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ABSTRACT

Shaykh Farid al-Din Mas ‘iid Ganj-i-Shakar, popularly known as Baba Farid, is one of
the most celebrated Sufis of Indo-Pak Subcontinent. All creeds and castes revere the
Shaykh because of his teachings of love, peace, morality and humanity toward all
people irrespective of religion and belief. Numerous biographies of Baba Farid have
been produced by both Muslim and non-Muslim intellectuals dealing with his life,
teachings, poetry and philosophy as well as his descendants, sajjadah nashins and

spiritual successors.

This thesis studies the portrayal of Baba Farid by different hagiographers throughout
history. An effort has been made to explore maximum data dealing with the Shaykh.
Hagiographical literature continually compiled on Baba Farid since his demise, in this
regard, the present study considers a broad timeframe from thirteenth century to
twentieth century. The study also attempts to present a rational biography of Baba
Farid, his philosophy and teachings. Further, it endeavors to identify the legends and
fabrications added by different hagiographers regarding Baba Farid. Additionally, the
authenticity and validity of the earlier Chishtr Malfiizat are also critically analyzed.

The literature is chronologically addressed. The first chapter presents a detailed
biography of Baba Farid in pursuit of an authentic portrayal. Further, the authenticity
of the early Chishti Malfiizat have also been addressed. The second chapter deals with
the relevant literature of fourteenth and fifteenth centuries while also attempting to
explore unpublished contemporary sources. Chapter three examines the data produced
during sixteenth to eighteenth century. It also addresses the unpublished
hagiographical compendia of the era. The last chapter deals with data from the
nineteenth and twentieth centuries, and their depiction of the former Shaykh also
addressing sources considered authentic or otherwise.
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GLOSSARY

ahadith (sing. hadith) what Muslims believe to be the record of the words, actions, and the
silent approval of the Last Prophet Muhammad (S.AW.W.), a
narrative record of the sayings or customs of the Last Prophet
Muhammad (S.A.W.W.) and his companions, the collective body of

‘agibat

asma al- husna

traditions relating to Last Prophet Muhammad (S.A.W.W.) and his
companions.
Hereafter, the life after death

names of ALLAH

‘abid an Arabic word which mean a man who kept himself busy in worship

adhan public call or prayer summons to prayer

afsu It is a Persian word used for magic

ahl-i-batin people (Sufis, saints) who have esoteric knowledge and a specific
spiritual level

ahl-i- zahir those who have exoteric knowledge

‘alam physical world

‘alim (pl. ‘ulema’)

religious scholar

‘amil revenue minister

amir official, minister or member of ruling class

ansar the noble Companions of the Beloved Prophet Muhammad (PBHU)
from the inhabitants of Madinah who embraced and supported Islam

‘arif ‘'one who knows' the knowledge of the self, the gnostic, the knower

‘asa wooden stick

ashraf the better one, or the rich or pious one

aurad (sing. wird)

chanting specific words recommended by Shaykh or a spiritual

personality
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ayah

baba
bacha

baraka

bay ‘at

chabatarah-i-yaran

chillah
chillah-i-ma ‘kus
dargah

darigha

darwaish

delah

dhikr (pl. adhkar)

dmar
diwan
diwan
diwana
dua
duniya

‘erd

The smallest unit of the Qur'an. Ayat are joined together into Surah

of different size, namely chapters.
a wandering preacher; an elder-spiritual advisor
child

holiness, goodness as spiritual power; spiritual power of the pir

(Master), Blessing, grace.
oath of allegiance for initiation

a mound where the companions of Khwajah Nizam al-Din Awliya’

were buried

forty days fast and practice of retreat.

inverted chillah

shrine of a SufT preceptor or a religious figure
governor or sometime used as in charge of police

It is usually having two meaning saint, pir, a member of the Sufi
community and second as fagir or beggar

a wild fruit using as a vegetable

Literal meaning of dhikr is mentioning or repeating while in Islamic
shari‘ah and in Sufism it used as chanting ALLAH’s name, verses

of Holy Quran or aurad etc.

a gold coin, a currency

collection of poetry

title of medieval India for minister or governor
mad

a request addressed to ALLAH, a prayer

the world

Muslim festival that celebrated two time in a year. First after the holy

month of Ramdan, and second on the 10" of the Dhal Hajjah.

vii



fajr
faqir (plur. fugara)
fagr

fana’

Fana’ fi-shaykh
farai’d

fatwa

ganj

ghaib
haqir

halal
haram
haqgiga
hir
hujrah
iftar

khader

iblzs

imam

‘isha

‘ishaq
‘ishag-i-hagiqr

istikharah

morning prayer
poor man, or a Sufi living poor life, a synonym for darwaish
poverty

nonexistence, in Sufism the concept of a mystic's dissolution into
God.

first stage of fana’, dissolution into the Master.
Mandatory, obligatory

legal verdict given by a mufti or judge
treasury

unknown, unable to see

inferior

permissible, allowed.

prohibited

true, real existence or complete attainment of truth

beautiful woman in the paradise

a small apartment in which a Shaykh will do his spiritual practices
breaking fast

God's legendary saint, who appears before seekers and directs them
to God

devil

a prayer leader; the head of the Muslim religious community
night prayer

love, divine love.

true love with ALLAH or with preceptor

it is a prayer to seek guidance from God
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jagir agricultural land

jalal dignity, greatness, glory — the active principle of masculine energy in
Sufism

jamal beauty, grace

jhamrati a special brand of cloth

Jjam ‘at khanah madrassah, or educational center of the Chishti Shaykhs where both

the guests and the students studied and stayed

jihad an effort, fighting for faith

jogrt an ascetic hindu

kafir non-muslim

kalam poetry

karama miracles of saint

khalifah spiritual successor of the Shaykh

khalafat namah An approval letter of the preceptor for khalafat

khanqah dwelling of Sufis

khatib person who deliver sermon in the mosque

khirgah lit., sack-clothes, robe of the Sufi

kKhwajah title for Suft Shaykh

kotwal title of official used in medieval India for the in charge of police
lungar public food

madrasah college of learning

maghreb evening prayer

Majdhitb one who is totally attracted/highly absorbed in God's contemplation

and sometimes does not wear cloth, or lost senses in love of ALLAH

ma ‘azah miracle of a prophet



malamati
magam-i-shoq
ma ‘rifa
Maulana
maulvi

momin
mu’adhan
mufit

makrizh

murzd
mustahab
nabz, (plur. Anbiya)
nahif

naib

nafs
namaz/salat
nur

order

pilu

gawwal?
gawwal

gadt

lit., the blameworthy, the name for a mystic-ascetic movement
place of appreciation

mystic intuitive knowledge; mystic gnosis; true knowledge of God
lit., our Master, an honorable title of outstanding Sufi Teachers
‘alim or a religious scholar

a religious muslim

a man who call the people for prayer five time a day

theologian having the authority to issue verdict

impermissible

disciple

the liked one

a prophet

beggar

deputy

inner self, ego; carnal soul,

muslim prayer, repeated five time a day

light; the concept of divine light as of manifestation of God's truth

silsilah or a Sufi community, as a rule, orders are named after their

founders

a wild fruit

Shaykh or a preceptor
sama ‘ or devotional music
singers of gawwali

a Muslim judge



gutab/ghauth
raja or maharaja
rak ‘at

ramdan

rasil ALLAH
riyadat

Sajjadah nashin

salik

salam

salat al-tarawih
sama’

shaitan

shakar

shari‘ah

shaykh (pl. mashaikh)

shalok
sherbat
shirk

sidrat al-muntaha

silsilah

highest rank in the hierarchy of Islamic sainthood

title of Hindu rules or kings

a union of movement and word formula in ritual prayer (namaz).
the ninth month of the Islamic calendar, month of fasting

the messenger of God, the prophet Muhammad (PBUH)
meditation

custodian of the Sufi or Pir’s shrine

salik is a person who enganged in Islamic spiritual path or Sufism.
The word derived from arabic word suluk, which means to walk a
(spiritual) path (to God)

greeting

a prayer offered during the month of Ramdan)
lit. hearing, devotional Suft music

devil

brown sugar

liter. Legislation, generally set of Islamic laws based upon the Quran
and tradition of Holy Prophet (PBUH)

spiritual master, head of a Sufi khangdah; the one, who is authorized

to give initiations in the silsilah
hymns in Punjabi poetry

sweet water preparing with sugar
polytheism

a holy tree on the seventh heaven which is also marked as the
boundary between ALLAH Almighty and his creatures and no one is

allowed to cross that boundary

spiritual transmission from the Master to his disciple

Xi



Suft
Sultan
sunnah

surah

t‘awid
tabi‘in
tafsir
takbir
tanka
tarigah
tasawwuf

tawwakal

tayy

tawbah
‘ummah
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walt (pl. awliya’)
walt

wazifa (pl. wazaif)

wudu

a follower of the mystical path,

title of Muslim king or ruler
the samples of behavior taught by the Prophet Muhammad.

a division of the Quran. The Quran consists of 114 surah of different

size

an amulet

successors of the companions of the Prophet Muhammad (PBUH)
exegesis of Quran

praising of ALLAH before starting prayer

name of currency during medieval India

the path, the name for the Sufi path; a mystic methodology
Sufism or mysticism

complete trust in the will of ALLAH, reliance upon the will of
ALLAH alone

minimum three days fast that break with water and dates
repentance
followers of Holy Prophet (PBUH) or the Muslim community

annual festival at a Sufi shrine commemorating the death anniversary

of a sufi
standing close to God, a friend of God, a saint.
governor

daily service and worship; in Sufism, name of a special exercise

(practice of concentration).

ablution or to wash your hand mouth and feet before the prayer

xii



zakat lit. purifying, paying 2.5 % on the annual income, one of the five

pillars of Islam

zuhd abstention, repudiation or ascetic

xiii



INTRODUCTION

Khwajah Mu‘in al-Din Hassan (d. 1236) popularly known as Khwajah Gharib Nawaz
introduced Chishtiyyah silsilah in Indo-Pak Subcontinent. It flourished under Khwajah
Mu‘in al-Din Hassan and his eminent khulafa’ (sing. khalifah) such as Khwajah Qutab
al-Din Bakhtiyar Kaki Awesht (d.1235) and Shaykh Hamid al-Din Nagaurt (d.1274).
Later, the responsibility as a head of Chishtiyyah silsilah was shifted to Shaykh Farid-
al Din Mas‘ad Ganj-i-Shakar popularly known as Baba Farid, who was the chief
khalifah of Khwajah Qutab al-Din Bakhtiyar Kaki Aweshi. The Chishtiyyah silsilah
attained its apogee under Baba Farid and his khulafa’. Baba Farid also became famous
as Ganj-i-Shakar (treasury of sugar), however, Khwajah Nizam al- Din Awliya’
(d.1325), the chief khalifah of Baba Farid, did not mention this title in his Malfiizat
entitled Fawaid al-Fuad and Durr-i-Nizami. Paradoxically, the majority of the other
contemporary and near-contemporary sources such as Siyar al-Awliya’, Jawam* al-
Kalim, Lataif-i-Asharafi, Nafahat al-Ans, Siyar al-’Arifin and Majalis al-Hasanah have
mentioned this title. His ancestors were Arabs from the respectable Quraish tribe. They
migrated to Central Asia, and later to Afghanistan. Qadi Shu‘aib, the grandfather of
Baba Farid came into South Asia during the 1150s A.D. and settled in the village named
Kathowal, near Multan (currently in Province Punjab, Pakistan). Baba Farid was born

in the same village in 1174 A.D.

Baba Farid got his early education from his mother, Qursam Bibi, who was a very pious.
At eighteen, he went to Multan for further education, and got enrolled in the mosque

madrassah of Minhaj al-Din Tirmizi, who was a popular theologian of Multan at that



time. Baba Farid’s first encounter with his preceptor (Khwajah Qutab al-Din Bakhtiyar

Kaki) occurred in the same mosque.*

Salient features of Baba Farid’s life and teachings are balanced approaches toward
creed, faith and religion. Moreover, his philosophy of liberalism and humanism
distinguishes him in Sufism. Another significant feature of Baba Farid’s life was his
arduous meditations. From the very beginning he kept himself busy in tough
meditation, fasting and renunciation of worldly desires as well. His famous Chillah-i-
Ma ‘kus? (chillah hanging upside-down over a well), which is said to be a Hindu
practice, characterizes his rational approach towards religion. Moreover, he accepted
bay‘at (initiation) of non-Muslim devotees without converting them to Islam. In
addition, he also had a good knowledge of Hinduism. So, Hindu mystics frequently
consulted him in his Jama‘t Khanah (hospice). Due to his scholarly level and
humanistic approach, he became popular in the Hindu community. One of his
successors, Shaykh ‘Abdul Rahman Chishti, declared Hinduism to be a divine religion
and translated the Bhagavat-Gita and some of the Upanishads into Persian. Baba Farid
went a step ahead to allow emperors to visit him which was not allowed by his
predecessors Mashaikh (sing. Shaykh). He had a good taste for poetry. Contemporary
sources describe some of his Persian, Punjabi and Arabic verses. The Guri Granth
Sahib preserved his Punjabi verses. But that is a controversial issue as some scholars
argue that these verses belong to one of his sajjadah nashins named Ibrahim Farid Il

(d. 1575). Despite differences between Chishtiyyah and Suhrwardiyyah salasil (sing.

!Amir Khiird, Sayed Muhammad bin Mubarak ‘Alaw1 Kirmani, Siyar al-4w/iya’, ed. Chiranji Lal
(Delhi: Muhib-i Hindi Press, 1302 AH/1885AD), 60-61.

2Chillah-i-Ma ‘kus is not an Islamic practice, though Khwajah Nizam al-Din Awliya’ averred that the
Holy Prophet Muhammad (PBUH) did that practice (Amir Khard, Siyar al-Aw/iya’, 40). However,
there is no tradition of Holy Prophet (PBUH) in any book which endorses that practice. It is a Hindu
practice used to purify one’s carnal self.



silsilah) on matters pertaining to the state, the sama ‘ and relations with common people,
Baba Farid not only developed but strengthened cordial relations with Suhrwardiyyah
silsilah and its chief Shaykh Baha’ al-Din Zakariyya (d.1262). Baba Farid died on
October 17, 1265 (Muharram 05, 664 A.H.) and is buried in Pakpattan, then Ajodhan.
Prominent khulafa’ of Baba Farid were Khwajah Jamal al-Din Hanswi (d.1260),
Khwajah Najib-al-Din Mutawwakil (d.1261), ‘Ala’ al-Din ‘Ali Ahmad Sabir (d.1291),
Khwajah Badr al-Din Ishaq Delhwi (d.1291) and Khwajah Nizam al-Din Awliya’(d.

1325).

A handsome amount of hagiography has been produced on the Chishtiyyah silsilah of
South Asia in general and Baba Farid in particular. During the fourteen-century
literature on relations of the Chishtiyyah silsilah with state administration was also
produced by different historians. The available literature on Baba Farid in general can

be divided into Malfiizat and tadhkirat.

The present study judges the consistency of information provided in contemporary
sources including Ghara’ib al-Karamat, Fawaid al-Fuad, Nafa’is al-Anfas, Shamail
al-Atgiya, Ahsan al-Agwal, Ma ‘dan al-Ma ‘ant, Durr-i-Nizami, Afdal al-Fawaid, Khayr
al-Majalis, Jawam ‘ al-Kalim, Siraj al-Hidayah, Lataif-i-Asharafi and Siyar al-Awliya .
Although, these sources are considered reliable, they do not contain the complete
aspects of biography of Baba Farid. To fill the gap near-contemporary sources such as
Siyar al-’ Arifin, Tadhkirat al-Asfiya’, Samarat al-Qudiis, AKhbar al-Akhyar, Jawahir-
i-Faridi and Siyar al-Aqtab were compiled during the sixteenth and seventeenth
centuries. Some historians considered Jawahir-i-Faridi as unreliable source due to
presence of some legends regarding life of Baba Farid. However, ‘Ali Asghar referred
to Gulshan-i-Awliya’ for compilation of some irrational anecdotes. Jawahir-i-Faridr

highlighted many important aspects of the life of Baba Farid that are not found in
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contemporary and near-contemporary sources. It is pertinent to mention that ‘Ali
Asghar Chishti consulted more sources to compile his biography as compared to other
sources produced during 16™-18™ centuries. The eighteenth to twentieth centuries also
witness some remarkable hagiography on Baba Farid. Some of these hagiographers also
discussed the authenticity of the pervious literature. The premier work to authenticate
hagiographical reports was initiated by Shaykh Muhammed Akram Barasawi in his
compilation Igtibas al-Anwar. Mirza ‘ Abdul Sattar’s Masalik al-Salikin fi Tadhkirat al-
Wasilin was also a great effort in this regard. Similarly, K.A Nizami presented a
systematic account entitled The Life and Time of Shaikh Farid U’D Din Ganj-i-Shakar
about the authenticity of hagiography on Baba Farid. Furthermore, Wahid Bakhsh Siyal
has also tried to identify the reliable sources about the life and teachings of the great

Shaykh.

Malfiizat. (The collection of discussions and conversations of the Shaykh) is plural of
malfiiz which means spoken words. The malfiizat-writtings attained popularity through
Fawaid al-Fuad, (conversations of Shaykh Nizam al-Din) compiled by Amir Hassan
Sijzi (d. 1335).2 Fawaid al-Fuad is deemed the most accurate source among the other
Malfiizat about Baba Farid. Khwajah Burhan al-Din Gharib (d.1340) Malfiizat
including Ghara’ib al-Karamat, Nafa’is al-Anfas, Shamail al-Atqiya, Ahsan al-Aqwal
collected by Majd al-Din Kashani, Rukn al-Din Dabir Kashani and Hamad bin ‘Ammad
Kashani (d.1337) respectively, are significant sources which shared a plenitude of
information about Baba Farid. Durr-i-Nizamzi is another Malfiizat of Khwajah Nizam
al-Din Awliya’ compiled by ‘Ali bin Mahmud Jandar. It is an important source

regarding the biography of Baba Farid. Khayr al-Majalis; conversations of Shaykh

STanvir Anjum, Chishtt Sufis in the Sultanate of Delhi (1190-1400) (Karachi: Oxford University Press,
2011), 24.



Nasir al-Din Chirag-i-Delhi (d.1356) compiled by Maulana Hamid Qalandar (d.1366)
described an Abundance of information about Baba Farid. The next important Malfiizat
is the Jawam‘al-Kalim, which is conversations of Sayed Muhammad al-Hussain
popularly known as Bandah Nawaz Géstu Daraz (‘He of the Long Hair, Helper of his
Friends’; d.1422), compiled by his son Sayed Akbar al-Hussaini. This is another very
important source which shared different accounts of Baba Farid. These Malfiizat are
not only primary sources for the study of Sufism in South Asia, but also a fine source
of information regarding the social and cultural history of medieval India. Tadhkirat
(sing. tadhkira) means Sufis’ biographies written by hagiographers. In addition to the
Malfiizat, Chishti disciples also started to pen down tadhkirat during the fourteenth
century. Siyar al-Aw/iya’ is considered the first biography of the Chishti Sufis of India
was compiled by Sayed Muhammad bin Mubarak ‘Alawi Kirmani, popularly known as
Amir Khurd (period of compilation 1351-68 A.D.) the grandfather of Amir Khird,
named Sayed Muhammed Kirmani, was an eminent disciple of Baba Farid, who served
his Shaykh for eighteen years. His father, Sayed Nar al-Din Mubarak Kirmani, also
remained in the company of Baba Farid in adolescence. Amir Khard himself was the
disciple of Shaykh Nizam al-Din Awliya’. In complying the Siyar al-Awliya’ he
obtained information from his elders and spiritual mentors. This book remained a
central source of information for later compilations. The second phase (16M-18"
centuries) of tadhkirat literature regarding Baba Farid is very difficult to review. In this
era both constructive and adverse developments have been seen. There was positive
development in a sense that some very systematic biographies were produced, while
negative change means that legends and fabrications have also been added in the
biography of Baba Farid in the same period. The most remarkable work of that period

is the Siyar al-'Arifin which was written by Hamid bin Fadalullah Jamali (d.1536) in



1535. It is a detailed study of Baba Farid and other Chishtt and Suhrwardi Shaykhs of
medieval India. Jamali himself was an intellectual Sufi who visited many Chishti Sufis
and sajjadah nashins of various hospice to collect information. To elaborate on Baba
Farid and others Chishti Sufis, Jamali relied on the above mentioned Malfiizat and Siyar
al-Awliya’. However, Malfiizat such as Dalil al-’Arifin, Fawaid al-Salikin, Rahat al-
Qulub and Asrar al-Awliya’ were either inaccessible or deemed unreliable by Jamali.
Like Siyar al-Awliya’, Siyar al-’Arifin has also won an essential position in the
academia regarding the constructive research on Baba Farid. Samarat al-Qudis min
Shajrat al- Ans of La‘al Baig La‘ali written in 1592, discusses Baba Farid in detail and
shares reliable information. Similarly, Akhbar al-Akhyar of Shaykh ‘Abdul Hag
Muhadith Delhw1 (d.1641) is another worthwhile work completed in either 1590 or
1618. A major difference between Jamali’s and Shaykh ‘Abdul Haq Muhadith’s works
is that the later frequently consulted Dalil al-’Arifin. Additionally, ‘Abdul Hagq
Muhadith relied mainly on Fawaid al-Fuad and Siyar al-Awliya’ while discussing Baba
Farid. The Gulzar-i-Abrar compiled by Muhammad Ghauthi Shattari in 1613, is
another important source of the seventeenth century. He has given due importance to
the descendants and khulafa’ of Baba Farid while briefly discussing Baba Farid.
Jawahir-i-Faridi, compiled in 1623 by ‘Ali Asghar Chishti, it is another important
source. However, some legends have also been found in that work. Siyar al-Agtab of
Allah Diya Chishti completed in 1646-47, is another comprehensive biography of Baba

Farid and other prominent Chisht1 Sufis of medieval India.

Shaykh Abdul Rahman in his book Mirat al-Asrar (1654) discussed at length Islamic
Sufis including Baba Farid. While discussing Baba Farid the author referred to the Siyar
al-Awliya’ in the majority cases. Similarly, he also consulted the Malfiizat entitled

Rahat al-Quliub and Asrar al-Awliya’. The Chishtiyyah Behashtiyyah Firdiisiyyah



Qudsiyyah of ‘Ala’ al-Din Barnawi is another important source which discusses Baba
Farid as well as other early Chishti Sufis of Indo-Pak Subcontinent. Sayed Muhammad
Bulaq who wrote two books, the Matliub al-Talibin and the Raudah-i-Agtab, briefly
discussed Baba Farid and his descendants. The author relied on the Siyar al-Awliya’

and the Siyar al- ‘Arifin.

Among the eighteenth-century hagiographical compendia, the first credible work
regarding Baba Farid is Igtibas al-Anwar written by Shaykh Muhammad Akram
Barasawi in 1729. It gives a brief survey of all the prominent saints of Islam from the
Holy Prophet Hadrat Muhammad (P.B.U.H) up to the seventeenth century. Moreover,
a detailed account on Chishti Sufis is present in the book with special focus on Baba
Farid. The author consulted both Malfiizat and tadhkirat while discussing Baba Farid.
The Muftah al-Karamat of Khwajah Muhammad Fadal, written in 1703, briefly
discusses Baba Farid. Another important work with respect to Baba Farid is the Akhbar
al-Jamal completed in 1740. Similarly, Mir Muhammad Yasuf al-Hussaini al-Wasti
Balgharami Delhwi’s Jawahir Shakar Ganj wa Salasal-i-Anwar fi Siyar al-Abrar
completed in 1745 is another source worth mentioning containing concise information
about Baba Farid. Shajrat al-Anwar of Maulana Rahim Bakhsh Fakhri is a biography
of Chishtt saints in which the author discusses Baba Farid in detail. The Mu ‘in al-
Awliya’ of Qadi Sayed Imam al-Din Hassan completed in 1798 is a detailed biography

of Khwajah Mu‘1n al-Din Hassan in which the author also discusses Baba Farid pithily.

A similarity between the literature of the nineteenth and sixteenth centuries is that a
small number of tadhkirat were compiled regarding Baba Farid as compared to other
centuries. Khwajah Gul Muhammad Ahmad Puri’s Takmilah Siyar al-Awliya’
compiled in 1815, shared brief information about Baba Farid. Haji Najm al-Din

Sulaimani’s Manaqib al-Mahbiibin completed in 1861, is another important source
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regarding the biography Baba Farid. However, the most distinguished intellectual of
that period was Muftt Ghulam Sarwar Lahort who was a Suhrwardi as well as a Chishti
Sufi. Ghulam Sarwar produced numerous works on Sufism, biographies, theology,
history and geography. His masterpieces regarding tadhkirat literature are Khazinat al-
Asfiva’ and Hadigat al-Awliya’ written in 1864 and 1875, respectively. In the Khazinat
al-Asfiya’ the author discusses Baba Farid in detail, while in the Hadigat al-Awliya’ he

provides brief information about the great Shaykh.

The historians of twentieth century also paid tribute to Baba Farid by writing and
critically analyzing his life and spiritual attributes. During this century massive and
important literature was produced about the life, philosophy and poetry of Baba Farid
as compared to previous centuries. Moreover, one of the main characteristics of 20"
century’s literature is in depth axiological approach towards Chishti literature. In this
regard numerous efforts have been made to analysis the authenticity of the early Chishti
Malfiizat. Furthermore, attempts have also been made to identify different
hagiographers who added legends to the biography of Baba Farid. Similarly, entry of
non-Muslim historians who compiled hagiographical compendia related to Baba Farid
is another significant attribute of 20™ century hagiographical literature. Another major
feature of biographers in the twentieth century is that like the seventeenth century’s
hagiographers they also tried to explore new dimensions of life of Baba Farid. This

century’s hagiographer also introduced dedicated biographies of Baba Farid only.



1- Statement of the Problem:

The study discovers the relationship between the history or facts and the myths in
hagiographical literature related to Baba Farid. The prime aim of the study is to present
a systematic, objective and impartial understanding or picture about Baba Farid and to
identify the importance of hagiographical literature produced from previous seven

centuries.

2- Hypothesis:

Factual portrayal of Baba Farid is presented by the contemporary and near-
contemporary hagiographical literature. Legends and fabrications regarding Baba Farid

were incorporated during seventeenth and eighteenth centuries.

3-Scope and Significance of the Study/Research:

Chronologically the present study covers hagiographical literature on Baba Farid that
encompasses previous seven centuries (13"-20" centuries). The compilations on Baba
Farid started after his death and till 1970 are discussed and critically reviewed. This
research is unique in many instances such as its scope which comprises of massive
hagiographical literature regarding Baba Farid. Besides the evaluation of maximum
available data and discoveries of numerous sources yet unknown, this research has also
discovered many new dynamics about Baba Farid’s life including his literary activities,
the authenticity of early Chishti Malfiizat, his Punjabi, Persian and Arabic verses (in
contemporary sources), the extinct literature produced by the Shaykh himself, his
grandsons and khulafa, and which particular sources lost their smaller or larger part of
text. Moreover, it attempts to compare his philosophy and poetry in available

contemporary sources. Similarly, it highlights some undiscovered aspects of his family



such as his brothers and their offspring, identification of some important graves at his
shrine, and his hospice of Jerusalem. It also attempts to identify the fabrications and
legends added into his biographies from time to time. Further, it explores and delves

deeper into his liberalism and rationality.

The Chishtiyyah silsilah is popular Suff silsilah of Indo-Pak subcontinent and Baba
Farid is one of the famous Chishtt Sufis. There is a plethora of literature available on
the life of Baba Farid. The historians have focused on Baba Farid’s life and teachings
in different ways. Some hagiographers have produced biographical works while others
have compiled works on Indian Sufism that partly focuses Baba Farid. It is important
to mention that chronological and empirical analysis of hagiographical literature on
Baba Farid compiled in pervious centuries was required. The present study fills this gap
and it would thus be a valuable source for theoretical and practical approaches about
hagiographical literature on Baba Farid in future. The study also identifies the writers
who tried to present factual portrayal of Baba Farid. This is a distinctive study which

classifies valid and legendary information about Shaykh Farid al-Din.

4- Review of the Literature:

There is a plethora of literature available which discusses the life and teachings of Baba
Farid. In this regard ‘Abdul Hakim Rastaqi produced a work entitled Bahar-i-Afghani
(1932) which provides valuable information about Baba Farid. However, the author did
not consult majority of contemporary and early-contemporary sources. Muhammad
Habib’s Chishtt Mystic Records of Sultanate Period (1941) is almost the first attempt
to critically evaluate the authenticity of the Malfiizat of Baba Farid and his predecessor

preceptors. The author declared Anis al-Arwah, Dalil al-’ Arifin, Rahat al-Qulib, Asrar
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al-Awliya’ and Afdal al-Fawaid as created Malfiizat. However, the judgement of the

author is debatable.

John A. Subhan’s Sufism its Saints and Shrines: An Introduction to the Study of Sufism
with Special Reference to India (1938) is another work which discusses Baba Farid
concisely. Besides Baba Farid the author has also discussed origin of Sufism, earlier
Sufis and development in Sufism, the gnosis, tarigah, (path) and Sufis practices.

However, some legends and fabrications have been found in Subhan’s work.

Sayed Sabah al-Din ‘Abdul Rahman’s Bazm-i-Sufiyah (1949) discusses almost all the
popular saints of Indo-Pak Subcontinent of Sultanate period, primarily focused Baba
Farid. Another renowned scholar, Khalig Ahmad Nizami, has produced several books
on the Chishti Suft order. These are like The Life and Time of Shaykh Farid Ud Din
Ganj-i-Shakar (1955), Some Aspects of Religion and Politics in India during the
Thirteenth Century (1961) and Tarikh-i-Mashaikh-i-Chisht (1980). The first work is an
excellent and all-inclusive biography of Baba Farid which discusses almost all the
prominent aspects of the life and teachings of Baba Farid. The author has also
scrupulously examined the authentic and fabricated sources regarding Baba Farid.
However, he did not consult some eminent sources such as Ahsan al-4gwal and Durr-
i-Nizamr, Lataif-i-Asharafi, Siraj al-Hidayah and Samarat al-Qudiis. The second work
examines the relationship between the Sufis and the ruling elite, while third one is a
research-oriented study on the sama ", short biographies of Chishti Sufis and the role of

their shrines.

Dr. Zahoor al-Hassan Sharab’s Tadhkira Awliya’-i-Pak-o-Hind (1961) is very
remarkable work that discusses prominent Sufis of South Asia from 13" -19" centuries.

The author discusses the life and teachings of Baba Farid but unlike K. A. Nizami did
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not consult numerous contemporary and early contemporary sources. Sharab in many
cases relies on seventeenth and eighteenth centuries’ literature. Moreover, he also
compiled another biography of Baba Farid entitled Baba Farid Ganj Shakar (1994)

which is a detailed biography of Baba Farid as compare to his former work.

ljaz al-Haq Qudusi’s Hadrat ‘Abdul Qudis Gangohi Hayat wa T ‘alimat (1961) and
Tadhkira sufiyah Punjab (1962) are other monumental works which deals with Baba
Farid in general and Shaykh ‘Abdul Qudas Gangohi in particular. The former book is
a detailed biography of Shaykh ‘Abdul Qudis Gangohi, but it also discusses the
medieval Chishtt saints including Khwajah Mu‘in al-Din Chishti, Khwajah Qutab al-
Din Bakhtiyar Kaki, Shaykh Farid al-Din Mas‘td and Shaykh Ala’ al-Din ‘Ali Ahmad
Sabir of Kalyar pithily. The later work is an encyclopedia of the Sufis of Punjab which
provides detailed information about Baba Farid in contrast to the former work.
However, the author has skipped the sajjadah nashins of Baba Farid. In the both works
he has consult contemporary hagiographical literature and literature of the seventeenth

to twentieth centuries.

Abi’] Hassan ‘Alf Nadwi’s Tarikh-i-Da ‘wat-0- ‘Azimat’s (3 volume, 1963) is another
very informative work. The author has briefly discussed Baba Farid, Khwajah Qutab
al-Din Bakhtiyar Kaki and Khwajah Mu‘in al-Din Chishti Ajmeri. He has skipped early
life of Baba Farid, role of his mother, the problem faced by Baba Farid at Ajodhan, his
teachings as well as the sajjadah nashins (he discusses only first two sajjadah nashins).
While talking about the access to data regarding Baba Farid, the author skipped the
majority of the literature (both primary and secondary sources) and heavily relies on

the Siyar al-Awliya’.
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Again, Anwar al-Farid (1965) is a remarkable work of Khwajah Muslim Nizami that
throws light on different aspects of Baba Farid’s life. But the author failed to get access
to some eminent contemporary and early-contemporary sources such as the Afdal al-
Fawaid, Durr-i-Nizami, Ahsan al-Agwal, Jawam* al-Kalim, Lataif -i-Asharafi, Siyar
al-"Arifin and the Samarat al-Qudiis. He relies heavily on the Fawaid al-Fuad, Siyar
al-Awliya’ and the Khayr al-Majalis. The author proclaimed Baba Farid was not a
Punjab1 Poet which is debatable. Another important work on Baba Farid is Gurbachan
Singh Talib’s Baba Shaykh Farid Shakar Ganj (1974), which is a thorough study of
Baba Farid. The author elaborates on major aspects of Baba Farid which is love,
harmony and peace. However, there are some major and minor mistakes have been
found in that book such as the author’s proclaimed family of Baba Farid migrated from
Central Asia during the Mongol upheaval. Similarly, he proclaimed that Khwajah
Mu‘1n al-Din Hassan took shelter in Ajmer due to the Mongol incursion which is also
far from the fact as the Shaykh migrated some almost thirty years before the invasion
of Mongols. Likewise, the author did not provide information about the household of
Baba Farid, his descendants, wives, sajjadah nashins and problems faced by Baba Farid
at Ajodhan. Likewise, among the numerous contemporary and near-contemporary
sources the author consulted only Amir Khiird’s Siyar al-Awliya’ and Sijzi’s Fawaid

al-Fuad. He has heavily relied on Siyar al-Agtab.

Another scholarly biography of Shaykh Farid al-Din Ganj-i-Shakar is B.S Anand’s
Baba Farid (1975). That work contains the philosophy of Baba Farid. Moreover, the
author also described origin of the word Sufi and historical evolution of Sufism. He
briefly discusses the life of Baba Farid and focuses on his poetry (Baba Farid as poet

of shart‘ah and the tarigah) and his teachings. The author has consulted primary and
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secondary works; however, he has failed to accurately interpret the itineraries of the

Shaykh.

Another monumental biography of Baba Farid is Capt. Wahid Bakhsh Siyal’s Magam-
i-Ganj Shakar (third edition, 1983). It is a systematic and research-oriented work and a
comprehensive biography in which the author discusses each aspect of the life of
Shaykh Farid al-Din Mas‘tad Ganj-i-Shakar. He also discusses the authenticity of

tadhkirat and Malfiizat regarding Baba Farid.

‘Alam Faqgri, a well-known intellectual published, many works on Sufism. Regarding
Baba Farid, he produced two works entitled Tadhkira Awliya -i-Pakistan vol.1 (1987)
and Shan-i-Baba Farid Ganj Shakar (1996). The former book deals with prominent
Sufis which are buried in Pakistan. However, in Tadhkira Awliya -i-Pakistan vol.1 the
author does not mention the forefathers of Baba Farid, his early life, relationship with
the state and his sajjadah nashins, and shares little information about the family and
khulafa’ of Baba Farid. There are some minor mistakes such as the date of birth and
death of Baba Farid mentioned as 574 A.H. and 670 A.H, respectively, which are in
fact 569 A.H/1174 A.D. and 664 A.H/ 1265 A.D., respectively. Shan-i-Baba Farid
Ganj Shakar is a detailed biography of Baba Farid. The author has shared sufficient
information about the topics he had skipped in the Tadhkira Awliya -i-Pakistan vol.1,

regarding Baba Farid.

Athar Abbas Rizvi (1921-1994) has produced a monumental work entitled A History of
Sufism in India. (Vol. 1, 1978, Vol. 2, 1983). This work deals with the four major Sufi
orders including the Chishtiyyah, Suhrwardiyyah, Kubraviyyah, and Firdasiyyah. He

briefly discusses Baba Farid in the first volume.
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Abiu Mazhar ‘Al1 Asghar Chishtt SabirT produced another work entitled Shamim al-
Walayat (1993). The book has forty-one chapters and discusses almost all the prominent
Chishtt saints from the 8"-18" centuries. The author discusses Baba Farid in detail.
While discussing the wives and children of Baba Farid he relies on Asrar-i- ‘Atrat-i-
Faridr which is not a reliable source regarding the matrimonial life and children of the

great Shaykh.

Muslim Saints of South Asia: The Eleven to Fifteen Centuries (1999), written by Anna
Suvorova, is a reliable, informative and explanatory source about Baba Farid. The
author briefly discusses the authenticity of her sources, itineraries and legends of Baba
Farid and Baba Farid as a poet. She discusses almost all the popular Sufis of Indo-Pak
Subcontinent of the thirteenth to fifteenth centuries. The Malfiizat Adab Ki Tarikhi
Ahammiyat (1995), written by Muhammad Aslam, is another important study which

analysis twenty-nine Malfiizat of different Suft mashaikh of various salasil.

Dr. Maimin ‘Abdul Majid Sindhi’s Pakistan Main Sufiana Tahriken (2000) is a reliable
study which covers socio-religious aspects of Baba Farid’s life. N. Hanif produced the
Biographical Encyclopedia of Sufis (South Asia) (2000) which provides a brief sketch
about the life of Baba Farid. Yet the author has not shared any information about the
early life, travels, life at Delhi, Hansi and Ajodhan of Baba Farid. It primarily focused
on the poetry of Baba Farid preserved in the Gura Granth Sahib. Similarly, Masood
Ali Khan and S. Ram’s Encyclopedia of Sufism (2003) is another monumental work on
Sufism. It has twelve volumes; volume one, four and five deals with the Chishtt Sufi
order. In volume five the author discusses the character and achievements of Baba

Farid.
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Other important works include Sayyad Hossein Nasr’s Encyclopedia of Spirituality
(2000) and Anne Marie Schimel’s, (Hilal-i Imtiaz; 1922-2003), Mystical Dimensions
of Islam (2003). The former comprises two well researched volumes that are of great
importance for anyone working on Sufism, but which lack a detailed study of Baba
Farid. The same is true of the late Professor Schimel’s work which, though equally

remarkable, shares only brief information about Baba Farid.

Dr. Khalid Parvez’s Baba Farid Ganj-i-Shakar (2005) is another important biography
of Baba Farid. The author described the life of Baba Farid in quite an eloquent way. Dr.
Zahoor Ahmad Azhar’s Ma ‘arif-i-Faridra (2005) is another important work. The
author not only discusses the poetry of Baba Farid but also provides a concise
biography. Zahoor Ahmad Azhar declared Baba Farid as pioneer of democracy in
Punjab as he nominated Khwajah Nizam al-Din Awliya’ as his successors. Moreover,
he argued that Baba Farid was the founder of Sufi Poetry in South Asia, and founder of
Punjabi Sufi poetry, first Sahib Diwan poet of Punjabi and founder of Urdu poetry.
Farida Khanam produced biographical work entitled Sufism: An Introduction (2006) is
another good effort to discuss the history of South Asian Sufism. The book deals with
the origin of Sufism, its formative phase, development of Sufism, the meditation as well
as the prominent Sufis of South Asia. While talking about Baba Farid the author like
B.S Anand concentrated on the philosophy of Baba Farid. She skipped many important
aspects of the life of Baba Farid such as the forefathers of Baba Farid, his childhood,
travels, life at Delht and Hanst and Ajodhan as well as his sajjadah nashins. Likewise,
she has also skipped why Baba Farid became popular as Ganj-i-Shakar? The author
relies on authentic primary sources while discussing Baba Farid. Dr. Mufti Diya al-
Habib Sabirm’s Nasab wa Nisbat Farid (2006) is genealogical work which claimed that

Baba Farid was a descendant of ‘Al1 bin Abi Talib (d.661),) rather than ‘Umar bin
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Khattab (d. 644). Aba Ahmad Ghulam Hassan Awaisi Qadiri’s Hayat al-Farid (2007)
is another comprehensive biography of Baba Farid. The book has twelve chapters. They
deal with different aspects of the life of Baba Farid. The author in the majority of cases
relies on contemporary sources, especially on the Malfiizat of Baba Farid. Besides the
life and philosophy of the great Shaykh, the author also described the aiirad and wazaif
of Baba Farid in detail. Saadia Delhwi’s Sufism The Heart of Islam (2009) is another
informative work regarding Sufism; the author has discussed the eminent Sufis orders

and their Sufis. She concisely discussed Baba Farid, relying on contemporary sources.

Zahid Aslam Afghan’s Piyar ka Piyambar (2009) is another biography of Baba Farid.
The book has thirty-one chapters. The central argument of that work is that the world
has faced three big challenges including religious fanaticism, materialism and the
deadly impacts of technology (lethal weapons and atom bomb etc.) and that we can
survive these challenges and saved our planet if we follow the teachings of Baba Farid.
While discussing Baba Farid the author does not provide any reference. Moreover, the
places of travel described by Afghan are debatable. The author does not provide any
information about the kAulafa’ and offspring of Baba Farid. Mian Naeem Anwar
Chishtt Nizami produced a monumental work entitled Aaina-i-Ma ‘rifat Tadhkira
Ahwal wa Malfiizat Shaykh al-Shayiikh al-‘Alam Hadrat Baba Farid Mas ‘iid Ganj
Shakar (2011). It is another inclusive biography of Baba Farid, as well as his
descendants and the khulafa’. A main characteristic of the book is that it describes all
the sajjadah nashins of Baba Farid from Shaykh Badr al-Din Sulaiman to current
Diwan named Mudtid Mas‘tid and the successor Diwan named Ahmad Mas‘tiid Chishti.
The author also discusses Holy Prophet Muhammad (PBUH), ‘Ali bin Abi Talib Hassan
al- Basar1 (d.110 A.H/ 728 A.D), Khwajah Mu‘in al-Din Hassan and Khwajah Qutab

al-Din Bakhtiyar Kaki. However, while discussing the sources for the compilation of
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the book he did not review numerous contemporary and early-contemporary sources
such as Afdal al-Fawaid, Durr-i-Nizami, Ahsan al-Agwal, Jawam* al-Kalim, Lataif-i-
Asharafi, Siyar al-’Arifin, Majma ‘al-Awliya’ and Samarat al-Qudis. It is unknown that
what were the reasons that author did not mention these sources in his book. It can be
due to unavailability of these sources to the learned author. Arslan bin Akhtar Maiman’s
Tabarukat-i-Awliya’ (2011) is another biography of the Sufis which discusses sixty-
five prominent saints of Islam. One key importance of that book is that the author has
provided pictures of the shrines of all described saints. It is a Sami-scholarly work, does
not share any new information, and many chronological and factual errors have been
set forth regarding Baba Farid, e.g. a) he mentioned the date of birth of Baba Farid as
584 A.H. which is 569 A.H.; b) that Baba Farid visited Khwajah Qutab al-Din
Bakhtiyar Kaki in 602 A.H. is not accurate, c) the death of Baba Farid mentioned as
670 A.H. at the age of eighty-six years which is in fact is 664 A.H. at the age of ninety-
five d) his justification about the title Ganj-i-Shakar is not valid. He does not provide
any information about the forefathers, parents and matrimonial life of Baba Farid.
Moreover, he is silent about the itineraries, sajjadah nashins and khulafa’ of Baba
Farid. The contents are not matching with the text. Describing Baba Farid the author
heavily relies on Wahid Ahmad Mas‘td’s Sawanih Baba Farid Ganj-i-Shakar and
Igbal Mujadadi’s Tadhkira ‘ulema’ wa Mashaikh Pak-o-Hind. Vol.1. and partially

consulted Baba Farid’s Asrar al-Awliya’ and Dara Shikoh’s Safinat al-Asfiya .

Sayed Artaza ‘Al Kirmani produced a work entitled Sirat Pak Hadrat Farid al-Din
Mas ‘iid al Ma ‘araf Ganj Shakar (date not given). It is detailed biography of Baba Farid.
The author also provides details about the non-Chishti Sufis visited by Baba Farid

during his itineraries. However, Artaza ‘Ali Kirmani has shared unreliable information
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about the wives and daughters of Baba Farid. Moreover, unlike Naeem Anwar Chishti,

the author did not discuss the sajjadah nashins of Baba Farid.

Abi Hamza Mufti Zafar Jabbar Chishti produced a comprehensive biography of Baba
Farid entitled Hayat-i-Ganj Shakar (2012). In addition to Baba Farid, the author also
provides enough detail about his descendants, Sajjadah nashins and Khulafa'.
Moreover, the author has described different shrines at Pakpattan. Another relevant
work is Muhammad Riaz Qadiri’s Islamic Sufism: An Account of the Mysterious Lives
of the Great Saints and Mystics of Islam. VVol.3 (2012). The author describes prominent
Sufis of Chishtiyyah and Nagshbandiyyah salasil in that volume. Moreover, he

consulted contemporary and the later sources while elaborating on Baba Farid.

The Diya-i-Farid (2012) is another inclusive biography of Baba Farid compiled by Haji
Muhammad Anwar Chishti Nizami. The book has seven chapters, and the author has
consulted both primary and secondary sources. Some additional information has also
been found in this work such as the year of appointment of each sajjadah nashins of
Baba Farid and locations of their shrines, eminent shrines of Pakpattan and Chillah
Gahen of Baba Farid. John Noyce’s Enlightened Sufis (2012) discusses Baba Farid as
a poet. Moreover, his book presents brief pictures of other prominent male and female
saints of Islam. His work is not a biographical account but like the Malfiizat it narrates

some scattered stories of these saints.

Majlis al-Madinah al- lImiyya (Da’wat-i-Islami) published another biography of Baba
Farid entitled Faidan-i-Baba Farid Ganj-i-Shakar (2015). It contains both primary and
secondary sources. Nevertheless, the Faidan-i-Baba Farid Ganj-i-Shakar skipped the
khulafa’ and sajjadah nashins of Baba Farid. Muhammad Mushin produced three

biographies of Baba Farid including Mairé Farid (2014), a short book entitled
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Karamat-i-Ganj-i-Shakar (2013), which only described the miracles of Baba Farid,
Shan-i-Zuhd al-Anbiyah (2015) and Hadrat Farid al-Din Lajpal (2016). Like Aba
Ahmad Ghulam Hassan Awaisi Qadiri, Muhammad Mubhsin also consulted the majority
of contemporary sources and heavily relies on Rahat al-Quliib and Asrar al-Awliya’.
Besides these he has also consulted modern popular biographies of Baba Farid such as
K.A Nizami’s Life and Time of Shaikh Farid al-Din Ganj-i-Shakar, Tarikh-i-Mashaikh-
i-Chisht, Wahid Ahmad Mas‘tud’s Sawanih Hadrat Baba Farid, Muslim Nizami’s
Anwar al-Farid, Talib Hashimi’s Tadhkira Hadrat Baba Farid and Wahid Bakhsh
Siyal’s Magam-i-Ganj Shakar. However, his three biographies provide almost identical

information.
5- Objectives of the Study/Research:

6.1- To explore the origin of the Islamic hagiography in South Asia

6.2-  To establish the authenticity of Chishti hagiographical literature produced from
13" to 17" centuries-India

6.3- To distinguish fabricated from actual primary sources of the hagiographical
literature on Baba Farid

6.4-  To evaluate the research oriented secondary works on Baba Farid

6.5-  To present the original portrayal of Baba Farid
6- Research Questions:

7.1-  What is the origin of hagiography in the Islamic world?

7.2-  What is the historical importance of the Malfiizat?

7.3- How did the Chishti silsilah become the dominated Sufi order in thirteen
century south Asia?

7.4- How is Baba Farid presented in the Malfiizat?
20



7.5-  What are the major differences between the portrayal of Baba Farid presented
in the early Malfiizat and the tadhkirat and why did these differences were
occurred?

7.6-  On what grounds die Muhammad Habib & Khalig Ahmad Nizami challenge
Chishtt Malfiizat and is their understanding reliable?

7.7-  What are the main theoretical differences between Baba Farid and Shaykh
Baha’-al-Din Zakariyya of Multan?

7.8-  Are Malfiizat related to Baba Farid reliable?

7.9-  Why did researchers accept the authenticity of fourteen-century hagiographical
literature?

7.10- What are the reasons that researchers challenged the authenticity of seventeenth
century hagiographical literature?

7.11- What is the accurate portrayal of Baba Farid?
7- Research Methodology:

The methodology to be employed in this research is descriptive, factual, and analytical.
The Late L. Turabian manual will be followed for citing references. The proposal, main
body of research, and bibliography will also follow the instructions of that manual. The
bibliography being used in this study will comprise both primary and secondary
sources. The study will employ a historical approach, and use narrative, exploratory
and analytical methodologies in its chapters. Similarly, in axiological terms, the study’s
primary objective is to explore the value and authenticity of the sources contributing to
the authentication of knowledge about Baba Farid. There are some Arabic and Persian
words that cannot be translated into English without confusion. Thus, they will be

retained here. These include the terms Sufi, shaykh, khalifah, sultan, khangah, sama",
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baba, walz, silsilah and so on. The Gregorian Christian calendar as opposed to the Julian
Roman calendar has been followed except in places where Hijrah dates are necessarily
to be mentioned. In this regard, different calendar converter cites have been consulted,

especially, www.islamiccity.org and www.muslimphilosophy.com/hijri. Sufi literature,

especially pertains to the Chishti silsilah, is usually divided in four categories: Malfiizat,
Tadhkirat, Diwan, and Maktiabat. But we should note that several historians considered

of many Malfiizat well as numerous tadhkirat as reliable.
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8- Organization of the Study/Research Outlines:

The present study is divided into four chapters. After introduction the first chapter
“Baba Farid, His Life and Philosophy” provides historical background on Baba Farid,
his teachings and philosophy. That chapter will also primarily focus on every aspects
of Baba Farid’s life, including as a disciple, Sufi, scholar, poet, head of Chishtiyyah
silsilah, role of his jama’t khanah, as well as his descendants and sajjadah nashins.
Furthermore, how after the death of his preceptor Baba Farid carried on the Chishtiyyah
silsilah’s tradition and expanded the space of his Sufi order as well. Moreover, it tries
to present an accurate and complete picture of Baba Farid. Likewise, an effort has also

been made to critically analysis the authenticity of the Malfiizat of Baba Farid.

The second chapter “Portrayal of Baba Farid in the Contemporary and Near-
Contemporary Hagiographical Sources” studies the authentic sources from fourteen to
early sixteenth centuries regarding Baba Farid. That chapter primarily deals with
numerous contemporary Malfiizat which provides scattered information about Baba
Farid and early biographies such as Siyar al-Awliya’, Khazinat i-Rahmatullah and Siyar
al-"Arifin. Similarly, an effort has also been made to explore the contemporary Malfiizat
which are hardly available in Pakistan. Moreover, the major differences between

Malfiizat and tadhkirat have been highlighted in extenso.

The focus of the third chapter entitled “Baba Farid in Hagiographical Literature of the
Sixteenth to Eighteenth Centuries” identify the gap which is not filled by contemporary
sources. Moreover, the same gap is covered by 16"-18" century hagiographers.
However, in the same period, distortion and legends have also been added by some
hagiographers. Such tadhkirat created problems for the later historians. Thus, in this

chapter an attempt has been made to point out fabrications and legends.
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In the final chapter “Baba Farid in Hagiographical Literature of the Nineteenth and
Twentieth Centuries” | study the importance and authenticity of hagiographical
literature of the nineteenth and first seven decades of the twentieth century. That period
is very rich regarding biographical works about Baba Farid. Some historians have also
worked to classify genuine from distorted work on Baba Farid. It has also been observed
in that chapter that available popular Malfiizat, particularly Fawaid al-Fuad and Siraj
al-Hidayah, have lost some of their information because proper attention was not given

to preserve their manuscripts after the seventeenth century.

The conclusion and bibliography are followed by a selected glossary of Arabic, Persian
and Punjabi words. In addition, three appendices have been added: a list of sajjadah
nashins of Baba Farid from the beginning to the present; descendants of the great
Shaykh; and his spiritual successors. In this section | also summarize my research

findings.
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CHAPETR-1

BABA FARID: HIS LIFE AND PHILOSOPHY

Chishti Shaykhs are the pioneer of Sufism in Indo-Pak Subcontinent, Khwajah Mu‘in
al-Din Hassan was the founder of Chishtiyyah* silsilah in South Asia. Although some
prominent Sufis such as Shaykh Hussain Zanjani (d.1042), Ali bin ‘Uthman al-Hujwert
(d.1076) (popularly known as Data Ganj Bakhsh), and Sakhi Sarwar (d.1174) arrived
in Northern India before Khwajah Mu‘in al-Din Hassan. However, they did not make
any constructive effort to introduce Sufism in that region. Khwajah Mu‘in al-Din
Hassan therefore led the foundation of a proper monastery and appointed his khulafa’
in different regions. Khwajah Qutab al-Din Bakhtiyar Kaki, eminent khalifah of
Khwajah Mu‘in al-Din Hassan, carried on the mechanism of Chishtiyyah Suft silsilah
with full zeal and zest which later shifted to Baba Farid, distinguished khalifah of

Khwajah Qutab al-Din Bakhtiyar Kaki.
1.1- Historical Background of Baba Farid

Shaykh Farid al-Din Mas‘tid Ganj-i-Shakar, popularly known as Baba Farid, was
perhaps one of the most popular Chishti Sufis of the Indo-Pak Subcontinent. He was
the first head of Chishtiyyah silsilah to be born on the soil of the South Asia. People of
all sects and religions have shown great respect towards him. Baba Farid lived a
humanistic life and he never differentiated between the Muslim and the non-Muslim,

the rich and the poor, and the king and the slave. He also played an imperative role in

“Chisht (34-21° N, 63-44’ E) an ancient town of Herat, is today a sub-district of Herat, Afghanistan. In
medieval times it was part of Khurasan. Khwajah Mamshad ‘Ald Dinairt (d.911) sent one of his khulafa;
named Abu Ishaq Shamt (d.940), to Chisht. Thus, he and his latter Khulafa’ became known as Chishti.
Now it has a total population of almost 15000. See Ludwig W. Adamec, Historical Dictionary of
Afghanistan, 4" rev. ed. (Toronto: The Scarecrow Press, 2012), 97.
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the expansion of Chishtiyyah silsilah. He appointed his spiritual successors (khulafa’)
in major parts of the Indo-Pak Subcontinent. Numerous books have been compiled on

the life and teachings of Baba Farid from the fourteenth century up to the present day.

The ancestors of Baba Farid were Arabs who belonged to the Banu ‘Adi clan of the
Quraish (the tribe of Holy Prophet PBUH), the most respected tribe of the Arabs. They
migrated to Central Asia, and later to Afghanistan where they established their rule.
Farrukh Shah Kabuli, one of the ancestors of Baba Farid, was a popular and strong ruler
of Afghanistan. As quoted by Amir Khard, Farrukh Shah Kabuli was strong monarch
of Kabul and the kings of the world were submissive and obedient to him.®> However,
the forefathers of Baba Farid failed to maintain their rule because the Ghuzz tribe of
Turks attacked on Kabul, Qandhar, and Ghazna, defeated the native rulers and
established their rule during the 1150s. After twelve years, the popular Muslim warrior
Sultan Ghiyas al-Din Muhammad Sam (ruled 1163-1202 A.D.), chief of Ghur, defeated
the Ghuzz invaders.® Muhammad Sam appointed his younger brother Mu‘iz al-Din
Muhammad Sam (ruled 1202-1206 A.D.), popularly known as Shihab al-Din
Muhammad Ghuri, as governor of Ghazni. Later, Muhammad Ghuri led the foundation
of the first Muslim empire in Indo-Pak Subcontinent. The Arabs and the Ghaznavid
rulers remained only on the North-Western part of India. Amir Khiird’s claim that the
forefathers of Baba Farid migrated due to the Changiz Khan’s invasion’ is not true

because that attack took place almost six decades after their migration.

SAmir Khiird, Siyar al-4wliya’, 58. See also Haji Muhammad Fadal, Mudit al-Magamat (Lahore: n.d),
99.

®Minhaj al-Din Abi ‘Umar ‘Uthman, Tabagat-i-Nasiri: A General History of the Muhammaden
Dynasties of Asia Including Hindustan, from 194 A.H./(810 A.D.) to 658 A.H. (1260 A.D.), and
Irruption of Infidels Mughals into Islam. Eng. trans. Major H.G Raverty (London: Gilbert & Rivington,
1881), 111-12.

" Amir Khiird, Siyar al-Awliya’, 60.
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As mentioned above, during the Ghuzz invasion of Kabul Shaykh Muhammad Ahmad,
father of Qadi Shu‘aib, was defeated on the battlefield, lost his empire, and died in the
same war.® Qadi Shu‘aib, the grandfather of Baba Farid, was a great scholar and
theologian. He had a mystical nature and even during his heydays avoided any pomp
and show. After losing power at Kabul, he left for Lahore with his family in 1157 A.D.
almost sixteen years before the birth of Baba Farid.® He did not stay at Lahore as it was
the capital of the Ghaznavid empire. He was fully aware of the social life at the capital,
the jealousies amongst the courtiers, and presence of the conspirators at the monarch’s
court. He loved solitude.*® From Lahore, he moved toward Qasiir and stayed there for
some time. The Qadi of Qastr, who was already fully aware of this pious family,
showed great respect towards him and informed the emperor of his arrival. The
Ghaznavid ruler offered military support for regaining their empire, but it was rejected
by Qadi Shu‘aib. Finally, he appointed him as the Qadi of Kathowal, a village near
Multan.! The village of Kathowal is known as Chawali Mashaikh, located in Mailsi, a
district of Multan division. Amir Khiird’s claims that the Qadi of Qasiir was well
familiar with the piety and virtue of that family which implicitly supports Najm al-Din
Sulaimani’s argument that father of Qadi Shu‘aib, Shaykh Ahmad, was khalifah of
Khwajah ‘Uthman Hartni (d. 617 A.H/1220 A.D), while Shaykh Muhammad Sharf al-
Din, who was the father of Shaykh Ahmad, was a khalifah of Haji Sharif Zindani (d.

612 A.H/ 1215 A.D).1?

8Allah Diya, Siyar al-Aqtab, 186.

®Balwant Singh Anand, Baba Farid. (New Delhi: Sahitya Academy, 1975), 12-13.
©Aslam Farrukhi, Farid wa Fard-i-Farid. (Karachi: Ahsan Publishers, 1990), 11.

" Amir Khiird, Siyar al-4wliya’, 60.

2Haj1 Najm al-Din Sulaimani, Managib al-Mahbiibin. (Matha Hassani Press, n.d), 28.
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Qadi Shu‘aib had three sons the eldest of whom was Jamal al-Din Sulaiman.’® The
second was Shaykh Ya‘qiib* and the third was Shaykh ‘Abdullah®®or Shaykh Sa‘ad
Haj1. ' However, Mirza ‘Abdul Sattar mentioned them as Shaykh Jamal al-Din
Sulaiman, Shaykh Ahmad and Shaykh Sa‘ad Haji.l” The same Shaykh ‘Abdullah is
mentioned as one of the forefathers of Shaykh Ahmad Sirhindi.'® Jamal al-Din
Sulaiman was appointed as gadi of Kathowal after the death of his father. He was
married to the daughter of Wajih al-Din Khunjadi named Qursam Bibi,** Muhammad
Hussain Badart averred that she was foster daughter of Wajih al-Din Khunjadt and real
daughter of Sayed ‘Abdullah Shah, a descendant of ‘Ali bin Abu Talib (R.A).
Moreover, Sayed ‘Abdullah was brother-in-law of Maulana Wajih al-Din Khunjadi.®
The later was a native of Kot Karar, a town near Multan. Wajth al-Din Khunjadi was a
descendant of ‘Abbas bin ‘Abdul Muttalib who was uncle of the Holy Prophet
Muhammad (PBUH) (d. 632).2* He was a well-known preceptor of his town.?? While
discussing Jamal al-Din Sulaiman, Najm al-Din Sulaimani further postulated that he
was a disciple of Khwajah Mu‘in al-Din Hassan and got khalafat from his father Qadi

Shu‘aib.?® He had three sons; the eldest was ‘Azu al-Din Mahmad, middle one Farid

18Hamid bin Fadalullah Jamali, Siyar al- ‘drifin. (Delhi: Rizvi Publishers, n.d), 31-32.

14Sulaimant, Managqib al-Mahbibin, 28.

’Khwajah Muhammad Hamid Kashmi, Zubadat al-Magamat, trans. Ghulam Mustafa Khan and Abu
al-Fatah Saghir al-Din. (Sialkot: Maktabah Nizamiyyah, 1407 A.H./ 1987 A.D.), 138. See also Abu al-
Hassan Zayd Faruqi, Magamat-i-Khayr. (Delhi: Shah Abu al-Khayr Academy, 1989), 40: see also
Wahid Bakhsh Siyal, Magam-i-Ganj Shakar. (Lahore: Suft Foundation Publishers, 1983), 119.

18<Alr Asghar Chishti, Jawahir-i- Faridi. Handwritten Manuscript. (1301 A.H./1884 A.D.), 479.
YMirza ‘Abdul Sattar. Masalik al-Salikin fr Tadhkirat al-Wasilin. (Delhi: Mufeed ‘Aam Publisher,
n.d), 314.

BHamid Kashmi, Zubadat al-Magamat, trans. Khan and Saghir al-Din. 138. See also Abu al-Hassan
Zayd Farugi, Magamat-i-Khayr. (Delhi: Shah Abu al-Khayr Academy, 1989), 40.

BJamali, Siyar al- ‘Arifin, 31-32.

20p1r Muhammad Hussain Badari, Asrar-i- ‘Atrat-i-Farid. (comp.1891) 3 Ed. (Lahore: T.B Printers,
2017), 58-59.

ZSattar. Masalik al-Salikin fi Tadhkirat al-Wasilin, 315: See also Shaykh Muhammad Saghir Hassan,
Tadhkira. (Sialkot: Amalgamated Press, 1369A.H./ 1950 A.D.), 31.

22Qazi Javid, Punjab Kay Sufi Daneshwar (Sufi Scholars of Punjab). (Lahore: Nagarshat Publishers,
1986), 44.

23Sulaimant, Manaqib al-Mahbiibin, trans. Chishti, 91.
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al-Din Mas‘@id, and the youngest one Najib al-Din Mutawwakil.?* He had one daughter
(eldest of all the siblings) named Hajirah Bibi, who became popular as Jamilah

Khatan.?® Jamal al-Din Sulaiman died in Kathowal.

According to Amir Khiird, the brother of Baba Farid who was settled in Badaun was
visited by Shaykh Najib al-Din Mutawwakil every year.?® However, it was not
mentioned that he was ‘Azu al-Din Mahmud. It might be possible that Jamal al-Din
Sulaiman might had more than three sons as the shrine of ‘Azu al-Din Mahmad is
located at Chawali Mashaikh. Moreover, it is impossible that ‘Azu al-Din Mahmud left

his mother alone at Kathowal.

1.2- Early Life of Baba Farid

The original name of Baba Farid was Mas‘tid but he became popular as Farid al-Din
Ganj-i-Shakar or Baba Farid. He was born in 569 A.H./ 1174 A.D.?" or in 571 A.H./
1175 A.D.% He was a descendant of ‘Umar bin Khattab (d. 645), the second rightly
guided caliph of Islam. Genealogy of Baba Farid as presented by Mirza La‘al Baig
La‘ali is in this order: Shaykh Jamal al-Din bin Shaykh Shu‘aib bin Shaykh Ahmad bin
Shaykh Yusuf bin Shaykh Ali bin Shaykh Muhammad bin Shaykh Baha’ al-Din bin
Shaykh Farrukh Shah Kabult bin Shaykh Nasir al-Din bin Shaykh Mas‘td bin Shaykh

Wa‘az al-Akbar bin Shaykh Wa‘az al-Asghar bin Shaykh Nasrullah bin Shaykh

2AJamal, Siyar al- ‘Arifin, 31-32.

BMuhammad Ghautht Shattart Mandwi, Gulzar-i-Abrar. Handwritten manuscript. 52. See also
Jawahir-i-Faridr, 184. See also Wahid Ahmed Masud, Sawanih Hadrat Baba Farid al-Din Masud
Ganj-i-Shakar. (Karachi: Pak Academy, 1965), 62: See also Wahid Ahmad Masud, Hadrat Makhdim
‘Ala’ al-Din ‘Al Ahmad Sabir Kalyari. (Lahore: Raza Publishers, 2003), 43. Tadhkira-i-Jalil, 26:
Zahoor al-Hassan Sharab, Tadhkira Awliya -i-Pak-0-Hind, 52.

% Amir Khiird, Siyar al- Awliya’, 167-68.

2" Amir Khird, Siyar al-Awliya’, 91.

2K hwajah Nizam al-Din Awliya’ maintains Baba Farid died at the age ninety-three years in this way he
was born in 571 A.H. see also Sijzi, Fawaid al-Fuad, 34-35.
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‘Abdullah bin Shaykh Mahmiid bin Shaykh ‘Abdullah bin ‘Umar bin Khattab.?
However Genealogy of Baba Farid presented by ‘Ali Asghar, Allah Diya and
Muhammad Ghautht ShattarT is a little different to all of these hagiographers. Which

does not mention Shaykh “Alf and Baha’ al-Din as the forefathers of Baba Farid.*

Baba Farid got his early education at Kathowal where he learnt Persian and Arabic and
received Quranic education.3! His first spiritual teacher was his mother Qursam Bibi. She
was undoubtedly the Rab‘ia Basari (d. 135 A.H or 152 A.H/ 752 A.D. 801 A.D) (she was
renowned Suff of 8" century) of her time. She kept herself busy in meditation and stayed
awake at night for worship. Many miracles have been narrated in the contemporary
sources regarding the devotion and saintliness of that great woman. In one such miracle
when a Hindu thief entered in her house, he became blind. However, he regained his
eyesight when she forgave him and prayed for him. The thief, along with his family,
embraced Islam at the hand of Qursam Bibi.%? She played a significant role in the spiritual

nourishment of Baba Farid.

Qursam Bibi’s death is also quite a story. When Baba Farid shifted to Ajodhan, he sent
his brother Khwajah Najib al-Din Mutawwakil to bring his mother. On the way she felt

thirst and Shaykh Najib al-Din made her to sit under a tree and left for the search of water.

Mirza La‘al Baig La‘ali Badakhshi, Samarat al-Qudiis Min Shajrat al-Ans, ed. Sayed Kamal Haaj
Sayed Jawadi. (Tehran: Alum-i-Insani wa Mutaliat-i-Farhangi, 1376 A.H./ 1957 A.D.), 206-07.
30Mas‘td bin Sulaiman bin Qadi Shu‘aib bin Ahmad bin Yusuf bin Shihab al-Din bin Farrukh Shah
Kabuli (Gulzar-i-Abrar, 48), ‘Ali Asghar mentioned it as Shaykh Farid al-Din Mas‘td Shakar Ganj b.
Jamal al-Din Sulaiman b. Shaykh Shu‘aib b. Shaykh Ahmad b. Shaykh Yusuf b. Shaykh Muhammad
bin Shihab al-Din b. Shaykh Ahmad popularly known as Farrukh Shah Kabuli bin Nasir al-Din bin Sultan
Mahmud b. Shaykh Shadman Shah bin Sultan b. Shaykh Mas‘ad b. ‘Abdullah bin Wa‘az al-Asghar b.
Wa‘az al-Akbar bin Abu al-Fatah b. Shaykh Ishag b. Shaykh Ibrahim bin Nasr b. ‘Abdullah b. ‘Umar
bin al-Khattab (RA). (Jawahir-i-Faridi, 178-79) Following pedigree of Baba Farid presented by Allah
Diya Chishti in Siyar al-Aqtab, p. 186: Shaykh Farid al-Din Mas‘td Shakar Ganj b. Jamal al-Din
Sulaiman b. Shaykh Shu‘aib b. Shaykh Muhammad Ahmad b. Shaykh Yusuf b. Shaykh Shihab al-Din
popularly known as Farrukh Shah Kabuli b. Nasir Fakhar-al-Din Mahmiid b. Shaykh Sulaiman b. Shaykh
Mas‘td b. ‘Abdullah Wa‘az al-Asghar b. Wa‘az al-Akbar Abu al-Fatah b. Shaykh Ishaq b. Shaykh Nasir
b. ‘Abdullah (RA) b. Hadrat ‘Umar bin al-Khattab (RA).

8LAnand, Baba Farid, 15.

32 Amir Khiird, Siyar al-4wliya’, 88.
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When he returned, he did not find his mother there. He tried his level best to find her in
the vicinity but failed. He came back to Ajodhan and told the whole story to Baba Farid
who ordered to prepare food and charity for fatiha of his mother. After a short period of
time, while passing from the same place, Shaykh Najib al-Din Mutawwakil found some
human bones. “These must be the bones of my mother. Possibly some lion or other beast
attacked and killed her” Khwajah Najib al-Din Mutawwakil thought. He collected all the
bones and brought them before his Shaykh. When the bag was opened, nothing was

found. According to Khwajah Nizam al-Din Awliya’ this was one of the great miracles.®?

Surprisingly, in Pakistan nowadays it has become a business to falsely associate relics or
graves with certain saints.3* The native people Chawali Mashaikh, followed the same
tradition and postulated that the mother of Baba Farid was buried there. Moreover, they
associated a well to Baba Farid and asserted that he performed Chillah-i-Ma ‘kus in the
same well. One such shrine of Qadi Jamal al-Din Sulaiman also exists in a village named
Qadiyan Walah Koh (the Qadi’s village) near Multan, but the fact is that he is buried in

Chawali Mashaikh.

Baba Farid, from his very young age, was inclined to vagarious meditation and arduous
worship, and had achieved a high spiritual level. In adolescence, most of the time he
remained silent and seldom talked. He spent most of his time in the worship of ALLAH
Almighty (SWT) in the mosque of Kathowal.* Because of his habits and lifestyle in his
young age it was understood that he might become the head saints®® or Sufi silsilah. He

became popular as Qadi Bacha Diwana (Qadi’s mad child). Once Shaykh Jalal al-Din

3Sijzi, Fawaid al-Fuad, 80-81.

34Marcia K. Hermansen & Bruce B. Lawrence, Indo Persian Tazkiras as Memorative communications.
Beyond Turk and Hindu Rethinking Religious Identities in Islamicate South Asia, ed. David Gilmartin
and Bruce B. Lawrence (Florida: University Press of Florida, 2000), 169.

%Sayed Muhammad Akbar Hussaint, Jawam ‘ al Kalim, trans. Muin al-Din Dardai (Karachi: Nafees
Academy, 1980), 149.

%6Majd al-Din Kashani, Ghara’ib al-Karamat. Unpublished Manuscript, 56
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Tabrizi (d.1244), a prominent Suhrwardi saint and eminent khalifah of Shaykh Abt Sa‘id
Suhrwardi, (although he had also served and spent a long time with Shaykh Shihab al-
Din Suhrwardi) (d.1234), was going to Delhi. At Kathowal, he enquired the native people
about the famous mystic of that place. The local people told him that it was none other
than the child Mas‘td. He visited Baba Farid at a local mosque and bestowed on him a
pomegranate. Baba Farid did not eat it as he was keeping fast and distributed it among
children. One seed of the pomegranate fell on the ground. Baba Farid broke his fast with
the same seed. He realized great feeling of devoutness after eating that seed. Similar
feeling was once experienced by Khwajah Mu‘in al-Din Hassan after eating bread which
was chewed by Ibrahim Qandiizi.®” Later, when Shaykh Jalal al-Din Tabrizi realized the
distress and grief of Baba Farid as a result of wearing very rough and tattered clothes, he
told him that he knew a mystic (which in fact he himself was) who remained without any
trousers for seven years.*® Baba Farid, therefore, was much worried why he did not eat
the whole pomegranate. After a couple of decades, he visited Khwajah Qutab al-Din
Bakhtiyar Kakt at Delhi. The Shaykh informed Baba Farid that he should be satisfied
since all the blessing of the Shaykh Jalal al-Din was contained in that single pomegranate
seed which he ate.®® It is quite clear that Baba Farid achieved a distinct spiritual level in
his childhood. That’s why Shaykh Jalal al-Din realized it and granted him a pomegranate.
He gained popularity in his early age. That’s why Shaykh Baha’ al-Din Zakariyya had
shown a desire to see him.*® Baba Farid had gone through stringent riyadat (worship)

before joining the circle of Khwajah Qutab al-Din Bakhtiyar Kaki. For this reason, his

37Jamal, Siyar al- ‘Arifin, 5.

38Amir Khiird, Siyar al-Awliya’, 63.

%9Hamid Qalandar, Khayr al-Majalis, ed. Khalig Ahmed Nizami (Aligarh: Muslim University Aligarh,
n.d), 219-20.

40 Amir Khird, Siyar al-Awliya, 61.

32



Shaykh declared that he had already achieved his spiritual destiny. That is why he spent

little time in his Shaykh’s company.*!

Baba Farid left for Multan, the most important center of Islamic learning in South Asia*?
in that era, for higher education at the age of fifteen*® or eighteen.** The first encounter
of Baba Farid with his preceptor, Khwajah Qutab al-Din Bakhtiyar Kaki, occurred in
the same city in 584 A.H./1188-89 A.D.* in the mosque madrassah of Maulana Minhaj
al-Din Tirmizi. This madrassah was situated near Sarah-i-Halwai“® and was known as
Daras Wali Masjid which was founded by Muhammad bin Qasim (d.715).4” Although
the construction year engraved on the entrance of the mosque is 93 A.H./712 AD. itis
not justifiable as up to 93 A.H. Muhammad bin Qasim had hardly captured Sindh. The
possible date might be 94-95 A.H./713-14 A.D. Maulana Minhaj al-Din Tirmizi
Multani was one of the leading theologians of Multan who taught figah.*® Khwajah
Qutab al-Din Bakhtiyar Kaki came in that mosque and saw a child (Baba Farid) deeply
studying a book. Upon his enquiry, Baba Farid replied it was Nafa ‘ (book of figah).
Khwajah Qutab al-Din Bakhtiyar Kaki remarked “it will be nafa‘ (benefit) for you”.
Baba Farid fell on his feet and murmured all benefit belonged to his Shaykh.*® Baba

Farid wanted to accompany his Shaykh to Delhi® but he advised him to stay in Multan,

Y“Hussaini, Jawam ‘al Kalim, rans. Dardai, 411-12.

“2Sayed Abu al-Hassan Ali Nadawi, Tarikh-i-Da ‘wat-o- ‘4zimat. VVol.3, 61 Edition (Karachi: Majalis
Nashariyat-i- Islam, 1983), 37.

3 Amir Khiard, Siyar al-4wliya’, 91.

4 Jamali, Siyar al- ‘Arifin, 48.

*SAmir Khird, Siyar al-4wliya’, 91.

46 Qalandar, Khayr al-Majalis, ed. Nizami. P. 220.

#"Farid al-Din Mas‘iid Ganj-i-Shakar Ki Aik Jhalak (A Glimpse of Farid al-Din Masud Ganj-i-Shakar).
(Karachi: Fatimah Publications, 1995), 20.

“81jaz al-Haq Qudusi, Tadhkira Sufiyah Punjab. (Karachi: Salman Academy, 1962), 227.
“4SQalandar, Khayr al-Majalis, ed. Nizami, 220.

S0Amir Khiird, Siyar al-Awliya’, 61.
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complete  his  education, and then join him in  Delht
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Fig.1. Daras Wali Masjid

1.3- Travelling of Baba Farid

Baba Farid travelled far and wide, visited many eminent Sufis in different parts of
Islamic countries. The main objective of that itinerary was to get higher esoteric
knowledge and to seek the blessing of different eminent saints. It was also the custom
of that period that the mystics took long travels and spent time in the company of other

well-known Sufis. These travels were a great source of spiritual experiences for Sufis.

51 Jamaly, Siyar al- ‘Arifin, 49.
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Baba Farid, therefore, spent almost eleven years, from 1208- to 1219 A.D. in this
itinerary. He visited different Sufis and Islamic literary centers.> In the course of his
travels, he visited Kabul and Qandhar where he spent almost five years®:. Likewise, he
also visited Baghdad, Bukhara, Kirman®* and Palestine. The hujrah (apartment) of

Baba Farid is still popular in Jerusalem under the name of Indian Hospice (Sarah-i-

Hindi) which is under the control of the Indian government.

52Khwajah Muslim Nizami, Anwar al- Farid. (Pakpattan: Urdu Manzil, 1965), 48.
S3Jamali, Siyar al- ‘Arifin, 36-37.
S4Khusru, Afdal al-Fawaid, 135-36.
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Fig. 2. Hujrah of Baba Farid at Jerusalem

Similarly, during that period of travels, Baba Farid visited Shaykh Ahwad al-Din
Kirmani at Kirman and spent some days in his company. During these days, some
mystics came to the hospice of the Shaykh and asked whether anyone who claims to be
amystic will possess miracles. Baba Farid asked them to close their eyes. Upon opening
their eyes, they found themselves in front of the Holy Ka‘aba. Khwajah Nizam al-Din
Awliya’ maintains that Baba Farid often offered his Fajr and ‘Isha’ prayer at the
Ka‘aba.®® Similarly, Baba Farid also visited Shaykh Shihab al-Din ‘Umar Suhrwardi at

Baghdad together with Shaykh Baha’ al-Din ZakarTyya of Multan.>®

1.4- Baba Farid at Delhi

After a long journey, Baba Farid reached Delht and did bay ‘at of Khwajah Qutab al-

Din Bakhtiyar Kaki in the presence of some other eminent saints including Khwajah

SSAmir Khusru, Afdal al-Fawaid, trans. Muhammad Latif Malik (Lahore: Mushtaq Book Corner,
2015), 291-92: see also Muhammad Qasim Farishta, Tarikh —I-Farishta. Vol. 4, trans. Abdul Hye
Khawaja (Lahore: Meezan Publishers, n.d), 752.

%Nizam al-Din Yameni, Lataif-i-Asharafi, trans. Shams Barelvi (Faizabad: Jam’ al-Ashraf Publishers,
n.d), 597-98: See also Mirza La‘al Baig La‘ali Badakhshi, Samarat al-Qudiis Min Shajrat al- Ans, ed.
Jawadi, 212: see also Farishta, Tarikh —I-Farishta. Vol. 4, trans. Khawaja, 752.
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Hamid al-Din Nagaurt (d.1274) who was one of the prominent khalifah of Khwajah
Mu‘in al-Din Hassan. The other saints present on that occasion include Shaykh Nizam
al-Din Abu al-Mawaid who was a disciple of ‘Abdul Wahid Ghaznavi but spent most
of his time in the company of Khwajah Qutab al-Din Bakhtiyar Kaki and became
popular as a Chishti saint. He died in 1273-74 A.D. Another saint Sayed Nar al-Din
Mubarak Ghaznavi was the khalifah of Shaykh Shihab al-Din Suhrwardi also remained
in the company of Shaykh Ajal Shirazi. He passed away in 1234-35 and was buried on
the eastern side of Haud-i-Shamsi. Maulana Shams Turk and Khwajah Mahmtid Miona
Duz were also there.>” The latter was one of the prominent khalifah of Khwajah Hamid

al-Din Nagaurt and died in 1257 A.D. He was buried near the shrine of Khwajah Qutab

al-Din Bakhtiyar Kaki.

Baba Farid continued his asceticism in Delhi. In this regard, he visited his Shaykh after
two weeks while Khwajah Badr al-Din Ghaznavi (d. 1259), a prominent khalifah of
Khwajah Qutab al-Din Bakhtiyar Kaki, and Shaykh Ahmad Nahar Wali (d. 1262-63)%8
were present.>®An apartment was built for Baba Farid in a tower near the western gate
of Delhi where he kept busy in worship.%® While he was in training, Khwajah Mu‘in al-
Din Hassan visited Khwajah Qutab al-Din Bakhtiyar Kaki at Delhi. Baba Farid got the
blessings of Khwajah Mu‘in al-Din Hassan (d.1236) who admired the young Shaykh
Farid in following remarks: “Baba Bakhtiyar, you have caught such a great falcon
which will not build his nest except on the tree of Sidrat al-Muntaha. He further added

“Farid is a lamp that will illuminate the silsilah of the Sufis”.®* After realizing the

5" Amir Khird, Siyar al-4wliva’, 61.

8Shaykh Ahmad Nahar Wali was one among the three khulafa’ of Qadi Hamid al-Din Nagauri
Suhrwardi Chishti (d.1280), Qadi Hamid al-Din had three disciples. The others were Shaykh Hassan
Rasan Tab and ‘Ayain al-Din Qasab). Sijzi, Fawdid al-Fudad. p. 118. See also Jamali, Siyar al- ‘Arifin,
36-37.

S Amir Khiird, Siyar al-Awliya’, 61.

0Jamal, Siyar al- ‘Arifin, 36-37.

®11bid., 23.
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stringent schedule of the meditation of Baba Farid, Khwajah Mu‘1n al-Din further asked
to Khwajah Qutab al-Din Bakhtiyar Kaki “How long will you burn this young man in
the fire of penitence? Bestow him”. The latter replied, “I cannot dare it in the presence
of you, my Shaykh”. Khwajah Mu‘in al-Din Hassan finally stood up and said, “Come,
let us both shower reward and bounty on him”. In this way, they took Baba Farid while
Khwajah Mu‘in al-Din Hassan was on the right side and Khwajah Qutab al-Din on the
left, and both prayed for him.52 Baba Farid avoided visiting his Shaykh frequently
because he did not want to become prominent amongst common people of Delhi. For
this reason, little was known about Baba Farid by the people. However, one incident
made him popular among the people that Khwajah Badr al- Din Ghaznavi applauded
him very much in his Friday sermon.®® In this way, Baba Farid unintentionally became
popular in Delhi. He therefore infers to leave the area. He visited his Shaykh but could
not utter a word to seek permission for his departure towards Hansi. However, his
Shaykh realized the situation and told Baba Farid with tearful eyes “Maulana Farid al-
Din I know you want to leave.” Baba Farid replied that he will leave if his Shaykh
permits him. Khwajah Qutab al-Din Bakhtiyar Kaki further stated, “Go as it has been
decided that you will not be present at the time of my death”. Khwajah Qutab al-Din
Bakhtiyar Kaki then asked all the visitors to pray for Baba Farid. The Shaykh also
handed over his prayer-mat and ‘asa to his beloved khalifah. He further advised Baba
Farid to receive his regalia from Khwajah Hamid al-Din Nagauri on the fifth day of his
death. The last words of Khwajah Qutab al-Din Bakhtiyar Kaki to the future head of

Chishtiyyah silsilah were: “My place is yours”.%*

82 Amir Khird, Siyar al-Awliya’, 72. See also Jandar, Durr-i-Nizami, trans. Nizami, 138-39.
8 Amir Khiird, Siyar al-Awliya,” 62: See also Jamali, Siyar al- ‘Arifin, 36-37.
8 Amir Khird, Siyar al-Awliya’, 73.
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Khwajah Badr al-Din Ghaznavi had a great desire to become the next head of
Chishtiyyah silsilah but Khwajah Qutab al-Din Bakhtiyar Kaki during his last sama*
gathering ordered, “give my cloth (cloak), prayer mat, stick and wooden shoes to
Shaykh Farid al-Din”. While in Hansi, Baba Farid saw his Shaykh in his dream the
same night in which Khwajah Qutab al-Din Bakhtiyar Kaki passed away. The Shaykh
was calling Baba Farid who left HansT and reached Delhi on the fourth day after his
Shaykh’s death. Qadi Hamid al-Din Nagauri presented all these relics to Baba Farid.
He stayed two, three or seven days at the house of his Shaykh and then left again for
Hansi.%® Some disciples of his Shaykh even objected that he should not leave the place
of Khwajah Qutab al- Din at Delhi. But Baba Farid replied that the blessings bestowed
by his Shaykh would be with him whether he stays in the city or in the desert. In Delh,
it was becoming quite difficult for his devotees to visit him because the guards did not
allow them to see the Shaykh. However, Baba Farid was not aware of this situation.
Particularly, Sarhanga, one of the majdhub Suff and a disciple of Baba Farid, appeared
two or three times for seeking the blessing of the Shaykh but the gatekeepers did not
allow him in. On one day, Baba Farid came out of the house and Sarhanga fell onto the
feet of the Shaykh and told him the whole story. The Shaykh, after hearing about that
incident, inferred to leave Delhi.%®

1.5- Baba Farid’s Life at Hanst

Baba Farid had a great desire for seclusion which was unlikely in an urban center like

Delhi. Therefore, he wanted to go to a remote and unpopulated area where no one would

disturb him, and he could concentrate on worship.

5Sijz1, Fawaid al-Fudad, 118. See also Jandar, Durr-i-Nizami, trans. Nizami, 138-39. In Asrar al-
Awliya’ (f. 83) it was not mentioned that it was Khwajah Badr al-Din Ghaznavi who want to become
the successor of Khwajah Qutab al-Din Bakhtiyar Kaki.

86Sijz1, Fawaid al-Fuad, 118. See also Jamali, Siyar al- ‘4rifin, 31-32.
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HansT was a Muslim cantonment which was a part of Mas‘tid Ghaznavi (r. 1030-40)
empire who was the son of popular Muslim ruler Mahmiid of Ghazna (r. 998-1030).
Later, Prithavi Raj Chauhan (d.1192) captured the town. Shihab al-Din Muhammad
Ghuri, however, defeated Prithavi Raj in second battle of Train fought in 1192 A.D.
and HansT once again came under Muslim control. He made it a military garrison®’
which was free from the general public. This was the main reason of Baba Farid getting
settled there.

At Hansi, one of the beloved disciples and khalifah, Khwajah Jamal al-Din Hanswi,
joined the circle of Baba Farid. The Shaykh had great affection for him. That is why he
stayed for almost twelve years at Hansi. Similarly, Shaykh Jamal al-Din got high
spiritual status and affection from his Shaykh. Khwajah Jamal al-Din of Hansi’s
endorsement of khalafat namah would legitimize the khulafa’ of Baba Farid.® In Hanst
too, Baba Farid became very popular. So, he decided to quit it as well. The incident
which made him popular was quite like the one at Delhi. Baba Farid went to attend
Friday sermon of Khwajah Nir Turk,® a famous saint at HansT. This was Baba Farid’s
first encounter with him.”® Baba Farid was wearing tattered clothes and just as he
entered the mosque, Khwajah Nar Turk announced, “O Muslims, the weigher of the
words has arrived” and praised Baba Farid very much.* That incident popularized Baba
Farid among the masses of that town, so he made his mind to leave Hanst as soon as

possible.

5’Nizami, The Life and Times of Shaikh Farid-U’D-Din Ganj-1-Shakar, 31.

88Amir Khard, Siyar al-Awliya’, 178-79, Khalig Ahmad Nizami Maintain that Baba Farid spent almost
nineteen or twenty years at Hansi. See Nizami, The Life and Times of Shaikh Farid-U’D-Din Ganj-I1-
Shakar, 32.

89 Khwajah Nar Turk (0.619 A.H./1222 A.D./ d.692 A.H./ 1292-93 A.D.) was a great mystic and orator
of his time. He had not any preceptor (Murshid or Shaykh) Minhaj in his Tabagat-i-Nasirz and some
other ‘ulema wrongly criticized him and his religious ideas. They declared him as Qaramti Shia. But it
is not a fact. Radiyyah Sultanah (r.1236-40) also sent him gold as a gift but he did not accept it. He also
performed hajj at his old age. Fawaid al-Fuad, 124: See also Akhbar al-Akhyar, 75.

“Muhadith, Akhbar al-Akhyar, 75.

" Amir Khiird, Siyar al-Awliya’, 62: See also Fawdid al-Fuad, 124.
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1.6- Chillah-i-Ma ‘kus

Chillah is a type of seclusion in which a person worships in isolation. Chillah, basically
a Persian word derived from Chehel meaning ‘forty', is a practice in which a person
totally withdraws from the world and worldly desires and dedicates himself solely to
spiritual activities and ascetic disciplines. It is also referred to forty-days fasting and
meditation. The evolution of the chillah is related to the Prophet Moses (A.S), who
spent forty days in the wilderness when he wanted to hear the voice of Almighty
ALLAH (S.W.T).”? “And We make a promise with Moses of thirty nights and fulfill it
with a further ten nights, so as to complete the duration of forty nights of his God”.”
When a Suft wants to talk to or hear God, he fasts for forty days. After thirty days, he
should do miswak (toothbrush) and complete the remaining ten fasts. Finally, God
speaks to him.” Traditional diet in chillah and in seclusion is salt and bread. One uses
only half a flat bread in keeping the fast and the other half when breaking it. At the
early stage of chillah, he should break the fast after two nights and continuously reduce
his diet.”™

Chillah-i-Ma ‘kus, however, is the most difficult type of chillah. The claim that Holy
Prophet (PBUH) performed Chillah-i-Ma ‘kus is a legend as neither the traditions of
Holy Prophet (PBUH) nor the biographical compendia mentioned that practice.
However, Abt Sa‘id Abu al-Khayr (d.1049), an eminent Sufi, argued that he had

performed that chillah because the Holy Prophet (PBUH) had performed that practice.’®

2¢ATi bin ‘Uthman al-Jullabi al-Hujweri, Kashf al- Mahjub, trans. Reynold A. Nicholson (Lahore:
Islamic Book Foundation, 1976), 324.

3 Holy Quran, 7: 142.

"Al-Hujweri, Kashf al-Mahjub, trans. Nicholson., 324.

5Shihab al-Din Suhrwardi, ‘Awarif al-Ma ‘arif, trans. Shams Barelvi (Lahore: Progressive Books
Publishers, 1998), 394-95.

"8Sijz1, Fawaid al-Fudd, 7: See also Amir Khiird, Siyar al-Awliya’, 70: See also Shaykh Zain Badr
‘Arabi, Ma ‘dan al-Ma ‘ant. (Compl. 1350), trans. Sayed Shah Qaseem al-Din Ahmed Sharfi (Bihar:
Maktabah Sharf, 2011), 166.

41



Similarly, before Baba Farid, the only Chishti Shaykh who performed that chillah was
Abii Muhammad Chishtt (d. 411 A.H/ 1020 A.D) who tied his feet with a rope and

performed chillah in a deep well.”’

Baba Farid requested Khwajah Qutab al-Din to grant him permission for the chillah
who disapproved it because, according to him, one might become popular among the
masses. Baba Farid replied that his Shaykh knew well about his disciple’s faith that he
had no desire to gain popularity and only sought to live in seclusion and privacy.
Khwajah Qutab al-Din then agreed with the suggestion to perform the Chillah-i-
Ma ‘kus. Baba Farid was very happy on getting permission. However, he did not know
how to perform it. He therefore asked Khwajah Badr al-Din Ghaznavi for the details
who himself knew nothing about this and conferred to Shaykh Qutab al-Din who told
him in detail that Chillah-i-Ma ‘kus is a forty days or forty nights worship in a way that
one fastens his legs with a rope and hangs up side down in a well. It is also mandatory
that there should be a tree on the same well, and that well must be situated in a mosque.
It was very difficult to find such a place. Moreover, Baba Farid had a great desire to
perform that practice anonymously. When he found no such place in Delhi, he moved
to Hanst but there too he did not find a suitable mosque. Baba Farid with a constant
effort and search, found such a mosque known as Masjid-i- Hajj’® at Uchach (currently
a town of Bahawalpur). Baba Farid met a mu ‘adhan (a man who call for prayers in a
loud vice) named Khwajah Rashid al-Din Mainai, who was a native of Hansi and a
devotee of Baba Farid. Masjid-i-Hajj had a well as well as a tree. Baba Farid stayed in

the town for some days before he became fully aware of the true faith of his devoted

" Amir Khiird, Siyar al-4wliya’, 40.

8Muhammad bin Qasim (r. 712-15) led the foundation of Masjid-i-Hajj and dug a well there for the
native people. See Menan Ahmad Asif, A Demon with Ruby Eyes, The Medieval History Journal, 16, 2,
(Los Angeles: Sage Publications, 2013), 17-18.
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mu’adhan. He then explained his secret plan to him, but only making him pledge that
he will not reveal his intention to anybody. When everyone retired to their houses after
offering ‘Isha’ prayer, Baba Farid asked him to purchase a rope and he did so. Baba
Farid did his ablution (wudu), tied his feet with one end of the rope, fastened the other
end of the rope to the tree and hanged himself in the well with his head downwards.
Then he began his worship, which lasted till the morning prayer. Before dawn, as he
had instructed, the mu 'adhan came and informed the Shaykh in a slow voice about his
arrival. The Shaykh asked him, “had dawn indeed come”? To which the mu adhan
replied that it was indeed near. Baba Farid asked him to pull the rope and upon coming
out of the well he became busy worshiping in the mosque.”® In this manner Baba Farid
performed his Chillah-i-Ma ‘kus for forty nights. As mentioned above, recently it has
become a common tradition particularly in the Indo-Pak Subcontinent that people start
businesses in the name of saints. They found an old grave and try to popularize and
commercialize it without knowing about the person buried in that particular grave.®
Same is the case with Baba Farid’s Chillah-i-Ma ‘kus. The native of Chawali Mashaikh

wrongly proclaimed that the mosque named Masjid-e-Hajj is located there.

Amir Khird, Siyar al-Awliya’, 68-70.
80Hermansen & Lawrence, Indo Persian Tazkiras as Memorative Communications. Beyond Turk and
Hindu Rethinking Religious Identities in Islamicate South Asia, ed. Gilmartin & Lawrence, 169-70.
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Fig 3. Masjid-i-Hajj

A disciple of Khwajah Sayyed Muhammad al-Hussaini popularly known as Banda
Nawaz Gésu-Daraz (d.1422) questioned as to why blood did not come out of Baba
Farid’s mouth while he hung downward in the well. The Shaykh replied that due to his
very hard meditation, Baba Farid did not have enough blood in his body, even in his
intestines, and so his veins became dry.®! Baba Farid also explained this in his own
couplet “Farida rati rat na nekle je tan chaire koz. Jo tan rate Rab sayuon, ten tan rat
na ho’® (if anyone should cut my body, he would have found not even a little drop of
blood in my body, because one is deeply immersed in ALLAH, and he can bear no

stain).
1.7- Baba Farid as Head of Chishtiyyah Silsilah

Baba Farid was appointed as head of Chishtiyyah silsilah during a very critical juncture
in the history of Muslim-India as three prominent personalities passed away one after

another. Khwajah Qutab al-Din Bakhtiyar Kaki who passed away in Rabi‘ al-Awwal,

81Hussaini, Jawam ‘ al Kalim, trans. Dardai, 412-413.

8 Saeedia Durani and Rashid Mateen, Pakistan Ke Sufi Sh’ra. shalok, 53. p. 44: See also Magbool
Elahi, Couplets of Baba Farid. shalok, 53. p. 36: See also Muhammad Asif Khan, Akhiya Baba Farid
Ne. shalok, 51, p. 194: See also Amjad Ali Bhatti, Rukhi Sukki Kha Ke Thunda Pani P7 Kalam-i-Baba
Farid. shalok, 54, p. 52: See also Sharif Kanjaht, Kehe Farid. P. 68; Faqir Muhammad Fagqir, Bl
Faridr, shalok, 57, p.102: See also Munshi Jeshi Ram Mushtaq, Arshadat-i-Faridr. shalok, 56, p. 49:
See also Sardar Gurdev Singh Matharu, Farida Walri. shalok, 51, p. 178.
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14" 633 A.H./Tuesday, September 27, 1235 A.D.% at the age of fifty-two years.?
Sultan Shams al-Din Iltutmish who was a devotee of the former Shaykh passed away
on April 29, 1236 A.D. In addition, Khwajah Mu‘in al-Din Hassan also died on Rajab
6, 633 A.H./ March 16, 1236 A. D.® Baba Farid was appointed as new head of
Chishtiyyah silsilah and had many challenges. Most important were the competition for
spiritual successorship of Khwajah Qutab al-Din Bakhtiyar Kaki and the political
upheaval of the Sultanate of Delht as well as of the Mongols who had invaded Punjab
and Sindh. Political chaos followed by the death of the Sultan Shams al-Din Iltutmish
resulted in the wars between the descendants for the throne. Initially, Rukn al-Din Firaz
(r. 1236-36), an incompetent son of the deceased Sultan was appointed as the new
Sultan of India, but his rule lasted only for few months. In fact, during this era the real
ruler was his mother namely Shah Turkan. Meanwhile, rebellions and revolts erupted

from one corner to the other of the Indian Subcontinent.®

Shaykh Badr al-Din Ghaznavi, an eminent khalifah of Khwajah Qutab al-Din Bakhtiyar
Kaki, became the victim of the Sultan of Delhi. Similarly, another Chishti Sufi, Sayedi
Maula, one of the prominent disciples of Baba Farid, was also persecuted. Sultan
Balban (r. 1266-87) was also very much impressed with Sayedi Maula who enlighten
South Asia with his spirituality.2” He was assassinated when he ignored his Shaykh’s
advice who had recommended him to keep king and nobles at arm’s length while
staying in Delhi. Despite this advice, Sayedi Maula had established relationship with

many nobles, especially Qad1 of Delhi named Jalal al-Din Kashani, descendants of late

8 Amir Khird, Siyar al-4wliya’, 56.

8Nizam al-Din Yameni, Lataif-i-Asharafi. Vol.1, trans. Shams Barelvi (Faizabad: Jam-e-Ashraf, n.d),
570.

8¢Abdul Haq Muhadith Delhwi, Akhbar al-Akhyar, 23: see also Gulzar-i- Abrar, 29; ‘4ab-i-Kauthar,
204-208.

8Muhammad Qasim Farishta, Tarikh i-Farishta. Vol. 1, trans. Abdul Hye Khawaja (Lahore: Ghulam
Ali and Sons, 1974), 257-58.

87Sayyed Sabah al-Din ‘Abdul Rahman, Bazm-i-Sufiyah. (Azam Garh: Al-Ma’arif, 1949), 139-40.
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Sultan, Ghiyas al-Din Balban, the Kotwal and many of the other strong ministers.% He
was a true mystic and as qualified as his predecessor Chishti Mashaikh. Yet, when his
followers demanded abdication of the strong Sultan Jalal al-Din Khalji (r. 1290-96) and
tried to proclaim Sayedi Maula as the Sultan of Delh1.?° They failed in their task, and

the Shaykh was executed.

Baba Farid saw the rise of the Mongols who defeated Jalal al-Din Khwarazm Shah in
1218 and took over control of Central Asia. They proved to be the gale and storm that
destroyed Muslim civilization at large. In India, the Sultans defeated them due to their
strong armies and brave commanders like Zafar Khan®® and Prince Muhammad
(d.1283) (he was a capable son Sultan Balban), Jalal-Din-Khalji (r. 1290-96), ‘Ala’ al-
Din Khalji (r. 1296-1316),°* and Ghiyas al-Din Tughlaq (r. 1320-25).%2 The last three
were Sultans who personally fought on the battlefield and defeated the Mongols. Prince
Muhammad, the favorite son of Ghiyas al-Din Balban, along with Zafar Khan, proved
to be a wall blocking the Mongols and protecting their people. Both were martyred in
the battle, the latter owing to the treachery of Alagh Khan.® The family of Baba Farid
also suffered during the Mongol invasion. Nizam al-Din, a favorite son of Baba Farid,
who was also a brave general and warrior, was called by Amir Khiird as “Haider the
Second” due to his bravery. He was martyred while fighting the Mongols.%*

In a time when the possibility of peace hardly seemed to exist, Baba Farid became the
cynosure of the age. He brought the message of peace and harmony to the whole

subcontinent. He himself settled in Punjab from where his eminent disciples and

8Diya al-Din Barni, Tarikh-i-Firiiz Shahr, trans. Sayed Muin al-Haq (Lahore: Markazi Urdu Board
,1969), 320.

8 Ibid., 321-22.

®lbid., 387-88.

11bid., 333.

%Farishta, Tarikh-i-Farishta.vol.1. trans. Khawaja, 377.

9 Barni, Tarikh-i-Firiiz Shahi, trans. Hag, 387-88.

% Amir Khird, Siyar al-Awliya’, 190.
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khulafa’ carried his message to the rest of India. In the end, the Indian Subcontinent
emerged as the sole and supreme Islamic empire particularly in two aspects; it was a
strong Muslim military power as well as the mystic center of Islam. The Sufis and
intellectuals of other Muslim countries sought refuge in India due to the Mongol

upheaval.

1.8- Life at Ajodhan

Ajodhan, now known as Pakpattan, a district of Punjab province, located in north
latitude 30-21 and 7325 west longitude is one of the ancient towns of South Asia. It is
forty feet high on the western bank of river Sutlej. The town lies four miles from the
river.% Different intellectuals have presented different opinion about the historical
background of Ajodhan. Khwajah Muslim Nizami, for instance, argues that it was a
capital of the Ajodhya state, whose rulers were said to be the predecessors of Ram (6"
century BC). Similarly, it was known as Dhara Nagri during the historical battle of
Kurusu and Pandeva (Mahabharata). % Prithavi Raj was the last Hindu ruler of
Ajodhan.®” However, it was not that Prithavi Raj Chauhan who was defeated by
Muhammad Ghuri in 1192 A.D. The Muslim captured that historical town in 1079 A.D.
under Sultan Ibrahim Ghaznavi.%® The name Ajodhan might have been derive from the
name of an ancient local tribe known as Yaudheya or Johiya,*one of the clans of Hindu
Rajput tribe. In Ajodhan, Miyan Liinan was the chief of that tribe who embraced Islam
at the hand of Baba Farid, along with his two brothers named Ber and Wisul. After his

conversion, his fellow tribes also converted to Islam. Miyan Liinan did not have any

%Gazetteer of the Montgomery District, 1884. (Reprinted 1990), 182.

%Khwajah Muslim Nizami, Anwar al-Farid (Pakpattan: Idarah Tasawwuf, 1965), 92.

Wahid Ahmed Masud, Sawanih Hadrat Baba Farid al-Din Masud Ganj-i-Shakar. (Karachi: Pak
Academy, 1965), 130.

%Qazi Javid, Punjab Kay Sifi Daneshwar (Sufi Scholars of Punjab), 53.

9 Nizami, The Life and Times of Sheikh Farid ud Din Ganj-i-Shakar, (Aligarh: Muslim University,
1955), 36.
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children and upon his request, Baba Farid prayed for his offspring. While praying he
said, “Miyan Lunan, dinan, tariana, chagana” (meaning Miyan Lanan’s children will
be increased in twofold, threefold and even fourfold.)!?° Baba Farid’s prayer was
fulfilled and ALLAH Almighty granted children to Miyan Lunan. After his death, his
son Miyan Lakhu became the chief, and he proved to be the most popular and strongest

chief of that tribe.10!

It was Akbar the Great (r. 1556-1605), Mughal ruler who changed the town name from
Ajodhan to Pakpattan.'%? After Baba Farid had converted majority of the people of the
western Punjab to Islam and owing to the high respect by both Muslims and non-
Muslims, people already were referring to ancient Ajodhan as Pakpattan (the Ferry of

the Pure).103

The ruins of Pakpattan show that Ajodhan was destroyed many times due to natural
disasters. There is a great possibility that Ajodhan might have been one of the major
centers of Harrapan culture. It was constructed on the ancient mound where the shrines

of Baba Farid and his prominent k%alifah Khwajah Badr al-Din Ishaq are located.

Ajodhan, which was visited by Baba Farid during the fifth decade of thirteenth century,
was not a populated place. It was a small town. Majority of its population was non-
Muslim and as the town was located on the main trade route of South Asia, majority of

the people were thugs and criminals who often ambushed the trade caravans.

10H, A. Rose, A Glossary of the Tribes and Castes of the Punjab and North West Frontier Province.
(Lahore: Civil and Military Gazette Samuel T. Weston, 1911), 410- 12: See also Muhammad Ajmal
Chishti, Taj al- ‘Arifin. (Bahawal Nagar: Markaz-i-Talimaat-i-Faridia, 2001), 216.

WIAjmal, Taj al- Arifin, 216.

192Nizami, Anwar al-Farid, 92.

193Nizami, The Life and Times of Sheikh Farid ud Din Ganj-i-Shakar, 36. foot note no. 2.
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Fig. 4. Map of Pakpattan

Baba Farid came to Ajodhan in 1241 A.D. and spent his last twenty-four years there.
However, some modern historians have different opinion regarding the total period
spent by the Shaykh at Ajodhan.'® Baba Farid settled near the Friday mosque of
Ajodhan. He was very much pleased to know that people of Ajodhan were anti-Sufis
and were quite impudent.'® He wanted to live an ascetic life and he preferred that place
to that end. But soon, he became popular there as well and decided to leave that place
too, however, he changed his mind because of some spiritual signs.1% After that Baba

Farid opened his door to everybody.

10%Wahid Bakhsh Siyal, Magam-i-Ganj Shakar. (P. 145) mentioned sixteen years; Khwajah Muslim
Nizami, in Anwar al-Farid. (P. 94) argued eighteen years; M. Abdullah Chagatai, in Pakpattan and
Baba Farid Ganj-i-Shakar. (P.18) mentioned thirty years; N.K. Singh, Sufis of India Pakistan and
Bangladesh. Vol.1. (New Delhi: Kitab Bhavan, 2002) (p. 144), surprisingly mentioned sixty years.
1%5Qalandar, Khayr al-Majalis, ed. Nizami, 88-89.

1%60n the same night he saw Khwiajah Qutab al-Din Bakhtiyar Kaki who ordered him stay at Ajodhan.
Allah Almighty also gave him signs to live in Ajodhan and said, “O preceptor, do not worry, and bear
the cruelty of the people”. ‘Abdul Rahman, Bazm-i-Sufiyah, 135.
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Baba Farid got married in Ajodhan and all his children were born here.!%" <Al Asghar
Chishtt is the first author who shares information about the wives of Baba Farid.
Contrary to Fadalullah Jamali, ‘Al Asghar argued that the Shaykh married at Delhi but
all of his children were born at Ajodhan.!%® He further maintains that Baba Farid had
four wives named Bibi Huzairah Banu, daughter of Ghiyas al-Din Balban (r. 1266-87),
Sharu Bibi, Shakar or Shakaru Bibi (it is Shahrukh which changed into Shakaru) (these
two were the slave girls of Huzairah Bibi), and fourth one was Umme-i-Kulthim*® who
was mother of Shaykh Nasir al-Din Nasrullah. Soon after marrying with Huzairah Bibi,
Baba Farid left Delhi, and shifted his brother and khalifah Shaykh Najib al-Din
Mutawwakil to his place because Balban continuously sent precious gifts for his
daughter. Furthermore, ‘Ali Asghar argued that some other sources described that Baba
Farid had two wives: first Huzairah Bibi and the second was Umm-i-Kulthiim.'!° There
is a great possibility that Baba Farid had more than two wives. Amir Khiird averred

that the Shaykh had many wives.!

1.9- Problems Faced by Baba Farid at Ajodhan

As mentioned above the native people of Ajodhan were criminals and a few were even
expert magicians. The leading ‘ulema’ were also inflexible and authoritarian. For this

reason, Baba Farid faced numerous problems there. The Qadi of Ajodhan, ‘Abdullah

107 Jamali, Siyar al- ‘Arifin, 34. ‘AlT Asghar mentioned that the Shaykh was married at Delhi.

198Jamalr, Siyar al- ‘drifin, 211.

19Umm-i-Kulthtim was the daughter of Sayyed Nisar ‘Al Shah and was wife of Sayyed Qiyam al- Hag.
Her husband was a disciple of Baba Farid and like Sayyed Muhammad Mahmiud Kirmant he, too, shifted
to Ajodhan due to the great devotion for his Shaykh. Qiyam al-Haq passed away in 639 A.H./1242 A.D.
Umm-i-Kulthtim and his son Nasir al-Din Nasrullah whose age was one and half year had no source of
income and spent a very tough life. Baba Farid realized their miserable condition and married her in the
same year 639 A.H. Umm-i-Kulthiim also bore children to Baba Farid but all died young. Badri, Asrar-
i- ‘Atrat-i-Farid, 214-15. Wahid Ahmed Masud, Sawanih Hadrat Baba Farid al-Din Masud Ganj-i-
Shakar. (Karachi: Pak Academy, 1965), 102-03. See also Abu Mazhar Ali Asghar Chishti Sabiri. Shamim
al-Waliyat. (Lahore: Bazm-i- Chishtiyyah Ghanwiyyah, 1993), 222-23.

