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      Foreword

      The most common benefit of popular books is self-gratification. We either learn something or are entertained. That’s what we love about them.

      This book is not like that. In particular, the introduction, appendix, and glossary present unique concepts, and the perspicacious reader will pay special attention to them. The biographies themselves are taken directly from the Rashaḥāt-i ‘Ain al-Ḥayāt and the Nafaḥāt al-Uns min Ḥaḍarāt al-Quds. Some Sufis from the Naqshband Order of Sufism may represent some of the characteristics of the Masters of Wisdom (Hâcegân Hânedâni). Please note that Naqshband lived in the fourteenth century and the period of the Masters of Wisdom started in the twelfth century. As for our modern times, for the past two hundred years, most Sufism is merely political, social.

      This book teaches techniques on how to become an enemy to one’s “self.” The self is what generates our human perception. It’s the stain on our soul that turns everything into a prey–predator game.

      This book is all about perception . . . the perception that has no beginning, no end. We are the children of our perception. A separate physical universe doesn’t exist; it has never been created. We represent merely a glimpse of the endless journey.

      Being and becoming are the worst addiction for mankind. They lead to nothing but dead-end streets. This book shows the way out of that maze. We were born into the world where all opposites exist and multiply in different perceptions of good and bad, life and death, you and me. This book shows a way to make these opposites come together. Instead of providing mental pleasure, this book points the way to Love and Ecstasy, through changing perception.

      The knowledge in this book is not packaged and ready to go. It shows the way to trouble. It invites the reader to a long, hard journey. The cobblestones on its road have been paved by fire. Is it any wonder that there are only a few travelers around? But that is the only way: One has to be one’s own martyr.

      We are all going to die. One might as well die before his death. It’s the only way to become immortal.

      This book is all about it.

      NEVIT ERGIN

SAN MATEO, CALIFORNIA

APRIL 2014

       

      NEVIT O. ERGIN is the original English translator of the complete Divan-i Kebir, the author of The Sufi Path of Annihilation and Tales of a Modern Sufi, and the coauthor, with Will Johnson, of The Forbidden Rumi and The Rubais of Rumi. A Turkish-born surgeon, he has been an initiate in the Itlaq (“total liberation”) path of Sufism under the tutelage of Sufi master Hasan Lutfi Shushud since 1955.
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        In the Name of God, All-Merciful and Compassionate
      

      The aim of this book is to acquaint the reader with a community of saints and sages from the golden age of Islamic Sufism among the Turks. A serious effort has been made to present the subject in a realistic light, clear of the grotesque fantasies that have been woven around it in the past.

      Islamic Sufism is divided into two main branches: the Northern Sufis and the Southern Sufis. The Northern group comprises the Aryan and Turanian sages who lived in East and West Turkestan, Transoxiana, Khurāsān, Iran, and Azerbaijan. The Khwājagān—Masters of Wisdom—were the basic component of this branch, although many other great mystics emerged in those regions, including Abū Yazīd (Bāyazīd) al-Bisṭāmī, Ḥamdūn al-Qaṣṣār, Junaid al-Baghdādī (who was originally from Nihāwand), Abū ‘Alī al-Daqqāq of Nīshāpūr, Abū-l Ḥasan of Kharaqān, Abū-l Qāsim of Jurjān (Gurgān), Khwāja ‘Abdallāh al Anṣārī of Herāt, Najm al-Dīn al-Kubrā, ‘Alā’ al-Dīn of Ardabīl, Shams al-Dīn of Tabrīz, Jalāl al-Dīn Rūmī, Sayyid Qāsim of Tabrīz, and many others.

