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Introduction

Some years ago my friend and teacher, Professor
Nicholson, was so generous as to put at my disposal
his manuscript of the Arabic original of the work the
English translation of which is now presented to the
public: the Kitdb al-Td arruf li-madbbab abl al-tasawwuf of
Kalibidhi. 1 made a copy of this manuscript, and
during a winter in Egypt I was able to collate this copy
with two other much older manuscripts of the work
which are preserved in the Royal Library at Cairo.

. Later my attention was drawn to a fourth copy, con-

tained in the library of the late Timur Pasha, which had
then just been made available to the public. These four
manuscripts® were the basis of an edition of the text
which, through the generous enterprise of the well-
known Cairo publisher, Khangi, was produced in the
summer of 1934.
| This edition, based as it is largely on manuscripts not
. generally available to European scholars, was not in-
. tended as a final text of the work, but rather as a basis
' for a future completely critical edition: for I am aware
—through the kindly advice of Dr Ritter*—that there
are in Turkey manuscripts of the work which antedate
considerably those used in my edition ;3 moreover, this
| edition overlooks the European manuscripts,® which
| are however of little importance compared with those
' Sigla: M =Cairo Tasesnuf 66 M, dated 779/1577-

N = Nicholson Collection, incomplete and undated.

Q =Cairo Ta;mn_:[:;u M, dated 787/13585.

T = Timur Pasha Tasmwwaf 266, undated.
2 Vid. Orientalis I (Istanbuler Mirteilungen 1), pp. 78-82.
i 3 Carullah 955, dated 623/1226; Carullah 1028 (with anonymous
| commentary), dated 756/13555; Gelebi Abdullah 176 (with com-
| mentary of QdnawT), dated 822f1419.

4 Berlin 3027=B; Vienna 1888 =V; Bodleian II 253; India

Office (Delhi Ambic) 1847; LO. (Dclhi Persian) g999; Paris
Persian Bo: Berlin Persian 246.
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INTRODUCTION

in Turkey. If the occasion ever arises, and a text with
full apparatus criticus is planned, it is hoped that the
Caito edition will serve as a useful point of departure.
In making this translation of the text, I have derived
considerable help from the commentary of Qonawi,
which the Director of the Nationalbibliothek of Vieana
kindly lent for my use in the India Office; with this 1
compared the Berlin abstract of Maniifi, generously put
at my disposal by the Director of the Preussische
Smatsjhibiimhek. My wversion is, however, by strict
principle independent of inspired comment, and secks
to provide as literal a zengering of the original as
English prose-style will permit. It will be observed
that the poetical citations, which are numerous, have
been translated into English verse: it would surely be
an offence against taste, in a version of a work of con-
siderable literary merits which aims at appealing to a
public largely unfamiliar with the Arabic language, to
furnish a pedantic prose dissection of these mystical
, some of which are of striking beauty. The
scholar will, I believe, find these versions so literal that
he will be satisfied that they are an accurate reflection
of their originals: the general reader will, 1 hope, be
able to catch through them some glimpse, however
faint, of the spirit breathed into them by their com-
posers.
Little is known concerning the author of this
treatise, Aba Bakr ibn Abi Ishiq Muhammad ibn
Ibrahim ibn Ya‘qib al-Bukhdr al-Kalabadhi.® His

* Various forms are given for his patronymics: (i) Mukammad
b, Ishiq (‘Abd al-Hayy, oiFasd'id al-babiyab (Lucknow,
1293/1876), p. 65); (i) Mubammad b. Ishiq b. Tbrihim (Ahl-
wardt, Vergeichniss, 111, p. 95; Brockelmann, Gerchichte, 1, p. 200;
LO. (Delhi Persian) MS. ggg, fol. z#); (iii) Muhammad b.
Ihrihim (HEji Khalifah, 1, pp. 2o, 316); (iv) Mubammad b.
Tbrihim b. Ya'qib (Ethé, Catalogue of Persian Mannscripes in the
India Office, 1, p. 302; Flagel, Die arabischen. . .Handschriften, 1y,
p- 315; 1O, (Delhi Arabic) MS. 1847, fol. 12). The last form would
appear to be correct.
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INTRODUCTION

nishah refers to Kalibidh, a quarter of Bukhdri* and
it is to be presumed that Bul_:l:i:ﬁ was his native city;
and in fact it was in Bukhira that he was buried.? Itis
stated by “Abd al-Hayy al-Lakhnawi, who includes him
in his hst of famous Hanafi lawyers, that he studied
Jfigh under one Muhammad ibn Fadl.3 Concerning the
date of his death some confusion exists among the
authorities. Hajji Khalifah in two placest gives the

ear 380/990, and this is the date generally accepted.s
EM‘ a Shikah® states that he died on Friday the 19th of
Jumada I, 380, adding however that *“some say 384,
some 385™. A note in the India Office (Delhi Arabic)
MS. 1847 reads, “he died in 380, or it is said 384 or
385 7.7 If reliance may be placed on Dird Shikih’s
authority, then it must be concluded that the correct
date for the death of Kalabadhi is 385/995, for this is
the only year in that decade in which 19 Jumada I fell
on a Friday.?

One other work of Kalibadhi, apart from the
Ta'arruf, has been preserved, namely, Babr al-fawd’id
Jt ma'ani al-akbbar® This is, however, 2 work of an
entirely different character, for it is 2 commentary on
222 selected Traditions.™

' CE. Veth, Lexicon peographiciem, 11, p. sob: at, Mu'fam
al-buldin {Cf:l.;'n, 1514,“15556%, '-leli:‘-pq 260. o g {

* Dira Shikth, Sofinat al-awliyd (1.O. MS. 660), fol. 1o14.

3 Loc. eit. + 0, pp. 20, 516

3 Brockelmann states 380/990 or 3g90, Nicholson (Literary
History of the Arabs, p. 338) gives tfrea 1000 A.D.

& Lee. cit. This date is also given in a note on fol. 26 of LO,
(Delhi Persian) MS. g990.

? Fol. 14; a similar statement appears to be made in Brussa
MS. Esrefrade 161,

* In 377 also, but this would be too early.

* H. Kh. i, 1671. MSS. at London (School of Orienml Studies
200), Paris (5855) and Istanbul (Yeni Cami 247, Fatih 697, etc.).

" Kalibidhi should not therefore be confused with his name-
sake, the well-known traditionist Abii Nasr Ahmad b. Mubammad
al-Kalibidhi, author of a biographical dictionary of the authori-
tes quoted in the Sabfh of Buﬁiﬁ: see Yaqht, &e. ¢it.; Ibno al-
i '1 Shadharit al-dbabab (Cairo, 1350/1931), 11, p. I§1.
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INTRODUCTION

Tt is upon the Ta‘arraf that Kalibadhi's fame rests.
This treatise was soon accepted as an authoritative text-
book on Sifi doctrine, and commentaries were written
upon it by a number of eminent writers. The esteem in
which it was held by so illustrious an author as Suhra-
wardi Maqeil (d. 587/1191) is indicated by his much-
quoted saying, “But for the Ta'arruf we should not
have known of Sifism”.? Hajji Khalitah, in his account
of the book;* enumerates the following four com-
mentaries: (1) by Kalibadhi himself, entitled Husm al-
tasarruf; (2) by ‘Abdullih ibn Muhammad al-Angsasi
al-Harawi (d. 481/1088); (3) by “Ala al-Din “Ali ibn
Isma‘l al-Qonawi (d. 729/1329); (4) by Ismafl ibn
Muhammad ibn ‘Abdillih al-Mustamli. It is quite
evident that Hajji Khalifah errs in ascribing the Husn
al-tasarraf to Kalabadhi: for this is the title of Qonawi’s
commentary, as Hajji Khalifah recognises in another

lace3 Possibly the error arose from the fact that
abadhi does in fact provide a commentary in some
passages on difficult sayings or verses which he quotes.
The commentary of Ansari appears to have been lost,
unless indeed it is to be identified with the “anonymous
commentary .5 Of Qonawi’s commentary several manu-
scripts have survived, notably that at Vienna, a late but
accurate copy; and from this extracts were made by
“Ali ibn Ahmad al-Manfi (¢. 880/1475), the only copy
of which is preserved at Berlin.® The commentary of

' This saying is quoted in the preface of the anonymous com-
mentary (Bodletan 1T 243), and is there attributed to Suhrawardi,
thus _gi-rinsg rise to the misconception that that commentary is the
work of Suhrawardi himself: so Massignon (Biblisgraphie balls-

jenme, no, 143) writes of a “1re récension de Sohrawardi
qtoiil ™. Sec Ritter, boe. air. H. Kh. (m, p. 316) quotes this
saying in an anonymous form.

