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Editorial

Celebrating the 75th year of Independence, we at the Rajiv Gandhi Foundation, started a
journey of exploring the various aspects of what formulates this country. This took us in
several directions, from science to craft, environment to journalism, and literature to
performance. Our extremely talented bunch of artists from Wonderoom participated very
actively in this endeavour, and with guidance from Mr. Rajneesh Bisht and Mr. Anshu
Malviya, presented a beautiful series on the history, philosophy, and artistic practices of
various Sufis from South-Asia. This series encouraged us to look at Sadbhavana from the
perspective of Safism, which has resulted into this Issue of our monthly digest.

Edited by several members of our team together, and featuring contributions from various
sources, this Issue truly embodies the spirit of togetherness that Sufism often advocates.
Encouraged by the response to our previous Issues, we have tried to balance between
academic writing as well as articles that are more accessible to readers of different age
groups and from different backgrounds. As an editorial choice - in order to ensure that the
length of this Issue doesn’'t overwhelm the reader - we have taken the liberty to extract some
relevant sections from lengthier essays here. Such choices have been explained via Editor’s
Notes throughout this Issue. However, we do encourage the readers to study the complete
texts in order to get better insight into the topics being discussed here. Along with these, a
series of very interesting and informative videos enhances the interactive aspect of this Issue.
As we often do, we have tried to address the three themes that run across several issues of
our Sadbhavana Digest.

1) As the introduction to this Issue, we have Amritras- Ek Sameeksha by Dr. Balram Shukl,
where Shukl, a Sanskrit scholar from Delhi University, discusses the syncretic nature of Sufi
poetry in detail, picking elements from Sanskrit as well as Persian poetry.

Sadbhavana with Self -

2) ‘Jaati na poocho sadhu ki’ written especially for this Issue by Mr. Rajneesh Bisht gives us a
wonderful overview of various Sufis, their struggles with certain aspects of the society, as well
as a glimpse of their immortal poetry.

3) “One water in many wessels” Kabir in popular music’ from FIND THE TRUE COUNTRY:
DEVOTIONAL MUSIC AND THE SELF IN INDIA'S NATIONAL CULTURE (unpublished
dissertation) by Vivek Virani performs a very important study of contemporary popular culture
and the influence of Safi Philosophy, using Kabir’s renditions by musicians Bindhumalini and
Vedanth as a case study.




Sadbhavana with Others-

4) Saft Altruism by Richard McGregor examines the concept of selflessness through human
contact in a very engaging way through anecdotes.

5) ‘Isakrang’ — another piece written specifically for this Issue by Ms. Shaheen Shaikh
expands on the concept of love and friendship in SGff Poetry.

6) Amir Khusro ka Rashtriya Chintan by Dr. Jang Bahadur Chaturvedi offers a unique reading
of Khusro’s poetry through the lens of Nationhood.

7) In ‘Seven Sufi brothers Dargah vernacular narratives and Konkani Sufi-Muslims’, Deepra
Dandeka goes into the concept of brotherhood and religious geography which is essential to
discuss something like Stfi movement, which emerged in particular socio-cultural milieu and
has adapted accordingly with time in different regions.

Sadbhavana with Nature

8) Depiction of Nature in Kabir's Poetry by Dr. Priti Tripathi is a unique piece that discusses
the environmental conscience in Kabir’s poetry and encourages the reader to learn from it.

9) The ‘Barahmasa’ from Padmavat by Malik Muhammad Jayasi celebrates the tradition of
describing nature as an extension of self through (usually) descriptions of
Viyoga/Vipralambha Sringar, an often used device in Premmargi Bhakti Poetry.

10) Ecological Sufism concepts in the thought of Seyyed Hossein Nasr by Ahmad Sururi and
Argom Kuswanjono connects Ismalic thought and philosophy with Environmental concerns.

These are followed by two beautiful puppet films that we have created in collaboration with
Creative Puppet Theatre Trust, Benaras- Sant Raidas and Sant Kabir.

Finally, you will find the links to all the Zoom Sessions that have been organized as part of
the Sufi-Saints series so far.

In these difficult times, may the words of these Sufis give us sanity, may their music bring us
together, and may their spirits provide us some much needed peace and healing.
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“One Water in Many Vessels”

Kabir in Popular Music (Excerpts)
Vivek Virani

Kabira Kua ek hai, panihari anek
Bhartan sab ken yare hai, pani sab men ek
Kabir says — there is one well, but many water-carriers
Each bears a different vessel, but the water in all is the same
- Kabir sakhr

Vedanth and Bindhu: Kabir Unplugged

Listen: Vedanth’s fingers slide, strum, and slap across his guitar’'s thick steel strings as he
plays a twelve-bar blues lick in E major. He allows the chords to ring out, so the audience can
appreciate the space between them. His silky, clear voice contrasts with the raw, percussive
sound of the guitar as he sings:

Bhajo re bhaiya Rama Govinda Hari

Jap tap sadhan, kacchu nahin lagat, kharchat nahin gathart
santat sampat sukh ke karan jaso bhool bhayii

Ram nam ko sumiran kar le, sir pe maut khadr

Kahat Kabir Ram na ja mukh, ta much dhal padhi

Sing oh brothers, the names of God: Ram, Govinda, Hari
Chanting, spiritual penance and practice, these require no expense
Forget progeny and wealth, these will not bring you happiness
Remember the name of God — for death is standing on your head
Kabir says: the face that does not go to God,
That face will become nothing but dust
- Kabir bhajan

His voice swoops over the chords, effortlessly matching the blues progression, while retaining
its unmistakably Carnatic character. Bindhu, sitting beside him, joins during the chorus,
singing sweeping melismas in the spaces Vedanth leaves between lines. A palpable thrill
sweeps through the concert hall as Vedanth calls out the line, “death is standing on your
head.”

The two singers sit alone on a large, wooden stage. They are performing as part of a program
called Anand Lahiri (Waves of Bliss) organized by a Hindu organization in honor of its Guru.
Most of the attendees are upper middle-class Hindus from around Mumbai, although there is
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a concentrated group of more “hippie” types in the second row: Vedanth and Bindhu’'s fans
from the Mumbai Kabir family. Within this performance context, Kabir is a devotee, urging
fellow devotees to turn their focus to God before it is too late. The bhajan contains many of
Kabir's signature elements: the biting wit, the bold challenge to the listener, the preoccupation
with death.

Yet, this bhajan is not interested in overturning the status quo or in any other discernible
social action. It is purely devotional; the message is - think of God and sing His name. The
specific names used may even categorize Kabir as a devotee of Vishnu.

Partha Chatterjee has argued that in the process of resisting colonial rule, nationalists
conceptually divided social life into two domains: 1) a material/political exterior and 2) a
spiritual/artistic interior (Chatterjee 1993). He suggests that in response to their apparent
inferiority in the former arena, Indians claimed superiority in the latter arena, appropriating
colonial Orientalist perspectives on Indian culture and subverting them for their political
benefit. This binary paradigm has been threatened since the time of Chatterjee’s writing by
the rise of sectarian and fundamentalist political discourse, but it has endured to large extent;
much of India’s middle-class still perceives spirituality as entirely divorced from politics, if only
at an ideal level. Anna Schultz refines Chatterjee’s model in her ethnography of rashtriya
kirtankar-s (nationalist devotional singers) in Maharashtra. Schultz suggests that while
Chatterjee’s binary does apply to upper-class Indian society, among non-elite and especially
rural populations, political movements have always been characterized by, rather than
separated from, spirituality and devotion (ibid., 9-10). Ethnographies of other lower-class,
rural, or subaltern devotional music traditions in India support Schultz’'s claim (Dube 1998;
Khare 1984; Schaller 1995; Sherinian 2014; Zelliot 1995).

In the villages of Malwa, Kabir is mystical, devotional, and political all at once. Here, in front of
a middle-class Hindu crowd in a modern concert hall, the devotional Kabir is celebrated and
the political is excluded (and largely unknown). The urban middle class Kabir joins a
pantheon of bhakti saints — Meera, Nanak, Surdas — whose messages have been
reconfigured to suit India’s post-Independence social ideals of inclusivity and “domestic
virtue” (Hawley 1995b, Lutgendorf 1995; Pritchett 1995). Vedanth and Bindhu's performance
at Anand Lahiri generally falls within this category; songs of Kabir, Namdev, Meera, and Amir
Khusrau are presented as the voices of ideal spiritual devotees, not social critics.

However, while their performance upholds the political versus spiritual binary described by
Chatterjee’s model, this has become de-linked from the related Western/modern versus
Indian/traditional binary. Narayanaswamy and Bharadwaj are singing spiritual music, but they
are also singing American blues. The only instruments on stage are a guitar and a banjo. This
indicates that the Indian middle-class conception of political and spiritual as separate spheres
has lingered in the national consciousness, but has become dissociated from the explicitly
nationalist concerns that birthed it.
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In the decades since independence, it has become possible for performers and audiences to
relate to “traditional” spirituality through idioms that are simultaneously Western and Indian.
The presence of Sant poetry is an important part of this equation, as it legitimizes the
performance as part of an established and widely loved spiritual tradition. | do not mean to
suggest that Western musical instruments or elements were entirely absent from Indian
devotional music until now. Devotional songs in Bollywood movies, for example, were
arranged orchestrally in the manner of much Indian film music from the 1950s onward. Even
Anup Jalota, the model professional devotional recording artist, consistently includes acoustic
guitar in many of his tracks. However, | suggest the music under discussion in this chapter
crosses into the territory of Western popular music to an unprecedented extent, with regards
to its musical structure as well as its presentation and contextualization.

Born in the early 1980s, Narayanaswamy and Bharadwaj are part of the generation of Indians
whose artistic and cultural sensibilities were shaped during a critical transition period in
India’s encounter with global popular culture. Both were born in a time and environment in
which they perceived the world of Indian culture / spiritual music as entirely separate from the
world of Western culture / popular music. Their personal artistic paths illustrate the way that
India’s urban middle class has begun to embrace “Westernized” popular music as an entirely
legitimate context for religious performance.145 Both Narayanaswamy and Bharadwaj shared
accounts of their musical journeys categorized by the presence of cultural boundaries, and
the subsequent crossing of those boundaries facilitated, rather than hindered, by their
endeavor towards spiritual exploration.

(Editor’s Note - Vivek provides us with backgrounds to family life and musical training
for both Vedanth and Bindhumalini here, which we are skipping, although we
recommend the readers to go through them. We move to the discussion around their
coming together to perform and their connection with Kabir.)

(365)_'Naiharva' by Bindhumalini & Vedanth -
YouTube
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Narayaswamy’s first engagement with Kabir came through her older sister, Jaya Madhavan.
A writer by profession, Madhavan hosted regular home gatherings themed around India’s
devotional poets. In 2002, she held a Kabir gathering for which she wrote a 20-minute play
about Kabir, framed as an argument between the warp and the weft of a loom.148
Narayanaswamy participated as an actor and a singer. She confesses that she did not really
grasp the meaning of the poetry at this time. Even her Carnatic music, she described herself
as “lyrically challenged.” Her main engagement was through the music, and she was satisfied
with an “essential understanding” of each composition. Kabir bhajans posed an even greater
challenge, as Narayanaswamy was not fluent in Hindi. Her inspiration to seriously explore the
poetry came later, as Kabir later came to take a central role in shaping her musical future.
This happened through Narayanaswamy'’s collaboration with singer Vedanth Bharadwa,.

One day Bindhu, now a resident of Bangalore, happened to attend a satsang at Shabnam
Virmani's house along with her sister, Jaya, and her husband, Vasu Dixit, who is the frontman
of a rock fusion group called Swarathma. Bindhu sang “Naiharva hamka na bhave” at the
satsang, and Virmani loved it. She asked Bindhu to accompany her to Lunyakhedi in early
2008. Narayanaswamy recalls: “Now that people are asking me about Kabir | thought, OK, I'll
go and figure out what exactly | am singing.” Narayanaswamy fondly recalls that first trip to
Lunyakhedi, from the moment she arrived at the train station and Prahlad Tipanya came to
pick her up and treat her to hot poha and jalebri (flattened rice and a sweet made from fried
batter). She confesses that, with her limited fluency in Hindi, she would have been lost during
many conversations had Linda Hess not been present to translate.

