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Spiritualism is a lofty platform where all the apparent differences become invisible.
Varieties and differences are posited only on the surface level of existence, while in
the depth of the being exists only one Supreme Being. The apparent variety in the
world is inevitable in order to necessitate and cater to the various demands of the
world or creation. All these differences finally dissolve into a single unity, which is
the final and ultimate goal of all kinds of spiritual quests. It is an empirical
realization stated by the great spiritual masters of all the ages and has also been
reiterated in ancient texts among all the cultures'. Thus, spiritualism erases conflicts
among religions, cultures and dares to tread beyond geography, language and
ethnicity. Maulana Jalaluddin Rim1 (Ramt hitherto), one of the great and legendary
spiritual masters of all time, has put forth transcendental experiences which show
concordance with the Indian spiritual systems and have the potential of bringing

global peace and reconciliation.

Rimi (1202 to1272 AD) is the greatest Sufi of the Persian world born in Balkh,
Afghanistan in the 13" century. Owing to adverse circumstances of that age his father
Bahauddin Walad, a renowned philosopher, migrated to Konya in Turkey along with his
family and disciples. Konya had been a part of the Roman Empire and because of this it
was called Rome or Riim and this gave Maulana Jalal-ul-Din’s second name — Rtumf (i.e.
He who is related to Rum-Konya). After his father’s death, Rimi formally attained
spiritual instruction under the guardianship of his father’s arch disciple Burhan-ul-Din
and also went to Aleppo where he composed a matchless theological account of his time
which garnered a huge number” of followers, making him very famous in that region.
When he was 37, Rimi met a mystique named Shams-ul-Din Tabrizi who

metamorphosed his personality to such an extent that he quit the discourses and began

! Mundakopanisad 3.2.8
2 RamT’s son Sultan Walad claims this number to be 10,000.
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dancing and singing. He abandoned all his intellectualism and began striding on the path
of love. Owing to the undue pressure of Rim1’s disciples, Shams had to disappear. As an
outburst of this bitter separation from his master and beloved, Rimi composed almost
4000 overwhelming and energetic Ghazals that are compiled in “Divan e Shams”. After
this, Rtim1 also composed the “Mathnavi” of world fame. He founded the Maulavian
school of Sufism which is famous for introducing music and dance as essential spiritual

instruments.

In order to bring the whole humanity on a single plane, Rtimi differentiated spiritualism
(Tarigat) from ritualistic paraphernalia (Sariyat). In spite of apparent differences based
on geography and language, there is an underlying affinity between all the religions. The
factor which flows like an undercurrent in all religions can be called ‘Spirituality’. The
spiritual perspective which can unify all the religions, according to Lord Krishna is the
purest kind of intelligence:

“Through which one sees a single, undecaying, undivided Entity in all the diversified

things, is the purest kind of knowledge.””

According to Rumt even bitter enemies cannot harm each other in the said spiritual state
of mind because it is the state where all individualities vanish away. He proclaims in his

Mathnavi-e-Manavi-

“Since colourlessness (pure Unity) became the captive of colour (manifestation in the
phenomenal world), a Moses came into conflict with a Moses. When you attain your
colourlessness which you (originally) possessed, Moses and Pharaoh are at peace (with

each other) .

* Sarvabhiitesu yenaikam bhavamavyayamiksate |
Avibhaktam vibhaktesu tajjnanam viddhi sattvikam/ll (Bhagavdgita 18.20)
* Chiin ke birangt astr e rang shud
Miisi-T ba Musi-i dar jang shud
Chiin be birangi rasi k’an dasti
Miist o firaun darand astr (Mathnavi-e-Manavi Y€ 7A-Y£71Y ) Trans. R.A. Nicholson,
( Masnavi.net)

25



Cultural Dialogue Vol. 2, November 20 — January 2021

Thus, the most important thing is to concentrate on the affinity and similarities present in
mankind and not on their discords’. For this purpose, Sufism intends to glean the grains
of spirituality from the husk of religion. Rumt has dared to enunciate that he has taken
out the marrow (essence) from the Quran and thrown the remaining bones away to the
dogs®. And when we see that in its real essence no tradition is depleted of the spiritual
spark, none of them can be unacceptable to us. RUmi aspires to attain that higher
consciousness where all the apparent dissimilarities and incongruities merge into one, and

the cacophony of the world seems to pass into an enchanting harmony. He says:
“When the individuality of unities gets dissolved the Lord emerges there’.”