311, 3083, 3 1, 3033, cf. L, 4496.

s p}; 61, 75, 76, ctc. (Arabic text). Fligel is puzzled by
this slip of H. Kh., and supposes (op. ¢it. 111, p. 316, n, 1) that the
Vienna manuscript contains the commentary of Kalibadhi him-
self, with additions (Zusirze) by (onawi,

5 Sece Ritter, le. at. ¢ Ahlwardt 3027.
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INTRODUCTION

Mustamli, which must have been written before the
Eﬁ: T10f1310," likewise survives:* it is written in

ian, with the original text of Kalabadhi followed
by a Persian translation. Of this commentary also an
agstmct was made, by an anonymous writer: this
abstract survives,3 and contains the Persian translation
and a shortened commentary only, except that in the
verse passages the Arabic text is also given.

A lengthy quotation from the Ta‘arruf occurs in the
Mashra® al-Ebusiis, a comment on the Nugir of
Qonawi, by “All ibn Ahmad al-Maha’imi (d. 835/1431);4
while copious extracts are incorporated by Suyati
(d. 911/1505) in his Ta'yid al-hagigat al-aliyah.s Selec-
tions from the Ta'arraf, illustrating the doctrines of
Hallaj, were published by Massignon in his Textes
Hallafiens, pp. 10225

It may be said that, after the Ris@/ah of Qushayri and
the Odt al-quiib of Makki, Kalabadhi’s Ta'arruf was
esteemed by the Arabs, especially the Siifis themselves,
as the most valuable compendium of Stfism written.
It is not necessary to look tar to discover the reason for
this. In the first place, it is a short work, compared
even with the Risdlah and the Odt al-qulith, and the
Arab ever asserts his love of brevity, though he may on
occasions be excessively prolix. Secondly—and this
is 2 major consideration—the author’s chief purpose in
writing the book is to demonstrate the essential ortho-

* For this is the date of composition of the abstract: of. LO.
(Delhi Persian) MS. 999, fol. 6 &; Pertsch, Pers. Handschriften. . .
Berlin, p. 246.

* Carullah 1027, Sehit Ali 1231, Riza Pasa 875, Paris (Blochet)
8o (incompletz).

3 Berin Persian 246, 1.O. (Delhi Persian) ggq.

# LO. (Delhi Arabic) 1811, fol. 10 4.

¢ Gairo edition of 1352/1934, pp. 10, 28, 51, etc. The com-
mentary of Qbnawi is also quoted, pp. 86, g1. Suyiti does not
rg'er to Kalibidhi by name, but styles him simply Séahib ol
Fe ﬂ?‘!‘lj.

" ?ppcndix o Essai sur les origines du lexcigue technique (Pards,
I921).
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INTRODUCTION

doxy of the Safi position. Tt is not for nothing that he
sets, in the very forefront of his work, a lengthy and
perhaps tedious enumeration of the central doctrines of
Islam. To appreciate the significance of this portion of
the book, it is only necessary to compare it closely with
the Figh Akbar, 11, which Wensinck' has shown to be
the work of a Hanbali theologian of not later than the
tenth century A.p. Not only does Kalibidhi follow
closely the order of the articles contained in that
“creed”, but so striking are the verbal correspondences?
between the two that it is impossible to doubt that our
author is quoting directly from that document. Safism
was passing through a grave crisis, and was in danger
of being outlawed, especially since the execution of
Hall3j in 922, an event which may well have taken place
in Kalibidh’s childhood:3 our author musters all his

* The Murfim Creed (Cambridge 1952), p. 246.

* Compare for example the following passages: “Allah the
exalted is one.... He been from eternity and will be to
eternity with His names and qualities.. . . Those which belong to
His essence are: life, Ec-w:r, knowledge, speech, hearing, sight
and will. Those which belong to His action are: creating, sus-
taining, producing, renewing, making, and so on™ (Figb Akbar,
1, att. 2, p. 188). “The Safis are agreed rthat God is One, Alone,
Single, Eternal, Everlasting, Koowing, Powerful, Living, Hear-
ing, Seeing, Strong, Majestic.. .. Desirous, Speaking, Creating,
Sustaining. . . that since cternity He has not ceased to continue
with His names and attributes.. .. They are agreed that God has
real qlua]ir.ir:s, and that He is qualified by them, these being:
knowledge, strength, power, might, mercy, wisdom, majesty,
ommnipotence, eternity, life, desire, will and speech™ (Ta'arraf,
trans. pp. 14, 16). Compare again: “The Kuran is the speech of
Allah, written in the copies, preserved in the memories, recited
by the tongues” (Figh Akbar, 11, art. 3, p. 18g). “ They are agreed
that the Qur’dn is the real word of God. . .that it is recited by our
tongues, written in our books, and preserved in our breasts™
(Ta'arraf, p. 21). These correspondences might be many times
multiplied. The whole of this section of the Ta'arraf reads like an
amplification of the Figh Akbar, interspersed with quotations
from Sifi authorities to prove their adherence to each point.

= It is striking to note that Kalibidhi, as Massignon has
mﬁd out (Bibliographie ballagienne, no. 143), never refers to
Halldj by name. He always refers to him as “one of the great

xiv
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INTRODUCTION

forces to prove that the true doctrine of the Sifis, so
far from being heretical, is actually conformable with
the strictest standards of orthodoxy. It is this conscious
motive on his part that gives the work a value greater
even than that of the other famous Sufi compendia, of
Qushayri, Makki, Sarrdj and Hujwiri: while these four
great books ma({; be richer mines of information for the
historian of SiiAsm, they could hardly, with erhaps the
exception of the Ot al-guliib, have had so etermining
an influence as the Ta'arruf in winning for Sufism
official recognition by orthodox Islam. In this sense
Kalibadhi blazes a path which was subsequently to be
followed by the Sati who was the greatest theologian
of all, Ghazili (d. sos/1111), whose Ifyd finally recon-
ciled scholastic and mystic.
The “Doctrine of the Siifis”* falls naturally into five
arts.
i (1) Prooemium, chapters 1—4. In these opening
chapters the author provides a general introduction to
the subject, discusses the meaning and proposed deriva-
tions of the term Sifi, and enumerates the names of the
great Stfis: in this list many distinguished persons ap-
pear, beginning with ‘Ali and his sons, and includin
Hasan al-Bassi, Malik ibn Dindr, Fudayl ibn ‘Iyad, an
Sufyin al-Thawri, men whose orthodoxy and au-
thority had never been impugned. The prooemium
itself is a classical piece, meditating on 2 theme much
Siifis” (sec this translation, p. 15, o z), except that twice, towards
the end (pp. 159, 152), he calls him Abu -Mughith. It is not
without significance that Kalibadhi, in his supremely important
chapter on Divine Unity, illustrates his discourse with but one
quotation, and that a lengthy p:lssifl: taken from Halldj (pp.
15-16). As Massignon has observe (Passion, p. 338, quoting
Eﬁ;i.:j‘ Nafahdt al-ws, p. 173); Kalibidhi was a disciple of Firis—
whom he quotes as a first-hand authority cf. pp. 81, 88, 91)
— and Firs was & vigorous defender of Halldj. Safis would

miésc these quotations as coming from Halldj: meanwhile
abadhi is doing missionary Eiﬁlgmdﬂ on his behalf.

¥ The full title may be translated, “ An Enquiry into the true
pature of SGfi doctrine”.

XV
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INTRODUCTION

used by the Sifis—the former glory of Islam, and the
decay into which it has fallen in the writer’s day. The
first to use this theme among the Sifis, so far as I am
aware, was Muhisibi, in the introduction to his
Nagsa'ib.!

(IT) Chapters 5-30. This section is a statement of the
tenets of Islam, as accepted by the Safis: the purpose of
this section, as 1 have pointed out, is to prove that
Stufism as a system lies within and not without the
bounds of orthodoxy. Kalibadhi's words in this con-
nection are significant: ““These are the true doctrines
of the $afis. . .let any man study and examine their dis-
course and books, and he will know that what we have
related is true. Indeed, but for our being loath to make
a long discussion, we would have quoted chapter and
verse from their books for every point we have men-
tioned, for all this is not set down sufficiently clearly
in the books™.? It should be noted that chapters 21 and
22 (Of Gnosis, Of the Nature of Gnosis) appear to be l
misplaced in this section, and more properly belong to
the third part.

* MS. Brit. Mus. Or. 7900, foll. 1—2: “It hath come to pass in
our days, that this community is divided into more than seventy
sects: of these, one only is in the way of salvation, and for the
rest, God knows best concerning them. Now I have not ceased,
not so much as one moment of my life, to consider well the dif-
ferences into which the community has fallen, and to search after
the clear way and the truc path; and thereunto I have sought of
both theory and practice, and looked for guidance to the road of
the world to come in the directing of the ogians. Moreover,
I bave studied much of the doctrine of God Most High, with the
interpretation of the lawyers, and reflected upon the various con-
ditions of the community, and considered its divers doctrines and
sayings. Of all this I understood as much as was appointed for
me to understand: and I saw that their divergence was as it were
a d?:c? sea, wherein many had been drowned, and but a small band
theretrom escaped; and I saw every party of them asserting that
salvation was to be found in following Li:em, and that he would
perish who opposed them.” This passage, as Massignon has

inted oot sai, p. 216), is strongly reminiscent of the 1

idh of Ghazili, * Pp. 75—4 (translation),

|
Xxvi
|
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INTRODUCTION

(III) Chapters 31-51. This is a discussion of the
various stations of the Safis, such as fear, hope, love,
etc. The author illustrates his remarks with copious
quotations, both prose and verse.