YO0Asghar, Jawdhir-i-Faridi. 215-18.

M Amir Khird, Siyar al-Awliya’, 66.
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also known as Muhammad Abu al-Fadal was a quick-tempered jealous person who did
not allow anybody to challenge his authority. The increasing popularity of Baba Farid
made him jealous and therefore became enemy of the Shaykh. During the Friday prayer,
the Shaykh pointed out some mistakes of the Imam appointed by Qadi ‘Abdullah.1!2
Consequently, Qadi ‘Abdullah tried (but failed) to get a fatwa against Baba Farid from
the theologians of Multan. The Shaykh, however, did not speak an ill word against
Qadi.!*? Later, Qad1 ‘Abdullah used another source to create problems for Baba Farid.
It was the mutasarrif (‘amil or governor) of Ajodhan who had cordial relations with the
Qadi. As a result, the Shaykh was constantly irritated by the mutasarrif. On one
occasion, Shihab al-Din, a son of Baba Farid, complained of ill-treatment by the
mutasarrif which made the Shaykh angry. He put his ‘asa’ down roughly on the earth.
At the same moment mutasarrif felt severe pain in his stomach and died after same
time.'* Moreover, the Qadi also hired an assassin*'® to kill Baba Farid. However, he
was caught with his knife by the disciples of the Shaykh. He was, however, pardoned
by the Shaykh. Later, another similar assassination attempt took place. Khwajah Nizam
al- Din Awliya’ maintains that he alone attended the Shaykh after offering morning
prayer who was in his prostrates as usual. In the meanwhile, a person came there and
said salam in a loud vice which disturbed Shaykh’s devotion. Although Baba Farid did
not see him, he accurately told Khwajah Nizam al-Din Awliya’ about features and
physical appearance of that person. Khwajah Nizam al-Din found a similar man and
replied in affirmation. Despite his exact identification, Baba Farid ordered to let him go

before he became disgraced.® In the end, Qadi ‘Abdullah became paralyzed and

2|hid., 84-85.

Y13Sijz1, Fawaid al-Fuad, 99: See also Khusru, Afdal al-Fawaid, 127.
H4Jamali, Siyar al-Arifin, 50.

15pid., 35.

Y16Sijz1, Fawaid al-Fuad, 99: See also Khusru, Afdal al-Fawaid, 127.
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appeared before the Shaykh with some gifts including sugar, flour and a goat, and
apologized to him. Baba Farid told him he had created constant problems for almost
eighteen years but now the Holy Quran will decide about his fate and pointed towards
the view that Qadi ‘Abdullah was an evil man and there was no need to make any
intervention by Baba Farid. Qadi ‘Abdullah returned without getting mercy of the
Shaykh and passed away after a short while.!!’ Like Qad1 ‘Abdullah, the governor of
Uchach and Multan, Shér Khan did not have an attachment with Baba Farid and became
jealous. Some ‘ulema’ persuaded Shér Khan to act against Baba Farid. He stopped all
the futuh for the Jama ‘t Khanah from his area. When he had crossed all the limits he
perished when the Mongols attacked Multan and assassinated him.!!8 For him, Baba
Farid recited these verses:

What a pity that you know not who | am.

When someone tells you, more the pity for you!*!®

Similarly, another man who turned against Baba Farid at Ajodhan was the son of a
prominent magician named Shihab the Magician. As the circle of the discipleship of
Baba Farid rapidly increased the fear grew in the Magician’s heart that he might lose
his fame. He cast a spell on Baba Farid and consequently the Shaykh gave up eating.
The doctors failed to diagnose the disease. Baba Farid sent his son Khwajah Badr al-
Sulaiman, Khwajah Nizam al-Din Awliya’ and some other disciples to the graveyard
for prayers. Khwajah Badr al-Sulaiman saw a saint in his dream who told him that the
son of Shihab the Magician had casted a spell on Baba Farid. He also suggested a d ‘ua
(prayer) to the Shaykh’s son and instructed him to repeat the same d ‘ua on the grave of

Shihab. Khwajah Nizam al-Din while repeating the d ‘ua found an idol of flour which

17 Amir Khiird, Siyar al-Awliya’, 84-85.

18Gurbachan Singh Talib, Baba Sheikh Farid Shakar Ganj (New Delhi: National Book Trust, 1974),
17.

19Sijz1, Fawaid al Fuad, 136.
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was covered with horse’s hair and many needles. The same idol was presented before
Baba Farid and he ordered to put the needles off and removed the horsehair. As the
process was completed, Baba Farid fully recovered. The magician was arrested by the
governor and sent to the hospice of Baba Farid. The governor issued his death sentence.
However, Baba Farid forgave him.?® There is a strong possibility that Qad1 ‘ Abdullah
might have convinced the son of Shihab to cast the spell on Baba Farid. Although he
was not a prominent magician as his father was, still his magic worked against Baba

Farid.

Additionally, Baba Farid confronted a powerful Jogr (Yigr) at Ajodhan. ‘Ali Asghar
mentioned his name as Bal Nath. He overpowered the people through his magic, and
the native people gave him a specific part of their income (milk, corn, wheat, rice, millet
etc.) daily. When the people requested Baba Farid to resolve the problem, the Shaykh
ordered them not to give him anything anymore. When his magic did not work against
the native people, he challenged the Shaykh, but was defeated and converted to Islam
by the hand of Baba Farid. ‘Abdullah was selected as his Islamic name. He lived his
remaining life along with Baba Farid as a sincere disciple. He requested Baba Farid that
his only desire was to be buried at the hospice of Baba Farid. His wish got fulfilled and
he was buried in the front of the shrine of Baba Farid. His grave is still present in the
vicinity of the shrine.!?! Allah Diya and Shaykh Muhammad Akram also described the
incident of Jogi but the former argued that Baba Farid ordered him to leave Ajodhan.!??
While the latter maintains that the Jogz converted and became a sincere disciple of Baba

Farid. Finally, the Shaykh granted him the khaldfat namah of Sistan.'?® However,

120Jamali, Siyar al-'Arifin, 39-40.

Lasghar, Jawahir-i-Faridi, 212.

122A11ah Diya, Siyar al-Aqtab,tans. Dardai, 190-91.

125Muhammad Akram Barasawi, Igtibas al-Anwar. (Lahore: Mutba Islamia, n.d), 166-67.
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information provided by ‘Ali Asghar Chishtt is more reliable as compared to both

hagiographers as the native people also provided similar information.

Fig 5. Grave of ‘4bdullah (Bal Nath) (the picture is taken by the researcher)
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1.10- The Title “Ganj-i-Shakar”

The contemporary Malfiizat does not provide any clue about the title Ganj-i-Shakar.
Amir Hassan Sijzi and Hamid Qalandar do not mention the title Ganj-i-Shakar, but
many other pen down certain events leading to getting that title. Amir Khard, for
instance, pointed out that Khwajah Qutab al-Din Bakhtiyar Kaki granted him that title.
It was because when the former Shaykh ordered his beloved khalifah to perform tayy
(also known as the fast of David) (Sazm-i-Dawidi), (three days fast in which one hardly
eats anything except a little water and a few dates) and broke the fast (iftar) with food
that came from unknown sources. A wine drinker provided food to the Shaykh, but his
stomach did not accept it and he started vomiting. When Khwajah Qutab al-Din
Bakhtiyar Kaki came to know, he suggested performing tayy once again. When Baba
Farid could not find anything, he ate stones which turned into brown sugar.'?* That’s
how he got the title Ganj-i-Shakar. However, Jamali maintains that Baba Farid became
popular as Ganj-i-Shakar because he spent almost seven days in the fast of tayy. He fell
down due to the slippery place while he was going to his Shaykh’s hospice. In the
meanwhile, some mud got into his mouth which turned into brown sugar. After that
incident he became popular as Ganj-i-Shakar.1>Another popular anecdote about the
title Ganj-i-Shakar is that a caravan of merchants was going to a market for selling their
sugar. Baba Farid enquired about their goods. They deliberately told a lie that it was
salt. When they reached at market, they were surprised that all the sugar had turned into
salt. They went back to the Shaykh, told the whole story and apologized. Due to the

blessing of the Shaykh, the salt once again turned into sugar.?®

124 Amir Khird, Siyar al-Awliya’, 67-68: See also Hussaini, Jawam ‘ al Kalim, trans. Dardai, 412.
1257amali, Siyar al-’Arifin, 46-47.

126Qhattari, Gulzar-i-Abrar, 49: See also Badakhshi, Samarat al-Qudiis Min Shajrat al-Ans, ed. Jawadi,
213: See also Delhwi, Akhbar al-Akhyar, 53.
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There is yet another popular version of the story for the title Ganj-i-Shakar. In his
childhood, Baba Farid was very fond of sugar. His mother used to keep some sugar
under his prayer mat regularly to keep her son assured that it came from ALLAH
Almighty as a reward of prayer. The only objective of this practice was to make him
regular in his morning prayer. Surprisingly, once his mother was not at home but Baba
Farid found the sugar under his prayer mat. That is why he became popular as Ganj-i-

Shakar.1?’

1.11- Daily Routine of Baba Farid

Baba Farid had a very busy schedule. Although he gave equal time to his audience, his
priority remained the arduous worship. All the saints of South Asia have unanimously
asserted that no saint excelled Baba Farid in his devotion and penitence.?® After
Morning Prayer, the Shaykh would come to his hujrah where no one could enter. There,

in his hours long prostration, he would recite, “I die for Thee, I live for Thee”.1?°

Shams Dabir used to manage the food for Baba Farid.**® It was the same food eaten by
the other people at Jama ‘t Khanah without any distinction. However, Baba Farid often
remained in fast. “He usually broke his fast with sharbat and distributed half or two-
thirds of the glass among those present in his assembly”. Similarly, if two breads were
presented before him, he would break one of the loaves into pieces and distribute among
the people”. From the remaining one “he offered some to the selected persons”. The
bread weighed less than two pounds and was basted with the layer of fat. After that the

Shaykh offered his evening prayer and remained totally absorbed with ALLAH

2" Asghar, Jawahir-i- Faridr, 185.

128Qhattart, Gulzar-i-Abrar, 49.

12%Qalandar, Khayr al-Majalis, ed. Nizami, 224.
1308ijz1, Fawaid al-Fuad, 104.
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Almighty till the time of dinner. After having dinner, the Shaykh used not to eat

anything till the breaking of his fast the next evening.!
1.12- Last days of Baba Farid

During the last days of his life, Baba Farid and his family faced constant starvation.
One of his sons even died due to lack of food.'®2 It was because the futuh (gifts) had
very much decreased on the order of Shér Khan, governor of Multan. The constant flow
of revenue generated from Multan and Uchach was permanently disrupted. On the other
hand, the audience in his Jama ‘t Khanah increased day by day. Unlike Shaykh Baha’
al-Din Zakariyya of Multan, head of Suhrwardiyyah silsilah, Baba Farid did not accept
any jagir (cultivated lands as fief) from the state. Hence, he faced a very tough situation.
The Shaykh was so generous that he did not like to save even a single penny for the
next day. Moreover, Balban was also unable to support him as he was fighting other

nobles for the throne of the Delhi Sultanate.

Baba Farid had a disease of Khalah (an affliction of bowel disease (IBD) Inflammatory
Bowel Disease) which became the primary cause of his death. Once due to the same
disease, Baba Farid ordered Khwajah Nizam al-Awliya’ and some other disciples to
stay awake at night for worship and pray for his health. On his last night Baba Farid
offered ‘Isha’ prayer with congregation and became unconscious. When he regained
his consciousness, he offered night prayer twice.!®® Khwajah Nizam al-Din Awliya’
maintains that Baba Farid died on Muharram 5™ at the age of ninety-three.*** Amir
Khiird, on the other hand, maintains that Baba Farid was born in 569 A.H./ 1174 A.D.

and Died in 664 A.H./ 1265 A.D. at the age of ninety-five.1%

B1Sijz1, Fawaid al-Fuad, 34.

132 Amir Khiird, Siyar al-Awliya’, 67.
133Gijz1, Fawaid al Fuad, 127.
1341bid., 34-35.

15 Amir Khiird, Siyar al-Awliya’, 91.
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Furthermore, Khwajah Nizam al-Din Awliya’ stated that Sa‘ad al-Din Hamwiyya died
first and after three years Shaykh Saif al-Din Bakharzi passed away. Furthermore,
Shaykh Baha’ al-Din Zakariyya died three years after the death of the former. Finally,

Baba Farid died three years after the death of Baha’ al-Din Zakartyya.'*®

As Baba Farid distributed whatever he received, there was nothing for his funeral and
burial. Even bricks were not available for his grave. In the end a door was destroyed to
get bricks and the Shaykh’s grave was made.™®’ On the night of his death he enquired
about Khwajah Nizam al-Din Awliya’. A disciple told him that he was at Delhi. The
Shaykh also recalled his son Nizam al-Din and predicted that he had reached Ajodhan
but would not be able to see him.'*® Baba Farid advised Sayed Muhammad Kirmanf,
the grandfather of Amir Khird, to hand over his clothes, prayer mat and ‘asa to
Khwajah Nizam al-Din Awliya’. When Khwajah Nizam al-Din Awliya’ became aware
about the death of his Shaykh, he left for Ajodhan. Khwajah Badr al-Din Ishaq

submitted the Chishtiyyah regalia to Khwajah Nizam al-Din Awliya’.3®

1.13- Descendants of Baba Farid

Baba Farid had five sons and three daughters. The eldest was Khwajah Nasir al-Din
Nasrullah who was a farmer by profession and a very pious man. However, he was the
adopted son of Baba Farid and was from the first husband of Umm-i-Kulthiim.#°

Shaykh Bayazid was the son of Khwajah Nasir al-Din Nasrullah while the grandson of

1368ijz1, Fawaid al Fudad, 85: See also Amir Khiird, Siyar al-Awliya’, 91.
1Sijz1, Fawaid al-Fuad, 132.

138 Amir Khiird, Siyar al-Awliya’, 89-90.

139 Amir Khiird, Siyar al-Awliya’, 123. Jamali, Siyar al-Arifin, 59.

140 Amir Khiird, Siyar al-Awliya’, 185-86
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Khwiajah Nasrullah named Shaykh Kamal al-Din was settled in Malwa.'*! So the

descendants of Khwajah Nasir al-Din were shifted to Malwa.

Another son of Baba Farid named Shihab al-Din was a scholarly man and a good friend
of Khwajah Nizam al-Din Awliya’. He spent most of his time to the company of Baba
Farid.}*? He had six sons’ names as Shaykh Hassam al-Din, Shaykh ‘Abdul Hamid,
Shaykh Jamshaid, Shaykh Muhammad, Shaykh Mas‘id and Shaykh ‘Ali Sher.%®
Shaykh Badr al-Din Sulaiman was the second son of Baba Farid, who after mutual
consent by his brothers, was appointed as the first Sajjadah Nashin of the shrine of
Baba Farid. He was buried at the dome of Baba Farid.!** After his death, his elder son,
named ‘Ala’ al-Din, popularly known as Miij-i-Darya, was appointed the second
Sajjadah Nashin of the shrine of his grandfather. He got much popularity due to his

mystic and saintly life.14

Nizam al Din was the favorite son of Baba Farid. He was aggressive by nature. But due
to much affection of Shaykh, whatever he did, Baba Farid did not show any reaction.
He was a solider and due to his bravery was known as Haider the Second. Moreover,
he was martyred in the battlefield when the Mongols attacked Ajodhan. Surprisingly,
his dead body was not found.'*® The son of Nizam al-Din was Shaykh Ibrahim. Sooner
or later, most of the grandsons of Baba Farid left for Delht and were attached with

Shaykh Nizam al-Din Awliya’. Same is the case with the grandson of Shaykh Nizam

141 1bid., 198.

192 Amir Khird, Siyar al-Awliya’, 186.

143<Ali Asghar Chishti, Jawahir-i- Faridr. (Handwritten Manuscript), 358.

1441pid., 188-89.

1951pid., 193.

146 Amir Khiird, Siyar al-Awliya’, 189-90. See also Bulaq, Shawahid-i-Nizami, trans. Ali. 145.
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al-Din bin Baba Farid named Shaykh ‘Aziz al-Din, who was buried in front of Khwajah

Nizam al-Din’s tomb at Delhi.*’

Another son of Baba Farid was Khwajah Ya‘qub who was a majdhub and remained
busy in worship. He was disappeared by some unknown powers.*® There were two
sons of Khwajah Ya’qub named Shaykh ‘Aziz al-Din and Khwajah Qadi. The former
was martyred at Deogir and buried there, while the latter died at Delhi and was buried
at (Chabatarah-i-Yaran) the mound of the companions of Khwajah Nizam al-Din
Awliya’.**® The youngest son of Baba Farid was Shaykh ‘Abdullah who died in his
young age.>® He became popular as ‘Abdullah Shah Norang Niiri. His shrine is situated

in the old graveyard of Ajodhan (Pakpattan).

147 Amir Khiird, Siyar al-Awliya’, 199.
1481pid., 190.

149 Amir Khiird, Siyar al-Awliya’, 197.
S0Asghar, Jawahir-i-Faridi, 218.
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Fig. 6. Graveyard and shrine of Shaykh ‘Abdullah (the picture is taken by the

researcher)
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Fig. 6.1. Shrine of Shaykh ‘Abdullah (the picture is taken by the researcher)

The daughters of Shaykh Farid mystically surpassed his sons. Among the Shaykh’s
three daughters,*®! the eldest was Bibi Mastiirah who was a saintly woman.®? She
married with Shaykh ‘Umar Sufi*>® but became a widow in her youth and never married
again.™* She had two sons, Khwajah ‘Aziz al-Din and Shaykh Kabir al-Din. Like many
other paternal and maternal grandsons of Baba Farid, ‘Aziz al-Din also remained
attached to Khwajah Nizam al-Din Awliya’ and showed great affection to him. ‘Aziz
al-Din was an excellent calligrapher. He also wrote the Malfiizat Khwajah Nizam al-

Din Awliya’ entitled Tuhfat al-Abrar Karamat al-Akhyar. Most of the Malfiizat was

BIMuftt Ghulam Sarwar mentioned four daughters of Baba Farid, the fourth one was married with
‘Ala’ al-Din ‘Ali Ahmad Sabir of Kalyar. Lahori, Khazinat al-Asfiya’. Vol.1 302.

152 Amir Khiird, Siyar al-Aw/iya’, 191.

18Asghar, Jawahir-i-Faridi, 436.

154Qhattari, Gulzar-i-Abrar, 51-52.
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overseen by Khwajah Nizam al-Din Awliya’ himself.1>> However, the Malfiizat is not
available now. The second son, Shaykh Kabir al-Din was also attached to Shaykh
Nizam al-Din Awliya’. Due to great devotion to his Shaykh, he spent his whole life

with him and was buried at the mound of the Companions at Delhi.**®

Similarly, the second daughter Bibi Sharifah, was a woman of great spiritual faculties
and Baba Farid often proclaimed that if the shari‘ah had allowed him, he would have
appointed her as his spiritual successor as well as his Sajjadah Nashin. Like Bibi
Mastiirah, she also became a widow in her youth and did not marry again.*®’ She has
no children.'®® The third daughter named Bibi Fatimah, was married to one of the
prominent khalifah of Baba Farid, named Khwajah Badr al-Din Ishaq of Delhi. She was
brought to Delhi after her husband’s death by Khwajah Nizam al-Din Awliya’. When
it became popular that Khwajah Nizam al-Din Awliya’ wanted to marry her, he left for
Ajodhan to visit his Shaykh’s shrine, but Bibi Fatimah died before his return to Delhi.
She was buried in mausoleum of his brother Khwajah Najib al-Din Mutawwakil. Bibi
Fatimah had two sons; the eldest Imam Muhammad, and the younger Imam Musa.
Khwajah Nizam al-Din Awliya’ took great care of both grandsons of Baba Farid. Imam
Muhammad was more famous among all the other maternal grandsons of the Shaykh.*>®
He got the khalafat from Shaykh Nizam al-Din Awliya’. The Shaykh also allowed him
to take bay ‘at, appointed him as Imam in the mosque, and no one could sit at a place

higher than Imam Muhammad. He had good command on the science of music. Both

15 Amir Khird, Siyar al-Awliya’, 202.

1%61pid., 203.

157 Amir Khiird, Siyar al-Aw/iya’, 191.

8Asghar, Jawahir-i-Faridi. 376: See also Chishti, Mirat al-Asrar, 312-14.
159 Amir Khird, Siyar al-Aw/iya’, 191-93.
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brothers spent their whole life with Khwajah Nizam al-Din Awliya’ and were buried at

the Mound of the Companions.®

1.14- Miracles of Baba Farid

Much has been written on the divine authority of the saints. Both hagiographical and
historiographical literature presents many supernatural events of different saints. Simon
Digby has done an excellent work on the authority of the saints, particularly the Chishti
Sufis in South Asia. It was a common belief that the Sufis, particularly the South Asian
saints had such spiritual powers that they could bestow the kingdom to any person on
the spot. Moreover, they also had the power to abolish the rule of any ruler.'® For
instance, ‘Ala’ al-Din Maj-i-Dirya granted throne of Delhi to the Tughlaq family of
Dipal Pur. Moreover, Shaykh Najm al-Din Kubra (d.1220) wreaked vengeance on the
Central Asian popular emperor ‘Ala’ al-Din Khwarazm Shah. The Shaykh said,
“Khwarazm Shah and his whole kingdom were the blood price for the murder of one
of his disciples.”%®2 That’s why the emperor was defeated by Changiz Khan and lost his
empire. Khwajah Qutab al-Din Bakhtiyar Kaki protected Multan from the Mongols
through his spiritual power. Same is the case with the hagiography compiled by Amir
Khurd. Miracle is one of the significant prowess of the life of Baba Farid. After a deep
and thorough study of Siyar al- Awliya’, particularly the portion dedicated to Baba
Farid, he presented a portrayal of Baba Farid as a unique and matchless Sufi in the field
of spirituality or divine power. That’s why he used the title Shaykh al- Shayakh al-

‘Alam (preceptor of the wholly saints of the world) for Baba Farid.

10 Amir Khiird, Siyar al-Awliya’, 200-01.

161Simon Digby, The Sufi Shaykh and the Sultan: A Conflict of Claims and to Authority in Medieval
India. Journal of Persian Studies, vol. 20. (1990), 75.

182|pid., 71.
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Numerous miracles of Baba Farid have been described by the hagiographers and
historians of every era. However, the most important miracle of the Shaykh, as
mentioned above, was his great love for the human being. Some other well-known
miracles are like that of Khwajah Rashid al-Din Mainai, a devotee of Baba Farid (who
performed the duty as the Shaykh’s helper during his inverted chillah’s practice). He
was an illiterate person who became an excellent orator due to the Shaykh’s prayer.1®3
Similarly, in another miracle, an oil dealer who lived near Ajodhan lost his wife. The
dartigha (governor or sometime used as in charge of police) of Dipal Pur invaded the
oil-dealer’s village and captured all the men and women including his beloved wife.
The oil-dealer visited Baba Farid and told the Shaykh about the whole incident.
Furthermore, he also told the Shaykh that he could not live without his wife. At the
same time, diwan of the same governor appeared before Baba Farid as a prisoner and
requested the Shaykh to pray for his release. Baba Farid predicted his release and job
restoration. The Shaykh further predicted that the governor would give him a slave lady
as a gift which he should hand over to the oil-dealer. The diwan promised to do as
advised by the Shaykh. Upon hearing the conversation between diwan and the Shaykh,
the oil-dealer claimed that he had enough money to purchase even forty or fifty slave
girls. However, he desired to get his own wife back. On the order of Baba Farid, he left
along with the diwan. Surprisingly, the governor released him, restored his job and

gifted him a slave girl who was none other but the beloved wife of the oil-dealer.*®*

Similarly, Muhammad Shah Ghurt was one of the sincere disciples of Baba Farid. Once

he visited his Shaykh with great apprehension and distress. He informed Baba Farid

163 Amir Khird, Siyar al-Awliya’, 70.

%4Qalandar, Khayr al-Majalis, ed. Nizami, 236-38: See also Jamali, Siyar al-’Arifin, 44-45. Amir
Khard, Siyar al-Awliya’, 83-84. Although Amir Khard narrate that incident with the reference of
Khwajah Nasir al-Din Chirag-i-Delhi, however, he therefore did not provide such detail.
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that his brother was on his death bed and possibly would have passed away until now.
Baba Farid told him, “Go! your brother has recovered”. Upon reaching his home,
Muhammad Shah found his brother fit and eating food.'®® Likewise, Khwajah Nizam
al-Din Awliya’ used a beard’s hair of Baba Farid as a fa ‘wiz (amulet) for the treatment
of his disciples for every disease. Everyone was cured due to that sacred hair. More
surprisingly some time amulet disappeared mysteriously which was omen that person

was soon to die.166

Baba Farid also used to protect his disciples from any danger and sins. For instance,
when Muhammad of Naishapur, a prominent disciple of the Shaykh, was travelling to
Gujrat and saw dacoits ready to attack him. He cried out, “Help me Shaykh, help me
Shaykh”. On hearing this, the dacoits threw away their swords and cried out “grant us
protection” and ran away.'®” Once a galandar visited Baba Farid while he was busy in
his meditation in his hujrah. At that time, no one could visit the Shaykh. The same
galandar sat on the blanket placed by a disciple of Baba Farid. Khwajah Badr al-Din
Ishaq served him with food. After finishing his food, the mendicant became engaged in
making a juice of green grass known as anban (bhang). Shaykh Badr al-Din Ishaq did
not like his action and rebuked him as his juice fell on the blanket of Baba Farid. The
galandar became infuriated and tried to hurl the same cup on Khwajah Badr al-Din
Ishaq. Baba Farid himself came out from the hujrah, caught the hand of the galandar,
and apologized on the behalf of Khwajah Badr al-Din Ishaq. The galandar at the request
of Baba Farid struck the cup against the wall which fell at once.®® Likewise, the Shaykh

slapped a young man who was going from Delhi to Ajodhan for repentance on his hand.

185Sijz1, Fawaid al-Fuad, 143: See also Amir Khiird, Siyar al-Awliya’, 85-86: See also Jamali, Siyar al-
"Arifin, 38-39.

166 Amir Khiird, Siyar al-Awliya’, 78: See also Jamali, Siyar al-Arifin, 52.

167Sijz1, Fawaid al Fudad, 51: See also Jamali, Siyar al-'Arifin, 53.

168Jamali, Siyar al-’Arifin, 42.
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On the way, he was attracted by a whore singer and, for this reason, he was slapped. In
this way, the young man did not indulge in the sin and later when he reached before

Baba Farid at Ajodhan, the Shaykh told him that ALLAH protected him that day.5°

On another occasion five Suffs visited Baba Farid at Ajodhan and claimed that they had
visited many places in the search of a man of great spiritual authority but failed. Baba
Farid said that he would show them their desired saint if they stayed and waited for
some time at his khangah. They did not listen to Baba Farid and left his hospice. Baba
Farid further advised them not to choose the forest route. But again, they did not pay
any attention to the Shaykh’s suggestion. In the end, all five were found dead on their
way as Baba Farid had predicted about their death just after their departure from the
Jama 't Khanah.*™® On another occasion, when Maulana Muhammad Multani, a disciple
of Baba Farid, could not find a sheet for food, Baba Farid made a circle around the food
with his finger and said, “Maulana Muhammad! If the spreading sheet is not available,
then this circular mark drawn will have the order of that spreading sheet. Eat food”.*"*
Similarly, there was a town situated some thirty-four farsangs from Ajodhan which was
ruled by a cruel Turk named Qashal Khani Turk. He had an eagle which was very dear
to him. Although he had already warned his Amir-i-shikar (in charge of hunting) that if
he lost that eagle, he would kill his whole family. The Amir-i-shikar lost the same eagle
and when after his utmost effort failed to get it back, he visited Baba Farid at Ajodhan
and told him whole story. Baba Farid offered him food but he was unable to eat. After
realizing his miserable condition, Baba Farid informed him that his eagle was sitting on

the castle. The Amir-i-shikar captured the eagle and returned. The Turk ruler was

19 Amir Khiird, Siyar al-Awliya’, 85: See also Jamali, Siyar al-Arifin, 38.

108ijz1, Fawaid al Fuad, 154: See also Amir Khiird, Siyar al-Awliya’, 86: See also Jamali, Siyar al-
"Arifin, 41.

"pid., 47.
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previously not a well-wisher of Baba Farid. However, after hearing of that miracle, he
became a disciple of Baba Farid.}’2 Moreover, the Amir-i-shikar abandoned worldly

life, became a devotee of Baba Farid, and spent his whole life with his Shaykh.!"®

A person came to Baba Farid and requested to bestow on him his ox which he had lost
few days ago. Baba Farid pointed out a place where he could find the ox. The person
went there and found his lost ox exactly at the same place. Similarly, a man lost his
horse and requested the Shaykh that he wanted that same horse. Baba Farid replied that
he had granted him two other horses instead of that one, but the disciple insisted to have
back his own horse. The Shaykh increased the number to seventy, but he did not accept
any alternative. Finally, Baba Farid told him that he will find his horse soon. After a

few days, he found his horse and within a month, got another seventy horses.*’*

Likewise, some mendicants wearing black attire visited Baba Farid at his hospice. He
ordered them to bring their leader to his hujrah. When he arrived, the Shaykh had the
door of that room closed. Moreover, Baba Farid ordered his disciples not to give him
any food. The rest of the followers stayed at the Jama 't Khanah and were treated as
guests. Baba Farid visited the leader on the third day and told him that the door will
only be opened if he agrees to convert to Islam. He embraced Islam and confessed
before Shaykh that he was a jinnz and no one in Hindastan and Khurasan could
recognize him for the last thirty years.'” In another incidence one of the disciples of
Baba Farid complained that his fruit trees always produced bitter fruit. Baba Farid took
the fruit in his hand and said, “O fruit! don’t became bitter again.” After that, the tree

produced fine fruit.!”® Khwajah Nizam al-Din Awliya’ saw a dream that he tried to

12Qalandar, Khayr al-Majalis, ed. Nizami, 147-50: See also Jamali, Siyar al-'Arifin, 43-44.
13Jamali, Siyar al-'Arifin, 43-44.

"4Hamad bin ‘Ammad Kashani, Ahsan al-Agwal, 65-66.

15K ashani, Ahsan al-Agwal, 66-67.

18| pid., 147-48.
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enter in an assembly of Sufis but one of those did not allow him to participate. However,
after some time, Baba Farid came in the same gathering and told him that he had
accepted Nizam al-Din as his disciple. After hearing this the former Sufi allowed Nizam

al-Din Awliya’ to join them.!”’

One of the main doctrines in the Nagshbandiyyah and Awaisiyyah silsilah is that
demised saints bestow more spiritual bounties compared to the living saints. Numerous
anecdotes have been found in both primary and secondary Sufi literature about the
blessing of deceased Shayukh. Similarly, there are numerous miracles related to Baba
Farid that occurred after his death. One such miracle which became popular among the
people of Pakpattan was death of a child at the shrine of Baba Farid during the 1980s.
The same child became alive when his mother constantly implored before the

Shaykh.178

1.15- Jama‘t Khanah of Baba Farid

The Jama ‘t Khanah of Baba Farid, according to K.A Nizami, was “one of the greatest
spiritual centers in medieval India”.}’® There was a large space in the Jama ‘t Khanah
of Baba Farid where all kind of people from every religion came to seek his blessing.
It was a religious and educational center for the disciples. It was also a heaven for those
who did not have any source of income and were downtrodden. The Jama ‘t Khanah
remained open till midnight and did not required any permission for entry. Moreover,
no prior appointment necessary to see Baba Farid. Everyone was equal in Shaykh’s

eyes; either they were his disciples, khulafa’, politicians, sons or even the non-believers.

17K ashani, Ahsan al-Agwal, 74.

18Farooq Hamid, The Hagiographic Process: The Case of Medieval Chishti Sufi Farid al-Din Mus 'iid
Ganj-i Shakar (d. 664/1265). The Muslim World, VVol.90. (Fall 2000), 428.

Nizami, The Life and Times of Shaikh Farid-U’D-Din Ganj-1-Shakar, 46.
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Mainly, the khangah or the Jama‘t Khanah were used for three social and spiritual
purposes. Firstly, its rooms were allotted to the guests or the visitors. Secondly, many
disciples lived there; and thirdly, smaller rooms known as Zawiyah were used for the
training of the mystics. Zawiyah were apartments where future saints like Khwajah
Nizam al-Din Awliya’ or Khwajah Badr al-Din Ishaq were trained. All the visitors were
treated as guests in the Jama‘t Khanah for three days. However, after that time they
were considered natives of the Jama’t Khanah and were supposed to participate as
helpers in the Jama‘t Khanah’s related activities. There were strict meditational and
ethical rules which were applicable to all the dwellers of the Jama‘t Khanah. The
Shaykh himself and the manager of the Jama‘t Khanah carefully supervised the
application of these rules. Anyone who violated the rules (skipped prayer or became
rude with elder etc.) was strictly punished. The application of such meditational, ethical
and moral rules produced many Chishti Sufis in the Jama‘t Khanah of Baba Farid.
Sama“, ‘urs (death anniversaries of saints) and lungar (free food for public) were other
social elements of the Jama‘t Khanah and had also great importance regarding the
strength of the disciples.!® Moreover, as for as educational achievement of the Jama ‘t
Khanah is concerned, it produced numerous intellectual Sufis. Baba Farid himself was
the main tutor of the Jama ‘t Khanah who had not only command on Islamic shari‘ah
but also of Hinduism. Moreover, the Shaykh had great spiritual power. He convinced
many anti-Sufis with his knowledge and wisdom. One such example includes Khwajah
Badr al-Din Ishaq of Delhi who latter on became one of the leading khalifah of the great

Shaykh.

As far as impartiality and equality is concerned, Baba Farid presented practical

examples for his disciples. For instance, he always used to sit amongst his disciples on

180Balwant Singh Anand, Baba Farid. (New Delhi: Sahitya Academy, 1975), 19-21.
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the ground, there was no bed or chair to distinguish the Shaykh from his audience. Once
he had severe pain in his feet and had to sit on the bed but after realizing that his
audience were sitting on the ground, he expressed his condition and apologized to
them.8! Such examples are hardly found in modern society. As stated above the Jama ‘t
Khanah was the heaven for the poorer, needy and every oppressed person who was
victimized by the ministers and qgadi etc. No one, including the powerful Sultan, dared
to interfere in the affairs of the Jama ‘t Khanah.*®? The Shaykh did not have any type of
protocol there. Baba Farid did not make any special arrangements for the education of
his children. His disciples used to teach his sons and grandsons along with the children

of common people from Ajodhan.

The contemporary Suhrwardiyyah khangah, however, followed different rules to those
of the Jama‘'t Khanah of Baba Farid. It was mandatory for visitors to get prior
permission to visit Shaykh Baha’ al-Din Zakariyya. Moreover, the common man was
not allowed to see the Shaykh. The Shaykh had made a schedule and the influential
people visited him during specified hours. As far as food is concerned, the
Suhrwardiyyah khangah used not to serve equal standard of food. The rich were served
with the higher standard of food, the poor with ordinary food. Moreover, only invited
people were served food. The rest of the disciples did not receive any food. Regarding
the lifestyle of Shaykh Baha’ al-Din Zakariyya, he kept permanent stocks of grain, held
numerous jagir, and had numerous sources of income. He also arranged highly

qualified teachers for his sons and paid them a handsome salary.*®

181 Rahman, Bazm-i-Sufiyah, 136.
182 Amir Khiird, Siyar al-Awliya’, 196.
18Nizami, The Life and Times of Shaikh Farid-U’D-Din Ganj-1-Shakar, 54-55.
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1.16- Managers of the Jama‘t Khanah of Baba Farid

Baba Farid divided the departments of Jama‘t Khanah into several categories and
appointed his eminent disciples as managers or supervisors of each category. Khwajah
Badr al-Din Ishaq was the most prominent among the supervisors and was in charge of
multiple departments, such as finance and internal/external affairs of the Jama't
Khanah (looking after visitors, providing food and shelter etc. to them).!®* Likewise,
he was solely responsible to take the bay ‘at of those people who showed their desires
of initiation at the Jama ‘t Khanah.*® He was also in charge of the amulet department.
However, later, permission was also granted to Khwajah Nizam al-Din Awliya’.'®
Baba Farid sought the opinion of his Shaykh about amulet. He allowed him, saying,
“this work rests neither in your hand nor in mine. The amulet is ALLAH’s name. Write
it and give them ALLAH’s word”."*®" Not only Muslims but also Hindus showed great
desire to get amulets.'® Khwajah Badr al-Din Ishaq had also the responsibility of
preparing the khaldfat namah for each khalifah.'® However, the rectification of the
khalafat namah was the responsibility of Shaykh Jamal al-Din of Hansi and Qadi

Muntakhab al-Din of Delh1.'®
1.17- Domestic Managers of Baba Farid at Ajodhan

Khwajah Muhammad Mahmiid Kirmani, grandfather of Amir Khiird was in charge of

the household duties Baba Farid. He served his Shaykh almost eighteen years.**Ahmad

18 Amir Khard, Siyar ul Awliya’, 86.

181hid., 173.

18 Amir Khard, Siyar al-Awliya’, 429-30: See also Sijzi, Fawdaid al-Fuad, 125

87Sijz1, Fawaid al-Fuad, 125: See also Amir Khiird, Siyar al-Awliya’, 429-30.

188Mushir al-Haq, The Mission of Baba Farid, Perspectives on Shaikh Farid, ed. Gurbachan Singh
Talib (Patiala: Baba Farid Memorial Society, 1975), 114.

18 Amir Khiird, Siyar ul Awliya’, 175.

101hid., 116.

¥llbid., 208-10.
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Sistani was another domestic manager of Baba Farid. He was assigned the duty of
washerman (dhobi) and fetching water for Shaykh’s bath and ablution.'®2 Similarly,

other domestic matters of Baba Farid was managed by ‘Isa and his wife.®?

1.18- Relationship with the Common People and the Ruling Elite

The Shaykh loved solitude, but it became impossible in Ajodhan. There was no limit to
the number of daily visitors. There was no difference between his public and private
life. He distributed everything which he received among the mendicants and visitors.1%
Furthermore, to maintain the self-respect of his audience Baba Farid enquired about
such religious issues that were quite acquainted to the visitors.!® The Shaykh advised
his disciples to try to make their enemies happy and to give a due share to the
deserving.1%

The Shaykh did not like to make any attachment with the ruling elite. When Sultan
Nasir al-Din Mahmiad (r. 1246-66) marched toward Multan, he passed through
Ajodhan. Sultan Ghiyas al-Din Balban, who at that time was known as Alagh Khan
(prime minister), visited Baba Farid and offered some money and ownership of four
villages. Ghiyas al-Din further explained that money is for the darwaish and land is for
the Shaykh. Baba Farid accepted the gift of money and replied, “Give me money. I will
distribute among the darwaish”. But he declined the offer of the land and said, “there
are many who long for them. Give them away to such person”.1%” Moreover, when some

irregularities and embezzlements were found in the account of Nizam al-Din Kharitdar

who had built a hospice for Khwajah Badr al-Din Ghaznavi, the latter requested Baba

192 Amir Khird, Siyar al-4wliya’, 86-87.
1931bid., 184.

148ijz1, Fawaid al Fudd, 49

195]pid., 60.

19 1bid., 90.

97pid.., 66.
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Farid to pray for his safety. Baba Farid said: “our spiritual ancestors did not follow this
practice of building hospices, he who opts to build a hospice will experience what you

are now experiencing.”%

Later, however, Baba Farid opened his gate even for the ruling elite and accepted the
request of Sultan Nasir al- Din Mahmtd who wanted to visit the great Shaykh along
with his army. It was panicky for the Shaykh because the army men were in great
numbers. Finally, the Shaykh put his clothes on the wall. The people came to kiss that
cloth and moved forward. In the end, that cloth was also torn into pieces. Baba Farid
finally went to the mosque and asked his disciples to make a circle around him to avoid
the people. Among those visitors one was an old farash (keeper of royal carpets) who
broke the circle and fell on the Shaykh’s feet so that he might kiss them. Although it
was really disturbing for the Shaykh, the farash cried and claimed: “O Shaykh! do you
feel annoyed? Give thanks to ALLAH for that blessing He bestowed on you!”. Baba

Farid began to weep, embraced the old man and apologized to him.1*

Baba Farid also sent letters to the Sultan and governors on the behalf of the
downtrodden. In this regard, once an ‘Amil (official) visited Baba Farid, complained
against the governor, and requested the Shaykh to intervene. Baba Farid sent someone
to the governor, who, at first, did not give any answer but after some time, appeared

before Baba Farid and apologized him?® for his late response.

1.19- Devotion with ALLAH Almighty

From the very beginning, Baba Farid was fully devoted toward ALLAH Almighty.

Such attention increased day by day and reached its pinnacle during the last days of the

1988ijz1, Fawaid al Fudd, 52-53.
191hid., 94.
2001hjd., 95.
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Shaykh’s life. Love of God overwhelmed him. Such was his spiritual state and
absorption in the love of God that He would even sometimes fail to recognize his
dearest fellows as when a disciple conveys greetings from his own favorite son,
Makhdiim Zada Nizam al-Din, Baba Farid asked: “who is he??°! Khwajah Nizam al-
Din Awliya’ maintained that besides the prescribed prayers, Baba Farid often and above

performed prostrates and recited the verse:
az bahr tu meeram az baaray tu zeem?2%(l die for You, just as I live for You)

When his son ‘Abdullah was on his death bed due to starvation, his wife raised that
issue in front of the Shaykh. Baba Farid maintained that a rope be fastened to his leg
and he be thrown out of the room. It was because Baba Farid at that time was in
prostration and due to the interference of his wife his ecstatic condition was vanished
otherwise, he evidences great humanity and had not only great love for his children but

for all the human beings.
1.20- The Practice of Initiation (Bay ’at)

Baba Farid’s methodology of taking bay ‘at from new devotee was as follows: the
Shaykh used to advice recitation of surah al-Fatiha, al-Akhlas, the last verse of al-
Bagarah, and the seventeenth and eighteenth verses of surah Ale ‘Imran. Then he used
to take oath from them that they would follow the Islamic shari ‘ah and would look after
their hands, feet and eyes.?% This meant that they would not harm anybody with their
hands, would not go to do anything evil, and would not look at vulgar things with their

eyes.

218ij71, Fawaid al Fuad, 138.
22|pid., 127.
203Jandar, Durr-e-Nizami, trans. Nizami, 136.
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Similarly, when any of his disciples requested him to bestow khalafat namah without
complete spiritual training, Baba Farid realized the spiritual weakness and then used to
demonstrate their deficiency to their satisfaction. For instance, a disciple named Yasuf
complained before Baba Farid that he had served the Shaykh many years but did not
get any bounty while during the same period others have secured bounty and
successorship (khalafat namah). Baba Farid ordered his four years old grandson to
bring a brick from the heap of the bricks (Baba Farid did not tell the child for whom he
was bringing the brick. However, he had informed Ytsuf that the brick is for himself
I.e. the Shaykh). The boy carried an intact brick. Similarly, the boy was ordered to bring
three more bricks (those were for Khwajah Nizam al-Din Awliya’, Khwajah Jamal al-
Din Hanswi and Khwajah Badr al-Din Ishaq). Again, the boy brought intact bricks.
However, upon Yasuf’s turn the child brought only a half brick. After this
demonstration Baba Farid told Yasuf “what can I do when one is not equal to others?
It is the distinction of ALLAH Almighty, take what ALLAH Almighty granted and

carry out thanksgiving”.2%

When Baba Farid bestowed the robe of khalafat (khirgah) to anyone, he used to speak
these words: “this is the dress of piety and fruits of the next world for the pious”. The
Shaykh used to give the following advice to his khulafa after granting them the robe:
never upset anybody with your tongue and hands, never look at vulgar things with your
eyes, always depend only on ALLAH Almighty, remain busy in worship and
meditation, and keep the heart free from worldly desires.?® Likewise, shaving heads

was also indispensable for everyone who joined the circle of Baba Farid.?%

2047amali, Siyar al-Arifin, 57-58.
205 Amir Khiird, Siyar al-Awliya’, 323.
2081 bid., 54.
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1.21- Philosophy of Baba Farid

The philosophy of Baba Farid is primarily a two-fold agenda. One aspect moves around
his association with ALLAH Almighty which led him toward riyadat, devotion,
arduous worship and meditation. The second is his relationship with mankind which is
loving human beings and taking great care not to hurt anyone. Baba Farid, as mentioned
above, from a very young age had a great devotion with ALLAH Almighty, and as he

grew older that relation got further strengthened.

All the spiritual successors (khulafa’) of Baba Farid strictly followed the humanistic
and moral rules of the Shaykh. If anyone bypassed these rules, Baba Farid never
compromised and expelled such khalifah from his company as well as from Chishtiyyah
silsilah. For instance, when Khwajah Nizam al-Din Awliya’ gave scholarly answers to
the questions raised by Shaykh al-1slam, a worldly man who came from Delhi to surpass
Baba Farid. Baba Farid ordered his beloved khalifah to leave his Jama‘t Khanah
because his answers hurt Shaykh al-Islam. The Shaykh made no distinction between
Hindus and Muslims, and he disdain the view of the orthodox ‘ulema’ that Hindus were
disbelievers. As a Suff, he did not have a preaching center, nor was it his objective to
convert people. But if someone showed his/her desire for conversion, he readily made
them to embrace Islam.?” Due to such policies both the common people and ruling
class of Hindus showed great respect toward the Shaykh and even after his death they
visited his shrine.?’® It was due to his great love for the human being that large number
of tribes and castes of Indo-Pak converted to Islam. Whether they were government

ministers or Sultans, poor or rich, Muslims or non-Muslims, his door remained opened

207B.S. Anand, Babd Farid. (Lahore: Sucheet Kitab Ghar, 2001), 30-31.
2083atya Prakash, “Baba Shaikh Farid Shakar Ganj” in Baba Shaikh Farid: Life and Teachings, ed.
Gurbachan Singh Talib. (New Delhi: Parnassus Publishers, 1973), 17.
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for everyone. On the other hand, anyone who visited the Shaykh for getting worldly
desires he did not like. He often recited the verses, “anybody who has a desire for
popularity, his house is outside the Shaykh’s room”.2% Similarly, when one of his
disciples gifted Baba Farid a pair of scissors, he asked him to give him a needle instead

as its function was to combine things (and not to cut like scissor).?%°

Baba Farid lived a liberal life as compared to his preceptors. Although not making any
relations with kings is one of the main doctrines of Chishtiyyah silsilah. However, the
Shaykh allowed Sultan Nasir al-Din Mahmud (r. 1246-1266) to come to his hospice
along with his army. He accepted Hindus as his disciples without converting them to
Islam.?** One cannot find such a liberal policy elsewhere in the Sufi silsilah in the
Indian Subcontinent. Perhaps Baba Farid was the first Muslim saint who established
relationship with the Hindu theologians or intellectuals.?*? As a result of which he was
recognized as the most popular of all the Muslim saints among the Hindus.?*® The
Shaykh also had a great knowledge and command of Hinduism. Even the Hindu yogis
used to come to Baba Farid and had discussed their religious views with him. The
Shaykh not only appreciated their philosophical ideas, but also commented on them.?!*
Later on, successors such as Shaykh ‘Abdul Rahman Chishti, not only translated the
Bhagavat-Gita of Hinduism but also declared the Vedas and Bhagavat-Gita as divine

books.

29Amir Khurd, Siyar al-Awliya’, 126.

201hid., 323.

21Medieval Bhakti Movements in India, ed. N.N. Bhattacharyya. (New Delhi: Munshi ram Manoharlal
Publishers, 1989), 77.

212M. Abdullah Chagatai, Pakpattan and Baba Farid Ganj-i-Shakar. (Lahore: Kitab Khana Nauras,
1968), 9.

23Medieval Bhakti Movements in India, ed. Bhattacharyya, 75.

24SijA, Fawaid al-Fuad, 56.
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Baba Farid spent a very simple and austere life, and strongly opposed materialism. He
had only one blanket on which he used to sit during the daytime and used to sleep under
it in the night. He did not like taking loans and desired the same for his disciples. He
said: “anyone who is my disciple cannot take a loan”. However, once a scribe
complained to the Shaykh that he had not any paper and ink, then he allowed him to
borrow three dirhams.?® He also emphasized the renunciation of the world and the
worldly desires. He maintained that whenever a person repudiates the world and
worldly desires, ALLAH Almighty throws the world and the worldly people (the ruling
elite) under his feet.?!® Furthermore, to counter materialism, he described three
categories of zakat which are zakat-i- shari‘ah, zakat-i-tarigah and zakat-i-hagiqat.
Zakat-i-shari‘ah is a zakat in which a man gives five dirhams from two hundred-
dirhams, in zakat-i-tarigah, one possesses only five dirham and distributes the rest (one
hundred and ninety-five dirhams), and in zakat-i-hagigat (alms of truth), one gives

away everything and keeps nothing.?*’

He followed a non-violent policy and appreciated when his successors did the same.
Khwajah Nizam al-Din Awliya’ tolerated Sharf al-Din Qaiami, who spoke ill words
against Baba Farid. On his forbearance, the Shaykh greatly cherished his beloved

successor.2!8 This was his lesson and teaching for his disciples.?'°

1.22- Conversion

South Asian Muslims belong to multi-ethnic groups such as ‘Arab, Afghan and Persian;

these three groups being the emigrant Muslims. The majority of people converted to

25]andar, Durr -e-Nizami, trans. Nizami, 170-72.

216 |pbid. P. 181.

27SijA, Fawaid al-Fuad, 69: See also Jandar, Durr-e- Nizami, trans. Nizami, 113.
218 Amir Khird, Siyar al-Awliya’, 83.

29Chishti, Taj al-"Arifin, 228.
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Islam were South Asian natives. These people were converted by the Sufis, and the
notion of their forceful conversion is not reliable. The Sufis did not propagate Islam but
tried to spread its true message of ‘love with God’ and ‘spirituality’.2?° Similarly, their
folk literature and supernatural powers are other causes of the conversion of the
Hindus.??! The early tadhkirat as well as the modern historians has also discussed these
conversions. Regarding the Chishtt Sufis, Jamali, for instance, mentioned numerous
non-believers who converted at the hand of Khwajah Mu‘in al-Din Chishti. %2
Similarly, ‘Ali Asghar Chishti mentioned different tribes like Siyal, Pholeban,
Sarsacholiyan, Jhakarwali, Dahkiyyan who converted at the hand of Baba
Farid.?2®Additionally, K.A Nizami argued that eleven tribes including the Siyal, Sarang
waliyan, Bahliyan, Adhkan, Jhakar waliyan, Bakkan, Hakan, Sian, Khokhar, Dhudhi
and Tobe were also converted to Islam by Baba Farid.??* On the other hand Jaffar
Qassimi avers that sixteen tribes were converted at his hand.??® Similarly, Shaykh
Muhammad Ikram mentioned numerous famous tribes of Punjab converted at the hand
of Baba Farid which include the Siyal, Rajpat and Wattii.??® Pir Ajmal argued that Baba
Farid converted thirty casts or tribes.??” Similarly, ALLAH Bakhsh Tariq mentioned
that the Siyal, Waraq, Waraich, Cheema, Tawana, Gonadal, Khira, Hiraj, Wattd,

Khokhar, Dhudhi, Dogar, Arian, Joya, Bhakhari, Nihari and Goghera.??® People

220Zawwar Hussain Zaidi, Conversion to Islam in South Asia: Problems in Analysis. The American
Journal of Islamic Social Sciences. Vol. 6, No, 1. (1989), 93-107.

22IRichard M. Eaton, Sufi Folk Literature and Expansion of Indian Islam. History of Religion vol. 14
No, 2, (1974), 125-27.

222Jamali, Siyar al-’Arifin, 13: see also Burjor Avari, Islamic Civilization in South Asia: A history of
Muslim Power and Presence in the Indian subcontinent. (London: Routledge, 2013), 54

23 pAsghar, Jawahir-i-Faridi, 206 & 271.

2%4Nizam, The Life and Times of Shaikh Farid-U’D-Din Ganj-I-Shakar, 107.

25)affar Qasimi, Baba Farid ud Din Masud Ganj -1- Shakar. (Lahore: R. C. D. Cultural Institute West
Pakistan Branch, 1971), 20.

226Shaykh Muhammad Ikram, ‘dab-i-Kauthar. (Lahore: department of Islamic Heritage, 2015), 222.
227Chisht1. Taj al- Arifin, 228.

228Mian Allah Bakhsh Tariq, Tarikh-i-Pakpattan. (Lahore: Saman Printers, 1994), 59.
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converted owing to the Shaykh’s high spiritual level, great knowledge and

understanding of Islam and Hinduism and more specifically his great love for humanity.
1.23- Baba Farid and Expansion of the Chishtiyyah Silsilah

Khwajah Mu‘in al-Din Hassan led the foundation of Chishtiyyah order in Indo-Pak
Subcontinent and Khwajah Qutab al-Din Bakhtiyar Kaki further strengthened it.
However, it reached its culmination under Baba Farid. His Jama ‘t Khanah was a heaven
for downtrodden people of every religion on one hand and a great educational and
spiritual center on the other. The introduction of Zawiyah in Jama'‘t Khanah provided
enough eminent successors to Baba Farid which spread his spiritual mission in different

parts of South Asia and beyond.

As far as the expansion of Chishtiyyah is concerned, when Baba Farid left Delhi, he
appointed three prominent khulafa’ namely Khwajah Nizam al-Din Awliya’, Khwajah
Najib al-Din Mutawwakil and Qadi Muntajab al-Din to maintain the Chishtiyyah

ascendency there. Here is the detail of some of his prominent spiritual successors.
1.23.1- Khwajah Nizam al-Din Awliya’

Muhammad bin Ahmad Bedouini popularly known as Khwajah Nizam al-Din Awliya’
was a distinguished khalifah of Baba Farid. He was also the founder of most celebrated
branch of Chishti order known as Nizamiyyah. Besides his Shaykh, credit also goes to
Khwajah Nizam al-Din Awliya’ who popularized and expanded the Chishti silsilah in
the whole Subcontinent. It was a great decision of Baba Farid to grant the khalafat
namah of Delhi to Khwajah Nizam al-Din Awliya’. Delhi was the capital of Muslim
empire where the best spiritually trained successor was required to provide guidance to

the people. As mentioned earlier the main principle of the Chishtiyyah doctrine was
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that head of Chishtiyyah silsilah would not make any relationship with the Sultan or
king. Khwajah Nizam al-Din Awliya’, however, accepted the bay ‘at of the nobles,
ministers and even the descendants of the Sultan. It is natural that when masses show
more attachment toward saints than the Sultan, the feeling of jealousy is automatically
created in the heart of the Sultan. In such an environment, the anti-Sufi elements also
became very active. In this regard, Baba Farid required a khalifah who could tolerate
the Sultan, the qad and the ruling elite. Under the given circumstances Khwajah Nizam

al-Din Awliya’ was the best option.

It was the great training of Baba Farid that the people of excessive intellects joined the
circle of Khwajah Nizam al-Din Awliya’. Legendary poets like Amir Khusru and Amir
Hassan Sijzi and the popular historian like Diya al-Din Barni were the disciples of
Khwajah Nizam al-Din Awliya’. Similarly, he had many khulafa’; the most eminent
include Khwajah Nasir al-Din Mahmitd Chirag-i-Delhi, Khwajah Burhan al-Din
Gharib, Kamal al-Din ‘Allama, Fakhar al-Din Zarradi, ‘Ala’ al-Din N&li, Wajth al-Din
Paili, Hassam al-Din Multani, Shaykh Qutab al-Din Munawwar and Shams al-Din
Yahya. Moreover, the powerful Sultans such as Sultan Jalal al-Din Khalji (r. 1290-96),
Sultan ‘Ala’ al-Din Khalji (r. 1296-1316) and Muhammad bin Tughlaq (r. 1325-1351)
were also his devotees. Similarly, sons of ‘Ala’ al-Din Khalji named Shadi Khan and
Khedar Khan were also his disciples. There is no doubt that the Chishtiyyah silsilah
reached its zenith due to Khwajah Nizam al-Din Awliya’, the eminent khalifah of
Shaykh Farid al-Din Mas‘td Ganj-Shakar. Khwajah Nizam al-Din Awliya’ died in

1325 A.D. and was buried in the village of Ghiyas Pur at Delhi.
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1.23.2- Qadi Muntajab al-Din

He was another prominent kAalifah of Baba Farid at Delhi. Baba Farid accepted anyone
as his legitimate khalifah only if Qadi Muntajab al-Din (who was a brother of Shaykh
Burhan al-Din Gharib the later was an eminent khalifah of Khwajah Nizam al-Din
Awliya’) and Shaykh Jamal al-Din Hanswi endorsed his khalafat namah. Even
Khwajah Nizam al-Din also got ratified his khalafat namah from Qadi Muntajab al-Din
at Delh1.??® The contemporary sources provide little information about Qadi Muntajab

al-Din and ‘Ala’ al-Din ‘Ali Ahmad Sabir.
1.23.3- Shaykh Najib al-Din Mutawwakil

Among Shaykh’s prominent khulafa’, one was Baba Farid’s own brother named
Shaykh Najib al-Din Mutawwakil. He lived an ascetic life and even did not know about
the current day or month.?° Baba Farid, after the death of Khwajah Qutab al-Din
Bakhtiyar Kaki, left Delhi and ordered his brother to stay there. He visited Baba Farid
nineteen times at Ajodhan and spent almost seventy years in Delhi. He died in Ramdan
9, 659 A.H./ August 7, 1261 A.D. and was buried outside the mandah gate.?! ‘Alr
Asghar Chishti mentioned three sons of Shaykh Najib al-Din Mutawwakil named as

Shaykh Ismail, Shaykh Ahmad and Shaykh Muhammad.?*?
1.23.4- Shaykh Badr al-Din Ishaq Delhwi

Badr al-Din Ishaq bin ‘Alf bin Ishaq hailed from Delhi and was a famous theologian.
He was an anti-Suft at first. While leaving for Bukhara to resolve some jurisprudence

issues, inadvertently he visited Baba Farid at his hospice at Ajodhan. Shaykh Farid al-

2 Amir Khiird, Siyar al-Awliya’, 116.
21bid., 167.

Zbid., 169.

232 Asghar, Jawdhir-i- Faridi, 440.
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Din resolved all his questions without enquiring him. Badr al-Din was so impressed
that he became the Shaykh’s disciple. He was so much in love with his Shaykh that he
left his relatives and settled in Ajodhan forever. Khwajah Badr al-Din Ishaq was very
much attached with his Shaykh and spent most of his time in serving his mentor.
According to Khwajah Nizam al- Din Awliya’, the devotion and love of Khwajah Badr
al-Din Ishaq for his Shaykh was much more than any of the disciples. He further said
that ten disciples together could not serve the Shaykh to the extent as alone by Khwajah
Badr al-Din Ishaq. The Shaykh too showed great love and affection toward him and
even married one of his daughters to him. He was one of the active and powerful
managers and in charge of Baba Farid’s Jama ‘t Khanah. Baba Farid also granted him
permission to take bay ‘at from the audience. Shaykh Badr al-Din Ishaq, after the death
of Baba Farid, left the Jama ‘t Khanah due to some misunderstandings between him and
the elder son of Baba Farid, Badr al-Din Sulaiman and shifted to the Jamia‘ mosque of
Ajodhan. He died in 1291-92 A.D. and was buried in the same mosque.?* He was one
of the leading scholars of his eraand compiled a masterpiece in Arabic grammar entitled
Tasrif-e-Badarz.?** Though the book is not available now, Khwajah Nizam al-Din

Awliya’ once had an autographed copy of it.2*®

Khwajah Badr al-Din Ishaq was equally popular and spiritually recognized. He also had
many disciples but no sub-order or silsilah (like Khwajah Nizam al- Din Awliya’
eponym Nizamiyyah and Sabiriyyah from ‘Ali Ahmad Sabir) belongs to him because

firstly, he wanted to live an ascetic live, and secondly, he was living at Ajodhan along

283 Amir Khird, Siyar al-Awliya’, 170-71.
241bid., 173.
25Nizami, The Life and Times of Shaikh Farid-U’D-Din Ganj-1-Shakar, 72.
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with Baba Farid. So how could a star (Khwajah Badr al-Din Ishaq) shine in the presence

of the moon (Baba Farid)?
1.23.5- Shaykh Jamal al-Din of Hanst

Another prominent khalifah of Baba Farid was Shaykh Jamal al- Din of Hansi. He was
a popular khatib of Hansi. But after joining the circle of Shaykh Farid al-Din he left this
job. Baba Farid had great affection for him and spent almost twelve years at Hansi
owing to his beloved khalifah. Moreover, once the Shaykh said: “Jamal! | want to
sacrifice for you head long”.?*® Owing to this attachment, after his death Baba Farid
bestowed khalafat namah to Burhan al-Din Sufi, a child of Khwajah Jamal al- Din of
Hansi.2*’ Furthermore, Shaykh Jamal al-Din got high spiritual status before his Shaykh.
No one was considered legitimate successor (khalifah) of Baba Farid until Khwajah
Jamal al-Din of Hansi endorsed his khalafat namah.>*® Baba Farid loved poverty (faqr)
and suggested the same for his disciples. When Khwajah Jamal al-Din complained of
starvation, Shaykh replied that it was obligatory for spiritual domain. Furthermore,
when a slave woman of Khwajah Jamal al-Din known as Madar-i-Méminan (‘“Mother
of the Believers’), told Baba Farid that Jamal al-Din had given up worldly intentions
and faced arduous starvation since he got his Shaykh’s attachment. Upon hearing this,
Baba Farid showed happiness and satisfaction.?3® Khwajah Jamal al-Din of HansT died

in 659 A.H./ 1261AD?* during the lifetime of Baba Farid.

28 Amir Khard, Siyar al-Awliya’, 178.

2371 bid., 182-83.

28 Amir Khird, Siyar al-Awliya’, 179.

239 bid.,180-81.
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1.23.6- Shaykh ‘Arif

Shaykh Arif, another khalifah of Baba Farid, was Imam in a mosque in Multan. The
governor of Uchach and Multan gave him a hundred tanka (name of the currency of
that time) as a gift for Shaykh Farid al-Din, but he submitted only half to the Shaykh.
Baba Farid remarked sarcastically that ‘Arif split the amount in two halves and took
one himself. ‘Arif, therefore, presented the remaining money and requested the Shaykh
to accept him as his disciple. Baba Farid not only accepted him as his disciple but also
granted him his khalafat namah of Sistan. Later, he left for the Ka‘aba and died in
Makkah.?** Shaykh ‘Arif was not as popular as the above-mentioned successors of

Baba Farid and his role in the expansion of Chishti silsilah was not as significant.
1.23.7- Shaykh ¢Ala’ al-Din ‘Ali Ahmad Sabir of Kalyar

‘Ala’ al-Din ‘Ali Ahmad Sabir was the founder of a branch of Chishtiyyah silsilah
known as the Sabirtyyah. He was a nephew and khalifah of Baba Farid. He was the
only successor of the Shaykh who did not get any commands as Baba Farid had said to
him: “Hey Sabir! Go, you will pass your life nicely”.?*? It is peculiar that the Siyar al-
Awliya’ of Amir Khiird and almost all contemporary Malfiizat provide little information
about ‘Ala’ al-Din ‘Alt Ahmad Sabir. This gap occurred due to Shaykh Nizam al-Din
Awliya’s unfamiliarity with Shaykh Sabir as the former left for Kalyar ten years before
the arrival of the latter at Ajodhan. The majority of the Malfiizat and tadhkirat of that

period were compiled by the khulafa’ of Khwajah Nizam al-Din Awliya’.

‘Ala’ al-Din ‘Al Ahmad Sabir received the khalafat namah of Delht but it was disposed

of by Khwajah Jamal al-Din Hanswi. The sister of Baba Farid complained before the

2 Amir Khiird, Siyar al-Awliya’, 184-85.
2421pjd., 185.
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Shaykh and requested him to endorse Sabir’s khalafat. But the Shaykh declined saying:
“Farid cannot sew what Jamal tore”. However, when Shaykh Sabir’s mother apprised
her son, he was unperturbed and said: “Sabir’s sabr (patience) will eliminate even the
khalafat of Jamal”. It was proven true as Shaykh Jamal al-Din Hansw1 could not form
any branch of Chishtiyyah silsilah and nobody followed him after his death.?*® Al
Asghar Chishti postulated that Khwajah Jamal-Din Hanswi greeted ‘Ala’ al-Din Sabir
with utmost respect. But he did not endorse his khalafat namah as he (Sabir) was a

jalali (irritable) saint and was unfit for the people of Delhi.?**
1.23.8- Hamid

He was a dartigha of Bengal who, after visiting Baba Farid at Ajodhan, gave up his job.
Baba Farid then appointed him his kha/ifah and called him a star since the star does not
shine before the sun. He was ordered to go to Ander put (a village near Delh1) and serve

the people.?*®
1.23.9- Wahid al-Din

He was a grandson of Khwajah Mu‘In al-Din Hassan. Baba Farid was reluctant to make
him his disciple because of his great family status and told him that he himself had
received all such blessing from his grandfather’s house. Thus, it was inappropriate to
have a disciple from there. But Wahid al-Din was a great devotee of Baba Farid. He fell
on the feet of Baba Farid and maintained: “O Master! Where shall | find a preceptor

like thee in the whole world?” adding that he will not move from his place until the

243Qhattari, Gulzar-i-Abrar, 52-53.
24psghar, Jawahir-i-Faridi, 281.
245Jamali, Siyar al-Arifin, 53-54.
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Shaykh accepted his bay ‘at. On the display of such devotion, Baba Farid accepted him

as his khalifah.?®

There are some lesser known khulafa’ of Baba Farid. These include a Sufi from
Palestine who was so impressed with the spiritual power of Baba Farid that he placed
his head on the latter’s feet and was accepted as a khalifah. After some time, Baba Farid
gave him his khalafat namah and sent him to Sistan.?*” Shaykh ‘Ali Bihari, Muhammad
Shah Naishapuri and Muhammad Shah Ghuri are some other khulafa’ of Baba Farid.?*®
Sharf al-Din, grandson of Qadi Hamid al-Din Nagauri, was also a devotee of Baba Farid
who visited the Shaykh at Ajodhan but failed to obtain the khalafat namah of Baba

Farid.?*°

1.24- Poetry of Baba Farid

Baba Farid is the founder of Punjabi poetry?®® and was perhaps first Sufi poet of Indo-
Pak Subcontinent. 2> He had 112 verses in the Gura Granth, and 83 verses are described
in other different sources. He also used Arabic, Persian, Sanskrit-Hindi, and even Urdu
words in his poetry. Some Persian and Arabic verses are found in Siyar Al-Awliya’
while some of his Urdu verses are found in later sources. Baba Farid was a native of
Punjab. That’s why he did his poetry primarily in the local language. However, when

he was living in Delhi and Hansi he did poetry in the Persian, Arabic and Hindi

2461 bid., 41-42.

247 Allah Diya, Siyar al-Agtab, trans. Dardai, 195-96.

2%8Mu‘in al-din, Ma ‘arij al-Walayat, vol. 257: See also Lahori, Khazinat al-Asfiya’. Vol.1.,303.
29Nisar Ahmed Farugi, “Baba Farid and the Depressed Class”.in Baba Shaikh Farid: Life and
Teachings, ed. Gurbachan Singh Talib. (New Delhi: Parnassus Publishers, 1973), 56.

20 professor Sarfraz Hussain Qazi declared Baba Farid as the Baba Adam of the Punjabi language. He
argued that Baba Farid was the first Punjabi poet and the first Sufi poet in Indo-Pak Subcontinent.
Punjabr De Sufi Sha’r. (167). See also B.S. Anand, Baba Farid. (Lahore: Sucheet Kitab Ghar, 2001), 74;
Sufis m in Punjab: Mystics, Literature, and Shrines, ed. Surinder Sing and Ishwar Dayal Gaur. (New
Delhi: Aaker Books, 2009), 197. Shafgat Tanveer Mirza, Resistance themes in Punjabi Literature.
(Lahore: Sang-e-Meel Publications, 1992), 220. Shafqat added that Baba Farid was also the earliest Urdu
poet and founding father of Punjabi and Seraiki poetry.

1 B.S. Anand, Baba Farid, P. 49; Professor Sarfraz Hussain Qazi, Punjabi De Sufi Sha’r, p. 167.
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languages.?®? Regarding Baba Farid’s Punjabi poetry, there is some confusion about the
surviving corpus of work. Different scholars and linguists have different opinions

regarding the poetry of Baba Farid.?®3

It was the Gura Granth that preserved the Punjabi poetry of Baba Farid and compiled
it with the title ashloke?®* Shaykh Farid. These are in total 130 ashloke, 112 belonging
to Baba Farid while the remaining 18 belong to different Sikh Gurts. Gura Nanak
(1469-1539) collected Baba Farid’s ashloke. According to another opinion these
ashloke belongs to Khwajah Ibrahim Alias Farid Il (1450-1575), a descendent
(Sajjadah Nashin) of Baba Farid. Guri Nanak was one of the devotees of Baba Farid
who also visited his shrine and met Ibrahim Farid Il at Pakpattan.?® Yet a big difference
exists in the language of Baba Farid in the thirteenth century and that used by the
Punjabi Sufis of the sixteenth century such as Shah Hussain, the contemporary of Farid
11.2°6 Another argument in favor that Baba Farid was a Punjabi poet is Rukn al-Din
Kashani’s Shamail al-Atgiya o-Dalail al Atqiya Malfizat of Khwajah Burhan al-
Gharib. It is described as containing Punjabi Doha (rhymed couplets) of the great

Shaykh.?®” Similarly, the Khazain-e-Rahmatullah compiled by Shaykh Baha’ al-Din

2527ahoor Ahmed Azhar. Ma arif-i-Faridia. Diwan Baba Farid al-Din Ganj-i-Shakar. (Lahore:
Ma’arif al-Awliya’, 2005), 32.

Z3Macauliffe was the first historian who claimed that the “Ashloke Shaykh Farid” in Guru Granth
belongs to Farid II, (Max Arthur Macauliffe, The Life of Shaikh Farid 1 and the Compositions of
Shaikh Farid 11, Contained in Granth Sahib of Sikhs. (Lahore: Artistic Printing Works, 1903), 1-2,
latter followed him by Raj Wanati Rama Krishna. See Punjabi Sufi Poet. (Karachi: Indus Publication,
1977), 1-10. Khalig Ahmed Nizami at first proclaimed that these ashloke belongs to Farid Il (The Life
and Times of Shaikh Farid-U’D-Din Ganj-I-Shakar, 84-87), but later he argued that these are the
ashloke of Baba Farid (Affat Sultana, Kalam Baba Farid aur Baba Guru Nanak Ki Granth Sahib, 154-
55). Wahid Ahmed Masud argued that Baba Farid was not a Punjabi poet (Sawanih-i-Hadrat Baba
Farid Masud Ganj-i-Shakar, 207-09.

24 Verses in the praise of God.

25 Muhammad Asif Khan, Akhiya Baba Farid Ne, 99; Professor Sarfraz Hussain Qadi, Punjabi De Sufi
Sha’r, 173.

2635aeed Ahmad, “Baba Farid: The Pioneer of Punjabi Sufi Poetry” in Sufism in Punjab: Mystics,
Literature, and Shrines, ed. Surinder Sing and Ishwar Dayal Gaur, 198: See also Muhammad Asif Khan,
Akhiya Baba Farid Ne, 99.

%7Rukn al-Din Dabir Kashani, Shamdil al-Atqiya o-Dalail al Atgiva. (Hyderabad: Ashraf Press, n.d),
146.
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Bajan (d.1506) also narrated Dohas of Baba Farid. Most importantly, at that time Farid
Il was only a child.?® According to some well-known intellectuals Gurii Nanak
requested Farid Il to give him one of the copies of the Diwan of Baba Farid which was
accepted by the later after doing Istakharah ?° which is reasonable argument.
Moreover, the ashloke in Gura Granth might belong to Baba Farid because they have
his secular message of harmony, love and tolerance to delight ALLAH Almighty, a
message which is consistently found in contemporary hagiographical sources on Baba
Farid as well. He neither mentions paradise nor hell in his poetry but uses secular
relationships such as those between ‘husband’ and ‘wife’ as metaphors for ALLAH and
man, and ‘bride’ and ‘bridegroom’ for soul and death. He tries to make people aware
of the briefness of human life and teaches keeping worldly desires at arm’s length.

Finally, he never criticizes any religion, creed or sect.?®

On the other hand, contemporary sources show Baba Farid’s great expertise and
command of poetry. Although Amir Hassan does not directly mention the Punjabi
poetry of Baba Farid, the Fawaid al-Fuad clarifies that Baba Farid had a great
command of Persian poetry. Khwajah Nizam al-Din Awliya’ maintains that once
Shams Dabir (one of the disciples of Baba Farid) sought his Shaykh’s permission to
recite an ode for him. When he finished, he was asked to recite it again. Later, the
Shaykh explained each verse of that poem and at some places, he amended it too.
However, Baba Farid suggested not to write the odes in his praise.?®* Amir Khiird in

the Siyar al-Awliya’ not only penned down different verses of Baba Farid?? but also

283haykh Baha’ al-Din Bajan, Khazain-i-Rahmatullah. Unpublished Manuscript (not paginated) See
also Jameel Jullabi, Tarikh-i-Adab-i-Urdu. Vol.1. (Delhi: Educational House Press, 1977), 615.
2%Maula Bakhsh Kushta, Tadhkira of Punjabi Poets. (Lahore: Maula Bakhsh Kushta & Sons , 1960),
35: See also, Azhar, Ma arif-i-Faridia. Diwan Baba Farid al-Din Ganj-i-Shakar, 30.

2603ant Singh Sekhon & Kartar Singh Duggal, A History of Punjabi literature, (New Delhi: Sahitya
Akademi, 1992), 23.

1 SijA, Fawdid al-Fuad, 83.

262 Amir Khiird, Siyar al-Awliya’. ff. 363, 367, 464, 473 & 476.
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narrated some Urdu sentences in his conversation.?®® Similarly, Rukn al-Din Kashani
mentioned both Persian and Punjabi verses of Baba Farid in Shamdil al-Atqiya.?** Allah
Diya Chisht1 narrated some Persian verses of Baba Farid in the Siyar al-4qtab.?*® Some
other Chishtt Malfiizat such as Mirat al-‘Ashigin found some Persian verses of the
Shaykh. 2% Additionally, some moderns’ historians claim that Baba Farid had a Persian
Diwan which is not available now. But still there are several sources available
describing his Persian verses. These are including Waleh Daghistani’s Riyadh ush-
Shu‘ara, Rahm ‘Ali Khan Imam’s Tadhkira-i-Muntakhab al-Lataif, Mir Hussain Dost
Shambhal?’s Tadhkira-i-Hussaini, Ahmad ‘Ali Hashimi Sandilavi’s Makhzan al-
Ghara’ib, Siddique Hassan Khan’s Sham-i-Anjuman, Sarang Khwajah ‘Abdul Rashid’s

Tadhkira-i-Shu ‘ara-i-Punjab®’ and Dr. Zahoor Ahmad Azhar’s Ma ‘arif-i-Faridra.?®®

1.25- Names of Baba Farid

To make spiritual progress in Islam, one of the prime means is wird (chanting) of Asma’
al- Husna?®® (the ninety-nine names of ALLAH Almighty) and the Holy names of
Prophet Muhammad (P.B.U.H). Lord Krishna maintains that if anyone is unable to
perform rigorous meditation or any other type of worship then chanting his (Krishna)
name (namasmarana) is enough to get spirituality.?’® In Sufism, particularly in the
Chishtiyyah order, the Shaykh is the central figure and has prime importance. In Chishti

tradition, repetition (dhikr) or chanting of the name of the Shaykh is one of the sources

2831hid., 183.

4K ashani, Shamail al-Atqiya o-Dalail al Atgiva. 146, 181 & 407.

25A11ah Diya, Siyar al-Agtab, trans. Dardai, 193.

266Syed Muhammad Saeedi, Pur Gohar Urdu Translation Mirat al- ‘4shigin, trans. Ghulam Nizam al-
Din (Lahore: Tasawwuf Foundation, 1998), 189.

273 A.H. Abidi, “Baba Farid as a Persian Poet” in Baba Shaikh Farid: Life and Teachings, ed.
Gurbachan Singh Talib. (New Delhi: Parnassus Publishers, 1973), 59-62.

28Azhar, Ma arif-i-Faridia. Diwan Baba Farid al-Din Ganj-i-Shakar, 26-28.

269 There are ninety-nine names of Allah Almighty mentioned in the Holy Quran, however, the Sufis
proclaimed that these are eleven thousand.

2%Bhagavat-Gitd, Chapter,7, Verses 30.
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of accomplishing spirituality. Sayed Gésti Daraz maintains that ALLAH Almighty
blesses the devotee who chants his Shaykh’s name and bestows upon him a part of his
Shaykh’s baraka (blessing).2”* Moreover, Khwajah Shams al-Din Siyalwi (d. 1882)
maintains that reciting the Shaykh’s name one hundred time is enough to overcome all

kind of miseries and diseases.?"2

Contemporary sources provide information about the names used by Baba Farid’s
disciples for wird: Khwajah Nizam al-Din Awliya’, for instance, from young age
recited his Shaikh’s names (Shaykh Farid and Maulana Farid) ten times after every
prayer as wird.?”® Furthermore, when Khwajah Nizam al-Din Awliya’ fell down from
his horse and became unconscious, he was pleased to know that he was reciting the
name of his Shaykh during his oblivion.?”* However, ‘Al Asghar Chishti is the first
hagiographer who mentions ninety-nine and at another place one hundred and one
names of Baba Farid, used for chanting in his book Jawahir-i-Faridi.?”> Moreover, he
mentioned another five specific names as wazaif including Shaykh Farid, Maulana
Farid, Khwajah Farid, Haji Farid and Darwaish Farid.?’® Later, Allah Diya and
Muhammad Akram Barasawi described same one hundred and one names of Baba

Farid.?"”’

Besides recitation or wird, the disciples of Baba Farid used his names to overcome their
difficulties.?’® Muhammad, who was a native of Naishapur and a disciple of Baba Farid,

called his Shaykh for protection when a robber tried to attack him in Gujrat and his

2"Hussaini, Jawam ‘ al-Kalm, trans. Dardai, 335.

2725aeedi, Pur Gohar, trans. Nizam al-Din, 106-7.

28 Amir Khard, Siyar al-4wliya’, 100, see also Nisar Ahmad Farugi, Introduction to Fawaid al-Fuad.
(Lahore: Zawiya Publishers, 2003) , 42, 58.

24 Amir Khird, Siyar al-Awliya’, 180

25 Asghar, Jawahir-i-Faridi, 296-98.

218 Asghar, Jawahir-i-Faridi, 263.

277 Allah Diya, Siyar al-Agtab, trans Dardai., 185-86, Barasawi, Igtibas al-Anwar, 161.

28 Amir Khiird, Siyar al-Awliya’, 100.
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Shaykh helped him there.?’® Baba Farid himself recited his Shaykh’s name to manage
certain problems. It is important to mention here that when a lethal snake bit Shaykh
Baha’ al-Din Zakariyya, Shaykh Farid recited the name of Khwajah Qutab al-Din
Bakhtiyar, put some mud on the bitten part, and as a result Shaykh Baha’ al-Din

Zakariyya recovered.?®
1.26- The Door of Paradise

‘AlT Asghar Chishti is the first hagiographer who provides information about the Door
of Paradise. During the annual anniversary of Shaykh Farid al-Din Ganj-i-Shakar,
people use to pass from the Door of Paradise. According to the author, Holy Prophet
Muhammad (PBUH) told Khwajah Nizam al-Din Awliya’ in his dream that anyone
who enters from that door, ALLAH Almighty will protect him from hell.?8! Before the
partition of Hindastan, Hindu, Muslim and Sikhs used to cross that Door. One of the

locks of the Door of Paradise was opened by the Hindu chief of the Handah tribe.?82
1.27- Early Chishtt Malfizat

Chishti Sufis are not only the pioneers of Islamic mysticism in the Indo-Pak
Subcontinent, they also ushered in many novel genres such as sama‘, and most
importantly, Malfiizat. The Malfiizat Anis al-Arwah which contains the conversation of
Khwajah Uthman Hartini, was compiled by his khalifah Khwajah Mu‘in al-Din Hassan,
while Dalil al-’Arifin, conversation of Khwajah Mu‘in al-Din Hassan, was collected by

his khalifah Khwajah Qutab al-Din Bakhtiyar Kaki. Similarly, recently discovered

218Sijz1, Fawaid al-Fuad, 51.

BOAsghar, Jawahir-i-Faridr, 190.

21 pid., 295.

22Muhammad Masud Khalid, Baba Farid: Baba Farid al-Din Mas ‘iid Ganj-i-Shakar ka Philsapha-i-
Insaniant. (Lahore: Sanajh Publishers, 1996), 61.
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Malfiizat of Khwajah Mu‘in al-Din Hassan entitled Bahar al-Hagaiq was compiled by
Khwajah Qutab al-Din Bakhtiyar Kaki, while Fawaid al-Salikin, the utterance of
Khwajah Qutab al-Din Bakhtiyar Kaki was compiled by his khalifah Shaykh Farid al-
Din Mas‘td. Malfizat Rahat al-Qulib and Asrar al-Awliya’ are the conversations of
Baba Farid, compiled by Khwajah Nizam al-Din Awliya’ and Khwajah Badr al-Din
Ishaq, respectively. Fawaid al-Fuad is the Malfiizat of Khwajah Nizam al-Din Awliya’,
compiled by Amir Hassan Sijzi while Afdal al-Fawaid is the another Malfiizat of
Khwajah Nizam al-Din Awliya’, compiled by legendary Persian poet Amir Khusru
Delhwi. Malfiizat of Khwajah Nasir al-Din Mahmad, namely Khayr al-Majalis was
compiled by Hamid Qalandar. Moreover, regarding the validity of early Malfiizat, the
scholarship is also divided into two groups. One school of thought postulated the earlier
Malfiizat such as Anis al-Arwah, Dalil al-’Arifin, Fawdid al-Salikin, Rahat al-Quliib
and Asrar al-Awliya’ are not in their original form. Prof. Muhammad Habib was the
first historian who discredited the authenticity of these early Chishti Malfiizat.?®
Surprisingly, eminent historians such as Khalig Ahmad Nizami (who was the student
of Prof. Muhammad Habib), Carl W. Earnest and Bruce B. Lawrence have also agreed
the view point of Prof. Habib without in depth critical analysis of these Malfiizat.
Muhammad Habib, however, did not gave his opinion about the rest of the popular
Malfiizat including Ahsan al-Agwal, Durr-i-Nizami, Surir as-Sadiar, Qiwam al-
Agwaid, Baqiyat al-Ghara ‘ib, Nafa’is al- Anfas, Gharib al-Karamat and Shamail al-
Atgiya. On the other hand, Khaliq Ahmad Nizami, Bruce B. Lawrence and Carl W.
Earnest hardly shed light on these Malfiizat, before declaring them authentic and

reliable sources. Additionally, Muhammad Habib and later K.A Nizami, Bruce B.

283Muhammad Habib, Chishti Mystics Records of the Sultanate Period, 401-25: See also Nizami, The
Life and Times of Shaikh Farid-U’D-Din Ganj-1-Shakar, 118-20: Bruce B. Lawrence, Notes from a
Distant Flute: The Extant Literature of pre-Mughal Indian Sufism. (Tehran: Imperial Iranian Academy
of Philosophy, 1978), 35-36: Bruce B. Lawrence, Sufi Martyr of Love, 228.
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Lawrence and Carl W. Earnest declared Fawaid al-Fuad, Khayr al-Majalis and Jawam *
al-Kalim as original and authentic Malfiizat. Similarly, they argued (except Muhammad
Habib) that tadhkirat such as Siyar al-Awliya’, Siyar al- ‘Arifin and Akhbar al-Akhyar

are the axiomatically genuine sources.?®*

Whereas Muhammad Habib called Anis al-drwah “wild talk,”?% other prominent
scholars like Dr. Khalag Dad Malik and Sayed Sabah al-Din ‘Abdul Rahman not only
declared it genuine but also confirmed the authenticity of other Malfiizat. According to
them, some sort of additions has been mistakenly introduced in these Malfiizat.?%®
Another major argument in favor Anis al-Arwah is that Khwajah Nizam al-Din Awliya’
maintains that Khwajah Mu‘in al-Din Hassan wrote what he heard from his Shaykh.?’
Similarly, Shaykh ‘Abdul Hag Muhadith, who was very careful about the dubious
sources, profoundly relies on Dalil al- ‘Arifin while discussing Khwajah Mu‘in al-Din

Hassan.28

More surprisingly, Afdal al-Fawaid has also been declared a fabricated source by
Muhammad Habib mainly due to its similarity with Fawaid al-Fawaid. It is quite
possible that Khwajah Nizam al-Din Awliya’ might have narrated some major incidents
to both Amir Hassan and Amir Khusru, the compilers of the above mentioned Malfiizat.
If similarity is the main reason for establishing the authenticity of Malfiizat, then one

can easily find such similarities between Fawaid al-Fuad and Siyar al-Awliya’.

24Habib, Chishti Mystics Records of the Sultanate Period, 386-98: See also Nizami, The Life and
Times of Shaikh Farid-U’D-Din Ganj-1-Shakar, 5-7: see also Lawrence, Notes from a Distant Flute:
The Extant Literature of pre-Mughal Indian Sufism, 27-36: see also Lawrence, Sufi Martyr of Love,
229.

25Habib, Chishti Mystics Records of the Sultanate Period, 405.

286 Khalig Dad Malik, Mazlam Kitaben (Innocent Books). Chand Mansubaat, ed. Ghulam Mustafa
(Hyderabad: Paramount Publishers, 2001), 35. Sayyed Sabah al-Din Abdul Rahman, Bazm-i-Sufiyah.
(Azamgarh: Azamgarh Publishers, 1979), 631-692.

287 Amir Khusru, Afdal al- Fawdaid. (Delhi: Rizvi Publishers, 1304 AH/1887 AD), 111.

B8Delhwi, Akhbar al-Akhyar, 23-24.
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Additionally, he declared Afdal al-Fawaid as unauthentic based on the objection that it
is not compiled in chronological order. One cannot declare a Malfiizat as fabricated if
the collector did not manage it chronologically. It is quite clear that most popular books
of tradition of Holy Prophet (PBUH) like Sahih Muslim and Sahih Bukhari have been
arranged thematically rather than chronologically. Professor Habib also declared Afdal
al-Fuad as fabricated Malfiizat because of some chronological issues. For example,
Hajjaj bin Yusuf (d.714) is mentioned as the contemporary of Shaykh Abt Sa‘id while
Najm al-Din Sughara is mentioned as the contemporary of Khwajah Nizam al-Din
Awliya’.?® Same types of chronological short comings have been found in other
contemporary sources. For example, in the Siyar al-Awliya’, Amir Khiird mentioned
Shaykh Shihab al-Din Suhrwardi (d.1234) and Abu Nasr al- Farabi (d.950) as
contemporaries,?® which is far from reality. The original version of Afdal al-Fawaid
was handwritten; it was published later in 1887. The hand-written tradition continued
for many centuries. That is why some errors might have been added in the original text.
Secondly, printing mistakes have also been found in Afdal al-Fawaid and other
contemporary sources. For instance, according to some manuscripts of Fawaid al-
Fuad, Khwajah Nizam al-Din Awliya’ maintains that Shaykh Shihab al-Din ‘Umar
Suhrwardi got khalafat from Shaykh Najm al-Din Kubra, while, in fact, it was Shaykh
Shihab al-Din Turpushati rather than Shaykh Shihab al-Din ‘Umar Suhrwardi. 2%
Another Major objection raised by Muhammad Habib and his followers is that the
above-mentioned authentic sources (Fawaid al-Fuad, Shamail al-Ataqiya, Khayr al-
Majalis, Siyar al-Awliya’, Siyar al-"Arifin and Akhbar al-Akhyar) are silent about these

Malfiizat. This does not seem true as Amir Khird not only mentioned the Malfiizat of

289Habib, Chishtt Mystics Records of the Sultanate Period, 423-24.
20Amir Khiird, Siyar al-Awliya’, 500.
P1Sij7, Fawaid al-Fuad, 156-57

96



Khwajah Mu‘in al-Din Hassan but also consulted it.2%2 Moreover, Shamail al-Atagiva
mentioned and frequently consulted all these early Malfiizar.?*® Likewise, Mufatah al-
Janan compiled by Muhammad Majir Wajth, a disciple of Khwajah Nasir al-Din

Mahmud, have also discussed these Malfiizat.

Other major objection raised by the former group is that these Malfiizat contain
supernatural stories. While talking about the supernatural narratives, it is a fact that
such miracles have also been narrated in Siyar al-Awliya’, Fawaid al-Fuad, Khayr al-
Majalis and Jawam * al-Kalim. Moreover, Lataif-i-4sharafi, an original and genuine
Malfiizat according to the former historians,?** described more supernatural stories as
compared to these Malfiizat. Furthermore, according to Shaykh ‘Abdul Rahman ‘Alaw1
Chishti, some people due to their prejudice skipped some information and added few
false notion in Lataif-i-Asharafi®*® implicitly challenged the argument of former

historians about Lataif-i-Asharafi.
1.27.1- Asrar al-Awliya’

Both Khwajah Nizam al-Din Awliya’ and Amir Khiird are silent about Asrar al-
Awliya’. In fact, Khwajah Nizam al-Din Awliya’ did not spend much time at Ajodhan.
For this reason, he does not provide any information about Asrar al-Awliya’. Similarly,
he did not discuss ‘Ala’ al-Din ‘Alt Ahmad Sabir, the chief khalifah of Baba Farid.
Same is the case with Amir Khiird; his family shifted to Delhi along with Khwajah
Nizam al-Din Awliya’. The major source of his information in the Siyar al-Awliya’ are

Khwajah Nizam al-Din Awliya’, Shaykh Nasir al-Din Mahmiid and his own ancestors.

22 Amir Khiird, Siyar al-Awliya’, 491.

28K ashani, Shamail al-Atqiya o-Dalail al Atgiya, 6.
294 awrence, Sufi Martyr of Love, 229.

295 Chishti, Mirat al-Asrar, 35
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Sayed Muhammad al-Hussain1, is the first to discuss the authenticity of Asrar al-
Awliya’ in Jawam * al-Kalim. After that Shaykh Muhammad Yasuf Chisht was the first
hagiographer who frequently cited Asrar al-Awliya’ and earlier Malfizat (which were
declared fabricated by Muhammad Habib). Similarly, Mirza La‘al Baig La‘ali not only
discusses Asrar al-Awliya’ but also declared it an authentic Malfiizat.>®® Another
eminent scholar Muftt Ghulam Sarwar LahorT maintains that in Chishtt silsilah, there
are two very famous and well-known books entitled Asrar al-Awliya’ and Siyar al-
Awliya’. The first one was compiled by Khwajah Badr al-Din Ishaq, a prominent
successor of Shaykh Farid al-Din, while the second one was compiled by Muhammad
bin Mubarak Kirmani.?®" Sayed Muhammad al-Hussaini disdained the claim that
Khwijah Badr al-Din Ishaq compiled 4srar al-Awliya’.?°® He therefore raises objection
on the authorship (means Khwajah Badr al-Din Ishaq did not compile it). Muhammad
Habib, K. A. Nizami, Bruce B. Lawrence and later Igbal Mujadidi declared Asrar al-
Awliya’ as fake Malfiizat owing to the above-mentioned statement of Sayed Gést
Daraz. However, the reason behind this objection of the former Suff is that one group
of people in Ajodhan had a great jealousy and enmity with Khwajah Badr al-Din Ishaq.
The same group created a rift between Khwajah Badr al-Din Ishaq and the sons of Baba
Farid, particularly, Shaykh Badr al-Din Sulaiman, the first Sajjadah Nashin of the
Shaykh. Khwajah Badr al-Din Ishaq was the most influential person of the Jama 't
Khanah of Baba Farid, which turned some people against him. These very people
convinced Shaykh Badr al-Din Sulaiman to abate his authority. For this reason,
Khwajah Badr al-Din Ishaq spent his last days in the Jam ‘ia Mosque of Ajodhan. This

group created misconception that Asrar al-Awliya’ is not compiled by Khwajah Badr

2%6Badakhsht, Samarat al-Qudiis Min Shajrat al-Ans, ed. Jawad, 230.
2"Mufti Ghulam Sarwar Lahori, Khazinat al Asfiya’. Vol. 1, (Lucknow: Nawal Kishor, n.d), 320.
2%8Hussaini, Jawam ‘ al Kalim, trans. Dardai, 244.
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al-Din Ishaq. However, these people did not dare to mention any other name as author.
More surprisingly, Khwajah G&sii Daraz himself did not mention the person who

compiled that Malfiizat of Baba Farid.

Another legend found by Muhammad Habib and Khalig Ahmad Nizami in Asrar al-
Awliya’ is the itinerary of Baba Farid. They posited that Asrar al-Awliya’ shows Baba
Farid visited Baghdad, Bukhara and Jerusalem which is not found in the other reliable
sources,?® while the fact is that Baba Farid visited Baghdad®® Bukhara, Kirman®** and
even al-Quds (Palestine). As mentioned above the hujrah of Baba Farid is still very

popular in Jerusalem under the name “Indian Hospice” (Sarah-i-Hindz).

Khalig Ahmad Nizami further said that after the statement by Gésii Daraz there was no
need to pay attention to the Asrar al-Awliya’.3%? Surprisingly, Sayed Gésii Daraz has
also raised objection on Khayr al-Majalis while Muhammad Habib, K.A Nizami and
Carl W Ernst declared it authentic. Sayed Géstu Daraz maintains that Shaykh Nasir al-
Din Mahmiid Chirag of Delht said “I say something different, than what he (Hamid
Qalandar) wrote”.2 It is not fair that one should ignore that Malfiizat only owing to
one statement. It is also possible that Sayed Gést Daraz received an alleged copy of
Asrar al-Awliya’. Another objection of K.A Nizami against the Asrar al-Awliya’ is
related to the meeting of Khwajah Nizam al-Din Awliya’ and Shaykh Badr al-Din
Ghaznavi and, particularly, their visit to Baba Farid at the same time. Nizami maintains
“Shaykh Badr al-Din Ghaznavi died long before Shaykh Nizam al-Din Awliya’ joined

the discipline of Baba Farid”.3** This is far from the reality. Amir Khiird mentioned

2%Habib, “Chishti Mystics Records of the Sultanate Period”, 419. See also Nizami, The Life and Times
of Shaikh Farid-U’D-Din Ganj-1-Shakar, 118-20.

30y amen, Lataif-i-4sharafi, trans. Barelvi, 597-98.

801 Khusru, Afdal al-Fawdaid, 135-36.

302Nizami, The Life and Times of Shaikh Farid-U’D-Din Ganj-I-Shakar, 119.

308Hussaint, Jawam ‘ al Kalm, trans. Dardai, 244.

304Nizami, The Life and Times of Shaikh Farid-U’D-Din Ganj-I-Shakar, 120.
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numerous meetings of Khwajah Nizam al-Din Awliya’ and Shaykh Badr al-Din
Ghaznavi:*® the conversation of Khwajah Nizam al-Din Awliya’ and Khwajah Badr
al-Din Ghaznavi regarding permission to hold the sama ‘ is mentioned in the Siyar al-
Awliya’3% This conversation clearly indicates that Khwiajah Nizam al-Din Awliya’ had
joined the circle of Baba Farid during the life of Khwajah Badr al-Din Ghaznavi.
Paradoxically, Bruce B. Lawrence declared Magabis al-Majalis of Khwajah Ghulam
Farid an authentic source,®’ while in the same Malfiizat Khwajah Ghulam Farid
acknowledged the authenticity of Asrar al-Awliya’ 3% Similarly, in Siyar al- Awliya’,
Amir Khiird explicitly mentions a devotee of Baba Farid collected discourses of Baba

Farid.® Furthermore, Amir Khiird himself describes numerous malfiizof Baba Farid.31°

1.27.2- Réahat al-Quliib

Muhammad Habib, Khalig Ahmad Nizami, Bruce B. Lawrence and Carl W. Earnest
claimed that Baba Farid did not produce any work (Malfiizat) and both Rahat al-Quliib
and Asrar al-Awliya’ are invented Malfiizat. About Rahat al-Quliib their argument is
based on the statement by Shaykh Nizam al-Din Awliya’ in Fawaid al-Fudad who said:
“I have not written any book™.3!! However, it should be noted that he was talking about
the book and not the Malfiizat. It is a matter of fact that the early Chishti Sufis of South
Asia (Khwajah Mu‘in al-Din Hassan, Khwajah Qutab al-Din Bakhtiyar Kaki and Baba
Farid al-Din Mas‘ad Ganj i-Shakar) did not produce any books but concentrated on the

meditational practices and arduous worship. On the contrary Ashraf Jahangir Samnani

305 Amir Khiird, Siyar al-Awliya’, 472, 499, 505.

3081 pid., 505-06.

307)_awrence, Sufi Martyr of Love, 230.

38K hwajah Ghulam Farid, Magabis al-Majalis, trans. Wahid Bakhsh Siyal (Lahore: Islamic Book
Foundation, 1979), 365-66.

39 Amir Khiird, Siyar al-Awliya’, 76.

301bid., 74.

S3USijz1, Fawaid al-Fudd. p. 29: See also Habib, Chishti Mystics Records of the Sultanate Period, 402:
See also Nizami, The Life and Times of Shaikh Farid-U’D-Din Ganj-I-Shakar, 118.
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mentioned a book of Khwiajah Miidaid Chisht entitled Hujjat al-Salikin®'? while Baba
Farid himself consulted Khwajah Abt Yusuf Chishti’s Sharah al-Asrar and Khwajah
Mudad Chishti’s Sharah al-Awliya’, in Rahat al-Qulib. Similarly, Khwajah Hamid al-
Din Nagauri compiled numerous works including Rahat al-Arwah, Tawarikh, Majmu ‘a
‘Ishqiyyah, Khayalat al-‘Ushaq, Asil al-Tarigah, similarly, Khwajah G&st Daraz
compiled one hundred and twenty-five works. These findings clearly show that Chishti

Sufis had started producing written works even before the era of Baba Farid.

The authentic contemporary sources vividly indicate the compilation of Baba Farid’s
Malfiizat collected by his eminent khalifah Khwajah Nizam al-Din Awliya’. In Fawaid
al-Fuad, for instance, Khwajah Nizam al-Din Awliya’ himself declares that he
compiled the Malfiizat of his Shaykh. Baba Farid not only gave him permission to do
so but also called Khwajah Nizam al-Din Awliya’ before discussing any discourse.
Furthermore, if the latter was absent, Baba Farid repeated his addresses in his
presence.®™ The similar statement of Khwiajah Nizam al-Din Awliya’ was also reported
by Amir Khusru.?** Amir Khiird penned down some of the malfiiz of Baba Farid in
Siyar al-Awliya’. He further stated that Khwajah Nizam al-Din Awliya’ compiled these
Malfiizat.®* Moreover, Amir Khiird repeatedly mentioned that he personally saw a

copy of Malfiizat written by Khwajah Nizam al-Din Awliya’.31®

According to Khwajah Nizam al-Din Awliya’, Baba Farid scrupulously examined and
verified these written discourses. When Khwajah Nizam al-Din Awliya’ brought six

folios of the compiled manuscript and placed it before the Shaykh, Baba Farid

312Y amen, Lataif-i-Asharafi. Vol.1, trans. Barelvi, 524.
313Gijz1, Amir Hassan, Fawdid al-Fuad, 20-21

814K husru, Afdal al-Fawaid, 111-12.

315 Amir Khiird, Siyar al-Awliya’, 74-76.

316 Amir Khiird, Siyar al-Awliya’, 449-50 & 499.
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examined and approved them with an appreciation. Moreover, the mentor enquired
about some blanks found in the pages. Khwajah Nizam al-Din Awliya’ maintains that
it was because he did not fully understand these statements. Baba Farid, therefore, once
again explained these discourses.®!” Nisar Ahmad Fariiqt further proclaims that he is
fully assured that Khwajah Nizam al-Din Awliya’ had that Malfiizat till Shawal 8, 708

A.H./ March 21, 1309.38

Khwiajah Nizam al-Din Awliya’ mentioned that Malfiizat in the assembly of Fawaid
al- Fuad on Shawwal 28, 708 A.H. However, no title had been given by that time.
Nevertheless, it is evident that this Malfiizat could only be Rahat al-Qulib. The name
Réhat al-Qulib was first time mentioned in the Shamail al-Atgiya.*® Moreover,
Muhammad Majir Wajth frequently refers to Rahat al-Quilub (although mentioning
solely the name of former Malfiizat). However, the careful analysis of his work reveals
that in many cases he took information from Rahat al-Qulib.?® As in the above-
mentioned authentic sources, few chronological mistakes have been found in Rahat al-
Qulub, particularly the compilation period which has been mentioned as 655-56 A.H./
1256-57 A.D. One of the main causes of these errors is that the printing press was
introduced very late in India and handwritten manuscripts were reproduced from
generation to generation. The same chronological errors have also been found in Amir

Khiird’s Siyar al-Awliya’ which will have been discussed in chapter two.

817Sijz1, Fawaid al-Fuad, 20.

318Faruqi, Introduction to Fawaid al-Fuad, trans. Khawaja Hassan Thani Nizami (Lahore: Zawiya
Publishers, 2003), 58.

819K ashani, Shamail al-Atagiya o-Dalail al Ataqiva, 6.

320Muhammad bin Muhammad Majir al-Din Wajih, Mufatah al-Janan. (Iran Pakistan Institute of
Persian Studies, 1975), ff. 15, 34, 36, 39, 128, 191, 194, 203, 418, 436, 440, 493, 494, 497, 592, 594,
617-18, 640, 642, 646-48. The author had mentioned the name of Rahat al-Qu/ib single time in page
number 138.
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1.27.3- Authenticity of the Malfiizat of Baba Farid: A Critical Analysis

It is a fact that the Rahat al-Quliub is more accomplished in style and language than the
Fawaid al-Fuad.®®* Moreover, both the Rahat al-Quliib and the Asrar al-Awliya’ also
surpass the earlier Chishti Malfiizat, including the Anis al-Arwah, Dalil al-’Arifin and
Fawaid al-Salikin. After a careful study of the Malfiizat of Baba Farid, one can construe
that the Shaykh excelled all preceding preceptors in knowledge. The Rahat al-Quliib
and the Asrar al-Awliya’ have shown that sometimes Baba Farid would quote numerous
books in a single assembly.*?? The books consulted in Rahat al-Quliib are Bayazid
Bustam1’s Salik al-Saliik, Shaykh Shibli’s Tuhfat al- ‘drifin, Shaykh Junaid Baghdadi’s
‘Amdah, Shafiq Balkhi’s Dalil al-Shafz, Imam Ghazali’s [hya’ al- ‘Ulam, Aba Talib al-
Makki’s Qut al-Qulith, Shaykh Shihab al-Din Suhrawardt’s ‘Awarif al-Ma ‘arif, Abu
Layyas Samargandi’s Bagiyat Khatam al-Mujtahadin, Khwajah Abt Yasuf Chishti’s
Sharah al-Asrar, Khwajah Mudad Chishtt’s Sharah al-Awliya’, Shaykh Hamid al-Din
Nagauri’s Rahat al-Arwah and Tawarikh, Radi al-Din Hassan’s Masharaq al-Anwar,
Imam Zahid’s Tafsir, Imam Zamkhasheri’s Tasfir-i-Kashaf, and Imam Shaibi’s al-
Kafaya. Few books quoted without author include Hagaiq, Fatawa-i-Kubra, Fatawa-
i- Zahirz, Jam’ al-Haqayat, Asar al- ‘Arifin, Asrar al-Tab ‘in, Asar al-Mashaikh, Sharah
al-Mashaikh. However, it is also a fact that few errors were added in these Malfiizat. It
is because a lot of information had been added just after their compilation and that
procedure of distortion continued till the end of the twentieth century. Some
intellectuals added information in footnotes which later became a part of these

Malfiizat, while some foot notes were added on to the manuscripts of other Malfiizat

321 Akhlaq Hussain Delhwi, Aaina Malfiizat: Fawaid al-Salikin, Asrar al-Awliya’, Rahat al-Quliib.
(Delhi: Kutab Khana Anjuman-i-Tariqi-i-Urdu, 1983), 250.
322]kram, Aab-i-Kauthar, 224-25.
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such as Ma‘dan al-Ma‘ani.®?® That later addition also distorted the original works.
There is a great need to explore the original text of both Malfiizat to resolve that issue
properly. Similarly, other authentic Malfizar have also such problems as some
information is missing even in Fawaid al-Fuad as compared to a copy of that Malfiizat
consulted by Fadalullah Jamali. The same is the case with Siyar al-Awliya’; there are
three old manuscripts of Siyar al-Awliya’ still available in different places. Among
them, the first is in the Asiatic Society Calcutta Museum; with the cataloging “Persian
Society Collection-243” while the second is in the British Museum Library London
with the cataloging “Delhi Persian 668”. The third manuscript is the Chiranji Lal edition
which was published in 1302 AH 1885 A.D. by Munshi Chiranji Lal from the Matba’
Muhib-i-Hind, Delhi. The first manuscript has 717 pages, the second consists of 603
pages, while the third has 596 pages. Similarly, differences have also been found in
Jalal al-Din Bukhari’s Siraj al-Hidayah. Some authentic Malfizat like Anwar al-
Majalis Malfiizat of Khwajah Nizam al-Din Awliya’, compiled by Imam Muhammad?*?*
grandson of Baba Farid and son of Khwajah Badr al-Din Ishaq, is even not available.
Similarly, another grandson of Baba Farid Shaykh ‘Aziz al-Din (son of Bibi Mastiirah)
compiled the Malfiizat of Khwajah Nizam al-Din Awliya’ entitled Tuhfat-al-4brar
Karamat al Akhyar which is now no longer extinct.®?® Likewise, another masterpiece

of Shaykh Badr al-Din Ishagq, entitled Tasrif-e-Badart,*?®is also not available now.

32Some verses of ‘Uraft Shirazi have been seen in the numerous manuscripts of Ma ‘dan al-Ma ‘ant
which is the malfiizat of Shaykh Sharf al-Din Yahya Muneri. ‘Urafi Shirazi was born after two hundred
years of Shaykh Sharf al-Din Yahya Muneri, someone added his verses in footnotes which later
become the part of original text. However, there are some oldest manuscripts of that malfiizat are
available in which these verses are not been seen.

32 Amir Khird, Siyar al-Awliya’, 479.

$51hid., 202.

3%61hid.,173.
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Besides Malfiizat Baba Farid had also compiled a short book entitled Risalah

Wigjadiyyah,®?” Ganj al-Asrar and wrote letters to Khwajah Nizam al-Awliya’.3%®

1.28- Baba Farid and Sama“

Literally, ‘sama‘ means hearing or listening. It refers to listening to anything that
develops one’s relationship with ALLAH. Additionally, the word sama“ in Islamic
mysticism means to listen to the Holy Quran, Sufi poetry and devotional music or
gawwalz. Although it is a controversial practice, some leading early Sufis, in general,
and the Chisht Sufis, in particular, declared it as permissible and one of the finest ways
of seeking the love and blessing of ALLAH Almighty. Sama‘ is one of the most
fascinating aspects of the Chishti Sufi silsilah who declared it mandatory and part and
parcel of their lives. For them, it is more important than meditation or any other type of
additional worship (supplementary prayers). All the leading Chishti Shaykhs used to

hold sama ‘ throughout their lives.