In his works we astonishingly find an immense resemblance of thoughts with those in
Indian spiritual (Adhyatmik) traditions. In his Mathnavi and Odes we find several tenets
which are alien even to the traditional orthodox Islam and native to the Indian psyche. By
a subtle study of his works, we come to know that RimI was intricately informed about
Indian culture and its literature. He has adopted numerous Indian stories, fables and
anecdotes to substantiate his spiritual findings, though with considerable alterations. In
Rim1’s Mathnavi, we find a totally new avatar of Pancatantra tales. Borrowing at least
five tales from the Panchatantra®, he has wonderfully changed both the form and the

message of these stories in order to convey the Sufistic ideas and precepts.

Many of Rim1’s poems seem to be natural translations of vibrant Upanishadic Mantras.
A close and critical reading of the two texts shows that this similarity is not random. We
have enough historical and geographical testimonies to prove vital presence of the
sanskaras or impressions of Indian spirituality in RGm1’s psyche. It is proposed by some

scholars that because of having ancestral roots in Balkh, once a stronghold of Buddhism

> In Quran too in the chapter ‘dl-e-Imran’ , the mankind has been invoked to concentrate on the
points they agree with- “qul ya ahl-al-kitabi, t’ala’i ila kalimatin savain bainand va
bainakum” (3.64) “O People of the Book, come to a word common between us and you.”

% Man ze Qur’an bar guzidam maghz ra
Ustukhan ra pis e sag andakhtam
" Mard-o-zan chiin yek savad an yek tu-i
Chin yeki-ha mahva shud anak tu-i  (Mathnavi-e-manavi-1786) Trans. R.A. Nicholson,
( Masnavi.net))
¥ For more informations see- Riimi and the Creative Rendering of Panchatantra Tales- Balram

Shukla, Iranian Historical — Quarterly (Tehran). No.22, Pp-11-17.
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and Hinduism, the Indic ideas of re-incarnation, importance of Karmic laws, the utmost
submission to the Guru and making music central to spiritual practices etc. must have
been naturally engrained in his thought processes’. Moreover, his master Shams-ul-din
Tabrizi is said to be a progeny of supposedly a Vaisnava who was newly converted to
Islam'. Apart from these evidences what profoundly informs both the traditions of
ROmT’s spiritualism and Indian spirituality is the key element of Atma Jnana or self-
realization. This very element of self-realization is basically the contact zone where the
two entirely different cultures with their peculiarities meet and mark a sonorous fusion. In
the pages to come, we will see several important points in Rim1’s Sufi philosophy which

implicate resonance with Indian spiritual thoughts.

It is a general view held among scholars that Indo-Iranian Sufism, which is the soul of
Persian poetry, seems to be different from Arab mysticism and orthodox Islambecause it
is seen as “the reaction of Aryan mind against a Semitic religion imposed upon it by
force''.” Tt is said to be the confluence of Islam and Christianity, Zoroastrianism and
Buddhism, and Vedanta and Neo-Platonism'?. We find the synthesis of all these views in
RimT’s poetry. His Mathnavi has “all the pantheistic beauty of the Psalms...”. Rumi1
cannot see anything but God in each and every being of the universe. Nothing is to be
discarded in this world-view because nothing is absolute evil- “Pas bad-e mutlaq
nabasad dar jahan” And by doing so he fulfills the injunction of the Upanisad for the

realization of God-
bhiitesu bhiitesu vicitya dhirdh pretyasmallokadamrta bhavanti.™

(The men with wisdom can single out That in all kinds of becomings and pass forward

from this world and become immortal)

? “The Nav-Vihar at Balkh was a great Buddhist temple where pilgrims used to go from distance
places. Barmak or Bermecide is the Sanskrit Word Pramukha (Chief). The well-known
Bermecides originally belonged to Kashir and were the chief priests of the Nav-Vihar. Later their
successors went to Baghdad and became famous ministers of Abbasid Caliphs. They were largely
instrumental in establishing the Academy and getting Indian and Greek works translated into
Arabic.” Abidi, page 215

'S.A.H. Abidi, p. 213, in Quasemi 1997

'""E.G. Brown, vol.1, p.419

"2 S.A.H. Abidi, p. 214, in Quasemi 1997

" Mathnavi-e-Manavi-65

14 Kathopanisad—12.1.5
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A realized soul who can witness God everywhere, according to the Srimadbhgavadgita,

God never disappears for him-

Yo mam pasyati sarvatra sarvan ca mayi pasyati.