(IV) Chapters 52-63. This section, which is perhaps
the most important of the book, discusses the **technical
terms” of the Sufis, that is, the expressions used by
them to designate the true mystical experience, Union
with God. Kalabiadhi warns his readers® that this dis-
cussion only touches on the actual meanings of the
terms employed, for the experiences themselves cannot
possibly be described in words. He hazards the im-
portant conjecture that all these terms—union, separa-
tion, passing-away, abiding—really describe one and
the same experience.?

(V) Chapters 64-75. The book concludes with
descriptions of the various phenomena of Sifism, and
of the miraculous dispensations accorded to the Sifis
by God. Kalabidhi thus produces his material evi-
dence to supplement the purely theoretical discussion
which has gone before, and hopes thereby to prove his
assertion that the Safis are truly men of God.

The value of the Ta'arryf, as a primary source, is
most fairly assessed by analysing the sayings and
anecdotes of Sifis preserved in it, and estimating what
proportion of them are found in the other compendia,
and for what proportion Kalabadhi is, or appears to be,
a unique authority. I have taken for this purpose the
famous Sitfi Kharriz as a typical example. Kalibadhi
mentions his name ten times: in three passages? he
makes general statements about him; in fivet he quotes
sayings; in two’ he relates anecdotes. The general
statements may be regarded as inadmissible as evidence:
one of them at least occurs in a later work.® All five

* P.iod. ¥ P.1zy: 3 Pp. 11, 22, g6 (Arabic text),

4 Pp. 40, 71, 72, 90, 94 (text). * Pp. 115, 116 (text),

® P11 “Kharriz is called the Tongue of Stfism”. This state-
ment is reproduced by ‘Attir, Tadbkirat al-swiiyd, 11, p. 40.

IVl



INTRODUCTION

sayings a to be original to Kalabadhi. Of the rtwo
a.nrmccﬁtcg Eifis :cmuntgc:d by other authorities.* If this
example may be accepted as representative, it is clear
that the Ta'arruf must be assigned very high value as
an authority: it is not too much to say, 2s Nicholson
has said,® that it is one of eight books whose study is the
foundation for a history of Safism, when that history
comes to be written.

1 cannot end these remarks without expressing my
sincere thanks to Professor Nicholson, who read this
translation in manuscript and has made valuable sug-
gestions; to Dr Ritter, who provided me with precise
information concerning the Istanbul manuscripts; and
to the Syndics of the Cambridge University Press,
who have generously undertaken the risks which
unfortunately are inseparable from the publishing of
works of this kind.

A.J. A.
WALLINGTON,

June 1935,

L P. 116. This story is also told by Ibn ‘Asikic (ol Ta"rikh al-
kabir, 1, p. 431) and “Attic (op. off. 11, p. 42)

# Introduction, p. ii, to his edition of the Kifdb af-Lama* of
Sarrij.



PROOEMIUM

In the Name of God, the Merciful, the C ompassionate!

Praise belongs to God, Who by His magnificence 15
veiled from the perception of the eyes, and by His
glory and might is exalted above the attainment of the
thoughts; Whose essence, being unique, does not re-
semble the essences of created beings, and Whose quali-
ties are far removed from the qualities of creatures
born in time. He is the Ancient Who has never ceased,
the Abiding Who will never pass away: high set is He
beyond all likenesses, opposites, and forms, By His
marks and signs He guides His creation to (a know-
ledge of) His unity, and He makes Himself known to
His saints through His names, attributes and qualities:
for He brings near to Him their secret parts, and in-
clines their hearts towards Him; with His kindliness
He advances upon them, and in His lovingkindness
He draws them unto Him, having cleansed their inward
Ems from the impurities of the flesh,” and exalted their

culties above associating with the things that perish.
He has chosen from among them those whom He
wished to be His apostles, and elected those whom He
desired to be His ambassadors and the recipients of His
revelation: He has sent down upon them books con-
taining His command and prohibition, giving promises
to those who obeyed, and threats to such as disobeyed,
He has made clear their superiority over all mankind,
and raised up their ranks beyond the reach of every
person of whatever consequence,

With Muhammad (upon whom be blessing and
peace!) God has sealed them, ordaining faith in him,
and resignation: for his religion is the best of religions,
and his community the best of communities; his law

* Lit, “souls™,
1
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can never be abrogated, and there is no community
after his community.

Among them God has placed men chosen and elect,
excellent and pious: God’s better portion came to them
betimes. For God bound them with the word of fear,
and turned their souls away from this world. They were
true in their endeavours, and they attained the sciences
of study;* their dealings therein were sincere, and they
were granted the sciences of inheritance;? their secret
hearts were pure, and they were ennobled with true
intuition.3 Their feet were firm, their understandings
were clean, their beacons were bright: they had under-
standing of God, and journeyed unto God, and turned
away from what is other than God. Their lights pierced
the veils, their secret parts moved round the Throne of
God: very highly were they esteemed by Him Who
sits upon the Throne, and their eyes were blind to all
beneath the Throne. They were spiritual bodies, being
upon earth celestial, and with creation divines: silent
and meditative, absent (from men) but present (with
God), kings in rags,4 outcasts from every tribe, pos-
sessors of all virtues and lights of all guidance; their
ears attentive, their hearts pure, their qualities con-
cealed;s chosen, Safis, illuminated, pure. These were
deposited by God among His creation, and chosen out
of those whom God made: they were His testaments
to His Prophet, and His secrets entrusted to His Chosen
One. During his lifetime they were the people of his
bench,® and after his death they were the best of his
community, Thereafter the first did not fail to call the
second, and the predecessor the successor, with the

* Sc. of the Qur'in.

* Le. the Traditions (fadith) and stories of the saints (akbbar).

3 Bc. the mystical knowledge born of personal experience.

i The “Buddha™ tradition in Sffism, as with Ibrihim ibn
Adham,

5 Aswith the Malimatis, in order to incur the contempt of men.

& Suffab, cited by some native authorities as the derivation of
the name g7 (cf. infra, p. g).
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PROODEMIUM

tongue of his work,* which freed him of the necessity
of speech. But then desire diminished and purpose
flagged: and with this came the spate of questions and
answers, books and treatises; the inner meanings were
known to those who wrote, and the breasts (of those
who read) were receptive to understand them.? Finally,
the meaning departed, and the name remained, the sub-
stance vanished and the shadow took its place: realisa-
tion became an ornament, and verification a decoration,
He who knew not (the truth) pretended to possess it,
he who had never so much as described it adorned
himself with it: he who had it much upon his tongue
denied it with his acts, and he who displayed it in his
exposition concealed it by his true conduct. That which
was not of it was introduced into it, that which was not
in it was ascribed to it: its truth was made false, and
he who knew it was calI:lr.l ignorant. But he who had

rieaced (the truth) drew apart, being jealous for
?épl:e who had described it waE silent, being envious
forit. So the hearts (of men) fled from it, and the souls
departed; science and its people, exposition and its
practice, vanished; the ignorant became the scientists,
and the scientists became the guides.

It was this that provoked me to sketch in my present
book a description of their way, an exposition of their
manner and character. Herein'I have discoursed upon
their doctrines conceming the Unity and Qualities of
God, and all other matters therewith connecied, as to
which any doubt has arisen among those who did not
know their dogmas and did not study under their
Shaykhs. I have revealed in the language of science
all that can be revealed, and described with outward
exposition3 all that is meet to be described, so that it
may be understood by those who have not understood
their allusions, and comprehended by those who have

' Sc. the example of his life.
* This refers to the period of Muhssibi, Junayd, etc.
i As opposed to the ianer reality, which is far higher.
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Chapter 1

HOW THE SUFIS ACCOUNT FOR THEIR
BEING CALLED SUFIS

Some say: “The Sifis were only named $tfis because
of the purity (saf#) of their hearts and the cleanliness
of their acts (athdr).” Bishr ibn al-Harith said: *“The
Siifi is he whose heart is sincere (safa) towards God.”
Another said: “The Sifi is he whose conduct towards
God is sincere, and towards whom God’s blessing is
sincere.” Certain of them have said: “They were only
called Siifis because they are in the first rank (saff) be-
fore God, through the elevation of their desires towards
Him, the turning of their hearts unto Him, and the
staying of their secret parts before Him.” Others have
said: *“They were only called Sifis because their quali-
| ties resembled those of the people of the Bench (suffah),
| who lived in the time of God’s Prophet (God’s blessing
\ and peace be upon him!).” Others have said: “They
. were only named Sifis because of their habit of wearing
| wool (sif).”

