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PREFACE

THE EIGHT chapters of Sufi Mysticism consist of lectures, de-
livered on various occasions, in which Hazrat Inayat Khan tried to
explain something of the essence of mysticism, and also to give a

limpse of the life and work on carth of the mystics, those beings
who through their advanced state of evolution and their constant
contact with the unseen and the unknown ‘hold aloft the light of
truth through the darkness of human ignorance’, in the words of
the Suft invocation.

Because so many people are apprehensive of the word ‘initia-
tion’, believing it to mean a kind of mysterious ordeal one has to
go through, Inayat Khan repeatedly explained its real significance,
for example, in The Way of Illumination (Vol. of this series,
pp- 46-53). When asked what initiation involved, he often replied
that it was ‘a blessing and a welcome’. The Path of Initiation and
Discipleship is a collection of lectures and papers in which the
different stages and aspects of initiation and discipleship are set
forth in a comprehensive form. It may serve as a guide to those
who wish to learn more about the esoteric activity of the Sufi
Movement.

Coming himself from a long line of Sufis, both on his father’s
and his mother’s side, it is natural that Inayat Khan should have
greatly revered the Sufi mystics and poets of the past, who have
not only left an indelible mark on the poetry, religion, and philo-
sophy of the East, but have also in their own age and later deeply
influenced Western thought. In Sufi Poetry some of the greatest
of these poets are described, their lives and work, their experiences
and characteristics.

The divinity of art, its mystical aspects, and its social signifi-
cance were subjects which were never far from Inayat Khan’s
mind. Before he left India in 1910 he was a famous musician,
singer, and poet; and when he arrived in the West to bring his
message of Sufi wisdom, he used his art, especially during the first
years, not only as a means of livelihood but also to convey the
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basic Sufi philosophical and mystical concepts to those who came
to see and hear him. Thus one of the first scries of lectures to
appear in book form was The Mysticism of Sound; another carly
series called Music is published together with it in Volume II of
the present edition. In order to make people in the West better
acquainted with Sufi ideas, the Sufi Movement also published in
those early years several small volumes containing poetry by
Persian and Indian Sufis, including translations of Inayat Khan'’s
own poems. These will be re-published in a later volume.

Then, during the last two years of his life, the Pir-o-Murshid
delivered a series of lectures on many different aspects of art,
including painting, sculpture, and architecture, which were
published after his death under the title Yesterday, Today, and
Tomorrow. It is this book which appears in the present volume in
a slightly modified form.

Hazrat Inayat Khan’s aesthetic standards differ on some points
from the values which are generally accepted in the Western
world, as does the terminology he uses. It is necessary to bear this
in mind when following the Sufi mystic’s trend of thought. In
fact, Inayat Khan always approached his subject as a mystic,
whose principal aim in this case was to place art in its proper
perspective, not so much as an achicvement of man but as a
manifestation of God through man. Therefore he does not
describe ancient forms of art as a historian would, nor does he
speak as an art critic about modern art; he merely takes some
instances and examples to illustrate the points he wants to empha-
size. To make this clearer several chapters of a more general
character have been included, and a few passages have been
deleted which referred to situations and art movements of the
beginning of the century which have lost most of their actuality.

The Problem of the Day forms the last part of this volume. It
consists of lectures on the present nced of mankind; in these
Inayat Khan stresses the fact that if in our times man has gone so
.far astray morally, it is principally because of his declining interest
in religion and his lack of a higher ideal.
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CHAPTER 1

MYSTICISM

MYSTICISM is the essence and the basis of all knowledge,
science, art, philosophy, religion, and literature. These all come
under the heading of mysticism.

When one traces the origin of medicine, which has developed
into the pure science it is today, one will find that its source was
in intuition. It is the mystics who have given it to the world. For
instance Avicenna, the great Persian mystic, has contributed more
to medicine than any other man in the world history of medicine.
We know the meaning of science to be a clear knowledge based
on reason and logic; but at the same time, where did it start? Was
it by reason and logic? First there was intuition, then came reason,
and finally logic was applied to it. Furthermore, in the lower
creation there are no doctors, yet the creatures are their own
physicians. The animals know whether they will best be cured by
standing in the sun, by bathing in a pool of water, by running in
the free air, or by sitting quietly under the shade of a tree. I once
knew a sensible dog who used to fast every Thursday. No doubt
many people of the East would say he was an incarnation of a
Brahmin, but to me it was a puzzle how the dog knew it was
Thursday!

People think a mystic means a dreamer, an unpractical person
who has no knowledge of worldly affairs. But such a mystic I
would call only half a mystic. A mystic in the full sense of the
word must have balance; he must be as wise in worldly matters as
in spiritual things. People have had many misconceptions of
what a mystic is. They have called a fortune-teller a mystic, or a
medium, a clairvoyant, a visionary. I do not mean that a mystic
does not possess all these qualities, but these qualities do not make
a mystic. A real mystic should prove to be an inspired artist, a
wonderful scientist, an influential statesman. He should have just
as good qualifications for business, for industry, for social and
political life, as the materially minded man. When people say to
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me, ‘You are a mystic, I thought you would take no notice of
this or that’, I do not like it. Why should I not take noticc of it? I
take notice of every little detail, although every little detail docs
not occupy my mind so much that I take notice of nothing clsc.
It is not necessary to be unconscious of the world whilc being
conscious of God. With our two cyes we see one vision; so wc
should see both aspects, God and the world, as a clear vision at the
same time. It is difficult, but not impossible.

Mysticism is an outlook on life. Things which scem real to an
average person are unrcal in the cyes of the mystic; and the
things that sccm unreal in the eyes of the average person are real
in the eyes of the mystic.

For the mystic God is the sourcc and goal of all. God is all, and
all is God; but a rcal mystic does not say, as an intellectual student
of philosophy does, ‘I do not believe in God, although I belicve
in the abstract’. Such a man is unpoetic and without an ideal. He
may have got hold of some truth, but it is a flower without
fragrance. One cannot worship the abstract; no one can coni-
municate with the abstract, give anything to it, nor take anything
from it. To worship in that way is meaningless. We must have
something before us to love, to worship, to adhere to, to look up
to, to raise high. But while it is true if we say, ‘God is everything
and all’, yet at the same time, from another point of view,
‘everything’ means ‘nothing’.

The mystic says, ‘If you have no God, make one.” It is the man
without an ideal and without imagination who ignores God. A
cup of water is as interesting as the ocean, or perhaps even more
so when one is thirsty. A personal God is as important as, or even
more important than, the idea of the abstract from which we gain
nothing. We human beings have our limited mind. We can grasp
the idea of God inasmuch as we can conceive of God. For instance
we may have a friend whom we love and whom we wish to
praise; and yet he is above our praise. All we can do is to say,
‘How kind, how good, how patient, or how wonderful is my
friend.” That is all. Our words cannot make him greater. Our
words cannot even express fully what we ourselves think of him.

All we can do is to make a conception of our friend for our own
understanding,
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It is the same with God. Man cannot comprehend God fully.
All he can do is to form a conception of God for himself in order
to make comprehcensible something which is unlimited. That is
why the mystic does not say, ‘My realization of God is higher
than yours, therefore I keep away from you.” I have seen a mystic
walking in a religious procession with the peasants, singing hymns
with them before an idol of stone. He himself was greater than
the god in the procession and yet he was singing with the same
reverence as everybody else. He never had any desire to show
that his belicf, his rcalization, was higher or greater than the
realization of the others.

God is not abstract for the mystic; to him He is a reality. The
mystic does not think of God as abstract, although he knows God
to be so. It is not a question of knowing, but of being. God for
the mystic is the stepping-stone to self-realization. He is the gate,
He is the door, the entrance to the heavens. God, for the mystic,
is a key with which to open the secret of life, the abode from
whence he comes and to which he returns and where he finds
himself at home.

Once a Western secker of truth went to a sage in China and
said to him, ‘T have come to learn from you what truth is.” The
sage said, ‘Many of your missionaries come to us here and teach
your faith. Why do you come to me?’ “Well,” he said, ‘what they
teach about is God. We know about God; but now I come to you
to ask you about the mystery of life.” The sage said, ‘If you know
God, that is all there is to be known, there is nothing more. That
is all the mystery there is.’

There is the question of the mystic’s conception of Christ. Do
we not know that one person is better than another, and is it not
true that God is in man? If that is true, the mystic says, what
objection is there if one person calls Christ God, and if the other
believes Christ to be man? If God is in man, then if Christ is
called God, what docs it matter? And if Christ is called man, it
only raises man, whom God has created, to that stature. Both
have their reasons, and both are right, and yet they oppose one
another. Some object to Christ being called divine; but if divinity
is not sought in man, then in what shall we seck God? Can divinity
be found in the tree, in the plant, in the stone? Yes indeed, God is
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in all; but at the same time it is in man that divinity is awakened,
that God is awakened, that God can be seen.

The tolerance of the mystic is different. The people of a certain
nation, race, or religion may say, ‘In Jesus Christ we sce the Lord.’
Under that name they recognize their ideal. People of other
countries have seen their divine ideal in Buddha. For their consola-
tion and in support of their ideal they can all find in history the
name of someone who has once existed. The Muslim says that
Mohammad is the object of his worship, the Hindu says Krishna.
As long as they have not realized the spirit of their ideal they will
dispute, quarrel, and fight; and they will say, ‘My Teacher is
great,” ‘Mine is greater still.” But they do not sce that it is one and
the same spirit, manifesting in greater excellence. We exalt the
teacher to the extent that we have understood him, but we do
not exalt him enough if we call him by a certain name and thus
limit him to a certain part of the world. But when we sce the un-
limited, we can call him by all names and say, “You are Krishna,
you are Christ, and you are Buddha’, just as the loving mother
can call her child ‘My prince’. She can give the most beautiful
names to her child.

Once four little girls were disputing. One said, ‘My mother is
better than yours.” The second girl said, ‘My mother is better than
your mother.” So they were arguing and being quite disagreeable
to one another. But someone who was passing by said to them,
‘It is not your mother or their mother, it is the mother who is
always the best. It is the mother quality, her love and affection for
her children.” This is the point of view of the mystic in regard to
the divine ideal.

The moral principle of the mystic is the love principle. He says,
“The greater your love, the greater your moral. If we are forced
to be virtuous according to a certain principle, a certain regulation,
certain laws or rules, that is not real virtue. It must come from the
depths of our heart; our own heart must teach us the true moral.’
Thus the mystic leaves morality to the deepening of the heart
quality. The mystic says that the more loving someone’s heart is,
the great is his morality,

There is no greater teacher of morals than love itself, for the
first lesson that one learns from love is: I am not, you are. This is
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sclf-denial, self-abnegation, without which we cannot take the
first step in love’s path. One may claim to be a great lover, to be
a great admirer, to be very affectionate, but it all means nothing;
as long as the thought of self is there, there is no love. But when
the thought of self is removed then every action, every deed that
one performs in life, becomes a virtue. It cannot be otherwise. A
loving person cannot be unjust, a loving person cannot be cruel.
Even if what he does seems wrong in the eyes of a thousand people
it cannot be wrong in reality. In reality it will be right, for it is
inspired by love.

What is religion to the mystic? The religion of the mystic is a
stcady progress towards unity. How does he make this progress?
In two ways. In the first way he sees himself in others, in the
good, in the bad, in all; and thus he expands the horizon of his
vision. This study goes on throughout his lifetime, and as he
progresses he comes closer to the oneness of all things. And the
other way of developing is to become conscious of one’s own self
in God, and of God in one’s self, which means deepening the
consciousness of our innermost being. This process takes place in
two directions: outwardly by being one with all we see, and
inwardly by being in touch with that one Life which iseverlasting,
by dissolving into it, and by being conscious of that one Spirit
being the existence, the only existence.

The law of the mystic is the understanding of the law. The
average man says, “This person has got the better of me. I will
show him!" The mystic’s outlook is different; he believes that no
one can get away with anything in this world without paying for
it. For every gain, the food one eats, every drop one drinks, every
breath of air one takes, there is a tax to be paid. One is continually
paying, and yet one does not know it. This shows that behind it
all there is a perfect justice working. One cannot get the slightest
comfort and pleasure without having to pay for it, and every pain
has its own reward, though few seem to realize this. Therefore
behind all this falsehood and injustice we see that there is a perfect
wisdom working continually day and night. The mystic sees it
in everything with open eyes; and that is the great miracle. For
in the first place the mystical life is a puzzle, in the second place a
bewilderment, and in the third place a miracle.

B
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It is a puzzle when the law is not understood, a very intcresting
puzzle. There is no better game than to be occupied with that
puzzle, to try and understand it, to solve it. It is so intcresting that
there is no sport or game that can be compared with it. Then it is
a bewilderment, because of the difference between the way
everybody looks at life and how it is in reality. There comes a
stage when a person says, ‘Either they are all mad, or I am mad;
but someone must be mad !’

The mystic can see from the point of view of cveryone clsc as

well as from his own, which may be quite the contrary. For
instance, in his teachings Christ says, ‘If anyonc asks you for your
coat, give him your overcoat also.” A worldly man will say, ‘It is
not practical; if someone asked this of me every day I would be
continually buying new coats!” Yet at the same time it is more
than practical from the point of view of the Mastcr, for according
to his view we cannot give anything, in whatever form, without
getting it back in some way or other. Pure thought, good will,
our service, our time, whatever we give, is never lost. It comes
back to us according to our willingness to give; it comes back to
us a thousandfold. That is why one is never the loser by being
generous; one only gains.
‘ The mystic sees the law in all things and this gives him an
insight into life. He begins to see why this misery has come upon
him, why that pleasure has come; why one person is prospering
and another not, why one is progressing and not the other. All
these things become clear to him because he sees the law working
in all things. The law of the mystic is not the law of the people. It
is the law of nature; it is the real law.

A mystic never restricts himself to a certain rule, for instance to
the rule of celibacy, although for certain experiences celibacy is of
great importance. But if it is necessary for him to fast, practise
cehbaFy, live on a vegetarian diet, or stay in a remote place in
seclusion, or any other such thing, he can prescribe it for himself
and be benefited by it. But one cannot say a mystic must do this or
that, or that he must live a certain life; Solomon with his kingdom
and all his grandeur was as great a mystic and as wise a man as
many hermits in the forest. One cannot judge a mystic by his
appearance. If he is a real mystic, he will be a king whether he is
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in the midst of the treasures of a court or sitting clad in a ragged
mantle. He is a king just the same wherever he is. Neither money,
a court, nor life in the world can take away his kingship from him.
If he chooses to live in solitude, it is his own affair. If he wishes to
be in the crowd, he may just as well be there. Whether a person
sits in a remote place in the forest or in a baker’s shop, if he is
thinking of a high ideal his surroundings cannot touch him; he
does not see them. There is no aspect of life that can deprive a
mystic of his mystical spirit. He may be rich or poor, in the midst
of the world or away from everything, he is a mystic just the
same.

The way to perfection for the mystic is by the annihilation of
the false ego. He understands that in man there is a real ego, that
this ego is divine, but that the divine ego is covered by a false
ego; and every man has a false ego because it begins to grow from
his birth.

Man develops in himself a false idea, and that false idea is
identification with something which he calls himself. He says, ‘T
am a professor, a lawyer, a barrister, a doctor,” or, ‘I am a king, a
lord, or something.” But whatever he claims, he is not that. His
claim may be humble or proud, but in reality he is not that.

The mystic on the spiritual path perseveres in wiping out this
false ego as much as he can, by meditation, by concentration, by
prayer, by study, by everything he does. His one aim is to wipe
out so much, that one day reality, which is always there buried
under the false ego, may manifest. And by calling on the Name of
God, in the form of prayer, or in Zikr, or in any other form, what
the mystic does is to awaken the spirit of the real ego in order that
it may manifest. It is just like a spring which rises out of the rock
and which, as soon as the water has gained power and strength,
breaks even through stone and becomes a stream. So it is with the
divine spark in man. Through concentration, through meditation,
it breaks out and manifests; and where it manifests it washcs away
the stains of the false ego and turns into a greater and greater
stream, which in turn becomes the source of comfort, consolation,
healing, and happiness for all who come into contact with that
spirit.
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CHAPTER 1II

THE MYSTIC

MYSTICISM is neither a faith nor a belief, nor is it a principle
or a dogma. A mystic is born; being a mystic means having a
certain temperament, a certain outlook on life. It is for this rcason
that many are confused by the word mystic, becausc mysticism
cannot be explained in plain words.

To a mystic, impulse has divine significance. In every impulse a
mystic sees the divine direction. What people call free will is
something that does not exist for a mystic. He sces onc plan,
working and making its way towards a desired result, and cvery
person, whether willingly or unwillingly, contributes towards the
accomplishment of that plan; and this contribution to the plan is
considered by one to be free will and by another accident. The
one who feels, “This is my impulse; this is my idea; this I must
bring into action’, only knows of the idea from the moment it
has become manifest to his view. He therefore calls it free will.
But from whence did that idea come to him? Where does impulse
come from? It comes, directly or indirectly, from within. Some-
times it may seem to come from outside, but it always starts
from within, and thus every impulse for a mystic is a divine
impulse. One may ask, why is not every impulse divine for every-
body, since ever impulse has its origin within? It is because not
everybody knows it to be so. The divine part of the impulsc is in
realizing it is divine. The moment we are conscious of the divine
origin of the impulse, from that moment it is divine. Although all
through life it has come from within, it is the fact of knowing
this which makes it divine,

A mystic removes the barrier that stands between himself and
another person by trying to look at life, not only from his own
point of view, but also from the point of view of another. All
disputes and disagreements arise from people’s misunderstanding
of each other, and mostly people misunderstand each other
because they have their fixed point of view and are not willing to



Sufi Mysticism 21

move from it. This is a rigid condition of mind. The more dense
a person, the more he is fixed in his own point of view. Therefore
it is easy to change the mind of an intelligent person, but it is
most difficult to change the mind of a foolish person once it is
fixed. It is the dense quality of mind which becomes fixed in a
certain idea, and that clouds the eyes so that they cannot see from
the point of view of another person.

Many fear that by looking at things from the point of view of
someone else they lose their own point of view, but I would rather
lose my point of view if it was a wrong one.Why must one stick
to one’s point of view simply because it is one’s own? And why
should it be one’s own point of view and not all points of view,
the point of view of one and the same Spirit? For just as two eyes
are needed to make the sight complete and two ears are necessary
to make the hearing complete, so it is the understanding of two
points of view, the opposite points of view, which gives a fuller
insight into life.

A mystic calls this unlearning. What we call learning is fixing
ideas in our mind. This learning is not freeing the soul; it is
limiting the soul. By this I do not mean to say that learning has no
place in life, but only that learning is not all that is needed in the
spiritual path; there is something besides, there is something
beyond learning, and to this we can only attain by unlearning.
Learning is just like making knots of ideas, and the thread is not
smooth as long as the knots are there. They must be unravelled,
and when the thread is smooth one can treat it in any way one
likes. A mind with knots cannot have a smooth circulation of
truth; the ideas which are fixed in one’s mind block it. A mystic,
therefore, is willing to see from all points of view in order to
clarify his knowledge. It is that willingness which is called un-
learning.

The sense of understanding is one and the same in all of us, and
if we are willing to understand, then understanding is within our
reach. Very often we are not willing to understand, and that is
why we do not understand. Mankind suffers from a sort of stub-
bornness. A man goes against what he thinks comes from another
person. And yet everything he has learned has come from
others; he has not learned one word from himself. All the same he
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calls it his argument, his idea, and his view, although it is no such
thing; he has always taken it from somewhere. It is by accepting
this fact that a mystic understands all, and it is this which makes
him a friend of all.

A mystic does not look at reasons as everybody elsc does,
because he sees that the first reason that comes to his mind is only
a cover over another reason which is hidden behind it. He has
patience, therefore, to wait until he has lifted the veil from the
first reason, until he sees the reason behind it. Then again he
sees that this reason which was hidden behind the first reason is
more powerful, but that there is a still greater reason behind it.
And 5o he goes from one reason to another, and secs in reason
nothing but a veil to cover reality. And as he goes further, pene-
trating the several veils of reason, he reaches the essence of reason.
By touching the essence he sees the reason in everything, good
and bad.

Compare a mystic with an average person who argues and
disputes and fights and quarrels over the first reason, which is
nothing but a cover. Compare the two. The one is ready to form
an opinion, to praise and to condemn; while the other patiently
waits until reality gradually unfolds itself. A mystic believes in the
unknown and unseen, not only in the form of God, but thc un-
known that is to come, the unseen that is not yet seen; whereas
the other has no patience to wait until he knows the unknown,
until he sees the unseen. A mystic does not urge the knowledge
of the unknown or unseen upon another, but he sees the hand of
the unknown working through all things. For instance, if a mystic
has the impulse to go out and walk towards the North, he thinks
there must be some purpose in it. He does not think it is only a
whim, a foolish fancy, although the reason for it he does not
know. But he will go to the North, and he will try to find the
purpose of his going there in the result that comes from it.

The whole life of the mystic is mapped on this principle, and it
is by this principle that he can arrive at the stage where his im-
pulse becomes a voice from within that tells him ‘go here’, ‘go
there’, or ‘leave’, ‘move’, or ‘stay’. Therefore while others
are prepared to explain why they are doing somecthing or
gomng somewhere or what they wish to do, the mystic cannot
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explain, because he himsclf does not know. And yet he knows
more than the person who is ready to answer why he is going and
what he is going to accomplish, for what does man know about
what will happen to him? He makes his programme and plans,
but he does not know.

Man proposes and God disposes. Many say this every day, yet
at the same time they make their programmes and lay out their
plans. A mystic is not particular about it. He is working on the
plan which is laid out already and he knows that there is a plan.
He may not know the plan in detail; but if anyone can and will
know the plan, it is the mystic. This again tells us something:
that the one who knows little, knows most; and those who seem
to know more, know the least.

The outlook of the mystic is like that of a man standing on a
mountain-top and looking at the world from a great height. And
if a mystic looks upon everyone as being not much different one
from another, because they are all like children to him, it is like
what we sce from the top of a mountain. All people whether tall
or short scem to be of the same size; they appear like little beings
moving about; and an average man is frightened of truth in the
same way that a person who has never been on a great height gets
frightened at the sight of the immensity of space. The truth is
immense, and when a person reaches the top of understanding he
becomes frightened and he does not want to look at it.

Many have told me, ‘Eastern philosophy interests us very
much, but the conception of Nirvana is very frightening.” And I
have answered, “Yes, it is frightening. Truth is just the same:
truth is also frightening, but truth is reality.” Besides man is so
fond of illusion that he so to speak revels in it. If someone awakens
a man who is having an interesting dream, that man will say, ‘O
let me sleep on!” He likes looking at his dream; he does not want
to wake up to reality because reality is not as interesting as the
dream. Thus among the seckers after truth we find only one in a
thousand who is courageous enough to look at the immensity of
truth. But there are many who take an interest in illusion, and
they are inclined, out of curiosity, to look at mental illusions,
because these are different from the illusion of the physical life.
And they are apt to call this mysticism, but it is not mysticism.
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No one can be a mystic and call himself a Christian mystic, a
Jewish mystic or a Mohammadan mystic. For what is mysticism?
Mysticism is something which erases from one’s mind all idea of
separateness, and if a person claims to be this mystic or that
mystic he is not a mystic; he is only playing with a name.

People say that a mystic is someone who dreams and who
lives in the clouds; my answer to this is that the rcal mystic
stands on earth, but his head is in heaven. It is not truc that the
wise man is not intellectual, or that the wise man is not clever. A
clever man is not necessarily wise, but the onc who has the higher
knowledge has no difficulty in gaining knowledge of worldly
things. It is the man who has knowledge of worldly things only
who has great difficulty in absorbing the higher knowledge.
Mr. Ford was very wise when he said to me, ‘If you had been a
business man, I am sure you would have been successful.” Further-
more, he said, ‘T have tried all my life to solve the problem which
you appear to have solved.’ This again gives us an insight into the
idea that higher wisdom does not debar a person from having
worldly wisdom, though worldly wisdom does not qualify a
person to attain to the higher wisdom.

And now let us come to the mystic’s vision. People think that
to see colours or Spirits or visions is mystical. But mysticism can-
not be restricted to this, and those who see these things are not
necessarily mystics. Besides those who can see and whose vision is
clear, say so little about it. The mystic will be the last to claim
that he sees or does wonderful things; his vision and his power
would be diminished as soon as he began to feed his vanity by
claiming to know or do things which others cannot know or do.
The main thing that the mystic has to accomplish is to get rid of
the false €80, 50 that if he feeds it on claiming such things he will
lose all his power and virtue and greatness.

To.a mystic every person is like an open letter, just as to an
experienced physician a person’s face tells his condition. And yet
a mystic would never say to someone else, ‘In this person I see this
or that’, for the more he knows the greater trust is put in him by
God. He covers all that should be covered; he only says what

has to be said, A mystic will know most and yet will act inno-
cently. It is the ones who know little who make a fuss about their
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knowledge. The more a person knows, the less he shows to others.
Besides a mystic is never ready to correct people for their follies,
to condemn them for their errors, or to accuse them of foolishness.
He sces so much of errors and follies and foolishness that he never
feels inclined to point them out; he just sees life in its different
aspects, and understands the process an individual goes through
in life. It is by mistakes and errors that one learns in the end, and a
mystic never feels that he should condemn anyone for them; he
only feels that they are natural. Some are advancing rapidly,
others are going slowly. Foolishness is just like light and darkness:
it is through darkness that the sun rises, and through ignorance
wisdom will rise one day. A mystic, therefore, need not learn
patience; he is taught patience by life from the beginning till the
end. A mystic need not learn tolerance; his outlook gives him
tolerance, it is natural for him. He need not learn forgiveness;
he cannot do anything but forgive.

Man loves complexity and calls it knowledge. A great many
societies and institutions in the world which call themselves
occult and esoteric and psychic and by various other names,
knowing that everyone is interested in complexity, cover the
truth; and instead of covering it with one cover they cover it
with a thousand covers to make it more interesting. It is just like
customs which were followed in ancient times when people came
to worship and asked the priest how they should do it, and he
would say, ‘How far do you live from the shrine?” And when
they said, “Two miles,” he answered, “You must come on foot to
the shrine and walk around it a hundred times before you may
enter it.” He gave them a good exercise before they were allowed
to come in. And even today they do the same thing. When a
person says, ‘I want to see truth’, but wishes to look for truth in
complexity, they cover truth under a thousand covers and then
they give him the problem to solve. Are there not many people
interested in the Mahatmas of the Himalayas, are there not many
interested in the holy souls in remote places of Persia, many who
look for a master in the centre of Australia? Perhaps next year an
article will appear declaring that a great soul has been born in
Siberia. What is it all about? It is all the love of complexity, queer
notions, strange ideas which do not lead souls any further.
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Therefore a mystic very often appears to be simple, because
sincerity makes him feel inclined to express the truth in simple
language and in simple ideas. But because people value complexity,
they think that what he says is too simple and that it is somcthing
which they have always known, that it is nothing new. But, as
Solomon said, there is nothing new under the sun.

Besides truth belongs to the soul and the soul knows it, and as
soon as the truth is spoken the soul recognizes it; it is not ncw, not
foreign to it. If a person says, “This is something I alrcady know’,
even if his soul has known it, it can never be repeated too often for
him. The great saints of the East have repcated onc phrasc, for
instance, ‘God is One’, perhaps a million times in their lives.
Should we believe that they were so foolish as not to be able to
understand the meaning of it by saying it once? Why then do they
repeat it a million times? The reason is that it is never cnough.
We live in the midst of illusion from morning till cvening when
we go to sleep. What we do not know is the illusion in which we
are from morning till evening. It is not the truth we do not know;
truth is all we know—if we know anything fully. The mystic,
therefore, instead of learning truth, instead of looking for truth,
wishes to maintain truth; he wishes to cling to the idea of truth, to
keep the vision of reality before him lest it may be covered by the
thousand veils of illusion.

Does the mystic make any effort to reach thc highest realiza-
tion? Yes. It is an art which is passed on from teacher to pupil,
and so this art is handed down through the ages from onc person
to another. One might ask why, if truth is within oneself, is there
any necessity for such an art. But, after all, art is not naturc. The
animals and birds do not need an art; they are happy. they are
peaceful, they are innocent, they are spiritual, really spiritual.
They live in nature, their life is natural. We live far away from
nature, we have made our artificial world to live in; and that is
why we require an art to free ourselves from it. I do not mean to
say that we must abandon life, or that we must not have anything
to do with life in order to be mystics, but we have to practise
that art which enables us to get in touch with reality.