Although sama‘ is a fundamental practice of the Chishti Sufi order. However, several
well-known non-Chishti intellectual Sufis including Aba Nasr al- Siraj (d.988), Abu
Bakr al- Kalabazi (d.990), Abii Talib al-Makki (d.996), Al-Qushayri (d.1072), ‘Alf bin
‘Uthman al-HujwerT (d.1076), Al-Ghazzali (d.1111), Aba Najib Suhrwardi (d.1165)
(founder of the Suhrwardiyyah silsilah) were all firm supporters of sama‘, and

conceived it as wajib3?® (obligatory). They also described terms and conditions which

327 A handwritten manuscript of Risalah Wijidiyyah is available in Sulaimaniyyah library at Tunswa, it
is rendered into Urdu by Muhammad Ikram al-Din Chishti from Ajmer.

328These letters are available in a handwritten manuscript entitled Rugatt al-Mashaikh, it is very rare
manuscript available in the library of Jamia Hamdard, New Delhi.

329 | eonard Lewisohn, The Sacred Music of Islam: Sama' in the Persian Sufi Tradition. British Journal
of Ethnomusicology, Vol. 6 (British Forum for Ethnomusicology, 1997), 2.
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are indispensable for sama ‘ and the ecstasy (hal) in sama ‘. Shaykh Abdul Qadir Jilant
(d.1166) endorsed Quranic sama 3 and sometimes held the sama ‘33!

Baba Farid as a head of the Chishtiyyah silsilah, continued that practice with full zeal
and zest. At Ajodhan, however, Qadi ‘Abdullah tried his level best to stop the sama”.
He wrote a letter to the leading ‘ulema’ of Multan and complained that a man in
Ajodhan holds music and dancing in a mosque. No one dared to issue a fatwa when the
Qadi revealed the name of Baba Farid.** Ecstasy and dance are common in the sama .
However, it is an indispensable that when a Sufi goes into ecstasy, the singer repeats
the same verses until he will return to his normal condition.3* Al-Ghazzal1 postulated
anybody who denied the Sufi’s sama ‘ along with their ecstasy, did so only due to their
short sightedness. 334 Moreover, when the ‘ulema’ of the Indian Subcontinent started
severe castigation against sama‘ Baba Farid not only defended the practice of sama "
but also defined the ‘ulema’ and the ‘Sufis’. The Shaykh maintains: “the ‘ulema’ are
ashraf (better) than the common people while the Fugra’ (Sufis) are superior to all”.
Furthermore, in order to underline the status of both the ‘ulema’ and the Sufis, he said
that “the mendicants (Sufis) among the ‘ulema’ are like the full moon among the
stars”.33° However, some prominent ‘ulema’ of the Indo-Pak Subcontinent such as
Minha3j as-Siraj (d.1260) (he was a distinguish scholar, a contemporary of Baba Farid,
he authored a master piece entitled Tabagat-i-Nasiri) attended the Chishtiyyah

sama ‘3% Baba Farid gave higher marks to the Sufis because whereas ‘ulema’ saw only

330Shaykh ‘ Abdul Qadir Jillant, Ghuniat al-Talibin, trans. Maulana Ahmad Madarasi (Lahore: Maktabah
Rehmaniyya, 1972), 658.

31\Wahid Bakhsh Siyal, Magam-i-Ganj Shakar (3" edition) (Lahore: Sufi Foundation, 1983), 84.
332Sijz1, Fawaid al-Fuad, 99: See also Khusru, Afdal al- Fawaid, 127. Jamali, Siyar al-'Arifin, 34-35
333Carl W. Ernst, The Shambhala guide to Sufism (Boston & London: Shambhala Publications, 1997),
186.

334Abu Hamid Muhammad, al-Ghazzali. Kimiya-i-Sa ‘adat (Alchemy of Eternal Bliss), Muhammad
Asim Bilal. Lahore: Qazi Publications, 2001., 649-50.

35 Amir Khird, Siyar al-Awliya’, 76.

3361 bid., 501.
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the law of ALLAH, the Sufis actually saw their Almighty ALLAH. Shaykh Jalal al-Din
Tabrizi (d.1266) also defined the status of the ‘ulema’ and the Sufis in similar words.
As the former stated the ‘ulema’ offered prayer while turning their faces toward the
Ka‘aba, but the Sufis did not begin the takbir till they saw the Lord of Ka‘aba.>3” When
the disciples of Baba Farid once reported the chastisement and rebuke made by the
‘ulema’ about the sama’, the Shaykh replied that one (the Sufi) is burnt in the fire of
divine love (ishg-e-haqiqz), while the others (the ‘ulema’) are still falling out in

conflicts.338

Baba Farid also defined the condition of wajd (ecstasy) that engulfs Sufis when they
take part in sama ‘. Once he did not find singers and asked Khwajah Badr al-Din Ishaq
to read Khwajah Hamid al-Din Nagauri’s letter received by Baba Farid. When the
former read faqir (mendicant), haqir (inferior), daif (old or week), nahif (beggar)
Muhammad ‘Atta who was the slave of the darwaishes, Baba Farid fell into the
ecstasy. > Similarly, during ecstasy the Shaykh asked one of his disciples named
Mahmtd, “Mahmud! Are you alive?” which meant that he should stand up, and when
Mahmiid stood up, Baba Farid fell into ecstasy.>*® Even his Shaykh Khwajah Qutab al-
Din Bakhtiyar Kaki died in the state of such ecstasy.**! Baba Farid was once in such
ecstasy when Khwajah Nizam al-Din Awliya’ came to him. His preceptor told him,
“You have come at very good moment, demand what you want”. Shaykh Nizam later
regretted, “Why had I not requested to die in the assembly of sama 2”342 Similarly, the

apostle Khedar also joined the sama ‘ under Baba Farid.3*.

337Jamali, Siyar al-Arifin, 169-70.

38 Amir Khird, Siyar al-Awliya’, 492: See also Muhadith, Akhbar al-Akhyar, 54.
3Sijz1, Fawaid al-Fuad, 96-97.

340K ashani, Ahsan al-4Agwal, 131.

341SijZ1, Fawaid al-Fuad, 118.

32Qalandar, Khayr al-Majalis, ed. Nizami, 233.

33 Amir Khiird, Siyar al-Awliya’, 500.
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CHAPTER- 2

PORTRAYAL OF BABA FARID IN CONTEMPORARY
AND NEAR-CONTEMPORARY HAGIOGRAPHICAL
SOURCES

2.1- What is Hagiography?

The English word ‘hagiography’ derives from the ancient Greek words hagios which
means ‘holy’, ‘saintly’, and grapia ‘writing’,3**broadly speaking, ‘holy writing’. It is
similar in meaning to the Arabic words managib and the Persian word Malfiizat and
tadhkirat. Literally, the word means the study of holy men. Often compiled by devotees,
it discusses the life and teachings of holy men/women, such as prophets/prophetesses,
saints, or spiritual personalities who are considered role models for a group or
community.3*® Hagiographical literature nourishes itself from numerous sources, such
as biographical dictionaries, poetries, travel accounts, letters, written document and oral
transmissions. Every civilization, culture and nation have had their own saints and
hagiographical literature. When speaking of Islamic hagiographical work, one begins
just after the death of the Prophet of Islam, Muhammad PBUH (d. 632). The deeds
(hadith-i-fa ‘ali) and conversation of the Holy Prophet (PBUH) (hadith-i-qoli) were
compiled by different Islamic scholars. Among such compilations the Sihah-i-Sittah
(the six important books of ahadith) won popularity. These books richly reflect on the

life of the Holy Prophet Muhammad (PBUH). Later, these works proved to be fruitful

344stephanos Efthymiadis. Introduction to The Ashgate Research Companion to Byzantine Hagiography.
Periods and Places, Vol I, ed. Stephanos Efthymiadis (Farnham: The Ashgate Research Companion,
2011), 2.

345Claudia Rapp, The Origins of Hagiography and Literature of Early Monasticism: Purpose and Genre
between Tradition and Innovation. Unclassical Traditions vol.1, ed. Christopher Kelley, Richard Flower
& Michael Stuart Williams, 119-21: See also Carl W. Ernst, From Hagiography to Martyrology:
Conflicting Testimonies to a Sufi Martyr of the Delhi Sultanate. History of Religion, vol. 24, no. 4, 309-
10.
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for intellectuals who compiled biographies of the Holy Prophet (PBUH) and his
companions. Muhammad ibn Saad’s (d. 844) work entitled Tabagat al-Kubra is a
purely hadith-based biography of the Holy prophet (PBUH). Generally, the compilation
of tadhkirat or biographies of the Holy Prophet (PBUH), his companions began in the
eight century A.D. In South Asia Malfiizat and tadhkirat (biography) became major
genres of Islamic hagiographical compendia. By and large, the major objective of these
hagiographical writings was to highlight the divine power, character and the moral
teachings of saints. Customarily, in Islam hagiography is defined as the biographies of
the Sufis®® or, in Shiism, of the Twelve Shia Imam. Tadhkira literature in Islam is

parallel to what in the West is known as ‘hagiographical literature’.
2.1.1- Evolution of Hagiographical Literature in South Asia

Islamic South Asian hagiographical compilation began during the Ghaznavid period in
the Persian language. It is important to mention that South Asians Muslims produced
more Persian hagiographical literature as compared than both Iranian and Central Asian
intellectuals.®*'The hagiographical compendia produced by the Chishti Sufis order in
South Asia represent an essence of the history of the region. It provides concise
information about the socio-political and economic condition of medieval Muslim-
India. Moreover, these sources present a comprehensive picture of mystical Islam in
the Indo-Pak Subcontinent. In South Asia, hagiographical literature is divided into two
broad categories (Malfiizat and tadhkirat). Overall, there are five categories of the

literature which belong to the Sufis of the Indo-Pak Subcontinent:

346Although malfiizat are not purely biographies, they are considered more sacred than tadhkirat and
more important. Malfiizat shared valuable accounts about Sufis, without these malfiizat one cannot
produce comprehensive and research-oriented biographies of the early Chishti Sufis, in general, and Baba
Farid, in particular. Moreover, modern hagiographers heavily rely on malfiizat in their compilation.
347Carl W. Ernest, and Bruce B. Lawrence. Sufi Martyrs of Love: The Chishti Order in South Asia and
Beyond. New York: Palgrave MacMillan, 2002), 48.
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1. Malfizat
2. Maktubat
3. lsharat

4. Diwan

5. Tadhkirat

2.1.2- Malfizat

Malfiizat genre was ushered in by Chishti Sufis in South Asia. Malfiiz is a Persian word
derived from ‘lafz’ which literally means ‘word’ ‘spoken word, utterance, discourse or
discussion’. Generally, it means the discourse of a preceptor (Shaykh) or any prominent
Suff collected or compiled by his disciples. Similarly, malfiiz has its parallel word in
the Arabic word ‘hadith’ (hadith-i-goli). In general, hadith means spoken word.
However, in its specific sense it is used for the sayings of the final prophet of Islam,
Muhammad (PBUH). The companions of the Holy Prophet (PBUH), in general, and
the followers (Tab‘ain) and the followers of the followers (Tab‘-Tab‘ain), in particular,
collected ahadith (plural of Arabic hadith). Moreover, compilers of hadith provide a
perfect model for the composers of Malfiizat.3*® Likewise, in Sufism, Malfiizat achieved
the status of modern ahadith.®* The transmission of Quran and hadith, history of
Islamic spirituality, containing both spiritual and non-spiritual themes, was first
preserved orally and, later, was shaped into written form by different intellectuals.
Another similarity between the genre of hadith and Malfiizat is the issue of authenticity.
As the Islamic traditions (ahadith) are divided into mustanad (authentic), daif

(unauthentic) and mawdaz* (unreliable or challengeable), in the same manner the earlier

348Farooq Hamid, The Hagiographic Process: The Case of Medieval Chishti Sufi Farid al-Din Mus "id
Ganj-i Shakar (d. 664/1265). The Muslim World, Vol. 90. (Fall 2000), 425-26.

3499Gautam Chakravarty, Reading Fawaid-al-Fudd: Text, Testimony and History. Journal of
Subcontinent Researchers University of Sistan and Baluchistan, vol.2, No.4, (2010), 56.
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Malfiizat of the Chishti Sufis are also categorized as authentic and unauthentic or

challengeable.

The Malfiizat tell us about the philosophy and practices of the Chishti Suffs. It is
noteworthy that such Malfiizat have been totally free from state’s or political influence.
Unlike the discourse of Suhrwardi Sufis, Chishti Sufis had a totally different approach

toward state affairs, they were completely non-political.

Khwajah Mu‘in al-Din Hassan (d.1236) was not only the founder of Chishti Suft order
in South Asia but he also introduced Malfiizat genre. Anis al-Arwah is the first source
about Malfiizar literature in South Asia. It is a conversation of Khwajah ‘Uthman
Hariint (d.1220) compiled by his spiritual successor Khwajah Mu‘in al-Din Hassan
Sijzi. However, Dalil al- ‘Arifm is the Malfiizat of Khwajah Mu‘n al-Din Hassan Sijz1
compiled by his eminent khalifah Khwajah Qutab al-Din Bakhtiyar Kaki (d.1236). The
third source is related to Khwajah Qutab al-Din Bakhtiyar Kaki entitled Fawaid al-
Salikin collected by his successor Farid al-Din Mas‘ad (d.1265). Moreover, there are
two Malfiizat belongs to Baba Farid named as Asrar al-Awliya’ and Rahat al-Qulib.
The former one was compiled by Khwajah Badr al-Din Ishaq (d.1291) while the later
was compiled by Khwajah Nizam al-Din Awliya’ (d.1325). However, as mentioned
above, Prof. Muhammad Habib, K.A Nizami and Bruce B. Lawrence declared the

above mentioned five Malfiizat as concocted which is, indeed, a questionable argument.

2.1.3- Maktubat

Maktibat are the letters of the Shaykh that he wrote to his disciples for their spiritual
guidance. Although, like early Malfiizat the authenticity of these letters have also been

challenged by some historians, however, Amir Khiird, a contemporary hagiographer
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has maintained their authenticity, these are like Maktiibat-i-Hamid al-Din Nagaurt.>>°
Baba Farid’s letters to Khwajah Nizam al-Din Awliya’ also recently explored in a book
entitled Ruqatt al-Mashaikh. Moreover, Amir Khiird also described Baba Farid’s letters
to the Sultan and governors on the behalf of downtrodden and suppressed people.
Beside this Bahar al-Ma‘ant of Shaykh Ja‘ffar al-Maki, Maktibat-i-Sadr and
Maktiabat-i-Di Sadi of Shaykh Sharf al-Din Yahya Muneri, Maktibat-i-Ashraf

Jahangir Samnant are other popular contemporary maktibat.
2.1.4- Isharat

These are instructional treaties or essays which were written by Mashaikh and the
disciples under the guidance of their Shayiikh.®*! Khwajah Hamid al-Din Nagauri, a
prominent disciple of Khwajah Mu‘in al-Din Hassan, was the founder of that genre in

South Asia. His Usil at-Tarigah is the first work regarding isharat compendia
2.1.5- Diwan

This is the collection of Sufi poetry in which they discuss their ideas. Moreover, they
also provide information about the life and teachings of their preceptors. Amir Khusru
(d.1325) in this regard provided enough information about the Chishtiyyah silsilah in
his diwan. Although the diwan of Khwajah Mu‘in al-Din Hassan and Khwajah Qutab

al-Din Bakhtiyar Kaki are also available, their authenticity is not yet established.

350 Amir Khiird, Siyar al-Awliya’, 502-03.
1Bruce B. Lawrence, The Chishtiyya of Sultanate India: A Case Study of Biographical Complexities
in South Asian Islam. vol. XLVII1/3 & 4, (JAAR Thematic Studies, 1982), 56.
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2.1.6- The Tadhkirat Genre in Sufism, Its Evolution, and the Contribution
of the Sufis in Biographical and Theological Literature

Tadhkirat (sing. tadhkira which means biography) is a very informative genre of
literature. It is produced “by elites for other elites”.3®? By and large it discusses the
popular saints and ignores minor Sufis. Similarly, within state apparatus, only the ruling
elites have been discussed by the biographers. Within Sufism there are three categories
of tadhkirat which were developed in different periods of time. In the first category,
only popular Sufis have been discussed. While in the second category, Holy Prophet
(PBUH), the pious caliphs, popular Sufis and four prominent doctors of Islamic Law
(Imam Shafi, Ahmad bin Hambal, Imam Malik and Imam Abu Hanifah) have been
discussed. While in the third category, in addition to the discussion of silsilah biography

of a Suff has also been discussed.

In Islamic history the tadhkirat compendia was started just after the demise of the Holy
Prophet Muhammad (PBUH). ‘Urwa bin Zubair bin Awwam (d.713) was the first
prominent Islamic hagiographer.>2 But his works are not extant. Muhammad bin Ishaq
bin Yasir (d.768) popularly known as Ibn Ishaq compiled the biography of Prophet
Muhammad (PBUH) in Arabic language. But book is also not extant now. Abt
‘Abdullah Muhammad Ibn Sa‘ad (d.845), popularly known as lbne Sa‘ad, produced
another monumental work entitled Kitab al-Tabagat al-Kabir. Similarly, Muhammad
Jarir al-Tabart (d. 923), compiled another prominent work, History of the Prophets and

Kings, profusely relies on Quran and the tradition of the Prophet (PBUH).

%2Marcia K. Hermansen & Bruce B. Lawrence, Indo Persian Tazkiras as Memorative
Communications. Beyond Turk and Hindu Rethinking Religious Identities in Islamicate South Asia, ed.
David Gilmartin and Bruce B. Lawrence. (Florida: Florida University Press, 2000), 151.

353<Imad al-Din Ismail bin ‘Umar Ibne Kathir, Tarikh-i-lbne Kathir (Al-Bidaya wa al-Nihaya) Vol. 5,
trans. Muhammad Asghar Mughal (Karachi: Dar al-Ishat, n.d), 106.
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The founder of tadhkirat compendia in Sufism is Muhammad ibn Hussain al-Sulaimi
(d.1021). His Tabagat al-Sufiyah is the first biographical work on Sufism. It was written
in Arabic. In this work, the author discussed almost all the early prominent Sufis from
Fudail bin Ayaz to ‘Abdullah al-Dinwari. The main objective of Sulaimt’s
hagiographical work is to highlight the practices followed by these Sufis. It is a source
of inspiration for those who seek spiritual goals. 3% Abii‘l Qasim ‘Abdul Karim
Hawazan Al-Qushayrt (d.1072) was another eminent scholarly figure of the eleventh
century. He wrote fifty-one books.>*® In the tadhkirat genre his Risalah al-Qushayriyya
fi “‘Ilm al-Tasawwuf won a commendable position. He provides short biographies of
eighty-two leading Sufis. Similarly, Halat al-Awliya’ wa Tabagat al-Sufiyah of Abt
Naim al-Isfahant (d.1038) is the second important work after Sulaimi’s Tabagat al-
Sufiyah. Isfahani was not only an intellectual but also a practicing Sufi. Like Baba Farid
and Jalal al-Din Makhdim Jahaniyyah Jahan Gasht (the World Traveler), he, too,

visited important Islamic centers.

Similarly, the Sufis of Indo-Pak Subcontinent produced massive hagiographical
literature. Makran was occupied during the caliphate of Hadrat ‘Uthman (d.656). But
proper Muslim rule was established in Northern India during the time of Walid bin
‘Abdul Malik (r. 705-715) when they introduced their own culture there. However,
Persian compendia developed during the Sultanate period. As a court language for a
long period of time (particularly under the Sultanate and early Mughal period) Persian

language and literature flourished well in the Subcontinent. Credit, however, goes to

34Carl W. Ernst, From Hagiography to Martyrology: Conflicting Testimonies to a Sufi Martyr of the
Delhi Sultanate. History of Religion, vol. 24, no. 4. (University of Chicago Press, 1985), 311.
35Martin Nguyen, & Francesco Chiabotti. The Textual Legacy of Abu I-Qasim al-Qushayri: A
Bibliographic Recordl. (Koninklijke Brill Leiden, 2014), 395.
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the Sufis who introduced this genre in India.®*® “Al1 bin ‘Uthman al-Jullabi al-Hujwert
(d.1076), commonly known as Data Ganj Bakhsh, is considered as the pioneer of
tadhkirat genre of Sufism in the Indo-Pak Subcontinent. His Kashf al-Mahjib is a very
informative and well-known work in Islamic mysticism in which he discusses different
Suff Schools of Thought. It is important to mention that this work is not exclusively a
biographical work as it focuses on multiple themes. It is also the first major work on
Sufism in the Indian Subcontinent to be written in Persian.

After ‘Ali bin ‘Uthman, Sufi biographical work was resumed by the Chishti Sufis in
South Asia. The Siyar-al Awliya’ compiled by Muhammad bin Mubarak Kirmani
(d.1368-9), is not a pure tadhkira but a mixture of Malfiizat and tadhkirat. The Siyar
al-Nabi of Sayyid Muhammad al-Hussain1 (d. 1422) is another important biographical
work of the South Asia Chishtt Sufis. Similarly, early historiographical and poetic
works were also produced by Chishti Sufis such as Diya al-Din Barni (d.1357), Amir
Khusru (d.1325) and Amir Hassan Sijz1 (d. 1335). All were prominent disciples of
Khwajah Nizam al-Din Awliya’ (d.1325). However, the first inclusive tadhkirat was
compiled by Hamid bin Fadalullah Jamali entitled Siyar al-’A4rifin. As far as non-Indian
Persian hagiographical work is concerned, the first remarkable work compiled by Farid
al-Din ‘Attar (d.1221) entitled Tadhkirat al-Awliya’. It provides biographies of the
important Sufis from the eighth to eleventh century. Nafahat al-Ans of Nir al-Din

‘Abdul Rahman Jami (d.1492) is another worth mentioning work in the tadhkirat genre.

2.1.7- The Sufis’ Contributions to Theology

Besides tadhkirat literature, Sufis also produced theological and morale treatises like

the Kitab al- Ra ‘ayat al-Hagiiqullah of Harith al-Muhasabi (d.857). It is perhaps the

%6Hermansen & Lawrence, Indo Persian Tazkiras as Memorative communications. Beyond Turk and
Hindu Rethinking Religious Identities in Islamicate South Asia, 151.
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first important work in this genre. The Kitab al-Sidq of Abt Sa‘id al-Kharraz (d. 898-
99) is another important treatise. Mansiar al-Hallaj (d.910) and Junaid of Baghdad
(d.921) produced very important works on Sufism including the Kitab al-Tawasin and
the Ma ‘alr al-Himam, respectively. Another important source is Kitab al-Luma“ fil-
Tasawwuf of Abt Nasr al-Siraj (d. 988). Abu Nasr ‘Abdullah bin ‘Al bin Muhammad
bin Yahya al-Siraj was born in Tas. He was a leading Sufi and intellectuals of his time.
Abi Bakr Al-Kalabazi (d.990) of Bukhara was another leading Sufi of the tenth century
and follower of Junaid’s School of Thought. He was the first Suff to try to draw a
relationship between Sufism and the Holy Quran.®’ His Ta ‘arruf I Madhhab ahl al-
Tasawwuf is one of the best research-oriented work on this theme. It is also considered
one of the earliest sources on Sufism. Qut al-Qulib, a work compiled by Shaykh Aba

Talib Muhammad bin ‘Atiya Harist al-Makki (d. 996), is another well-known work.

Abili Hamid Al-Ghazzali (d. 1111), commonly known for writings in Arabic, has also
produced some works in Persian. Among them one well-known book is Kimiyya-i-
Sa’adat. His Arabic works including Ihya’ al- ‘Ulim-id-Din, Minhaj al- ‘Abidin, ‘llm
al- Kalam, Hagqigat-i-Ruh-e-Insanz, Makashifat al-Qulub, Bidayat al-Hidaya, and
Mizan al-‘amal are also worthy of mention. Ahmad bin Muhammad al-Ghazzali
(d.1126), younger brother of the former, also produced two works in Persian entitled
Sawanih al- ‘Ushaque and Tadhiyaneye Sulik. Similarly, Mirsad al ‘Ebad compiled by
Abii Bakr Muhammad bin ‘Abdullah (d. 1247),%8 popularly known as Najm al-Din

Radi, is another excellent work.

357N. Hanif, Encyclopaedia of Sufis: Central Asia and Middle East. (New Delhi: Sarup & Sons, 2002),
230.
38Abii Bakr Muhammad bin ‘Abdullah Radi popularly known as Daya (a wet nurse) was a prominent

Kubravi Sufi who got that title owing to nurturing many disciples. He was a disciple of Khwajah Najm
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Abi Najib Suhrwardi (d.1165), founder of the Suhrwardiyyah silsilah, complied
another important work, Adab al-Muridin which has claimed a distinguished place in
Islamic mysticism. Shaykh Shihab al-Din ‘Umar, (d.1234 AD), a distinguished khalifah
and nephew of Abti Najib Suhrwardi, wrote a masterpiece entitled ‘Awarif al-Ma ‘arif

which was later relied on by numerous prominent Sufis.

2.2- Portrayal of Baba Farid in Malfiizatic and Tadhkirat Literature

The Malfiizat contain only scattered stories on Baba Farid. Nonetheless, they shed light
on various aspects of the life of Baba Farid.

2.2.1- Asrar al-Awliya’

This is the Malfiizar of Baba Farid compiled in ten year’s work by his eminent khalifah
Khwajah Badr al-Din Ishaq of Delhi. The Malfiizat are divided into twenty-two

chapters.
2.2.1.1- Portrayal of Baba Farid the Asrar al-Awliya’

Shaykh al-Islam Farid al-Din maintained that the blessing of ALLAH is revealed on
three occasions: during sama ‘, while discussing the saints, and during meditation. Many
miracles of Shaykh Farid al-Din have been mentioned in the Asrar al-Awliya’ such as
seeing the funeral prayer of Shaykh Sa‘ad al-Din Hamwiyya at Baghdad, while he was
at Ajodhan. Similarly, Shaykh Baha’ al-Din Zakariyya once announced swearing on
the name of God that ALLAH Almighty informed him that anyone who sees him will
be freed from hell. So, people took him in a carriage and visited the whole city of

Multan. When someone told that story to Shaykh al-Islam Farid al-Din, he fell into

al-Din Kubra (d.1221), founder of Kubraviyyah silsilah and Majd al-Din Baghdadi. He also spent some
time in the company of Shaykh Shihab al-Din ‘Umar Suhrwardi.
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ecstasy and when he regained consciousness, he announced that anybody who sees him
or sees his descendants or disciples, or disciples of the disciples, will not go to hell.
While further discussing Shaykh Baha’ al-Din Zakariyya, Shaykh Farid al-Din
describes that he got the robe of khalafat from Shaykh Shihab al-Din Suhrwardi within
three days. While talking about the robe and discreetness, the Shaykh mentions a story
that when Holy Prophet (PBUH) received a robe from ALLAH Almighty during the
night of the Ma raj. He called Abta Bakr, ‘Umar, ‘Uthman and ‘Alt and bestowed it to
‘Ali bin Abt Talib (d.661), who accurately answered the Holy Prophet‘s question that
if he got that robe, he would be discreet about the defects of the people. Shaykh Farid
al-Hag wa Din also mentions one of his teachers’ name as Baha’ al-Din Bukhari and

quotes the above-mentioned incident with his reference.°

Khwajah Badr al-Din Ishaq mentions some famous personalities which were present in
different assemblies of the Asrar al-Awliya’ such as Qadi Hamid al-Din Nagauri,
Khwajah Badr al-Din Ghaznavi, Khwajah Jamal-Din Hanswi, some lesser known Sufis
such as Shaykh Burhan al-Din Hanswi, Shaykh Yahya, Muhammad Sufi, Maulana
‘Aziz al-Din Darwaish, Shaykh Jamal-Din Gharib, Shaykh ‘Ala’ al-Din Darwaish,
Shaykh Najm al-Din Sanai, Shaykh Shihab al-Din Ghaznavi have also been frequently
mentioned. Shaykh al-Islam Farid al-Din discusses the credibility of the Sajjadah
Nashin as he maintains that the only man who can become the Sajjadah Nashin is one
who always trusts in ALLAH and never has any expectations from His creature. If he
lacks such characteristics, he is a liar rather than a Sajjadah Nashin. Furthermore, he
maintains that one of the disciples of Khwajah Qutab al-Din Bakhtiyar Kaki had a great
desire to become his successor, but the Shaykh gave his cloth (cloak), prayer mat, stick

and wooden shoes to Qadi Hamid al-Din Nagauri and asked him to hand them over to

39K hwajah Badr al-Din Ishaq, Asrar al-Awliya’. (Kanpur: Nawal Kishore, n.d), 8- 45.
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Shaykh Farid. While in Hansi, Shaykh Farid al-Din saw his Shaykh who was calling
him. So, he left Hanst and reached Delhi on the fourth day after his Shaykh’s death.
Qadi Hamid al-Din Nagauri presented all these relics to Shaykh Farid al-Din. While he
was leaving Delhi, some disciples of his Shaykh objected that he should not leave the
place of his Shaykh. But he replied that the blessings bestowed by his Shaykh would
be with him whether he stays in the city or in the desert. Moreover, in Delhi, the guards
did not allow people to see him. Sarhanga, one of the disciples of Shaykh appeared two
or three times to seek the blessing of the Shaykh but was not allowed to enter by the
gatekeepers. When Shaykh Farid al-Din came out of his house, Sarhanga fell in his feet
and told the whole story. The Shaykh, after hearing that incident, decided to leave for
Hansi. Once a person left Delhi for doing bay ‘at on the hand of Shaykh Farid al-Din
but on the way, he was trapped by a girl. But when he wanted to indulge in adultery, a
hand appeared before him and slapped him, so he would not indulge in sin. He further
said that in the Chishtiyyah silsilah there are fifteen stages of salik. The fifth stage is
the stage of miracle. He recommended for the salik to complete all the fifteen stages
first and then show miracles (if it will be necessary). While talking about his mother,
Shaykh Farid al-Din described her as a very pious and saintly woman. Once a Hindu
thief entered her house but became blind. He cried out: “If there be a man in this house,
let him be my father or brother. If there be a woman, let her be my mother or sister”.
He regained his eyesight as she forgave and prayed for him. The thief, along with his

family, embraced Islam at her hand.3%°

360 Ishaq, Asrar al-Awliya’, 46-90.
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2.2.1.2- Critical Analysis of the Asrar al-Awliya’

The Asrar al-Awliya’ is a very informative collection of Malfiizat in which the
categories of ‘abid (worshiper), darwaishi, tawakul (trust on ALLAH), love, types of
livelihood, tawbabh, heart, robe and poverty, the turban and its characteristics, sainthood
and its importance, and suffering and its importance have been profoundly discussed.
Baba Farid consults following books in his assembly Zad al-Muhibin, Mashaikh al-
Tabagat, Imam Muhammad’s Jam* al-Kabir, Salik-i-Awliya’, Imam Ghazzali’s lhya’
al- ‘Uliim, Shaykh Hamid al-Din NagaurT’s Tawarikh, and Asar al- ‘Arifin. Moreover,
the Malfiizat shows that Baba Farid had a great command of the Holy Quran and
frequently refers to its verses in the support of his argument. Similarly, he also refers to
the Malfiizat of Khwajah Mu‘in al-Din Hassan. However, Rahat al-Quliib a is more
informative and scholarly Malfiizat as compare to Asrar al-Awliya’ which refers to a

great number of theological and mystical works.

Substantial information has been taken by contemporary sources from the Asrar al-
Awliya’. For instance, the incident of Khwajah Mu‘in al-Din Hassan and Parethvi R3j
Chauhan has also been mentioned in the Siyar al-Awl/iya’, the incident of the death of
Khwajah Qutab al-Din Bakhtiyar Kaki and that of Sarhanga have also been mentioned
in Fawaid al-Fuad, Durr-i-Nizami and Siyar al-Awliya’. Similarly, the miracle of the

Baba Farid’s mother has been mentioned in Fawaid al-Fuad and Siyar al-Awliya’.

The date of compilation of the Asrar al-Awliya’ given as Sha‘ban 18, 631 A.H., / May
19,1234 A.D. is debatable as Khwajah Badr al-Din Ishaq frequently mentions the name
of his Shaykh as Shaykh Farid al-Din Ajodhant and Baba Farid shifted to Ajodhan in

the 1240s. Moreover, he completed the Asrar al-Awliya’ in ten years®! and Khwajah

%lshaq, Asrar al-Awliva’, 94.
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Badr al-Din Ishaq mentions the name Khwajah Nizam al-Din Awliya’, who visited
Ajodhan in 1257 A.D. for the first time in the fifteenth assembly,*®? which means that

the Asrar al-Awliya’ was compiled in the 1250s A.D.

2.2.2- Rahat al-Qulib

Rahat al-Qulib is another Malfiizat of Baba Farid compiled by Khwajah Nizam al-Din
Awliya’. It has a total of twenty-four assemblies. This is very informative Malfiizat in
which the Shaykh discusses the silent principles of the of the path of the seeker. The
date of compilation is mentioned as Rajab 15, 655 A.H. to Rabi‘ al-Awwal 2, 656/July

21,1257 A.D. to March 9, 1258. But it is arguable.

2.2.2.1- Portrayal of Baba Farid in the Rahat al-Qulib

Shaykh al-Islam Farid al-Din describes three types of zakat: zakat-i-shari ‘ah (alms of
law) in which one pays five dirhams of two hundred dirhams; zakat-i-zarigah (the tax
for the spiritual path) where one pays one hundred and ninety-five dirhams of two
hundred dirhams; and the third is zakat-i-kagigah (the tax of the creative truth) where
the total amount is paid. The Shaykh had given special attention to discreetness as he
maintained that darwaishi (saintliness) is another name for discreetness. He
recommended four things for achieving darwaishi. eyes that do not see the faults of
others; ears that do not listen for errors; tongue that does not speak ill words; and feet
that do not walk toward bad deeds. While talking about the robe of the Holy Prophet
Muhammad (PBUH) he mentions the same story as described in the Asrar al-Awliya’.
Shaykh Farid al-Din advised his disciples to avoid the company of kings and wealthy

people because they are indulged in materialism and worldly desires. If a person joins

%2shaq, Asrar al-Awliva’, 76.
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their company, his spirituality can be affected. The Shaykh also visited prominent Sufis
including Shaykh Shihab al-Din Suhrwardi, Shaykh Ajal Shirazi, Shaykh Saif al-Din
Bakharzi, Shaykh Ahwad al-Din Kirmani and Shaykh Muhammad of Sistan. Shaykh
Nizam al-Din Awliya’ described some prominent personalities as present in the
audience of the Shaykh al-Islam Farid al-Din such as Khwajah Badr al-Din Ishagq,
Khwajah Badr al-Din Ghaznavi, Shaykh Hamid al-Din Nagauri, Shaykh Jamal al-Din
Hanswi and Muhammad Shah Ghuri in the assemblies of Rahat al-Qulib. The author
further maintains that Muhammad Shah Ghuri was one of the sincere disciples of the
Baba Farid. Once he visited his Shaykh with great apprehension and distress and
informed that his brother was on his death bed and could possibly have passed away by
then. Shaykh al-Islam Farid al-Din told him, “Go! your brother has recovered”. Upon
reaching his home, Muhammad Shah found his brother fit and eating food. Shaykh
Farid al-Din also discusses the importance of sama‘, why ecstasy occurs, the method

of initiation, and the characteristics of a preceptor in detail. 3

The author also mentions numerous miracles of Shaykh al-Islam Farid al-Din such as
when he won popularity among the masses and the governor of Uchach and Multan,
named Shér Khan, became jealous of him. Shér Khan was executed within a year when
the Mongols attacked that region. Shaykh al-Islam Farid al-Din visited Shaykh Ahwad
al-Din Kirmani at Sistan and spent some days in his company. During these days, some
mystics came to the hospice of Shaykh Ahwad al-Din Kirmani and asked the saints who
were present there to show miracles (karamat). Shaykh al-Islam Farid al-Din asked
them to close their eyes. When they reopened, they found themselves in the Ka‘aba.
Similarly, the Shaykh returned a lost son back to his elderly disciple. Numerous Jogis

frequently visited Shaykh al-Islam Farid al-Din and discussed spirituality with him.

363Nizam al-Din Awliya’, Rahat al-Quliib. (Delhi: Matba Mujtaba, 1891), 3-14.
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Similarly, once a Jogr visited him with an intention to compete with the Shaykh and
started flying in the air. The Shaykh’s shoes beat him and brought him back to the
ground. Finally, he converted to Islam. While talking about sama “ and ecstasy, Khwajah
Nizam al-Din Awliya’ maintains that once Shaykh al-Islam Farid al-Din wanted to
listen sama * but gawwal were not present at that time. Khwajah Badr al-Din Ishaq found
a letter and the Shaykh asked him to read it. He read “faqir (mendicant), haqir (inferior),
daif (old or week), nahif (beggar). Muhammad Atta’ was the slave of the darwaishes.”

There upon, Baba Farid fell into the ecstasy.364

Shaykh al-Islam Farid al-Din did not accept jagir presented by the governors and the
sultan. He maintains that the wali of Ajodhan sent two villages while Sultan Nasir al-
Din Mahmid sent four villages as a gift through Balban. But he did not accept the gifts
and maintained that Sultan Shams al-Din Illtutmish had sent six villages as a gift to

Khwajah Qutab al-Din Bakhtiyar Kaki. But he declined to accept them.>®°
2.2.2.2- Critical Analysis of the Rahat al-Quliib

The Rahat al-Quliib shows the great wisdom of Baba Farid, his great knowledge about
asceticism, Sufism and Islamic shari ‘ah. The Malfiizat discuss darwaishi, the wazaif of
each month, sama, ecstasy, the self, the dhikr, tariga, ‘Alam-i-‘Alvi and ‘Alam Saflz,
renunciation of the world, importance of robe, seclusion, meditation, reasoning,
importance of knowledge, ethics and equal treatment of all. Moreover, the Malfiizat
also reveal that the Shaykh refers to numerous well-known works of Sufis and
theologians in his assemblies, such as Imam Muhammad’s Jam*® al-Kabir, Dawud al-

Zahir’s Fatawa-i-Zahirz, Bayazid Bustami’s Salik al-Salizk, Shaykh Junaid Baghdadi’s

364Awliya’, Rahat al-Quliib, 16- 28.
385 bid., 31.
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‘Amdah, Shafiq Balkhi’s Dalil al-Shaf, Shaykh Shibli’s Tuhfat al-’Arifin, Imam
Ghazzalt’s Thya’ al- ‘Ulam, Abu Talib al-Makki’s Qut al-Qulib, Shaykh Shihab al-Din
Suhrawardi’s ‘Awarif al-Ma ‘arif, Abu Layyas Samargandi’s Bagiyat Khatam al-
Mujtahadm, Khwajah Abta Yasuf Chishti’s Sharah al-Asrar, Khwajah Qutab al-Din
Miduad Chishti’s Sharah al-Awliya’, Shaykh Hamid al-Din Nagauri’s Rahat al-Arwah
and Tawarikh, Radi1 al-Din Sanai’s Masharaq al-4dnwar, Tafsir Imam Zahid, ‘Allama
Zamakhsahri Tafsir-i-Kashaf, Imam Sha’bi’s al-Kafaya. However, the Malfiizat does
not mention the authors of some books including Khulasat al-Haqaiq, Fatawa-i-Kubra,
Jam¢ al-Hagqayat, Asar al- ‘Arifin, Asrar al-Tab‘ain, Asar al-Mashaikh and Sharah al-

Mashaikh.

Another characteristic of Rahat al-Qulub is that the later contemporary Malfiizat and
tadhkirat such as Fawaid al-Fuad, Durr-i-Nizami, Afdal al-Fuad, and Siyar al-Awliya’
borrowed a great deal of information from it which is another proof of its authenticity.
For instance, a) categories of zakat are described in Fawaid al-Fuad and Durr-i-Nizami,
b) the four principles for darwaishi have been described in the Siyar al-Awliya’, c) the
incident of Muhammad Shah was described in the Siyar al-Awliya’, d) the jealousy of
Shér Khan is described in the Fawaid al-Fuad, €) Baba Farid showing miracle in front
of Shaykh Ahwad al-Din Kirmani has been described in the Afdal al-Fuad, f) the letter
of Hamid al-Din NagaurT has been described in the Fawaid al-Fuad, g) a devotee from
Jerusalem visiting Baba Farid and Sultan Nasir al-Din Mahmud sending cash and jagir

as gift for Baba Farid is mentioned in the Siyar al-Awliya’.

There are some reservations of modern historians about the Rahat al-Quliih such as

Khwajah Qutab al-Din Bakhtiyar Kaki spending ten years in the company of Khwajah
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Qutab al-Din Miidiid Chishtt (d.1133)*%, but he might be Khwajah Miidiid Chishti the
Second rather than Khwajah Midiad Chishti (d. 527 A.H/ 1132 A.D) who was the
preceptor of Haji Sharif Zindani. Khwajah Mudad Chishtt Thani was one of the
descendants of Khwajah Mudad Chishti. Another probability is that of a printing
mistake as it is seen in some manuscripts of Fawaid al-Fuad and some of its translations
(Fawaid al-Fudad, Urdu translation by Khwajah Hassan Nizami) that Shaykh Najm al-
Din Kubra granted the robe of khalafat to Shaykh Shihab al-Din Suhrwardi who was in
fact Shihab al-Din Turpushati. The same is the case with the Rahat al-Quliib. It may be
that the Shaykh told the name of Haji Sharif Zindani rather than Khwajah Qutab al-Din
Bakhtiyar Kaki. Similarly, Baba Farid visited Shaykh Yasuf Chishti (p. 22) who is not
Abi Yisuf the preceptor of Khwajah Midid Chishti, but a contemporary of Baba Farid.
Another controversial issue is the compilation period of that Malfiizat which is
mentioned as Rajab 15, 655 A.H. to Rabi‘ al-Awwal 2, 656/July 21, 1257 A.D. to
March 9, 1258 because Khwajah Nizam al-Din Awliya’ visited Baba Farid for the first
time in 1257 A.D. The dates of the assemblies of Rahat al-Quliib were added after its

compilation by different people. So, this legend was expanded by later compilers.
2.2.3- The Ghara’ib al-Karamat

It is another Malfiizat of Khwajah Burhan al-Din Gharib (d.1337) compiled by Majd
al-Din Kashani (d. after 1337). Khwajah Burhan al-Din Gharib was an eminent khalifah
of Khwajah Nizam al-Din Awliya’. He was born in Hanst and buried in Maharashtra.
He introduced the Chisht Suff silsilah to the Deccan.®®” He became so popular that

even Nasir al-Din Mahmiid Chirag-i-Delhi sought his company.*% Ghara’ib al-

366 Awliya’, Rahat al-Quliib, 8.

3%67Bruce B. Lawrence, Notes from a Distant Flute: The Extant Literature of pre-Mughal Indian Sufism.
(Tehran: Imperial Iranian Academy of Philosophy.1978), 41.

368Nisar Ahmed Farugi, Naqd Malfiizat. (Lahore: Department of Islamic Heritage, 1989), 95.
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Karamat deals with the miracles and discourses of Khwajah Burhan al-Din Gharib. It
was completed in 1316 A.D. Besides the Gharaib al-Karamat, Burhan al-Din Gharib
has four other Malfiizat interestingly compiled by three brothers: Majd al-Din Kashani’s
Bagiyat al-Ghara ‘ib, Rukn al-Din Dabir Kashani’s Shamail 1-Atqiya and Nafa'is al-

Anfas and Hammad Kashani’s Ahsan al-Agwal.
2.2.3.1- Portrayal of Baba Farid in Ghara’ib al-Karamat

Qutab Madar (Khwajah Burhan al-Din Gharib) said about Maulana Farid al-Din that
he was a great master and (Khwajah Burhan al-Din Gharib) had achieved all apparent
and spiritual blessing because of Shaykh Farid al-Din. He further said that when anyone
asked him what he had brought from the world, he would reply: “I bring Shaykh Farid
al-Din”. It was realized at a very young age that he would become the head of the saints
owing to his lifestyle and attitude.*®® Burhan al-Din Gharib dreamt someone telling him
that Maulana Farid al-Din was his friend and Shaykh Farid al-Din telling him that he
did not leave his friend in the world alone. Khwajah Burhan al-Din Gharib further told
that Shaykh Farid al-Din was the best saint of his era.”® Once a disciple visited Shaykh
Farid al-Din and requested him to bestow him the shajrah (genealogy) of the Mashaikh.
The Shaykh told him that he will grant it at its proper time. When the disciple insisted,
Shaykh Farid al-Din again gave the same answer. However, the disciple got a copy of
that shajrah from somewhere and visited Shaykh Farid al-Din along with that copy.
Shaykh al-Islam maintained that copy would not give him any benefit until the Shaykh

himself bestowed it on him.3"*

369Majd al-Din Kashani, Gharaib al-Karamat. Handwritten Manuscript, 56-57.
$701bid., 59.
371 bid., 62-63.

126



2.2.3.2- Critical Analysis of Gharaib al-Karamat

The Ghara’ib al-Karamat provides little information about Baba Farid as compared to
the Ahsan al-Agwal, Shamail al-Atgiya and Nafa’is al-Anfas. One important thing about
that Malfiizat is that it provides some information about Baba Farid which is not
available in other contemporary sources such as the incident of the copy of the Shajrah

of the Mashaikh.
2.2.3.3- Amir Khusru

Abi al-Hassan Yamin al-Dollah, popularly known as Amir Khusru, was a legendary
Persian poet also known as the parrot of India.?”2 Born in 1253 A.D. he became one of
Khwiajah Nizam al-Din Awliya’s eminent disciples. He compiled many books,*” all
types of compendia including Malfiizat, biographies, as well as diwans. He died in 1325

A.D. the year in which his Shaykh passed away.

2.2.4- Afdal al-Fawaid

Afdal al-Fawaid is the Malfiizat of Khwajah Nizam al-Din Awliya’ compiled by Amir
Khusru Delhwi. He presented the Malfiizat before his Shaykh and told him its titled as
Afdal al-Fawaid. Khwajah Nizam al-Din Awliya’ read the Malfiizat, praised it and
made some corrections.3’* The Malfiizat has fifty-one majalis and is divided into two
parts; part one has thirty-four majalis while part two has seventeen majalis.
Compilation of first part started in 713 A.H./ 1313 A.D. and of the second part in 719
A.H./1319 A.D. Like other contemporary Malfiizat including Fawaid al-Fuad, Khayr

al-Majalis, Ahsan la-Agwal and Durr-i-Nizami, Afdal al-Fawaid is not a biography of

372 Lawrence, Bruce B., The Chishtiyya of Sultanate India: A Case Study of Biographical Complexities
in South Asian Islam. vol. XLVIII/3 & 4, 57.

373 Amir Khiird, Siyar al-Awliya’, 302.

374 Amir Khusru, Afdal al- Fawaid. (Delhi: Rizvi Publishers, 1304 AH/1887 AD), 110.
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Baba Farid but provides some worthy information about the life and teachings of the
Shaykh. Unlike above-mentioned Malfiizat, in some majalis of Afdal al-Fawaid (like
twentieth), the whole discussion moves around Baba Farid. Similarly, one major part
of Amir Khusru’s Afdal al-Fawaid, particularly part one contains the miracles and the
traditions of Holy Prophet (PBUH), and the second part of the Malfiizat focuses on the
other Prophets. Moreover, like Siyar al-Awliya’ and Durr-i-Nizamt, it is also shared

detail about the Chishtiyyah wazaif and azrad.
2.2.4.1- Portrayal of Baba Farid in Afdal al-Fawaid

Baba Farid discusses the importance on fasting on specific days including Wednesday,
Thursday and Friday in the month of Muharam and the importance of some additional
prayers like Salat al-Tashih.3"> Anyone who recites surah Akhlas a hundred times in the
month of Rajab, his sins as well as the sins of his relatives forgiven by ALLAH
Almighty and is allowed to enter paradise without any accountability on the Day of

Judgement.®7

The presence of the mashaikh (saints) on Earth is one of the greatest blessings of
ALLAH according to Baba Farid. The Shaykh maintains that anyone who does not
grieve at the death of the mashaikh is a hypocrite. Moreover, the death of mashaikh and
‘ulema’ is a matchless calamity on Earth. When a Shaykh dies, all the creatures of the
seven skies and seven earths mourn. Whoever grieves the death of the Shaykh is blessed

by ALLAH Almighty.3"’

875K husru, Afdal al- Fawaid, 6-15.
3781 bid., 52.
$771bid., 18.
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While opposing the worldly life, Baba Farid maintains that zuhd (asceticism) means
renunciation of the world and giving up its desires.3’® Moreover, one without good
deeds is better off dead, one without dhikr is better off dumb, those who don’t listen to
the Lord are better off deaf, and those not busy in meditation are better off dead.®"
Similarly, once nafs demanded grapes from Baba Farid and he decided that he would
never have grapes his whole life.*® Further, for almost twenty years, Baba Farid recited
the complete Quran each night in the two rak‘at of an additional prayer which he
offered after salat al-tarawih, and offered the night and morning prayers with the same
ablution.®! Jamali also mentions Baba Farid reciting the complete holy Quran daily
even in his youth when he was studying in Minhaj al-Din Termizi’s mosque.*®? Baba

Farid visited Bukhara and Baghdad.>®

Miracles of Baba Farid have also been described in the Afdal al-Fawaid. For example,
once Baba Farid and his eminent disciple Khwajah Badr al-Din Ishaq did not find a
boat in the river, and the Shaykh asked his disciple to close his eyes. When he reopened
his eyes, he saw that they had crossed the river. Khwajah Badr al-Din Ishaq enquired
how it was possible. Baba Farid replied that it was due to recitation of the surah al-
Muzammil.2# Once some travelers visited Baba Farid to judge his spirituality and raised
different questions. Baba Farid defined the sainthood as: “If a saint asks a bundle of
wood to turn into gold, it will”. Before his statement was completed, the whole bundle

had turned into gold.3. Once Baba Farid and Baha’ al-Din ZakarTyya of Multan were

3781pid., 43-44.

89K husru, Afdal al- Fawaid, 88.
3801pid., 64.

381pid., 156-57.

382Jamali, Siyar al-’Arifin, 36-37.
383K husru, Afdal al- Fawdaid, 135-36.
3841bid., 98.

385K husru, Afdal al- Fawdaid, 117.
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travelling in a dangerous area where brutes and thugs dwelled Abundantly. There was

no boat in the river, so Baba Farid crossed it on foot.38

Baba Farid visited Shaykh Ahwad al-Din Kirmani at Kirman and spent some days in
his company. During these days, some mystics came to Shaykh Ahwad al-Din
Kirmani’s hospice and asked everyone who claimed to be a mystic to show their
miracles (karamat). Baba Farid, while showing his miracle, asked them to close their
eyes. When they reopened their eyes, they found themselves in front of the Holy
Ka‘aba. It is also corroborated by Khwajah Nizam al-Din Awliya’ that Baba Farid often
offered his Fajr and ‘Isha’ prayers in Ka‘aba.®® The Afdal al-Fawaid also informs about
the Qadi of Ajodhan who, in his bid to create hurdles for Baba Farid, visited eminent

theologians of Multan in vain to get a fatwa against the Shaykh.38®

Baba Farid died on the fifth of Muharram. He called Khwajah Nizam al-Din Awliya’
before his death and finished the Holy Quran five times in one night. Every hair on the
Shaykh’s body seemed as if soaked in blood. On his last night, he repeated his ‘Isha’
prayer four times and asked everyone to leave his apartment. The peoples heard two
voices, “The Friend left to meet the Friend” and “there was an amanat (deposit) on the
earth which was handed over to ALLAH Almighty”. After his death, ALLAH Almighty
bestowed a crown on him.38® On the night of his passing, a saint in Ajodhan dreamt that
the doors of the skies were opening as he heard a voice saying, “Khwajah Farid al-Haq

left for His Lord, and His Lord is happy with him”.3%

386 1bid., 174-75.

387Amir Khusru, Afdal al- Fawaid, trans. Muhammad Latif Malik. (Lahore: Mushtaq Book Corner,
2015), 291-92.

388Amir Khusru, Afdal al-Fawaid. (Delhi: Rizvi Publishers, 1304 AH/1887 AD), 127.
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2.2.4.2- Critical Analysis of the Afdal al-Fawaid

Amir Khusru’s Afdal al-Fawaid is a significant source of information about Baba Farid
like Sijzi’s Fawaid al-Fuad. However, it lacks complete information in certain areas,
for example, it is silent about the identity of who Baba Farid wanted to appoint as his
chief khalifah. Baba Farid told Khwajah Nizam al-Din Awliya’ that he wanted to
bestow waliya (sainthood) to somebody else but ALLAH Almighty ordered
otherwise.3** But Hamid Qalandar mentions that it was no other but Baba Farid’s son
whose name was also Nizam al-Din.3%? Other controversies in facts and figures in Afdal
al-Fawaid include the statement that Bahlil, a prominent mystic, was a contemporary
of Mahmiid of Ghazna (d.1030).3%® However, it is also a fact that more than one mystic
whose name was Bahlil is found in the mystical compendia. Amir Khusru narrates
certain aspects regarding Baba Farid’s death which are not found in contemporary
sources. These include the blood on the Shaykh’s hair, the voices, the Shaykh ordering
his disciples to leave him alone, and his offering night prayer four times. Sijzi and Amir
Khiird maintain that Baba Farid offered night prayer thrice. Khwajah Qutab al-Din
Bakhtiyar’s title of ‘Kaki’ is also reported in Afdal al-Fawaid: the Shaykh’s disciples
showed their desire for kak (bread) so Khwajah Qutab al-Din Bakhtiyar entered the
water of the Hud-i-Sultan (Had-i-Shamsi) and threw hot and fresh kak from the

water.3%4 This event is not reported in Amir Khiird’s Siyar al-Awliya .
2.2.4.3- Amir Hassan ‘Ala’ Sijzi (d.1335)

Najm al-Din Hassan, popularly known as Amir Hassan Sijzi, was born in Badaun in

1254 A.D. He was one of the prominent disciples of Shaykh Nizam al-Din Awliya’. In

31K husru, Afdal al- Fawaid, 3.

392Qalandar, Khayr al-Majalis, ed. Nizami, 224.
38K husru, Afdal al- Fawaid, 78.
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his youth Sijz1 joined Prince Muhammad (d.1285) who was the favorite son of Sultan
Balban (r. 1266-87). Till his death he remained attached to the sultans of Delhi. In
academia, therefore, he became popular due to his compilation of the Fawaid al-Fuad
and his excellent contribution in the field of ghazals. Amir Hassan Sijz1 also wrote a
prose treatise (collection of poetry) entitled Mukh al-Ma ‘ani in which he discusses
different topics of Sufism. The treatise is available at the Muslim University Aligarh.
After Amir Khusru (d. 1325), who was known as the Parrot of India, Amir Hassan Sijz1
was perhaps the second most famous Persian poet of fourteenth century-India. Amir
Hassan was also known as the Sa‘adi of Hindiistan.>*® Khwajah Nizam al-Din Awliya’
gave special attention to him.3%® Amir Hassan died in 1336 at Deogir and is buried there.
2.2.5- Fawaid al-Fuad

Amir Hassan Sijzi got eternal fame due to the compilation of Fawaid al-Fuad based on
the conversations of Shaykh Nizam al Din Awliya’. He started to compile this work on
Sha‘ban 3, 707 AH/ January 28, 1308 AD and completed it on Sha‘ban 20, 722/
September 2, 1322 A.D. It means that he spent almost fifteen years in completing this
work. The book is divided into five parts and one hundred and eighty-eight sittings or
assemblies (majalis).

The Fawaid al-Fuad became popular during the lifetime of its author. Amir Khusru,
one of his contemporaries and a legendry Persian poet of the thirtieth century, offered
him whole of his literary works for the Fawaid al-Fuad.*®" The language used by Amir

Hassan in that Malfiizat is simple, elegant and fascinating. One distinguished thing of

3%Nizami, The Life and Time of Shaikh Farid al-Din Ganj-i-Shakar, 5. See also M. Sharaf Alam,
Hassan Sijzi and Shaikh Sharaf ud Din Ahmad Maneri (A Comparative Study of Their Mystic
Thoughts & Persian Prose). Journal of Subcontinent Researchers University of Sistan and Baluchistan.
Vol.2, No.4, p. 8.

3% Amir Khusru, Afdal al- Fawaid, 94.

397Chakravarty, Reading Fawaid-al-Fudd: Text, Testimony and History, 56. See also: Alam, Hassan
Sijzi and Shaikh Sharaf ud Din Ahmad Maneri (A Comparative Study of Their Mystic Thoughts &
Persian Prose), 8.

132



Hassan’s Fawaid al-Fuad is his regular use of the calendar. He mentioned the time or
date of every meeting he recorded in that work. Another main characteristic is its
authenticity. Contrary to earlier Chishtt Malfiizat, researchers recognized it as a reliable
source. The main themes of the Malfiizat are morality as evident in its name Fawaid al-
Fuad (‘Morals for the Hearts’), true faith in God, love, peace, forgiveness, and true
devotion to the Prophet (PBUH) and the Shaykh and the rejection of the materialism
and worldly desires. Historically, the Fawaid al-Fuad also has great importance as it
discusses the religious, social and cultural aspects of medieval India. Furthermore, in
the medieval period when the ‘Awarif al-Ma ‘arif became part and parcel of the Sufi
syllabus Fawaid al-Fudd also won the same status among the Chishti Sufis.

2.2.5.1- Portrayal of Baba Farid in Fawaid-al Fuad

There is no information in Fawaid al-Fuad about the early life or the childhood of Baba
Farid nor about his ancestors. However, a little information has been found about his
mother and some other family members.

2.2.5.2- Family of Baba Farid

In the one hundred and eighty-eight assemblies of the Fawaid al-Fuad Khwajah Nizam
al-Din Awliya’ discusses only five family members of Baba Farid: his mother, a
brother, Khwajah Najib al-Din Mutawwakil, two sons, named Maulana Nizam al-Din
and Maulana Shihab al-Din, and one grandson, named Mamman (Muhammad).
2.2.5.3- The Mother of Baba Farid

Khwajah Nizam al-Din Awliya’ does not mention the name of the mother of Baba
Farid. However, he describes certain anecdotes which show her high spiritual level.
One night a thief came to her house. Every one of her family members was sleeping but
she was busy in worship. The thief lost his eyesight just after entering her house. He

cried: “if there be man in this house, let him be as my father or brother. If there be as
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woman let her be as my mother or sister. However, it may be, |1 know that it is due to
her/his reverence for God that | have been blinded. Please pray for me”. Moreover, he
promised that he would not commit the same sin again. The Shaykh’s mother prayed,
and the thief recovered. Furthermore, the next day he visited her home and converted
to Islam with his whole family.3%

Khwajah Nizam al-Din Awliya’ also discusses the death of the mother of Baba Farid,
Qursam Bibi. He maintains that Baba Farid sent his brother Khwajah Najib al-Din
Mutawwakil to bring his mother to Ajodhan. On the journey his mother felt thirst and
Shaykh Najib al-Din left to search of water, leaving her sitting beneath a tree. When
he returned, he did not find her there. He looked for her in the vicinity but failed to find
her. When he reached Ajodhan, he told Baba Farid the whole story. Baba Farid ordered
for the preparation of food and for charity. After some days, Shaykh Najib al-Din
Mutawwakil was crossing the same place and once again visited that same tree and
found some bones there. “These must be the bones of my mother, possibly some lion
or other beast Kkilled her,” Khwajah Najib said to himself. He took all the bones and
brought them to Shaykh Farid al-Din. When on the order of Baba Farid the bag of bones
was opened they found nothing. According to Khwajah Nizam al-Din Awliya’, this was
one of the miracle or wonders that occurred Khwajah Nizam al-Din Awliya’s life.3%
2.2.5.4- Shaykh Najib al-Din Mutawwakil and the Sons of Baba Farid

Khwajah Nizam al-Din Awliya’ also shares information about Khwajah Najib al-Din
Mutawwakil, the younger brother and khalifah of Baba Farid. Fortunately, Khwajah
Nizam al-Din Awliya’ became the neighbor of Shaykh Najib al-Din Mutawwakil at

Delh1.*®° He maintains that he could not find a man like him. Shaykh Najib al-Din

39%8Sijz1, Fawaid al-Fuad, 80.
391pid., 80-81.
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Mutawwakil did not know which day or which month it was, and he had no idea about
the prices of grain or meat.*® When Shaykh Najib al-Din told Shaykh Farid al-Din that
it was popular among the people that whenever the Shaykh said “O Lord!” after prayer,
one could hear a reply (from ALLAH): “I am Present, My man”. Baba Farid replied
negatively. The former further enquired about the apostle Khedar (Khwajah Khizr)
coming to him. The Shaykh again rejected the claim. Khwajah Najib al-Din
Mutawwakil also asked whether the abdal or mardan-i-ghaib visited him. Shaykh Farid
al-Din replied: “you may be one of the abdal.**? Seventy abdal (some authors say forty)
are appointed in each age, who control the whole world.

Khwajah Nizam al-Din Awliya’ has mentioned the third brother of Baba Farid. He
maintains that his name was Muhammad and he lived in Badaun. He further maintains
that Khwajah Najib al-Din Mutawwakil often visited his brother in Badaun. Maulana
Nizam al-Din was the beloved son of Baba Farid, who was an army man by profession.
Due to the great affection of the Shaykh for him, he at times would become rude with
Baba Farid. But the Shaykh was never offended by his rudeness.*%

Khwajah Nizam al-Din also discusses Maulana Shihab al-Din, another son of Baba
Farid. A disciple of Khwajah Qutab al-Din Bakhtiyar Kaki visited Baba Farid along
with his son. His son started discussing with the Shaykh rudely. Maulana Shihab al-Din
entered the Shaykh’s room and slapped that person. Baba Farid ordered his son for
compensation. Maulana Shihab al-Din finally gave some money and a costly cloth to
this man and his father. Both were pleased and forgave him.*** Muhammad was a

grandson of Baba Farid also known as Mamman. Someone complained to Baba Farid
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that he was indulged in drinking. When Baba Farid called him and enquired about it,
he denied it. Baba Farid accepted his words and talked to him candidly.*%°

2.2.5.5- Poetry and Baba Farid

Although Khawaja Nizam al-Din Awliya’ does not talk about the Punjabi poetry of
Baba Farid, it is quite clear from Fawaid al-Fuad that Baba Farid had a great interest
and commands of Persian poetry. For instance, when Shams Dabir (one of the disciples
of Baba Farid) requested Baba Farid for permission to recite a long poem which was
written in the praise of the Shaykh. Baba Farid allowed him and when he finished it,
the Shaykh asked him to recite it again. Later, the Shaykh explained every line of that
poem and suggested some recommendation for further improvement. Moreover, Baba
Farid told Shams Dabir that the preceptors did not like eulogy.*%®

2.2.5.6- Diet of Baba Farid

Shams Dabir served Baba Farid as a cook and prepared food for him.*%” However, Baba
Farid often remained in fast. “He usually broke his fast with sharbat and distributed
half or two-third of the glass among those present in his assembly”. Similarly, two
breads presented before him “the bread weighed less than two pounds and was basted
with the layer of fat. He would break one of the loaves into pieces and would distribute
it among the people”. The remaining one “he would offer some to the selected persons”.
After that the Shaykh would offer his evening prayers and would remain totally
absorbed in meditation till dinner. After dinner the Shaykh would not eat anything till

the breaking of the fast the next evening.*%
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2.2.5.7- Baba Farid as Head of the Chishtiyyah Silsilah

Baba Farid visited his Shaykh fortnightly unlike Khwajah Badr al-Din Ghaznav1 and
other prominent disciples who visited the Shaykh daily. Shaykh Badr al-Din Ghaznavi
and another Shaykh (Khwajah Nizam al-Din Awliya’ did not mention his name) had a
great desire to become the spiritual successor of their Shaykh. However, Khwajah
Qutab al-Din Bakhtiyar Kaki, in the same assembly of sama ‘ in which he passed away,
ordered that “give my cloth (cloak), prayer mat, stick and wooden shoes to Shaykh
Farid al-Din”. The same night Baba Farid saw his Shaykh in his dream who was calling
him. Baba Farid left HansT and after four days of his Shaykh’s death, he reached Delhi.
Qadi Hamid al-Din Nagauri submitted all these relics to Baba Farid. He lived for two

to seven days at the house of his Shaykh and finally left for Hansi.*%®

Some disciples of Khwajah Qutab al-Din Bakhtiyar Kaki even objected that his Shaykh
appointed him for Delhi. Baba Farid replied that the blessing his Shaykh bestowed on
him was the same both in the city and desert. Baba Farid left Delhi because he realized
that his devotees were facing hurdles when they would desire to meet him. Similarly,
when Sarhanga, one of the disciples of Baba Farid, appeared two or three times for
seeking the blessing of the Shaykh the gatekeepers did not allow him. One day when
Baba Farid came out from his house, he fell on the feet of the Shaykh and told him the
whole story. This led the Shaykh to the decision not to live in Delhi anymore.**
2.2.5.8- Meditation and Renunciation of the World

Shaykh Nizam al-Din Awliya’ maintains that he heard from Baba Farid that once he
asked his Shaykh, Khwajah Qutab al-Din Bakhtiyar Kaki to give him permission for

chillah and that he wanted to live in seclusion. When the former negatively replied as

409Sijz1, Fawaid al-Fuad, 118.
4101pjd. 118.
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“there is no need to perform chillah, as it will popularize you and moreover, no such
practice has been transmitted by our masters”. Baba Farid further asked that “his
Shaykh is well aware about him; he has no intention to get worldly fame”. Shaykh
Qutab al-Din Bakhtiyar Kaki remained silent. Baba Farid stated that was the only
moment when he spoke some daring words before his Shaykh and for the rest of his
life, he remained very ashamed and repentant on it.*!

2.2.5.9- Baba Farid at Ajodhan

When Baba Farid settled at Ajodhan the Qadi (Judge) of that town turned against him.
He tried his level best to create problems for the Shaykh. He even visited the ruling
elites and the ‘ulema’ of Multan and complained about Baba Farid. The Qadi would
complain that “where it is permitted that someone sit in a mosque, listen to musical
performances and from time to time even begin to dance”. When the religious scholars
asked him the name of that person, Qadi of Ajodhan told that it was Shaykh Farid al-
Din. They replied, “about him we can say nothing”.*1?

2.2.5.10- Relationship with the Common Peoples and Ruling Elite

Although Baba Farid loved seclusion, but it was impossible in Ajodhan because of
widespread fame. Countless people would visit him every day. The hospice of Baba
Farid remained open till mid night. He treated everyone equally. Moreover, there was
no difference between his public and private life. He would distribute everything he

received among the mendicants and visitors.*'® Furthermore, he would discuss only

those topics which were familiar to and deeply studied by the visitors.*** The Shaykh

41Sij7, Fawaid al-Fudd, 68-69.
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advised his disciples to try to make their enemies happy and give a due share to the
deserving.*®®

Due to the great demand of the people Baba Farid asked his Shaykh to tell him about
writing the amulet. Khwajah Qutab al-Din Bakhtiyar allowed him as he said “this work
rests neither in your hand nor in mine. The amulet is ALLAH’s name; write and give

them ALLAH’s word”. Baba Farid assigned that task to his prominent disciples

Khwijah Badr al-Din Ishaq and Khwajah Nizam al-Din Awliya’.*1®

However, the Shaykh did not like to make any link with the ruling elite. Ghiyas al-Din
known as Alagh Khan (prime minister) visited Shaykh Farid al-Din and offered some
amount of money and ownership of four villages. Ghiyas al-Din explained that money
was for the darwaishes and land was for the Shaykh’s personal use. Baba Farid accepted
the gift of money as he replied: “Give me money. I will dispense it to the darwaishes”.
While he declined to accept the agricultural land, and saying: “there are many who long
for it. Give it away to such person”.*!” Similarly, when some misappropriation had been
found in the account of Nizam al-Din Kharitdar, who built a hospice for Khwajah Badr
al-Din Ghaznavi, the later requested Shaykh Farid al-Haq wa Din to pray for his safety.
Baba Farid maintains: “Our spiritual ancestors did not follow this practice of building
hospices, he who opts to build a hospice will experience what you are now

experiencing”.#18

Later, however, Baba Farid opened his gate even for the ruling elite and allowed Sultan
Nasir al-Din Mahmid (r. 1246-66) to visit his hospice along with his army, regardless

of its great number. The Shaykh hung his clothes on a wall for the people to revere

“51pid., 90.

418Sijz1, Fawaid al-Fuad, 125.
“Mbid., 66.

418 |hid., 52-53.

139



them. Those clothes ended up into pieces. Baba Farid finally asked his disciples at the
mosque to make a circle around him to avoid further viewers. However, an old farash
(keeper of the royal carpet) broke the circle and began to pull the Shaykh’s feet so he
might kiss them. It was really painful for the Shaykh but the farash cried “O Shaykh!
Do you feel annoyed? Thank ALLAH for that blessing bestowed on you”. Upon hearing
that, Shaykh Farid al-Din started weeping, embraced the old man and apologized.*!® In
the Chishti silsilah, it is forbidden for the head of the order to entertain the ruler, Baba
Farid, however, in his final years opened the gate for all.

Moreover, Baba Farid also dispatched letters to the sultan and governors on behalf of
the downtrodden. Once an ‘amil (revenue minister) visited Baba Farid and complained
against the governor and requested his intervention. Baba Farid sent someone before
the governor. At first, there was no response but after some time, he appeared before
Baba Farid and apologized*?° for being late.

2.2.5.11- Sama“

Baba Farid was very fond of sama ‘. Once, when he could not find any singers, ordered
Khwajah Badr al-Din Ishaq to read a letter by Khwajah Hamid al-Din Nagauri. When
he read the words “faqgir” “haqir” “daif”, “nahif” and “Muhammad ‘Atta” who is the
slave of the darwaishes”, the Shaykh was filled with ecstasy.*?! His Shaykh, Khwajah
Qutab al-Din Bakhtiyar, had earlier died in the state of such ecstasy.*??

2.2.5.12- Zakat as defined by Baba Farid

Baba Farid maintains that there are three types of zakat: first is zakat-i- shari‘ah (alms
of law) which is payment of five dirhams on two hundred; second is zakat-i-tariga

(alms of path) which is payment of one hundred and ninety-five dirhams on two
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hundred; third is zakat-i-hagigah (alms of truth) in which everything is paid and nothing
is kept.*%

2.2.5.13- Problems faced by Baba Farid

Among Shaykh Farid al-Din’s myriad problems, one was the jealousy of the Qadr of
Ajodhan. He tried unsuccessfully to get a fatwa against Baba Farid from the theologians
of Multan. But the Shaykh never spoke ill of his rivals. Once an assassin was captured
with a knife from Baba Farid’s Jama ‘t Khanah, but he was condoned. Khwajah Nizam
al- Din Awliya’ reports that he was attending the Shaykh, who was in prostration as
usual, after offering the morning prayer. Meanwhile, an assassin arrived and greeted
loudly, disturbing the Shaykh’s focus. Baba Farid told Khwajah Nizam al-Din Awliya’
that a person had arrived who was a Turk of middle height and was yellowish. Khwajah
Nizam, seeing that the assassin matched that description, replied affirmatively. The
Shaykh further described that he had a chain around his waist and was wearing
something in his ear. Upon Khwajah Nizam al-Din Awliya’s positive response, Baba
Farid asked him to let the assassin go before he was disgraced. The assassin heard this
and fled.*** Moreover, the governor of Uchach and Multan, Shér Khan, got jealous of
Baba Farid’s high popularity. Baba Farid remained destitute in his final days as Shér
Khan tried to stop all the futuh (gifts) toward the Jama ‘t Khanah.*>®

Khwajah Nizam al-Din Awliya’ records that once someone cast a spell on Baba Farid.
Upon the magician’s apprehension, the governor sent him before the Shaykh, Baba

Farid forgave him and asked the governor for his release.*%5

4231pid., 69.

4248ijA, Fawaid al-Fuad, 99.
425pid., 136.

426 |pid., 114.
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2.2.5.14- Death of Baba Farid

On his last night, Baba Farid fell unconscious after offering ‘Isha’ prayer with the
congregation. When he came to, he offered the same prayer twice again.*?’ He passed
away on Muharram 5" at the age of ninety-three.*?® He died because of Khalah
(Inflammatory Bowel Disease, IBD). Once due to IBD, Baba Farid ordered Khwajah
Nizam al-Awliya’ and some other disciples to pray for his health during their nocturnal
prayers. Furthermore, Khwajah Nizam al-Din Awliya’ maintains that Shaykh Saif al-
Din Bakharzi passed away three years after Sa‘ad al-Din Hamtya. Three years later,
Shaykh Baha’ al-Din Zakariyya died, and, finally, after three more years, Baba Farid
also passed away.*?®

Due to Baba Farid’s altruistic life, there was nothing left for his funeral and burial. A
door had to be destroyed to obtain bricks for his grave.**

2.2.5.15- Some Miracles of Baba Farid

A man left Delhi to repent before Baba Farid. On his way, a prostitute singer
approached and eventually lured him. As both rode one camel, someone appeared
before him, slapped and warned him about indulging in sin before appearing at Baba

Farid’s. When he reached before Baba Farid, he was told that ALLAH Almighty had

protected him from sin.*3!

Muhammad Naishapuri, one of Baba Farid’s disciples, was travelling in Gujrat. He saw
a Hindu raider with a bare sword moving towards him. Naishapurt uttered loudly: “Help
me Shaykh! Help me Shaykh!”. The sword fell from the raider’s hand and he requested

Naishapuri for protection.**2 Muhammad Shah Ghuri, another of Baba Farid’s disciple,

427pid., 127.

428Gii71, Fawaid al-Fuad, 34-35.
4291pjd., 85.

4301pid., 132.

4311pid., 136.
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once visited the Shaykh in a state of worry. Upon Baba Farid’s inquiry, Muhammad
Ghurt explained his brother’s miserable condition who was on his death bed and had
limited time. The Shaykh told him, “Go, your brother will have recovered”. When he
returned home, his brother was eating,*®* he had recovered.

Once five rude bad-tampered darwaishes visited Baba Farid at his hospice. They
complained that they had visited different places but never found a proper saint. Baba
Farid asked them to stay at his Jama‘t Khanah for a short while for he would show
them such a saint. They declined the offer. Baba Farid advised them to adopt the
deserted route but they again disagreed and died on their journey.**

2.2.5.16- Khulafa’ (Successors)

Khwajah Nizam al-Din Awliya’ has briefly discussed Baba Farid’s khulafa’. Among
them one is Shaykh’s own brother named Shaykh Najib al-Din Mutawwakil who has
already been discussed. Others include Khwajah Badr al-Ishaq and Shaykh Arif. For
Shaykh ‘Arif, it is reported that Baba Farid gave him khalafat of Sistan (currently
Sehwan Sharif in Sindh). Earlier, he was the Imam of a mosque in Multan. When the
governor of Multan gave him hundred rupees as a gift for Baba Farid, he gave half to
the Shaykh. Baba Farid asked him if he had divided it like a brother. Upon hearing this,
he offered the whole amount and became a disciple. **® Khwajah Wahid al-Din,
Khwajah Mu‘in al-Din Hassan’s grandson, was also a disciple and a khalifah of Baba
Farid.**® Further, Shaykh Sharf al-Din, Khwajah Hamid al-Din Nagauri’s grandson,

was also a disciple of Baba Farid.

488ijz1, Fawaid al-Fuad, 143.
4341pid., 154.
4351pid., 134.
436 |bid., 147.
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2.2.5.17- The Malfizat of Baba Farid

While discussing Baba Farid’s Malfiizat, Khwajah Nizam al-Din Awliya’ maintains
that he appreciated his style of writing. Baba Farid scrupulously examined the writing
and approved them with appreciation.**” However, Khwajah Nizam al-Din Awliya’
never mentioned its title. Hence, the was controversy regarding the authorship of the
Rahat al-Qulib.

2.2.5.18- Contradictions about the Age and Year of Death of Baba Farid

Khwajah Nizam al-Din Awliya’ maintains that Baba Farid died at age of ninety-three.
According to Amir Khiird, Baba Farid was born in 569 A.H./1173 A.D. and died in 664
A.H./1265 A.D. at the age of ninety-five.*®® Sijzi avers that Baba Farid passed away in
1262 A.D. because Sa‘ad al-Din Hamwiyya died in 1252 A.D.*%

2.2.5.19- Is the Fawaid al-Fuad a Biography or a Dispersed Detail of Baba Farid?
The Fawaid al-Fudad is one of Amir Hassan’s remarkable contributions which covers a
decade and a half of Khwajah Nizam al-Din Awliya’s life. In fact, during these fifteen
years, Sijzi met Khwajah Nizam al-Din Awliya’ only one hundred and eighty-eight
times. Hence, it is impossible for these few assemblies to cover all the aspects regarding
Baba Farid.

About Baba Farid, Sijzi’s Fawaid al-Fuad cannot be considered a biography of the
Shaykh but only a dispersed account of information, stories and events of his life. The
Malfuzat 1s silent about Baba Farid’s forefathers, siblings, wives, daughters, and
khulafa’, particularly ‘Ala’ al-Din ‘Ali Ahmad Sabir of Kalyar. Further, Baba Farid’s

date and place of birth, his travels and his Sajjadah Nashins are also missing.

47Sijz1, Fawaid al-Fuad, 20-21.

438 Amir Khird, Siyar al- Awliya, 91.

43%The Path of God's Bondsmen from Origin to Return (Mirsad al-'Ebad men al-Mabda' ela'l-Ma'ad) A
Suft Compendium by Najm al-Din Razi, known as Daya, trans. Hamid Alagir (New York: Caravan
Books, 1982), 3.
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Furthermore, Khwajah Nizam al-Din Awliya’ only slightly mentions two of the
Shaykh’s sons named Maulana Nizam al-Din and Maulana Shihab al-Din. Khwajah
Nizam al-Din Awliya’ time and again discusses Shaykh Najib al-Din Mutawwakil,
Khwajah Badr al-Din Ishaq, Shaykh ‘Alt of Makkah, Muhammad Shah Ghuri, Shams
Dabir, Muhammad Naishapuri and Shaykh Jamal al-Din of HansT but never mentions
their successorship (khalafat). He only affirms the khalafat of a disciple named Shaykh
‘Arif. The information is missing probably due to Sijzi’s limited attendance in
assemblies.

It can be inferred that the Fawaid al-Fuad is not a biography of Baba Farid, but it shares
more information as compare than many hagiographers about Baba Farid .

2.2.5.20- Comparison of Fawaid al-Fuad and other Contemporary Sources
Regarding the Biography of Baba Farid

In Fawaid al-Fuad, Amir Hassan never mentions Qadi of Ajodhan’s name, while in
Siyar al-Awliya’ and Durr-i-Nizami, it is mentioned as ‘Abdullah.**® Amir Khird
mentions Baba Farid’s mother with reference to Khwajah Nizam al-Din Awliya’.**
Fawaid al-Fuad gives little information about Baba Farid’s magic incident, while
Jamali’s Siyar al- ‘Arifin gives full account of the incident including the magician’s
name and how Baba Farid recovered from it.

2.2.5.21- Some Misconception about Fawaid al-Fuad

According to some researchers like Hassan Nawaz Shah, some invalid information has
been added by different translators in Fawaid al-Fuad. One such misconception is
ascribed to Khwajah Nizam al-Din Awliya’ that he asserted Shaykh Shihab al-Din

‘Umar Suhrawardi’s khalafat from Shaykh Najm al-Din Kubra. Moreover, Shah

explicitly mentions that apart from three manuscripts of Fawaid al-Fuad published by

4“0 Amir Khiird, Siyar al-Awliya’, 84. See also Jandar, Durr-e-Nizami, trans. Nizami, 202.
441 Amir Khiird, Siyar al-Awliya, 87-88.
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Fakhar al-Matab Press Delhi, Hussaini Press Delhi 1865, and Hindu Press Delhi 1865,
all the manuscripts mention that it was actually Shaykh Shihab al-Din Turpushati who
received the khalafat from Shaykh Najm al-Din Kubra rather than Shaykh Shihab al-
Din ‘Umar Suhrwardi.**2 However, an Urdu translation by Shamas Barelvi in (second
edition 1992) also clearly states that Khwajah Nizam al-Din Awliya’ mentioned the
name of Shaykh Shihab al-Din Turpushati rather Shaykh Shihab al-Din ‘Umar
Suhrwardt.**® Further, some Persian manuscripts including the Hassani Press which
published Fawaid al-Fuad in 1865 also narrates the actual information.*** Hence,

Shah’s claim is unjustified.

Another critical statement about Fawaid al-Fuad is that Khwajah Nizam al-Din
Awliya’ declined the attribution of the statement, “Muhammad, along with others, will
be under my skirt on the Day of Judgment,” to Bayazid of Bustam.**> Moreover, this
fabricated statement of Bayazid of Bustam was firstly found in Tadhkirat al-Awliya’ by
Khwajah Farid al-Din ‘Attar who also rejects its authenticity.

2.2.6- Nafa’is al-Anfas

It is another Malfiizat of Khwajah Burhan al-Din Gharib compiled by Rukn al-Din
Dabir Kashani. It has forty-eight Majalis, from Muharram 732 A.H./ 1331 A.D. to 4™
Safar 738 A.H./1% September 1337 A.D. Nafa ’is al-Anfas is not yet published, however,

| have obtained two manuscripts of that work. The first one has one hundred and thirty-

#42Hassan Nawaz Shah, Shaykh Shikab al-Din Umar Suhrwardrt ar Fawaid al-Fuad Ki Aik Hagayat ka
Tahqigr Jaiza, Tasfiah vol, 2, (Lucknow: Alnuriyah Publishers, 2015), 216-22, See also: Sijzi, Fawaid
al Fuad, trans. Khwajah Hassan Nizami (Lahore: Zawiya Publishers, 2003), 457.

443 Amir Hassan ‘Ala Delhwi Sijzi, Fawaid al-Fuad, trans. Shams Barelvi (Delhi: Manzoor Book
Shop,1992), 390-91. See also Amir Hassan ‘Ala Delhwi Sijzi, Fawaid al-Fudad. ((Delhi: Hassani
Publishers, 1282 AH/ 1865-66), 156.

444 Amir Hassan ‘Ala Delhw1 Sijzi, Fawdaid al-Fuad. (Delhi: Hassani Publishers, 1282 AH/ 1865-66),
156: See also Sijzi, Fawaid al-Fudad, trans. Barelvi, 390-91.

45Gij71, Fawaid al-Fuad, 123: see also Farid al-Din Attar, Tadhkirat al-4wliya (Lahore: Al-Farug
Book Foundation, 1997), 120.

146



five pages and has forty-six sessions while second has one hundred and sixty-eight

pages and forty-eight assemblies.
2.2.6.1- Portrayal of Baba Farid in Nafa’is al-Anfas

Khwajah Burhan al-Din Gharib describes many miracles of Baba Farid such as an
illiterate person visited him, and the Shaykh ordered him to deliver sermons to people.
After receiving that instruction, the same man realized spirituality, inner knowledge
and soon became a knowledgeable person.**® Once a woman visited Shaykh Farid al-
Din and told that she had lost her son. The Shaykh told her to feed the hungry people.
She did so and got her son back. After some days, when she visited Shaykh Farid al-
Din along with her son who pointed out the Shaykh as the man who he provided him
with bread and water. Similarly, once a merchant visited Shaykh Farid al-Din and told
a strange story. Once when his boat was nearly sunk, people cried and asked Shaykh
Farid al-Din to protect them. Finally, the Shaykh saved their boat.*’ Sultan Nasir al-
Din Mahmid visited Shaykh al-Islam Farid al-Din when he was on his military
campaign from Multan to Lahore, he had never offered an amount less than fifty tanka
to the Shaykh. Simultaneously, a student arrived to seek the blessing of the Shaykh and
saw people giving him five hundred tanka as gift while he had only five tanka. He felt
ashamed and did not submit the amount. He sat alone as everyone left. He came to
Shaykh Farid al-Din and asked, “What is the difference between Ilham-i-Rabani
(intuition from ALLAH) and //ham-i-Shaitanz (intuition from devil)?” The Shaykh
replied that intuition 1/ham-i-Rabani is to pay five tanka while I/ham-i-Shaitant is to

return without paying.**® Once Shaykh al-Islam Farid al-Din was going to a mosque.

446Rukn al-Din Kashani, Nafa’is al-Anfas. Handwritten Manuscript, 16.
4“71bid., 39-40.
4“81bid., 63-64.
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On the way, a snake bit him but died on the spot. When astonished people asked him
about the snake’s death, he told that he broke his promise and died.**® Likewise, a man
visited Shaykh Farid al-Din. He had some problem with the state administration and
requested the Shaykh to intervene on his behalf. Shaykh al-Islam told him that he too
did not accept someone’s intercession and said, “as you sow, so shall you reap”.**°
While discussing the importance of congregational prayer, Shaykh Burhan al-Din
Gharib described the following incident of Baba Farid. A visitor came to Shaykh Farid
al-Din and told a story that he had heard praises of a darwaish in Khurasan from a
scholar and had left to seek his blessing but on the way, he dreamt that the same
darwaish had passed away. When he reached his home, he found him alive. The
darwaish informed him that his dream was true because he missed one of his
congregational prayers.*! While discussing the policy of love, harmony and unity of
Baba Farid, the author mentions the following incident. Once a disciple offered a knife

to Shaykh Farid al-Din, but he did not accept and asked him to give him needle that

joins things.*%2

Once two galandar visited Shaykh al-Islam Farid al-Din wearing rings in their necks,
feet and bracelets in their hand. The Shaykh did not like these rings and explained that
these were symbols of hellish people. Moreover, while talking about Shaykh Badr al-
Din Ishaq, Khwajah Burhan al-Din Gharib maintains that he was a son in law and guard
of Shaykh al-Islam Farid al-Din who did not allow anyone to see the Shaykh in his
hujrah when the Shaykh would meditate.*>® Shaykh al-Islam Farid al-Din described

about the fast that one should keep fast on the first and last dates of every month. Sahrz

449bid., 128.

40K ashani, Nafa 'is al-Anfas, 23.
“1bid., 40.
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IS necessary even if it means drinking a single drop of water. He further said that three
things are the sunnah of Holy Prophet Muhammad (PBUH): to do Ifiar on its starting
time; do sahri late; and keep the right hand on the left while staying in prayer.*** Once
Khwajah Badr al-Din Ishaq visited Shaykh Farid al-Din during sama‘ and fell into
ecstasy. While leading the people in prayer, he recited following verses of poetry

instead of verses of Holy Quran.
Ay 1) S A a5 Juad
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Your grace is not what reached anyone

This is all the benefit that has come to us

Once Shaykh al-Islam Farid al-Din visited a darwaish who offered him food. He was
fasting so he did not eat, but during ifiar, he wept about why he did not break his fast
and eat the blessed food before the darwaish.*® There was a villager saint who spent
most of his time in mosque. He had shown devotion toward both Shaykh Baha’ al-Din
ZakarTyya and Shaykh al-Islam Farid al-Din and said that these were matchless saints

in the world.*’
2.2.6.2- Critical Analysis of Nafa’is al-Anfas

Nafa’is al-Anfas generally describes miracles and stories of different saints. It is very
important Malfiizat which provides plenty of information about Baba Farid. Substantial
new information has also been shared by the author regarding the former Shaykh.

Moreover, besides the numerous miracles, the Malfiizat also reveals some points of

4541bid., 79-80.

455K ashani, Nafa 'is al-Anfas, 82.
461bid., 124.

47|bid., 166.

149



Baba Farid’s philosophy such as: a), Baba Farid disdain worldly display of asceticism,
as mentioned above, he warned the galandars about wearing rings etc. as they
highlighted themselves as ascetics; b) his teachings of love, peace and egalitarian unity
in society as he did not accept the knife but demanded for a needle the function of which
IS to sew things; c) the Shaykh gave equal respect to women and elaborated that women
are equally competent like men in the field of knowledge, wisdom and sainthood; and

d) and his emphasis on fasting.
2.2.7- Shamadil al-Atgiya-o-Dalail al-Atgiya

Shamail al-Atgiya o-Dalail al-Atgiya is another Malfiizat of Khwajah Burhan al-Din
Gharib (d.1337) compiled by Rukn al-Din Dabir Kashant before 1337 A.D. he was a
devoted disciple of Khwajah Burhan al-Din Gharib. Shamail al-Atgiya o-Dalail al-
Atqiya is another important Chishtt Malfiizat and like Amir Hassan Sijzi’s Fawaid al-
Fuad, Hamid Qalandar’s Khayr al-Majalis and Amir Khiird’s Siyar al-Awliya’, Rukn
al-Din Dabir (d. after 1337) also won eternal popularity due to Shamail al-Atqiya.
Besides this Malfiizat, he has also compiled another Malfiizat of his Shaykh entitled
Nafa’is al-Anfas. Shamail al-Atgiya surpasses almost all the early Chishti Malfiizat
regarding the consultation and accessibility of Islamic literature. He consults seventy-
five works on shari ‘ah, one hundred and twenty-five books on Sufism, fifty sources on
oral tradition.**® Besides the ChishtT Malfiizat, he also consults eminent works such as
Ilhya’ al-‘Ulam, Kimiya-i-Sa‘adat, Risalah Qushayriyya, Kashf al-Mahjib, Qit al-
Qulib, Adab al-Muridin, Tadhkirat al-Awliya’, Mirsad al- ‘Ebad, ‘Awarif al-Ma ‘arif

and Kashf al-Asrar.

4%8Carl W. Ernst, The Interpretation of the Classical Sufi Tradition in India: The Shamail al-Atqiya of
Rukn al-Din Kashani. (Summer, 1994), 6.
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2.2.7.1- Portrayal of Baba Farid in Shamail al-Atqiya-o-Dalail al Atqiya

Popular Malfiizat of the Chishti Sufis are Anis al-Arwah, conversation of Khwajah
‘Uthman Hartni; Dalil al- ‘Arifin, conversation of Khwajah Mu‘In al-Din Hassan;
Fawaid al-Salikin, utterance of Khwajah Qutab al-Din Bakhtiyar Kaki; Fawaid al-
Fuad; Rahat al-Mahbiibin; and Qiwam al-Aqwaid, Malfiizat of Khwajah Nizam al-Din
Awliya’. Moreover, Rukn al-Din mentions two Malfiizat of Baba Farid named as Rahat
al-Qulub and Asrar al-Mutahayarin. Shaykh ‘Al Bihari compiled a book entitled

Rahadi and Shaykh Jamal al-Din Hanswi compiled a book entitled Risalah.**®

Kashani described that in Rahat al-Quliub, Shaykh al-Islam Farid al-Hag-wa-Din
describes three categories of zakat: zakat-i- shari‘ah, zakat-i-tarigah and zakat-i-
haqiqah. Zakat-i- shart‘ah means giving away five dirhams from two hundred-dirhams;
zakat-i-tarigah means keeping only five dirhams and distributing the rest one hundred
and ninety-five dirhams; and zakat-i-haqigah refers to giving away everything and
keeping nothing.*®® Shaykh Baha’ al-Din Zakariyya once asked Shaykh Farid al-Din—
who was visiting him after his itinerary—how much spirituality he had obtained. The
latter replied if he wanted for the chair of the former to disappear, it will. The chair
disappeared even though Baba Farid had only said the words.*®! The author has also

described some Punjabi verses of Baba Farid:

LS ENRT- WAL PRYEN
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45%Rukn al-Din Dabir Kashani, Shamail al-Atqiya o-Dalail al Atgiya. (Hyderabad: Ashraf Press, n.d), 6-
7.
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One whose Lord is awake
Why would he sleep!

Shaykh Farid al-Hag wa-Din maintains that for one who complies ALLAH, all
humanity submits to him.* It is a persistent call from ‘Alam-i-ghaib (Lord) that only
those hearts are alive which contain pain and love and crave to see their Lord and those
who have such hearts become eternal.*®* Shaykh Farid al-Haq wa-Din further said that
the veil of ignorance is darkness while the veil of knowledge is light (Nar); if veil of
light prevails, the veil of ignorance will itself vanish.*®> He also discusses ‘Alam-i-
Malakuat, ‘Alam-i-Lahat and ‘Alam-i-Jabarit. When one surpasses ‘Alam-i-Malakiit,
the secrets of ‘Alam-i-Lahit and ‘Alam-i-Jabarit are revealed to him. A man in these
worlds keeps complete silence and obsesses so much in the love of the Lord that he
loses all conception of time. He will be raised in same condition on the day of

judgement and will be fully engrossed with the light of God.*®
2.2.7.2- Critical Analysis of Shamail al-Atqiya-o-Dalail al-Atqiya

It is very important Malfiizat which provides plenty of information about Baba Farid.
One significant aspect of that Malfiizar is that Rukn al-Din Kashani describes and
frequently consults the Malfiizat of early Chishti Sufis of South Asia. The author
describes some Malfiizat and books which are not accessible now such as A4srar al-
Mutahayarin, a Malfiizat of Baba Farid; and Rahadi of Shaykh ‘Ali Bihari who was
one of the eminent disciples of Baba Farid. Another very important aspect of that

Malfiizat is that Rukn al-Din describes Punjabi verses of Baba Farid which support the

463|bid., 161.
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argument that Baba Farid was a Punjabi poet and poetry of Guriz Granth belongs to

Baba Farid rather than Farid Thani.
2.2.8- Ahsan al-Agwal of Khwajah Burhan al-Din Gharib

Ahsan al-Agwal is a compilation of conversations of Khwajah Burhan al-Din Gharib
(d.1337) by his disciple Hamad bin ‘Ammad Kashani before 1337. It is a didactic
discourses for the common man. Hamad Kashani’s language is simpler and clearer than
Sijzi. This Malfiizat contains twenty-nine chapters which shed light on various spiritual
and moral topics like the preceptor-disciple relationship, sama‘, prayers and ‘urs
celebration (death anniversary of the saints). Khwajah Hamad also compiled some other
books include Munaf“al-Muslimin, a book on Islamic jurisprudence and figah, and two

other books on Sufism entitled Asrar al-Tarigat and Hasil al-Wasiil.*¢’
2.2.8.1- Portrayal of Baba Farid in Ahsan al-Agwal

Baba Farid encouraged his disciples to bring gifts when visiting each other even if it
was merely grass. However, he never accepted any gift if he knew that it was intended
for somebody else. Once Maulana ‘Ammad al- Din Tayrgar was on his way to Multan
to gift a Tafsir to Shaykh Baha’ al-Din Zakariyya. He visited Baba Farid in Ajodhan
and informed him although the Tafsir was for Shaykh Baha’ al-Din Zakariyya, he was
ready to gift it to Baba Farid, and he would gift another Tafsir to Shaykh Baha’ al-Din
Zakariyya. Baba Farid replied that he was not a thug and would not accept anything

which belonged to somebody else.*®8

467Faruqi, Naqd Malfiizat, 95.
468K ashani, Ahsan al-Agwal, 13.
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Baba Farid’s disciples had shown great respect towards him and never turned their back
on him.*° Even Khwajah Nizam al-Din Awliya’, the favorite khalifah of the Shaykh,
declined to wear a jhamratr (a special brand of cloth), gifted by one of his disciples, for
he had never seen Baba Farid wearing jhamrari. However, when Shaykh’s another
disciple postulated that he had seen Baba Farid in jhamratri, Nizam al-Din Awliya’

accepted the gift.*"°

Ahsan al-Agwal also chronicles some miracles of Baba Farid. Once person brought a
request to Baba Farid for the return of his dear lost ox. Baba Farid told him the location
of the ox. The owner found the ox at the exact location. Similarly, a disciple lost his
horse and requested the Shaykh for its return. The latter said that he would grant two
horses instead of one, but the disciple demanded the same horse. He demanded the same
horse even as the number was increased to seventy. Finally, Baba Farid told him the
location of his horse. Soon, he found his horse, and within a month, got another seventy

horses.*"

Once some jinns dressed as mendicants in black clothes visited Baba Farid who ordered
them to bring their leader to a room. When he arrived, Baba Farid locked the door. He
deprived him of food but his followers, who stayed at Jama ‘t Khanah, were well fed.
Baba Farid visited the leader on the third day and told him that the door will be opened
only if he embraced Islam. The leader agreed and confessed that no saint in Hindaistan
and Khurasan knew his reality during the last thirty years, but it was only the Shaykh

(Baba Farid) who recognized him.*2

469 1bid., 39.

401bid., 51.
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One of Baba Farid’s disciples complained that his trees always produced bitter fruit.
Baba Farid took the fruit in his hand and said, “O fruit, don’t be bitter again”.
Afterwards the trees produced fine fruit.#”® Khwajah Nizam al-Din Awliya’ dreamt that
he entered a gathering of Sufis stopped him from participation. After some time Baba
Farid arrived at the gathering and told that Sufi that he had accepted Nizam al-Din, so

the former allowed him to join them.*™

2.2.8.2- Baba Farid’s Ecstasy

Baba Farid lived an ascetic life and he wished the same for his disciples. Once, some
disciples complained about continuous hunger and starvation in the Jama‘t Khanah.
Baba Farid asked them to leave his hospice and get married.*”> Once during ecstasy,
the Shaykh asked Mahmiid, one of his disciples, “Mahmid! Are you alive?”, meaning

that he should stand up. When Mahmiid stood up, Baba Farid fell into ecstasy.*"®
2.2.8.3- Initiation

Anybody who visited Baba Farid to be his disciple was ordered to perform the halq
(shave one’s head). While discussing the halg, the Shaykh told Khwajah Nizam al-Din
Awliya’ a tradition of the Holy Prophet (PBUH) that the Satan (devil) lives under every
hair. Baba Farid further maintained that before doing halg, one should keep the above-

mentioned tradition in perspective.*’” The halq is also a mandatory ritual of hajj.

43bid., 147-48.

474 |bid., 74.

475K ashani, Ahsan al-4Agwal, 88-89.
476 |bid., 131.

4771pid., 47.
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2.2.8.4- Critical Analysis of Ahsan al-Agwal

Unlike the popular Malfiizat such as Fawaid al-Fuad, Khayr al-Majalis, and Afdal al-
Fawaid, Ahsan al-Agwal is hardly available in the markets making the access difficult.
Ahsan al-Agwal also provides scattered information about Baba Farid like other
Malfiizat. Also, it contains some rare information which is missing in many other

sources.
2.2.9- Ma‘dan al-Ma‘ant

Ma‘dan al-Ma‘ani is the Malfiizat of Shaykh Sharf al-Din Ahmad Yahya Muneri
(d.1381) compiled by his eminent khalifah named Shaykh Zain Badr ‘Arabi in Persian
language. It was compiled during 749 A.H. to 751 A.H./ 1348 A.D. to 1350 A.D.
Shaykh Sharf al-Din Yahya Muneri is a popular Sufi of Fourteenth century-India. He
belongs to the Firdisiyyah clan of Kubraviyyah silsilah. Shaykh Sharf al-Din Yahya
Muneri visited different popular saints such as Khwajah Nizam al-Din Awliya’
(d.1325), Shaykh Sharf al-Din popularly known as Ba ‘Ali Qalandar (d.1324) and
finally did bay ‘at on the hand of Shaykh Najib al-Din Firdaust (d.1332).4"® Ma ‘dan al-
Ma ‘ani has two volumes and sixty-three chapters which deal with life of Holy Prophet
(PBUH), shari‘ah and mystical topics such as tawhid, iman, namaz, fast, hajj, self,
spirit, meditation, aurad-i-wazaif, relationship of Shaykh and disciple, robe, sajda-i-

ta ‘zimz (A prostration performed without the intention of worship in honor of anyone

478Dr, Sayed Shah Muhammed Naeem Nadawi, Introduction to Maktizbaz-i-Sadz. (Karachi: Educational
press, n.d), 18. It is also mentioned that Shaykh Sharf al-Din Yahya Muneri wanted to join the circle of
Khwajah Nizam al-Din Awliya’ but when he reached at Delhi Khwajah Nizam al-Din Awliya’ passed
away. Delhwi, Akhbar al-Akhyar, 118: See also Malik Mohamed, The Foundations of the Composite
Culture in India. (Delhi: Aakar Publishers, 2007), 118. While Ghautht Shattari mentioned two
traditions about that incident he argued that one notion is that Khwajah Nizam al-Din Awliya’ was
passed away before the arrival of Shaykh Sharf al-Din Yahya Muneri at Delhi while other is that
Khwajah Nizam al-Din Awliya’ himself ordered him to do bay ‘at on the hand of Shaykh Najib al-Din
Firdaust. Gulzar-i-Abrar, 98.
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other than ALLAH), good and bad dreams and sama ‘ etc. The Shaykh himself read the
whole Malfiizat carefully for the sake of its genuineness.*”® Besides Ma ‘dan al-Ma ‘ani,
some other Malfiizat of the Shaykh are Rahat al-Quliib, Khwan-i-Par Na ‘mat, Mukh
al-Ma’ani, Munis al-Muridin, Maghaz al-Ma’ani, Tuhfa-i-Ghaibi, and Ganj-i-la
Yafani. He has also compiled numerous books such as Sharah Adab al-Muridin, Arshad
al-Talibin, Arshad al-Salikin, Fawaid al-Muridin, Lataif al-Ma’ani, Risalah-i-
Arshadat and Fawaid al-Rukni. Furthermore, his letters won more popularity as
compared to his Malfiizar and books. These letters are entitled Maktibat-i-Sadr
(hundred letters) and Maktibat-i-Di Sadr (two hundred letters), most of these books

and Malfiizat are still unpublished and rare.
2.2.9.1- Portrayal of Baba Farid in Ma‘dan al-Ma‘ant

Once during Friday prayer, one of the disciples of Shaykh Farid al-Din sat just behind
his Shaykh in the mosque and fell into ecstasy. The Qadi and his sons did not like his
action and threw him out of the mosque. Shaykh Farid al-Din did not show any response
on his disciple’s insult and came out of the mosque. When he saw his disciple regain
his consciousness, Shaykh informed him that it was the time of ma raj of his Shaykh
(Shaykh Farid al-Din) and that is why his disciple also got some bounty and became
unconscious. Shaykh Farid al-Din further told that now he (disciple) could also take
revenge from the Qadi and his sons so that no one dare to harm the mendicants. After
a few days, Qadi’s son fell ill. He realized that it had happened owing to the wrath of
Shaykh Farid al-Din as they had misbehaved with his disciple. He brought some food
and a man to intercede and implore before Shaykh Farid al-Din for forgiveness. Shaykh

Farid al-Din did not agree at first but later due to the constant beseeching of Qadi, he

479Shaykh Zain Badr ‘Arabi, Ma ‘dan al-Ma ‘ani. (Compl. 1350), trans. Sayed Shah Qaseem al-Din
Ahmed Sharfi (Bihar: Maktabah Sharf, 2011), 30.
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said that Quran’s decision will be considered final. Qadt agreed. Finally, when Quran
opened the verses of wrath disclosed, so his son died, and Qadi was ruined. Moreover,
one of the disciples of Shaykh Sharf al-Din Yahya Muner raised a question before his
Shaykh that why Shaykh Farid al-Din did not forgive the Qadi? Shaykh replied that it
was a justice of Shaykh Farid al-Din as wreak vengeance on the cruel is justice. Shaykh
Sharf al-Din Yahya Munert further said that it is also possible that it was not a miracle
of Shaykh Farid al-Din, but ALLAH Almighty wanted to teach a lesson to His
people.*®® Once Shaykh Farid al-Din came to mosque and saw a saint sitting there. He
returned to his home but did not find any food. So, he grinded millet and prepared bread
for the saint. After eating bread, saint bestowed Shaykh Farid al-Din what he demanded.
Saints have their own specific territorial area of wilayat (sainthood) and the other saint
does not allow to permanently settle in one’s territory. Once such a saint settled in
Ajodhan which was territory of Shaykh Farid al-Din but died soon.*®* Once Shaykh
Farid al-Din saw a dream, he conferred many people and even Holy Quran but was not
satisfied about its ta‘bir (meaning of the dream). Khwajah Nizam al-Din Awliya’ told
his Shaykh that it was a good dream. When the Shaykh asked him how he knew about
its ta‘bir, the former replied that once his Shaykh (Shaykh Farid al-Din) told him that
when a man tells his dream to anyone and his hand moves toward the sky or towards
the right side, it means his dream was good. While on the other hand, if his hand moves
downward or toward ground or towards the left, it means that his dream was bad. And
when the Shaykh described his dream, his hand moved towards the sky.*®? Shaykh
Sharf al-Din Yahya Muneri further described that once Shaykh Farid al-Din recited the

following verses:

480< Arabi, Ma ‘dan al-Ma ‘an, trans. Sharfi, 122-24.
481c Arabi, Ma ‘dan al-Ma ‘ani, trans. Sharfi, 255-70.
482|pjd., 535-36.
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His chorus is annexed to the cold!
| did not do anything, God knows!
Khwiajah Nizam al-Din Awliya’ told that he failed to understand the reason of these
verses coming into his Shaykh’s mind. Moreover, Shaykh Sharf al-Din Yahya Muneri
describes that these verses indicate the incident of Iblzs who asked ALLAH Almighty
why He bestowed superiority to Adam over him, while he believes only on the

superiority of His Lord.*®3
2.2.9.2- Critical Analysis of Ma‘dan al-Ma ‘ant

Ma‘dan al-Ma‘ani is very important Malfiizat which shows the scholarly level of
Shaykh Sharf al-Din Yahya Muneri. Like Baba Farid’s Rahat al-Qulib, in Ma ‘dan al-
Ma ‘ani, Shaykh Sharf al-Din Yahya Muneri has also consulted plenty of sources
(almost forty works) some popular works are Fatawa-i-Kabir, Fatawa-i-Zahiri, Ruh
al-Arwah, Kashf al-Mahjib, Thya’ al- ‘Ulam al-Din, Kimiya-i-Sa ‘adat, Qut al-Quliib,
Mirsad al-‘Ebad, Tadhkirat al-Awliya’, ‘Awarif al-Ma ‘arif, Maktubat Qadr Hamid al-
Din Nagaurt, Lawaih, Siraj al-'Arifin and Fawdaid al-Fuad etc. It provides plenty of

information about Baba Farid.

Shaykh Sharf al-Din Yahya Muneri describes the incident of Qadi which is quite
different in Siyar al-Awliya’ like, a) Qadi did not bring any person to intercede, b) it

was the son of Baba Farid who complained about the Qadi and it became the cause of

483< Arabi, Ma ‘dan al-Ma ‘ani, trans. Sharfi, 633.
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his destruction, rather than the above-mentioned incident of a disciple of Baba Farid,

¢) Qadi himself was paralyzed and passed away rather than his son.

Another important aspect of Ma ‘dan al-Ma ‘ant is that Shaykh Sharf al-Din Yahya
Munert frequently consulted Siraj al-’Arifin Malfiizat of Khwajah Nizam al-Din
Awliya’.*8 Siraj al-’ Arifin, like Anwar al-Majalis, Malfiizat of Khwajah Nizam al-Din
Awliya’ compiled by Imam Muhammad, Baba Farid’s grandson, Tuhfat-al-Abrar
Karamat al Akhyar Malfiizat of Khwajah Nizam al-Din Awliya’ compiled by Shaykh
‘Aziz al-Din Sufi another grandson of Baba Farid, Khulasat al-Lataif Malfiizat of
Khwajah Nizam al-Din Awliya’ compiled by Shaykh Ali Jandar is unfortunately now
unavailable. So, credit goes to Ma ‘dan al-Ma ‘ani which has saved some part of Siraj

al-" Arifin.
2.2.9.3- Hamid Qalandar

Hamid Qalandar was a prominent disciple of Khwajah Nasir al-Din Mahmud. In
addition to a poet, he was known as Qalandar because he would distribute among the
ascetics the bread given to him by his Shaykh. Khwajah Nizam al-Din Awliya’ told his
father, Maulana Taj-al-Din, that his son will also become a galandar. Hamid became
Khwajah Nizam al-Din Awliya’s disciple at an early age. After the Shaykh’s death, he
joined Khwajah Burhan al-Din Gharib’s and Khwajah Nasir al-Din Mahmiad’s
company. He died in 768 AH/ 1366-67 A.D.*® while comparing Hamid Qalandar and
Amir Hassan Sijz1 as Sufis and poets, the latter surpasses in both fields.*®® Hence Khayr

al-Majalis lacks the prestige obtained by Fawaid al-Fuad.

484 Arab1, Ma ‘dan al-Ma ‘an, trans. Sharfi, 170, 171, 175, 217, 239, 308, 331, 357, 604 & 635.

485¢ Arabi, Ma ‘dan al-Ma ‘anf, trans. Sharfi, 239-40.