Kabir in the Studio

A few years later, in 2010, Vedanth called Bindhu when he was working on a CD based on
Kumar Gandharva'’s Kabir bhajans. “I hit a roadblock. | needed some new ideas,” he explains.
Once Bindhu added her voice to the project, the ideas began to flow once more. They
produced a CD of eight Kabir bhajans that was released in 2012 under the title, Suno Bhai
(Listen, Brother!).

Five of the bhajans on Suno Bhai were based on Kumar Gandharva melodies, one was
based on a dhrupad melody by the Gundecha brothers, and one was Vedanth’s original blues
rendition of “Bhajo re bhaiya” (loosely based on his teacher's composition in Raga Jog-
Kauns. The final bhajan was “Piya ki suratiya dekh maghan bhayi,” a Malvi bhajan that
Bindhu learned during her visit to Lunyakhedi. But it took an entirely different style on their
CD. “Something about the bhajan made me think of the ‘Hand-Jive’ rhythm. You know, that
‘Dun, dun, dun, ta DUN. DUN.” Vedanth explains, “so | just had to add that to the track.” The
guitar and vocal parts of that track, perform by Bharadwaj and Narayanaswamy, respectively,
are shown below:
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Guitar and vocal parts from “Piya ki suratiya0,” transcribed from album Suno Bhai (2012) by Vedanth Bharadwaj and
Bindhumalini Narayanaswamy.

Narayanaswamy, trained from childhood to sing in the heavily melismatic style of Carnatic
music, sings this song in a highly syllabic style emulating the Malvi nirgun singers from whom
she learned it. But there is no mistaking the track for a folk song, as Vedanth’s percussive
“Hand-Jive” guitar combines with accordion, cajon, and conga drums to create an upbeat pop
sound. The song has been transformed, not just through its journey from the fields of Malwa
to a recording studio in Chennai, but through the years of diverse artistic experiences that
both artists brought into the studio.

The song experienced another transformation that Narayanaswamy and Bharadwaj likely did
not even realize: the bhajan, “Piya ki suratiya dekh maghan bhayi” is not a Kabir poem at all.

It was written and published by a contemporary author named Ram Bharti, but Tipanya
enjoyed it and decided to include it in his repertoire. This involved setting the bhajan to tune
and substituting the author’'s chhap with Kabir's. Now, a whole new audience will have the
chance to learn this “Kabir bhajan” through the CD. Perhaps in another generation, it will be
an unqguestioned part of the popular pan-Indian Kabir repertoire as well.

Suno Bhai was a huge success; it brought many new performance opportunities for Vedanth
and Bindhu. It also linked them with Kabir, and cemented their status as devotional singers
who blend Western instruments and harmonies with Indian classical vocals. They have
become mainstays of the Kabir festivals and the Malwa Kabir Yatra. At the 2015 Yatra, they
had the opportunity to perform Kumar Gandharva’'s Kabir bhajans at the Shilnath Dhuni
temple in Dewas, the very site where Gandharva learned and sang those bhajans.

Bindhu and Vedanth’s initial connection with Kabir was largely circumstantial. They were
initially drawn to him through musical sound, rather than poetic inspiration. Kabir bhajans
served as canvases upon which they may expand their musical creativity.
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Significantly, the legitimation provided by Kabir's name allowed them to maintain a foothold in
traditionally even as they expanded into musical spaces that initially seemed incompatible
with devotional singing. Simultanesously, Kabir's iconoclastic spirit provided inspiration to
explore in new musical directions.

Over the years, these artists have begun to explore the meaning of the poetry as well, and
find ways to contextualize it within their own lives. Now, both of them are now immersed in
Kabir poetry, and it forms a major part of their senses of self. Furthermore, their connection to
Kabir and the Malvi nirgun tradition has led them to connected them to spiritual networks and
presented new avenues of artistic exploration. In 2014, Falguni Desai requested
Narayanaswamy and Bharadwaj to perform poetry by the Sufi poet Amir Khusro for the
Mumbai Festival. As South Indians with only a conversational grasp of Hindi, they balked at
the idea of singing in Urdu and Farsi. Yet they learned the songs, and the program was a
major success that they have since performed many times throughout India along with Ankit
Chadha, a storyteller from Delhi, and Ajay Tipanya, Prahlad’s son, accompanying them on
dholak. The success of the Khusrao program inspired them to develop an entire gawwali
performance in collaboration with all the musicians who usually accompany Prahlad Tipanya:
Prahlad’s sons, Vijay on vocals and Ajay on dholak; his younger brother, Ashok on vocals
and manijira; his nephew, Dharmendra on harmonium; and Devnarayan Saroliya on vocals
and violin. Again, the broad social, spiritual, and musical networks created through Kabir
bhajans have brought disparate performers into contact, conversation, and collaboration.

Bindhumalini Narayanaswamy and Vedanth Bharadwaj perform at the Shlinath Dhuni Mandir, Dewas, MP. Febrary 27, 2015.

© ®©
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Saft Altruism

Richard McGregor

The idea of selflessness, the willing forfeiture of one’s interests for another, seems to have
pervaded cultural and religious systems throughout history. We might rightfully start to
explore this idea by distinguishing between actions and motivations that serve others, and
those that serve ourselves. Any discussion of the concept of altruism, however, quickly
encounters a conundrum. Why, for example, should a Muslim pay zakat, the obligatory tax for
the poor? Why should anyone give charity in any form? Why be patient and forgiving with
friends? And why do we love our children? It seems that whatever form of altruism we
examine, the boundary between serving others and ourselves, is in fact murky. On closer
inspection, we might question who exactly benefits from charitable giving. Beyond improving
the situation of the poor, the benefactors profit at several levels: they have a clear conscience
in the face of economic in equality, they may live in a socially peaceful, less hostile public
space, and earn heavenly credit against their sins, and improve their own afterlife.
Selflessness toward family and friends might occasion a similar quandary about altruism: the
happiness and success of friends enriches our lives, and the sacrifices we make for children
are long-term investments in a thriving family, which reflects well on us.

But we can muddy the waters around altruism further, by questioning if any act can be truly
selfless. Acts of selflessness are taken quite seriously in several branches of Islamic
knowledge. The practice of Islamic law, with its institutions of pious endowments (waqf, pl.
awgaf ) and its charitable giving (zakat and sadaqa), recognises and regulates altruism. Yet,
it is in the field of Sufism that the complexities of altruism are most carefully explored. Here
the term ithar, with its sense of privileging or preferring the other, is key. As we see, Sufi
thinkers followed various strands of the idea, which together form a multi-layered
understanding of altruism. The first of these strands centres on the obligations imposed by
religious law, obligations that demand the disci pline of the self in return for divine favor and
ultimate reward in the afterlife. The second strand embraces altruism as the religio-cultural
virtue of chivalry, benevolence, and humility. Building on this chivalry, the third dimension
moves beyond any sense of transactional reward for virtue, and transforms selflessness into
a mystical experience that decentres the subject’s selfhood, and ultimately collapses that self
into its relationship with the divine. In Arabic, the notions of altruism and selflessness (ithar)
include such terms as akrama (to treat with reverence, to honor), faddala (to give preference),
and gaddama (to set another forward). An overview of the terminology used by exegetes and
philologists (Ohlander, Altruism) is based on key scriptural reference, such as Qur’an 59:9,
which states, “And they prefer them to themselves, although they are indigent.” The context
for this passage is the welcome extended by the Muslims of Medina (the Ansar), despite the
hardship, to their coreligionists (the Muhajirtn) fleeing Mecca.
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The moral value of this selflessness is recognised in the Qur’anic revelation, which, in several
instances, recasts worldly wealth in terms of its metaphysical import, most clearly by
enjoining charity. The common understanding that zakat is the obligatory tax paid yearly, in
contrast to sadaqa, which is voluntary giving, is not born out in the Qur’anic text (see, for
example, 9:103-4). Later legal discourse, however, confirms these conceptual boundaries,
projecting them back into the Qur’anic material (see Wier and Zysow). Regardless, the
Qur’an claims that God recognises all charitable giving: “Those who spend their wealth (in
God’s way) by night and by day, secretly and publicly—they will have their reward with their
Lord. And no fear shall they have, nor will they grieve” (Q 2:274). The heavenly credit such
giving accrues will be counted against the record of one’s misdeeds: “If you give publicly, this
is beneficial. But if you conceal your giving to the poor, that is better, for it will atone for some
of your sins. God is well-informed of all that you do” (Q 2:271). Thus, while social recognition
of one’s altruism is desirable, one’s account with heaven is primary. Beyond these worldly
calculations, however, an ethical claim is made upon the conscience. All such giving must be
done with mindful selflessness; the Qur'an tells us that kind words are better than alms
followed by reproachful or hurtful words (Q 2:263—-64).

The various pre-Islamic conceptions of virtue, which celebrated heroic notions of
selflessness, hospitality, loyalty, and generosity, were important sources for Safl altruism.
The great poets of pre-Islamic Arabia often boasted that they were unmatched in gift-giving;
their friends were rewarded in good times, and the poor and hungry were sustained in times
of need (Homerin, 67-9). The term futuwwa denoted this virtuous condition, which Stfism
appropriated early in its history. Al-Sulamt’s (d. 412/1021) Kitab al-futuwwa (Book of chivalry)
is replete with hagiographical stories of altruistic Safis, while ‘Abdallah al-Harawi (d.
481/1089) describes three levels of futuwwa. First, one abandons fractious quarreling, and
forgets the faults and offences of others. Ascending to the second stage, one seeks
reconciliation with estranged companions, and honours (without prejudice) those who have
caused offense or outrage. At the third level, one seeks no reward for one’s generosity,
forgives one’s enemies, and seeks neither apology nor retribution from those who have
caused offence (al-Harawi, 84). Al-Harawr’s definition of Safi chivalry resonates well with the
definition of altruism, which maintains that one can be selfless in relation to others and move
toward an ethics in which the tensions and friction are removed from such calculations. Much
of this selfless ethics was mirrored in the Persian concept of jawanmardi, which was also
incorporated variously into the Safi tradition (Ridgeon, Morals and mysticism, 5-6; Ridgeon,
Reading SUfT history, 384-5).

Like the pre-Islamic image of the selfless hero, the Muslim figure of the Safi shaykh, often at
significant personal risk, defended the poor and the exploited. Several examples can be
enumerated. In the Egyptian context, Muhammad al-Hifnawi (d. 1181/1768) embraced his
role as a defender of the masses; this became a central component of his profile as a saintly
figure (Clancy-Smith, 152).
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Interceding to protect victims of oppression might also require defending individuals higher up
the social ladder. In 1201/1786, the Ottoman representative in Egypt, Hasan Pasha, took to
openly extorting money and women from prominent Cairene families. The only successful
resistance was mounted by a group of Sufi shaykhs. Abua I-Anwar (d. 1228/1813) (Winter,
142), head of the Wafa'iyya Saft order, Ahmad al-"Arasi (d. 1208/1794) (Winter, 119-24),
and Ahmad al-Dardir (d. 1201/1786), then head of the Khalwatiyya order in Egypt, banded
together to march to the citadel and deliver a letter of protest to the ruler (al-Jabarti, 2:196).

Many a Sufi shaykh was known for charity toward the hungry. The seventh/ thirteenth-century
Maghribi saint, Aba Marwan al-Yuhanisi, was famous for his generosity during the yearly
celebrations of the Prophet’'s birthday (mawlid al-nabi), during which he typically fed the
needy multitudes for eight consecutive days (al-Qashtali, 105-7). In the same region, the Safi
hagiographer Ibn Qunfudh (d. 810/1407) claimed that, for many Safis, feeding the poor was
essential to their spiritual discipline and training (lbn Qunfudh, 23; Berque makes much the
same point in regard to the Safi zawiya [lodge] generally, see Berque, 127). In Cairo, the
yearly saint day commemorating Ahmad al-Dardir has long been an occasion during which
his zawiya distributes significant alms to the poor, in the form of money and food (Waugh,
66). In Iran and India, the langar played much the same public charitable role (Papas, 23-4).