_ . o= . - , . 15
tasyahan na pranasyami sa ca mé na pranasyati..

By witnessing oneness everywhere, they could transgress fear. The Upanisads have
unleashed the secret that fear is apprehended only from the other — dvitiyad vai bhayam
bhavati'®, RGmi reverberating with it states that there is no ‘other’ and hence there is no

need to be scared of anyone-

Guftam ai ISq man az ciz-e-digar mi tarsam

Guft- An ciz-e-digar nist digar hic ma-gii'’.

(I complained to Love that I am scared of other things. Love consoled me-“Don’t be

scared, there is nothing other than you in this existence.”).

In the Upanisads and following monistic literature we find numerous statements
endorsing the non-duality of Being, e.g. Ekamevadvitiyam Brahma, neha nandsti
kimcana'® (Brha.Upa. 4.4.19), Mrtyoh sa mytyum gacchati ya iha naneva pasyati’” (Kath.
Upa. 2.1.12), et c.

Realizing the oneness of the existence, they naturally do not delimit themselves to any
constructed framework by the society like that of caste, creed or geography. It is from
this very point of view that the Vedantic procedure of Udvapa (Exclusion) begins by
proclaiming Neti — Neti (The Reality is not this). In one of his famous Ghazals, Rimi
finds it difficult to identify himself with any religion, race or geography. The Ghazal
starts with the following couplet-

Ce tadbir ei musalmanan ke man khud ra nemi danam

Na tarsa nei yehiidam man na gabram nei musalmanam.

' Bhagavadgita 6.30, “ He who sees Me everywhere and sees everything in Me, he never
becomes separated from Me, nor do I become separated from him”. (Sw. Sivananda’s Trans.)
' Brhadarnyaka Upanisad - »¢,Y

" Divan-e-Sams : Ghazal-2219. She’r - 4

'8 There is no diversity here whatsoever. (Sw. Sivananda’s Trans.)

' He who sees as though there is difference here, goes from death to death. (Sw. Sivananda’s
Trans.)
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In his Nirvana-satkam, the greatest monist (Advait Vedantik) preceptor of 9" century
Samkaracarya also refuses his connection with false constructed identities in following

words-

manobuddhyahankara cittani naham na ca srotrajihve na ca ghrananetre.

_ . . _ - _ ;. ,. 20
na ca vyoma bhitmirna tejo na vayuh cidanandariipah Sivo'ham Sivo'ham.

Keeping in mind the philosophical similarities, we shall now present the salient points of
affinities between Rumi and Indian monistic thought under six headings that relate to
Sufi monism, prominence of love, cause of the world and way of liberation from it, the
path to God realization, highest regard for the Guru, and the various ways of

worshipping.
A. The Sufi Monism

The monism advocated by the Sufis, it must be kept in mind, differs largely from
orthodox Islam. In orthodox Islam, monism does not mean the oneness of existence by
simply oneness of God- 4 ¥ oY ¥ (13 ilaha illa’llaha). Sufis extend this theory by opining
that there is nothing in this existence but God*'. In order to understand the status of God
and the Creation, there are three theories in Islamic philosophy **—1. jadiyah, 2.
Sahiidiyah and 3. Wajidiyah. The following three Persian expressions are used for

understanding the differences clearly:

1. Hameh az U’st =All beings have emanated from the God. The Creator and created
have outright different existence. It seems that this very theory has been generally
accepted by the Quran. This view is called Jjadiyah. For instance, we find the following
verse in the Quran that endorses it — “al-hamdu li’llaha alladt khalaq assamavati wa’l
arda” (6.1) = Praise be to Allah Who created the heavens and the Earth.

2. Hameh ba U’st =All beings exist in God. The creation is just the reflection of God and
hence there is monism in the existence. This theory is called Sahiidiyah or

2% Neither am I the Mind, nor the Intelligence or Ego, Neither am I the organs of Hearing (Ears),
nor that of Tasting (Tongue), Smelling (Nose) or Seeing (Eyes),

Neither am I the Sky, nor the Earth, Neither the Fire nor the Air,

I am the Ever Pure Blissful Consciousness; I am Shiva, I am Shiva,

The Ever Pure Blissful Consciousness.