      The other branch is formed by the Sufis of Iraq, Syria, Arabia, and Africa. The Northern Sufis are distinguished from these (and from the Ottoman Sufis, who occupy an intermediate position) by their characteristic emphasis on the ecstatic realization of such primary concepts as liberation and occultation, annihilation of the self, permanent non-being, and non-existence. This emphasis is apparent in their temperamental disposition, their methods of training, their sayings, and their literature; it has enabled them to maintain their position at the forefront of all mystical endeavor, not only in Islam but throughout the world. The Southern Sufis present a sharp contrast, for they concern themselves with secondary notions like existential monism, union, love, manifestations and visions, unification, and so on.

      The spiritual dynasty of the Masters of Wisdom lasted for five centuries. Its political contemporaries were the Khwārazm-Shāhs, Jenghis Khan, and Tamerlane and his successors. In the guise of the Naqshbandī Order it has continued in existence down to the present day.

      The title of Khwāja or Master was first given in Central Asia, where it was conferred upon great scholars and sages, as well as on men of noble descent and worldly distinction. The first important figure to be recognized by this title was the venerable Yūsuf al-Hamadānī.

      What did the Masters of Wisdom discover, and what did they impart?

      They found that which is discovered by all who escape from illusion into Reality. They never withheld their discoveries from seekers who showed signs of promise. They lifted the veil of materialism and solved the riddle of creation. They achieved absolute deliverance. The significance of all this can be appreciated by those endowed with perspicacity.

      Even today, they are ready to bring their truth to the aid of all who are capable of receiving it. Divine Abundance neither increases nor diminishes with time. The Age of Bliss is ever present and enduring. The Masters of Bliss do not stand aloof from the communities of mankind. The ways of realization, in all their purity, are still open to us now, provided we are ready to pass from imitation to verification. For Sufism consists in leaving metaphor for reality, in forsaking mere words in favor of direct experience. Such attainments call for talents of a high order, such as those that emerged over centuries among the Masters of Wisdom and their fellows of like disposition. Those rare individuals included Khwāja Naqshband, Muḥammad Parsā, Sa‘d al-Dīn Kāshgharī, Mawlānā ‘Abd al-Raḥmān Jāmī, and Khwāja ‘Ubaidallāh al-Aḥrār. Their degree is that of absolute liberation, which is attained only by the renunciation of all relativities. In the words of Niyāzī-i Miṣrī, it is allotted “to one out of a thousand perfect men.”

      What doctrine or method is responsible for the mature development of the saints and sages we call the Masters of Wisdom?

      It is the path of realization followed by those who cannot accept the Creation as a fait accompli and who reject the space-time world system. Such souls are the aspirants to genuine initiation. Their course is that of pure Sufism, which leads to God-consciousness and aims at transcending both existence and awareness.

      This is the direct route of verification and realization. The goal of those who take this path is the shedding of all that is merely relative, escape from the cosmic illusion, attainment of absolute liberation, detachment from individualization. The starting point is annihilation in God (fanā’ fī-llāh) and the destination is the Most Sacred Mystery of Non-Being (ghaib). This is pure Sufism, the prerogative of the most perfect beings, of the greatest Prophets. It is bestowed upon the Masters of Oneness, who have been divinely guided to weariness with being.

      What is annihilation?

      Annihilation (fanā’) is the essential basis of realization. Without it, contact with reality cannot be established; the veils that hide the true nature of things cannot be removed. Without annihilation, the cosmic illusion does not cease, the fictions of mind and memory are never ending.

      Annihilation is to pass from phenomenal existence to real being, to the mystery of absolute liberation, to perceive the unreality and insubstantiality of the universe as it appears to exist; in short, to awaken.

      It is generally supposed that annihilation means the merging of the creature in the Creator, of the servant in his Lord, so that both become unified. In reality, as Saint Abū ‘Alī al-Daqqāq declares, “it is bringing the being [wujūd] to ecstasy [wajūd].” (Ecstasy means “being on a transcendent plane.”) In other words, it is the extinction of all that appears to exist, whether subjectively or objectively. It means passing from the concrete to the abstract.