Those who relate them to the Bench and to wool
. express the outward aspect of their conditions: for they
were people who had left this world, departed from
their homes, fled from their companions. They wan-
dered about the land, mortifying the carnal desires, and
making naked the body: they took of this world’s goods
only so much as is indispensable for covering the naked-
Jness and allaying hunger. For departing from their
Jhomes they were called *“strangers”; for their many
journeyings they were called “travellers™; for their
velling 1n deserts, and taking refuge in caves at times
f necessity, certain people of the country (diydr) called
em “shikaftis”, for the word “sbhikaft” in their lan-
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THE DOCTRINE OF THE $UFIS
guage means ““cavern” or “cave™.! The Syrians called
them “starvers”, because they only took as much food

as would keep up their strength in time of necessity.
So the Prophet (God’s blessing and peace beupon him!)

said: ““Sufficient for the son of Adam are such morsels

as will keep up his strength.” Sari al-Saqati described
them thus: “Their food is the food of the sick, their
sleep is the sleep of the drowned, their speech is the
speech of fools.” Because they were devoid of pos-
sessions they were called *“paupers”. One of them was |
asked: “Who is a Safi2” He replied: “He who neither!
possesses nor is possessed.” By this he meant that he|
is not the slave of desire. Another said: *“(The $fi is)
he who possesses nothing, or, if he possesses anything,
spends it.” Because of their clothes and manner of
dressing they were called Sufis: for they did not put
on raiment soft to touch or beautiful to behold, to give
delight to the soul; they only clothed themselves in
order to hide their nakedness, contenting themselves
with rough haircloth and coarse wool.

Now these were in fact the conditions under which
the people of the Bench lived, in the time of the Pro-

phet (God’s blessing and peace be upon himl): for they )

were strangers, poor, exiles, having been driven out of
their abodes and possessions. Abii Hurayrah and
Fudilah ibn “Ubayd described them as follows: *They
faint of hunger, so that the Bedouins suppose them to
be mad.” Their clothing was of wool, so that when
any of them sweated, they gave off an odour like that
of a sheep caught in the rain. This, indeed, is how they
are described by some. “Uyaynah ibn Hisn said to the
Prophet (God’s blessing and peace be upon himl): *“The
smell of these men distresses me. Does it not distress
thee?” Wool is also the dress of the Prophets and the
garb of the Saints. Abii Musi al-Ashfari relates the
following of the Prophet (God’s blessing and peace be
upon himl): “There passed by the rock at Rawha
' So in Persian.
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DERIVATION OF TERM “SOpi”

seventy prophets bare of foot, clad in the ‘aba,’ repairin
to the ﬂncje%t House.”* Al-Hasan al-Basrisaid: “jcsu§
(peace be upon him!) used to wear haircloth, eat the
it of the trees, and spend the night wherever he
happened to find himself.” Aba Misa al-Ash‘ari said:
“The Prophet (God’s blessing and peace be upon him!)
used to wear wool, ride asses, and accept the invitation
of the insignificant (to eat with them).” Al-Hasan al-
Basti said: “I have known of seventy of those who

pparelled like them, they were called “sulfiyab siifiyab®,
h-;:-sc who _rclatr: them to the Bgnch and the First Rank

es (saffd) his con-
ce (wrr) and illuminates his heart. The Prophet
>d’s blessing and peace be upon him!) has said:
/hen light eaters into the heart, it is expanded and
wed.” They said: “And whar is the sign of that,
Messenger of God?” He replied: “Shunning the
ade of deceit, turning to the abode of eternity, and
king ready for death before death descends.” So
: Prophet (God’s blessin 2, etc.) stated that, if a man
s this world, God wi luminate his heart. The
phet (God’s blessing, etc.) asked Harithah: “What
he reality of thy faith?” He answered: “I have in-
aed my soul away from this world, I have fasted by
¥ and kept vigil at night: and it is as though I behold
¢ Throne of my Lord coming forth, and as if I behold
¢ people of Paradise visiting one another, and the
ople of Hell at enmity with one another.”3 Thus he
orms us that, when he inclined away from this world,
od illuminated his heart, so that what was (normally)

* A woollen garment. * Sc. the Ka‘bah.
3 This version exhibits some varants from the uspal form:
id. infr.

?‘ I=2



THE DOCTRINE OF THE 5UFIs

unseen to him assumed a place in his vision. The
Prophet also said: “If any man wishes to behold a
servant whose heart God has illuminated, let him look
upon Harithah.” Because of these qualities, this sect
has also been called *“illuminated” (w@riyab). This de-
scription also befits the people of the Bench; God Most
High says: “Therein are men who love to be clean.”*
(This means), the outward parts are clean of defile-
ments, and the inward parts of wicked thoughts., Godl
Most High also says: “Men whom neither merchandise:
nor selling divert from the remembrance of God.”?
Moreover, because of the purity of their consciences,
their intuition (firdsab) is true, Abil Umimah relates |
that the Prophet said: “Fear the intuition of the be-
liever, for he beholds with the light of God.” Aba
Bakr al-Siddiq said: “It was put into my heart that{
he was the offspring of Kharijah’s daughter”; and * |
was so0.3 The Prophet said: “Truth speaks on | 1
tongue of ‘Umar.” Uways al-Qarani said to Harim /
Haiyan, when the latter greeted him, “And on t
be peace, O Harim son 0? Haiyin!”—and yet he |
never seen him before that moment. Then he add:
“My spirit recognised thy spirit.” Aba ‘Abdillah
Antiki said: “When ye associate with the people
sincerify, associate with them in sincerity: for they
the spies of the hearts, entering into your conscienc
and emerging from your inward desires.” Now, 1
man is of this description, if his conscience is pure,
heart is clean, his breast illuminated, then certainly |

is in the first rank: for these are the qualities of t
leaders.# The Prophet said: “There will enter Par
dise of my community seventy thousand witho .
reckoning.” Then he went on, and described them:

* S, ix. 109. 35, xxiv. 37

3 Abt Bakr married the daughter of Khirijah, with whom
was joined in “brotherhood™; see Muir, Life of Mubammad, 15
o, z.

% Sabig, the term hereused, refers to the carliest convertsto Islam,




DERIVATION OF TERM “SGFi”
“Men who neither practise magic nor seek to be

» Who neither brand nor are branded, but put

their trust in their Lord.”! Further, because of the
urity of their consciences, and the dilation of their
Erea.srs, and the brightness of their hearts, they had a
petfect gnosis of God, and did not have recourse to
secondary causes (ashab): they put their faith in God
Most High, and trusted Him, being satisfied with His
decree. All these qualities, and all the meanings con-
tained in these terms, are united in the names and nick-
names given to this people: these €Xpressions are exact,
and these derivations come near to the truth. Even
though these words vary in outward appearance, yet
the meanings behind them are identical. If the term
“sifr) were detived from Safd (purity) or safwah (choice),
he correct form would be fafawiyah; while if it were
eferred to saff (rank) or suffah (bench), it would be
affiyah or suffiyah. Tt is, of course, possible (in the
ormer case) that the waw has beeq transferred to come
aefore the /4, so giving fafiyab; or (if the latter deriva-
tion be accepted), that it is simply redundant, being
inserted into the word through common practice.? It,
1wowever, the derivation from saf (wml}%c accepted,
he word is correct and the expression sound from the
srammatical point of view, while at the same time it
s all the (necessary) meanings, such as withdrawal
rom the world, inclining the soul away from it, leaving
I settled abodes, keeping constantly to travel, denying
he carnal soul its pleasures, purifying the conduct,
Jeansing the conscience, dilation of the breast, and the
ill.ﬂ.]il}' of leadership.3 Bundir ibn al-Husayn said:
The Siifi is the man whom God has chosen for Him-
self, rendering him a sincere affection (s4f#), and setting
him free from his carnal soul, and not allowing him

* This version exhibits slight variants from the usual form
ick. Muslim, Sa7p (Cairo 1541?, I, p. go.

* Lit. “from being passed from tongue to tongue.”

S CE b4, 0. Fa
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THE DOCTRINE OF THE $0FIs :

any more to labour to undue fatigue under any pre-
text.! So he is befriended (sf7): as parallels one may
cite ‘%fi (he is preserved), that is, God has preserved
him and therefore he is preserved; £4ff (he is recom- |
Fcnsed}, that is, God has recompensed him and there-
ore he is recompensed; and /&7 (he is rewarded), that
15, God has rewarded him (and thercfore he is re-
warded).? What God has done to him is manifest in
his name, although God is entirely independent of
him.” Aba “Ali al-Rudhabiri, being asked what a Sifi
is, replied: “One who wears wmf over (his) purity,
gives his lust the taste of tyranay, and, having over-
thrown the world, journeys in the pathway of the
Chosen One.”3 Sahl ibn “Abdillah al-Tustari gave the
following answer to the same question: “One who is
clean of impurity, and full of meditation: who is cu(
off from humanity for God’s sake, and in whose €ye

old and mud are equal.”+ Abu ’I-Husayn al-Niiri/
ﬁcmg asked what Sﬁ?sm is, replied: “Abandoning al
the portion of the carnal soul.” Al-Junayd was asked
the same question, and said: “It is the purification of |
the heart from associating with created beings, separa- |
tion from natural characteristics, suppression of humap | é
qualities, avoiding the temptations of the carnal soul | 1
taking up the qualities of the spirit, attachment to the I
sciences of IC'&EIIET}’, using what is more proper to thy | |
eternal, counselling all the community, being trul| t
faithful to God, and following the Prophet accordiny
to the Law.” '

Yusuf ibn al-Husayn said: “There is in every com|
munity a chosen band, and they are the agentssof God |} |
concealed by Him from His creation: if there he any

* Sc. in affairs not concerned with the path to God, t

* A laboured attempt to construe the term fifT as a passive
of the verb rifs. I

3 Se. Muhammad.,

! For another version of this saying, sid, infr., where it i
artributed to Hirithah.