486_awrence, Notes from a Distant Flute, 28-29. See also Lawrence, Bruce B., The Chishtiyya of
Sultanate India: A Case Study of Biographical Complexities in South Asian Islam. vol. XLVII1/3 & 4.
(JAAR Thematic Studies, 1982), 56.
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2.2.10- Khayr al-Majalis

Khayr al-Majalis, another important Malfiizat of fourteenth-century India, is the
conversation of Khwajah Nasir al-Din Mahmad compiled by Hamid Qalandar. The
former was Khwajah Nizam al-Din Awliya’s eminent khalifah. Khayr al-Majalis was
compiled from 750 A.H./1349 A.D. to 760 AH/1358 A.D. Khayr al-Majalis lacks
information about the time frame of the majalis. Sayyed Muhammad al-Hussaini, never
authenticated the Malfiizat as he adduced Shaykh Nasir al-Din Mahmid: “I have said
something different from what he (Hamid Qalandar) has written”.*®” In addition to
many original (published and hand-written in Persian) manuscripts of Khayr al-
Majalis, two translations have also been published, one in Urdu and one in English. The
Urdu translation, “Siraj al-Majalis” was published in Karachi by Javid Press. Ishrat
Husain Ansari and Hamid Afaq Siddigi published English translation. Despite mistakes
in both translations, the Urdu version is better than the English one. In reference to the
life and teachings of Baba Farid, Qalandar’s Khayr al-Majalis provides information

which is missing in other sources.
2.2.10.1- Portrayal of Baba Farid in Khayr al-Majalis

Regarding Baba Farid, Khayr al-Majalis provides plenty of information. Although
Shaykh Nasir al-Din Mahmid forbade his disciples to pen saints’ miracles, the book

discusses numerous miracles of Baba Farid.
2.2.10.2- Early Life of Baba Farid

Baba Farid’s father was a Qadi in a village name Kothiwal. Baba Farid was known as

Qadr bacha diwana (the Qadi’s mad son) due to his meditation during childhood. When

48"Hyssaini, Jawam ‘ al Kalm, trans. Dardai, 244.
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Shaykh Jalal al-Din Tabriz1 arrived in Kothiwal, and enquired about the famous local
mystics, he was directed to Baba Farid. He visited Baba Farid and gifted him a
pomegranate. Baba Farid was fasting. So he gave it to the children. One seed of that
pomegranate fell, and Baba Farid broke his fast with that same seed. After eating that
seed, Baba Farid realized the spiritual light in his heart. Afterwards, he was worried
why he did not eat the whole pomegranate. A few years later, he visited Khwajah Qutab
al-Din Bakhtiyar Kaki at Delht, who told him that his need was fulfilled as Jalal al-Din
Tabrizi’s whole blessing was contained in that single seed rather than in the whole

pomegranate.*88

Baba Farid, while studying in a mosque at Multan at Sarai Halwai, met Khwajah Qutab
al-Din Bakhtiyar Kaki for the first time. He informed Khwajah Qutab al-Din on his
inquiry that he was studying a book named Nafa ‘. The Shaykh said, “it will be Nafa
(beneficial) for you”. Baba Farid fell at the feet of his Shaykh and said that all benefit

belonged to him.*3°
2.2.10.3- Baba Farid at Ajodhan

Shaykh Farid al-Din, originally Mas‘ad, subsequent to Khwajah Qutab al-Din
Bakhtiyar Kaki’s death, visited Delht where Shaykh Hamid al-Din Nagauri bestowed
the Chishtiyyah regalia on him. He was further told of his Shaykh’s suggestion that if
he wished, he could marry his widow. He left Delhi for Hanst because the large number
of visitors created problems for him. Shaykh Farid al-Din himself said that he wanted
to live where he was unknown and could meditate uninterruptedly. Therefore, he visited
different places and finally selected Ajodhan as his abode because its people were

largely anti-Sufis, bad tampered and cruel. Baba Farid had two or three wives. He lived

“488Qalandar, Khayr al-Majalis, ed. Nizami, 219-20.
4891pjd., 220.
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a life of hunger and starvation at Ajodhan at first. But later ALLAH Almighty bestowed
on him wealth and prosperity.*®® Moreover, following his Shaykh’s death, Baba Farid
spent some time with Khwajah Badr al-Din Ghaznavi at Delhi, who was another
eminent khalifah of Khwajah Qutab al-Din Bakhtiyar Kaki. Because of his (Baba Farid)
popularity, he left Delhi, kept himself busy in meditation, relied on wild fruit, and was
as distinguished from Khwajah Badr al-Din Ghaznavi as the sky is distinguished from
the earth.**! Khwajah Nizam al-Din Awliya’ maintains that whenever they had enough
wild fruit at Baba Farid’s hospice, it was like a day of ‘Eid. The Shaykh’s disciples

even begged for food sometimes.*%2

Some of Baba Farid’s children were farmers by profession. The mutasarrif (‘amil or
governor) of Ajodhan created constant problems for them. Baba Farid endured them till
his sons complained that there was no use of his sainthood to them. The Shaykh threw
his stick roughly on the ground. The ‘amil at the very moment realized severe pain in
his stomach. When taken before the Shaykh, the latter refused to see him and said: “the
arrow has left the bow”, adding, “for forty years Mas‘ad, did as ALLAH Almighty
wished, now their wishes are one”.*% Similarly, Shihab the Magician’s son cast a spell

on the Shaykh due to envy.*%

By and large, Khayr al-Majalis discusses two successors of Baba Farid: Khwajah
Nizam al-Din Awliya’ and Khwajah Badr al-Din Ishaq. Baba Farid wanted to appoint
his own son, Nizam al-Din, as his spiritual successor as he told Khwajah Nizam al-Din

Awliya’, “I want to bless my son, Nizam al-Din, but ALLAH wants that grace to be

40|pjd., 88-89.

“4%1Qalandar, Khayr al-Majalis, ed. Nizami,187-88.
42|pjid., 150.

4Bbid., 182.

491pjd.,116-17.
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given to you”. Finally, the Shaykh bestowed the khalafat on Khwajah Nizam al-Din

Awliya’ 4%

2.2.10.4- Miracles

As mentioned above, Shaykh Nasir al-Din, forbade the mention of the saints’ miracles
but Khayr al-Majalis discusses several Baba Farid’s miracles. Hamid Qalandar reports
a town situated some thirty-four farsangs from Ajodhan which was ruled by a cruel
Turk. The ruler had an eagle very dear to him. He warned his 4mir-i-Shikar (in charge
of hunting) that if the eagle disappeared, he would execute his family. Unfortunately,
Amir-i-Shikar lost the eagle as his friends persuaded him to let the eagle free for a short
while with other eagles. Amir-i-Shikar told Baba Farid of the whole situation. Baba
Farid offered him food and tried to console him to no avail. Baba Farid pointed his
finger and the eagle was seen sitting in the same direction. 4mir-i-Shikar caught and
brought it before the ruler. Both Amir-i-Shikar and the ruler became Baba Farid’s

disciples.*%

Once an oil-dealer near Ajodhan lost her wife. The ruler of that area invaded his village
and made prisoners along with his beloved wife. The oil-dealer brought the matter
before Baba Farid telling him that he was nearing death due to his lost wife. He said
that he had enough money to buy forty to fifty slave girls, but he wanted his wife back.
Simultaneously, the diwan of the same amir appeared before Baba Farid as a prisoner
and requested prayer for his release. Baba Farid predicted that the amir will release and
reinstate him. Baba Farid asked him to return the oil-dealer’s wife after his restoration.

The diwan agreed. On Baba Farid’s order, the oil-dealer went with the diwan. The amir

4B|bid., 224.
4%Qalandar, Khayr al-Majalis, ed. Nizami, 147-50.
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freed the latter and gave him a slave girl. When the oil-dealer saw her, it was none other

than his own wife.*%’

There were two brothers in Ajodhan, both were munshi (accountants) by profession.
One brother left to become Baba Farid’s disciple. He kept himself busy in meditation
at the Jama ‘t Khanah while his brother looked after his family. Few days later, the
munshi brother fell seriously ill and people started preparing for his funeral prayer. His
brother wept bitterly, brought the matter before the Shaykh, and added that he was
worried about his family. Baba Farid told him that his brother had recovered. When he

returned, he found it to be true.*®

Once a galandar visited Baba Farid while he was busy in meditation in his apartment.
He never saw anyone during meditation. The galandar sat on the Shaykh’s prayer mat
and started to eat. He took some herbs in a beggar’s bowl and began to mix them in
water. When some of the mixture spilled on the mat, Khwajah Badr al- Ishaq interrupted
the galandar and asked him to stop. The galandar, furious, started to attack with his
bowl. At that very moment, Baba Farid came out, gripped the galandar’s hand, and
said: “Oh qgalandar! do not do this for my sake.” The galandar replied: “When a
darwaish (saint) raises his hand, he does not put it down without hitting”. The Shaykh

requested him to throw his bowl on the wall. He did the same and the wall collapsed.**°
2.2.10.5- The Title “Ganj-i-Shakar”

As in Sijzi’s Fawaid al-Fuad the title Ganj-i-Shakar was also not discussed in Khayr

al-Majalis.

49|bid., 236-38.
4%Qalandar, Khayr al-Majalis, ed. Nizami, 148.
4Mbid., 130-31.
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2.2.10.6- Critical Analysis of the Khayr al-Majalis

Khayr al-Majalis is one of the worth-mentioning works (malfiiz) regarding the life and
teachings of Baba Farid. However, it pales in comparison with Siyar al-4Awliya’ and
Fawaid al-Fuad as the former is the first detailed biography of Baba Farid while the

latter provides more information as compared to Khayr al-Majalis.

Some minor differences have been found while comparing Khayr al-Majalis, Siyar al-
Awliya’, Fawaid al-Fuad, Jawam‘ al-Kalim and Siyar al-‘Arifin. Jamal al-Din
Sulaiman, Baba Farid’s father, was the Qadi of Kathowal but Hamid Qalandar wrongly
mentions it as Kothiwal. Further, Qalandar describes that Khwajah Qutab al-Din
Bakhtiyar Kaki himself realized Baba Farid’s constant confusion about the
pomegranate bestowed to him by Khwajah Jalal al-Din Tabrizi and told him to be at
peace. Amir Khiird maintains that Khwajah Qutab al-Din asked Baba Farid during his
first encounter in a mosque at Multan, “Mas‘did what are you studying?”’%% while
Hamid Qalandar maintains that the Shaykh enquired, “Maulana, which book you are

studying?°%! suggesting that he did not know his future khalifah’s name.
2.2.11- Durr-i-Nizamrt by ‘Ali Shah Jandar

‘Ali Shah bin Mahmiuid Jandar was another distinguished khalifah of Khwajah Nizam
al-Din Awliya’. Amir Khiird mentions his name as ‘Al1 Shah Jandar.>°?Abdul Haq

Muhadith Delhwi refers to him as ‘Alf Shah Jandad.*® He was referred to himself as

S0Amir Khiird, Siyar al-Awliya’, 60.
S0lQalandar, Khayr al-Majalis, ed. Nizami, 220.
02 Amir Khiird, Siyar al-Awliya’, 449.
503Delhwi, Akhbar al-Akhyar, 94.
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‘AT bin Mahmiid Jandar.>® Nisar Ahmad Fariiqi insists on ‘Jandar’ as it was the name

given to the security guards of the sultan of Delhi during the Sultanate period.>%

Durr-i- Nizamzi of ‘Ali bin Mahmuad Jandar is another Malfiizat of Khwajah Nizam al-
Din Awliya’ which moderately discusses Baba Farid. The original Malfiizat is hardly
available. Haji Yasin Nizami rendered it to Urdu. It is divided into thirty chapters.
Besides Durr-i-Nizami, ‘Ali Jandar compiled another work known as Khulasat al-
Lataif*®® which is extinct now. Amir Khiird also consults this source in his masterpiece
Siyar al-Awliya’. However, Bruce B. Lawrence declares it an ‘inferior work’.%"
Generally, the Malfiizat provides information akin to Fawaid al-Fuad and Siyar al-
Awliya’ with some valuable additions about Baba Farid. One similarity with Fawaid

al-Fuad regarding Baba Farid is that Jandar never uses the word Ganj-i-Shakar.
2.2.11.1- Portrayal of Baba Farid in Durr-i-Nizamt

Baba Farid completely trusted ALLAH Almighty. He even left his ‘asa (stick) during
sickness as he realized that he was relying on his stick instead of his Lord. He inculcates
the same (complete trust in ALLAH) to his disciples. He, therefore, dissuaded his
disciples to take loan®® advised them to keep his enemy happy and recommended for
them akhlas-i-nafai, which he defined as each action or deed of purely for God.
Moreover, the Shaykh prayed for his disciples that “may ALLAH bestow them pain”

which means true and deep love of ALLAH Almighty.5%

S04Jandar, Durr-i-Nizami (Gufiar-i-Mahbib). Trans. Nizami, 53.

%05 Nisar Ahmad Farugi, Naqd Malfiizat. (Lahore: Department of Islamic Heritage, 1989), 132.

S8 Amir Khird, Siyar al-Awliya’, 449.

507Bruce B. Lawrence, Notes from a Distant Flute: The Extant Literature of pre-Mughal Indian Sufism,
45,

S08Jandar, Durr-i-Nizami (Guftar-i-Mahbiib)., trans. Nizami, 60.

1hid., 85-91.
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At a very young age, Baba Farid was visited by a prominent saint Shaykh Jalal al-Din
Tabrizi in the mosque of Kathowal and received a pomegranate from him. He, however,
distributed the pomegranate as he was fasting. While opening his fast, he found one
seed of the same pomegranate in the mosque. Baba Farid would later worry greatly
about not eating the whole pomegranate. Khwajah Qutab al-Din Bakhtiyar Kaki
informed Baba Farid that all the blessing of the Shaykh was contained only in one seed

that he had eaten.>1°

By and large, Baba Farid would fast whether it be summer or winter. He would break
his fast with a half glass of sweet water and two bread slices of which one was
distributed among the audience. Moreover, the Shaykh never did his sahri and never

ate wheat; but always relied on millet. He would bathe daily.>!

Baba Farid got the blessing of both Khwajah Qutab al-Din Bakhtiyar Kaki and Khwajah
Mu‘in al-Din Chishti Ajmeri at Delhi. He visited his Shaykh every fortnight while
Khwajah Badr al-Din Ghaznavi always remained present in front of his Shaykh. The
latter also had a great desire to become Khwajah Qutab al-Din Bakhtiyar Kaki’s
successor, but the Shaykh nominated Baba Farid as his khalifah and advised Khwajah

Hamid al-Din Nagauri to handover the Chishtiyyah regalia to Baba Farid.>!?
2.2.11.2- Baba Farid at Ajodhan

Baba Farid spent a long time at Hans1 but due to increased popularity, he settled at
Ajodhan and lived his last twenty-seven years there.%'® Qadi of Ajodhan named

‘Abdullah and his son, Abii al-Fadal, created problems for Baba Farid continuously for

S01bid., 241-42.

SUJandar, Durr-i- Nizami (Gufiar-i-Mahbiib), trans. Nizami, 118.
5|pid., 138-39.

53Ibid., 213.
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eighteen years. After eighteen years ‘Abdullah visited the Shaykh and apologized
because his son was paralyzed. Qadi requested Baba Farid to pray for his son but was
refused when the latter consulted Holy Quran. When Qadi reached home Abu al-Fadal

was no more.>*

The Shaykh spent a very simple and austere life. He only had a blanket on which he
would sit during the day and would take in the night. He detested loans and advised the
same to his disciples as he maintains “anyone who is my disciple cannot take loan”.
But he allowed three dirhams to a writer as someone complained that he had no paper
nor ink.®'® Baba Farid concentrated on the renunciation of the world and avoided
worldly desires. He maintains that whenever a person repudiates the world and its

desires, ALLAH Almighty puts the world and its leaders under his feet.>

Baba Farid’s brother, Shaykh Najib al-Din Mutawwakil, lived in Delhi. A Turk noble
had built a mosque at Delhi, appointed the former as its /mam and provided him a house.
The Turk spent one lac rupees on his daughter’s marriage. Shaykh Najib al-Din
Mutawwakil unsuccessfully advised him to spend the same amount in the way of
ALLAH as the true believer is one who loves ALLAH more than his family and wealth.
Shaykh Najib visited Baba Farid and informed him of the matter. Baba Farid pacified
him and told him not to worry as ALLAH Almighty would send a better person to
replace the Turk. The prediction of Baba Farid soon proved true as after some days,
another Turk named Ayetgar arrived and served Shaykh Najib al-Din Moutawakel’s

family well >

541bid., 202.

151bid., 170-72.

S6Jandar, Durr-i- Nizami (Gufiar-i-Mahbiib), trans. Nizami, 181.
5171bid., 95.
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Baba Farid described three categories of zakat: zakat-i- shar‘ah, zakat-i-tarigah and
zakat-i-hagigah. In Zakat-i- shari‘ah, a man pays five dirhams from two hundred-
dirhams. In zakat-i-tarigah, a man keeps only five dirhams and distributes one hundred

and ninety-five dirhams. In zakat-i-hagigah, all two hundred dirhams are given away.>8

Baba Farid’s methodology to admit someone as his disciples was that he would order
the newcomer to recite surah al-Fatiha, al-Akhlas, last verse of al-Bagarah and
seventeenth and eighteenth verses of surah Ale ‘Imran’s. Moreover, he would also take
oath that they would follow the Islamic shari‘ah and look after their hands, feet and
eyes®'® meaning that would never harm anybody with their hand, never go to commit a

sin with their feet, and never watch vulgar things with their eyes.

Normally, Baba Farid recited verses of different Sufi poets. Jandar mentions some of

these verses:
Cand o 3l sl 5 ali 2ty 50 A8y

Cal 03 550 ¢y 5 IR0
One whose track is tied to the name and the song,
his home lies outside the gate

Baba Farid passed away on the fifth of the Muharram, three years after the death of

Shaykh Baha’ al-Din Zakariyya of Multan.5%

518 1bid., 113.

591bid., 136.

520Jandar, Durr-i- Nizami (Gufiar-i-Mahbiib), trans. Nizami, 214.
5211bid., 252-53.
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2.2.11.3- Critical analysis of Durr-i-Nizamr

Durr-i-Nizami is a less detailed account of Baba Farid unlike other Malfiizat including
Fawaid al-Fuad, Khayr al-Majalis and Ahsan al-4gwal etc. ¢ Ali Shah Jandar does not
mention Baba Farid’s forefathers, his birth, matrimonial life, itinerary and his khulafa’
except Khwajah Nizam al-Din Awliya’. The Turk who appointed Shaykh Najib al-Din
Mutawwakil as Imam of the mosque in Delhi remains unnamed by Jandar. Amir Hassan
Sijzi and Amir Khiird refer to the Turk as Ayatam or Ayatmari. Moreover, according
to Amir Khiird, Shaykh Najib al-Din Mutawwakil suggested the Turk to spend two lac

or double amount in the way of ALLAH.%?2

Jandar does not mention Chillah-i-Ma ‘kus but only discusses that Baba Farid tried to
get permission from that chillah which was not allowed by his Shaykh.®?® This is
inaccurate as Khwajah Qutab al-Din Bakhtiyar Kaki later on had given permission to

Baba Farid for Chillah-i-Ma ‘kus which he had performed in Masjid-i-Hajj of Uchach.

Many publishing mistakes have also been found in the Urdu translation of Durr-i-
Nizamr like Nasir al-Din Matajah (instead of Nasir al-Din Qabachah who was governor
of Multan), Surah al-Nabiyah (instead of Anbiyah) (p. 127), Holy Prophet (PBUH)’s
annunciation of Paradise for Abti Bakr (RA) is described as Holy Prophet (PBUH)’s
annunciation of Pushat (back) for Aba Bakr (RA) instead of Paradise (p. 154), Tradition
of Durad is incomplete and there are some words missing from the translation of the

same hadith (p. 132),.

Another mistake is about Sarhanga who was appointed as a guard of the house of Baba

Farid and did not allow his disciples to visit the Shaykh. When Baba Farid became

522 Amir Khiird, Siyar al-Awliya’, 78-79: See also Fawaid al-Fudad., 52.
523 Jandar, Durr-i-Nizami (Guftar-i-Mahbiib), trans. Nizami, 119.
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aware of this, he left for Hans1.°?* This is also inaccurate. The fact is that Sarhanga was
a devotee of Baba Farid who came from Hansi to visit his Shaykh but was not allowed

by the guard. When Baba Farid became aware he left Delhi.

‘Ali Jandar avers that Baba Farid had done his bay ‘at on the hand of Khwajah Qutab
al-Din Bakhtiyar Kaki at Kathowal.>?® In fact, Baba Farid had his bay’at at Multan
instead of Kathowal. Moreover, he was eighteen years old when he became a disciple

of Khwajah Qutab al-Din Bakhtiyar Kaki.

The author maintains that Aba al-Fadal was the son of the Qadi of Ajodhan, whose
name was ‘Abdullah, and it was the son of the Qadi who was paralyzed. The fact is that
Qadi ‘Abdullah himself got paralyzed and passed away on the day he criticized the
Shaykh in the Friday congregation, and just after he left the Shaykh’s hospice.

Moreover, Aba al-Fadal was also his other name.>?6

‘Al1 Jandar provides some additional information about the life and teachings of Baba
Farid which are absent in the contemporary hagiographical sources. For example, Baba
Farid never allowed his disciples to perform any chillah he maintained that his company
was more than chillah.>?” Similarly, the author tells the complete method of the bay ‘at.
Moreover, he maintains that Khwajah Nizam al-Awliya’ visited Khwajah Jamal al-Din
of Hanst while he was on his death bed. The latter, due to severe illness, missed some
of his prayers. As Khwajah Nizam al-Din Awliya’ told Baba Farid about Shaykh Jamal
al-Din’s passing, the Shaykh had tears in his eyes. He enquired about his prayers and
Khwajah Nizam al-Din Awliya’ replied that he missed his prayers for three days owing

to severe illness. Baba Farid remained silent but Shaykh Badr al-Din Ishaq of Delht

S24Jandar, Durr-i-Nizami (Guftar-i-Mahbiib). Trans. Nizami, 139.
5251bid., 241.

526 Amir Khiird, Siyar al-Awliyd, 84-85.

527Jandar, Durr-i-Nizami (Guftar-i-Mahbiib). Trans. Nizami, 167.
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maintains that it was not a positive sign.>?® Same incident has been described in Siyar
al-Awliya’, but the person who skipped prayers remains anonymous. Moreover,
Jandar’s Durr-i-Nizamf is the only source which describes that Khwajah Nizam al-Din
Awliya’ was present at the time of death of Khwajah Jamal al-Din of Hansi. Also, the
event of Baba Farid allowing a writer to get a loan is absent in other sources. The
Malfiizat also informs how Khwajah Nizam al- Din Awliya’ cried “Ya Shaykh Farid
al-Din” in his dream for assistance against a murderer, and the murderer disappeared.>?°
The way of meditation (muragabah) of Baba Farid,*® verses of ‘Ayan al-Qadhat
Hamdant for his eminent disciple Nizam al-Din Awliya’*** Khwajah Nizam al-Din
Awliya’ did not turn his back toward Baba Farid and fell down repeatedly.>®? The
khalafat of Fakhar al-Din Safa Han1>*® have not been described in early sources. Baba
Farid granted his kKhalafat namah to Khwajah Nizam al-Din Awliya’ in 660 A.H./ 1262
A.D.>** which is quite different as compared to Amir Khiird’s Siyar al-Awliya’ who
mentioned two dates 664 A.H./1265 A.D. and 669 A.H./1270 A.D. the date mentioned

by ‘Ali Jandar is accurate as Baba Farid was died in 664 A.H./1265 A.D.

2.2.12- Siraj al-Hidayah

Siraj al-Hidayah is another important Malfiizat of medieval India. It is the Malfiizat of
Shaykh Jalal al-Din Bukhari popularly known as Makhdiim Jahaniyyah Jahan Gasht.
He was one of the prominent Suhrwardi Shaykhs. He also got khalafat from Shaykh

Rukn al-Din Abu al-Fateh, (grandson of Shaykh Baha’ al-Din Zakariyya), Amin al- Din

5281hid., 237.

5291hid., 163.

530 pid., 156.

531 1bid., 160.

S%2Jandar, Durr-i- Nizami (Gufiar-i-Mahbiib), trans. Nizami, 148.
581bid., 141-42.

534bid., 140.
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Ghadzont and Shaykh Nasir al-Din Mahmiid Chirag-i-Delh1.>*® He passed away at the

age seventy-eight in 1383-84 A.D.

Like Khwajah Nizam al-Din Awliya’ more than one Malfiizat belong to Makhdam
Jahantyyah. These are: Jama * al- ‘Ulam, compiled by Aba ‘Abdullah ‘Ala’ al-Din ‘Ali
bin Sa‘ad bin Ashraf DelhwT; and Khazinat al-Fawaid al-Jalaliyah popularly known as
Khazana Jalalt compiled by Ahmad al-Maduba Baha’ bin Ya‘qab bin Hussain bin
Mahmid bin Sulaiman al-Tulambi. Another Malfiizat is Jawahir-i-Jalali collected by

his disciple Fadalullah bin Diya al-Abbasi.

Siraj al-Hidayah is the conversations of Makhdam Jahaniyyah collected by Ahmad
Barni or Ahmad Mu‘in Siyah Posh ‘Alvi. The Malfiizat is divided into nine chapters.
Chapter one deals with the traditions of Holy Prophet (PBUH). Chapter two deals with
the preceptor-disciple relationship. Chapter three discusses shari ‘ah. Chapter four deals
with miracles and stories of saints including Baba Farid. Chapter five describes the
stories of the prophets. Chapter six discusses different true and false Sufi orders
including the main themes and superiority of Ahle Sunnat wa al-Jama ‘t. Chapter seven
discusses the ahadith which describe the benefits of different foods, vegetables, fruits
and herbs. Chapter eight deals with Arabic and Persian poetry. The last chapter deals
with common issues of shari ‘ah. Unlike Fawaid al-Fuad and Khayr al-Majalis, Ahmad

Barni neither provides the time frame nor the assemblies of the Malfiizat.

Shaykh Jalal al-Din Bukhari would consult Tafsiz Imam Zahid and Imam Radi
frequently. Moreover, he also consulted Abt Talib Makki’s Qut al-Quliih and Imam
Ghazzali’s Thya’ al- ‘Uliam al-Din. He also discusses some ruling elite of Delhi such as

Firtiz Shah Tughluq (r. 1351-88) and Khan-i-Khanah Zafar Khan.

5%5Muftt Ghulam Sarwar Lahori, Khazinat al-Asfiya’. vol.2. (Lucknow: Nawal Kishor, 1992), 57-59.
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2.2.12.1- Portrayal of Baba Farid in Siraj al-Hidayah

Shaykh Jalal al-Din Bukhari discusses Baba Farid very concisely in Siraj al-Hidayah
and like many other Malfiizat such as Fawaid al-Fuad and Khayr al-Majalis, Siraj al-

Hidayah also provide shattered stories of Baba Farid and other prominent saints.
2.2.12.2- Silsilah of Baba Farid

The silsilah has the following order: ‘Ali bin Abt Talib, Hassan al-Basr1 (d.110 A.H/
728 A.D), ‘Abdul Wabhid bin Zaid (d. 177 A.H/ 793 A.D), Fudail bin Ayaz (d.187 A.H/
803 A.D), Ibrahtm bin Adham (d. 165 A.H/ 782 A.D), Huzaifah Mar‘ashi (d. 207 A.H/
823 A.D), Hubairah al-Basr1 (d. 287 A.H/ 900 A.D), Shaykh Mamshad ‘Alo- Dinurt
(d.299 A.H/ 911 A.D), Abii Ishaq Shami (d. 325 A.H/ 937 A.D), Abii Yisuf Chishtt
(d.459 A.H/ 1067 A.D), Shaykh Mudud Chishti (d. 527 A.H/ 1132 A.D), Haji Sharif
Zindani (d. 612 A.H/ 1215 A.D), Khwajah ‘Uthman Haruni (d. 617 A.H/1220 A.D),
Khwajah Mu‘in al-Din Hassan Sijzi, Khwajah Qutab al-Din Bakhtiyar Kaki and

Shaykh Farid al-Din Mas‘iid Ajodhant.>%®
2.2.12.3- Baba Farid and a Mendicant

Once a hungry darwaish visited Baba Farid in his hospice and told him that he had not
eaten anything for the last three days. It was the time of iftar. One disciple brought
millet. Food was prepared for the mendicant. He ate and prayed before God: “O Lord!
Protect Shaykh Farid al-Hag wa Din from poverty and entertain his wishes and
bestowed him enormous wealth and prosperity”. After that Shaykh Farid al-Haq wa

Din received numerous futuh (gifts) from unknown sources.>*’

5%6Ahmad Barni. Sirgj al-Hidayah, ed. Qadi Sajjad Hussain. (New Delhi: Indian Council of Historical
Research, n.d), 117.
S37Barni. Sirgj al-Hidayah, ed. Hussain. 357.
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2.2.12.4- Critical Analysis of Siraj al-Hidayah

Siraj al-Hidayah, published by Indian Council of Historical Research at New Delhi, is
quite different especially in the case of Baba Farid as compared to the manuscript of
Siraj al-Hidayah consulted by ‘Ali Asghar Chishti. The former manuscript provides
little information about the Shaykh as compared to the latter. The missing information
about Baba Farid can only be found if all available handwritten manuscripts of the

former volume are published.

While discussing the lineage of Chishtiyyah silsilah, the Shaykh skips two prominent
preceptors named Abia Ahmad Chishti (d.355 A.H/ 966 A.D) who was one of the chief
khulafa’ of Abu Ishaq Shami and Abti Muhammad Chishti (son and khalifah of Aba

Ahmad Chishti).

2.2.13- Jawam ¢ al-Kalim

The fourteenth and fifteenth centuries are significant regarding the hagiographical
literature about the Chishti Sufis of South Asia. Being the head of Chishti Sufi silsilah,
Shaykh Muhammad al-Hussaini, produced more literary works than his Indian
predecessor Chishti Shaykhs. Jawam* al-Kalim, the conversation of Sayyid
Muhammad al-Hussaini, compiled by his elder son and khalifah, Sayyid Akbar al-
Hussaini, is the most famous Malfiizat of the Chishtiyyah compendia during the
fifteenth century. His contemporary Chishti Sufis including Sayyid Ashraf Jahangir
Samnani (d.1425) and Mas‘ad Bakk (d.1387) also produced numerous important
works. Lataif-i-Asharafi is a masterpiece of the former, while Mirar al- ‘Arifin is the

best work of the latter.>38

5%Bruce B. Lawrence, Notes from a Distant Flute: The Extant Literature of pre-Mughal Indian Sufism.
(Tehran: Imperial Iranian Aca
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The central theme of Jawam ‘ al-Kalim is the Holy Prophet (PBUH), his family (Ahle
Bay‘at) and the Islamic mystics. Generals topics of Sufism such as sama ‘, meditation,
renunciation of the world and blessing of dhikr and aiirad have also been discussed in
this Malfiizat. Compilation duration of Jawam ‘ al-Kalim is almost one year, from 18
Rajab 802 A.H/ 15 March, 1400 A.D. to 22 Jamadi al-Thani 803 A.H/ 7 February 1401

A.D. and that of Jawam * al-Kalim is the same as arranged by Sijzi in Fawaid al-Fuad.

2.2.13.1- Portrayal of Baba Farid in Jawam ‘ al-Kalim

Like Fawaid al-Fuad, Durr-i-Nizami, Khayr al-Majalis and Ahsan al-Agwal, Jawam *
al-Kalim is also an incomplete biography of Baba Farid but provides some genuine
information about his life and teachings. Although Muhammad al-Hussaini declared
Khayr al-Majalis an apocryphal Malfiizat but some of his incidents almost match the

former Malfiizat regarding Baba Farid.

Qadi Sulaiman, Baba Farid’s father, had four sons who were born in a village named
Kothiwal. Baba Farid became popular as the mad son of Qadi in the village for he never
talked to anyone and spent his time in a mosque in worship and meditation. After his
father’s death, his brothers divided the agricultural land, but Baba Farid relinquished
his share.>*® During his childhood Baba Farid kept himself busy in additional prayers
in Kothiwali mosque hence becoming popular as the mad son of Qadi. Shaykh Jalal al-
Din Tabrizi visited him at the same mosque. Baba Farid received a pomegranate from
the Shaykh and distributed it since he was fasting. While opening his fast, he found a
seed of that pomegranate on the floor. After eating that seed, he felt the spirituality and

later got worried about not eating the whole pomegranate. When he shared this incident

demy of Philosophy, 1978), 47-54.
5%Hussaini, Jawam ‘ al Kalim, trans. Dardai, 149.
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with Khwajah Qutab al-Din Bakhtiyar Kaki, he informed that all the blessing of the

Shaykh was contained only in that one seed.>*

Baba Farid kept four dresses with him his whole life. The first dress was for wearing,
second for washing, third for emergency (if suddenly something made his clothes

impure) and fourth is for a newcomer or a traveler who needs clothes.’*

Before joining Khwajah Qutab al-Din Bakhtiyar Kaki’s circle, Baba Farid had already
accomplished the status of a complete saint because of his arduous worship. He just
required a little guidance which is why left his Shaykh’s company soon.>*? Baba Farid
himself said that “for forty years Mas‘ad did as ALLAH Almighty wished him to do,

now what he wished is one”.

While discussing issues which disturbed one’s spirituality, Baba Farid disclosed that
his own spirituality was disturbed when he accepted a gift of an amount from the Sultan
of Delhi due to his insistence.>* The Shaykh also granted kkaldfat for some time to a
child when Khwajah Jamal al-Din of Hansi passed away and his son Burhan al-Din was

presented before the Shaykh to get his blessing. He was bestowed khalafat namah.>*

At Ajodhan, the son of Shihab the Magician cast a spell on Baba Farid causing him to
fall seriously ill refusing food and suffering from insomnia. His grandson (Badr al-Din
Sulaiman’s son) found from someone that it was the son of Shihab the Magician who
was behind it. The same person told that the remedy for the spell was that to spend a
night at Shihab’s grave and repeat specific verses. Khwajah Nizam al-Din Awliya’ went

to the graveyard at night, a man appeared in front of him and told him to dig the grave.

54901pid., 545-46.

541 |bid., 273.

52Hussaini, Jawam ‘ al Kalim, trans. Dardai, 411-12.
53Ibid., 510.

5441pid., 557.
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When he did so, he found an idol which was covered with needles. Baba Farid took
shower at a place named Farid Wal and removed every needle from that image, and

finally recovered.>®

Baba Farid’s miracles are also found in Jawam ‘ al-Kalim. For example, a gqalandar
named Mahmiud visited Baba Farid and said that he would not move from his hospice
until the Shaykh accepted him as his disciple. He also said that he had visited different
saints and hospices. Suddenly, Baba Farid disappeared from the mosque and after some
time returned with his cloth muddy. Baba Farid told Mahmiud that he visited all the
saints mentioned by Mahmiid.>*® Shaykh Baha’ al-Din Zakariyya once fell from his
roof and was seriously wounded. At that moment, he announced that ALLAH Almighty
had informed him that anyone who would just see him within three days will be freed
from hell. So, people took him in a carriage to help him visit the whole city of Multan.
Baba Farid, after discovering that prediction, announced that Baha’ al-Din talked only
of three days, but if anybody who saw him (Baba Farid) at any time or saw his disciples
or disciples of the disciples, would be forgiven.>*” A man named Habib came to Baba
Farid to tell him how ten months before the governor attacked his village and took his
wife as slave. He requested the Shaykh to pray for the recovery of his wife. Food was
presented before him, but he refused to eat. At the same time, a stamp-dealer came to
the Shaykh as a prisoner and requested to pray for his freedom. Baba Farid predicted
that he would be released, and the governor would give him a house, a stick and a
concubine. Furthermore, the Shaykh asked the prisoner to hand over that slave woman
to Habib. Although the prisoner agreed but Habib was reluctant and demanded his own

wife. Baba Farid ordered him to follow what he had suggested. When the prisoner

5451pid., 251-52.
546Hussaini, Jawam ‘ al Kalim, trans. Dardai, 116.
547pid., 543-44.
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reached before the governor at Delhi, the Shaykh’s prediction came true. So, he gave

that female slave to Habib, which was no other but his own wife.>*

2.2.13.2- The Title “Ganj Shakar”

Once Baba Farid had not eaten for three days continuously. Finally, a wine shop keeper
presented some food, but his stomach did not accept, and he vomited for the food was
not halal. On another occasion, he had not eaten for some days and he left for his
Shaykh. On the way, he fell down due to weakness and some mud got into his mouth
which turned into sugar. When he reached before his Shaykh, he asked him that he will

be ‘Shakar Khawar’ (sugar eater).>*°
2.2.13.3- Justification of Chillah-i- Ma ‘kus

Baba Farid tried to get permission for a Chillah (forty days’ meditation in seclusion)
from his Shaykh. The Shaykh refused at first but due to Baba Farid’s insistence, he
permitted Chillah-i- Zananah. Baba Farid enquired about the Chillah and found that it
was a Chillah-i-Ma ‘kus, an inverted Chillah of forty days. A disciple of Khwajah Gést-
Daraz asked why Baba Farid’s mouth never bled while he was hung downward in the
well. The Shaykh replied that due to his hard mujahadat and meditation, he had

insufficient blood in his body and intestines, so his veins were dry.>>°
2.2.13.4- Critical Analysis of Jawam ‘al-Kalim

Jawam * al-Kalim is an important source on the life and teachings of Baba Farid. The
Malfiizar discusses a plethora of incidents (as discussed above) and shares substantial

information about Baba Farid which is not found in other contemporary sources, for

5481pid., 580-81.
549Hussaini, Jawam  al Kalim, trans. Dardai, 412.
501pid., 412-413.
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example, the incidents of Mahmid, division of the property of Baba Farid and his
brothers, and dresses of Baba Farid. It is also the first Malfiizatr in which Shaykh
Muhammad al-Hussain1 explains the title Ganj-i-Shakar and why it was granted to Baba
Farid. Similarly, Muhammad al-Hussain1 also rationally justifies Chillah-i-Ma ‘kus.
Likewise, Muhammad al-Hussaini informs about Shaykh Wahid, another khalifah of
Baba Farid at Delhi, whose mention is missing in any contemporary and early-

contemporary sources.>>!

2.2.13.5- Weak points of the Jawam ‘al-Kalim regarding Baba Farid

Some minor mistakes and incorrect additions are found in Jawam ‘ al-Kalim. Sayyed
Muhammad al-Hussaini inaccurately argues that Khwajah Qutab al-Din Bakhtiyar Kaki
directly guided Baba Farid how to perform Chillah-i-Ma ‘kus. Moreover, he maintains
that Baba Farid remained in meditation during the day time during the Chillah-i-
Ma ‘kus.>*? Actually it was Khwajah Badr al-Din Ghaznavi apprised Baba Farid of the
practice and the method of Chillah-i-Ma ‘kus.®> Moreover, Baba Farid kept himself
busy in meditation between ‘Isha@’ and Fajr prayer,>* rather than the day time. The
incident of Mahmuid Qalandar is also unverified as it was Yusuf of Hanst who visited

Uchach and told Baba Farid about the saints of the region causing him to disappear.®®

Sayyed Akbar al-Hussaini inaccurately maintains that Baba Farid had four brothers. In
contrast, Amir Khiird, Jamali and later hagiographers proclaim that Qadi Jamal al-Din
Sulaiman had three sons. Moreover, Sayyed Akbar al-Hussaint also postulates that the

four brothers divided the agricultural land forcing Baba Farid to either take his share or

551Hussaini, Jawam ‘ al Kalim, trans. Dardai, 581-82.
5521pjid., 412-413.

553 Amir Khiird, Siyar al-Awliya’, 68-69.

5541pid., 70.
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give a written statement of his abdication.>*® In truth, Baba Farid had two brothers
including Khwajah Najib al-Din Mutawwakil, about whom it is unconscionable to
expect that he divided the property and demanded a written statement. In the magic
incident, some information is not found in other contemporary and near-contemporary
sources. This information includes Baba Farid taking bath at Farid Wala, his grandson
telling about the magic, and Khwajah Nizam al-Din Awliya’ hitting Shihab’s grave and
a man suddenly appearing. Jamali maintains that Khwajah Badr al-Sulaiman saw a saint
in his dream who told him that Shihab’s son had cast a spell on Baba Farid, recited a
d‘ua, and asked for it to be repeated on Shihab’s grave. Khwajah Nizam al-Din Awliya’,
while repeating the d‘ua, found an idol of flour covered with horsehair and many
needles. The same idol was presented before the Shaykh who ordered the needles to be
taken out and the horsehair be disentangled. As the process completed Baba Farid had

recovered.®®’

The incident of Burhan al-Din Sufi’s bay ‘at is also contains discrepancies. For example,
Amir Khiird maintains that when Burhan al-Din Suft was presented before the Shaykh
by Madar-i-Mominan, Baba Farid granted him the khalafat namah. When questions
were raised about his age, Baba Farid answered that the crescent is also small.>®
Similarly, the incident of Habib as described by Hamid Qalandar is different compared
to Hussaini’s Jawam*‘ al-Kalim. Qalandar keeps the person who lost his wife
anonymous only mentioning him as an oil-dealer who lived near Ajodhan. Furthermore,

the diwan rather than a stamp-dealer appeared before Baba Farid as a prisoner. Baba

556Hussaini, Jawam ‘ al Kalm, trans. Dardai, 149.
557 Jamali, Siyar al-Arifin, 39-40.
8 Amir Khiird, Siyar al-Awliya,” 183.
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Farid predicted that the amir will release, reinstate, and grant him a slave girl without a

house and stick.>*°

2.2.14- Lataif-i-Asharaft

The Lataif-i-Asharafi is an authentic and original Malfiizat>® of Shaykh Ashraf
Jahangir Samnani (d. 1386) compiled by his prominent khalifah Nizam al-Din Yament,
who spent thirty years in his company.®®! Shaykh Ashraf Jahangir Samnani was a
prominent Chishti saint of fourteenth century-India. He belonged to the respectable
Sayyed family. His father, Sultan Ibrahim, was the king of Saman. At the age of
fourteen he completed his education and, in the same year, ascended the throne of
Saman as his father passed way. During his reign, he regularly visited Khwajah ‘Ala’
al-Dollah Samnani. Moreover, the apostle Khedar also taught esoteric knowledge and
guided him. Later, the apostle Khedar advised Shaykh Ashraf to join ‘Ala’ al-Din
Bengali’s circle. He, therefore, left for Hindistan at the age of twenty-three, paid
homage to the Chishti shrines at Delhi, and finally came to his preceptor Shaykh ‘Ala’
al-Din Bengali who gave him the title Jahangir.®®? Ala’ al-Din Bengali was a khalifah
of Shaykh Akht Siraj who was one of the prominent khulafa’ of Shaykh Nizam al-Din

Awliya’ %3

The Lataif-i-Asharafi has also been translated into Urdu. The first volume of the
Malfiizat is more important with regard to Baba Farid’s biography as it deals with the
leading esoteric elite of Chishtiyyah silsilah from their origins up to the fourteenth

century. Other Suft orders and their prominent saints such as Nagshbandiyyah,

%Qalandar, Khayr al-Majalis, ed. Nizami, 236-38.
560_awrence, Sufi Martyr of Love, 229.

%61y amen, Lataif-i-Asharafi. Vol.3, 618.

%62]ahort, Khazinat al-Asfiya’. Vol.1., 371-373.

63Yamen, Lataif-i-4sharafi. Vol.1, trans. Shams Barelvi, 548.
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Suhrwardiyyah and Qadiriyyah have also been discussed in that volume. Similarly,
tuwhid (oneness of God), types of waliya, definition of Sufism and the Sufi, the
hierarchy of saints in Islam, differences among miracles, wonderment and astadraj,
(miracles performed by non-Muslims), and the Shaykh-disciple relationship are other
main topics. Volume two deals with Khwajah Ashraf Jahangir’s own spiritual
experiences, his itinerary, and the fundamentals of Islam like prayer, fasting, zakat and
Hajj. The third volume describes the life and teachings of Holy Prophet (PBUH), the
four pious caliphs, some other prominent companions of the Holy Prophet (PBUH), the

twelves Shi‘a imams and some leading Sufi poets.
2.2.14.1- Portrayal of Baba Farid in Lataif-i-Asharafi

Farid al-Haq wa Din, popularly known as Ganj-i-Shakar, once gave ‘Awarif'al- Ma ‘arif
as a gift to one of his khulafa’.>** Hadrat Ganj-i-Shakar performed chillah in Rodilt
(located in Faidabad District Uttar Pradesh, India) and people observe its fragrance till
now. Moreover, the Shaykh also performed numerous chillah in the village mosque of
PailT Maiw.*®® Khwajah Ganj-i-Shakar had given the title of Ab Hanifah to Khwajah
Dawiid Paili when the latter visited the shrine of Hadrat Ganj-i-Shakar.%®® Similarly,
while discussing Baba Farid’s simplicity, the Malfiizat recounts that once a disciple sent
a costly gift of a silk dress for him but he added a little bit of rough and old cloth in
that dress. He said that both expensive and ordinary cloths equally cover one’s body,

adding that it is good for a person that to use simple cloth.>®’

Shaykh Ganj-i-Shakar visited Shaykh Shihab al-Din ‘Umar Suhrwardi along with

Shaykh Baha’ al-Din Zakariyya and Shaykh ‘Abdul Rahman Jalal Tabrizi but Shaykh

564y amen, Lataif-i-Asharafi. Vol. 1, trans. Barelvi, 560.
565Yamen, Lataif-i-Asharafi. Vol. 3, 627.

566y amen, Lataif-i-Asharafi. Vol. 1, trans. Barelvi, 555.
5671bid., 680.
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Shihab al-Din accepted the bay ‘at of Shaykh Baha’ al-Din Zakariyya and sent Shaykh
Kabir (Baba Farid) and Shaykh ‘Abdul Rahman back to Hindastan. Moreover, it is
incorrectly mentioned that Shaykh Baha’ al-Din Zakariyya passed away in 666 A.H./

1268 A.D.%%8 which was in fact 661 A.H./ 1262 A.D.

2.2.14.2- Khulafa’

Khwiajah Nizam al-Din Awliya’ is the most famous khalifah of Baba Farid. He even
sometimes consulted with Baba Farid’s soul to accept initiations (bay‘at of a
disciple).%®® Khwajah Jamal al-Din Hanswi and ‘Ala’ al-Din ‘Ali Ahmad Sabir were
other prominent khulafa’ of Baba Farid. There was a misunderstanding between (Jamal

al-Din Hansw1 and ‘Ala’ al-Din ‘Alf Ahmad Sabir) them, but it was resolved later.>"
2.2.14.3- Critical analysis of Lataif-i-4sharaft

The Lataif-i-4sharafi provides little information about Baba Farid. Moreover, the
scattered information does not adduce a clear picture of the Shaykh. It focuses on the
khulafa’ of Khwajah Nizam al-Din Awliya’. There are some errors in the Malfiizat like
Khwajah Muhammad, Baba Farid’s grandson, mentioned as Khwajah Muhammad
Amin. Moreover, the author mentions that Khwajah Muhammad visited Baba Farid’s
shrine at Ajodhan and never returned.>”* The fact is that he was buried at Delhi near the

shrine of Khwajah Nizam al-Din Awliya’.

Yameni further maintains that Shaykh Shihab al-Din Suhrwardi sent Baba Farid and
Shaykh ‘Abdul Rahman to Hindstan, while that was actually Shaykh Jalal al-Din

Tabrizi instead of Shaykh ‘Abdul Rahman Jalal. Moreover, the Shaykh never sent him

568]bid., 597-98.

56%Yamen, Lataif-i-Asharafi. Vol. 1, trans. Barelvi, 556.
501bid., 569.

511bid., 550-51.
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to the Indian Subcontinent as Shaykh Jalal al-Din Tabrizi spent long time in his

company.

2.2.14.4- Muhammad Bin Mubarak Kirmani

Sayyid Muhammad bin Mubarak ‘Alwi Kirmani popularly known as Amir Khiird was
born at Delhi. His father Sayyid Nur al-Din Mubarak (d.1338) was born in Ajodhan
and at a very young age, he became Baba Farid’s disciple. Later, after the Shaykh’s
death, he became a disciple of Shaykh Nizam al-Din Awliya’.%’? Furthermore, the
grandfather of Muhammad bin Mubarak named Sayyid Muhammad Mahmid Kirmani
(d.1311) was a very prominent disciple of Baba Farid. He was a rich and influential
person of Kirman. He frequently visited Delhi and Lahore for commercial purposes. He

also frequently visited his uncle, Sayyid Ahmad, who settled at Multan.

After his first encounter with Shaykh Farid, Muhammad Mahmtd deliberately left
Kirman and settled at Ajodhan. Sayyid Ahmad tried his best to convince Sayyid
Mahmtd to stay in Multan. He even married his daughter, Bib1 Rani, to him. But he
failed to change his mind. Furthermore, when Sayyid Ahmad presented the name of
Shaykh Baha’ al- Din Zakariyya Multani as an alternative to Baba Farid, Sayyid
Mahmid rebuffed and said: “I don’t have an inclination of heart towards him”. He left
Multan with his wife for Ajodhan where he spent almost eighteen years in Shaykh
Farid’s Jama ‘t Khanah. Further, he also looks after the household expenditure of the

Shaykh.5"®

Muhammad bin Mubarak ‘Alwi Kirmani, known as Amir Khird, at a young age

became Khwajah Nizam al-Din Awliya’s disciple. After his Shaykh’s death, he joined

S2Amir Khurd, Siyar al-Awliya’., 157.
5%|bid., 155.
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Khwajah Nasir al-Din Mahmiid Chirag-i-Delhi and got khalafat namah. He died in 770

AH.5™

2.2.15- Siyar-al- Awliya’ dar Ahwal Wa Malfiizat-i- Mashaikh-i-Chisht

Amir Khiird compiled this important work during 1351 to 1368. Siyar al-Awliya’ is
neither a pure tadhkirat genre nor a Malfiizat but a mixture of both. It has ten chapters.
He starts the book with praise of ALLAH; His Prophet Muhammad (PBUH) (d.632);
first four pious caliphs, Aba Bakr (d.634), ‘Umar bin Khattab (d.644), ‘Uthman bin
‘Affan (d.656), ‘Alr bin Abt Talib (d.661); Imam Hassan bin ‘Al1 (d.670) and Imam
Hussain bin “Al1 (d.680). After introduction, the first chapter deals with earlier Sufis
from Hassan of Basra (d.728) to Shaykh ‘Uthman Hartin (d.1220). He does not discuss
these Sufis in detail but presents a bird-eye view on their lives. Furthermore, at some
places he uses a somewhat irrational approach while discussing the same Sufis. For
example, while discussing Khwajah Mamshad ‘Alo Dinwari, Kirmani maintains:
“during the daytime, this saintly person neither ate nor drank and kept the fast from his

birth till his death”.>"

Kirmani provides few detail about non-Indian Chishti preceptors or Shaytkh (sing.
Shaykh), but discusses the Indian Chishti preceptors in detail including Khwajah Mu‘in
al-Din Hassan Sijzi (d.1236), Khwajah Qutab al-Din Bakhtiyar Kaki (d.1235), Shaykh
Farid al-Din Mas‘ad (d.1265), Khwajah Nizam al-Din Awliya’ (d.1325) and Shaykh

Nasir al-Din Mahmad (d.1356). Among them the last three are in more detail.

S74Lahér1, Khazinat al-Asfiya’. vol.1., 320-21.
S5Amir Khurd, Siyar al-Awliya’, 19.
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Comparing the above discussed Malfiizat and Siyar al-Awliya’ it reveals that the latter
source is the first detailed biography of Chishti Sufis of the thirteenth and fourteenth

centuries in the Indo-Pak Subcontinent.

2.2.15.1- Portrayal of Baba Farid in Siyar al- Awliya’

The Siyar al-Awliya’ is Baba Farid’s first inclusive biography. The Fawaid-al Fuad
and other Malfizat skip many events and aspects of Baba Farid, as well as of his
predecessors. Kirmani, however, not only provides thorough detail about Baba Farid
but also provides information about the ancestors, offspring’s, family and the Khulafa’

of the former Shaykh.

Furthermore, in contrast to Amir Hassan Sijzi, Amir Khiird provides brief biographies
of all the earlier Chishti Sufis. Regarding Baba Farid, the author discusses the Shaykh’s
approach toward the ruling class, toward the Muslims, non-Muslims, as well as towards
the contemporary non-Chishti Sufis particularly, the Suhrwardis of South Asia. To
Amir Khurd’s credit, he also discusses the role of Chishtt Jama‘t Khanah and the
institution of audition or sama‘ (devotional or religious music), and the role of both
institutions in the expansion of Chishti silsilah in South Asia. Amir Khiird, however,

compared to Amir Hassan ‘Ala’ Sijzi, has a somewhat exaggerated narration style.
2.2.15.2- Early Life of Baba Farid

Baba Farid was born in 569 A.H./ 1174 A.D.>8 He was a descendant of Farrukh Shah

Kabult who was a powerful monarch of Kabul.>’” Later, they lost their empire during

576 Amir Khiird, Siyar al-Awliya’, 91.
57Ibid., 58.
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the Mongol upheaval under Changiz Khan (r. 1206-27). After defeat on the battlefield,

Baba Farid’s grandfather, Qadi Shu‘aib, migrated to Punjab.>"®

The Ghaznavid ruler showed great respect toward Qadi Shu‘aib and ordered the
governor of Qastr to cater to him. The gad1 of Qasur helped him settle in a town named

Kathowal where he was also appointed as the Qadi (judge).>”
2.2.15.3- Asceticism, Meditation and Seclusion of Baba Farid

Amir Khiird Kirmani portrays Baba Farid as an ascetic child who renounced the worldly
life at a very young age. Moreover, due to such inclination, he became popular as Qadr
Bacha Diwana (The Qadi’s Mad Child).%® Furthermore, according to Amir Khiird,
Baba Farid’s mother, Qursam Bibi, played a vital role in his spiritual growth and mystic
development. The author also mentions some miracles of Qursam Bibi like a thief
losing his eyesight just after entering in her house but recovering after apologizing, and
converting his whole family at the hand of Qursam Khatiin the next day.®8! Due to
intense meditation and arduous worship, Shaykh Jalal al-Din Tabrizi pointed him out
as the great future mystic of Islam. Moreover, over his guilt due to tattered dress, the
former Shaykh tried to pacify Baba Farid as he told him about a mystic (Shaykh Jalal

al-Din himself) who spent seven years without trousers.>%?

Baba Farid left for Multan for higher education as at that time it was the center of
Islamic learning in South Asia. Amir Khiird proclaims that Baba Farid left for Multan

at the age of fifteen as Khwajah Qutab al-Din visited him at Multan in 584 A.H./1188-

5781pid., 60
5% Amir Khurd, Siyar al-Awliya’, 59.
801pid., 62.
%811bid., 88.
82]pid., 63.
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89 A.D.*83while Jamali maintains that at that time Baba Farid was eighteen years old.**
The first encounter between Baba Farid and his preceptor Khwajah Qutab al-Din
Bakhtiyar Kaki happened in Multan in the mosque in which the former was enrolled
for education. Interestingly, Shaykh Baha’ al-Din Zakariyya also arrived there at the
same moment. Amir Khiird further added that due Baba Farid’s fame, the Suhrwardi
Head had a desire to meet him. Furthermore, Baba Farid joined Khwajah Qutab al-Din
Bakhtiyar Kaki and both left for Delhi.>® Jamali, however, argues that Shaykh Qutab
al-Din ordered Baba Farid to stay in Multan and joined him after completing his

education.>8

Furthermore, even after joining his Shaykh’s company, Baba Farid continued his habit
of asceticism, strenuous meditation and worship with full zeal. Amir Khiird maintains
that for that purpose he visited his preceptor only fortnightly®®” as he otherwise
remained busy in contemplations and meditations. In addition, the passion of further
arduous meditation increased day by day, and, at last, he requested his Shaykh to give
him permission for Chillah-i-Ma ‘kus. The Shaykh at first declined but agreed after
observing Baba Farid’s meditational nature. According to Amir Khird, the Chillah-i-
Ma ‘kus is a forty-day or forty-night worship in a way that one fastens one of his legs
with a rope and hangs upside down in a well. It is also mandatory that there is a tree in
the same well which must be in a mosque. It was quite difficult to find such a well but
Baba Farid, with a constant effort, found it out in Uchach. Moreover, he tried his best
to perform this chillah in a way that no one knew of it. Masjid-i-Hajj at Uchach proved

to be the best place for that meditation. Baba Farid successfully completed that chillah

%83bid., 91.

S84Jamali, Siyar al-’Arifin, 48.
585Jamali, Siyar al-Arifin, 61.

586 bid., 49.

%87 Amir Khiird, Siyar al-Awliya’, 61.
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with the help of one of his devotees named Khwajah Rashid al-Din Mainai, who was
also a mu’adhan (the person who calls for prayer) in the same mosque.®® It was
immensely fortunate for Baba Farid that Khwajah Mu‘in al-Din Hassan (preceptor of

Khwajah Qutab al-Din Bakhtiyar Kaki) blessed him at Delh.>®°

Although Khwajah Badr al-Din Ghaznavi, another prominent khalifah of Khwajah
Qutab al-Din Bakhtiyar Kaki, had a desire and a great hope to be appointed as the
successor of his Shaykh but the Shaykh nominated Baba Farid as the next head of

Chishti silsilah.>%

While discussing Baba Farid further as an ascetic, his seclusion and avoidance of the
worldly fame, Kirmani maintains that Baba Farid left Delhi when Khwajah Badr al-Din
Ghaznavi praised him in his Friday sermon, and left Hansi, too, when Khwajah Niir
Turk during his speech showed respect towards him. He turned towards ‘deserts and
wilderness’, shifted to Kathowal that was his native town for some time, and finally left
for Ajodhan that was an unfamiliar town.>%

Furthermore, Baba Farid maintained while condemning worldly life: “do not put your
life at peril for the worldly fame and riches.” He added: “the worst human being is one
who keeps himself engaged merely in eating and dressing”.>®? Furthermore, he never
accepted any jagir from the sultan.>®® However, later on, being head of Chishtiyyah
order, he changed his attitude on asceticism and seclusion, opened his gate for all

without any difference of cast and creed, including the nobility.

88| hid., 68-70.
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2.2.15.4- Baba Farid as a Humanist

After asceticism and meditation, Kirmani explores another important aspect of Baba
Farid’s life; his tolerance and humanism. The concept of humanism has nowadays
gained popularity and is deemed indispensable for global peace. Being a head of Chishti
Suff silsilah, Baba Farid carried on his work as a humanist. Rich and poor, ruling elite
and the subjects were treated equally before the Shaykh. He followed the non-violent
policy and appreciated his successors doing the same. In this regard, when Khwajah
Nizam al-Din Awliya’ tolerated Sharf al-Din Qaiami who spoke some ill words for

Baba Farid, the Shaykh appreciated his beloved successor.>%*

Furthermore, due to his popularity and reputation, different narrow-minded people
turned against the Shaykh. Sometimes he ignored them, other times he even forgave
them. Throughout his life, he never retaliated against anyone. He even forgave the man
who came to attack him.5®® He never paid any attention toward Qadi of Ajodhan who
created constant trouble for him and his family for almost eighteen years. 5%
Furthermore, the Shaykh maintain that if anybody wants to live a happy, peaceful life

and avoid humiliation, he should never react against his rivals.
2.2.15.5- The Shaykh’s Approach toward the State and the Ruling Elite

Generally, the Chishtt Sufis never wanted a relationship with the ruling class, especially
the sultan or the emperor. In this regard, Amir Khiird elaborates Baba Farid’s approach
toward the state and ruling elite. The Shaykh, like his predecessors, avoided relationship

with the ruling class. He, therefore, also warned his successors to avoid such

594 Amir Khiird, Siyar al-Awliya’, 83.
5%|bid., 80.
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relationship. For him, it was the best way of attaining a high spiritual level as he said:

“If you want to attain higher levels, don’t have affection for the sons of the kings.%®’

2.2.15.6- Spiritual Authority of Baba Farid

Amir Khiird describes many miracles of Baba Farid some of which are discussed below.
One of Baba Farid’s prominent disciples, Muhammad Shah Ghuri’s brother, was on his
death bed. Muhammad Shah told his Shaykh: “only a little ray of life is left in him and
now when | have appeared in your presence, it will not be strange that he might have
died.” Baba Farid replied: “Go, your brother is cured”. When he returned home,
Muhammad Ghuri saw that his brother had recovered and was eating.>*® A man lost his
dear wife in a raid but found her due to the prayer of the Shaykh al- Shayuakh al-
‘Alam.5® In addition, the author discusses the miracles of Baba Farid’s hair in detail as
he narrates that Khwajah Nizam al-Din Awliya’ had a hair of Baba Farid’s beard which
he used as a ta ‘wiz (amulet) for the treatment of his disciples’ diseases. Everyone was
cured by that sacred hair. More surprising was that it sometime was not found, which
meant that a particular person will not recover and will die soon.®® Ghiyas al-Din
Balban (r. 1266-1287), the prime minister of Sultan Nasir al-Din Mahmad (r. 1246-66),
got the throne of Delhi when the Shaykh prayed for him.®% Sharf al-Din Qaiami spoke
ill words for Baba Farid, which were reported to the latter by Khwajah Nizam al-Din
Awliya’. Baba Farid replied: “Qaiami is no more”. When Khwajah Nizam al-Din

Awliya’ reached Delhi, he found that Sharf al-Din had passed away.®%? It does not mean

bid., 75.
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that Shaykh prayed for his death. But he knew of it through his divine power. He shared

the news to enrich his favorite disciple’s belief.

2.2.15.7- Death of Baba Farid

The author maintains that during the last days of his life, Baba Farid and his family
faced constant starvation. One of his sons even died due to lack of food.®%® The Shaykh
passed away on Muharram 5, 664 AH (October 17, 1265). Moreover, on the last night,
he offered ‘Isha’ prayer thrice. He was not buried at his desired place as Nizam al-Din,

the Shaykh’s favorite son, dissuaded his brothers due to some materialistic intentions.5%*
2.2.15.8- Justification of Kirmani about the title Ganj-i-Shakar

Contrary to Amir Hassan Sijzi, Amir Khiird elaborates the reason why Baba Farid
became popular as Ganj-i-Shakar. He points out that Khwajah Qutab al-Din Bakhtiyar
Kaki bestowed that title to Shaykh Farid al-Din because stones turned into sugar when
the Shaykh broke (iftar) his fast of tayy with them.5® However, Jamali maintains that
Baba Farid became popular as Ganj-i-Shakar because he spent almost seven days in the
fast of tayy. Moreover, when he slipped and fell and some mud got into his mouth, it
turned into sugar. After that incident, he became popular as Ganj-i-Shakar.t%® While the
literature particularly produced during seventeenth and eighteenth centuries elaborates

numerous reasons about the title Ganj-i-Shakar, most are far from the reality.

2.2.15.9- Family and Descendants

While discussing the descendants of Baba Farid, the author, being a devotee, shows

lauded approach toward the family of the Shaykh as he says: “Due to their description

88 Amir Khiird, Siyar al-Awliya’, 67.
041 bid., 89-91.

8051 bid., 67-68.

%6 Jamali, Siyar al-’Arifin, 46.

194



in this book, the writer has great hope of being pardoned by ALLAH Almighty”.%
Furthermore, for the Shaykh’s sons, he maintains “they are an ocean of leaning, a mine
of learning, and leaders of tarigah (path), the sun of the world of the reality”5%®
However, he provides good detail about the sons, daughters and grandsons of the
Shaykh. Nevertheless, he skips details about his wives as he only mentions that the

Shaykh had many harem (wives).5%°

According to the author, the descendants of Baba Farid were immense in number “who
were spread east and west”. Moreover, the Shaykh had five sons and three daughters.
The eldest son, Khwajah Nasir al-Din Nasrullah lived a mystic life.®*® Amir Khiird
mentions Shaykh Nasrullah’s son’s name as Shaykh Zada Bayazid and Shaykh Kamal
al-Din as grandson of Shaykh Nasrullah. Later, Shaykh Kamal al-Din on the order of

Khwajah Nizam al-Din Awliya’ settled in Malwa.5!!

Another son of Baba Farid, Shihab al-Din, was a good scholar, a decent friend of
Khwajah Nizam al-Din Awliya’, and spent most of his time in the company of his
father.%22 Shaykh Badr al-Din Sulaiman was another son of Baba Farid who, after
mutual consensus among his brothers, was appointed the first sajjadah nashin of Baba
Farid and was buried at dome of Baba Farid.5!® After his death, his elder son, ‘Ala’ al-
Din, popularly known as Muj-i-Dirya, was appointed the second sajjadah nashin of the

shrine of his grandfather. He gained great popularity due to his ascetic and saintly

897 Amir Khiird, Sivar ul Awliya’, 185-86.
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life.®*Amir Khiird gives more detail of Shaykh ‘Ala’ al-Din than of any other grandson

or descendants or family members of Baba Farid.

Nizam al-Din was the favorite son of Baba Farid. He was very aggressive. But, due to
his affection, the Shaykh ignored whatever he did. He was a solider and due to his
bravery was known as Haider the Second. He was martyred on the battlefield when the
non-believers (Mongols) attacked Ajodhan. Surprisingly, his corpse was never
found.®™ Sooner or later, most of the grandsons of Baba Farid left for Delhi and were
attached to Shaykh Nizam al-Din Awliya’. The same is the case with the grandson of
Shaykh Nizam al-Din bin Baba Farid named Shaykh ‘Aziz al-Din who was buried at
Khwiajah Nizam al-Din’s own tomb at Delhi.®® Amir Khiird does not provide any
information about Shaykh Nizam al-Din’s son except mentioning his name as Khwajah
Ibrahim who was married with Amir Khiird’s aunt. But like Shaykh Nasir al-Din
Nasrullah’s grandson, the author also provides some detail about the grandson of Nizam

al-Din.

The last and the youngest son is Khwajah Ya‘qiib. He always remained busy in worship
and disappeared by some unknown powers.%’ Amir Khiird mentions two sons of
Khwajah Ya‘qub named Shaykh ‘Aziz al-Din and Khwajah Qadi. The former was
martyred and buried at Deogir while the latter died at Delhi and was buried at the
Mound of the Companions of Nizam al-Din Awliya’.5!8 It is also surprising that, on one

hand, Amir Khiird argues that the people of Deogir and Telangana were devotees and

6141bid., 193.
815 Amir Khird, Siyar al-Awliya’, 189-90.
6161 bid., 199.
5171bid., 190.
5181 bid., 197.
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slaves of Shaykh ‘Aziz al-Din,%'° while, on the other hand, he maintains that he was

martyred at the same place.

From the critical observation of the panegyric compiled by Amir Khiird, one can easily
realize that Shaykh Farid’s daughters had mystically surpassed his sons. Among the
Shaykh’s three daughters, the eldest was Bibi Mastirah, a saintly woman. %2
Nevertheless, Amir Khiird’s Siyar al Awliya’ is silent about her husband. However, her
two sons are mentioned as Khwajah ‘Aziz al-Din and Shaykh Kabir al-Din. Like many
other paternal and maternal grandsons of Baba Farid, the former was also attached with
Khwajah Nizam al-Din Awliya’. ‘Aziz al-Din was an excellent calligrapher and wrote
a Malfiizat of Khwajah Nizam al-Din Awliya’ entitled Tuhfat-al-4brar Karamat-al
Akhyar. Most of the Malfiizat was perused by Khwajah Nizam al-Din Awliya’
himself.%2! The second son, Shaykh Kabir al-Din, was also attached to Shaykh Nizam
al-Din Awliya’ and due to high the devotion to his Shaykh, he spent his whole life with

him and was buried at the Mound of the Companions.5?2

Regarding his second daughter, Bibi Sharifah, due to her high mystic position, Baba
Farid maintained that if in Islam, khalafat (successorship) was permissible for women
he would nominate her daughter Sharifah as his successor.%% The third daughter, named
Bibi Fatimah, was married to one of his prominent disciples, Khwajah Badr al-Din
Ishaq of Delhi. She was brought to Delhi by Khwajah Nizam al-Din Awliya’ after her
husband’s death. Surprisingly, it was rumored that he wanted to marry her. When she

found out, she fell seriously ill. When Khwajah Nizam al-Din Awliya’ heard of the

819 bid., 197.
620 Amir Khiird, Siyar al-Awliya’, 191.
%211bid., 202.
522|bid., 203.
523|bid., 191.
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news, he left for Ajodhan to visit his Shaykh’s shrine. But Bib1 Fatimah died before his
arrival at Delhi. She was buried in the mausoleum of his brother Khwajah Najib al-Din
Mutawwakil. Bibi Fatimah had two sons, Imam Muhammad and Imam Musa. Khwajah
Nizam al-Din Awliya’ paid great attention towards both. They were also famous like
all the other maternal grandsons of the Shaykh.®?* Imam Muhammad got the khaldfat
from Shaykh Nizam al-Din Awliya’. The latter also allowed him to take Bay ‘at,
appointed him as imam in the mosque, and no one could sit at a place higher than Imam
Muhammad. He also had a good command on the science of music. Both brothers spent
their whole lives with Khwajah Nizam al-Din Awliya’ and were buried at the Mound

of the Companions at Delhi.t?
2.2.15.10- Khulafa’

For students or researchers of Sufism, particularly of the Chishti Sufis of medieval
period, the Siyar al-Awliya’ is undoubtedly a plausible source. The author not only
provides a good detail about Shaykh Farid, his family and descendants, but also sheds
light on his spiritual successors or khulafa’. However, it is very strange that the author
does not provide detail about Shaykh “Ala’ al-Din ‘Alt Ahmad Sabir of Kalyar (d.1291)
who was the second favorite khalifah of Baba Farid after Shaykh Nizam al-Din

Awliya’.
2.2.15.11- Khwajah Nizam al-Din Awliya’

He was a beloved successor of Baba Farid. After his Shaykh, Khwajah Nizam al-Din

Awliya’ is also greatly credited for popularizing and expanding Chishti silsilah in the

624 Amir Khird, Siyar al-Awliya’, 191-93.
5251 bid., 200-01.
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Subcontinent. Amir Khaird discusses him in more detail than Baba Farid. Khwajah

Nizam al-Din Awliya’ was a complete picture of his Shaykh.

2.2.15.12- Shaykh Najib al-Din Mutawwakil

Among the Shaykh’s prominent khulafa’, one was Baba Farid’s own brother named
Shaykh Najib al-Din Mutawwakil. He lived at Delhi. He spent an ascetic life and was
unaware of the current day or month.%26 He visited his Shaykh at Ajodhan almost
nineteen times and each time requested him to pray for him as he wanted to see him
once more. But the Shaykh, having prayed nineteen times consecutively, was
unresponsive the last time. Astonishingly, Shaykh Najib al-Din Mutawwakil was not
able to see his Shaykh anymore as he passed away when he reached Delhi. He spent

almost seventy years at Delhi and was buried there outside the mandah gate.%%’
2.2.15.13- Shaykh Badr al-Din Ishaq of Delhi

About Shaykh Badr al-Din Ishaq, the author gets most information from his father
Sayyid Mubarak Muhammad Kirmani. Khwajah Badr al-Din Ishaq bin ‘Ali bin Ishaq
hailed from Delhi and was a famous theologian. While leaving for Bukhara to discuss
some jurisprudent issues, he visited the hospice of Baba Farid. When the latter
described his theological issues elegantly, Badr al-Din Ishaq was so impressed that he
left Delhi forever and settled at Ajodhan. Khwajah Badr al-Din Ishaq was closely
attached to his Shaykh. He spent most of his time in serving his mentor as Amir Khiird
maintains that Khwajah Nizam al-Din Awliya’ once told that his attention toward Baba
Farid was matchless compared to any of his disciples. Moreover, ten disciples together

did not serve the Shaykh as he did alone. Baba Farid also showed great love and

626 Amir Khiird, Siyar al-Awliya’, 167.
5271bid., 169.

199



affection towards him and even married his daughter to him. Shaykh Badr al-Din Ishaq,
later, left the Jama ‘t Khanah due to some misconceptions created between him and
Baba Farid’s eldest son, Badr al-Din Sulaiman. He shifted to the Jamia® mosque of
Ajodhan. He was buried in the same mosque.®® Amir Khiird mentions that Khwajah
Badr al-Din Ishaq also wrote a masterpiece on ‘llm-i-Tasarraf entitled Tasarf-i-
Badarz.5?° This book is not available now. Amir Khiird also mentioned many miracles
of Khwajah Badr al-Din Ishaq. For instance, Sharf al-Din, the governor of Dipal Pur
and one of his disciples, had been dismissed but got his job again due to the prayer of
the Shaykh. A wild lion bowed down before Shaykh Badr al-Din Ishaq. The sun did not
set till his order.®®® Khwajah Badr al-Din Ishaq died in 1291 A.D. Although he was
equally popular and spiritually recognized, no sub-order or silsilah (like Khwajah
Nizam al-Din Awliya’ eponym Nizamiyyah and Sabiriyyah from ‘Ali Ahmad Sabir)
belonged to him. It is because, firstly, like his Shaykh, he loved to live an ascetic life
and, secondly, as he was living with his preceptor, it was impossible for him to lead the

foundation of another sub-silsilah at Ajodhan.
2.2.15.14- Shaykh Jamal al- Din of Hansi

Shaykh Jamal al-Din of Hansi was another prominent khalifah of Baba Farid. Baba
Farid had such affection for him that he spent almost twelve years at Hansi. Moreover,
once he said: “Jamal! | want to sacrifice for you head long”.%3! After his death, Baba
Farid bestowed the khalafat namah to his son, Burhan al-Din Sufi, who was quite young

at that time.®32 Furthermore, Shaykh Jamal al-Din achieved high spiritual status before

628 Amir Khard, Siyar al-Awliya’, 170-71.
5291bid., 173.

5301 bid., 175-77.

31bid., 178.

32| bid., 182-83.
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his Shaykh as Amir Khiird maintains that no one considered anyone a legitimate
successor (khalifah) of Baba Farid until Khwajah Jamal al-Din of Hanst endorsed that
particular khalafat namah. Even Khwajah Nizam al- Din Awliya’, the favorite disciple
of Baba Farid, was ordered by the Shaykh to present his khalafat namah before
Khwijah Jamal al-Din Hanswi for ratification.®®® Baba Farid loved poverty (fagr) and
suggested the same for his disciples. When Khwajah Jamal al-Din complained about
his constant starvation, the Shaykh replied it was obligatory within the spiritual domain.
Moreover, when his slave woman popularly known as Madar-i-Mominan (mother of
the believers), told Baba Farid that since he got his Shaykh attachment Jamal al-Din
rendered or gave up all worldly intentions and faced starvation, Baba Farid showed
happiness and satisfaction.®**Amir Khiird does not mention the year of Khwajah Jamal
al-Din of Hansi’s death. However, he died in 1261 A.D. during the lifetime of Baba

Farid.
2.2.15.15- Shaykh “Arif

Amir Khird mentions another khalifah of Baba Farid named Shaykh °Arif. The
governor of Uchach and Multan gave him a gift of one hundred tankas (name of the
currency of that time) for Shaykh Farid al-Din but he submitted only fifty tankas to the
Shaykh. Baba Farid amusingly discussed his distribution. He got ashamed and
presented the remaining money to the Shaykh as well. Moreover, he requested Baba
Farid to accept him as his disciple. Baba Farid not only accepted him as his disciple but
also granted him the khalafat namah of Sistan. According to the author, Shaykh “Arif
returned the khalafat namah to Baba Farid as he maintained: “It is not within my

capacity. | cannot carry on the burden of this heavy responsibility and the engagement

833 Amir Khiird, Siyar al-Awliya’,179.
5341 bid., 180-81.
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of the elderly spiritual guides. | am content with the ‘Shaykh of the whole world’ (Baba
Farid), your sight of affection and favor. It is sufficient for me.” Later, he left for Ka‘aba
and died there.5® Shaykh ‘Arif was not as popular as the above-mentioned successors
of Baba Farid and played a lesser role in the expansion of Chishti silsilah than the above

mentioned khulafa’ of Baba Farid.
2.2.15.16- Shaykh ‘Al Sabir (‘Ala’ al-Din ‘Ali Ahmad Sabir)

‘Ali Ahmad Sabir, eponym of the Sabiriyyah Chishtiyyah silsilah, is a very popular
Sufi order in the Indo-Pak-Subcontinent. However, it is strange that Amir Khard
provides little information about ‘Ala’ al-Din ‘Ali Ahmad Sabir. The author maintains
that Baba Farid bestowed on him the khalafat namah and he was the only successor of
the Shaykh who did not get any command or will from his Shaykh as Baba Farid said
to him: “Hay Sabir! Go you will pass nicely”. ‘Ali Sabir lived happily. Amir Khiird

further maintains: “he was very pleasing and cheerful person”.®%®

2.2.15.17- Critical Analysis of Siyar al-Awliya’

Amir Khiird often uses the name Shaykh al-Shaytikh al-‘Alam Farid al-Haq wa Din
and Shaykh al-Kabir for Baba Farid while Amir Hassan Sijzi mentions his name as
Shaykh al-Islam Farid al-Haq wa-Din. According to Amir Khiird, Baba Farid was born
in 569 AH/1174 A.D.®¥" He was a descendant of Farrukh Shah Kabuli, the king of
Kabul.®*® However, there is not a single historical source which describes Farrukh Shah
Kabul1 as a sovereign monarch of Kabul. Moreover, as a monarch, Amir Khiird’s

portrayal of Farrukh Shah seems concocted as he maintains: “all the kings of the world

835 Amir Khird, Siyar al-Awliya’, 184-85.
836]bid., 185.

571bid., 91.

538 bid., 58.
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were submissive and obedient to him.”®° In fact, Amir Khiird discusses Baba Farid in
nine points or nine headings but he mentions them as eight because he repeats the fifth

point.

Amir Khiird mistakenly maintains that Baba Farid’s forefathers lost their empire during
the Mongol upheaval under Changiz Khan (r. 1206-27), and after defeat in the
battlefield, Baba Farid’s grandfather, Qadi Shu‘aib, left for the Punjab.®*° The fact is
that Changiz Khan invaded Central Asia and Kabul in 1218 A.D. while the family of
Baba Farid had migrated almost some seventy years before the Mongol invasion, when
the descendants of Mahmid of Ghazna (d.1030) were on the eve of their decline.
Moreover, it was the Ghuzz (Turk tribe, Ottoman Turks are also a clan of Ghuzz tribe)
tribe which attacked Kabul and defeated Shaykh Muhammad Ahmad®*! father of Qadi
Shu‘aib.%? The former lost his life in the battlefield. Moreover, Baba Farid, according
to the author was born in the village Kathowal near Multan in 569 A.H./1173-74 A.D.
which means that he was born about forty-six years before the Mongol invasion on
Kabul and Qandhar. Amir Khiird’s claim that Baba Farid’s family was defeated and
migrated to South Asia during the Mongol upheaval is, therefore, unsubstantiated.
Furthermore, the author does not provide any detail about Qadi Jamal al-Din Sulaiman,

the father of Baba Farid, and two other brothers of Jamal al-Din Sulaiman.

Similarly, some chronological errors have also been found in Siyar al- Awliya’ like the
author mentioned the date of bay ‘at of Khwajah Qutab al-Din Bakhtiyar Kaki as 522

A.H./1128 A.D. ®* While the fact is that Khwajah Mu‘n al-Din Hassan the preceptor

53%bid., 58.

840 Amir Khiird, Siyar al-Awliya’, 60

841 Nizami, The Life and Times of Shaikh Farid-U’D Din Ganj-i-Shakar, 10, foot note. 4.
842Allah Diya Siyar al-Aqtab, trans. Dardai, 186.

843 Amir Khird, Siyar al-Awliya’, 48.
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of Khwiajah Qutab al-Din Bakhtiyar Kaki was born in 537 A.H/ 1142-43.%** Amir
Khiird paradoxically creates confusion about the exact date of death of Baba Farid as
on one hand, he maintains that Baba Farid died on Muharram 5, 664 A.H./ October 16,
1265,%% while on the other hand, he states that Khwajah Nizam al-Din Awliya’ received
his khalafat namah from Baba Farid on Ramdan 13, 669 A.H./April 24, 1271. The
Shaykh also advised Khwajah Nizam al-Din Awliya’ to show his khalafat namah to
Shaykh Jamal al-Din at Hans1.%4® The fact is that the author has mistakenly mentioned
659 A.H. as 669 A.H. as Shaykh Jamal al-Din Hanswi had passed away in the same

year 659 A.H./ 1261 A.D.
2.2.16- Shaykh Baha’ al-Din Bajan Chishti’s Khazain-i-Rahmatullah

Shaykh Baha’ al-Din Bajan Chishti was born in 1431 A.D. in Ahmadabad (Gujrat).
Bajan (musical instrument) was a title granted by his Shaykh. His father’s name was
Ma‘az al-Din who was a descendant of Hubal bin Khattab, a brother of ‘Umar bin
Khattab, the second pious caliph of Islam. Shaykh Baha’ al-Din Bajan was Shaykh
Rahmatullah’s khalifah, and was also associated with Shaykh Azizullah Mutawwakil,
Shaykh Latif al-Din Darya Nosh, and Khwajah Muhammad bin Zahid Yasuf Chishti.
He died in 1506 A.D.%’ He was a well-known Sufi poet of Gujrat. Khazain-i-
Rahmatullah is a mixture of diwan, Malfiizat (he compiled the Malfiizat of his Shaykh
named Shaykh Rahmatullah) and tadhkirat. The book has seven chapters. First chapter
provides a brief biography of Shaykh Rahmatullah, Shaykh ‘Azizullah Mutawwakil,
Shaykh Latif al-Din Darya Nosh, and Khwajah Muhammad bin Zahid Yasuf Chisht.

Second chapter deals with the activities of the people of path. Third chapter deals with

844Lahori, Khazinat al-Asfiya’. Vol. 1, 265.
845 Amir Khiird, Siyar al-Awliya’, 89-91.
6%]bid., 116.

647Shattari, Gulzar-i-Abrar, 225-27.
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the life of the people of reality (Ahle-i-Hagzgat). The fourth chapter discusses the at-
tuwhid. Fifth chapter discusses aiirad and wazaif. Sixth chapter deals with twenty
specific aiirad mentioned by predecessors’ saints, while the last chapter deals with the
poetry of Shaykh Baha’ al-Din Bajan Chishti. The book is too rare, and its only known
manuscript is available in catalogue of Azar collection, the Main Library of the
University of Punjab, Pakistan. The page numbers are not mentioned in that manuscript.
The date of compilation of Khazain-i-Rahmatullah is not mentioned in the whole book.
However, it was perhaps completed in the last or the second last decade of 15" century

A.D.
2.2.16.1- Portrayal of Baba Farid in Khazain-i-Rahmatullah

Shaykh Farid al-Din Mas‘tid Kabuli Ajodhani was a khalifah of Khwajah Qutab al-Din
Bakhtiyar Kaki. Shaykh al-Alam Langar-i-Jahan Farid al-Din Ganj-i-Shakar granted a
turban to Khwajah Nizam al-Din Awliya’ with his own hand and appointed him
khalifah for Delhi. The Shaykh further told that he made him master of haft aqglim.
During his last moments, Shaykh Farid al-Din Ganj-i-Shakar became unconscious but
recover during the time of each prayer. While discussing the death of Baba Farid, the
author provided same information shared by Amir Khrd in the Siyar al-Awliya’. The
robe, ‘asa and prayer-mat of Shaykh Farid al-Din was handed over to Shaykh ‘Ala’ al-
Din Muj Darya. The following Punjabi verses of Baba Farid have been described by

Baha’ al-Din Bajan:
A ) Al (5SS s
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848Shaykh Baha’ al-Din Bajan Chishti. Khazain-i-Rahmatullah. Handwritten manuscript. (not
paginated)
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2.2.16.2- Critical Analysis of Khazain-i-Rahmatullah

It is another important work which provides plenty of information about Khwajah
Mu‘in al-Din Hassan, Khwajah Qutab al-Din Bakhtiyar Kaki, Baba Farid al-Din
Mas‘td Ganj-i-Shakar, Khwajah Nizam al-Din Awliya’, Shaykh Nasir al-Din Mahmud
Chirag-i-Delhi, Shaykh Rukn al-Din and Shaykh °Ala’ al-Din Maj Darya. Most
significant in the book regarding Baba Farid are the Punjabi verses of the former
Shaykh. This is the second work after Shamail al-Atgiya which narrates Punjabi verses
of Baba Farid. Some mistakes have also been found in the work such as Baha’ al-Din
Bajan mentions Shaykh ‘Aziz al-Din as Baba Farid’s son while he was in fact his

grandson.
2.2.16.3- Hamid bin Fadalullah Jamalt

Maulana Hamid bin Fadalullah Jamali was a distinguished SufT and intellectual of the
Sixteenth Century-India. He was born in 845 A.H./ 1441 A.D. His original name was
Jalal Khan, while his title was “Jalali”, which was changed to Pir Jamali by his
preceptor, Shaykh Sama* al-Din.®* In the Siyar al-'4rifin he himself mentions his name
as Hamid bin Fadalullah and his title as ‘Darwaish Jamali’.%*° He was a Suhrwardi Sufi
and a prominent Persian poet of his time. He had cordial relations with Zahir al-Din
Muhammad Babar (r. 1526-30), the founder of Mughal dynasty in Indo-Pak

Subcontinent, and his son Nasir al-Din Humayin (r. 1530-56). He also wrote gasida

849Shaykh Sama* al-Din was the grandson of Shaykh Jalal al-Din Bukhari popularly known Makhdam
Jahaniyyah Jahan Gasht (the world traveller) and one of the prominent khalifa of Sayyid Kabir al-Din
Ismail. He wrote several books most famous is Muftah al-Asrar. He was died in 901 A.H./1496 A.D.,
at the very long age of one hundred and ninety-six and buried at Haud-i-Shamsi Delhi. Siyar al-
*Arifin, 182-83: See also Akhbar al-Akhyar, 211.

850Hamid bin Fadalullah Jamali, Siyar al- Aifin. (Delhi: Rizvi Publishers, n.d), 1-2.
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(eulogy) in the praise of the two monarchs. Jamali died in 942 A.H./1536 A.D. and was

buried in Delhi near the tomb of Khwajah Qutab al-Din Bakhtiyar Kaki Aweshi.%!

Jamali was a practicing Suff; he widely travelled the Islamic mystic centers such as
Makkah, Madinah, Yamen, Syria, ‘Irag, Jerusalem, Azerbaijan, Gillan, Khurasan,
Africa and Rome. He also visited many Sufi shrines as well as the shrines of the
Prophets.®®2 He had great prominence before his Shaykh who loved him very much and
even allowed him to visit in his hujrah.%5® Fadalullah Jamali produced several books.
Mirat al Ma ‘ani and Mahr-o-Mah are well-known Masnawi of Jamali. He also got the

title, Amir Khusru the Second.%%*
2.2.17- Siyar al- ‘Arifin

Siyar al- ‘Arifin is his magnum opus. The book was compiled between 1531 to 1535. It
was dedicated to the Mughal emperor Humayiin (r.1530-56). Siyar al- ‘drifin is the first
Suff hagiographical compendium of the Indo-Pak Subcontinent which was written in a
scientific manner.5%° His work is an authentic source free from legend and creation and
has authentic integrity equal to Fawaid al-Fawad, Khayr al-Majalis and the Siyar al-
Awliya’ %%® However, Prof. Muhammad Habib states that although Jamali was a great
saint but his work cannot be considered authentic because he added some information

which is not found in Fawaid al-Fuad, Siyar al-Awliya’ and Khayr al-Majalis.®’

1Delhwi, Akhbar al- Akhyar, 227-28: See also Khazinat al-Asfiya’, vol 4., 137-38.

852Jamali, Siyar al- ‘Arifin, 2.

853|bid., 182.

854 Salim Zaweed, Medieval Monuments of Mehrauli: Reality and Myth. (IHC: Proceedings, 76th
Session, 2015), 748.

85Muhammad Aslam, Tarikhi Magalat (Lahore: Nadawat al-Musanefeen publishers, 1970), 12.
56Nizami, The Life and Time of Shaikh Farid U’D Din Ganj-i-Shakar, 6.
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Siyar al- ‘Arifin discusses six ChishtT Sufis including Khwajah Mu‘In al-Din Chishti,
Khwajah Qutab al-Din Bakhtiyar Kaki, Shaykh Farid al-Din Mas‘tid, Khwajah Nizam
al-Din Awliya’, Shaykh Nasir al-Din Chirag-i-Delhi and Khwajah Najib al-Din
Mutawwakil. Moreover, it discusses seven Suhrwardi Mashaikh who are Shaykh Baha’
al-Din Zakartyya Multani, Shaykh Sadr al-Din ‘Arif, Abt al-Fateh Rukn al-Din (Shah
Rukn-i-‘Alam), Shaykh Hamid al-Din Nagauri, Jalal al-Din Bukhari (Makhdim

Jahaniyyah), Shaykh Jalal al-Din Tabrizi and Shaykh Sama“ al-Din.

While discussing Baba Farid, Jamali, therefore, does not adduce Rahat al-Quliib and
Asrar al-Awliya’, the Malfizar of Baba Farid. The sources which came under his
consideration regarding Baba Farid’s biography are Fawaid al-Fuad, Siyar al-Awliya’
and Khayr al-Majalis. Moreover, like ‘Ali Asghar Chishti, Jamali also in some cases
relies on oral information. Like Amir Khiird, Jamali shows great reverence toward Baba
Farid and all other twelve saints discussed in his masterpiece. For example, he
maintains that all the ghauth and qutab of HindGstan came into the circle of Khwajah
Mu‘in al-Din Chishti (d.1236).%°8 He declares Shaykh Baha’ al-Din Zakariyya the ruler
of the realm of esotericism, ghauth (highest rank among the Awliya’ or saints) of the
entire world who had no parallel.®*° He equates Shaykh Sama“ al-Din to Abii Yazid of

Bustam (d.874) and Junaid of Baghdad (d.910).5%°
2.2.17.1- Portrayal of Baba Farid in the Siyar al-‘Arifin

Jamal al-Din Sulaiman was Baba Farid’s father and Mahmiid of Ghazna’s (r. 998-1030)
nephew. He migrated from Kabul during the reign of Shihab al-Din Muhammad Ghuri

and settled in a village name Kathowal near Multan. Later, he was appointed as a Qadi

858 Jamali, Siyar al-’Arifin, 4-5.
891bid., 103.
860 |bid., 172.
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in the same village. He married the daughter of Wajth al-Din Khunjadi. Jamal al-Din
Sulaiman had three sons: the eldest, ‘Azu al-Din Muhammad; the second, Farid al-Din
Mas‘id; and the youngest, Najib al-Din Mutawwakil. The mother of Baba Farid was
known well for her piety. Once, a Hindu thief came into her house but as he entered, he
lost his eyesight. He cried and proclaimed that if he recovered, he would never do it
again and would convert to Islam. She prayed for him and he recovered. Early next
morning, he visited her along with her wife and children, told the whole incident to the
mother of Baba Farid and embraced Islam. He later became a saint, known as Shaykh
‘Abdullah and served the family of Baba Farid his whole life. He buried in Kathowal.
Qadi Jamal al-Din Sulaiman and A‘zu al-Din Muhammad are also buried there.®%! The
grave of Qursam Bibi, however, does not exist as she became the victim of the forest’s
beasts near Ajodhan when Shaykh Najib al-Din Mutawwakil brought her from

Kathowal to Ajodhan on the order of Baba Farid.®%?

The first encounter of Baba Farid with Khwajah Qutab al-Din Bakhtiyar Kaki happened
at Multan in the Mosque of Maulana Minhaj al-Din when Baba Farid was eighteen
years old. He lived and studied in the same mosque and recited complete the Holy
Quran daily. Khwajah Qutab al-Din Bakhtiyar Kaki left for Delhi and suggested him to
live in Multan and complete his education first. Baba Farid visited Qandhar for higher
education and stayed there for five years. After that he reached the feet of his Shaykh
at Delhi. An apartment was constructed for him in the tower situated near the western
gate of Delht in which he kept busy in worship. He visited his Shaykh fortnightly while
Khwajah Badr al-Din Ghaznavi and Shaykh Ahmad Nahar Wali (who also got khalafat

from Khwajah Hamid al-Din Nagauri) always remained present before their Shaykh.

861Jamali, Siyar al-’Arifin, 31-32.
62| bid., 49-50-
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After a short while, Baba Farid became popular at Delhi. So, after getting his Shaykh’s

approval, he left for Hans1. After his Shaykh’s demise, he settled at Ajodhan.®5?

Baba Farid visited Delht just after the death of his preceptor and received the spiritual
regalia. He stayed there almost a week and again left for Hansi because huge gathering
of visitors disturbed the meditational and solitary nature of Baba Farid. Moreover, the
gatekeepers of the hujrah of Baba Farid disallowed Sarhanga, an ascetic disciple of
Baba Farid, to visit his Shaykh. When the latter became aware of the incident, he
immediately extrapolates to exit Delhi. He stayed for some time at Hansi where he
granted his khalafat namah to Khwajah Jamal al-Din of Hansi. He left HansT as he

became popular there as well.%%*

Baba Farid became popular as Ganj-i-Shakar because he spent almost seven days in the
fast of tayy and while on his way to the hospice of Khwajah Qutab al-Din Bakhtiyar
Kaki on a rainy day, he slipped and fell. Some mud got into his mouth which turned

into sugar. After that incident, he became popular as Ganj-i-Shakar.%6®

Baba Farid reached Ajodhan which was situated near Dipal Pur. People of that town
were ill-tampered and non-believers which satisfied Baba Farid and he settled outside
the town under a big tree. Baba Farid married at Ajodhan and all his children were born
there (‘Alt Asghar mentions that the Shaykh married in Delhi). He built his house near
Jam ‘ia Mosque of Ajodhan from where his fame spread worldwide. Qadi of Ajodhan
and his followers created problems for Baba Farid and his descendants. The former
tried to get fatwa against sama ‘ of Baba Farid from the ‘ulema’ of Multan but did not

succeed. Similarly, he hired a galandar for the assassination of Shaykh but again failed

863Jamali, Siyar al-’Arifin, 36-37.
%641bid., 31-32.
5651 bid., 46.
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as Baba Farid became aware it through his divine power and shared the hidden agenda
of the galandar with him indirectly through Khwajah Nizam al-Din Awliya’. At the

end, Qadi ceased to exist and all his followers became the devotees of Baba Farid.®%6

Baba Farid never abused the galandar who visited and disturbed him with his harsh
attitude. The galandar severely criticized him and proclaimed that he had made himself
an idol and had forced people to worship him. Baba Farid replied that he had done no
such thing. But it was the blessing of ALLAH Almighty. At the end, the galandar
bowed his head due to friendly and soft attitude of Baba Farid.®®” At Ajodhan, Khwajah
Mu‘in al-Din Chishti’s grandson, Wahid al-Din visited Baba Farid for bay ‘at. Baba
Farid told him: “it is not proper to make you my disciple as | ate a particle of the
leavened bread of your family”. But Wahid al-Din fell at the feet of Baba Farid and
maintained: “O Master! Where shall I find a preceptor like you in the whole world?”
adding, “I am not the one to give you up” until the Shaykh accepted his bay ‘at. Upon
seeing such high devotion, Baba Farid made him his disciple and granted him the

patched garment of khalafat %%

There was a town just four farsangs from Ajodhan ruled by a cruel Turk, named Qashal
Khani Turk. His amir-i-shikar (in charge of hunting) was warned that if he lost his
favorite eagle, he will execute his whole family. Unfortunately, the amir-i-shikar lost
the eagle. He, therefore, brought the mater to Baba Farid. Baba Farid pitied at his misery
and informed him that his eagle was sitting on the wall of the castle. The amir-i-shikar
grabbed the eagle and returned. The Turk ruler, who was not well-wisher of Baba Farid,

became his disciple after knowing of the matter. Moreover, the amir-i-shikar left the

866 Jamalr, Siyar al- 'Arifin, 34-35.
6671pid., 35.
6681pid., 41-42.

211



worldly life and became a devotee of Baba Farid.®®® A Muslim oil-dealer who was
living in a village near Ajodhan had lost his beloved wife when the governor of Dipal
Pur attacked his village. He visited Baba Farid and implored for prayer. Baba Farid
asked him to stay at his hospice for three days. On the third day, a munshz of the same
governor appeared before the Shaykh as prisoner. The munshi made an agreement with
the soldiers that if they took him to the hospice of Baba Farid, he would reward them
with costly gifts. When he visited Baba Farid, he requested him to pray for his
reinstatement. Baba Farid predicted the revival of his post but ordered him to hand over
the slave girl to the oil-dealer which he would receive from the darigha (governor or
sometime used as the in charge of police). Upon hearing this, the oil-dealer wept bitterly
and said that he had enough wealth and he could easily purchase eight slave girls, but
he wanted his own wife as he had fallen in love with her. However, on the order of
Baba Farid, he joined the prisoner munshi. When they reached before the dariigha, he
forgave the munshz and gave him a horse and a slave woman which was recognized as
the oil-dealer’s wife. The munshi handed her to oil-dealer. Both husband and wife came

to Baba Farid and became his disciples.®”

While discussing the brother of Muhammad Shah Ghur who was on his death bed the
author shares information akin to Amir Khiird.®”* Likewise, Khwajah Nizam al-Din
Awliya’ used a hair of Baba Farid’s beard as an amulet. Each patient who got this

amulet was cured and it became quite popular in Delhi.5"2

Baba Farid also aided his disciples in any danger. For instance, when Muhammad of

Naishapur, a prominent disciple of the Shaykh, saw dacoits who were ready to attack

859 Jamali, Siyar al-’Arifin, 43-44.
5701 bid., 44-45.
5711bid., 38-39.
572]bid., 52-53.
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him, he cried, “Ya Shaykh Farid al-Din hadar bash” (O Shaykh Farid! present
yourself!). On hearing this, the dacoits threw their swords away and cried “grant us
protection!” and ran away.®”® Likewise, the Shaykh slapped a young man who was
going from Delhi to Ajodhan for repenting on Baba Farid’s hand, and being attracted
by a whore singer on the way.®”* A man from Delhi named Diya al-Din Danishmand,
who was a teacher in a madrassah, visited Baba Farid at Ajodhan but was worried as
he was not good at Islamic law. But surprisingly, Baba Farid discussed a topic in which

he had good command.®”

The mutasarrif (‘amil or governor) of Ajodhan had a good relationship with the Qadi.
So, he created problems for Baba Farid and his offspring. On Shihab al-Din’s complain,
he tapped his stick (‘asa’) roughly on the ground. At the same time, the mutasarrif felt
severe pain in his stomach and died in his home.®”® Another rival of Baba Farid was the
son of Shihab the Magician. When Baba Farid suddenly gave up eating, and the hakim
(doctors) failed to diagnose the disease, he sent Khwajah Badr al-Sulaiman, Khwajah
Nizam al-Din Awliya’ and some other disciples for prayer in the graveyard. Khwajah
Badr al-Sulaiman saw a saint in his dream who told him that the son of Shihab cast a
spell on Baba Farid. He also told a d ‘ua to him and asked him that same d ‘ua should be
repeated on Shihab’s grave. Khwajah Nizam al-Din Awliya’, while repeating the same
d ‘ua, found an idol of flour which was covered with horsehair and many needles. The
idol was presented before the Shaykh who ordered the needles to be taken out and the

horsehair be disentangled. As the process was completed, Baba Farid fully recovered.

®73Jamali, Siyar al- ‘Arifin, 38.
6741pid., 53.
6751pid., 50.
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The governor sent the Magician at the hospice of Baba Farid and had decreed a death

sentence for him but Baba Farid forgave him.®’

Five darwaishes visited Baba Farid’s hospice at Ajodhan, postulated they had never
seen any prominent saint in the world. Baba Farid suggested that if they stayed for a
little while at his khangah, he would show them such a darwaish. They did not agree
and left ignoring the Shaykh’s advice about not taking the forest path. All five of them
were found dead as Baba Farid had predicted just after their departure.®’® Similarly, a
galandar visited Baba Farid, when he was busy in meditation he was not to be
disturbed. The galandar sat on the blanket which was placed for him by a disciple of
Baba Farid as Shaykh Badr al-Din Ishaq forbade him from seeing Baba Farid. Badr al-
Din Ishaq also presented food for that galandar. The galandar finished his food and
became engaged in making a juice of green grass known as anban. Shaykh Badr al-Din
Ishaq severely rebuked the galandar when he saw some juice spilled on Baba Farid’s
blanket. The galandar retaliated by attacking Khwajah Badr al-Din Ishaq and trying to
throw the cup at him. Baba Farid himself came out of his cell, grabbed the hand of the
galandar, and apologized for Khwajah Badr al-Din Ishaq. The galandar, on the request
of Baba Farid, threw the cup at a wall which collapsed at once.?”° On another occasion,
when Maulana Muhammad Multanti, a disciple of Baba Farid, could not find a spreading
sheet for food and was consumed with the thought, Baba Farid made a circle around
the food with his finger and said: “Maulana Muhammad! If the spreading sheet is not
available, then this circular mark drawn will have the order of that spreading sheet. Eat

fOOd”.680

877 Jamali, Siyar al- ‘Arifin, 39-40.
578 bid., 41.
571bid., 42.
801 bid., 47.
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2.2.17.2- Relationship with the Ruling Elite

Sultan Nasir al-Din Mahmaud (r. 1246-66) showed great devotion toward Baba Farid as
he visited him along with his minister Balban at Ajodhan during his military campaign
toward Uchach and Multan. The sultan presented costly gifts such as four villages and
some amount of money to Baba Farid. The Shaykh declined the gift of jagir. However,
he accepted the cash as it could be distributed among the poor.®®! Khwajah Badr al-Din
Ghaznavi, a prominent successor of Khwajah Qutab al-Din Bakhtiyar Kaki resided in
a marvelous hospice constructed by Nizam al-Din Kharitdar. However, after some time
he faced a critical situation as Nizam al-Din Kharitdar was arrested in the case of
embezzlement which was proven at court. Badr al-Din Ghaznavi wrote a letter to Baba
Farid and reported: “an office-bearer under the diwan built a hospice for me and
provided bounties and feasts for the service of the mendicants. Now he has been taken
away for accountability due to which | am perplexed. The request is for a prayer so that
he could get relief and the business of the mendicants remains provided with means.”
Baba Farid criticized his policy to develop relationship with the ruling class as he
replied: “one who does not tread upon the ways and means of his own Shaykh, he is
confronted with such events due to which his mind remains perplexed. Who was there
amongst our preceptors who got built a hospice for himself and ascended on it?%%? The
reason of that strict response of Baba Farid toward Khwajah Badr al-Din Ghaznavi was
that the Chisht1 brotherhood forbade its chief preceptors any relationship with the ruling

elite.

881yamali, Siyar al-’Arifin, 48.
82| bid., 50-51.
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2.2.17.3- Meditation

A major characteristic of the life of Baba Farid was his meditation. Baba Farid
requested his Shaykh’s permission for chillah which was refuted. He always kept the
fast whether he was fit or not. Mostly, he relied on forest fruits and vegetables despite
receiving heaps of food from the ruling class. He would distribute that food among the

poor and the needy. %83
2.2.17.4- Spiritual Discourse and Training of the Disciples

When any of the Shaykh’s disciples demanded the khalafat namah without completing
his spiritual path, Baba Farid would apprise them of their weakness through some
spiritual ways. For instance, Yasuf, a disciple of Baba Farid, complained before his
Shaykh: “T have spent so many years serving you but never got any bounty while many,
right after they reached the presence of the Shaykh, secured bounty and successorship
(khalafat namah).” Baba Farid asked a four-years old child, who was a descendant of
the Shaykh, to bring a brick for him from a heap. He brought a complete brick. On the
order of the Shaykh, the child brought complete or proper bricks for Khwajah Nizam
al-Din Awliya’, Khwajah Jamal al-Din of HansT and Khwajah Badr al-Din Ishaq but
brought only a half-brick for Yasuf. The Shaykh replied to Yasuf: “what can I do when
one is not equal to others? It is the distinction of ALLAH Almighty. Take what ALLAH

Almighty has granted and be grateful”%*
2.2.17.5- Some Prominent Successors of Baba Farid

Jamali mentions numerous successors of Baba Farid. Some of them including Khwajah

Badr al-Din Ishaq of Delhi, Shaykh ‘Arif of Uchach, Hamid of Bengal, accepted Baba

883Jamali, Siyar al-’Arifin, 47-48.
8841bid., 57-58.

216



Farid as their preceptor after realizing his divine power. Khwajah Badr al-Din Ishaq fell
at Baba Farid’s feet when he explained his questions before the former had raised them.
He, therefore, resolved the questions for which he had made a journey from Delhi to
Bukhara. As a reputed theologian of Delhi, Khwajah Badr al-Din Ishaq lacked respect
for Sufis before his encounter with Baba Farid.%®® Similarly, Hamid was serving the
dariigha (governor) of Bengal. Baba Farid, through his divine power, appeared before
Hamid to enlighten him about the divine purpose of life and to inform that he was
wasting his life there. The Shaykh later granted him khalafat for Andar Puti, a place
near Delhi, but he got permission for hajj and disappeared.®® Similarly, Shaykh ‘Arif
submitted one hundred pennies instead of two hundred to Baba Farid which was given
by the governor of Uchach as gift to the Shaykh. When the Shaykh told the reality to
Shaykh ‘Arif, he fell at his feet and stated that ‘ulema’ are not equal to the Sufis. Baba
Farid later granted him the khalafat namah of Sistan.®®” Maulana Dawiid Mahmid
Bahli (Hamid Qalandar mentions him as Dawtid Paili) was another prominent disciple

and khalifah of Baba Farid. He kept himself busy in meditation his whole life.58®
2.2.17.6- Death of Baba Farid

Baba Farid died on Wednesday, fifth Muharram. Before his death he offered night

prayer thrice and ordered Khwajah Badr al-Din Ishaq to present spiritual regalia to

Khwijah Nizam al-Din Awliya’.%%

885Jamali, Siyar al-’A4rifin, 55-56.
886 bid., 54-55.

7] bid., 55-56.
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2.2.17.7- The Siyar al-‘Arifin: Its Contrasts and Conflicts with Earlier Sources

Despite the grand stature of Jamali’s work, there are some minor and major
contradictions existed. These include the incident of Qursam Bibi and the thief with
reference to Khwajah Nizam al-Din Awliya’s Fawaid al-Fuad, which contains some
differences. Amir Hassan Sijz1 argues that the thief said: “If anybody is in the house,
he or she is my father or mother, or brother or sister and | think he or she has made me
blind”. Furthermore, Sijzi does not mention his Islamic name, ‘Abdullah, his popular
sainthood during his lifetime, nor that he was buried in Kathowal.%% It is worth
mentioning that the tomb of Shaykh ‘Abdullah still exists at Kathowal. It justifies
Jamalr’s claim and nullifies Prof. Muhammad Habib’s criticism who challenged the
authenticity of the Siyar al- ‘4rifin based on oral information and provides information
which is missing in the contemporary sources. Similarly, Jamali doesn’t rely only on
Siyar al-Awliya’, Fawaid al-Fuad and Khayr al-Majalis but he also consults other
prominent intellectuals and even the sajjadah nashin of Baba Farid to get further
information, as well as verification of certain events regarding Baba Farid. Moreover,
besides the aforementioned works, Jamali states that he had consulted some other
sources regarding the biography of Baba Farid whose names or titles were not

mentioned.%°!