      Annihilation is achieved by very few, and it is reached by way of hardship and suffering. The degrees of annihilation are:

      Annihilation of actions (fanā’ al-af‘āl)

Annihilation of attributes (fanā’ al-ṣifāt)

Annihilation of the Essence (fanā’ al-dhāt)

      To be transported from the realm of physical sensation to the spiritual realm is to achieve the annihilation of actions. The annihilation of attributes is the grade of relative occultation, the stage of potentiality and love. By attaining the annihilation of the Essence one is set free from existence and from the pitfalls of relative consciousness.

      Intellectual problems concerning the nature of reality are resolved when one reaches the annihilation of actions, which is also called the “presence of knowledge.” Emotional needs are satisfied in the annihilation of attributes, which is also known as the station of love. With the annihilation of the Essence, all occult problems disappear.

      Annihilation reaches its consummation in permanent non-being, in the freedom of “as if it had never been.” This transition can also be called the path of ecstasy or the way of Oneness. It is accessible exclusively to those who are subject to divine compulsion.

      Annihilation is the fruit of rigorous self-discipline and contrition. Aptitude and perseverance are its prerequisites. When success is attained, the eternal ideas (al-a‘yān al-thābita) are perceived. At the lowest level these are the objects of knowledge (al-a‘yān al-‘ilmiyya), while on the highest plane they constitute occult substances (al-a‘yān al-ghaibiyya). As the eternal ideas are the realities of the potentialities established in the Divine Consciousness, the visions experienced by aspirants who achieve annihilation are truly beatific.

      On the way of realization, even loftier attainments lie ahead: transcendental vistas far surpassing any mental comprehension. To speak of these, we must have recourse to metaphors and a special terminology. Religious and esoteric truths are generally expressed on three levels of understanding. For those who have not achieved annihilation, symbolic examples are provided. For those who have made genuine progress on the mystical path, explanations are based on the experience of annihilation itself. For those who have attained permanent non-being, the state of non-existence supplies the key. For example, the concept of Divinity is perceived quite differently in each of these three grades. Similarly, such basic concepts as prophethood, sainthood, presences, materiality, spirituality, body, soul, and annihilation itself all transmute themselves into different realities on the various levels. Though essentially the same, they present themselves with different attributes.

      In the rational and traditional sciences, progress is supposedly made by adding new knowledge to old. In esotericism, one advances from the coarse to the subtle, from existence to non-existence; that is, from potentiality to necessity. As Sufism is an ascent, through renunciation, from the corporeal to the Divine, a gradual penetration into the realm of absolute liberation brings one to the domain of miracles surpassing ordinary understanding. It has always been considered unwise to divulge the realities perceived there.

      The Masters of Wisdom are among those who have accomplished this miraculous ascent. Steering well clear of mythical and superstitious nonsense, they represented Islamic Sufism in all its sublime purity.

      The Reality of realities, the Truth of truths, in search of which mankind goes knocking in vain upon a thousand doors, has for centuries been discovered by men in the depths of their own God-given greatness. This they have achieved by way of annihilation and extinction, through non-being and non-existence, by forsaking the lines laid down by reason and tradition. Mysteries forever concealed from the “living” have surely been revealed to those who found the way to escape from the world of appearances into the realm of real discovery. They became free from all problems, whether mental, emotional, or occult. They came to know all there is to know, just as God Himself knows: with the Knowledge of Certainty, the Vision of Certainty, and the Truth of Certainty. This is the Essential Knowledge that comes with annihilation and permanent non-being (fanā’ wa-baqā’).

      More important still: on this path a man becomes rapturously and ecstatically aware of the mysterious connection between the reality of man and the Nature of God. He understands the true significance of the concepts creature and Creator. He is privileged to drink of the waters of Paradise. From the state of a miserable underling, he returns to his primordial nobility and learns what it means to be raised to “the place on high.”

      I pray that Almighty God may help those who derive benefit from these pages to attain that priceless bliss. Amen. Amen. In honor of the Chief of God’s Messengers.