$ Lit, “deposit”™,

10
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i in this community, they are the 50 2 A certain
said to Sahl ibn ‘Abdillah al-Tustari: “ With whom
| T associate of the various sects of mankind?” He
jed: “Occupy thyself with the Safis, for they find
hing objectionable, but provide a spiritual inter-
station (ta’wil) for every act, and will make excuses
¢ thee whartever thy state (4d/) may be.”" Yisuf ibn
-Husayn tells us that he asked Dhu ’I-Niin: “With
hom shall 1 associate?” He answered: “With him
7ho possesses nothing, and does not disapprove of any
tate thou happenest to be in; who does not change
+hen thou changest, even though that change be great:
or the more violently thou changest, the greater is thy
seed of him.”? Dhu’l-Nin also said: “I saw 2 woman
in one of the coasts of Syria, and said to her, “Whence
comest thou (God have mercy on thee)?’ She replied:
“From people whose flanks shrink from beds.” 1 said:
¢ And whither intendest thou?” She answered ‘Unto
men whom neither merchandise nor selling diverts
from the remembrance of God.”3 1 said: “Describe
them.” Then she began to recite:

“Their every purpose is with God united,
Their high ambitions mount to Him alone:
Their troth is to the Lord and Master plighted—
O noble quest, for the Eternal One!l

They do not quarrel over this world’s pleasure—
Honours, and children, rich and costly gowns,
All greed and appetite! They do not treasure
The life of ease and joy that dwells in towns.

Facing the far and faint horizon yonder
They seck the Infinite, with purpose strong:
They ever tread where desert runnels wander,
And high on towering mountain-tops they throng!™"
* This borders on the excesses of the extremists, which the
encmies of SGfism were not slow to fasten upon.

2 The ncophyte needs the guidance of a spiritval director to
i him thmugﬁlth: uﬂuhﬁ]s:dmchidiﬂﬁmltiﬁu::f the first part
journey: having tmv that way himself, i
aware of th:?itlels an% dangers. 4 e

5 5. xxiv. 37.
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Chapter 11 |

A LIST OF THE FAMOUS MEN |
AMONG THE SOUFIS {

The following are the names of those who gave uttd |
ance to their sciences and expression to their experience
that published their stations and described their spiri
states, in word and deed—after the Companions (God
pleasure be upon them!): “Ali ibn al-Husayn Zayn al
“Abidin, his son Muhammad ibn ‘Ali al-Bigir, and hi
son Ja‘far ibn Muhammad al-Sidig—these come afte.
“Ali, Al-Hasan, and Al-Husayn (God be well pleasec
with them!). Then Uways al-Qarani, Al-Hasan ibn Abs
“l-Hasan al-Basti, Abi Hazim Salamah ibn Dinar al-
Madani, Milik ibn Dinar, ‘Abd al-Wihid ibn Zayd,"
“Utbah al-Ghulim, Ibrahim ibn Adham, Al-Fudayl ibn |
‘Iyad, his son “Ali ibn al-Fudayl, Dawad al-T#"i, Sufyin
ibn Sa‘id al-Thawri, Abd Sulaymin al-Dirdni, his son
Sulayman, Ahmad ibn al-Hawiri al-Dimashqi, Abu |
"I-Fayd Dhu ’l-Niin al-Misri, his brother Dhu -Kifl, ¢
Sari ibn al-Mughallis al-Saqati, Bishr ibn al-Harith |
al-Hafi, Ma'riif al-Karkhi, Aba Hudhayfah al-Mar‘ashi,
Muhammad ibn al-Mubarak al-Siiri, Yasuf ibn Asbat.
Of the people of Khurasin and Al-Jabal are: Aba
Yazid Tayfir ibn ‘Isa al-Bistimi, Aba Hafs al-Haddad, |
al-Naysabiri, Ahmad ibn Khadriiyah al-Balkhi, Sahl
ibn “Abdillih al-Tustari, Yasuf ibn al-Husayn al-Razi,
Aba Bakr ibn Tiahir al-Abhari, ‘Ali ibn Sahl ibn al. | |
Azhar al-Isfahdni, “Ali ibn Muhammad al-Barizi, Abd !’,
Bakr al-Kattdni al-Dinawari, Aba Muhammad ibn al- |
Hasan ibn Muhammad al-Rajjani,* Al“Abbis ibn al-
Fadl ibn Qutaybah ibn Mansir al-Dinawari, Kahmas
ibn “Ali al-Hamdini and Al-Hasan ibn ‘Ali ibn Yaz
daniyir.

' 5o v: of. Sam'ini, Kitdh al-ansdb is), £. : Dhahak
Mushtabib (ed. de Jong), p. z18. (od Hllis), £ 245'5; DR b

12



A LIST OF sOFIs

Chapter ITT

LIST OF THE SUFIS WHO PUBLISHED
THE SCIENCES OF ALLUSION IN BOOKS
AND TREATISES

Albu ’I-Qdsim al-Junayd ibn Muhammad al-Baghdadi,
Albu ’l-Husayn Ahmad ibn Muhammad ibn ‘Abdi
"I4Samad al-Niri, Abi Sa‘id Ahmad ibn “Isd al-Kharriz
ed the Tongue of Siifism, Abii Muhammad Ruwaym
ibf Mu.hammad Abu ’1-“Abbias ﬂ}unad ibn ‘Ata, Aba
'& Amr ibn ‘Uthman al-Makki, Aba Ya‘qab
fisuf ibn Hamdin al-Siisi, Abd Ya* quh Ishiq 1bn
liuhammad ibn Ayyib al- Nah_m]un Abt Muhammad
-Hasan ibn Muhammad al-Jurayri, Abd “Abdillah
ammad ibn ‘Ali al-Kattini, Aba Iqhaq Ibrahim ibn
imad al-Khawwis, Abi ‘Ali al-Awzii, Abi Bakr
hammad ibn Musa al-Wiasiti, Abad ‘ﬂbdlllah al-
shimi, Aba ‘Abdillih Haykal al-Qurashi, Abd ‘Ali
Rudhabari, Abi Bakr al-Qahtabi, Abia Bakr al-
ibli called Dulaf ibn Jahdar.

Chapter IV

A LIST OF THE SUFIS WHO HAVE
WRITTEN ON CONDUCT

g Muhammad “Abdullih ibn Muhammad al-Antiki,
@ “Abdillih Ahmad ibn ‘Asim al-Antiki, ‘Abdullih
Rhuba}qal Antiki, al-Harith ibn Asad al-Muhasibi,
hyd bin Mu‘adh aI—RizI, Abd Bakr Muhammad ibn
ibn al-Fadl al-Warriq al-Tirmidhi, Aba “‘Uthmin
id ibn Isma‘il al-Rdzi, Aba ‘Abdillih Muhammad
al-Fadl al-Balkhi, Aba ‘Ali al-Jazajani, Abu
asim ibn Ishaq ibn Muhammnd al-Hakim al-Samar-

13



THE DOCTRINE OF THE $UFIS ' B

qandi. These are the leaders (a%im), remembered a1
renowned, to whose pre-eminence men have been W]
nesses. They united the sciences of inheritance
the sciences of acquisition: they heard the Traditi
and combined the law, theology (kaldm), linguisti
and the science of the Qur'an; and to this their boo
and compositions bear witness. We have not mention l

the more recent writers, nor our contemporaries,
though they in no way fall short of those whose nam) |
we have mentioned in respect of knowledge: for the |
presence among us renders it unnecessary for us
give an account of them, 1