That art is in the first place concentration. Concentration does
not mean closing the eyes and sitting in church on Sunday. Many
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know how to close their eyes and sit there, yet their mind wanders
about, specially when they have closed their eyes. Concentration
means that every atom of the body and of the mind is centred in
one spot.

The next step is contemplation; that is to be able to retain an
idea which raises one’s consciousness from the dense world. The
third stage is meditation, and that is to purify oneself, to free one-
sclf, and to open oneself to the light of truth, in order that it may
abide in one’s spirit. And the fourth step is realization. Then the
mystic is no longer the knower of truth, but is truth itself.

CHAPTER III

REALIZATION

THERE IS one God and one truth, one religion and one mysti-
cism; call it Sufism or Christianity or Hinduism or Buddhism,
whatever you wish. As God cannot be divided, so mysticism
cannot be divided.

It is an error when a person says, ‘My religion is different from
yours.” He does not know what religion means. Neither can there
be many mysticisms, just as there cannot be many wisdoms;
there is one wisdom. It is an error of mankind to say: this is
Eastern and that is Western; this only shows lack of wisdom.

It is the same divine truth that man inherits, no matter to what
part of the world he belongs. To distinguish between occultism
and mysticism is also an error, just as it would be an error to
say of one’s eyes: this is my eye and that is yours. The two eyes
belong to one soul. When a person pictures mysticism as a branch
of a tree which is truth, he is wrong in thinking it to be a branch;
for mysticism is the stem which unites all branches. Mysticism is
the way by which to realize the truth. Jesus Christ said, ‘T am the
Way and the Truth.” He did not say, ‘I am the Ways and the
Truths’; for there is only one way, and any other way would be
the wrong way. Many religions there are, but not many wisdoms.
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Many houses of the Lord for worship, but only one God. Many
scriptures, but only one truth. So there are many methods, but
only one way.

The methods of gaining that realization are many, but therc are
four principal ones: by the heart, by the head, by action, by
repose. A person must choose from among these four different
methods of developing himself and preparing himsclf to journey
on the way, the only way, which is called mysticism. No religion
can call it its own, but it is the way of all religions. No church can
say that it owns it, for it belongs to all churches. No one can say
that his is the only way. It is the same way as all others have to go.

People have often imagined that a mystic mecans an ascetic, that
a mystic is someone who dreams, a person who lives in the air,
someone who does not dwell here on the carth, a person who is
not practical; or that a person who is an ascetic must be a hermit.
This is not the case. And very often people think of the mystic as a
peculiar sort of man, and if they meet someonc who is peculiar,
they say that he must be a mystic! This is a wrong conception, an
exaggeration, for a real mystic must show equilibrium, balance.
He will have his head in the heavens but his feet will be on the
carth. The real mystic is as wide awake in this world as in the
other. A mystic is not someone who dreams. He is wide awake;
yet he is capable of dreaming when others are not, and of keeping
awake when the rest cannot do so. A mystic strikes the balance
between two things: power and beauty. He does not sacrifice
power for beauty, nor beauty for power. He possesses power and
enjoys beauty.

There are no restrictions in the life of the mystic; everything
there shows balance, reason, love, and harmony. The religion of
the mystic is every religion, and yet he is above what people call
their religion. In point of fact he is religion, and his moral is that
of all religions: reciprocity; to reciprocate all the kindness we
receive from others, to do an act of kindness to others without
wanting any appreciation or return for it, and to make every
sacrifice, however great, for love, harmony, and beauty.

The God of the mystic is to be found in his own heart; the
truth of the mystic is beyond words. People argue and debate
about things of little importance, but mysticism is not to be
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discussed. People want to talk in order to know, and then they
forget it all. Very often it is not the one who knows who talks so
much, but the one who wants to know. The one who knows but
does not discuss is the mystic. He knows that happiness is in his
own heart; but to put this into words is like putting the ocean into
a drop of water.

Yet there is a wine which the mystic drinks, and that wine is
ecstasy. A wine so powerful that the presence of the mystic
becomes as wine for everyone who comes into his presence.
This wine is the wine of the real sacrament, whose symbol is
found in the church. What is it, where does it come from, what is
it made of ? It may be called a power, life, a strength which comes
through the mystic, through the spheres which every man is
attached to. By his attachment to these spheres the mystic drinks
the wine which is the sustenance of the human soul, and that wine
is ecstasy, the mystic’s intoxication. That intoxication is the love
which manifests in the human heart. What does it matter, once a
mystic has drunk that wine, whether he is sitting among the rocks
in the wilderness or in a palace? It is all the same. The palace does
not deprive him of the mystic’s pleasures, neither does the rock
take them away. He has found the kingdom of God on earth,
about which Jesus Christ has said, ‘Seek ye first the kingdom of
God and all these things shall be added unto you.’

People strive for many different things in this world but last
of all they seck the spiritual path. And there are some indifferent
ones who say, “There is a long life before us and when the time
comes that I must awake I shall wake up.” But the mystic knows
that this is the one thing he must attend to, that all other things
come after that. It is of the greatest importance in his life.

Should he, by working for realization of God, neglect his
duties in the world? It is not necessary. There is nothing that a
mystic need renounce in order to have the realization of life. He
only needs to attach the greatest importance to what is most
important in life.

The life of a mystic is meditative, but to him meditation is like
the winding of a clock. It is wound for only a moment, yet all day
long it goes by itsclf. He does not have to think about it all day
long. He does not trouble about it.
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A Shah of Persia used to sit up atnight for hisvigils and prayers.
And a friend who was visiting him wondered at his long medita-
tions after the whole day’s work. ‘It is too much,” he said, ‘you do
not need so much meditation.” ‘Do not say so,” was thc answer,
‘you do not know. For at night I pursue God, and during the day
God follows me.” The moments of meditation sct the wholc
mechanism in running order, like a strcam running into the
ocean. They do not in the least keep the mystic from his duty;
they only bless every word he speaks with the thought of God.

In all he thinks or does there is the perfume of God, which
becomes a healing and a blessing. And if one asks how a mystic,
who has become so kind and helpful, gets on among the crowd in
everyday life, since the rough edges of everyday life rubbing
against him must necessarily make him heartsore, the answer is
that they certainly do, and the heart of the mystic is cven morc
sore than that of anybody else. Where there is only kindncss and
patience all the thorns will come. But just as the diamond by be-
ing cut becomes brilliant so does the heart; and when the heart
has been sufficiently cut it becomes a flame which illuminates
not only the life of the mystic, but also that of others.

CHAPTER 1V

THE NATURE AND WORK OF A MYSTIC

THERE IS a difference between a philosopher, a wise man, a
mystic, and a sage. From a mystical point of view the philosopher
is a person who knows the nature and character of things and
beings, who has studied this, who has reasoned it out, and who
understands it. A wise man is he who has been the pupil of life.
Life has been his teacher; its sorrows and troubles and experiences
have brought him to a certain understanding of life. A mystic,
however, need not have had experience of life to teach him, nor
the study of life to make him intellectual enough to understand it
better. The mystic is born with the mystical temperament. His
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languagec is a different language, his experience a different experi-
ence; he so to spcak communicates with life, with conditions,
things, and beings. But the sage has all three of these qualities.
The sage is a philosopher, a wise man, a mystic, all three com-
bined.

It is possible that a mystic may be no philosopher; though the
mystic always has a clear vision and understanding, he may not
have the philosopher’s means of expression. The difference is like
that between short sight and long sight. The mystic may not see
the outline of things distinctly, a philosopher may observe only
the detail, while the wise man may not be a philosopher but has
learnt wisdom from life, and he may be different from the mystic
as well.

And yct, when they arrive at the stage of the culmination of
knowledge, they all come closer together. For instance, I was
once talking to a business man, a man who had spent nearly fifty
years of his life in commerce, and had made a success of it. He
had never believed in any religion, he had never studied any
philosophy, except that sometimes he read the works of great
pocts. But after we had talked for about an hour on subjects
concerning the inner life, he discovered that he was not very far
from my own beliefs; that after all, the patience which is required
to make money, the sacrifices one has to make in order to be
successful, and the experiences one has to go through with those
whom one works with daily in business, had been for him both a
practice and a study. And I found that he was not very far from
the conclusions to which a wise man, a philosopher, 2 mystic
would come. It is he whom I would call a wise man, for by his
wisdom he had reached that truth which is studied by the philo-
sopher and which is attained by the mystic through meditation.

The meaning of philosophy has changed in modern times.
People generally understand by philosophy that which one finds
in the books written by European philosophers and which are
rcad and studied at universities. But spiritual philosophy is differ-
ent; it is a different kind of knowledge, an understanding of the
origin, the nature, and character of things and beings. It necessi-
tates the study of human nature, the study of conditions of life.
It is the deeper insight into life which makes one a philosopher.



32 The Sufi Message

Mysticism is neither taught nor learned. A mystic is born; it is a
temperament, it is a certain outlook on life, it is a certain attitude
towards life that makes a man a mystic. His chicf characteristic is
that he knows the meaning of every action, whether it is by intui-
tion or by accident, although to a mystic nothing is an accident.
Every action, every condition, everything that happens has a
meaning and a purpose. Very often people find that a mystic has
a queer temperament. He may suddenly think during the night, fI
must go to the North’, and in the morning he scts out on his
journey; he does not know why, he does not know what he is to
accomplish there, he only knows that he must go. By going there
he finds something he has to do and sees that it was the hand of
destiny pushing him towards the accomplishment of that purpose,
which inspired him to go to the North. Or a mystic will tell a
person to do or not to do a thing. If that person asks the rcason he
cannot tell him. His fecling comes by intuition, 2 knowlcdge
which comes from the world unsecn, and according to that
knowledge he acts. Therefore the mystic’s impulse is a_divine
impulse, and one can judge neither his action nor his attitude. One
will find that there are various aspects of the mystic temperament.

But there is a knowledge which a mystic attains by means of the
head and which prepares him to find his way to the truth. Reason~
ing is a faculty which the mystic uses, and which he may develop
like any man of common sense, any practical man; the difference
is only that the mystic does not stop at the first reason but wishes
to see the reason behind all reasons. Thus in everything, whether
right or wrong, the mystic seeks for the reason. The immediate
answer, however, will be a reason which does not satisfy him, for
he sees that behind that reason there js yet another reason. And so
he progresses in the knowledge of all things, which is far greater
than the knowledge gained by one thing. This is why neither
wrong nor right, good nor evil, excites the mystic very much,
neither does it greatly shock or surprise him. For everything
seems to him to have its own nature, and it is understanding this
which makes him feel at one with all that exists. And what can
one wish for more in life than understanding? It is understanding
that gives one harmony in the home with those near and dear to
one, and peace outside the home with so many different natures
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and characters. If one lacks understanding one is poor, in spite of
all that one may possess of the goods of this world, for it is under-
standing which gives a man riches.

If life could be pictured, one would say that it reminds one of
the sea in a storm, the waves coming and going—such is life. And
it is the understanding of this which gives man the weight which
enables him to endure through rain and storm and all vicissitudes.
Without understanding he is like a jolly-boat on the sea which
cannot weather the storm. Through understanding a mystic
learns. He learns tact; he is tactful under all circumstances; and his
tact is like a heavily laden ship, which the wind cannot capsize
and which rides steady in the midst of the storm.

The nature of life is such that it easily excites the mind and
makes man unhappy in an instant. It makes man so confused that
he does not know where to take the next step. In contrast with
this the mystic stands still and inquires of life its secret; and from
every experience, from every failure or success, the mystic learns
a lesson; thus both failure and success are profitable to him.

The ideal of a mystic is never to think of disagreeable things.
What one does not want to happen one should not think of. A
mystic erases from his mind all the disagreeable things of the past.
He collects and keeps his happy experiences, and out of them he
makes a paradise. Are there not many unhappy people who keep
part of the past before them, which causes them pain in their
heart? Past is past; it is gone. There is eternity before us. If we
want to make our life as we wish it to be, we should not think
disagreeable thoughts and ponder over painful experiences and
memories that make us unhappy.

It is for this reason that to some extent life becomes easy for a
mystic to deal with. For he knows every heart, every nature,
whereas those who are untouched by the mystic’s secret suffer
from their difficulties both at home and outside. They dread the
presence of people they do not understand; they want to run
away from them, and if they cannot escape they feel as if they are
in the mouth of a dragon; and perhaps they are placed in a situa-
tion which cannot easily be changed. The consequence is that they
heap confusion upon confusion. And how very often one sees
that when two people do not understand one another, a third

C
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comes and helps them to do so, and the light thrown upon them
causes greater harmony! The mystic says: whether it be agrec-
able or disagreeable, if you are in a certain situation, make the best
of it; try to understand how to deal with such a situation. There-
fore a life without such understanding is like a dark room which
contains everything you wish: it is all there, but there is no light.

The world is after all a wonderful place, in spite of so many
souls wishing to leave it. For there is nothing which cannot be
obtained in this world; everything is there, all things good and
beautiful, all things precious and worth while; they are all there,
if only one knows their nature, their character, and how to obtain
them.

If you ask some people what is the nature of life, they will say,
“The further we go in striving for happiness, the further we are
removed from it.” This is true. But the one who does not know
that unhappiness does not really exist, takes the wrong way.
Besides happiness is more natural than unhappiness, as good is
more natural than evil, and health than illness. And yet man is so
pessimistic. If we tell him how good someone is he cannot believe
this to be true, but if we tell him how bad a person is he will
readily believe it.

The work of a mystic, therefore, is to study lifc. To the mystic
life is not a stage-play or an entertainment. For the mystic it is a
school in which to learn, every moment of one’s life; it is a con-
tinual study. And the scripture of the mystic is human nature;
every morning he turns a new page of this scripture. And the
books of the great ones who have brought the Message to the
world from time to time, and which became sacred scriptures and
were read for thousands of years, generations of people taking their
sp%ritual food from them, are the interpretations that they gave of
this scripture which is human nature. That is why all the sacred
scriptures always have the same sacred feeling.

The mystic respects all religions and he understands all the
different and contradictory ideas, for he understands everyone’s
language. The mystic can agree, without having to dispute, with
both the wise and the foolish. For he sees that the nature of facts is
such that they are true in their own place; he understands every
aspect of their nature. The mystic sees from every point of view.
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He sces from the point of view of each person and that is why he is
harmonious with all. A man comes to a mystic and says, ‘I cannot
believe in a personal God, it means nothing to me.” Then the
mystic answers, “You are quite right.” Another man says, ‘The
only way of making God intelligible is in the form of man.” The
mystic says, ‘You are right.” And another person says, ‘How
foolish of these pcople to make of this man a God; God is above
comprehension.” And the mystic will agree with him too. For a
mystic understands the reason behind all the opposing arguments.

Once a missionary came to a Sufi in Persia, desiring to have a
discussion and to prove his opinion on some Sufi teaching to be
the right one. The Sufi was sitting there, in his silent, quiet
attitude, with two or three of his pupils at his side. The missionary
brought up some arguments, and the mystic answered, “You are
right.” Then the man went on to dispute but the Sufi only said,
‘That is quite true.” The man was very disappointed as there was
no opportunity for argument. The Sufi saw the truth in all.

The truth is like a piano: the notes may be high or low, one
may strike a C or an E, but they are all notes. So the difference
between ideas is like that between notes, and it is the same in
daily life with the right and the wrong attitude. If we have the
wrong attitude all things are wrong, if we have the right attitude
all things are right. The man who mistrusts himself will mistrust
cven his best friend; the man who trusts himself will trust every-
one.

Things which seem to be apart, such as right and wrong, light
and darkness, form and shadow, to the mystic appear so close that
only a hair’s breadth divides right and wrong. Before the mystic
there opens an outlook on life, an outlook which discloses the
purpose of life. The question which the mystic puts to himself is,
“Which is my being? My body? No. This body is my possession.
I cannot be that which I possess.” He asks himself, ‘Is it my mind’
The answer comes, ‘No. The mind is something I possess, it is
something I witness. There must be a difference between the
knower and the known.” By this method the Sufi eventually
comes to an understanding of the illusory character of all he
possesses. It is like a man who has a coat made: it is his coat, it is
not himself,
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Then the mystic begins to think, ‘It is not myseclf that thinks, it
is the mind. It is the body which suffers, it is not myself.” It is a
kind of liberation for him to know, ‘I am not my mind.” For an
ordinary man wonders why one moment he has a good thought,
another moment a bad thought, one moment an carthly thought,
the next moment a thought of heaven. Life for him is like a
moving picture in which it is he who sees and it is he who is
dancing there.

By seeing this the mystic liberates his rcal self, which owing to
his illusion was buried under mind and body, what pcople call a
lost soul, a soul which was not aware of the mystical truth that
body and mind are the vehicles by which to experience life. And
it is in this way that the mystic begins his journey towards im-
mortality.

CHAPTER V

THE SECRET OF THE SPIRIT

THERE ARE four different explanations of the word ‘spirit’.
One meaning is essence. Spirit of camphor means the essence of
camphor. The second meaning of spirit is what is understood by
those who call the soul spirit when it has left the body on earth
and has passed to the other side. The third meaning of spirit is that
of the soul and mind working together. It is used in this sense
when one says that a man seems to be in low spirits; this means
that both his mind and soul are depressed, although one may not
always define it in this way. And the fourth meaning of spirit is
the soul of all souls, the source and goal of all things and all
beings, from which all comes and to which all returns.

The first meaning of the word spirit is, as I have said, essence.
The essence of flowers is honey, the essence of milk is butter, the
essence of grapes is wine, and the essence of learning is wisdom.
Therefore wisdom is as sweet as honey, as nourishing as butter,
and as exalting as wine.

To rise above things in life one must try to get to the essence.
In other words, there is one way of listening to a musician and
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that is to consider the form, the technique; and the other way is to
grasp the feeling, the sense that the music suggests. So it is with
life; we can look at life in one way and see it in different forms
and make a rigid conception of it, or we can see it so that we get
the suggestion of its essence. For instance a person may come to
us and express a thousand false feelings. And then we go over itin
our mind and realize it was all false because it could not reasonably
be true; this is one way. The other way is to see immediately that
it is false from first to last, without going into details. This is
quite sufficient, and because we have immediately seen it we have
saved our mind a great deal of trouble.

Sometimes a person says to another, “You say you are my
friend; all right, I am going to find out what you are like, how
you work.” That is one way of looking at it. But the other way is
to look only once at that person and, by that one glance, to know
what he is worth; that is all. If one can do this it will make one
brave, venturesome, and will bring one nearer to the essence. It
will impart generosity and liberality; otherwise one remains
narrow and small and confused and in this way thousands and
millions of souls are buffeted along on the sea of life, not knowing
where they are going, because they are not sure of themselves. If a
person says, ‘I don’t know you, but perhaps I will know you some
day,’ that person will never know anyone, for all his life he will
be unsure.

As to the second meaning of the word spirit, this mechanism of
the physical body, which works from morning till evening with-
out winding like a machine, and which stands up to all the
turmoil of life, encounters all difficulties, and endures everything
that comes to it, one day falls flat; it is just like when the steam or
electricity, or whatever it was that kept the machine going, sud-
denly gives out. A physician says that the man’s heart failed, or
his blood pressure was too high, or something like that as an
explanation of death. It means that a person who was active and
sensitive is no longer active nor sensitive. That which was most
important in him has left. So much the physician can tell you; but
what was there he does not know.

From the point of view of a mystic, however, what has left the
body is the person. This body was not the person. This body was
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a mask which covered that person; and when this mask is cast off
that visible person becomes invisible. Not he himself but only the
mask has been thrown away. He is what he already was. If death
comes it is the removing of the mask.

A question arises: how does this take place; how does it happen?
And the answer is that there is a magnetic action between the
person and the mask. It is the strength of the physical body which
holds the spirit, and it is the strength of the spirit which holds the
body. The physical body holds on to the spirit because it only
lives by the life of the spirit, and without the spirit it is dead. And
as every being, however small, struggles for life, this physical
body tries to hold on to the spirit; and it does so to the last, as
someone who is on the point of losing his gold might hold it
tightly in his hand until his hand is paralysed, and he can no longer
hold it and so lets it drop. It does not mean he does not wantit; it
only means he cannot hold it any longer. And so it is with the
spirit: as long as the spirit is interested in the physical body it holds
it, permeates it, and embraces it. But as soon as it fecls that it does
not want it any more, that it no longer has any usc¢ for the body,
it drops it.

Both these tendencies can be seen in people when they are
studied by those who understand. There are people who have
reached old age and who are no longer doing anything in the
world, yet each atom of their body is consciously or unconsci-
ously holding on to the spirit in order to live cvery moment they
can possibly prolong their life. And as long as their strength
allows them to hold on to the spirit they live; and they may live
to a very great age. But one can also potice another tendency, an
that is that there are some who are tired of life. They no longer
attach any importance to this life on carth. The value of things
has diminished in their eyes; they are disappointed by these
transitory and changeable conditions. In their spitit they are
fecling something quite different from the other type of person.
Their tendency is to give up the physical bondage of the body,
and they would be glad if the spirit were separat€® from it; and

yet their body unconsciously clings to the spirit just the same and
keeps them alive as long as it can hold on. Thus the unwilling

spirit is held by the body.
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In conclusion, death means a separation from the body which
is nothing but a garb covering the spirit. And what follows after
the separation? The body which is left on the earth by the spirit is
no longer living in the sense we understand life; yet it is living.
It is as if therc had been a fire in the stove, and even after the fire
was extinguished the warmth remained there. There is only the
smallest degree of spirit, but there is life in it. Where there is no
life, life cannot be created; life must come out of life. Life cannot
comc out of death. Living creatures such as worms and germs
come out of a dead body, and how could life come out if there
were no life there? There is life; not in the sense we generally
understand it, but it is living just the same. There is nothing in
this world of which we can say that it is without life, or dead.
Everything, every object that seems without life, has some life
somewhere. And even after it is destroyed it is still living. When
germs and worms manifest out of the dead body we think that it
means it is finished. On the contrary it goes on, life is continued in
various forms. It has never ended; what has ended is this imprison-
ment which we recognized as such and such a person; but the
existence is still going on, even the mortal existence, even the
mask which in reality was nothing.

The living part was the spirit and it goes on living. When we
say, ‘He has gone to the other world’, the other world is only
our conception, though it is a beautiful conception. If one says,
for instance, that a great revolution is taking place in the scientific
world, it does not mean that the scientific world is outside the
earth. When we have experienced a great development in the
mystical world, this does not mean that we live outside this
planet. It is a conception; it is a beautiful way of putting it, and it
is the best we can find. ‘In the other world’ means in a world
which is veiled from our eyes, our physical eyes; but it does not
mean a world far away from us beyond our reach. Both the living
and the dead inhabit the same space; we all live together. Only a
veil separates us, the veil of this physical body. Separation means
being unable to see one another; there is no other separation.

One need not attain to the seventh heaven in order to reach
those who have passed. When one really cares for them, that bond
of love and sympathy in itself makes us close to them. Two people
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may be living in the same house, working together, sceing cach
other every day, every hour, and yet they may be as far apart
as the North Pole from the South Pole. There are people thrown
miles apart by destiny so that they cannot reach onc another
because of life’s difficult circumstances; and yet they can be closer
to each other than anyone else. If this is true, it proves that those
united in spirit may be thrown far apart in the world and yet be
so close together that nothing stands between them. Therefore if
those who have departed from this earth have a conncction with
someone on earth, they are close to him just the same. Nearness
means nearness of the spirit, not of the physical body.

In India there used to be a custom called Sati, by which 2
wife who was devoted to her husband was cremated with him.
Some people felt great horror at the idea, but others thought
differently. I would say in regard to this question that when two
souls have become one, whether they are both on earth or whether
one of them has gone to another plane, they are still united. If one
of them remains living, then that living person is as though dead
here, for he only lives there where there is real unity. There is 10
separation. Nothing can scparate two souls if they are really
united.

The third meaning of the spirit is that it is the mind and the soul
together. One might ask if the mind and soul together, that is to
say the spirit, is that part of onc’s being which lives. Itisnota part,
but all. Our overcoat is not a part of our being; it is something
extrancous. It becomes temporarily a part, but it is not essentially
a part. The real being is the spirit, the mind and the soul together-

One might think it uninteresting to live as spirit and not as
body. It might seem uninteresting to one who has not experienced
on this earth how to be able to live independently of the physical
body. All mysticism has been based on this: how to be able to
live independently of the physical body, how to live on carth as
spirit, even for five minutes a day. This gives a conviction of
being able to live and yet be independcnt of the Physical body. It

is an experience in life, an education in the highest knowledge-
Once a person has realized how he can exist without the physical

body it produces a faith that gives an ultimate conviction which
nothing can change.
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It is not only a matter of existing, but of cxisting completely,
fully. The soul is not dependent upon the eyes to see. It sees more
than the physical eyes can see. It is not dependent upon the ears;
it hears more than the ears can hear. Therefore he who knows
spirit receives far greater inspiration from being able to exist
independently of the physical body. It is very easy for a person
with material knowledge to call those people fanatics who retire
to the mountains or wander about thinking of spiritual things,
who seem to live in a dream. They might appear to do so, but
actually they only do not conform to what everyone else does.
They left the life of business and profession and politics, all social
life, for the sake of deeper experience. It is not necessary for every-
one to follow their example, but one may benefit by what they
have brought to us.

At this time West and East are coming closer together. What is
needed now is that we should awaken and benefit by the fruits
of the lives of people in both East and West. There is much that
the West can give to the East. It has laboured along certain lines,
and the fruits of this work can be of use to the East, while there are
fruits which Eastern people have gathered for years and years
which will be of great use to the West once people have realized
this. And the particular lesson which can be learned from the ex-
perience of those in the East who have investigated life’s secret, is
the way of becoming conscious of one’s spirit, of rcalizing spirit.
No doubt those who wish to mystify others make complexities
out of simple things. But those who wish to serve the world in
the path of truth reduce complex things to simple ones. Itisin a
simple form that we have to realize the truth.

The fourth meaning of spirit is the source and the goal of all
things; something towards which all are bound, to which all will
return. It is that spirit which in religion is called God. And the
best way of explaining this meaning of spirit is that it is like the
sun, the centre of all life, the divine spark in us. But the sun is
not as small as it appears to be. Then what is the sun? The sun is
all. The part of the sun that we recognize as the sun is the centre
of it, but the sun is in reality as large as its light reaches. The real
sun is light itself. But as there is a point which is the central focus
of light, we call that point the sun.
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The light has centralized itself there; but the sun has other
aspects such as rays, which are not different from the sun but
which are the sun itself. And what are we? Our souls are the rays
of the sun. In our inner being we are both source and goal itsclf.
It is only our ignorance of this which keeps us ignorant of our
own being.

Every atom of the universe, having come from the sun, from
the divine sun, makes every effort to return to it. The tendency of
the waves is to reach upward, of the mountains to point upward,
of the birds to fly upward. The tendency of animals is to stand on
their hind-legs. The tendency of man is to stand upright, ready to
soar upward. An angel is pictured as a man with two wings
ready to fly upward. Science has discovered the law of gravitation,
but the mystic knows the other law, which is also a law of gravita-
tion but in the opposite direction.

Thus not only is every soul attracted in that direction, but also
every atom of this world, going through all the different processes
kn-OWn to biology in order to reach that state, to return to the
spirit. Therefore it is not necessary to be frightened by going
towards God, or by trying to attain the spirit by losing onc’s
1dentity, one’s individuality. A fear like this is the same as the
experience of someone on the top of a mountain. A kind of terror
OYerWhelms a person when he is looking at the immensity of the
View; and in the same way a soul is frightened of spiritual attain-
ment because of the immensity, of the largeness and depth it has.
It frightens the soul which fears to lose itself, because it has fh_is

5¢ conception of its smaller self. The mystic says, “Try to die

ciore death,” and to die before death is to play death; that means
to get above this fright which only comes from the false conceP-
tion of self,

The one who has died before death has no longer desire; he is
:it:)h‘ie desire. This is shown by the picture of the God ViSh.nu

.18 upon the lotus. The lotus represents desire: every petal is 2
il::tl;;l Slffiing upon the'lotus means that the desire is under bim
ship et(:N eing al?ove his l?e.ad. To some extent there is a relation-
which § cen life in the spiritual world and life on earth, for that

s collected here on earth indicates the task one has to
periorm here, The only condition is that the one who has stayed a



Sufi Mysticism 43

shorter while here must work more for his spiritual accomplish-
ment than the one who has stayed longer on earth. When some-
one has achieved spirituality here, it is not necessary for him
to stay longer unless it is his desire. And the day the false concep-
tion of self is removed from his eyes he begins tosee the immensity
of God’s majesty.