! “Dar 18q mast bas ki i$q ast, har ce hast” Divan-e-Sams : Ghazal-455. She’r - 2

2 Batra, Srinivasa , p-149

29



Cultural Dialogue Vol. 2, November 20 — January 2021

Wahdat ussuhiid. This theory has close consonance with the theory of qualified monism

of Ramanujacharya.

3. Hameh U’st = All existence is nothing but God. This tenet is called Wajidiyah or
Wahdat’ul wujiid. Tt holds the view that it is God only who transformes himself into
different beings. This theory propounded by Ibn e Arabi in 12" — 13" century, is

intrinsically similarity to the Upanishadic theories of monism.

Though Sufis repeat all the three theories to show their solidarity with the Quran, it is the
third one which is most congenial to their opinion. Except for one or two contexts> the
Quran doesn’t seem to endorse the third theory of absolute monism. Riimi, in one of his
Ghazals goes a step further and proclaims that in the whole world there is only one being
and That is YOU- “Kist kasi begii digar kist kast be ja-e-tii”** . In the same Ghazal, Riimi
has enunciated that whatever has been created in this world is only God’s shadow- “saye-
e-tii’st ei pisar, har che be rust ei pisar”. This statement takes the position that
everything in this universe has been created out of Atman (soul) and are like unreal and
illusory shadows. Several maxims of Vedanta have the same intent, e.g. in Sankaracarya's

Vivekacudamani -

mayyakhandasukhambhodhau bahudha visvavicayah |

utpadyante viliyante mayamarutavibhramat |

(In me, the Ocean of uninterrupted Bliss, endless waves of the universe arise and

disappear by the play of the wind of Maya.)
And in Daksinamiirti Stotra-
“Visvam darpanadyrsyamananagaritulyam nijantargatam, pasyannatmani...”

(The entire world is like a city seen in the mirror, the seeing happening in one’s own

being. It is witnessing happening in the soul... )

Rimi with astonishing accordance with the Indian monists, says that you have been born
out of yourself and thus you yourself are both the father and the progeny- ham pidart wa

ham pisar ham tu nef wa ham Sakar®™. In the Vedanta philosophy it is believed that the

> e.g. “fa ainama tavalldi fa samma wajh’ullah” (Quran 1.)
* Divan-e-Sams : Ghazal-2148. She’r - 5
5 Divan-e-Sams : Ghazal-2148. She’r - 5
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Soul (Atman) creates variety out of itself- Syjasatmanmatmana™. In the Yajurveda also

there is a renowned Mantra corroborating the same line of thought: Prajapatiscarati

garbhe antarajayamano bahudha vi jayate (Yajure31.16).

As there is oneness in existence, the knowing God is synonymous with being God-
Brahmavid Brahmaiva bhavati (One who realizes God he himself becomes God.-
Mundakopanisad 3.2.9). Rumi enunciates the same thing through the following
expression Nazzdre-e-jamdl-e-khuda juz khudda na kard.”” (No one has witnessed the
grandure of God without being God). A Hadith of the Prophet Muhammad also
corroborates the same idea: “man araf nafsahu faqad araf rabbahu” (He who realizes his
own self also realizes the God). The Upanishads use the famous metaphor of clay to
explain the monism®. Rimi also uses the same metaphor while adding some extra

dimensions to it -

“Khud kiiza o khud kiizagar o khud gil-e-kiiza
Khud rind-e-subiikas
Khud bar sar-e-an kiiza kharidar baramad

.7 - , 9
Biskast o ravan Sud®”

(He himself is the clay, the potter and the pot. He is himself the man who buys the pot
and uses it for drinking and verily he himself destroys it and disappears finally.)

Unlike the orthodox Islam, Vedanta and Rimi both concentrate their discourse on the
inner soul (the Pratyag-Atman) instead of God. This Pratyagatman being self-proved,
always given, is reality of every being and hence no other category can supersede it. For
Sufis too, other than this self-illuminating soul, there is no God. There is a popular saying
in Sufism - “Sifi khuda nadarad k’ii nist afarideh” (Sufi has no God because he has not
been created). In orthodox Islam, Allah is the master and rest of the existence is
subservient to Him. That is why it is blasphemous to state the oneness of God and
creation. Mansiir and Sarmad are some blatant examples who were persecuted and finally

executed for having the same opinion of “Ana’l-Haq” or “Aham Brahmasmi”.