4k Chapter V' )
B THEIR DOCTRINE OF UNITY ﬂ

The Sifis are agreed that God is One, Alone, Sing.
Eternal, Everlasting, Knowing, Powerful, Livi
Hearing, Seceing, Strong, Mighty, Majestic, Grc:i\
Generous, Clement, Proud, Awful, Enduring, Firs
God, Lord, Ruler, Master, Merciful, Compassionat/
Desirous, Speaking, Creating, Sustaining; that He
qualified with all the attributes wherewith He h
qualified Himself, and named with all the names whet
by He has named Himself; that since eternity He b
not ceased to continue with His names and attribute
without resembling creation in any respect; that Hi
Essence does not resemble the essences, nor His A
bute the attributes; that not one of the terms appliec
s to created beings, and indicating their creation in time’
y g A has currency over Him; that He has not ceased to be
=y Leader, Foremost before all things born in tim
' Existent before everything; that there is no Et

but He, and no God beside Him; that He is nei




OF UNITY

, nor shape, nor form, nor person, nor element,
accident; that with Him there is neither junction
separation, neither movement nor rest, neither
entation nor decrease; that He has neither parts
¢ particles nor members nor limbs nor aspects nor
fces; that He is not affected by faults, nor overcome
'th slumbers, nor alternated® by times, nor specified
allusions; that He is not contained by space, nor
ected by time; that He cannot be said to be touched,
to be isolated, or to dwell in places; that He is not
ympassed by thoughts, nor covered by veils, nor
ftained by cyes.
| One of the great Sufis* said in a discourse of his:
A Before’ does not outstrip Him, “after’ does not
rrupt Him, “of’ does not vie with Him for pre-
dence, “from’ does not accord with Him, “to” does
ot join with Him, “in’ does not inhabit Him, ‘when’
es not stop3 Him, ‘if” does not consult with Him,
ver’ does not overshadow Him, “under’ does not
oport Him, ‘opposite’ does not face Him, “with’
es not press Him, “behind’ does not take hold of
im, ‘before’ does not limit Him, ‘previous” does not
51::]53- Him, “after’ does not cause Him to pass away,
1’ does not unite Him, “is’ does not bring Him to
ing, ‘is not” does not deprive Him of being. Con-
nt does not veil Him. His pre-existence pre-
" .ime, His being preceded not-being, His cternity
" ed limit, If thou sayest “when’, His existing has
ipped time; if thou sayest “before’, before is after
 if thou sayest ‘he’, “h’ and “e’4 are His creation;
»u sayest “how’, His essence is veiled from descrip-
; if thou sayest “where’, His being preceded
e; if thou sayest ‘ipseity’ (md bmwa), His ipseity

1.e. now active, now inactive.
Sc. Hallsj, often so designated in this book. V7id. Massignon,
i sur les Origines (Textes Hallajiens), p. 11 (7)-
Other MSS, (and Massignon, for. i) read “time™,
R In the orginal, “h™ and “w", sc. bawa.

13



gl by two (opposi) qulis ¢ one 1
with they do not create opposition. H:
k r.-. 4 m%mﬁ,mﬁfﬁstiﬂ i CONCC 1
~ Heis outward and inward, near and far; and in

- tespect He is removed beyond the resemblance of et
" tion. He ai without contact, instructs 310 s
ey ing, guides without pointing. Desires _
B i o e oo
~ His essence is without qualification (fakyif), His actic
- without effort (taklif).” i
B They are agreed that He is neither perceived by tl
- nor assailed by the thoughts; that His attribut
~ do not change, that His names do not altcr;tl:f

. ':':Hchnsnmrcmcdthus,mdv&ﬂnmrqm

- that He is the First and the Last, the Ou and tl
- Inward; that He is acquai with everything, th'
- there is nothing like Him, and that He sees and hear

i
-~z S
-
Aes |

= Chapter VI
" THEIR DOCTRINE OF THE ATTRI
L
~ They are that God has real qualities,

"% - He is qualified by them, these being:
- strength, power, might, mercy, wisdom, majesty.
. potence, eternity, life, desire, will, and spcmtg:‘
~ are neither bodies nor accidents nor elements,
s His ﬁ:]?ne is mﬁrﬁ:ﬂhﬂﬁm accident nﬂrél ;
~ They also agree tha as hearing, sight, face
s m in reality, unlike (ordinary) hearing, sight,
~ and faces, They aﬁ?hmat these are’attributes of
= ‘not members or i or ; that they are nei
~ Henor other than He; that the assertion of th
013 " All these sumfg_n have their Quranic Mﬂium.f
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OF THE ATTRIBUTES

being does not imply that He is in need of them, or
that He does things with them. Their meaning is the
denial of their opposites, the assertion that they both
exist in themselves, and subsist through Him. For
knowledge does not imply merely the denial of ignor-
ance, nor does power simply connote the denial of
§ . weabness: in the one case it is also an assertion of
knowledge, in the other an assertion of power." If a
man possessed knowledge because he did not possess
_ ignorance, or if he was powerful merely because he
N lacked weakness, then the very denial of ignorance and
) weakness would mean that a man has knowledge and
4 power: and so with all the other attributes. The fact
that we describe God as having all these attributes in
no way bestows any attribute on Him: our description
is merely our own attribution, an account we give of
an attribute which exists through Him. If any man
makes out that his description of God is an attribute
of God, without at the same time asserting that God
ossesses a real attribute, he is a real liar against God,
or he makes mention of God with an untrue qualifica-
tion. This question is not like the question of men-
tioning: for a person may be “mentioned™ through
“mention” taking place in someone else, because
% mention” is an attribute of the mentioner, oot of the
n mentioned. The person mentioned is mentioned
1 thmfﬁgh the mention of the mentioner: but 2 person
ualified is not qualified by the description of one who
escribes. Indeed, if the attribution of the describer
were an attribute of God, then the attributions of the
polytheists and infidels would be His attributes, such
as the ascription to Him of a wife, a son, and rivals.?
But God has cleared Himself of their attribution, when
He says: “Celebrated be His praise and exalted be
! Sc. it is a positive, not merely 2 negative, statement.
: This laboured passage attempts to make the point thar, in
the end, God is only truly described by Hi , and that all
human attempts to describe Him are necessarly inadequate.

17
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THE DOCTRINE OF THE §$UFIS
He above what they attribute to Him1”* God Most
High is qualified through an attribute which subsists
through Him, and is not separate from Him. So He
says: “And they comprehend not a;fht of His know-
ledge.”* He also says: “He revealed it in His know-
ledge ;3 and again, “And no female bears or is de-
livered, except by His knowledge”;4 and again, “En- t i
dowed with steady might,5 Lord of mighty grace;®
honour b-ciunigs wholly to God,” possessed of majesty
and honour,”

They also agree that His attributes are neither diverse
nor similar: that His knowledge is not the same as His > «1 i
strength, nor other than His strength; and so with all '
His attributes, such as hearing, sight, face and hand—
His hearing is neither the same as His sight, nor other
than His sight, in the same way as His attributes are
not He, nor other than He.

They are at variance as to His intervening, coming
and descending. The greater part of them hold that
these are attributes of His, in so far as they are proper
to Him, but that they are not expressed by the greater |
part of the recitation and relation:? nevertheless, one
must believe in them unquestioningly. Muhammad ibn
Misa al-Wasiti said: “As His essence is not caused,
so His attributes are not caused: to attempt to display
the eternal is to despair of understanding anything of
the realities of the attributes or the subtleties of the
essence (of God).” One of the $ufis gave these attri-
butes an esoteric interpretation, saying: “ The meanin
of His ‘intervening’ is, that He brings to Hims
whatever He desires; of His “descending’ to a thing,
that He advances it towards Him. His ‘nearness’
means His fayour, and His farness means His disdain;
and so with all these ambiguous attributes.”*°

5. vi. 100. 28, 1L 256, 3501w 16y
4 5. xxxv. 12. 5 5. L. 58, 6 8. Ivii. z9.
7 5. =xxv. 11 58, 1v. 78.

% Sc. the Qur'in and the Hadith.
0 Mutashabibdt, sc. dubious; vid, Massignon, Essai, p. 29.
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OF CREATING

Chapter V11

THEIR VARIANCE AS TO WHETHER GOD
HAS CEASED CREATING

" They are at variance as to whether or not God has

timped to create. The greater part of them, and the
wrjjority of their leaders and foremost men, say that
- 4s not possible for an attribute to come to God in
time which He has not had the right to claim in eternity.
He did not deserve the name ““Creator” because of His
creating creation, or the name “Maker” because of
originating mortal beings, or the mame “Former™
because of forming the forms: if this had been so,
He would have been eternally® deficient, only becoming
complete through the act of creation—far removed is
God above that!

They hold that God is eternally the Creator, Maker,
Former, Forgiving, Compassionate, Grateful, and so
on, through all the attributes wherewith He has quali-
fied Himself, being qualified by them in pre-eternity.
As He is qualified EL}; knowledge, strength, might,
majesty and power, so He is similarly qualified by
making (takwin), shaping and forming, as well as by
desire, generosity, forgiveness and gratitude. They do
not differentiate between 2 quality which is an act, and
a quality which cannot be described as an act, such as
greatness, splendour, knowledge, strength. Similarly,
since it is established that He is Hearing, Secing,
Powerful, Creating, Making and Forming, and that He
is praised, nevertheless, if He had had the right to these
names merely in virtue of the thing created, formed
and made, He would have been in need of creation;
and need is the sign of the temporal. Moreover, this
would imply change, and the passing from one state

I Viz. in pre-etecnity.
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THE DOCTRINE OF THE SUFIS

into another: God would have been other than Creator,
and then become Creator; other than Desirous, and
then become Desirous: and this would be like the
“setting” which Abraham the Friend of God (peace
be upon him!) denied, when he said: “I love not gods
which set.”? Creating and making are attributes of
God, whereby He has been qualified pre-eternally. Now
the act and the thing done are not one and the same:*
and so it is with shaping and making: but if the

and the thing done had been both one, then cre
beings would have come into being of themselvesy
because there would have been no relation (mana)
between God and them, except that they were not,
and then were,

Some of them, however, deny the above doctrine,
maintaining that it implies that creation existed along
with God 1n pre-eternity.