Such altruism not only benefits the needy, but is an organizing principle for the Safr's
relationship to those in power with worldly possessions. In the Indian context, a
twelfth-/eighteenth-century hagiography presents Baba Palangpush’s retort to the criticism
that he spends too much time with the wealthy of this world:

| have been licensed and appointed by God—may He be exalted and
glorified!—to make money from the wealthy for my visiting them, and bestow
it upon the indigent. Truly the lion goes out in search of food after three
days, when his hunger has grown. He does not set up his authority over
lesser animals until he has brought a massive prey into his claws. After
eating something, he leaves what remains for those beneath him like jackals
and foxes and so on, and in his accustomed manner turns back to his rest!
Digby, 61

The shaykh likens his charity to the acquisitiveness of a predator who leaves scraps for the
animals below him in the food chain. In the same period, an other Sufi teacher explains that
tradition calls on the shaykh to act simply as a conduit between the wealthy and the poor.
This is reflected in the term faqir (lit., ‘impoverished’), a common term for Safis in the Persian-
speaking world. Baba Musafir, who was known for visiting the sick and helping widows in
distress, declared, “A fagir should not own anything. If God ... sends something from
nowhere, he should spend it immediately. If anything remains, it is the custom of a faqir not to
keep it with him ... This has been the way of faqirs of former times” (Digby, 106).
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Social assistance is also formalised through the institution of the wagf, or perpetual
endowment. Here, wealth established permanent service institutions, typically for the poor,
and in formalised Sufi communities (Sabra in this volume). Waqfs can be found throughout
the Islamic world, but given its size and wealth, Cairo was particularly well-endowed. Ribats
or Sufi hostels were established in the Mamluk period to house Safi communities, or to
provide wider social services. One example, from the middle of the ninth/fifteenth century,
was the Ribat Zawjat Inal, intended specifically to house destitute widows. Zaynab, the wife of
Sultan Inal (r. 857-65/1453-61) established the ribat near the Sufi zawiya of the Sadat al-
Wafa'iyya, and appointed Husna’ (d. 888/1483) the daughter of one of the order’s founding
figures ‘Alt Wafa’ (d. 807/1405) as its first director (McGregor, 58).

A much larger wagf had been established a century earlier by Sultan Baybars al-Jashnakir (d.
710/1310). This consisted of an assemblage of institutions that included a khanqgah, a ribat,
and a qubba funerary complex. The khanqah provided housing for one hundred Sufis, who
attended daily prayers and devotional exercises in return for a monthly stipend. The ribat
served as a hospice for one hundred Muslims, chosen from among the poor of the city, thirty
of whom resided there; all received a monthly stipend, and a daily ration of bread and meat.
Additional funds were earmarked for manumitting slaves, providing bail for poor Muslims in
jail, providing shrouds for those who died destitute, and buying medicine for the poor
(Fernandez, 24-7). In this configuration, charity was inseparable from the practice and
institutionalisation of Sdfism. The charitable function of a waqgf supported other types of
religious activities. In the eleventh/seventeenth century, Shahin Ahmad endowed a sabil-
kuttab (public fountain and Qur’an school) that included money in perpetuity to cover school
fees, along with food and clothing, for students who were orphaned (Badr and Crecelius, 83).
Another foundation provided for the needs of blind students studying at al-Azhar, and for local
Muslim poor (Crecelius, 135).

Alongside the waqgf and related charitable institutions, Sufi theorists have explored altruism
for its role in spiritual training. These reflections took place beyond the transactional
relationship of divine reward and punishment; they focus instead on the transformative
possibilities of selflessness. A prominent theme was that of begging, which was generally
seen as beneficial for the Safi novice. Not all Sufi shaykhs agreed, however, for example,
Abul |-Hasan al-Shadhilt (d. c. 656/1258) forbade his followers from begging for alms. This
position set a tone for his order, which expanded across the Islamic world and asserted its
independence in part through its financial autonomy. Al-Shadhili is reported to have worn fine
clothes to signal his independence from worldly political powers (Ibn al-Sabbagh, 98). Abu
Sa‘ld b. Abi I-Khayr (d. 440/1049), an early Persian Safi master, defended his wealth, saying
that God put some Sufis at the station of contemplation (which includes wealth), and others at
the station of mortification (al-Hujwirt, 346).
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Another prominent teacher claimed that, for some Sufis, service to their shaykh and the
community is more beneficial to their spiritual training than any of the supererogatory
devotions Sufis were famous for. This was the context in which Abu I-Najib al-Suhrawardi (d.
563/1168) said, “Service (khidma) is a rank second only to that of shaykhood” (Ohlander,
Safism, 207). Al-Suhrawardr’s position on begging, however, recognised the multiple levels at
which khidma operated. He allowed it for his followers on two conditions: when it benefited
fellow Safis, and when the Sufi him/herself was in need. He supported this with the rationale
that begging restrained the pride of one’s ego (al-Suhrawardi, 71). Since disciplining the ego
is a central concern in mystical training, the humiliation concomitant with begging could be a
useful tool in a Sdfi’s training. The Khurasani Sufi master Aba Nasr al-Sarraj (d. 378/988)
relates a number of stories in which adepts were enjoined to beg, in order to decrease their
pride and arrogance (al-Sarraj, 191-2). The influential Stfi author al-Hujwiri, popularly known
as Data Ganj Bakhsh (d. c. 467/1074), relates stories from early Safi history on the
usefulness of begging as an exercise in self-effacement. Begging should be done for the
sake of discipline, not for profit; thus, aspirants curb their egos by learning that they are
nothing in the eyes of others (al-Hujwirt, 360).

The third dimension of altruism continues with this focus on inner benefits. More precisely,
the ultimate import of 1thar is that it bridges the divide between the seeker and the divine. Al-
Harawi lists the three levels of preference that culminate in a transcending of the self. At the
first level, 1thar is manifested as preferring others, respecting their rights, and aspiring to
noble acts, generally. This is followed by a level at which the seeker prefers God’'s
satisfaction above all others, even if that entails burdens of poverty or his own anguish. At the
last stage, ‘preference’ as we normally understand it, is abandoned, since it preserves the
distance of the subject-object relationship. Rather than struggling to discern God’s
preference, and exerting oneself in its pursuit, the boundaries break down, and the Safi
leaves behind that very struggle (al-Harawi, 44-5).

Al-Hujwirt identifies the school of Abl I-Husayn al-Nart (d. 295/907), associated with al-
Junayd’s school of ‘sober’ Sufism, as one that is centrally concerned with the concepts of
companionship and altruism. For al-NarT, the Sufi path was a place shared by a community
(although some teachers would disagree with him) and thus retirement (‘uzla) is an inferior
and even baleful practice. In an echo of the Neoplatonists’ struggles against the lower self,
with its worldly desires and appetites, for al-Nari, Saft altruism is the key to proper conduct,
and thus the key to eternal life. But beyond the rewards of paradise, which are predicated on
distance between the individual and God, a higher altruism leads to union with the divine, and
a collapsing of that distance (al-Hujwiri, 189-93).

To illustrate the depths of Safi preference, the story is told of a convert to the Safi path,
Ahmad Hammadi. Inspired but discomfited by the Qur’anic verse, “They prefer them to
themselves, although they are indigent” (Q 59:9), Ahmad had set off into the desert with his
camels, intent on staying as long as needed to attain to some insight.
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He tells of a hungry lion that killed one of his camels, but rather than eating it, the lion
withdrew to a nearby high ground and roared. Foxes, jackals, wolves, and others gathered to
eat, but the noble lion kept his distance until they had eaten their fill. Then he approached the
remains with the intention of satiating his hunger, but seeing a lame fox on the horizon, the
lion withdrew again until the unfortunate fox had eaten. After eating what was left of the Kkill,
the lion turned to Ahmad and said, “Even a lowly dog can prefer others over itself in the
matter of food; but a great person sacrifices even in matters of spirit, and life itself” (al-
Hujwirt, 193). The lion’s lesson for Ahmad clearly points beyond any calculation or reward for
one’s altruism, and toward one’s spiritual orientation on the mystical path.

Al-NarT himself embodied this insight in his own saintly acts. One day the caliph was set to
execute three Sufis for heresy and al-NuarT stepped forward to offer himself to the executioner,
saying,

Yes, my doctrine is founded on preference (ithar). Life is the most precious
thing in the world: | wish to sacrifice for my brethren’s sake the few moments
that remain. In my opinion, one moment of this world is better than a
thousand years of the next world because this is the place of service
(khidma) and that is the place of proximity (qurba), and proximity is gained
by service.

al-Hujwiri, 191

In a subsequent exchange with the chief judge, al-NarT won mercy for the Safis by describing
their intimate connections with God. After he exonerated them, the caliph asked them what
they would like from him, to which they responded, “The only boon we ask of thee is that thou
shouldst forget us, and neither make us thy favorites nor banish us from thy court, for thy
favour and displeasure are alike to us” (al-Hujwirt, 191). Thus, al-NuarT’s path of ithar not only
signals indifference to the material things of this world, but also that such selfless indifference
gives meaning to proximity with God—the goal of all SGfis in both this life and the next.

The MaghribT SOff saint, Abu I-'Abbas al-Sabti (d. 601/1205) represents another model of
sanctity connected to altruism. Inspired by the Prophet’s Sunna, and Qur’anic passages,
including “They prefer them to themselves, although they are indigent” (Q 59:9), he concludes
that ithar is an essential part of the Prophet’s legacy. Al-Sabti resolved to put it into practice,
in his life and teachings; he vowed to only ever accept one-seventh of any gift ever given to
him, and to leave the rest to his fellow Safis and the poor. He notes that after decades of
practicing this altruism, his spiritual capacities were greatly increased. Whatever the saint’s
thoughts resolved upon, inevitably came to pass. Whenever he called on God, the divine
voice would immediately attend to him, announcing labbayka—here | am, at your service! (al-
Tadilt, 460).
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The tri-fold structure of altruism that has emerged from this survey closely mirrors the
observations that we can make of the Sufi treatment of other key concepts. For example, we
can see in the concept of tawakkul (complete trust in God) much the same dynamic—of a
movement from a preliminary transactional level, to a spiritually reflective position—that turns
toward the self, and ultimately to a mystical harmonisation of the individual with the divine (al-
Tustari, 104-5). It should come as no surprise that we can find a similar progression in the
early Sufi conceptions of asceticism (zuhd). The Safi master of Baghdad Abi Sa'ld al-
Kharraz (d. 286/899) identified three dimensions, the highest of which transcends any
transactional reward, bringing the seeker into an all-encompassing love and submission to
the divine (al-Kharraz, 43).
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Seven Sufi brothers

Dargah vernacular narratives and Konkani Sufi-Muslims (Excerpts)
Deepra Dandekar

This chapter outlines relationships between Safi-Islam and present-day worship at Sofi
dargahs in coastal Maharashtra (Konkan), based on lo cally assembled Suafi oral
hagiographies from the Ratnagiri district. | have attempted a historically layered
reconstruction of vernacular Safi-Muslim piety in the Konkan, examining mutual associations
between Sdfism and Konkani dargahs. | am especially interested in the institution of Safi
Muslim ‘brotherhoods’ and its vernacular Konkani version, which is inter stitially located
between a widespread acceptance Sufi-Islam and its tenets, and an everyday, quotidian
expression of Muslim religiosity and Safi piety. To that end, | begin my argument with a
discussion on Sdfi-lslam, and the Safi-Muslim idea of ‘brotherhood’ and dargahs in the
Konkan, followed by oral hagiographies from the Ratnagiri district. My argument seeks to jux
tapose accepted ideas of Sdfi-Islam, against the vernacular Muslim notion of the same, as |
aim to deconstruct universalizing notions about Islam and religion. To achieve this goal, |
promote a vernacular hermeneutic of Safi Islam that formulates a quotidian subtext for written
Sufi hagiographies that first became popular in the nineteenth century, in Bombay with the
emergence of the printing press.

Sufi-Islamic ideas of ‘brotherhood’

Nile Green has outlined some basic principles of Sufi-Islam — Tasawwuf and its origins that
may prove useful for this chapter. While Tasawwuf or ‘being Sufi’ is derived from the word saf
or wool, the term Safi connotes the wearers of ‘wool’, that is considered an uncomfortable
and coarse cloth associated with asceticism. Sufis were considered awliya, or Allah’s friends,
whose powers of intercession with the latter on behalf of the suffering, alleviated their
sorrows, illnesses and misfortune. Awliya or Sufis, who were deemed holy, especially gained
social status if they claimed direct descent or claimed a shared blood-line with the Prophet’s
family, or his companions. Their bodies were believed to be infused with baraka, a miraculous
power that allowed them to intercede with Allah, and effect miracles (karamat).