*® Kumarasambhavam 2.10

*" Divan-e-Sams : Ghazal-A%). She’r - 7

¥ Vacarambhanam vikaro namadheyam... mrttiketyeva satyam (Chandogyopanisad 6.1.4)

** This couplet appears in an ode of Riimi which some critics think doesn’t really belong to him.
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B. Prominence of Love

When a spiritual seeker realizes his own presence everywhere, he simultaneously falls in
love with the whole of existence. According to him the real cause of loving someone is to
feel identity with the other. The Upanisads proclaim that we only love ourselves. The
idea of otherness makes us scared:  Atmanstu kamdaya sarvah priyo bhavati
(Brhadaranyakopanisad 4.5.6)

Fear is impossible because there is nothing that can be called the “other”. Love is
inevitable because all the existence is identical with us:

Tatra ko mohah kah Soka ekatvamanupasyatah (ISopanisad)”

(They who can see ‘One’ Being everywhever how can they come across bewilderment or
grief ever? )

The pantheistic approach of the Sufis is the sole cause of the abundance of love in their
school. They, like the Vedantins, can feel the presence of the Self everywhere. Love in
Sufism is not just centered on an object or a being but like Afman or God, it is
omnipresent. Love in Sufism has the same philosophical status as of Knowledge in the
school of non-dualistic Vedanta. It is omnipresent, eternal and blissful. In itself it is
instrument as well as goal. Orthodox Islam considers worship or service to God as
instrumental to liberation, while Sufism believes that only love can lead us to the
summum bonum of life. Equality is the pre-requisite of love while for worship or service
hierarchy is a must. It is only love through which one can acquire the real knowledge of
the Supreme being. Riimi, in his Masnavi, calls love as the astrolabe for knowing all
secrets of the Lord. In the Bhagawad Gita, Lord Krishna also says that his real nature can
be understood only through bhakti (Divine Love) —

“Bhaktya mamabhijandti yavan yascasmi tattvatah”".

In Sufism, Ag/ (reasoning and intellect) is a counterpart of isq (Love). Our reasoning,
according to Rumi, is a bunch of our misconceptions. He suggestion to the spiritual
seeker is to sell his scholarship and buy the bewilderment of love. This Love alone is the

third eye which will lead to the Supreme:

zirakt be-farus o hairani be-khar

o C 31
ziraki zann ast o hairani nazar

* Bhagawadgita 18.55

32



Cultural Dialogue Vol. 2, November 20 — January 2021

It should be borne in mind that in bhakti tradition of the Vedanta, divine love is said to be
the prominent instrument for God realization. Bhakti is the main proposition of the
Narada and S'dndilya Bhaktisitras and Pancaratra texts. In all the Vedanta schools,
other than that of Sankara, bhakti or divine love enjoys a pivotal status. The Sufi
perspective on the status of love differs from that of orthodox Islam. The latter opines
that Allah has created the universe in order to examine his votaries. A votary is passed if
he, despite being thrown into odd or even circumstances, remains loyal to Allah. On the
other hand, Sufis hold the view that the Universe has been created out of love. In the
Nasadiya hymn of the Rgveda too it has been stated that even before the genesis, love or
desire for creation (Kama) did exist: “kamastadagre Samavartatadhi’ 2 In
Taittiriyopanisad (2.6.4) too we find the reverberation of the same fact - “So’kamayata

bahu syam prajayeyeti”.
C. Cause of the world and way of liberation from it

The root cause of Creation is one of the widely discussed themes in all religions and
philosophies. According to a tradition in Islam, Allah was like a hidden repository and He
created this world so that He is known- “kuntu Kanzan Makhfiyyan” etc. Another
tradition in Islam says that this universe has been created to serve Allah. Without
disregarding the aforesaid opinions, RGimi puts forth an opinion alien to Islam and native
to the Buddhist Vijiianavada. It says that this world has been created from our thoughts.
All the external objects are nothing but projection of the thoughts already stationed in our
mind®. Just like the dream that appears in our mind, our exterior world too is created out
of our thoughts. If we can manage to be thoughtless the world would disappear for us*.
The world created out of our thoughts is actually unreal, but its identification with the
self, projects it as real. We aspire to attain it and want to possess it. Our mind judges

different objects as good or bad and due to this we lose our equanimity. Constant thinking

*' Mathnavi-e-Manavt -1407
2 Rgveda 10.129.4
** Bagh-ha vo mive-ha andar dil ast

Aks-e-lutf-e-an barin ab o gil ast (Mathnavi-e-manavi -1365)