They are agreed that He is without ceasing Ruler,
God and Lord, without subject or slave: it is therefore
in the same way permissible to say that He is Creator,
Maker and Former, without any thing created, made
or formed.

Chapter V111
THEIR VARIANCE CONCERNING NAMES

They are at variance concerning the names (of God).
Some of them maintain that the names of God are
neither God, nor other than God: this is parallel to
their doctrine concerning the attributes. Others hold
the view that the names of God are God.

'S, vi. 76.
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.ﬂ.-. m that the Qur'in is the real word of
t1t|snm1hercrcatcd,nnrﬂﬂgmncdm
__ ‘.... no:mmnﬁwztmn that it is recited by our tongues,
A% written in our books, and preserved in our breasts, but
4 not dwcl]mgthcrmn.]?hc}rmalmagrecdthattt
) --:ll bcdy‘,nnreltmﬂnt, nor accident.!
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Chapter X

THEIR VARIANCE CONCERNING
THE NATURE OF SPEECH

b matva:unmmmermngthemtumoﬂ:ﬂd’s
'_.'I'hcma;untyofthun hold that the s of
is an eternal attribute of God contained in His
1ce in no way resembling the speech afm:eated
.nndthat;tpossessesunqmddtty{mgub},]ust
His essence possesses no quiddity, except for the
rpose of affirmation.? One of them has said: *“The
ech of God consists of command, prohibition, in-
in pmmlscandthrut God is eternally com-

g, prohibiting, informing, Pmmmng threat-

. and Theretore, since ye have
1 -_ueated,mdmynurm:eﬂmmmmehct
- Some MSS. omit this sentence and read in its place: “As God
byou:hﬂm,mcmh:mdbjrnurmgnm.mdwu:-

lmmnsnmdmﬂLhutnhuntleﬁstm




THE DOCTRINE OF THE $UFIS L=
accordingly; for will be blamed for your dis-
obadimm,yand re'.::.:cardcd for your nbcdimcg (and all
this was already destined) when ye were created. For
in the same manner we were commanded and addressed
(by God) through the Qur’an which was revealed to
the Prophet, before ever we were created or came into
being.”

Tﬁc greater part of them are agreed that God’s
speech does not consist of letters, sound or spelling,
but that letters, sound and spelling are indications of
His speech, and that they have their own instruments
and members, to wit, uvula, lips and tongue. Now God
has no member and needs no instrument: therefore
His speech does not consist of letters or sound. One
of the great Sufis said in his discourse: *“Whoever
speaks by means of letters is subject to cause, while
he whose speech is dependent (upon some other thing)
is liable to need.”’

One sect of the Safis holds that God’s speech does
consist of letters and sound, maintaining that it is only
known after thar fashion, and asserting that it is an
attribute of God in His essence as uncreated. This is
the view of Harith al-Muhasibi, and among the moderns
of Ibn Silim.

MNow the root of this matter is, that since it is
established that God is pre-eternal, and that He does
not resemble creation in any respect, and that His
attributes likewise do not resemble the attributes of
created beings, it follows that His speech does mot
consist of letters and sound, as does the speech of
created beings. Moreover, God has asserted s
belonging to Himself, when He says, “ And Moses gli
God speak to, speaking”;* and also, “We only $ay

] {‘
! Speech, humanly secn, is effected through the medi . il
of various bodily mcmbcr:l;], and so it is subject ro mﬁc n.ng'”:h
dependent, namely, upon the condition that these members afe =
functioning pmpnriy. God is beyond such need. ;
= 5.1v. 162.
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- OF GOD’S SPEECH

unto a thing we wish, ‘Be’, and it is”;* and again,
“In order that he may hear the word of God.”? It
therefore follows of necessity that He is qualified there-
by eternally: for if He had not been eternally qualified
thereby, His speech would have been the speech of
creatures born in time, and in pre-cternity He would
have been qualificd by its opposite, that is, silence or
impediment; and as it is established that He does not
change, and that His essence is not susceptible to events,
it necessarily follows that He could not have been
silent, and then found speech. Since therefore it is
established that He possesses speech, and that it is not
created in time, it is necessary to confess this: since on
the other hand it is not established that this speech
consists of letters and sound, it is necessary to with-
hold from such an assertion.

The word “Qur'in” may be construed gramma-
tically in several ways. It may be considered as the
verbal noun of the stem “to recite”, as where God
says: “And when we recite it then follow its recita-
tion.”3 It may also be applied to the letters of the
alphabet occurring in copies of the Holy Book, as when
the Prophet said: “Do not journey with the Qur’an
into the land of the enemy.” The speech of God, then,
is called a Qurin: every gur’dn apart from God’s speech
is created and originated in time, whereas the Qurin
which is God’s speech is neither created nor originated
in time. The word “Qur’an”, however, is only under-
stood in its general connotation to mean the speech
of God, and in that case it is uncreated.

Those who refrain from expressing themselves on
this matter do so for one of two reasons. Either they
refrain because they would describe it as something
created and originated in time—for it is their view that
it is created—and their refraining is due to religious
scruples: or they refrain because they are attached to

18, xvi. 42. 3 8. ix. 6.
3 5. Ixxv. 18.
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THE DOCTRINE OF THE §$UFIS

the conception that it is an attribute of God in His
essence, in which case the only explanation of their
refraining from expressing and enunciating the term
““creation” (as applied to thisg is, that they are attached
to the idea that it is an attribute of God—and God’s
attributes are uncreated—and so they will not be con-
victed of having denied what they should have affirmed.
They therefore say that the Qurin is the speech of God,
and then are silent, since neither tradition nor recited
verse suggests that it is other than created: and from
this standpoint they are right,

Chapter X1
THEIR. DOCTRINE OF VISION

They are agreed that God will be seen with the eyes
in the next world, and that the believers will see Him
but not the unbelievers, because this is a grace from
God: for God says, “To those who do what is good,
goodness and an increase.”* They hold that vision is
possible through the intellect, and obligatory through
the hearing.* As for its being intellectually pﬂssibll:{e,
this is because God exists, and everything which exists
may (logically speaking) be seen. For God has im-
planted in us vision: and if the vision of God had not
been possible, then the petition of Moses, “O Lord,
show Thyself to me, that I may look upon Thee”3
would have been (evidence of) ignorance and unbelief.
Moreover, when God made the vision dependent on
the condition that the mountain should abide firm—for
He says, “And if it abide firm in its place, then shalt
thou see Me”4—and secing also that its abiding firm

LSy

2 Se. byLeduct.ion from the evidences in creation, and by faith
in God's revelation in the Qur'in.

3 5, vil. 155 § ITbid.
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OF VISION

would have been intellectually possible, if God had
made it firm; it necessarily follows that the vision which
was dependent on this was intellectually permissible
and possible. Since therefore it is established that
vision is intellectually possible, and as moreover it is
shown to be obligatory through the hearing—for God
says, “Faces on that day shall be bright, gazing on their
Lord”,* and again, “To those who do what is good,

oodness and an increase”,? and again, “Nay, verily,

om their Lord on that day they are veiled”3—and as
the Traditions assert that there is vision, as when the
Prophet said, “Verily ye shall see your Lord as ye see
the moon on the night of its fullness, without confusion
in the vision of Him”, concerning which matter the
stories are well known and authenticated: it follows
that it is necessary to state this, and to believe that
it is true.

As for the esoteric interpretation of those who deny
the vision of God, this is impossible, as for example
those who construe ““ gazing on their Lord 4 as meaning
"F'a.zing on the reward of their Lord”: for the reward
of God is other than God. So with those who say
that “ show Thyself to me, that I may look upon Thee™3
is a petition for a sign: for God had already shown
Moses His signs. It is the same with those who inter-
pret “No vision taketh Him in”® as meaning that, as
no vision taketh Him in in this world, so also in the
world to come: God denied that He could be taken
in by the vision, for such taking-in would imply
modality (kayffyah) and circumscription; He denied,
therefore, that which implies modality and circum-
i:rﬂigr_ion, but not the vision in which there is neither

ality nor circumscription.