The power of these miracles evidenced in their friendship with Allah, helped Sufis in
missionizing Islam by initiating novices as member-adherents of their mystical traditions. And
ritual initiation or the bayat of novices often included the physical transfer of baraka to the
novice murid, by the dargah’s leading Sufi (variously known as sheikh, pir or khalifa). As
Green demonstrates, Sufis came to be organized in various networked conglom erates that
propagated specific methods of intellectual and mystical tradi tions, such as prescribed
meditation techniques, by the thirteenth century. These conglomerates known as silsila
(chain) or tariqas (path) have often been likened to Christian ‘brotherhoods’ organized around
the venera tion of particular saints.
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Saff lodges in South Asia are associated with the burial-places of important Safi saints,
whose baraka is said to bless people even after his disappearance from the worldly domain.
The belief that the saint is not dead but existing in a veiled, pure and powerful state within his
grave is common and often produces the building of his burial, known in South Asia as
dargah, as a precinct suffused with baraka. The longevity of the tariga and Safi-Islam,
therefore, hinges on ritual initiation or bayat, a process that recruits new members and
adherents into the brotherhood and expands it geographically into other regions, where new
dargahs are built. As Sufis travelled to different parts of the world, establishing new dargahs
and initiating local novices, their piety and achievements generated hagiographies that further
increased the power of their brotherhoods. Sufi-Islam spread across Africa, Asia, South Asia
and South East-Asia, as a result of the pioneering achievements of Sufi Sheikhs from
different law schools and tarigas from the Arabian Peninsula such as the Qadi riyya,
Aydarusiyya and Rifaiyya became prominent in the Konkan, due to the presence of Arab
trading groups in Coastal Maharashtra and Southern Coastal Gujarat. Proliferating
brotherhoods, accompanied by travelling Safis were, therefore, geographically specific, even
as they spread to the Deccan. Their presence combined the principles of Safi-Islam with
vernac ular piety, enabled by the patronage of local rulers. The relationship be tween earthly
and other-worldly dominions of political control (wilayat) shared between rulers and Sufis is
exemplified through their burials; Kings and Sufis often share common burials at many
dargahs, such as at the dar gah of Sheikh Zaynuddin at Khuldabad shared by Aurangzeb.

It is also well known that Shivaji, claimed as the progenitor of a Hindu-Marathi empire in the
Deccan, patronized the Safl Yaqub Sarvari (with his dargah at Kelshi) in the seventeenth
century, consulting the latter regularly on po litical matters, such as the conquest of Konkan.
Vernacular Konkani Sdfi Islam rooted in Maharashtra traces its descent to the Arabian
Peninsula, to Konkani-Arabic activities of trading and sailing across the Arabian Sea. Konkani
Sufi-Islam is, therefore, considered dissimilar to North Indian, Urdu-Persianate Islamic
traditions by Konkani Muslims themselves. Due to this dissociation, Konkani Muslims, who
mostly follow the Shafi'i Islam law school and adhere to the Qadiri and Rifar tariga, are also
differentiated from the Deccan Sultanates or Bijapuri traditions bearing origin in North India,
characterized by the Hanafi law school, and accompanied by brotherhoods/tarigas such as
the Chishti, Suhrawardi, Madari or Junaydi. Before proceeding to the subject of Vernacular
Konkani Islam and Su fism, it is important to mark alleged cultural differences between
Konkani Muslims and North Indian Muslims as politically coloured.

The Shiv Sena has commonly labelled Konkani Muslims ‘autochthonous’, in comparison to
North Indian Muslims, who are considered migrant outsiders and in filtrators. During my
fieldwork with Konkani Muslims in Raigarh and Ratnagiri districts, | observed their precarious
and marginal existence. Many among my Konkani interlocutors reported that Konkan had
grad ually become depopulated of Muslims in postcolonial times. Half the original population
had left India for Sindh after the 1947 partition, and the other half had left for jobs in the Gulf
in recent times. Those who remained behind were considered residual and old-fashioned.
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They were alleged to cling to their ethnic-religious community-identity today in an effort to
influence local electoral politics. Those Konkani Muslims, who return regularly from the Gulf,
on the other hand, were increasingly in fluenced by Wahhabi reformism that decried Konkani
Sufi traditions as decadent, Hindu-istic and non-Islamic. On the other hand, many Hindu
nationalists, chiming-in with Wahhabis in an unusual alliance, proclaimed that ‘real’ Muslims
did not have graves or graveyards. In a bid to push even these residual Konkani Muslims out,
they claimed that Konkani dar gahs and graveyards represented Muslim land-grabbing
strategies. Besides, there were Brahmanical rationalists, who carried out secret raids at dar
gahs, claiming that rituals here exploited women and the downtrodden. According to my
interlocuters, no dargah ever stopped non-Muslims from praying there; but despite this, local
Saft adherents were blamed for Hindu superstitions, practiced at dargahs.

Finally, the oxymoronic and hyphenated category of autochthonous Marathi-Muslims locates
Konkani Muslims awkwardly. According to my informants, the Shiv Sena’s claim of Konkani
Muslims being Marathi and autochthonous to Maharashtra has two repercussions. While
Konkani Muslims confront religious isolation for being a small Muslim minority, they also
enjoy better social integration as Maharashtrians. Their fragmentary position is increasingly
utilized as an exemplar of ‘Indian-Muslim ness’ that discriminates against North Indian Muslim
migrants, who are labelled Pakistani or Bangladeshi infiltrators. Based on the Shiv Sena’s at
tempts to launch ‘Marathi’ as an ethnic identity, Konkani Muslims have become closely
associated with Hindu majoritarian discourse, with Mar athi serving to erase their experience
of being Muslims in the public do main. Muslim erasure affected by and through prescribed
conformity with a vernacular state is symbolized by the dargah — a crumbling public symbol of
vernacular Islam in Maharashtra, an ambivalent and dilapidated edifice expressing discomfort
with indigeneity, excluded but still indirectly allied with Indian national and transcultural
relations. Konkani Safi-Islam as transcultural religiosity, with its history in Indian Ocean
networks, therefore, declines increasingly, in an age of nation states.

Extending Safi brotherhoods to Konkani dargahs

There was a sense of ‘history being destroyed’, among many of my Konkani Muslim
respondents, who were Sufi adherents. For them, Konkani Stfism was neither an eminent
Delhi-based tradition, nor a result of their geo graphical proximity with Bijapur. Instead,
according to them powerful Muslim traders from Arabia (Arabastan), who once served local
Konkanis, became transformed here into souls revered as Sufi saints, who were wor shipped
as Muslim village deities by Hindus. In discussions about Sufi brotherhoods or tarigas, my
interlocutors pointed to present-day dargahs in the Konkan as all-encompassing of
brotherhoods operative in the past, promoting Sufi learning, meditation, initiation and healing.
Although there was no historical evidence that present-day dargahs ever functioned as Sufi
lodges and tarigas in the past, my respondents pointed to the existence of dargahs (and
miracles effected at the Sufr's grave) as proof for thriving and powerful Saft institutional
settlement here in the past.
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This evidence of greatness in the past, indeed local Muslim history, according to them, was
gradually being destroyed by Wahhabis, rationalists and Hindu nationalists. It was said that
Konkani Muslims travelled to old dargahs on pilgrim age, to not just pray for the saint’s divine
intercession but to behold their heritage in the region, a heritage that provided them political
validation in the present. While my respondents argued for the past, making its evidence
contingent on the present; this present was also projected backwards — ‘it is so now, because
it was so in the past. By doing so, however, they also erased the opportunity of
acknowledging the transformative role played by present-day Sufism in bolstering Muslim
society. Instead, they viewed it as static and residual. | understood such opinions to be
reflective of post colonial Muslim identity-building in the Konkan. By positing present-day
dargahs and Sufi traditions as all-encompassing, my respondents expressed their identity as
ancient regional Muslims, with political claims to the Konkan.

According to them, dargahs today were facilitated by saintly souls of Sheikhs from the past,
whose SUft institutions of learning were interna tional, and who shared discourse and contact
with travelling Safis from all over the world. While they were buried within these institutions, in
grave yards surrounding it, Sufi tarigas and spaces housing such institutions from the past
became transformed into dargahs, where Sufis belonging to a hoary tradition were buried and
worshipped by devotees. As for this moment of transformation, my respondents remained
divided. Again, projecting their current political situation backwards, one variety of viewpoint
stated that Konkanis had intermittently forgotten and relinquished their dargahs due to
colonial oppression. Only after independence were dargahs revived as identity-markers for
Konkani Muslims. And now, they crumbled again as Konkan became depopulated of Sufi
adherents, becoming replaced by Wahhabis and Hindus.

The other variety of viewpoint was more interesting, promoting a composite interpretation.
According to this view, current-day dargahs, encompassing historical remnants from the past,
promoted a concealed variety of Sufism in the present that remained, as yet, thriving and
vibrant. My respondents explained that Safi-Islamic principles from the past had transformed
into present-day dargah rituals, through a concealment of the trans formative process that
produced a continuity in tradition. For example, if dargahs had functioned as international
Safi-Muslim lodges/institutions housing different tarigas from the past, they were still doing so
by retaining direct involvement with modern Muslim institutions that housed orphans or
promoted Islamic teaching (yatim khanas and madrasas). However, this process of continuity
had remained largely unrecognized. Dargahs today continued to house the poor and
destitute, and the ill and praying. Devo tees continued in their learning of spiritual practices at
dargahs, enabled by trances facilitated by the Safi, who instructed disciples from inside the
grave.

Travelling dervishes, fakirs and mendicants still arrived at the dargah and lived here, like
before. But this continuity was now, instead, marked by the absence of Muslim adherents and
the increasing influx of Hindu Marathi majoritarianism.
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The non-evident continuity that had now gone undercover (as zahir that had become batin)
instead highlighted renewed Hindu-Marathi participation within a transformed Sudfism,
especially after the partition of 1947. Since Wahhabis considered Safis as mortal and dead
within their graves, dargahs represented grave-worship to them, though the Safi heart of the
matter indicated the opposite. The concealed knowledge of a transformed Sufi had emerged
ever stronger in modern times, as he was now like a foreigner, surrounded by Hindus, who
considered him a Muslim deity, while the Safl remained a Zindapir (eternally alive) and a
Jihadr (war rior for the faith) within his grave.

My respondents applied the same argument of concealed transforma tion in postcolonial
Hindu majoritarian Maharashtra, to baraka (the Sufi's power of miracles), bayat (ritual
initiation) and tarigas (Safi brotherhoods). Though the Sufi’s tariga had in many ways passed
away, it had not died. Instead, it had become concealed behind a veil, as the saint existed in
a meditative state in his grave (variously described as tap or jhikir/zikr). The Safr's ever-
powerful baraka now flowed out and seeped into the body of his grave, and the floors, walls,
pillars, ceiling of the dargah. Through this concealed transformation, the Safi who had once
lived in the dargah became infused with the dargah’s body, his power imbuing every brick.

The dargah’s traditional caretaker (mujawar), whose forefathers had once cared for the Suff,
now cared for the Safr’'s transformed physical state and the dargah, soaking with baraka. The
mujawar’s body, therefore, also absorbed the Sufr's baraka due to his constant proximity with
the grave. And this meant that the passing away of the tariga no longer mattered, and that
there was no longer any formal requirement of bayat. The mujawar received the Sufr's baraka
directly and carried out his orders by communicating through divine visions (basharat).
According to my respondents, bayat had concealed-transformed itself, and instead of abating
with the tariga, it now proliferated by enlisting Hindu adherents to Sufism. Since the Suff was
now surrounded by Hindus, he summoned the latter to the dargah through basharat and
dreams, under the pretext of healing illnesses. Hindus, in addition to various other treatments,
performed healing rituals at the dargah. Unknown to them, however, these healing rituals
constituted taking bayat from the Safi. The absence of knowledge about bayat or mistaken
healing rituals was convenient for most Hindus, as they misidentified the glory be stowed on
novices by Sufis during bayat as the healing power of deities. While bayat or healing rituals at
dargahs mostly involved eating ash from the Sufi’s graveside-incense (udi), drinking water
used to wash the Safr's grave (ghusl) and breathing-in the Sufr's incense (loban), the
corporeal ingestion of the Suf’'s physicality led to the transference of baraka between
devotees and the Safi. The Safr's bayat was hence rearticulated as healing for Hindus, and it
is only after bayat when novices continued to go into trances and receive basharat from the
Sufi, that their true and secret nature of inner Sufi transformation was achieved. The publicly
known zahir of healing was hence, layered with the privately understood or secret, batin world
of the Sufi’'s bayat. According to my respondents, this transformation within bayat terminology
was important, since Hindus could misunderstand bayat as religious conversion and might
even attack dargahs.
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Especially, the un-initiated Hindu could be hardly expected to understand bayat as it was a
parallel moral and spiritual universe that did not necessitate physical, professional or
administrative conversion to Islam. | had noticed that mujawars from different dargahs, where
| conducted interviews, often replaced discussions about tarigas with descriptions of brotherly
relations between Sufi saints. They typically related seven Sufi saints buried in dargahs from
the surrounding region as seven brothers (sat-bhad). In our discussions, this brotherly
fraternity of seven Konkani Sufis within the local region seemed to replace traditional tariga
bonds be tween novices. The replacement of brotherhood with brother-ship created a Sufi
Muslim region, where Konkani Safi-Muslims and Hindu-Sufi adher ents (secret novitiates)
became interrelated like a family that shared baraka. Therefore, though Hindu novitiates did
not know that they had become no vitiates through dargah rituals, they nevertheless became
allied with Mus lims as ‘brothers’ through the brother-ship of their Safis — the recreated and
secretly transformed tariga. | was to conclude that discussions about secret transformations
within  Sdfism in modern Konkan pointed to a political cleavage between classical
relationships of Safism and Islam. While my respondents spoke of Islam as now relegated to
Pakistan, Bangladesh or the Gulf, Safism remained accessible as ‘Indian’, Marathi and
Hindu, char acterized by brother-ship, healing and the tutelary power of the mujawar, who
conveyed divine messages from inside the Safi’s grave to the public.