      From the shortcomings of my unworthy pen I take refuge in the spiritual grace of the great saints, and so I offer this humble work to the perspicacious and high-minded reader.

    

  
    
      The Importance of Khwāja Yūsuf al-Hamadānī

      Abū Ya‘qūb Khwāja Yūsuf al-Hamadānī was born in 440/1048 at Būzanjird, near Hamadān. He died at Bāmiyīn in 535/1140, at the age of ninety-five (by the Islamic reckoning).*1 His tomb is in Merv.

      He occupies a position of extraordinary importance in Turkish Sufism, since he represents the “top link” from which the “chains” of several major orders are suspended. In other words, he is the common starting-point for the lines of transmission of the Yasaviyya, the Naqshbandiyya, the Khwājagān, and—by way of Khwāja al-Yasavī and Luqmān Perendē—the Bektāshiyya.

      In his book entitled Faṣl al-Khiṭāb, the Cardinal Saint [Quṭb] Khwāja Muḥammad Parsā tells us that Mawlānā Sharaf al-Dīn al‘Uqailī al-Anṣārī al-Bukhārī, a remarkable scholar and one of the great Masters of Wisdom, wrote in his noble hand: “Shaikh Yūsuf al-Hamadānī went to Baghdād at the age of eighteen. There he studied Islamic jurisprudence under the legist Abū Isḥaq, and achieved a first-class degree in philosophy. He followed the legal doctrines of the Supreme Imām, Abū Ḥanīfa, may Allāh be pleased with him. He furthered his studies at Iṣfahān and Bukhārā, and was well received in ‘Irāq, Khurāsān, Khwārizm, and Transoxiana.”*2

      His agnomen is Abū Ya‘qūb. He was a religious leader, a scholar, and an adept in divine wisdom. He was endowed with an abundance of psychic experiences and talents, with charismatic powers and illustrious spiritual stations. First he went to Baghdād, where he attended the classes of Shaikh Abū Isḥāq al-Shīrāzī. Achieving high distinction, he surpassed his fellow students in jurisprudence and other subjects, especially philosophy.†3

      Young as Khwāja Yūsuf was, it seems that his teacher, Abū Isḥāq, considered him far above the average. He went on to study Prophetic Tradition under expert scholars in Baghdād, Samarqand, and Iṣfahān. At length, however, “he left all this and took to the path of worship, spiritual discipline and inner work.”‡4

      Although he sat in the company of Shaikh ‘Abdullāh al-Juwainī and Ḥasan al-Simnānī, the teacher who really trained him in Sufism was one of the most remarkable Sufis of Khurāsān—Shaikh Abū ‘Alī al-Fārmadhī, the deputy of Abū-l Qāsim al-Gurgāni and spiritual director of Imām al-Ghazālī.

      This is the chain of transmission linking Khwāja Yūsuf to the Prophet, on him be peace: Khwāja Yūsuf al-Hamadānī—Shaikh Abū ‘Ali al-Fārmadhī—Abū-l Ḥasan Kharaqānī—Abū Yazīd al-Bisṭāmī— Imām Ja‘far al-Ṣādiq—Imām Muḥammad al-Baqir—Imām Zain al-‘Ābidīn—Imām Ḥusain, the Martyr of Karbalā’—Imām ‘Alī ibn Abī Ṭalib—the venerable Messenger, on him be peace.

      Since Shaikh Abū ‘Alī al-Fārmadhī came under the spiritual influence of Abū-l Qāsim al-Gurgānī of Ṭus, as well as that of the venerable Kharaqānī, Yūsuf al-Hamadānī has this second pedigree also: Khwāja Yūsuf al-Hamadānī—Shaikh Abū ‘All al-Farmadhi-Abū-l Qāsim al-Gurgāni—Abū ‘Uthmān al-Maghribī—‘Alī Rūdbārī—Sarī al-Saqaṭī—Ma‘rūf al-Karkhī—Imām al-Riḍā—Imām Mūsā al Kāẓim— Imām Ja‘far al-Ṣādiq—Imām Muḥammad al-Bāqir—Imām Zain al-‘Ābidīn—Imām Ḥusain—Imām ‘Alī ibn Abī Ṭālib—the venerable Messenger, on him be peace.