(The (real) orchards and fruits are within the heart: the reflexion of their beauty is (falling) upon
this water and earth (the

external world) Trans. R.A. Nicholson, (Masnavi.net)
** In his autocommentary of the Vakyapadiyam (1.4) Bhartrhari names this kind of deliverance as
Vaikaranyam (The state of

thoughtlessness.)
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about the world fastens our relationship with it. Greed for availing the worldly pleasures
is the dirt due to which our own self does not get reflected in the mirror of our heart, and
we forget our own illuminating self*>. Therefore, our first duty is to cleanse the dirt from
the surface of our heart. As Riim reiterates - Saigali kun Saigali kun Saigalr™®. Only after
doing this the face of the supreme beloved would appear to us. The orthodox Islam
certainly would not subscribe to all the thoughts stated above. These thoughts are very

similar to Buddhist Vijianavada and the Vedanta.
D. The Path and Process of God Realization

According to the Sufis, worldly love is the only way to attain the divine and
transcendental love. Love, even if it is physical, is not unwelcome because it serves as a
bridge leading to divine love. They believe in following famous Arabic proverb _ila</
4dinl) 5 ,bi (Physical love is bridge to divine love). They who haven’t loved the servants
of God cannot attain Allah. Rimi expresses the belief that the strings of love with
worldly people, finally*’guide us to the divine one. This is why Sufis had chosen worldly
love stories of Laila Majnoon, Khusraw-Shirin, Yusuf-Zulaikha etc. in order to explain
spiritual intricacies of divine love. In medieval India too, we find rich literature of the
same kind produced by Indian Sufis, where they chose love stories from folklores and

used them for their spiritual explanation™.

Moreover, the Sufis used fine arts such as music and dance in order to attain the Supreme

Being. The fine arts arouse delicate thoughts in our mind. The mind captivated and

%> Aine-t dani chera Ghammaz nist
7’ an ke zangar az rukh-ash mumtaz nist (Mathnavi-e-Manavi -34)
(Dost thou know why the mirror (of thy soul) reflects nothing? Because the rust is not cleared
from its face) Trans. R.A.
Nicholson, (Masnavi.net)
%% (Mathnavi-e-manavi -34); on another place too, Riimi puts it like the following -
RIS SETTE T
by g g il 5 805
7 Asiqui gar z'Tn sar o gar z’an sar ast
Aquibat ma ra bedan sii rahbar ast (Mathnavi-e-Manavi ' -)
(Whether love be from this (earthly) side or from that (heavenly) side, in the end it leads us
yonder.) Trans.
R.A. Nicholson, (Masnavi.net)
*% pahile hindui kattha kahi. puni re kahu turuk lai kahi..
puni ham kholi arath sab kaha. Jog singar bir ras aha.. (Kutuban in his Mrgavatr , verse 427, ed.
Mata Prasad Gupta)
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liquified by fine music and dance cannot be a ground for harsh thoughts and thus it
becomes conducive to love of the universe, and subsequently of love to God. It is
interesting to note that Rumi was the first to introduce dance and music into Sufism
which is technically called Sama. This dance of Sufis is very esoteric and suggests
connection between the mundane and divine world. This dance simultaneously can
suggest the pangs of separation as well the bliss of union with the Supreme Beloved. It
should be borne in mind that in orthodox Islamic rituals there is no room for dance or
singing. A servant of Allah must be civilized, cautious and God-fearing. On the contrary,
Rimi says that in the court of my beloved being afraid is of no use. Everyone, here, is

emperor, and servants are not needed at all:

bar dar-e-masiiq-e-ma tarsandegan ra kar nist

Jumle sahan and inja bandegan ra bar nist
(Divan-e-Sams : Ghazal-396. She’r — 1)

In Shrimadbhagawata Mahapurana (11.14.24) too, while defining his votaries, the Lord
enunciates that the person full of my love sings loudly, dances shamelessly, laughs and
cries intermittently. By doing so he purifies the whole world®”. We are reminded of one
of the 8 verses of Lord Caitanya of the 15" century in this regard-“While taking Your
name, when will my eyes ooze with stream of tears, when will the mouth be with
stuttering and obstructed speech, when will the body be covered with bristling of

.40
hairs™?”.