Konkani hagiography and brother-ship

| encountered descriptions of Safi brother-ship quite regularly at dargahs in Raigarh and
Ratnagiri, as | collected information from local mujawars who enthusiastically explained how
their Sufi was brothers with six or seven nearby others. Their favorite way of explaining this
brother-ship was to claim that all dargahs belonging to the seven brothers had been built in a
single night, after the Safis had traveled together to the Konkan coast from Arabastan. The
list of Safi brothers provided by each dargah was however, often subjective, since each
dargah provided me with different names and a different list of SGfi brothers. | was unable to
find many dar gahs located within forests or on mountain-tops, but even when | did, not all
corroborated their brother-ship with the shrine where | had first begun their search. Many
Sufis, like those at the dargah of Akusarkhan at Pophli (Raigadh district), claimed
uncorroborated brother-ships with dargahs at Kelshi, Dabhol, Alibagh, Khed and Chiplun. The
dargah at Pophli also claimed brother-ship with the local village-goddess (goddess Kali) and
celebrated this in an annual procession of the goddess (chhabinad). Realizing that the seven-
Sufi brother was a trope that enlisted dargahs in the task of creating Sufi micro-regions, the
arduous exercise of tracing brothers provided me with a visual Stfi map, internal to Raigarh
and Ratnagiri. In Ratnagiri, for example, | began with the dargah of Sufi Baba Karamud din at
Bhatye, whose tariga was considered unknown by most devotees, but whom the mujawar
claimed, belonged to the Qadirt tariga and Shafi'i law school. Baba Karamuddin was known
to have arrived by sea on the Konkan coast under Allah’'s and the Prophet's orders from
Arabastan — somewhere from the direction of Mecca, accompanied by seven brothers and
1,24,000 Sufi followers.
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The mujawar explained that Baba had no options but to travel by sea, since Konkan had no
roads and was full of jungles in an cient times. Baba’'s dargah was made on the sea coast by
a follower, who was a boatman and fisherman. This boatman-fisherman became a devo tee
after he was saved from drowning by Baba. His boat suddenly sprang a leak in the middle of
a storm in the sea, and Baba, realizing this leak while in meditation on the coast at a great
distance, had proceeded to block the leak through his meditative powers. Baba was so
powerful that he could leave his body and travel elsewhere, while meditating. Baba had six
other brothers: one was at Shirgaon (Pir Jawan Shah Wali), the second at Kalba Devi (Hasan
Pir), the third at Hatis (Babar Sheikh) and the fourth at Lanja (Chand Shah Bukhart). The
mujawar couldn’t remember the last two brothers but was confident that | could find them by
going to any one of these dargahs that he had enlisted. Though | found the dargahs he had
enlisted, | found very little reference to Bhatye and was instead directed to other nearby
brother-dargahs. With the exception of Shirgaon and Lanja, | found no cross-mention to the
Bhatye dargah. Therefore, though | continued to follow the Bhatye dargah track, one could
hypothetically start with any one dargah in the Konkan and follow thousands of potential
seven brother-ship routes branching out from it. According to the mujawar at Bhatye, all
brother-ship dargahs could be identified by certain unifying features, such as the story of
being built together in one single night. Also, the proof of their brother-ship was evidenced by
the date of their urs (annual celebration of the saint’s anniversary) that coincided with the full-
moon night in the month of Magh (January—February). | soon discovered that most dargahs in
the Konkan celebrated their urs on the full-moon night of the Magh month, further fuelling the
visual of a Konkani-Saft region, interrelated through brother-ships. The mujawar at Bhatye
told me that most ancient dargahs in the Konkan were built during the shivakalin period, even
though subsequent renovations provided many newcomers with a false impression of these
dargahs being more recent. The mujawar said that he had been ritually initiated by the Baba
Karamuddin in a basharat (divine vision), and he now received regular basharat from the
latter who was said to be meditating inside his grave.

| proceeded to Shirgaon from Bhatye to the dargah of Pir Jawan Shah Wali. The mujawar at
Jawan Shah’s shrine was unclear about the pir's identity and hagiographical details, though
he knew that the Bhatye Baba was one of Jawan Shah’'s brothers. He lamented over how
worship (ibadat) was missing at the shrine in current times and described how Jawan Shah,
when present, could walk over water. It seemed the latter often walked over water, crossing
the backwaters (khadi) of Shirgaon to meet his other Sufi brother, Hasan Pir at Kalba Devi,
whenever bored. He described how the Safi brothers between Shirgaon and Kalba Devi
helped to moor fishing boats and trading ships that were caught in storms, assisting them to
dock at the old Shirgaon harbour, conveniently located between the two dargahs. One could
see Hasan Pir's dargah from Jawan Shah'’s, across the arching coast of the old harbour, now
silted over with a sand-bar. Pointing to the khadi, the mujawar told me how ships would
earlier dock here, when trade between Konkani Muslims and Arabastan was active and not
considered illegal. According to the mujawar, Pir Jawan Shah Wali's dargah was magical. It
had never suffered damage, despite being stuck many a times by lightning during storms.
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The dargah also had an Alphonso Mango tree with very sweet fruit in its courtyard. This fruit,
mohobbat khallas hua, vaisa vaisa pir-saheb ke pattangan ka apus-amba kadd ho gaya! — ‘as
the love receded, so, did the Alphonso mango in the Pir’'s courtyard turn bitter’)! According to
the mujawar, there was a piquant reason for the increasing popularity of Jawan Shah’s
dargah at Shirgaon, despite many Muslims departing from the Konkan, or turning anti-Sufi.
Legend has it that there was a curse on Shirgaon. Hindu temples built here during the day
would break in the night. It was only after the Safi arrived here and established his dargah
that Hindu temples also began surviving. This benefice was considered a result of the Sufi’s
blessing. Hindus, therefore, provided enormous patronage to the dargah, and the mujawar
was certain that Hindus in Shirgaon could not live without Muslims. However, the mujawar
also felt that Hindus in the village did not respect the purity of the Safi and the morality of
Suafi-Islam, since they came to the dargah and wished for boons that would help to hide their
wrongdoings from the police. They utilized the dargah as a protective shield, instead of
turning over a new leaf, taking the Safi for granted by bribing the dargah with gifts in return for
unlawful protection. This created misapprehension among Muslims, espe cially those who
were against Sdfi-Islam, and who charged the dargah with sheltering Hindu criminals. But the
Sufi changed that soon enough. Nowadays, immoral wishes were no longer fulfilled at the
dargah, and many criminals had been arrested for their misdemeanours, notwithstanding
their ritual promises made to the Saff, the mujawar claimed. This did not mean that the Safi
power of effecting miracles was not real as claimed by rationalists and reformists, or that the
Suff only helped Muslims, as claimed by right-wing Hindus. It meant that the Saff no longer
harboured criminals.

The dargah of Hasan Pir at Kalba Devi, just across the backwater from Jawan Shah’s, had a
modern-looking, Portuguese-style frontal facade that gave way to the inner sanctum,
resembling a Hindu temple. There was a cremation ground directly adjoining the dargah, and
the rest of the surrounding area, | was told by a local respondent, was largely populated by
affluent local fishermen. The dargah seemed to have been claimed by local Hindu groups too,
since there was a Saffron flag planted in front of it. The hagiography of Hasan Pir was
virtually unknown, apart from his brother-ship with Jawan Shah. The mujawar at Jawan
Shah’s dargah recounted similarities between the two Safis by describing how Hasan Pir's
dargah survived lightning attacks but diverted the light from the lightening into the sea, to
show ships and boats their navigational path. There was an interesting story about the Safi
brothers that the mujawar from Jawan Shah’s dargah told me: Jawan Shah, arriving from
Arabia to the Konkan coast at Shirgaon, encountered a Hindu magician, who lived at the
cremation grounds of Kalba Devi. This magician possessed an enor mous army of evil spirits
at his command, who helped him operate a flour ishing illicit-liquor trade. The magician
secretly tapped toddy (tadi-madi) from adjoining coconut and palm trees and sold this liquor
made illicitly, to nearby fishermen. Receiving complaints about this magician, Jawan Shah
defeated the latter in an dramatic battle that ruined his liquor business and disbanded his
army of evil spirits. He then initiated the magician into Sufi-Islam and turned him into his
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murid, renaming him Hasan Pir. And this purified Kalba Devi. Hasan P1r, thereafter, used his
miraculous powers to intercede with Allah on behalf of sufferers in the village. And he also
dug a sweet-water well near the sea-front for local fishermen, to whom he had earlier sold
illicitly made toddy. At the dargah of Hasan Pir at Kalba Devi, | found an early twentieth-
century inscription that reveals the present structure to have already been in ruins in 1906. |
have made and provided a translation of this dedicatory nagari-Marathi inscription below:

Hail to the holy structure!

Kalba Devi, village Puséale, the dargah of Hasan Pir Saheb was earlier in
ruins. This dargah was repaired and rebuilt, according to memory, from its
foundations, insides, and to its dome by late Rao Gobal Shivaji Mayekar
Khot Tanaji with his own money. All the labour for this task was explained to
us, and carried out under the instructions of Rao Ramji Gopal Mayekar Nagji
Khot. January 10th, Wednesday 1906. Paush Shukla 15th, Shak Samvat
1827. (His wife’s dedication below the main inscription, adds) Whatever
destruction took place at the dargah in the year 1931 due to destruction
caused by sea-water was repaired by Chimabai in the memory of her
husband.

This inscription demonstrates the significance of Hasan Pir's dargah to non-Muslim and
locally land-owning dominant-caste clans from Kalba Devi. Evidently, the dargah was
important for Khot-Tanaji, Nagji Khot, their clan, the village members to whom financial
arrangements were explained and even to a surviving wife, Chimabai, who repaired the
dargah after her husband had passed away. The Khots were obviously influential and affluent
enough to not just repair the dargah repeatedly but to claim ownership over a public, religious
structure. The inscription claims that the dargah was almost completely rebuilt in 1906. And
there is no reason to doubt that the structure and grave were already present before 1906,
when repairs were first made and documented by the Khots. Since modest narratives of
praising new ownership are often displaced by disparaging the earlier conditions of that
property, it is unclear whether the dargah was truly dilapidated or whether the narrative uses
‘dilapidation’ as indirect references to the grandeur of the Khots (a prasasti). The inscription
does suggest the acquisition of the land connected to the dargah by the Khots; agrarian
property, whose borders were perhaps marked by the dargah, and they reiterated their
political claims to this ownership by repeating renovations in 1931.