      According to Risâle-i Bahâ’iyye,*5 “This line can also be traced back through Imām al-Qāsim, maternal grandfather of Imām Ja‘far al-Ṣādiq, and thence by way of Salmān al-Fārisī and Abū Bakr al-Ṣiddīq to the venerable Messenger, on him be peace.”

      According to what Shaikh Awḥad al-Dīn al-Kirmānī told the venerable Muḥyi-l Dīn ibn al-‘Arabī in 602/1205, Khwāja al-Hamadānī continued to give spiritual guidance for more than sixty years. Throughout this period he was an active teacher in ‘Irāq, Khurāsān, and Transoxiana, spending a long time in Bukhārā. It was in this latter city, and in Samarqand, that his deputies, Khwāja Aḥmad al-Yasavī, ‘Abd al-Khāliq al-Ghujdawānī, ‘Abdullāh Barqī, and Ḥasan al-Andāqī, took their training from him. He divided the last part of his life between Herāt and Merv. In the month of Rabī‘u-l’awwal, 535/1140, in the course of his final journey from Herāt to Merv, he passed away in the small town of Bāmiyīn. There he lay buried until one of his pupils, Ibn al-Najjār, had his remains transferred to Merv. His tomb in Merv is said to be a place of voluntary Pilgrimage.

      By his own account, he was the author of two treatises, entitled “Stations of the Travelers” (Manāzil al-Sā’irin) and “Stations of the Wayfarers” (Manāzil al-Sālikīn). The story goes that in the year 515/1121, as he was preaching to a large and important congregation at the Niẓāmiyya College in Baghdād, a famous jurist called Ibn al-Saqqā’ got up and asked a question. The venerable Khwāja Yüsuf said: “Sit down, for you reek of unbelief. Maybe you will die outside the religion of Islam.” This prediction was eventually proved correct. Ibn al-Saqqā’ escorted a Byzantine ambassador back from Baghdād to Constantinople and there he died a Christian, having changed his religion in order to marry a princess.

      Additional information about the venerable Khwāja Yūsuf al-Hamadani can be found in a biography of him attributed to his third deputy, Khwāja ‘Abd al-Khāliq al-Ghujdawānī (entitled Maqāmāt-i Yūsuf-i Hamadānī). It seems he was a tall man, slightly built, with a swarthy and pockmarked complexion. He always wore patched woolen clothes. Attaching no importance to worldly affairs, he never consorted with the rich and powerful. He would accept nothing from anyone, but gave whatever came his way to those in need. He apparently did not know Turkish. He was cheerful, considerate, gentle, and compassionate. Whether sitting or on the move, he would be reciting the Qur’ān. Sometimes he would turn his face toward Hamadān, shedding many a tear. In divine remembrance (dhikr/zikr), he used the technique of retaining the breath, which he carried to such lengths that he would sweat profusely.

      He was keeper of the staff and turban of Salmān al-Fārisī. The basic tenets of lslam he accepted without forced interpretation. He loved everybody, regardless of religion or creed. He used to visit the homes of Zoroastrians and members of other religions, explaining the true meaning and greatness of Islam.

      He valued the poor above the rich. His own life was one of poverty. He took nothing for himself from the votive offerings and donations that came to his convent.*6 Great statesmen held him in high esteem. Sultan Sanjar looked up to him and paid him respect. In Ramaḍān of the year 504/1111 this monarch sent Qāsim Jawqī from Samarqand with fifty thousand gold pieces for his center and his dervishes.

      We know from the Memorial of Dawlat-Shāh that his convent in Merv was so renowned as to be called “the Ka’ba of Khurāsān.” When Ḥakīm Sanā’ī came to Khurāsān from Ghazna, he affiliated himself to Yūsuf al-Hamadānī and spent some time at his center.

