has confined himself to
printing the following eight lines of poetry:

Ya man “ald fa-ra’a ma fi ’l-ghuyiabi wa-ma
tahta °l-thard wa-zalami ’l-laili munsadila
anta ’l-ghiyathu li-man daqat madhahibuhu
anta ’l-dalilu li-man harat bi-hi °l-hiyalu
innd qasadnaka wa ’l-amalu wathiqatu

wa ’l-kullu yad“ika malhiifun wa-mubtahilu
fa-in “afawta fa-dhu fadlin wa-dhit karami
wa-in satawta fa-anta ’l-hakimu °l-adlu.>®



Shaikh Wali Raslin 19

‘Thou, oh Exalted One, Who seest what is hidden and what is
submerged below the earth and the darkness of the night.

Thou art the Help of all those in straitened circumstances and the
Guide of those bewildered by tricks.

We strive after Thee with firm hope.

All those in distress call upon Thee in humble prayer.

When Thou forgivest, it is because Thou art merciful and generous,
and when Thou stretchest forth Thine hand (to seize), it is because
Thou art a righteous judge.’

Furthermore, Raslan has a number of shadharat, ‘stray utterances’,
to his name, some of them of a mystical, others of an ethical character.
To quote a few by way of illustration 5:

Law ihtajaba “anni tarfata “ain, la-taqatta“tu min alam al-bain.
‘Should He conceal Himself from me for a single moment, my heart
would be rent by the anguish of separation.’

Idha qadirta “ala “aduwwika fa-’jal al-“afw shukran li-qudratika
alaihi.

‘When you have got the upper hand of your enemy, forgive him in
gratitude for your having triumphed over him.’

Al-karim man ihtamala al-adha fa-lam yashku inda al-balwa.
‘Patience in distress and refraining from complaints in misfortune
characterize the honourable man.’

Sabab al-ghadab hujim ma takrahuhu al-nafs mimma huwa
dianahd, wa-sabab al-huzn hujim ma takrahuhu al-nafs mimma
huwa fawqahd. Fa °’l-ghadab yataharraku min batin al-insan ila
zahirthi, wa °l-huzn yataharraku min gahir al-insan ila batinihi.
Fa °l-hadith “ani °l-ghadab al-satwa wa °l-intigam, wa ’l-hadith
Cani ’l-huzn al-marad wa ’l-asqam.

‘Anger is caused by a fit of displeasure at something beneath one-
self; grief is caused by a fit of displeasure at something above
oneself. Anger proceeds from the inner self to the outward; grief
proceeds from the outward self to the inward. From anger spring
agression and lust of revenge; from grief spring malady and ill-
health.’

Al-hidda miftah kull sharr wa ’l-ghadab yugqimuka fi maqam dhull
al-itidhar.
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‘Vehemence opens the door to all evil and anger lands one in the
humiliating position of having to apologize.’

Makarim al-akhlaq al-afw “inda ’l-qudra wa ’l-tawadu® fi °l-dhilla
wa °l-“at@ bi-ghair minna.

‘To forgive when one is in a dominant position, to be humble when
in a low station, and to grant without obligation are commendable
qualities.’

The above quotations suffice to show that the contents of both the
poem and the ‘stray utterances’ are of little consequence in ascertaining
the distinctive traits of Raslan’s ideas and personality. For information
on these one has to resort to his Risala, a pamphlet which despite its
small size leaves the reader in no doubt about the guiding principle of
his religious life and moral action. To put it briefly: Far from being
primarily concerned with the holy war against the infidels — which,
after all, is only the ‘little jihdd> — he impresses one as being con-
cerned first and foremost with the ‘big jihad’ (al-jihad al-akbar), i.e.,
the fight against self, in the fullest sense of the word. The opening line
of the Risala is, so to speak, the text of a sermon on the subject:
Kulluka shirk, wa-ma yabinu la-ka tawhiduka illd idha kharajta “an-ka,
‘You are entirely polytheism, and your tawhid will not be manifest
unless you have renounced self.’

The purpose of the Risala, then, is to show the way to this tawhid,
to be understood here not in its usual dogmatic meaning but in its
mystical connotation indicative of the experience of union with God
through absolute trust in Him and surrender to His will. Later on in
the Risala the word occurs only a few times; even so, the title of the
tract, Risala fi ’l-tawhid, is fully justified, as tawhid, in the last named
sense, is the end in view and the ideal that underlies the penetrating
exposition of the various forms in which subtle polytheism tends to crop
up over and over again. What matters is not in fact primarily the right
conception of the doctrine of God’s unity and uniqueness, which would
be diminished by hidden polytheism. The point is that it is only by
getting rid of the latter that the way is cleared to achieving absolute
trust in God and, consequently, the real experience of God’s uniqueness.

So there is a close relationship between tawhid and tawakkul, ‘absolute
trust in God’. The latter is, in the words of Reinert, “a sort of active
monotheism, monotheism ranking as the chief commandment of prac-
tical tawakkul and actually involving all of its characteristic features”. 58
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It may be mentioned that al-Ghazali deals with both concepts in one
Book of the Ihya’, entitled Kitab al-tawhid wa ’l-tawakkul (Book 35).
After tasawwuf had been recognized as being an integral part of the
religious sciences (“Ulim al-din), the various connotations of the term
tawhid were put into a systematic order. Al-Ghazili, enumerating these
in the beginning of his Book 35, compares tawhid with a nut having
a husk, a shell and a kernel containing oil. This same comparison is
found in Zakariyya’ al-Ansari’s commentary on the Risdla and in
Kemas Fakhruddin’s adaptation of it. Elaborating this metaphor, al-
Ghazali distinguishes four shades of meaning:
1. The words ‘There is no God but God’ can be pronounced without
having anything to do with the speaker’s heart or intellect, and may
even be uttered hypocritically.
2. One puts the same faith in these words whether, as an ordinary
believer, one merely accepts their purport and holds oneself committed
to it, or whether one is able to substantiate them through reasoning, as
people well-grounded in dogmatics can do.
4. By the light of truth cast into the heart one understands these words
in such a way that at any moment one sees God as the fountainhead
of all things created. This vision is peculiar to the mugqarrabiin, ‘those
brought near (to God)’.
4. One beholds the unity of all being (I@ yara fi ’l-wujiad illa wahid).
In this sense tawhid is understood by the siddigin, ‘the upright’, who
in Qor’an 4: 69 are ranged between the Prophets and the martyrs. In
this case, al-Ghazali goes on to say, the mystics speak of al-fand’ fi
’l-tawhid, that is to say, the passing away of the individual self into the
Universal Being through complete abnegation of self, since ‘uniqueness’
and ‘self-assertation’ are mutually exclusive.

The opposite of tawhid is shirk, ‘the attributing of co-partners to
God’, polytheism. In the Qor’an this word occurs repeatedly to denote
belief in a plurality of gods, time and again denounced by the Prophet
with unflagging zeal. It is the only unforgivable sin, entailing eternal
punishment; therefore, to stand accused of it is a very serious matter.
This notwithstanding, in the conflicts of opinion within the Muslim
community certain groups did not refrain from imputing shirk and
kufr to others. Views on the relationship between God’s Essence and
His attributes not fitting in with their own views were declared by the
Mu‘tazilites to be shirk. Those committing grave sins, and certainly
indeed those making a practice of doing so were considered mushrikin
by the extreme Kharijites. A more recent example are the Wahhabites;
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in their judgment all sorts of practices and beliefs that have crept into
Islam and adulterated its pristine purity such as the worship of saints,
pilgrimages to their graves and trust in their intercession with God,
have to be regarded as shirk. As Bernard Lewis (Islam in History,
p- 232) remarks, “In theological circles ... charges of unbelief were
readily bandied about, and the word kafir was part of the small change
of religious polemic”. As recently as the early thirties of this century
the accusation of being kdfir was still launched in the controversies
between traditionalists and reformists in Indonesia (Deliar Noer, The
Modernist Movement in Indonesia 1900-1942, O.U.P., 1973, p.234).

The profession of God’s unity and uniqueness has its consequences
with regard to man’s behaviour. Not only should he always acquiesce
in and be satisfied with God’s will, he should also be clear of believing
in any beside God in all his works.?® But owing to man’s being entangled
in his worldly interests and ensnared by his desires, hardly any of his
actions and devotions is free from considerations of direct interest, so
that they do not come within the definition of ikhlds (Qor’an ch. 112)
anymore; he has lapsed into shirk.®® And that because he belongs to the
category of people who “have taken as their god their own desire”
(ittakhadha ilahahu hawahu, Qor’an 25:43; 45:23). Tradition will
have it that the Prophet, when asked about the possibility of a relapse
of his community into polytheism after his death, had answered that
people would not venerate the sun, the moon or idols anymore but
would do good out of riya’; that was the kind of polytheism he foresaw.
This kind of polytheism is called al-shirk al-asghar, ‘slighter (petty)
polytheism’. By extension a number of moral defects such as pride,
conceit and hypocrisy, were also subsumed under this head.®!

However, the subject of Raslan’s Epistle is a far more subtle kind of
shirk, denoted accordingly by the name shirk lafif, ‘subtle polytheism’,
or shirk khafi, ‘hidden polytheism’.

Reinert (op. cit., p.55) assumes that the term shirk latif was coined
by al-Junaid of Baghdad (d. 297 or 298/910 or 911). Be this as it may,
it is a fact that several mystics of the 4th/10th century are familiar with
the notion, such as al-Niffarl (d. 354/965),% al-Sarraj (d.378/988),%
and Abi Talib al-Makki (d. 386,/996),% whereas earlier al-Tirmidhi
(d.285/898 ?), a contemporary of al-Junaid, discussing this imperfec-
tion had said that it resembles polytheism without actually being poly-
theism.® Apparently al-Junaid’s definition of it was not yet common
knowledge at the time. Tradition will have it that the Prophet himself
had pronounced upon hidden polytheism by saying, “The polytheism
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of my community is more obscure than the scrabble of an ant on a
black rock in a pitch-dark night”®® but this is clearly an attempt at
divesting the idea of its novelty.

From Hamzah al-Fansuri’s Asrar al-Sarifin it is apparent that this
Sumatran mystic was cognizant of the term shirk khafi and its con-
notation, so that these were already known in Indonesia at least two
centuries before our Palembang writers elaborated on it. Commenting
on al-Junaid’s words, “Wujiduka dhanb la yuqdsu bi-hi dhanb”, ‘Your
being is a sin beyond compare’, Hamzah observes, “Adamu nin dosa
tiada dosa sebagainya, karena kepada ahl al-suluk wujud wahminya itu
shirk khafi’, “This being of yours is a sin beyond compare, as to fancy
oneself being is hidden polytheism in the opinion of the mystics’.®”

By this terse definition Hamzah means that by putting one’s trust
in self or in other persons without being mindful of their nullity before
God, one gives evidence of faltering trust in God and, therefore, detracts
from His uniqueness and supremacy, which is tantamount to the deadly
and unforgivable sin of shirk.

Al-Junaid is more explicit. Says al-Junaid, “When tawhid becomes
perfect, love of God and trust in Him (tawakkul) also become perfect,
and this tawhid is the speech of the heart. When the heart has accepted
tawhid and behaves accordingly, the tawhid is perfect... (On the
other hand), when, acknowledging that God is the only Agent, one
stands in fear of or in hope for anyone (or anything) save God, one’s
behaviour is not as it should be. When one acts according to one’s
confession, one does not hope for anyone save God, acknowledging that
He is the only Agent. But sometimes the heart is troubled by temptations
which impair the tawhid; temptations consisting of the illusion that
there are agents besides God.” %®

To give an idea of the way in which Raslan handles the notions of
tawhid and hidden polytheism I will translate here the first part of the
Risala, not including any of the extensive comments by others.

“You are entirely polytheism and your tawhid will not be manifest
unless you have renounced self. Whenever you worship sincerely, it will
be disclosed to you that He is and you are not; therefore, take refuge
from your self. Whenever you descry a trace of self, you are guilty of
shirk and should renew your profession of His uniqueness and your
faith at every moment and time; whenever you get rid of things created,
your faith will increase, and whenever you get rid of self, your con-
viction will be confirmed.
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Oh captive of passions and of worship! Oh captive of stations and
of visions! You are deluded! You are occupied with self, not with Him.
In what respect are you occupied with Him, not with self, while He,
the mighty and great, is omnipresent and all-seeing, and is with you
wherever you are in this world and the next? If you are with Him, He
screens you from self, and if you are with self, He brings you under
bondage.

Faith is your turning away from things created and certainty is your
turning away from self. When your faith increases you will move from
state to state, and when your conviction becomes strong you will move
from station to station (on the mystic path).