From Shirgaon and Kalba Devi, | progressed to Hatis and Lanja. Pir Babar Sheikh’s dargah
at Hatis was entirely controlled by Hindus belonging to a specific clan called Nagvekar, who
formed the village’'s demographic majority. The Nagvekars conceptualized the dargah as a
grave, and the shrine as that of a Muslim deity; and not a Sufi, who was veiled but alive
inside his grave. The present-day village of Hatis has no Muslims, and the dargah has no
mujawar.
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The Saff’'s story is printed and sold in the form of slim booklets that mostly describes the
Nagvekar-narrative about other Hindu village deities, the village administration, information
about Hindu village festivals, and self-appreciation for rural-development activities at Hatis.
The 16-page booklet titled ‘Pir Babar Sheikh’s dargah at Hatis’ contains only three pages
about the Saft, mostly describing his present-day rituals and urs. The booklet describes
Babar Sheikh as an interstitial being, who arrived in the village, sailing miraculously up the
Kajali River (against the current) towards the hinterland in a boat. Some respondents in the
village described him to have arrived in a coffin. The confusion between the boat and coffin,
implying confusions between the live and dead saint, went unnoticed at Hatis as my
respondents continued to recount how Baba, existing between being dead and alive, served
people at the village and cured them of illnesses. He was buried along with those who
accompanied him; and their house and graves became collectively revered as the dargah. It
is an ambivalent structure at Hatis today,30 with its dome already altered and coloured
yellowish-saffron to make the structure look like a Hindu temple. Due to this Hindu layering at
Hatis, the graves of Pir Babar Sheikh’s murid at the dargah are also considered demonic or
khavis employed in the service of the saint, who are deployed by the village like policemen to
detect wrongdoings by breaking coconuts and sacrificing animals at these graves as
propitiatory ritual offerings.

The ritual process of making offerings, called hukmacha-ikka (the ruling ace in a pack) is said
to transform the Safi and the dargah into a Muslim village deity that exorcises a Hindu village
of evil and witchcraft. My interlocutors at Hatis did not even know of the existence of seven
Suft brother-ships, and denied that Babar Sheikh was ever anyone’s brother, though they
confirmed that his urs took place on a full-moon night in the month of Magh. However, despite
the Nagvekars co-opting the Sufi and dargah as a village deity temple, Babar Sheikh'’s orig
inal identity as Muslim continued to be capitalized. The Nagvekars sold the booklet titled ‘Pir
Babar Sheikh’'s dargah at Hatis’ to attract Muslim tourists during the saint’s urs to the village,
even though there was very lit tle about the saint printed in it. Konkani Muslims from
neighbouring areas still visited Hatis to pay the Sufi their respects.

The last dargah from the Bhatye trajectory was Chand Shah Bukhari’'s dargah at Lanja. The
mujawar confirmed Chand Shah’s brother-ship with Hatis and Bhatye, but not with Shirgaon
and Kalba Devi. According to the mujawar at Lanja, who was joined by the head of a local
Muslim school for the meeting | had organized with them, the village was segregated
between Muslims and Hindus. While Chand Shah looked after the Muslim part of the village,
other Hindu village deities Kolteshwar and Kedarlinga, who were also each other’s brothers,
helped to keep the Hindu parts intact. Many in the village had claimed to have witnessed
Kolteshwar, Kedarlinga and Chand Shah Bukhari riding around the village at night astride
their horses. The three deities kept order in the village, tightly surveying all villagers and
ensuring that no one crossed the religious boundaries between Hindu Muslim segregated
zones. Festivals at the dargah were likewise celebrated by keeping this religious segregation
in mind.
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Rituals were performed at the dargah by all communities, but respect for religious differences
was also strictly adhered to. Muslims and Hindus did not perform rituals together. However,
Sufi miracles took place for both Hindus and Muslims here, subject to devotees maintaining
strict religious separation. Although the legal ownership (sanad) of the dargah was a pending
court matter (at Bangalore), problems of witchcraft-solving took place through divine visions
or basharat received by the mujawar at the dargah. The mujawar told me that Chand Shah
Bukhari and his brothers from Hatis, Bhatye and a few other neighbouring villages, arrived in
Lanja together during the shi vakalin period and civilized the forests of Ratnagiri. | found the
hagiographies of Lanja and Hatis similar though the Lanja dargah narrative was a level above
the Hindu predominance encountered at Hatis; Lanja was also Brahminical in addition, as
rituals at the dargah involved ideas about ritual pollution and untouchability. As evident from
the hagiography, Muslims at Lanja were treated as a separate and untouchable caste (jat)
and village deities here that included the Sufi, played an important role in segregating castes,
predicated on the experience of blessings and miracles.
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eIk & sred H uatarufia °9a4T / Depiction of Nature in Kabir's Poetry
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hed & foh ek el ST AedehTel hl 1 HeshHUTeRTel SIell # gam U1, ITH A dt A, W Uhfd
o SruT AT gee @1 At I HY T R A ek R Wi e Wit oY, 399 St drel 941, §9RY H
IGhT AT UST- AgdRTI[i] 3T ITeld oh fhR ek 31U UTel-gR ATdT-TUdar Hie--H1 § ugett IR Fet
g1 379 QY dTeleh el Uepld & I&eh IUTGH! H SATfcHeh S[STd GIHT WTHT(Aeh §1 el ch hled | STTE-STTE
Tepfd ST O TIRAT T HeadT o WY HIS[G g1 T&l doh Ioh dg hs aR IJuesieh i fiet # +ff For a1
¢, 511 39 Sifee g fawHamy Sfiam i aRfR&faat @ I & 7= 6 ggrar axdl 81 I

SR AFAYT S gAY 8, 38 7 IRaR|
aeeR ¥ et F1fS gz, agR 7 @it sR11[ii]

31T O TR §OR & A T S0 hfSdT 9 fAeTar g I TR A T it IR+t Yeh IR mE
g dleT 741, U1 9199 Siel Jal off YehdT| 3d: a1 gar foedt oft wranis & folw O @ g1 dign
(ST, YT 3ATIE) eheflR <hl 3R H 31T g1 Hifeh:

uret aR #rfert, areht-urdt s [iii]

U Uil # Sfial 1 fRard @i g, 38 sTasa gife gl ugar! amfgd| St o=t oo Seflgar d dg &
fog Hiedader g SMuUT o G MHTERS 8, dal ITY dlg ford S & Iwd fAsiia 8= & sRoT
SHg-STg31f o h1H <hl -Tgl g STt

gfdd o | Kabir: Personal and Political

ehid ShellR Sh chTedl ST ATGHIT I NP UeT g1 IhI 5P H de-uld, e, ST g9Iey fRue g, ot
g ga&g 9 g el | gHRI I o1 e=edll & g2 8, a8 & Sita &l Uleld & 8q 374, STel, Thel-Tel
gt UeH ol 8, foheg heft amug w81 ahecdl, 7 8t 38 S1uAT o7 AT &

qaehl Iqufa eRedl, 99 Sfta= ufaure|
Rfq 7 S o1y 7F, 91 1% fAamrR|1[iv]

QT rufaH Gg-Rfleldl g HgH alded WId @ hRRUT ths IR a8 T2 & Al 91 Udid gidl &1 geaigs gay +t
WRIUHR H ITY A T8I 81 I8 U&UIRZd 8 & &R 9l ol 0 T § BT a1 g1 g ugr-
gfeidt et 39 T 81 UTuraTy HATeRitST ehl HIR hdl &1 Iqch thel-Thel, Ul 3R SAehst AT h A
3T 81 ek oh Usal H g&T el g&Ted IHch 38! WIYhR A1 | [fgd &:

g8 hag e el WA, Tt 7 W AR
WRARY & HRA, TIYF R TR 1[v]

YT T HeId: IR o IUGR & foIg g1 Sfia R ohxd 8, SchT T8 AAER Tooll oh WU & A
¢ forrg el A= ot gach! URaTg Hel? ag af gifRfed g W ot u=ft @™ aret uggeit ol AR @
ST 81 ek 38 931 TfiRar @ &d & 3R U T aht Aarast & g2 hed 6 fon:
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Il UTet @i g, <Tehl Shle! @Te |
STt TR gt @1 &, fa-Tent sl gare 1 i[vi]

d de-dief g Sia-SHTd o TRET0T ' eTHRdT ¥ STShe A ! Uehid i e & Tgeidl g d1ait & Sia-
S Rl 3R ORA o Udld gid &1 T8l deh foh ARl & Sfiaw & o+ arelt saragiRer shfsArgat e
TTeE oft 3 upfa & smsr & Wieid fiwms usd €1 g

ek a1 ueft v, S1gt |+ gl Sf2 ss)
St SiEft 9oifa &R, 9t a9 e @S 1[vii]

gl SR A A & ISR Sita- H & T Hg<d 9dM & g ‘uelt’ & Urepfder Udter 1 TR
forar 81 3 R § [ SR Id & Uchieh o A1eaH & TR & Thaulr Al ol e Eieid & | 38 SRl
3Tch dAlehaiia- fawdeh &H A & IR &l

U # T gART UTH' A dlel ek 3T a1 Hedl-Hild STHd I foh Sites 3red & 3R g9eh! I
L H GHG Tl g1 37d:, I U gHu-Al &Y GehRTeAeh f1ermsit ol Ara Sitas g Iudiht a9 & fag
UTchiceh Udlieh TUGUT hd & 3R IR TR0 H URH FdT oh URI T 3IHT hd 8l i Hgdl & ud d
ATferT Bid T T 3 5! 8, SHI UehR SR ST | 3fIi+iiod &id §Q i 31T Gl 8

dred a3 gifgdt, 9« ge I gum|
gl AgdY & urd |, A1l TE& T S 1[viii]

S dYg ek ol hicd aa™ Usl-uferdt, de-uiaf g Sfia-STgait o1 84T ST TUg & T 8, STgl 3+ch!
&R nfafafer oR @i fr G TR &1 T8 Uk 8 T Uch AR ohfd oh diR UR R ch hied hl AR
fafg 81 08 d e g0 39 sy H sifveah 39 UiaRuiiyg ST ot IHET Gah 3R 38 Sila- J IdR Ioh
at Ik weifafor & 500 af are (HTe Genresft, S 28, 2018) +ft ag IT ek et srgiwifer gt

UK A Yk wao feuoft 81

[i] SefiR Y aRfafor daerdt (@rfffer st QRae-2018), HeR TRT 7S G, aRIvRR, 7. 6.

[ii] ehefR Turerett: AR, H.-amgzerd, Ridraoft st o, ug 4. 34, g. 114.

[iii] ST eRellR, T, IAGHAR AT, T 31T, Ue-14, . 104,

[iv] g% R ATed g ‘fisten’ farden geptft, sftsten Eepr, Ereprenr-anedlt e SfY, #ff ehellk 17 Ueh1H chesr, SIR@US, ElgT 4.
201, 9. 478.

[v] faarenter, hefiR algraett, atgr €. 912, g. 10.

[vi] &= wnfgea o sfagre, Imes e, ke, U. 2 - ffor e Frrsrft e, g. 46, TR gde 9eH, SATgTee.

[vii] hefR TeTeret: TRAT, TUT. -G &9, Tt 37T (26), a8l 9. 7.

[viii] T PeR & alg, ¥TT-5, 98 fg=<dl dfdard, https://www.hindisahityadarpan.in.
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Ug hieagus Hicidh HAigHe St 6t il $fd ustead & TRgHTEn ¥ Igd &1 59 el # wid
arfefi, iy, A1a TUT B A8 TS T Fi T dier & dqu I AN Y g=m @ A
fgur fohar 81

3MTg H1g H St gl I g BIC §id f& & st WY g ehlal & fIIaH deh SHeh! AT ehT ST Ug chl
fat el &1 OH <l 8 H ANTHT Sl IWT 9 ¥ Geh AR |t It o GHH 21 rdT g1 /1Y Jig H
UgA dTeTl UTeT ARTHCT eh RIR ehl HaUTH &1 T ¢ ol I SIYURT el 3R o9 o <ol 8

g4 UehR Wit # @NT STgT 31 @l T8 Bl & dol ANTH! Sl Sita ST d IFgH &1 3T g1 AT
IThIET & foh ITh IRR Pl ST I T a1 SIY TUT I/G i gaw & |t R 9@ fear S|

rradt R R-uy a1 | U3 St g gfA hig A o ol
AR hig AR &9 U1 | 3 dR U3 A &1 1l

YT ohTdl g1 oz W | fUg g Sira, ird 5% Sfiss |
HUS AT T hT | ST hdd STl aﬁwﬂ Il

A U ofie3 & Bg | fou & 4R frafaer gg

A T Mt Wit | A srowar Stefer SRt

AT FEfg TS Il | RS fowstg, fSafs fefa mdi2 )

IRY SR A gR, Ak faarar g 2 |
R gR dior &f |, forg e Jifg 5 1

fOR-forah e arse Sftss | uftigr Afa aa “fas diss
31fAres R <18 & AT | gR g e mes U A
faRg I 99 @ 7 Sieft | Tha gdis, fifS g Tt
T 23T, BR A1 R | 8% B U awife @ ARy i