      As he was breathing his last, Khwāja Yūsuf told Khwāja al-Yasavī to recite from the Qur’ān the Sūras Yā-Sīn and al-Nāzi‘āt. He surrendered his spirit while the final Verses were being recited.
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        Figure 1
      

      Note: In all the charts, bold indicates Masters who are heads of lineages that are depicted in later figures and are discussed in more detail later in the text. Not all shaikhs mentioned in the text will necessarily appear in these lineage charts. Those included in the charts illustrate the connections between the Masters given prominence in the text.

    

  
    
      Three of the Deputies of Khwāja Yūsuf al-Hamadānī

       

      
        
          ♦ Khwāja ‘Abdallāh Barqī
        

        The first deputy of Khwāja Yūsuf al-Hamadānī was Khwāja ‘Abdallāh Barqī. According to the Rashaḥāt, “He was originally from Khwārizm. He was learned and wise and endowed with charismatic gifts . . . His blessed tomb is situated in Bukhārā, next to the shrine of the venerable Shaikh Abū Bakr Isḥāq Gulābādī.”

        The date of his death is 555/1160.

      

      
        
          ♦ Khwāja Ḥasan al-Andāqī
        

        The second deputy of Khwāja Yūsuf al-Hamadānī was Khwāja Ḥasan al-Andāqī. His agnomen is Abū Muḥammad, while his names are Ḥasan ibn Ḥusain al-Andāqī. Andāq is a village near Bukhārā. Born in the year 462/1069, he lived to the age of ninety, passing away on 26 Ramaḍān 552. His grandfather was ‘Abd al-Karīm al-Andāqī, who had as his distinguished pupil the “Sun of the Imāms,” Ḥulwānī.

        According to the Maqāmāt-i Yūsuf-i Hamadānī, Ḥasan al-Andāqī was one of the eleven who accompanied Khwāja Yūsuf from Hamadān to Samarqand. According to the Rashaḥāt:

        He was the principal shaikh of his own day and age. He had agreeable techniques for inviting people to Divine Truth and for instructing his disciples. He had an easy-going style, following the exemplary practice of the venerable Messenger in matters of worship and spiritual exercises. Having joined the company of Khwāja Yūsuf al-Hamadānī, he spent many years in his service. As one of the special intimates of Khwāja Yūsuf, he traveled with him as far as Khwārizm and Baghdād.

        Also in the Rashaḥāt, the following account is attributed to Shaikh Sam‘ānī, a follower of Khwāja Yūsuf al-Hamadānī:

        I first met him in Merv, at the convent of Khwāja Hamadānī, though I did not get to know him at that time. When I encountered him again later, in Bukhārā, I became his devoted servant and derived great benefit from his noble company. . . . He treated me with the utmost kindness. It was my blessing and good fortune to learn from him a number of Traditions handed down by our teacher and shaikh, Khwāja Yūsuf al-Hamadānī.

        It is related that when the venerable Khwāja Ḥasan al-Andāqī became a follower and disciple in the service of the venerable Khwāja Yūsuf, his total dedication and diligent application to his tasks soon induced in him such a state of exaltation that he hardly paid any attention to the necessities of everyday life, neglecting his livelihood and the welfare of his family. One day the venerable Khwāja Yūsuf offered him this advice:

        “You are a poor man, with dependants to support. You have a personal obligation to attend to your basic needs, the neglect of which is neither reasonable nor in accordance with sacred law.” In response to this, Khwāja Ḥasan said: “In my present state, I am somehow powerless to deal with anything else.”

        These words annoyed Khwāja Yūsuf, who rebuked Khwāja Ḥasan. That night, however, he saw a vision in which God, Glorified and Exalted is He, addressed him, saying: “Yūsuf, We have given you the eye of the mind, but We have given Ḥasan both the eye of the mind and the eye of the heart.”*7

        After this dream, Khwāja Yūsuf al-Hamadānī is said to have held Khwāja Ḥasan in the highest regard and esteem, never again offering any suggestion concerning his worldly affairs.