When you come under the head ‘sharia’ (Law) you strive after Him
for your own sake, but ‘haqiqa’ (reality) with regard to Him is that
you strive after Him through Him for His sake, irrespective of time
and place. The Law knows of provisions and aspects, whereas ‘hagiga’
does not. He blesses those who are at the stage of nothing-but-sharica
with exertion, and those at the stage of ‘hagiga’ with favour. And what
a difference between exertion and favour! Anyone at the station of
exertion (still) has being (of his own); anyone at the station of grace
has got rid of it. :

Works depend on the Law; trust in God depends on faith, and tawhid
depends on disclosure.

Man is confused in mind with regard to God most high owing to
reasoning, and with regard to the world to come on account of his
passions. When you strive after God with the aid of reason you are
on the wrong track, and when you aspire to the other world although
yielding to your passions you have gone astray.

The right believer sees by the light of God and the mystic sees Him
through Him.

(God says,) “So long as you hold to self and are not immersed in Us,
We command you; when you have passed away from self, We rule
you”. But He does not rule them until they have passed away from
self. So long as your self remains, you are a seeker, but when He has
made you pass away from self, you are sought after. Permanent cer-
tainty means freedom from self and existence through Him. What a
difference there is between that which is done by His order and that
which is done through Him! If you are put to His service, all means
(of livelihood) are at your disposal, and when you are with Him, all
that exists will be subservient to you. The first station is patient accept-
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ance of God’s will; the middlemost is satisfaction with it; the last is the
identification of oneself with it.”

So much for the Risala. I think it gives a picture of Raslan quite
different from that given by his legendary biographies as well as by the
modern author mentioned before. In much the same way by reading
the sermons of “Abd al-Qadir al-Jilani one gets a notion of this saint
that is considerably different from the traditional one.®® As it appears
to me, the notion of Raslan’s personality afforded by the Risala is in
harmony with the simple and retiring way of life unanimously referred
to by the sources.

There would seem to be no reason for precluding the possibility that
at some time or other Raslan joined in the fight against the Crusaders.
Warrior-saints are no unknown quantities in the history of Islam. But
whatever his military exploits may have been, a wider range of effect
has been achieved and a more potent influence has been exercised by
the Risala within the Muslim community itself. Evidence of this wide
range and this influence is found in the commentaries on it by various
scholars down the centuries; and in its spread through Indonesia, where
until the end of the last century it was assiduously studied, and where
it has not sunk into oblivion even nowadays.



CHAPTER II

THE COMMENTATOR, ZAKARIYYA’ AL-ANSARI,
a “Pillar of Figh and Tasawwuf”

Zakariyya’ al-Ansari is a name one often comes across in Indonesian
religious literature. To anyone conversant with the development of
Shafi®i jurisprudence this name has a familiar ring. The scholar known
by it died a centenarian in Cairo in 1520. He is held in high esteem
among religious scholars of the Shafi“i school of law and is, in fact,
referred to by the honorary title of Shaikh al-Islam.

The principal ground for this high esteem is his authorship of the
Manhaj al-tullab (‘The Way of the Students’) and his commentary on
this book, the Fath al-Wahhab (‘The help of the Bountiful’). These
books have spread far and wide, reaching the peripheral areas of Islam,
as has, indeed, the work on which they are based, Nawawi’s (d. 676/
1277) Minhaj al-talibin (‘The way of the students’). To ascertain their
popularity in Indonesia, for instance, one has only to skim through
Van Ronkel’s Supplementary Catalogue of the Arabic Manuscripts in
the Jakarta library, where numerous copies, originating from various
regions of Indonesia and with or without commentaries and glosses
are registered.

This popularity is easily understandable, for what is offered in this
concise adaptation of the Minhaj is the same subject-matter as that
dealt with by al-Rafi“i (d.623/1226) in his Muharrar, which book
goes back, via al-Ghazal’s triad of figh-books, to the Imam al-Haramain
al-Juwaini (d.478/1085). Al-Juwaini, the famous professor of Shafici
Law at the madrasa Nigamiyya in Nisabiir, was al-Ghazali’s teacher.

Zakariyya’ al-Ansar’’s fame as an outstanding Shafi“l jurisprudent
is buttressed by a further book on figh, the revised text (tahrir) of Abii
Zur©a al-“Iraqrl’s (d.826/1423) abridgement (tanqid) of the Lubab
fi’l-figh (‘The Quintessence of Jurisprudence’) by al-Mahamili (d. 415/
1024), one of the less prominent jurisprudents of Baghdad.! This
adaptation, called Tahrir al-tanqgid (‘Revised abridgement’), was the
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subject of a commentary by him, the Tuhfat al-tullab (“The Gift offered
to the Students’), a book that was widely used in Indonesia,® both in
its original form and in commentaries by others.

An additional third work on figh from his pen worthy of mention
is his Lubb al-usil (‘The Kernel of the science of the roots’),® which,
as indicated by the title, deals with the ‘roots’ or theoretical bases of
Islamic Law. This work is an epitome of al-Subki’s Jam® al-jawami®
(‘Summary of summaries’), the well-known text that still ranks among
the standard works on Islamic Law and as such has been printed in the
Majma® muhimmat al-mutin (‘Collection of important texts’),* which
has been republished several times in Cairo. A versified version of the
Lubb by Ahmad al-Maghribi is preserved in the library of the Museum
Pusat in Jakarta.

Zakariyya’ al-Ansari’s fame in Indonesia and Malaya is also apparent
from the fact that he is frequently mentioned by Malay writers as one
of their sources. He is quoted, for instance, by Niir al-din al-Raniri
(first half of the seventeenth century); the Achehnese “Abd al-Ra’uf
(latter part of the seventeenth century); the Palembang writers Shihab-
uddin and Kemas Fakhruddin (mid-18th century); Muhammad Irshad
b. “Abdallah al-Bukhari from Banjar (latter part of the eighteenth
century), and Da’ud b. “Abdallah from Patani (first half of the nine-
teenth century).® His activities were not, however, confined to the
domain of jurisprudence. On the contrary; an examination of the titles
of the 52 writings listed under his name in Brockelmann’s Geschichte
der Arabischen Litteratur (Vol. II: 99-100, S. II: 117-’18) discloses
that he concerned himself with many subjects in the field of divinity
and its ancillary sciences. Here one finds mentioned about thirty
epitomes, commentaries and glossed texts dealing with widely divergent
subjects, such as logic, grammar, philology, scientific terminology, rhe-
toric, prosody, Qor’an exegesis, Holy Tradition, the life of the Prophet,
jurisprudence (including separate works on the ‘roots’ of the Law and
the law of succession), dogma and mysticism. These subjects are treated
also in a great many of his original writings, as far as can be gathered
from their titles — which are not always clear —; but he has also dealt
with the gadi-ship and the Friday sermon.

There would be little sense in enumerating the titles of all these
writings, so I shall confine myself to mentioning a few of them as
representative samples of the scholarly works in question. Naturally
the books commented upon are first of all the classical standard works
such as Baidawi’s Commentary on the Qor’an, the Sakih of Biikhari,
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Nawawi’s Minhdj al-talibin, and al-Qushairi’s Risala fi ’l-tasawwuf.
But besides these, no less than eight of his writings are concerned with
works which have held their position through the ages as indispensable
textbooks and on account of their pre-eminence have been included in
the above-mentioned Majmia“ muhimmat al-mutiin, namely:

the Burda of al-Biisiri, the famous poem in praise of the Prophet;
al-Subki’s Jam® al-jawami®, which deals with the ‘roots’ of the Law;
the Urjiiza al-Rahbiyya, a didactic poem on succession;

Ibn Malik’s Alfiyya, the well-known Arabic grammar;

al-Abhari’s adaptation of Porphyry’s Isagoge;

al-Qazwini’s Talkhis al-miftah, a treatise on rhetoric;

al-Qasida al-Khazrajiyya, a didactic poem on prosody;

al-Jazari’s didactic poem on tajwid, the correct modulation (in
particular when reciting the Qor’an).

O NO O RPN

Apart from his adaptations of the Minhdj and the Lubab, both of
them books that were much used by Indonesian students in Arabia, a
number of other works have become known in Indonesia as well.
Among the MSS. from Indonesia we find copies of his commentary
on the Sahih of Bukhari; on Abhari’s adaptation of the Isagoge; on
al-Jazar?’s poem on tajwid; on the Qasida al-munfarija, the well-known
poem with apotropaeic effect, the authorship of which is sometimes
attributed to al-Ghazali; and on Shaikh Raslan al-Dimashqi’s Risala
fi ’l-tawhid. Furthermore, his Futahat al-ildhiyya, a short exposition of
mysticism, was held in high repute.

So what with his renown as an expert at Islamic Law and his fame
as a writer on tasawwuf his name was widely known in the Archipelago.
Little wonder then that ad maiorem gloriam of Sunan Gunung Jati, the
great saint of W. Java, the author of the Sajarah Banten Ranté-ranté
made him a fellow-student (réncang sapaguron) of the famous Zaka-
riyya’ (J. Edel, Hik. Hasanoeddin, thesis Utrecht 1938, p. 137, where
mistakenly ‘al-Antari’ instead of ‘al-Ansari’).

Who, now, is this Zakariyya’ al-Ansari, the author of all these text-
books? I shall give an outline of his personality as recorded in the
tradition; we are fortunate in having at our disposal a number of
biographical and historical works by contemporaries of his in which
he occupies a place in the ranks of the most prominent persons of the
ninth century of the Muslim era, which ended in A.D. 1494.
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He outlived two of these contemporaries, viz. the pretentious and
prolific writer al-Suyaiti (d. 911/1505) ¢ and his rival al-Sakhawi
(d. 902/1497)," who accused each other of plagiarism.® Their reports
on Zakariyya’ al-Ansari’s life and activities are rather short, possibly
because he was still alive at the time they were written. A third writer,
the historian Ibn Iyas (d. 930/1524),° furnishes more particulars, but the
most detailed account is given by his pupil and confidant al-Sha“rani
(d. 973/1565).1°

A translation of al-Suyiiti’s book was edited in 1927 by Ph. K. Hitti
under the modern title of Who’s who in the fifteenth century. Here
(p. 113) one reads that Zakariyya’ al-Ansari was born about 824/1420,
in Sunaika, in the Egyptian province of Sharqiyya, as we are informed
elsewhere — hence his surname al-Sunaiki. His teachers included al-
Qayati, Ibn Hajar al-Asqalani (d.852/1449), Jalal al-Din al-Mahalli
(d. 864/1459) and Sharaf al-Din al-Munawi (d. 871/1466). It further-
more gives the information that he was an adept of mysticism and
makes some mention of his salient qualities, his functions as a gadi and
professor, and, in conclusion, of some of his writings, such as his com-
mentaries on the Rawd al-talib fi ’l-figh of al-Mugqri’ (d. 837/1433) 1
and the Bahja al-wardiyya of Zain al-Din b. al-Wardi (d. 749/1349),'%
both of them works on figh, and on the Tabsira — also called Alfiyya —
of al-“Iraqi (d.806,/1403),'® a poetry version of al-Shahraziiri’s widely
used introduction to the study of hadith.'*

Al-Sakhawi gives more particulars on his youth and student years,
including comprehensive information on his teachers and the books he
studied with them. He further mentions his pilgrimage to Mecca, his
qualities which helped him to obtain the qualification to teach (ijaza)
from many of his teachers, and a number of his writings. The latter
include a commentary on the poems of the mystical poet Ibn al-Farid
(d. 632/1234-’35). He also informs us that Zakariyya’ spoke appreci-
atively of Ibn ©Arabi, though not without criticizing him in certain
respects.

Ibn Iyas tells us that Zakariyya’ al-Ansari held the office of Shafici
qadi for a period of twenty years during the rule of Q3a’it Bey (1468-
1495), and that all in all he was active as a teacher and a mufti for
eighty years. After the death of Q&’it Bey he lived to see the ephemeral
reigns of the five Mamliik Sultans in the turbulent period from 1495-
1517, when Egypt was eventually conquered by the Turkish Sultan
Selim I. Of the several professorships successively held by him only
those at the madrasa of the mausoleum of al-Shafii and, at the end
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of his life, at the madrasa Jamaliyya are mentioned. No titles of books
are given.

The article on Zakariyya’ al-Ansari in al-Sha“rani’s Lawdqih, a book
on prominent mystics from the very beginning of Islam up till the
writer’s own age, was apparently written by a man who had an intimate
knowledge of the person in question. He starts by declaring that he
served this “pillar of the figh and the tasawwuf” for a period of twenty
years and never saw him inattentive or occupied with anything nugatory.
In spite of his advanced age he used to perform even the supererogatory
rakas of the obligatory ritual prayers in an upright posture (giyam),'®
for, said he, “I do not want to accustom myself to laziness”. When
a person was long in speaking, he said, “You are wasting our time”.
Whenever I corrected a word I had read amiss while reading a text-
book under his guidance, I heard him muttering under his breath,
“Allah! Allah!”, and his attention did not flag until I had ended
my reading.