W Ueh 3719 Ue Og | 9ia7 | T4t o118 S8, gis fA=mm i
Ug- Siarale, drafe aier | ugx Teh asifg g@-ae i
UTH U gid i I=AT ? | &l GATd fad & 9t 2|l

3fSt STt AR faRg &, onfY 3% dfg anfar
&9 STt T§T 9R |g, U1 ST, 17 |1 121

53



ure-Hgles | f3d 7 g | 9qf2 Sftss, g Ig s i
IR cheel Y11 gig ARIET | AR =g ATeIld Ug 31 i
uftg @rdt 9t o9 Uil | ¢ foame; afy A7 i<t i
¥Rde oI T FI 48T | Uelfe 317 sRuT =g Hel |

g Sd g S11q Fdett | Y 39, G AYR, Gl ot 1l
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1T T, TR 3 <18 | Aifg fog fU ot srmer &5 211

S8 =R dhar & g, fag TRy 8t 71 |
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UeIfe d agRr 1 STt forels | srerg ke, foR Gr &g
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hd ehgl il 3iifg fger | gy SR, gar =g AR i
IR gt 3mme &1 | g 9 fgere g3 i
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ufg |18 IuSt [GHe | g O ¥R, AR S Bel Il

A gafg S Agae i | difg fog it amt ar-dR= 1
TU T4 g WRIg 59 aitert | foRg uaH g1s dAR gilet Il
hig & RIR, ol ufgs uekr | MY A 8R, W g5 SR 1l

I fog @ afx fgan, a1 famse i it |
e R fore RT3 & 98 Seran 3 1111

(A Ud- SIehRT 8T | I W13 18 Afg F@T i

T 59 R urd 97 a7 | dfg IR fSRE 88 s I
IReR R FRE 51 erar | 93 3i+a wier BR grar
e saufd f8d geirg | /1 s A1 57 & I Il
GI] ol 99 araik ST | Hifg a4 18 g 19 8- 1l
STt @ O3 SRA 319 UTaT | SRA-8Rd Hifg A9 7 Sfm@r |
Afd-eaa a9 a8 Ok R | & gk &hd s aRk Il

gg a1 SRl BR o, hal fch Ua- | 3814 |
A dfg AR IS W hd @R S1g Ut 11211

Ad ST g2 YAR) | AHifg e GUR ISR |
U9 foRg U9 W AR | Thd U3 TR a9 &R I
gf2 3 I« alker-urdr | HifS #efts, &g a7 @
IR 3T e 3 T | 3Heg TS W, Shd JHA ! |
g9 9T Thell ST | HYR: gATE Hal AT Il

Hichg el WY T ahie | ffee wra s/ amfg =ie I
R STt 9q 1T 91T | gor-forg 31d <7 9 3 |l

fafRka mar gig, s ! s afft ;uw gfe |
1R WR1Y g1 ¢, dig forg ura 7 @fe 1131

T SRg quf= Sifd arfl | et AR de o1 3y i
gl SR fgeaet qsren | foRg -ssiii Hig 37 glent i
SR ST e, U3 | BIET | 318 =113, IR ATl I
difg &xE gig Taet ARY | 3178 31 J e Ferart i
AR SR, SR 519 9Re | iR fi {iff, g A o= 1l
TReR-fgan ged [Afd 518 | ¢ah-gap 818 & f9gE i
forgza fear awg, U3 | &aht | 81-qdRT ARag Ten Il

56



hadl STt ATER fag Siet 7103 g@Ts |
hag sfel [hiR Ictg Sit {3 it armg 11141

SIS SR ST Tt JaRT | I5fg Fee wifg SR ||

farg MfSt g4dd g8 SN | Sieh1-aTg & J &I i
TTRg Ue STehiX SR | TehT &lfg UciehT Tl |l

gfg W18 9 41 drfeid) | favg & onfit spfea sifa w5t 1l
IS SfY 3t arra Sifelt | A9 7 g, 9t g @-aet 1l

JTYSR N3, AIY I @7 | 113 fakg ahret gl 9@ |l
Hig @1E 9 gIe-g ANl | 37ag 3113; 3Mad i w9 |l

iRk, oz, af¥y, 79, A« 9fg 7 Tople ag snfir |
JeHe Tl AxIfgy, SR S 31 fUs @iy 111511

0 iy o1 Sta-3rrdl | /ifg fusfag st wg mdh i
I fams o1, g @ | 98 =@, g SR S i

§¢ g 3 hel T hig | I1d 7 37d hal ol As 2

it A1fe, ST a1d bl o1 ?1 fag f913 fohk Hst-ag e 1l
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Ecological sufism concepts in the thought of Seyyed Hossein Nasr

Ahmad Sururi
and Arqom Kuswanjono*

Seyyed Hossein Nasr, one of the Islamic thinkers who have a serious concern and deep
concern over the occurrence of the ecological crisis. Forest destruction, pollution, water, and
air are clear examples that can be seen in life today. According to him, the root of the
problem lies in humans as actors, who have lost their sense of awe and concern for
themselves and the universe. Such a state is the result of eroding the awareness of the holy.
So that for him the ecological crisis is the result of a spiritual crisis. Therefore, the question
arises, what is Nasr's attitude about the ecological crisis and his spirituality? How is the
concept of ecological Sufism in his thinking? By examining his thoughts, and his works,
researchers analyze with a philosophical approach to answer these problems. This study
states, as a result of its findings, that the concept of ecological Sufism is the relationship
between Sufism and ecological values by looking at problems in the environmental crisis.
Awareness of Sufism - spirituality has an important role in addressing the ecological crisis.
The concept of ecological Sufism is an alternative thought to answer the problem of the
ecological crisis and the spiritual crisis in modern humans.

The Life History of Seyyed Hossein Nasr and His Thought

Seyyed Hossein Nasr was born on April 7, 1933, in Tehran Iran. He grew and developed in a
respectable family and a family that paid great attention to education and science. His father,
Seyyed Valiallah, was a scholar, doctor, educator, and literary scholar. Seyyed Valiallah also
served as minister of education in the cabinet of the Reza Pahlevi government, and like his
grandfather's previous work, his father Seyyed Valillah was a doctor of the Iranian royal
family. Nasr also has Sufi blood from his mother. Since childhood, Nasr had planted a vast
and rich intellectual heritage that was typical of Persia in his family. Nasr's formal education
was pursued in Tehran and Qum according to the Persian curriculum. Nasr received lessons
in philosophy, the science of kalam, Sufism, and figh (Esposito, 1995: 230). Apart from that,
Nasr also studied Islamic sciences and Christianity at home, as well as additional lessons,
French. Nasr was also very familiar with the poems of leading poets, such as Sa'di and Hafiz.

At the age of 12, Nasr began to have frequent discussions with his father on philosophical
and theological issues, mainly because he had access to a lot of literature. Frequently
discussing various problems with his father was quite influential in shaping Nasr's character
and intellectuality. Then, Nasr went to the United States to improve his knowledge by
studying English, science, American history, Western culture, and Christianity at The Paddie
school, Hightstown New Jersey for four years and graduated in 1950. In 1956 Nasr earned a
Master's degree at the Massachusetts Institute of Technology (MIT) in geology with a focus
on geophysics.
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His dissertation was entitled Conceptions of Nature in Islamic Thought, which was published
by Harvard University Press in 1964 with the title "An Introduction to Islamic Cosmological
Doctrines" Nasr received his Philosophy of Doctor (Ph.D.) degree at the young age of 25.

After completing his education in the United States, Nasr chose to return to Iran. Then exactly
five years later, at the age of 30, Nasr got the position of Associate Professor in philosophy
and history of science at the Faculty of Letters, University of Tehran. Nasr became the
youngest professor at the university. From 1969 - 1972, Nasr served as dean of the faculty,
as well as assistant chancellor in academics. At his university, Nasr developed humanities
and philosophy programs. After serving as dean, in 1972, Nasr was appointed by the Shah of
Iran to become the leader of Arymehr to develop to be like MIT based on Iranian cultural
roots. As a program, Nasr initiated the study of philosophy based on Islamic philosophy. One
year later, Nasr was appointed by the Queen of Iran to head a center for philosophical studies
known as the Imperial Iranian Philosophy Academy.

An important part of Nasr's life journey, upon his return to Iran in 1958, was to continue
learning about Islamic philosophy directly from his teachers such as Muhammad Kazim
Assar, Muhammad Husayn Thabathaba'i, and Abu al - Hasan Qazwini. Through these
teachers, Na s r received references to the classical books he read, such as Al - Asfarul
Arbaa'ah by Mulla Sadra, and Syarahi Manumah, by Sabziwari, thereby increasing his
knowledge of his reading of these books. When the Iranian revolution occurred, Nasr and his
family were forced to move to the United States, this move was caused by Iranian
revolutionaries who strongly opposed the Shah, while Nasr himself had worked as the head
of a research institute financed by the Shah's government during his time in power.

Nasr's life and intellectual journey illustrate the ideal Muslim intellectuals and intellectual
figure, which is to combine both the Eastern and Western educational traditions so that Nasr
has the authority to discuss the contact between East and West as well as tradition and
modernity. Nasr provided his knowledge by writing many books that were so critical and
sharp. Nasr's works are usually in Persian and English, often in French and Arabic. Nasr's
book, entitled An Introduction to Islamic Cosmological Doctrines, is a book that originates
from his dissertation by presenting a critical edition of the philosophical thinkers Khwan al -
Shafa, al - Biruni, and Ibn Sina. Nasr also wrote the book "Three Muslim Sages" a book
derived from three lectures delivered by Nasr in his capacity as a visiting professor at Harvard
University's Center for World Religious Studies (1962).

Nasr also wrote a book entitled Science and Civilization in Islam, an article that started when
Nasr was still studying at Harvard. Another Nasr book is entitled Ideal and Realities of Islam,
a book drawn from the first six of fifteen lectures Nasr gave at the American University in
Beirut (1964 -1965) as Aga Khan's professor of Islamic studies. At the same time, Nasr also
produced a work entitled Islamic Studies, which is a book containing fundamental aspects of
the Islamic tradition, which was later developed into Islamic Life and Thought.
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Furthermore, Nasr also wrote a book entitted Man and Nature: The Crisis of Modern Man
(1968), this book is Nasr's first book to show his attention to the spiritual crisis of modern
humans. This book presents predictions of environmental damage at that time due to the
environmental crisis. In its initial edition the book was entitled The Encounter of Man and
Nature : The Spiritual Crisis of Modern Man. After the book was published the next book
entitled, Islam and The Plight of Modern Man, Sufi Essays or Living Sufism (1980).

Then the book entitled The Transcendent Theosophy of Sadral - Din Shirazi. Nasr was also
involved in the project to compile the Encyclopedia of World Spirituality (1989), with Ewert
Couins, Nasr became the editor and filled volume 19 - 20 with writings on Islamic Spirituality.
Subsequently, in 1994, Nasr was invited to give a Cadbury lecture at the University of
Birmingham, the paper he delivered was later published in a book entitled Religion and The
Order of Nature. Continuing in 1995, Nasr with Oliver Leaman, edited and published a book
entitled History of Islamic Philosophy, this book contains articles on Islamic philosophy written
by leading scholars of Islamic and Jewish philosophy in the world. There are still many other
Nasr books that the researchers did not include in this writing, such as those contained in
speech papers and other international journals.

Furthermore, mapping Nasr's thoughts, as a great thinker, Nasr certainly did not build his
thoughts at the same time, but through step by step until his position was established as the
leading Muslim intellectual in the world. Basically Nasr's flow of thought can be analyzed into
two groups of fields of study, which are the agenda of his thoughts, namely, firstly Nasr's view
of the history and philosophy of science, with a focus on criticism of modern science. both the
study of world religions, and a view on Islamic studies that focuses on philosophy, Sufism,
and Islamic science and art. Of the two groups, basically to facilitate the mapping of Nasr's
thoughts with a very strict division. Here is a map of Nasr's mind.

First, Nasr's critique of modern science. His criticism of modern science is basically the
starting point of his concern for various ecological damage that threatens the continuity of
human life on earth. This problem is rooted in sins and technology as its application. For
Nasr, science has stepped out of its proper role, function and application, so that it has had a
tremendous negative impact. All of this, as a result of the breaking up of science and
technology with knowledge at a higher level as its parent, as well as the destruction of the
value and spiritual nature of nature.