CHAPTER VI

THE MYSTICAL HEART

WHEN ONE asks, “What is the heart? Where is the heart?’ the
answer usually is that the heart is in the breast. This is true; there
is a nerve centre in the breast of man which is so sensitive to our
feclings that it is always regarded as the heart. When a person feels
a great joy it is in that centre that he fecls something lighting up,
and through the lighting up of that centre his whole being secms
light. He fecls as if he were flying. And again, if depression or
despair has come into his life this has an effect upon that centre. A
man fecls his throat choked and his breath is laden as with a heavy
load.

But the heart is not only that. To understand this one should
picture a mirror standing before the heart, focused upon the
heart, so that every thing and every feeling is reflected in this
mirror which is in the physical being of man. Just as man is
ignorant of his soul, so he does not know where his heart is nor
where the centre is where his feelings are reflected. It is a fact
known to scientists, that when a child is formed it begins from the
heart, but a mystic’s conception is that the heart, which is the
beginning of form, is also the beginning of the spirit which makes
man an individual. The depth of that spirit is in reality what we
call the heart. Through this we understand that there is such a
thing as a heart which is the deepest depth of man’s being.

In these days people attribute less importance to sentiment and
rely more upon the intellect. The reason for this is that when they
meet the two kinds of people, the intellectual and the sentimental,
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they find greater balance in an intellectual man than in the onc
with much sentiment. This is no doubt true, but the very rcason
for the lack of balance is that there is a greater power than the
intellect, and this power is sentiment. The earth is fruitful, but
not as powerful as the water. The intellect is creative, yct not as
powerful as the heart and the sentiment. In reality the intcllectual
man will also prove unbalanced in the end if he has no sentimental
side to his being.

Are there not many people of whom one can say, ‘I like him,
love him, admire him, but he closes his heart’? The onc who closes
his heart neither loves others completely nor allows others to love
him fully. Besides a man who is only intellectual in time becomes
sceptical, doubting, unbelieving, and destructive, since there is no
power of the heart to balance it. The Sufi considers the devotion
of the heart to be the best thing to cultivate for spiritual realiza-
tion. Many people may not agree, but it is a fact that the one who
closes his heart to his fellow-man, closes his heart to God. Jesus
Christ did not say, ‘God is the intellect’; He said, ‘God is love’, and
therefore if the peace of God can be found anywhere it is not in
any church on ecarth, nor in heaven above, but in the heart of
man. The place where one is most certain to find God is in the
loving heart of a kind man.

Many people believe that by the help of reason man will act
according to a certain standard of morals, but it is not reason that
makes people good; and even if they seem good or righteous,
they are only made so artificially. The prisoners in gaol can all be
righteous, but if natural goodness and righteousness can be found
anywhere, it is in the spring of the heart from which life rises, and
every drop of this spring is a living virtue. This proves that good-
NEss 15 not man-made; it is man’s very being; and if he lacks good-
1ess 1t 1s not through lack of training, although training is often
most desirable, but because he has not yet found his true self.
Goodness is natural; for a normal person is necessarily good. No
one qeeds teaching in order to live a good or a righteous life. If
love is the torch on his path, it shows him what fairness means,
and the honour of his word, charity of heart, and righteousness.
Do we not sometimes see a young man, who with all his boister-
ous tendencies suddenly finds a girl whom he begins to love, and
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who when he really loves her begins to show a change in his life?
He becomes gentle, for he must train himself for her sake; he does
without things he was never before willing to give up. And in the
same way, where there is love forgiveness is not very difficult. A
child comes to its mother, even after having offended a thousand
times, and asks her forgiveness. There is no one else to go to, and
it does not take a moment for the mother’s heart to forgive.
Forgiveness was waiting there to manifest itsclf. One cannot help
being kind when there is feeling. Someone whose feeling goes out
to another person, sees when that person needs his feeling, and he
strikes a notc of sympathy in everyone he meets, finding the
point of contact in every soul, because he has love.

There are people who say, ‘But is it not unwise to give oneself
to everyone in unrestrained tenderness, as people in general are
not trustworthy?” But if a person is good and kind, this goodness
ought to become manifest to everyone, and the doors of the heart
should be closed to nobody.

Jesus Christ not only told us to love our friends; he went as far
as to say we should love our enemies; and the Sufi treads the
same path. He considers his charity of heart towards his fellow-
men to be love for God, and in showing love to everyone, he
feels he is giving his love to God. Here the Sufi and the Yogi
differ. The Yogi is not unkind, but he says, ‘I love you all, but I
had better keep away from you, for your souls arc always groping
in darkness, and my soul is in the light. Your friendship will harm
my soul, so I had better keep away and love you from afar.” The
Sufi says, ‘It is a trial, but it should be tried. I shall take up my
everyday duties as they come along.’ Although he knows how
unimportant the things of the world are, and does not overvalue
these things, he attends to his responsibilities towards those who
love him, like him, depend upon him, follow him; and he tries to
find the best way of coming to terms with all those who dislike
and despise him. He lives in the world and yet he is not of the
world. In this way the Sufi considers that the main principle in
the fulfilment of the purpose of his life is to love man.

Those who love their enemies and yet lack patience are like a
burning lantern with little oil. It cannot keep alight, and in the
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end the flame fades away. The oil in the path of love is patience,
and besides this it is unselfishness and self-sacrifice from beginning
to end.

Some say, ‘T have loved dearly once, but I was disappointed.’
Itis as if a man were to say, ‘I dug in the carth, but when the mud
came I was disappointed.” It is true that mud came, but with
patience he would have reached the water onc day. Only paticnce
can endure. Only endurance produces greatness.

Imitation gold can be as beautiful as real gold, the imitation
diamond as bright as a real diamond. The difference is that the
one fails in the test of endurance, and the other stands up to it.
Yet man should not be compared with objects. Man has some-
thing divine in him, and he can prove this by his endurance in the
path of love,

Whom then should one love, and how should onc love?
Whatever a person loves, whether duty, human beings, art,
friends, an ideal, or his fellow-creatures, he has assuredly opencd
the door through which he must pass in order to reach that love
which is God. The beginning of love is an excuse; it leads to that
ideal of love which js God alone. Some say that they can love
God, but not human beings. But this is like saying to God, ‘I love
Thee, but not Thine image.” Can one hate the human creatures in
which God’s image is to be found and yet claim to love God? If
one is not tolerant, not willing to sacrifice, can one then claim the
love of the Lord? The first lesson is the widening of the heart and
the awakening of the inner feeling of the heart. The sign of saintli-
11685 1s Dot in the power of words, not in the high position, cither
spiritual or intellectual, not magnetism; the saintly spirit only
expresses itself in the love of all creatures; it is the continuous
*Prnging of love from that divine fountain in the heart of man.

en once that fountain is turned on it purifies the heart, it
makes the heart transparent to reveal both the outer and the inner
Wéﬂd- The heart becomes the vehicle for the soul to see all that is
within and without, and then a man not only communicates with
another person, but also with God.



CHAPTER VII

REPOSE

WHEN THE lips are closed, then the heart begins to speak;
when the heart is silent, then the soul blazes up, bursting into
flame, and this illuminates the whole of life. It is this idea which
demonstrates to the mystic the great importance of silence, and
this silence is gained by repose. Most people do not know what
repose means, because it is something they feel they need when
they are tired, while if they were not tired they would never see
the necessity for it.

Repose has many aspects. It is one kind of repose when a person
retires from the activity of everyday life and finds himself alone in
his room. He draws a breath of thankfulness as he feels, after all
his interesting or tiresome experiences, ‘At last I am by myself’.
It is not an ordinary feeling, for there is a far deeper fecling behind
it; it expresses the certainty that there is nothing to distract his
mind and nothing which demands his action. At that moment his
soul has a glimpse of relief, the pleasure of which is inexpressible;
but the intoxication of life from which every man suffers is such
that he cannot fully appreciate that moment of relief, which
everyone expects, when it is time to retire after the activities of
his daily life, whether he be rich or poor, tired or not.

Does this not teach us that there is a great mystery in repose, a
mystery of which people are very often ignorant? Besides we
always find that a thoughtful person has repose by nature, and
one who has repose is naturally thoughtful. It is repose which
makes one more thoughtful, and it is continual action which takes
away thoughtfulness even from a sensible person. People working
in the telephone, telegraph, or post offices, upon whose mind there
is a continual demand, often in time develop impertinence,
insolence, and lack of patience. They do not become less sensible;
it only means that lack of repose, which weakens their sense of
control, makes them give way to such things. This shows that
repose is necessary not only for a person on the spiritual path, but
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for every soul living on the earth, whatever be his grade of evolu-
tion or his standing in life. It is the most important thing to be
developed in anyone’s nature; not only in a grown-up person,
but it is something which should be taught from childhood.
Nowadays in education people think so much about the different
intellectual attainments the child will need in life, and so little
about the repose which is so very necessary for a child.

Sometimes cats and dogs prove more intuitive than mankind.
Although man is more capable than the animals he does not give
himself time to become more intuitive. It often amused me in
New York, where one casily becomes exhausted by the noisc of
trains and trams and elevators and factorics, to see that when a
person had a little leisure to sit in the train or subway, he at once
began looking at the newspapers. All that action was not enough;
s it not in the body, then there must be action in the brain!
What is it? It is nervousness, a common discase which today has
ahnost become normal health. If everybody suffers from the same
disease then this discase may be called normal. But self-control,
self-discipline, only comes from the practice of repose, which is
l'felej‘ﬂ not only on the spiritual path but also in onc’s practical
life, in being kind and considerate. )

T}}e mystic therefore adopts the method of repose, and by this
he tries to prepare himself to tread the spiritual path. This path is
R0t an outer path; it is an inner path one has to tread, and there-
for.e the spiritual laws and the journey on the spiritual path are
quite contrary to the earthly laws and the journey on the outer
path. To explain in simple words what the spiritual path is,
WO‘}H say that it begins by living in communication with oneself,
for it is in the innermost self of man that the life of God is to be
found. This does not mean that the voice of the inner self does not
come to everyone, It always comes, but not everyone hears it.
Tha.t 18 why the Sufi, when he starts his efforts on this path,
begins by communicating with his true self within; and when
once he has addressed the soul, then from the soul comes a kind of
reproduction, like that which the singer can hear on a record
which has been made of his own voice.

Having done this, when he has listened to what this process
reproduces, he has taken the first step in the direction within;
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and this process will have awakened a kind of echo in his being.
Either peace or happiness, light or form, whatever he has wished
to produce, is produced as soon as he begins to communicate with
himself. When we compare the man who says, ‘I cannot help
being active, or sad, or worried, as it is the condition of my mind
and soul,” with the one who communicates with himself, it is
notlong before we, too, begin to realize the value of this communi-
cation.

This is what the Sufis have taught for thousands of years. The
path of the Sufi is not to communicate with fairies nor even with
God; it is to communicate with one’s deepest, innermost self, as if
onc were blowing one’s inner spark into a divine fire. But the
Sufi does not stop there, he goes still further. He then remains in a
state of repose, and that repose can be brought about by a certain
way of sitting and breathing, and also by a certain attitude of
mind. Then he begins to become conscious of that part of his
being which is not the physical body, but which is above it. The
more he becomes conscious of this, the more he begins to realize
the truth of the life hereafter. Then it is no longer a matter of his
imagination or of his belief; it is his actual realization of the
experience which is independent of physical life, and it is in this
state that he is capable of experiencing the phenomena of life.
The Sufi therefore does not dabble in different wonder-workings
and phenomena, for once he realizes this the whole of life
becomes a phenomenon, and every moment, every experience,
brings to him a realization of that life which he has found in his
meditation.

The being of man is a mechanism of body and mind. When
this mechanism is in order there is happiness, fullness of life; and
when anything is wrong with the mechanism, the body is ill and
peace is gone. This mechanism depends upon winding; it is just
like a clock which is wound and it then goes for twenty-four
hours. So it is in meditation; when a person sits in a restful attitude
and puts his mind in a condition of repose, regulating the action
of this mechanism by the process of meditation, it is like the
winding of a clock. And its effect continues to be felt because the
mechanism was put in order.

Thus the belief of a mystic is not an outward belief in a deity he

D
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has not seen; the mystic’s worship is not only an outer form—by
saying prayers and then his worship is finished. Certainly he
makes the best use of the outer things and his pursuit is logical and
scientific; he will if possible unite them with the mystical con-
ception; but mysticism includes the scientific explanation as well
as the realization of the things taught by religion, things which
would have no meaning to an ordinary person. When an ordin-
ary person reads about the kingdom of God and heaven, he reads
these names but he does not know where heaven is; he feels that
there is a God but there is no evidence for it. And therefore a large
number of intellectual people who really are secking the truth,
are turning away from the outer religion, because they cannot
find its explanation, and consequently they become materialistic.
To the mystic the explanation of the whole of religion is the in-
vestigation of the self. The more one explores oneself, the more one
will understand all religions in the fullest light and all will become
clear. Sufism is only a light thrown upon onc’s own religion
like a light brought into a room where everything one wants is
to be found, and where the only thing that was necded was light.

Of course the mystic is not always ready to give an answer to
everyone who asks. Can parents always answer their children’s
questions? There are some questions which can be answered, and
others which should wait for an answer until those who ask them
are able to understand. I used to be fond of a poem which yet I did
not understand; I could not find a satisfactory explanation. After
ten years, all of a sudden, in one second, a light was thrown upon
1t, and I understood. There was no end to my joy. Does it not
show that everything has its appointed time? When people
become impatient and ask for an answer, something can be
an.SWered, something else cannot be answered; but the answer
will come in its own time. One has to wait. Has anyone in the
world been able to explain fully what God is, have even the
scriptures and the prophets succeeded in this? God is an ideal too
high and too great for words to explain. Can anyone explain such
a word as love, can anyone say what truth is?

If truth is to be attained it is only when truth itself has begun to
speak, which happens in revelation. Truth reveals itself, therefore
the Persian word for both God and truth is Khuda, which means
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self-revealing, thus uniting God with truth. One cannot explain
cither of these words. The only help the mystic can give is by
indicating how to arrive at this revelation. No one can teach or
learn this; one has to learn oneself. The teacher is only there to
guide one towards this revelation. There is only one teacher:
God; and the great masters of the world were the greatest pupils;
they each knew how to become a pupil.

How is this all taught or brought to the consciousness of those
who tread the path of truth? By Bayat, by initiation. It is the trust
of somcone who guides, given to somcone who is treading the
path. The one who treads the path must be willing to risk the
difficulties of the path; to be sincere, faithful, truthful, undoubt-
ing, not pessimistic or sceptical, otherwise with all his efforts he
will not reach his aim. He must come whole-heartedly, or else he
should not come at all. Half~heartedness is of no value. And what
is necessary, too, is some intellectual understanding of the meta-
physical aspect of life, which some have, but not all; besides this
the qualitics of the heart are needed, with the divinity of love as a
first principle. Then one needs action, but such action as will not
hinder on the path of truth, such action as creates greater and
greater harmony. And finally one needs repose, which makes it
possible to learn by one day of silence what would otherwise take
a year of study; but no doubt only if one knows the real way of
silence.

CHAPTER VIII

ACTION

VERY OFTEN a man is apt to think that it is study and medita-
tion and prayer which alone can bring him to the way leading to
the goal; but it must be understood that action also plays an
important part. Few indeed know what effect every action has
upon one’s life, what power a right action can give, and what
effect a wrong action can have. Man is only on the look-out for
what others think of his actions, instead of being concerned with
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what God thinks of them. If man knew what effect an action
produces upon himself, he would understand that though a
murderer may escape the hands of the policeman, he has not
escaped from the fault he has committed. For he cannot escape his
self; the greatest judge is sitting in his own heart. He cannot hide
his acts from himself. No doubt it is difficult, almost impossible,
for a man to judge the acts of other people, for he does not know
what their conditions are. Man can best judge himself; however
wicked he may be, he will not be really pleased with his wrong
actions, or if he is pleased for a moment, this pleasure will not last.

But what is right and what is wrong? No onc can stamp a
deed as right or wrong. But there is a natural sense in man which
distinguishes between right and wrong, just or unjust, a sense
which is to be found even in a child. The child also sees the line
and colour in art or decoration; it notices when the tablecloth is
not laid straight on the table, when a line that should be straight is
not straight. Even a child knows when things should be harmoni-
ous, and a child normally loves harmony. There is a natural
tendency in the heart of man, the same natural instinct which
masons use when building a house.

.Different religions have taught different morals which were
right for the people at that time, No doubt the law of the masses
must be respected, but the real conception of right and wrong lies
in one’s deepest self. The soul is not pleased with that which is not
Fight. The soul’s satisfaction lies always in something which gives
it complete happiness. The whole of Sufism is based on the prac-
tice not only of thought but of action, as all religions have been
bas ed not only on truth but on action. Things both material and
spiritual .have been accomplished by action. To the mystic, there-
fore, action is most important. During my travels from place to
place, when I haye come in contact with different people and
have had the Opportunity of staying with them, I have met some
whq had Perhaps never in their lives read a book on theology or
stuc.hed mysticism, their whole life having been spent in work,
business, and industry; and yet I felta spiritual advancement made
naturally by their right actions in life. They had come to a state of

purity which perhaps someone clse might find by means of study
or meditation,
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Onc might ask, what is the best way to take in everyday life to
lead one to life’s ideal? The best way is to consider harmony as the
first principle to be observed; that in all circumstances and situa-
tions and conditions one should try to harmonize with one’s
fellow-creatures. It is easy to say, but most difficult to live; it is
not always easy to harmonize. But if we question ourselves as to
why it is so difficult, the answer is that it is not always that other
people are difficult and not pliable; it is we ourselves who cannot
bend. The palm-tree that grows straight up cannot harmonize
with other trees whose trunks are not so straight and strong.

There are many good people, but they are not always harmoni-
ous. There are many true people, but their truth is not always
comforting. They may utter a truth whichislikeaslapin thefaceto
someone. They are just like the palm-tree, straight and righteous,
yet at the same time not in harmony. A harmonious person can
bend, is pliable; he can meet others. There is no doubt that in
order to harmonize one has to make sacrifices, one has to bend to
people one does not want to bend to; one has to be more pliable
than one is by nature, one has to be more clever than one really is;
and all these attempts will not succeed unless one makes a great
effort, unless one realizes that harmony is the most essential thing
in life.

Why does a mystic attribute such great importance to har-
mony? Because to a mystic his whole life is one continuous
symphony, a playing of music, each soul contributing his par-
ticular part to the symphony. A person’s success therefore depends
upon the idea he has of harmony. Very few people in the world
pay attention to harmony; they do not know that without it
there is no chance of happiness. It is only the harmonious ones
who can make others happy and partake of that happiness them-
selves, and apart from them it is hard to find happiness in the
world. The fighter has no peace, as his battles will be ever increas-
ing; it is the peacemaker who is blessed. No doubt in order to
make peace he will have to fight with himself, and in that way he
will be able to make peace with others. Whatever a person’s
education or position in life, he may possess all he wants, but if

that one thing is lacking in his life and heart nothing can bring
him peace.
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Therefore if a man does not show in his actions some of the
characteristics of a human being, characteristics which are not to
be found in animals, then he has not awakened to human nature.
Therf: are certain actions such as eating, drinking, sitting, and
walking, which are not different from those of the animals, yet
these very same actions can become specially characteristic of
human nature when they have a guiding light behind them. For
instance when a man thinks he must not return a push when he is
pushed by somebody while walking, and instcad says, ‘T am sorry,’
he.shows a tendency which is different from that of an animal, for
ammals.wi]l fight one another and will lower their horns instead
of bowing to one another, while their greeting will be a howl.
Man can be different.

']:“he special characteristics of man are consideration, refinement,
patience, and thoughtfulness. And when once he has practised
the§e, it leads to another action: to the practice of sclf-sacrifice
V_Vhlch n tum leads to a divine action. When man sacrifices his
I;T:S 3;1;1 }Llcstadvantagc.es in li_fe for .the salfc of .anot-hcr whom he
o din,ary l:tansc,l Olcfladrmres, this SZ}CIlﬁCC raises him h_lg.h.Cl' than the
not huenan anar of human beings; his is then a‘dlvmc nature,
God think, an}cfl }Ijljore. .Then a human being begins Fo.thlnk as
become the, e s actions become more anq more divine; they

ions of God, and that makes him greater than the
Pe'rliﬁn who merely believes in God.
the dﬁﬁgfffﬁff cfﬁﬁl sees all the doings of grown-up people as
Father would Lol ren of one father. -He looks upon thcm.aS the
thinking that g upon all human bemg§ on the carth, without
They are al] equally Zl‘e Gern;ans or Englishmen or Frcnclngen.
hess, not only OZ hear to him. He loc?ks upon all full of forgive-
for he uﬁderstaids those who desetye it, but also upon the other.S,
everybody and e t lf;rrlcason bchmd it all. By sccing .gooc‘l in
which expands i, ;'l}’ft i]lg, }}e bfegms to develop that d1V11}e light
revealing » illuminating the greater part of life and

The g1t as a scene of divine sublimity.
outlooknclz}},::;;jseﬁfslzpst-a wider outlook on li.fc, and 'this Wider
may be called s divp. eC lons. He fievelops a point of view Whl(?h
which he fecls that o1 tiOlqt of view. Then he rises to the state in

at is done to him comes from God, and
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when he himself does right or wrong he feels that he does right or
wrong to God. To arrive at such a stage is true religion. There
can be no better religion than this, the true religion of God on
earth. This is the point of view which makes a person God-like,
divine. He is resigned when badly treated, but for his own short-
comings he will take himself to task, for all his actions are directed
towards God.

The conception that the mystic has of the Deity is not only
that of a King or a Judge or a Crecator; the mystical conception of
God is that of the Beloved, the only Beloved there is. To Him all
the love of this world is like that of little girls playing with their
dolls, loving them. In that way they learn the lessons they have to
practise later in life when taking care of the home. The mystic
learns the same lessons by proving sincere and devoted to all
kinds of creatures, and this he must do in order to awaken himself
to the Beloved, the only Beloved there is, to whom all love is due.
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CHAPTER I

THE PATH OF INITIATION

VERY MUCH has been written and very much has been said
about the path of initiation, and people who have been in contact
with various schools of occultism have understood it in different
ways, and thus have different ideas as to what initiation means.
But in point of fact initiation only means a step forward, a step
which should be taken with hope and courage, for without cour-
age and hope it would be most difficult to take any forward step.

If I were asked to explain the meaning of initiation in plain
words, I would say that it is like the experience of a person who
has never learnt how to swim, and he steps into the river or into
the sea for the first time, without knowing whether he will be
able to float or whether he will be swept away and drowned.
Every person has had an initiation in the worldly sense in some
form or other. When a business man begins an entirely new enter-
prise, and there is nothing to support him at this moment except
the thought, ‘No matter whether I lose or gain, I will take a step
forward, I will go into this enterprise although I do not know
what will happen later’, he undergoes a worldly initiation. And
the first attempt of a man who wants to learn to ride, if he has
never been on horseback before nor driven a horse, so that he
does not know where the horse will take him—this also is an
initiation.

But initiation in the real sense of the word, as it is used on the
spiritual path, takes place when a person, in spite of having a
religion and belief, an opinion and ideas about spiritual things,
feels that he should take a step in a direction which he does not
know; when he takes the first step, that is an initiation. Ghazali, a
great Sufi writer of Persia, has said that entering the spiritual path
is just like shooting an arrow at a point one cannot see, so that one
does not know what the arrow is going to hit; one only knows
one’s own action, and one does not see the point aimed at. This is
why the path of initiation is difficult for a worldly man. Human
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nature is such that a man born into this world, who has become
acquainted with the life of names and forms, wants to know
everything by name and form; he wants to touch something in
order to be sure that it exists. It must make an appcal to his phy-
sical senses before he thinks that it exists; without this he does not
believe that anything can exist. Therefore it is difficult for him to
undergo an initiation on a path which does not touch any of his
senses. He does not know where he is going.

Besides man has been taught from his childhood a certain faith
or belicf, and he feels himself so bound to that particular faith or
religion that he trembles at every step he may have to take in a
direction which perhaps for a moment seems different or even
opposite to what he has been taught. Therefore to take the first
step on the path of initiation is difficult for a thoughtful person.
No doubt a person who is driven by curiosity may jump into
anything, but it is all the same to him whether he has initiation or
not. However, for the one who takes initiation seriously the first
step is the most difficult.

Initiations, according to the mystics, are twelve in number,
divided into four stages; just like the semitones in the octave, or
the twelve bones in the ear. The first three initiations are the first
three steps, taken with the help of a guide whom one calls in Suf
terms a Murshid, a teacher. In Vedantic terms he is called Guru.
He will be someone who is walking this earth, a human being
plaf:ed in the same conditions as everyone else, in the midst of
active life, and subject to all trials and troubles and difficulties.
The help of such a friend is the first and most important step in
these first three stages of the path.

Wiltrlzc:ﬁf t]ilast: 01}5 will rarely find people takipg: the spiritual path
that ths ; guidance of a teacher, for there it is an accepted fact
somcons I irst three steps at least must be taken w1th. the help qf
tions theg Vllflg a human life on earth. We can trace in the tradi-
great, had a the prophets, n?asters, saints, a}nd sages, however
Srae l;aptiza::ll lgutmtor. In the hfe of Jesus Chr1§t one reads that he
prophets a;d y John the Baptist; and in the lives of all the other
modest op | seers there was always someone, however hl?mble or

uman, and very often not at all comparable in great-
ness o those prophets, who took these first three steps with them.
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But the mother is really the first initiator of all the prophets and
teachers in the world; no prophet or teacher, no saint, however
great, was ever born who first walked alone without the help of
the mother; she had to show him how to walk.

Then there arises the question of how to find the real guru.
Very often people are in doubt, they do not know whether the
guru they sce is a true or a false guru. Frequently a person comes
into contact with a false guru in this world where there is so much
falschood. But at the same time a real secker, one who is not false
to himself, will always meet with the truth, with the real, because
it 1s his own real faith, his own sincerity in earnest seeking that
will become his torch. The real teacher is within, that lover of
rcality is one’s own sincere self, and if one is really seeking truth
sooner or later one will certainly find a true teacher. And suppos-
ing one came into contact with a false teacher, what then? Then
the real One will turn the false teacher also into a real teacher,
because reality is greater than falsehood.

There is a story told of a dervish, a simple man, who was
initiated by a teacher, and after that teacher has passed away this
man came into contact with some clairvoyant who asked him if
he had guidance on his path. The man replied, “Yes, my master,
who passed from this earth. When he was still alive I enjoyed his
guidance for some time, so the only thing I would want now is
just your blessing.” But the clairvoyant said, ‘I sec by my clair-
voyant power that the teacher who has passed away was not a
true teacher.” When the simple man heard this he would not
allow himself to be angry with the other, but he said gently,
“This teacher of mine may be false, but my faith is not false, and
that is sufficient.’

As there is water in the depths of the earth so there is truth at
the bottom of all things, false or true. In some places one has to
dig deep, in other places only a short distance, that is the only
difference, but there is no place where there is no water. One may
have to dig very, very deep in order to get it, but in the depths of
the carth there is water, and in the depths of all this falsehood
which is on the surface there is truth. If we are really seeking for
the truth we shall always find it at some time or other.

The one who wants to protect himself from being misguided
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shows a certain tendency, a kind of weakness, which comes from
thinking deep in himself that there is no right guidance. If he
realizes that right guidance is to be found in himself, he will
always be rightly guided; and his power will become so great
that if his guide is going wrong, the power of the pupil will help
him to go right, because the real Teacher is in the heart of man.
The outward teacher is only a sign. A Persian poet has said that he
who is a lost soul, even if he is in the presence of a Saviour, will
be lost just the same, because his own clouds are surrounding
him. It is not a question of a guide or teacher; the obscurity which
his own mind creates surrounds him and kceps him blind. What
then can a teacher do?

According to a story about the Prophet Mohammad, there
lived next door to him a man who was very much opposed to the
Prophet and spoke against him; and this man saw that the pcople
to whom he spoke had belief in the Prophet, while nobody
believed in him. Then years passed, and many belicved and many
gave their life for the message of the Prophet; and it so happened
that eventually a great many people came from afar, thousands
and thousands from different countries, to visit the Prophet.
The same man still lived in the neighbourhood, but he had never
altered his opinion. And one day someone asked the Prophet,
“Why does this man, who has known the day when nobody
listened, when nobody followed you, but who now sces that
thousands of people who come here are benefited and filled with
bliss and joy and blessing, still continue to criticize you and to
oppose you? And the Prophet said, ‘His heart has become 2
fountain of obscurity; he produces from his own self the clouds
which surround him; he cannot see.” And he was sorry for him.
The perception of the light shows the thinning of the veil that
covers the heart, and the thinner the veil becomes, the greater is
the power of the light within.