He goes on to say:

“T always took my meals together with him; he never ate bread other
than that provided by the convent Dar sa“id al-su€add’, for he said,
“The founder of this wagf was a pious ruler,® who gave effect to an
admonition of the Prophet”.” 7

He wrote excellent books which have spread throughout the world.
After I had read his commentary on al-Qushairi’s Risdla he told me
to memorize the Rawd *®; the Minhdj I had already memorized before.
I showed him the book, saying, “It is quite a volume”, but his answer
was, “Make a start and trust in God. Anyone who exerts himself will
reap the benefit of his effort”. So I memorized the book till the chapter
on the office of the gadi; then I fell ill with dysentery owing to my
excessive concentration on memorizing. Thereupon he told me to stop it.

Furthermore, I studied his commentary on the Rawd till the chapter
on Holy War, and Baidawi’s commentary on the Qor’an together with
his glosses and those of al-Tibi (d.743/1342), al-Taftazani (d. 792/
1389), and al-Sayyid (probably Yahya b. Qasim al-“Alawi; d. 750/
1349); the glosses of al-Suyiiti on the Kashshdf*® of Zamakhshari
(d.533/1144); his own commentary on his Adab al-bahth, and his
glosses on al-Subki’s Jam® al-jawdmi®. When he was engaged in writing
his commentary on the Sakhik, I had to consult various commentaries
on this work, e.g., those of Ibn Hajar, al-Kirmani and al-Aini”.

After this display of his own learning, reverting to his master he says:
“When I sat down with him it was as if I had intercourse with the
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spiritual upper ten of the world. The most famous mufti of Egypt was
as a child before him, and likewise the highest emir. His quick-sighted-
ness was amazing; scarcely had a thought entered my mind when he
said, “Tell me! What is the matter?” interrupting his writing till I had
spoken. Whenever I was troubled with a headache owing to my intense
study he used to say, “Declare your intention of being cured by learning”.
I did, and my headache passed off straight away”.

In connection with this al-Sha“rani relates some further particulars
about his master’s life as communicated to him by Zakariyya’ himself;
it is Zakariyya’ who is speaking in this passage.

“Already at an early age I was attracted by mysticism. At that time
books on this subject were my favourite reading and I was greatly
preoccupied with studying the experiences of the mystics, so that people
used to say, “With respect to the study of law nothing is to be expected
of him”. When, however, I had completed my commentary on the
Bahja,®® some of my contemporaries were surprised, and they wrote
on a copy of it: “A book by a blind man and a sighted one”, a witticism
referring to the fact that my collaborator was blind. I wrote this book
on the roof of al-Azhar, busying myself with it on Mondays and
Thursdays until it was finished.

My prayers have always been heard; I have never prayed for anybody
without good results. Some of the brethren advised me to use the figh
for a cloak, saying, “Dissemble your mystical life; this is not the time
for mysticism”. Therefore, up to the present I have seldom given hint
of my mystical experiences”.

One day, al-Sha“rani goes on to say, he told me the story of his life
from his coming to Cairo onwards, saying, “I am going to tell you my
life-story from the beginning up till now, so that you know it as if you
had witnessed it from my youth up.

I hail from the country and came to town a youth. I did not join
anybody in particular nor did I attach myself to anybody. Many a time
I went hungry in the mosque — the lodging-place of the homeless;
then, at night, I went in search of rinds of the watermelon and suchlike
leavings that are to be found near a wash-place. I washed these and
ate them. Then the Lord sent me somebody who was employed in the
mills. This man came to me and bought me everything I needed in the
way of clothes and books. He said to me, “Never ask anyone; I shall
bring you everything you need”. This went on for years. One night
he came to me and told me to rise. He made me climb to the top of a
ladder and said, “You will outlive all your contemporaries and rise
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higher than any scholar in Egypt; people bearing the title of shaikh
al-Islam will come to see you in your blindness”. I said, “Is there no
escape from blindness?”, but the answer was, “No, there is not”.
Thereupon he left me, and from that moment on I was blind.

My situation improved continuously and eventually the Sultan
wanted to entrust me with the function of gadi. I declined this office,
but the Sultan said, “If you so prefer, I shall go before you on foot
and lead your mule right up to your house”. Then I assumed the
function and God helped me to discharge it. I myself, however, had
a feeling that spiritually I was on the down-grade. I complained of this
to one of the brethren but he said, “This is merely gain, for when one
fancies one makes progress, one is on the decline, but when the opposite
is the case one makes progress”. Then I felt at ease again.

He went on to say: No one has borne the brunt of my censure more
than Sultan Qa’it Bey. I used to reprehend him in the sermon to such
an extent that I thought he would never speak to me again. But hardly
had I brought my ritual prayer to a conclusion when he came to me,
kissed my hand and said, “May God reward you for it”. Those envious
of me, however, did not leave off until I had fallen out of favour with
him. Even so he always remained correct and never said anything
against me.

One day I went to see him and spoke to him severely. He turned
pale, but I said, “My lord, I am doing this out of solicitude for you.
By God! I would not like your body to become fuel for hell”. Then
he started trembling like a bird. I used to say to him, “Pray awake to
knowledge of yourself! From nothing you were called into being; from
a slave you became a free man; from a subordinate a lord; from a lord
a prince, and having become a prince you have indulged in pride and
forgotten your beginning and your ultimate destiny”, and more words
of the same tenor.

Shaikh Ali Nabatiti,?* one of the brethren, used to meet al-Khidr.
One day when they were carrying on a confidential conversation, he
asked al-Khidr, “What do you think of Shaikh Yahya al-Munawi?”
Al-Khidr answered, “I find no fault with him”. Shaikh “Ali went on
to ask, “And Mr So and So, and Mr So and So, and Shaikh Zakariyya’
al-Ansari?” The answer was, ‘“Neither with him, only that he has one
peculiarity”. When my brother “Ali told me this, I was rather upset,
as I did not know what al-Khidr had meant. So I requested Shaikh
€Ali to ask al-Khidr for an explanation at their next meeting.

They did not meet again until nine months later; then al-Khidr
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explained, “Whenever Zakariyya’ al-Ansari sends a pupil or a messenger
to one of the emirs, he bids him to say, “Shaikh Zakariyya’ al-Ansari
says this and that”, using the word ‘shaikh’”. When Shaikh “Ali
reported this to me, it was as if a heavy burden was removed from my
shoulders. Henceforth I said to the messengers I sent to an emir or a
vizir, “Tell the emir or the vizir: Zakariyyd’ al-Ansari, the servant of
the poor, says this and that”.

Once he told me the following story. In the last decade of Ramadan
I was performing i“tikaf (the religious observance of seclusion) on the
roof of al-Azhar when a Syrian merchant came to me and said, “I am
smitten with blindness, and now people have referred me to you that
you may pray to God asking for the restoration of my eyesight”. Now
I had a hunch that my prayer would be heard; so I prayed to God
that He would restore his eyesight. My prayer was heard, but the
recovery would not set in until ten days later. Hence I said to the
merchant, “Your wish has been granted, but leave the country”. He
answered, “What is wrong with staying on a couple of days?” I replied,
“If you wish God to restore your eyesight, then leave now”; lest his
sight be restored in Cairo and he make my name known. He left town
with a caravan and God restored his sight in Ghazza. From there he
wrote me a letter in his own hand, to which I answered saying, “If you
return to Cairo, you will go blind again”. — In full possession of his
eyesight he lived in Jerusalem till the end of his days. —

Al-Sha“rani goes on to relate that he was initiated into mysticism,
invested with the khirga (the garb of the Siifi) and taught the dhikr
of Muhammad al-Ghamri ?> of Mahallat al-kubra by Zakariyya’ al-
Ansari. Muhammad al-Ghamri (d. 849/1445) was the s#fi by whom
Zakariyya’ himself had been initiated. For this purpose he had travelled
to Mabhallat al-kubra and studied al-Ghamri’s al-Qawd’id al-sifiyya
under his guidance. The pupils of the shaikh were very pleased at his
coming, as he did not refrain from asking questions on theological
themes, whereas they themselves were awed into silence out of respect
for the shaikh.

Zakariyyd’ al-Ansari was lavish with alms. In the whole town of
Cairo no one was more charitable than he, even though no one in his
entourage knew the amount of his possessions. But he never gave
indiscriminately. Once a man came to see him with the complaint that
he had been robbed of his turban. Zakariyya’ gave him a copper,
whereupon the man became so infuriated that he flung the coin
in Zakariyya’s face.
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The author winds up his narrative by telling that one day when he
was studying his master’s commentary on Biikhari’s Sahik, he was told
to stop and describe the contents of his previous night’s dream. He
had dreamt that his master, the Imam al-Shafi“i and he himself were
on board a ship that was fitted out most luxuriously. The ship cast
anchor somewhere in the middle of the sea, near an island where
beautiful women were culling flowers of the saffron plant. Zakariyya’
said, “If there is truth in your dream, I shall be buried near the grave
of the Imam al-Shafi“i”.

When he died a grave was prepared for him in the cemetery near
the Bab al-Nasr in the north of the town. Hence some shaikhs observed
that al-Sha“rani’s dream had not come true. However, suddenly the
deputy-governor Khair Bek sent word that owing to an infirmity the
governor was unable to attend the funeral rites in person, and had
ordered them to carry the bier to his palace so that he could perform
the salat on behalf of the deceased according to the usage of the true
believers. This was done; then the governor gave orders to bury him
in Qarafa, at a short distance outside the Bab al-Qarafa, where the
mausoleum of the Imam al-Shafi“l stands. Here they buried him, near
the tomb of Shaikh Najm al-din al-Kuyushiati, and opposite the mauso-
leum of the Imam. This took place in the year 926,/1520.

These, then, were al-Sha“rani’s reminiscences of his master.

Schacht’s article on this author in the E.I. describes him as a serious,
honest and well-grounded scholar, albeit with the addition that he was
uncritical and very superstitious (but, one may ask, on which of his
contemporaries this judgment would not be passed if we apply 20th
century standards?). So we may assume that al-Sha“rani has given a
picture of his master that is by and large true. He has drawn a veil over
his shortcomings, however. For Brockelmann (G.4.L., Vol. II:99) in-
forms us that Zakariyyd’ al-Ansari was appointed Shafii chief-justice
in 1481 but was dismissed a few years later because he had wrongly
certified someone as insane. The man was admitted into a lunatic
asylum and died there. If this lapse marked the end of his juridical
career, then one may assume that in the last decades of his life he was
engaged exclusively in tutorial duties. Probably a good deal of his
numerous commentaries and glosses owe their origin to this teaching.
The interpretation of a given text studied under his guidance time and
again resulted in a new book.

One of these commentaries is the Fath al-Rahman, a work that in
addition to his manuals of figh, has made his name known in Indonesia.



Zakariyya’ al-Angari 35

It was not only known in Sumatra but also in Java and Sulawesi. Six
copies of it are preserved in the Jakarta as well as in the Leiden library.
As already mentioned above it is a commentary on the Risala fi ’l-tawhid
by Wali Raslan, the patron-saint of Damascus. This Risala was also
fairly well known in Indonesia in its own right. The Leiden University
library has three MSS. which contain parts of it with an interlinear
Javanese translation. In the Handlist these MSS. are listed as anonymous
under the title Bayan al-sirr. Raslan lays stress on the point that true
tawhid, i.e., the confession of God’s unity and uniqueness, is not attained
until one has thoroughly overcome polytheism, whether manifest or
subtle and hidden. By the latter is meant the idea of trust in anything
other than God as an active factor in any event, be it one’s own self
(nafs) or other persons and things (al-aghyar), or secondary causes
(al-asbadb).

What is the importance of the spread of these works in Indonesia?
It shows that besides the schools of mysticism represented by al-Ghazali
(d. 1112), Ibn “Arabi (d. 1240) and his follower “Abd al-Karim al-Jili
(d. 1402), al-Shadhili’s pupil Ibn Ata’allah (d.1309), and Muham-
mad b. Fadlillah al-Burhanpiiri (d. 1620), an older current of mysticism,
of which al-Junaid is the exponent, also has found its way to the
Archipelago.

For the theme of the Risala fi ’l-tawhid, viz. the subtle or hidden
polytheism, is an idea that originated with al-Junaid (died 910), the
‘greatest orthodox exponent of the “sober” type of Sifism’ (Arberry,
E.I2% Vol.I1: 600) and the teacher of al-Hallaj who was executed at
Baghdad in 922. Save God nothing can be made the object of hope,
fear, desire or trust, as taught in the Qor’an (Ch. 10: 18), where it says
the unbelievers serve apart from Allah what neither injures them nor
profits them. This mental attitude is also required by true tawakkul, i.e.,
complete trust in God. Anyone falling short of this stands guilty of hidden
polytheism, as his deficiency is a scandalous underestimation of God’s
rubitbiyya, i.e., His supreme authority, and a repudiation of the primor-
dial covenant (mithdq) entered into by mankind with respect to this,
according to Qor’an 7:172. Any temptation to put one’s trust in oneself,
other people or secondary causes, should be recognized as founded on
a fallacy and be withstood as something involving subtle polytheism.
Once man has broken away from self and everything created, then God
takes the place of self. The heart becomes His abode and man’s will
and God’s will coincide.