Apart from having an impact on ecology, modern science also has an impact on human
crises. As a result, human relations are cut off from a higher reality, humans do not
understand who they really are (the self). Modern humans have a higher consciousness, so
that the view of humans only focuses on the physical dimension. The paradigm of modern
science is a problem for Nasr, because it has caused massive desacralization of nature.
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Moreover, in its development, modern science has transformed into scientism, which is a new
belief that is considered absolute and rejects other truths. For Nasr, science with his method
is expected not to give up the basic view of nature by continuing to work through the umbrella
of traditional metaphysics, so that the spiritual meaning of nature can be read. So that nature
can be seen properly and the knowledge obtained by humans is not for mastering, but for
interaction and communication, which will produce wisdom.

Ecological Sufism in Thought Seyyed Hossein Nasr

Sufism was at the heart of Nasr's thought which spread and influenced his thinking in other
fields, and colored his studies on various problems. Sufism is an esoteric dimension of Islam,
which in Western terms is equated with mysticism (Nasr, 1996: 459). The mapping of this
study in the world of Sufism is to distinguish between Sufism that comes from the Qur'an and
hadith, with Sufism which presents philosophical explanations. A figure like al - Ghazali
represents a figure representing Sunni Sufism, while Ibn 'Arabi is a figure in the philosophical
Sufism school. In the field of Sufis, Nasr is also known to unite practical Sufis and theoretical
Sufis. These practical sufisms are the practical methods used in the sufistic wanderings.
Meanwhile, theoretical Sufism are theoretical explanations of the teachings related to Sufism.

As mentioned above, Nasr's Sufism holds on to the Qur'an as its foundation. His statement
which clearly states that no spirituality is possible without being in line with the aims of the
Qur'an. Because, the al - Qur'an is what teaches humans about something that can be done
and becomes a guide towards the goal of its creation. So it is very clear that there is no
Sufism that is not based on the Koran or apart from Islam. According to Nasr, Sufism aims to
free humans from the prison of pluralistic pseudo - reality, cleanse them from hypocrisy, and
make them become whole, so that they become holy as they were originally created (fitrah). a
person who succeeds in achieving this goal will become a universal human being (al-insan al-
kamil).

Humans have the potential to achieve it and reunite with the origin, because he is the most
perfect and complete manifestation of God. The unification of oneself and awareness of the
unity of all the various realities is the realization of the teachings of tawheed which is the
ultimate message of Islam. This position can be achieved, if humans can penetrate the
esoteric dimension of religion through a bridge of religious practices and doctrines. The
linking of Sufism to ecological problems occurs, because in Sufism there are very
constructive aspects to the wisdom of Sufis on ecological salvation. The expansion of the
capacity of Sufism in ecological issue s is something fundamental, considering that as
already mentioned above, the environmental damage that is currently occurring is already at
a dangerous level, where almost all components of the environment, both the natural
environment, the social environment and the cultural environment have been degraded,
which is worrying.
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The damage that occurred was mostly caused by human hands, who exploited natural
resources excessively. If the concern for ecology on the basis of Sufism is able to answer the
problem of the environmental crisis. Sufism is not only understood as "serving" God, but its
application should be expanded into a Sufism teaching that cares for the environment. This
does not mean that the environment (nature) is divine pantheism, but Sufism must be
returned to its original function, namely as a balance (tawazun) between material and spiritual
life. It is a rule for building the ideal relationship between man and God and the environment
around him. Sufism is not only fulfilling spiritual needs, but more than that it is able to produce
results (applicative) for the rescue and protection of the earth where humans live today.

Therefore, ecological spirituality based on Sufism becomes an option to address
environmental damage that requires intuitive awareness and plural spiritual faith from all
walks of life. There are several important concepts to build an understanding of ecological
sufism according to Nasr's view, which is then expected to provide a good view of the
relationship between humans and the environment in relation to natural balance, which of
course will also create an ethical value for a sufistic environment.

This understanding is based on the principles of ecological sufism, as follows:

1. Relationship between God, Man and Nature in the Sufi tradition, the discourse about God
and nature is a hot topic of discussion. There are at least four theories about the occurrence
of nature, namely: 1) illumination theory (Isyraqi), 2) manifestation theory (tajalli), 3)
muta'alliyah wisdom theory, and 4 ) al-Ghazali atomistic theory.

The first is the theory of illumination (Isyraqi), a theory coined by Suhrawardi. This theory is
categorized under Sufism because according to him, it is necessary to show the truth that lies
in the heart as revealed by God. The principle of Isyragiyah philosophy is to get the truth
through intuitive experience, then elaborate and verify it logically rationally, in other words,
knowing is the same as gaining an experience, a direct - intuition of what is known. Only after
being reached in a total, intuitive, and immediate manner, this knowledge is analyzed, namely
discursively. This theory says that God is light, as the only true reality. Nature according to
this theory is emanating from God. God's light is radiating...The fact that nature is in front of
humans shows that God must exist from the beginning.

Second, the theory of manifestation (tajalli) is widely known as wahdatul wujud. This tajalli
theory is a theory from Ibn 'Arabi which he uses to refer to the self - manifestation of God.
Thus, man is the most perfect form of God, because he is a microcosm that collects all the
essence of being, a microcosm where all the perfection of the macrocosm is reflected in the
mirror of his being. The various realms are manifestations of one entity. The analogy of the
relationship between nature and existence is depicted by means of a “face” with a “picture” of
the face in several mirrors. That one face can be reflected through a thousand and one
mirrors. The “perfect” mirror that can represent the “face” of God as a whole is a perfect
human (insan kamil).
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Third, the theory of al - Hikmah al - Muta'alliyah was conceptualized by Mulla Sadra.
Basically, Mulla Sadra never named his school of thought al - Hikmah al - Muta'alliyah, the
mention of al - Hikmah al - Muta'alliyah as a philosophical school was first introduced by 'Abd
al - Razzak Lahiji (d. 1072 H / 161 AD) , student and son - in - law at the s am e time. The
figure who was very enthusiastic about explaining the reason for using this erm as the name
for Mulla Sadra's school of philosophy was Mulla Hadi Sabzawari (1212 - 1295 H / 1779 -
1878 AD), a Persian philosopher and mystic in the 13th / 19th century AD. The interesting
concept of Sadra is related to the concept of being. For him, being is transformed. In Sadra's
term it is known as al -hardkah al-jawhariyyah (substantial movement). Namely the
impermanence of an existence (appearing) or being, in the hierarchy of being. In a different
expression, it means the strengthening or weakening of the intensity of "being" (form or
existence) being.

Fourth, al-Ghazali's theory says that everything other than Allah (Maa siwa Allah) is new and
created. Meanwhile, the nature of God is gqadim first, existed long ago, not new. Nature is a
product of God. Meanwhile, Allah is the essence and cause of the existing nature. This
illustrates that al - Ghazali understands this nature atomistically (not monistically) with God.
Al-Ghazali also criticized the opinion of previous philosophers, that nature is eternal in the
sense that it has no beginning, for him God is the creator, which means to create something
from nothing (creatio ex nihilo). If nature (in the sense that everything that exists apart from
God) is said to have no origin, then nature was not created and thus God is not the creator.
According to him, in the Koran, it is stated that God is the Creator of everything. According to
al-Ghazali in Islamic theology, he does not embrace the notion that nature does not begin.
Based on the four theories about God, nature, and humans, and the relationship between
nature and God in Sufism is very unique.

The theories above indicate that nature is holy because it comes from a holy Essence.
Likewise with the concept of al-Ghazali, nature is a product of God. Damaging a product is
the same as damaging the manufacturer. In the context of the environment, destroying the
environment is the same as moving away from God. This concept has the potential to be
used as a basis for building environmental spirituality based on Sufism. Because seeing God
as the center while nature and humans are manifestations of God's attributes. This means
that human nature is an integral part of nature, while the universe is a reflection of God's
power. So in this context, taking steps to make peace and live in harmony with nature is the
best way. According to Nasr, there can be no peace between humans unless there is peace
and harmony with nature. In order for all this to happen, then hum an s must be in harmony
and be in harmony with the heavens, with the source and origin of all creatures. Whoever is
at peace with God, he will also be at peace with His creation, with nature and with humans
(Nasr. 2005: 163)
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Conclusion

The issue of environmental damage is already complex and heavy. Humans are too ignorant
if they are supposed to reap the benefits in a sustainable manner which means that humans
must maintain a harmonious relationship with nature and the environment. There is an
extreme contradiction between human nature and nature: human beings have the nature to
dominate and this quality is inherent, while nature is possessed and will be exhausted if not
managed humanely. Human activities affect their environment and conversely human life is
influenced by their environment.

If humans are only concerned with their needs without paying attention to the natural balance
contained in their environment, naturally nature will no longer be part of an ecosystem that
can prosper life, and on the contrary nature will become a disaster. Awareness of human
nature and natural nature should be an ideological foothold for humans. Developed countries
that have long injured nature and the environment should take a big share in the restoration
of the environment. This is where, in the opinion of the researcher, the concept of ecological
sufism in Nasr's view becomes important, especially since the sufistic value is related to
ecological issues, not only in individual values, but also into communal values, this is really a
solution offering to build a sustainable society, at the national level. and globally, namely a
sustainable society that builds and manages its life together based on awareness of the
importance of the environment.

The conceptualization of ecological Sufism values is rooted in an ecological spirituality that is
based on Sufism values and is connected to answer the problematic realities of today's
environmental crisis. The concept of ecological Sufism emphasizes the harmony between
God, humans, and nature. Therefore, Seyyed Hossein Nasr's ecological Sufism thought
needs to be implemented in people's lives as a view of life that has values and can be an
alternative thought in addressing environmental problems.

1 Research, Society and Development, v. 9, n.10, e 576910861, 2020
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Benares Series Kabirdas | A creative Puppet Theater Production

Click here to watch the video

Benares Series Ravidas | A creative Puppet Theater Production

Click here to watch the video



https://youtu.be/HhoIi4LARBg?list=PLX2kHDUd81VA-86WE7he0ERw8gxW1Jl73
https://youtu.be/HhoIi4LARBg?list=PLX2kHDUd81VA-86WE7he0ERw8gxW1Jl73
https://youtu.be/UWOrfaZUsXc?list=PLX2kHDUd81VA-86WE7he0ERw8gxW1Jl73
https://youtu.be/HhoIi4LARBg?list=PLX2kHDUd81VA-86WE7he0ERw8gxW1Jl73
https://youtu.be/UWOrfaZUsXc?list=PLX2kHDUd81VA-86WE7he0ERw8gxW1Jl73
https://youtu.be/UWOrfaZUsXc?list=PLX2kHDUd81VA-86WE7he0ERw8gxW1Jl73

Sufi-Saints series Zoom Sessions links

1. Sufi Sant Series Guru Nanak

2.Sufi Sant Series Meera Bai

3. Sufi Sant Series Baba Fareed

4. Sufi Sant Series Lal Ded

5. Sufi Sant Series Habba Khatoon

6.Akka Mahadevi

7.Sufl Sant Series Baba Bulle Shah

8.Narsi Mehta

9. Shrimant Shankar Dev

10.Kabir part-1
11.Kabir Part-2

12.Kabir part-3

13.Rabiya Al Basri

14.Raidas Part-1

15.Raidas Part-2

16.Sant Janabai

17.ChokhaMedha

18.Sant Paltu Das Part-1

19.Sant Paltu Das Part-2

20. Amir Khusro Part-1

21. Amir khusro Part-2

63


https://fb.watch/7Vsw1oXEQ1/
https://fb.watch/7Vstp4k5Ga/
https://fb.watch/aW6qUUqXFB/
https://www.facebook.com/Sadbhavana.net/videos/436043150959847/
https://fb.watch/aW6lixOWm0/
https://fb.watch/aW6iC1kg0c/
https://fb.watch/aW6cnqtFxa/
https://fb.watch/aW5Gr8V4zN/
https://fb.watch/7VoFlgdDFb/
https://fb.watch/7VoARc8Aki/
https://fb.watch/aW5oU0p2uu/
https://fb.watch/aW5m-klSFR/
https://fb.watch/aW5kBuQ5Qc/
https://fb.watch/aW5iBQ8Aky/
https://www.facebook.com/Sadbhavana.net/videos/407460630797332/
https://www.facebook.com/Sadbhavana.net/videos/395477378850855/
https://www.facebook.com/Sadbhavana.net/videos/401611288130930/
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https://rgfindia.org/
https://www.facebook.com/rgfindia
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