The next step, the second step in initiation, is to go through the
tests that the teacher gives. In this initiation there is a great deal
that is amusing, if one thinks about it. It is like looping the loop;

sometimes the teacher gives the pupil such tests that he does not
know where he is, or whether a thing is true or false. There was a
great Sufi teacher in India who had a thousand adherents who
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were most devoted pupils. One day he said to them, ‘T have
changed my mind.” And the words ‘changed my mind’ surprised
them greatly; they asked him, “What is the matter, how can it be
that you have changed your mind?’ He said, ‘T have the feeling
that I must go and bow before the Goddess Kali.” And these
people, among whom were doctors and professors, well qualified
people, could not understand this whim, that their great teacher
in whom they had such faith, wished to go into the temple of
Kali and bow before the Goddess of the hideous face, he, a God-
rcalized man in whom they had such confidence! And the thou-
sand disciples left him at once, thinking “What is this? It is against
the religion of the formless God, against the teaching of this great
Sufi himself, that he wants to worship the Goddess Kali!’” And
there remained only one pupil, a youth who was very devoted to
his teacher, and he followed him when he went to the temple of
Kali. The teacher was very glad to get rid of these thousand pupils,
who were full of knowledge, full of their learning, but who did
not really know him; it was just as well that they should leave.
And as they were going towards the temple, he spoke three times
to this young man, saying “Why do you not go away? Look at
these thousand people, who had such faith and such admiration,
and now I have said just one word, and they have left me. Why do
you not go with them? The majority is right.” The pupil, how-
ever, would not go, but continued to follow him. And through
all this the teacher received great inspiration and a revelation of
how strange human nature is, how soon people are attracted and
how soon they can fly away. It was such an interesting pheno-
menon for him to see the play of human nature that his heart was
full of feeling, and when they arrived at the temple of Kali he
experienced such ecstasy that he fell down and bowed his head
low. And the young man who had followed him did the same.
When he got up he asked this young man again, “Why do you
not leave me when you have seen a thousand people go away?
Why do you follow me?’ The young man answered, “There is
nothing in what you have done that is against my convictions,
because the first lesson you have taught me was that nothing
exists save God. If that is true, then that image is not Kali; it too
is God. What does it matter whether you bow to the East or to
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the West or to the carth or to heaven? Since nothing cxists except
God, there is nobody else except God before whom to bow, even
in bowing before Kali. It was the first lesson you taught me.” All
these learned men were given the same lesson, they were students
and very clever, but they could not conceive of that main thought
which was the centre of all the teaching. It was this same young
man who later became the greatest Sufi teacher in India, Khwaja
Moin-ud-Din Chishti. Every year thousands of pcople of all
religions make pilgrimages to his tomb at Ajmer, Hindus,
Mohammedans, Jews, and Christians. To the Sufi all rcligions
are one.

There are tests of many kinds that the teacher may give to his
pupil to test his faith, his sincerity, his paticnce. Before a ship puts
to sea the captain goes and makes sure that cverything is in order
for the voyage; and such is the duty of the tcacher. Of course it
is a very interesting duty. Besides the path of the mystic is a very
complex path. What he says may perhaps have two meanings:
the outer meaning is one and the inner meaning is another. What
he does may also have two meanings, an outer and an inner
meaning, and a person who only sees things outwardly cannot
perceive the inner meaning. Because he only sces their outer
aspect, he cannot understand his own teacher’s action, thought,
speech, or movement. It is in this way that the pupil is tested.

Thus to the pupil the teacher may often appear to be very
unreasonable, very odd, very meaningless, very unkind and cold
and unjust. And during these tests, if the faith and the trust .Of
the pupil do not endure he will step back from this sccond init13-
tion, but if he endures through all this then comes the third steps
the third initiation.

The third initiation consists of three stages: receiving the know=
ledge attentively; meditating upon all one has received paticntly;
assimilating all the outcome of it intelligently. Thereby tl}e
mission of the teacher in this world is completed. Gratitude still
remains, but the principal work is finished. )

The fourth initiation the seeker gets from his ideal. And who 1s
this ideal, who can give this initiation? No living creature Of

earth, however great, can prove to be the idcal of anyone c1§e,
he may for a certain time, but not for ever. The great ones like
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Buddha, Zoroaster, Christ, and Krishna, who have been the ideal
of humanity for thousands of years, when did they become the
ideal? During their lifetime? During their lifetime they gave a
sense of being the ideal, they left impressions which afterwards
proved them to be the ideal, but during their lifetime they could
not prove it. Why is this? The reason is that even perfect man is
limited in the imperfect garb of humanity. The human limitation
covers perfection. However great, however deep, however
spiritual a person is, with all his goodness, with all his inspiration
and power, he remains limited. His thought, speech, word, and
action arc all limited. A man cannot make himself as his pupil
imagines him. Imagination goes further than the progress of man;
the imagination of every person is his own, and therefore one
can only make one’s ideal oneself. No one has the power to make
the ideal of another person, and therefore it is the impression of
the great saviours of humanity, it is their goodness, it is whatever
little grain of an ideal they have left behind them that becomes
just like a seed, and that seed put into the soil of the devotee’s
heart devclops into a plant and bears fruit and flowers as it is
reared. So in this fourth initiation there is this ideal of man’s
imagination. He may call it Christ or Buddha, he may call it
Mohammad or Moses or Zoroaster; it is his ideal; it is he who has
made it; it is his saviour, and certainly it will save him if he con-
siders it to be his saviour. But he has to make it; if he does not
make it, the saviour will not save him. When once he has made his
saviour, then he is face to face with that perfection which his heart
has created; then this impression of Christ or Buddha with which
he has impressed himself flowers and grows into a tree, and bears
the flowers and fruit which he has desired. No doubt this initiation
is a phenomenoninitself. Once thisinitiation is received man begins
to radiate, to radiate his initiator who is within him as his ideal.
Then there is the second stage which is the fifth initiation. And
in the fifth initiation man does not imagine his ideal, but finds his
ideal a living entity within himself; a friend who is always close
to him, within him; he can just bow his head and see his friend—
he is there. To the real devotees of Christ, Christ is near, as near

as they are to themselves to their own self. In times of trouble, in
difficulties, he is always there.
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The third stage, which is the sixth initiation, is the one where
Christ speaks, where Christ acts; the acts of the initiate become
the actions of Christ, his speech becomes the speech of Chrise,
And when one has arrived at that initiation one nced not declare
before humanity how greatly one loves one’s Lord or Saviour or
Master; the initiate himself becomes a proof, his life, his word, his
action, his feeling, his attitude, his outlook.

Life is such that no falsehood, no pretence can endure, nothing
false can go far; it will only go a step and then it will tumble
down; it is only the real which will go on. And the more rcal
something is, the less it expresses itself. It is lack of reality that
makes a person say: he is so and so, he has such great love for God;
or he is so spiritual or pious or clairvoyant, or he has such psychic
power. When one sees one does not need to say that one sees,
everybody will notice that one is not blind.

But how different it is today, when so many people ask, ‘Are
you chirvoyant, can you see?” And if they say they do, what do
they see? They have perhaps seen some colour or some light here
and there, or something peculiar, which means nothing. Perhaps
it is their imagination. And then there are others who cncourage
them and make them still more crazy; and people feed their pride
by telling others how much they see. But when one begins to sce
one cannot speak about it, it is something which cannot be told.
How could one? When one sces with the eyes of Christ one can
only sce, when one hears with the ears of Christ one can only hear;
there is nothing to be said. .

The further initiation, which is the seventh, is the initiation 1n
God. There is an account in the story of Rabia, a great Sufi. Once
in her vision she saw the Prophet, and the Prophet asked heF,
‘Rabia, to whom have you given your devotion?’ And Rabia
said, “To God.” And the Prophet said, ‘Not to me?” And Rabia
said, ‘Yes, Prophet, you include God, but it is God I gave my
devotion to. There comes a stage where a person €ven rises
above the ideal he has made. He rises to that perfect Ideal which is
beyond the human personality, which is the perfect Being. In this
Initiation one rises to the spheres where oneseesno other than God.

In the second stage, which is the cighth initiation, one com-

municates with God, so that God becomes to the initiate a living

—
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entity; God is then no longer an ideal or an imagination, no
longer one whom he has made; the One whom he once made has
now become alive—a living God. Before this there was belief
in God, there was worship of Him; perhaps He was made in the
imagination; but in this stage God becomes living. And what a
phenomenon this is! This stage is a miracle in itself. The Go<3:-
realized person need not speak of or discuss the name of God; his
presence will inspire the sense of God in every being, and charge
the atmosphere with it. Everyone that meets him, whether he is
spiritual or moral or religious or without religion, will feel God in
some form or other.

The prophets and the holy ones who have come from time to
time to give the world a religion, an ideal, have not brought any
new ideas; they have not brought a new belief in God, because
belief in God has always existed in some form or other. What
they brought was a living God. When there remained no more
than God’s name in the scripture or in the people’s imagination
or on the lips of the followers of a certain religion, and when that
name began to become a profane name, a vain repetition, then
such souls were born on the earth and brought with them a
living God. If they gave anything else to humanity, either law,
ethics, or morals, these were secondary. The principal thing that
they gave to the world was a living God.

The ninth initiation is what is called in Sufi terms Akhlak-e
Allah, which means the Manner of God. The one who touches
that plane or that realization expresses in his manner the manner of
God; his outlook on life is God’s outlook; his action, his thought,
and his word are God’s action, thought, and word. Therefore
what the prophets spoke was Kalam-ullah, the Word of God, as
for instance the Bhaghavat Gita which means the Song Celestial.
Why? Because at this stage God himself speaks. These holy ones
became that perfect Spirit and were moved by it. They became
actors, for their action was no longer their own action; it was the
action of God. Their word was no longer a human word; it was
the word of God.

Very few arrive at the last three initiations in their lifetime, for
after the first nine initiations begins what is called the phasc of self-
realization. When those who have not arrived at this stage begin
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to utter affirmations such as ‘T am God’, they uttcr nothing but
vain repetitions, and this obscures the God-ideal. They do not
know what they are saying. If people only knew to what an
extent they should be authorized before speaking about such
things, they would be very careful about what they say.

When after having gone through all the other stages of con-
sciousness one arrives at this stage, one can speak very little; for it
is beyond the stage of religion and even beyond the notion of
God; it is the stage of self-expression. This stage of sclf-cxpression
is reached when a person has thoroughly dug his sclf out, so that
nothing of the self is left but only that divine substance; and only
then is he authorized to express himself. Thus the tenth initiation
is the awakening of the real self, the real ego, and this awakening
is brought about by meditation, the meditation which makes one
forget one’s false or limited self. The more onc is able to forget
it, the more the real self awakens.

In the next stages one experiences a sensation of splendour,
which in Persian is called Hairat. It is like when a child is born and
begins to see everything new: this old world is scen by the child
as a new world. As soon as the point of view is changed by the
help of meditation, one sees the whole world, which is before
everybody and which everybody is seeing, quite differently. One
begins to see reason behind reason, cause behind cause, and onc’s
point of view also changes in regard to religion. It changes
because where the average man would want to accuse or punish
or blame a person for a certain action, the one who has risen to
this stage can neither judge nor blame; he only sees; but he sees
the cause behind the cause. Whom then shall he accuse? Whom
shall he blame? How can he refrain from forgiving, whatever be
the fault, when he sees all that is behind the fault, when he sees
the reason behind it, perhaps a more valid reason than cven the
one who committed the fault can see himself. Therefore naturally
the manner of continually sacrificing, the manner of spontaneous
love‘ and sympathy, the manner of respect both for the wise and
foolish, for the deserving and the undeserving, arises and expresses

itself as divine life. It is at this stage that the human soul touches

Perlifi(:tion and becomes divine, and that it fulfills its real purpose
in life,




CHAPTER II

THE MEANING OF INITIATION

THE MEANING of the word ‘initiation’ can be understood
from its association with ‘initiative’. It is a fact that every child
which is born on carth is born with initiative; but then, as it
grows, that spirit more or less dies away, because the knowledge
it gathers in its lifetime makes it doubt. This doubt, increasing
more and more, very often makes a man lose the power of initia-
tive, and then he does not want to take another step until he is
sure whether there is land or water in front of him, and very often
water looks like land, and land looks like water. According to the
mystics life is an illusion, and thus man bases his reason upon
illusion. Nevertheless, the reasoning power which he acquires
helps him in his life in the world, although it is very often just
this rcasoning which holds him back from taking what is called
the initiative.

It is through this spirit of initiative that anyone in the world who
has accomplished something great, has been able to do so. At
the beginning of his efforts people call such a person mad or
fanatical, or crazy, or devoid of reason, but when they see the
result they think that he is most wise. Great prophets, the builders
of nations, famous inventors, and great discoverers have all
proved this. One may ask then if they do not see what is before
them in the same way that a reasoning person does. They do, but
with different eyes. Their point of view is different; it does not
always agree with the point of view of the average person, and so
it is natural that people should call them fanatical, although they
see perhaps more than do all those around them. Those who have
helped themselves to achieve success after complete failure, or to
get over an illness after great suffering, have only succeeded in
this by the spirit of initiative.

There are different kinds of initiation that souls experience.
One is natural initiation. A kind of natural unfoldment for which
the soul cannot give any cause or reason, comes to a soul, although
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no effort or attempt has been made by that soul to experience it.
Sometimes this initiation comes after great illness, pain, or suffer-
ing. It comes as an opening up of the horizon, it comes as a flash
of light, and in a moment the world seems transformed. It is not
that the world has changed; it is that that person has become
tuned to a different pitch. He begins to think differently, feel
differently, see and act differently; his whole condition begins to
change. One might say of him that from that moment he begins
to live. It may come as a vision, as a dream, as a phenomenon—in
any of these forms; one cannot determine the manner in which it
will manifest.

Another initiation known to the mystics is the initiation that
onc receives from a person living on the carth. Every mystical
school has its own initiation. In the Orient, wherc mystical ideas
are prevalent and are regarded as most sacred, any person who
wishes to tread the spiritual path considers initiation to be the
most important thing. If a soul such as Jesus Christ had to be
b?PtiZCd by John the Baptist, no soul on carth can say, ‘T have
risen above initiation.” Is that then impossible? Nothing is impos-
Slble.. It may be possible for a person to jump into the water with
thf: Intention of swimming to the port of New York, but his life
willbe moresecureif he books his passage with the normal shipping
lines. And the difference between these two souls is the same, or
even greater—between the one who wishes to journcy on the
P Equal pathby taking initiation, and the other who refuses to do so.

Initiation bya spiritual teacher means both a trust given by the
teacher to the pupil, and a trust given by the pupil to the teacher.
the progress of the one who is initiated depends upon how
?nli;};}};glves himself to the teacher’s guidance. One n.n'ght give
give his Wg}(:r’l 81}110ther even a part of a ﬁnge.r, while a tlufd WOLll.d
says, “Well OIC ' 1iind That ma‘kcs a great chﬁ'eren.ce, for if a pupil
to y:)ur ui,d will give a certain amount of my time atnd tho‘ught
if you t]fink ance, will tha’t be e‘nougl'%? the teacher will say, “Yecs,
Ay it is enpugh; but in reality it is never enough. Then

Fui ght wonder if one would not be giving up one’s own point
O! VIEW 1n order to follow someone else’s point of view; but actu-
3HY if one has a point of view, one never loses it. The point of view
which one loses is not one’s own. And by looking at a thing from
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another person’s point of view one only enlarges one’s own: then
one has two points of view instead of one. If the thought of the
pupil happens to be different from that of the teacher, by taking
the teacher’s thought his own is doubled; the pupil keeps his own
point of view just the same, only now he has something for his
vision from which to make his choice; the horizon of his thought
is expanded. But the pupil who closes himself and says, ‘I will
guard my point of view or it will escape me,” will never derive
any benefit from this attitude.

The mystical path is the most subtle path to tread. The relation-
ship between teacher and pupil is too subtle for words to express.
Besides the language of a mystical teacher is always clusive; you
cannot, so to speak, pin him down as to his words; you cannot
ask him to say clearly that something is so and so, or such and
such. And if a mystic does so he is not a mystic, for a mystic can-
not do this. The mystic may seem to be standing on the earth, but
he is flying in the air. The air cannot be made into a rock, nor can
the mystic be made into a gross entity. His ‘yes’ does not mean the
same as the “yes’ of another, nor does his ‘no’ mean the same as
the ‘no’ of others. The language of the mystic is not the language
of words; it is the language of meaning. It is the greatest distress
for a mystic to have to use the words of everyday language,
which are not his words. He cannot express himself in these
words. And we find the same in the action of the mystic. His
outward actions will not express to everybody the meaning which
is behind them, and that meaning may be much more important
inwardly than the action is outwardly.

The teacher therefore tests his pupil continually. He tells him
and he does not tell him, for everything must come in its right
time. Divine knowledge has never been taught in words, nor will
it ever be so taught. The work of a mystical teacher is not to teach
but to tune, to tune the pupil so that he may become the instru-
ment of God. For the mystical teacher is not the player of the
instrument; he is the tuner. When he has tuned it, he gives it into
the hands of the Player whose instrument it is to play. The duty
of the mystical teacher is his service as a tuner.

Dispute with a spiritual teacher is never any good. For the
pupil may be speaking one language while the teacher speaks
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another, and when there is no common language, how can the
dispute be profitable? Therefore in the path of mysticism there is
no dispute.

Also, there are no fixed rules to follow on this path. For every
person there is a special rule. But there is one law which applies to
everything in life: sincerity, which is the only thing that is asked
by a teacher of a pupil, for truth is not the portion of the insincere.

Several initiations may be given to the pupil whom the teacher
has taken in hand, but his progress depends upon the pupil him-
self. Just as parents arc anxious, so the spiritual teacher is naturally
anxious to see the advancement of his pupil. There is no rcason for
the teacher to keep any pupil back from success; for as the happi-
ness of the parents lies in the happiness of the child, so the satis-
faction of the teacher lies in the advancement of the pupil.

But then there is another kind of initiation which comes after-
wards, and this initiation is also an unfoldment of the soul. It
comes as an after-cffect of the initiation that one had from the
teacher. It comes as a kind of expansion of consciousness, and the
greatness of this initiation depends upon the distance and width
of the horizon of the consciousness. Many may claim it, but few
reah_ze it. Those who realize do not claim. As the more fruitful 2
trec s the more it bends, so the more divine his spiritual realization
is the more humble a person becomes. It is the one who is less
fruitful who becomes more pretentious. The really initiated oncs
hf:lrd.ly ever mention the word initiation ; they find no profitin con-
vincing others that they are initiated. They possess their real inner
gains so they do not want an outer gain; it is the onc who has not

got any who wants recognition from outside. And if we ask what
p.roﬁt we derive from initiation, the answer is that religion, mysti-
cism, or philosophy—all that we gain—should help us to achieve
one result, and that is to be best fitted for serving our fellow-men.
) .It. may be asked whether it is desirable for every soul to take
u}1t1’at10n. The word ‘initiation’ and the associated word ‘initia-
tuve’ suggest going forward, so the answer is that progress is life
fmd standing still is death. Whatever be our grade of evolution, it
» always advisable to try to go forward, be it in business or in 2
profession, in society or in political life, in religion or in spiritual
advancement. No doubt there is a danger in being too cnthusiastic.
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The naturc that is too cnthusiastic may, instead of benefiting,
pethaps harm itself in whatever line it may have taken up,
worldly or spiritual. For everything there is a time, and patience
is necessary in all striving. A cook may burn food by applying
more heat in order to cook more quickly, and this rule applies to
all things. With little children the parents are often anxious and
enthusiastic; they think their children should learn and understand
every good and interesting thing on earth. Too much enthusiasm
is not right. We must give time to all things; the first and most
important lesson in life is patience; we must begin all things with
patience.

The Suft Order is mainly an esoteric school. There are three
principal esoteric schools known in the East: the Buddhist school,
the Vedantic school, and the Sufi school. The two former use
asceticism as their principal means of spiritual advancement; the
peculiarity of the Sufi school is that it uses humanity as its chief
means to the same end. In the realization of truth the Sufi school
is no different from the Vedantic or the Buddhist, but the Sufi
presents truth in a different manner. It is the same frame in which
Jesus Christ has given his teaching.

No doubt the method of helping spiritual development by
contemplation and meditation is used in all three schools, the
science of breath being the foundation of each; but the Sufi thinks
that man was not created as man to live the life of an angel,
ncither was he created to live the life of an animal. For the life of
an angel, angels arc created, and for the life of an animal there are
animals. The Sufi thinks that the first thing which is necessary for
man in life is to prove to his own conscience to what extent he
can be human. It is not only a spiritual development, it is the
culture of humanity: in what relation man stands to his neighbour
or friend, to those who depend upon him and those who look up
to him, to strangers unknown to him; how he stands with those
younger than himself and with older people, with those who like
him and others who dislike him and criticize him; how he should
feel and think and act through life, and yet kecp on progressing
towards the goal which is the goal for every soul in the world.
It is not necessary for the Sufi to seek the wilderness for his
meditation, since he can perform part of his work in the midst of
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worldly life. The Sufi need not prove himself a Sufiby extraordin-
ary power, by wonder-working or by an cxceptional spiritual
manifestation or claim. A Sufi can prove to hisown conscience that
heisa Sufi by watching his own life amidst the strife of this world.
There are some who are content with a belief taught at home
or in church. They are contented, and they may just as well rest
in that stage of realization where they are contented until another
impulse is born in their hearts to risc higher. The Sufi does not
force his belief or his thoughts upon such souls. In the East there
Is a saying that it is a great sin to awaken anyone who is fast
aslecp. This saying can be symbolically understood: that there are
many in this world who work and do things and arc yet asleep;
they seem awake externally, but inwardly they are aslecp. The Suft
considersita crime toawaken them, forsome sleep is good for their
health. The work of the Sufiis to giveahclpinghand to those who
have had sufficient sleep and who now begin to stir in their slcep,
to turn over. And it is that kind of help which is the real initiation.
. No doubt there are things which pass the ordinary comprchen-
sion of man. There are things one can teach only by spcaking or
by acting, but there is 2 way of teaching which is called Tawajoh
and t.his way of teaching is without words. It is not cxternal
tcachl.ng; it is teaching in silence. For instance, how can man
explain the spirit of sincerity, or the spirit of gratefulness? How
€an man explain the ultimate truth, the idea of God? Whenever
it has been attempted it has failed; it has made some confused, and
it .has made others give up their belief. It is not that the one who
tried to explain did not understand, but that words are inadequate
to explain the idea of God.
.In the East there are great sages and saints who sit quite still,
Xﬁg ltjfli ecslotslfj’ for years. The},r are called Muni, which means ‘he
) : vow of silence’. The man of today may think,
What a life, to be silent and do nothing I’ But he does not know
that some by their silence can do more than others can accomplish
by talking for ten years. A person may argue for months about a
Pro'blem and not be able to explain it, while another, with inner
radiance, may be able to answer the same thing in one moment.

But the' answer that comes without words explains still more.
That is initiation.



The Path of Initiation and Discipleship 77

However, no one can give spiritual knowledge to another, for
this is something which is within every heart. What the teacher
can do is to kindle the light which is hidden in the heart of the
disciple. If the light is not there, it is not the fault of the teacher.

There is a verse by Hafiz in which he says, ‘However great be
the teacher, he is helpless with the one whose heart is closed.’
Therefore initiation means initiation on the part of the disciple
and on the part of the teacher, a step forward on the part of both.
On the part of the teacher, a step forward with the disciple in
order that the pupil may be trusted and raised from his present
condition. A step forward for the pupil, because he opens his
heart; he has no barrier any more, nothing to hinder the teaching
in whatever form it comes, in silence or in words, or in the
observation of some deed or action on the part of the teacher.

In ancient times the disciples of the great teachers learned by a
quite different method, not an academic method or way of study.
The way was that with open heart, with perfect confidence and
trust, they watched every attitude of the teacher both towards
friends and towards people who looked at him with contempt;
they watched their teacher in times of trouble and pain, how he
endured it all; they say how patient and wise he had been in
discussing with those who did not understand, answering every-
onc gently in his own language; he showed the mother-spirit, the
father-spirit, the brother-spirit, the child-spirit, the friend-spirit,
forgiving kindness, an ever tolerant nature, respect for the aged,
compassion for all, the thorough understanding of human nature.
This also the disciples learnt: that no discussion or books on meta-
physics can ever teach all the thoughts and philosophy that arise
in the heart of man. A person may either study for a thousand
years, or he may get to the source and see if he can touch the root
of all wisdom and all knowledge. In the centre of the emblem of
the Sufis there is a heart; it is the sign that from the heart a stream
rises, the stream of divine knowledge.

On the path of initiation two things are necessary: contempla-
tion, and the living of a life such as a Sufi ought to live; and they
depend upon each other. Contemplation helps one to live the life
of a Sufy, and the life of a Sufi helps contemplation. In the West,
where life is so busy and where there is no end to one’s
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responsibilities, one wonders if to undertake contemplation, even
for only ten minutes in the evening, is not too much when one is
tired. But for that very reason contemplation is required more in
the West than in the East where everything, cven the surround-
ings, is helpful to contemplation. Besides a beginning must be
made on the path. If contemplation does not develop in such a
form that everything one does in lifc becomes a contemplation,
then the contemplation does not do a person any good. It would
be like going to church once a weck and forgetting all about
religion on the other days. To a man who gives ten or twenty
minutes every evening to contemplation and forgets it all the
rest of the day, contemplation will not do any good. We take
our food at certain times every day; yet all the time, even when
we are sleeping, the food nourishes our body. It is not the Suft’s
idea to retire in seclusion or to sit silent all day. His idea is that by
contemplation he becomes so inspired that in study, in cvery
aspiration, in cvery aspect of life, progress is made. In this way
he proves his contemplation to be a force helping him to with-
stand all the difficulties that come to him.

The life that the Sufi ought to live may be explained in a few
}vords. There are many things in the life of a Sufi, but the greatest
is to have a tendency to friendship; this is expressed in the form of
tolerance and forgiveness, in the form of service and trust. In
whatever form he may express it this is the central theme: the
constant desire to prove one’s love for humanity, to be the friend

of all.

CHAPTER III

WHAT IS NEEDED ON THE PATH

INITIATION need

A s courage and the tendency to advance
spiritually,

although it may not seem to be the way of life for
everyone. Therefore the first duty of a mureed is not to be
shal'cen in his faith by any opposing influence or by anything said
against the path he has taken, He should not allow himself to be
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discouraged by anybody. The mureed must be so firm in his path
that if the whole world says it is a wrong path, he will say it is the
right path. And if anybody says that it will take a thousand years
or perhaps more, the mureed must be able to say that even if it
should take a thousand years, he will have the patience to go
through with it. As it is said in Persian, it is the work of the Baz,
the wayfarer of the heavens.

In this mystical path courage, steadfastness, and patience are
what is most necessary, but also trust in the teacher at whose hand
initiation is taken, and the understanding of the idea of discipline.
In the East, where for thousands of years the path of discipleship
has been understood, these things are regarded as most important
and acceptable from the hand of the teacher. How few in the
world know trust! What is necessary is not trusting another, even
the teacher, but oneself, and one is not capable of trusting oneself
fully when one has not experienced in life how to trust another.
Some will ask, ‘But if we trusted and our trust was in vain, should
we not be disappointed?” The answer is, that we must trust for
the sake of the trust, and not for the sake of a return and to see
what fruit it brings. The utmost trust is the greatest power in the
world. Lack of trust is weakness. Even if we have lost something
by trusting, our power will be greater than if we had gained
something without developing trust.

Patience is very necessary on the path. After my initiation into
the Order of the Sufis I was for six months continually in the
presence of my murshid before he said a word on the subject of
Sufism; and as soon as I took out my notebook he went on to
another subject; it was finished! One sentence after six months!
A person would think that it is a long time, six months sitting
before one’s teacher without being taught anything; but it is not
words, it is something else. If words were sufficient, there are
libraries full of occult and mystical books. It is life itself, it is
living that is important. The one who lives the life of initiation
not only lives himself, but also makes others who come in contact
with him alive. Therefore one is initiated into the Sufi Order not
especially for study, but to understand and follow what real
discipleship means.

With regard to the subject of discipline, anybody without a
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sense of discipline is without the power of sclf-control. It is
discipline which teaches the ideal, and the idcal is sclf-discipline.
It is the disciplined soldier who can become a good captain. In
ancient times the kings used to send the princes out as soldiers, to
learn what discipline means. The path of initiation is the training
of the ego, and it is self-discipline which is lcarned on the path of
discipleship.

One may ask what one should think of the path of initiation:
what must be our goal, what must we expect from it? Should we
expect to be good, or healthy, or magnetic, or powerful, or de-
veloped psychically, or clairvoyant? None of these does onc need
to be, although in time one will cultivate them all naturally, but
one should not strive for these things.