Says al-Junaid, “Man must return to the state of non-being, i.e., the
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pre-existent state of the soul at the moment of the covenant, when he
confessed that God was his Lord”. In short, according to the formula
coined by al-Junaid, man’s aim must be ifrad al-qadim, that is to say,
the isolation or separation of the Absolute from the accidental, or as
formulated by Zakariyya’ al-Ansari, the separation of the Supreme
Reality and the turning away from anything other than He (ifrdd
al-Haqq wa ’l-i°rad “an kull ma siwahu). For the vindication of self
is an incomparably large sin (wujiduka dhanb ld yuqdsu bi-hi dhanb),
no less than the first among the mortal sins, namely polytheism.

Al-Junaid’s name and some of his famous pronouncements were
already known in Indonesia at a much earlier date. He is mentioned
by Hamza Fansuri, who was also conversant with the idea of ‘subtle
polytheism’. In Java too his name as a Stfi master was not unknown,
and his famous pronouncements are quoted in Javanese writings as well.

The question that arises is: What circumstances occasioned the rather
unexpected interest in this kind of mysticism, so different in character
from the doctrine of the seven grades of being which took a good deal
of Indonesian Muslims by storm? There is every reason to assume that
just as court-sponsored Niir al-Din al-Raniri started a campaign against
what he considered a heretical conception of the Wujiidiyya doctrine
and its pernicious influence on the religious life in 17th century Acheh,
so a good century later the Palembang court saw fit to make a stand
against the same conceptions and their influence on the religious life
of the Palembang Islamic community. This was carried out, however,
without the vehemence that marked al-Raniri’s action, and apparently
by making use of spiritual weapons only. A few remarks on the religious
situation in Palembang in the latter part of the 18th century would
be appropriate here.

In the second half of the 18th century there lived and worked in
Arabia a man from Palembang whose works have exercised considerable
influence in his native town and elsewhere in Sumatra. While staying
in Medina this man, “Abd al-Samad by name, came under the influence
of the Sufi teacher Muhammad b. “Abd al-Karim al-Samman (1132/
1719 - 1189/1775), and was received in the fariga founded by him. In
his turn he was instrumental in introducing numerous Sumatran pil-
grims into the tariqga Sammaniyya, so that before long this new fraternity
spread all over Sumatra, in particular in Palembang and Acheh. “Abd
al-Samad himself composed a ratib Samman, a liturgical text for use
in dhikr-gatherings, and in imitation of Arabic originals two Malay
authors in Palembang wrote (legendary) biographies of Muhammad
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Samman, the founder of the fariga. One of these biographies, composed
by Muhammad the son of Shihabuddin, was completed in 1196/1781.
From the interest in the life of its founder one may conclude that at
that time the new fariga had already spread widely in Palembang.

Now Shihabuddin, the father of this author, also left a number of
writings, among them a Malay Risalah inspired by the Risala of Shaikh
Raslan. This Malay tract (see Ch.V) was composed at a later date
than another work of his — a commentary on a dogmatical work —
which was completed in 1750. Therefore, the approximate date of the
completion of this Risalah is not earlier than the 1750’s. Shihabuddin’s
alm was to criticize current excesses in the practice of mysticism. He
does not devote a single word to the Sammaniyya and its conspicuous
dhikr-gatherings; apparently this fariga was still unknown at the time.
Just as Nir al-Din al-Raniri in Acheh more than a century earlier,
Shihabuddin stigmatizes the vulgarization and abuse of the doctrines
of the Unity of Being (wahdat al-wujid) and ‘the seven grades of
being’. The ordinary believer should not be allowed to read books on
these difficult subjects, one reason being the lack of competent teachers.
Should a sufficient number of good teachers be available, then the
ordinary man could be prevented from living in disregard of the
religious law and from speaking in a way that is only proper for those
advanced on the mystic path. People who are guilty of this are dajjals
(anti-Christs) in human shape. They are not conscious of their sin
against God, nor are they aware of the fact that it is the devil who
induces them to reject the sacred law of the Prophet. Over against
these self-styled mystics who do not feel amenable to the religious law,
Shihabuddin stresses the unabated validity of the Law, admitting no
exceptions, just as it was binding upon the Prophet and the Companions,
higher than whom no mystic can ever rise. Quoting the opening words
of Raslan’s Risala: You are entirely polytheism, Shihabuddin then
proceeds to explain what is to be understood by true tawhid.

It can hardly be doubted that the Palembang court was favourably
disposed towards this attempt at curbing the (growing?) disregard of
the religious law ensuing from the spread of ‘ill-digested’ mystical doc-
trines among the masses. At all events, a renewed attack was launched
against this development, which cannot but have been a thorn in the
side of the official clergy. A number of years later another Palembang
writer, Kemas Fakhruddin, was commissioned to prepare an elaborate
adaptation of Zakariyya’ al-Ansari’s Fath al-Rahman. From other
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works composed by this Kemas Fakhruddin we know that he was a
court-official in the service of the crown-prince, by order of whom he
wrote his books and prepared translations from the Arabic.

So it would seem that both Raslan’s Risala and Zakariyya’ al-Ansari’s
commentary on it were used as weapons against the doctrine of the
seven grades in a period immediately preceding the introduction of the
tariga Sammaniyya in Palembang.



CHAPTER II1I

KITAB FATH AL-RAHMAN *
Zakariyya’ al-Ansari’s commentary on Raslan’s Risala

Bismi-’llah al rahman al-rahim wa-bi-hi thiqati, wa-salla Allah “ala
sayyidina Muhammad wa-“ala alihi wa-sahbihi wa-sallama.

Qala sayyiduna wa-mawlana shaikh masha’ikh al-Islam wa-"l-muslimin
zain al-milla wa-’l-din Abii Yahya Zakariyya’ al-Ansari al-Shafi°i rahi-
mahu Allah wa-a“ada alaina min madadihi fi ’l-dunyd wa-’l-akhira
bi-Muhammad wa-alihi, innahu “ald mi yasha’u qadir wa-bi-’l-ijaba
jadir:

Bismi-’llah al-rahman al-rahim. Al-hamdu li-man tafarrada bi-'l-
wahdaniyya wa-ta®azzaza bi-’l-nucat al-rabbaniyya, wa-’l-salat wa-’l
salam “ala al-nabi wa-sahbihi wa-“ala alihi wa-hizbihi.

Wa-ba®du. Fa-inna ilm al-tawhid min ashraf al-“ulim bal ashrafuha,
wa-mimma ullifa fihi al-Risila al-Raslaniyya lil-imam al-“arif bi-’llah
taala Raslan al-Dimashqi, tayyaba Alladh tharahu wa-ja®ala al-janna
ma’wahu. Wa-lamma kanat min abda® kitab fi “ilm al-tawhid sunnifa
wa-ajma“ mawdii© “ala miqdar sughr hajmiha ullifa, istakhartu Allah
taala (an v’allifa) sharhan yahullu alfazaha wa-yubayyinu muradaha,
wa-sammaituhu bi-Fath al-Rahman bi-sharh Risalat al-Wali Raslan.

Wa-“lam anna “ilm al-tawhid matlib. Qala Allah ta“ala: Fa-“lam
annahu 13 ilaha illa ’llah,' wa-huwa mustalzim li-intifa’ al-shirk. Wa-’l-
shirk naw€an: zahir jali, wa-qad dhakarahu ma“a aqsamihi al-Ghazali
wa-ghairuhu, wa-batin khafi, wa-huwa ma istawlat “alaihi al-nufiis min
al-akwian, fa-hujibat bi-ha “an talaqqi al-madad min “alam al-ghaib;
fa-sara dhalika shirk khafi li-bu®dihi “an hadrat al-quds bi-shawahid
al-hiss. Wa-qad dhakarahu al-mu’allif bi-qawlihi: kullaka, ayyuha al-
“abd, dhatan wa-sifatan wa-fi€lan, shirk [khafi], mansha’ al-wahm wa-
’l-khayal, fa-inna-huma yuthbitani al-ghair ka-’l-maratib wa-1-magamat
al-za’ila. Fa-idha afnaita “an-ka al-ghair, bana bi-’l-“ilm al-ilahi tawhi-

* The text commented upon is printed in italics.
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duka al-nafi lil-shirk bi-nawaihi, al-mustalzim li-nafy al-wahm wa-
’l-kkhayal. Wa-ma yabinu la-ka, ay yazharu la-ka, tawhiduka illa idhd
kharajta, ay fanaita anta, “an-ka, wa-“an sd’ir al-aghyar bi-an taraha
kullahd min Allah ta“ala — wa-’llahu khalagakum wa-ma ta“maliina® —,
wa-nisbat a“malika ilaika nisba kasbiyya, wa-ila Allah ta©ala khalgiyya,
fa-'llahu ta©ala khaliq wa-anta kasib li-tuthaba aw tu®aqaba.

Fa-kulla-ma akhlasta, bi-’1-khurij “an dhalika, yukshafu la-ka anna-
hu ta“ala Huwa, al-fail al-mawjid, la anta. Fa-idhda lam tashhad
ghairahu ta“ala, kunta muwahhidan la-hu haqiqatan. Wa-hadha al-
shuhiid qad yadiimu, wa-huwa nadir, wa-qad yakiinu ka-"1-barq al-khatif.
Wa-idhi inkashafa la-ka dhalika, fa-tastaghfir min-ka, ay min shuhadika,
fa-bi-khuliisika min dhalika yankashifu la-ka ilm al-tawhid dhati wa-
sifati wa-fili; wa-kulla-ma wajadta naw®an min-hu, bana la-ka al-shirk,
fi diddihi mimma tansubuhu ila al-khalq, fa-tujaddid fi kull sa“a wa-
wagqt, bal fi kull nafas, tawhidan bi-anna-hu al-facil al-mawjiad, wa-
imanan, ay tasdigan bi-dhalika, ila an yakmala yaqinuka. Fa-kulla-ma
irtaqaita min maqam farq ila maqam jam€, zada tawhiduka wa-imanu-
ka, kama qala: wa-kulla-ma kharajta anta min-hu, ay min nazarika,
ila tawhidika, wa-fi nuskha: min-hum, ay min al-khalq, zdda imanuka,
ay tasdiquka, ay fi magam al-kashf wa-"l-mu“ayana, idh al-khur{ij min
ahad al-diddain dukhil fi ’l-dkhar.

Wa-kulla-ma kharajta, anta min-ka, zada yaqinuka, wa-fi nuskha:
qawiya, bi-l-wahdaniyya, idh al-amr fi-ka atamm min-hu fi ghairika.
Wa-hadhihi martabat al-siddiqin, wa-’l-iila martabat khawass al-mu’mi-
nin. Wa-’l-yaqin “ilm ba®da shakk, wa-li-hadha 14 yasafu bi-hi al-“ilm
al-qadim wa-la al-“ulim al-dariiriyya, lakinna al-murad bi-hi hahuna
ma dhakarahu ba“du, wa-qad yuradu bi-hi al-“ilm mutlagan, wa-huwa
la yahtamilu muta©alliqahu al-naqid. Wa-“lam anna khuriijaka min-ka
jam€, wa-ziyadat yaqinika ghayat al-jam® bi-ha yastawli al-Haqq “alai-
ka, wa-huwa al-murdd bi-khabar: “Kuntu sam®ahu alladhi yasmau
bi-hi”,® wa-man lam yanalha lam yakmal yaqinuhu wa-kana maghriiran,
wagqifan ma©a “ibadatihi wa-nazarihi ila al-maqamat wa-’l-mukashafat,
asir la-ha li-hubbihi la-ha, kama ashara ila dhalika bi-qawlihi:

Ya asir al-shahawat wa-’l-ibadat, ya asir al-magamat wa-’l-mukasha-
fat! anta maghrir, bi-ma awqa“aka fi-hi al-wahm wa-’l-khayil; anta
mushtaghil, wa-fi nuskha: wa-anta, bi-ka, “an-hu taili. Aina al-
ishtighal bi-hi ta®ala “an-ka, ma“a kawnika asiran li-ghairihi? Wa-kull
man ahabba shai’an fa-huwa asir la-hu; fa-rubba waqifin ma©a al-
shahwa, wa-hadha hal ahl al-ghafalat; wa-rubba wagqifin ma©a al-“ibada,
wa-hadha hal ba“d ahl al-mu“amalat; wa-rubba wagqifin ma“a al-
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maqam, wa-hadha hal ba°d ahl al-iradat; wa-rubba wagifin ma“a
al-kashf, wa-hidha hal ba®d ahl al-taraqqiyat; wa-rubba wagqifin ma“a
Allah mustaghriq bi-hi “an ghairihi, wa-hadha hal ahl al-“inayat,
wa-Huwa, “azza wa-jalla, hadir ma®a-na bi-“ilmihi, nazir ilai-nd bi-
hukmihi, wa-Huwa ma“akum,* bi-“ilmihi wa-qudratihi wa-“inayatihi,
aina-ma kuntum fi ’l-dunya wa-’l-akhira. Idha “alimta dhalika, “alimta
anna-hu maa-ka fi sirrika wa-“alaniyatika, fa-kun anta maahu
bi-istighraqika fi ’l-tawhid, li-anna-ka idha kunta maSa-hu, ka-dhalika,
hajabaka “an-ka, ay ab®adaka “an ru’yat nafsika, fa-taslamu min
al-shirk al-khafi; wa-hadhihi hala tusamma bi-’1-fana’ fi ’l-tawhid wa-
bi-halat al-jam€. Wa-idha kunta ma“a-ka, li-adam istighragika, ista“-
badaka la-hu, ay ja“alaka mutaabbidan la-hu, fa-yatlubu min-ka
“ibadatahu; wa-hadhihi halat al-farq, kama marra, wa-fi-ha yarjiu
al-mar’ ila “ibadatihi, wa-hadhihi zahiruha.