        Khwāja Ḥasan’s tomb lies to the east of Shaikh Gulābādī’s shrine, on Marsh Hill in Bukhārā.

      

      
        ♦ Khwāja Aḥmad al-Yasavī,
“Top Link” for the Turkish Shaikhs

        Khwāja Aḥmad al-Yasavī is one of the celebrated Turkish shaikhs living in Central Asia in the fifth and sixth centuries of the Islamic era. He was born in Sayram,†8 a small town on the Karasu in the Tarim Basin, in the Chinese Province of East Turkestan, around the middle of the fifth century. According to traditional accounts, he reached the age of 120 before passing away in Yasi in the year 562/1166.

        He was the third deputy of Khwāja Yūsuf al-Hamadānī. His birthplace, Yasi, is a famous city in Turkestan. All his connections are with this area, and the blessed tomb of the venerable Khwāja is situated there too. The people of Turkestan call him Khwāja Ata Yasavī. Ata means “father” in the Nüvâi dialect, but they apply it to the great Turkish shaikhs.

        The venerable Khwāja Aḥmad was endowed with splendid charismatic powers and lofty spiritual degrees. At a very tender age he familiarized himself with the remarkable alchemical works of the venerable Baba Arslan. It is related that Baba Arslan occupied himself with the Khwāja’s education after receiving a sign from the Bringer of Good Tidings, the venerable Messenger, on him be peace, and that the Khwāja made excellent progress while serving him as a novice. As long as Baba Arslan was alive, Khwāja Aḥmad remained his devoted servant. After his tutor’s death, he followed his instructions and went to Bukhārā, where he completed his training in the service of Khwāja Yūsuf al-Hamadānī, qualifying with full honors as a teacher in his own right.*9

        His father was Shaikh Ibrāhīm, one of the prominent shaikhs of Sayram, while his mother, Lady ‘Ā’isha, was the daughter of Shaikh Mūsā, one of Shaikh Ibrāhīm’s deputies. Khwāja Aḥmad was seven years old when his father died. His mother having died even earlier, he was brought up by his only sibling, his elder sister Lady Gawhar Shahnāz. Shaikh Ibrāhīm’s pedigree goes back to the venerable Imām ‘Alī ibn Abī Ṭālib, by way of Khwāja Isḥāq Baba, Shaikh of shaikhs, Ocean of Wisdom, Peak of Tranquillity, Cardinal Saint of Turkestan.

        In a treatise by a certain shaikh of modern times, it is stated that after the passing of Khwāja ‘Ubaidullāh Barqī and Khwāja Ḥasan al-Andāqī, the vicarship passed to Khwāja Aḥmad al-Yasavī, who engaged in missionary work in Bukhārā. After a while, he received an indication from the Unseen, requiring him to go to Turkestan. Before setting out for Yasi, he instructed all his associates to follow the lead of Khwāja ‘Abd al-Khāliq al-Ghujdawānī. It is no secret that the venerable Khwāja Aḥmad al-Yasavī, sanctified be his soul, is the “top link” for all the Turkish shaikhs and that most of the eminent Sufis of Turkestan are affiliated to him. Many saints have arisen from his noble line.†10

        It would appear, therefore, that after the deaths of Khwāja Yūsuf al-Hamadānī (535/1140) and his first two successors, Khwāja Ḥasan al-Andāqī (552/1157) and Khwāja ‘Abdullāh Barqī (555/1160), Aḥmad al-Yasavī remained for some time at his teaching post in Bukhārā, then returned to Yasi near the end of his life and spent his last days in his native land. He was widely renowned among his contemporaries in those regions. Many people came to him for guidance and, as a means of instructing them in morals, sacred law, mysticism, and spiritual reality, he would compose rhymed and metrical aphorisms in Eastern Turkish. These verses (three hundred and sixty in all, according to one of his aphorisms) were written in a popular style, appealing to the mentality of ordinary folk. Under the title Divân-i Hikmet they have been printed again and again in Chagatay Turkish, in Kazan, Tashkent, and Istanbul. This work has been standard reading for centuries among the Asiatic Turks.