E. Highest regard for the Guru

Highest regard for the Guru (spiritual teacher) is another point of similarity between
Hinduism and Rumi’s Sufism. In the Swetaswatara Upanisad (6.22), for the first time the

reference to Gurubhakti we find:

yasya deve pard bhaktiryatha deve tatha gurau.

tasyaite kathita hyarthah prakasante mahatmanah.

(He who has the extreme devotion towards the God and is devoted to the Guru with same

intensity will be able to discern the ideas laid down in this Upanisad).

%% vaggadgada dravate yasya cittam rudatyabhiksanam hasati kvacicca.
Vilajja udgayati nrtyate ca madbhaktiyukto bhuvanam punati.
40 Siksastakam 6.
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In Sufism also there is a similar statement about the Peer:

har ke zat-e-pir o haq ra yek na did

nei murid o nei murid o nei murid
(He who differentiates Guru from the God is no way a disciple).

In the odes of Rumi almost all ghazals show intense dedication and yearning towards his
preceptor Sams Tabrizi. In orthodox Islam we know that no one can be equated with
Allah or the Prophet Muhammad. It is possible only in Indic or its cognate schools of

thought which is visible also in the Sufis in general and in Rumi in particular.
F. Various ways of Worshipping

Spirituality gives room to all opinions and it believes that the ways of worship may differ
according to the disposition of the individual. An Arab proverb is very famous among
Sufis and it reads: “attariqu il’allahi bi-adadi nufis ul khalayaqi” (The ways towards
Allah are as many as there are people in this creation.) In RUim1i’s Mathnavi (2.35) we
find a very nice story about Moses the prophet and a shepherd. The shepherd was
invoking God by imposing various qualifications according to his own understanding
which Moses overheard. He scolded him for superimposing various adjectives to the
formless God and warns him of the flames of hell. Frightened and sad, the shepherd goes
away. God Himself sends a message to Moses that you separated my dear devotee from
me:

“tit bardy e wasl kardan amadi?

ya baray e fasl kardan amadi*'??”
(Are you here to separate people from me or bring them closer to me?)

In the Indian thought there always has been the freedom to choose the path of worship

according to one’s own temperament. Lord Krishna declares in the Gita (7.21)-

“yo yo yam yam tanum bhaktah sraddhayarcitumicchati

tasya tasyacalam sraddham tameva vidadhamyaham.

(Whatsoever form any devotee desires to worship with faith that (same) faith of his 1

make firm and unflinching.)

! Mathnavi-e-Manavi-1751
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In Bhagawadgita (3.23) also the very thought has been reiterated by the Lord. He says
“Everyone among the human beings is treading on my path only”. And therefore, there
is no need to harass anyone or deviate from one’s chosen path. In the Shivamahimnah
Stotra (7) it has been stated that according to their interest people choose apparently
different paths but their ultimate goal is One - the Lord*: This attitude is the only
solution to end discord and bring peace and reconciliation in our modern world.

Thus, we see that Jalaluddin Rimi, even being stationed in Islamic boundaries, has
innovated a syncretic and tolerant model of Maulaviya that can accommodate all kinds of
spiritual seekers in it. In his framework there is nothing but peace and reconciliation as he
believes that the nationality of love is outrightly different from all other nationalities.
Nationality and religion of Lovers is only the supreme Lord:

“millat-e-isq az hame millat juda-st

ASigan ra millat o mazhab khuda-s¢””

In the realm of love there is only accord and love ispite of all superficial differences. In
his Mathnvi Maulana has stated:

“ei basa hindii o turk-e-hamzaban — ei basa do turk chiin biganegan

pas zaban-e-hamdilt khud digar ast — hamdilf az hamzbant behtar ast™ ”

(Oh, many are the Hindiis and Turks that speak the same tongue; oh, many the pair of
Turks that are as strangers (to each other). Therefore, the tongue of mutual

understanding is different indeed: to be one in heart is better than to be one in tongue.)

Finally, we end this paper with an invocation of Rimi to mankind:

“biya ta qadr-e-yekdigar bedanim — ke ta nageh ze hamdigar namanim®”

(Come on, let us realize the value of each other, lest we should remain ignorant of the

mutual importance.)

2 “Rucinam vaicitryad rjukutilananapathajusam
nrnameko gamyastvamasi payasamarnava iva.

* Mathnavi-e-Manavi - 1770

* Mathnavi-e-Manavi- 1206-1207

* Divan-e-Sams : Ghazal-1535. She’r — 1
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