Al-iman al-kamil khur#juka “an-hu ta©ala bi-an 1i tusharikahu fi
shai’ min sifatika al-mukhtassa; wa-"l-yaqin khuriijuka “an-ka, ay “an
hawlika wa-quwwatika wa-wujidika li-tashhada kamal hawlihi wa-
quwwatihi wa-wujidihi fi mahall “ajzika wa-da“fika. Idha zada ima-
nuka bi-’l-khuriij “an il-aghyar, nuqilta min hal ia hal, ay min da“f
ila quwwa, ila an yakmala imanuka, wa-huwa al-yaqin; wa-idha kamila
yaqinuka, sarat al-ghuyab la-ka “ainan fa-yahsulu al-iman al-kamil.

Wa-idha zdda, wa-fi nuskha: qawiya, yaginuka bi-khuriijika “an-ka
waCan sa'ir al-aghyar, nugqilta min magam ila maqam, ay min ma‘rifa
ila kashf, wa-min kashf ila mushahada, wa-min mushahada ila mu-
€ayana, wa-min muayana ila ittisal, wa-min ittisal ila fana’, wa-min
fana’ ila baqa’, ila ghair dhalika min al-maqamat al-ma‘riifa li-ahliha.
Wa-lam anna la-hum sharia, wa-hiya an ta“budahu ta“ala; wa-tariqa,
wa-hiya an taqsidahu bi-’l-“ilm wa-’l-amal; wa-haqiqa, wa-hiya an
tashhadahu bi-niir istawda“ahu fi suwaida’ al-qalb; wa-anna kull batin
la-hu zahir wa-“aksuhu. Wa-’l-sharia zahir al-haqiqa, wa-’l-haqiqa
batinuha, wa-humad mutalazimdn ma“nan. Fa-sharia bi-ld haqiqa
atila, wa-haqiqa bi-la shari®a batila. Wa-maththalii al-thalath bi-’l-
jawza; fa-’l-shari“a ka-’l-qishra al-zahira, wa-I-tariqa ka-’l-lubb al-khafi,
wa-"l-haqiqa ka-’l-duhn bi-batin al-lubb. Wa-la yutawassalu ila al-lubb
illa bi-kharq al-gishr, wa-la ila al-duhn illa bi-daqq al-lubb.

Wa-’l-khalq agsam: du€afa’, wa-hum al-‘awamm; wa-khawass, wa-
hum al-awliyd’; wa-khawass al-khawass, wa-hum al-anbiya’; wa-yata-
rattabu “ala dhalika gawluhu:

Al-sharia la-ka, ayyuha al-da“if, hatta tatlubahu ta®ala min-hu
la-ka, bi-an tatlubahu bi-ikhlas wa-sidq, wa-illa fa-hiya “alaika, 13 la-ka.
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“azza

Wa-l-haqiqa la-hu ta“ala hatta tatlubahu ta®ala bi-hi la-hu
wa-jalla, 12 bi-ka la-hu wa-la bi-hi la-ka, haithu ld hin, wa-fi nuskha:
1a hadd, wa-la ain, bi-khilaf al-sharia, fa-’l-sharia, li-kawniha amran
bi-a“mal shar®iyya, la-ha hudid, ka-kawn al-salat rakatain aw tha-
lathan, wa-jihat, li-kawniha fardan aw nafalan, muwaqqatan aw ghair
muwaqqat, wa-l-haqiqa la hadd wa-la jiha la-ha, li-anna-ha sirr
ma“nawi wa-li-anna al-qa’im bi-ha “arif bi-’llah ta“ala qad a“rada “an
huziiz al-bashariyya, li-anna-hu fi maqam al-jam€; fa-huwa abadan
yatlubu Allah bi-’llah lillah, fa-matliibuhu ghair mahdad, li-anna-hu
al-Haqq al-ma“buid, wa-matlib al-qa’im bi-’l-sharia mahdad.

Al-qa’im bi-’l-shari®a, wa-fi nuskha: ma©a al-shari€a, fa-qat, ay diina
al-haqiqa, tafaddala “alaihi bi-’l-mujahada, wa-hiya al-qiyam bi-’l-“ibada
al-zahira wa-bi-’1-“ubiidiyya al-batina; wa-’1-“ibada lil-nafs li-kawniha
zahira, wa-"1-“ubfidiyya lil-qalb li-kawniha batina.

Wa-’l-q@’im bi-’l-haqiqa, wa-fi nuskha: ma®a al-haqiqa, tafaddala
alaihi bi-’l-minna, ay al-ni®ma, wa-qila al-thaqila; wa-"l-murad al-“ilm
al-ladunni al-niirani alladhi “allamahu Allah lil-arwah hina khataba-
hum bi-qawlihi: “A-lastu bi-rabbikum?”,5 wa-l-mushar bi-qawlihi:
“Wa-“allama Adama al-asmad’ kullaha”® illa anna-hu maghmar fi ’l-
arwah, mastiir bi-zalam al-wujid wa-shawaghil al-tabi®a; fa-idha zala
bi-tawfiq Allah zahara, wa-huwa al-murad bi-khabar: “Man “amala
bi-ma “alima, awrathahu Allah “ilm ma lam ya“lam”. Fa-kushifa “an
qalbihi ghitd’ dhalika fa-a“rada “an kull makhliiq hattd “an il-janna;
fa-hadha qa’im bi-huqiiq al-rubiibiyya wa-dhalika bi-huqiiq al-“ibada
wa-"l-“ubtidiyya. Wa-shattana, ay ba“uda, ma, za’ida, wa-hiya saqita min
nuskha, baina al-mujahada wa-"l-minna, fa-shattana baina man uqima
lil-mujahada bighair kashf wa-shuhiid fi mahall al-farq wa-man kushifa
la-hu “an sirr al-ilahiyya fa-shahida ma“na al-jam® bi-’l-jam®. Fa-kull
min maqamai al-farq wa-l-jam® matlab, lakinna fi ’l-iqtisar “ala
al-awwal ta“til, wa-"ala al-thani ghuriir wa-ibtal, ka-ma marrat al-ishara
ilaihima. Wa-idkhal shattana “ala ma baina sha’i® “arabi, fa-fi ’l-qamiis
ja’a shattana baina-huma, wa-ma humi, wa-ma baina-huma, wa-ma
Amr wa-akhiihu, ay ba“uda ma baina-huma; wa-inna qawl al-sha“ir ":

La-shattana ma baina ’l-Yazidaini fi ’l-nada
Yazidi Sulaimin wa-"1-Agharri ’bni Hatimi

muwallad, laisa bi-hujja; wa-l-hujja qawl al-Asha:

Shattana ma yawmi “ala kariha
wa-yawmu Hayyana akhi Jabiri.
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Al-q@’im ma®a al-mujahada, li-kawnihi naziran bi-’l-sharia ila
a“malihi, mawjiid bi-llah, wa-"l-qa’im ma“a al-minna, li-kawnihi qa-
’iman bi-huqiiq al-rubiibiyya, ghair nazir ila a“malihi, mafq@id “amma
siwdhu ta©ala, li-fana’ihi bi-istighraqihi bi-hi ta“ala.

Al-a®mal al-muta©alliqa bi-kamal dhat al-abd al-zahira ka-’l-shaha-
datain wa-igamat al-salat wa-itd’ al-zakat wa-'l-sawm wa-"l-hajj wa-"l-
jihad, muta©alliqa bi-’l-shar< al-sharif, li-anna-hu ja’a bi-’l-taklif bi-ha;
wa-’l-tawakkul wa-nahwuhu mimma yata“allaqu bi-kamal dhat al-batina
ka-’l-zuhd wa-"l-wara® wa-"l-sabr wa-"l-khawf wa-’l-raja’, mutaalliq
bi-’l-iman bi-anna Allah ta®ala fa“cal li-ma yuridu® Wa-’l-tawakkul
huwa al-i“timad “ala Allah ta“ala wa-qat® al-nazar “an il-ashab ma“a
tahyi’atiha; wa-yuqilu huwa tark al-sa®y fi-ma la tasa®uhu qudrat
al-bashar, wa-yuqalu ghair dhalika, ka-ma bayyantuhu ma®a fawa’id
fi sharh Risalat al-Qushairi. Wa-l-tawhid, wa-huwa hukmuka wa-
€ilmuka bi-wahdaniyyat Allah ta“ala, muta©alliq bi-kashf, ay bi-kashf
Allah “an basirat al-“abd, al-ghitd, a“ni hujub al-ka’inat bi-an yafna
“an-ha wa-yarahid mundarija fi anwar al-“azama al-rabbaniyya. Wa-’l-
kashf thalatha: kashf nafs, wa-kashf qalb, wa-kashf sirr, wa-huwa al-
murad huna. Wa-yu“abbaru “an il-awwal bi-“ilm al-yaqin, wa-“an
il-thani bi-“ain al-yaqin, wa-“an il-thalith bi-haqq al-yaqin. Wa-’l-
thalatha “ultim, li-anna-ha agsam al-“ilm, li-anna al-“ilm bi-i“tibar
ma“limihi: in taallaga bi-l-dhat al-zdhira, fa-“ilm al-yaqin; aw
bi-’l-dhat al-batina, fa-“ain al-yaqin; aw bi-1-Haqq ta“ala, fa-haqq
al-yaqin. Wa-“lam anna la-hum ma“a al-kashf muhadara wa-mukashafa
wa-mu“ayana wa-mushahada, wa-kulluha tata®allaqu bi-’l-tawhid, wa-
qad bayyantuha fi ’l-sharh al-madhkir.

Wa-l-nas ta’thin, ha’idiin, “an i-Haqq ta“ala bi-talabihim la-hu
bi-’l-Saql al-tabi®i al-juthmani, li-anna-hu bi-infiradihi mahjib “an
il-tajalliyat al-ilahiyya wa-’l-ma“arif al-rabbaniyya li-qusiirihi “ald ma
fi ’l-suwar al-zdhira min husn wa-qubh wa-khata’ wa-sawab; bi-khilaf
al-aql al-rihani al-niirani, fa-inna-hu malaki, 1a tth ma®a-hu, wa-
ta’thin “an il-akhira, al-mardiyya bi-talabihim la-ha, bi-’l-hawd, ay
hawa al-nafs wa-hazziha, li-anna-ha inna-ma tunalu bi-’l-mujihada
al-shar€iyya. Fa-matd talabta al-Haqq bi-’l-Saql al-madhkiir, dalalta
€an il-wusiil ilai-hi, (wa-mata talabta al-dkhira bi-’l-hawa, fa-qad
zalalta).

Al-mvw’min al-kamil, wa-huwa man tatahhara min al-shirkain al-zahir
wa-’l-khafi, yanzuru bi-niir AllGh, ay ma munna bi-hi “alai-hi min
al-jiid, idh bi-hi yankashifu al-ashyd’ la-hu wilaya; “awa man kina
mayyitan fa-ahyainahu” ?; “ittaqi firasat al-mu’min, fa-inna-hu yanzuru
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bi-niir Allah”.}® Wa-’l-“arif, (wa-)huwa al-mustaghriq bi-llah “amma
siwahu, yanzuru bi-hi, ay bi-niir Allah, ilai-hi, li-inkishaf hijab al-ghafla
“an qalbihi. Ma dumta anta ma©a-ka, ay ma“a nafsika, ghair mustaghriq
bi-na, amarndka, ay kallafndka bi-l-mujihada, li-anna-ka fi mahall
al-farq; fa-idhd fanaita, anta bi-istighraqika bi-na, “an-ka, ay “an
nafsika, tawallainaka bi-l-riaya wa-l-“inaya wa-’l-fadl wa-ghairiha
mimma lam tasil ilai-hi bi-kasb, li-anna-ka fi ’l-jam®; fa-ma tawallahum,
ay al-salikin, illa ba®da fana’thim fi-hi.