However, the author in some cases has skipped important information about Baba
Farid. These are like the incident of the sermon of Khwajah Badr al-Din Ghaznavi,
another prominent disciple of Khwajah Qutab al-Din Bakhtiyar Kaki, where he
applauded Baba Farid leading to the latter’s popularity at Delht and causing him to

leave. Similarly, the author does not mention the event of Khwajah Niir Turk who

890 Sijz1, Fawdid al-Fuad, 80.
91Jamali, Siyar al-'Arifin, 46, 47, 55.
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praised Baba Farid in his Friday’s sermon, which is considered the prime cause of his

withdrawal from Hansi.5%

Similarly, while discussing the incident of Sarhanga, Jamali argues that Sarhanga was
a majdhub (divinely mad person) Sufi and got a chance to visit Baba Farid when the
latter left his hujrah to offer the Friday prayer. Amir Hassan Sijzi and Amir Khard do
not mention that Sarhanga was a majdhiib nor do they mention that he saw Baba Farid
when the latter left for Friday prayer.%°® Likewise, Amir Hassan Sijzi maintains that the
governor of Multan had given one hundred tanka to Shaykh ‘Arif®® rather than two
hundred. Jamali proclaims that it was the Baba Farid’s routine to complete the Holy
Quran daily as a teenager, a fact not mentioned by Amir Khiird, Amir Hassan Sijzi or
Hamid Qalandar. While discussing the title Ganj-i-Shakar, Jamali provides information
with minor differences as compared to Amir Khiird. The latter maintains that Khwajah
Qutab al-Din Bakhtiyar Kaki bestowed that title to Baba Farid because pebbles turned
into sugar every time in the mouth of Baba Farid whenever he wanted to break (iftar)

his fast of tayy.5%

Jamali does not mention the name of the qadi of Ajodhan while Amir Khiird mentions
it as Qadi ‘Abdullah.5% Similarly, Jamali maintains that the hired assassin of the gadi
was a galandar and he had a knife under his armpit while Amir Hassan Sijzi proclaims

that he was a Turk and does not mention about the knife nor that the gadt hired him.®%".

892 Amir Khurd, Siyar al-Awliya, 62.

88 Fawaid al-Fuad, 118: See also Siyar la-Awliya’, 73.
8% Sijz1, Fawdid al Fuad, 134.

89 Amir Khiird, Sivar ul Awliya’, 67-68.

5%|bid., 84.

897Sijz1, Fawaid al Fuad, 99.
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Similarly, Amir Khiird also does not mention that the same assassin was hired by the

adi of Ajodhan. Moreover, unlike Sijzi, he does not proclaim that he was Turk.5%

Jamali has penned down many miracles of Baba Farid almost all which refer to Fawaid
al-Fuad, Siyar al-Awliya’ and Khayr al-Majalis. Although there are some minor and
major additions in his masterpiece regarding these miracles. While narrating the
incident of the eagle, Jamali describes it with reference to Khwajah Nasir al-Din
Chirag-i-Delhi but the latter provides a nuanced account of the same. The differences
include the distance of the Turk’s town from Ajodhan which is thirty-four karoh rather
than four. Hamid Qalandar mentions the village name as Bhola which skipped by
Jamali. The Turk, according to Hamid Qalandar, only threatened the amir-i-shikar’s
life rather than his whole family. Likewise, Hamid does not mention that the amir-i-
shikar left the worldly life forever and spent the rest of his days at the hospice of Baba
Farid.%®® Khwajah Nasir al-Din Chirag-i-Delhi does not mention that the oil-dealer was
a Muslim, nor does he mention that the governor of Dipal Pur pillaged the oil-dealer’s
village. Similarly, he does not proclaim that Baba Farid suggested to the oil-dealer to
live at his Jama ‘t Khanah for three days. Similarly, Hamid Qalandar maintains that the
oil-dealer proclaim to have so much money that he could purchase forty or even fifty
slave girls. Jamali mentions it as eight slave girls. Moreover, the dariigha giving a
costly horse to the munshi, as postulated by Jamali, is also not found in Khayr al-
Majalis."® Amir Khiird discusses the same event very briefly without mentioning that
the oil-dealer was talking about his wife (it may be his slave girl). Moreover, he also
does not mention that the village of the oil-dealer was destroyed by the governor of

Dipal Pur, that the oil-dealer was a Muslim, that Baba Farid ordered him to stay at his

8% Amir Khiird, Siyar al-Awliya’, 80.
8%%Qalandar, Khayr al-Majalis, ed. Nizami, 137-140.
"%Qalandar, Khayr al-Majalis, ed. Nizami, 137-40.
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hospice for three days, nor that there was the gift of a costly horse.”* However, there
is no other known source which proves that the oil-dealer was a non-Muslim. If he was
a non-Muslim, still there was a great chance that he visited Baba Farid and implored
for help as Hindus, too, shown great respect to the Shaykh. Jamali rightly mentions that
it was the governor of Dipal Pur who sacked the oil-dealer’s village because Dipal Pur
was the nearest town to Ajodhan. Even nowadays, both cities share their boundaries
with each other. Similarly, the oil dealer’s village was located at the boundary of
Ajodhan and Dipal Pur. Another important incident skipped by Amir Khiird is the spell
or magic attack on Baba Farid. Amir Hassan Sijzi only briefly narrates that anecdote.’*?
Credit, therefore, goes to Muhammad al-Hussaini and even more to Jamali for
providing full detail of the incident.

Furthermore, while discussing the incident of mutasarrif (governor), there is a clear
contradiction between Jamali and Hamid Qalandar. The latter, for instance, does not
mention any relationship between the qadi of Ajodhan and the mutasarrif. He does not
mention that Shihab al-Din complained before Baba Farid about mutasarrif but refers
to the complainants as ‘sons’ of Baba Farid. Hamid Qalandar maintains that mutasarrif
(governor) alleged that the descendants of Baba Farid had illegally occupied
agricultural land in Ajodhan. When the mutasarrif was on his death bed, he was brought

at the house of Baba Farid, but the Shaykh refused to see him as he said: “the arrow has

left the bow”.”%

In addition to this, like Amir Khiird, Jamali also has some misconceptions about Baba

Farid. These include details like Jamal al-Din Sulaiman, Baba Farid’s father, was

" Amir Khiird, Siyar al-Awliyd, 83-84.
928ij71, Fawaid al-Fuad, 114.
08 Qalandar, Khayr al-Majalis, ed. Nizami, 179-80.
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Mahmiid of Ghazna’s nephew.”® In fact, Mahmiid (r. 998-1030) was the descendant of
the last Persian ruler Yazd Gird’® while Baba Farid is a descendant of ‘Umar bin
Khattab. Moreover, both Mahmad of Ghazna and Jamal al-Din Sulaiman are from
different eras, and that chronological gap weakens the author’s argument. Furthermore,
that Jamal al-Din Sulaiman came to Multan rather than Qadi Shu‘aib is inaccurate.
Furthermore, he argues that at that time Muhammad Ghuri was the ruler of the
Subcontinent, but it was Bahram Shah. Similarly, the author does not mention Baba
Farid’s mother, Qursam Bibi’s name. Further, he mentions Baba Farid’s elder brother

as ‘Azu al-Din Muhammad which is, in fact, ‘Azu al-Din Mahmaud.

Some other minor misconceptions found in Siyar al- ‘4rifin include information about
the khulafa’ of Baba Farid. Amir Khiird maintains that the governor of Uchach and
Multan gave Shaykh Arif one hundred tankas for Shaykh Farid al-Din but he submitted
fifty tankas to the Shaykh (Jamali mentions two hundred tankas). Similarly, another
notable difference regarding Shaykh ‘Arif is that according to Amir Khiird, he returned
the khalafat namah of Sistan to Baba Farid due to the great responsibility and left for
the Ka‘aba where he died and was buried there.”® Similarly, Amir Khiird skips the
statement of Shaykh ‘Arif that there can be no comparison of ‘ulema’ and mystics.
Jamali mentions that Shaykh Hamid Andar Puti returned the khalafat namah to the
Shaykh and departed for the Holy city of Makkah. Similarly, while making a

comparison of Siyar al-’Arifin with other earlier sources, particularly, the Siyar al-

04Jamali, Siyar al- '4rifin, 31-32.

%5 Genealogy presented by Minh3j as Siraj Jawzjani in in Tabagat-i-Nasirt of Sultan Mahmud is
Mahmad b. Subuktigin b. Jiq b. Qara Bahkam b. Qara Arslan b. Qara Mallat b. Qara Nu‘man b. Firtiz
b. Yazd-Gird. Minhaj al-Din Jawzjani, Tabagat-i-Nasirt, ed. Cap. W. Nassau Lees, Maulvi Khadim
Hossain and Abd al-Hay. (Calcutta: College Press, 1864), 6. While genealogy of Sultan Mahmud
presented by Muhammad Qasim Hindu Shahi Farishta: Mahmud b. Subuktigin b. Jugakan b. Qara al-
Hakam b. Qarzl Arslan b. Qara Nu‘man b. Firaz b. Yazd Gird. Abu al-Qasim Muhammad Qasim
Hindu Shah Farishta, Tarikh-i-Farishta. Vol. 1, trans. Abdul Hayy Khawaja (Lahore: Al-Mizan
Publishers, 2009), 51

78 Amir Khird, Siyar al-Awliya, 184-85.
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Awliya’, Jamali skips on few facts of the life of Baba Farid. For instance, he does not
mention anything about the forefathers of Baba Farid, particularly Qadi Shu‘aib, the

grandfather of Baba Farid. Similarly, he does not discuss the Chillah-i-Ma ‘kus.
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CHAPTER-3

BABA FARID IN HAGIOGRAPHICAL LITERATURE OF
THE SIXTEENTH TO EIGHTEENTH CENTURIES

The sixteenth to eighteenth centuries are also very rich in hagiographical compendia
pertaining to Baba Farid, primarily in Persian language. Although Jamali’s Siyar al-
"Arifin was compiled in the sixteenth century, being the first exclusive tadhkira of
South Asian Sufis, it was discussed above in Chapter Two. Other works focusing on

Baba Farid are discussed in the proceedings sections.
3.1- Tadhkirat al-Asfiya’

The Tadhkirat al-Asfiya’ was compiled by Shaykh Muhammad Ysuf Chishti Siddigi
bin Shah Muhammad Chishti. This book is on the verge of being lost forever. Only two
manuscripts are available now, one in the Jhandair Research library, Mailsi District in
the Punjab and other is in National Library of Pakistan, Islamabad. The author started
to compile this work in Ramdan 951 A.H./ 1544 A.D. however, the he did not mention
when it was completed. The Tadhkirat al-Asfiya’ contains sequential biographies
starting from Holy Prophet (PBUH) along with the four righteous caliphs as preamble.
Subsequently, he discussed in depth the biographies of Hassan al-Basri, Khwajah
‘Abdul Wahad bin Zaid, Fudail bin Ayaz, Ibrahim bin Adham, Shaykh Huzaifah
Mar‘ashi, Shaykh Hubairah al-Basri, Khwajah Mamshad ‘Alo- Diniiri, Abu Ishaq
Shami, Abt Ahmad Chishti, Abi. Muhammad Chishti, Aba Yasuf Chishti, Khwajah
Qutab al-Din Mudad Chishti, Hajt Sharif Zindani and Khwajah ‘Uthman Hartint. He
also discusses South Asian Chishtt Sufis including Khwajah Mu‘in al-Din Hassan,
Khwajah Qutab al-Din Bakhtiyar Kaki, Shaykh Farid al-Din Mas‘td Ganj-i-Shakar and

Khwajah Nizam al-Din Awliya’.

224



3.1.1- Portrayal of Baba Farid in Tadhkirat al-Asfiya’

Shaykh Farid al-Din Ajodhant was one of the prominent saints of Islam, he was a Fartqt
(a descendant of ‘Umar Fariq, the second pious caliph). His name was Mas‘ud, while
Farid al-Din was his title. He was a prominent khalifah of Khwajah Qutab al-Din
Bakhtiyar Kaki. The author mentioned numerous miracles attributed to Shaykh Farid
al-Din. While describing the incident of oil-dealer, the author provides similar
information as given by Hamid Qalandar in Khayr al-Majalis; while discussing diet,
tough life and death of Baba Farid, Muhammad Yasuf shared matching information to
Amir Khard’s Siyar al-Awliya’. He gives an account of the ailments of the Shaykh, how
Shaykh Badr al-Din Ishaq became his devotee, and his (Baba Farid) spiritual
guardianship to Muhammad Naishapuri at Gujrat, the author once again provides
information which is consistent to Siyar al-Aw/iya’ and Siyar al- ‘drifin. Likewise,
giving the account of the death of Khwajah Qutab al-Din Bakhtiyar Kaki, the
appointment of Baba Farid as next head of Chishtiyyah silsilah and the reasons for
quitting Delhi, the author once again provides similar information to Siyar al-Awliya’.
The author further adds that Makhdim Shaykh Farid al-Din accepted the cash presented
by the sultan of Delhi. But he did not accept the agricultural lands. He stayed for a while
at Delhi and later permanently shifted to a village named Ajodhan. Shaykh Farid al-Din
Ganj-i-Shakar appointed Khwajah Nizam al-Din Awliya’ as his khalifah at Delhi.
Khwajah Jamal al-Din Hanswi was another popular khalifah of Baba Farid. He was so
popular that Shaykh Baha’ al-Din Zakariyya Multani offered all of his disciples to

Shaykh Farid al-Din as his replacement.”’

"07Shaykh Muhammad Ysuf, Tadhkirat al-Asfiya . (compl. 1545) Handwritten Manuscript, 172-82.
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3.1.2- Critical Analysis of the Tadhkirat al-Asfiya’

It is an important hagiographical source regarding the Chishtiyyah silsilah. Although
the author refers to Fawaid al-Fuad, Jam* al-Fawaid,"® Siyar al-Awliya’ and Siyar al-
‘Arifin but his main source of information was early Chishti Malfiizat such as Anis al-
Arwah, Dalil al-’Arifin, Ganj-al-Asrar, Fawaid al-Salikin, Asrar al-Awliya’ and Rahat
al-Qulub. The later Malfiizat are conceived as fabricated by Prof. Muhammad Habib,
Khalig Ahmad Nizami, Carl W. Earnest and Bruce B. Lawrence. They postulated that
none of the earlier sources mentioned these Malfiizat in the text. This book provides a
logical ground to counter their argument. The author was a contemporary of Hamid bin
Fadalullah Jamali which gives a new insight into the authenticity of these Malfiizat.
Muhammad Yasuf is the first hagiographer who profusely referred to the Asrar al-
Awliya’ and the Rahat al-Quliib Malfiizat of Baba Farid. In the addition to the Chishti
Malfiizat, the author also consulted Farid al-Din ‘Attar’s Tadhkirat al-Awliya’ and
‘Abdul Rahman Jamt’s Nafahat al-Ans. He also mentioned the sister of Baba Farid.
Similarly, he was first hagiographer who mentioned that Khwajah Jamal al-Din Hansw1
did not endorse the khalafat namah of maternal nephew of Baba Farid (author did not
mention name of ‘Ala’ al-Din Sabir). Besides this, he skipped some important aspects
of the life of Baba Farid such as his forefathers and their migration to North India, his
family, the education of Baba Farid, his life at Kathowal, Delhi and Hansi. Additionally,
his book is silent about the poetry of Baba Farid, his sajjadah nashins and the Door of

Paradise.

98|t is another malfiizat of Khwajah Nizam al-din Awliya’ compiled by ‘Abdul ‘Aziz bin Abu Bakr,
Amir Khurd also mentioned about that malfiizat, however, it is not extant now.
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3.2- The Majalis al-Hasanah

The Majalis al-Hasanah is the Malfiizat of Shaykh Muhammad bin Ahmad bin Nasir
(d. 1575) compiled by his disciple Shaykh Muhammad Chishti. It was completed in
982 A.H./ 1575 A.D. and consist on twenty-three assemblies. The Majalis al-Hasanah
provides enough information about the adhkar (sing. dhikr; means chanting the name
of ALLAH) of Chishti Sufis. These assemblies also contain information about Khwajah
Mu‘in al-Din Hassan, Khwajah Qutab al-Din Bakhtiyar Kaki, Baba Farid Ganj-i-
Shakar, Khwajah Nizam al-Din Awliya’, Khwajah Nasir al-Din Chirag-i-Delhi, Shaykh
Kamal al-Din ‘Allama, Shaykh Muhammad Jamal popularly known as Shaykh Jamman

and Shaykh Mahmud Rajan.

3.2.1- Portrayal of Baba Farid in the Majalis al-Hasanah and its Critical
Analysis

The Majalis al-Hasanah is an important source of Malfiizat regarding the biography of
Baba Farid as new information has been found in this Malfiizat. The author maintains
that Shaykh Farid al-Din Ganj-i-Shakar performed seven and sometime four types of
different adhkar. Moreover, he also did dhikr in Hindi language, these include Ayéehan
tin, Aahan tan, Aaha tun, Ayehan tin, while in the four types of dhikr he repeated Ya
Qarib, Ya Muhit, Ya Mujib, Ya Rafiq and sometime Ya Ragib. The author mentioned
for the first time the method tying the turban used by Baba Farid. Unlike Shaykh Baha’
al-Din Zakariyya of Multan, Shaykh Farid al-Din Ganj-i-Shakar spent his life in
poverty. He had numerous children owing to Khwajah Mu‘in al-Din’s prayers.
Moreover, when Khwajah Mu‘in al-Din arrived at Delhi, all the disciples of Khwajah
Qutab al-Din Bakhtiyar Kaki gave full attention to Khwajah Mu‘mn al-Din Chishti,
except Baba Farid, who gave devotion to Khwajah Qutab al-Din Bakhtiyar Kaki.

Khwajah Mu‘in al-Din became very happy after realizing Shaykh Farid al-Din’s
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devotion towards his Shaykh and bestowed the turban on him. The author did not
mention the time frame of the majalis. Some mistakes have been found in that Malfiizat,
such as he mentioned Abtu Jahal (d.624) as the uncle of Holy Prophet Muhammad
PBUH. Similarly, the author’s claim that Khwajah Kamal al-Din ‘Allama brought two

bags of gold and silver from his pilgrimage is also debatable.”®®

3.3- Samarat al-Qudiis min Shajrat al-Ans

Mirza La‘al Baig La‘ali Badakhshi (d. 1613) compiled the Samarat al-Qudiis min
Shajrat al-Ans. The author was one of the courtiers of Jalal al-Din Muhammad Akbar
(r.1556-1605) who was one of the prominent Mughal emperors of South Asia. It is a
detailed biography of Baba Farid al-Din Mas‘ad Ganj-i-Shakar. The book was
compiled in 1000 A.H./1592 A.D.”*° The author has also discussed other noteworthy

Suffs of different silsilah in his masterpiece.
3.3.1- Portrayal of Baba Farid in Samarat al-Qudiis min Shajrat al-Ans

The author mentioned the genealogy of Baba Farid as Shaykh Farid al-Din Mas‘ad
Ajodhant bin Shaykh Jamal al-Din bin Shaykh Shu‘aib bin Shaykh Ahmad bin Shaykh
Yasuf bin Shaykh “Ali bin Shaykh Muhammad bin Shaykh Baha’ al-Din bin Shaykh
Farrukh Shah Kabuli bin Shaykh Nasir al-Din bin Shaykh Mas‘id bin Shaykh Wa‘az
al-Akbar bin Shaykh Wa‘az al-Asghar bin Shaykh Nasrullah bin Shaykh ‘Abdullah bin
Shaykh Mahmid bin Shaykh ‘Abdullah bin ‘Umar bin Khattab. In this biography the
author primarily referred Amir Khird’s Siyar al-Awliya’, such as the migration of the

grandfather of Baba Farid toward Northern India, his parents, early life, encounter with

799Shaykh Muhammad Chishti, Majalis al-Hasanah. (compl. 1575 A.D.). (Lahore: Allah Wale Ki
Komi Dukan, n.d), 1-43.

"0Dr, Sayyed Kamal Haaj Sayyed Jawadi, Introduction to Samarat al-Qudizs min Shajrat al-Ans.
(Tehran: Aloom-i-Insani wa Mutaliat-i-Farhangi, 1376 A.H./ 1957 A.D.), 38.
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Khwajah Qutab al-Din Bakhtiyar Kaki and the death of his Shaykh along with other

important events of his life.”t!

The author maintains that when Baba Farid did his ba ‘yt on the hand of Khwajah Qutab
al-Din Bakhtiyar Kaki, other prominent saints were also present including Khwajah
Hamid al-Din Nagauri, Shaykh Nizam al-Din Abt al-Mawaid, Maulana ‘Ali Akbar
Kirmani, Sayed Nar al-Din Mubarak Kirmani, Maulana Shams al-Din Turk and
Khwajah Mahmad Moinaduz. The author further related that Khwajah Qutab al-Din
Bakhtiyar Kaki had ordered Shaykh Farid al-Din to perform Namaz-i-Ma ‘kus. Shaykh
Ganj Shakar was not familiar with it, so, he requested Khwajah Badr al-Din Ishaq who
was another khalifah of Khwajah Qutab al-Din Bakhtiyar Kaki to teach him the method
of this practice. Shaykh Farid did this chillah in the Jam‘ia Mosque of Uchach, known

as Jam‘ia Masjid Hajj."*2

The author told the cognate stories about the title Ganj-i-Shakar which were mentioned
by Amir Khiird in the Siyar al-Awliya’ and Jamali in his Siyar al-'Arifin. Similarly, he
also added an anecdote that when Shaykh Farid enquired from a trade caravan about
their goods. Although they were carrying sugar, but they wrongly said that it was salt.
When they reached the market, they were surprised to see that the sugar had turned into
salt. They again came to Shaykh Farid and apologized, consequently salt turned back
into sugar.”'® Later, the same story was also related by Shaykh Abdul Hagq Muhadith

in his masterpiece Akhbar al-Akhyar.

"Mirza La‘al Baig La‘alt Badakhshi, Samarat al-Qudiis Min Shajrat al- Ans, ed. Sayyed Kamal Haaj
Sayed Jawadi. (Tehran: Aloom-i-Insani wa Mutaliat-i-Farhangi, 1376 A.H./ 1957 A.D.), 206-08.
"2]hid., 208-09.

"Blbid., 213.
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Shaykh Farid al-Din had also visited Shaykh Shihab al-Din Suhrwardi at Baghdad who
granted him khirgah (robe) and khalafat namah.”™* Once again, the author relies on the
Siyar al-’Arifin while discussing the incident of magic done by the son of Shihab the
Magician.”®The author has also described the devotion of Sultan Nasir al-Din Mahmiid

(r.1246-66) to Baba Farid.’*®

The author, while discussing daily routine and diet of Baba Farid, adduces from Sijz1’s
Fawaid al-Fuad.”" The author also described many miracles of the Shaykh and, in this

regard, he relies heavily on Siyar al-Awliya’ and Siyar al- "Arifin.

The author maintains that in his last night the Shaykh offered ‘Isha’ prayer thrice and
told Khwajah Badr al-Din Ishaq he should give over his ‘asa, (stick) and khirgah (robe)
to Khwajah Nizam al-Din Awliya’. While reciting “Ya Hayy-o-Ya Qayam” his soul
departed this world. It was Simser (Eng. Saturday), Muharram 5, 668 A.H./ (September

21, 1269 A.D) and the age of the Shaykh was ninety-five years.’8

Shaykh Badr al-Din Ishaq who was one of the khalifah and the son in law of Shaykh
Farid al-Din compiled the conversations of his Shaykh entitled Asrar al-Awliya’, as
Amir Hassan Sijzi compiled Fawaid al-Fuad, the conversations of Khwajah Nizam al-

Din Awliya’.”*®

3.3.2- Critical Analysis of Samarat al-Qudiis min Shajrat al-Ans

The author produced research-oriented work regarding the biography of Baba Farid as

well as other prominent Sufis of Subcontinent. By and large, the author while discussing

"4Badakhshi, Samarat al-Qudiis Min Shajrat al- Ans, ed. Jawadi, 212.
"51bid., 217-19.

"18bid., 227-28.

"7bid., 228.

"8 bid., 229-30.

"91bid., 230.
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Baba Farid, consulted contemporary and early contemporary sources. He relied heavily
on Amir Khiird’s Siyar al-Awliya’, and also frequently consulted the Fawaid al-Fuad
and the Siyar al-’4rifin. However, Mirza La‘al Baig La‘alt did not consult the Afdal al-
Fawaid, Durr-i-Nizami, Lataif-\-Asharafi, Siraj al-Hidayah and the Malfizat of
Khwajah Burhan al-Din Gharib including Nafa'is al-Anfas, Ghara’ib al-Karamat,

Shamail al-Atgiya and Ahsan al-Agwal.

Similarly, there are some mistakes in that work, such as the author postulated the father
of Baba Farid migrated from Kabul to Multan during the time of Shams al-Din Ghuri
which is not a fact.”° It was Qadi Shu‘aib who migrated toward Norther-India.
Moreover, during that time the Ghaznavid were the rulers of Northern-India rather than
the Ghurid. Likewise, the author proclaimed that it was Shams al-Din Ghuri who
replaced the former dynasty, while the fact is that it was Shihab al-Din Muhmmad Ghurt
who overthrown the Ghaznavid in Northern India. It was the first attempt to present a
complete genealogy of Baba Farid. However, it does not match the genealogy presented
by later hagiographers such as ‘Ali Asghar, Allah Diya and Muhammad Ghautht
Shattari. These hagiographers did not mention Shaykh ‘Ali and Baha’ al-Din as the

forefathers of Baba Farid.’%

The author postulated Khwajah Badr al-Ishaq was one of the prominent khalifah of
Khwajah Qutab al-Din Bakhtiyar Kaki. The fact is that Khwajah Badr al-Ishaq was the
eminent khalifah of Baba Farid rather than Khwajah Qutab al-Din Bakhtiyar Kaki. It
was Khwajah Badr al-Din Ghaznavi who was prominent the prominent khalifah of
Khwajah Qutab al-Din Bakhtiyar Kaki who guided Baba Farid for the Namaz-i-Ma ‘kus

rather than Khwajah Badr al-Ishaq. Similarly, author’s statement that Khwajah Badr al-

"20Badakhshi, Samarat al-Qudiis Min Shajrat al- Ans, ed. Jawadi, 206-07.
"21Shattart, Gulzar-i-Abrar. pp. 47-48: see also Jawahir-i-Faridi, 178-79:See also Siyar al-Agtab, 186.
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Din Ishaq submitted Chishtiyyah regalia to Baba Farid is not a fact. It was Khwajah
Hamid al-Din Nagauri who handed over these relics to Baba Farid. Likewise, Baba
Farid was at HansT when his Shaykh passed away rather than at Ajodhan.”?? In the case
of magic spell Sayyed Muhammad al-HussainT postulated that Baba Farid sent Khwajah
Nizam al-Din Awliya’ in the graveyard rather than Shaykh Badr al-Din Sulaiman.’?®
Furthermore, the contemporary sources did not mention that the son of Shihab the
Magician apologized to Baba Farid and became his disciple. However, there is a
possibility that when Baba Farid saved his life from the wrath of the governor he might

have joined the circle of the Shaykh.

Although Baba Farid visited Shaykh Shihab al-Din Suhrwardi (Afdal al-Fuad, Lataif-
i-Asharafi and Tarikh-i-Farishta have described their meeting), it is not mentioned in
the contemporary sources that the Shaykh granted the robe and the khalafat namah to
Baba Farid. Thus, the claim of the author about the robe and khalafat namah of Baba
Farid is not wholly sustainable. Baba Farid in all his life shown great respect and
affection toward this Suhrwardi saint. He gave same name, Shihab al-Din, to one of his
sons as a token of respect to Shaykh Shihab al-Din Suhrwardi. To attain khalafat from
another Sufi silsilah is an acceptable practice as Jalal al-Din Bukhari also got khalafat
from the Chishtiyyah and Suhrwardiyyah saints. This practice even continues today.
The author also frequently adduces Asrar al-Awliya’, the Malfiizat of Baba Farid al-

Din Mas‘ad.

228ijz1, Fawaid al-Fuad, 118: see also Jandar, Durr-i-Nizami, trans. Nizami, 138-39.
2 Hussaini, Jawam ‘ al Kalim, trans. Dardai, 251-52.
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3.4- The Akhbar al-Akhyar fi Asar al-Abrar

Akhbar al-Akhyar is a masterpiece of Shaykh ‘Abdul Haq Muhadith of Delhi (d.1648).
It is also conceived of as a popular work in Suft hagiographical literature. C.A. Storey
argued that it was compiled before 1588 and revised in 1590,”2* while Carl W. Ernst
maintains that it was completed in 1591 and considered as the best biographical work
of India.”®® Bruce B. Lawrence also appreciates the Akhbar al-Akhyar and argued that
in many cases the author consulted authentic sources.”?® The former historian as well
as Mercia K. Hermansen, however, maintains that the book was completed in 1618.

The book attained popularity during the life of the author.’?’

The author divided South Asian Sufis into five groups. The first three groups have been
discussed chronologically while the fourth deals with the malamati or majdhiib (ascetic
enraptured Sufis) and the last group is dedicated to Sufis who were women. ‘Abdul Haq

placed Baba Farid in the second group and discusses him succinctly.
3.4.1- Portrayal of Baba Farid in Akhbar al-Akhyar

The author maintains Baba Farid was the khalifah of Khwajah Qutab al-Din Bakhtiyar
Kaki. He did not stay at any place for a long period of time because he loved seclusion,
dedicated meditation and renunciation of the world. He settled in Ajodhan because its
people were against the Sufis and saints. He started matrimonial life in Ajodhan, and

all his children were born there. Baba Farid did not have a strong source of income and

"%storey, Persian Literature: A Bio-Bibliographical Survey. Vol. 1, Part 2, 979.

"5Carl W Ernst, From Hagiography to Martyrology: Conflicting Testimonies to a Sufi Martyr of the
Delhi Sultanate. History of Religion, vol. 24, no. 4. (University of Chicago Press, 1985), 312.

726 Bruce B. Lawrence. The Chishtivya of Sultanate India: A Case Study of Biographical Complexities in
South Asian Islam. vol. XLV111/3 &4. (JAAR Thematic Studies, 1982), 56.

"2'Marcia K. Hermansen & Bruce B. Lawrence, Indo Persian Tazkiras as Memorative Communications.
Beyond Turk and Hindu Rethinking Religious Identities in Islamicate South Asia. ed. David Gilmartin
and Bruce B. Lawrence. (Florida: University Press of Florida, 2000), 161.
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lived a very tough life. Shaykh Nizam al-Din Awliya’ states that whenever he found
adequate food that day became a day of rejoicing for him and for the rest of the disciples
of the Shaykh Farid. At times the spell of hunger was so prolonged that one of his sons

died due to malnutrition.”?

The author further maintains that Baba Farid lived a very simple and humble life. Once
a devotee presented a gift of cloth to him. But he couldn’t wear it for long time. He
gifted that cloth to Shaykh Najib al-Din Mutawwakil saying that it is hindering my
spiritual attention. Like Mirza La‘al Baig La‘ali, Shaykh ‘Abdul Haq Muhadith too
relies on Fawaid al-Fuad while discussing the diet of Baba Farid.’?® The author
discussed the title “Ganj-i-Shakar”, the Chillah-i-Ma ‘kus and the death of Baba Farid

with reference to Amir Khiird’s Siyar al-Awliya’."*°

3.4.2- A Critical Analysis of the Biography of Baba Farid in Akhbar al-
Akhyar

The Akhbar al-Akhyar of Shaykh ‘Abdul Hagq Muhadith Delhwi is a remarkable work
in the Indo-Pak panegyric literature. The author relies primarily on contemporary
sources. While discussing Baba Farid there are a few minor and major liabilities found
in his masterpiece. By and large, the author discusses the miracles of the Shaykh Farid
and misses various essential aspects of his life. These are the family background of
Baba Farid, the early life of the Shaykh and itineraries (before his visit to Delht). He
did not mention in depth his wives and daughters. Moreover, the author did not mention
how many years Baba Farid spent at Ajodhan and which type of socio-religious

problems he faced. Other important points which are not described by Shaykh ‘Abdul

78Shaykh ‘Abdul Haq Muhadith Delhwi, Akhbar al-Akhyar. (Lahore: Nuriyyah Rizviyyah Publishers,
2009), 52-53.

"21bid., 52.

730 |bid., 53-54.

234



Haq Muhadith are the Shaykh’s relationship with the state as well as with the other non-
Chishti Sufis, particularly, the Suhrwardiyyah silsilah. The author mistakenly used the
reference of Siyar al-Awliya’ while mentioning the incident of the merchants whose

sugar was turned into salt.

The author claims he found some Malfiizat of Baba Farid that were compiled by
Khwajah Nizam al-Din Awliya’.”®! A similar statement has been mentioned by Amir
Khiird in his Siyar al-Awliya’. However, in my opinion these Malfiizat were neither
from Rahat al-Qulitb nor the Asrar al-Awliya’. Another possibility is that as Amir
Khiird maintains that an anonymous saint compiled Malfiizat of Baba Farid.” It is
quite clear that this anonymous saint was not Khwajah Nizam al-Din Awliya’ because
Amir Khard was disciple of the great Shaykh. So, in this context, it is unlikely that

Amir Khiird failed to mention his Shaykh’s name.

3.5- Akhbar al-Asfiya’

Akhbar al-Asfiya’ was compiled by ‘Abdul Samad Tamimi Ansari Akbarabadi bin
Shaykh Afdal Muhammad in 1015 A.H./1606-7 A.D."”*® He was one of the sister’s son
of Abu al-Fadal, the latter was a prominent historian and prime minister of Akbar the
Great (r.1556-1605). He focused well on the education of ‘Abdul Samad. 3 He
discusses two hundred and sixty saints in Akhbar al-Asfiya’. Moreover, he presented
the biographies of the saints in chronological order, starting with the biography of

Khwajah Mu‘in al-Din Chishti.

81Delhwl, Akhbar al-Akhyar, 54.

782 Amir Khiird, Sivar ul Awliya, 76.

"3Storey, Persian Literature: A Bio-Bibliographical Survey. Vol. 1, Part 2, 983.
34 Nizami, The Life and Times of Sheikh Farid -Ud-Din Ganj-i-Shakar, 7.
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3.5.1- Portrayal of Baba Farid in Akhbar al-Asfiya’

The author states that Shaykh Farid al-Din Mas‘td bin Shaykh Jamal al-Din Sulaiman
was one of the khulafa’ of Khwajah Qutab al-Din Bakhtiyar Kaki. Khwajah Mu‘n al-
Din Hassan blessed Baba Farid and recognized him as a distinguished future saint. The
description of the migration of Qadi Shu‘aib mentioned in the book is incorrect, because
author mentioned that Qadi Shu‘aib migrated during the Mongol invasion. According
to the author, Baba Farid obtained higher education in Multan and there he also met
Khwajah Qutab al-Din Bakhtiyar Kaki. He became popular as Ganj-i-Shakar because
when he was keeping the fast and found nothing to break it, he popped some pebbles
into his mouth which turned into sugar. Baba Farid had cordial relation with Shaykh
Baha’ al-Din Zakariyya, who was a cousin of the great Shaykh. Baba Farid was fond

of sama ‘ and advocated it as well.”®

3.5.2- Critical Analysis of Akhbar al-Asfiya’

This book contains short information about Baba Farid. Numerous aspects of the life of
the Shaykh have been skipped. These include the parents of Baba Farid, his childhood,
his journey, his life at Delhi, Hansi and at Ajodhan, the matrimonial life of the Shaykh,
descendants and sajjadah nashins, philosophy of Baba Farid, daily routine, poetry,
method of (bay ‘at) initiation and the role of the Jama‘t Khanah. While talking about
the selection of data, the author skipped the majority of the contemporary and early-
contemporary sources which deal with the life and teachings of Shaykh Farid al-Din
such as Durr-i-Nizami, Siyar al-Awliya’, Khayr al-Majalis, Siraj al-Hidaya and the

Malfiizat of Khwajah Burhan al-Din Gharib. He relies primarily on Shaykh < Abdul Haq

735¢ Abdul Samad Akbarabadt, Akhbar al-Asfiva’ (MS & it is also available at Maulana Azad Library,
Muslim University Aligarh), 102-06.
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Mubhadith’s Akhbar al-Akhyar, in some extent he consulted Fawaid al-Fuad. The author
wrongly mentioned that the forefathers of Baba Farid migrated during the invasion of

Changiz Khan.
3.6- Gulzar-i-Abrar

The Gulzar-i-Abrar is another noteworthy hagiographical work on the Sufis of South
Asia. It was compiled by Muhammad Ghauthi bin Hassan bin Musa Shattari Mandwi.
The book was completed in 1014-1022 A.H./1613 A.D.” It was divided into four
gardens (chapters) and alphabetically discusses 575 different saints. The author has also

mentioned the location of the shrines of these saints.
3.6.1- Portrayal of Baba Farid in the Gulzar -i-Abrar

The author mentioned the name of Baba Farid as Mas‘tid Ibne Sulaiman bin Ytsuf. The
further genealogy of Baba Farid all the way back to ‘Umar bin Khattab has also been
described in the book.”®’ The author referred to the Siyar al-Awliya’ while describing
the migration of the family of Baba Farid his education, his encounter with Khwajah
Qutab al-Din Bakhtiyar Kaki Aweshi, and his date of death. The author further
maintains Baba Farid visited Kabul and Sistan for further education and finally returned

to Delh1.”3®

Baba Farid became popular at Delhi which compelled him to move to HansT and finally

to Ajodhan. While talking about the people of Ajodhan the author provides information

"%Nizam, The Life and Times of Shaikh Farid-U’D-Din Ganj-I-Shakar, 8.

"3"Mas‘iid bin Sulaiman bin Qadi Shu'aib bin Ahmad bin Yasuf bin Shihab al-Din bin Farrukh Shah
Kabuli (Gulzar-i-Abrar, 47-48), “Ali Asghar mentioned it as Shaykh Farid al-Din Mus’ad Shakar Ganj
b. Jamal al-Din Sulaiman b. Shaykh Shu‘aib b. Shaykh Ahmad b. Shaykh Yasuf b. Shaykh Muhammad
bin Shihab al-Din b. Shaykh Ahmad popularly known as Farrukh Shah Kabuli (Jawahir-i-Faridr, 178-
79).

"8Shattart. Gulzar-i-Abrar, 48.
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akin to what is described in Khayr al-Majalis. The author particularly described the
rigorous meditation of Baba Farid and maintains that Baba Farid out classes all other

saints of Hindastan in meditation.”3®

The author reports that there are different incidents that pertain to his title of “Ganj-i-
Shakar”. He maintains that the most authentic story about the title “Ganj-i-Shakar” is
the incident of the trade caravan. (That incident, however, is not found in contemporary
sources but was mentioned by La‘al Baig La‘ali and Shaykh ‘Abdul Hagq Muhadith of

Delhi).

3.6.2- The Family of Baba Farid

The author provides some valuable information about the descendants of Baba Farid
and adds that he had five sons and three daughters. The eldest son was Shaykh
Nasrullah. His children settled at Malwa. Shaykh Shihab al-Din, his second son, was a
learned scholar and a good friend of Khwajah Nizam al-Din Awliya’. Third son was
Badr-al Din Sulaiman who was later appointed as the first sajjadah nashin of Baba
Farid. It is also mentioned that he obtained the robe of khalafat from Shaykh Zar and
Shaykh Ghur of Chisht. Nizam al-Din was the fourth son of Baba Farid, who was very
near and dear to his father. He was a solider and died on the battlefield. But his corpse
was not found. The youngest son was Shaykh Ya‘qib who was made to disappear by

the Rijal al-Ghaib.”

Baba Farid had three daughters, the eldest was Bibi Mastarah, followed by Bibi
Sharifah and Bibi Fatimah. Bibi Mastirah became widow at young age but never

married again. She had one son named Shaykh ‘Aziz al-Din, who was a great mystic.

739Shattari. Gulzar-i-Abrar, 49.
01pid., 49-51.
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Bibi Sharifah was woman of great spiritual achievement, and Baba Farid often
mentioned that if the shar7‘ah would allow him, he would appoint her as his spiritual
successor. Bibi Fatimah was married to Khwajah Badr al-Din Ishaq. She had two sons
named Khwajah Muhammad and Khwajah Musa. After the death of their father

Khwajah Nizam al-Din Awliya’ brought them up at Delhi.’*

3.6.3- Critical Analysis of the Gulzar-i-Abrar

The Gulzar-i-Abrar is another important work of the seventeenth century regarding
Baba Farid, his descendants and spiritual successors. Just as Shaykh ‘Abdul Hag
Muhadith of Delhi, Muhammad Ghauthi Shattari also discusses Baba Farid pithily but
skipped some important aspects of the life of the Shaykh. Some legends and concocts
stories have also been found in this book regarding biography of Baba Farid e.g. the
forefathers of Baba Farid migrated toward South Asia when Changiz Khan invaded
Kabul and Qandhar, the name of the grandfather of Baba Farid as Ytsuf which is in
fact Shu‘aib, he mentions Sulaiman as the father of Baba Farid, which is, in fact, Jamal
al-Din Sulaiman. In addition, the author mentioned Shaykh Yasuf (one of the
forefathers of Baba Farid) as a son of Shaykh Shihab al-Din, who was the son of Shaykh
Muhammad. Similarly, he claimed that Baba Farid’s genealogy traces back to the
second pious caliph of Islam, ‘Umar bin Khattab after ten generation’*? which is also

highly questionable.

ShattarT also provides some new information especially about ‘Ala’ al-Din ‘Alt Ahmad
Sabir (eponym Sabirtyyah Chishtiyyah silsilah), the maternal nephew of Baba Farid

whose khalafat namah was torn into pieces by Khwajah Jamal al-Din Hanswi. The

"IQhattari, Gulzar-i-Abrar, 52.
|bid., 48.
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sister of Baba Farid complained to the Shaykh and requested the endorsement of Sabir’s
khalafat. But Baba Farid spurned her request saying: that Farid will not stitch what
Jamal has torn. However, when Shaykh Sabir’s mother told her son the response of her
brother he stated if Jamal had torn his khalafat namah into pieces, then Sabir’s sabr
(patience) will eliminate even the khalafat of Jamal. It was proven true as Shaykh Jamal
al-Din Hanswi could not formed any branch of the Chishtiyyah silsilah and no one
followed him after his death as his khulafa’.”* While, on the other hand, Shaykh Sabir
founded a very popular branch of Chishtiyyah order known as Chishtiyyah Sabirtyyah.
In Jawahir-i-Faridr ‘Al Asghar Chishti discusses this event differently. He maintains
that Khwajah Jamal-Din Hanswi greeted ‘Ala’ al-Din Sabir at his home and showed
great respect towards him but did not endorse his khalafat namah. The reason for not
endorsing the khalafat namah was the Jalalr (hotly ascetic) nature of Sabir which made
him an inappropriate choice for Delhi as it was the capital of the Muslim empire.’**
Ghautht Shattari’s statement regarding unpleasant remarks of Sabir against Jamal al-
Din Hanswi is arguable. It is not comprehensible that ‘Ala’ al-Din Sabir could make
harsh  remarks against an appointee of Baba Farid. Ghauthi Shattari and ‘Ali Asghar
Chishti both agreed that ‘Ala al-Din Sabir was later granted the khalafat namah of

Kalyar.

Ghauthi Shattari mentioned that Baba Farid became popular as Ganj-i-Shakar due to
his miracle when the sugar of the merchants was turned into salt. Nevertheless, that
incident is not mentioned in contemporary sources. In fact, Baba Farid became known
as Ganj-i-Shakar when the stones turned into sugar in his mouth during his seven days

of fasting. Moreover, the author proclaimed that Baba Farid requested his Shaykh to

"43Shattari. Gulzar-i-Abrar, 53.
" pAsghar, Jawahir-i-Faridr, 281.
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allow him to visit Qandhar and Sistan for higher education.”® The former place was
famous for Islamic education and Sufism especially during the medieval period because
of Chisht a town located in Qandhar. It is pertinent to mention that there were two cities
sharing the common name of Sistan. One is now known as Sehwan district of the
province of Sindh and the second one was Sistan of Iran. However, Baba Farid hardly
visited the Sistan which became present-day Sehwan. Yet his visit to Qandhar is
authentic information because various contemporary sources mentioned it and his
Iranian Sistan trip can’t be ruled out because Qandhar and Sistan are located near to
each other. Moreover, Jamali mentioned in Siyar al-’4rifin that Baba Farid delegated

some khulafa’ to Sehwan then Sistan.

The author maintains that Baba Farid had fastened a millet bread on his chest for a few
years to control his desires of hunger and to increase self-control.”® This is also a
legend. Rationally speaking, one cannot attach such strange fiction to the Sufis.
Surprisingly, Ali Asghar Chishti proclaimed that Baba Farid relied on the leaves and
wooden breads’’ for several years rather than the ‘millet bread”.”*® While discussing
the offspring of Baba Farid, Shattari mentioned that Shaykh Nasrullah was the real son
of the Shaykh, while Amir Khard and ‘Ali Asghar Chishti maintain that he was the

adopted son of Baba Farid. Like Amir Khard the author has exaggerated while

">Shattari, Gulzar-i-Abrar, 48.
"48Shattar1. Gulzar-i-Abrar, 49.
"47The wooden bread associated with Baba Farid is still available at the shrine of Baba Farid, it is quite

clear the wooden bread can’t be eatable, according to ‘Ali Asghar Chishtt their only purpose was to keep
the people’s interference at arm’s length. Whenever people offered him food, the Shaykh shown the bag
of wooden breads, so that they couldn’t be disturbed his spiritual practices. He relied on leave and jungle
fruit rather than these wooden breads. Although both contemporary and early contemporary sources have
not shared slight information, however, Adr Granth adduces following verse ( (s ¢ 52438 (5w (79 12
8¢ s_x9) which substantiated ‘AlT Asghar Chishti’s postulation.

"8Asghar, Jawahir-i-Faridi, 186.
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discussing the descendants of Baba Farid. ShattarT out of deep devotion to Baba Farid
ranked his eight children bestowed sainthood (waliya) to the whole world and their
dignity was also beyond the limits.”*® Moreover, Shattari maintains Shaykh ‘Aziz al-
Din Sufi, the grandson of Baba Farid, had all the qualities to get khalafat of Prophet
Adam.”™° Another exaggeration found in Shattari’s work is that due to the khulafa’ of
Khwajah Nizam al-Din Awliya’ each and every house of Hindistan came to right

path.”5!

Like many other hagiographers Ghauthi Shattari has also skipped the matrimonial life
of Baba Farid. His masterpiece is also silent about numerous other important events
and incidents of Baba Farid’s life, especially his life at Ajodhan. The encounter of Baba
Farid with Khwajah Jalal al-Din Tabrizi and Shaykh Mu‘in al-Din Hassan has also been
left out. Moreover, Ghautht Shattari did not mention the Shaykh’s response toward the
state, ruling elite, common people, other Sufi orders and toward the non-Muslims. The
author has also not consulted certain important sources such as Siyar al- ‘drifin, Durr-
i-Nizami, Siraj al-Hidayah, Jawam* al-Kalim, Lataif-i-Asharafi and Malfiizat of

Khwajah Burhan al-Din Gharib.

3.7- Jawahir-i-Fartdr

‘Ali Asghar Chishti bin Mudtad Chishti was a descendant of Baba Farid. He won
popularity because of his biographical work entitled Jawahir-i-Faridi. The book is an
all-inclusive biography of Baba Farid, his descendants and Sajjadah nashins. It was

completed in 162372 and has five chapters. While discussing Baba Farid, the author

"Shattari, Gulzar-Abrar, 49-50

01pid., 52.

bid., 84.

52Nizami, The Life and Times of Shaikh Farid-U’D-Din Ganj-I-Shakar., 7: see also Storey, Persian
Literature: A Bio-Bibliographical Survey. Vol. 1, Part 2., 986.
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consulted authentic contemporary and near-contemporary sources. Paradoxically, on
the other hand, the author also relied on fabricated work such as Gulshan-i-Awliya’.
Like Fadalullah Jamali, ‘Ali Asghar also took information from oral sources.

Additionally, the author sometime did not apply rational approach.
3.7.1- Portrayal of Baba Farid in Jawdahir-i- Fartdt

While discussing the forefathers of Baba Farid and their migration toward Northern
India, the political condition of that region, the response of the Ghaznavid ruler towards
Qadi Shu‘aib, the parents of Baba Farid, and the incident of the Hindu thief who
converted to Islam at the hands of Qursam Bibi, the author agrees with Amir Khard the
author of Siyar al-Awliya’. As mentioned above Amir Khiird did not provide logical
reasons for the migration of Baba Farid’s ancestors as ‘Alt Asghar Chishti did. About
the offspring of Baba Farid ‘Ali Asghar Chishti added that Hajirah Bibi also known as
‘Affat Panah Bib1 was the only sister of Baba Farid and mother of ‘Ala’ la-Din Sabir.
This is the third source which mentioned the sister of Baba Farid and the first to mention
her name as well. Earlier Muhammad Yisuf Chishti and Ghautht Shattart are the first
and second hagiographers, respectively, who mentioned the Shaykh’s sister. Jamal al-
Din Sulaiman, father of Baba Farid, was appointed gadi of Kathowal after the death of
his father.”™3 Like La‘al Baig La‘ali, and Ghauthi Shattari ‘AlT Asghar Chishti also

presented the genealogy of Baba Farid.”>* Baba Farid was born on Sha‘ban 30" (eight

53¢ AlT Asghar Chishti, Jawdahir-i-Faridi. Handwritten Manuscript. (1301 A.H./1884 A.D.), 182-84.
S4Following pedigree of Baba Farid presented by ‘All Asghar ChishtT in Jawahir-i-Faridi, 178-79:
Shaykh Farid al-Din Mas‘ad Shakar Ganj b. Jamal al-Din Sulaiman b. Shaykh Shu‘aib b. Shaykh
Ahmad b. Shaykh Yisuf b. Shaykh Muhammad bin Shihab al-Din b. Shaykh Ahmad popularly known
as Farrukh Shah Kabuli bin Nasir -al-Din bin Sultan Mahmud b. Shaykh Shadman Shah bin Sultan b.
Shaykh Mus’td b. ‘Abdullah bin Wa‘az al-Asghar b. Wa‘az al-Akbar bin Abu al-Fateh b. Shaykh
Ishaq b. Shaykh Ibrahim bin Nasir b. ‘Abdullah (RA) b. Hadrat ‘Umar bin al-Khattab (RA). However,
Allah Diya Chishti presented somewhat different genealogy of Baba Farid in Siyar al-4gtab (Siyar al-
Agqtab, 186), as compared to ‘Al1 Asghar. Like the former mentioned Shaykh Ahmad bin Yusuf.
Moreover, Allah Diya maintains that the original name of Farrukh Shah Kabul (ruler of Kabul) was
Shihab al-Din while ‘Ali Asghar mentioned that his original name was Shaykh Ahmad.
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month of Islamic calendar) 569 A.H." (April 4, 1174 A.D.). He was the first
hagiographer to mention the complete date of birth of Baba Farid. Early sources only

mentioned the year of the birth of Baba Farid.

The author has stated with the reference of Siyar al- ‘4rifin that Jamal al-Din Sulaiman
was the maternal nephew of Mahmiid of Ghazna.”® The authenticity of that relationship
has been discussed in detail in the second chapter. Moreover, like Ghautht Shattar, ‘Al
Asghar has also proclaimed that Baba Farid and Shaykh Baha’ al-Din Zakariyya were

maternal cousins.”’

While discussing the Hindu thief like Jamali, ‘Ali Asghar maintains that Qursam Bibi
suggested his Islamic name as ‘Abdullah, who served the family of Baba Farid and
buried at the same village Kathowal. Jamal al-Din Sulaiman and ‘Azu al-Din Mahmiid
are also buried in this village.”8The author has also mentioned the encounter with
Shaykh Jalal al-Din Tabrizi. While discussing Baba Farid’s stay at Multan ‘Ali Asghar
relies on three eminent works including the Siyar al-Awliya’, the Khayr al-Majalis and

the Siyar al- ‘Arifin.”™®

After completing his education Baba Farid joined Shaykh Qutab al-Din Bakhtiyar Kaki
at Delht and did his bay at. On that occasion some prominent Sufis including Khwajah
Hamid al-Din Nagauri, ‘Ala’ al-Din Kirmani, Nir al-Din Mubarak, Shams al-Din Turk
and Mahmiid Moinaduz were present. The bestowing of khalafat so early to Baba Farid
was not liked by some people and they complained to Khwajah Qutab al-Din: “how did

he win the Shaykh’s bounty (khalafat) for such a short period?” Khwajah Qutab al-Din

5Asghar, Jawahir-i-Faridr, 175.
6Asghar, Jawahir-i-Faridi, 183.
¥Tpid., 187.
7581pid., 184.
59 |bid., 207.
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Bakhtiyar Kaki replied that Farid had already achieved his divine destiny.”®® At Delhi
Baba Farid visited his Shaykh after two weeks and rest of the time kept busy in
meditations. When he became too popular among the local people, got permission from
his Shaykh and moved to Hansi. At HansT he faced same problem and finally settled in

Ajodhan. 8!

Before the death of Khwajah Qutab al-Din Bakhtiyar Kaki, Khwajah Hamid al-Din
Nagauri requested him to suggest his successor and Khwajah Qutab al-Din
recommended the name of Baba Farid as his spiritual heir. Furthermore, Khwajah
Qutab al-Din Bakhtiyar Kaki ordered Khwajah Hamid al-Din Nagauri to handover all
his Regalia (prayer mate and the stick, ‘as@) to Baba Farid. After the demise of Shaykh
Qutab al-Din Bakhtiyar Kaki, Khwajah Hamid al-Din Nagauri informed Baba Farid
about the death of his Shaykh through a letter. But Baba Farid himself became aware
of his mentor’s death in a dream. Baba Farid came from HansT to his Shaykh’s shrine
on the third day after his death. He stayed there for almost seven days then moved back
to Hanst and, finally, to Ajodhan. The author maintains that Baba Farid bestowed

khalafat to Khwajah Jamal al-Din of HansT after the death of his Shaykh.”®2

Being the head of Chishtiyyah silsilah, Baba Farid strictly followed the policies of his
previous preceptors, particularly, the arrangement of sama‘ and avoiding making any
relationship with rulers. In this regard, when Khwajah Badr al-Din Ghaznavi, faced a
critical situation (the sultan of Delhi created problems for him) Baba Farid told him that
he was confronted with a problem because he had begun relations with the ruling elite.

The story was that one of the courtiers of the sultan of Delhi built a hospice for Khwajah

801pid., 196.
81 Asghar, Jawahir-i-Faridi, 196.
782 |bid., 210-11.
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Badr al-Din Ghaznavi and lavishly spent money to maintain its arrangements.”®® Later,
the same courtier indulged in embezzlement, and the sultan ordered to investigate the
matter which resulted in an unpleasant relationship. Because Khwajah Badr al-Din

Ghaznavi was receiving huge amount from the courtier he was inflicted in the case.

Baba Farid finally settled in Ajodhan which was town near to Dipal Pur according to
the author. Majority of its people were non-believers. He settled at outside the town
under atree. Later, he shifted near the Friday Mosque of Ajodhan and all of his children
were born there.”®* While discussing the geographical location of Ajodhan, the author
did not mention the popular river Sutlej, which was the second largest River of Pakistan
after Indus River up to 1960 (in 1960 Ayyub Khan the then president of Pakistan

accepted the Indian right to the Sutlej river)

At Ajodhan Baba Farid converted the local people and its surrounding’s villages like
Pholeban, Sarsacholiyan, Jhakarwali and Dahkiyyan.’®® All these villages were under
the influence of a Hindu jogi named as Bal Nath, who himself converted to Islam at the
hand of Baba Farid. On the humble request of Bal Nath, Baba Farid accepted him as
his disciple and bestowed on him the Muslim name ‘Abdullah. ‘Abdullah was buried
just in front of the entrance gate of the burial chamber of Baba Farid.”®® The main
problem faced by Baba Farid at Ajodhan was the severe enmity of the gadi named
‘Abdullah. He tried his level best to create problems for Baba Farid and even tried to
assassinate the Shaykh. When he became paralyzed then he realized that it happened

because of the wrath of Baba Farid. He, therefore, asked his men to take him at the

831pid., 236-37.
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Jama ‘t Khanah of Baba Farid but he was died on the way.”®” Amir Khiird mentioned
that he appeared before Baba Farid at his Jama t Khanah and implored the Shaykh to
condone him but was not entertained.’®® Regarding the life style of Baba Farid at
Ajodhan, his family, audiences and his approach toward the sultan of Delht, Ali Asghar
provides similar information to Fawaid al-Fuad and Siyar al-Awliya’.”®® The author
described encounter of Khwajah Mu‘in al-Din Chishti and Baba Farid a little bit
different compared to contemporary sources. He maintains that when the great Shaykh
arrived at Delhi, Khwajah Qutab al-Din Bakhtiyar Kaki greeted him. However, Baba
Farid did not receive him. Khwajah Mu‘in al-Din Chishtt himself visited Baba Farid at

his hujrah and both saints prayed for Baba Farid and blessed him.”"

One notable characteristic of Jawahir-i-Faridr is the description of the wives of Baba
Farid. According to ‘Ali Asghar, the Shaykh married at Delht but all of his children
were born at Ajodhan.’”* The author mentioned that Baba Farid, according to one
source, had four wives named Huzairah Bibi, daughter of Sultan Ghiyas al-Din Balban
(r.1266-87), the second was Sharu Bibi, the third Shakar or Shakaru Bibi (the last two
were the slave girls of Huzairah Bibi), the fourth was Umm-i-Kulthtim, mother of
Shaykh Nasir al-Din Nasrullah. Just after his first marriage with Huzairah Bibi, Baba
Farid left Delhi and shifted his brother and khalifah Shaykh Najib al-Din Mutawwakil
in his place. One of the reasons that lead him to leave Delhi was frequent precious gifts
from Balban to his daughter. Furthermore, the author maintains that according to
anonymous sources, Baba Farid had two wives namely Huzairah Bibi and Umm-i-

Kulthiim. Although in both cases ‘Ali Asghar did not mention the name of the books.

%7pid., 214.

768 Amir Khiird, Siyar al-Awliya’, 84-85.
" Asghar, Jawahir-i-Faridi, 214-15.
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However, the former is more reliable information compared to the later.”’? Jamali,

therefore, postulated that Baba Farid married at Ajodhan’’ rather than at Delhi.

Baba Farid had five sons and three daughters, and all from Huzairah Bibi. The male
children of Baba Farid are Shaykh Shihab al-Din Ganj-i-‘llm, Shaykh Badr al-Din
Sulaiman, Shaykh Nizam al-Din, Shaykh Ya‘qab and Shaykh ‘Abdullah. As daughters
of Baba Farid the author maintains the first was Bibi Fatimah, the second Bibi Mastiirah
and the third was Bibi Sharifah. About Shaykh Nasrullah the author states that he was

the adopted son of Baba Farid.”™

The author mentioned some miracles of Baba Farid which are not found in
contemporary and early-contemporary sources. Being a descendant and devotee of
Baba Farid he tried to distinguish Baba Farid from his contemporary Sufis, including
Shaykh Baha’ al-Din Zakariyya, Shaykh ‘Uthman Marwandi popularly known as Lal
Shahbaz Qalandar (Red Falcon), and Shaykh Mahmiid Moinaduz. In this regard, he
narrated different stories and miracles which highlighted Baba Farid’s high divine level,

some of these anecdotes, however, are apocryphal and concocted.

The author maintains that Baba Farid, Shaykh Baha’-al-Din Zakariyya, Shaykh Jalal
al-Din Bukhari and Lal Shahbaz Qalandar left for pilgrimage of Holy City of Makkah.
At a river they saw a fisherman and asked him to cast his net one by one on the behalf
of these saints. But nothing was captured on first three attempts. The last attempt was
made on the behalf of Baba Farid. It was difficult to pull out the net, so the saints also
joined the fisherman. As the net came out, they were astonished to see that a pious man

was sitting in the net and reciting the Holy Quran. Moreover, he presented bread and

"2 Asghar, Jawahir-i-Faridi, 215-18.
"8Jamali, Siyar al-’Arifin, 34.
" Asghar, Jawahir-i-Faridi, 218.
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pudding (halwa) and said that he prepared this dumpling for Shaykh Farid al-Din Ganj-
i-Shakar.””® A similar mythical story is found in the Fawaid al-Fuad which narrates
that Khwajah Abu al-Hassan Nurt ordered the fisherman to cast the net in the Tigris
river and proclaimed that if he was a true saint then you would catch a fish whose weight
will be exactly one hundred kilo grams. The fisherman cast his net into the river and

caught a fish whose weight was the same what the Shaykh predicted.’’®

Similarly, ‘Ali Asghar also described the incident of the amir-i-shikar and the oil-
dealer. ‘Al Asghar Chishtt adduces from Khwajah Nasir al-Din Mahmiid Chirag-i-
Delht’s Khayr al-Majalis to describe both incidents. However, some additional
information is reported by ‘Ali Asghar regarding the oil-dealer’s story: a) he specified
that the governor of Dipal Pur destroyed the village; b) the oil-dealer and his wife were
Muslims; ¢) later they became the disciples of Baba Farid. According to ‘Ali Asghar
Chishti, Baba Farid protected his devotees whenever they were in danger. In this regard,
he shared a similar incident of Muhammad Naishapurt which was described by Amir

Hassan Sijz1 in the Fawaid al-Fuad.””’

Baba Farid spent his whole life as a humanist and recommended the same to his
disciples and descendants. In this regard, ‘Ali Asghar Chishti narrates an anecdote that
once a leading theologian named Fasih al-Din became envious of Baba Farid due to his
great popularity among the masses and the ruling class. As a Result, he challenged the
academic level of Baba Farid and raised some questions before the Shaykh. Baba Farid
intentionally did not answer the questions owing to the worldly nature of pseudo-

scholar. However, Shaykh Nizam al-Din Awliya’ interrupted and answered lucidly.

"SAsghar, Jawahir-i-Faridi, 187-89.
8Sij71, Fawaid al-Fuad, 110.
M Asghar, Jawahir-i-Faridi, 239.
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Khwajah Nizam al-Din did so because he thought that Fasih al-Din wanted to disgrace
his Shaykh. Baba Farid did not like Khwajah Nizam al-Din Awliya’s reaction and
ordered him to vacate his Jama 't Khanah. However, Khwajah Nizam al-Din Awliya’
approached Fasih al-Din and apologized before him. When the later became aware of
the whole situation he was so impressed with the soft nature of Baba Farid he became
a disciple and served Shaykh Farid al-Din his whole life.””8Similarly, the gadi of
Ajodhan named Aba Muslim, (Amir Khiird mentioned his name as ‘Abdullah) tried his
the best to create problems for Baba Farid. however, the Shaykh did not react.”” The

Shaykh also pardoned an assassin’® and the magician who cast a spell upon him.”8!

Baba Farid tried his level best to keep the material world at arm’s length. He did not
show any attachment with the ruling elite. Baba Farid always declined the offer of
agricultural land whenever, the sultan or any of his nobles offered. However, sometimes
he accepted the cash gift and divided them among the poor’s instantaneously. In this
regard, ‘Ali Asghar Chishti provides additional information to the contemporary and
near-contemporary sources. He maintains that once Sultan Nasir al-Din Mahmud sent
four thousand dinar and agricultural land as a gift to Baba Farid. The Shaykh accepted
the amount and ordered Khwajah Badr al-Din Ishaq to distribute it among the poor’s
and emphasized that he should not keep a single penny in the Jama ‘t Khanah for the
next day.’®? While mentioning worldly desires and renunciation of the world the author
related different stories, such as the world appearing as golden snakes in front of the

hujrah of Baba Farid but he gave no heed to them.’®3

"8 Asghar, Jawahir-i-Faridi, 200-01.
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‘Ali Asghar Chishtt mentioned five names of Baba Farid that was bestowed by ALLAH
Almighty as a wazaif. Anybody who repeats these names one lac times in forty days,
his or her every problem will be resolved. These names are Khwajah Farid, Maulana
Farid, Darwaish Farid, Haji Farid and Shaykh Farid.”®* The author further mentioned

ninety-nine names of Baba Farid which, too, are used as remedy for every problem.’®

Although the author consulted earlier sources when discussing the title “Ganj-i-
Shakar,” he also added new stories regarding the title. He maintains that it is popular
belief about the title Ganj-i-Shakar that Baba Farid was very fond of sugar during his
childhood and his mother kept some sugar under his prayer mat daily. She tried to make
him assured that it comes from ALLAH Almighty as a reward of prayer. Furthermore,
the only purpose of this practice was to make him regular in his morning prayer. Once
his mother was not at home and no one put sugar under his prayer mat. But he found

even more sugar than usual. That’s why he became popular as Ganj-i-Shakar.’8®

The author maintains with the reference of Makhdiim Jahaniyyah Jahan Gasht (the
World Traveler) Malfiizat Siraj al-Hidayah that Baba Farid saw a caravan which was
carrying sugar. The Shaykh inquired about their goods and they lied that it was lentil.
The same caravan turned back to the Shaykh to apologize as they found that all their
sugar had been turned into lentil. Similarly, Bahram Khan Khanah-i-Khanah
proclaimed that all sugar turned into salt when the caravan tells a lie before the
Shaykh.”®” A similar story has been described by La‘al Baig La‘ali and Shaykh ‘Abdul

Haqg Muhadith of Delhi. While discussing the death of Baba Farid, the author provides

8Asghar, Jawahir-i-Faridi, 263.
851pid., 296-98.

8]pid., 185.

871pid., 259-60.
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almost the same information to Amir Kurd’s Siyar al-Awliya’.”® However, he wrongly

mentioned the age of Baba Farid as one hundred and twenty years.’8®

Once on a travelling journey of Baba Farid and Baha’ al-Din Zakariyya, Lal Shahbaz
Qalandar, Shaykh Dawid and Shaykh Mahmtid Moinaduz also joined them. On the
way a lethal snake had bitten Shaykh Baha’ al-Din Zakariyya who recovered when
Shaykh Farid recited the name of Khwajah Qutab al-Din Bakhtiyar Kaki and put some
mud on the injured part.”® Not only all these Shayiikh were impressed with the spiritual
power of Baba Farid. Shaykh Shihab al-Din Suhrwardi, too, became fascinated with his
divine status and sympathetic nature, particularly, when Baba Farid removed Shaykh
Shihab al-Din’s tooth pain by praying for him. Shaykh Shihab al-Din also bestowed on
him his masterpiece ‘Awarif al-Ma ‘arif and said that he had written it for him (Baba

Farid).”!

‘Ali Asghar Chishti is also the first hagiographer who provided information regarding
the Door of Paradise. The author maintains that Khwajah Nizam al-Din Awliya’ saw
the Holy Prophet Muhammad (PBUH) in his dream who informed him that anyone who
enters from that door ALLAH Almighty will protect him from hell.”®? Similarly, he is
the first compiler who provides information about one of the uncles of Baba Farid

named Shaykh Sa‘ad Haj1.”®

88 Asghar, Jawahir-i-Faridi, 295-96.
891pid., 199.

01pid., 190.

pid., 192-93.

92|pjd., 295.
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3.7.2- Critical Analysis of the Jawahir-i- Faridt

‘Al1 Asghar Chishti’s Jawahir-i-Faridr is a very important and detailed biography of
Baba Farid. The author consulted the majority of contemporary and early-contemporary
sources including Siyar al-Awliya’, Fawaid al-Fuad, Khayr al-Majalis, Afdal al-
Fawaid, Shamail al-Atgiya, Jawam ‘ al-Kalim, Siyar al-’4rifin, and Lataif-i-Asharafi.
Moreover, he is the first hagiographer till his time who consulted the Siraj al-Hidaya
the Malfiizat of Sayed Jalal al-Din Bukhart (d.1384). But it is also a fact that the texts
of Fawaid al-Fuad and the Siraj al-Hidayah have lost some of their information. It is a
credit to “Alt Asghar Chishti that he discussed the matrimonial life and wives of Baba
Farid at length. Most of the historians from the seventeenth to twentieth centuries
consulted his masterpiece for constructive research on Baba Farid. This is another credit
of Jawahir-i-Faridr that it discusses Baba Farid in detail compared to other sources
compiled up to that time. Despite these merits, certain faults exist in his work which

are discussed below.

3.7.2.1- Irrational Approach

The author, therefore, in some cases did not apply a rational approach and in other
cases, exaggeration has also been found, such as the visit of Baba Farid to Shaykh
Shihab al-Din Suhrwardi along with Shaykh Baha’ al-Din Zakariyya. During the
journey they saw many sheep and horses of Shaykh Shihab al-Din Suhrwardi wearing
silver and gold jewelry, respectively. Moreover, when they entered in the Shaykh’s

room, Shaykh Shihab al-Din killed two men by strangling their throats and, on inquiring
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about the matter, he declared that these two men were the anfas (sing. nafs means self

or ego) of Shaykh Farid and Shaykh Baha’ al-Din Zakariyya.’®*

Similarly, Al Asghar Chishti proclaimed that the local people of Kathowal failed to
confirm the beginning of Ramdan and consulted Jamal al-Din Sulaiman (father of Baba
Farid) to discuss this issue. He informed them that today a child has born in his house
and if he would not suck milk then it would be considered as the first of Ramdan. The
next year the local people became aware of Ramdan due to the fasting practice of Baba

Farid.”®® The said event is debatable.

While talking about the solitary meditations of Baba Farid on the command of his
mother, the shared information of the author is concocted. For instance, she sent Baba
Farid to the jungle and he spent ten years in meditation and utilized leaves and herbs
for survival. When he came back after that arduous riyadat he became too weak.
Furthermore, he complained about pain, while she was combing him. His mother
replied that all his meditation has went in vain because the plants faced similar pains
when he uses to pluck their leaves for his diet.”® So, Baba Farid again went for
meditation for another ten years and this time he kept piece of wood as a bread instead
of eating leaves. Whenever people offered him food, he declined theirs offer by
showing the wooden breads. The author further states that he had seen more than a
thousand wooden breads in his shrine. On his arrival, when his mother realized that he
had falsely told people he has breads, she postulated the mendacity had nullified this
period of worship as well and sent him for meditation again. "’ During his third

expedition, he performed the Chillah-i-Ma ‘kus for twelve years. During the Chillah the

"% Asghar, Jawahir-i-Faridi, 190-92.
5bid., 175.

%61 bid., 86.

Ibid., 186.
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birds-built nest on his body.”®® All these incidents are irrational and concocted. Baba
Farid joined the madrasah of Minhaj al-Din Tirmizi at Multan during his teenage years.
From Multan he left for Kabul, Qandhar, Baghdad and other Islamic mystic centers for
obtaining further education. Moreover, such incidents have not been mentioned in

earlier sources. This leads to a conclusion that the said stories are legends.

Some other illogical anecdotes are also mentioned by ‘Ali Asghar Chishti; a8) Khwajah
Nizam al-Din Awliya’ saw many golden snakes in front of his Shaykh’s hujrah at night.
He tried to catch them but could not. When he informed Baba Farid about the incident,
the Shaykh contempt his action. However, he explained that these snakes were symbol
of the world and worldly desires which were trying to attract him every night but
failed;"®® b) The material world appeared before Shaykh Nizam al-Din Awliya’ as a
beautiful woman, when he was visiting the shrine of Khwajah Qutab al-Din Bakhtiyar
Kakt;2% ¢) Abi Bakr Shibli, a prominent khalifah of Junaid of Baghdad, visited a saint
who bestowed spirituality everyone even to dogs; d) Baba Farid saw a scorpion that
was as big as a camel and saw a snake who weighed 40000 kilo grams;®°! e) Shaykh
Farid al-Din remained standing for almost twenty years and did not sit for a moment;
802 f) Baba Farid often visited Khwajah Mu‘in al-Din Hassan at Ajmer and kept busy in
meditation there.®% This event that Baba Farid visited Ajmer is arguable as Baba Farid
used to visit his own Shaykh fortnightly. The other events mentioned above are

irrational in nature.

"8 Asghar, Jawahir-i-Faridr, 187.
pid., 204.

8001pjd., 273-74.

8011pjd., 195.

802]d., 324.
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As mentioned above ‘Al Asghar Chishtt in many cases provides valuable information
and explores some new aspects of the life of Baba Farid. But one of the major faults of

his work is his irrational approach.
3.7.2.2- Contradictions

In addition to the irrational narratives, another major fault of the Jawahir-i-Faridr is its
contradictions, such as when Baba Farid visited Khwajah Qutab al-Din Bakhtiyar Kaki,
he was playing with children. When Baba Farid met with Khwajah Qutab al-Din, he
asked Shaykh Farid to bring his bowl. But Baba Farid failed to move the bowl. Khwajah
Qutab al-Din explained that it was not the chair of Baha’ al-Din Zakariyya which he
(Baba Farid) hurled into the sky (the incident is mentioned in the Rahat al-Qulib and
the Shamail al-Atgiya). Khwajah Qutab al-Bkhtiyar Kaki further said that he was
thinking that Khwajah Qutab al-Din is immature. He reprimanded Baba Farid about his
thoughts about Shaykh Shihab al-Din Suhrawardi’s breasts (he had large breasts like
the women). Due to these incidents Khwajah Qutab al-Din Bakhtiyar Kaki did not
accept his bay ‘at.8% He ordered Baba Farid to live in his company. However, later, he
accepted his bay ‘at when he was succeeded in bringing warm water for his Shaykh at
the cost of an eye paid to a callous woman and granted him the khalafat namah.8%
Contrary to this, he refers to the Fawaid al-Fuad and Siyar al-Awliya’ that Khwajah
Qutab al-Din Bakhtiyar Kaki accepted Baba Farid’s bay ‘at right after his arrival at
Delhi and bestowed him the khalafat namah. That is a clear contradiction. The author

narrates different stories about bay ‘at.

804Asghar, Jawahir-i-Faridi, 274.
8051pid., 207-9.
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3.7.2.3- Legends and Fabrications

There are various legends and fabrications in the Jawahir-i-Faridr, for instance; a)
concerning Shams Dabir (the secretary), who was a poet and disciple of Baba Farid, the
author maintains that he visited his Shaykh at Ajodhan and complained about stringent
poverty. The author further maintains that due to the prayer of the Baba Farid he was
appointed minister of Shams al-Din Altu Tamash (Iltutmish) (r.1211-36).8% The fact is
that Baba Farid moved to Ajodhan after the death of sultan. Moreover, contemporary
sources show that Shams was not appointed as minister but as dabir which means an
accountant;®°” b) Baba Farid and Shaykh Baha’ al-Din ZakarTyya saw a person in a
jungle who was riding on a lion. He requested Shaykh Farid to visit his town as his
people were waiting to see him. When Baba Farid reached there, all creation (human
being and animal) became his disciples. Baba Farid appointed seventy thousand
khulafa’ in that place.8% It seems impossible that such a large numbers of khulafa’
could have been appointed at a single place. However, there is the possibility of using
the word khulafa’ erroneously in place of disciples. If we consider that that mistake
happened then the above statement is just barely believable; c) Similarly, the above-
mentioned story of the pious man who prepared bread and pudding (halwa) for Shaykh
Farid al-Din Ganj-i-Shakar during his journey to Makkah,%% is far from the reality.
Furthermore, as mentioned above, ‘Alf Asghar Chishti maintains that Baba Farid visited
shrine of the Holy Prophet (PBUH) and the apartment (hujrah) of Baba Farid still
existed near the shrine of the Prophet (PBUH). He further maintains that the hujrah had

remained close for a long period of time but finally, one of the sajjadah nashin of Baba

88 Asghar, Jawahir-i-Faridi, 309.

807 Bruce B. Lawrence, Morals for the Heart. (New York: Paulist Press, 1992), 228.
881hid., 206.

89Asghar, Jawdhir-i- Faridi, 187-89.
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Farid opened the door of that hujrah through his spiritual power.8%9 In fact, Baba Farid
did not visit the holy city of Makkah and Madinah Munawarah as contemporary sources
do not confirm that pilgrimage; d) Shaykh Baha’ al-Din Zakariyya had a beautiful slave
girl, who was a hellish one. He prayed forty times to change her fate, but his prayers
were not entertained. During these days Baba Farid visited him at Multan. Shaykh
Baha’ al-Din Zakartyya sent the same girl to carry water for ablution of Baba Farid. He
became aware of his friend’s trick and prayed for that girl. ALLAH Almighty changed
her distress fate. On this Shaykh Baha’ al-Din Zakariyya’s complained to ALLAH
Almighty, ALLAH replied that it was promised to Baba Farid during his Chillah-i-
Ma ‘kus that all of his supplications would be accepted.®!! Such an incident is not
mentioned in contemporary and near-contemporary sources; €) The author further
maintains that as a qutab (highest position in the hierarchy of the Islamic sainthood)
Baba Farid was superior compared to the previous aqtab. While realizing such an
astonishing divine power some ascetics of Koh-i-Qaf (the mountain of Qaf) tried to kill
the Shaykh but they surrendered in the end before Baba Farid. Similarly, when a
discussion started among the saints of Lebanon as to whether Baba Farid was a qutab
or not. One by one, their saints visited the Shaykh, and, surprisingly, did not return. In
the end, all of them arrived at Ajodhan and Lebanon became lacking in saints. Baba
Farid ordered them to return to Lebanon as it was the land of the Sufis.®*? These
incidences are fabricated and are not found in contemporary sources; f) ‘Ali Asghar
maintains with the reference of Siraj al-Hidayah that Baba Farid became aware about
Shaitan (Iblis) who tried to betray the Indian non-believers (Hindus). Therefore, he

defeated him through his divine power and curtailed his activity of misguiding the

810 Asghar, Jawdhir-i-Faridr, 341-42.
811 pid., 197-98.
82| pid., 99-200.
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native peoples.®t® This event is not found in the Sirdj al-Hidayah published by Indian
Council of Historical Research; g) ‘Alt Asghar Chishti mistakenly refers some cases to
Siyar al-Awliya’. Like the incident of appointment of ten thousand khulafa’ on the earth,
eighteen thousand five hundred and forty in the water (oceans, rivers), two hundred in
the air, four hundred in the first sky, seven thousand on mountains, fourteen thousand
in the seventh sky, while seven hundred are unknown. However, this information does
not exist in the Siyar al-Awliya’. Furthermore, ‘Alt Asghar and Amir Khiird are agreed
on the appointment of some khulafa’ such as Khwajah Nizam al-Din Awliya’, ‘Ala’ al-
Din ‘Alt Ahmad Sabir, Jamal al-Din Hansw1, Khwajah Badr al-Din Ishaq, Shaykh Najib
al-Din Mutawwakil. However, ‘Ali Asghar has mentioned numerous other khulafa’ of
Baba Farid namely Muhammad Siraj, Shaykh ‘Ali Shakar Rayz, Shaykh ‘Alt Shakar
Bar, Shaykh Zakariyya Sindhi, Shaykh Zain al-Din of Damascus, Shaykh ‘Al1 Sialkoti,
Shaykh Baba Dhara, Shaykh Jamal Kabuli, Shaykh Muhammad bin Mahmiid Kirmani,
Shaykh Sadr Diwana, Shaykh Rakn al-Din, Shaykh Muhammad Shah Ghuri, Khwajah
Muhammad Naishapuri, Maulana ‘Al1 Bihar1,®** Hamid and Shaykh “Arif.8%° In fact,
excepting the first five khulafa’, the rest of these are not justifiable because they are not
mentioned in contemporary Sufi literature. While discussing the bestowment of
khalafat on the sons of Baba Farid, ‘Al Asghar Chishti postulated that Baba Farid
himself granted khalafat to Shihab al-Din Ganj-i-‘Ilam (the Treasury of Knowledge)
Badr al-Din Sulaiman, Nizam al-Din, Shaykh Ya‘qab, and Nasir al-Din Nasrullah.86

Contrarily, Amir Khiird explicitly mentioned that Baba Farid requested Khwajah Ghur

8131 bid., 258-59.
8lAsghar, Jawahir-i-Faridi, 275-76.
815 |hid., 240-42.
816 |bid., 275-76.
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and Khwajah Zir to grant the robe of khalafat to Shaykh Shihab al-Din and Shaykh

Badr al-Din Sulaiman:8’

h) While talking about the title Ganj-i-Shakar ‘Ali Asghar Chishti added some other
legends; Baba Farid during one of his journeys, stayed at a village situated in a jungle.
The native people were the great devotees of the Shaykh. Their chief had a beautiful
daughter who after seeing the Shaykh had a great desire to marry Baba Farid. She never
disclosed her desire to anyone. But due to this aspiration, she became pregnant. People
scorned her because of her illegitimate pregnancy. Baba Farid again visited the same
village after six months. The local men criticized Baba Farid and asserted that the
Shaykh has committed adultery. Baba Farid became aware of the incident and said that
it might have happened due to that girl’s pious desire of marriage. The people
conditionally agreed to the statement of Baba Farid and demanded to see rain of sugar.
Upon listening the demand, Baba Farid supplicated that He (ALLAH) who made
pregnant this girl without husband will also make sure of the rain of sugar. Right after
the completion of the statement the desired rain started. Due to this incident he became
popular as Ganj-i-Shakar. Later, that girl gave birth to a baby boy and Baba Farid had
many descendants from the child.8!® However, except ‘Ali Asghar Chishti, all other
early Sufi panegyric literature of South Asia is silent about the miracle of rain of sugar.
Similarly, he added that during the night of the ma‘raj the Holy Prophet (PBUH)
received some trays (ledge) of sugar from ALLAH Almighty on the behalf of Baba
Farid. ALLAH Almighty said that this sugar is a gift from one of your followers (Baba
Farid). You should eat this sugar and distributes it among your companions. That’s why

Baba Farid became popular as Ganj-i-Shakar. 8° Such an incident is debatable.

817 Amir Khurd. Siyar al-Awliya’,189.
818Asghar, Jawahir-i-Faridi, 269-70.
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Moreover, none of the biographies of Prophet (PBUH), nor the books of ahadith,

neither the hagiographies of Baba Farid has discussed such an anecdote.

i) Likewise, ‘Ali Asghar maintains that when Shaykh Shihab al-Din Ganj-i-Alam was
born Khwajah Nizam al-Din Awliya’ was in Ajodhan.®%° Contrary to the statement it is
important to mention that Shaykh Shihab al-Din and Khwajah Nizam al-Din Awliya’
had same age. Khwajah Nizam al-Din Awliya’ visited Baba Farid in 1258 at the age of
twenty ;J) ‘Ali Asghar also wrongly mentioned that the ruler of Ghazna handed over a
gift of money to Shihab al-Din Ghaznavi for Baba Farid. And Shihab al-Din Ghaznavi
presented half of the amount to Baba Farid. Upon this Baba Farid disclosed the unjust
act of Shihab al-Din Ghaznavi. So, Shihab al-Din Ghaznavi gave Baba Farid all the
money and became his disciple and was later granted khalafat.8?* However, the Siyar
al-Awliya’ and Siyar al-’Arifin say that the gift was sent by governor of Uchach through

Shaykh *Arif.

k) Another incident is that Khwajah Mu‘in al-Din Chishti arrived at Delh and Khwajah
Qutab al-Din Bakhtiyar Kaki asked Baba Farid for the greeting of his preceptor. Baba
Farid, however, due to great love and attachment for his own Shaykh did not go to
receive Khwajah Mu‘in al-Din Chishti. Furthermore, Baba Farid explained before his
Shaykh that he had one heart which he had given to Khwajah Qutab al-Din Bakhtiyar
Kaki. In this regard, Khwajah Mu‘in al-Din Chishtt himself visited him at his hujrah
and Baba Farid kissed his feet. On the ordered of Khwajah Mu‘in al-Din Hassan,
Khwajah Qutab al-Din prayed for Baba Farid and bestowed him whatever received
from Khwajah Mu‘in al-Din Hassan. Meanwhile, Khwajah Mu‘in al-Din Hassan

prayed and bestowed to Baba Farid what he received from his Shaykh Khwajah

820Asghar, Jawahir-i-Faridi, 238.
8211pid., 254.
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‘Uthman al-HariinT (d.1221).822 It is almost impossible in Islamic mysticism in general
and in the Chishfi silsilah in particular that the disciple will not follow what his
preceptor suggested. Amir Khiird maintains that Khwajah Qutab al-Din did not ask

Baba Farid to come out and greeting his Shaykh outside the city.8?3

3.7.2.4- Analysis and Comparison

In some cases, the author did not adopt an analytical approach and failed to mention
the reasons of differences which exist in various events as compared to contemporary
sources. As mentioned above, such irrational approach creates problem for latter
historians. For example, while talking about Jamal al-Din Sulaiman the author, on the
one hand, quote Amir Khiird Kirmani, who did not mention any blood relations with
Mahmud of Ghazna, while, on the other hand, he quotes Jamali who declared that he
was the nephew of Mahmiud of Ghazna. In this way the author failed to generate his
own opinion. An axiological drawback has also been found in the book as the author
did not seem to be rational and in many cases relies on Gulshan-i-Aw/iya’ which is
axiomatically a fabricated source. Moreover, in some cases, he has copied full
paragraph from the Fawaid al-Fuad, Siyar al-Awliya’, Khayr al-Majalis and Siyar al-
"Arifin. Additionally, in some cases, ‘Ali Asghar relied on oral history and also

mentioned some incidents on behalf of his mother and father.

3.8- The Majma‘al-Awliya’

The Majma* al-Awliya’ was compiled by Badr al-Din Sirhindi bin Ibrahim Sirhindi,

who was one of the eminent disciples of Shaykh Ahmad Sirhindi (d.1624), popularly

82Asghar, Jawahir-i-Faridi, 255-56.
82 Amir Khurd, Siyar al-Awliya’, 72.
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known as Mujadid ‘Alif Thani.??* Badr al-Din was an intellectual Sufi, he wrote some
prominent works such as the Hadarat al-Qudiis and the Majma ‘ al-Awliya’. The former
book is the biography of the prominent Nagshbandiyyah saints primarily emphasized
on Shaykh Ahmad Sirhindi while the latter work is a biography of saints of different
Salasil (sing. silsilah). The Majma* al-Awliya’ is a detailed study about the life of
Shaykh Farid al-Din. Some historians like Muhammad Aslam claims that book was
compiled by ‘Al Akbar Karor1 rather than Badr al-Din Sirhindi which is not reality.

The book was compiled in 1043 A.H./1633-34 A.D.%? and it has twelve chapters.
3.8.1- Portrayal of Baba Farid in Majma‘ al-Awliya’

The author maintains that Shaykh Farid al-Din Ganj-i-Shakar was a disciple of
Khwajah Qutab al-Din Bakhtiyar Kakt and was also blessed by Khwajah Mu‘in al-Din.
Shaykh Farid al-Din tried his best not to exhibit his miracles. While discussing the title
Ganj-i-Shakar the author provided nearly similar information to Fadalullah Jamali’s

Siyar al-’Arifin.8%

The author adduces from the Siyar al-’4rifin, while describing some popular miracles
of Baba Farid. Incidents such as the encounter of Shaykh ‘Arif with the great Shaykh,
the incident of galandar who visited the hospice of Baba Farid and tried to attack on
Khwajah Badr al-Din Ishaq when the later did not allow him to see Baba Farid.
Similarly, the author provided valuable information about Khwajah Badr al-Din
Isha'lq.827 The author maintains that Baba Farid died on Saturday, Muharram 5, 670

A.H./ August 13, 1271 A.D. at the age of eighty. The Shaykh took ablution offered two

824Badr al-Din Sirhindi, Hadarat al-Qudis, vol. 2, trans. Ghulam Mustafa Khan, 756-59.
825Nizami, The Life and Times of Shaikh Farid-U’D-Din Ganj-I-Shakar., 8: See also C.A Storey,
Persian Literature: A Bio-Bibliographical Survey. Vol. 1, Part. 2, 991.

826Badr al-Din Sirhindi, Majma ‘ al-Awliya’. (handwritten manuscript compl. 1731), 295-96.

8271 bid., 296-97.
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additional (rak ‘af) in prayer and died in the condition of prostration.8?® Baba Farid’s
sons were also well-known mystics. Moreover, the grandson of Baba Farid, named
Shaykh ‘Ala’ al-Din Maj Darya, was also a prominent saint of his time and Sultan

Muhammad bin Tughlug was one of his devotees.®?°

3.8.2- Critical Analysis of the Majma ‘al-Awliya’

Although the Majma“ al-Awliya’ is a Nagshbandiyyah’s tadhkira, one can find
adequate information about the prominent Chishti saints of medieval India, including
Khwajah Mu‘in al-Din Chishti, Khwajah Qutab al-Din Bakhtiyar Kaki, Shaykh Badr
al-Din Ghaznavi, Khwajah Nasir al-Din Mahmtid Chirag-i-Delhi and Sayyed Gési
Daraz. Similarly, the author also discussed Baba Farid, his children, and eminent
khulafa’ including Khwajah Nizam al-Din Awliya’, Shaykh Jamal al-Din of Hansi,
Shaykh Badr al-Din Ishaq of Delhi, Khwajah Najib al-Din Mutawwakil and Shaykh

‘Arif of Multan.

While discussing Baba Farid, the author did not consult the majority of the
contemporary and early-contemporary sources such as the Fawaid al-Fuad, Siyar al-
Awliya’, Durr-i-Nizami, Afdal al-Fawaid, Khayr al-Majalis, Jawam * al-Kalim and the
Malfiizat of Khwajah Burhan al-Gharib. However, his main reliance was on Jamali’s
Siyar al-'Adrifin. Yet he skipped some information which is described by Jamali. For
example, in the case of Shaykh °Arif, Jamali maintains that Baba Farid granted him the
khalafat of Sistan,%* the (khalafat) declined by Badr al-Din Sirhindi. Moreover, there

is erroneous information about Shaykh ‘Arif, e.g. Amir Hassan Sijzi maintains that the

828|bid., 297.
829Sirhindt, Majma * al-Awliya’, 298.
830 Jamali, Siyar al-’Arifin, 56.
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governor had given Shaykh ‘Arif one hundred tanka®! while Badr al-Din Sirhindi
mentioned two hundred. Similarly, the author states that leaves turned into sugar when
Baba Farid fell on the ground in fact it was mud which turned into sugar.2* The author’s
claims that Baba Farid was died at the age of eighty on 670 A.H. which is also not fully
acceptable as the Shaykh died on 664 A.H., at the age of ninety-five years,® or at the

age of ninety-three.8%

He skipped numerous aspects and incidents of the life of Baba Farid such as his
forefathers and their migration toward south Asia, the birth and early life of Baba Farid,
his mother and father, the itineraries of the Shaykh, his meditation, particularly, the
chillah-i-ma ‘kus, his life at Delhi, Hansi and Ajodhan. Moreover, he does not mention

the Malfiizat of Baba Farid which have been described by Amir Khird.

3.9- Safinat al-Awliya’

Dara Shikoh was the eldest son of Mughal emperor Shah Jahan (r. 1628-56), he was
born in 1615 A.D. Dara was a great Sufi as well as a distinguish mystic intellectual. He
compiled several works the most prominent are Majma ‘al-Bahrain, Sakinat al-Awliya’,
Risalah-i-Haq Numa, Safinat al-Awliya’, Tarigat al-Hagigat, Hasnat al-’Arifin and
Muntakhibat-i-Asar Bas'ai wa Ehtimam

He had also a good knowledge of Hinduism, he rendered Bhagavad-Gita from Sanskrit
to Persian and translated the Upanishads under the title “Sirr-i-Akbar” (The Greatest
Mystery).8%® As his younger brother’s (Aurangzib’s) order Dara Shikoh was beheaded

at Sarai Jajo, some thirty-five kilometers southeast of Agra on 30 August 1659 A.D. in

81 Sijz1, Fawaid al-Fuad, 134.

832Jamali, Siyar al-"Arifin, 46.

833 Amir Khiird, Siyar al-Awliya’, 89-91.

834Sijz1, Fawaid al-Fuad, 34-35.

85]lyse R. Morgenstein Fuerst. A Muslim Bhagavat Gita: ‘Abdul-Rahman Chishti’s Interpretative
Translation and its Implications. Journal of South Asian Religious History. (Vol. 1, 2015), 12.
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order to avoid an uprising of the people of Delhi that would likely have occurred, owing
to the great love felt for Dara Shikoh by the common people. His final resting place is
said to an unmarked grave at the mausoleum of his great grandfather, Humayun in
Delhi. One of Dara’s last acts, probably a foolish act for a military commander, was to
send his remaining troops with the body of his beloved only wife, Nadira Banu Begum
(1618-1659), whom he had loved from childhood, to the dargah of his murshid, Mian
Mir (1550-1635), at Lahore to be placed under the great Shaykh’s protection until the

Day of Judgment &3¢

Prince Dara Shikoh compiled the Safinat al-Awliya’ at the age of twenty-five. He was
rational in his approach while compiling that work. He did not accept the age of Salman
Farsi (the Persian) who was one of the prominent companions of the Holy Prophet
(PBHU) as some historians proclaimed the former live life of many hundred years.8’
One major characteristic of his work like Ghautht Shattari he mentioned the location of
the shrines, date of birth and date of death of every saint described in his book.8% The
book was completed in 1049 A.H./ 1640 A.D.8 The author has discussed four hundred
Sufis. He started his book with the biography of Holy Prophet (PBUH), the four pious

caliphs and the twelve Shiite imams. He also discussed some mystic women in his book.

86 Hugh van Skyhawk, A Note on Death and the Holy Man in South Asia, in “Well Articulated Better
Paths, Sufi Saints as Links between Religious Communities”, ed. Van Skyhawk (Islamabad: Friedrich
Naumann Foundation for Freedom, 2014), 8

871bne Hajar (d. 1449 A.D) maintains that al-Dhahabi (d. 1348 A.D) proclaimed Salman Farsi lived a
life of more than two hundred and fifty years while Abu al-Shaykh in his book Tabagat al-Ashabanayn
argued that his age was not less than three hundred and fifty years. Ahmed bin ‘Ali Ibne Hajar al-
‘Asqalani, Al-1saba fr tamyiz al-Sahaba. Vol.3 (Bairut: Darul Kutab al-Alamiyya, n.d), 119-20.
838]_awrence, An Indo-Persian Perspective on the Significance of Early Persian Sufi Masters. The
Heritage of Sufism: Classical Persian Sufism from its Origins to Rumi (700-1300) Vol. 1, ed.
Lewisohn, 24-25.

839 Nizami, The Life and Times of Shaikh Farid-U’D-Din Ganj-1-Shakar, 8. See also Storey, Persian
Literature: A Bio-Bibliographical Survey. Vol. 1, Part 2, 996.
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3.9.1- Portrayal of Baba Farid in Safinat al Awliya’

Mas‘td bin ‘Azu al-Din was a descendant of second pious caliph ‘Umar bin Khattab
(d. 644), his mother was the daughter of Wahid al-Din Khunjadt .84° While discussing
the title Ganj-i-Shakar the author provides similar information to Amir Khiird’s Siyar
al-Awliya’. Khwajah Mu‘in al-Din Chishti prophesied about Shaykh Farid that he will
become a great Falcon who will reside at Sidrat al-Muntaha and eminent saints even
Ghouth, Qutab would seek the blessing of Shaykh Farid al-Din. The author further
added that Shaykh Farid left for HansT during the lifetime of his Shaykh and after the
death of Khwajah Qutab al-Din he settled in a village known as Ajodhan which was
situated near Dipal Pur. Shaykh Farid passed away on 5" Muharram 664 A.H. at the

age of ninety-five years.34
3.9.2- Critical Analysis of Safinat al Awliya’

It is a brief biography of Baba Farid and there is some wrong information added while
some important information has been skipped by the author. He did not discuss the
forefathers of Baba Farid, his early life, his meditation, itineraries, matrimonial life and
offspring of Baba Farid. Dara Shikoh wrongly mentioned ‘Azu al-Din Mahmiid®*? as
father of Baba Farid instead of Jamal al-Din Sulaiman. Moreover, the author wrongly
mentioned Maulana Wajih al-Din Khunjadi as Wahid al-Din Khunjadi. Surprisingly,

Dara Shikoh did not use ¢ Baba’ for Baba Farid in his whole work.

840Dara Shikoh, Safinat al-Awliya’, ed. Mr. Bell (Agra: Madrassah Agrah,1853), 163-64.
841Shikoh, Safinat al-Awliya’, ed. Bell., 164-65.
82|bid., 163.
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3.10- Siyar al-Agqtab

Allah Diya Chishtt was the son of Shaykh ‘Abdul Rahim Chishti who was born at
Karanah Paniput. He was disciple of ‘Abdul Salam Shah A‘ala Chishti and was also
compiled his Malfiizat with the title of Jawahir-i-4 ’ala. Allah Diya was contemporary
of Mughal emperor Shah Jahan (r.1629-58). He became popular due to his Chishti
hagiographical work entitled Siyar al-A4gzab. It was completed in 1646 A.D.%* or 1646-
47.8% The book starts from the biography of ‘Al bin Abi Talib (d.661 A.D.) and
discusses almost all the prominent Chishti Sufis from eight centuries to seventeenth
century A.D. this is the first book which also described Chishtt SabirT Sufis. Shah A‘ala
was a Chisht1 Sabiri preceptor and that’s why Siyar al-4gtab centralized the same sub-
order of the Chishtiyyah silsilah. However, it is a detailed study of Baba Farid, and

other earlier Chishti Shaykhs of South Asia.
3.10.1- Portrayal of Baba Farid in Siyar al-Aqtab

As mentioned above Siyar al-4gtab is a detailed biography of Baba Farid. According
to the author Baba Farid was born in 595 A.H.8% 1198 A.D. his family name was
Mas‘iid which latter on changed by popular Sufi Farid al-Din ‘Attar34® (d.1221) into
Farid al-Din. Like ‘AlT Asghar Chishti, Allah Diya too mentioned his one hundred and

one names which are used as wazaif.8*” The author has also described the genealogy of

843Nizam, The Life and Times of Shaikh Farid-U’D-Din Ganj-I-Shakar, 8.

84Storey, Persian Literature: A Bio-Bibliographical Survey. Vol. 1, Part 2, 1004.

845Allah Diya bin Shaykh ‘Abdul Rahim, Siyar al-4qtab, trans. Muhammad Muin ud Din Dardai
(Karachi: Nafees Academy, 1979), 187.

846 bid., 185.

847 bid., 185-86.
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Baba Farid.®*® While talking about Qadi Shu‘aib the author relies on Amir Khiird.8*°
Like Jamali, Allah Diya also maintains that Mahmud of Ghazna was the uncle of Jamal
al-Din Sulaiman.3° However, while discussing Qursam Bibi, the author relies on
Sijz1’s Fawaid al-Fuad and Amir Khiard’s Siyar al-Awliya’. Qursam Bibi was the
daughter of Maulana Wajih al-Din Khunjadi and was very pious woman.%! The author
once again relies on Siyar al-Awliya’ while discussing the encounter of Baba Farid and

Khwajah Qutab al-Din Bakhtiyar Kaki.8>

Baba Farid received the robe (khirqah-i-khalafar) and asm-i-a‘zam from Khwajah
Mu‘in al-Din Hassan and at that time Qadi Hamid al-Din Nagauri, ‘Ali Kirmani, Sayed
Nur al-Din Ghaznavi, Maulana Mubarak, Shaykh Nizam al-Din Abu al-Mawaid,
Shams al-Din Turk and Khwajah Mahmiid were also present.® While discussing the
title Shakar-i-Ganj, Allah Diya relies on Amir Khiird and also provides some new
information.8%* While discussing the life of Baba Farid at Delhi and Hansi, the author

once again relies on the Siyar al-Awliya’ 8%

As a head of Chishti silsilah Baba Farid stayed at Delht just for three days and then,
despite much persistence of the local disciples and saints, he returned to Hansi. After a
short period of time he even left Hansi, t0o, and settled at Ajodhan. He further maintains

that Baba Farid liked Ajodhan for a while but decided to quit it as well up on his

848Following pedigree of Baba Farid presented by Allah Diya Chishti in Siyar al-Agtab, p. 186: Shaykh
Farid al-Din Mas‘td Shakar Ganj b. Jamal al-Din Sulaiman b. Shaykh Shu‘aib b. Shaykh Muhammad
Ahmad b. Shaykh Yiisuf b. Shaykh Shihab al-Din popularly known as Farrukh Shah Kabuli b. Nasir
Fakhar-al-Din Mahmiud b. Shaykh Sulaiman b. Shaykh Mas‘ad b. ‘Abdullah Wa‘az al-Asghar b.
Wa‘az al-Akbar Abu al-Fateh b. Shaykh Ishaq b. Shaykh Nasr b. ‘Abdullah (RA) b. Hadrat ‘Umar bin
al-Khattab (RA).

849Allah Diya, Siyar al-Agtab, trans. Dardai, 187

801hid., 187.

811bid., 187.

82Allah Diya, Siyar al-Agtab, trans. Dardai, 187-88.

831hid., 189.

841bid., 188.

851bid., 188-90.
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becoming popular. However, he was advised by his Shaykh in a dream that he should

stay in Ajodhan #° later, the same was ordered by ALLAH Almighty.%’

The author penned down several miracles of Baba Farid already mentioned in
contemporary sources and described some new miracles, such as the dispute of
agricultural land between a petitioner and Shaykh Farid’s son. When the ruler inquired
about the ownership the land, the land itself replied; “O Fool! You asked who is the
owner of this land? Be aware! the whole world is the possession of Shaykh Farid al-
Din Mas‘ad”. Similarly, he describes another new incident that sweets turned into gold
for travelers who asked for financial assistance to Baba Farid. He narrated the following
miracles adduce from the contemporary sources that the brother of Muhammad Shah
was recovered due to the Shaykh’s prayer and the Sufis who visited Shaykh Ahwad al-
Din Kirmani found themselves at the Ka‘aba due to the prayer of Baba Farid.
Furthermore, a darwaish and some of his friends’ who hailed from Jerusalem visited
Baba Farid. He postulated that he saw Shaykh Farid at Jerusalem. Upon his
announcement Shaykh Farid reminded him his promise that he will not disclose it with
anyone. Furthermore, Baba Farid explained that the Ka‘aba and the Jerusalem would
be present at the abode of the saints. Moreover, the particular saint himself saw the
Ka‘aba and Jerusalem when Baba Farid asked him to close his eyes. The saint

apologized and became his disciple.®®

After arriving at Ajodhan Baba Farid realized that a jogz was creating problems for the
native people. The unnamed jogi (the author did not mention his name) was forcefully

usurping milk and food from the local people and, on denial, the fresh stuff turned into

86| bid., 190.
87bid., 190.
88Allah Diya, Siyar al-Agtab, trans. Dardai, 193-96.
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blood due to his magic. The Shaykh forgave the jogi when he surrendered on his magic
proved to be useless against the Shaykh. Baba Farid ordered him to leave that place and
did not disturb the people anymore. Baba Farid later settled at the home of the jogz and

said; “only fagir (mendicant) can live in the house of faqir” 8

While discussing the philosophy of Baba Farid, Allah Diya maintains that he defined
Sufi as moralistic, self-denial, and free from worldly desires. While discussing the
principles of darwaishz (saintliness), the author provided information mirroring Baba
Farid’s Rahat al-Qulub. Moreover, Baba Farid defined israf (extravagancy) as any

amount which is not spent in the way of ALLAH.8%°

Similarly, the author maintains that Shaykh Baha’ al-Din Zakariyya of Multan
proclaimed that anyone who just look at his face ALLAH Almighty will save him or
her from the hell. Mian Bhora a disciple of Baba Farid declined to see him, when Baba
Farid became aware of that incident he became unconscious for some time due to
ecstasy. When he retained his consciousness, he stated; “ALLAH Almighty has
promised him, anyone who will be his disciple or the disciple of his disciple, or who

belong to his silsilah will not go to the hell”.8%

While talking about Shaykh Jamal al-Din of Hansi, one of the eminent disciples of
Shaykh Farid al-Din Mas‘td Ganj-i-Shakar, Allah Diya proclaimed that Shaykh Baha’
al-Din Zakariyya preoccupied him through his spiritual power and the later tried to quit
the circle of Baba Farid. Baba Farid, therefore, imprecated him when the former tried
to get permission to leave Multan; “Go and make your face black,” Jamal al-Din of

HansT lost his beauty and felt so guilty that he declined to desert. After a long period of

891bid., 190-91.
860A11ah Diya, Siyar al-Agtab, trans. Dardai, 192.
81 Ibid., 197-98.
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time a merchant, who was also a disciple of Baba Farid, saw the miserable condition of
Jamal al-Din and requested the Shaykh to condone him. Baba Farid accepted the
request, embraced him and pray for him, so Jamal al-Din became more beautiful than

before and regained his spiritual authority.862

3.10.2- Critical Analysis of Siyar al-Aqtab

Although the Siyar al-Aqgtab is very informative and an important source regarding the
Chishti Sufis of South Asia, some faults are also part of this work. While talking about
Baba Farid, Allah Diya mentioned the date of birth of the Shaykh as 595 A.H./1198
A.D. 83 which is far from the fact as both the Siyar al-Awliya’ and the Fawdaid al-Fuad
mentioned it as 569 A.H.,%4 and 571 A.H.,% respectively. Similarly, he mentioned the
date of death of Baba Farid as 669 A.H.8%¢1270 A.D. which is also debatable as in this
way the total age of Baba Farid became almost seventy two years while he himself
mentioned that Baba Farid died at the age of ninety-five.®% Likewise, the genealogy of
Baba Farid presented by the author traced his family tree back to the Banu ‘Adi, one of
the clans of the Quraish, while, on the other hand, he mentioned that Mahmud of
Ghazna was the maternal uncle of Jamal al-Din Sulaiman. The fact is that Mahmiid was

a descendant of Yazd-gird. 8% Furthermore, chronologically the above-mentioned

82]bid., 192-93.

863Allah Diya, Siyar al-Agtab, trans. Dardai, 187.

84 Sij71, Fawdid al-Fuad, 34-35.

85 Amir Khurd, Siyar al-Awliya’, 91.

86 Allah Diya, Siyar al-Agtab, trans. Dardai, 198.

871bid., 185.

88Genealogy presented by Minhaj as Siraj Jawzjani in in Tabagat-i-Nasiri of Sultan Mahmiid is Mahmud
b. Subuktigin b. Jiq b. Qara Bahkam b. Qara Arslan b. Qara Mallat b. Qara Nu‘man b. Firtiz b. Yazd-
Gird. Minh3j al-Din Jawzjani, Tabagat-i-Nasirt, ed. Cap. W. Nassau Lees, Maulvi Khadim Hossain and
Abd al-Hay. (Calcutta: College Press, 1864), 6. While genealogy of Sultan Mahmiid presented by
Muhammad Qasim Hindu Shahi Farishta: Mahmud b. Subuktigin b. Jugakan b. Qara al-Hakam b. QarzI
Arslan b. Qara Nu‘man b. Firiiz b. Yazd Gird. Abu al-Qasim Muhammad Qasim Hindu Shah Farishta,
Tarikh-i-Farishta. Vol. 1. trans. Abdul Hayy Khawaja (Lahore: Al-Mizan Publishers, 2009), 51
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relationship is also challengeable as Mahmid died (d. 2030) more than a hundred years

before the birth of Jamal al-Din Sulaiman.

Baba Farid was born in a village named Kathowal, while Allah Diya mentioned it as
Kahoniwal. Another debatable information shared by the author is that Baba Farid
obtained the robe of khalafat from Khwajah Mu‘in al-Din Hassan in the presence of
some popular Sufis, including Khwajah Hamid al-Din Nagauri, Sayed Nur al-Din
Ghaznavi, Maulana Mubarak, Shaykh Nizam al-Din Aba al-Mawaid, Shams al-Din
Turk and Khwajah Mahmiid. The fact is that these Sufis were present when Baba Farid
took bay ‘at at the hand of Khwajah Qutab al-Din Bakhtiyar Kaki. But no contemporary
source postulates that Khwajah Mu‘in al-Din Hassan granted him the robe of khalafat.
The encounter of Baba Farid and Shaykh Ahwad al-Din Kirmani as mentioned above

occurred at Baghdad,®® rather than in Sistan as described by Allah Diya.

While discussing the title Ganj-i-Shakar, the author maintains that Khwajah Qutab al-
Din Bakhtiyar Kaki predicted that Baba Farid will receive sugar for the rest of his
remaining life. This is also an exaggerated addition. Similarly, the author proclaimed
that Khwajah Qutab al-Din Bakhtiyar Kaki visited Baba Farid only once in a week,
while the fact is that it was Baba Farid who visited his Shaykh after every two weeks.

Surprisingly, the author did not discuss the itinerancies of Baba Farid.