        All the verses in this work contain advice on how to attain to Reality by way of piety and devotion, discipline and inner work. They recount the hardships on the path of Love. They make detachment from worldly ties a precondition of spiritual progress. Apart from those aphorisms that expound the Qur’ān and the exemplary conduct of the Prophet, reconcile the principles of Sufism and sacred law, or explain to ecstatics the necessity of obedience, many of the verses collected in the Divân are pieces composed in praise of the venerable Messenger, on him be peace, or of the Supreme Imām and other great men, while some are about acts of faith, conditions in the Hereafter, and the manners and customs of the Sufi orders. We cannot know for certain whether or not the entire contents are attributable to Khwāja Yasavī. The tone of the work is one of restraint and earnestness. There is an absence of ecstatic utterances, whereas pleas for forgiveness, supplications, and entreaties are frequent.

        The following is one of Khwāja Aḥmad’s earliest poems (from Khāzinī’s Jawāhir al-Abrār):

        
          My Maker I’ll seek in this universe by night and day;
        

        
          From the four directions of space I have been torn away.
        

        
          Let me go from four to seven; one by one to nine I’ll count.
        

        
          In Saturn’s sphere, from two on up to ten I’ve made my way;
        

        
          Three hundred and sixty the rivers I crossed, the mountains four hundred and forty-four.
        

        
          I drank the wine of Unity and fell inside the glass.*11
        

        
          But when I fell inside, I found the emptiness was full,
        

        
          For there I saw a hundred thousand wise men circling round.
        

        
          I walked among them, asked about the object of my quest;
        

        
          To my amazement, they all said: “It lies within yourself!”
        

        
          Such pain and anguish did I feel when, deep within the sea,
        

        
          I saw the pearl a-bleeding lie, within its oyster shell.
        

        
          Poor Khwāja Aḥmad’s soul is the pearl and its blood alike.
        

        
          His place is everywhere, within that Nowhere beyond place.
        

        The saintly reputation of Khwāja Aḥmad al-Yasavī has endured for centuries in Turkestan, Transoxiana, Khwārizm, along the banks of the Volga (Itil), and in Anatolia, for he played a leading role in spreading Islamic Sufism among the Turks in Asia. His wise aphorisms were well suited, both in style and in content, to the tastes and level of understanding prevalent among the people of those countries, while he was known to be a Sufi of advanced personal attainment. For these reasons, he is considered to be the fountain-head of a wide range of Sufi orders, such as the Yasaviyya, the Khwājagān, the Naqshbandiyya, and the Bektāshiyya.

        The additional information gleaned from the Divân-i Hikmet and from legendary accounts can reasonably be summarized as follows: through the mediation of Khiḍr, on him be peace, that is, through the Guidance existing from all eternity, the young Khwāja Yasavī came to the notice of Shaikh Baba Arslan, who was then still living in Sayram. Baba Arslan passed away soon after this, however, which meant that Khwāja Yasavī’s early development as a Sufi was essentially acquired by heredity. At the age of twenty-seven he therefore attached himself to the famous Khwāja Yūsuf al-Hamadāni in Bukhārā.

        In Bukhārā he also studied the exoteric sciences, becoming one of the experts of his day in rationalistic and traditional scholarship alike. It seems he “would not take a crumb” from the votary offerings and donations that reached his convent, preferring to make his own living by carving spoons. We are told that the Khwāja’s ox used to hawk his spoons and ladles around the town, carrying them in a saddlebag on its back. If any buyer failed to put some payment, in money or in kind, into the saddlebag, the ox would follow the customer around until he paid up. As
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