Ma dumta anta, ay tard la-ka wujlidan wa-“amalan wa-iradatan,
fa-anta murid; fa-idha afnaka “an-ka mawlaka, fa-anta murad, fa-’l-
irada hiya ifrad al-Haqq bi-’l-talab wa-1-i°rad “an kull ma siwahu.
Wa-l-murid huwa al-sdlik al-mubtadi alladhi yara la-hu wujiidan
wa-“amalan, wa--murad huwa al-malhiiz bi-“ain al-“inaya al-rabba-
niyya al-mustaghriq bi-’llah ta®ala. Fa-’l-murid hamil li-’l-kadd, wa-l-
murad mahmil “an-hu al-kadd; wa-shattana baina al-hamil al-makdad
wa-’l-mahmiil al-mu©an.

Al-yagin al-adwam, wa-fi nuskha: al-lazim, wa-huwa C“alai-ha sifa
kashifa, ghaibatuka “an-ka (wa-)wujiduka bi-hi taala, wa-fi nuskha:
ghaiba “an-ka wujid bi-hi, wa-dhalika bi-an taghiba “amma siwahu
tacala. Wa-lil-yaqin thalath halat: bidaya wa-tawassut wa-nihaya, “ala
minwal €ilm al-yaqin wa-“ainihi wa-haqqihi. Wa-awwaluha qad la
yadiimu li-baqd’ al-rusiim, wa-’l-akhiran da’iman, lakinna al-akhir
adwam, fa-inna-hu mushadhada bi-kashf al-sirr, wa-hiya a“la maratib
al-yaqin; fa-kun bi-yaqinika ma“a Allah fa-qat, wa-ta’ammal.

Kam baina ma yakiinu bi-amrihi ta©ala, min anwa“ al-“ibadat wa-’l-
mujahadat al-taklifiyya wa-baina ma yaki#nu bi-hi taala min anwa®
al-minan wa-’l-nafahat al-rabbaniyya; in kunta bi-amrihi ta“ala, bi-’l-
€ibada, qa’iman bi-hd, khadaat la-ka al-asbab, ay yassarahad Allah
ta“ala la-ka. Qala Allah ta©ala: “Wa-man yattaqi ’llaha yajal la-hu
makhrajan wa-yarzughu min haithu 13 yahtasibu”.** Wa-qala ta“ala:
“Wa-man yattaqi ’llaha yaj<al la-hu min amrihi yusran”.}* Wa-in
kunta bi-hi ta©ala bi-an lam tashhad ghairahu, tada“da“at, ay khada“at
wa-dhallat, la-ka al-akwan, fa-1a yahjubuka shai’ min-ha “an mushaha-
dat mukawwiniha.

Fa-ahl al-tariq imma €alim bi-llah, fa-yashhadu al-ashya’ bi-’llah,
wa-imma “alim bi-’l-ahkam, wa-huwa al-salik bi-’l-nazar wa-l-istidlal,
fa-yashhadu Allah bi-’l-ashya’. Wa-’l-awwal min al-siddiqin wa-’lI-shuha-
da’ wa-lisanuhu al-jam®, wa-’l-thani min al-salihin, wa-lisanuhu al-farq.

Wa-lamma kanat maqamat al-salik ba“da al-tawba mutafawita,
bayyanaha fa-qala: Awwal al-magamat al-sabr, wa-huwa habs al-nafs,
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€ala muradihi ta“ala, wa-yuqalu: haml al-nafs “ald mashaqq al-taklif
li-talab al-jaza’ “alaihi; wa-awsatuhd al-ridd, wa-huwa al-tuma’nina
bi-muradihi ta©3la, ay min haithu iradatuhu aw an tuliba al-rida bi-hi;
fa-la yunafihi hurmat al-ridd bi-’l-kufr wa-nahwihi; wa-akhiruhd an
takfina anta bi-muradihi ta®ala, fa-takina “arifan. Fa-1-abd idha
sabara radiya, wa-idhd radiya kana bi-murad Allah taila, fa-yafna
€an fi°lihi wa-qawlihi wa-quwwatihi bi-mushahada min al-hadra al-
rabbaniyya, li-anna man faniya “an dhalika baqiya bi-’llah, fa-kdna
sam®uhu wa-basaruhu wa-ghairuha mimma fi khabar: “Kuntu sam“ahu
alladhi yasma“u bi-hi”. Wa-maqam al-fana’ maqam al-khawass, wa-
huwa maqam al-“ubiidiyya; fa-’l-sabir fi maqam al-“ibada wa-’l-radi
fi magam al-“ubiidiyya, wa-kull min-huma yara la-hu wujiidan wa-
“amalan. Fa-l-“arif fi maqam al-“ubiidiyya, wa-la yara la-hu dhalika,
li-anna-hu qa’im bi-’llah lillah, 1a bi-nafsihi li-nafsihi, wa-la bi-nafsihi
lillah.

Al-Silm al-*amali tariq al-“amal, idh 12 yasihhu “amal illa bi-'I-“ilm
bi-kaifiyyatihi, wa-’l-amal tariq al-“ilm al-ladunni; qala Allah tacala:
“Wa-’ttaqii ’llaha wa-yuallimukum Allahu”.»®* Wa-qala salla Allahu
“alai-hi wa-sallama: “Man “amala bi-ma “alima, awrathahu Allah ilm
ma lam ya®lam”. Wa-l-“ilm al-ladunni tariq al-ma®rifa bi-’llah, li-
anna-ha inna-ma tahsulu bi-ma amaddaka Allah bi-hi min al-ta“arruf,
wa-huwa ta©ala yata“arrafu ila “ibadihi bi-qadr ma wahabahum min
al-“ilm al-ladunni. Wa-man ta®arrafa ilai-hi “arafa nafsahu wa-“arafa
rabbahu; man “arafa rabbahu jahila nafsahu. Fa-'l-ta“arruf yata“allaqu
bi-ma“rifat al-nafs, wa-ma“rifat al-nafs tataallaqu bi-ma‘rifat al-rabb,
wa-maCrifat al-rabb tataallaqu bi-jahl al-nafs, fa-fi ’l-khabar: “A°€ra-
fukum bi-nafsihi a“rafukum bi-rabbihi”. Wa-’l-ma®rifa bi-’llah tariq
al-kashf “an haqd’iq al-ashyd’, wa-’l-kashf tariq al-fan@’ “an ma siwa
Allah ta®ala bi-an la tara ghairahu, li-anna al-“abd idha “alima anna-
hu makhliiq wa-an kana kull makhliq faniyan, shahida bi-basiratihi
anna-hu fanin. Wa-fand’ al-fand’ an la tara fand’aka, wa-hadha yusam-
ma bi-’l-baqd’ al-mufassar bi-ru’yatika anna Allah muhit bi-kull shai’.*
Wa-l-fand@® yakinu “amalan, thumma “ainan, thumma haqqan, li-anna
al-fana’ thalatha aqsam: fana’ fi °’l-af€al, li-qawlihim: “La facil illa
Allah”, ... .. (lacuna). Wa-’l-thalatha murada bi-qawl ba®d al-arifin:
“Man shahida al-khalq 14 fil la-hum, fa-qad faza; wa-man shahidahum
la hayat la-hum, fa-qad haza; wa-man shahidahum €ain al-adam,
fa-qad wasala”.

Ma salahta, bi-fath al-lam ashhar min dammiha, ay 1a tasluhu, la-na
ma damat fi-ka baqiyya li-siwd-na, dunyawiyya aw ukhrawiyya, li-anna-
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ka hina’idhin 13 tasluhu li-maqam al-“ubiidiyya alladhi huwa al-maqam
bi-’llih li-’lzh, li-anna-ka adhnabta dhanban “aziman, idh min al-
dhuniib al-“azima Sinda-hum an tard la-ka wujidan maa Allah
taala; wa-ilaihi ashara al-Junaid bi-qawlihi: “Wujiiduka dhanb la
yuqadsu bi-hi dhanb”. Fa-idhd, wa-fi nuskha: idha, hawwalta al-siwa
“an-ka bi-an kharajta “an-hu, hatta “an il-fand’, wa-fi nuskha: huwwilta
an il-siwa, afnainaka bi-ilmina wa-niirina “an-ka, hatta sirta 13 tara
la-ka wujiidan, bal tard bi-llah al-wujid wa-huwa lillah, fa-sara
galbuka mahallan li-sirrina al-rabbani, wa-huwa ma“na ya“®jizu al-fikr
€an tasawwurihi wa-’l-lisin “an il-ta“bir “an-hu; fa-salahta la-na
fa-awdanaka sirrana, fa-ma salaha al-sirr illa ba“da an afnahu “an-hu
mawlahu wa-abqgahu la-hu, fa-sara hurran “an riqq al-ghair wa-mahal-
lan lil-asrar, fa-’l-matliib al-tajarrud “amma siwahu ta“ala. Wa-idhd
lam yabqga (“alaika haraka li-nafsika, kamila yaqinuka; wa-idhd lam
yabqa) la-ka wujid “inda-ka, bi-an fanaita “ammi siwahu ta©ala,
kamila tawhiduka, bi-“ajzika “an idrak ma hasala la-ka min al-ma“rifa;
fa-hiya al-ghaya allati la tudraku, wa-ilaihi al-ishara bi-khabar: “Subha-
naka! Ma Carafnaka haqq ma‘rifatika”, wa-khabar: “Man Carafa
Allah kalla lisanuhu”.

Ahl al-batin, ay al-haqiqa, ma“a al-yaqin, li-khuliisihim min wahm
al-rusiim wa-inkishaf al-ilm al-ladunni la-hum; fa-“ayantihu wa-shaha-
dihu, fa-sarii “ala yaqin thabit jazim. Wa-ibtida’ al-yaqin al-mukashafa,
thumma al-mu®ayana, thumma al-mushahada; wa-li-dhalika qala <Amir
b. “Abd Qais: “Law kushifa al-ghitd’, ma izdadtu yaqinan”. Wa-ahl
al-zahir, ay al-sharia, ma®a al-iman bi-’l-ghaib, bi-’l-mushdhada, li-
baqd’ al-rusiim bi-wuqiifihim ma©a zahir muta“©alliqat al-iman. Fa-mata
taharraka qalb sahib al-yaqin li-ghair Allah bi-an iltafata lahzatan min
hal aw maqam (aw) ghairihi, naqasa yaqinuhu “inda ahl al-batin;
wa-mata lam yakhtir la-hu khatir li-ghair Allah, kamila yaqinuhu,
fa-“ala sahib al-yaqin al-murdqaba “ala al-dawam, wa-hiya muraat
al-sirr bi-mulahazat al-Haqq ma®a kull khatra. Wa-shubbiha haluhu
bi-hal al-hirra fi hal muraqabatiha lil-said; fa-mata ikhtallat al-
muraqaba, ikhtalla al-gharad. Wa-mata taharraka qalb sahib al-iman
bi-’l-ghaib bi-ghair, wa-fi nuskha: li-ghair, al-amr al-ildhi, naqasa
imdnuhu, li-anna al-iman yanqusu bi-’l-ma“siya, ka-ma yazidu bi-’l-taca,
akhdhan min khabar: “La yazni al-zani hina yazni wahuwa mu’min”.
Wa-mata taharraka bi-’l-amr al-ilahi, wa-qama bi-hi, kamila imanuhu
bi-’llah ta“ala.

Ma“siyat ahl al-yagin kufr inda-hum, lil-ikhlas bi-hi wa-li-anna
hasanat al-abrar sayyi’at al-muqarrabin, fa-“ala qadr al-sudad ya-
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kiinu al-hubiit; wa-min dhilika gawl sayyidi “Umar b. al-Farid:

Wa-law khatarat 1 fi siwdka irada
“ala khatiri sahwan gadaitu bi-riddati,

wa-mithl hidhd yuktamu “an ghair ahl al-yaqin; wa-masiyat ahl
al-iman nagqs, fi-hi, li-ma marra.

Wa-“lam anna al-khatir (ma) yaridu “ala al-qalb bi-iradat al-Rabb,
wa-huwa khams aqgsam: khatir rabbani, wa-huwa hajis, wa-l-“ilm
al-ladunni 13 yukhti’u abadan; wa-khatir malaki; wa-“aqli; wa-nafsani;
wa-shaitani. Wa-’l-rabbani yaridu min hadrat al-rubiibiyya wa-min
hadrat al-rahmaniyya wa-min hadrat al-ildhiyya; wa-l-farq baina-ha
anna al-rabbani yaridu bi-’l-jalal, wa-’l-rahmani bi-’l-jamal, wa-’l-ilahi
bi-’l-kamal. Wa-’l-awwal yamhaqu wa-yufni; wa-’l-thani yuthbitu wa-
yubqi; wa-"l-thalith yuslihu wa-yahdi. Wa-l-abd yasta®iddu fi ’l-jalal
bi-’l-sabr, wa-fi ’l-jamal bi-’l-shukr, wa-fi ’l-kamal bi-’l-sakina; wa-l-
thalatha lil-“arifin. Wa-’l-khatir al-malaki wa-"1-“aqli li-ahl al-muja-
hada, wa-’l-nafsani wa-’l-shaitani li-ahl al-ghafla. Wa-’l-khatir idha
makutha sara hamman, wa-idhd tamakkana thaniyan sara “azman,
wa-yasiru qubaila al-shurii® qasdan, wa-ma“a awwal al-fil niyyatan.