The incident of a competition between Baba Farid and a jogi is also debatable. It is
because Baba Farid in his whole life did not turn against his rivals either they were the
magicians (son of Shihab), gadi (‘Abdullah), assassins (an assassin was arranged by
Qadit ‘Abdullah to try to kill the Shaykh) or worldly ‘ulema’. Moreover, if one should

accept the authenticity of that event then there is a good possibility of jogi’s conversion

89K husru, Afdal al- Fawaid, trans. Malik, 291-92.
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to Islam as mentioned by many other hagiographers rather than his expulsion from
Ajodhan along with his fellow men. ‘Ali Asghar Chishti for instance, proclaimed that
the jogi (he mentioned his name as Bal Nath) was converted at the hand of Baba Farid
and became the Shaykh’s disciple, ‘Abdullah being recommended as his new name.8”°
Shaykh Muhammad Akram Qudiist also argued that the jogr along with his chaillahs
(disciples, students) converted to Islam and the Shaykh granted him the khalafat namah
of Ststan.8’t Additionally, the incident of Mian Bhora does not fully match with earlier
sources. The source of this incident is Jawam ‘ al-Kalim, Sayed Gé&st Daraz maintains
that ALLAH Almighty informed Shaykh Baha’ al-Din Zakariyya after receiving a
severe injury as he fell down from his roof, that anyone who just saw him during first
three days he/she will go to paradise. Moreover, Sayed Gést Daraz did not mention

anything about Mian Bhora.8"2

While talking about the khulafa’ of Baba Farid, the author wrongly proclaimed that in
the Malfiizat of Baba Farid he has discussed his twenty khulafa’. Moreover, he
proclaimed that among these successors one of the most important is ‘Ala’ al-Din ‘Al
Ahmad Sabir.8” In fact, in the Rahat al-Qulib and the Asrar al-Awliya’ one cannot

find the name of ‘Ala’ al-Din ‘Ali Ahmad Sabir.

Similarly, in some cases the author like ‘Ali Asghar Chishtt did not follow rational
approach. He proclaimed that Baba Farid was sitting under a tree and suddenly a severe
storm started which destroyed many trees. One big branch of the same tree was broken

but remained in the air as Baba Farid looked toward that branch. Moreover, the same

80Asghar, Jawahir-i-Faridi, 212.

8"1Barasawi, Igtibas al-Anwar. (Lahore: Zia al-Quran Publishers, 1993), 447-48.
872Hussaint, Jawam ‘ al Kalim. Dardai, 543-44.

873Allah Diya, Siyar al-Agtab, trans. Dardai, 198.
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branch is still hanging on the space as well.8”* The anecdote of Jamal al-Din of HansT
that he wanted to join the circle of Shaykh Baha la-Din Zakariyya is mare a legend as
Amir Khiird discusses Jamal al-Din of HansT in detail, but he did not mention that
incident. Similarly, Amir Hassan Sijzi and Fadalullah Jamali are also silent about the
story. Likewise, the issue of agricultural land is also debatable. While discussing about
the event of a Suff who came from Jerusalem, Allah Diya added another legend as he
wrote when the saint closed his eyes on the order of Baba Farid he saw Ka‘aba and
Jerusalem there. ‘Al Asghar Chishti described that anecdote with a little bit different
way like only one Sufi of Jerusalem visited Baba Farid rather than group of Sufis.t”
Amir Khiird on the other hand mentioned that a Sufi came from Jerusalem and Baba
Farid granted him the robe of khalafat first day of his arrival and explained he did so

because of his long journey.

Another main cause of legends and fabrications found in Siyar al-4qtab is the careless
observation of the author towards the contemporary sources. In this regard, he
maintains that Yasuf of Hansi a best friend of Baba Farid when returned from the
pilgrimage of Makkah, Baba Farid therefore inquired him what he had realized at the
House of ALLAH Almighty. Yasuf replied that he saw many ascetics and Sufis there.
Baba Farid suddenly disappeared and returned for a short while. Khwajah Nizam al-
Din Awliya’ was much surprised and inquired where he was disappeared?®’® On the
other hand Amir Khird differs Yasuf of Hansi visited Uchach and discussed about the
Sufis of Uchach rather than the Makkahn. Moreover, Yiasuf himself asked to Baba Farid

that where he was suddenly disappeared rather than Khwajah Nizam al-Din Awliya’.8"’

8741bid., 196

85 Asghar, Jawahir-i-Faridi, 253.

876 Allah Diya, Siyar al-Agtab, trans. Dardai, 196.
877 Amir Khiird, Siyar al-Awliya’, 81.
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3.11- The Chishtiyyah Behashtiyyah Firdisiyyah Qidstyyah

‘Ala’ al-Din Muhammad Barnawi was a Sufi of Chishtiyyah silsilah. Like many other
Chishtt saints ‘Ala’ al-Din kept himself busy in worship and offered evening and
morning prayer with same ablution. He had great desire to write biographies of his
silsilah.8”® He had also a great command on music. The Chishtiyyah Behashtiyyah
Firdiisiyyah Qudsiyyah is a detailed biography of the Chishti saints. This book is not
yet published and like Ma‘arij al-Walayat, its only handwritten manuscript is available
in the catalogue the catalogue of Azar collection, Main Library of Punjab University
Lahore, Pakistan. Moreover, this manuscript is also not in a good condition, and its first
forty pages has already lost. The numbering of the pages is also not clearly visible. The
exact date of its compilation is also not known. Besides this book ‘Ala’ al-Din Barnawi
has also compiled another book entitled Ramiz al-Salikin. He was died in 1082 A.H./
1671 A.D. at the age of eighty-two years and his tomb is situated at Barnawah, India.

3.11.1- Portrayal of Baba Farid in Chishtiyyah Behashtiyyah Firdusiyya
Qudsiyya

The author while discussing the forefathers of Baba Farid, their migration from Kabul
to Multan, early life, his encounter with Khwajah Qutab al-Din Bakhtiyar Kaki and life
of Baba Farid at Delht provides similar information as described by Amir Khird. He
mentioned the name of Baba Farid as Shaykh al-Shaytkh al-‘Alam Makhdim Farid al-
Haq wa Din Ganj Shakar. Baba Farid did his bay ‘at on Ramdan 5" 584 A.H., at the
hand of Khwajah Qutab al-Din Bakhtiyar Kaki. Moreover, the former compiled the
Malfiizat of the later entitled Fawaid al-Salikin.8"® While describing the title Ganj-i-

Shakar he provides same information shared by Amir Khard in Siyar al-Awliya’ and

878Muhammad Umar al-Din Talib, Shajrah Tayyibah. (Gujranwala: 2008), 77.
87%¢Ala’ al-Din Muhammad Barnawi, Chishtiyyah Behashtiyyah Firdisiyyah Qiidsiyyah. (Handwritten
Manuscript), 62-64.
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La‘al Baig La‘ali in Samarat al-Qudiis. Similarly, while talking about the departure of
Baba Farid from Delht and Hansi, his life at Ajodhan, relationship with the ruling class,
the devotion of Sultan Nasir al-Din Mahmiid and Alagh Khan (Ghiyas al-Din Balban)
to the Shaykh and his death he adduces material from Fawaid al-Fuad and Siyar al-

Awliya’ 5

3.11.2- Critical analysis of Chishtiyyah Behashtiyyah Firdistyyah Qiidstyyah

The Chishtiyyah Behashtiyyah Firdiisiyyah Qudsiyyah is one of the important sources
regarding the biography of Chishti Sufis. The author was himself a well-known Sufi of
the same silsilah. By and large he relies contemporary sources and provides genuine
information about the Chishti Sufis of South Asia. It is a detailed study of Baba Farid.
Moreover, the author while discussing Baba Farid mainly relies on Fawaid al-Fuad and
Siyar al-Awliya’. Similarly, while making a comparison of Chishtiyyah Behashtiyyah
Firdiisiyyah Qiudstyyah with Shaykh ‘Abdul Haq Muhadith’s Akhbar al-Akhyar,
‘Abdul Samad’s Akhbar al-Asfiya’ and Muhammad Ghautht Shattari’s Gulzar-i-Abrar
regarding the biography of Baba Farid, ‘Ala’ al-Din Barnawi’s work provides more

information about Baba Farid compared to the former works.

As mentioned above the author produced a detailed biography of Baba Farid but still
he skipped few incidents such as the meeting of Baba Farid and Shaykh Jalal al-Din
Tabrizi, why Baba Farid left Delhi during the life of his Shaykh and why he left Delht
again after the death of his Shaykh, reason of the departure of Baba Farid from Hansi
and the descendants of Baba Farid. Furthermore, Barnawt failed to explore the actual

reason of the migration of Qadi Shu‘aib from Kabul.

880Barnawi, Chishtiyyah Behashtiyyah Firdiisiyyah Qiidsiyyah, 64-74.
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3.11.3- Abdul Rahman Chishti

Shaykh ‘Abdul Rahman ibn ‘Abdul Rasal ibn Qasim ibn Shah Bodh ‘Abbasi ‘Alawi
Chishtt was born in 1005 A.H./1597 A.D. He was khalifah of Shaykh Hamid who was
also his elder brother. Like Allah Diya Chishti, ‘Abdul Rahman also belonged to the
Sabiriyyah branch of Chishti silsilah. He was the descendant of Shaykh Ahmad ‘Abdul
Haqg of Roduli who was one of prominent Sufi of the same branch. Shaykh ‘Abdul
Rahman had a good command on Arabic, Persian and Sanskrit languages. He passed

away in 1683 and was buried in Rodiili, India.®"

Like Muhammad Dara Shikoh, ‘Abdul Rahman Chishti has also thoroughly consulted
Hindu sacred books and even instructed his fellow Muslims to study Hindu’s religious
works such as Bhagavad-Giza. It is also worth mentioning that he translated Bhagavad-
Gita from Sanskrit to Persian®?2 with the title Mirat al-Hagaiq. He was a prolific Sufi
writer and produced many books such as, Mirat al-Makhliqat, Nafa 'is-i-Rahmant,
Mirat al-Asrar, Aiarad-i-Chishtiyyah, Mirat al-Mas ‘idi and Mirat al-Madai. Mirat al-
Asrar was the celebrated work of Shaykh ‘Abdul Rahman. The author ranked the
Sabiriyyah Sufi order higher than other Sufi orders, even the Nizamiyyah Chishti

branch, by saying that the qutab is always selected from Sabirtyyah order.%

3.12- Mirat al- Asrar

Mirat al-Asrar is a detailed biography of the prominent Sufis of Islam, it was completed

in 1654. The author divided the Sufis into twenty-three generations and that covers a

81 Roderic Vassie, ‘Abdul Rahman Chishti & the Bhagavad-Gita: “Unity of Religion” Theory in
Practice. The Heritage of Sufism: The Legacy of Medieval Persian Sufism (1150-1500) Vol. 2, ed.
Leonard Lewisohn. (Oxford: One World Press, 1999), 367-68:See also Siyal, Magam-i-Ganj Shakar, p.
267.

82]lyse R. Morgenstein Fuerst. “A Muslim Bhagavad-Gita: ‘Abdul-Rahman Chishti’s Interpretative
Translation and its Implications. ” Journal of South Asian Religious History Vol. 1. (2015): 7-8.
83Hermansen & Lawrence, “Indo-Persian Tazkiras as Memorative communications,” 163.
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period of almost one thousand years from seventh century A.D. to seventeenth century
A.D. The Holy Prophet Muhammad (PBUH) (d.632), Abu Bakr (d.634), ‘Umar bin
Khattab (d.645), ‘Uthman bin ‘Affan (d.656) are included on the first generation. The
fourth caliph “Ali bin Abt Talib (d.661) and the eleven Shiite imams are in the second
generation. Meanwhile, Khwajah Abt Ishaq Shami has been discussed in the tenth
generation. Shaykh ‘Abdul Rahman discusses Baba Farid Mas‘tiid Ganj-i-Shakar in

detail in the nineteenth generation.%*

3.12.1- Portrayal of Baba Farid in Mirat al-Asrar

Shaykh ‘Abdul Rahman shared information akin to Amir Khiird’s Siyar al-Awliya
while discussing the ancestors of Baba Farid, their migration towards Hinddstan,
parents of Baba Farid and his first meeting with Khwajah Qutab al-Din Bakhtiyar Kakai.
After completing his education from Multan Baba Farid visited different other Islamic
centers as well as prominent saints including Shaykh Shihab al-Din Suhrwardi, Shaykh
Ajal Shirazi and Shaykh Saif al-Din Bakharzi. These saints appreciated the spiritual
passion and the divine level of Baba Farid and they further blessed him. After that Baba
Farid came back to Khwajah Qutab al-Din Bakhtiyar Kaki at Delhi who granted him
khalafat namah just three days after his arrival. While discussing the title Ganj-i-
Shakar, Shaykh ‘Abdul Rahman Chishti consulted prominent sources including the
Siyar al-Awliya’, Siyar al-’Arifin and Akhbar al-Akhyar. Similarly, while discussing
the meeting of Baba Farid with Khwajah Mu‘in al-Din Hassan, the Chillah-i- Ma ‘kus,
the death of Khwajah Qutab al-Din Bakhtiyar Kaki, and why Baba Farid quit Delhi, the

author once again provides similar information to the Siyar al-4w/iya .8

84 Nizami, The Life and Times of Shaikh Farid-U’D-Din Ganj-1-Shakar, 7.
85¢ Abdul Rahman Chishti, Mirat al-Asrar. (Nawal Kishor: n.d), 294-97.
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Baba Farid came to Hansi, however, when he became very popular, he left for Kothiwal
which was his native town. Kothiwal situated near to Multan and Baba Farid
anticipated that he will become popular there too, so he went to Ajodhan which was a
small town and was an unacquainted place. He spent the last sixteen or twenty-four
years of his life at Ajodhan. The Shaykh married there and resided near the Friday
Mosque of Ajodhan. He lived very simple and austere life at Ajodhan and relied on
wild fruit and vegetable.®% He died on Muharram fifth, 668 A.H./1269 A.D. or 669
A.H./1270 A.D. The Shaykh offered his night prayer thrice and recalled his eminent
disciple Khwajah Nizam al-Din Awliya’ before his death.%8” While discussing the
children of Baba Farid the author shared information akin to Amir Khard. However,
the author described that Shaykh Ya‘qtib (son of Baba Farid) belonged to Malamtiyyah

Sufi silsilah.888
3.12.2- Critical Analysis of the Mirat al-Asrar

Mirat al-Asrar is another comprehensive biography of Baba Farid and is important
work as compared to Akbar al-Akhyar, Gulzar-i-Abrar and Akhbar al-Asfiya’, although
these three books are also considered as reliable tadhkirat but provides short
information about the former saint and other esoteric elite. Mirat al-Asrar, is also
surpass the former works (regarding Baba Farid) as the author has consulted majority
of the contemporary and early-contemporary sources including Fawaid al-Fuad, Afdal
al-Fawaid, Siyar al-Awliya’ and Siyar al-’Arifin. The author has also consulted early
Chishti Malfiizat such as Rahat al-Qulib, Asrar al-Awliya’, Fawaid al-Salikin and

Lataif-i-Asharafi. Moreover, he also presented his analysis about different well-known

886]pid., 301.
887Chishti, Mirat al-Asrar, 310.
8881pjid., 311-14.
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sources such as Tabagar al-Sufiyah, Kashf al-Mahjib, Ihya’ al- ‘Ulam, Kimiya-i-
Sa ‘adat, Hujjat al-Salikin, Adab al-Muridin, ‘Awarif al-Ma ‘arif, Fatuhat-i-Makiyyah,
Fasis al-Hikam, Minhaj al-‘Abad, ‘Urwat al-Wusgah, Chahal Majalis, Fasal al-
Khattab, Nafahat al-Ans, Lawaih, Lataif-i-4sharafi and Siyar al-Awliya’.%8° However,
being a devotee of Chishti Sufis, he also exaggerated like Amir Khiird in description of
various events. ‘Abdul Rahman Chishti has also described different new titles of Baba

Farid like Qutab al-Akbar, Aftab-i-4nwar -i-Wilayat and Raahnuma-i- Wasilin-i-Haq.

Although Mirat al-Asrar is an important book regarding the Sufi biographical
compendia but there are some mistakes also exist in it, such as a) he relies on Siyar al-

890 \which

Awliya’ while discussing the migration of Qadi Shu‘aib from Kabul to Multan
is not fully acceptable, b) the birth place of Baba Farid as Kothiwal which is in fact
Kathowal, ¢) death of Baba Farid in 668 A.H./ 1269 A.D. or 669 A.H./ 1270 A.D.8%
which is also not fully defendable as Baba Farid died in 664 A.H./ 1265 A.D. Moreover,
Shaykh ‘Abdul Rahman Chishti did not consult some very important sources like the
Malfiizat of Khwajah Burhan al-Din Gharib (Bagiyat al-Gharaib, Nafa'’is al-Anfas,

Shamail al-Atqiya, Gharaib al-Karamat and Ahsan al-Agwal), Durr-i-Nizami, and

Jawam “ al-Kalim.

Shaykh ‘Abdul Rahman mistakenly described with the reference of Shaykh Nasir al-
Din Mahmud Chirag-i-Delhi that Baba Farid married with numerous women at
Ajodhan.®%2 While Shaykh Nasir al-Din Mahmiid did not mention that he married at

Ajodhan, and explicitly mentioned that Baba Farid had two or three wives. 8%

891bid.,, 34-35.

80Chishti, Mirat al-Asrar, 294.

811pid., 310-11.

821bid., 304.

8%Qalandar, Khayr al-Majalis, ed. Nizami, 88-89.
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Surprisingly, the author who himself was a celebrated intellectual Sufi has wrongly
mentioned that like Khwajah Badr al-Din Ghaznavi, Khwajah Hamid al- Din Nagauri
had also great expectation that Khwajah Qutab al-Din Bakhtiyar Kak1 would appoint
him as his successor.®* Khwajah Hamid al-Nagauri was an eminent khalifah of
Khwajah Mu‘in al-Din Hassan, so it was impossible that Khwajah Qutab al-Din
Bakhtiyar Kaki who was too the khalifah of the same Shaykh will appoint him as his

Successor.

Correspondingly, Shaykh ‘Abdul Rahman Chishti did not mention the name of the Qadi
of Ajodhan and maintains Qadi of Ajodhan and his whole family died due to constant
problems he created for Baba Farid,?®® while the contemporary and early-contemporary

sources mentioned only about the death of Qadi ‘Abdullah.

He described almost all the miracles of Baba Farid which has been designated by Amir
Khiird in Siyar al-Awliya’. Furthermore, like ‘Ali Asghar Chishti, Shaykh ‘Abdul
Rahman Chishti has also shared some new information about Baba Farid which has not
found in any contemporary and early-contemporary hagiographical sources and
interestingly has mentioned the references of these incidents. For example, while
talking about the incident of the throne of ALLAH Almighty and its guards, the author

refers to Muhammad Ghouth Gwaliort’s Airad-i-Ghauthzyyah.8%

3.13- Tadhkira Punj Pir (Biography of Five Saints) and its Analysis

This is another book of Shaykh ‘Abdul Rahman Chishti which deals with five big Sufis

of Chishtiyyah silsilah of Indo-Pak subcontinent including Khwajah Mu‘in al-Din

894Chishti, Mirat al-Asrar, 303.
895Chishti, Mirat al-Asrar, 307.
8%]pid., 309.
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Hassan, Khwajah Qutab al-Din Bakhtiyar Kaki, Baba Farid al-Din Mas‘ad Ganj-i-
Shakar, Shaykh ‘Ala’ al-Din ‘Alt Ahmad Sabir and Khwajah Nizam al-Din Awliya’.
The author has taken all the information of Tadhkira Punj Pir from his masterpiece

entitled Mirat al-Asrar.

3.14- Ma‘arij al-Walayat

Ma ‘arij al-Walayat was compiled by Ghulam Mu‘in al-Din ‘Abdullah Khweshgi
Qasiri. It has ten chapters, chapter one discusses first five Chishti Sufis of Indo-Pak
Subcontinent including Khwajah Mu‘in al-Din Hassan, Khwajah Qutab al-Din
Bakhtiyar Kaki, Shaykh Farid al-Mas‘td Ganj-i-Shakar, Khwajah Nizam al-Din
Awliya’ and Shaykh Nasir al-Din Mahmiid Chirag-i-Delhi. Chapter two to six discusses
the khulafa’ of the former five Shayukh. Chapter seven deals with the common Chishti
Sufis. Chapter eight discusses Suhrwardi Sufis, Chapter nine deals with common Sufis
and last chapter discusses majdhiitb and women Sufis. The author like Shaykh ‘Abdul
Rahman was himself a practicing Sufi of Chishtiyyah order. He strictly followed Ibne-
i-’Arab1’s doctrine of Wahdat al-Wujid (the unity of beings) and that’s why he
explicitly counters Shaykh Ahmad Sirhindi’s doctrine Wahdat al-Shuhad (the unity of
witnessing) which is opposite to the former doctrine. The author discusses early Chishti
Sufis of South Asia in detail. The book was completed in 1094 A.H./ 1682 A.D.8%" and
like Chishtiyyah Behashtiyyah Firdisiyyah Qudsiyyah its only manuscript in Pakistan
is available in the catalogue of Sheerani collection, Main Library of University of

Punjab Lahore, Pakistan.

897 Nizami, The Life and Times of Shaikh Farid-U’D-Din Ganj-1-Shakar, 8.
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3.14.1- Portrayal of Baba Farid in the Ma‘arij al-Walayat

Ghulam Mu‘in al-Din consulted Siyar al-Awliya’’ and Khayr al-Majalis while
describing the early life of Baba Farid and his forefathers. He used the title “Shaykh
Kabir” for Baba Farid. While describing the title Ganj-i-Shakar, he provides matching

narrations mentioned by Amir Khiird, La‘al Baig La‘ali and Shaykh ‘Abdul Hag.8%

Hadrat Ganj-i-Shakar had performed his Namaz-i-Ma ‘kus in the Jam‘ia Mosque of
Uchach named Masjid-i-Hajj. The khatib (imam) of that mosque was one of the
devotees of Baba Farid. So, he performed this chillah in Uchach to keep it secret from
the common people. Aba Sa‘id Tabrizi, who was the preceptor of Shaykh Jalal al-Din
Tabrizi, also performed the same chillah because he came to know that same chillah

was performed by Holy Prophet Muhammad (PBUH).8%°

The author primarily focused on the miracles of Baba Farid and relies on contemporary
and near-contemporary sources. He described the incident of a galandar who insisted
that Baba Farid handover belongings of Khwajah Qutab al-Din Bakhtiyar Kaki to him,
including a comb. Baba Farid handed over all the things except the comb. On his
constant insist, Baba Farid replied he had drowned him and his blessings in the river.
Consequently, the galandar went into the river and drowned. Similarly, he narrated
other incidents such as the mutasarrif who was creating constant problems for the
family of the Baba Farid, the story of ill brother of Muhammad Shah Ghuri, the son of

Shihab the Magician, and the anecdote of amir-i-shikar.%

8%8Ghulam Mu‘in al-Din, Ma‘arij al-Walayat. Handwritten Manuscript, 21-25.
89Mu‘tn al-Din, Ma‘arij al-Walayat, 43-45.
%0 hid., 56-59.
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3.14.2- Critical Analysis of the Ma‘arij al-Walayat

The Ma‘arij al-Walayat is another important tadhkira regarding the Chishti Sufis of
Indo-Pak Subcontinent. One key prowess of that book is that the author provided some
paragraphs of those sources which are not extant now, such as Anwar al-Majalis
Malfiizat of Khwajah Nizam al-Din Awliya’ compiled by Khwajah Muhammad bin
Shaykh Badr al-Din Ishaq, Tuhfat-al-4brar Karamat al-Akhyar Malfiizat of Khwajah
Nizam al-Din Awliya’ compiled by Shaykh ‘Aziz al-Din, Khulasat al-Lataif Malfiizat
of Khwajah Nizam al-Din Awliya’ compiled by Shaykh ‘Ali Jandar, Diya al-Din

Barni’s Salat-i-Kabir and ‘Inayat Namah etc.

It is the detailed biography of Baba Farid; the author has discussed majority of the
important aspects of the life of Baba Farid. However, like many other important sources
some faults have also been traced in the work such as the author has failed to explore
the exact time period of the migration of the forefathers of Baba Farid, Khwajah Rashid
al-Din Mainai was the mu 'adhan and disciple of Baba Farid rather than the imam of
the Masjid-i-Hajj.?°* Moreover, it was Shaykh Abi Sa‘id Aba al-Khayr who argued

that he performed Chillah-i-Ma “kus®°? rather than Abii Sa‘id Tabrizi.

The author consulted majority of contemporary and early-contemporary sources such
as Fawaid al-Fuad, Siyar al-Awliya’, Khayr al-Majalis, Jawam * al-Kalim and Siyar
al-"Arifin. However, like other hagiographers he also fails to get access the Malfiizat of
Khwajah Burhan al-Din Gharib (Bagiyat al-Gharaib, Nafa'’is al-Anfas, Shamail al-
Atqiya, Gharaib al-Karamat and Ahsan al-Agwal), Durr-i-Nizami, Siraj al-Hidayah

and Lataif-i-Asharafi.

90 Amir Khiird, Siyar al-Awliya’, 70.
902 Sijz1, Fawdid al-Fuad, 7: See also Amir Khiird, Siyar al-Awliya’, 70.
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3.14.3- Sayed Muhammad Bulaq

Muhammad Bulaq Kashani Nizami was the descendant of the sister of Khwajah Nizam
al-Din Awliya’. He produced two biographical works known as Raudah-i-Agtab and
Matlzb al-Talibin at the end of seventeenth century A.D. His works not only discussed
the eminent saints of Chishtiyyah silsilah but also described the ideals of Islamic

mysticism.

3.15- Raudah-i-Agqtab

Raudah-i-Agqtab is a comprehensive biography of Khwajah Qutab al-Din Bakhtiyar
Kaki Aweshi. However, the author has briefly discussed the early Chishti Sufis as well
as the Chishti Sufis of South Asia from eight centuries to fourteen centuries A.D. The

book has seven chapters and in fifth chapter the author discusses Baba Farid.
3.15.1- Portrayal of Baba Farid in the Raudah-i-Aqtab

Like many other hagiographers Muhammad Bulaq also relies on Amir Khiaird’s Siyar
al-Awliya’ while demonstrating the forefathers of Baba Farid, his early life, encounter
with his Shaykh and his offspring. The author maintains Baba Farid joined his Shaykh
at Multan and from there left for Delhi. It is mentioned in Rahat al-Quliib that Baba
Farid visited different saints of Balkh and Bukhara and finally came to Khwajah Qutab
al-Din Bakhtiyar Kaki at Delhi. Shaykh Farid al-Din became disciple of Khwajah Qutab
al-Din Bakhtiyar Kaki at the age of thirteen or fifteen years.®*® While discussing the
title Ganj-i-Shakar he provides similar anecdotes which provided by Amir Khiird in
Siyar al-Awliya’ and Fadalullah Jamali in Siyar al-’Arifin. He described story of

merchant (whose sugar turned into salt), little bit different as compared to La‘al Baig

93Muhammad Bulag, Raudah-i-4qtab, ed. Chiranji Lal (Delhi: Muhib-i Hindi Press, 1887), 58-59.
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La‘ali and Shaykh ‘Abdul Haq of Delhi.?** The Shaykh died in Muharram 5668 A.H./

September 4, 1269 A.D. at Ajodhan, now a day known as Pakpattan.®®®

3.15.2- Critical Analysis of the Raudah-i-Aqtab

Raudah-i-Agtab is a brief account of Baba Farid and the author relies on Siyar al-
Awliya’, Siyar al-'Arifin, Rahat al-Qulib and Akhbar al-Akhyar. Muhammad Bulaq
Hussain did not share any new information about Baba Farid. Like many other
hagiographical sources, certain flaws are also found in Raudah-i-4gtab such as there is
no information about the early life of Baba Farid, brothers and sisters of Jamal al-Din
Sulaiman, name of Qursam Bibi, daily routine of Baba Farid at Ajodhan, problems
faced by Baba Farid at Ajodhan, his matrimonial life, his sister, role of Baba Farid in

the expansion of Chishtiyyah silsilah.

Moreover, he mentioned Qursam Bibi’s father as Mullah Wajid al-Din Khunjadi which
is in fact Wajih al-Din Khunjadi. Correspondingly, the author proclaimed that Baba
Farid left for Delhi along with his Shaykh just after their first encounter at Multan which
is also not acceptable. The fact is that when Baba Farid shown his desired to join his
Shaykh at Multan, Khwajah Qutab al-Din Bakhtiyar Kaki asked him to stay at Multan
and should complete his education first.®® Similarly, the author’s claim that Baba Farid
became the disciple of Khwajah Qutab al-Din Bakhtiyar Kaki at the age of thirteen or
fifteen does not match with the contemporary sources. Amir Khiird postulated that Baba
Farid left for Multan for higher education at the age of fifteen®” and after that he visited

Khwajah Qutab al-Din Bakhtiyar Kaki at Delhi. While Fadalullah Jamalt argued that

%04bid., 59-60.

95 bid., 60-61.

9%6Jamali, Siyar al-’Arifin, 36-37.

97 Amir Khiird, Siyar al-Awliya’, 91.

287



Baba Farid saw his Shaykh first time at the age of eighteen in Multan *®which is more

reasonable.

Similarly, the author proclaimed that Shaykh Nasir al-Din was the real son of Baba
Farid who was in fact an adopted son of the Shaykh. The author has wrongly mentioned
the military profession of Shaykh Shihab al-Din another son of Baba Farid instead of
Shaykh Nizam al-Din.°® Contrarily, Shaykh Shihab al-Din spent his whole life with
his father.%1° Likewise, Muhammad Bulaq’s claim that Baba Farid died in 668 A.H. is
also debatable.®'* Additionally, the author did not mention that it was Ghaznavid ruler
(Bahram Shah) who gave great respect to the grandfather of Baba Farid and why Qadi

Shu‘aib migrated toward Northern-India?

The author failed to consult many important contemporary sources including Khayr al-
Majalis, Afdal al-Fawaid, Durr-i-Nizami, Siraj al-Hidayah, Jawam® al-Kalim,
Malfiizat of Khwajah Burhan al-Din Gharib and even more surprisingly, Fawaid al-
Fuad which is the Malfiizat of his own paternal forefather, Khwajah Nizam al-Din

Awliya’.

3.16- Matlub al-Talibin

Matlib al-Talibin is a biography of Khwajah Nizam al-Din Awliya’ compiled by
Muhammad Bulaq Kashani Nizami. However, like Raudah-i-Aqtab, the author in
Matlizb al-Talibin has only partially discussed the early Chishtt Shaytkh. In addition to
the Chishti saints, the author has also discussed different types of wilayat, fundamental

principles of Sufism, types of khalafat, hierarchy of saints e.g. abdal, awtad, qutab etc.,

98Jamali, Siyar al-’Arifin, 36-37.

9% Amir Khiird, Siyar al-Awliya’,189-90: See also Shattari, Gulzar-i-Abrar, 50-51
Y0 Amir Khiird, Siyar al-Awliya’, 186.

Mpid., 91.

288



sama ‘, wazaif of Chishtiyyah silsilah and the way of bay ‘at (initiation). The book was

completed in 1111 A.H./ 1699 A.D.%*?

3.16.1- Portrayal of Baba Farid in Matliib al-Talibin

The author shared same information in Matliub al-Talibin which he provides in his
former book entitled Raudah-i-4gtab.%*2 There is not even a minor addition has been

found regarding Baba Farid in this book.

3.16.2- Critical Analysis of Matlib al-Talibin

The critical analysis of Raudah-i- Aqtab applies to Matlib al-Talibin.

3.17- The Muftah al-Karamat

Muftah al-Karamat is a combination of the Malfiizat and tadhkirat which deals with
the life and times of Shaykh Yahya Madani Chishti (d.1689) and Baba Farid, compiled
by Shaykh Muhammad Fadal. Shaykh Yahya Madani was the descendant of Khwajah
Kamal al-Din ‘Allama who was an eminent khalifah of Khwajah Nizam al-Din

Awliya’. The book was completed in 1115 A.H./ 1703 A.D.

3.17.1- Portrayal of Baba Farid in the Muftah al-Karamat

The complete name of the Shaykh Farid is Mas‘td bin Sulaiman ‘Azu al-Din Mahmud.
He was the descendant of Amir al-Mominin ‘Umar bin Khattab. Shaykh Farid al-Din
was born on Saturday, twenty-ninth Sha‘ban at Khalowal, which is situated near to
Multan. From the very first day of his life the Shaykh keep the fast. While discussing

arrival of Baba Farid at Delhi, the author shared similar information to ‘Ali Asghar’s

912Nizami, The Life and Times of Shaikh Farid-U’D-Din Ganj-I-Shakar, 8.
3Muhammad Bulaq. Shawdahid-i-Nizami (Matlib al-Talibin), trans. Muhammad Zaman Ali (New
Delhi: Jan-i-Jahan Publishers, 2010 A.D.), 143-45.
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Jawdahir-i-Faridi. °** Whereas while describing the title Ganj-i-Shakar the author
provides almost similar information to Jamali’s Siyar al-’Arifin and Shaykh ‘Abdul
Hagq Muhadith’s Akhbar al-Akhyar.%*® Khwajah Mu‘in al-Din Chishti praised and
blessed Shaykh Farid al-Din. He died on Simser (Saturday), Muharram 5, 664 A.H./

1265 A.D. or 670 A.H./ 1271 A.D. at the age of ninety-five. His grave is in Pattan.®*°

3.17.2- Critical Analysis of the Muftah al-Karamat

This is another detailed biography of Baba Farid. however, the author did not consult
the contemporary sources at all. He relies heavily on ‘Ali Asghar’s Jawahir-i-Faridr
but he added that Baba Farid was born on Simser (Saturday). However, he did not
mention the year of birth of Baba Farid, while ‘Ali Asghar maintains that it was 30
Sha‘ban 569 A.H./ 1174 A.D.°Y" Similarly, the author added a legend. He maintains
that when Baba Farid visited his Shaykh at Delhi he found him so beautiful that he
became preoccupied and fell asleep. At that moment he ejaculated. When Khwajah
Qutab al-Din Bakhtiyar Kaki realized his situation, he advised him to go to his hujrah.
Shaykh Farid found a river in his Shaykh’s hujrah, took a bath, and offered his
prayer.”® This is a fabricated story which is far from reality. Similarly, at one place the
author described name of Baba Farid as ‘Azu al-Din Mahmud, which is, in fact, the
name of the elder brother of Baba Farid. Likewise, he mentioned Kathowal as Khalowal
and described Pakpattan as Pattan. Moreover, while narrating the title Ganj-i-Shakar,

he did not consult Amir Khiird’s Siyar al-Awliya’.%°

““Muhammad Fadal, Muftah al-Karamat. (Handwritten manuscript completed in 1115 A.H./ 1703
A.D.), 517-21.

951bid.,518-19.

9161 bid., 520-21.

Y Asghar, Jawahir-i-Faridi, 175.

%18Fadal, Muftah al-Karamat, 517-18.

98 Amir Khiird, Siyar ul Awliya’, 67-68.
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3.17.3- Muhammad Akram Barasawi

Shaykh Muhammad Akram bin Shaykh Muhammad ‘Alt bin Shaykh ALLAH Bakhsh
was born in a town name Baras near Karnal and was known as Barasawi. He was
descendant of Imam Abt Hanifah. His grandfather, Shaykh ALLAH Bakhsh, was a
well-known Sufi of his time. Muhammad Akram took bay‘at at the hands of many
saints, including Makhdiim ‘Abdul Rashid, Shaykh Lugman®?®and Miyan Mir Qadiri.
Moreover, he also took bay‘at in three different Suft salasil including Chishtiyyah,
Suhrwardiyyah and Qadirtyyah.®?! He also received the robe of khaldfat from Miyan
Saundah in 1700. %2 Muhammad Akram Barasawi was an intellectual Sufi and
compiled many books such as Jawahir-i-Mudiidr, Ma ‘rifat al-Nafs, Jawahir-i-Sitta (six
diamonds), Minhaj al-Salikin and Igtibas al-Anwar. After Allah Diya Chishti and
Shaykh ‘Abdul Rahman, Muhammad Akram Barasawr is the third distinguished Sabirt

hagiographer.
3.18- Iqtibas-al-Anwar

Iqtibas al-Anwar or Sawati al-Anwar is the masterpiece of Shaykh Muhammad Akram
Barasawi. The book has four chapters and was completed in 1132 A.H./1720 A.D.*% It
is a detailed biography of Chishti Sufis in general and the Sabirtyyah silsilah in

particular.

920 Muhammad Akram Barasawi, Iqtibas al-Anwar. (Lahore: Matba“ Islamia, n.d), 911-19.
92!Muhammad Igbal Mujadidi, Tadhkira ‘Ulema wa Mashaikh Pak-o-Hind. Vol.1. (Lahore:
Progressive Books, 2013), 418-19.

922Storey, Persian Literature: A Bio-Bibliographical Survey. Vol. 1, Part 2, 1019.

923Barasawi, Iqtibds al-Anwar, 8. Nizami wrongly mentioned it 1142 A.H. see Nizami, The Life and
Times of Shaikh Farid-U’D-Din Ganj-1-Shakar, 9.
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3.18.1- Portrayal of Baba Farid in the Igtibas al-Anwar

The author maintains that Baba Farid was the descendant ‘Umar bin al- Khattab.
Farrukh Shah was one of the forefathers of Baba Farid who was very powerful ruler of
Kabul and Ghazni was also a part of his empire. Later, native of Ghazna captured Kabul.
However, the forefather of Baba Farid after losing their empire stayed there. While
discussing the migration of Qadi Shu‘aib toward Lahore and parents of Baba Farid the
author provided information akin to Amir Khiird’s Siyar al-Awliya’. After the death of
Qadi Shu‘aib his son named Jamal la-Din Sulaiman was appointed as a new gadi of

Kathowal.??*

While discussing the night in which Baba Farid was born he maintains people of
Kathowal were confused as it was cloudy weather and they could not see the crescent
of holy Month of Ramdan. Additionally, he stated that an abdal named Bhairwa told
the people that tonight a child who will be a qutab will born in the home of Jamal al-
Din Sulaiman, if he did not suck milk then you should take it as an evidence of Ramdan
and observed fast. So, Baba Farid did not suck milk and all these people kept their fast

as well.9%

Regarding the meeting of Baba Farid with Khwajah Qutab al-Din Bakhtiyar Kaki the
author has shared information akin to Amir Khiird’s Siyar al-4Aw/iya’. Baba Farid on
the recommendation of his Shaykh completed his education at Multan and later left for
Qandhar for further studies where he spent five more years. During these five years
Baba Farid visited different prominent saints such as Shaykh Shihab al-Din Suhrwardi,

Shaykh Ajal Shirazi and Shaykh Saif al-Din Bakharz1.%%°

924Barasawi, Iqtibas al-Anwar, 160-61.
95Barasawi, Iqtibas al-Anwar, 162.
926 162-63.
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Baba Farid after completing his education visited Khwajah Qutab al-Din Bakhtiyar
Kaki at Delhi. Shaykh told “Maulana Farid has come to me after completing his
spiritual endeavors”. On the third day of his arrival at Delhi Khwajah Qutab al-Din

Bakhtiyar Kaki granted him khalafat.%’

Perceptively, while talking about the title Ganj-i-Shakar the author has consulted almost
all contemporary and early-contemporary and even the seventeenth century literature.
He described three different anecdotes regarding that title which were described by

Amir Khiird, Jamali, La‘al Baig La‘alt and Shaykh ‘Abdul Haq Muhadith of Delhi.%%®

Similarly, life of Baba Farid at Delhi and Hansi, death of his Shaykh and why he left
the former two places and settled at Ajodhan, the author shared information akin to
Amir Khuird’s Siyar al-Awliya’. At Ajodhan Baba Farid spent either sixteen or twenty-

four years of his life.%°

Baba Farid faced many challenges at Ajodhan. It was the place of jogis (Hindu Yogis),
who turned against Baba Farid. One among them started to fly in the air and later
converted to Islam along with his five hindered disciples on the hand of Baba Farid, it
was because the miraculous show of the Shaykh beat him in the air and forced him to
come back. Baba Farid granted him khalafat of Sistan and granted walayat to all his
disciples.®® Allah Diya Chishti, however, maintains that jogz and his disciples did not
convert to Islam and left Ajodhan after losing their contest. Moreover, Baba Farid

settled at his residence.?!

97|bid., 163.

98| bid., 164.

92°Barasawi, Iqtibas al-Anwar, 165-66.

930 bid., 166-67.

91Allah Diya, Siyar al-Agtab, rans. Dardai, 190-91.
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While discussing the austere life of Baba Farid at Ajodhan the author once again relies
on Amir Khiird’s Siyar al-Awliya’. Shaykh Farid al-Din died either in 668 A.H./ 1269

A.D., or 669 A.H./ 1270 A.D. during the rule of Ghiyas al- Din Balban.%*
3.18.2- Critical Analysis of Igtibas al-Anwar

Shaykh Muhammad Akram Barasawt produced another worth mentioning work which
has a great importance in the Suff compendia of South Asia. The author regarding the
biography of Baba Farid relied on contemporary, near-contemporary and seventeenth
century’s well-known sources. He can be considered first Chishti hagiographer who
had shown critical approach while discussing Baba Farid or any other saint. In this
regard, he disagreed many times with different prominent hagiographers, for example
he truly spurn the claim of Jamali and Allah Diya Chishti that Jamal al- Din Sulaiman
was a nephew of Mahmiid of Ghazna (d.1030).%% Furthermore, he disagreed with Allah
Diya Chishti that merchant (whose sugar turned into salt) became the disciple of Baba
Farid, he argued that there is not any contemporary, early-contemporary and even the

seventeenth century’s hagiographers who has shared that particular information.%

He declared that Siyar al-Awliya’ provides the most authentic information about
Chillah-i-Ma ‘kus and rejected the exaggerated notions of the later hagiographers such
as ‘Alf Asghar Chisht1.%*® Moreover, he spurn the claim of Allah Diya that Shaykh
Ibrahim bin Adham was one of the ancestors of Baba Farid and argued he did not have
a son. Similarly, the author argued that Baba Farid married at Ajodhan rather than at

Delhi. Furthermore, he disapproved the marriage of Baba Farid with Huzairah Banu

932Barasawi, Iqtibas al-Anwar, 173-75.
93Barasawi, Igtibas al-Anwar, 161.
9341 pid., 164.

9351pid., 164-65.
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daughter of Sultan Ghiyas al-Din Balban. Likewise, he disagreed with Allah Diya’s
claim that Baba Farid had six sons as well.**® Furthermore, like Sayed Muhammad
Ghauth of Gwalior, Shaykh Muhammad Akram Barasaw1 also shared his own spiritual

experiences regarding the divine status of Baba Farid.%*’

Shaykh Muhammad Akram Barasawi does not refer to contemporary and early-
contemporary sources while providing some information such as Throne of ALLAH
and the prediction of Bhairwa the Abdal about Baba Farid etc. Muhammad Akram has
also consulted Fawaid al-Salikin a Malfiizat of Khwajah Qutab al-Din Bakhtiyar Kaki.
While talking about the migration of Qadi Shu‘aib his information is not reliable

because he adduces from Amir Khiird’s Siyar al-Awliya’.

It is quite clear that the manuscript of Siyar al-4qtab consulted by Muhammad Akram
Barasawi is relatively different as compared to the book available now a days.
Similarly, the manuscripts of Fawaid al-Fuad and Siraj al-Hidayah consulted by Jamali
and ‘Ali Asghar Chishti, respectively, are different as compared to the Malfizat
available now. Moreover, Muhammad Akram Barasawi has discussed the incident of
the prominent jogi of Dipal Pur who converted to Islam with the reference of Siraj al-
Hidayah, but it is not found in now a days publicly available Malfiizat. It is a fact that
during medieval period the jogis had great socio-religious importance in South Asia.
Khwajah Nizam al-Din Awliya’ also mentioned similar incident of Shaykh Safi al-Din
Gazrunt and his encounter with a jogi who was flying in the air but was defeated by the
Shaykh.®® Another information is the marriage of Baba Farid with Huzairah Banu

which is not found in available book of Siyar al-4qtab.%*° Likewise, the incident of

936 |bid., 172-73.

%71bid., 168-69.

938Sijz1, Fawaid al-Fuad, 33.
Sdbid., 172.
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Shaykh Gardiz another prominent Sufi of Multan who accepted the bay ‘at even after
his demise from his grave described by Muhammad Akram Barasaw1 again with the

reference of Siyar al-4qtab but such incident is not found in the available book.%°

The author mainly relies on Siyar al-Aqtab while mentioning the date of death of Baba
Farid which is fairly arguable. Although Barasawi provides a detail biography of Baba
Farid but still he skipped few important incidents of the life of the Shaykh such as the
enmity of the Qadi of Ajodhan, he has also skipped some contemporary Malfiizat such
as Durr-i-Nizami, Ahsan al-Aqwal, Shamail al-Atqgiya, Nafa’is al-Anfas, Gharaib al-

Karamat and Bagiyat al-Gharaib.

3.19- Akhbar al-Jamal

Raji Muhammad Kowlvi born in  Kowl, which is situated near ‘Aligarh. He was
descendant of Shaykh Shah Jamal. He dedicated title of his book Akhbar al-Jamal to
Shah Jamal. The exact time of Shaykh Jamal is not known as the author did not mention
both the date of birth and death of death of Shaykh Shah Jamal. However, he mentioned
that Shah Jamal was the contemporary of Sultan Muhammad bin Tughlaq (r.1325-1351

A.D). Akhbar al-Jamal was completed in 1153 A.H./ 1740 A.D.

The book encompasses a long chronological period which starts from Prophet Adam
(PBUH) to seventeenth century A.D. Like Shaykh ‘Abdul Rahman Chishti, Shaykh
Muhammad Akram Barasawi and Muhammad ‘Ali Asghar Chishti, Muhammad
Kowlvi has also described the Holy Prophet Muhammad (PBUH), the first four pious
caliphs and the eleven Shiite imams and the majority of prominent Sufis of Islam from

the eight century to the seventeenth century A.D.

%401bid., 169.70.
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3.19.1- Portrayal of Baba Farid in the Akhbar al-Jamal

The author has presented genealogy of Baba Farid.?*! He provides meager information
about the early life of Baba Farid, forefathers and mother and father of the great Shaykh.
While how Baba Farid received khalafat? and his itinerary the author shared
information akin to Shaykh ‘Abdul Rahman in Mirat al-Asrar and Muhammad Akram
Barasaw1 in Iqtabas al-4nwar.%*? Although he did not mention any contemporary
source, yet he described the title of Ganj-i-Shakar similar to these sources. He
mentioned five sons of Baba Farid named as Badr al-Din, Nizam al-Din, Shihab al-
Din, Nasir al-Din and Ya‘qiib.>*® Baba Farid died on Muharram fifth, 664 A.H. and his

shrine is at Pattan a town located between Lahore and Multan.**

3.19.2- Critical Analysis of the Akhbar al-Jamal

Rajt Muhammad Kowlvi provides concise account of Baba Farid. There are some faults
like the selection and presentation of data, such as; a) he did not mention even a single
reference to contemporary and early-contemporary source, b) the presented genealogy
IS not accurate, ¢) he wrongly mentioned Shaykh Ysuf as the Father of Qadi Shu‘aib
while earlier hagiographers like Ghautht Shattari, ‘Alf Asghar Chishti, and Allah Diya
mentioned it as Shaykh Ahmad, d) Kowlvi mentioned Shaykh Ytsuf son of Shaykh

Muhammad which does not match with the earlier hagiographers.®®

%1Genealogy presented by Kolwi is as following: Shaykh Sulaiman bin Shaykh Shu‘aib bin Shaykh
Yasuf bin Shaykh Muhammad bin Shaykh Shihab al-Din bin Shaykh Ahmad popularly known as
Farrukh Shah Kabuli bin Sultan Nasir al-Din bin Sultan popularly known as Shan shah bin Sultan
Sulaiman bin Sultan Mas’ad bin Sultan ‘Abdullah bin Sultan Wa’az al- Asghar bin Sultan Wa‘az al-
Akbar bin Shaykh Ishaq bin Shaykh Ibrahim bin Shaykh Nasir bin Shaykh ‘Abdullah bin Hadrat Amir
al-Mominin ‘Umar bin Khattab. 4khbar al-Jamal, 185.

%42Raj1 Muhammad Kowlvi, Akhbar al-Jamal, ed. Azar Midakhat Safwi (Delhi Nou: Centre of Persian
Research Iran, 1393 A.H.), 185-86.

943K owlvi, Akhbar al-Jamal, 186-87.

%41bid., 188.

%45Shattari, Gulzar-i-Abrar, 48: see also Jawahir-i-Faridi, 178-79, see also Siyar al-Aqtab, p. 186.
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The author has skipped numerous important aspects of the life of Baba Farid, like he
did not mention about Qadi Shu‘aib, the migration of the forefathers of Baba Farid
toward South Asia, the childhood of Baba Farid, parents of Baba Farid, his encounter
with Khwajah Qutab al-Bakhtiyar as well as with Shaykh Jalal al-Din Tabrizi, his
meditations, particularly, the Chillah-i- Ma ‘kus, his matrimonial life, his relationship
with Khwajah Baha’ al-Din Zakartyya, Khwajah Badr al-Din Ghaznavi, Khwajah Nar
Turk and his approach towards the state as well as toward non-Muslims. The author
also has skipped the meeting of Khwajah Mu‘in al-Din Hassan with Baba Farid, the
incident of Sarhanga and the Shaykh’s departure toward Hansi after the death of his
Shaykh. It can be deduced from the information provided by Raji Muhammad Kowlvi

that he might have consulted Fawaid al-Salikin.

3.20- Jam ‘al-Salasil

Jam ‘al-Salasil is another biography of the Sufis of Islam compiled by Majd al-Din ‘Ali
Badakhshani. The author discussed majority of the prominent Sufis of all the popular
Suff orders. In the beginning he provided genealogy of all the Sufis orders, while started
first chapter with description of righteous four caliphs, family of Holy Prophet
Muhammad (PBUH) and the twelve Shiite imams. The remaining book gives

chronological study of the Sufis. The book was completed in 1154 A.H./1741 A.D.

3.20.1- Portrayal of Baba Farid in the Jam ‘ al- Salasil

The author relied on Jamal1’s Siyar al-’Arifin while discussing parents of Baba Farid as
he maintained the father of Baba Farid was maternal nephew of Mahmiid of Ghazna

and the family of Baba Farid had migrated from Kabul to Multan during the reign of

298



Shihab al-Din Ghuri. By and large the author described different miracles of Baba

Farid and skipped other aspects of his life.%4¢

3.20.2- Critical Analysis of the Jam ‘al- Salasal

The author mainly relied on ‘Abdul Rahman Jamt’s Nafahat al-Ans while describing
non-South Asian Sufis. He discussed Baba Farid pithily and didn’t add new
information. He has consulted Fawdid al-Fuad and Siyar al-’Arifin and skipped
majority of other important contemporary sources such as Siyar al-Awliya’, Khayr al-
Majalis, Durr-i-Nizami, Siraj al-Hidayah, Lataif-i-Asharafi and Malfizat Shaykh
Burhan al-Din Gharib. There is also erroneous information in the book. The author
wrongly mentioned Jamal al-Din Sulaiman migrated from Kabul to Multan during the
reign of Muhammad GhurT and mentioned Jamal al-Din Sulaiman as the paternal
nephew of Mahmud of Ghazna. The fact is that it was Qadi Shu‘aib, the grandfather of
Baba Farid, who migrated to Northern India during the reign Bahram Shah. Likewise,
he also skipped the early life of Baba Farid, his itineraries, matrimonial life, way of
life, Malfiizat, date of birth and death of death, his relationship with the common

peoples, with non-Muslims, with the state and with the contemporary non-Chishti Sufis.

3.21- Ahsan al-Shamail

Ahsan al-Shamdil is the Malfiizat of Khwajah Nizam al-Din Aurangabadi (d.1730)
compiled by his khalifah Muhammad Kamgar Khan al-Hussaini. It was completed in
1156 A.H./ 1743 A.D. Besides these Malfiizat, Muhammad Kamgar Khan has also

compiled Majalis-i-Kalimi,®*" Malfiizat of Shah Kaleemullah Delhwi (d.1729); and

%46Majd al-Din Badakhshani, Jam ‘ al-Saldasil. Handwritten Manuscript (comp. in 1154 A.H./ 1741
A.D.), 820-25.

%7 Majalis-i-Kalimi is the shortest Chishtt malfiizat which have only fourteen brief assemblies and it
does not provide any information about Baba Farid.
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Malfiizat of Khwajah Nizam al-Din Aurangabadi. Ahsan al-Shamail provides plenty of
information about Baba Farid. Moreover, it also discusses earlier eminent Chishti Sufis
such as Khwajah Qutab al-Din Miidiid Chishti, Haji Sharif Zindani, Khwajah ‘Uthman
Hartin1, and Khwajah Qutab al-Din Bakhtiyar Kaki. Many incidents of Holy Prophet
(PBUH) have also been described. It was a custom of Khwajah Nizam al-Din
Aurangabadi that he would often order some of his disciples to read any prominent
book of shari‘ah or Sufism in his majalis. Hence, frequent books including Shaykh
Muhammad’s Bahar al-Asrar, Imam Ghazzali’s Kimiya-i-Sa ‘adat, Muhammad bin
‘Abdullah Khatib Tabrizi’s Mishakat Sharif, Shaykh Ashraf Jahangir Samnani’s Lataif-
i-Asharfi, Makhdim Jahaniyyah’s Malfiizat (author did not mention name of Malfiizar)
and Manaqib-i-Chishtiyyah were read. The understudied manuscript is taken from
Aligarh Muslim University, but it is so worn that page numbers are not mentioned, and
many pages are illegible. Other source is its Urdu translation published from

Aurangabad, Maharashtra in 2003.

3.21.1- Portrayal of Baba Farid in the Ahsan al-Shamail

It is mentioned in Asrar al-Awliya’ that if any disciple preserves single malfiiz of his
Shaykh, ALLAH Almighty rewards him the equivalent of one thousand years of
worship. Shaykh Farid al-Din Ganj-i-Shakar did his bay ‘at in his old age at the hand of
Khwajah Qutab al-Din Bakhtiyar Kaki. He remained present before his Shaykh all the
time. During one of these days, Shaykh Farid al-Din Ganj-i-Shakar saw his Shaykh
playing polo. He was shocked and blamed himself that he did bay ‘at in his old age to a
young man who still took interest in games, however, Khwajah Qutab al-Din Bakhtiyar
Kaki esoterically became aware about his disciple’s intention. He asked Shaykh Farid

al-Din to join him in the game. Shaykh Farid al-Din did so but after some time he
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became too tired to play. Once Shaykh Farid al-Din Ganj-i-Shakar during ecstasy asked
Khwajah Nizam al-Din Awliya’ tell him if he had any desire. Khwajah Nizam al-Din
Awliya’ later regretted why he did not request his Shaykh to pray for his death during
sama‘ and in ecstasy. Khwajah Abdal, one of the disciples of Khwajah Nizam al-Din
Aurangabadi, came to his Shaykh with a pamphlet. On the Shaykh’s inquiry, it was
known that it was the Malfiizat of Shaykh Farid al-Din Ganj-i-Shakar compiled by
Khwajah Nizam al-Din Awliya’. The Shaykh asked him to read these Malfiizat. When
he did so, many people were so impressed with the Malfiizat that they were weeping.
Shaykh Farid al-Din Ganj-i-Shakar allowed only his close associates to join in sama*
(these men were permanent participant of the sama‘ of the Shaykh). Moreover, he
closed the door during sama ‘. Same was followed by his disciples. Once someone saw
a disciple of his at Delhi, who had renounced the world and kept busy in meditation,
sometimes arranging sama‘ and inviting two of his friends. He was shocked when
Shaykh Farid al-Din unexpectedly visited him during sama‘ and told him that their
sama ‘ was disturbed due to the arrival of the Shaykh. Moreover, when people came to
know that Shaykh Farid al-Din visited him, he became popular and his routine was
disturbed. Shaykh Farid al-Din told him that he will not visit him at the daytime and/or

during sama %48

Some incidents and information regarding Baba Farid in Ahsan al-Shamail is quite
debatable. Baba Farid did his bay ‘at at the Hand of Khwajah Qutab al-Din Bakhtiyar
Kaki at a young age. He did not stay at the hospice of his Shaykh after doing his bay ‘at

for a long time because he kept himself busy in meditation and visited fortnightly. The

%48Muhammad Kamgar Khan al-Hussaini Ahsan al-Shamail. Handwritten manuscript. (compl.1743),
1-96. Muhammad Kamgar Khan al-Hussaini, Majalis-i-Qalimi wa Ahsan al-Shamail, trans. Qadi
Ghauth Muhy al-Din Ahmed Siddiqui (Maharashtra: Sawaira Offset Press, 2003), 55-292. (Baba Farid
has been discussed in the following pages: 56, 101-2, 139, 153-54, 214-15, & 291).
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incident of polo is missing in contemporary sources. Additionally, it is strange to
mention that a disciple of Baba Farid was disturbed by the arrival of his Shaykh as in
Sufism in general and in Chishtiyyah silsilah in particular, a disciple considers the
company of his Shaykh as the greatest blessing for him. The author has discussed both
Malfiizat of Baba Farid known as Asrar al-Awliya’ and Rahat al-Qulith. However, he

does not mention the title of the Malfiizat compiled by Khwajah Nizam al-Din Awliya’.
3.22- The Jawahir Shakar Ganj Wa Salasil-i-Anwar fi Siyar al-Abrar

Mir Muhammad Ysuf al-Hussaini al-Wastt Balgharami Delhwi has compiled Jawahir
Shakar Ganj wa Saldasil-i-Anwar fi Siyar al-Abrar, it was completed in 1745. The author
discusses Chishtiyyah, Nagshbandiyyah, Qadiriyyah Suhrwardiyyah and Awaisiyyah
prominent Sufis from eight century A.D., to seventeenth century A.D. but he has given
special attention to the Sufis of Indo-Pak Subcontinent. He also discusses the
differences among the miracle, karamat and astadraj. Similarly, like Muhammad

Bulaq, Muhammad Ysuf has also described the hierarchy of the saints in Islam.

3.22.1- Portrayal of Baba Farid in the Jawahir Shakar Ganj Wa Salasil-i-
Anwar fi Siyar al- Abrar

The author has described two elements of the life of Shaykh Farid al-Din, first is his
meditation and second is why he became popular as Ganj-i-Shakar? While discussing
both of these aspects he relies on Amir Khiird’s Siyar al-Awliya’.%* When the ‘ulema’
raised objections on sama‘, Baba Farid therefore explained its spiritual benefits.
Moreover, while making a comparison between the Sufis and ‘ulema’ the Shaykh

elaborates that Sufis among ‘ulema’ are like moon among the stars. Baba Farid died at

%9M1r Muhammad Yasuf al-Hussaini, Jawahir Shakar Ganj wa Salasil-i-Anwar fi Siyar al-Abrar,
trans. Shaykh Hashmat Ali Nashat. (Lahore: Muhammad Salim Shami, n.d), 234-35.
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the age of ninety-five, on Muharram 5" 664 A.H. while chanting Ya Hayy, Ya

Qayiim.%®

3.22.2- Critical Analysis of Jawahir Shakar Ganj Wa Salasil-i-Anwar fi
Siyar al- Abrar

Jawahir Shakar Ganj wa Salasil-i-Anwar fi Siyar al-Abrar is another short biography
of Baba Farid. One main characteristics of the book is that the author provides reliable
information about Baba Farid. In many cases, he relies on Amir Khard’s Siyar al-

Awliya’.

There are some minor mistakes in Jawahir Shakar Ganj Wa Salasil-i-Anwar fi Siyar
al-Abrar, such as Baba Farid did not offer Fajr prayer during his Chillah-i-Ma ‘kus and
came out from the well after sun rises, while the fact is that the Shaykh came out from
the well before dawn and offered Fajr prayer with the congregation. Another weak
point of the book is that, although the author relies on authentic sources, he skipped the
majority of important contemporary and near-contemporary sources such as Shamail
al-Atqiya, Nafa’is al-Anfas, Ghara’ib al-Karamat, Afdal al-Fuad, Khayr al- Majalis,
Siraj al-Hidaya Lataif-i-Asharafi, Tadhkirat al-Asfiya’, Siyar al-'Arifin, Samarat al-

Qudiis and Akhbar al-Akhyar.

Similarly, the author has skipped many important incidents of the life of the Shaykh
such as the forefathers of Baba Farid, their migration toward South Asia, the birth of
Baba Farid, his father and mother, the encounter of Baba Farid with Shaykh Jalal al-
Din Tabrizi, attitude of the gadi of Ajodhan, the spell casting on Shaykh Farid al-Din
and his family and children. Additionally, he did not describe numerous miracles of the

Shaykh that were narrated in the earlier sources. Moreover, he did not make a

%01bid., 236.
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comparison between the Chishti hospice of Ajodhan under Baba Farid and the
Suhrwardi hospice in Multan under Shaykh Baha’ al-Din Zakariyya. Lastly, and
perhaps most importantly, the book does not share any new information about Baba

Farid.
3.23- The Khayr al-Adhkar fr Managqib al-Abrar

The Khayr al-Adhkar fi Mandagqib al-Abrar is the Malfiizat of Khwajah Nar Muhammad
of Narowal (d. 1789) compiled by his disciple Maulvi Muhammad Gholwi. The time
of compilation is not mentioned. However, it was completed before 1790. Khwajah Nar
Muhammad of Narowal was a prominent kha/ifah of Shaykh Nar Muhammad Muharwi
(d.1791). The Khayr al-Adhkar fi Manaqib al-Abrar primarily discusses Khwajah Nir
Muhammad Muharwi, Khwajah Nir Muhammad of Narowal and Hafiz Muhammad
Sultan Puri. It partially discusses Khwajah Mu‘in al-Din Hassan, Khwajah Qutab al-
Din Bakhtiyar Kaki and Baba Farid al-Din Mas‘tid Ganj-i-Shakar.

3.23.1- Portrayal of Baba Farid in the Khayr al-Adhkar fi Managqib al-

Abrar and its Analysis

Shaykh al-*Alamin Khwajah Farid al-Din was a complete model of shari‘ah, tarigah
and hagiqah. He gave special attention to the cleanliness and often remained in
ablution. He paid equal attention to every viewer. His personality was like a sun which
enlightened the whole world. The Shaykh had told four principles to his disciples, these
are: to eat little, speak little, sleep little and little association with the worldly people. It
was wont of Khwajah Farid al-Din that when food was presented before him, he ate
two or three morsels and rest of the food was divided among the audience. The author
further maintains that the old name of Pakpattan was Ajodhan, it became popular as

Pakpattan because of the settlement of Shaykh Farid al-Din Ganj-i-Shakar. The author
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has described the title Ganj-i-Shakar with the reference of Shaykh ‘Abdul Ghafar Larf,
who was maternal nephew of Shaykh ‘Abdul Rahman Jami as Shaykh Farid al-Din did
not broke his fast for seven days, during that starvation he left to visit his Shaykh at his
hospice. On the way he was chanting ALLAH, ALLAH, but due to severe weakness
fell on the ground, some mud came to his mouth which turned into sugar. When his
Shaykh came to know he told him there is possibility that ALLAH may make your
personality sweet like sugar; and from that day he became popular as Shakar Bar or
Shakar Ganj or Ganj-i-Shakar. While talking about the importance of the Malfiizat,
Khwajah Nar Muhammad repeated the same statement of Baba Farid mentioned by
Khwijah Nizam al-Din Aurangabadi in Ahsan al-Shamail *®! as Khwajah Farid al- Haq
wa Din Mas‘tid Ajodhant once said that if any disciple preserves single malfiiz of his
Shaykh, ALLAH Almighty rewards him the equivalent of one thousand years of
worship.®®? Like, other Malfiizat Khayr al-Adhkar fi Managib al-Abrar shared some

valuable information and few scattered stories about the Shaykh.
3.24- Shajrat al-Anwar

Maulana Rahim Bakhsh Fakhri compiled Shajrat al-4nwar. He was one of the disciples
of Khwajah Fakhar al-Din Delhwi (d.1784) who was an eminent Chishti Shaykh of
eighteenth century-India. The Shajrat al-4nwar deals with the prominent Chishti Sufis
of Indo-Pak Subcontinent. The book is not yet published, and the exact year of
compilation is also not confirmed, however, there is a possibility that it was compiled

during 1780s or 1790s.

%IMuhammad Kamgar Khan Hussaini. Ahsan al-Shamail. Handwritten manuscript, 1-2.

92Maulvi Muhammad Gholwi, Khayr al-Adhkar fi Managib al-4brar, ed. Abdul Aziz Sahar. (Wah
Cantt: Qalam Qar Publishers, 2010), 37-78. (Baba Farid has been discussed in the following pages:
37,50,77,78)
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3.24.1- Portrayal of Baba Farid in the Shajrat al-Anwar

The author has mentioned the name of Baba Farid as Farid al-Din Mas‘td Shakar Bar
Ajodhani. He refers Siyar al-Awliya’ while describing the grandfather and parents of
Baba Farid, his meditation, appointment as a head of Chishtiyyah order, life at Ajodhan,
relationship with the state and the death of the Shaykh. Similarly, while discussing the
early life of Baba Farid he relies once gain on Amir Khard’s Siyar al-Awliya’ and
Hamid Qalandar’s Khayr al-Majalis.%*® Likewise, the author has thoroughly discussed
how Baba Farid became popular as Ganj-i-Shakar? In this regard, he has consulted

Siyar al-Awliya’, Siyar al-'Arifin, Akhbar al-Akhyar and Ain-i-Akbari.

After leaving Hansi, Baba Farid arrived at Kotiwal but hardly stay there and left for
Lahore. Lahore on that time was destroyed by Changiz Khan. Finally, the Shaykh came
to Ajodhan which was an unfamiliar place and settled near the Jam‘ia Mosque of
Ajodhan. Baba Farid married there at Ajodhan.®* It is narrated in Gulshan-i-Awliya’
that Shaykh Farid al-Din had three wives. Huzairah Banu, the first wife of the Shaykh
was the daughter of Ghiyas al-Din Balban, second was Bibi Sharu and third was Bibi
Shakaru.%>® He further argued that Umm-i-Kulthiim was another wife of the Shaykh
who was widow and mother of Shaykh Nasir al-Din Nasrullah.®*® While discussing the
children of Baba Farid the author once again relies on Amir Khird’s Siyar al-
Awliya’ %" He has described numerous miracles of Shaykh Farid al-Din Mas‘iid and
heavily relies on ‘Ali Asghar Chishti’s Jawahir-i-Faridi, Gulshan-i-Awliya’ and to

some extent refers the contemporary sources. %8

%3Maulana Rahim Bakhsh Fakhri, Shajrat al-4nwar. Handwritten manuscript, 393-97.
94Fakhri, Shajrat al-Anwar 422-23.

951bid., 486.

96]bid., 491.

%71bid., 494-96.

98| bid., 462-68.
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Prominent khulafa’ of Baba Farid were Shaykh Najib al-Din Mutawwakil, Shaykh
Nizam al-Din Awliya’, Shaykh Jamal al-Din of Hansi, Shaykh ‘Ala’ al-Din Sabir,
Shaykh Badr al-Din Ishaq of Delhi, Shaykh ‘Arif Sistani, Shaykh Dawid and Sayed

Mahmiid Kirmani.*®®

3.24.2- Critical Analysis of the Shajrat al-Anwar

Shajrat al-Anwar is a comprehensive biography of Baba Farid in which the author has
tried to discuss majority of the prominent aspects of the life of former Shaykh. He has
frequently consulted contemporary sources. By and large, the author in majority cases
(except the miracles and khulafa’ of Baba Farid) provides rational and genuine
information. Besides this, some major and minor flaws has also existed in that work
like; a) he wrongly mentions the period of the migration of Qadi Shu‘aib, b) Sultan of
Delht granted him Qadi-ship, ¢) Kathowal as Kotiwal, d) Baba Farid, La‘al Shahbaz
Qalandar, Shaykh Baha’ al-Din Zakariyya of Multan, Shaykh Dawud and Shaykh
Mahmtid all together came to Shaykh Shihab al-Din ‘Umar Suhrwardi is dubious as the
contemporary sources do not justify that particular journey and moreover, one cannot
find any relationship of Baba Farid with the above mentioned saints except Shaykh
Baha’ al-Din Zakariyya, e) Likewise, he declared Shaykh Dawtd and Sayed Mahmiid
Kirmani prominent khulafa’ of Baba Farid which is also not fully acceptable as the
contemporary and near-contemporary sources did not provide matching information.
Although the later was the grandfather of Muhammad Bin Mubarak Kirmani who
compiled first biography of the Chishtt Saints of South Asia entitled Siyar al-Awliya’

he too did not mention that Baba Farid granted the khaldafat namah to his grandfather.

%91bid., 226- 29.
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The author did not consult some important contemporary sources such as Shmail al-
Atqiya, Nafa'is al-Anfas, Ghara’ib al-Karamat, Ahsan al-Agwal, Durr-i-Nizami, Afdal
al-Fuad, Siraj al-Hidayah, Lataif-i-Asharfi, Jawam ‘al-Kalim, Tadhkirat al-Asfiya’ and
Samarat al-Qudiis. While discussing the miracles of Baba Farid the author heavily
relies on Gulshan-i- Awliya’ which is axiomatically a fabricated source. Moreover, he
has shared little information about the offspring of Baba Farid, did not mention about
the Qadi of Ajodhan, and a spell attack on Shaykh Farid al-Din. Moreover, he did not
try to make a comparison between the Chishti hospice under Baba Farid and the

Suhrwardi hospice under Shaykh Baha’ al-Din Zakariyya.

3.25- Ma‘yar-i-Salikan-i-Tarigat

Mir ‘Ali Shér Qani (d.1789) was a renowned Sindhi intellectual. He produced
numerous diwan and works on geography, history and Sufism, these are like Diwan-i-
Qal Ghum, Masnawi Shamah, Masnawi Qadha and Qadar, Tuhfat al-lkram, Magalat
al-Shu ‘ra, Masnawi Qissa Qamrap, Saqir Namah, Waq ‘yat-i-Hadrat Shah, Tarikh-i-
Abbasiyyah and Lab-i-Tarikh-i-Kalhora.%®°Ma ‘yar-i-Salikan-i-Tarigat was completed

in 1788 and it discusses sixteen hundred and ninety Islamic personalities.
3.25.1- Portrayal of Baba Farid in the Ma‘yar-i-Salikan-i- Tarigat

Baba Farid was the descendants of ‘Umar bin Khattab and was a khalifah of Khwajah
Qutab al-Din Bakhtiyar Aweshi Kaki who was the khalifah of Khwajah Mu‘in al-Din
Sijzi. Baba Farid enjoyed friendly relations with Khwajah Baha’ al-Din Zakariyya and
both undertook journeys together. Moreover, they also wrote letters to each other. Baba

Farid made a long itineraries and finally settled at Ajodhan. Here he married, and his

90Makhdiim Amir Ahmed, Introduction to Mar ‘Al7 Shér Qani’s Tuhfat al Ikram. (Hyderabad: Sindhi
Adabi Board, 2006), 47-77.
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children were also born at Ajodhan. While discussing the title Ganj-i-Shakar and date
of death of Baba Farid, ‘Alf Shér Qani provides matching information to the Siyar al-
Awliya’ while about the People of Ajodhan shared similar informed to Khayr al-

Majalis %t

3.25.2- Critical Analysis of Ma‘yar-i-Salikan-i-Tarigat
The book shares brief information about Baba Farid, while numerous aspects of his life
have been skipped including his parents, early life, stay at Delhi, Hansi, his social life,

meditation, descendants, sajjadah nashins and khulafa’.

Some errors also existed in the book, he mentioned Khwajah Qutab al-Din Bakhtiyar
Kaki Aweshi as Khwajah Qutab al-Din Bakhtiyar Aweshi Kaki. While talking about
the title Ganj-i-Shakar Alf Shér Qani, on the one hand, accurately mentioned the story
of tayy of Baba Farid described by Amir Khiird, while, on the other hand, like Shaykh
‘Abdul Hag Muhadith he refers the story of the trade caravan to the Siyar al-Awliya’.
But the later incident is not found in Siyar al-Awliya’. The author mentions only a single
reference (of the Siyar al-Awliya’) during his whole account of Baba Farid. Similarly,

he did not consult the majority of the contemporary works that deals with Baba Farid.

3.26- Khulasat al-Fawaid

The Khulasat al-Fawaid is the Malfiizat of Khwajah Nar Muhammad Muharwi
(d.1790), compiled by his disciple Qadi Muhammad ‘Umar Hakim. The Malfiizat is
divided into two parts: part one consists of the Malfiizat of Khwajah Nar Muhammad

Muharwi; part two deals with different shari‘ah issues discussed by Khwajah Nar

%IMir Alf Sher Qani, Ma ‘yar-i-Salikan-i-Tarigat, trans. Muhammad Hassan Yahya (Jamshoro: Sindhi
Adabi Board, 2010), 421-22.
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Muhammad Muharwi. Muhammad ‘Umar Hakim does not mention the timeframe of

the assemblies of that Malfiizat.
3.26.1- Portrayal of Baba Farid in the Khulasat al- Fawaid and its Analysis

It is surprising that the Khulasat al-Fawaid provides little information about Baba
Farid, Khwajah Nar Muhammad Muharw1 was one of the great devotees of Baba Farid
and remained head of Chishti silsilah. Moreover, he visited the shrine of Baba Farid
more than any other head of this silsilah. Hence, he had a close connection with the
Sajjadah nashin of Baba Farid who exchanged information with him regarding Baba

Farid.

Baba Farid once asked Khwajah Qutab al-Din Bakhtiyar Kaki to give him permission
for amulets, since people from different areas of the Punjab requested amulets form
him. Khwajah Qutab al-Din Bakhtiyar Kaki granted permission and explained that not
everything is your or in his hands. So, he should give ALLAH’s names as amulets to
them. Moreover, one of the major benefits is that the viewers became happy and
satisfied. One of the signs of the great spiritual level of Baba Farid was that, in his
presence, the audience would fall into ecstasy, including the imam during the

congregational prayers.%

3.27- Mu‘in al-Awliya’

The Mu‘in al-Awliya’ is an all-inclusive biography of Khwajah Mu‘in al-Din Hassan
compiled by Qadi Sayed Imam al-Din Hassan Khan. He was a prominent poet of his

time. The author discusses the prominent khulafa’ of Khwajah Mu‘in al-Din Hassan,

962Qadi Muhammad ‘Umar Hakim, Khulasat al-Fawdid, trans. Muhammad Bashir Akhtar Allahabad
(Rahimyar Khan: 1961), 14-115. (Baba Farid has been discussed in the following pages: 56 & 59).
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khulafa’ of Khwajah Qutab al-Din Bakhtiyar Kaki and the khulafa’ of Shaykh Farid al-

Din Mas‘ud Ganj-i-Shakar. The book was completed in 1213 A.H./ 1798 A.D.

3.27.1- Portrayal of Baba Farid in the Mu ‘in al-Awliya’

The forefathers of Baba Farid migrated toward Lahore during the reign of Shihab al-
Din Ghuri. Shaykh Farid al-Din was born in 584 A.H./ 1188 A.D. He was the khalifah
of Khwajah Qutab al-Din Bakhtiyar Kaki who visited him first time at Multan. Shaykh
Farid al-Din became very much popular at Delhi, so he left for Hanst and after some
time shifted to Ajodhan. At Ajodhan Qadi Shihab al-Din tried to create problems for
Baba Farid. He also visited the governor of Multan and raised false allegations again
Baba Farid. But when failed in his purpose, he therefore hired a galandar to assassinate

the Shaykh. Shaykh Farid al-Din Mas‘tid died in 664 A.H./1265 A.D.%?3

3.27.2- Critical Analysis of the Mu ‘in al-Awliya’

As mentioned above the Mu ‘in al-Awliya’ is primarily a biography of Khwajah Mu‘in
al-Din Hassan. That is why the author provides only concise information about Baba
Farid. While talking about the sources, the author hardly consulted the contemporary

and near-contemporary sources regarding Baba Farid.

Similarly, errors have also been in that work. The author’s claim about the migration of
the ancestors of Baba Farid that they came to Lahore during the rule of Muhammad
Ghuri is not acceptable as they migrated during the rule of Bahram Shah, the last ruler
of the house of Mahmiid of Ghazna. Similarly, the author described the date of birth of

Baba Farid as 584 A.H./ 1188 A.D. which is far from the fact. Baba Farid was born in

93Imam al-Din Hassan, Mu‘in al-Awliya’. (Ajmer: Muin al-Hind Publishers, n.d), 173-75.
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569 A.H./ 1174 A.D.%®* The author wrongly mentioned Qadt ‘Abdullah,®® of Ajodhan
as Qadt Shihab al-Din. Similarly, the author mentioned Shaykh Burhan al-Din Gharib
as one of the khalifah of Baba Farid,®® who, in fact, was a prominent khalifah of

Khwajah Nizam al-Din Awliya’.

94 Amir Khiird, Siyar al- Awliya’, 91.
95 Amir Khiird, Siyar al-Awliya’, 84. See also Jandar, Durr e- Nizami, trans. Nizami, 202.
96Hassan, Mu‘in al-Awliya’., 174
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CHAPTER-4

BABA FARID IN HAGIOGRAPHICAL LITERATURE OF
THE NINTEENTH AND TWENTIETH CENTURIES

The nineteenth century, like the sixteenth century, lacks in richness regarding the
biographical literature on Baba Farid. However, Ghulam Sarwar Lahori, a matchless
historian and intellectual of his time in the Indo-Pak Subcontinent, is an important
exception. The twentieth century is the richest in the production of numerous
biographies of Baba Farid. Some of them are research-oriented works, while others are

semi-scholarly works.
4.1- Mirat al-Awliya’

The Mirat al-Awliya’ was compiled by Shaykh Muhammad Shu‘aib (d.1823) and was
completed in 1811 A.D. Shaykh Muhammad Shu‘aib presented a comprehensive
biography of Holy Prophet Muhammad (PBUH), and concise biographies of the first
four pious caliphs. The book also presented a hagiographical account of the Chishti
Sufis from Shaykh Hassan al-Basri to Shaykh ‘Abdul Ahad (khalifah of Shaykh ‘Abdul
Qudis Gangohi). Similarly, prominent Qadiri, Nagshbandi and Kubravi prominent
Sufis are also discussed. For the Suhrwardiyyah silsilah the author discussed only

Shaykh Shihab al-Din Suhrwardi.
4.1.1- Portrayal of Baba Farid in the Mirat al-Awliya’

Original name Shaykh Farid al-Din Ganj-i-Shakar was born Farid al-Din Mas‘id. He
was a maternal nephew of Sultan Mahmid of Ghazna. His father, Jamal al-Din
Sulaiman, arrived in Multan during the reign of Sultan Shihab al-Din Ghuri. Jamal al-

Din Sulaiman was married to Qursam Bibi and had three sons, namely, ‘Aziz al-Din
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Mahmud, Farid al- Mas‘aid and Najib al-Din Mahmud. While discussing the incident
of the thief who was converted at the hand of Qursam Bibi and how Baba Farid became
popular as Ganj-i-Shakar, the author shared information akin to Jamali’s Siyar al-
‘Arifin. Khwajah Mu‘in al-Din ChishtT praised and blessed Shaykh Farid al-Din Ganj-
i-Shakar at Delhi. Shaykh Farid al-Din visited Shaykh Shihab al-Din Suhrwardi along
with Shaykh Baha’ al-Din Zakariyya, Shaykh Jalal al-Din Bukhart and La‘al Shahbaz

Qalandar.

Shaykh Shihab al-Din asked them to slaughter a cock at a place where no one could see
them. All of them slaughter their cocks in a specific place except Shaykh Farid al- Din,
who told Shaykh Shihab al-Din that ALLAH sees him at every place. At Ajodhan there
was a jogi who was so popular that the king and common people showed him great
devotion. After Shaykh Farid al-Din Ganj-i-Shakar settled in that town the jogi’s
influence decreased day by day. for this reason, he went to Shaykh Farid al-Din and
challenged him to mystical combat. Shaykh Farid al-Din accepted his challenge, and
the jogr started to fly in the air. But, in the end, he was defeated and converted at the
hand of Shaykh Farid al-Din. Shaykh Farid al-Din died on Muharram 5, 660A.H. at the

age ninety-five. %7

4.1.2- Critical Analysis of the Mirat al-Awliya’

The author skipped some aspects of the life of Baba Farid such as his birth and early
education, matrimonial life and descendants, his life at Delhi, Hanst and Ajodhan, his
meditation practices, particularly, the Chillah-i-Ma ‘kus, his Jama ‘t Khanah, his attitude

toward Muslims and non-Muslims, the common people and the ruling elite. Moreover,

%7Shaykh Muhammad Shu‘aib. Mirat al-Awliya’. (compl. 1811), ed. Qadi Mir Ahmad Shah. (Akbar
Pura: 1899), 117-121.
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the author has consulted the Siyar al-’4rifin and the Jawahir-i-Faridr and skipped the
remaining hagiographical sources. Moreover, the book does not explore new aspects of

the life of Baba Farid.

As in other hagiographical sources, the Mirat al-Awliya’ is also not free of errors: a) it
was Qadi Shu‘aib who migrated from Kabul not Jamal al-Din Sulaiman; b) the
forefathers of Baba Farid migrated during the rule of Ghaznavid; ¢) ‘Azu Din Mahmud
is described as ‘Aziz al-Din Mahmuad and Najib al-Din Mutawwakil is mentioned as
Najib al-Din Mahmid; d) a journey of Baba Farid is fabricated as La‘al Shahbaz
Qalandar never accompanied the great Shaykh on a journey; e) the incident of the jogr
is fabricated as the author stated that he was so popular that the king also showed respect

toward him; f) Baba Farid died in 664 A.H.
4.2- Takmilah Siyar al-Awliya’

The Takmilah Siyar al-Awliya’ was compiled by Khwajah Gul Muhammad Ahmad Puri
in 1230 A.H./1815 A.D. It is almost inaccessible in Pakistan. The author discusses the
Holy Prophet (PBUH) and other Chishti saints from Hassan al-Basri to Muhammad
Sulaiman of Tunswa. Majority of the saints are discussed very briefly. However, Shah
Kalim Ullah Jahanabadi, Shaykh Nizam al-Din Aurangabadi, Khwajah Fakhar al-Din
Delhwi, Khwajah Nar Muhammad Muharwi and Khwajah Muhammad Sulaiman
Tunswi have been discussed in detail. In addition to the Chishti saints the author also
discusses Shaykh Baha’ al-Din Zakariyya Multani, Shaykh Jalal al-Din Bukhari and

Shaykh ‘Abdul Qadir Jilant succinctly.

4.2.1- The Portrayal of Baba Farid in the Takmilah Siyar al-Awliya’

The author provides little information about Baba Farid. He assigns different titles to
Baba Farid such as Sultan al-’Arifin, Burhan al- Muhagagqin, Qutab al-Agtab, Shaykh
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al-Shayukh al-‘Alam Farid al-Haq wa-Sharah wa-Din. He maintains that Hadrat
Mas‘@id Ganj-i-Shakar was Sulaiman’s son. Shaykh Ganj-i-Shakar died on Simser (the
sixth day of the solar week, corresponding to English Saturday), Muharram 5, 664 A.H./
October 16, 1265 A.D. He further maintains that other hagiographers mention the year

of death of the Shaykh as 668 A.H./1269 A.D. and 669 A.H./1270 A.D.%®

Furthermore, the author proclaims that Baba Farid and Khwajah Baha’ al-Din
ZakarTyya were great friends. When someone wrongly informed Shaykh Farid al-Din
that Shaykh Baha’ al-Din Zakariyya said some ill words about him, Shaykh Baha’ al-
Din Zakariyya became aware of it and wrote a letter to Shaykh Farid al-Din in which
he mentioned, “there is a competition of love between you and me”. Baba Farid replied,

“We have love, not competition”.%®°

4.2.2- Critical Analysis of the Takmilah Siyar al-Awliya’

Surprisingly, the author who himself was a Chishtt Shaykh discusses the first five great
saints of the Chishtiyyah silsilah of South Asia too briefly. Paradoxically, he discusses
the medieval Qadiri, Suhrwardi and Nagshbandi saints in detail. There are both minor
and major mistakes in that book are such as: a) the author mentions three dates of Baba
Farid’s passing i.e. 664 A.H., 668 A.H. and 669 A.H.; b) he argues that Shaykh Baha’
al-Din Zakariyya died on Safar, 7, 665 A.H./ November 1266, during the period of
Ghiyas la-Din Balban (r. 1266-87),%° which is inaccurate as the Shaykh died on 662

A.H./1262 A.D; c) the author mentions the dates of death of Khwajah Fudail bin Ayaz

98Gul Muhammad Ahmad Puri, Takmilah Siyar al-Awliya’. (Delhi: Rizvi Publishers, n.d), 12.
%91 bid., 40.
901bid., 40.
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and Khwajah Ibrahim bin Adham as 187 A.H.%"*, which are in fact 87 A.H. and 165

A.H., respectively.®’?

4.3- The Nafal-Salikin

The Naf* al-Salikin are the Malfizat of Muhammad Sulaiman of Tunswa (d.1850)
collected by his disciple Imam al-Din. Muhammad Sulaiman was a popular ChishtT Sufi
of nineteenth century and a distinguished khalifah of Khwajah Nar Muhammad
Muharwi. Imam al-Din maintains that he compiled that Malfiizat because Baba Farid
al-Din Ganj-i-Shakar discussed the importance of Malfiizat comprehensively before his
disciples. The Naf* al-Salikin provides rich information about the prophets, earlier
popular Sufis, socio-political history of Muslim India, and the life and teachings of

Khwajah Nar Muhammad Muharwi. The Malfiizat was completed in 1850.
4.3.1- Portrayal of Baba Farid in the Naf‘al-Salikin: A Critical Study

The author repeats the same statement of Baba Farid as described by Maulvi
Muhammad Gholwi regarding the importance of Malfiizat: if any disciple preserves
single malfiiz of his Shaykh, ALLAH Almighty bestows upon him a reward of one
thousand years’ worship. Due to food shortage, the Jama‘t Khanah of Baba Farid
served their audience bitter and wild fruits and vegetables. Moreover, Baba Farid
advised Khwajah Nizam al-Din Awliya’ that whenever any guest visited him and he
faced starvation, it was a sign of blessing of ALLAH as starvation is a great blessing.
However, in his old age, he became too weak to perform meditation. He himself said

that it was because of his constant starvation.

L Ahmad Puri, Takmilah Siyar al-Awliya’, 8-9.

972 Amir Khiird, Siyar al-Awliya’, 35:See also Farid al-Din “Attar, Muslim Saints and Mystics: Episodes
from the Tadhkirat al-4wliya’. (memorial of the Saints), trans. A.J Arberry (Ames: Omphaloskepsis,
2000), 49-65.
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The Hindus also showed great respect towards Baba Farid and declared Ajodhan as the
Islamic center. Angels also visited the Jama‘t Khanah of Baba Farid to teach his
disciples. The author also provides the account of the meeting of Shaykh Arif with
Baba Farid which is similar to the account of Amir Khiard. But Imam al-Din does not
mention Shaykh ‘Arif’s name. Once Shaykh Farid al-Din fell seriously ill and briefly
used a stick but discarded it soon and told his disciples that ALLAH Almighty asked
him why he trusted a stick instead of his Lord. The Shaykh did not allow his disciples
to keep anybody’s goods, amount etc. with them as amanat as it creates a chance of
misappropriation. He further advised never to misuse one’s eye, tongue, feet and
hand.®”®* Muhammad Sulaiman of Tunswa, in his Malfiizat, refers to Imam Ghazzalt’s
Ihya’ al- ‘Ulim, Shaykh ‘Abdul Qadir Jillant’s Ghuniat al-Talibin, Muhyi al-Din Abt
‘Abdullah Muhammad ibn ‘Ali Ibne ‘Arabi’s Fasis al-Hikam (‘Bezels of Wisdom”)
and the Fatuhat-i-Makiyya (‘The Makkahn Revelations”), Baba Farid’s Rahat al-Quliib
and the Fawaid al-Fuad. Unlike Amir Hassan Sijzi’s Fawaid al-Fuad, Imam al-Din
does not mention the timeframe of the majalis of the Naf* al-Salikin. The Malfiizat also
contain some repetitions. The author wrongly claims that Baba Farid visited different
places in the search of his preceptor, while the fact is that the Shaykh became a devotee

of Khwajah Qutab al-Din Bakhtiyar Kaki at a very young age.

4.4- Haqiqat-i-Gulzar-i-Sabirt

Hagqiqat-i-Gulzar-i-Sabirt was compiled by Muhammad Hassan Sabiri Chishti
Rampuri. It was completed in 1852 and published in 1856 by Hassani Press Rampur;
the version used in this study is the sixth edition published in 1983. It is a detailed

biography of ‘Ala’ al-Din ‘Al Ahmad Sabir of Kalyar and provides sufficient

93Imam al-Din, Naf* al-Salikin, trans. Muhammad Hussain Lelli (Lahore: Shua-i-Adab Publishers,
n.d), pp. (Baba Farid has been discussed in the following pages: 31, 55, 84, 101, 102, 140, 157, 220,
225, 250, 259, 262, 348, 371), 31- 376.
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information about Khwajah Mu‘in al-Din Chishti, Khwajah Qutab al-Din Bakhtiyar

Kaki, Baba Farid and the conversion of Hindus at the hands of former saints.
4.4.1- The Portrayal of Baba Farid in the Haqiqat-i-Gulzar-i-Sabirt

Khwajah Mu‘in al-Din Chishti, the founder of Chishtiyyah silsilah in Hindustan,
arrived in India in 571 A.H./1176 A.D. He visited Sialkot first, then Qalat, Peshawar
and finally reached Ajmer in 576 A.H./1181 A.D. Shah Shaykh Farid Mas‘td Shakar
Ganj-i-Shakar was born in 504 A.H./ 1111 A.D.%”* Baba Farid mentions in his book
entitled Sirr al- ‘4bidiyat that he had three wives. The first, Mujib al-Nisa’ gave birth
to four children; the second, Bibi Khatiin, daughter of Sultan Ghiyas al-Din, gave birth
to seven children; and the third, Umme-i-Kulthiim, gave birth to three children. He had
seventy-two thousand khulafa’ among whom thirty-two thousand were jinns. Baba
Farid died on the night of 5 Muharam 664 A.H., before ‘Isha’ prayer. On that night, he
offered Maghreb (evening) prayer thrice. Later, Khwajah Nizam al-Din Awliya’
reburied him in his hujrah where he did his mediation. Khwajah Qutab al-Din Bakhtiyar
Kakt informed Baba Farid that in the future, a Door of Paradise would be opened at
Baba Farid’s shrine. Later, Khwajah Nizam al-Din Awliya’ built that Door in 681 A.H./

1282 A.D., once again on Khwajah Qutab al-Din Bakhtiyar Kaki’s order.%"
4.4.2- Critical Analysis of Haqigat-i-Gulzar-i-Sabirt

The book is important mystically as well as politically as the author discusses Chishtt
saints of India from the twelfth to nineteenth century, and Muslim and British rule in

India. However, numerous mistakes are found in Hagiqat-i-Gulzar-i-Sabirt: a) the

94Muhammad Hassan Sabiri, Hagiqat-i-Gulzar-i-Sabirt. (compl. 1856) (Qasiir: Maktubat Sabirtyyah,
1983), 552-67.
951bid., 258-295.
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author mentions Khwajah Qutab al-Din Bakhtiyar Kaki vowed bay ‘at at the hand of
Khwajah Mu‘in al-Din Chishti in 569 A.H./1174 A.D. in the presence of Shaykh ‘Abdul
Qadir Jilant (p.112), while the fact is that Shaykh ‘Abdul Qadir Jilani passed away in
1165; b) Khwajah Mu‘in al-Din Chishti arrived in India in 1191 rather than 1176; c)
Baba Farid’s date of birth is wrongly mentioned as 504 A.H. instead of 569 A.H.; d)
Sirr al-Abidiyat is not a justifiable work of Baba Farid; e) the author wrongly
mentioned Shaykh Farid offered evening prayer thrice which is in fact night prayer; f)
Najib al-Din Mutawwakil, Baba Farid’s brother is mentioned as Najm al-Din
Mutawwakil, g) matrimonial life is falsely described. Further author does not consult

earlier sources regarding Baba Farid, his khulafa’ and descendants.

4.5- The Makhzan-i-Chisht

The Makhzan-i-Chisht was compiled by Khwajah Imam Bakhsh Muharwi (d. 1882) in
1860 A.D. He was one of Khwajah Nar Muhammad Muharwi’s descendants. The
Makhzan-i-Chisht is a significant and lengthy chronological work providing a thorough
biography of Chishti Sufis from seventh to nineteenth century. The author compiled
certain other important works such as Gulshan-i-4brar, the Panj Ganj, the Diwan-i-

| jaz, and the Maktiibat.

4.5.1- Portrayal of Baba Farid in the Makhzan-i-Chisht

The author, being a devotee of Baba Farid, maintains that it is impossible to cover all
the miracles and characteristics of Hadrat Khwajah Farid al-Din. Imam Bakhsh narrates
certain incidents and anecdotes which coincide with other references: a) Qadi Shu‘aib’s
migration as described by Amir Khird in the Siyar al-Awliya’; b) while discussing
Qursam Bibi, the author shares information akin to Fakhari’s Shajrat al-Anwar with a

little addition that the thief (‘Abdullah) who converted at Qursam Bibi’s hand did his
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bay ‘at at Baba Farid’s hand, and was known as Chawali Mashaikh; c¢) Baba Farid’s
encounter with Khwajah Qutab al-Din Bakhtiyar Kaki as mentioned in Jamali’s Siyar
al-"Arifin; d) the travels of Baba Farid and Shaykh Baha’ al-Din ZakarTyya are similar
to Fakhari’s Shajrat al-4nwar; e) details of the title Ganj-i-Shakar as described in Siyar
al-Awliya’, Siyar al-’Arifin, Akhbar al- Akhyar and Gulshan-i-Awliya’; and f) the
details of Chillah-i-Ma ‘kus are similar to the Siyar al-Awliya’. After his Shaykh’s
demise, Baba Farid reached Delhi and stayed for a long time. Shaykh al-Shayukh Farid
al-Din spent his last sixteen or eighteen years at Ajodhan. The author narrates from the
Siraj al-Hidayah that once a Negro man visited Shaykh Farid al-Din and told him about
his childlessness asking him to pray for an offspring. Baba Farid told him that ALLAH
Almighty will bestow him seven children. One of the Shaykh’s students objected and
argued whether he was a Shaykh or a God. Baba Farid did not reply. After many years,
the Negro revisited Shaykh Farid al-Din with his seven sons. Coincidentally, the same
student was also there. Shaykh Farid al-Din explained that for forty years, he did what
ALLAH Almighty wants. Now what he wants and what ALLAH Almighty wants are
one. On another occasion, upon Hassan Qawwal’s persistent requests for financial
assistance for his daughters’ marriage, Shaykh Farid al-Din allowed him to take a brick
from his hospice which turned into gold. He took two more bricks which also turned

into gold.

The Shaykh died on Muharram 5, 664 A.H. He was first buried where nowadays the
tomb of Shaykh Shihab al-Din Ganj-i-‘Ilam is located. But, later, Khwajah Nizam al-
Din Awliya’ exhumed and reburied him at his hujrah. The burial chamber of Shaykh
Farid al-Din Ganj-i-Shakar is quite small because Khwajah Nizam al-Din Awliya’ took
clean soil for the bricks, washed every brick thrice and recited Surah al-Akhlas thrice

on each. Due to that arduous practice, it was impossible to build a massive tomb.
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Khwajah Nizam al-Din Awliya’ was among the four men who exhumed Shaykh Farid
al-Din Ganj-i-Shakar to rebury him in another place. During that process, he became
unconscious and fell. Surprisingly, the bed (on which they carried the body of his
Shaykh) did not lose balance. When Shaykh Nizam al-Din Awliya’ came to
consciousness, he said that Holy Prophet Muhammad (PBUH) took the bed from his
side causing him to faint. The place where the Holy Prophet (PBUH) marked his feet
is known as the Door of Paradise. It is also mentioned that anyone who places his feet
at the same place will go to paradise. Shaykh Farid al-Din Ganj-i-Shakar had three
daughters of whom two were married to Khwajah Badr al-Din Ishaq. First was Bibi

Sharifah and after her death, he married Bibi Fatimah.?’®

4.5.2- Analysis of Baba Farid’s biography described in the Makhzan-i-
Chisht

The Makhzan-i-Chisht is a detailed biography of Baba Farid. The author consults many
important books and Malfiizat such as Asrar al-Awliya’, Siyar al-Awliya’, Siraj al-
Hidayah, Siyar al-’Arifin, Akhbar al-Akhyar, Gulshan-i-Awliya’, Jawahir-i-Faridr,
Siyar al-Aqgtab and Shajrat al-4nwar. In most cases, he provides genuine information.
But there are some inaccuracies: a) Imam Bakhsh fails to explore the actual reason of
Qadi Shu‘aib’s migration and solely relies on Siyar al-Awliya’; b) ‘Abdullah doing
bay ‘at at Baba Farid’s hand is also debatable as the latter was a child when the former
converted; ¢) Baba Farid’s family buried in Kathowal is known as Chawali Mashaikh;
d) Baba Farid did not perform Chillah-i-Ma ‘kus at Kathowal; ¢) Baba Farid spent only
a few days at Delht after his Shaykh’s death and spent twenty-four years at Ajodhan; f)
Bib1 Sharifah was not Khwajah Badr al-Din Ishaq’s wife; g) the Asrar al-Awliya’ is

wrongly mentioned as the Asrar al-Salikin, and at one place, mistakenly mentions

976 Imam Bakhsh, Makhzan-i-Chisht. (compl. 1277 A.H./1860 A.D.), trans. Iftikhar Ahmed Chishti
(Faisalabad: Chishtiyyah Academy, 1989), 215-38.
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Shajrat al-Anwar as Khwajah Nasir al-Din Mahmiaid Chirag-i-Delht’s book instead of
Maulana Rahtm Bakhsh FakhrT; h) the incident of the Negro is missing in the version
of the Siraj al-Hidayah available today; i) Imam Bakhsh skips some important
information regarding Baba Farid such as his date of birth, Jamal al-Din Sulaiman,
brothers of Baba Farid and ‘Abdullah Nuri, son of the Shaykh; and j) he skips
information about ‘Ala’ al-Din ‘Alt Ahmad Sabir and any other Suff of the Sabirtyyah

silsilah.

4.6- Manaqib al-Mahbiibin

Haji Najm al-Din Sulaimani was a prominent disciple of Khwajah Muhammad
Sulaiman of Tunswa (d.1851), a practicing Sufi, and a descendant of Shaykh Hamid al-
Din Nagauri. Najm al-Din’s father, Shaykh Ahmad Bakhsh, was also a renowned saint
of his town. Najm al-Din was born in 1819 A.D. in a town named Baldah Jonjhunon, a
suburb of Jai Pur, and some eighty-kilometers away from Delhi. Shaykh Hamid al-Din
Nagauri himself guided Haji Najm al-Din Sulaimani through his dream and ordered
him to visit Shah Muhammad Sulaiman. He visited his Shaykh in 1834 A.D. and died

in 1870 A.D. at Fateh Pur and was buried there.?’’

He compiled Managib al-Mahbiibin in 1278 A.H./1861 A.D. The book is divided into
four parts. Part one contains the biographies of the Holy Prophet (PBUH) to Khwajah
‘Uthman Hartin1. Part two starts from Khwajah Mu‘in al-Din Hassan and ends with
details about Khwajah Fakhar al-Din Delhwi. Part three discusses a detailed biography
of Khwajah Nir Muhammad Muharwi. In part four he discusses the life and times of

his own Shaykh, Muhammad Sulaiman of Tunswa.

97Haji Najm al-Din Sulaimani, Mandqib al-Mahbiibin. (compl. 1861) (Matba Hassani, n.d), 362-63.
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4.6.1- Portrayal of Baba Farid in the Mandagqib al-Mahbiibin

Baba Farid’s name was Mas‘td and his lagab (title) was Farid al-Din. Jamal al-Din
Sulaiman was his father and Qursam Bibi, daughter of Wajth al-Din Khunjadi, was his
mother. Siraj al-Din was Baba Farid’s grandfather whose title was Shu‘aib. Qadi
Shu‘aib’s father, Shaykh ‘Abdul Rahman, popularly known as Shaykh Ahmad, was one
of Shaykh ‘Uthman Hartnt’s khulafa’. His father, Shaykh Muhammad Sharf al-Din,

was a khalifah of Haji Sharif Zindani.®’®

Shaykh Siraj al-Din or Qadi Shu‘aib had three sons; Shaykh Ya‘qiib, Shaykh Jamal al-
Din Sulaiman and the third one is unknown. Shaykh Ya‘qtb, had two sons, Rashid al-
Din and Siraj al-Din. Jamal al-Din Sulaiman was Shaykh Farid al-Din Ganj-i-Shakar’s
father. He got khalafat from his own father Qadi Shu‘aib. Moreover, he was also a
disciple of Khwajah Mu‘in al-Din Chishti. Shaykh Jamal al-Din Sulaiman had three
sons: the eldest, Farid al-Din; the middle one, Najib al-Din; and the youngest, ‘Azu al-
Din Mahmad. During the invasion of Changiz Khan, Qadi Shu‘aib migrated from
Kabul to Lahore, then to Qastr, and finally settled at Kathowal which is now known as

Chawali Mashaikh, a village near Multan.%”®

Baba Farid did bay ‘at at the hand of Khwajah Qutab al-Din Bakhtiyar Kaki at the age
of fifteen or eighteen. Baba Farid settled in Ajodhan which became popular as
Pakpattan due to his arrival. Regarding Baba Farid’s matrimonial life, children and

khulafa’, the author relies on Siyar al-Agtab and Mirat al-Asrar.%°

The author describes the incident of the trade caravan a bit differently than La‘al Baig

La‘alt and Shaykh ‘Abdul Hag Muhadith. Once on his journey, Baba Farid found a

98Sulaimani, Managqib al-Mahbiibin, 27-28.
bid., 28.
980Sulaimani, Managib al-Mahbiibin, 29-30.
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trader loading sugar on his ox. When Baba Farid enquired about his goods, the trader
deliberately lied that it was salt. Surprisingly, it actually turned into salt when the trader
reached the market. He, therefore, returned to tell Baba Farid. On his forgiveness, the
salt turn into sugar again. Moreover, Khwajah Farid al-Din ‘Attar also granted him the
title Ganj-i-Shakar.%®! Shaykh Farid al-Din Mas‘iid died on Tuesday, Muharram 5, 668/
(3" September 1269 A.D.) or 669 A.H./1270 A.D. during Sultan Ghiyas al-Din

Balban’s reign (r.1266-87).%82
4.6.2- Critical Analysis of Managqib al-Mahbiibin

Managqib al-Mahbubin is a very important hagiographical source. The author consults
numerous sources regarding Baba Farid which are unavailable in Pakistan such as
Mukhabar al-Awliya’, Silsilat al-1slam and Munis al-Arwah (not to confused with Jahan
Ara’ Begum’s book), Bahar al-Ma‘anz, Khayr al-Adhkar and Tadhkirat al-Asfiya’. The
last book has only two copies in Pakistan. Similarly, he describes some of Shaykh’s
aspects which have not been mentioned by any other hagiographers or historians. As
far as the authenticity of the new information is concerned, one cannot fully contempt
the author’s claims as he provides references, especially of Mukhabar al-Awliya’ (a
book compiled by Shaykh Rashid Mian Gujrati, son of prominent Chishti saint Shaykh
Yahya Madani) and Silsilat al-1slam of Shaykh Ibrahim Ma‘sum (a khalifah of Shaykh
Salim Chishti). Both books are yet to be published, unavailable in Pakistan, and rare in
India. The author’s claim that Siraj al-Din was Qadi Shu‘aib’s original name, is missing
in the contemporary and early-contemporary sources but cannot be rejected as Baba

Farid’s own name was Mas‘lid but he became popular as Baba Farid. The author does

%11bid., 29.
82| bid.
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not consult some authentic contemporary sources such as Afdal al-Fawaid, Ahsan al-

Agwal, Durr-i-Nizamr, Siraj al-Hidaya, Jawam ‘ al-Kalim, and Lataif-i-Asharafi.

Some ambiguous (also unchallengeable) information has also been found: a) the claim
that Shaykh Ahmad, Qadi Shu‘aib’s father was Shaykh ‘Uthman Hartini’s khalifah, and
his father Shaykh Muhammad Sharf al-Din was Haji Sharif Zindani’s khalifah
contradicts Amir Khiird’s claim that they were the rulers of Afghanistan and the Chishti
Shaykhs never granted khalafat namah to the monarchs. Nevertheless, it is possible that
the forefathers of Baba Farid were the disciples of the former saints just like Shams al-
Din al-Tu Tamash who was Khwajah Qutab al-Din Bakhtiyar Kaki’s disciple or Ghiyas
al-Din Balban who was Baba Farid’s disciple; b) Baba Farid’s forefathers migrated
from Kabul instead of Khurasan; ¢) Jamal al-Din Sulaiman being Khwajah Mu‘in al-
Din Hassan’s disciple is improbable since Baba Farid lost his father early hence making
it possible that Jamal al-Din Sulaiman died before the former Shaykh’s arrival into
Indo-Pak Subcontinent; d) Baba Farid was not the eldest and ‘Azu al-Din Mahmiid was
not the youngest son of Jamal al-Din Sulaiman. Instead, ‘Azu al-Din Mahmud was the
eldest while Shaykh Najib al-Din Mutawwakil was the youngest;®? e) the author
proclaims that Khwajah Farid al-Din ‘Attar Naishapuri conferred the title Ganj-i-
Shakar. Amir Khiird proclaims in Siyar al-Awliya’ that it was Khwajah Qutab al-Din
Bakhtiyar who bestowed it to Baba Farid; f) the author proclaims that a single person
(trader) loaded sugar on his ox. This is slightly different than earlier sources as La‘al
Baig La‘alt and Shaykh ‘Abdul Hag Muhadith proclaim that it was a trade caravan
rather than a single merchant;%* g) the author gives different dates of Baba Farid’s

death without reference to Siyar al-Awliya’; h) about Baba Farid’s wives and offspring,

983Jamali, Siyar al-’Arifin, 31-32.
984Shattart, Gulzar-i-Abrar, 48-49:See also Delhwi, Akhbar al-Akhyar, 53.
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the author relies on Siyar al-Aqtab and Mirat al-Asrar rather than contemporary and
early-contemporary sources; i) Bibi Sharifah, Baba Farid’s daughter, was not married
to ‘Ala’ al-Din ‘AlT Ahmad Sabir as claimed by the author;*® j) Sayed Muhammad
Mahmiid Kirmani being Baba Farid’s khalifah °® is not mentioned in the contemporary

Sources.

The author also skips some important events and aspects of Baba Farid’s life: a) Baba
Farid’s education; b) his encounter with Shaykh Jalal al-Din Tabrizi and Khwajah
Qutab al-Din Bakhtiyar Kaki; c) his travels; d) life at Delhi and Hansi; e) life at
Ajodhan; f) problems faced at Ajodhan; g) function and role of his Jama ‘t Khanah; h)
his policy toward state, Muslims and non-Muslims; i) the similarities and contrast in

Baba Farid’s and Baha’ al-Din Zakariyya’s philosophies.

4.7- Gulshan-i-Abrar

Gulshan-i-Abrar is a Malfiizat and a biography of Khwajah Nar Muhammad Muharwi
(d.1790), was compiled by one of his descendants named Imam Bakhsh bin Hafiz
Ghulam Farid bin Nar Ahmad bin Khwajah Nar Muhammad Muharwi. Gulshan-i-
Abrar, just like Siyar al-Awliya’, is a mixture of Malfiizat and tadhkirat. Generally, it
deals with Khwajah Nir Muhammad Muharwi, his descendants and his khulafa’. The
book was completed in 1283 A.H./1866 A.D. about seventy-eight years after Khwajah
Qibla ‘Alam’s death. The author heavily relies on oral information received from his
forefathers, and sources including Khulasat al-Fawaid, Malfiizat of Khwajah Nar
Muhammed Muharwi, Khayr al-Adhkar min Manaqib al-Abrar Malfiizat of Nur

Muhammad Narowalah, and Takmilah Siyar al-Awliya’.