Suppose a person develops power, and he docs not know how
to use it, the outcome will be disastrous. Suppose he develops
magnetism, and by his power he attracts all, both good and bad;
then it will be difficult to get rid of what he has attracted by his
power. Or perhaps a person is very good, so good that everyone
seems bad to him; he is too good to live in the world, and in that
way he will become a burden to himself. These things are not to
be sought for through initiation. The aim is to find God within
ourselves, to dive deep into ourselves, so that we may touch the
unity of the whole Being. It is towards this end that we arc work-
ing by the power of initiation, in order that we may get all the
inspiration and blessing in our life from within.

For this two things are necessary: one is to do the exercises
that are given regularly and to do them with heart and soul; the
second is to undertake the studies that arc given, not considering
them to be only for supetficial reading, but for every word to be
pondered upon. The more one thinks about it, the more it will
have the effect of opening the heart. Reading is onc thing, con-
templating is another. The lessons must be meditated upon; one
should not take even the simplest word or sentence for granted.
Think of the Hindus, Chinese, Parsis, who for thousands of years
have always meditated upon the readings which they held sacred
and yet never tired of them.

Initiation is a sacred trust, a trust given by the murshid to his
mureed and a trust given by the mureed to the murshid. Therc
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should no longer be a wall from the moment of this initiation;
for if there is a wall, then the initiation is not an initiation any
more. And when the wall between the mureed and the murshid
has been removed, then the next step will be for the wall to be
removed that stands between God and the worshipper. Besides the
Sufi Order is an order of mysticism, and there are certain thoughts
and considerations which should be observed. One of these is
that when once a secret has been entrusted to one, it must be kept
as onc’s most sacred trust. One must also accept all the teaching
that may be given to onc; whether it is bitter medicine or sweet,
the patient takes it. There is a time for everything, and so illumina-
tion has its time. But progress, the real progress, depends upon the
patience of the pupil, together with his eagerness to go forward.

The path of initiation is also a path of tests: tests from the
initiator, tests from God, tests from the self, and tests from the
world; and to go through these tests is the sign of real progress in
the mureed, while the one who does not undertake these tests
will be wasting his time.

The Order, and this is apparent from the word ‘order’ itself,
means that there is a certain formal hierarchy of the initiators
and of the Pir-o-Murshid, and that they should be regarded and
respected as those who have gone further in that chosen direction.
This law is in no way different from the law of nature and of life:
when a child who has been disrespectful to its parents itself
becomes a parent, it will find the same attitude in its own children.
A soldier who does not observe discipline under his captain or
colonel will experience the same from his subordinates when later
he holds that position. But the question is whether he will ever
arrive at that rank, not having considered and observed that which
should have been observed; for those who have advanced in any
line, whether in music, in poetry, in thought, or in philosophy,
have always done so in a humble way, at every step greeting those
who have gone further.

Then there are three stages for the pupil, the mureed, who
treads the spiritual path. The first stage is receptivity, taking all
that is given without saying, “This teaching I will accept and that
I will not accept.” The next stage is assimilating the teachings. And

the third stage is fixing them in the mind and letting the mind sce
B
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the reason of things; but this comes after assimilation. Thus the
one who considers these three stages and goes through them care-
fully, securely—the stage of receptivity, the stage of assimilation,
and the stage of consideration—will be the successful murced on
the path.

Although the outer form might appear to be a hierarchy, yet
the Sufi message leads to true democracy, for it holds the promise
of that goal which is the yearning of every soul. This itself is the
principal thing in democracy, because it is this which makes
democracy; and the reason, according to the Sufi belief, is that tl}c
divine spark is in every soul. It is with trust and confidence in
God, in the murshid, and in that divine spark which is in one’s

own heart that one is assured of success in life if one will only step
forward.

CHAPTER 1V

THE DIFFERENT STEPS ON THE PATH

THE WORD initiation is interpreted by different people in
different ways. By some it is considered to be a kind of attach-—
TAENL 1o a certain secret order, but what I mean by initiation is
taking a step forward on a path unknown to oneself.

Initiations are of three different kinds. One initiation comes
from within oneself, and this initiation is a person’s intention to
proceed on a path which is not generally taken by his fellow-
creatures. If this does not come from within he will always be
afraid to take 4 step further on a path which others around him do
not t'flke’ for the conception of the generality is not that of an
individual. The nature of most people is like that of sheep;
wherever shcep are taken, therc all the other sheep will follow.
One should rcalizc ¢t although it is the nature of sheep to move
in a flock this is not the real nature of man. He will always deny
th.at he has this tendency and he will disapprove of it, and yet he
will do the very thing without knowing that he docs it. If you
Want to see it, just stand in the street and look up with surprise,
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acting as if you were absorbed in what you see, and soon twenty
persons will be standing by your side, not only foolish people but
wise ones too! Therefore he who is initiated, who walks on the
path of initiation, is someone who has risen above the crowd, and
goes his individual way forward, independent of those who are
around him.

When a man begins to feel that there is something behind the
veil, when he begins to feel that there is something which
he can attain by effort, then he takes the first step on the path
which as yet he does not know. One should not be surprised if
one notices this initiation in a five-year-old child, neither need
one be surprised if one does not see any sign of it in a man of
sixty years; he has had no tendency towards it and all his life he
has not thought about it. But the one who has received this
initiation will go on; even in childhood he will show the tendency
to take a step forward on a path which others do not take.

One will find this initiation in all the different aspects of life. A
child taking a slate and pencil and drawing a picture, while not
being an artist yet has a tendency to draw something, perhaps an
idea which is not a child’s idea but is very wonderful. One will
find a child humming or singing a piece of music which a com-
poser will be surprised to hear. He is doing something which is
not ordinary, something which comes spontaneously from his
soul and which shows his initiation in that path. One will also
hear a child speak on certain subjects, and express ideas which are
quite different from what one would expect from a child, ideas
which are perhaps even beyond the comprehension of a grown
man. Yet the child speaks about it; it is his initiation. I have
known a child to ask me, “Why must one kneel down, why must
one prostrate oneself when they say that God is above?” and
another to say, “Why must there be one direction in which a
person should look in order to worship, why should not all
directions be equally good for worship?’

Many grown-up people have the fixed idea that they must
perform their worship in a certain direction and not in any other,
and never once in their lives have they asked themsclves why.
One will find grown-up people who have perhaps worshipped
kneeling down all their life, and have never asked themselves
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why they should kneel down on the earth when they are supposed
to worship God in the heavens. Therefore to belicve, to worship,
to be pious, to be good is quite different from the idea of being
initiated. Initiation means emerging from thec ordinary, it is
rising above the conditions which are common; and this shows
the maturity of the soul.

The second stage is the materialization of this initiation; and
this materialization is possible with someone living on the carth.
For the condition of being initiated completely is to become
initiated on this plane of carth, on the physical planc where onc is
living and moving and through which one is experiencing life.

Pcople make a great many mysteries out of the name initiation,
but the simple explanation of initiation is trust on the part of the
pupil and confidence on the part of the initiator. I heard from my
murshid, from my initiator, something which I shall never forget,
“This friendship, this relationship which is brought about by
initiation between two persons is something which cannot be
broken, it is something which cannot be separated, it is something
which cannot be compared with anything else in the world; it
belongs to eternity.’ )

When this initiation takes place it then becomes the respon-
sibility of the initiator to think of the welfare and well-being of
his pupil; and it becomes the responsibility of the initiated to be
faithful and true and steady and unshaken through all tests and
trials. There are some who will go to one person and be initiated,
and the.n afterwards they go to another to be initiated, and then
to a third. They might go to a hundred persons, but they will
become a hundred times less instead of a hundred times more
bl.essed. For the object of friendship is not the making of many
friends, the iject is to keep friendship steady, unchanged, whole.
And qf au kinds of friendship, the friendship that is established by
initiation is the most sacred, a friendship which must be considered
beyond all other relationships in the world.

There is a story of a peasant in India, a young peasant who used
to take a great interest in spiritual things. And someone with a
great name happened to come to his town. about whom it was
said, as it was always said among simple pe,asants, that he was so
great that by coming into his presence one would be sure to enter
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the heavens. The whole town went to seec him and to get from
him that guarantee of entering the heavens, except that peasant
who had once been initiated. The great man having heard about
his refusal went to his house and asked him, ‘How is it that you
who take such interest in holy subjects did not come, while
everyone else came to see me?’ He said, “There was no ill-feeling
on my part, there was only one simple reason. My teacher who
initiated me has passed from this earth, and since he was a man
with limitations I do not know whether he has gone to heaven or
to the other place. And if through the blessing of your presence I
were sent to heaven, I might be most unhappy there; heaven
would become another place for me if my teacher were not
there.’

It is this oneness, this connection, it is this relationship between
the initiator and the initiated which gives them the necessary
strength, power, and wisdom to journey on this path. For it is the
devotion of the initiated which supplies all that is lacking in the
initiator, and it is the trust of the initiator which supplies all that is
lacking in the initiated.

There is no ccremony that a Sufi considers really necessary, but
Sufis never regard ceremonies or dogmas as undesirable, so they
are not prejudiced against ceremonies. They have even adopted
cercmonies for themselves at different times.

Sufis have various paths of attainment, for instance the paths of
Salik and Rind; and among those who tread the path of Salik, of
righteousness, there are many whose method of spiritual attain-
ment is devotion. Devotion requires an ideal; and the ideal of the
Sufis is the God-ideal. They attain to this ideal by a gradual pro-
cess. They first take Bayat, initiation, from the hand of one whose
presence gives them confidence that he will be a worthy coun-
sellor in life and a guide on the path as yet untrodden, and who at
the same time shows them in life the image of the Rasul person-
ality, the personality of the ideal man. He is called Pir-o-Murshid.

There are several steps on the path. This is a vast subject, but
condensing it I would say that there are five principal steps. The
first is responsiveness to beauty of all kinds, in music, in poetry, in
colour or line. The second is one’s exaltation by beauty, the feeling
of ecstasy. The third step is tolerance and forgiveness, when these
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come naturally without striving for them. The fourth is that one
accepts as if they were a pleasure things one dislikes and cannot
stand: in the place of a bowl of wine, the bowl of poison. And
the fifth step is taken when one feels the rein of one’s mind in one’s
hand; for then one begins to feel tranquillity and peace at will.
This is just like riding on a very vigorous and lively horse, yet
holding the reins firmly and making it walk at the speed one
desires. When this step is taken the mureed becomes a master.

The time of initiation is meant to be a time for clearing away
all the sins of the past. The cleansing of sins is like a bathc in the
Ganges. It is the bath of the spirit in the light of knowledge.
From this day the page is turned. The murecd makes his vow to
the murshid that he will treasurc the teachings of the masters in
the past and keep them secret, that he will make good use of the
teachings and of the powers gained by them, and that he will try
to crush his Nafs, his ego. He vows that he will respect all the
masters of humanity as the one embodiment of the ideal man, and
will consider himself the brother not only of all the Sufis in the
Order to which he belongs, but also outside that order of all
those who are Sufis in spirit although they may call themselves
differently, and of all mankind, without distinction of caste, creed,
race, nation, or religion. Sufis engage in Halka, a circle of Sufis
sitting and practising Zikr and Fikr so that the power of the one
helps the other. Furthermore they practise Tawajoh, a method of
receiving knowledge and power from the teacher in silence.
This way is considered by Sufis to be the most essential and
desirable.

Sometimes a receptive mureed attains in a moment greatcr
perfection than he might attain in many years by study or prac-
tice, because it is not only his own knowledge and power that the
murshid imparts, but sometimes it is the knowledge and power of
Rasul; and sometimes even of God. It all depends upon the time
and upon how the expressive and receptive souls are focused.

The task of the Sufi teacher is not to force a belief on a mureed,

but to train him so that he may become illuminated enough to
receive revelations himself,



CHAPTER V

INNER STUDY

WHY DO Sufis study esoteric subjects? Is it for the acquisition
of spiritual powers or inspiration, to bring about phenomena, or
out of curiosity? If this were so it would be wrong. Is it in order
to accomplish something material or for worldly success? That is
not desirable. Self-realization, to know what we are, should be
the Sufi’s aim.

Some people who admire piety and goodness want everyone
to be an angel, and discovering that this is impossible they are full
of criticism. Man has in him both a devil and an angel; he is at
once human and animal. It is the devil in man that drives him to
do harm without a motive, by instinct, and the first step should be
to abandon this attitude. Although nowadays hardly anyone
believes that his particular demon can be a manifestation of the
devil, who can say that he is free from such an evil spirit? We can
be under the power of a spell, but we must overcome such a
power; we must liberate ourselves from evil. Everyone can fight.

We must discover at which times we have manifested our devil
or our animal spirit. We want a human spirit, and self-realization
is the scarch for this human spirit; everything must become
human in us. But how should we accomplish this? Read the Bible
and other holy scriptures? All these books tell us what we should
do, but we must also find the store of goodness that is within us,
in our heart. As we cultivate our heart it rises. By asceticism one
can develop one’s soul and reach ecstasy, but what is the use of
Samadhi if we are not first human? If we want to live in this world
we must be human. The ascetic should live in the forest.

How should we cultivate the heart, the feeling? There is no
doubt that harmlessness, devotion, and kindness are necessary; but
there is something besides these. It is the awakening of certain
centres which make one sensitive, not only externally but also

mentally.

There are two kinds of people: one will be struck by the beauty
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of music or other manifestations of beauty; another is as dull as a
stone to all this. Why? Because something in his heart and mind is
not awakened. We have five senses, but we also have inner senses,
and these can enjoy life much more keenly. Some people will say
that they need no inner senses, that the outer senses satisfy them
completely. They would speak differently if, for instance, they
lost their eyesight or another of their five scnses. In order to be
complete a human being must also develop his inner senses; but
first of all he should develop his inner feeling.

Intellectual study may last the whole of one’s life; there is no
end to it, and this is why the teacher does not encourage specula-
tion. A doctrine means a separation from other doctrines. The
Sufi belongs to every religion, and thus he has no special belicfs
and speculations. There can for instance be one Sufi who believes
in reincarnation, and another who realizes heaven and hell.
The work of the Sufi is personal development. It is what onc
practises that is important rather than what the teacher says,
though the teacher can give protection.

Initiation contains several degrees. It is a trust given to onc by
the teacher, but the real initiation is the work of God. No teacher
can or will judge. The real pupil is he whom the teacher knows he
can trust, though all are welcome to him. Spiritually he is both
father and mother to the pupil. The life of the teacher is often a
sacrifice; he is often persecuted and suffers much, but what little
help he can give, he will give.

No special qualification is needed in order to become a pupil.
The teacher gives; the pupil can take it or leave it. The teaching is
like a precious jewel hidden in a stone; it is for the pupil to break
the stone and find the jewel. In the East this inner teaching is part
of religion, whereas in the West it is often looked upon merely as
a form of education. It ought to be a sacred education. In the East
the murshid gives the lesson and the pupil practises it for a month
or a year; he cannot have a different practice every weck. My
gr.andfather practised one meditation for forty years, then a
nuragle happened to him. One should not be ambitious to do other
exercises before having had a result from the first one.

There are different degrees, but they are not to be discussed on
this path. Because, after all, different stages are the conceptions,
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the speculations of some wise people. It is just the same as with
music: there are seven notes of music, because the musician has
accepted that there are seven, but a scale can be made to contain
more notes or less notes if the musician wishes to make it so. We
distinguish stages, although in reality it is impossible to do so. It
is a spontaneous development on the spiritual path which may be
called treading the path of initiation.

How can one explain spiritual progress? What is it? What is it
like? Spiritual progress is the changing of the point of view.
There is only one way to recognize this progress, and that is to see
the progress in one’s own outlook on life, to ask oneself the ques-
tion, ‘How do I look at life?” This one can do by not judging
others, but by being only concerned with one’s own outlook; as
long as a person is concerned with the faults of others, as long as
he criticizes others, he is not yet ready to make his sight clear
enough to see if his outlook on life is right.

What in reality are the different initiations? Is one better than
the other, or higher than the other? In what way are they to be
distinguished? By knowing some more mysteries, or by knowing
some secrets, or by studying something very wonderful, or by
communicating with something unseen? Nothing whatever of
this kind, not one of these things, can assure one of a higher
initiation, of greater progress in the spiritual life. In the first place
we nced not strive for mystery, for life itself is a mystery. All
that seems simple to us, all that presents no mystery, becomes
mysterious as soon as the outlook on life is changed. Secrecy is to
be found in simplicity; it is the simple life which is full of secrets.
A person may study a whole library, may write fifty books and
may read a thousand, yet all this leads him nowhere. If any study
is required we need not go anywhere else; our life itself is study,
if we will only study it. For one who studies, life offers every
opportunity; from morning to evening, every moment of the
day, in the home, outside, at work, in leisure, in all things there is
something to study. No book can give the joy and the pleasure
that human nature itself can give.

The wise, the foolish, the good, the weak, whom we meet
every day with their tendencies and their attitude, are all the
greatest material for study. Besides, there is so much to study in
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success and failure, in sorrows and pleasurcs, and in all things in
life whether unfavourable or favourable. All that we do right, all
that we do wrong, everything is a lesson, everything is a study if
we take it as such. But the important thing is this, that the onc
who is life’s student, the one who is really initiated, studics himself
before studying others. Does an initiator tcach the truth? No man
has the power to teach another the truth; man must discover it
himself. What the initiator can do from his side is to say, “This is
the path, do not go astray.” The initiator will put his pupil on that
path where the further he goes the more he will reccive at every
step; it is like a hand raising him upward. But the first step is the
most difficult, and that step is taken by the help of an initiator
on the earth.

What is it that the initiator teaches the initiated one? He tells
the initiated one the truth of his own being. He does not tell him
something new or something different. He tells him something
which his soul already knows but which his mind has forgotten.
There is a fable which illustrates this. A lion walking through the
desert found a little lion-cub playing with some sheep. It happened
that the little lion had been reared with the sheep, and so it had
never had a chance or an occasion to realize what it was. The lion
was greatly surprised to see a lion-cub running away and being
just as afraid of a lion as sheep are. The lion jumped in among the
flock of sheep and said, ‘Halt, halt!” But the sheep ran away and
the little lion ran too. The lion only pursued the lion-cub, not the
sheep, zind when it caught up with it the lion said, ‘I wish to speak
to you. The cub said, ‘T tremble, I am afraid, I cannot stand before
you.” The lion said, “Why are you running about with the sheep?
you yourself are a little lion!” ‘No,” said the little one. Tam a
sheeP; let me go, let me go with the sheep.” ‘Come along,” said
the lion, ‘come with me and I will show you what you are before
I let you go.’ Trembling and yet helpless, the cub followed the
hon to a pool of water. Pointing at their reflections in the pool the
lion said, ‘Look at me and look at yourself. Do we not resemble
each cher closely? You are not like the sheep, you are like me!’

This lion is symbolical of the souls who become God-conscious,
the sou.ls'who have realized the truth. And when they sec the
same divine spirit in another soul, their first thought is to take

~
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that soul by the hand and to show it that in it also there is the
same divine spark which they possess. Therefore although out-
wardly it is an aristocratic picture, inwardly it is leading to demo-
cracy. The command of the lion to that lion-cub is apparently
aristocratic, but what is the intention of the lion? It is democracy,
it wants to make the little lion conscious of the same grandeur
that the lion has. And that is the path of spirituality. Its outward
appcarance may not seem so, but its inner intention and its
culmination are democracy.

The initiations beyond those I have spoken of are greater still.
Some people, although not all, will tell you of their experiences,
and how at different times in their life a sudden change of outlook
came to them. It is not our usual experience to wake up suddenly
one day from sleep and find that our point of view has changed;
but it is no exaggeration to say that it takes but one moment to
change onc’s outlook on life entirely. This is what an initiation is,
an initiation which is above the initiations of the earth as we know
them. Onc thing leads to another, and so we go on in life from
one initiation to the next; and each step on the ladder that seems
to be standing before us, for us to climb, becomes an initiation.
And cach step on that ladder changes our point of view if only we
hold on to the ladder and do not drop down; for there is always
the possibility of going either forward or backward. Neverthe-
less, the onc anxious to go forward will never go backward.
Even if the whole world pulled him back by a chain attached to
his fect, he would still go forward, because his desire to go forward
is more powerful than all the forces of the world.

CHAPTER VI
THREE ASPECTS OF INITIATION
AS BIRDS gather in flocks and animals in herds, so there are

human beings who move in groups in this or that direction drawn
by the power of others; and yet if one asked a person if this is the
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case with him too, he would say, ‘No; not with me, but with all
others.” It is difficult for anyone to realize to what extent he can
unconsciously move with the crowd to the right or the left.
And when a person takes a step in a different direction, dissatisfied
with being held and swayed by the crowd, by his friends and
relations, by those who surround him, then he shows initiative.
So the real meaning of the word initiation, which is related to
initiative, is that a man takes his own direction instcad of that in
which the crowd is pulling him. And when this happens the religi-
ous people will say that he has become a heathen, his friends will
say that he has become foolish, and his relations will say that he
has gone crazy.

Initiation has three different aspects: one is natural initiation,
another is advanced initiation, and the third is higher initiation.

The natural initiation may come to a person at any time of his
life. It does not come to everyone, but only to some. And for this
initiation one need not go to a teacher; it comes when it is time
for it to come. It comes in the form of a sudden change of outlook
on life; a person feels that he has suddenly awakened to quite
another world; although he remains in the same world it has
become totally different to him. Things which seemed important
become less important; colours pale and the brightness of things
disappears. Things show themselves to have different values.
The value of everything changes the moment the outlook is
changed. It is a change like looking through a telescope; through
a telescope one sees things quite differently.

A person may be young and have that experience; it may come
at any time in one’s life. To some it comes gradually, but then it
is a long process, while to others something suddenly happens in
their lives and in the twinkling of an eye the world has become
different; everything suddenly has a different value. This is
natural initiation,

How is this initiation brought about? What is its metaphysical
process? The soul is veiled by covers, one cover over the other,
and the rending of these covers allows the soul to emerge or to
rise higher. Naturally with the next step the horizon of its outlook
becomes wider, and the soul reaches further while life becomes
more clear. A person may not be conscious of such a change; he
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may ignore it or not know about it, yet it is there, even though
among a hundred people perhaps only one is really conscious of it.

At cvery step forward that the soul takes on the path it naturally
comes closer to God, and coming closer to God means inheriting
or drawing towards oneself the qualities of God. In other words
the soul sees more, hears more, comprehends more, and enjoys
more, because it lives a greater, a higher life.

The teachers and prophets who had to give a message to
humanity, who had to render a service to humanity, had such
initiations even in their childhood. There is a symbolical story
that the heart of the Prophet Mohammad was opened and some
substance was taken out of it. People take this literally; but the
rcal meaning is that a cover was torn away, and the soul was
allowed to reach upward and go further on the path. There may
be many such initiations, perhaps one or two or six or seven
according to the state of evolution of the initiate.

Life as we live it today is very difficult for a person whose out-
look is thus suddenly changed, for the world lives nowadays at 2
certain pitch and it cannot tolerate someone whose pitch is below
or above the ordinary pitch of life. People dislike such a one, they
make difficulties for him, they disapprove of him and of his ideas;
and if he does not have any friend or guide on the path, then he
may linger on in the same plane of thought till nature helps him,
for everything else pulls him backwards.

Some people think that saints, masters, or sages have no need
for initiation, but they forget that no soul can go further on the
path without initiation.

What is the result of this natural initiation? Bewilderment,
extreme bewilderment. But this bewilderment is not the same as
confusion; there is a vast difference between the two. In confusion
there is an element of doubt, but when a person is bewildered he
says, ‘How wonderful, how marvellous; words cannot explain it;
it is a miracle!” It may appear quite simple to someone else, but
to an advanced person it is a miracle. And there may be others
who say, ‘How foolish, I do not see anything in what you have
seen!” But what one has perceived is so marvellous that it cannot
be explained.

Such is life; it is a difference of outlook. One person sees 2
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wonder, a splendour, and another says, “What of it? It is quite
simple; it is nothing.” And the one who says this thinks that he is
superior because to his mind it is simple, while the one who
wonders has the outlook of a child, for a child wonders at every-
thing. No doubt it is childlike, but it is the child’s soul that secs;
it sees more than the soul of a grown-up which has become
covered bya thousand veils. In infancy the child can sec the angelic
world, it can talk with unseen entities, it can sce wondecrful things
belonging to the different plancs. It is casy to say of something
that it is childlike, innocent, or ignorant; yet it is the most
wonderful thing to be childlike and to have the innocence of an
infant. There is nothing better to wish for, as in this all happiness
and beauty are to be found.

This bewilderment produces a kind of pessimism in a persomn,
but a pessimism which cannot be compared with what we ordin-
arily call pessimism. For we regard pessimism as a kind of wretch-
Fdness, but this is something different. A hint of this is to be found
in Omar Khayyim’s verse, ‘O, my Beloved, fill the cup that
clears today of past regret and future fears; tomorrow, why,
tomorrow I may be myself with yesterday’s sev'n thousand
years!” This pessimism comes as an upliftment, it makes a person
see life from a different angle. The very life which seemed before
;_o be towering over his head suddenly appears to be bencath his

eet.

- Wbat is it then? Besides calling it pessimism one could also call
1 fndlfference, or independence, and yet it is none of these three
thn.lgs, There is no word for it in English; in Sanskrit it is called
Vairagya, an emotion, a feeling quite different from all other
ways of looking at life, an outlook which brings one into an
entm?l}r different world of thought. The values of things and
conditions seem to change completely.

. Qne might think that it would be an uninteresting life to be
mdl'ﬁ'erent, but that is not soj it is most interesting; it gives onc 2
feehpg aS.if.the burden of life was lightened. What a wonderful
feeling this is! Think what a little rclaxation after a day’s toil can
do, when one can just rest for a moment; what upliftment comes,
what soothing vibrations, and how the mind feels refreshed! If
then the spirit has the same experience, feeling that the load it is



The Path of Initiation and Discipleship 95

continually carrying day and night is lifted, then it too feels
widened for a moment. What a blessing this is! It cannot be
spoken of in words, but the one who has had even a slight experi-
ence of it can comprehend its value.

No doubt there comes a time in a man’s life when even if he
were initiated a thousand times by nature he still seeks for a guide
walking on earth. Many will say, “Why is God not sufficient?
Why must there be someone between God and man? Why must
it be a man who is just as limited as we are? Why can we not
reach the spirit of God directly?” But in a man who is your enemy
and who has tortured you throughout your life, in another who is
your greatest friend, and in your teacher who inspires and guides
you, in all these is to be seen the hand of God. They have all three
guided you on the path of inspiration; they arc all three needed
in order that you may go further in life. The one who has dis-
appointed you, who has harmed you, is also your initiator, for he
has taught you something, he has put you on the road, even if not
in the right way. And he who is your friend is your initiator too,
for he gives you the evidence of truth, the sign of reality; only
love can give you a proof that there is something living, some-
thing real. And then there is the inspiring teacher, be he a humble
man, an illiterate person, or a meditative soul, a great teacher or a
humble one, he is what you think him to be, as everyone is to us
what we think them to be.

If it were not necessary that man should guide his fellow-men,
Jesus Christ would not have been placed among those fishermen
who could not understand him; and yet he proved to be their
guidance. The presence on earth of personalities such as Buddha
and all the other teachers—many of them not even known to
humanity though they have done so much, but who always are
and always will be under whatever name and in whatever guise
they may work—gives guidance to individuals and to humanity.
God never reaches so directly and so fully as when He reaches
through His teachers. The best way for God to reach human
beings is through a human being; not through an angel but
through man who is subject to birth and death and to all the faults
that everyone has.

The way of the teacher with his initiate is strange. The greater
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the teacher the stranger may be the way. The teacher may test
and the teacher may give trials; and the attitude of the teacher
can never be understood, for a real teacher never commits him-
self. Neither his yes nor his no can be understood, for their mean-
ing will be symbolical and very subtle. Perhaps he will speak in
parables, perhaps he will teach without teaching, perhaps he will
teach more just by a glance than by speaking a hundred words.
Perhaps the presence of the teacher is of greater blessing in the life
of the pupil than a hundred books he has read. Neither the
indifference nor the sympathy of the teacher may be taken for
what they appear to be, for in both there is something else. The
more one studies the personality of the teacher, the more puzzled
one becomes. The teacher is the initiator of life, he is the example
of the subtlety of the whole of life.