Al-muttaqi, wa-fi nuskha: al-taqi, fi bidayatihi mujtahid fi “ibadatihi
bi-sidq wa-ikhlas, fa-yahtadi bi-hi ila tariq al-haqq. Qala Allah ta“ala:
“Wa-lladhina jahadii fi-na la-nahdiyannahum subulania”.*®* Wa-qila
ba“duhum: “Man lam yakun fi bidayatihi sahib mujahada, lam yajid
min hadha al-tariq shamma”. Wa-’l-muhibb al-sadiq muttakil, ay
mu€ tamid “ala mahbibihi, li-anna-hu, lamma dakhala hadrat al-mahbab
ba“da al-mujahada wa-ra’a minnat Allah “alai-hi, faniya “an “amalihi
wa-wujiidihi wa-ittakala “ala rabbihi ta“ala. Fa-’l-mujtahid waqif “ala
€amalihi wa-wujidihi, wa-l-muhibb mafni “an-huma bi-istighraqihi
bi-mahbiibihi, fa-huwa fi raha bi-shuhidihi la-hu. Wa-’l-“arif bi-’llah
sakin ilai-hi, 12 yataharraku wa-la yakhtiru la-hu khatir illa bi-idhnihi;
wa-’l-mawjid bi-’llah mafqitd “amma siwahu ta©ala; fa-“lam anna-hu
l@ sukian li-muttaqin, wa-fi nuskha: li-taqi, li-taharrukihi fi ijtihadihi
fi “ibadatihi, wa-la haraka li-muhibb, li-anna-hu faniya “an muradihi
bi-murad mahbiibihi; wa-la “azm li-arif, li-anna-hu la yara fi ’l-wujid
illa Allah, li-anna-hu qad faniya “an wujidihi wa-iradatihi bi-wujiad
Allah wa-iradatihi, fa-la “azm la-hu yarahu; wa-la wujid li-mafqid,
ay li-man ghiba an nazarihi bi-mawjidihi.

Wa-“lam anna awwal al-maqamat al-tawba, wa-akhiraha al-ma‘rifa
al-mutarattiba “ala al-mahabba. Fa-’l-mahabba ba“da al-yaqin, ka-ma
qala: Ma tahsulu al-mahabba illd ba“da al-yagin bi-wujid al-mahbib,
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idh kaifa yuhabbu al-shai’ qabla ma“rifatihi; wa-"l-muhibb al-sadiq fi
hubbihi qad khala qalbuhu mimma siwdhu ta©ila, li-anna hagiqat
al-mahabba shahidat al-mahbiib, wa-la tahsulu illa ba“da al-fana’ wa-
taharat al-qalb “amma siwahu ta“ala. Wa-ma damat “alai-hi baqiyyat
mahabba li-siwahu, wa-law lil-mahabba, fa-huwa ndqis al-mahabba
bi-llah.

Man taladhdhadha bi-’l-bal@ wa-sabara “alai-hi li-ma ra’ahu min
al-ujir, fa-huwa ma“a-hu mawjiad; wa-man taladhdhadha wa-fariha
bi-’l-na“ma’, fa-huwa ma®a-hu mawjid; fa-idha afnahu Allah tacila,
ay afna al-mutaladhdhidh bi-hima “an il-taladhdhudh bi-hima; yaj“alu
al-damir raji€an ila lafz man, wa-fi nuskha: fa-idha afnahum “an-hum;
jama©a fi-ha al-damirain bi-i“tibar ma’na man, ay fa-idha afna al-
mutaladhdhidhin “an anfusihim dhahaba al-taladhdhudh bi-’l-bala@’
wa-"l-nama’, wa-fi nuskha: bi-’1-nama, li-anna fi mushahadat al-
mahbiib dahsha, wa-’l-mad-hiish min al-bald’ wa-’l-in“am.

Al-muhibb anfasuhu, kindya “an kalamihi, hikma, li-anna-hu la
yashhadu illd mahbibahu wa-la yasmau illa min-hu, fa-la yantiqu
illa bi-’l-hikma, li-anna-ha al-fahm “an Allah; wa-’l-mahbub, li-kawnihi
qad taziyada qurbuhu li-rabbihi bi-ziyddat hubbihi la-hu, anfdsuhu
qudra, sa’ira fi ’l-akwan bi-ma“iinat al-malik al-mannan. Fa-’l-muhibb
salik majdhiib, ay “an iradatihi, wa-"1-mahb{ib majdhab salik, wa-huwa
a®la wa-akhass min al-muhibb, li-anna-hu murad wa-’1-muhibb murid.
Wa-la-hum majdhob abtar wa-salik abtar, wa-huma madhkuran fi
’l-mutawwalat, wa-“abid nasik, wa-huwa al-nazir li-wujadihi al-talib
li-“iwad “amalihi, ka-ma ashara ilai-hi bi-qawlihi: Al-“ibadat lil-
mu®awadat. Qala ta“ala: “Man ja’a bi-l-hasana fa-la-hu “ashr am-
thaliha” '8; wa-’l-mahabba lil-qurubat, ay lil-taqarrub ilai-hi ta“ala
bi-sidq wa-ikhlas. Wa-“lam anna al-mu’minina khamsa aqsam ma la-hu
irida; fa-’l-awwalan “awamm al-mu’minin wa-in tafawata, wa-l-thalith
khawassuhum, wa-’l-rabi® khawass khawassihim wa-hum al-muhibbiin,
wa-’l-khamis akhass khawassihim wa-huwa al-“arif bi-’llah tacala
bi-’llah fi °llah lilldh. Wa-min thamma qala Allah ta“ala fi hadith
qudsi: “A°dadtu li-“ibadi al-salikin”, wa-hum al-“arifiin bi-’llah tacala,
“ma la “ain ra’at wa-la udhn sami®at wa-la khatara “ala qalb bashar”,
wa-ha’ula’'u “abid al-mun®im, 13 “abid al-nima, wa-hum qaliliin.
Qala Allah tacala: “Illa alladhina amanii wa-“amila al-salihat”,'”
wa-qalil ma hum, wa-hum mac“a al-khalq bi-abdanihim wa-ma‘a al-
Haqq bi-qulabihim, 1a yaftiriina “an mushahadatihi tarfat “ain. Wa-qala
fi hadith qudsi aidan, “ala ma qala al-mu’allif: “Lamma aradani”, ay
al-arifan bi, “li, a“taituhum ma la ain ra’at wa-la udhn samiat”, wa-
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hadha ma“a ma gablahu natija ma amaddahum bi-hi min al-mahabba.

Idha afnaka “an hawaka bi-’l-hukm, bi-’1-kaf, ay bi-’l-amr al-munazzal
min hadrat al-rubiibiyya ila “alam hissi al-ubiidiyya, wa-fi nuskha:
bi-’I-hilm, bi-’l-lam, wa-huwa ihtimal al-adha wa-tarkihi bi-haithu tara
ma yajri min al-kd’inat fil Allah ta®ala, wa-“an iradatika bi-’l-Silm
al-ladunni, tasiru, wa-fi nuskha: sirta, “abdan sirfan, ay khalisan la-hu
hurran mimma siwahu, /@ hawd la-ka wa-la irada, li-anna-ka fanaita
€an nafsika mimma dhukira, fa-“alimta anna al-irada inna-ma hiya
lilah ta®ala, wa-ma tashd’iina illa an yashd’a Allahu,'® fa-hina’idhin
yukshafu la-ka, “an asrar al-ilahiyya, fa-tadmahillu “an-ka al-“ubidiyya,
ay tadhhabu, fi ’l-wahdaniyya fa-yafna al-<abd fi-ha, wa-yabqa al-Rabb
“azza wa-jalla, fa-yashhaduhu al-“abd bi-hi.

Al-sharia kulluhd qabd, li-anna-ha hamila li-athqal al-taklif bi-’l-
€ibada, wa-"l-hamil magbtid makdid, wa-’l-ilm al-ladunni kulluhu
bast, li-anna-hu “an kashf wa-mushihada, wa-siara al-“amal €inda
sahibihi “ada 1a thiqal fi-ha wa-1a takalluf, li-anna-hu lam yara la-hu
wujiidan fi “amalihi, bal yarahu fadlan min Allah wa-rahmatan, fa-
inbasata li-dhalika; wa’l-ma°©rifa bi-’llah kulluha dalal, yatadallalu bi-ha
al-abd “ala Rabbihi ka-tadallul al-mar’a “ald zawjiha bi-an turihi
jur’a tushakkilu husnan ka-anna-ha tukhalifuhu, wa-ma bi-ha khilaf.
Wa-hadha mahd jid wa-ifdal min-hu tacala, 1a tahrid la-hu fi-hi
yab“athuhu €alai-hi; wa-maqam al-dalal yaqa®u fi-hi al-inbisat fi
’l-agqwal wa-’l-af<al.

Tarigatund, ay al-muwahhidiin, mahabba, ld “amal makdtd manzir
ilai-hi, wa-fana’, la baqa’, hasiluhu anna tarigahum mahabba wa-fana’,
la “amal wa-baqd’; li-anna-ka, idha@ dakhalta fi ’l-“amal, wa-huwa
al-“ibada kunta la-ka, wa-idha dakhalta fi ’l-mahabba lillah wa-
akhlastahu, kunta la-hu taala, idh al-abid ra’d li-Sibadatihi, li-anna-
hu mujahid fi-ha wa-fi nafsihi, wa-’l-mubibb ra’a li-mahabbatihi,
li-anna-hu khadi® li-“azamat mahbibihi mutajarrid “amma siwihu.
Wa-l-“arif fawqa-huma li-anna-hu ahraza ma ahrazahu wa-zada “alai-
hima bi-ulim ladunniyya wa-ma“arif ilahiyya wa-wiaridat riihaniyya.

Idha “araftahu taala bi-an C“arafta anna-hu yaraka wa-anna-hu
al-facil, wa-lam tanzur ila “amalika wa-lam tatlub la-hu €iwadan,
kanat anfasuka bi-hi taala, wa-harakatuka la-hu, li-anna-ka muta-
khalliq bi-akhlaqihi; wa-idha jahiltahu tacala, bi-an lam takun ka-
dhalika, kanat harakatuka la-ka, li-anna-ka shahidtaha sadira min-ka,
bi-khilaf al-“arif, fa-1a yashhadu fa“ilan illa Allah. Qala Allah ta“ala:
“Allahu khaliqu kulli shai’in”,® “wa-llahu khalagakum wa-ma ta‘®-

maliina” 20
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Al-<abid ma, ay laisa, la-hu sukiin, bal haraka, li-anna-hu mujahid,
ka-ma marra, wa-’l-zahid ma, ay laisa, la-hu raghba fi ghair Allah,
wa-’l-siddiq mad, ay laisa, la-hu irtikan, ay rukiin, ila ghair Allah, idh
al-sidq “imad al-amr, wa-bi-hi tamamuhu, wa-’l-arif mad, ay laisa,
la-hu haw! wa-la quwwa wa-la ikhtiyar wa-la irada wa-la haraka wa-la
sukin, fa-huwa bi-’llah, wa-’l-mawjid bi-'llah ma, ay laisa, la-hu wujid
ma©a nafsihi li-fana’ihi bi-istighraqihi bi-’llah, ka-ma taqaddama.

Idha ista’nasta bi-hi taala, bi-an shahidtahu muhitan bi-kull shai’
khalgan wa-“ilman, wa-tatahharta min al-shirk al-khafi, istawhashta
min ghairihi hatta min-ka, li-anna-ka kunta tard anna dhalika min-ka.
Man ishtaghala bi-nd wa-bi-“ibadatina, la-hu a“mainahu “an ru’yat
al-macarif li-wuqiifihi ma“a “amalihi, wa-man ishtaghala bi-nd la-nd
bassarnahu li-ru’yatiha bi-an kashafna “an-hu hujub al-ka’inat.