985Sulaimani, Managib al-Mahbiibin, 30.
9861pid.
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4.7.1- Portrayal of Baba Farid in Gulshan-i-4brar and its Critical Analysis

Although Baba Farid’s name is mentioned several times in this work but it still provides
little information about his life. The notable discussion regarding Baba Farid in
Gulshan-i-Abrar is Baba Farid’s (soul) activity during his own ‘urs and the title Ganj-
i-Shakar. By and large, he mentions numerous travels of Khwajah Fakhar al-Din
Delhwi and Khwajah Nar Muhammad Muharwi toward Baba Farid’s shrine and their
homage to him. The author maintains that Ajodhan was Pakpattan’s old name which
was changed due to Baba Farid’s arrival. While discussing the title Ganj-i-Shakar, the
author shares similar information as described by Fadalullah Jamali in Siyar al- 'Arifin.
Ajodhan and Audhe Pur came under the walayat of Baba Farid. The soul of Baba Farid
(and all other saints) stayed higher from his tomb rather than in the grave. During his
‘Urs, Baba Farid (the author does not mention Baba Farid’s soul) was sitting on the
throne and a person read the names of all the people attending his ‘Urs. He did not like
a mahloq (a person whose head is not shaved) as an imam. The author briefly mentions
three sajjadah nashins of Baba Farid named as Diwan Ghulam Rastl, Diwan

Muhammad Yar and Diwan ALLAH Jawaya.%’
4.7.2- Nar Ahmad Chishti

Nir Ahmad Chishti, after Mufti Ghulam Sarwar Lahori, is the most prolific Muslim
intellectual of nineteenth century India. He produced numerous works such as Nir al-
Ansha, Hamayat al-Sabiyan, Khialat-i-Danash, Diwan-i-Chishtt, Yadgar-i-Chishti,

Zakirat al-Zarafat, Tuhfa-i-Chishti, Nadim al-Ramal, Fal al-Akhtar, Hal Lughat,

%7Imam Bakhsh ,Khulasat al-Fawdaid, trans. Saleh Muhammad (Baba Farid has been discussed in the
following pages:21, 27, 28, 31, 32, 34, 38, 40, 42, 45, 58, 59, 70, 79, 80, 81, 82, 83, 87, 88, 89, 113,
126, 132 and 134), 5-147.
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‘Ajaibat-i-Chishti, Magam-i-Hérat and Tahgiqgat -i-Chishti. Tahgiqat-i-Chishti is his
most popular work. Niir Ahmad’s most works deal with geography. The author died in

1867 at Lahore.

4.8- Tahqiqat-i-Chishti

Tahgiqat-i-Chishti was published in 1867. Historically, the book has great importance
as the author discusses the rulers of ancient India, Hindu Rule, Arab, Ghaznavid,
Ghurid, slave dynasty, the Mughals, Sikhs rule at Indo-Pak Subcontinent as well as
culture and heritage of Lahore. Furthermore, the author also describes the Sufis of

Lahore and its surroundings.
4.8.1- Portrayal of Baba Farid in Tahgqiqat -i-Chishtt

Baba Farid was Khwajah Qutab al-Din Bakhtiyar Kaki’s khalifah and he also learnt
esoteric knowledge from Khwajah Mu‘in al-Din Chishti. Baba Farid loved seclusion
and avoid the masses. Seeking anonymity, he moved from place to place and finally
settled at Ajodhan where the people were bad tempered and contempt the Sufis. Baba
Farid habitually fasted for twelve years since his youth and took a wooden bread with
him. Whenever he felt hungry, he would chew it. Besides Ganj Shakar, he is also known
as Zuhd al-Anbiyah. More than one lac miracles belong to him. Like the Holy Prophet
Muhammad (PBUH), Baba Farid, in his last years, had no shadow. He died in 663 A.H./
1264 A.D. Baba Farid had two eminent khulafa’ known as Khwajah Nizam al-Din
Awliya’ and ‘Ala’ Din ‘Alt Ahmad Sabir. Moreover, the author also mentions the Door
of Paradise and states that he himself visited that Door.%®® While discussing Baba

Farid’s diet and the austerity of Jama ‘t Khanah, the author shares information akin to

98NGir Ahmed Chishti, Tahgigat -i-Chishti. (compl. 1867) (Lahore: al-Faisal Publishers, 2006), 187-94.
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Fawaid al-Fuad. To discuss the title Ganj-i-Shakar, the author consults Siyar al-

Awliya’ and Akhbar al-Akhyar but does not mention accurate references.
4.8.2- Critical Analysis of Tahgqiqat -i-Chishtt

Tahqiqat-i-Chishti is a short biography of Baba Farid. The author consults Fawaid al-
Fuad, Siyar al-Awliya’, Akhbar al-Akhyar and Jawahir-i-Faridi and skips many other
important sources. In many cases, the author provides authentic information but there
also some errors: a) Baba Farid did not fast for twelve years at his very young age; b)
he did not take wooden bread with him; c) he did not keep fast for another twelve years
on the objection of his mother on wooden bread; d) the title Ganj Shakar’s link to the
incident of trade caravan, and the fast of tayy are wrongly referenced with Siyar al-
Awliya’ and Akhbar al-Akhyar respectively; and e) the death year of Baba Farid as 663
A.H. which is 664 A.H. Furthermore, the author skips numerous events and aspects of

Baba Farid’s life.
4.9- Anwar al-’Arifin

Muhammad Hussain Muradabadi compiled Anwar al-’Arifin in 1290 A.H./1872 A.D.
The book has five chapters. The author discusses the basic principles of Sufism in the
first chapter, the Holy Prophet Muhammad (PBUH) in second, the four pious caliphs
and twelve Shiite Imams, the companions of mound and four imams of figah named as
Imam Abu Hanifah, Imam Malik, Imam Shaft and Imam Ahmad bin Hanbal in the
third, prominent Sufis of Islam such as Baba Farid in the fourth, and the Shattariyyah,
Qalandariyyah, Bukhariyyah, Zaidiyyah, Safwiyyah Sufi orders, and Sufis of

Muradabad and the sama ‘ in the fifth chapter.
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4.9.1- Portrayal of Baba Farid in Anwar al-’Arifin

The author maintains that name of Baba Farid was Mas‘lid and Farid al-Din ‘Attar
(d.1221 A.D) granted him the name Farid al-Din. His mother was Wajih al-Din
Khunjadi ’s daughter. He was the most prominent khalifah of Khwajah Qutab al-Din
Bakhtiyar Kaki while Khwajah Mu‘in al-Din Chisht1 also blessed him. Baba Farid was
famous for his meditation, riyadat and miracles. He settled in Ajodhan because its
people did not believe in the saints.® While describing the title Ganj-i-Shakar the
author relies to Amir Khiird’s Siyar al-Awliya’.®® The author also mentions the
austerity of Baba Farid’s Jama ‘t Khanah. He again relies on Amir Khiird’s Siyar al-
Awliya’ while discussing Chillah-i-Ma ‘kus. Baba Farid, according to the author, died
during Sultan Ghiyas al-Din Balban’s reign on 5, Muharram 668 A.H./1269 A.D. or
669 A.H. 1270 A.D. at the age of ninety-five years after offering his night prayer

thrice.%!
4.9.2- Critical Analysis of Anwar al-’Arifin

Anwar al-’Arifin is a good contribution among the Sufi compendia particularly
regarding the Chishti Sufis almost all of whom (heads) are discussed chronologically
from seventh century A.D. to nineteenth century A.D. Regarding Baba Farid, the author
consults some contemporary, near-contemporary and even seventeenth and eighteenth
century’s sources. One main point of Anwdr al-’Arifin is that the author focuses on
Baba Farid’s teachings (Malfiizat) rather than his miracles unlike most hagiographers.

However, there are certain drawbacks as he does not consult some prominent

99Muhammad Hussain Muradabadi, Anwar al-’Arifin. (Bareli: Matba Sadigi, 1290 A.H./1872 A.D.),
292-93.

90 bid., 293.

%1bid., 293-97.
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contemporary sources such as Malfiizat of Khwajah Burhan al-Gharib, Fawaid al-
Fuad, Afdal al-Fawaid, Durr-i-Nizami, Jawam * al-Kalim, Siraj al-Hidayah and more
surprisingly Jamali’s Siyar al-’Arifin; other skipped information include: a) Baba
Farid’s date of birth; b) his ancestors, particularly his grandfather and migration of his
family from Kabul to Multan; c) his early life at Kathowal (encounter with Shaykh Jalal
al-Din of Tabriz); d) role of Qursam Bibi, his mother, in his spiritual training and her
death; e) his matrimonial life and his children; f) his relationship with the state and with

Baha’ al-Din Zakariyya of Multan.

The book lacks reasonable connections and proper arrangement of the paragraphs. For
example, he discusses some information about Baba Farid’s early life in the beginning
and the rest of it at the end. Similarly, the function of Baba Farid’s Jama ‘t Khanah is
discussed in different places than in a one proper paragraph. Likewise, he shares
information regarding Baba Farid’s death in different paragraphs rather than at one

proper place.

The author claims that Baba Farid died in 668 or 669 A.H. which is contrary to Amir
Khiird who dates the event in 664 A.H./1265 A.D. Moreover, the author wrongly claims
that Baba Farid died in the period of Sultan Ghiyas al-Din Balban, when it actually

happened in the reign of Sultan Nasir al-Din Mahmid (r. 1246-1266).

4.10- Anwar al-Asrar

Anwar al-Asrar is the Malfiizat of Khwajah Ghulam Rastl Tagairwi (d.1867) collected
by his disciple ‘Abdul Halim Tugairwi. It primarily deals with the Holy Prophet
Muhammad (PBUH), Shaykh ‘Abdul Qadir Jilant and popular Chishti Sufis of South

Asia. The Malfiizat was completed in 1298 A.H./1880 A.D.
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4.10.1- Portrayal of Baba Farid in Anwar al-Asrar and its Critical Analysis

While discussing Baba Farid’s illness, the author provides same information which is
narrated by Amir Khard in Siyar al-Awliya’. For the incident of desecration of Jamal
al-Din Hanswi by Baba Farid and Shaykh Baha’ al-Din Zakariyya Multant’s prediction
(anybody who just saw him will go to paradise and Baba Farid’s response after hearing
that prediction) the author provides information similar to Allah Diya’s Siyar al-Aqgtab.
Khwajah Ghulam Rastl also presents Baba Farid’s eulogy. He maintains that Khwajah
Badr al-Din Ishaq compiled Malfiizat of Baba Farid known as Asrar al-Awliya’.%% Just
like Gulshan-i-Awliya’, Anwar al-Asrar also provides concise information about Baba
Farid. Moreover, like Naf* al-Salikin, the timeframe of the assemblies is also not
mentioned. While making a further comparison of the later Malfiizat of Chishti Suffs,
Anwar al-Asrar is quite brief as compare to Khulasat al-Fawaid, Naf* al-Salikin and
Magqabis al-Majalis as all these three Malfiizat provide profuse information about the
prominent Chishti and non-Chishti Sufis as well as socio-political history of Indo-Pak
Subcontinent. Moreover, the preceptors of these Malfiizat refer to different well-known

works of the Sufis.

4.11- Mirat al-‘Ashigin

Mirat al- ‘Ashiqm is the Malfiizat of Khwajah Shams al-Din Siyalwi (d.1882) compiled
by his disciple, Sayed Muhammad Saeed (d.1903). He started the compilation in Jamadi
al-Thant 16, 1287 A.H./ August 8, 1870 A.D. and completed it in 18 Safar 1300 A.H.
December 29, 1882 A.D. by including a total of forty long majalis. The author mentions
only the day of each assembly and does not describe the timeframe. It is quite an

informative Malfiizat regarding Islamic history, shari‘ah, as well as Sufism. In this

992¢ Abdul Haltm Tagairwi, Anwdr al-Asrar. Handwritten manuscript.
(37,38,39,41,78,79,82,85,90,110,116,120,125,132) 1-152.
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regard, it discusses Holy Prophet (PBUH) and his family, first four pious caliphs,
companions of Makkah, Ansar-i-Madinah, (helpers of Madinah), companions of
Mound and the ten blessed companions. Similarly, it discusses prayer, fast, zakat, hajj,
the blessing of reciting Holy Quran, adhkar, dariad, purification of self, muragabah

(introspection), patience, tawakul (trust), hosting, generosity and jihad.

4.11.1- Portrayal of Baba Farid in Mirat al- ‘Ashigm

Baba Farid al-Din Ganj-i-Shakar guarantees paradise for any disciple who listens to or
collects his Malfiizat. Khwajah Qutab al-Din Bakhtiyar Kaki suggested salat-i-ma ‘kus
to Shaykh Farid al-Ganj-i-Shakar and further asked to offer five mandatory prayers with
congregation and finish complete Quran on each day in salat-i-ma ‘kus. Shaykh Farid
al-Din had two prominent khulafd’ named Khwajah Nizam al-Din Awliya’ and
Makhdtim ‘Alt Ahmad Sabir. Sabir, who was Khwajah Ganj-i-Shakar’s nephew, was
put in charge of the lungar (public food) of Jama ‘t Khanah of his Shaykh but he never
ate anything for a long time himself. He was hence conferred the title ‘Sabir’ by
Khwajah Ganj-i-Shakar. The author focuses on the poor and stringent Baba Farid’s life
as he maintains that Bawa Sahib had only one penny in his home which he granted to
Khwajah Nizam al-Din Awliya’. However, when Khwajah Nizam al-Din Awliya’,
before leaving for Delhi, visited the wives of his Shaykh for prayers, he came to know
that his Shaykh’s children were weeping because of hunger. He brought chickpea from
that penny and left for Delhi. When Bawa Farid came to know, he said he was trying to
oust the material things from his home and Nizam al-Din again brought it back. Once
some disciples informed Hadrat Ganj-i-Shakar that one of his sons was going to die due
to starvation and asked the Shaykh to give something to eat, Shaykh replied he had

nothing at that time and told them to get a loan. They replied that no one was willing to
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lend them. Shaykh asked ALLAH Almighty to do what He wants. After some time,
Shaykh’s son passed away. There was no cloth for his shroud, so Shaykh Farid al-Din
ordered to cover his body with grass and buried him. Bawa Farid kept a wooden bowl
with him and each day removed some of its part by rubbing it on stone because he was
gradually decreasing his quantity of food every day. That bowl was now known as
wooden bread of Bawa Farid. It is available as the regalia of the Shaykh at his shrine.
Moreover, the Shaykh relied on dry herbal and jungle leaves as food. Shaykh Farid al-
Din Ganj-i-Shakar also visited the grandson of Junaid of Baghdad who repudiated the
world and spent fifty years in a cave. Khwajah Shams al-Din Siyalwi maintains that
some people objected on the sainthood of Sultan Baha because he claimed in one of his
books that if Shaykh Farid al-Din was his contemporary, he would teach him esoteric
knowledge. He explains that Sultan Baht never postulated such things and if these are
to be accepted as true, they were said in ecstasy. He further told that Baba Farid had the
greatest spiritual level and Sultan Bahii could not be compared with him as even the
disciples of Shaykh Farid were spiritually much more advanced than Sultan Baha and
all other Islamic saints. Once a qalandar visited Shaykh Farid al-Din Ganj-i-Shakar in
his hospice and started to grind bhang (herbal leaves used as narcotic) in a bowl. When
Shaykh Farid asked him to stop, galandar angrily asked him where he should throw his
bowl. Khwajah Ganj-i-Shakar asked him to put it down on the wall. When he did, the
wall collapsed. A jogr visited Khwajah Ganj-i-Shakar and asked him to show him some
miracles. Bawa Sahib started flying in the air, took a round of his home and landed on
to his prayer mat. After that, the jogt also started flying in the air but when he tried to
take a round of the home of Bawa Farid, he failed and surrendered before Khwajah
Ganj-i-Shakar. Khwajah Ganj-i-Shakar, during one of his journeys, took rest in a

farmer’s house. The farmer informed the Shaykh that his wife had contractions, Bawa

335



Farid wrote a Persian verse as an amulet, and just after receiving that amulet, she easily
gave birth the child. Similarly, a religious scholar requested Bawa Farid to give him a
wazifa for livelihood. The Shaykh asked him to do a wird of Ya Hayyu Ya Qay. But
the scholar repeated it as Ya Hayy, Ya Qayam. When he did not find any impact, he
revisited the Shaykh who informed him that he was not doing the wird exactly as he
was told. He started the wird as Ya Hayy Ya Qay and was profusely benefited. Bawa
Farid once asked Khwajah Nizam al-Din Awliya’ that he had prayed for worldly
progress for him. The latter was worried after listing this and told his Shaykh that all
the saints had renounced the world. Ganj-i-Shakar explained that world will not harm
him and advised him to fasten his trouser tight (not indulge in sex). Khwajah Nizam al-
Din Awliya’ replied that he will not open his trouser even before the Azir (beautiful and
gorgeous wives in the heaven). Due to the prayer of Bawa Farid, Khwajah Nizam al-
Din Awliya’ got enormous wealth, bounty and futuh. There were four thousand ‘ulema’,
five hundred gawwal and many darwaish staying at his hospice. Khwajah Qutab al-Din
Bakhtiyar Kaki maintains that he often heard the voice of ALLAH Almighty saying
that all the disciples of Khwajah Ganj-i-Shakar from the beginning to the end of world
will go to paradise. During his death, Shaykh ‘Abdul Qadir Jilani advised his disciples
to give his Turkish cap (regalia) to a person who had certain qualities (the author does
not mention the qualities). When Bawa Farid came to Baghdad, the custodian realized
all such characteristics in him, but he did not handover that cap to the Shaykh. Finally,
the cap itself flew in the air and came to Bawa Farid. Khwajah Shams al-Din Siyalwi
further explained that this incident is not fully true because it is mentioned in Fawaid

al-Fuad that Khwajah Mu‘n al-Din Chishti had received that cap.®

993Syed Muhammad Saeedi, Pur Gohar Urdu Translation of Mirat al- ‘Ashigin (compl.1882), trans.
Ghulam Nizam al-Din (Lahore: Tasawwuf Foundation, 1998), 17- 304. (Baba Farid has been discussed
in the following pages: 17, 22, 77, 129, 144,145, 155-59, 180-81, 189, 202-03, 224, 228, 254.

336



4.11.2- Critical Analysis of Mirat al-‘Ashigin

The Mirat al-‘Ashigin provides plenty of information about Baba Farid. Some
additional information has also been narrated in this Malfizat such as Khwajah Qutab
al-Din Bakhtiyar Kaki asking Baba Farid to recite complete Quran on each day during
salat-i-ma ‘kus; the amulet for the wife of the farmer; the wooden bowl of Baba Farid;
the jogi’s surrender and regalia of Shaykh ‘Abdul Qadir Jilant (it is the first Malfiizat
which describes these two anecdotes), the wird of Ya Hayy Ya Qay, the comparison of
Baba Farid and Sultan Baha, Shaykh ‘Abdul Qadir Jilant and Khwajah Nizam al-Din
Awliya’, and ‘Ala’ al-Din Sabir. The author uses the word ‘Bawa’ for * Baba’ and
discusses the title Zuhd al-Anbiyah. Some errors have also been found such as it was
Baba Farid who requested his Shaykh for salat-i-ma ‘kus. The incident of the galandar
is also not fully accurate as it was Khwajah Badr al-Din Ishaq who tried to stop the
galandar from grinding bhang and the galandar tried to throw his bowl at Khwajah
Badr al-Din Ishaq but Baba Farid requested him to throw it at the wall. The author also
refers to some anecdotes of Baba Farid from the Rahat al-Quliib. Further, the author
challenged some irrational stories related to Baba Farid such as he maintains that some
people wrongly claim that Khwajah Ganj-i-Shakar offered salat-i-ma ‘kus for twelve

years and the Shaykh hung by a thread.
4.12- Shajrah al-Mahmiid

The Shajrah al-Mahmiud is another tadhkirat of the Chishti saints compiled by
Muhammad Nasir al-Din Nizami (d.1890) in 1885. The author was a disciple of Shaykh
Mahmiud Chishtt and chose the title of his book after his name. The book starts with a

brief account of Holy Prophet Muhammad (PBUH), then ‘Al1 bin Abi Talib and
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Chishtiyyah saints from eight (Hassan al-Basri) to nineteenth century. The book is not

available in Pakistan and had to be accessed from India.

4.12.1- Portrayal of Baba Farid in Shajrah al-Mahmiid

Khwajah Farid al-Hag wa Din Mas‘tid Ganj-i-Shakar Ajodhani Chishtt was born on
twenty-ninth Sha‘ban 584 A.H./ October 23, 1188 A.D. He was popular for his arduous
worship. He tried his best not to show the miracles, avoid worldly fame for which he
moved from place to place. The genealogy of Shaykh Farid al-Din as mentioned by the
author is as following: Shaykh Sulaiman bin Siraj al-Din bin Kamal al-Din bin Shaykh
Muhammad bin Shaykh ‘Umar. Shaykh Farid al-Din once felt thirsty and came to a
well but was unable to get water because the level was too low. Simultaneously, he saw
two deer who appeared at the same well and water came out of its banks. Shaykh Farid
al-Din was really disturbed as he came to know that the deer got water because of their
trust on ALLAH while he was deprived because he trusted in ropes and buckets. Shaykh
Farid al-Din did his Chillah-i-Ma ‘kus at the same well and, after forty days, he ate some
pebbles which turned into sugar which is why he became popular as Ganj-i-Shakar.
While discussing the categories of zakat, the author provides information similar to
Sijzi’s Fawaid al-Fuad, defining Sufis and ‘ulema’ to Shaykh ‘Abdul Haq Muhadith’s
Akhbar al-Akhyar, Door of Paradise and khulafa’ of Baba Farid to ‘All Asghar’s
Jawahir-i-Faridi. The funeral prayer of Baba Farid was offered by his son Nizam al-

Din 994

994Muhammad Nasir al-Din Nizami, Shajrah al-Mahmid. (Compl. 1885) (Publisher name, place and
year of publication are not mentioned), 37-42.
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4.12.2- Critical Analysis of the Account of Baba Farid in Shajrah al-
Mahmiid

The author consults Fawaid al-Fuad, Afdal al-Fawaid, Siyar al-Awliya’, Silsilah tul-
Islam, Jawahir-i-Faridr, Siyar al-Aqtab, Mukhbar al-Awliya’, Muftah al-Karamat and
Khazinat al-Asfiya’. Like Haji Najm al-Din Sulaimani, the author also mentions Qadi
Shu‘aib as Siraj al-Din. The genealogy of Baba Farid presented by the author is quite
different to the genealogies in the Samarat al-Qudiis, the Jawahir-i-Faridi, the Siyar

al-Agtab and the Khazinat al-Asfiya .

Some ambiguities in the book include; a) Qadi Minhaj al-Din, Burhan al-Din Halwai,
Shaykh Muhammad, Taj al-Din Ghaznavi, Burhan al-Din Ghaznavi, ‘Alam Muzaffar,
Shaykh Jamal al-Din and Khwajah Abt al-Fudail as the khulafa’ of Khwajah Qutab al-
Din Bakhtiyar Kaki.%® It is unsupported by contemporary and early-contemporary
sources; b) Baba Farid was born in 569 A.H. rather than 584 A.H.; c) the incident of
trade caravan of sugar is reported with reference to the Siyar al-4wliya, °%® which does
not contain such incident; d) the prescribed incident of Chillah-i-Ma ‘kus is a legend; e)
Baba Farid became popular as Ganj-i-Shakar because pebbles turned into sugar during
his tayy rather than the Chillah-i-Ma ‘kus; f) funeral prayer of Baba Farid being offered
by his son Nizam al-Din is also unjustified because when Shaykh Nizam al-Din reached

at the Jama ‘t Khanah, his father’s funeral prayer was already offered.

4.13- Gul Muhammad Chisht?’s Gulzar-i-Faridi

Maulana Gul Muhammad Chishtt Sherw1 was one of descendants of Baba Farid. He
was born in 1251 A.H./1835 A.D. in a village named Sheri in district Déra Ghazi Khan

and died in 1315 A.H./1897 A.D. in the same village. Like Baba Farid’s grandfather,

%%|bid., 37.
%|bid., 39.
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Qadt Shu‘aib- who migrated from Kabul due to the Ghuzz invasion- Gul Muhammad
Chishtt’s grandfather, Shaykh Ghulam Hussain Chishti, a prominent landlord of Gujrat,
migrated from Gujrat to Pakpattan because of the Sikh turmoil. Later, he shifted to a
village of Déra Ghazi Khan which is known as Shért. The author completed the book
in almost eighteen years and its period of compilation was 1285 to 1307 A.H./1878-
1893 A.D. the book has nineteen chapters and is a detailed study about Baba Farid’s

life and teachings.

4.13.1- Portrayal of Baba Farid in the Gulzar-i- Faridi

To discuss Qadi Shu‘aib’s settlement at Kathowal, the author relies on Shajrat al-
Anwar which does not provide genuine information about the matter. Baba Farid was
born in 575 A.H., his mother Maryam Bibi was a very pious lady who kept busy in
meditation. His father, Jamal al-Din Sulaiman, was Sultan Muhmud of Ghazna’s
nephew. The author relies on Fawaid al-Fuad about Baba Farid’s diet, and on Gulshan-
I-Awliya’ about his travels. By and large the central point of the author’s work is the
spiritual power of Baba Farid about which describes numerous miracles. To that end,
he relies on Fawdid al-Fudad, Siyar al-Awliya’, Khayr al Majalis, Sivar al-’Arifin,
Akhbar al-Akhyar, Gulshan-i-Awliya’, Jawahir-i-Faridr, Siyar al-Aqtab, Shajrat al-
Anwar and Khazinat al-Asfiya’. While discussing the title Ganj-i-Shakar, Gul
Muhammad also provides some new information whereby he maintains that Baba Farid
become popular as Ganj Shakar because of his miracle of the rain of sugar at Delhi.
When Sultan Balban offered his daughter’s hand to Baba Farid, his nobles severely
criticized him because Baba Farid lived an ascetic life. So, the sultan requested the
Shaykh to show the miracle of the rain of sugar. It happened and made the Shaykh

popular as Ganj-i-Shakar. Moreover, the author also consults Siyar al-Awliya’, Siyar
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al-Aqgtab, Gulshan-i-Awliya’, Tadhkirat al-‘Ashiqin, Shajrat al-Anwar, Khazinat al-
Asfiya’ regarding the same title. The author also discusses Baba Farid’s descendants in

detail %’

4.13.2- Critical Analysis of the Gulzar-i-Fartdt

A key prowess of this work is that the author provides the references for all the
information and anecdotes. Another point is that the author, like K.A Nizami, consults
the majority of the contemporary, early-contemporary and later hagiographical sources
e.g. the Asrar al-Awliya’, Rahat al-Quliib, Fawaid al-Fuad, Siyar al-Awliya’, Khayr al
Majalis, Siraj al-Hidayah, Siyar al-'Arifin, Akhbar al-Akhyar, Gulshan-i-Awliya’,
Jawahir-i-Faridi, Siyar al-Aqtab, Mirat al-Asrar, Shajrat al-Anwar, Manaqib al-

Mahbubin and the Khazinat al-Asfiya’

A weakness of Gulzar-i-Faridr is that the author, in some cases, provides dubious
information about Baba Farid and relies on the sources seldom considered genuine such
as Gulshan-i-Awliya’. Other weaknesses include: a) as most hagiographers, the author
fails to identify the actual reason of the migration of Baba Farid’s family from Kabul;
b) the author wrongly claim that the ruler of Delhi granted Kathowal village to Qadi
Shu‘aib who married Sultan Mahmiid of Ghazna’s daughter; ¢) Baba Farid’s mother’s
name was Qursam Bibi, not Maryam Bibi; d) Baba Farid was born in 569 A.H., not 575
A.H.; e) Baba Far1d’s itinerary in the book does not match the contemporary and early-
contemporary sources; f) despite being Baba Farid’s detailed biography, there is no

information about Jamal al-Din Sulaiman’s brothers.

97Gul Muhammad Chishti, Gulzar-i-Faridi. (Handwritten manuscript. compl. 1307 A.H./1893), 1-277.
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Some new information has been also found in Gulzar-i-Faridi such as the above-
mentioned anecdote about the title Ganj-i-Shakar. This story is popular among the

people of Pakpattan and the surroundings districts.

4.13.3- Muftt Ghulam Sarwar Lahori

Mufti Ghulam Sarwar Lahori was a son of the famous Suhrwardi saint of his time
named Muftt Ghulam Muhammad. Ghulam Sarwar Lahort was born in a village named
Kotlt Muftian in Lahore in 1837A.D. He got his early education from his father and
later joined the company of another scholar named Ghulam Ullah Lahori. Mufti
Ghulam Sarwar was a distinct literary figure and according to Marcia Hermansen, “an
unparalleled scholar” of the nineteenth century-India.®®® He left for Hajj in 1890 and
died in the same year due to cholera near Madinah al-Munawarah.®®® He was buried in
the suburbs of Badr. Mufti Ghulam Sarwar Lahort was a Suhrwardi*%® and a Chishfi
Suft simultaneously. %! He wrote almost twenty-one books on history, geography,

tadhkirat and Sufism.

His masterpieces are Hadigat al-Awliya’ and Khazinat al-Asfiya’ which are the
biographies of Sufis. Besides these books, he produced numerous other important

works which are mentioned as under.

9%8Marcia Hermansen, Imagining Space and Siting Collective Memory in South Asian Muslim
Biographical Literature (Tazkiras). Studies in Contemporary Islam, vol.4, no.2. (Ohio: Centre for
Islamic Studies, Youngstown State University Press, 2002), 11-12.

91hid., 12.

10001hid., 11.

1001 Muftt Mahmid ‘Alam Hashimi, Introduction to Khazinat al-Asfiya’. Vol.1. (Lahore: Maktubat
Nabwiyha, 1410 A.H./1990 A.D.), 9.
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4.13.4- Guldastah Karamat

The book was completed in 1287 A.H./1870 AD. which deals with Muhy al-Din Ibn -

e-‘Arabi and Shaykh ‘Abdul Qadir Jillani.

4.13.5- Ganjenah Sarwart

Popularly known as Ganj-e-Tarikh, this book provides the date of birth and death dates
of Holy Prophet (PBUH), the pious caliphs, Umayyad and the Abbasids caliphs with

brief introduction in poetic style.

4.13.6- Tartkh Makhzan-i-Punjab

This is Mufti Ghulam Sarwar Lahori’s masterpiece on the history and geography of
Punjab. The book deals with the prominent personalities, old cities, shrines, temples

and rivers of Punjab. The book was completed in 1285A.H.\1868 A.D.

4.13.7- Gulshan-e-Sarwarr

The book was published in 1289 A.H./1872 A.D. The basic theme of this work is the

morality and ethics.

4.13.8- Diwan-i-Sarwarr

This is also in poetic form and was completed in 1290 A.H./1273 A.D. Like the
Guldastah-e- Karamat it also discusses Shaykh ‘Abdul Qadir Jillani, his life and his

teachings.

4.13.9- Madinah tul Awliya’

This is another biography of the Sufis saints but unfortunately unavailable now.
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4.13.10- Ahwal al-Akhrat

This book is in Punjabi language and the author discusses the events that will occur on

the Day of Judgment.

4.13.11- Baharistan-e-Tartkh

It is also known as Gulzar-i-Shahi. As a historian, this work is a significant attempt and
a constructive contribution of Muftt Ghulam Sarwar Lahori. The book has three parts
which deal with the prominent Hindu rulers of South Asia, prominent Muslim rulers
from the Holy Prophet to the author’s own period, and the last part discusses the British

rule in South Asia.

4,13.12- Makhzan-e-Hikmat

This work deals with the hakims (physicians), Sufis and their advices.

4.13.13- Tuhfa-e-Sarwari, Makhzan-e-Sarwart and Akhlag-e-Sarwart

All these books discuss the ethics, spirituality and morality. In this regard, the author
presents quotations and advices of different Greek and Muslim philosophers and kings

along with their short biographies.

4.13.14- Diwan-e-Hamd and Diwan-e-Na ‘at

Muftt Ghulam Sarwar was a prolific poet and Diwan-e-Hamd and Diwan-e-Na ‘at are

his masterpieces in poetry.

4.13.15- Jam ‘Lughat

It is a dictionary of Persian, Turkish, Arabic and Urdu language and one of the great

contributions of the author.
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4.14- Khazinat al-Asfiya’

Ghulam Sarwar Lahort was a good poet, historian and theologian. He produced many
works as discussed above. However, Khazinat al-Asfiya’ and Hadiqat al-Awliya’ won
high popularity and status among the South Asian Sufi biographical compendia.
Khazinat al-Asfiya’ deals with the Sufis of Northern India or Punjab, Akhbar al-Akhyar
by Shaykh ‘Abdul Haq is centered on Delhi, while Khazinat al-Asfiya’ is a centered on

Lahore.1002

The book was written in Persian language and has two volume, it is also translated into
Urdu. It discusses more than one thousand Sufis. The first volume deals with the Qadirt
and Chishti silsilah, while second volume elaborates the Nagshbandiyyah and
Suhrwardiyyabh silsilah. The author discusses Baba Farid al-Din Mas‘td Ganj-i-Shakar

in more detail as compared to his predecessors.
4.14.1- Portrayal of Baba Farid in Khazinat al-Asfiya’

Contrary to Hadigat al Awliya’, Khazinat al-Asfiya’ is a detailed study of Baba Farid.
Ghulam Sarwar Lahori while discussing Baba Farid relies on Rahat al-Quliib, Jamali’s
Siyar al-'Arifin, Shaykh ‘Abdul Haq Muhadith’s Akhbar al-Akhyar and Allah Diya

Chishtt’s Siyar al-Agtab.

The author fails to rationally interpret the migration of Baba Farid’s grandfather and
maintains he moved to Hindastan during the period of Sultan Shihab al-Din
Muhammad Ghuri (d.1206 A.D) due to Changiz Khan’s invasion.%® Ghulam Sarwar

Lahori also discusses Qursam Bibi, Baba Farid’s mother, and shares some new

1002Hermansen, Imagining Space and Siting Collective Memory in South Asian Muslim Biographical
Literature, 11.
1003Muftt Ghulam Sarwar Lahori, Khazinat al-Asfiya’. Vol. 1 (Lucknow: Nawal Kishor, n.d), 287.
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information e.g. the Hindu thief got his eyesight due to Baba Farid’s prayer rather than

through Qursam Bibi. 0%

For Baba Farid’s encounter with Khwajah Qutab al-Din Bakhtiyar Kaki, the author
relies on Siyar al-Agtab; for the itinerary of Shaykh, he consults Rahat al-Qulib. 0%
Moreover, the problems created by the gadi of Ajodhan for Baba Farid have been
addressed well by the author.2%% The author does not give a single date of death of the
Biba Farid, mentioning them as 664 A.H. (1265 A.D.), 666 A.H. (1267 A.D.), 670 A.H.

(1271 A.D.), and 685 A.H. 1286 A.D.107

While discussing Door of Paradise, the author provides information similar to ‘Ali
Asghar Chishti. Ghulam Sarwar further maintains that the door is opened from fifth to
ten Muharram and many people from different places enter every year.°% There are
some historians as well as some poets who proclaim that to satisfy his self (nafs), Baba
Farid always kept a wooden bread. Although Muftt Ghulam Sarwar maintains that the
wooden bread is kept at Baba Farid’s shrine, he spurn the above-mentioned

theory,'%as the Shaykh throughout his life relied only on ALLAH.
4.14.2- Critical analysis of Khazinat al-Asfiya’

Khazinat al-Asfiya’ is prominent source from the nineteenth century-India. It provides
some new information regarding the Chishtt Sufis such as the date of death of all the
prominent Sufis which are not mentioned before. Mufti Ghulam Sarwar was himself a

Suff, and a great intellectual of his time who consulted numerous sources regarding

10041 ghort, Khazinat al-Asfiya . Vol. 1, 288
10051 bid., 288-89.

1008 bid., 289-90.

10071 bid., 303.

10081 hid., 304.

1009] bid.
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Chishtt Sufis of Indo-Pak Subcontinent in general and Baba Farid in particular. Despite
Khazinat al-Asfiya’ being a detailed biography of Baba Farid, as do all other
hagiographers, Mufti Ghulam Sarwar skips some prominent contemporary sources
including Burhan al-Din Gharib’s Malfiizat, Afdal al-Fawaid, Durr-i-Nizamz, Siraj al-
Hidayah, Jawam * al-Kalim and Lataif-i-Asharafi. Normally, in some cases Ghulam
Sarwar, Allah Diya Chishtt and ‘Al Asghar Chishti have almost similar approaches

regarding Baba Farid’s biography.

Some mistakes are also found in Mufti Ghulam Sarwar’s Khazinat al-Asfiya’ regarding
Baba Farid: a) he mentions date of birth of Baba Farid as 582 A.H. which is in fact 569
A.H./1173 A.D; b) it was Qadi Shu‘aib, who migrated with his family to Hindastan
when the Ghaznavid were the ruler in India rather than Shihab Al-Din Muhammad
Ghurt: ¢) consequently, the author’s claim that Qadi Shu‘aib died in the battlefield and
Shaykh Jamal al-Din Sulaiman came to Lahore along with his family is also nullified;
d) Baba Farid’s elder brother was ‘Azu al-Din Mahmid, not Ayaz al-Din; ¢) Khwajah
Dawiid Paili was not the prominent khalifah of Baba Farid,%1° he was, in fact, a
khalifah of Khwajah Nizam al-Din Awliya’;}?!! f) the Hindu thief did not recover due
to Baba Farid’s but Bib1 Qursam Bib1’s prayer; g) Baba Farid spent twelve years at
Hansi, not two;1%2 h) Qadi of Ajodhan’s name was not Qadi Shihab al-Din, but Qadi
‘Abdullah; and i) the Qadi wrote to the theologians of Multan rather than the governor

of Multan. 18

Some important information is skipped by the author such as Jamal al-Din Sulaiman

(Baba Farid’s father), encounter with Shaykh Jalal al-Din Tabrizi, death of Qursam

10101 ahor1, Khazinat al-Asfiya’. Vol. 1., 313.
01 Amir Khiird, Siyar al-Awliya’, 296.

10221 hid., 178.

W013Sijz1, Fawaid al Fuad, 99.
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Bibi, Shihab the Magician and his son, the magic spell on Baba Farid, meditation
especially Chillah-i-Ma ‘kus, Sultan Nasir al-Din Mahmiid and Baba Farid, poetry of
Baba Farid, and comparison between the Chishtiyyah and Suhrwardiyyah orders under
Baba Farid and Shaykh Baha’ al-Din Zakariyya of Multan. He also presents the

genealogy of Baba Farid'®** which does not fully match with the earlier hagiographers.
4.15- Hadigat al-Awliya’

Contrary to Khazinat al-Asfiya’, Mufti Ghulam Sarwar Lahori’s Hadigat al-Awliya’ is
a concise work which briefly discusses the Sufis of Punjab. The book is divided into
seven chapters. Although the author belongs to Suhrwardiyyah and Chishti silsilah, he
had great attachment with Shaykh Abdul Qadir Jillani. In this regard, he wrote a book
on the life of the former saint and placed the Qadiriyyah order at the top of the list in
both Hadigat al-Awliya’ and in Khazinat al-Asfiya’. The second chapter deals with
Chishtiyyah silsilah, the third discusses the Nagshbandiyyah, fourth is about
Suhrwardiyyah, fifth chapter discusses the majdhib Sufis, sixth chapter deals with
various Sufis whose years of death are not yet confirmed and the last chapter discusses
the female Sufis of Punjab. Hadiqat al-Awliya’ is written in Urdu language and, along
with Tarikh-e-Makhzan-e-Punjab and Baharistan-e-Tarikh, is considered a landmark

in the Urdu biographical compendium.

1014The following is the genealogy of Baba Farid: Farid al-Din Farid al-Din Mas‘@id bin Jamal al-Din
Sulaiman b. Shaykh Shu‘aib b. Shaykh Ahmad Shaykh Yusuf b. Muhammad b. Shihab al-Din b. Ahmad
popularly known as Farrukh Shah Kabuli b. Nasir al-Din b. Mahmad Shah b. Saman Shah b. Sulaiman
Mas‘td b. ‘Abdullah Wa‘az al-Asghar b. Wa‘az al-Akbar b. Abu al-Fateh b. Ishaq b. Sultan Ibrahim b.
Adham b. Sulaiman b. Nasir b. ‘Abdullah (RA) b. Hadrat ‘Umar bin al-Khattab (RA) (Lahori, Khazinat
al-Asfiya’, Vol. 2, trans. Farugi, 109)
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4.15.1- Portrayal of Baba Farid in Hadigat al-Awliya’

In Hadigat al-Awliya’, Muftt Ghulam Sarwar discusses Baba Farid briefly. Like the
contemporary, seventeenth and eighteenth century’s hagiographers, Mufti Ghulam
Sarwar, in some cases, exaggerates. Regarding the meditational nature of Baba Farid,
the author relies on Ghauthi Shattari Mandwi as he maintains Baba Farid lived an
ascetic life, was regular in his prayers, fasted since childhood, and for iftar, relied on
leaves. Moreover, Baba Farid is a matchless and unparalleled saint particularly in the
field of meditation, renunciation of the world, prayers (riyadat) and miracles.X**® While
discussing Baba Farid grandfather, parents, date of birth and encounter with Khwajah
Qutab al-Din Bakhtiyar Kaki, the author provides information akin to Khazinat al-

Aé'ﬁyd :.1016

Muftt Ghulam Sarwar maintains that many miracles are related with Baba Farid, he
mentions only one. Baba Farid once purchased some land for hospice usage and the
governor created problems as he did not accept the ownership of that land. Baba Farid
predicted that the land itself will tell the name of her owner, and that the governor will
die: both predictions came true.’®’Like La‘al Baig La‘ali, ‘Ali Asghar Chishti and
Allah Diya Chishti, Muftt Ghulam Sarwar Lahori also mentions Baba Farid’s
genealogy in Hadigat al-Awliya’ and Khazinat al-Asfiya’ but it is different in many

respects compared to the former authors.

1015Muftt Ghulam Sarwar Lahori, Hadigat al-Awliya . (Lahore: Tasawwuf Foundation, 2000), 74.
10181 hid., 75-77.
1917 1bid., 76-77.
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4.15.2- Critical Analysis of the Hadrgat al-Awliya’

As mentioned above, the Hadigat al-Awliya’ is a concise biography of Baba Farid.
Some minor and major mistakes regarding Baba Farid are the same as found in
Khazinat al-Asfiya’ such as: a) Baba Farid’s date of birth is mentioned as 582 A.H.
which is 569 A.H. in Siyar al-Awliya’ and 571 A.H. in Fawaid al-Fuad, and b) he fails

to explore the exact period and the reasons of the migration of Baba Farid’s family.

4.16- Tadhkirat al-Mashaikh

Maulvi Maula Bakhsh Hanafi Chishti Nizami compiled the Tadhkirat al-Mashaikh in
1304 A.H./1886 A.D. He was a Chishti Suft and his work provides information about

his own silsilah.

4.16.1- The Portrayal of Baba Farid in the Tadhkirat al-Mashaikh

Shaykh Farid al-Din was born at Kohniwal a village near Multan in 595 A.H. and later
shifted to Ajodhan. 8 At Ajodhan, the Shaykh and all his audience of Jama ‘t Khanah
relied on karir and délah (forest fruit and vegetable) and when it was not available, they
would beg for food in the town. He often faced starvation and one of his children even
once nearly died because of constant hunger.'%®While discussing the title Ganj-i-
Shakar, the author tells the well-known story of merchants whose sugar was turned into
salt by Baba Farid. Khwajah Farid al-Din offered salat-i-ma ‘kus in Uchach. The author

maintains that Baba Farid died on Muharram 5, 664 A.H./1265 A.D. and on that night,

1018\Maula Bakhsh, Tadhkirat al-Mashaikh. (Ferozepur: Sadigi Publishers, 1304 A.H./1886 A.D.), 76-
77.
1019 bid., 78.
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he offered night prayer thrice.1°?° The author briefly discusses children of Shaykh

Farid.102

4.16.2- Critical Analysis of the Tadhkirat al-Mashaikh

The Tadhkirat al-Mashaikh provides brief information about Baba Farid. In many cases
the ‘Ain al-Walayat and the Tadhkirat al-Mashaikh provide same information regarding
Baba Farid. However, the latter book also provides brief information about the family
and children of Baba Farid which is not found in the former source. Moreover, while
discussing the selection and access of data, the author does not consult majority of the
contemporary and near-contemporary sources regarding Baba Farid’s biography. He
relies heavily on Shaykh ‘Abdul Haq Muhadith’s Akhbar al-Akhyar and skips the
Fawaid al-Fuad, Afdal al-Fawaid, Durr-i-Nizami, Malfiizat of Khwajah Burhan al-Din

Gharib, the Jawam  al-Kalim and the Siyar al- "Arifin.

Some mistakes, legends and fabrications found in Maula Bakhsh’s Tadhkirat al-
Mashaikh include: a) wrongly mentioned Baba Farid’s date of birth as 595 A.H. which
isin fact 569 A.H.; b) the unexplored real reason of the migration of Baba Farid’s family
from Kabul to Northern India; ¢) Kathowal as Kohniwal; d) not all but two of Shaykh
Badr al-Din Sulaiman’s children settled in a town nowadays known as village T3j
Sarwar, the other three remained in Ajodhan; e) the second sajjadah nashin of Baba
Farid named ‘Ala’ al-Din Maj Darya was also Shaykh Badr al-Din Sulaiman’s son; f)
B1bT Mastiirah was not married to ‘Ala’ al-Din ‘Alt Ahmad Sabir as she was widowed

during Baba Farid’s life while Shaykh ‘Ala’ al-Din Sabir died in 1291 A.D.

10201 hid., 77-78.
10211 bid., 79.80.

351



Like many other hagiographers, the author also skips many important aspects and
events of Baba Farid’s life such as: a) Qadi Shu‘aib, Baba Farid’s grandfather; b) Baba
Farid’s early life; c) his travels; d) encounter with Shaykh Jalal al-Din Tabrizi; e)
problem faced at Ajodhan (the son of Shihab the Magician and Qadi ‘Abdullah’s
jealousy); f) his miracles; and g) his attitude toward the ruling class, the common
people, Hindus or non-Muslims, as well as with his contemporary Sufis particularly,
Shaykh Baha’ al-Din Zakariyya of Multan. Further, while discussing the title Ganj-i-

Shaker, the author does not consult contemporary sources.

4.17- Asrar-i-‘Atrat-i-Faridt

The Asrar-i- ‘Atrat-i-Faridi was compiled by Muhammad Hussain Badari. It was first
published in 1309 A.H./1891 A.D. The book consulted in this study is the third edition
which was published in 2017 A.D. The book is a detailed biography of Baba Farid, his

descendants and sajjadah nashins in general. It is divided into forty-one chapters.

4.17.1- Portrayal of Baba Farid in the Asrar-i-‘Atrat-i- Faridt

The author describes the genealogy of Maryam Bibi (Qursam Bibi, Baba Farid’s
mother) and mentions her as a descendant of ‘Ali Ibne Abi Talib (d.661), son-in-law of
the Holy Prophet Muhammad (PBUH) (d.632) and fourth righteous caliph of Islam.
She was a foster daughter of Wajih al-Din Khunjadi. Moreover, the wife of the former
was the paternal aunt of Maryam Bibi. Wajih al-Din’s daughter was Shaykh Baha’ al-
Din Zakariyya’s mother. Baba Farid was born in 504 A.H./1111 A.D. His father,
Muhammad Mahmud Jamal al-Din Sulaiman, died in 559 A.H./1164 A.D. He had three
sons and two daughters. The apostle Khedar (Khwajah Khizr), Prophet Ilyas (A.S) and

‘Ali bin Abt Talib not only taught Baba Farid they also showed him the whole world
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in a journey.%22 The above-mentioned long journey is not mentioned by any historian.
However, in the chapter seven, the author describes the itinerary of Baba Farid, Baha’
al-Din Zakartyya and Lal Shahbaz Qalandar which is described before by ‘Al Asghar
Chishti in Jawahir-i-Faridr. After the Baba Farid’s mother’s death, Khwajah Mu‘in al-
Din Hassan guided him for Chillah-i-Ma ‘kus at Ajmer and from where Baba Farid left
for Delhi and joined Khwajah Qutab al-Din Bakhtiyar Kaki. However, he received
khalafat from both saints. On the order of Khwajah Qutab al-Din Bakhtiyar Kaki, Baba
Farid left for Punjab in 600 A.H./1204 A.D. and spent the rest of his time at Ajodhan.
He converted people of that area to Islam.1%2 The author also proclaims that Baba Farid
married Sultan Balban’s daughter and also mentions that Mujib al-Nisa’, Shaykh
Zakartyya Sindhi’s sister (one of the disciples and khulafa’ of Baba Farid) was Baba
Farid’s first wife who gave birth to three daughters and four sons all of whom died in
their youth except Bibi Khadijah who was married to ‘Ala’ al-Din Sabir. His third wife
was Umm-i-Kulthiim, mother of Shaykh Nasir al-Din Nasrullah.1%?* The author also

provides sufficient detail about ‘Ala’ al->Ali Ahmad Sabir and his forefathers.
4.17.2- Critical Analysis of the Asrar -i- ‘Atrat-i- Faridt

The Asrar-i- ‘Atrat-i-Faridr is an important biography of Baba Farid. The author shares
new information about Baba Farid. He provides more detail about Qadi Shu‘aib than
all other hagiographers. He also claims that Qursam Bibi was the foster daughter of
Wajih al-Din Khunjadi and was a disciple of Khwajah Mu‘in al-Din Hassan. He also
provides her genealogy. He is the first author to provide details about Jamal al-Din

Sulaiman. Furthermore, he is the first to proclaim that Baba Farid had two sisters (all

1022p7r Muhammad Hussain Badari, Asrar-i- ‘Atrat-i-Faridi. (comp. in 1891) 3 Ed. (Lahore: T.B
Printers, 2017), 42-107.

10288 adari, Asrar-i- ‘Atrat-i-Faridi, 108-183.

10241 bid., 210-215.
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other hagiographers mention one sister who was mother of ‘Ala’ al-Din Sabir).
Muhammad Hussain Badari is also perhaps the first who describes the historical
background of Ajodhan and the different tribes who were living there. He also provides
new information about the matrimonial life of Baba Farid. Later, many modern
historians like Wahid Ahmad Masud, Qad1 Javid and Abi Mazhar ‘Ali Asghar Sabiri
relied on the Asrar-i- ‘Atrat-i-Faridr while discussing Baba Farid’s matrimonial life.
Likewise, he was the first hagiographer to identify different graves at the shrine of Baba

Farid.

However, like Ali Asghar Chishti, the author in some cases is not always rational in
describing some strange incidents which are hardly justifiable, particularly the itinerary

of Baba Farid along with Apostle Khedar and Prophet Ilyas (A.S).

Numerous printing mistakes and language mistakes are also found in the book. There
is hardly a page which is free from such mistakes. Beside the printing errors, there are
many chronological mistakes and wrong information such as: a) the author falsely
refers to Qursam Bibi as Bibi Maryam; b) he proclaims that she was Sayed ‘Abdullah
Shah’s daughter, was born in 483 A.H. and died in 585 A.H. Fadalullah Jamali does
not mention Maulana Wajih al-Din Khunjadi as her stepfather;1%% c) both dates are not
justifiable because Baba Farid was born in 569 A.H. and Qursam Bibi lived for almost
seventy more years after his birth. She did not die in 585 A.H. and was not buried in
Chawali Mashaikh; d) Baba Farid was born in 569 A.H., not in 504 A.H.; e) Jamal al-

Din Sulaiman did not die in 559 A.H. since Baba Farid was born in 569 A.H.

The author hardly consults the contemporary and early-contemporary sources including

the Fawaid al-Fuad, Durr-i-Nizami, Siyar al-Awliya’, the Malfiizat of Khwajah Burhan

1025 Jamalt, Siyar al- ‘Arifin, 31-32.
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al-Din Gharib, the Siyar al-’Arifin, the Samarat al-Qudis and the Akhbar al-Akhyar.
Similarly, he does not consult Jalal al-Din Bukhari’s Siraj al-Hidayah but consults the
Khazinat al-Fawaid al-Jalaliyah also known as the Khazana Jalali of the former

Shaykh.

4.18- Shajrah Tayyibah

Khwajah Muhammad ‘Umar al-Din Talib compiled Shajrah Tayyibah. It was first
published in 1316 A.H./1898 A.D. It is another comprehensive biography of Baba
Farid. In this book, the author discusses Holy Prophet (PBUH) and all the predecessors
of Chishti Sufis from ‘Al bin Abt Talib to Khwajah Nasir al-Din Mahmud Chirag-i-
Delhi. However, he discusses Baba Farid and Khwajah Nizam al-Din Awliya’ in more

detail than any other saint.
4.18.1- Portrayal of Baba Farid in the Shajrah Tayyibah

The author mentions two different dates as dates of birth of Baba Farid al-Din i.e. 569
AH./1174 A.D. and 584 A.H./1189 A.D.19% After his Shaykh’s permission, Baba Farid
came to Hansi where a jogi became popular and was worshipped by the native people.

The same jogi converted to Islam at the hand of Khwajah Ganj-i-Shakar.1%?’

In discussing the title “Ganj-i-Shakar”, the author provides some new information such
as the Shaykh was busy in meditation in a mountain near the city of Révari. One day,
he came out of the mountain and found a caravan loaded with sugar bound for Delhi.
When the Shaykh asked what was loaded, a servant wrongly replied that it was coal.

When they reached the market, they found that all the sugar had turned into coal. The

1026Talib, Shajrah Tayyibah, 79.
19271 hid., 64.
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servant told the whole story to the merchant. So, he came to the Shaykh and apologized
before him. Hence, the coal once again turned into sugar. Moreover, the merchant
became a devotee of the Shaykh. He also built a mosque and dug a well there.
Moreover, the author describes the same information shared by Amir Khiird about the
title “Ganj-i-Shakar”.19%® Besides Ganj-i-Shakar, Baba Farid also became popular as

Fard-i-<Alam.102°

The author maintains that Khwajah Ganj-i-Shakar married Huzairah Bibi, a daughter
of Sultan Balban. She gave birth to six sons and three daughters. The Shaykh’s sons
were Badr al-Din Sulaiman, Shihab al-Din Ganj-i-‘Ilam, Shaykh Ya‘qab, Shaykh
Nizam al-Din, Shaykh Nasir al-Din Nasrullah and Shaykh ‘Abdullah who became
popular as Shaykh Midad Chishti and was assassinated by a jogi in his youth. The
Shaykh killed the same jogiz, who was then buried in front of the shrine of the Shaykh.
The Shaykh’s daughters were Bibi Fatimah, married to Baba Farid’s nephew Badr al-
Din Ishaq; Bibi Masttirah married to Shaykh ‘Umar Sufi Faraqt; and Bibi Sharifah who

was widowed in her youth. The Shaykh died on Muharram 5, 664 A.H./1265 A.D.10%

In discussing the Door of Paradise, the author relies on Muhammad Al-Hussaini’s
Jawam * al-Kalim, Allah Diya’s Siyar al-Agtab and ‘Al Asghar’s Jawahir-i-Faridr.
Some additional information shared by the author regarding the Door of Paradise is that
Shaykh Baha’ al-Din Zakariyya received the bounty of ALLAH Almighty due to the
prayer of Khwajah Ganj-i-Shakar.1%! He also maintains that it is popular that Khwajah
Nizam al-Din Awliya’ visited the shrine of his Shaykh on the third day after his death.

He transferred the dead body of the Shaykh to his apartment. At that time the Holy

1028Talib, Shajrah Tayyibah, 62-63.
1029 bid., 62-63.
10301 pid., 79-80.
10811 pjd.,70-71.
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Prophet (PBUH), Khwajah Mu‘in al-Din Chishti and Shaykh ‘Abdul Qadir Jilant
appeared there. The Holy Prophet (PBUH) mentioned the same verse of Surah Ale-
‘Imran which was revealed for the Holy Ka‘aba ‘Whosoever enters it, he attains
security’ 132 for the Door of Khwajah Ganj-i-Shakar. Khwajah Ganj-i-Shakar had
seventy thousand khulafa’. Fourteen thousand among them were appointed in seven
heavens, eighteen thousand at the rivers, ten thousand on the earth and seven thousand

were appointed on the mountains.0%3

4.18.2- Critical Analysis of the Shajrah Tayyibah

The author shows both rational and irrational approaches while discussing Baba Farid.
He critically analyzes the wooden bread of Baba Farid and salat-i-ma ‘kus. Moreover,
he also discusses the title Zuhd al-Anbiyah which is as popular to the title Ganj-i-
Shakar, especially among the people of the Punjab. However, some misconceptions and
legends are also found in ‘Umar Talib’s Shajrah Tayyibah. The author skips numerous
contemporary as well as near-contemporary sources such as the Fawaid al-Fuad, Durr-
i-Nizami, Khayr al-Majalis, Malfiizat of Burhan al-Din Gharib, Siyar al-’Arifin,
Tadhkirat al-Asfiya’, Samarat al-Qudiis, Akhbar al-Asfiya’ and the Akhbar al-Akhyar.

He heavily relies on the Rahat al-Quliib and the Siyar al-Agtab.

Some legends and fabrications found regarding Baba Farid’s biography are: a)
mentioning Baba Farid’s name as Hadrat Fard-i-‘Alam and Ganj-i-Shakar Mas‘ad
Chishti which is in fact Farid al-Din Mas‘aid, while Fard-i-‘Alam is not mentioned in
the contemporary and near-contemporary sources with even the local people of

Pakpattan being unaware of that title; b) while discussing the title Ganj-i-Shakar, the

1032 Holy Quran. 3:97
1033Talib, Shajrah Tayyibah, 80.
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author maintains that Baba Farid did not receive anything during his tayy, while the fact
is that he did receive wine-vendor’s food but his stomach rejected it;1%** ¢) Khwajah
Badr al-Din Ishaq was not Baba Farid’s nephew, it was ‘Ala’ al-Din ‘Ali Ahmad Sabir
of Kalyar; d) the incident of Shaykh ‘Abdullah being assassinated by a jogz, who was
killed by Baba Farid in revenge, and was buried in front of the Shaykh’s shrine is
inaccurate; e) the place where Baba Farid fell due to the weakness (he actually fell due
to rain) was not turned into sugar. Only the mud that got into his mouth was converted
to sugar;1% f) the sugar of the merchant was not turned into coal but salt; g) that the
merchant built a mosque and dug a well for Baba Farid is missing in any other source;
h) seventy thousand khulafa’ of Baba Farid being appointed in the skies, rivers, and on
mountains is farfetched as such strength of any Shaykh’s khulafa’ is unheard in the
whole history of Islamic mysticism; i) Shaykh Dawd Paili was not a khalifah of Baba
Farid but of Khwajah Nizam al-Din Awliya’; and j) Khwajah Badr al-Din Ghaznavi
was not a khalifah of Baba Farid but was one of the prominent khulafa’ of Khwajah

Qutab al-Din Bakhtiyar Kaki.

The author, like ‘Al Asghar Chishti, also seems irrational in some cases: a) Baba Farid
remained in the unconscious world for almost twenty years and became conscious only
during the time of prayer; b) the tree walked toward the Shaykh and the animals of
Ajodhan started reciting (wird) “Farid! Farid!”; c¢) during a heavy storm a branch of a
tree was broken but levitates in the air till today due to divine power of the Shaykh;0%

and d) Baba Farid remained on the same ablution for almost seven years. %’

1034Hyssaint, Jawam ‘ al Kalm, trans. Dardai, 412.
1035Jamalt, Siyar al-'Arifin., 46-47.

1036T3lib, Shajrah Tayyibah, 63-65.

19871 bjid., 79.
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4.19- Maqgabis al-Majalis

Magqabis al-Majalis is the conversation of Khwajah Ghulam Farid (d.1901) collected
by his khalifah Maulana Rukn al-Din from 1891 to 1901 A.D. It was first published in
1902 from Agra. That Malfiizat discusses almost all the prominent ChishtT Sufis from
thirteenth to nineteenth century A.D. Khwajah Ghulam Farid refers to different Sufis
works such as Kashf al-Mahjib, ‘ Awarif al-Ma ‘arif, Tuhfa Mursalah, Fasis al-Hikam,
Fatuhat-i-Makiyya, Lawaih, Mirat al-Asrar and Iqtibas al-Anwar. The Malfiizat also

discusses the validity of sama .
4.19.1- Portrayal of Baba Farid in the Maqabis al-Majalis

The title of Shaykh Farid al-Haq wa Din Ganj-i-Shakar is Harzq al-Muhabat. During
his itinerary, he saw Iblzs (the devil) who was trying to further strengthen the belief in
idol worship among the native people of Marwar. To that end, he cut off his tongue
again and again and placed it before the different idols. However, his tongue recovered
after a short while. Baba Farid recognized him and asked him not to mislead the people
anymore. Khwajah Ganj-i-Shakar had a large number of khulafa’ but two were most
important, ‘Ala’ al-Din ‘Ali Ahmad Sabir and Shaykh Nizam al-Din Awliya’. The
followers of Shaykh Nizam al-Din Awliya’ are more in number as compared to the
devotees of Shaykh ‘Alt Ahmad Sabir. Baba Farid declared that Mansar Hallaj was not
right in his views while Khwajah Nizam al-Din Awliya’ declared him a non-believer.
All the Chishti Shayiikh from Baba Farid to Shaykh ‘Uthman Hartint were absent when
their preceptors passed away. While discussing Baba Farid’s death, the author shares
information akin to Amir Khaird. Similarly, he shares the same information about the
rough manuscript of ‘ Awarif al-Ma ‘arif consulted by Baba Farid as described by Amir

Hassan Sijz1 in the Fawaid al-Fudd. He further maintains that Baba Farid did not
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prohibit his disciples from the ta ‘azimz sajda. Saistan and Saiustan are two different
places and Baba Farid appointed Shaykh ‘Arif as a khalifah of Saiuistan, also known
as Saiuwi Dahadar. The claim that ‘Al1 bin Abi Talib arrived in Saiuistan is only a
legend. Numerous miracles pertain to Shaykh Farid al-Din Ganj-i-Shakar. But only the
argument that Khwajah Nizam al-Din Awliya’ was his disciple and khalifah is enough

to understand his spiritual level 1938

4.19.2- Critical Analysis of the Magqabis al-Majalis Regard to Baba Farid’s
Biography

The Magabis al-Majalis shows that Khwajah Ghulam Farid was a learned man who
had great knowledge about Islamic history (the history of Holy Prophet and his
companions) as well as his Chishti predecessors-mashaikh. Like Amir Hassan Sijzi,
Rukn al-Din also mentions the dates of each assembly. Khwajah Ghulam Farid himself
read the all the Malfiizat carefully and made indispensable modifications in them.10%
They provide great information about Baba Farid. Khwajah Ghulam Farid also
discusses the authenticity of Chishti hagiographical sources. When one of his disciples
objected on the authenticity of Siyar al-Awliya’, the Shaykh replied that it is an
authentic source. He further explained before his disciple (who raised an objection) that
he was objecting on the book only because Amir Khird did not discuss ‘Ala’ al-Din
‘Ali Ahmad Sabir in detail. Moreover, he declared the Asrar al-Awliya’, Rahat al-
Quliib, Fawaid al-Fuad, Afdal al-Fawaid, Rahat al-Mahbiibin, Jawahir-i-Jalalt and the
Jam ‘al- ‘Ulam as authentic Malfiizat. The Siyar al-Awliya’, Akhbar al-Akhyar and the
Iqtibas al-Anwar are also declared authentic works. But the Siyar al-Aqtab and Safar

Namah Makhdim Jahaniyyah Jahan Gasht as fabricated hagiographies. Similarly, he

1038Maulana Rukn al-Din, Magabis al-Majalis, trans. Wahid Bakhsh Siyal (Lahore: al-Faisal
Publishers, n.d), 794-1104. (Baba Farid has been discussed in the following pages: 254, 262,263, 264,
292, 362, 363, 364, 365, 366, 367, 368, 370, 376, 377, 451, 722, 793, 1104).

10391hid., 308.
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critically analyzes all the books and accurately challenges the date of bay ‘at of Khwajah
Qutab al-Din Bakhtiyar Kaki mentioned by Amir Khiird as 522 A.H./1128 A.D. as
Khwajah Qutab al-Din Bakhtiyar Kaki was even not born at that time. Khwajah Ghulam
Farid confute the claim of Allah Diya that Amir Khusru visited ‘Ali Ahmad Sabir.
Similarly, he repudiate the claim of ‘Ali Asghar Chishti that Baba Farid performed
Chillah-i-Ma ‘kus for twelve years and argues that he performed that practice for forty
days. The title Hariqg al-Muhabat is not found in earlier hagiographical sources.
Similarly, Baba Farid’s claim about Manstir Hallaj is missing in the earlier sources.

4.20- The Life of Shaikh Farid 1 and the Compositions of Shaikh Farid
11, Contained in Granth Sahib of Sikhs by Max Arthur Macauliffe

The study deals with Shaykh Farid al-Din Mas‘ad Ganj Shakar in detail and also
discusses Shaykh Farid Thani briefly. The latter was one of sajjadah nashin of the
former prominent saint. Max Arthur Macauliffe published this work in 1903. Overall,
it is a concocted biography of Baba Farid. The Sikh Religion its Guris, Sacred Writings
and Authors is a worth-mentioning work of the former author which contains five

volumes.

4.20.1- Portrayal of Baba Farid in The Life of Shaikh Farid- 1 and the
Compositions of Shaikh Farid- 11, Contained in Granth Sahib of Sikhs

The author proclaims that poetry of Guri Granth belongs to Farid the Second. Farid
Second died in 1552 A.D. and was buried in Sirhind. The ruler of Ghazna provided
support and restored the rule of the forefathers of Baba Farid at Kabul. Furthermore,
the Ghaznavid ruler married his daughter with Qadi Shu‘aib. Jamal al-Din Sulaiman
was a nephew of the ruler of Ghazna. Shaykh Shu‘aib was a spiritual personality, so he
settled at Kathowal a village near Dipal Pur. Jamal al-Din Sulaiman married Mariam

Bibi, daughter of Sayed ‘Abdullah Shah. The author relies on Gulshan-i-Awliya’,
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Jawahir-i-Faridi and Asrar-i- ‘Atrat-i-Faridi while discussing Baba Farid especially his
early life, the title Ganj-i-Shakar, meditation, life at Ajodhan and matrimonial life. Max
Arthur also relies on the former works to describe the travels of Baba Farid. The author
also discusses some Malfiizat of Baba Farid, his philosophy, and the Door of Paradise.
One important characteristic of Arthur’s work is the poetry of Baba Farid (although he
argues it belongs to Farid II) as the author presents almost all the verses of Baba Farid

which exist in Gurii Granth. Baba Farid died on Muharram 5, 664 A.H.1040

4.20.2- Critical Analysis of The Life of Shaikh Farid 1 and the
Compositions of Shaikh Farid |1, Contained in Granth Sahib of Sikhs

The selection of data of the author is inauthentic and leads to numerous legends and
fabrications in the work: a) the ruler of Ghazni restoring the authority of Baba Farid’s
forefathers at Kabul is unjustified as Qadi Shu‘aib rebut the offer of military support of
the Ghaznavid ruler; b) Kathowal is near Multan, not Dipal Pur; ¢) Baba Farid’s mother
was Qursam Bibi, not Maryam Bibi; d) the author relies on Jawahir-i-Faridi and Asrar-
i-Atrat-i-Faridi to discuss Baba Farid’s mother which are debatable; e) there are some
abrupt mistakes in different nouns such as Naf - book of shari‘ah as Abu al-Nafa, Qadi
‘Abdullah of Ajodhan as Aba Musalla, and Alagh Khan (Ghiyas al-Din Balban) as
Nawab ‘Alif Khan; f) Baba Farid did not visit Shaykh ‘Abdul Qadir Jilani at Makkah
in 585 A.H./1189 A.D. as the latter passed away in 1165 A.D. before the birth of the
former; g) the information about the title Ganj-i-Shakar is mere a legend and inaccurate;
h) the trek of Baba Farid, Baha’ al-Din Zakartyya and Lal Shahbaz Qalandar is another
legend lacking any credibility; i) Qadi of Ajodhan marrying his sister to Shaykh Badr

al-Din Sulaiman, a son of Baba Farid, is a mere legend; j) Baba Farid was not married

1040Max Arthur Macauliffe, The Life of Shaikh Farid 1 and the Compositions of Shaikh Farid |1,
Contained in Granth Sahib of Sikhs. (Lahore: Artistic Printing Works, 1903), 1-47 & Max Arthur
Macauliffe, The Sikh Religion, its Gurus, Sacred Writings and Authors (Oxford: Claredon Press,
1909).356-393.
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to Huzairah, daughter of Sultan Nasir al-Din Mahmid (r.1246-66), but to the daughter

of Sultan Balban as mentioned by ‘Ali Asghar Chishti.

4.21- Tuhfat al-Abrar

Mirza Aftab Baig compiled this work in 1905 A.D. The book has six chapters. Chapter
one deals with the Holy Prophet (PBUH) and his family, chapter two deals with the
Chishtiyyah silsilah, chapter three deals with Qadiriyyah silsilah, chapter four discusses
Suhrwardiyyah order, chapter five deals with Nagshbandiyyah order, and the last

chapter discusses the common Sufis. It is another detailed biography of Baba Farid.

4.21.1- Portrayal of Baba Farid in Tuhfat al-Abrar

Like many other hagiographers, Mirza Aftab Baig also mentions Baba Farid as
descendant of Ibrahim bin Adham and ‘Umar bin Khattab and among the few saints of
Islam who were blessed by preceptor and preceptor of the preceptor. %4t While
discussing the title Ganj-i-Shakar, the author describes multiple reasons mentioned in
the well-known sources such as Amir Khard’s Siyar al-Awliya’, Jamali’s Siyar al-
‘Arifin, Abu al-Fadal’s Ain-i-4kbari and Shaykh ‘Abdul Hag Muhadith’s Akhbar al-

Akhyar. 104

The author maintains that it was Masjid-i-Minhaj al-Din Tirmizi where Khwajah Qutab
al-Din Bakhtiyar Kaki visited Baba Farid the first time. After completing his education,
Baba Farid visited Baghdad and remained in the company of different eminent saints
such as Shaykh Shihab al-Din Suhrwardi, Shaykh Saif al-Din Bakharzi, Farid al-Din

Naishapuri, Shaykh Sa‘ad al-Din Hamwiyya, Ahwad al-Din Kirmani and Shaykh Baha’

1041Mirza Aftab Baig, Tuhfat al-4brar. (Delhi: Matba Rizvi, 1323 A.H./1905 A.D.), 34.
10421hid., 34.
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al-Din Zakartyya for some time. Finally, he reached Delhi at the feet of his Shaykh
Khwajah Qutab al-Din Bakhtiyar Kaki who ordered him to perform Chillah-i- Ma ‘kus.
After his Shaykh’s death, Baba Farid received the regalia from Shaykh Hamid al-Din
NagaurT and left for Hans where he granted khalafat namah to Khwajah Jamal al-Din
of Hansi. Baba Farid declared Khwajah Nizam al-Din Awliya’ his life, ‘Ala’ al-Din
Sabir his patience, Jamal al-Din of HansT his heart, and Khwajah Badr al-Din Ishaq his

feet 1043

The author provides information similar to Allah Diya’s Siyar al-Agtab while
mentioning the incident of Mian Bhora.*®** While discussing the Door of Paradise, the
author maintains that the southern door of Baba Farid’s shrine is known as the door of
paradise. It is opened only on the fifth of Muharram, after the evening prayer and kept
open till morning prayer. The Holy Prophet (PBUH) informed Khwajah Nizam al-Din
Awliya’ in his dream that anyone who crosses this door will attain peace. Khwajah
Nizam al-Din Awliya’ completed the entire Quran on each brick that was placed on

Baba Farid’s shrine.104°

4.21.2- Critical Analysis of Tuhfat al-Abrar

Tuhfat al-4brar is also another important work regarding Baba Farid. The author also
discusses the sajjadah nashins of Baba Farid from thirteenth century to eighteenth
century. While discussing Baba Farid, the author consults almost nine sources in which
only three belong to contemporary and early-contemporary sources including Asrar al-

Awliya’, Siyar al-Awliya’ and Siyar al- ‘Arifin. Other consulted books are Jawahir-i-

1043Baig, Tuhfat al-4brar, 35.
10441pid., 36.
10451 pid., 36-37.
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Faridi, Siyar al-Agtab, Mirat al-Asrar, Anwar al-’Arifin, Khazinat al-Asfiya’ and

Tadhkirat al-"Arifin.

He supports Fadalullah Jamali’s claim that Jamal al-Din Sulaiman was the maternal
nephew of Mahmud of Ghazna. Some errors in the work include: a) Jamal al-Din
Sulaiman did not migrate from Kabul to Lahore during the reign of Shihab al-Din
Muhammad Ghuri (d.1206), b) Khwajah Qutab al-Din Bakhtiyar Kaki did not order
Baba Farid to perform Chillah-i-Ma ‘kus, it was Baba Farid who sought his Shaykh’s
permission for that chillah which was not like by his Shaykh. However, he allowed it
later; c¢) Baba Farid did not visit different saints after completing his education, he
visited them only during his education; d) Baba Farid was not blessed by Shaykh Baha’
al-Din Zakariyya Multani as the latter had always accepted the former’s spiritual
superiority; e) the incident of the blessing of Shaykh Bah al-Din Zakariyya, as discussed
by Baig, does not fully match with Jawam ‘ al-Kalim; and f) the door of paradise is not
kept opened only for one night. It used to be opened for three nights and is now opened

for five nights.

Like Muhammad Ghautht Shattart and Raji Muhammad Kolwi, Mirza Aftab Baig also
skips some important aspects and incidents of the life and teachings of Baba Farid such
as his meeting with Shaykh Jalal al-Din Tabrizi, role of Qursam Bibi, Badr al-Din

Ghaznavi and Baba Farid at Ajodhan etc.
4.22- Masalik al-Salikin ft Tadhkirat al-Wasilin

Masalik al-Salikin fr Tadhkirat al-Wasilin is compiled by Maulvi Mirza Muhammad
‘Abdul Sattar Baig Sahsarami. It has three volumes. The first volume has two chapters:
first chapter discusses Holy Prophet Muhammad (PBUH), the pious caliphs and leading
Islamic theologians; and the second chapter deals with the Qadirtyyah order. Volume
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two has three chapters: chapter one describes the prominent Nagshband1 Sufis; chapter
two discusses the Chishti Sufis; and chapter three deals with the Suhrwardiyyah silsilah.
Volume three deals with the common Sufis. ‘Abdul Sattar Baig does not mention the
year of compilation of his work but it was published soon after his Shaykh’s death (Hajt

Muhammad Shér) in 1324 A.H./1905 A.D.

4.22.1- Portrayal of Baba Farid in Masalik al-Salikin ft Tadhkirat al-Wasilin

While discussing Baba Farid, the author applies rational approach in majority cases.
Like Shaykh Muhammad Akram Barasawi ‘Abdul Sattar Baig confute as well as
challenges unreasonable views even by the contemporary and early-contemporary
hagiographers regarding Baba Farid’s biography. Mirza ‘Abdul Sattar was the first
hagiographer to repudiate Amir Khiird’s claim that Baba Farid’s family migrated from
Kabul due to the Mongol upheaval. He argues that they left Kabul many decades before
the invasion of Changiz Khan. Similarly, he describes Baba Farid’s genealogy and
confute the claim of Allah Diya that Nasir bin ‘Abdullah is among Baba Farid’s
forefathers. He proclaims that Nasir bin ‘Abdullah was not a descendent of ‘Abdullah
bin ‘Umar. He further maintains that ‘Abdullah bin ‘Umar bin Khattab had eight sons
and Nasir bin ‘Abdullah bin ‘Umar was not one of them. Similarly, he argues that 569
A.H./1174 A.D. is the actual year of Baba Farid’s birth and all other claims are false as
numerous hagiographers mention different years in this respect. Furthermore, he rebut
Amir Khiird’s claim that Baba Farid died in 664 A.H./1265 A.D. He argues that the
former Shaykh died on Muharram 5, 670 A.H./ August 13, 1271 A.D. during the reign
of Sultan Ghiyas al-Din Balban. Furthermore, the author rejects Fadalullah Jamali’s
claim that Jamal al-Din Sulaiman was the maternal nephew of Mahmud of Ghazna. In

this regard, Mirza ‘Abdul Sattar maintains that both have a vast chronological gap as
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Mahmiud passed away in 421 A.H./1030 A.D. Moreover, Sultan Mahmid’s only sister
named Sater Ma‘alt was Sallar Mas‘tid Ghazi’s mother. While discussing the title Ganj-
I-Shakar, the author consults both contemporary and seventeenth century’s literature.
Unlike K.A Nizami who declares the Door of Paradise a legend, Mirza ‘Abdul Sattar

declares it a reality.104

4.22.2- Critical Analysis of Masalik al-Salikin ft Tadhkirat al-Wasilin

Like Amir Khird and Fadalullah Jamali, Mirza ‘Abdul Sattar Baig provides another
organized biography of Baba Farid. Like K.A Nizami, the author has critically
consulted majority of the contemporary, early-contemporary and seventeenth centuries’
sources which deal with Baba Farid. He rationally argues that 664 A.H./1265 A.D. is
not the actual year of Baba Farid’s death citing that Khwajah Nizam al-Din Awliya’
received khalafat namah from Baba Farid on 669 A.H./1271 A.D.1% Likewise, he also
rejects some travels of Baba Farid described by ‘Ali Asghar Chishti in Jawahir-i-
Faridr, particularly the journey with La‘al Shahbaz Qalandar. However, the author
declares the journey of Baba Farid and Shaykh Baha’ al-Din Zakariyya toward Shaykh

Shihab al-Din Suhrwardi as an authentic trek.

Apart from the accurate criticism and challenging the prominent sources, Mirza ‘Abdul
Sattar also explores some new avenues of Baba Farid’s life. For instance, he is the first
hagiographer who mentions the name of all three sons of Qadi Shu‘aib; Jamal al-Din

Sulaiman, Shaykh Ahmad and Shaykh Sa‘ad Haji.

Some errors are also found in Masalik al-Salikin fi Tadhkirat al-Wasilin such as the

author, in some cases, relies on inauthentic sources such as Gulshan-i-Awliya’.

1046Mirza Muhammad ‘Abdul Sattar Baig. Masalik al-Salikin fi Tadhkirat al-Wasilin. (Delhi: Mufeed
Aam Publisher, n.d), 312-39.
1047 Amir Khiird, Siyar al-Awliya’, 116.
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Furthermore, the author’s claim that Bib1 Sharifah, Baba Farid’s daughter, was married
to Shaykh ‘Ala’ al-Din ‘Ali Ahmad Sabir is debatable. By and large, it is one of the

best biographies of Baba Farid.
4.23- Tadhkira Awliya’-i-Pak-o-Hind

Mirza Muhammad Akhter Delhwi compiled Tadhkira Awliya -i-Pak-o0-Hind and it has
three volumes. The first two volumes discuss the Chishti Sufis of Indo-Pak
Subcontinent and compiled before 1906. While third volume discusses eminent QadirT,
Nagshbandi, and Suhrwardi Sufis of South Asia published in 1906. Khwajah-i-
Khawjagan is another work of the same author which is a comprehensive biography of

Khwajah Mu‘in al-Din Chishti.
4.23.1- Portrayal of Baba Farid in Tadhkira Awliya’-i- Pak-o-Hind

Khwajah Farid al-Din Ganj Shakar Mas‘td was a favorite khalifah of Khwajah Qutab
al-Din Bakhtiyar Kaki. The author has mentioned the genealogy of Baba Farid till
‘Umar bin Khattab (d. 644) and argued that the family of the Shaykh was migrated
when Mongol invaded Kabul. They shifted at a village named Kothi situated near
Multan. Original name of Baba Farid was Mas‘lid and he became popular as Farid al-
Din, the latter name bestowed him by ALLAH Almighty. The author has also
mentioned one hundred and one names of the Shaykh which are used as an aiirad. By

and large he mentioned numerous miracles of Baba Farid.1%48

1048 Mirza Akhter Delhwi, Tadhkira Awliya -i- Pak-o-Hind. (Lahore: Famous Book Publishers, 1979),
74-96.
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4.23.2- Critical Analysis of Tadhkira Awliya’-i- Pak-o-Hind

Tadhkira Awliya -i-Pak-0-Hind is another biographical account of South Asian Sufis
particularly the Chishtt Sufis which concisely discusses Baba Farid. The author in
majority cases does not rely on the contemporary sources and fail to make differentiate
among the authentic and fabricated accounts. Similarly, as did other biographers Mirza
Akhter also made some mistakes regarding the biography of Baba Farid; a) he
mentioned Baba Farid as Khwajah Farid al-Din Ganj Shakar Mas‘td, Kathowal as
Kothi, Maulana Minhaj al-Din Tirmizi as Shihab al-Din, Farid al-Din Naishapuri as
Shihab al-Din Muhammad Naishapuri, Shaykh Al1 Bihart as Shaykh Ali Bahadar and
Khwajah Muntajab al-Din as Khwajah Muntakhab al-Din, b) he followed Amir Khiird’s
Siyar al-Awliya’ while describing the migration of the grandfather of Baba Farid from
Kabul to Multan, c¢) wrongly mentioned that Shaykh Nasir al-Din Nasrullah was the
son of Bibi Sharu, while the fact is that he was the son of Umm-i-Kulthiim, d)
Moreover, Mirza Akhter Delhwi proclaimed that Baba Farid took part in the
construction of Shaykh Abdul Qadir Jillant’s shrine which is also far from the reality
as the former Shaykh was passed away almost ten years before the birth of the later, e)

great strength of khulafa’ of Baba Farid presented by the author is also debatable.
4.24- Sayyadat-i- Fartdr and its Critical Analysis

Rashid Ahmad Amrohi compiled Sayyadat-i-Faridi. The publishing year is not
mentioned but some letters published in the same work (received by the author) show
that it was published in 1910s. Sayyadat-i-Faridr is a genealogical work in which the
author tries to explore the genealogy of Ibrahim bin Adham and Baba Farid; the former
was one the ancestors of the latter. The author proclaims that Baba Farid’s genealogy

traces back to ‘Al1 bin Ab1 Talib, and that he was Sayyed rather than Fartiqi (descendant

369



of ‘Umar bin Khattab). The author argues (as does ‘Abdul Sattar Baig) that ‘Abdullah
bin ‘Umar did not have a son named Nasir as almost all the biographers who have
penned down Baba Farid’s genealogy mention Nasir bin ‘Abdullah bin ‘Umar as one

of Baba Farid’s ancestors.

The argument of the author is research-based. Later, different historians such as
Khwajah Muslim Nizami in Anwar al-Farid (1965) and Diya al-Habib Sabiri in Nasab
wa Nisbat-i-Farid (2006) appreciated that argument. However, the genuine and earlier
pedigree and genealogical literature (although I have the oldest pedigree of Baba Farid
that was perhaps written in the life of the former Shaykh) on Baba Farid shows that he
was a descendant of ‘Umar bin Khattab. The sajjadah nashins have also declined the

argument of Rashid Ahmad Amrdhi.1%4°

4.25- Nuzhat al-Khawatir

Nuzhat al-Khawatir is an encyclopedic work, compiled by Maulana Sayed ‘Abdul Hali
Lucknowi (d. 1922), which discusses four thousand and five hundred prominent
personalities of Indo-Pak subcontinent and covers a period of thirteen hundred years’
history of Muslims in South Asia. The exact date of its publication is not known but it
was likely published in the 1910s. ‘Abdul Hai was an intellectual who wrote in both
Arabic and Urdu languages. Moreover, he was father of popular Indian Muslim
Historian named Sayed Abu al-Hassan ‘Al Nadawi. Nuzhat al-Khawatir is in Arabic
language. The book concisely discusses almost all the eminent Sufis of Indo-Pak
Subcontinent from 71 to 20" century. Besides Nuzhat al-Khawdatir, Sayed ‘Abdul Hai

Lucknowi compiled Gul-i-Ra ‘na, Delhi aur As Ke Ataraf, (Delht and its Surroundings)

1049Rashid Ahmed Amrohi Sayyadat-i-Faridi. (Lahore: The Magazine Sultan al-Mashaikh, n.d), 3-67.
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Yad Ayyam Tarikh-1-Gujrat, I1slamic heritage in Hindiistan, India During Muslim Rule

and Tahdhib al-Akhlaq.

4.25.1- Portrayal of Baba Farid in Nuzhat al-Khawatir

Al-Imam Farid al-Din Chishtt Ajodhani was a popular saint. His name was Mas‘aid bin
Sulaiman bin Shu‘aib bin Ahmad. About the migration of the family of Baba Farid from
Kabul to Multan and his early life, the author has shared information similar to Amir
Khiird’s Siyar al-Awliya’. Shaykh Farid al-Din Mas‘td also visited Shaykh Shihab al-
Din ‘Umar Suhrwardi, Shaykh Saif al-Din Bakharzi, Shaykh Sa‘ad al-Din Hamwiyya,
Shaykh Baha’ al-Din Zakartyya Multani and many other Mashaikh. Finally, he came
to Khwajah Qutab al-Din Bakhtiyar Kaki at Delhi. He later left for Hansi where he
spent twelve years, and subsequently left for Ajodhan after gaining unwanted
popularity. The author also describes some of Baba Farid’s quotes and a letter that he

wrote to Sultan Balban.19%0

4.25.2- Critical Analysis of Nuzhat al-Khawatir

Nuzhat al-Khawatir provides concise information about Baba Farid and skips many
important aspects of his life such as his parents, siblings, wives, daughters, life at
Ajodhan, his Jama‘t Khanah and sajjadah nashins. The author consults two works
while discussing Baba Farid which include Siyar al-Awliya’ and Gulzar-i-Abrar. He
wrongly mentions the date of Shaykh Baha’ al-Din Zakariyya Multani’s death as 666

A.H., which is in fact 661 A.H.

1050¢ Abdul Hai, Nuzhat al-Khawatir. (Beirut: Dar Ibne Hazem, 1999), 128-29.

371



4.26- Tarikh-i-Mashaikh-i-Chisht

Tarikh-i-Mashaikh-i-Chisht was compiled by Maulana Muhammad Zakariyya. The
book was completed in 1335 A.H./1916 A.D. and discusses forty-four Sufis. The author
first discusses the Holy Prophet (PBUH), the first four pious caliphs, and then discusses
the Chishti Sufis from seventh to nineteenth century. Muhammad Zakariyya was a
prominent Hanafi Deobandi scholar who produced numerous works in Urdu and Arabic
languages: Fadail-i-Namaz, Fadail-i-Tajarat, Fadail-i-Darid, Fadail-i-Sadagat
Fadail-i-dhikr, Fadail-i-Quran and Fadail-i-A ‘mal. Fadail-i-A ‘mal is his most famous

book.

4.26.1- Portrayal of Baba Farid in Tarikh-i-Mashaikh-i-Chisht

Like Muhammad ‘Umar al-Din Talib, Muhammad Zakariyya mentions numerous dates
of Baba Farid’s birth as 584 A.H., 585 A.H. and 569 A.H. Moreover, he mentions that
Baba Farid’s family migrated because of the invasion of Hallaku Khan. The author
describes the devotion of Shaykh Farid with his preceptor as once both Khwajah Mu‘in
al-Din Chishti and Khwajah Qutab al-Din Bakhtiyar Kaki were sleeping in a same
apartment, the latter asked Shaykh Farid al-Din to massage the feet of Khwajah Mu‘in
al-Din, but Shaykh Farid al-Din pressed the feet of his own Shaykh and said that he
loved his Shaykh only. Surprisingly, the author mentions three different dates of

Shaykh Farid’s death as 664 A.H., 660 A.H. and 668 A.H.1%!

4.26.2- Critical Analysis of Tartkh-i-Mashaikh-i-Chisht

Tarikh-i-Mashaikh-i-Chisht is a semi-scholarly work. Many faults and legends are seen

in Zakariyya’s work: a) Qadi Shu‘aib did not leave Kabul during the invasion of

105IMuhmmad Zakariya, Tarikh-i-Mashaikh-i-Chisht. (Karachi: Majalis Nashariyat-i-Islam, 1397A.H./
1977 A.D.), 176-80.
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Hallaku Khan as he was not alive even during the invasion of Changiz Khan (Hallaku
Khan’s grandfather) on Kabul and Qandhar in 1218 A.D; b) Sultan of Delhi never
offered Qadi Shu‘aib an official post and jagir when he migrated to Northern India,
because on that time Delhi was not under the Muslim rule; c) the Hindu thief did
recovered due to Baba Farid’s blessing but Qursam Bibi’s prayer; d) Baba Farid was
not present when Khwajah Qutab al-Din Bakhtiyar Kaki died at Delht; €) the author
focuses on Sabiriyyah silsilah and ignores Khwajah Nizam al-Din Awliya’ and all his
khulafa’; and f) the author does not consult majority of the contemporary sources and

skips many incidents of Baba Farid’s life.
4.27- Portrayal of Baba Farid in Nawab Farid and its Analysis

Nawab Farid is a comprehensive biography of Farid al-Din Akhlas Khan, Ehtasham
Khan popularly known as Nawab Farid who was one of the descendants of Baba Farid
and was contemporary of Mughal emperor Akbar the Great. The author has also
presented a short biography of Baba Farid at beginning and provides concise
chronological information about forefathers of Nawab Farid Khan from his father
Qutab al-Din Khan to Shaykh Badr al-Din Sulaiman the later was a son of Baba Farid.

The book was published in 1917.

Shah Ahmad popularly known as Farrukh Shah Kabuli visited Kabul for trade purposes.
In that journey he became aware about decadent socio-political condition of the region,
after some days he invaded Kabul and established his rule. Later, when Changiz Khan
invaded Kabul Jamal al-Din Sulaiman migrated to Qastr and settled in a village named
Kothowal, where he married with the daughter of Wajih al- Din Khunjadi. Jamal al-
Din Sulaiman was living a life of poverty and no one knew him but after some time a

child was born at his home who became popular in the whole world, that child was no
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other but Farid al-Din Ganj-i-Shakar. He led the foundation of two clans of Chishttyyah
silsilah known as Nizamiyyah and Sabirtyyah. Baba Farid was married with Huzairah
Banu daughter of Sultan Balban, he had numerous descendants and that’s why he was
known as Adam the Second. Later, his descendants left Punjab and dispersed in whole
India among them one was Shaykh Salim Chishti who settled in Fateh Pur Sikri. Baba
Farid’s descendants took part both in Islamic preaching and in jihad (battles). While
discussing the children, grandsons and granddaughters of Baba Farid the author relied

on ‘Ali Asghar’s Jawdhir-i-Faridi. Baba Farid was died in 668 A.H./1269 A.D. 10°2

One important thing of this book is that the author has provide genealogy of Baba Farid
from Baba Farid to Prophet Adam (PBUH). Besides this the book has not shared any
new information about Baba Farid. Moreover, it is also not without amiss such as; a)
the invasion of Farrukh Shah Kabuli is not mentioned in contemporary, early-
contemporary, seventeenth, eighteenth, nineteenth and twentieth centuries available
literature, b) the author falsely mentioned Jamal al-Din Sulaiman migrated from Kabul
to Qastir, moreover, the time period is also incorrect c) the date of death Baba Farid is
664 A.H., d), exact name of village in which Baba Farid born was Kathowal. By and

large the author relies on Jawahir-i-Faridi and skipped other sources.
4.28- Tadhkira Fartdiyyah and Its Analysis

Tadhkira Faridiyyah is another comprehensive biography of Baba Farid compiled by
Maulana Muhammad Mushtag Ahmad SabirT in 1339 A.H./1921 A.D. It is written in
Urdu language. Amir Khiird mentioned Baba Farid as a descendant of Ibrahim bin
Adham and ‘Umar bin Khattab, later, majority of the hagiographers followed him.

However, Maulana ‘Abdul Rahman Jami and Muhammad Akram Barasawi postulated

1052 \Muhammad Sultan Haider Jush, Nawab Farid. (Badaun: Nizami Press, 1917), 7-20.
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that Ibrahim bin Adham was not the descendant of ‘Umar bin Khattab. Barasawi,
however, agreed that genealogy of Shaykh Farid al-Din axiomatically traced back to
Hadrat ‘Umar. The fact is that Ibrahim bin Nasir has been mistakenly described as
Ibrahim bin Adham by some hagiographers. While describing the migration of Qadi
Shu‘aib and Chillah-i-Ma ‘kus, the author relies on Siyar al-Awliya’, birth of Baba Farid
and his mother relies on Jawahir-i-Faridr, for title Ganj-i-Shakar relies on Siyar al-
Awliya’ Jawahir-i-Faridi, Akhbar al-Akhyar, Siyar al-Aqtab and Iqtibas al-Anwar.
Baba Farid was born in either 579 A.H./ 1183 or 582 A.H./ 1186 A.D. He saw his
preceptor Khwajah Qutab al-Din Bakhtiyar Kaki initially at Multan and left for Delhi
along with him. After getting khalafat Shaykh Farid al-Din came to Kathowal, after

that he was blessed by another Shaykh, Jalal al-Din Tabrizi. 0%

Tadhkira Faridiyyah is a good addition regarding the biographies of Baba Farid. The
author critically analysis the genealogy of Shaykh Farid al-Din. He also provides
valuable information about the sajjadah nashins of Baba Farid. He consulted numerous
well-known sources including the Fawaid al-Salikin, Asrar al-Awliya’, Rahat al-
Qulib, Siyar al-Awliya’, Asrar al-Salikin, Siyar al- ‘Arifin, Akhbar al-Akhyar, Tarikh-
i-Farishta, Jawahir-i-Faridi, Siyar al-Aqtab and Igtibas al-Anwar. Another noteworthy

characteristic of the book is that the author has mentioned reference of every incident.

Like all other hagiographies some major and minor mistakes are extant in Tadhkira
Faridiyyah e.g., a) Amir Khiird did not claim’s Baba Farid as a descendant of Ibrahim
bin Adham or ‘Umar bin Khattab, b) The migration of grandfather of Baba Farid

described by the author is not factual, ¢) Baba Farid was born on 569 A.H. rather than

1053Muhammad Mushtaq Ahmed Sabiri, Tadhkira Faridiyyah. (comp. 1921) (Delhi: Delhi Printing
Works, n.d), 2-45.
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579 A.H. or 582 A.H. d) Baba Farid did not join his preceptor at Multan, and, f) Shaykh

Jalal al-Din Tabrizi visited Baba Farid when he was a kid.

4.29- Khwajah Hassan Nizami’s Farid Baba

Khwajah Hassan Nizami was a practicing Sufi and sajjadah nashin of Khwajah Nizam
al-Din Awliya’s shrine. He was an intellectual and produced many books on Sufism,
history and witticism. He also discovered many old manuscripts of Chishtiyya silsilah.
He was born in 1873 and died in 1955 at Delhi. Farid Baba is a biography of Baba
Farid al-Din Mas‘td Ganj-i-Shakar. The date of its publication is unmentioned but there
is a probability that it was published in 1920s because during that decade, Nizami

published numerous works.

Baba Farid was born in 854 A.H./1450 A.D. at Katowal. His father Kamal al-Din
Sulaiman was a descendant of ‘Umar bin Khattab. His mother, Qursam Khatn, played
a vital role in his spiritual growth. Similarly, his long and arduous itinerary also proved
to be very effective in his spiritual goal. Moreover, the Shaykh lived an ascetic life.1%%*
He treated everybody impartially. When one of his disciples, Yasuf, complained about
his biasedness, Baba Farid taught him through a practical incident as he asked a child
to bring bricks. He brought complete bricks for everyone except Yasuf. Yiasuf finally
was realized his mistake and apologized before the Shaykh. The author focused on one
aspect of Baba Farid which was his counseling. The Shaykh removed the tensions and
mental disorders of his visitors through counseling and spiritual healing. He taught his
audience that they will not lose heart during the sorrows and miseries as the victims
received blessing of ALLAH Almighty on the same day. Hence, he encouraged

miserable people.1%® Furthermore, the author maintains that all the traditions of the “urs

104K hwajah Hassan Nizami, Farid Baba. (Lahore: Islamia Steam Press, n.d), 5-9
10551 hid., 10-16.
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of Baba Farid, which are still very much popular, were started by Khwajah Nizam al-

Din Awliya’ 105

4.29.1- Critical Analysis of Farid Baba

In Farid Baba, the author relies on the contemporary and early-contemporary sources.
He does not focus on Baba Farid’s miracles, concentrates on the elements which made
him a distinguished saint. Moreover, the central theme of the author’s work is the
philosophy of Baba Farid which was austere life, love and affection for everyone,
meditation and keeping the worldly desires at arm’s length. Some mistakes are also
found in Nizami’s work such as he argues that Baba Farid was born in 854 A.H./1450
A.D. which is in fact 569 A.H. 1173 A.D. and mentions his father’s name as Kamal al-

Din Sulaiman which is Jamal al-Din Sulaiman.
4.30- Tadhkirat al-’Arifin ft Hayat-i-Maghariyyah

Tadhkirat al-"Arifin fi Hayat-i-Mazhariyyah is compiled by Khwajah Ghulam Hassan
Shah in 1928. It is another hagiography of Chishtiyyah Sabirtyyah Mashaikh which
started from the brief account of the Holy Prophet (PBUH) and Hadrat ‘Ali bin Abi
Talib. While talking about the Chishtiyyah Mashaikh it covers a long chronological
period from seventh century (‘Ali bin Abi Talib) to nineteenth century, which gives
special attention to Baba Farid and Mian Mazhar ‘Ali Shah Sabiri, however, the book

skips the Suffs of Nizamiyyah silsilah.

1956Nizami, Farid Baba, 18.
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4.30.1- Portrayal of Baba Farid in Tadhkirat al->Arifin fi Hayat-i-
Mazhariyyah

Baba Farid was a descendant of ‘Umar bin Khattab, son of Jamal al-Din Sulaiman.
Mother of Baba Farid was very pious lady. She put sugar under the prayer mate of
young Farid and informed him it was a reward of prayer from ALLAH Almighty, when
once she forgot that practice, surprisingly Baba Farid got sugar and that’s why he
became popular as Ganj-i-Shakar. While talking about the first meeting of Baba Farid
and Khwajah Qutab al-Din Bakhtiyar Kaki, title Ganj-i-Shakar (besides the above-
mentioned story of title Ganj-i-Shakar) the author shared similar information to Amir
Khiird’s Siyar al-Awliya’, departure from Hansi, death of his Shaykh, categories of
zakat and darwaishi followed Allah Diya’s Siyar al-Agtab. Baba Farid had numerous
khulafa’ but four were more distinguish including Khwajah Nizam al-Din Awliya’,
Khwajah Sabir, he was also nephew and son in law of Baba Farid, Khwajah Jamal al-

Din Hanswi and Khwajah Badr al-Din Ishaq Delhwi .17
4.30.2- Critical Analysis of Tadhkirat al-’Arifin ff Hayat-i-Maghariyyah

The author has focused on the philosophy of Baba Farid rather than the miracles. He
has consulted Siyar al-Awliya’, Jawahir-i-Faridi and Siyar al-Agtab. Some errors have
been existed in Tadhkirat al-’Arifin such as, a) the author wrongly mentioned that
during his last days Baba Farid repeated his prayers, the fact is that he repeated only his
‘Isha’ prayer on the same night in which he passed away, b) ‘Ali Ahmad Sabir
mentioned as Khwajah Muhammad Sabir, Shaykh Dawiaid Paili as Shaykh Dawad
Chahi, Khwajah Muntajab al-Din as Khwajah Muntakhab al-Din, ¢) shrine of Khwajah

Muntajab al-Din is at Delhi rather than in Deccan, d) Shaykh Dawiid Paili mentioned

1057 Khwajah Ghulam Hassan, Tadhkirat al- ‘Arifin fi Hayat-i-Mazhariyyah. (Delhi: Bargi Press, n.d),
15-21.
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as khalifah of Baba Farid who was in fact khalifah of Khwajah Nizam al-Din Awliya’,
¢) Khwajah Diya al-Din Bakhshi is mentioned as one of khulafa’ of Baba Farid which
is not found in contemporary and early-contemporary sources, f) ‘Ala’ al Din Sabir’s

marriage with the daughter of Baba Farid is also debatable.
4.31- Punjab Mean Urdu (Urdu in Punjab)

Punjab Mean Urdu is written by Hafiz Mahmud Sheerani. The book was published in
1928. The current study consults its third volume. Although the central theme of the
book is Urdu language, it also shares a concise biography of Baba Farid and different
popular Sufis of South Asia such as Shaykh Baha’ al-Din Zakariyya Multani, Amir
Khusru Delhwi, Shaykh Sharf al-Din Yahya Muneri, Shaykh Baha’ al-Din Bajan
(d.1507) and Shaykh ‘Abdul Qudis Gangoht (d. 1537).

4.31.1- Portrayal of Baba Farid in Punjab mean Urdu (Urdu in Punjab) and

its Critical Analysis

Shaykh Farid al-Din Ganj-i-Shakar was one of the distinguished personalities of
seventh century A.H. He was born in a village of Multan named Kathowal and studied
at Multan. He visited different Sufis in the Islamic world and finally became a disciple
of Khwajah Qutab al-Din Bakhtiyar Kaki at Delhi. Later, he permanently shifted to

Pakpattan and died there in 664 A.H./1265 A.D.

Baba Farid was a poet of Persian and Punjabi languages and used Urdu language in his
conversations. Some part of his Diwan is still available. Baba Farid granted khalafat
namah to Khwajah Burhan al-Din Sufi at a very young age. Baba Farid lost one of his
eyes and covered it with a cloth. On his Shaykh’s inquiry, he said that he felt pain.
However, he recovered due to the prayer of his Shaykh. Baba Farid also visited the

shrine of Khwajah ‘Abdul Shakdr situated at Sarsah frequently. While discussing Baba
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Farid’s life, the author consults Siyar al-Awliya’ and Jawahir-i-Faridi. Mahmud
Sheerant also narrates some Persian and Urdu poems of Baba Farid.'%® The author
primarily focuses on the linguistic feat of Baba Farid. He describes different incidents
of Baba Farid’s life in which the Shaykh used Urdu sentences. However, the incident
of Shaykh Farid’s lost eye is a legend. The author’s claim that Baba Farid regularly

visited the shrine of Khwajah ‘Abdul Shakdr is also debatable.
4.32- The Bahar -i-Afghant

‘Abdul Hakim Rastaqi compiled the Bahar-i-Afghani in 1932. It deals with prominent
personalities of Afghanistan. Baba Farid’s grandfather was a native of Kabul, and
Farrukh Shah, one of Baba Farid’s forefathers, was one of the prominent rulers of Kabul

which is why the author also discusses Baba Farid in his work.
4.32.1- Portrayal of Baba Farid in the Bahar -i-Afghant

The author relies on contemporary sources while discussing Baba Farid’s early life and
his parents. However, he does not provide any new information about the Shaykh.1%>°
The author discusses the title of Ganj-i-Shakar with the reference to Siyar al-Awliya’
that he became popular as Ganj-i-Shakar after the incident of a trade caravan when the
sugar merchants lied to him and all the sugar turned into salt.2%° The author (as do most
hagiographers) fails to explore the correct reason and accurate time of the migration of
Baba Farid’s family. He maintains that Jamal al-Din Sulaiman was a nephew of Sultan

Mahmiid of Ghazna.!%! The author also describes the problems created by Qadi of

1058 Hafiz Mahmud Sheerani, Punjab Mean Urdu. (Lahore: Kitab Numa, 1963), 310-12.

1059¢ Abdul Hakim Rastagi, Bahar-i-Afghani. (Delhi: Jayad Baragi Press, 1350 A.H./1932 A.D.), 29-31.
10601 bid., 31.

1061 pid., 32-33.
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Ajodhan for Baba Farid.%®? Shaykh Farid al-Din Ganj-i-Shakar died on Muharram 5,

664 A.H./ 1265 A.D. at the age of ninety-five.1%5

4.32.2- Critical Analysis of the Bahar -i-Afghant

The Bahar-i-Afghant presents a short biography of Baba Farid. Some drawbacks of the
book include the access of data regarding Baba Farid without consulting many
important contemporary and near-contemporary sources such as Burhan al-Din
Gharib’s Malfiizat, Afdal al-Fawaid, Durr-i-Nizami, Jawam* al-Kalim, Siraj al-
Hidayah, Lataif-i-Asharafi, Siyar al-’Arifin, Samarat al-Qudiis and the Akhbar al-

Akhyar.

Some fabrications found in Bahar-i-Afghani are: a) the incident of trade caravan is
mentioned with the reference to the Siyar al-Awl/iya’, but it is actually described in the
Samarat al-Qudiis and Akhbar al-Akhyar; b) Baba Farid’s father did not come to Lahore
during the rule of Shihab al-Din Ghuri but during the reign of Sultan Bahram Shah, last
ruler of Ghaznavid dynasty; c) it was Qadi Shu‘aib who brought his family to Lahore
rather than Jamal al-Din Sulaiman d) Jamal al-Din Sulaiman being a nephew of Sultan
Mahmud of Ghazna is not justified; ¢) Baba Farid’s elder brother, ‘Azu al-Din
Mahmiid, is mentioned as Siraj al-Din Mahmid; f) Qadi ‘Abdullah of Ajodhan is

mentioned as Qadi Shihab al-Din Ajodhani.

The author skips important aspects and incidents of Baba Farid’s life such as his mother,
Qursam Bibi; his grandfather, Qadi Shu‘aib; his education and itineraries; his encounter
with Shaykh Jalal al-Din Tabrizi; meditation (such as Chillah-i-Ma ‘%kus); and the

problem faced at Ajodhan.

1062Rastaqt, Bahar-i-Afghani, 34-36.
10831 bid., 32.
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4.33- Sufism its Saints and Shrines: An Introduction to the Study of
Sufism with Special Reference to India.

John A. Subhan compiled Sufism its Saints and Shrines: An Introduction to the Study
of Sufism with Special Reference to India in 1938. The book deals with the origin of
Sufism, the earlier Sufis, later development in Sufism, the gnosis, tarigah, (path) and
Sufis practices. He also discusses Islamic intellectual Sufis and poets such as Farid al-
Din ‘Attar, Jalal al-Din Rumi, Shaykh Sa‘adt of Shiraz and ‘Abdul Rahman Jamf etc.
He concentrates well on the South Asian Sufis and Sufi orders. He discusses ‘Ali

Hujwer and Sallar Mas‘tid Ghaznavi as pioneer Sufis in Indo-Pak Subcontinent.

4.33.1- Portrayal of Baba Farid in Sufism its Saints and Shrines: An
Introduction to the Study of Sufism with Special Reference to India

Baba Farid is the pioneer of Faridiyyah silsilah. The author, while describing Baba
Farid’s grandfather, shares information similar to Amir Khird’s Siyar al-Awliya’.
Furthermore, he argues that Baba Farid completed his religious and worldly education
under the supervision of Baha’ al-Din Zakariyya and afterwards came to Delhi to join
the company of Khwajah Qutab al-Din Bakhtiyar.!%* Baba Farid is among very few
mystics of Islam who offered ma ‘kus prayer. While discussing the title Ganj-i-Shakar,
the author provides almost same information to Abi al-Fadal’s Ain-i-Akbari. Baba
Farid had one hundred and one names which are used by his devotees to overcome their
remedies and affliction.1%® While discussing the matrimonial life, the author relies on
‘Ali Asghar’s Jawahir-i-Faridi. However, he proclaims that Baba Farid had six sons
and four daughters which is a bit different to the former author. He also discusses the

Door of Paradise as Khwajah Nizam al-Din Awliya’ saw the Holy Prophet (PBUH) at

1064John A. Subhan, Sufism its Saints and Shrines: An Introduction to the Study of Sufism with Special
Reference to India. (Lucknow: Lucknow Publishing, 1938), 215-16.