Some people affirm that they have been initiated by a teacher
on the other side. Well, perhaps they have; but are they not then
in two worlds, the teacher in one and the initiate in the other?
The initiate neither belongs to the teacher’s world, nor does the
teagher belong to his. This surely gives one less trouble than
having to regard the pleasure of a living being; it is easier to feel
that’ one has someone at one’s back who is always whispering in
one's ear and who speaks to one in dream or vision. It is not
wrong and in some cases it is even true; there are souls, there are
teachers who have perhaps not given on carth what they had to
give, what they had to impart to others. But that is not the normal
process. If it were a normal process then all the teachings would
have': been sent from the other side, but neither Buddha nor Jesus
Christ nor Mohammad gave their teachings from there.

Today the prevailing thought is that no man should guide his
fellow-men and that there is no virtue in such guidance. This
thnght is so widespread that it is preventing people from seeking
guidance from someone who is facing the same struggles, the same
troubles, and who has the same experiences as everyone else. They
80 on rejecting such a man, as Jesus Christ was rejected, and at the
same time they are looking for someone on the other plane!
Many societies and groups have puzzled their heads so much over
this subject that they have deprived themsclves of that living
water which follows its natural course through the world of man.
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The work of the teacher is most subtle. It is like that of a jeweller
who has to melt the gold first in order to make an ornament out
of it. It has first to be melted, but once it is melted, once it is not
hard metal any more but has become liquid, then it can be made
into a crown or a ring or an ornament; then one can make a
beautiful thing out of it.

And after this there is a further step. When the pupil has
received the initiations that the teacher has to give, then the
teacher’s task is over, and he sends him on. The teacher does not
hold the pupil indefinitely; he has his part to perform during the
journey on the path, but then comes the inner initiation. This
comes to the disciple who has become meditative, whose interest
has become keen, whose outlook has widened, who sees life
differently, whose conscience has acquired the habit of reasoning,
of expanding.

No doubt in this experience also there is always help to be had.
As help comes on earth so in the unseen world too that help then
comes. It is as if we were in the street in some kind of difficulty;
naturally others would come up to see if they could be of any
assistance. So as one goes further one attracts the sympathy of
beings who are always busy helping humanity from all planes of
existence. The sympathy of those who are close to the one who is
travelling on the path is attracted, giving him a hand to go for-
ward. It is that giving of a hand which is called initiation. There
are so many different initiations: they are all steps by which to go
upward. ] )

In conclusion I shall mention what is attained through initia-
tion. What one attains is that realization for which we are born,
which is our life’s purpose. Unless we flpr.C"ﬂlCh life’s purpose,
nothing we do will help us sufficiently; it will only help us per-
haps in a certain need of ours, but not any further. There is only
one thing which gives complete sausfactl.on, and that is to arrive
at selfirealization. It is not simple and it needs more than just
meditation and concentration, although these are of great help
in the attainment of self-realization. And those who bfelie'\re that
by reading a book on Yoga they can get to that realization are
mistaken. They are mistaken because it is a phenomenon; and it

is by this phenomenon that one proceeds further.

G
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Some people think that by straightforward study, by purely
scientific study, they can come to realization, but in order to
attain self-realization a certain way of life is necessary. Is it the life
that religious people teach, that one should live in such and such a
way? Is it a life according to certain principles, certain dogmas?
No, nothing of that kind. It is the continual process of effacing
the self; it is just like grinding something which is very hard; it
is a continual grinding of the sclf. And the more that self is
softened, the more highly a person evolves and the greater his
personality becomes. No matter what power and inspiration a
person may have acquired, if there is no self-cffacement nothing
is accomplished. The result brought about by initiation is sclf-

effacement, and it is self-effacement which is nceded in order to
arrive at true wisdom.

CHAPTER VII

DISCIPLESHIP

ONE WONDERS, especially in the Western part of the world,
what the path of discipleship may really be. Although the path of
discipleship was the path of those who followed Christ and all the
other teachers, the modern trend of thought has taken away
much of the ideal that existed in the past. It is not only that the
ideal of discipleship seems to be little known, but even the ideal
attitude towards motherhood and fatherhood, as well as towards
the aged, seems to be less understood. This change in the ideal of
the world has worked unwittingly to such an extent that world-
conflicts have been the result in our times. The troubles between
nations and classes, in social and domestic life, all arise for one
and the same reason. If someone were to ask me what is the cause
of today’s world unrest, I would answer that it is the lack of
idealism.

In ancient times the path of discipleship was a lesson to be
applied in every direction of life. Man is not only his body; he is
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his soul. When a child is born on earth, that is not the time that
the soul is born; the soul is born from the moment that considera-
tion is born. This birth of consideration is in reality the birth of
the soul; man shows his soul in his consideration. Some become
considerate as children, others perhaps do not awaken to con-
sideration throughout their whole life. Love is called a divine
clement, but love’s divine expression is nothing but consideration;
and it would not be very wrong to say that love without con-
sideration is not fully divine. Love that has no consideration loses
its fragrance. Moreover intelligence is not consideration. It is the
balance of love and intelligence, it is the action and reaction of love
and intelligence upon each other that produce consideration.
Children who are considerate are more precious than jewels to
their parents. The man who is considerate, the friend who has
consideration, all those with whom we come in contact who are
considerate, we value most.

Thus it is the lesson of consideration given by the spiritual
teachers which may be called the path of discipleship. This does
not mean that the great teachers have wanted the discipleship,
devotion, or respect of the pupils for themselves. If any teacher
expects that, he cannot be a teacher. How could he then be a
spiritual teacher, as he must be above all this in order to be above
them? But respect, devotion, and consideration are taught for
the disciple’s own advantage, as an attribute that must be culti-
vated. Until now there has been a custom in India, which I
myself experienced when young, that the first things the parents
taught their children were respect for the teacher, consideration,
and a kindly inclination. A modern child going to school has not
the same idea. He thinks the teacher is appointed to perform 2
certain duty; he hardly knows the teacher nor does the teacher
know him well. When he comes home he has the same tendency
towards his parents as at school. Most children grow up thinking
that all the attention their parents give them is only part of their
duty; at most they will think, ‘Perhaps one day if T am able I shall
repay it.” The ancient idea was different. For instance the Prophet
Mohammad taught his disciples that the greatest debt every man
had to pay was to his mother, and if he wished his sins to be for-
given he must so act through life that at the end his mother before
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passing from this earth would say, ‘I have forgiven you the debt.’
There was nothing a man could give or do, ncither money nor
service, which would enable him to say, ‘Thave paid my debt’; no,
his mother must say, ‘I have forgiven you that debt.” What does
this teach? It teaches the value of that unselfish love which is
above all earthly passion.

If we inquire of our self within for what purposc we have come
on carth and why we have become human beings, wondering
whether it would perhaps have been better to remain angels, the
answer will certainly come to the wise, from his own heart, that
we are here to experience a fuller life, to become fully human.
For it is through being considerate that we become fully human.
Every action done with consideration is valuable, every word
said with consideration is precious. The whole teaching of Christ
— Blessed are the meek . . . the poor in spirit’—tcaches onc thing:
consideration. Although it seems simple, yet it is a hard lesson to
learn. The more we wish to act according to this ideal, the more
we realize that we fail. The further we go on the path of con-
sideration, the more delicate do the eyes of our perception
become; we feel and regret the slightest mistake.

It is not every soul that takes the trouble to tread this path.
Everyone is not a plant; there are many who arc rocks, and these
do not want to be considerate, they think it is too much trouble.
Of course the stone has no pain, it is the one who feels who has
pain. Still, it is in feeling that there is life; life’s joy is so great that
even with pain one would rather be a living being than a rock,
for there is a joy in living, in fecling alive, which cannot be
expressed in words. After how many millions of years has the
life buried in stones and rocks risen to the human being! Even so
if a person wishes to stay a rock, he had better stay so, though the
natural inclination in every person should be to develop the
human qualities fully.

The first lesson that the pupil learns on the path of discipleship
is what is called Yagin in Sufi terms, which means confidence.
This confidence he first gives to the one whom he considers his
teacher, his spiritual guide.

In the giving of confidence, three kinds of people can be dis-
tinguished. One gives a part of his confidence and cannot give
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another part. He 1s wobbling and thinking, ‘Yes, I believe I have
confidence; perhaps I have, perhaps I have not.” And this sort of
confidence puts him in a very difficult position. It would be better
not to have it at all. It is like lJukewarm water, neither hot nor
cold. In all things this person will do the same, in business, in his
profession. He trusts and doubts, he trusts and fears. He is not
walking in the sky, he is not walking on the earth; he is in be-
tween the two. Then there is another kind, the one who gives his
confidence to the teacher, but he is not sure about himself, he is
not inwardly sure if he has given it. This person has no confidence
in himself, he is not sure of himself; therefore his confidence is of
no value. And the third kind of person is the one who gives
confidence because he feels confident. This confidence alone can
rightfully be called Yaqin.

Jesus Christ had people of all these categories around him.
Thousands of people of the first category came, thronged round
the Master, then left him. It did not take one moment for them to
be attracted, nor one moment for them to leave the Master. In
the second category are those who go on for some time, just as a
drunken man goes on and on; but when they are sober again
things become clear to them and they ask themselves, “Where am
I going? Not in the right direction.” Thousands and thousands in
this category followed the masters and prophets, but those who
stayed to the end of the test were those who before giving their
confidence to the teacher firsf had confidence in their own heart.
It is they who, if the carth turned to water and the water turned to
earth, if the sky came down and the earth rose up, would remain
unshaken, firm in the belief they have once gained. It is by dis-
cipleship that a person learns the moral that in whatever position
he is, as husband or wife, son or daughter, servant or friend, he
will follow with confidence, firm and steady wherever he goes.

After acquiring Yaqin there comes a test, and that is sacrifice.
That is the ideal on the path of God. The most precious possession
there is, is not too valuable, nothing is too great to sacrifice.
Not one of the disciples of the Prophet—the real disciples—
thought even their life too great a sacrifice if it was needed. The
story of Ali is very well known: a plot was discovered, that one
night some enemies wanted to kill the Prophet, and Ali learnt
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about it. He did not tell the Prophet, but persuaded him to leave
home. He himself stayed, for he knew that if he went too the
assassins would follow him and find out where the Prophet
was. He slept in the same bed in place of the Prophet, so that the
assassins might find him, though at the same time he did not
intend to lose his life if he could fight them off. The consequence
was that the plot failed and the enemies could not touch cither the
Prophet or Ali.

This is only one instance, but there are thousands of instances
which show that the friendship formed in God and truth between
the teacher and the disciple is for always, and that nothing in the
world is able to break it. If the spiritual link cannot hold, how can
a material link keep intact? It will wear out, being only 2 worldly
link. If spiritual thought cannot form a link between two souls,
what else can constitute such a strong tie that it can last both here
and in the hereafter?

The third lesson on the path of discipleship is imitation; this
means imitating the teacher in his every attitude, his attitude
towards the friend, towards the encmy, towards the foolish, and
towards the wise. If the pupil acts as he wishes and the tcacher
acts as he wishes, then there is no benefit, however great the
sacrifice and devotion. No teaching or meditation is as great Of
Yal.uable as the imitation of the teacher in the path of truth. In the
imitation of the teacher the whole secret of the spiritual life 1s
hld.den. No doubt it is not only the imitation of his outward
action, but also of his inner tendency.

. The fouth lesson that the disciple learns is different again.
u:tllsl 1}?2801; ;s to turn thf: inward thought of the teacher otlearfl,
the v 8rows to sce his teaf:her in everyone and cverything, 11
wise, in the foolish, and in all forms.
thi“ﬁiuggsi}c’) tfhe ﬁ.fth ICSSOI'l the disciple lean}s to give everything
st ar given to his teacher—devot}on, sacrlﬂce, service,
pect—to all, because he has learnt to see his teacher in all.

angﬁ:r%\e;ﬁo? will perhaps lean} nothing -all his lifc,.whereas

earn all five lessons in a short time. There is a story
of a person who went to a teacher and said to him, ‘I would like
to be your pupil, your disciple.” The teacher said, ‘Yes; I shall be
very glad.” This man, conscious of so many faults, was surprised



The Path of Initiation and Discipleship 103

that the teacher was willing to accept him as a disciple. He said,
‘But I wonder if you know how many faults I have?’ The teacher
said, “Yes, I already know your faults, yet I accept you as my
pupil’—But I have very bad faults, he said, T am fond of
gambling.” The teacher said, “That does not matter much.’—Tam
inclined to drink sometimes,” he said. The teacher said, “That does
not matter much.’—“Well,” he said, ‘there are many other faults.”
The teacher said, ‘I do not mind. But now that I have accepted all
your faults, you must accept one condition from your teacher.—
“Yes, most willingly,” he said. “What is it?” The teacher said, ‘You
may indulge in your faults, but not in my presence; only that
much respect you must reserve for your teacher.” The teacher
knew that all five attributes of discipleship were natural to him,
and he made him an initiate. And as soon as he went out and had
an inclination to gamble or to drink he saw the face of his murshid
before him. When after some time he returned to the teacher, the
tcacher smilingly asked, ‘Did you commit any faults?” He
answered, ‘O no, the great difficulty is that whenever I want to
commit any of my usual faults my murshid pursues me?’

Do not think that this spirit is only cultivated; this spirit may
be found in an innocent child. When I once asked a little child of
four years, ‘Have you been naughty?’ it answered, ‘I would like
to be naughty, but my goodness will not let me.” This shows us
that the spirit of discipleship is in us. But we should always
remember that he who is a teacher is a disciple himself.

In reality there is no such thing as a tcacher; God alone is
Teacher, we are all disciples. The lesson we all have to learn is
that of discipleship; it is the first and the last lesson.

CHAPTER VIII
FOUR KINDS OF DISCIPLESHIP
THERE ARE four kinds of disciples, of whom only one can be

described as a real disciple. One kind is the disciple of modern
times who comes and says to his teacher, “We will study this
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book together,” or ‘Have you read that book? It is most interest-
ing,” or ‘I have learnt from someonc clse before, and now I
would like to learn what I can from you and then I will pass on to
something which is still more interesting.” Such a person may be
called a student, but not yet a disciple. His spirit is not that of a
disciple; it is the spirit of a student who goes from onc university,
from one college, to another; from onc professor he passcs into
the hands of another. He may be well suited for such intellectual
pursuits, but the spirit of the disciple is different.

Then there is another type who thinks, “What I can get out of
him I will get. And when I have collected it, then I shall use it in
the way I think best.” Well, his way is that of a thicf who says, ‘I
will take what I can from the purse of this person, and then I shall
spend it for my own purpose.” This is a wrong attitude, because
spiritual inspiration and power cannot be stolen; a thief cannot
take them; and if he has this attitude such a disciple may rcmain
with a teacher for a hundred years and still leave cmpty—handed-
There are many in this world today who make intellectual theft
their occupation; anything intellectual they find, they take it and
use it. But they do not know what harm they do by this attitude.
They paralyse their minds and they close their own spirit.

Then there is a third wrong tendency of a disciple: to keep back
something which is most essential, namely confidence. He will
say, ‘Tell me all you can teach me, all I can learn, give me all that
you have,” but in his mind he says, ‘I will not give you my con-
fidence, for I do not yet know if this road is right or wrong for
me. When you have taught me I shall judge, then I shall see what
it is. But until then I do not give you my confidence, though my
ears are tuned to your words.” This is the third wrong tendency.
As long as a disciple will not give his confidence to his spiritual
guide, he will not get the full benefit of his teaching.

The fourth kind is the right kind of discipleship. And this does
not come by just thinking that one would like to go on the
spiritual path, or that one would like to be a disciple, a mureed, 2
chela, but there comes a time in every person’s life when circum-
stances have tried him so much that he begins to feel the wish to
find a word of enlightenment, some counsel, some guidance,a direc-
tion on the path of truth. When the values of all things and beings
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are changing in his eyes, that is the time he begins to feel hungry
for spiritual guidance. Bread is meant for thehungry, not for those
who are quite satisfied. If a person like this goes in search of a
teacher, he takes the right step; but there is a difficulty, and this is
that if he wants to test the teacher first, then there is no end to the
testing. He can go from one teacher to another, from the earthly
being to the heavenly being, testing everyone, and in the end
what will he find? Imperfection. He is looking for it, and he will
find it. Man is an imperfect being, a human being, a limited
being. If he wants to find perfection in a limited being, he will
always end by being disappointed whoever he meets, whether it
is an angel or a human being. If he were simple enough to accept
any teacher that came his way and said, ‘I will be your mureed,’
it would be easier, though this is perhaps not always practicable.

Someone asked a Brahmin, ‘“Why do you worship a god of
rock, an idol of stone? Look, here I am, a worshipper of the God
who is in heaven. This rock does not listen to you, it has no ears.’
And the Brahmin said, ‘If you have no faith, even the God in
heaven will not hear you; and if you have faith this rock will have
ears to hear.’

The middle way and the best way is to consult one’s own
intuition and inspiration. If one’s intuition says, ‘I will seek
guidance from this teacher, whether he is raised high by the whole
of humanity or whether he is looked at with contempt and pre-
judice by thousands, I do not care,’ then onc follows the principle
of constancy in adhering to that one teacher. But if a person is not
constant on the spiritual path he will naturally have difficulty in
the end. For what is constancy? Constancy is the reflection of
eternity. And what is truth? Truth is eternity, and so in seeking
for truth one must learn the principle of constancy.

The disciple has to have full confidence in the teacher’s guid-
ance, in the direction that is given to him by the teacher. The
Buddhists who regard a spiritual teacher with great reverence say,
“We do not care whether he is well-known or not; and even if he
is we do not know if he will accept our reverence; and if he
receives it we are not sure he needs it.” Worship can only be given
to those of whose presence we are conscious; and it is especially
intended for the spiritual teacher, for he shows us the only path
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that frees us from all the pains of which this life is full. That is why
among all other obligations involving earthly gain and benefit the
obligation to the spiritual teacher is the greatest, for it is concerned
with the liberation of the soul on its journey towards Nirvana,
which is the only desire of every soul.

The teacher does not always teach in plain words. The spiritual
teacher has a thousand ways. It may be that by his prayers he can
guide his disciple; it may be by his thought, his fccling, or his
sympathy, so that even at a distance he may guide him. And there-
fore when a disciple thinks that he can be taught only by words
or teachings, by practices or exercises, it is a great mistake.

In order to get the right disciples and the right people to come
to him, a Sufi who lived in Hyderabad made a wonderful arrange-
ment. He got a grumpy woman to sit just ncar his housc; and to
anyone who came to see the great teacher, she would say all kinds
of things against the teacher: how unkind he was, how cruel,
how neglectful, how lazy; there was nothing she would leave
unsaid. And as a result out of a hundred, nine?y—ﬁvc would turn
back; they would not dare to come near him. Perhaps only five
would come, wanting to form their own opinion about him.
And the teacher was very pleased that the ninety-five went away,
for what they had come to find was not there; it was somewhere
clse. ’

There is another side to this question. The first thing the
t(?acher does is to find out what is the pressing necd of his dis-
ciple. Certainly, the disciple has come to seck after truth and to be
%ulded to the path of God, but at the same time it is the PSYCI.IO_
noegelgactftiil: gjf the1 teacher to give his thought first to the pressing
e ot sciple, .wh‘ether the disciple speaks of it of not. 43

. cacher’s effort is directed towards removing that first diffi-
AP a soul to tread the spiritual path because it 15 the
piritual path that the soul is looking for. God is the seeking of
Cl"erY_SOUl, afld every soul will make its way naturally, PrOViding
there 1s nothing to obstruct it, and so the most pressing need is the
removal of any obstruction. Thus a desire can be fulfilled, it can
be conqu?refd, ot it can be removed. If it is fulfilled so much the
better. If it is not right to fulfil it then it should be conquered or
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removed in order to clear the way. The teacher never thinks that
he is concerned with his disciple only in his spiritual progress, in
his attainment of God, for if there is something blocking the way
of the disciple it will not be easy for the teacher to help him.

There are three faculties which the teacher considers essential to
develop in the disciple: deepening the sympathy, showing the way
to harmony, and awakening the spirit of beauty. One often sees
that without being taught any particular formula, or receiving
any particular lesson on these three subjects, the soul of a sincere
disciple will grow under the guidance of the right teacher like a
plant which is carefully reared and watered every day and every
month and every year. And without knowing it himself he will
begin to show these three qualities, the ever-growing sympathy,
the harmonizing quality increasing every day more and more, and
the expression and understanding and appreciation of beauty in
all its forms.

One may ask, is there no going backward? Well, sometimes
there is a sensation of going backward; just as when one is at sea,
the ship may move in such a way that one sometimes has the
feeling that one is going backward although one is really going
forward; one can have the same sensation when riding on an
clephant or a camel. When in the lives of some disciples this
sensation is felt, it is nothing but a proof of life. Nevertheless a
disciple will often feel that since he became a disciple he finds
many more faults in himself than he had ever seen before. This
may be so, but it does not mean that his faults have increased; it
only means that now his eyes have become wider open so that
every day he sees many more faults than before.

There is always a great danger on the spiritual path that the
disciple has to overcome: he may develop a feeling of being
exalted, of knowing more than other people, of being better than
other people. As soon as a person thinks, ‘I am more’, the doors of
knowledge are closed. He will no more be able to widen his
knowledge, because automatically the doors of his heart are
closed the moment he says, ‘I know’. Spiritual knowledge, the
knowledge of life, is so intoxicating, so exalting, it gives such a
great joy, that one begins to pour out one’s knowledge before
anyone who comes along as soon as this knowledge springs up.
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his attainment of God, for if there is something blocking the way
of the disciple it will not be easy for the teacher to help him.

There are three faculties which the teacher considers essential to
develop in the disciple: deepening the sympathy, showing the way
to harmony, and awakening the spirit of beauty. One often sees
that without being taught any particular formula, or receiving
any particular lesson on these three subjects, the soul of a sincere
disciple will grow under the guidance of the right teacher like a
plant which is carefully reared and watered every day and every
month and every year. And without knowing it himself he will
begin to show these three qualities, the ever-growing sympathy,
the harmonizing quality increasing every day more and more, and
the expression and understanding and appreciation of beauty in
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One may ask, is there no going backward? Well, sometimes
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exalted, of knowing more than other people, of being better than
other people. As soon as a person thinks, ‘T am more’, the doors of
knowledge are closed. He will no more be able to widen his
knowledge, because automatically the doors of his heart are
closed the moment he says, ‘I know’. Spiritual knowledge, the
knowledge of life, is so intoxicating, so exalting, it gives such a
great joy, that one begins to pour out one’s knowledge before
anyone who comes along as soon as this knowledge springs up.
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But if at that time the disciple could realize that he should con-
serve that kindling of the light, reserve it, keep it within himself,
and let it deepen, then his words would not be necessary, his
presence would enlighten people; but as soon as the spring rises,
and he pours forth what comes out of that spring in words,
although on the one side his vanity will be satisfied yct on the
other his energy will be exhausted. The little spring that had
risen he has poured out before others, and he remains without
power. This is why reserve is taught to the true disciple, the con-
serving of inspiration and power. The one who speaks is not
always wise; it is the one who listens who is wise.

During discipleship the first period may be called the period of
observation; in this the disciple with a respectful attitude observes
everything good and bad and right and wrong, without express-
ing any opinion about them. And every day this reveals to the
disciple a new idea on the subject. Today he thinks it is wrong,
but does not say so; tomorrow he wonders how it can be wrong.
The day after tomorrow he thinks, ‘But can this really be wrong?’,
while on the fourth day he may think that it is not wrong, and on
the fifth day that it is right. And he may follow the same process
with what is right, if only he does not express himself on the first
da}’- Itis the foolish who always readily express their opinion; the
wise keep it back. By keeping their opinion back they become
wiser every day; by expressing their opinion they continually
become less wise.

The second thing that is most important for the disciple is
learning. And how is he to learn? Every word the disciple hears
coming from the lips of the teacher is a whole sacred book.
Instead of reading a sacred book of any religion from beginning
to end, he has taken in one word of the teacher, and that is the
same. By meditating upon it, by thinking about it, by pondering
upon it, he makes that word a plant from which fruit and flowers
come. A book is one thing and a living word is another. Perhaps a
whole book could be written by the inspiration of one living
word of the teacher, Besides the disciple practises all the medita-
tions given to him, and by these exercises he develops within him
that inspiration, that power which is meant to be developed in

the disciple.
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And the third step forward for the disciple lies in testing the
inspiration, the power that he has received. One might ask, how
can one test it? Life can give a thousand examples of every idea
that one has thought about. If one has learnt from within that a
certain idea is wrong or right, then life itself is an example which
shows why it is wrong or why it is right.

If a person docs not become enlightened, one can find the
explanation by watching the rain: it falls upon all trees, but it is
according to the response of those trees that they grow and bear
fruit. The sun shines upon all the trees; it makes no distinction
between them, but it is according to the response that the trees
give to the sun that they profit by its sunshine. At the same time a
mureed is very often an inspiration to the murshid. It is not the
murshid who teaches; it is God who teaches. The murshid is only
a medium, and as high as the response of the mureed reaches, so
strongly does it attract the message of God.

The mureed can inspire, but he can also cease to inspire. If
there is no response on his side or if there is antagonism or lack of
interest, then the inspiration of the murshid is shut off; just like
the clouds which cannot produce a shower when they are above
the desert. The desert affects them, but when the same clouds are
above the forest the trees attract them and the rain falls.

The attributes of the disciple are reserve, thoughtfulness,
consideration, balance, and sincerity. Special care should be taken
that during the time of discipleship one does not become a
teacher, for very often a growing soul is so eager to become a
teacher that before he has finished the period of discipleship he
becomes impatient. It should be remembered that all the great
teachers of humanity such as Jesus Christ, Buddha, Mohammad,
and Zarathushtra, have been great pupils; they have learned from
the innocent child, they have learned from everyone, from every
person that came near them. They have learned from every
situation and every condition of the world; they have understood
and they have learned. It is the desire to learn continually that
makes one a teacher, and not the desire to become a teacher. As
soon as a person thinks, ‘T am something of a teacher’, he has lost
ground. For there is only one teacher: God alone is the Teacher,
and all others are His pupils. We all learn from life what life
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teaches us; and the day when a soul begins to think that he has
learned all he had to learn, and that now he is a teacher, he is very
much mistaken. The greatest teachers of humanity have learned
from humanity more than they have taught.

CHAPTER IX

THE ATTITUDE OF A DISCIPLE

A MUREED’S attitude towards life must be hopeful; towards
his motives courageous; towards his murshid faithful; towards
the cause sincere; towards that object which he has to accomplish
carnest without the slightest doubt. In every aspect of life it is our
attitude which counts and which in the end proves to be creative
of all kinds of phenomena. Both success and failure depend upon it,
as in the Hindu saying, ‘If the attitude is right, all will come right’.

There is a natural tendency in the secker on the spiritual path to
wonder if he is really progressing. And very often he begins to
‘Wonder from the day he sets foot on the path. It is like asking

Shall T be able to digest?’ while one is still cating. The spiritual
path leads to selflessness. The more we worry about oursclves,
the less progress we make, because our whole striving should be
to forget the self; it s mostly the self which obstructs the path.
The path is made for the soul, and it is natural and casy for the
soul to find it. Therefore when a person is wondering about his
progress he is wasting his time; it is like standing still on the path
on which one must go forward.

Can anyone distinguish how his face and body change day by
day? No, for one cannot point out distinct signs of change from
one da}f to another; and if one cannot properly distinguish any
change In the external self, then how can one expect to distinguish
Ch:{nge in the inner process? It is not something that can be
Welgl}ed on the scales as one weighs oneself on coming back from
a hohqay and sees that one has gained or lost several pounds.
There is no such gain in spiritual progress.
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Then there are some who imagine that they have progressed
for a certain time but are then going backward. They are dis-
couraged and say, ‘I thought I had arrived somewhere, but surely
it must have been an illusion.” But life is like the sea, and the sea is
not always calm. There are times when the sea is rough and then
the boat naturally moves up and down, and to think while the
boat is moving downward that it will sink is a mistake. It is going
down in order to go up; it is its movement; it is natural. A mureed
is subject to such experiences in the path of life. Life will take its
own course. The one who sails will have many times to meet a
rough sea; he has to be prepared for this and not be frightened or
discouraged. He still has to go on through life. If life’s journey
were soft and smooth there would be no need for spiritual
development. He has to have control of the rudder to be able to
go through both calm seas and storms.

Sometimes the mureed wonders what others are saying and if
they are displeased or pleased; if they are displeased he thinks he is
not progressing. But this has nothing to do with progress. Those
who are displeased would be displeased even with Jesus Christ,
and at the same time they might be pleased with the worst
person. The displeasure of others does not mean that one is not
progressing.