Idha zdla hawdka al-dunyawi, kushifa la-ka, ayyuha al-salik, “an
bab al-haqiqa al-rabbaniyya, bi-haithu tughlabu €ala al-qalb, fa-tafnd
irddatuka fa~-yukshafu la-ka “an il-wahdaniyya, fa-tara al-wujid kulla-hu
lillah bi-nir yaqdhifuhu Allah fi qalbika, fa-tuhagqiqu, li-fana’ika
“an ghairihi ta“ala, anna-hu taala huwa al-facil al-mawjtd bi-nd,
wa-fi nuskha: 1a anta, fa-la tara illa huwa bi-“inayatihi. In sallamta
idlai-hi umiiraka, wa-tarakta tadbir nafsika i“timadan €alai-hi, gqarra-
baka bi-nazarihi ilai-ka bi-“ain al-rahma wa-’l-“inaya, ka-ma qala
al-Khalil “alai-hi al-salam lamma qala la-hu Jibril “alai-hi al-salam
hina alqihu bi-’l-manjaniq wa-aradi wuqii“ahu fi ’l-nar: “A-la-ka
haja?”; qala: “Imma ilai-ka, fa-la; wa-imma ila Allah, fa-ba-13”. Qala:
“Sal-hu”. Qala: “Hasbi min sw’ali “ilmuhu bi-hali”?* Wa-in nazatahu,
bi-an lam tarda bi-qada’ihi bi-an taqiila: “Afalu kadha li-yakiina
kadha, wa-law lam afal kadhi, la-ma kdna kadha”, ab“adaka, ay
hajabaka “an hadrat unsihi. In taqarrabta bi-hi ilai-hi, bi-an 13 tara
la-ka wujiidan wa-“amalan ma“a wujidihi wa-“amalihi, gqarrabaka
ilai-hi bi-’l-in“am wa-’l-fadl, wa-in taqarrabta bi-ka ilai-hi bi-an ra’aita
la-ka dhalika, ab“adaka, ay hajabaka wa-istaqalla bi-ka. In talabtahu
la-ka, bi-an talabta min-hu al-darajat wa-’l-karamat, kallafaka lil-
“amal wa-at“abaka, li-anna man talaba al-ujra tiliba bi-’1-amal. Wa-in
talabtahu la-hu tacala, dallalaka, ay ja“alaka min ahl al-dalal bi-mahd
jidihi wa-ifdalihi, ka-ma marra bayanuhu. Qurbuka ilai-hi tacala
khurijuka, bi-fana’ika, min-ka, wa-bu“duka “an-hu wugqitfuka ma©a-ka,
li-anna-ka hijab; wa-“inda-hu hasanat al-abrar sayyi’at al-muqarrabin,
ka-ma marra. Wa-hadha qarib min qawlihi In ji’ta bi-ld anta qabilaka,
wa-tawallaka bi-lutfihi, wa-in j’ta bi-ka, bi-an ra’aita la-ka wujiidan
wa-“amalan, hajabaka “an hadrat unsihi.
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Al-Samil, ay wa-1-amil fi “ibadatihi, la yakadu yakhlusu min ru’yat
Samalihi, li-talab al-ujra “alai-hi; fa-kun min qabil al-minna, ay minnat
Allah wa-tafaddulihi “alai-ka, l@ min gqabil al-amal, li-taslama min
ru'yatihi wa-tashhada anna-hu la facil wa-la mawjad illa Allah, fa-
takina min al-arifin, li-anna-ka, in “araftahu, wa-anna-hu al-facil
al-mawjiid, sakanta ilai-hi fi harakatika wa-sakanatika, fa-in nataqta,
nataqta bi-hi, wa-in samita, sami“ta min-hu, wa-ha-kadha fa-la lisan
la-ka wa-la udhn, wa-li-hadha qila ““Alamat al-arif an yakiinu
farighan min al-dunya wa-’l-akhira”; wa-in jahiltahu, taharrakta, bi-
ru’yatika “amalaka wa-bi-talabika al-ujra “alai-hi.

Fa-’l-murdd min dhalika kullahu, an yakiina Huwa ta“ala “inda-ka,
wa-la takwna anta, bal tafna “an ghairihi tacala.

Al-Sawamm, wa-hum al-ibad alladhina hum diina “awamm al-
carifin, a“maluhum muttahamat, li-talabihim al-ujra “alai-ha, fa-hiya
mashiiba bi-huziizihim, wa-hum ka-’l-ujard’: in uti al-ujra “amalq,
wa-illa fa-1a.?? Wa-l-khawass, wa-hum al-faniin “an huzizihim, a“ma-
luhum qurubat, 1a nazar la-hum ila “amal wa-la ila thawab, bal ila
qurb min-hu taala; wa-khawass al-khawass, wa-hum al-fanain fi Allah
bi-’llah lillah, al-baqin min Allah lillah, a“maluhum darajat, yas-
“adiina fi-ha, fa-li yashhadiina la-hum “amalan wa-la qurban, bal
afnahum Allah “an-hum wa-abqiahum la-hu li-ada’ huqigqihi.

Kulla-ma ijtanabta, ayyuha al-salik, hawdka wa-hazzaka, qawiya
imanuka, fa-yukshafu la-ka sirr al-hikma al-rabbaniyya wa-’l-qudra al-
ilahiyya, wa-anna-hu al-facil al-mawjid; wa-kulla-ma ijtanabta dhataka,
ay fanaita “an-ha wa-“an s2’ir al-khalq wa-takhallaqta bi-maqam
al-baqd’ bi-an ra’aita Allih muhitan bi-kull shai’, qawiya tawhiduka,
wa-qaddamtu anna al-tawhid tawhid fi ’l-af€al wa-tawhid fi ’l-sifat
wa-tawhid fi ’l-dhat; wa-l-awwal tawhid al-“awamm, wa-’l-thani
tawhid al-khawass, wa-’l-thalith tawhid khawass al-khawass.

Al-khalq, ma“a wugqiifika maa-hum, kijgb an ru’yatihi ta“ala,
wa-anta ma“a dhalika hijab “an-ha aidan; wa-’l-Haqq ta“ala laisa
bi-mahjib “an-ka, idh la qudra “ala hajbihi, wa-Huwa yahtajibu
“an-ka, idh 12 qudra “ald hajbihi, wa-Huwa yahtajibu “an-ka bi-ka,
li-nazarika ila wujidika wa-“amalika; wa-anta muhtajib “an-ka bi-ka,
li-dhalika, wa-hadha saqit min nusakh, wa-anta mahjib “an-ka bi-hi
ta“ala, li-anna-ka idha nazarta ila wujidihi ta“ala hujibta bi-hi “an-ka,
wa-fi nuskha: badal bi-him, ay al-khalq. Fa-infasil anta “an-ka, ay “an
wujiidika wa-hawlika wa-quwwatika, tashhad ma manna bi-hi “alai-ka
min al-niam wa-’l-jid. Wa-l-salam Calai-ka wa-rahmat Allah wa-
barakatuhu.



CHAPTER IV

KITAB PATAHULRAHMAN *

TEXT

Canto 1

1. Purwaning wangsit akarya génding
duk ingsun lagi aneng Pakudran
kumawi tan wruh basane
tan wruh ing tindak-tanduk
némbangakén kitab Arabi
kitab PatahulRahman
rinakit ing témbung
pinupuhan dandanggula
muga-mugantuka sihe ing Yang Widi
ing dunya ing akerat.

2. Mugantuka sapangating nabi
linébur sak(eh)ing dosa amba
dening Yang, dosa kabeh
mugantuka pitulung
kabukaa rasa kang jati
antuka amba barkat
ing guru katengsun
anulungi ingkang kajat
kang akarsa kinarsakakén ing génding
kitab PatahulRahman

3. Nabi Muhammad mangke lingnyaris
singsapa iku nulungi hajat
ing dalém pawong-sanake

* MS. India Office Library no. 3102, pp. 16-35 & Cod. or. Leiden no. 7563 =
S.H. 94 (10).



KITAB PATAHULRAHMAN

TRANSLATION

Canto I

. The idea of writing verse occurred to me

when I was living in Pakudran,

but though playing the poet I have no command of the language.
I cannot find the right words

now that I am turning an Arabic book into verse,

namely, the book Fath al-Rahmin,

to be phrased in lines

in the dandanggula metre.

May God grant me His favour

in this world and the next.

. May the Prophet intercede for me,

so that my sins be forgiven

by the Lord, my sins all and sundry.

May I be rendered assistance,

so that the essential meaning of the book be clear to me.
May I be accorded the beneficent influence

of my Master,

meeting my wish

to turn into verse

the book Fath al-Rahman.

. The Prophet Muhammad said,
“Should anyone meet the wish
of a friend, then
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mangkya tulung Yang Agung

ing wong iku salagi maksi(h)
nulungi marang hajat

Yang Agung atulung

ing wong kang nulungi hajat
mangka yogya den sami anémbadani
hajating kang kawula.

Lawan malih pangandika nabi

kang sinung rahmat kalawan salam
ikilah pangandikane

utawi wong atudu(h)

kabécikan kadya kang kardi
ganjaraning Pangeran

ing wong kang atudu(h)

iyeku amal jariya !

kang lumaku atudu(h) kalawan ilmi
kang sépi saking riya.

Angandika seh kang luwih arip
€seh Juned kang abangsa Bakdad
ikilah pangandikane

wa-kullaka sirkiyyu 2

tégésipun sireku sirik

dening angrasa sira

ndarbeni panébut

pamuji lawan panémbah

sipta rasa makripat kang angalingi
iku dereng sampurna.

Iya iku kang luwih ngalingi

sipta rasa angrasa makripat

kalawan Allah siptane

maksi(h) kalingan iku

maksi(h) sirik tan wérung jati

kalingan sipta rasa

angrasa andulu

iyeku sirik kang samar

dereng tohid tingale maksi(h) kalingling
dereng anunggal tingal.
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the Lord will assist

that man all the while that

he is engaged in meeting this wish”.
The Lord most high helps

anyone meeting another’s wish;
therefore everyone should comply
with the wish of a fellow-creature.

4. Furthermore the Prophet,
whom God may grant mercy and peace,
said the following,
“To urge a reputable act
is tantamount to performing it”.
The Lord rewards
anyone who urges reputable conduct;
doing this is (of the same import as) establishing a pious
provided it is done with good knowledge [foundation,
and free from ostentation.

5. A mystic of great renown,
Shaikh Junaid of Baghdad,
said the following,
“You are entirely polytheism”.
You are a polytheist,
for you accredit yourself
with invocations,
praise and homage,
but your ideas, feelings and gnosis are screens;
you have not yet attained perfection.

6. The most serious impediments are
your ideas, feelings and enjoyment of gnosis,
when allied to the idea of duality.
Then you are still behind a screen,
still a polytheist lacking deeper understanding
and screened from the Lord by your idea and feeling
that you yourself think and see.
This is hidden polytheism and
not yet the profession of unity, since your vision is still obstructed,
and unification of vision is not yet attained.
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10.
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Yen sira ayun tékeng rasadi
pancadriyanira den karaksa
dasadriya ® den katalen

aja kémba[h] den kukuh
kirangana téda lan guling
sanggama den karaksa
tyasnya sédya ayu

aja pégat murakabah

idép adép idépe den ngati-ati
den wruh sirang pinangka.

Nora tuméka maring Yang Widi
yen tan wruha ing pinangkanira
yen wus wérung pinangkane

dadya wérung Yang Agung

dirinira ya iku napi

kalingan ing Yang Sukma

nabi Allah muwus

sapa wérung dirineka

den kawruhi nora jumeénéng pribadi
mangkya wéruh ing Pangeran.*

Angandika wong kang luwih arip
nora nyata tohidira ing Yang
saingga métu awake °

den wruh ing tégésipun

wong kang amétu saking diri

iku wong kang tumingal

ing dat sipat iku

atanapi ing apéngal

den tingali dirine iku wus napi
anging Allah kewala.

Aja tungkul genira ngabakti
yen tungkula témahan kajarah
kajarah sémbah pujine

tan wruh ing jatinipun
katungkul ing s€mbah pamuji
katungkul ing makamat
myang ing kaspi iku
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7. If you are desirous of thorough understanding,
then watch your five senses
and keep a tight rein on the complementary organs.
Do not be lax but be firm;
minimize food and sleep;
beware of sexual intercourse;
cherish good designs
and watch the Lord unremittingly;
be cautious with your thoughts and the objects of your attention;
be aware of your origin.

8. You will not attain to the Lord
unless you know your origin.
If you know your origin,
you know the Lord most high.
Your self is a non-entity,
screened from the Lord.
The Prophet said,
“Whosoever knows himself, and is aware of the fact
that he is not self-subsistent,
knows God”.

9. A prominent mystic said,
“Your profession of unity will not be evident
unless you have given up self”.
Know that this means:
Whosoever has given up self,
sees God’s Essence, attributes
and works;
he sees self as a non-entity,

and God as the Only Being.

10. Do not be preoccupied with worship,
otherwise you will become a captive
of your homage and devotion.
Ignorant of the essential,
one is preoccupied with homage and devotion,
preoccupied with the attainment of mystic stations
and disclosure.
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11.

12.

13.

14.
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iyeku kang dadi hijab
sémbah puji makripat kang angalingi
tingalira ing Sukma.®

Béciking kang anémbah amuji

aywa tungkul ing puji panémbah

den wéruh ing kajatine

yen tan wrung jatinipun

lir bagéna sémbah pamuji

yen tan wruh jatinira

sayogya wong iku

takona wong kang sampurna

aja tungkul anggunggung sémbah pamuji
yeku ngalingi tingal.

Angandika wong kang luwih arip
sampurnaning pamuji panémbah
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