1065Gybhan, Sufism its Saints and Shrines: An Introduction to the Study of Sufism with Special
Reference to India. 217-18.
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the shrine of Baba Farid and asked him “O Nizam al-Din! whosoever shall enter this

door will be protected”.0¢

4.33.2- Critical Analysis of Sufism its Saints and Shrines: An Introduction
to the Study of Sufism with Special Reference to India

Sufism its Saints and Shrines: An Introduction to the Study of Sufism with Special
Reference to India is a semi-scholarly work. Many mistakes and legends are found in
Subhan’s work regarding Baba Farid’s biography: a) Baba Farid did not find any sub-
silsilah, but it was his disciples Khwajah Nizam al-Din Awliya’ and Shaykh ‘Ala’ al-
Din ‘Ali Ahmad Sabir who founded Nizamiyyah and Sabirtyyah silsilah respectively;
b) the actual reason and time period of the migration of the Baba Farid’s forefathers are
missing; c¢) Baba Farid did not get higher education from Shaykh Baha’ al-Din
ZakarTyya of Multan but from his mother, and at Multan, from Minhaj al-Din Tirmiz;,
d) in his youth, Baba Farid was not impressed with Baha’ al-Din Zakariyya of Multan:
actually the reverse is true; ¢) Baba Farid saw his Shaykh first time in Multan at the age
of eighteen rather than seventeen; f) he spent his last years at Ajodhan rather than at
Kathowal; and g) he spent almost twenty-four years at Ajodhan rather than sixteen

years.

The author skips many important incidents of Baba Farid’s life such as Qursam Bibi,
Jamal al-Din Sulaiman, Baba Farid’s brothers and sisters, his itineraries, life at Hans,
problems faced at Ajodhan, and his sajjadah nashins. Similarly, he does not provide
satisfactory information about Baba Farid’s family. The author also does not consult
majority of the primary as well as secondary sources. Moreover, he seldom relies on

the contemporary sources.

10861 hid., 219.
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4.34- Saints and Sages of India

Saints and Sages of India was compiled by Prof. Pritam Singh in 1948. By and large,
the book deals with most prominent mystics of Hinduism and only four Islamic mystics
i.e. Baba Farid, Shah ‘Inayat Qadiri, Shah ‘Abdul Latif Bhetai and Sachal Sar Mast.
Pritam Singh also produced another work entitled Religions of the World. The author

provides brief information about Baba Farid.
4.34.1- Portrayal of Baba Farid in the Saints and Sages of India

Farid’s grandfather migrated from Kabul to Lahore in 1125 A.D. Shaykh Farid was
born in Kothiwal near Dipal Pur in 1173 A.D. At a very young age, Farid enrolled in
school and got early education from his native school. During his early education, he
along with his tutor left for the pilgrimage of Makkah and Madinah. After that holy
journey, he got his higher education from Kabul. Afterwards he came to Multan and
became a disciple of Khwajah Qutab al-Din Bakhtiyar Kaki. After that, he went to
Bukhara for a short period and soon rejoined the circle of his Shaykh at Delhi. His
Shaykh told him to follow four rules: speak little, eat little, sleep little and associate

little with the world.067

Farid lived sometime in Delhi and HansT and finally shifted to Pakpattan (ferry of pure)
where he died. The town is known as Pakpattan because there was a canal situated near
the town and people washed their hands and mouths (ablution) from that canal to be
clean and pure before visiting the Shaykh at his Jama ‘t Khanah. Moreover, Farid did

not convert any Hindu as he was a humanist and showed equal respect to all other

1067 pritam Singh, Saints and Sages of India. (New Delhi: New Book Society of India Press, 1948), 69-
70.
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religions. Successor of Shaykh Farid named Farid Second visited Guri Nanak, while

ashloke present in Gurii Granth belong to Farid First.1%%

4.34.2- Critical Analysis of Saints and Sages of India

It is another semi-scholarly work as it contains many legends and fabrications: a) Baba
Farid never left for pilgrimage during his childhood; b) It is untrue that he left Makkah
and Madinah for higher education. He went to Kabul for higher education after his first
encounter with Khwajah Qutab al-Din Bakhtiyar Kaki Aweshi at Multan contrary to
the author’s opinion; ¢) Qadi Shu‘aib, Baba Farid’s grandfather, migrated during 1150s
rather than 1125 A.D.; d) it was Kathowal rather than Kothiwal and that village is near
Multan, not Dipal Pur; e) the reason why Ajodhan’s name was changed to Pakpattan is
wrong. It was Akbar the Great (r.1556-1605) who changed the Ajodhan’s name to
Pakpattan; f) Pakpattan was located on the bank of popular river Sutlej rather than on a
canal, the former river is the second largest river of Pakistan after the Indus river; and,
) the four rules were not dictated by Khwajah Qutab al-Din Bakhtiyar Kaki Aweshi to

Baba Farid.

The author skips many events and incidents about Baba Farid’s life. He does not
describe Baba Farid’s early life, problems and difficulties, his matrimonial life, his
family and children, his khulafa’ and sajjadah nashins etc. Moreover, the author is also
silent about teachings or the Malfiizat of Baba Farid as ascribed by Amir Khiird in his

Siyar al-Awliya’.

Similarly, the accesses of data of the author is also poor as majority of contemporary

and early-contemporary sources have not been consulted while compiling Baba Farid’s

1068Sjngh, Saints and Sages of India, 70-71.
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biography. He describes the reason of the title Ganj Shakar which is missing in the

contemporary sources.
4.35- Bazm-i-Sufiyah

Sayyed Sabah al-Din ‘Abdul Rahman is a renowned intellectual of South Asia. He
compiled Bazm -i-Sufiyah in 1949. The book deals with the prominent Sufis of South
Asia such as Data Ganj Bakhsh, Khwajah Mu‘in al-Din Chishti, Khwajah Qutab al-Din
Bakhtiyar Kaki, Khwajah Hamid al-Din Nagauri, Shaykh Farid al-Din Mas‘td Ganj-i-
Shakar, Shaykh Baha’ al-Din Zakariyya Multani, Shaykh Amir Hussaini, Shaykh Sadr
al-Din ‘Arif, Khwajah Nizam al-Din Awliya’, Shaykh Fakhar al-Din ‘Iraqi, Shaykh
Abu al-Fateh Rukn al-Din, Khwajah Burhan al-Din Gharib, Shaykh Diya al-Din
Bakhshi, Khwajah Nasir al-Din Mahmd Chirag-i-Delhi, Sharif al-Din Yahya Munerr,
Shaykh Jalal al-Din Makhdim Jahaniyyah, Khwajah Gésti Daraz Banda Nawaz,
Shaykh Bu ‘Ali Qalandar Pani Pati and Sayyed Ashraf Jahangir Samnani, his other
famous book is Bazm-i-Taimuriyyah which deals which the Moghul emperors of

Subcontinent.
4.35.1- Portrayal of Baba Farid in Bazm-i-Sufiyah

The author, like Muhammad ‘Umar al-Din Talib and Muhammad Zakariyya, mentions
two dates as the dates of birth of Baba Farid i.e. 569 A.H. and 584 A.H. Moreover, he
maintains that Jamal al-Din Sulaiman came to Lahore during the reign of Shihab al-Din
Muhammad Ghuri. The author has discusses Qursam Bibi, Baba Farid’s education at
Multan, stay in company of his Shaykh at Delhi, blessing of Khwajah Mu‘in al-Din

Hassan and his receiving the regalia of Chisht order concisely.'%° Furthermore, he

1069Gayyed Sabah al-Din ‘Abdul Rahman, Bazm-i-Sufiyah. (Azam Garh: Al-Ma’arif, 1949), 130-31.
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describes the long travels of Baba Farid toward Ghazni, Baghdad, Bukhara Sistan,
Badakhshan and Jerusalem and his meeting with prominent saints such as Shaykh Ajal
Shirazi, Shaykh Shihab al-Din Suhrwardi, Shaykh Saif al-Din Bakharzi and Shaykh
Ahwad al-Din Kirmani.2%® While discussing the title Ganj-i-Shakar, the author relies
on Amir Khiird’s Siyar al-Awliya’, Jamal’s Siyar al-'Arifin and Shaykh ‘Abdul Haq
Muhadith’s Akhbar al-Akhyar.X°"* Similarly, the author consults different well-known
sources exploring the death year of Baba Farid as he maintains there is difference of
opinion among different hagiographers about the date of death of Baba Sahib. Amir
Khiird, Shaykh ‘Abdul Haq Muhadith and Prince Dara Shikoh mentioned it as
Muharram 5, 664 A.H., Muhammad Qasim Hindu Shah Farishta mentions 660 A.H.,

and Allah Diya ChishtT mentions 690 A.H.1072

He relies on the Jawahir-i-Faridi while describing Baba Farid’s matrimonial
life.193The author describes the lifestyle of Baba Farid succinctly and in this regard
narrates numerous relevant incidents. He also discusses the devotion of Sultan Nasir al-
Din Mahmiid with the Shaykh.1%* Large number of people converted on the hand of
Baba Sahib. Two Malfiizat belong to Baba Ganj Shakar including Rahat al-Quliib
compiled by Khwajah Nizam al-Din Awliya’ and Asrar al-Awliya’ compiled by

Khwajah Badr al-Din Ishaq.}%"

4.35.2- Critical Analysis of the Bazm-i-Sufiyah
The Bazm-i-Sufiyah is an organized biography of Baba Farid. In selection and accessing

of data, the author has surpassed most hagiographers who produced biographies of Baba

10701 hid., 122.30.
10711bid., 120-22.
1072]hid., 140.
10731 hid., 137.
10741 bid., 134-36.
0781 bid., 141-42.
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Farid. He consults contemporary and near-contemporary sources, and the literature
produced during the latter period. Like Mufti Ghulam Sarwar Lahori, he also relies
heavily on the Rahat al-Qulib. Moreover, he was the first historian who challenged
Muhammad Habib regarding the authenticity of the Rahat al-Qulib and the Asrar al-
Awliya’. Furthermore, Sayed Sabah al-Din ‘Abdul Rahman also discusses the main

themes of both the Rahat al-Quliib and the Asrar al-Awliya’.

Still some misconceptions have been found in his masterpiece regarding Baba Farid’s
biography: a) Baba Farid getting khalafat from Khwajah Mu‘in al-Din Hassan is
debatable; b) Baba Farid rejected the gift of jagir of four villages but accepted the cash
amount sent by Sultan Nasir al-Din Mahmid to spend it among mendicants; c) Shaykh
Dawiid Paili was not a khalifah of Baba Farid,'®’® but that of Khwajah Nizam al-Di

Awliya’.

He also skips some important incidents and features of Baba Farid’s life. For instance,
he does not mention the reason why Baba Farid did not stay at Delht and why he left
Hansl. In fact, the incident of Sarhanga and the speech of Khwajah Nar Turk became

the main causes of Baba Farid’s migration from both places respectively.

4.36- Tadhkira

Shaykh Muhammad Saghir Hassan compiled the Tadhkira in Ramdan 1369 A.H./1950
A.D. Besides the prominent Sufis, the author discusses different topics of Sufism such
as bay ‘at, sadiq (truthful), shahid (martyr) salih (pious), the esoteric knowledge, the
advantages of company, the visit of graves, etc. The author also discusses the prominent

Suffs of Islam. The Sufis of the Chishtiyya silsilah begins from ‘Abdul Wahad bin Zaid

1076 Abdul Rahman, Bazm-i-Sufiyah, 152.
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and ends on Shaykh ‘Abdul Ahad Sirhindi. Nagshbandiyyah silsilah from Hadrat Aba
Bakr (d.634) the first pious caliph of Islam to Shaykh Ahmad Sirhindi along with his
khulafa’. Similarly, the Sufis of Qadiriyyah silsilah are also described from ‘Ali bin

Abi Talib, the fourth pious caliph, to Sayed Shah Sikander of Kaithal.

4.36.1- Portrayal of Baba Farid in the Tadhkira

The author maintains that Baba Farid was born in 569 A.H. and the Holy Prophet
Muhammad (PBUH) predicted his birth in a dream. Moreover, the Holy Prophet
(PBUH) granted him title Ganj-i-Shakar. Qursam Bibi was a descendant of ‘Abbas bin

‘Abdul Matlub, uncle of the Holy Prophet (PBUH).%7

Before the birth of the Shaykh, his mother once wanted to eat jujube (Chines dates) but
at the very same time she realized severe pain in her stomach, so she did not eat that
fruit. Baba Farid later told her that it was Shaykh Farid who created pain in her stomach
because of that dubious jujube as her mother did not get permission from its owner.
Father of Shaykh died at his early age, while at the age of four, her mother started his
education. While discussing the encounter of Baba Farid with Khwajah Qutab al-Din
Bakhtiyar Kaki, his stay at Delhi, HansT and Ajodhan, the title Ganj-i-Shakar (although
as mentioned above the author argues that the Holy Prophet granted Baba Farid that
title but later on he also describes the incident mentioned by Fadalullah Jamali
regarding the former title), the author provides information similar to the contemporary

sources. The author also discusses the Door of Paradise.'%’

1077Shaykh Muhammad Saghir Hassan, Tadhkira. (Sialkot: Amalgamated Press, 1369A.H../1950 A.D.),
31.
1078assan, Tadhkira, 33-35.
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4.36.2- Critical Analysis of the Tadhkira

The Tadhkira is another short biography of Baba Farid and author skips some important
information. Moreover, as many other hagiographers of twentieth century, Shaykh
Muhammad Saghir Hassan also does not consult majority of the contemporary and
near-contemporary sources such as Fawaid al-Fuad, Afdal al-Fawaid, Durr-i-Nizami,
all Malfizat of Khwajah Burhan al-Gharib, Jawam ‘ al-Kalim, Siraj al-Hidayah and
Lataif-i-Asharafi. Similarly, he does not consult eminent sources of seventeenth

centuries such as Samarat al-Qudiis, Akhbar al-Akhyar and Gulzar-i-Abrar.

The author makes numerous mistakes and adds some legends regarding Baba Farid’s
biography: a) Shaykh ‘Abdul Wahad bin Zaid as the founder of Chishtiyya order which
is in fact ‘Ali bin Abi Talib; b) Baba Farid did not die at the age of one hundred years
and four months but at the age of ninety-five; c) the Holy Prophet (PBUH) granting
him the title Ganj-i-Shakar is missing in the contemporary, near-contemporary sources
and in the later works; d) there is no mention to whom the Holy Prophet (PBUH) gave
the news of blessed son in a dream; e) Baba Farid’s father did not migrate to Multan,
but Qadi Shu‘aib; f) they did not migrate during Shihab al-Din Ghuri’s reign but during
Bahram Shah’s reign; g) there is no mention of the name of Baba Farid’s father; h) the
incident of jujube is missing in the early sources, however, the incident is very much
popular among the native people of Pakpattan; i) Baba Farid did not join Khwajah
Qutab al-Din Bakhtiyar Kaki from Multan and leave for Delhi with his preceptors; he
only joined him briefly but his Shaykh ordered him to complete his education first and
then join him at Delh1. Baba Farid visited different important centers of Islamic learning
such as Kabul, Qandhar, Baghdad, Kirman and even Jerusalem and after that he came

to Delhi.
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The author skips many important incidents, features and aspects of Baba Farid’s life
such as his forefathers (particularly Qadi Shu‘aib), encounter with Shaykh Jalal al-Din
Tabrizi, problem faced at Ajodhan, his miracles, his wives, sons and daughters, his

relationship with the ruling class, and the date of his death.

4.37- ‘Aab-i-Kauthar

‘4ab-i-Kauthar was completed in 1947 by Shaykh Muhammad Ikram but was
published after five years in 1952 because of the partition of India and Pakistan. He was
a well-known historian. Raud-i-Kauthar, Muj-i-Kauthar are his other well-known
works. In ‘4ab-i-Kauthar, he discusses Muslim rule in South Asia from 711 A.D. to
1526 A.D. He also discusses early Chishti and Suhrwardi Sufis such as Khwajah Mu‘in
al-Din Hassan, Khwajah Qutab al-Din Bakhtiyar, Baba Farid al-Din Ganj-i-Shakar,
Khwajah Nizam al-Din Awliya’, Shaykh Baha’ al-Din Zakariyya and Shaykh Jalal al-

Din Bukhari.
4.37.1- Portrayal of Baba Farid in the ‘4ab-i-Kauthar

Shaykh Kabir Baba Farid Ganj Shakar was appointed as Khwajah Qutab al-Din
Bakhtiyar Kaki’s successor after the latter’s death in 1235 A.D. At the age of eighteen,
he became a disciple of Khwajah Qutab al-Din Bakhtiyar Kaki at Multan. Baba Farid
was fully aware of the incident of Najm al-Din Sughara who was jealous of Khwajah
Qutab al-Din Bakhtiyar Kaki. The former was Shaykh al-Islam and accused the latter
of adultery which is why Baba Farid did not stay at Delhi. During the life of his Shaykh,
Baba Farid moved toward Hansi, and after his death he shifted to Ajodhan as both
places were backward and unfamiliar. Ajodhan was, on one hand, an abode of culprits
while, on the other hand, a dwelling of poisonous snakes, scorpions and others wild

animals. The Shaykh recommended his disciples to make their enemies happy and give
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due share to the deserving. Where Khwajah Qutab al-Din Bakhtiyar Kaki popularized
the Chishtiyyah silsilah at Delhi, it was Shaykh Farid al-Din Ganj Shakar who
popularized it in the whole Indo-Pak Subcontinent. Many famous tribes such as Siyal,
Rajpiat and Watti converted to Islam at his hand. His Malfizat entitled Asrar al-

Awliya’, and Rahat al-Quliib are superior to the Malfiizat of his predecessors.107

4.37.2- Critical Analysis of the ‘4ab-i-Kauthar

The ‘4ab-i-Kauthar is a detailed biography of Baba Farid. The author consults most of
the contemporary sources and relies heavily on the Fawaid al-Fuad, Siyar al-Awliya’
and the Siyar al-"Arifin. But still he skips all the Malfiizat of Khwajah Burhan al-Din
Gharib, the Durr-i-Nizami, and the Siraj al-Hidayah. The author not only relies on the
Asrar al-Awliya’, and the Rahat al-Qulib but also declares them intellectually superior
to the Malfizat of Khwajah ‘Uthman Hartini, Khwajah Mu‘in al-Din Hassan and

Khwajah Qutab al-Din Bakhtiyar Kaki.
4.38- ‘Ain al-Walayat al-Rah al-Hidayat

Muhammad Azizullah Shah was himself a practicing Chishtt Sufi. He compiled ‘4in
al-Walayat al-Rah al-Hidayat in 1953. The book is divided into four chapters. The
author mentions the year of death of each saint in the contents. He discusses the Chishti

saints in the first chapter.
4.38.1- Portrayal of Baba Farid in the ‘4in al-Walayat al-Rah al-Hidayat

About Baba Farid’s genealogy, forefathers, mother, name, title and encounter with

Khwajah Qutab al-Din Bakhtiyar Kaki, the author provides information similar to Amir

1079Ghaykh Muhammad Ikram, ‘4ab-i-Kauthar. (Lahore: department of Islamic heritage, 2015), 217-
27.
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Khiird’s Siyar al-Awliya’. Furthermore, he maintains that Baba Farid was the nephew
of Mahmiud ‘Ali Khan. His grandfather, Qadi Shu‘aib, left Kabul and settled in a village
named Khoni at Multan.%° While discussing the reason why he became popular as
Ganj Shakar, he once again provides information akin to Amir Khard’s Siyar al-Awliya’
and also consults Shaykh ‘Abdul Haq Muhadith’s Akhbar al-Akhyar. Shaykh Farid al-
Din performed the Chillah-i-Ma ‘kus in the mosque of Achh. He died at Ajodhan on

Muharram 5, 664 A.H.1081

4.38.2- Critical Analysis of the ‘Ain al-Walayat al Rah al-Hidayat

The ‘Ain al-Walayat al-Rah al-Hidayat is not a detailed biography of Baba Farid. The
author does not consult most of the contemporary and near-contemporary sources, for
example, the Fawaid al-Fuad, Afdal al-Fawaid, Durr-i-Nizami, Jawam * al-Kalim,

Malfiizat of Burhan al-Din Gharib and the Siyar al- "Arifin.

Many mistakes are found in that work: a) Baba Farid was not Mahmid of Ghazna’s
nephew; b) Mahmud of Ghazna is mentioned as Mahmud ‘Al Khan; ¢) Kathowal is
mentioned as Khoni, and Uchach as Achh; and d) the people of Uchach did not support
Baba Farid while performing Chillah-i-Ma ‘kus as he did that practice secretly and the
local had no idea. It was only Rashid al-Din Mainai, a mu ‘adhan and disciple of the

great Shaykh, who knew about that chillah.

The author skips numerous important events and features of Baba Farid’s life: a) the
reason of Baba Farid’s forefathers’ migration to North India; b) the book is silent about
Jamal al-Din Sulaiman; c) the Shaykh‘s date of birth and his encounter with Jalal al-

Din Tabrizi; d) the challenges faced by Baba Farid at Delhi, Hansi, and Ajodhan; e)

1080Muhammad Azizullah Shah, ‘4in al Walayat al-Rah al-Hidayat. (Lucknow: Nawal Kishor, 1953),
92-93.
10811hid., 94-96.
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Baba Farid’s itineraries; and f) his relationship with the ruling elite, Sufis, common

people and the non-Muslims.

4.39- Anwar al-Awliya’

Sayed Rais Hussain Jafari compiled the Anwar al-Awliya’ in 1954. It deals with
eminent Sufis of Indo-Pak Subcontinent from the Chishtiyyah, Suhrwardiyyah,

QadirTyyah and Nagshbandiyyah orders.
4.39.1- Portrayal of Baba Farid in the Anwar al-Awliya’

Baba Farid’s forefathers migrated from Bukhara to Hindastan. According to Amir
Khiird, Baba Farid was a descendant of ‘Umar bin Khattab while according to
Muhammad Mushtagq Amrohi, he descendant from “Alf bin Abi Talib. Qadi Shu‘aib’s
son, Qadi Sulaiman, was the father of Qad1 Farid al-Din who later became popular as
Shaykh al-‘Alam Baba Farid al-Din Ganj-i-Shakar. His mother bestowed the title
“Ganj-i-Shakar” on him. Khwajah Qutab al-Din Bakhtiyar Kaki visited Baba Farid
initially in a mosque at Multan, brought him to Delhi, and supervised his meditations.
Later, Baba Farid went to HansT and then to Ajodhan from where he would visit his
Shaykh frequently. Baba Farid postulated bread as the sixth principle of Islam. Three
orders originated from Baba Farid; Jamaliyyah, Nizamiyyah and Sabiriyyah.
Jamaliyyah was later merged into Nizamiyyah. The author also describes the Door of

Paradise and maintains that he did not find any information in the Siyar al-Awliya’ 1%

108253yed Rais Ahmed Jafari, Anwar-i-Awliya’. (Lahore: Ghulam Ali & Sons, 1954), 229-237.
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4.39.2- Critical Analysis of the Anwar al-Awliya’

Anwar al-Awliya’ is not entirely a scholarly work and cannot be compared with Mirza’s
Masalik al-Salikin, Nizami’s The Life and Times of Shaikh Farid ud Din Ganj-i-Shakar,
Talib Hashimi’s Tadhkira Baba Farid al-Din Masud Ganj Shakar, Wahid Ahmad
Masud’s Sawanih Hadrat Baba Farid al-Din Masud Ganj-i-Shakar or with Muslim
Nizami’s Anwar al-Farid. Apart from the Siyar al-Awliya’, the author hardly consults
contemporary, near-contemporary and sixteenth, seventeenth century data. Moreover,
he hardly provides references for the information. Numerous minor and major mistakes
found in this biography of Baba Farid include: a) Baba Farid’s grandfather migrated
from Bukhara to Hindastan rather than Kabul to Hindistan; b) Jamal al-Sulaiman is
mentioned as Qadt Sulaiman and Farid al-Din Mas‘td as Qadi Mas‘td; c¢) Baba Farid
was never appointed as Qadt; d) Khwajah Qutab al-Din Bakhtiyar Kaki bestowed on
Baba Farid the title “Ganj-i-Shakar” rather than Qursam Bibi; ¢) Baba Farid showed
his desire to join Khwajah Qutab al-Din Bakhtiyar Kaki at Multan, while the latter was
leaving for Delhi. But he declined and asked the former to complete his education first
and then come to him at Delhi; and f) Baba Farid shifted to Ajodhan after his Shaykh’s

death. So, he could not have visited him from Ajodhan.

4.39.3- Khalig Ahmad Nizami

Khalig Ahmad Nizami is one of the famous Muslim historians of 20th century India.
Usually, his works are ubiquitous to those who study Sufism in Indo-Pak Subcontinent.
The author has produced a large number of scholarly works like The Life and Time of
Shaikh Farid -Ud-Din Ganj-i-Shakar (1955), Studies in Medieval Indian History,
(1956), Some Aspects of Religion and Politics in India during the Thirteenth Century,

(1961), The Life and Times of Shaikh Nizam-Ud-Din Awliya, (1991) The Life and Times
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of Shaikh Nasir-Ud-Din Chirag-i-Delhi, (1991) and Tarikh-i Mashaikh-i Chisht (1983)

are some of his commendable contributions.

4.40- The Life and Times of Shaikh Farid U’D-Din Ganj-i-Shakar

The Life and Time of Shaikh Farid-Ud-Din Ganj-i-Shakar is the first organized and
systematic biography of Baba Farid in English language. The book begins with the
classification of sources. Among contemporary sources, Nizami heavily relies on the
Fawaid al-Fuad, Siyar al-Awliya’ and the Khayr al-Majalis. Among the near
contemporary sources, he prefers Jamalr’s Siyar al-'Arifin and Shaykh ‘Abdul Haq
Muhadith’s Akhbar al-Akhyar. In addition to the contemporary and near contemporary
sources, the author also discusses the literature produced in the seventeenth, eighteenth
and nineteenth centuries. These later periods are also deemed rich regarding the
tadhkirat (Sufi biographies). Important biographies compiled in that period are the
Samarat al-Qudus, Akhbar-al Akhiya, Gulzar-i-Abrar, Mirat-al Asrar, Jawahir-i-
Faridr, Safinat-al Awliya’, Siyar-al Aqtab, Ma‘arij al-Walayat, Matliub al-Talibin,
Roudah-i-Agtab, Iqtibas al-Anwar, Shajrat al-Anwar, Khazinat al-Asfiya’, Anwar al-
"Arifin and Managib al-Mahbiibin. The author challenges the authority and authenticity
of different works compiled in different periods. However, he maintains that the Akhbar
al-Akhyar of Shaykh ‘Abdul Hag Muhadith Delhwi is the best source among the above
mentioned three centuries of compendia. The Gulzar-i-Abrar by Muhammad Ghautht
Shattari is another important work in this regard. The author argues that some fabricated
literature has also been produced in the seventeenth and eighteenth centuries among
which the Jawahir-i-Faridi of ‘Ali Asghar Chishti has been judged as the most
unreliable tadhkira. Nizami’s book is divided into twenty-two short chapters which
attempt to discuss almost every aspect of Baba Farid’s life. Baba Farid’s forefathers

migrated toward Northern India not because of the Mongol invasion but due to the
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Ghuzz’s, a Turk tribe’s, attack on Kabul, Qandhar and Ghazni. While discussing the
early life and parents of Baba Farid, his meditation and stay at Delhi, the author relies
on the Siyar al-Awliya’ and the Fawaid al-Fuad.'®® Shaykh Farid, like his
predecessors, did not make any contact with the state. Although Sultan Nasir al-Din
Mahmiud (r.1246-66) and, more importantly, his prime minister, Ghiyas al-Din Balban
(r. 1266-87), were devotees of Shaykh Farid, he never accepted any jagir from them.

Occasionally, he would accept the gifts of cash and distribute them among the poor.184

The author makes an inclusive comparison between the khangah of Baba Farid and
Shaykh Baha’ al-Din Zakariyya of Multan. He maintains that, as the head of Chishti
order, Baba Farid, in many cases, had different policies compared to Shaykh Baha’ al-
Din Zakarlyya, the head of Suhrwardiyyah order. The former frequently faced
starvation and lived a simple life while the latter lived a luxurious life. The khangah of
Shaykh Baha’ al-Din Zakariyya was like a palace with many rooms for his disciples.
Furthermore, only those disciples were let in who would get permission from Shaykh
Baha’ al-Din Zakariyya. Common people were not allowed to visit his khangah. In
addition, the Suhrwardi khangah had stocks of grains and numerous jagir or agricultural
lands. Paradoxically, the Chishti Jama ‘t Khanah of Shaykh Farid neither had any jagir,
nor any stocks of grain. Moreover, unlike the Suhrwardi khangah, it was open all the
time for everyone, without any difference of cast and creed, rich or poor, ruling elite
and lower class. Anybody could visit Baba Farid without his approval. Furthermore, all
the people slept in a big hall and there was no separate room for the Shaykh in the
Jama 't Khanah. Jama‘t Khanah of Baba Farid, therefore, played a vital role in the

establishment and expansion of the Chishti silsilah in India and beyond. The author

1083Niizami, The Life and Times of Shaikh Farid U’D Din Ganj-i-Shakar, 10-33.
10841 bid., 100-05.
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further maintains that the Jama ‘t Khanah of the Shaykh was also an educational and

training center which produced eminent spiritual successors of Chishtiyyah order,18

Baba Farid, was careful about social admiration and popularity due to which he left
Delhi and, after some time, Hansi. Finally, he chose Ajodhan which was a dwelling of
culprits, thugs, and bitter enemies of the saints. Moreover, there was a forest
surrounding the town which was full of wild animals and snakes. He settled in such a
dangerous place in hopes of easily fulfilling his arduous and lengthy meditations. Even
there, Baba Farid did not remain an unknown figure for long as his fame spread
everywhere, even beyond India. Baba Farid married at Ajodhan. In discussing Baba
Farid’s children, Nizami relies on the Siyar al-Awliya’. Baba Farid died in 664 A.H.

1265 A.D.108

Baba Farid was a great scholar, intellectual, as well as a renowned Sufi poet. In addition
to being the founder of Punjabi poetry, the Khangah of Shaykh Farid proved to be the
first platform of the Urdu language.%®’ As an appendix, the author presents a detailed
note on the Chishti Malfiizat including the Fawaid-al Salikin, Asrar-al Awliya’ and the

Rahat al-Qulib. He maintains that all these Malfiizat are fabricated.

4.40.1- Critical analysis of The Life and Times of Shaikh Farid Ud-Din
Ganj-i-Shakar

Khaliq Ahmad Nizami produced well managed and research-oriented biography of
Baba Farid which surpasses all other biographies of Baba Farid compiled in the modern
period. The author makes best use of authentic sources and applies secular approach.

While discussing the access of data regarding Baba Farid, K.A Nizami is probable the

1085Njizami, The Life and Times of Shaikh Farid U’D Din Ganj-i-Shakar, 46-55.
10861hid.,, 36-56.
10871hid., 81-86.
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first historian to consult the majority of sources. However, he also skips some important
contemporary sources such as Khwajah Burhan al-Din Gharib’s Gharaib al-Karamat,
Shamail al-Atqiya, Nafa’is al-Anfas, Ahsan al-Agwal, Durr-i-Nizamri, and Siraj al-
Hidayah, the sixteenth century’s tadhkirat such as Tadhkirat al-Asfiya’ Samarat al-
Qudus and some twentieth century reliable sources such as the Masalik al-Salikin fi

Tadhkirat al-Wasilin.

In addition to these, certain major and minor mistakes are also found in his masterpiece:
a) he mentions the compilation period of Siyar al- Awliya’ as 1351-88%8 but Amir
Khiird passed away in 1368-69 and the book was compiled from 1351 to 1368; b) the
author rejects Baba Farid’s itineraries except Kabul and Qandhar, while the authentic
contemporary sources reveal that Baba Farid had also visited Baghdad, Central Asia
and Jerusalem; c) there are some contradictions within the author’s statements such as
he maintains that Baba Farid was in his nineties when Ghiyas al-Din Balban ascended
the throne of Delhi'%%(Sultan Balban was nominated as ruler in 1266 A.D), and he also
proclaims that Baba Farid died in 1265 A.D; d) there is a confusion in dates as the
author claims that Shaykh Nizam al-Din Awliya’ visited Baba Farid last time in Jamadi
al-Awwal 1, 664 A.H./1265 A.D. and that Shaykh Farid al-Din Mas‘ad granted him
khaldafat namah on Ramdan 13, 664 A.H./1265 A.D.1%° Further Baba Farid, according
to the author, died on Muharam 5, 664/October 15, 1265 A.D. Hence, Baba Farid’s
death predates the first two events, which is impossible; ) the author mentions only
twenty-five of Baba Farid’s Sajjadah nashins skipping the twenty-sixth sajjadah
nashin, Pir Fateh Muhammad, who was appointed on December 25, 1934, almost

twenty years before the compilation; f) some of the names of sajjadah nashins

1088Nizami, The Life and Times of Shaikh Farid U’D Din Ganj-i-Shakar, 6.
10891 pid., 1.
109Niizami, The Life and Times of Shaikh Farid-U’D-Din Ganj-1-Shakar, 75.
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mentioned by K.A Nizami are incorrect. For instance, he mentions the names of three
Sajjadah nashins (8, 11 and 16) as Shaykh Muhammad, when their actual names are
Shaykh Muhammad Yanas, Shaykh Muhammad Shihab al-Din and Shaykh
Muhammad Hamid respectively; g) on one hand, he declares the Jawahir-i-Faridi as
the most fabricated tadhkirat, but, on the other hand, he frequently consults the same;
h) the direction of the Door of Paradise is wrongly mentioned as the eastern door, but
the fact is that it is the southern door. Despite his being a widely acclaimed historian
and a researcher, his lack of knowledge of the physical realities of Baba Farid’s shrine
highlight weak areas in his work. Regarding the Door of Paradise, he relies on Captain
C. M. Wade who incorrectly mentions the eastern door of Baba Farid’s shrine as
Beheshtr Darwazah (p. 124). Actually the eastern door is the door of entrance to the
tomb and remains open all the year, while the southern door is known as the Beheshtr
Darwazah and is opened only from Muharam 5 to 10; g) K. A. Nizami mentions the
date of aforementioned discourses of Khwajah Nizam al-Din Awliya’ as Muharam 15,
709 A.H., which is actually Muharam 15, 710 A.H.; h) Nizami, like his teacher Prof.
Muhammad Habib, proclaims that no Malfiizat of Baba Farid were ever produced.
While debating the authenticity of the Rahat al-Quliib, he quotes Khwajah Nizam al-
Din Awliya”: “I have not written any book.”!%! This means that the Shaykh meant
writing books, not compiling Malfiizat. It is a fact that the Siyar al-Awliya’ is a reliable
source not only for Khalig Ahmad Nizami but also for most of other of historians. Amir
Khiird clearly mentions that someone (unnamed) collected five hundred Malfiizat Baba
Farid.1%% It is possible that either Khwajah Nizam al-Din Awliya’ or Khwajah Badr al-

Din Ishaq compiled these Malfiizat.

19INlizami, The Life and Times of Shaikh Farid-U’D-Din Ganj-I-Shakar, 118: See also, Sijz1, Fawdid
al-Fuad, 29.
1092 Amir Khiird, Siyar al- Awliya’, 76.
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4.41- Tadhkira of Punjabt Poets

The Tadhkira of Punjabi Poets was written by Maula Bakhsh Kushta (d.1954) and
published in 1960. Maula Bakhsh Kushta was himself a popular modern Sufi poet of
Punjab. His book deals with the life and teachings of three hundred and forty-seven
Punjabi poets such as Baba Farid, Shah Hussain, Sultan Bahti Gurt Nanak, Amr Das,
Guri Ram Das, Gura Arjin, Damudar, Gurii Goband, Bulleh Shah, Sachal Sar Masat,

Waris Shah and Mian Muhammad Bakhsh etc.
4.41.1- Portrayal of Baba Farid in the Tadhkira of Punjabt Poets

The author has provided similar information to Fadalullah Jamali’s Siyar al-Arifin in
describing the early life of Baba Farid. In discussing title Ganj-i-Shakar he shared
matching information to Shaykh Abdul Haq Muhadith’s Akhbar al-Akhyar and Aba al-
Fazal’s Ain-i-Akbarz. Similarly, while discussing the Door of Paradise he presented
same information from ‘Al Asghar’s Jawahir-i-Faridi. Baba Farid married with the
daughter of Sultan Balban and had six sons and two daughters. Khwajah Nizam al-Din
Awliya’ was his chief khalifah and son-in law of Baba Farid. Baba Farid produced four
books including the Rahat al-Qulib, Siraj al-Awliya’, Fawaid al-Salikin and the Shalok

Farid 19%

4.41.2- Critical Analysis of the Tadhkira of Punjabt Poets

It is a short biography of Baba Farid and skips some important aspects of his life. While
compiling the hagiography of Baba Farid, the author does not consult majority of

primary and secondary sources. Some mistakes include: a) the author wrongly mentions

1093Maula Bakhsh Kushta, Tadhkira of Punjabi Poets. (Lahore: Maula Bakhsh Kushta & Sons , 1960),
33-38.
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that Khwajah Nizam al-Din Awliya’ was Baba Farid’s son in law; b) Baba Farid had
three daughters instead of two; and c) the claim that Siraj al-Awliya’ is the Malfiizat of

Baba Farid collected by his son is not justified.
4.42- Aftab-i-Shawalik and Baba Farid

Sayed Mushtaq Ahmad Hiashiarpuri (d.1969) compiled Aftab-i-Shawalik which is an
all-inclusive biography of Khwajah Jalal al-Din popularly known as Nar Jamal. It
shared a concise biography of Baba Farid. The book was written in Persian language
but remained unpublished and that Persian manuscript is no longer extant. However, its
Urdu translation is available. The time of its Persian compilation is not mentioned in
the book. However, possibly it was completed in 1950s. It has total thirty-two chapters,
chapter eight entitled Hadrat Baba Farid al-Din Shakar Ganj discusses Baba Farid.
Nir Jamal is one of the prominent khuldfa of Baba Farid who led the foundation of
Jamaliyyah silsilah another sub-order of Chishtiyyah silsilah. Ntr Jamal had also very
close blood relation with his Shaykh (Khwajah Farid al-Din) as he was son of Shaykh
Amir al-Din, who was the son of Shaykh Ya‘qtb, the same Shaykh Ya‘qub who was a
brother of Jamal al-Din Sulaiman and the son of Qadi Shu‘aib. In discussing title Ganj-
i-Shakar the author relies on the Siyar al-Awl/iya’ and for the Chillah-i-Ma ‘kus he relies
on the Akhbar al-Akhyar. Baba Farid had five eminent khulafa’ including Khwajah
Nizam al-Din Awliya’, Khwajah Jamal al-Din Hanswi, Khwajah ‘Ala’ al-Din Sabir,
Khwajah Nur Jamal and Khwajah Jalal al-Din. Shaykh Farid al-Din was died in 668 or

670 A.H.1%4 He also became popular as Zuhd al-Anbiyah (The Ascetism of the

109Mushtaq Ahmed Hoshiarpuri, Aftab-i-Shawalik. (Lahore: Jamalia Publishers, n.d), 37-42.
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Prophets’). He did riyadat in every corner of India. In this regards he also visited

Hoshiarpur and Jallandhar, his three places of chillah are still present there, 0%

The Aftab-i-Shawalik is a Sami-scholarly work and have many errors; a) that Shihab
al-Din Ghur wrote a letter to qadi of Qasiir ordered him to grant a prestigious job to
Qadi Shu‘aib'®® is a legend; b) Niir Jamal is not mentioned as prominent khalifah of
Baba Farid by any contemporary sources, ¢) Nur Jamal laid the foundation of
Jamaliyyah silsilah is debatable, d) Baba Farid died in 664 A.H.; e) Shaykh Jalal al-Din
is one of the eminent khalifah of Baba Farid is also not found in any contemporary and
early-contemporary source; f) Nar Jamal as great-grandson of Qadi Shu‘aib is also not
found in any well-known contemporary source; g) Bibi Basra, daughter of Nizam al-
Din (who was Sultan Balban’s wazir) was the disciple of Baba Farid, married Shaykh
Amir al-Din bin Shaykh Ya‘qiib (cousin of Baba Farid) on Shaykh Farid’s order'®’ is
not justified by any well-known primary source, h) the author mentioned one of Jamal
al-Din Sulaiman son’s as Ayaz al-Mahmid,*®®who is, in fact, ‘Azu al-Din Mahmid;

and, 1) Shaykh Dawiid as a son of Qadi Shu‘aib is also not justifiable.

4.43- The Tadhkira Awliya’-i-Pak-o-Hind

The Tadhkira Awliya -i-Pak-0-Hind was compiled by Dr. Zahoor al-Hassan Sharab and
published in 1961. Dr. Sharab is another well-known Indian historian who, like K. A.
Nizami, frequently produced biographies of the Chisht saints. In the Tadhkira Awliya -
i-Pak-0-Hind, the author discusses prominent Sufis of Indo-Pak Subcontinent. The
book has nine chapters and covers the period of thirteen to nineteen centuries. In

addition to the former book, he has produced another biography of Baba Farid entitled

10%1hid., 122-23.
10%]bid., 51.
1097 Ibid., 55.
10%]hid., 59.
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Baba Farid Ganj Shakar. Delhi Ke Bai’s Khwajah (Twenty-two Saints of Delhi), Mu ‘in
al-Hind and the Tarikh-i-Sufiyah-i-Gujrat are his other famous works. He is the founder
of ‘The Society of the Mystics’ and a Sajjadah nashin of Makhdim Sama‘ al-Din

Suhrwardi.

4.43.1- Portrayal of Baba Farid in the Tadhkira Awliya’-i-Pak-o-Hind

The author adduces from Amir Khird’s Siyar al-Awliya’ while discussing Qadi
Shu‘aib’s migration, Baba Farid’s genealogy, his education and stay at Delhi, Hansi
and Ajodhan. Sultan Nasir al-Din Mahmtid also visited him at Ajodhan. Baba Farid had
four wives: first was the daughter of Sultan Balban named Nahriza; second, Umm-i-
Kulthtim; third, Sharu; and the fourth was Bibi Shakaru. He compiled Malfiizat of
Khwajah Qutab al-Din Bakhtiyar Kaki entitled Fawaid al-Salikin. Baba Farid died in

either Muharram 5, 670 A.H. or 664 A.H.109°

4.43.2- Critical Analysis of Tadhkira the Awliya’-i-Pak-o-Hind

The Tadhkira Awliya -i-Pak-0-Hind is another detailed biography of Baba Farid.
However, it cannot be compared to Nizami’s The Life and Time of Shaykh Farid ud
Din Ganj-i-Shakar because the author does not provide any new information.
Moreover, he lacks rationality, particularly while consulting the seventieth century
literature. He maintains that Baba Farid constantly stood in meditation without eating

for twenty years did not sit for a single moment. 1%

The author while discussing Baba Farid consults both contemporary, seventeenth and

eighteenth centuries sources. However, in many cases, he relies on seventeenth and

10%97ahoor al-Hassan Sharab, Jadeed Tadhkira Awliya -i-Pak-o-Hind. (Delhi: Taj Publishers, 1979),
52-60.
11005harab, Jadeed Tadhkira Awliya -i-Pak-0-Hind, 56.
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eighteenth-centuries literature. His consulted sources include the Asrar al-Awliya’,
Rahat al-Quliub, Fawaid al-Fuad, Siyar al-Awliya’, Khayr al-Majalis, Akhbar al-
Akhyar, Tarikh-i-Farishta, Jawahir-i-Faridi, Roudah-i-Agtab, Salik al-Salikin and the

Anwar al-"Arifin.

Some minor and major mistakes in that work include: a) Baba Farid’s family left Kabul
because of the Mongol invasion; b) Bibi Huzairah, Baba Farid’s wife, is mentioned as
Nahriza; and c¢) Shaykh Saif al-Din Bakharzi is mentioned as Saif al-Din Khaziri and

Shaykh Sa‘ad al-Din Hamwiyya as Sa‘id al-Din Jamwi.

4.44- Hadrat ‘Abdul Qudiis Gangoht Hayat wa Ta ‘limat

It is a biography of prominent Chishti saint Shaykh ‘Abdul Qudis Gangoht compiled
by ljaz al-Hag Qudast in 1961. It also discusses Khwajah Mu‘in al-Din Chishti,
Khwajah Hamid al-Din Nagauri, Khwajah Qutab al-Din Bakhtiyar Kaki and Khwajah
Farid al-Din Mas‘td Ganj-i-Shakar. Qudisi was a prolific writer. The Tadhkira Sufiyah
Punjab is his other important work on Sufism. He also produced magnificent Urdu

translation of Amir Khiird’s Siyar al-Awliya’.

4.44.1- Portrayal of Baba Farid in the Hadrat ‘Abdul Qudiis Gangohi
Hayat wa Ta‘limat

Baba Farid was born in 584 A.H. at Kathowal near Multan. At the age of eighteen, he
became Khwajah Qutab al-Din Bakhtiyar Kaki’s disciple and started a long itinerary.
After visiting different centers of Islamic learning, Baba Farid joined his Shaykh at
Delhi. He spent some time at Delhi, did specific meditation under the supervision of his
Shaykh, and left for Hansi. He received the Chishtiyyah regalia from Khwajah Hamid
al-Din Nagauri after his Shaykh’s death and permanently shifted to Ajodhan. Baba

Farid was loved by all types of people whether rich or poor, Muslims or non-Muslims,
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ruling elite or the commoners. Some prominent tribes such as Siyal, Watta and Rajpat
converted at his hand. He died on Muharram 5, 664 A.H. at the age of ninety-five years.
Two Malfiizat belong to Baba Farid: the Rahat al-Qulib compiled by Khwajah Nizam

al-Din Awliya’; and the Asrar al-Awliya’ compiled by Khwajah Badr al-Din Ishaq.1%

4.44.2- Critical Analysis of the Hadrat ‘Abdul Qudiis Gangohi Hayat Wa
Ta‘limat

The author consults some contemporary, near contemporary, and seventeenth century
sources such as the Fawaid al-Fuad, Siyar al-Awliya’, Siyar al-'Arifin and the Akhbar
al-Akhyar and skips other important sources. In many cases the author provides

information akin to Shaykh Muhammad Ikram’s 4Aab-i-Kauthar.

Like many other biographies of Baba Farid, Qudasi’s work also has faults: a) Baba
Farid was not born in 584 A.H. but 569 A.H.; b) the book is silent about Qadi Shu‘aib,
his migration from Kabul to Lahore, Baba Farid’s parents, wives and children; and c)
it also ignores the problems faced by the Shaykh at Ajodhan. For the most part, Qudisi
focuses on ‘Ala’ al- Din ‘Ali Ahmad Sabir, his khulafa’ in general, and Shaykh Abdul
Qudis Gangohi in particular. He also skips Khwajah Nizam al-Din Awliya’ and all his

prominent successors.

4.45- Tadhkira Baba Fartd al-Din Mas ‘iud Ganj Shakar

The Tadhkira Baba Farid al-Din Mas ‘ud Ganj Shakar is another detailed biography of
Baba Farid compiled by Talib Hashimi in 1962. The book has twenty chapters. Besides
Baba Farid, the author also provides sufficient information about the descendants and

khulafa’ of Baba Farid.

11011jaz al-Haq Qudiist, Hadrat ‘Abdul Qudiis Gangohi Hayat wa Ta ‘limat. (Karachi: Educational
Press, 1961), 87-102.

406



4.45.1- Portrayal of Baba Farid in the Tadhkira Baba Farid al-Din Mas‘ud
Ganj Shakar

Baba Farid’s forefathers were Kabul’s rulers. But after Farrukh Shah’s (one of the Baba
Farid’s forefathers) death the Ghaznavid occupied their state. However, they appointed
Baba Farid’s forefathers as their deputies at Kabul. Concerning Qadi Shu‘aib’s
migration, the author rejects Amir Khiird’s claim that they migrated because of Mongol
invasion. He maintains that Changiz Khan invaded Kabul many decades after Qadi
Shu‘aib’s migration. However, he does not mention why Qadi Shu‘aib migrated toward
North India. Qadi Shu‘aib had three sons: Jamal al-Din Sulaiman, Khwajah Ahmad and
Sa‘ad Haji. Moreover, in discussing Baba Farid’s early life and the title Ganj-i-Shakar,
Talib Hashimi consults Amir Khiird’s Siyar al-Awliya’, Qalandar’s Khayr al-Majalis,
Jamali’s Siyar al-’Arifin, Abu al-Fadal Ain-i-Akbari, Shaykh ‘Abdul Haq Muhadith’s
Akhbar al-Akhyar and ‘Al Asghar’s Jawahir-i-Faridi. Baba Farid had three wives:
Huzairah Bibi, Umme-i-Kulthim and Mujib al-Nisa’. The author also describes Baba
Farid’s meditation, his stay at Ajodhan, family, children, sajjadah nashins, khulafa’,

the Door of Paradise and the Shaykh’s philosophy in detail.!1%?

4.45.2- Critical Analysis of the Tadhkira Baba Farid al-Din Mas‘iid Ganj
Shakar

It is another research-oriented work. The author, like K.A Nizami, critically consults
majority of contemporary, seventeenth- and eighteenth-century literature. He also
compares Baba Farid’s genealogies presented by different hagiographers. He rejects
Jamal1’s claim that Jamal al-Din Sulaiman was Mahmiid of Ghazna’s nephew because

both had a considerable chronological gap.

1102T3alib Hashimi, Tadhkira Baba Farid al-Din Mas ‘zd Ganj Shakar. (Lahore: Shua Adab Publishers,
n.d), 18- 355.
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Like all other hagiographical sources, the Tadhkira Baba Farid al-Din Mas ‘iid Ganj
Shakar is also not free from errors: a) the author claims that no hagiographer mentioned
the exact reason of Qadi Shu‘aib’s migration. However, Mirza Muhammad ‘Abdul
Sattar in the Masalik al-Salikin T Tadhkirat al-Wasilin and K.A Nizami in The life and
Times of Shaikh Farid U’D Din Ganj-i-Shakar explicitly mentioned it; b) he wrongly
proclaims that Baba Farid visited Makkah and Madinah, visited Abt Yisuf Chishti and
received the regalia from the Shaykh ‘Abdul Wahab bin Shaykh ‘Abdul Qadar Jilant
on the instruction of Holy Prophet Muhammad (PBUH);'% ¢) some cases are without
reference such as the incident of Kakhu barber, and Baba Farid’s encounter with
Khwajah Mu‘in al-Din Hassan, Shaykh Baha’ al-Din Zakariyya and Shaykh Jalal al-
Din Tabrizi etc.; d) Baba Farid’s travels mentioned by the author are also debatable; e)
Baba Farid’s date of death as 669 A.H. 1270 A.D. is also debatable; and, f) he does not

mention why Baba Farid left Delhi and Hansi.
4.46- Tadhkira Sufiyah Punjab

The Tadhkira Sufiyah Punjab is another important work of ljaz al-Haq Qudisi
published in 1962. Like the Khazinat al-Asfiya’, the Tadhkira Sufiyah Punjab is Punjab-

centric tadhkira which deals with the Sufis of Punjab.
4.46.1- Portrayal of Baba Farid the Tadhkira Sufiyah Punjab

While discussing Baba Farid’s name the author relies on Amir Khiird’s Siyar al-
Awliya’. During the Mongol invasion, his father, Jamal al-Din Sulaiman, migrated from
Kabul to Lahore and settled in Multan where Baba Farid was born in 584 A.H. Again,

while describing Baba Farid’s education, and his stay at Delhi and Hansi, Qudasi relies

1031 hid., 41-55.
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on the Siyar al-Awliya’. Baba Farid visited different Islamic centers and eminent saints.
He left Hanst as he became too popular and settled in Ajodhan. The Shaykh had great
love and affection for the Holy Prophet (PBUH) and performed hajj many times. He
also paid special attention to his disciples’ training. He composed poetry in Persian and
Punjabt and also used Urdu words in his conversations. The Shaykh was married to
Sultan Balban’s daughter Huzairah Bibi who gave birth to six sons and three daughters.

Baba Farid died on Muharram 5, 664 A.H.1104

4.46.2- Critical Analysis of the Tadhkira Sufiyah Punjab

The Tadhkira Sufiyah Punjab is a detailed study of Baba Farid as compared to the
above-mentioned Hadrat ‘Abdul Qudis Gangohi Hayat wa Ta’limat. In Tadhkira
Sufiyah Punjab, the author heavily relies on the Akhbar al-Akhyar, Siyar al-Aqgtab,
Khazinat al-Asfiya’ and the Bazm-i-Sufiyah. In discussing Baba Farid, however, he also

consults the Fawaid al-Fuad, Siyar al-Awliya’ and the Siyar al-"Arifin.

Some mistakes in this biography include: a) Baba Farid’s date of birth is wrongly
mentioned as 584 A.H.; b) It was not Jamal al-Din Sulaiman but Qadi Shu‘aib who
migrated from Kabul to Lahore, and it was in the reign of Bahram Shah rather than
Shihab al-Din Muhammad Ghur; c¢) Baba Farid performing hajj many times is
debatable; and d) Ibrahim bin Adham (d.280 A.H.) could not have received the robe of
khalafat from Awais of Qarn (d. 657) since there is a huge chronologically gab between

the two.11%

11041jaz al-Haq Qudiist, Tadhkira Sufiyah Punjab. (Karachi: Salman Academy, 1962), 222-86.
105Qudiist, Tadhkira Sufiyah Punjab, 222- 27.
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4.47- The Tarikh-i-Da‘wat-o-‘4Azimat

The Tarikh-i-Da ‘wat-0- ‘Azimat is the masterpiece of Sayed Abu al- Hassan ‘Ali
Nadawi published in five volumes in 1963. Volume three deals with the early Chishti
Sufis of Indo-Pak Subcontinent including Khwajah Mu‘in al-Din Hassan, Khwajah
Qutab al-Din Bakhtiyar Kakt and Baba Farid al-Din Mas‘aid Ganj-i-Shakar in general,
and Khwajah Nizam al-Din Awliya’ and Shaykh Sharf al-Din Yahya Muneri in

particular.

4.47.1- Portrayal of Baba Farid in the Tarikh-i-Da‘wat-0- ‘Azimat

The Chishtiyya silsilah was ushered in South Asia by Khwajah Mu‘in al-Din Chishti.
But it was Khwajah Farid al-Din Ganj-i-Shakar who popularized it in Indo-Pak
subcontinent and beyond. While discussing Shaykh Farid al-Din Mas‘ad’s early life,
the author relies on the Siyar al-Awliya’. Baba Farid loved to live in seclusion. After
Khwajah Qutab al-Din Bakhtiyar Kaki’s death, Shaykh Farid al-Din left Delhi because
Khwajah Nir Turk, one of Khwajah Qutab al-Din Bakhtiyar Kaki’s disciples informed
the natives about Baba Farid’s high mystic level. Sultan Nasir al-Din Mahmid (r.1246-
66) and his minister, Balban (r.1266-87), were his great devotees. The latter got the
throne of Delhi because of Baba Farid’s prayer. Shaykh Farid al-Din had cordial
relations with the saints of other Sufi orders. The main prowess which distinguishes
Baba Farid from the other Sufis was his great love and strong relation with ALLAH
Almighty, his seclusion and asceticism. The last days of the Shaykh were strenuous as

he faced constant starvation. He died in 664 A.H./1265 A.D.1106

1165ayed Abu al-Hassan Ali Nadawi, Tarikh-i-Da ‘wat-o- ‘Azimat. VVol.3, 61 Edition (Karachi: Majalis
Nashariyat-i- Islam, 1983), 36-46.
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4.47.2- Critical Analysis of the Tarikh-i-Da‘wat-o-‘Azimat

In discussing Baba Farid the author majorly relies on the Siyar al-Awliya’, but also
frequently consults the Tarikh-i-Farishta and the Akhbar al-Akhyar. Some minor
mistakes found in that work include Khwajah Nar Turk, who did not even belong to
Chishtiyyah silsilah, being mentioned as a disciple of Khwajah Qutab al-Din Bakhtiyar
Kaki. Generally, the author focuses on Baba Farid’s philosophy, skipping his miracles

and problems.
4.48- Sawanih Hadrat Baba Farid al-Din Mas ‘id Ganj-i-Shakar

The Sawanih Hadrat Baba Farid al-Din Mas ‘iid Ganj-i-Shakar is another detailed
biography of Baba Farid compiled by Wahid Ahmad Masud in 1965. Like K.A Nizami,
Wahid Ahmad Masud was another descendant of Baba Farid and produced some
important biographies of the Chishti Sufis of South Asia like the Sawanih Khwajah
Mu ‘in al-Din Chishti: Tartkh awr Tasawwuf Ki Rawshani Mean (Mu ‘in al-Din Chishti:
In the Light of History and Sufism), Hadrat Makhdim ‘Ala’ al-Din ‘Al Ahmad Sabir

Kalyarr and the Sabiri silsilah.

4.48.1- Portrayal of Baba Farid in the Sawanih Hadrat Baba Farid al-Din
Mas ‘id Ganj-i-Shakar

The first chapter of the book discusses Baba Farid’s bay ‘at. The second chapter deals
with his education. Third chapter discusses his itineraries, while the fourth discusses
his genealogy. The book also describes the importance of bay ‘at. While narrating Baba
Farid’s genealogy, the author relies on Mirza ‘Abdul Sattar’s Masalik al-Salikin. He
argues that ‘Abdullah bin ‘Umar did not have a son named Nasir or Nasr. According to
him, Baba Farid’s itinerary starts from 594 A.H. 1198 A.D. and ends in 635 A.H./1237

A.D. Moreover, the author also highlights numerous places where Baba Farid
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performed his chillah. He argues that Baba Farid did not marry Sultan Balban’s
daughter'!®”Some hagiographers wrongly declare Baba Farid as a poet. The poetry
preserved in the Gurii Granth Sahib belongs to Ibrahim Farid the Second. However, it

is a fact that Baba Farid was one of the pioneers of Urdu language.!®

4.48.2- Critical Analysis of the Sawanih Hadrat Baba Farid al-Din Mas ‘iid
Ganj-i-Shakar

The author consults both contemporary, seventeenth and eighteenth-centuries literature.
He also tries to rationally interpret different aspects of Baba Farid’s life e.g. he rejects
the claim that Baba Farid visited Abt Yasuf Chishtt who had passed away almost a
century before the former’s birth.}1% Shaykh Ahmad, Qadi Shu‘aib’s father, died many
years before the Mongol invasions, and Farid al-Din ‘Attar did not give the name
“Farid” to Baba Farid.!'!° However, in some cases, he relies on Muhammad Hussain
Badari’s ‘Atrat-i-Faridi which is not a fully reliable source: a) he mentions that Baba
Farid was taught by a well-known teacher of Kathowal named Sayed Nazir Ahmad; b)
at the age of twelve, he left for performing the hajj along with his mother and his former
teacher; c) at Multan, Baba Farid was enrolled in the madrasah of Sayed Ahmad, while
the fact is that he enrolled in the Madrasah Mosque of Minh3j al-Din Tirmizi;}*'! d)
during a military campaign, Sultan Nasir al-Din Mahmiid wanted to seek Baba Farid’s
blessing in 1245 A.D. along with his army. But his minister Alagh Khan, informed him

about the shortage of water and corn. So, the Sultan sent costly gifts through Alagh

1107Wwahid Ahmed Masud, Sawanih Hadrat Baba Farid al-Din Mas ‘iid Ganj-i-Shakar. (Karachi: Pak
Academy, 1965), 23-100.

1108 pid., 206-21.

H09pid., 47.

1101pid., 60-62.

HMasud, Sawanih Hadrat Baba Farid al-Din Mas ‘iid Ganj-i-Shakar, 34-36.
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Khan.!'*2 The information is correct. But the date is wrong as the former was appointed

as Sultan in 1246 A.D.; e) Baba Farid did not die in 1262 A.D. but in 1265 A.D.
4.49- Shan Hadrat Baba Fartd al-Din Mas ‘iid Ganj Shakar

The Shan Hadrat Baba Farid al-Din Mas ‘iid Ganj Shakar is another dedicated
biography of Baba Farid compiled by Shabir Hussain Chishti Nizami. The author
divides the book in two categories. In the first part focuses on Baba Farid’s biography,
while the second part consists of the Rahat al-Qulib, the Malfiizat of Baba Farid. The
author does not mention the date of compilation of his work and the publisher (Farid
Book Depo of Delhi) also does not mention the year of publication. However, there is
a good possibility that it was published in 1960s. Further, the book is also published by
another publisher of Lahore named as Akbar Book Sellers Lahore in 2006. The
Makhdim Sabir Kalyari is another worth mentioning work of Shabir Hussain. It is a
detailed biography of ‘Ala’ al-Din ‘Ali Ahmad Sabir of Kalyar. The author once again

does not mention the date of publication of that work.

4.49.1- Portrayal of Baba Farid in the Shan Hadrat Baba Farid al-Din

Mas ‘id Ganj Shakar
The author hardly explores any new aspect about Baba Farid. He blindly follows Siyar
la-Aqtab and Gulshan-i-Awliya’. The latter creates too many legends regarding Baba
Farid. He proclaims that Baba Farid was born in 595 A.H. and that Jamal al-Din
Sulaiman had three sons and one daughter. At the age of four years, Baba Farid started
his early education. Later, for higher education, he left for Multan. Baba Farid visited

different popular saints of the Islamic world and also participated in the construction of

the tomb of Shaykh ‘Abdul Qadir Jilant at Baghdad. Finally, in 584 A.H., he came to

112]hid., 149-50.
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Delht at the hospice of Khwajah Qutab al-Din Bakhtiyar Kaki. The author mentions the
same incident of deer for whom ALLAH Almighty raised the water level as described
by ‘Ali Asghar Chishti. At Ajodhan, a local magician and jogr tried to create problems
but soon surrendered.!'!3 In discussing Baba Farid’s matrimonial life, the author once
again relies on the Jawahir-i-Faridr. While discussing the blessing of Shaykh Baha’ al-
Din Zakariyya (who maintains anyone who just looks at him will be protected from
hell), he provides information similar to Sayed Muhammad al-Hussaini’s Jawam ‘ al-

Kalim.1114

4.49.2- Critical Analysis of the Shan Hadrat Baba Fartd al-Din Mas “iid
Ganj Shakar

Shabir Hassan Nizami’s work has many weak points especially when compared to other
modern biographies of Baba Farid particularly Mirza Muhammad ‘Abdul Sattar Baig
Sahsarami’s Masalik al-Salikin fi Tadhkirat al-Wasilin, K.A Nizami’s The Life and
Times of Shaikh Farid U’D Din Ganj-i-Shakar, Khwajah Muslim Nizami’s Anwar al-
Farid and Wahid Bakhsh Siyal’s Magam-i-Ganj Shakar. Unlike above-mentioned
hagiographers, Shabir Hussain fails to differentiate between the authentic and
fabricated sources. Also, like Pir Muhammad Hussain Badari, the author hardly
consults contemporary sources. He heavily relies on the Siyar al-Agtab and the

Gulshan-i-Awliya’, the latter is hardly a reliable source.

The mistakes in this work include: a) Baba Farid was not born in 595 A.H. but 569
A.H.; b) on one hand, the author argues that Baba Farid was born in 595 A.H., while,
on the other hand, he proclaims that he came to Delht in 584 A.H.; ¢) Baba Farid could

not have participated in the construction of Shaykh ‘Abdul Qadir Jillani’s tomb as he

1113Ghabir Hussain Chishti Nizami, Shan Hadrat Baba Farid al-Din Mas ‘iid Ganj Shakar. (Lahore:
Akbar Book Sellers, 2006), 7-26.
Hbid., 27-55.
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died in 1165 A.H. about nine years before Baba Farid’s birth; d) the incident of the well
from which the deer drank water is also dubious as no contemporary or early
contemporary hagiographers discusses it; e) the incident of Shambhu Nath Jogi is
hardly justifiable; f) Baba Farid was married at Ajodhan, not Delht; g) the author
wrongly mentions the Siyar al-Awliya’ as Tadhkirat al-Awliya’; h) the incident of Baha’
al-Din ZakarTyya’s blessing is described by Sayed Muhammad al-Hussaini Bandah
Nawaz Gést Daraz in the Jawam * al-Kalim rather than Amir Khiird; and i) the author

neither mentions Baba Farid’s last days nor the year of his death.

4.50- Anwar al-Farid

Khwajah Muslim Nizami compiled the Anwar al-Farid in 1965. It is a detailed study
of Baba Farid’s life and teachings. The author was a native of Pakpattan. Hence, he also
discusses some other prominent personalities of Pakpattan like Khwajah ‘Aziz Makki
‘Alambardar. Khwajah Muslim Nizami was a descendant of Khwajah Badr al-Din

Ishaq, an eminent khalifah of Baba Farid.

4.50.1- Portrayal of Baba Farid in the Anwar al-Farid

Qadi Shu‘aib left Kabul during Bahram Shah’s reign. Due to the high esteem of that
family, the former ruler appointed him Qadi of Kathowal. The rank of gadi at that time
is similar to that of a civil Judge or sub-divisional officer nowadays. Baba Farid was
born in 569 A.H. in a very critical period as Ghaznavids and the Ghurid were fighting
each other, until, finally, the latter ended the rule of the former dynasty. The author
corroborates Baba Farid’s travels to different Islamic cities. He describes the historical
background of Ajodhan, the wives, sons, daughters, grandsons and the Khulafa’ of
Baba Farid in detail. Moreover, he also provides a brief biography of Khwajah Qutab

al-Din Bakhtiyar Kaki. Regarding the title Ganj-i-Shakar, the author consults almost all
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the prominent sources. He also describes the role and function of Baba Farid’s Jama ‘t
Khanah, his relationship with the state and the commoners. Moreover, the author also

pens the specific aiirad of Baba Farid.*!®
4.50.2- Critical Analysis of the Anwar al-Fartd

The Anwar al-Farid is not only a detailed study of Baba Farid but also of his khulafa’,
descendants, sajjadah nashins, the traditions of his annual ‘urs, and the historical
evolution of his shrine. Like Muhammad Hussain Badari, the author also identifies
different important places at Baba Farid’s shrine such as the hujrah of ‘Ala’ al-Din
Sabir and Nizam1 Masjid. Moreover, like K. A. Nizami, Muslim Nizami also consults
the majority of the contemporary, early contemporary, seventeenth- and eighteenth-
century hagiographical sources. The author heavily relies on contemporary sources
such as the Fawaid al-Fuad, Siyar al-Awliya’, Khayr al-Majalis, Siyar al-’Arifin and
the Tarikh-i-Firuz Shahi. However, he also frequently consults seventeenth- and
eighteenth-century eminent sources, including the Akhbar al-Akhyar, Jawahir-i-Faridr,

Siyar al-Aqgtab, Mirat al-Asrar, Iqtibas al-Anwar and the Ma ‘arij al-Walayat.

The author also makes some mistakes: a) he mentions Khwajah Dawiid of Pail as Baba
Farid’s khalifah;*''® b) Jalal al-Din Tabrizi is mentioned as Jamal al-Din Tabrizi; ) in
some cases, the author does not provide references. For instance, notwithstanding the
popularity of this belief in Pakpattan, he describes without reference that Baba Farid
declared ‘bread’ as the sixth pillar of Islam;*'!" d) the event of a poor man telling Baba

Farid that he had no money to arrange his daughter’s marriage, and some pebbles

15K hawaja Muslim Nizami, Anwar al-Farid. (Pakpattan: Idarah Tasawwuf, 1965), 35-422.
M6Njzami, Anwar al-Farid, 143.
H71bid., 288-91.
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changing into gold through Baba Farid’s karamat, '8 is mentioned without reference;
and e) like Wahid Ahmad Masud, Muslim Nizami also argues that poetry of Guri
Granth Sahib belongs to Ibrahim Farid the Second rather than Baba Farid, which is
debatable.

451- Short Biography of Shaykh al-Shayiakh al-‘Alam Hadrat

Khwajah Farid Mas‘ad Ganj-i-Shakar popularly Known as
Hadrat Baba Sahib

This is another biography of Baba Farid produced by Khwajah Muslim Nizami. It is a
brief account of Baba Farid compared to Anwar al-Farid. In addition to Baba Farid, the
book provides a brief account of Baba Farid’s khulafa’ including Shaykh Badr al-Din
Ishaq, Khwajah Nizam al-Din Awliya’, Shaykh ‘Ala’ al-Din ‘Ali Ahmad Sabir and
Khwajah Jamal al-Din Hanswi. He also describes the ritual of the ‘urs of Baba Farid.
The author maintains that after compilation of the detailed biography of Baba Farid
entitled Anwar al-Farid, he wrote a short biography of the Shaykh for less educated

and busy people so that they can easily read it.}11°

4.51.1- Portrayal of Baba Farid in the Short Biography of Shaykh al-
Shayiikh al-‘Alam Hadrat Khwajah Farid Mas‘ad Ganj-i-Shakar
Popularly Known as Hadrat Baba Sahib and its Critical Analysis

The author consults both hagiographical and historical sources such as the Fawaid al-
Fuad, Siyar al-Awliya’, Khayr al-Majalis, Siyar al-'Arifin, Tarikh-i-Firiz Shahi and
the Tarikh-i-Farishta. While narrating Baba Farid’s early life, the title Ganj-i-Shakar
and the Chillah-i-Ma ‘kus, his miracles such as incident of oil-dealer, recovery of
Muhammad Shah Ghurt’s brother, meeting with Shaykh ‘Arif, the incident of amir-i-

shikar and his life at Ajodhan, Muslim Nizami relies on the Fawaid al-Fuad, Khayr al-

11181hid., 300.

119K hwajah Muslim Nizami, Short Biography of Shaykh al-Shayukh al- ‘Alam Hadrat Khwdjah Farid
Mas ‘ud Ganj-i-Shakar popularly Known as Hadrat Baba Sahib. (Pakpattan: Idarah-i-Tasawwuf, n.d),
4,
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Majalis, Siyar al-Awliya’ and the Siyar al- "Arifin. Additionally, Baba Farid performing
Namaz-i-Ma ‘kus for twelve years, not eating for a long time and depending on wooden
bread is not real. At the end, the author shares his brief introduction and some of the
twentieth prominent personalities of Pakpattan.*2° Muslim Nizami is rational in most
cases. A weak point of the book is that the author does not consult some eminent
contemporary and sixteenth century sources such as the Malfiizat of Khwajah Burhan
al-Din Gharib, Durr-i-Nizami, Tadhkirat al-Asfiya’ and the Samarat al-Qudiis.
Moreover, he mentions Khwajah Nasir al-Din Nasrullah as the real son of Baba Farid,

who was, in fact, his stepson.

4.52- Anwar al-Asfiya’

Muhammad Khaslat Hussain SabirT compiled the Anwar al-Asfiya’ in 1966. The book
has total five chapters and deals with some leading companions of Holy Prophet
(PBUH), some popular followers of the companions (tab ‘ain), followers of the
followers (taba-tab ‘ain) and some prominent Sufis of Islam, particularly, South Asian

Sufis .
4.52.1- Portrayal of Baba Farid in the Anwar al-Asfiya’

Baba Farid’s original name was Mas‘lid, and his title was Farid al-Din. Qadi Shu‘aib
migrated to India with his son Jamal al-Din Sulaiman due to the Mongol attack on
Kabul when Muhammad Ghuri was the ruler of India. Baba Farid was born in a village
named Kohniwal. Regarding his encounter with his Shaykh and Khwajah Mu‘in al-Din
Hassan the author provides information similar to Amir Khiird’s Siyar al-Awliya’.

Khwiajah Qutab al-Din Bakhtiyar Kaki ordered Baba Farid to leave for Hansi. But when

H120Nizami, Short Biography of Shaykh al-Shayukh al- ‘Alam Hadrat Khwdjah Farid Mas ‘id Ganj-i-
Shakar popularly Known as Hadrat Baba Sahib, 7-103.
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he became popular there, he left for Ajodhan, nowadays known as Pakpattan. He died
there in 664 A.H. His two popular khulafa are Khwajah Nizam al-Din Awliya’, founder
of Nizamiyyah silsilah, and ‘Ala’ al-Din ‘Al Ahmad Sabir founder of Sabirtyyah
silsilah. Baba Farid once said that he granted all esoteric knowledge to Nizam al-Din
and ‘Ala’ al-Din ‘Al Ahmad Sabir. Baba Farid compiled the Malfiizat of his Shaykh
known as the Fawaid al-Salikin. The author also mentions some Malfiizat of Baba Farid
found in the Siyar al-Awliya’ and the Rahat al-Quliib. Baba Farid advised his disciples
not to create problems for anybody, completely trust ALLAH and keep busy in

meditation. He further said that the best deed is to keep others happy.*'?*

4.52.2- Critical Analysis of the Anwar al-Asfiya’

The Anwar al-Asfiya’ is another concise biography of Baba Farid. The author consults
the Siyar al-Awliya’, Rahat al-Qulib, Akhbar al-Akhyar, Siyar al-Aqtab and the Saba
Sanabil. Many important aspects of Baba Farid’s life are skipped such as his birth, his
parents, brothers, early education, Chillah-i-Ma ‘kus, the problems faced at Ajodhan,
the relationship with the state, common Muslims and non-Muslim, Jama't Khanah,
miracles, matrimonial life, children and sajjadah nashins. Some minor and major
mistakes found in the Anwar al-Asfiya’ include: a) Qadi Shu‘aib and his family
migrated to Hindastan during the Ghaznavid period; b) Kathowal has been mentioned
as Kohniwal; ¢) Baba Farid himself requested Khwajah Qutab al-Din Bakhtiyar Kaki
that he wanted to go Hans1. He wasn’t ordered to go by the former; and d) the Asrar al-
Awliya’is mentioned as the Siyar al-Awliya’. The book does not share new information

about Baba Farid.

12IMuhammad Khaslat Hussain Sabiri, Anwar al-Asfiya’ (Karachi: Maktabah Muawiya, 1966), 195-
203.
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4.53- Pakpattan and Baba Farid Ganj-i-Shakar

Pakpattan and Baba Farid Ganj-i-Shakar is another biography of Baba Farid compiled
by ‘Abdullah Chagatai. The author shares valuable information about the town
Pakpattan, identifies tombs existing within the kkhangah of Baba Farid, and produces a

concise biography of Baba Farid. The book was published in 1968.
4.53.1- Portrayal of Baba Farid in Pakpattan and Baba Farid Ganj-i-Shakar

The author provides valuable information about the historical background of Sahiwal.
Sahiwal was an ancient name which was later replaced by the name of Sir Robert
Montgomery who was appointed governor of Punjab from 1859 to 1865. Ajodhan,
currently known as Pakpattan, is situated on the bank of river Sutlej. After capturing
Multan, Muhammad bin Qasim settled at Ajodhan. While discussing the migration of
the Shaykh’s family, his birth, early education, meeting with Khwajah Qutab al-Din
Bakhtiyar Kaki, Chillah-i-Ma ‘kus and the title Ganj-i-Shakar, the author relies on Amir
Khiird’s Siyar al-Awliya’, Jamal’s Siyar al-’Arifin and Nizami’s The Life and Times of
Shaikh Farid-U’D-Din Ganj-I-Shakar. While discussing Baba Farid’s travels, the
author relies on the Malfiizat of Baba Farid. The Shaykh had five sons and three

daughters. Baba Farid died in October 1265 A.D. Muharram 5, 664 A.H.1122
4.53.2- Critical Analysis of Pakpattan and Baba Farid Ganj-i-Shakar

The author has made a good attempt to critically examine the historical background and
political importance of Ajodhan in the medieval times. Another point worth mentioning

in that work is that like Muhammad Hussain Badart and Khwajah Muslim Nizami, the

1122\, Abdullah Chagatai, Pakpattan and Baba Farid Ganj-i-Shakar. (Lahore: Kitab Khana Nauras,
1968), 4-28.

420



author also identifies important places in Baba Farid’s shrine and presents their pictures.
However, while discussing Baba Farid’s biography, the author does not explore any

new aspect, nor does he share any new information.

Some mistakes include: a) Baba Farid spent thirty years at Ajodhan which was, in fact,
twenty-four years; b) Baba Farid spent nineteen or twenty years at Hanst which was, in
fact, twelve years; c¢) the author argues that almost all the natives of Ajodhan were
Hindus by faith, while the fact is that, though Hindus were in the majority, there was
also a large number of Muslims as well as corroborated by contemporary sources
indicating that there was a Friday Mosque in the town; d) like Wahid Bakhsh Siyal,
‘Abdullah Chagatai describes Nasir al-Din Nasrullah as Baba Farid’s son who was, in
fact, his stepson; and e) there are some printing mistakes in the work such as Jalal al-
Din Tabrizi is printed as Jalau d-Din Tabrizi, and Ahwad al-Din Kirmani as Auhdi

Kirmani.
4.54- Tadhkira Awliya’-i-Hind-o-Pak

Mufti Wali Hassan of Tonk compiled the Tadhkira Awliya -i-Hind-o-Pak. Its date of
publication is not mentioned but the condition of the book and the price (price is
mentioned as six rupees similar to Wahid Ahmad Masud’s Sawanih Hadrat Baba Farid
Ganj-i-Shakar; the latter work is more popular and double in size) shows that it was
published in late 1950s or early 1960s. The author has described the biographies of
nineteen Sufis among them fifteen are the well-known Chishti Sufis such as Khwajah
‘Uthman Hartini, Khwajah Mu‘in al-Din Hassan, Khwajah Qutab al-Din Bakhtiyar
Kaki, Baba Farid al-Din Ganj-i-Shakar, Khwajah Nizam al-Din Awliya’, Shaykh ‘Ala’
al-Din Sabir, Amir Khusru, Khwajah Nasir al-Din Mahmud, Khwajah Gést Daraz, and

Shah Sulaiman Tunswi etc.
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4.54.1- Portrayal of Baba Farid in the Tadhkira Awliya’-i-Hind-o-Pak

Shaykh Farid al-Din Ganj-i-Shakar, son of Kamal al-Din, was born in 569 A.H. in Kat
Dal. Kat Dal was a popular district then. Baba Farid got his early education from the
same city. One of his forefathers, Farrukh Shah, was a popular king who ruled a large
part of the world. Later, Qadi Shu‘aib migrated to India due to Changiz Khan’s
invasion. In discussing the first meeting of Baba Farid with Khwajah Qutab al-Din
Bakhtiyar Kaki, the title Ganj-i-Shakar, problems at Ajodhan, the Malfiizat of Baba
Farid and his death, the author shares information akin to Amir Khird’s Siyar al-
Awliya’. Khwajah Mu‘in al-Din Chishti was greatly impressed with Baba Farid’s
arduous meditation and granted him robe (khirga) of khalafat. The People of Punjab
and Sindh were converted to Islam by Baba Farid. Baba Farid had more devotees than

any other saint of Islam.'?3

4.54.2- Critical Analysis of the Tadhkira Awliya’-i-Hind-i-Pak

The Tadhkira Awliya’-i-Hind-i-Pak is a detailed biography of Baba Farid which
discusses numerous aspects of his life. In majority cases, the author relies on Siyar al-
Awliya’. A major drawback of the book is that the author does not consult majority of

the contemporary, early-contemporary and later hagiographical data.

Some major and minor mistakes in the book include: a) Baba Farid was born in
Kathowal rather than Kat Dal; b) Kathowal was not a popular district but a village then;
c¢) Baba Farid’s father’s name is Jamal al-Din Sulaiman; d) Farrukh Shah hardly ruled
the region which is nowadays Afghanistan; €) Qadi Shu‘aib migrated before the

Mongol invasion; f) earlier sources do not support the argument that Khwajah Mu‘in

1123 Mufti Wali Hassan Tonk. Tadhkira Awliya -i-Hind-i-Pak. (Delhi: Kothok Kitab Khana, n.d), 53-
62.
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al-Din Chisht1 granted his robe to Baba Farid. However, it is quite clear that the former

praised and prayed for the latter.
4.55- Firuz Sons’ Baba Fartd Ganj-i-Shakar

The Muslim rulers in India had no intention to spread the message of Islam. But it was
the Sufis who took that responsibility. The Bhagatti movement also emerged due to the
humanistic policies of the Sufis, the Bhagats including Nanak and Kabir, just as the
Sufis, were monotheists. The Mongols invaded Kabul forcing Jamal al-Din Sulaiman
to migrate to Hindastan which was then ruled by Sultan Shihab al-Din Ghuri. Baba
Farid was born in 574 A.H. His mother named him Mas‘ad. While discussing Qursam
Bibi, encounter with Khwajah Qutab al-Din and Khwajah Mu‘in al-Din, his life at Delht
and Hansi, the Qadi of Ajodhan’s jealousy and magic attack, the author provides
information similar to Amir Khiird’s Siyar al-4Awliya’. While discussing the title Ganj-
i-Shakar, he provides matching information to Amir Khiird’s Siyar al-Awliya’, Jamali’s
Siyar al-"Arifin, ‘Abdul Haq Muhadith’s Akhbar al-Akhyar and ¢ AlT Asghar’s Jawahir-
i-Faridi.**?* When Baba Farid became popular at Hansi, he left for Kathowal. But the
engulfing masses forced him to leave for Ajodhan where he lived for sixteen or twenty
years. Baba Farid’s declaration of bread as the sixth principle of Islam was objected by
one of the theologians. However, he later agreed with the Shaykh after facing a very

crucial situation on his way back from pilgrimage.!'?®
4.55.1- Critical Analysis of Firuz Sons’ Baba Farid Ganj-i-Shakar

Baba Farid Ganj-i-Shakar is another modern biography of the Shaykh Farid al-Din

Ganj-i-Shakar. Most of its information matches Amir Khiird’s Siyar al-Awliya’. Firtiz

1124 Firtiz Sons, Baba Farid Ganj-i-Shakar (Lahore: Firuz sons, 1967), 6-29.
1125 1hid., 32-80.
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Sons’s Baba Farid Ganj-i-Shakar cannot be compared with Khalig Ahmad Nizami’s
The Life and Times of Shaikh Farid ud Din Ganj-i-Shakar, Talib Hashimi’s Tadhkira
Baba Farid al-Din Mas ‘iud Ganj Shakar, Wahid Ahmad Masud’s Sawanih Hadrat
Baba Farid al-Din Mas ‘id Ganj-i-Shakar, nor with Khwajah Muslim Nizami’s Anwar
al-Farid. One major weakness of Firiiz Sons’s Baba Farid Ganj-i-Shakar is the lack of
references. Similarly, the text of the biography shows that the author hardly consulted
more than four major sources, including Amir Khiaird’s Siyar al-Awliya’, Jamali’s Siyar
al-"Arifin, ‘Abdul Haq Muhadith’s Akhbar al-Akhyar and ‘Ali Asghar’s Jawahir-i-
Faridr. Likewise, some mistakes found in the book include: a) the date of birth of Baba
Farid is mentioned as 574 A.H. instead of 569 A.H.; b) Baba Farid’s family migrated
to Hindiistan during the Ghaznavid reign; c) it was Qadi Shu‘aib rather than Jamal al-
Din Sulaiman who brought his family to India; d) Minhaj al-Din Tirmizi is mentioned
as Shihab al-Din; d) it is wrongly mentioned that Khwajah Qutab al-Din ordered Baba
Farid to perform Chillah-i-Ma ‘kus. Further, it skips Baba Farid’s matrimonial life,
descendants, sajjadah nashins, khulafa’, the role of the Jama’t Khanah, the Shaykh’s
approach toward the state, the common people and non-Muslims. By and large, the
biography does not explore new aspects, nor does it share any new information about

Baba Farid.
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CONCLUSION

This study focused on the life and teachings of Shaykh Farid al-Din Mas‘ad Ganj-i-
Shakar, popularly known as Baba Farid in general and the hagiographical literature on
him in particular. Islamic hagiographical compendia began evolving just after the
demise of the Holy Prophet Muhammad (d.632) (PBUH). Muhammad ibn Hussain al-
Sulaimi (d.1021) is considered the pioneer of Sufi hagiographical literature, his Tabagat
al-Sufiyah is the first biographical work on Sufism. In South Asia the Chishti Sufis are
pioneers of the isharat, Malfiizat and tadhkirat genres in Persian language. Moreover,
South Asian intellectuals have produced more Persian hagiographical literature
compared to both Persian and Central Asian intellectuals. The Chishti Malfiizat have
great importance in South Asian history as they shed light on the socio-religio-
economic and political life of the people. Researchers working on Muslim India in
medieval times realized that the Chishti Malfiizar have great importance for

understanding South Asian history.

Baba Farid was truly one of the most distinguished Sufis of the Indo-Pak Subcontinent.
He played paramount role in the development of Chishtiyyah silsilah in South Asia. He
ushered in the philosophy of humanism, love and equality among the people of India
regardless of religion, cast and creed and that’s why the Muslims and Hindu are equally
revere him. He spent very disciplined life. From very beginning he loved seclusion,
kept himself busy in arduous worships and meditation and he remained consistent till
death. He traveled long journeys to visit popular Islamic centers of learning such as
Kabul, Qandhar, Kirman, Baghdad and Jerusalem. As a head of Chishtiyyah silsilah in
Subcontinent Baba Farid finally settled at Ajodhan where he established his Jama ‘t
Khanah which played magnificent role in the apogee of Chishtiyyah silsilah in Indo-

Pak Subcontinent. His Jama ‘t Khanah had multiple departments. He appointed eminent

425



disciples as in charge of these departments. It was a learning center which provided not
only food but residences to khulafa’, disciples, students, mendicants and travelers. This
Jama 't Khanah played significant role in training of khulafa® who were later sent to

various places in India and beyond.

Baba Farid had also good knowledge of Hinduism and different Hindu Jogis visited
him for meditational discussions and guidance. He was liberal toward other religions
and he performed different meditations of other religions which were not against
Islamic shart ‘ah, especially Chillah-i-Ma ‘kus to purify his self. He was contemporary
of the Shaykh Baha’ al-Din Zakariyya of Multan the later was founder of
Suhrwardiyyah silsilah in South Asia. Both had cordial relations but had different
lifestyles and approaches toward state, rich and poor people, disciples, Muslims and

non-Muslims.

Baba Farid was also a poet and his poetry in Persian, Punjabi and Arabic can be found
in different sources. His Arabic and Persian verses have been narrated by Amir Khiird
in Siyar al-Awliya’, while Allah Diya Chishti’s Siyar al-Aqtab, Muhammad Qasim
Farishta’s Tarikh i-Farishta, Ghulam Sarwar Lahori’ Khazinat al-Asfiya’ Muhammad
Hussain Badri’s Gulzar i-Faridi and Khwajah Shams al-Din Siyalwi’s Mirat al-
‘Ashigin, Waleh Daghistani’s Riyadh-ush-Shu ‘ara, Rahm ‘Ali Khan Imam’s Tadhkira-
i-Muntakhab al- Lataif, Mir Hussain Dost Shambhali’s Tadhkira-i-Hussaini, Ahmad
‘Ali Hashimi Sandilavi’s Makhzan al-Ghara’ib, Saddiq Hassan Khan’s Sham-i-
Anjuman, Sarang Khwajah ‘Abdul Rashid’s Tadhkira-i-Shu ‘ara-i-Punjab and Dr.
Zahoor Ahmad Azhar’s Ma ‘arif-i-Faridia narrated his Persian verses. Punjabi verses
of Baba Farid have been reported by Rukn al-Din Dabir Kashani in Shamail al-Atqgiya
0-Dalail al Atgiya. Later, Shaykh Baha’ al-Din Bajan narrated Punjabi verses of Baba

Farid in his masterpiece entitled Khazain-i-Rahmatullah, and Mir ‘Abdul Wahid
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Bilgram1 described Punjabi verses of Baba Farid in his master piece entitled Sab
Sanabil. All three sources were compiled before compilation of Guri Granth which
indicates that Baba Farid was a Punjabi poet. This information can be corroborated to
the argument that Punjabi poetry of Gurii Granth belongs to Baba Farid rather than
Farid Il. Gurt Nanak visited Farid I who granted him a manuscript of the Diwan of
Baba Farid which later the successor Gurs transformed into Gurmukhi language. This
transformation might have led to some fabrications in the original poetry. However, it
is remained to validate by finding the original manuscript of Punjabi poetry of Baba

Farid.

The earlier Chishtt Malfiizat such as Anis al-Arwah, Dalil al-"Arifin, Fawdaid al-Salikin
are unjustifiably declared as fabricated Malfiizatr by some modern historians.
Nevertheless, Rahat al-Qulib and Asrar al-Awliya’ are not only the genuine Malfizat
but also superior sources of knowledge and wisdom as compared to above-mentioned
Chishti Malfiizat. Moreover, the later prominent Malfiizat such as Fawaid al-Fuad,
Durr-i-Nizami, Shamail al-Atgiya and the first South Asian Chishtiyyah tadhkira
entitled Siyar al-Awliya’ get plenty of information from both Malfiizat. However, few
misconceptions arose due to, a) the foot notes penned down by various scholars which
later became part of original text, b) printing or proof-reading mistakes, and c¢) both

were published very late.

It is important to explore handwritten oldest manuscripts of these Malfiizat to evaluate
the information provided in published Malfiizat. \n Asrar al-Awliya’ the main objection
is the incorrect chronology, while the major reservation on Rahat al-Quliib is presence
of numerous supernatural anecdotes. It is also a fact that many chronological mistakes
have also been found in other prominent medieval hagiographical as well as
historiographical sources like Minhaj as-Siraj’s Tabaqat-i-Nasirz, Diya al-Din Barni’s
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Tuzk-i-Firiz Shaht, Muhammad Qasim Hindu Shah Farishta’s Tarikh-i-Farishta and
Amir Khiird’s Siyar al-Awliya’. Amir Khiird, for instance, described the date of death
of Baba Farid as Muharam 5™ 664 A.H./ October 16, 1265 A.D. while on the other
hand he mentioned that Khwajah Nizam al-Din Awliya’ visited his Shaykh at Ajodhan
in Jamadi al Awwal 664 A.H./ 1265 A.D. Additionally, another discrepancy also exists
in his book as he mentioned that Shaykh Farid granted khalafat namah to Shaykh

Nizam al-Din on 13, 669 A.H./ April 24, 1271 A.D.

Regarding the presence of supernatural stories in these Malfiizat it is critical to analyze
the presence of such stories in other Chishtiyyah Malfiizat such as Fawaid al-Fuad,
Khayr al-Majalis, Durr-i-Nizami, Ahsan al-Aqwal, Jawam‘ al-Kalim, Ahsan al-
Shamail, Khulasat al-Fawaid, Naf* al-Salikin, Mirat al-‘Ashiqin and Magabis al-
Majalis. The analysis reveals the existence of supernatural anecdotes in these Malfiizat
as well. Correspondingly, Lataif-i-Asharafi surpassed other early Chishti Malfiizat to
report paranormal incidents. Surprisingly, Muhammad Habib’s followers declared
(Lataif-i-Asharafi) as a genuine and original Malfiizat but paradoxically challenged the

validity of Rahat al-Quliub and Asrar al-Awliya’ due to such mystical stories.

The biographical literature on Baba Farid can be divided into three periods in ascending
order, 1) the contemporary and early-contemporary literature, ii) sixteenth to eighteenth
centuries literature and 1i1) nineteenth to twentieth centuries literature. Each period’s
literature has its own importance. The contemporary literature can be divided into two
categories: the Malfiizat and tadhkirat. The Malfiizatic literature does not provide
comprehensive information about the Shaykh, these are, rather, scattered stories and
dispersed information about Baba Farid which makes difficult to deduce complete
biography of the Shaykh. Among the malfiizatic literature, the most popular are Asrar

al-Awliya’, Rahat al-Qulib and Fawaid al-Fuad, however, Ghara’ib al-Karamat,
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Ahsan al-Agwal, Durr-i-Nizami, Afdal al-Fuad, Nafa'is al- Anfas, Shamail al-Atqiya,
Khayr al-Majalis, Ma‘dan al-Ma‘ani, Lataif-i-Asharafi and Jawam* al-Kalim also

provide adequate information about Baba Farid.

The tadhkirat of first period provide a chronologically comprehensive information
about life and teachings of Baba Farid. Amir Khurd’s Siyar al-Awliya’ is the first
biography of Baba Farid which attained prime attention of later historians to conduct
a systematic research on Baba Farid and other medieval Chishti saints of Indo-Pak
Subcontinent. However, contemporary tadhkirat have also skipped some important
points of the life of the Shaykh such as the brothers of Jamal al-Din Sulaiman,
matrimonial life of Baba Farid, his Punjabi poetry, the Door of Paradise and ‘Ala al-

Din ‘Ali Ahmad Sabir of Kalyar.

Among the near-contemporary sources the most distinguished compilation is that of
Fadalullah Jamali’s Siyar al-’Arifin. It is perhaps the first pure tadhkirat work produced
by any Sufi of South Asia. Although ‘Ali bin ‘Uthman’s Kashf al-Mahjiib was
compiled in the eleventh century but it is not an entirely biographical work rather it
focused on Islamic theology and different Sufi doctrines. Similarly, the second work
after Kashf al-Mahjub is Amir Khird’s Siyar al-Awliya’, which is a blend of Malfiizat
and tadhkirat. Siyar al-’Arifin is very systematic and organized biography. Although
Professor Habib criticized it because the author produced some information which is
not found in Siyar al-Awliya’, Fawaid al-Fuad and Khayr al-Majalis, for instance the
shrine of ‘Abdullah, a thief, who converted on the hand of Qursam Bibi. Nevertheless,
this is not a fair criticism because Jamali visited many Islamic countries, Sufi shrines
and the prominent Sufis, so he gained great knowledge about well-known Sufis of

Islam, particularly South Asian Suffs.
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Similarly, Jamalt did not rely solely on Siyar al-Awliya’, Fawaid al-Fuad and Khayr
al-Majalis but he also consulted other prominent intellectuals and even the Sajjadah
Nashin of Baba Farid of his time to obtain in-depth information as well as verification
of certain events regarding Baba Farid. This could be the reason that he provides some
additional information which is not found in the sources mentioned by Professor
Muhammad Habib. The fact that shrine of ‘Abdullah still exists in Kathowal points to
the reliability of information provided by Jamali. However, like other hagiographical
literatures some errors have also become part of Jamali’s Siyar al- ‘Arifin, he, for
example, mentioned Jamal al-Din Sulaiman (father of Baba Farid) as nephew of
Mahmud of Ghazna, while the chronological gap between both does not support his
argument. Like Amir Khiird, Jamali too did not mention brothers of Jamal al-Din
Sulaiman, matrimonial life of Baba Farid, his Punjabi poetry, the Door of Paradise
and ‘Ala’ al-Din ‘Alt Ahmad Sabir of Kalyar who was the second most prominent
khalifah of Baba Farid after Khwajah Nizam al-Din Awliya’. The contemporary and
early-contemporary literature is more reliable, and the authenticity of literature

produced later principally depends on it.

The second phase is the sixteenth to eighteenth century hagiographical literature.
Shaykh Muhammad Yisuf’s Tadhkirat al-Asfiya’, La‘al Baig La‘ali Badakhshi’s
Samarat al-Qudiis, Shaykh ‘Abdul Haq Muhadith’s Akhbar al-Akhyar and Muhammad
Ghautht Shattari’s Gulzar Abrar are the prominent biographies of this era. However,
Jamal?’s Siyar al-’Arifin and Badakhshi Samarat al-Qudiis are more detailed studies of
Baba Farid as compare to Tadhkirat al-Asfiya’, Akhbar al-Akhyar and Gulzar-i-Abrar.
Similarly, ‘Ali Asghar Chishti’s Jawahir-i-Faridr, Allah Diya Chishti’s Siyar al-Agtab
and ‘Abdul Rahman Chishtt’s Mirat al-Asrar in many respects are very significant

hagiographical additions. In these sources, the authors tried to explore new aspects of
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the life of Baba Farid which are not described in the contemporary and early-
contemporary sources. These are: a) genealogy of Baba Farid; b) his matrimonial life;
c) his wives; d) his itinerary, specifically the chillah gahen (places where Baba Farid
performed Chillah); e) sister of Baba Farid; f) ‘Ala’ al-Din ‘Alt Ahmad Sabir of Kalyar;
g) the sajjadah nashins of the Shaykh; h) conversion of different Hindu tribes at the
hands of Baba Farid and; i) the Door of Paradise (Beheshtt Darwazah). ‘Alt Asghar
Chishti in Jawahir-i-Faridi mentioned many of these aspects and gathered mammoth
of data about Baba Farid which distinguishes him from his contemporary and the early

hagiographers.

Moreover, Allah Diya, Shaykh ‘Abdul Rahman and Muhammad Akram Barasawi are
in general and ‘Ali Asghar Chishti in particular filled many gaps of the life and
teachings of Baba Farid. The critics especially K.A Nizami who declared Jawahir-i-
Faridi a fabricated source himself frequently consulted it while compiling the
biography of Baba Farid. Nonetheless, there are some drawbacks in Jawahir-i-Faridi
such as a) irrationality towards some events; b) some incidents are against the nature
and philosophy of Baba Farid. For example, he maintains that due to constant
meditation birds had built nest on the body of Baba Farid. Such illogical and unsound
approaches might have created doubts about his work; c) he described some incidents
which are not found in any well-known sources; d) some contradictory events are
present in Jawahir-i-Faridr, €) the author also relies on the oral history, as he mentioned
many incidents on behalf of his parents. It can be deduced that most of the above-
mentioned lapses of Jawahir-i-Faridi are due to reliance on dubious and irrational

biography entitled Gulshan-i-Awliya’.

Similarly, erroneous information is also present in Allah Diya Chishti’s Siyar al-Agtab.

However, Siyar al-Aqtab can be considered an important compilation of chronological
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biographies of nearly all South Asian Sufis of Chishtiyyah silsilah from seventh to
seventeenth centuries. He is among the very first biographers who described ‘Ala’ al-
Din ‘Ali Ahmad Sabir of Kalyar in detail. Another work compiled during this era is
Chishtiyyah Behashtiyyah Firdiisiyyah Qudsiyyah of <Ala’ al-Din Barnawi. The author
has comprehensively reported Baba Farid as compared to Shaykh ‘Abdul Haq
Muhadith and Muhammad Ghauthi Shattari. Chishtiyyah Behashtiyyah Firdiisiyyah
Qudsiyyah can be attributed as an encyclopedia of Chishtiyyah silsilah along with
‘Abdul Rahman Chishti’s Mirat al-Asrar and Muhammad Ikram Barasawi’s Igtibas al-
Anwar. However, like many other hagiographers Barnawi does not share new
information about Baba Farid. Muhammad Akram Barasawi’s Iqtibas al-Anwar is also
very important source of eighteenth century. He is presumably first Chishti
hagiographer who has applied rational approach in many cases and rejected numerous
claims of different earlier hagiographers such as Jamali and ‘Ali Asghar Chishti.
Similarly, he rejected the claim that Jamal al-Din Sulaiman was the nephew of Sultan
Mahmiud of Ghazna, moreover, he also mentioned that Baba Farid did not marry with

Huzairah Bibi.

A mammoth literature has been compiled on the life and teachings of Baba Farid in
nineteenth and twentieth centuries. However, this literature is not as significant as the
earlier centuries’ literature. Some of these sources do not provide new information
about Baba Farid and are mere an imitation or replica works. However, one key
prowess of this era’s literature is that a few historians opted rational and research-
oriented approach to compile the biographies. Moreover, some of these sources have
rendered help to fill some gapes which were present in contemporary, near
contemporary and seventeenth centuries sources. These are a) two paternal uncles of

Baba Farid (‘Ali Asghar Chishti discusses one uncle of Baba Farid), their descendants
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and spiritual position (as Khwajah Nasir al-Din Mahmud Chirag-i-Delht and Shaykh
Ahmad Sirhindi popularly known as Mujadid ‘Alif-i-Thant were the descendants of
Shaykh Ya‘qub and Shaykh ‘Abdullah, respectively; b) authenticity of the genealogy
of Baba Farid; ¢) Baba Farid as a poet; d) Baba Farid as a scholar; ¢) identification of

different graves and shrines situated inside and outside of the shrine of Baba Farid.

Muftt Ghulam Sarwar Lahori, Mirza Muhammad ‘Abdul Sattar Baig, Khalig Ahmad
Nizami, Khwajah Muslim Nizami, Wahid Ahmad Masud, Gurbachan Singh Talib,
Balwant Singh Anand and Wahad Bakhsh Siyal are distinguished biographers of this
era. It is pertinent to mention that ‘Abdul Sattar Baig, Khaliq Ahmad Nizami and
Wahad Bakhsh Siyal tried their best to point out the legends and fabrications added by
different hagiographers. Although Shaykh Muhammad Akram Barasawi has also
rejected some irrational claims of earlier hagiographers but the real rational and
scientific study about Baba Farid was started in twentieth century. Mirza Muhammad
‘Abdul Sattar Baig’s Masalik al-Salikin fr Tadhkirat al-Wasilin is a research-oriented
work of twentieth century. He has logically challenged the contemporary and early-
contemporary sources in some cases. The second worth-mentioning attempt to explore
the factual portrayal of Baba Farid has been made by Khaliq Ahmad Nizami. His The
Life and Times of Shaikh Farid al-Din Ganj-i-Shakar is a coherent and analytical
biography of Baba Farid which surpassed all other modern historians. He was the
celebrated historian of twentieth century-India regarding the Chishtiyyah silsilah. He
has also discussed the authenticity of different well-known hagiographical sources
regarding Baba Farid. However, there are some shortcomings in his masterpiece.
Muhammad Mushtag Amrohi and Khwajah Muslim Nizami challenged the genealogy

of Baba Farid presented by earlier hagiographers. Similarly, another unique feature of
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this era’s hagiographical literature is that it highlights the socio-political and economic

condition of India.

Lastly, I have made my utmost effort to explore the important primary and secondary
data by visiting different public and private libraries. Large number of sources have not
been evaluated before regarding the biography of Baba Farid some of these are like
Risalah-i-Wujadiyyah, Ganj al-Asrar, Ruqatt-i-Mashaikh, Surir as-Sadiir, Bagiyat al-
Ghara’ib, Shamail al-Atqiya, Nafa’is al-Anfas, Ghara’ib al-Karamat, Ma ‘dan al-
Ma ‘ant, Khazinat i-Rahmatullah, Tadhkirat al-Asfiya’, Samarat al-Qudiis, Chishtiyyah
Behashtiyyah Firdusiyyah Qudsiyyah, Akhbar al-Jamal, Jam* al-Salasal, Mirat al-
Awliya’, Jawahir Shakar Ganj wa Salasil-i-Anwar fi Siyar al-Abrar, Ma ‘yar-i-Salikan-
i-Tarigat, Takmilah Siyar al-Awliya’, Sharjah al-Mahmiid and seventeenth to twentieth
centuries Malfiizat (particularly the Chishti Sufis’ Malfiizar). However, some important
literature like Mukhbar al-4Awliya’ written by Shaykh Rashid Mian Gujrati bin Shaykh
Yahya Madani, Shaykh Ibrahim Ma‘stim’s Silsilah tul-Islam are available only in India,

but 1 was not able to convince the Sajjadah Nashins to provide me these manuscripts.

At the end the hypothesis that ‘factual portrayal of Baba Farid is presented by the
contemporary and near-contemporary hagiographical literature and legends and
fabrications were added by the seventeenth century’ is not justifiable, because the later
centuries’ literature explored many novel aspects of Baba Farid’s life. These facts
corroborate that biography of Baba Farid cannot be completed without the help of 17'"-

20" centuries’ literature.

It has been identified during this study that numerous important sources such as Asrar
al- Mutahayarin Malfiizat of Baba Farid, Rahadzr compiled by Shaykh ‘Ali Bihari who

was one of the eminent disciple of Baba Farid, Anwar al-Majalis Malfiizat of Khwajah
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Nizam al-Din Awliya’ compiled by Imam Muhammad, a grandson of Baba Farid,
Tuhfat-al-dbrar Karamat al Akhyar Malfiizat of Khwajah Nizam al-Din Awliya’
compiled by Shaykh ‘Aziz al-Din Sufi another grandson of Baba Farid, Khulasat al-
Lataif Malfiizat of Khwajah Nizam al-Din Awliya’ compiled by Shaykh ‘Ali Jandar,
Siraj al-"Arifin Malfiizat of Khwajah Nizam al-Din Awliya’, (compiler name is not yet
confirm), Tadhkirat al-Awliya’ of Shaykh Ain al-Din Baidari, Tarigat al-Islam and
Darjat al-‘Ala of Muhammad Salam, Diya al-Din Barani’s Salat-i-Kabir and ‘Inayat
Namah are extinct now. While some other popular Sufi literature of Medieval Muslim
India including Fawaid al-Fuad, Siyar al-Awliya’, Siraj al-Hidayah, Lataif-i-Asharafi

and Bahar al-Ma ‘ant have lost some parts of their text.
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APPENDIX- |

CHILDREN OF BABA FARID

Sons
1
Shaykh Nizam Shaykh Badr Shaykh Shihab Shaykh Shaykh Shaykh Shavkh Nasir al-
al-Din al-Din al-Din Ya'gib Ya'qib “Abdullah Din Nasrullah

Sulaima
- (Adopted som)

Daughters
1
Bibi Sharifah Bibi Mastirah Bibi Fatimah
“Aziz al-Din Tmam
Muhammad

Tulifat-at-Abrar Karamar
al-Akhyar Anwar al-Majalis
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=

10.

11.

12.

13.

14.

15.

16.

17.

18.

19.

20.

21.

APPENDIX- 11

LIST OF THE NAMES OF SAJJADAH NASHINS OF BABA FARID

Shaykh Badr al-Din Sulaiman

Shaykh ‘Ala’ al-Din bin Shaykh Badr al-Din Sulaiman popularly known as

Mij Darya

Shaykh Muhammad Ma‘adh al-Din
Shaykh Fadal al-Din

Shaykh Munawwar

Shaykh Nar al-Din

Shaykh Baha’ al-Din (father of Shaykh Salim Chishti)
Shaykh Muhammad Yinas

Shaykh Ahmad

Shaykh ‘Attaullah

Shaykh Muhammad Shihab al-Din
Shaykh Ibrahim

Shaykh Taj al-Din Mahmud
Shaykh Faidullah

Shaykh Ibrahim

Shaykh Muhammad Hamid
Shaykh Muhammad Ashraf
Shaykh Muhammad Sa‘id

Shaykh Muhammad Ysuf

Shaykh ‘Abdul Subhan

Shaykh Ghulam Rasiil
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22.

23.

24,

25.

26.

27.

28.

29.

30.

Shaykh Muhammad Yar
Shaykh Sharf al-Din
Shaykh ALLAH Jawaya
Shaykh Sharf al-Din

Pir Fateh Muhammad

Diwan Sayed Muhammad Chishti

Diwan Ghulam Qutab al-Din

Diwan Mudud Mas‘ad

Diwan Ahmad Mas‘td (although Diwan Miidiid Mas‘td Chishti is alive but he

appointed his son Ahmad Mas‘tid as his successor)

438



APPENDIX- 111

BABA FARID, HIS KHULAFA’ AND THEIR LITERARY ACHIEVEMENT

Baba Farid (d.1265)

Fawaid al-Salikin

Asrar al-Awliya’

Rahat al-Qulib

Asrar al- Mutahayarin

Ganj al-Asrar

Risalah Wajidiyyah

Commentary on ‘Awarif al-Ma ‘arif
Punjabt Poetry

Persian Poetry

Arabic poetry

Letters (in Rugatt-i-Mashaikh)

Shaykh “Arf

Khulafa
Wahid al-Dm Shavk PR - TS
MEQ::— = Sha‘fp{: il Sh;ﬁ;f;i“ Alal-Dan Khwajah Khwajah Badr Khwajah
Din Mutawwakil Al Ahmed Jamal al-Din al-Din Tshaq Nizam al-Din
R Sabr (d1291) Hanswi (d (d.1291-92) Awliya”
1261) (d.1325)
(Asrar al-

Mullimat

and Risalah <dwiva’) and

Tasrif-+-Badari

* Tuhfar-ar-dbrar Karamar al-Akhye
s Anwar al-Majalis
* Rahat al-Ouliib
* Fawaid al-Fuad
* Afdal al-Fuad
* Duny-i-Nizami
* Khidasat al-Lataif (‘AR Jandar) not
available
* Sod al-Arifin
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