Then if conditions are adverse the mureed thinks that he is not
on the right path. But does it mean that the ship is not on its
right course if a storm meets it? Neither the murshid nor God are
responsible if the conditions are adverse, and the best thing is to
meet them, to be more brave and courageous and to make one’s
way through them. Ghazali, the great Sufi writer of Persia, says
that spiritual progress is like shooting at a target in the dark. We
do not know where the target is, we do not see it, but we shoot
just the same.

The truc ideal of the spiritual person is not great power nor a
great amount of knowledge. His true ideal stands beyond power
and knowledge; it is that which is limitless, incomprehensible,
nameless, and formless. There are no milestones to count; one
cannot say, ‘I have gone so many miles and there are so many
still before me.” This does not belong to a spiritual journey. The
pursuit of the limitless is limitless, of the formless, formless; one
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cannot make it tangible. But then what is it that assures progress,
what evidence have we to go on? There is only one evidence and
that is our belief; there is one assurance and that is our faith. If we
believe we can go on, if we are convinced we will, we must, reach
our goal.

There are innumerable outer signs of onc’s progress, but one
need not think in the absence of these signs that onc is not pro-
gressing. What are these signs of progress? The first is that one
feels inspiration, and that things which one could not understand
yesterday are casy today. Yet if there are things which one is not
ready to understand one should have patience till tomorrow.
Agitating against lack of inspiration means closing the doors' to
inspiration. Agitation is not allowed on this path; agitation
disturbs our thythm and paralyses us, and then we prove in th.e
end to be our own enemy. But people will generally not admit
this and blame others instead; or if they have kind feclings
towards others then they blame the circumstances, although very
often it is their own lack of patience rather than other people or
the conditions.

The next sign of progress is that one begins to fecl power- To
Some extent it may manifest physically and also mentally; an
later the power may manifest in one’s affairs in life. As spiritual
pursuit is endless, so power has no end.

The third sign of progress is that one begins to fecl 2 joy, 2
happiness. But in spite of that feeling it is possible that clouds of
dc.pressmn and despair may come from without, and one might
think at that moment that all the happiness and joy which one
ha.d‘ gained spiritually was snatched away. But that is not so. If
spiritual j oy could be snatched away it would not be spiritual joy.
It is not like material comforts; when these are taken away from
us we have lost them; but spiritual joy is ours, it is our property;
no death nor decay can take it away from us. Changing clouds
like those which surround the sun, might surround our joy, but
when they are scattered we will find our property: still there in
our own heart, It ig something we can depend upon, something
nobody can take away from us.

There is another sign of progress, and that is that one becomes
fearless. Whatever be the situation in life, nothing seems to
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frighten one any more, even death. Then one becomes fearless in

‘all that might seem frightening, and a brave spirit develops, a
spirit which gives one patience and strength to struggle against

all adverse conditions however terrible they seem to be. It can
even develop to such an extent that one would like to fight with
death. To such a person nothing seems so horrible that he would
fecl helpless before it.

Still another sign of progress is that at times onc begins to feel
peaccful. This may increase so much that a restful feeling comes
in the heart. One might be in the solitude, but even if one is in a
crowd one still feels restful. Life in the world is most exciting;
it has a tiring effect upon a sensitive person. When one is restless
the conditions in life can make one experience the greatest dis-
comfort, for there is no greater pain than restlessness. And if there
is any remedy for the lack of peace, it is spiritual progress. Once
peace is developed in a soul, that soul feels such a great power and
has such a great influence upon those who approach it and upon
all upsetting conditions and jarring influences coming from all
sides, that just as water makes the dust settle down, so all jarring
influences settle down under the feet of the peaceful. What do we
learn from the story told in the Bible of Daniel who was thrown
into the lions’ den, what does this story suggest? Was it Daniel’s
hypnotism which calmed the lionsﬁ? If it was hypnotism, let the
hypnotizers of today go to the lions and try the experience!
No, it was his inncr peace. The influence of that peace acts so
Powerfully upon all passions, that it even calms lions and makes
them sleep.

One may make the excuse that one’s surroundings are worrying
one, that onc’s friends are troublesome or that one’s enemies
are horrible; but nothing can withstand that peace which is
awakened in the heart. All must calm down, all must settle down
like dust after water has been sprinkled on it.

But if this power does not come immediately to a mureed, let
him not be disappointed. Can one expect this whole journey to
be made in a week? I would not be surprised if many mureeds do
expect this, but it is a lifelong journey and those who have really
accomplished it are the ones who have never §011bted that they
would progress. They have never allowed this doubt to enter

H
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their minds to hinder them. They do not cven concern them-
selves with this question. They only know that they must reach
the goal, that they will reach it, and that if they do not reach it
today they will reach it tomorrow. The right attitude is never to
let one’s mind feel, after one has taken some steps, that one must
go to the right or to the left. If a man has that one strength which
is faith, that is all the power he needs on the path. He can go for-
ward and nothing will hinder him, and in the end he will accom-

plish his purpose.
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CHAPTER I

THE POET AND THE PROPHET

THERE IS a saying that a poet is a prophet, and this saying
has a great significance and a hidden meaning. There is no doubt
that though poctry is not necessarily prophecy, prophecy is born
in poetry. If one were to say that poetry is a body which is
adopted by the spirit of prophecy, it would not be wrong.
Wagner has said that noise is not necessarily music, and the same
thing can be said in connection with poetry: that a verse written
in thyme and metre is not necessarily true poetry. Poetry is an
art, a music expressed in the beauty and harmony of words. No
doubt much of the poetry one reads is meant either as a pastime
or for amusement, but real poetry comes from the dancing of the
soul. And no one can make the soul dance unless the soul itself is
inclined to dance. Also, no soul can dance which is not alive.

In the Bible it is said that no one will enter the kingdom of God
whose soul is not born again, and being born means being alive. It
isnot only a gaydisposition or an external inclination to merriment
and pleasure that is the sign of a living soul; for external joy and
amusement may come simply through the external being of man,
although even in this outer joy and happiness there is a glimpse
of the inner joy and happiness which is the sign of the soul having
been born again. What makes it alive? It makes itself alive when it
strikes its depths instead of reaching outward. The soul, after
coming up against the iron wall of this life of falschood, turns
back within itself, it encounters itself, and this is how it becomes
living.

In order to make this idea more clear I should like to take as
an example a man who goes out into the world; a man with
thought, with feeling, with energy, with desire, with ambition,
with enthusiasm to live and work in life. And because of the actual
nature of life, his experience will make him feel constantly up
against an iron wall in whatever direction he strikes out. And the
nature of man is such that when he meets with an obstacle then he
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struggles; he lives in the outer life, and he goes on struggling.
He does not know any other part of life, for he lives only on the
surface. But then there is another man who is sensitive because he
has a sympathetic and tender heart, and every blow coming from
the outer world, instead of making him want to hit back out-
wardly, makes him want to strike at himsclf inwardly. And the
consequence of this is that his soul, which after being born on
this earth scems to be living but in reality is in a grave, becomes
awakencd by that action; and when once the soul is awakened in
this way it expresses itsclf outwardly, whether in music, in art, in
poetry, in action, or in whatever way it wishes to express itself.

In this way a poet is born. There are two signs which reveal the
poet: one sign is imagination, the other is feeling, and both are
essential on the spiritual path. A man, however Jearned and good,
who yet lacks these two qualities, can never arrive at 2 satisfactory
result, especially on the spiritual path.

Thc sacred scriptures of all ages, whether of the Hindus or the
Parsis, the race of Ben Israel or of others, were all given in poctry
or in poetic prose. No spiritual person however great, however
prous and spiritually advanced, has ever been able to give a
scripture to the world unless he was blessed with the gift of poetry-
One may ask if this would still be possible nowadays, when senti-
ment takes second place in life’s affairs and people wish everything
to be expressed plainly, ‘cut and dried” as the saying is, and when
one has become so accustomed to having cverything, especially
in science, explained in clear words. But it must be understood
that facts about the names and forms of this world may be scienti-
fically explained in plain words, but when one wishes to interpret
the sensation one gets when looking at life, it cannot be explaine
except in the way that the prophets did in poctry- No one has
ever explained nor can anyone ever explain the truth in words.
Language exists only for the convenience of everyday affairs; the

eepest sentiments cannot be explained in words. The message
Fhat the prophets have given to the world at different times is an
interpretation in their own words of the idea of life that they have
received.

Inspiration begins in poetry and culminates in prophecy.
One can picture the poet as a soul which has so to speak risen from
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its grave and is beginning to make graceful movements; but when
the same soul begins to move and to dance in all directions and to
touch heaven and earth in its dance, expressing all the beauty it
sees—that is prophecy. The poet when he is developed reads the
mind of the universe, although it very often happens that the poet
himself does not know the real meaning of what he has said.
Very often one finds that a poet has said something, and after
many years there comes a moment when he realizes the true
meaning of what he said. And this shows that behind all these
different activities the divine Spirit is hidden, and the divine
Spirit often manifests through an individual without his realizing
that it is divine.

In the East the prophet is called Payghambar, which means the
Messenger, the one who carries somebody’s word to someone
else. In reality every individual in this world is the medium of an
impulse which is hidden behind him, and that impulse he gives
out, mostly without knowing it. This is not only so with living
beings, but one can see it even in objects; for every object has its
purpose, and by fulfilling its purpose that object is fulfilling the
scheme of nature. Therefore whatever be the line or activity of a
man, whether it is business or science or music or art or poetry, he
is 2 medium in some way or other. There are mediums of living
beings, there are mediums of those who have passed to the other
side, and there are mediums who represent their country, their
nation, their race. Every individual is acting in his own way as a
medium.

When the prophet or the poet dives deep into himself he
touches that perfection which is the source and goal of all beings.
And as an electric wire connected with a battery receives the force

-or energy of the battery, so the poet who has touched the inner-
most depths of his being has touched the perfect God, and from
there he derives that wisdom, that beauty, and that power which
belong to the perfect Self of God. There is no doubt that in all
things there is the real and the false and there is the raw and the
ripe. Poetry comes from the tendency to contemplation. A man
with imagination cannot retain the imagination, cannot mould
it, cannot build it up unless he has this contemplative tendency
within him. The more one contemplates the more one is able to
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conceive of what one receives. Not only this, but after contem-
plation a person is able to realize a certain idea more clearly than
if that idea had only passed through his mind.

The process of contemplation is like the work of the camera:
when the camera is put before a certain object and has been
propetly focused, then only that object is received by the camera.
And therefore when an object before one is limited, then one can
see that object more clearly. What constitutes the appeal of the
poet is that he tells his readers of something he has scen behind
these generally recognized ideas. The prophet goes still further.
He not only contemplates one idea, but he can contemplate on
any idea. There comes a time in the life of the prophet or of any-
one who contemplates, when whatever object he casts his glance
upon opens up and reveals to him what it has in its heart. In the
history of the world we see that besides their great imagination,
their great dreams, their ecstasy and their joy in the divine life, the
prophets have often been great reformers, scientists, medical men
Or even statesmen.

This in itself shows their balance; it shows that theirs is not a
onejsided development; they do not merely become dreamers or
80 Into trances, but both sides of their personality are equally
deve}oped. It is an example of God in man that the prophets
manifest. We can see this in the life of Joseph: we are told that he
Was 5o innocent, so simple that he went with his brothers, yielding
to th.em, and that this led to his betrayal. In his relationship with
Zuleikha we see the human being, the tendency to beauty. And
at the same time there is the question he continually asks: What
am I doing? What shall I do? Later in his life we see him as one
Wwho knows the secret of dreams, as the mystic who interprets the

rea.m. of the king. And still later in his life we see that he became
a minister, with the administration of the country in his hands,
able to carry out the work of the state.

SPlritua]ity has become far removed from material life, and
0 God is far removed from humanity. Therefore one cannot
any more conceive of God speaking through a man, through
someone like oneself, Even a religious man who reads the Bible
cvery day will have great difficulty in understanding the verse,
Be ye perfect, even as your Father in heaven is perfect.” The Sufi
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messageand its mission arc to bring this truth to the consciousness
of the world: that man can dive so deep within himself that he
can touch the depths where he is united with the whole of life,
with all souls, and that he can derive from that source harmony,
beauty, peace, and power.

CHAPTER 1I

SUFI POETIC IMAGERY

SUFI POETIC imagery stands by itself, distinct and peculiar in
its character. It is both admired and criticized for its peculiarity.
Why it is different from the expressions of other poets born in
various countries, is because of its Persian origin and the particular
qualities of Persia—the fine climate, the ancient traditions, its
being the place where, it is said, wine was tasted for the first time;
a land of luxury, a land of beauty, a land of art and imagination.
It was natural that with Persian thinkers of all periods, who
thought deeply on life, its nature and character, their expressions
should become subtle, artistic, fine, and picturesque. In short, it
is the dancing of the soul. In all other living beings, the soul is
lying asleep, but when once the soul has awakened, called by
beauty, it leaps up dancing, and its every movement makes a
picture, whether in writing, poetry, music or whatever it may be.
A dancing soul will always express the most subtle and intricate
harmonies in the realm of music or poetry.

When we read the works of Hafiz and of many other Sufi
poets, we shall find that they are full of the same imagery and
this is partly because that was the time of Islam. The mission of
Islam had a particular object in view, and in order to attain that
object it had strict rules about life. A free-thinker had difficulty in
expressing his thoughts without being accused of having done a
great wrong towards the religion and the State. And these free-
thinkers of Persia, with their dancing soul and continual enthu-
siasm, began to express their soul in this particular imagery,
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using words such as ‘the beloved’, ‘wine’, wine-press’, and
‘tavern’. And this poetry became so popular that not only the
wise derived benefit from it, but also the simple ones enjoyed 'the
beauty of its wonderful expressions which make an immediate
appeal to every soul. There is no doubt that the souls which were
already awakened and those on the point of awakening were
inspired by these poems. Souls which were opening their eyes
after the deep slumber of many years began to risc up and dance;
as Hafiz says, ‘If those pious ones of long robes listen to my verse,
my song, they will immediately begin to get up and dance’. And
then he says at the end of the poem, ‘Forgive me, O pious ones,
for I am drunk just now !’

This concept of drinking is used in various connections and
conveys many different meanings. In the first place, imagine that
there is a magic tavern where there are many different kinds of
wine. Each wine has a different effect upon the person who drinks
it. One drinks a wine which makes him light-hearted, frivolol}s,
humorous; another drinks a wine which makes him sympathetic,
kind, tender, gentle. Someone else drinks onc which makes him
bewildered at everything he sees. Another drinks and finds 1}15
way into the ditch. One becomes angry after drinking whl'le
another becomes passionate. One drinks and is drowned in
despair. Another drinks and begins to feel loving and affectionate;
yet another drinks a wine that makes him discouraged with
everything. Imagine how interested we should all be to see that
tavern! In point of fact we live in that tavern and we see it every
day; only, we do not take proper notice of it.

Once I saw a Madzub, a man who pretends to be insane, who
though living in the world does not wish to be of the world,
standing in the street of a large city, laughing. I stood there,
feeling curious to know what made him laugh at that moment.
And I understood that it was the sight of so many drunken men,
each one having had his particular wine.

It is most amusing when we look at it in this way. There is not
one single being on earth who does not drink wine; only, the
wine of one is different from the wine of the other. A man does
not only drink during the day but the whole night long, and he

awakens in the morning intoxicated by whatever wine he has
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been drinking. He awakens with fear or with anger, he awakens
with joy, or with love and affection; and the moment he awakens
from sleep he shows what wine he has been drinking.

One might ask why the great Sufi teachers have taken such a
great interest in the particular imagery of these poets. The reason
is that they found the solution to the problem of life by looking
upon the world as a tavern, with many wines and each person
drinking a different one. They discovered the alchemy, the chemi-
cal process, by which to change the wine that a person drinks, and
give him another wine to see how this works. The work of the
Sufi teacher with his pupil is of that kind. He first finds out which
blend of wine his mureed drinks, and then he finds out which
blend he must have.

But, one will ask, is there then no place for soberness in life?
There is, but when that soberness is properly interpreted, one sees
that it too is wine. Amir, the Hindustani poet, has expressed it in
verse, ‘The eyes of the sober one spoke to the eyes of the drunken
one: “You have no place here, for your intoxication is different
from mine.”~ The awakened person seems to be asleep to the
sleeping one, and so the one who has become sober also appears to
be still drunk; for the condition of life is such that no one appears
to be sober. It is this soberness which is called Nirvana by Buddh-
ists and Mukti by Hindus. But if T were asked if it is then desir-
able for us to be sober, my reply would be, no. What is desirable
is for us to know what soberness is, and after knowing what
soberness is, then to take any wine we may choose. The tavern is
there; wines are there. There are two men: one who is the master
of wine, the other who is the slave of wine; the first drinks wine,
but wine drinks up the other. The one whom wine drinks up is
mortal; he who drinks wine becomes immortal. What is the love
of God? What is divine knowledge? Is it not a wine? Its experience
is different, its intoxication is different, for there is ordinary wine
and there is most costly champagne. The difference is in the wine.

In the imagery of the Sufi poets this tavern is the world, and
the Saki is God. In whatever form the wine-giver comes and
gives a wine, it is God who comes. In this way, by recognizing
the Saki, the wine-giver, in all forms, the Sufi worships God; for
he recognizes Him in friend and foe as the wine-giver. And wine
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is that influence which we receive from life, an harmonious
influence or a depressing influence, a beautiful influence or one
that lacks beauty. When we have given in to it then we become
drunk, then we become addicted to it, then we are under its
influence; but when we have sought soberness then we have risen
above it all, and then all wines are ours.

CHAPTER III

THE PERSIAN POETS

AT ALL TIMES Persia has had great poets and it has been
called the Jand of poetry; in the first place because the Persian
Ianguage is so well adapted to poetry, but also because all Persian
Poctry contains a mystical touch. The literary value of the poetry
only makes it poetry; but when a mystical value is added this
makes the poetry prophecy. The climate and atmosphere of
Persia have also been most helpful to poetry, and the very imagi-
Native nature of the people has made their poetry rich. At all
times and in 411 countries, when the imagination has no scope for
Xpansion, poetry dies and materialism increases. ‘
There is no poet in the world who is not a mystic. A poet 15 a
mystic whether consciously or unconsciously, for no onc can
WIIte poetry without inspiration, and when a poet touches the
Profound depths of the spirit, struck by some aspect of life, he
rings forth a poem as a diver brings forth a pearl. ‘
this age of materialism and ever-growing commercialism
S¢€ms to have lost the way of inspiration. During my travels
Was asked by a well-known writer whether it is really true that
€re is such 5 thing as inspiration. This gave me an idea of how
3t Nowadays some writers and poets are removed from inspira-
Hon. It is the materialism of the age which is responsible for this;

IL'a person has 3 tendency towards poetry or music, as soon as he

C81ns to write something his first thought is, “Will it catch on or
not? What will be its practical value?” And generally what catches

man

t




Sufi Poetry 127

on is that which appeals to the average man. In this way culture
is going downward instead of upward.

When the soul of the poet is intoxicated by the beauty of
nature and the harmony of life, it is moved to dance; and .the
expression of the dance is poctry. The difference between inspired
poetry and mechanical writing is as great as the difference between
true and false. For long ages the poets of Persia have left a wonder-
ful treasure of thought for humanity. Jelal-ud-Din Rumi has
revealed in his Masnavi the mystery of profound revelation. In
the East his works are considered as sacred as holy scriptures.
They have illuminated numberless souls and the study of his work
can be considered to belong to the highest standard of culture.

The poet is a creator, and he creates in spite of all that confronts
him; he creates a world of his own. And by doing so he rises
naturally above that plane where only what is visible and touch-
able is regarded as real. When he sings to the sun, when he smiles
to the moon, when he prays to the sea, and when he looks at the
plants, at the forests, and at life in the desert, he communicates
with nature. In the eyes of the ordinary person he is imaginative,
dreamy, visionary; his thoughts seem to be in the air. But if one
asked the poet what he thinks of these others, he would say that it
is those who cannot fly who remain on the ground. It is natural
that creatures which walk on the earth are not always able to fly;
those which fly in the air must have wings, and among human

beings one will find that same difference, for in human beings
there are all things.

There are souls like germs and worms, there are souls like
animals and birds, and again there are souls like jinns and angels.
Among human beings all can be found: those who belong to the
carth, those who dwell in heaven, and those who dwell in the
very depths.

Those who were able to soar upward by the power of their
imagination have been living poets. What they said was not only
a statement, it was music itself; it not only had a rhythm, but it
had also a tone in it. It made their souls dance and it would make
anyone dance who heard their poetry. Thus Hafiz of Shiraz givse
a challenge to the dignified, pious men of his country when he
says, ‘Pious friends, you would forget your dignity if you would
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hear the song which came from my glowing heart.” And it is
such souls who have touched the highest summits of life, so that
they have been able to contribute some truth, giving an interpre-
tation of human nature and the inner law of life.

It is another thing with poets who have made poetry for the
sake of fame or name or popularity, or so that it might be appreci-
ated by others; for that is business and not poetry. Poetry is an
art, an art of the highest degree. The poet’s communication with
nature brings him in the end to communicate with himself, and
by that communication he delves deeper and deeper, within and
without, communicating with life everywhere. This communi-
cation brings him into a state of ecstasy, and in his ecstasy his
whole being is filled with joy; he forgets the worries and anxieties
of life, he rises above the praise and blame of this earth, and the
things of this world become of less importance to him. He stands
on the carth but gazes into the heavens; his outlook on life
becomes broadened and his sight keen. He sces things that no one
else is interested in, that no one else sees.

This teaches us that what may be called heaven or paradise is
not very far from man. It is always near him, if only he would
look at it. Our life i what we look at. If we look at the right thing
then it is right; if we look at the wrong thing then it is wrong.
Our life is made according to our own attitude, and that is why
the poet proves to be self-sufficient, and also indifferent and inde-
pendent; these qualities become as wings, for him to fly upward.
The poet is in the same position as anyone else in regard to the
fears and worries that life brings, the troubles and difficulties that
everyone feels in the midst of the world, and yet he rises above
these things so that they do not touch him.

No doubt the poet is much more sensitive to the troubles and
dlfﬁculties of life than an ordinary person. If he took to heart
everything that came to him, all the jarring influences that dis-
turbed his peace of mind, all the rough edges of lifc that everyone
has to rub against, he would not be able to go on; but on the other
hand if he hardened his heart and made it less sensitive, then he
would also close his heart to the inspiration which comes as
poctry. Therefore in order to open the doors of his heart, to keep
1ts sensitiveness, the one who communicates with life within and
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without is open to all influences whether agreeable or disagreeable
and is without any protection; and his only escape from all the
disturbances of life is through rising above them.

The prophetic message which was given by Zarathushtra to
the people of Persia was poetic from beginning to end. It is most
interesting to see that Zarathushtra showed in his scriptures and
all through his life how a poet rises from earth to heaven. It
suggests to us how Zarathushtra communicated with nature,
with its beauty, and how at every step he took he touched deeper
and deeper the depths of life. Zarathushtra formed his religion by
praising the beauty in nature and by finding the source of his art
which is creation itself in the Artist who is behind it all.

What form of worship did he teach? He taught the same
worship with which he began his poetry and with which he
finished it. He said to his pupils, ‘Stand before the sea, look at the
vastness of it, bow before it, before its source and goal.” He said to
them, ‘Look at the sun, and see what joy it brings. What is at the
back of it? Where does it come from? Think of its source and
goal, and how you are heading towards it.” People then thought
that it was sun-worship, but it was not; it was the worship of light
which is the source and goal of all. That communication within
and without sometimes extended the range of a poet’s vision so
much that it was beyond the comprehension of the average man.

When the Shah of Persia said that he would like to have the
history of his country written, for one did.n.ot exist at th_at time,
Firdausi, a poet who was inspired and intuitive sa1c!, I W111 write
it and bring it to you.” He began to meditate, throwing his search-
light as far back into the past as possible, and before the appointed
time he was able to prepare that book and bring it to the court. It
is said that the spiritual power of that poet was so great that when
someone at the court sneered at the idea of a2 man being ?ble to
look so far back into the past, he went up to him and put hl? hanfl
on his forchead and said, ‘Now see!’ And the man saw with his
own eyes that which was written in the book.

This is human; it is not superhuman, although examples of it
are rarely to be found; for in the life of every human .being,
especially of one who is pure-hearted, loving, sympathetic, and
good, the past, present, and future arc manifested to a certain

1
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extent. If one’s inner light were thrown back as a searchlight it
could go much further than man can comprehend. Some have to
develop this gift, but others are born with it; and among those
who are born with it we find some who perhaps know ten or
twelve years beforehand what is going to happen. Therefore 3
poet is someone who can focus his soul on the past, and also
throw his light on the future, and make that clear which has not
yet happened but which has been planned beforehand and which
already exists in the abstract.

It is such poetry that becomes inspirational poetry. It is through
such poetry that the intricate aspects of metaphysics can be taught.
All the Upanishads of the Vedas are written in poetry; the suras of
the Qu’ran and Zarathushtra’s scriptures are all in poetry. All these
prophets, whenever they came, brought the message in poetry.

The development of poetry in Persia occurred at a time when
there was a great conflict between the orthodox and the free-
thinkers. At that time the law of the nation was a religious law
and no one was at liberty to express his free thoughts which might
be in conflict with the religious ideas. And there were great
thinkers such as Firdausi, Farid-ud-Din-Attar, Jelal-ud-Din
Rumi, Sa’dj, Hafiz, Jami, Omar Khayy4m, who were not only
poets, but who were poetry itsclf. They were living in another
world although they appeared to be on earth. Their outlook on
life, their keen sight, were different to those of everyone elsc.
The words which arose from their hearts were not brought forth
with effort, they were natural flames rising up out of the heart.
And these words remain as flames enlightening souls of all times,
Whatever soul they have touched.

Sufism has been the wisdom of these poets. There has never
been a poet of note in Persia who was not a Sufi, and every one
of them has added a certain aspect to the Sufi ideas, but they
took great care not to affront the minds of orthodox peogle-
Therefore a new terminology had to be invented in Persian
Poctry; the poets had to use words such as ‘wine’ and ‘bowl’ and
‘beloved’ and ‘rose’, words which would not offend th}% orthodox

mind and would yet at the same time serve as symbolical expres-
S10DS to explain the divine law. . "

It belongs to the work of the Sufi Movement to interpret the
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ideas of these poets, to express their ideas in words that can be

understood by modern people, for the value of those ideas is as
great today as it ever was.

CHAPTER IV

FARID-UD-DIN-ATTAR

FARID_UD-DIN-ATTAR was one of the earliest Sufi-
poets of Persia, and there is no doubt that the work of Attar was
the inspiration of Rumi and of many other spiritual souls and
poets of Persia. He showed the way to the ultimate aim of life by
making a sort of picture in a poetic form. Almost all the great
teachers of the world, when they have pointed out the right way
to seeking souls, have had to adopt a symbolical form of expres-
sion, such as a story or legend which could give a key to the one
who is ready to understand and at the same time interest the one
who is not yet ready. Thus both may rejoice, the one who sleeps
and the one who is already awakened. This method has been
followed by the poets of Persia and India, especially the Hindu-
stani poets, and they have told their stories in a form which would
be acceptable, not only to the seckers after truth, but to those in
all the different stages of evolution.

Attar’s best known work is called Mantig-ut-Tayr, or the
Colloquy of the Birds, from which the idea of the Blue Bird has
been taken today. Very few have understood the idea of the Blue
Bird, or the Bird of the Sky. It contains a very ancient teaching,
through the use of the Persian word for sky. This teaching points
out that every soul has a capacity which may be called the sky,
and this capacity can accommodate the earth or heaven, which-
ever it partakes of and holds within itself. When one walks in a
crowd what does one see? One sees numerous faces, but one might
better call them various attitudes. All that we see in individuals,
all that presentsitself to us, has expression, atmosphere and form. If
we give it one name, it is the attitude, whatever attitude they have
towards life, right or wrong, good or bad; they are themselves
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that attitude. Does this not show how appropriate the word sky is?

In point of fact, whatever one makes of oneself, one become?
that. The source of happiness or unhappiness is all in man himsett-
When he is unaware of this, he is not able to arrange his life, but
as he becomes more acquainted with this secret he gains mastery>
and the process by which this mastery is attained is the only flflﬁl’
ment of the purpose of this life. It is this process which is explaine
by Attar in his description of the seven valleys through which
this Bird of the Sky has passed. )

The first valley is the Valley of the Quest. How true it 15 that
every child is born with the tendency to search, to know! What
we call inquisitiveness or curiosity is born in each one of them,
and it represents the inner feeling of quest. And as man 1s born
with this tendency, he cannot be satisfied until by searching he has
obtained the knowledge he wishes to have. There is no doubt that
what prevents man from gaining that knowledge which his Sf)“d
is really searching for, is himself. It is his small self, always standfng
in his way, that keeps him from searching for the only thing
which every soul strives to find. Therefore it would be safe to say
that there is no one in this world who is a worse enemy of man
than man himself.

In this search some people think that one can perhaps find Olflt
from science or from art something which is behind this mani-
testation; and surely, whether the quest be material or spiritual, in
the end one will arrive, and one must arrive, at that goal which is
the same for everyone. Scientists and engineers, people who are
absorbed in research into material things and hardly ever think of
spiritual matters, even they, after much research, arrive very close
to the same knowledge which is the ultimate knowledge. There-
fore, whatever a man may seem to us, materialist, atheist, or
agnostic, we cannot really call him that, because in the end his
goal is the same and his attainment is the same. If he really reaches
the depths of knowledge, if he goes far enough, whatever he was
searching for he will arrive at the same goal.

And when he has searched enough and found something
satisfying, a man still cannot enjoy that satisfaction unless there is
one faculty in play, and that is the faculty of love and devotion.
Do we not see in our everyday life that people of great intellect
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and wide interests very often seem to miss something? When it
3Ppens with a couple that one is very intellectual, the other may
fee there is something lacking to make their lives complete, that
Itellect alone is not enough. What is it? It is the heart which
alances life, and the absence of heart keeps life dry. Knowledge
and heart are just like the positive and negative forces; it is these
tWo things which make life balanced. If the heart quality is very
Strong and intellect is lacking then life lacks balance. Knowledge
and heart quality must be developed together. And therefore
according to Attar the faculty of devotion or quality of heart is
the second valley, the Valley of Love; and the third valley is the
Valley of Knowledge, the knowledge which illuminates and
Comes by the help of the love element and the intellect. That is
the knowledge which is called spiritual knowledge. Without a
eveloped love quality man is incapable of having that know-
edge. There are fine lights and shades in one’s life which cannot
¢ perceived and fully understood without having touched the
eeper side of life, which is the devotional side. The person who
as never in his life been wholly grateful cannot know what it is.
He who has not experienced humility in life does not know its
beauty. The one who has not known gentleness or modesty can-
not appreciate its beauty or recognize it.

No doubt a person of fine qualities is often ridiculed if he hap-
pens to be in a place where these qualities are not understood,
where they are like a foreign language. This shows there is a
refinement in life for which intellect alone is not sufficient. The
heart must be open too. A very intellectual man went to Jami and
asked him to take him as his pupil and give him initiation. Jami
looked at him and said, ‘Have you ever loved anybody?’ This man
said, ‘No, I have not loved.” Then Jami said, ‘Go and love first,
then come to me and I will show you the way.’

Love has its time at every stage of life. As a child, as a youth, as
a grown-up person, whatever stage of life one has reached, love
is always asked for and love has always its part to perform;
whatever situation we are placed in, among friends or foes, among
those who understand us or among those who do not, in ease or
in difficulty, in all places, at all times, it has its part to perform.
And the one who thinks, ‘I must not let the principle of love have
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its way, I must harden myself against it’, imprisons his soul.
There is only one thing in the world which shows the sign of
heaven, which gives the proof of God, and that is pure unselfish
love. For all the noble qualities which are hidden in the soul will
spring forth and blossom when love helps them and nurtures
them. Man may have a great deal of good in him and he may be
very intelligent, but as long as his heart is closed he cannot show
that nobleness, that goodness which is hidden in his heart; and
the psychology of the heart is such that once one begins to know
it one realizes that life is a continual phenomenon. Then every
moment of life becomes a miracle; a searchlight is thrown upon
human nature and all things become so clear that one does not
ask for any greater phenomenon or miracle; it is a miracle in
itself. What one calls telepathy, thought-reading, or clairvoyance,
and all such things, come by themselves when the heart is open.

If a person is cold and rigid, he feels within himself as if he
were in a grave; he is not living, he cannot enjoy this life, for he
cannot express himself and he cannot see the light and life outside.
And what keeps man back from developing the heart quality? His
‘exacting attitude. He wants to make a business of love. He says,

If you will love me I will love you.” As soon as a man measures
and weighs his favours and his services, and all that he does for
one whom he loves, he ceases to know what love is. Love sees the
beloved and nothing else. As Rumi says, “Whether you love a
human being or you love God, there will come a day when all
lovers, either of man or of God will be brought before the throne
of love, and the presence of that only Beloved will reign there.”
What does this show? In loving our friend, in loving our neigh-

our, even in the love that one shows to one’s enemy, one is only
lovm,g God. And the one who says, ‘I love God but I cannot love
man,” does not love God; he cannot. It is like saying, ‘I love you
very much but I do not like looking at your face !

And after this third valley, where the knowledge of human
nature and of the fine feelings which are called virtues is attained,
the next step is annihilation. But what we call destruction or

thilation is nothing but change. Neither substance nor form
nor spirit, nothing, is absolutely destroyed; it is only changed.
But man sometimes does not like to change. He does not like it
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but he cannot live without it. There is not one single moment of
our life when there is no change; whether we accept it or not the
change is there. Destruction or annihilation or death might seem
a very different change, and yet there are a thousand deaths that
we die in life. A great disappointment, the moment when our
heart breaks, is worse than death. Often our experiences in life are
worse than death, yet we go through them. At the time they seem
unbearable; we think we cannot stand it, and yet we live. If after
dying a thousand deaths we still live, there is nothing in the world
to be afraid of. It is man’s delusion, his own imagination which
makes death dreadful to him. Can anyone kill life? If there is any
death, it is that of death itself, for life will not die.

Someone went to a Sufi with a question; he said, ‘T have been
puzzling for many, many years and reading books, and I have not
been able to find a definite answer; tell me what happens after
death?’ The Sufi said, ‘Please ask this question of someone who
will die. I am going to live.” The idea is that there is one sky which
is our own being; in other words we can call it an accommoda-
tion. And what has taken possession of this accommodation? A
deluded ego which says ‘T’. It is deluded by this body and mind
and it has called itself an individual. When a man has a ragged coat
he says, ‘I am poor’. In reality his coat is poor, not he. What this
capacity or accommodation contains, is that which becomes his
knowledge, his realization, and it is that which limits him; it
forms that limitation which is the tragedy of every soul.

Now this capacity may either be filled with self or it may be
filled with God. There is only room for one. Either we live with
our limitation, or let God reign there in His unlimited Being. In
other words, we take away the home which has always belonged
to someone else and fill it with delusion and call it our own; and
not only call it our own, but even call it our self. That is man’s
delusion, and all religious and philosophical teachings are given
in order to rid man of this delusion which deprives him of his
spiritual wealth. Spiritual wealth is the greatest wealth, spiritual
happiness the only happiness; there is no other. Once a person is
able to disillusion himself, he arrives at the stage described in the
fourth valley, the Valley of Non-Attachment, and he is afraid. He
thinks, ‘How can I give my home to someone else, even if it is
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God? This is my body, my mind, my home, my individuality.
How can I give it away, cven to God?’ But in reality it is not
somcthing upon which he can rely. It is delusion from beginning
to cnd and subject to destruction. Does anything stand above
destruction? Nothing. Then why be afraid to think for the
moment that it is nothing? This natural fear arises because man is
unaccustomed to face reality. He is so used to dreams that he is
afraid of reality. People are afraid of losing themselves, but they do
not know that non-attachment is not losing one’s self; it means
losing illusion, and in reality it is only by losing this illusion that
they can find themsclves. One’s soul has become lost in this
illusion; and the process is to get out of it, to rise above it.

By the time the fifth valley, the Valley of Unity, is reached
one has disillusioned one’s sclf, and it is this act which is called in
the Bible rebirth; when the soul has emerged from illusion it is
the birth of the soul. And how does this birth of the soul express
itself? What does one feel? It expresses itself first in a kind of
bewilderment together with a great joy. A man’s interest in life
is increased; all that he sces he enjoys. He concerns himself with
few things but wonders at all. This bewilderment is such that it
becomes wonderfully amusing to look at life. The whole world
becomes a kind of stage to him, full of players. He then begins to
amuse himself with the people of this world, as one might play
with children and yet not be concerned with what they do, for he
expects no better. If children do something different from the
parents, the parents are not much concerned; they know it is a
stage of the child’s life and that they cannot expect any better
from them. So likes and dislikes, favours and disfavours may
interest him, but they will not affect him in the least.

There is another stage, where this bewilderment brings a man
to see the reflection of the One who has taken possession of his
hear,t. This means also to see one’s Beloved in everyone, even in
ones cnemy. The Beloved is seen in all things, and then the bowl
of poison given by the Beloved is not so bitter. Those who, like
Chnst,‘ have sacrificed themselves and suffered for humanity,
have given an example to the world, revealing a God-conscious
soul Vf’thh has reached the stage where even an enemy appears
as a friend, as the Beloved. And it is not an unattainable stage, for
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the soul is made of love and it is going towards the perfection of
love. All the virtues man has learned, love has taught him. There-
fore this world of good and bad, of thomns and flowers, can
become a place of splendour only.

In the sixth valley, the Valley of Amazement, man recognizes
and understands whatisbeyond all things, the reason of all reasons,
the cause of all causes; for all intuition and power develop in
man with this unfoldment.

And the seventh valley, the Valley of God-Realization, is the
valley of that peace which every soul is looking for whether
spiritually or materially, secking from morning until night for
something which will give it peace. To some souls that peace
comes when asleep; but for the God-conscious that peace becomes
his home. As soon as he has closed his eyes, as soon as he has
relaxed his body and stilled his mind and lost the limitations of

his consciousness, he begins to float in the limitless spheres.

CHAPTER V

JELAL-UD-DIN RUMI

THE POETRY of Jelal-ud-Din Rumi has made the greatest
impression upon humanity. In the beginning he was inspired by
Farid-ud-Din-Attar. Although Jelal-ud-Din Rumi was a highly
educated man, who had the gift of speech, yet his soul was wait-
ing for an enlightenment which came in the latter part of his life.
Then Shams-e Tabréz, a dervish, entered his life, a man in rags,
showing no learned qualifications recognizable by the world, and
yet he was in tune with the infinite and, to speak in religious terms,
had gained the kingdom of God. _

This man happened to come to the home of Rumi, who
welcomed him as was his habit. Rumi was working on a manu-
script, and the first thing Shams-e Tabréz did was to throw the
manuscript away. Rumi looked at him in wonder. Shams-e

Tabréz said, ‘Haven’t you had enough of reading and study?
Now study life instead of a book !’
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Rumi respectfully listened to the words of Shams-c Tabrez
who said, ‘All things which seem of importance, what are they
on the day when you depart? What is rank, what is power, what
is position? A far greater problem is what will go with you, for
the solution of that problem will lead you to eternity. The
problems of this world, you may solve them and solve them, yet
they are never finished. What have you understood about God,
about man? What relationship have you found between man
and God? If you worship God, why do you worship Him? What
is limitation, what is perfection? And how can one scek for it?’

After this conversation Rumi realized that it is not learning but
living the knowledge that counts. For he had rcad much, and he
had thought much, but he suddenly saw that what is important is
not saying but being. When he realized this, and after Shams-e
Tabreéz had left, he wrote a verse, “The King of the carth and of
heaven, of whom people have spoken, today I have scen in the
form of man.” For he saw how wide can be the heart of man, how
deeply the soul of man can be touched, and how high the spirit of
man can reach.

Rumi then followed this dervish. And everyone in his family
and a.lso his friends were against this, because to ordinary people a
mystic is a queer individual who is not of this world and whose
14eas are unusual. The language of the mystic is quite different;
his ways are strange; his ideas do not correspond with the ideas of
the practical man. Naturally they thought Rumi was going back-
ward instead of forward.

Rumi had to give up his position, and wandered from place to
place‘ with Shams-¢ Tabréz. After he had followed Shams-c
Tabréz for several months, everyone blaming him for this action,
one day the Master disappeared. This left Rumi in very great
Sortow; on the onehand he had given up his position and his work,
an'd on the other the teacher whom he followed had left him. But
this was his initiation ; for Rumi this was the birth of the soul. From
that momenthe looked at life from quite a different point of view.

The result of this impression was that for a long period of time
Jelal-ud-Din Rumj experienced a kind of ecstasy, and during this
ecstasy he wrote the Divan of Shams-e Tabréz. For, owing to the
oneness he had achieved with the heart of his teacher, he began to
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see all that his teacher had thought and spoken of; and for that
reason he did not call it his book, but he called it his teacher’s
book. And his heart which had listened to his master so attentively
became a reproducing and recording machine. All that had once
been spoken began to repeat itself, and Rumi experienced a
wonderful upliftment, a great joy and exaltation. In order to make
this exaltation complete Rumi began to write verses, and the
singers used to sing them; and when Rumi heard these beautiful
verses sung by the singers with their rabab, the Persian musical
instrument, he experienced the stage known to Yogis as Samadhi,
which in Persian is called Wajad.

Man today has become so material that he is afraid of any
experience except that of the senses. He believes that only what
he can experience through the senses is a real experience, and that
which is not experienced by the senses is something unbalanced,
something to be afraid of; it means going into deep waters,
something abnormal, at the least an untrodden path. Very often
man is afraid that he might fall into a trance, or have a feeling
which is unusual, and thinks that those who experience such
things are fanatics who have gone out of their minds. But it is not
so. Thought belongs to the mind, feeling to the heart. Why
should one believe that thought is right and fecling is wrong?

All the different experiences of meditative people are of
thought and feeling, but the poet who receives inspiration experi-
ences a joy which others cannot experience. It is a joy which
belongs to inspiration, and the poet knows it. A composer after
having composed his music is filled with a certain joy, a certain
upliftment others do not know. Does a poet or musician lose his
mind by this? On the contrary, he becomes more complete. He
experiences a wider, deeper, keener, fuller life than the life which
others live. A life of sensation lacks the experience of exaltation.
Even religious prayers, rituals, and ceremonies were intended to
produce exaltation, for it is one of the needs of life; exaltation is as
necessary, or perhaps even more so, as the cultivation of thought.

Rumi had many disciples seeking guidance from him. Through
his deep sorrow and bewilderment he achieved another outlook;
his vision became different. At that time he wrote his most
valuable work, which is studied in all the countries of the East: it
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is called Masnavi-i Ma’navi, and it is a living scripture in itself
which has enlightened numberless souls. It has led the sincere
seeker as far as he was able to go, and yet it is so simple; there is no
complexity, there are no dogmas, no principles, no great moral
teachings, no expressions of piety. What he wrote is the law of
life, and he has expressed that law in a kind of word-picture.

In this work Rumi tried to show the mystic vision and to
explain in verse what the prophetic mission means. In the Western
world many have never even thought about the subject of the
prophet and his work in the world. What they know about
prophets is only what is told in the Old Testament about those
who prepared the world for the message of Jesus Christ. But what
Rumi wished to explain about prophethood was the meaning of
Jesus” words, ‘T am Alpha and Omega.” Rumi wished to express
that the One who is first and last was, and is, and ever will be,
and that we should not limit Him to one period of history.

Then Rumi explains that the words of the prophet are the
WoFds of God Himself; he takes as an example the flute of reed,
which is open at one end while the other end is in the mouth of
the musician, the player. He wished to show that at one end of the
flute are the lips of the prophet, and that at the other end is to be
heard the voice of God. For the Muslims have never called the
message given by the Prophet the message of Mohammad; they
always speak of Kalam-ullah, which means the Word of God.
The person of the Prophet is not mentioned, and that is why the
Muslims also never call their religion Mohammadanism, but
Islam, or ‘peace’. They are even offended if one calls their religion
the Mohammadan religion; they say, “The Prophet was the instru-
ment through which God expressed Himself, God is capable of
SPeaklflg through any instrument; all are His instruments. It is
the spirit of God which must be brought forward.’

The original words of Rumi are so deep, so perfect, so touching,
that when one man repeats them hundreds and thousands of
people are moved to tears. They cannot help penetrating the
heart. This shows how much Rumi himsclf was moved to have
l?een 3!316 to pour out such living words. Many wanted to con-
sider ,hnn a prophet, but he said, ‘No, I am not a prophet, I am a
poet.” When Hafiz wrote about Rumi he said, ‘I am not capable
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of writing about the verses of Rumi. What I can say is that he is
not a prophet, but he is the one who brought the Sacred Book.’
In other words he wanted to say that in fact he was a prophet.

No poet of Persia has given such a wonderful picture of meta-
physics, of the path of evolution, and of higher realization as
Rumi, although the form of his poetry is not so beautiful as that
of Hafiz. Explaining about the soul Rumi says, “The melodious
music that comes as a cry from the heart of the flute of reed
brings to you a message: the flute wants to say, ‘I was taken away
from the stem to which I belonged, I was cut apart from that
stem, and several holes were made in my heart. And it is this that
made me sad; and my cry appeals to every human being.” > By
the flute he means the soul; the soul which has been cut apart
from its origin, from the stem, the stem which is God. And the
constant cry of the soul, whether it knows it or not, is to find
again that stem from which it has been cut apart. It is this longing
which those who do not understand interpret as due to lack of
wealth or position or worldly ambitions; but those who under-
stand find the real meaning of this longing, and that is to come
nearer, closer to the Source, as the reed longs to find its stem.

The difference between Jelal-ud-Din Rumi’s work and the
work of the great Hafiz of Persia is that Hafiz has pictured the
outer life, whereas Rumi has pictured the inner life. And if I were
to compare the three greatest poets of Persia, I would call Sa’di
the body of the poet, Hafiz the heart of the poet, and Rumi the
soul of the poet.

CHAPTER VI

MUSLIH_-UD-DIN SA’DI

IN THE EAST the works of Sa’di have been considered to be
simple, educational, and at the same time uplifting. In India Sa’di’s
poem Karima is taught to children of nine and ten, and this work
is not just a legend or an amusing story; it is like a seed sown in the
heart of a child of that age, so that in time it may flourish and
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bring forth fruits of good thought and imagination. Karima is a
poem of thanksgiving. In it the first lesson Sa’di gives is how to
be grateful, how to express gratitude, how to appreciate; and he
gives the lesson of gratefulness and appreciation for everything in
the world, for the kindness and love of the mother and father, of
the friend and the companion, by teaching first of all gratefulness
to God for all the blessings and benefits man receives.

Sa’di was a lover of humour, and he was a very simple man.
He begins his Gulistan with a prayer in which he says, ‘Let me not
show my infirmities to others but to thee, my Lord, for Thou art
the Judge and Thou art the Forgiver. Thou choosest whatever
Thou likest, whether to be Judge or Forgiver.” The way in which
he proceeds in this prayer is wonderful and so simple, and yet it
has touched thousands and thousands of people.

In Karima Sa’di begins by saying, ‘O Lord, most merciful, I ask
Thy forgiveness for I am limited, and in this life of limitation I
am always apt to err.” He teaches in the first lesson that man
should recognize his limited condition, and realize that this
limitedness makes him subject to error; at the same time he
suggests that the innermost desire of every soul is to rise above
limitations and keep from error, to seck divine love and ask
pardon, and to appreciate all the blessings received in life, in order
to rise towards the ideal stage of the human man.

And when we look at life today, it seecms this is the very thing
which is lacking. When children grow up without that tendency
of appreciation they often cannot understand what their mother
has done for them, what their father has done, what their duty is
to their friends, to older people, or to their teacher. And when
the}f grow up without developing this gratefulness then the
egoistic aspect of their nature naturally develops and becomes a
menace. A boy who does not appreciate in his childhood all
that his mother has done for him, cannot learn to be tender and
gentle to his wife, for he should have learned his first lesson with
his mother. Everything that springs up by nature has to be
refined, and in its fulfilment it has to become perfect. From child-
hood there is a self-asserting tendency in human beings. In the
nature of the child the ‘I’ is most pronounced, and of everything
he possesses he says ‘my’. If this is not changed, if the same attitude
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persists when that child grows older, he becomes hard to those
around him, and this ‘T’ and what he calls ‘my’ cause difficulties for
them all.

The whole of religious, spiritual, and philosophical teaching
leads us towards the development of the personality. There is
something in man that is made by nature, but there is also some-
thing that a man himself has to make. Man is born as man, but
man develops in order to become human. And if man remains
only man as he was born, and the same qualities with which he
was born remain undeveloped and unrefined, then he does not
fulfil the object of life. With all the great ones who have come
from time to time to this world and whom we recognize as
saints and sages, masters, teachers, and inspired helpers, it is not
always the philosophy they taught, it is not always the dogmas or
the form of religion they gave that was of the greatest importance;
what was most important was their personality, their person.
The teachings of Buddha are held in esteem by many millions, but
greater than his teachings were the life he lived and the wisdom he
expressed in his life, for therein lies the fulfilment of his message.

Man is born with a purpose, and that purpose is fulfilled in the
refinement of his personality. This unrefined nature of the ego,
when developed through life, has an effect like the prick of a
thorn. Wherever, whoever, whatever it touches, it causes some
harm or disturbance, some destruction. And so when the per-
sonalities of human beings are not refined, and they are con-
fronted with temptations, with all the things that attract them,
things they like and admire and wish to possess, then they come
up against the conflicting activities of life, and they rub against
everything like a thorn, tearing it to pieces. And what happens?
No doubt when thorns rub against thorns they <':ruSh one another
and they feel it less; but when thorns rub against flowers, they
tear them to pieces. If we ask individuals in all walks of life what
they find to be their difficulty in life, they may tell us that th.ey
lack wealth or power or position, but mostly their complaint
will be that they are in some way or other hurt bx others, by a
friend, a parent, a child, their life’s companion, a ne‘lghbour, ora
colleague; they are disturbed or troubled an.d in d1fﬁ9ulty frc?m
morning till night by the influence of this thorn-life which
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touches and scratches them. And yet man does not seem to ponder
deeply enough on this subject. Life is blinding, and it keeps him
always busy and engaged in finding fault with others. He does not
find the thorn in himself; he always sees the thorn in other people.

Sa’di has tried in simple language to help man towards the
development in his personality of the flowerlike quality: to train
his personality which was made to be a flower and not a thorn. He
has called his books Gulistan, which means a flower-bed or a rose-
garden, and Bustan, a place of fragrance; and his whole life’s work
Was to explain to man how the heart can be turned into a flower
and that it is made to spread its perfume. If only one can train it
and tend it, it will show the delicacy and beauty and fragrance of
a flower; and that is the purpose of our life.

There is no mystification in Sa’di’s poetry. It is full of wit and
intelligence, and at the same time it is original. And the most
wonderful thing that one finds in the poetry of Sa’di is his humor-
ous turn of mind. He is ready to look at the funny side of things
and to amuse and enjoy himself. How few of us in this world
know what real, true mirth means, humour that is not vulgarized,
not abused! It shos the thythm and tune of the soul. Without
h.umour life is dull and depressing. Humouris the reflection of that
divine life and syp which makeslifelike a day full of sunshine. And
@ person who reflects divine wisdom and divine joy adds to the
€Xpression of his thought when he expresses his ideas with mirth.

One day S2°d; was sitting in a bookseller’s shop, where his
books were solq. The bookseller was absent, and someone came
n angl asked for one of Sa’dj’s books, not knowing that he was
Sp?alimg to the poet himself. Sa’di said, “What do you like about
Sa’d¥ s books?’ He replied, ‘O, he is a funny fellow !” Whereupon
Sa d} made him 5 present of the book, and when he wished to pay
for it said, ‘No, I am Sa’di, and when you called me a funny
fellow, you gave me all the reward I could wish for !’

He wanted Jif to be joyous. Spirituality does not mean a long

ace and deep sighs. No doubt there are moments when we
Sympathize with the troubles of others; there are moments that
move us to tears, and there are times when we must close our
lip s. But there are other moments when we can sec the joyous side
of life and enjoy its beauties. Man is not born into this world for

e — . _



Sufi Poetry 145

depression and unhappiness. His very being is happiness. Depres-
sion is something unnatural. By this I do not mean to say that
sorrow is a sin or that suffering is always avoidable. We all have
to experience both in life, in order to accomplish the purpose of
life. We cannot always be smiling, and there is no spiritual evolu-
tion in ignoring ecither side of life. As long as one is not bound, it
is no sin to stand in the midst of life. Man need not go into the
forest away from everyone to show his goodness and virtue. Of
what use is his goodness and virtue if he buries himself in the
forest? It is in the midst of life that we have to develop and express
all that is beautiful and perfect and divine to our souls.

In the Gulistan Sa’di expresses a wonderful thought. He says,
‘Every soul is meant for a certain purpose and the light of that
purpose has been kindled in that soul.” It is one short verse, but it
is a volume in itself. It suggests to us that this whole universe is
like a single symphony, and that all souls are like the different
notes. Their activities accord with the rhythm of this symphony,
and the purpose of their life is to perfect this symphony.

People are often anxious to do a certain thing, and wait for
years and years, unhappy, in despair, for the right moment to
come. The soul knows subconsciously that there is a note to be
struck, and at the moment when it strikes that note, this soul will
be satisfied; and yet the soul does not know what note it is nor
when it will be struck. What is life, and what keeps us living in
this world of limitation, this world of continual changes, full of
falsehood and full of suffering and trouble? If there is anything in
this world that keeps us alive it is hope, the honey of life. There is
not one soul in this world who will say, ‘Now I am satisfied, I
have no further desire.” In everyone, whatever be his position in
life, very rich or very poor, full of health or ailing, in all conditions
man is continually yearning and waiting for something to come;
he does not know what, but he is waiting for something to come.
The real explanation of life is waiting; waiting for something.
And what is it that man awaits? It is the fulfilment of the purpose
of life, which comes when the soul strikes that note, the note
which is meant to be that soul’s note; this it secks, whether on
the outer plane or the inner plane.

Man has not fulfilled his life’s purpose until he has struck that

K
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note which is his note, and the greatest tragedy in life is obscurity
of purpose. When the purpose is not clear man suffers; he cannot
breathe. He does not know what to do. This life will present him
with things that will interest him for the moment, but as soon as
he possesses them he will say, ‘No, this is not it; it is something
else.” So man goes on in illusion, constantly seeking, and yet not
knowing what he seeks. Blessed is he who knows his life’s pur-
pose, for that is the first step to fulfilment.

How are we to know our life’s purpose? Can anybody tell us?
Noj; no one can tell us, for life in its very nature is self-revealing,
and it is our own fault if we are not open to that revelation which
life offers to us; it is not the fault of life. Man is the offspring of
nature, therefore his purpose belongs to nature. But the artifici-
ality of life brings obscurity, and this prevents him from receiving
that knowledge which is the revelation of his own soul.

And if asked how one should proceed, I would advise the study
of every object, whether false or true, which holds and attracts us
cither outwardly or inwardly; we should not be doubting and
suspicious. What Christ taught from morning until night was
faith, l?ut the interpretation generally given to this word does not
make it clear. People have said it means faith in a priest, in a
church, orin a sect, but that is not the meaning. The true meaning
of faith is trust in oneself,

The works of Sa’di from beginning to end teach the ﬁr§t
lesson gf faith, which is to understand that we arc not here in this
world in vain, to waste our lives. We are here for a purpose,
everyone for a particular purpose. Each one of us is an atom O
th1§ universe and completes the symphony, and when we do not
strike our note it means that note is lacking in the symphony of
the whole. When we do not fulfil our life’s purpose in the way for
which we were created we are not living rightly and consequently
we are not happy.

Our happiness depends on living rightly, and right living
depends on striking our note; the realization of that purpose is in
the book of our heart, Open that book and look at it. The aim
of all meditation, concentration, and contemplation is only to
open this book, to focus our mind, and to see what purpose there
is in our life. And as soon as we see that our ultimate goal, our
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life’s object and happiness, our true health and well-being, and
our real wealth lie in the fulfilment of our purpose, then the
whole trend of our life will change.

CHAPTER VII

SHAMS-UD-DIN MOHAMMAD HAFIZ

THE NAME of Hafiz is well known to every one interested in
the poetry of Persia, because among the Persian poets Hafiz is
unique in his depth of thought, and the excellence of the symbol-
ism with which he expresses his thoughts and philosophical ideas.

There was a time when a deep and independent thinker had
great difficulty in expressing his thoughts. Although this has not
entirely changed, there does seem in some ways to be much more
freedom of expression in this age. In ancient times, when anyone
expressed his thought freely about life and its hidden law, about
the soul, God, creation, and manifestation he met with great
difficulties. The chief difficulty was that the government was in
the hands of various religious authorities, and under their rule the
principles of exoteric religion prevailed; therefore those who
sought attainment through the esoteric side of philosophy always
had difficulty in speaking to people about it. Many were per-
secuted; they were stoned, they were flayed, they were put to
death in different ways; all sorts of punishments were inflicted
upon them, and because of this the progress of humanity was
retarded. Today we no longer see this, nevertheless the limited
attitude of the human mind in regard to religious and philo-
sophical questions is t