They are agreed that God is not seen in this world
either with the eyes or with the heart, save from the
point of view of faith: for this (vision) is the limit of

18, bxxv, z22-3. 25, X 27, 3 8. Ixxxiii. 13.
4 5. Ixxv. 23. 5 8. wil. 139. § 5. vi. 103.
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. occur save in the noblest place.t If '
vouchsafed in this world the noblest of blessi
~ would have been no difference between this we
which mwg,mdhndiscwhichisctcmﬂ:_
as God prevent '

: His conversant® from attaining this
in the present world, it is the more proper that those -
who are beneath him should be likewise -m;!}'g_ |
~ Moreover, this world is an abode of passi -away:
' therefore it is not possible for the Eternal to be seen =
in the abode that passes away. Further, if they3 had
seen God in this world, belief in Him would have been. =
~ axiomatic (dardrab). Inshort, God has stated that vision
. will occur in the next world, but He has not stated
that it occurs in this world: and it is necessary to con-
fine oneself to what God has expressly stated. "

Chapter XI1

THEIR VARIANCE AS TO THE
PROPHET’S VISION

mmnm“tﬂ whether the Prophet saw

sod on (:fh:h night él‘.lf the heavenly journey.t The
‘majorit em, including the most important Sufis,
deg;r:m?ﬂmtmmmddﬁﬁnotmﬂimﬁmhis

nor any other created being, in this world. Moreo VEr, o L
it is related that *A’ishah said: “Whoever asserts that
‘Muhammad saw his Lord, lies.” This view is taken,
among others, by Al-Junayd, Al-Niri and Abi Sa'lc

t Sc. Paradise.
= Kalim, sc. Moses.
3 Sc the Prophets and Saints: direct vision would have robbed ==
4 thmufﬂtvirmcufh“inghdiﬂudiuﬁﬂd“innghn,&:ﬁlj’
4 The mi'rdj, referred to at S, xvii. 1, and expatated upon by
the commentators. =

e
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OF THE PROPHET'S VISION

al-Kharrdz. Certain of them, however, assert that the
Prophet saw God on the night of the heavenly journey,
and that he was specially designated from among men
for (the grace of) vision, just as Moses was designated
for (the grace of) speaking (with God). To this end
they cite the story told by Ibn ‘Abbas, Asma’ and
Anas: and this view is supported by Abi ‘Abdillih
al-Qurashi, Al-Haykal, and certain of the later Sufis.
One of them has proposed that Muhammad saw God
with his heart, amr not with his eyes, citing as evidence
the words of God, “The heart belies not what he
saw,” "

We have not, however, known of a single shaykh
of this order—that is, not one who is recognised as
2 valid authority—and we have not seen it stated in
their books, compositions or treatises, ot in the genuine
stories that are related of them, neither have we heard
it stated by any of those whom we have contacted, that
God is seen in this world, or that any of His creation
has seen Him: with the exception, that is, of a sect
who have not been recognised as being of any im-

rtance among the Stfis. It is true that certain people

ave asserted that some of the Siifis have claimed
vision: but all the shaykhs are agreed on convicting
of error such as make this statement, and on refutin
their claim, and they have written books to this endg;
among them being Abi Sa‘id al-Kharraz; Al-Junayd
has also written and discoursed much refuting and con-
victing of error those who make such a claim. They
Farther assert that those who pretend to have seen God
have, in reality, never known God: and these books
of theirs bear witness to this fact.?

L T TRS §
* Far another discussion of this ?oint. wid. Sarmj, Kitdb al-
Luma', pp. 428 £, where the words of Kharriz are quoted.
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THE DOCTRINE OF THE $OFIs

Chapter XIII

THEIR DOCTRINE OF PREDESTINATION
AND THE CREATION OF ACTS

They are agreed that God is the Creator of all the acts
of His servants, even as He is the Creator of their
essences: that all that they do, be it good or evil, 15 in
accordance with God’s decree, predestination, destre
and will; otherwise, they would not have been servants,
subject to a Lord, and created. God says: “Say, God
15 the Creator of cvcryth.in{i;”;l and again: “Verily,
everything have we created by decree...and every-
thing they do is in the books.”* Now since acts are
things, it necessarily follows that God is the Creator
of them: for if acts had not been created, God would
have been the Creator of certain things, but not of all,
and then His words, “Creator of everything”, would
be a lie—far exalted is God above that! Moreover, it
is certain that acts are more numerous than essences:
therefore, if God had been the Creator of the essences,
and the servants the creators of the acts, created being
would have been worthier the ascription of praise for
the act of creation, and the creation of the servants
would have been greater than the creation of God;
consequently, they would have been more perfect in
power and more fruitful in creation than God. But
God says: “Or have they made associates with God
who can create as He creates, so that the creation seem
familiar to them? Say, God is the Creator of every-
thing, and He is the One, the Dominant.”3 So God
denies that there i1s any creator other than Himself.
God also says, “And we measured out the journey
between them™,# thereby stating that He has measured

£ 5. xiii. 17. 1 8. Liv. 49, 52.
8. xiii, 17. 4 8, xxxiv, 17.
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OF PREDESTINATION
out His servants’ journey. God says further, “When
God has created you and what ye make™;" and again,
“From the evil of what He has created”,? thereby indi-
cating that part of His creation is evil; and again, “And
obey not him whose heart we have made heedless of
remembrance of us”,3 that is, we created in it heedless-
ness; and further, *“Speak ye openly or secretly, verily,
He knows the nature of men’s breasts! Aye! He knows
who created!”4 so stating that their speech, and all
that they keep secret or expose, are His creation.

‘Umar (God be well pleased with him!) said: O
Messenger of God, what thinkest thou of that in which
we are engaged? Is it upon a matter which is already
completed, or 2 matter only now begun?” The Prophet
replied: “Upon a matter already completed.” “Umar
said: “Then shall we not have trust?” He answered:
“Perform (what ye are about), for everyone is prepared
for that for which he is created.” The Prophet was also
asked: “What thinkest thou of the spells which we
employ, and the medicine wherewith we treat our-
selves? Do these reverse the decree of God?” He
replied: “ These come of the decree of God.”3 He also
said: “Truly, no man believes, until he believes in God

and in the decree of God, be it for good or for ill.”
Since it is possible, then, for God to create an essence
which is evil, it is also possible for Him to create an
action which is evil. Now it is generally conceded that
the action of a man trembling is a creation of God: it
follows therefore that all other motions are the same,
t that in the one case God has created both motion
‘and freewill, and in the other motion without freewill.®
Abii Bakr al-Wasiti interpreted God’s words, “His is
whatsoever dwells in the night or in the day”,7 as

I S, xxxvii. 94. 3 8. cxiii. 2.

3 §. xviii. 27, 4 S Ixvil. 13-14.

5 For this Tradition and a discussion of it, wid, Nawawi's
Commentaryon the Safih of Muslim, tr1. pp. go ff. (ed. Cairo, 1347).

$ g'mnhhng is an imveluntary act, and therefore without freewill.

78, vi 13.

29



- follows: “If a man claims that anything of
\ - dom—that is, “whatsoever dwells in night or i
~ the day’—be it so much as a thought or a motion,

- his, or through him, or for him, or from him, then he
is contending with (God’s) absolute authority, and
weakening (His) power.” As for God’s words, “Ay s

His is the creation and the bidding™,* these he inter-
prets as follows: ““Creation’ is bringing into being,

and ‘bidding’ is setting at liberty: if had not
bidden the limbs with a bidding of setting at liberty,
they could not have accorded with Him in any matter,
nor likewise could they have opposed Him.” 5

Chapter XIV
THEIR DOCTRINE OF CAPACITY

They are agreed that ev breath they draw, every
lance they make, and e:fy motion they pcnfnmﬁ_
Ey virtue of a faculty which God originates in them,

and a capacity which He creates for them at the same |
time as their actions, neither before them nor after =
them, and that no action can be performed without
these: for otherwise they would have the attribute of 21
God, doing whatever they wished, and decreeing what-
ever they desired, and God would no longer be the
Stmn%hthc Powerful—in His words, “And God does
what He wishes”*—any more than any poor, weak,
contemptible slave, —
If this capacity had consisted in the possession ‘of i
healthy hmgq::rycry person so endowed would be of
equal attainment: but experience shows that 2 man ma s
po@sesshul:hi limbs, but his actions may not be
ﬁmulaﬂgomun It follows, then, that capaci doesnot
derive mfacultjrandexprﬁsitselfinhmlthjrlﬁnh}i, i
¥ Siviiosz; * S, i, 3. ]
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OF CAPACITY

faculty is a thing which varies in degree at various
times, as any man may observe with regard to himself.
Moreover, since faculty is an accident, and accident
cannot ist of itself, or through anything persisting
in it—for if a thing does not exist of itself, and if
nothing else exists through it, it cannot persist through
the persistence of any other thing, because the per-
sistence of something else does not connote persistence
for it—it follows that that thing cannot have any
persistence in itself: ' and this being so, the inevitable
conclusion is that the faculty of each single action is
different from the faculty of any other action.* Had the
case been otherwise, men would have had no need or
necessity of recourse to God at the time of their actions,
and God’s words, “And to Thee we pray for help™,3
would be meaningless. Further, if the faculty had ex-
isted before the act, and not persisted up to the time
of the act, the act would have been performed with
a nullified faculty, that is, without any faculty what-
soever: which implies abolishing the relationship of
Lord and servant altogether. For if this had been the
case, it would have been possible for an act to occur
without faculties, that is, it would have been possible
for acts to exist of themselves, without any agent. But
God says, in the story of Moses and the upright servant,
“Verily, thou canst never have patience with me™;4
and when He says, “That is the interpretation of what
thou couldst not have patience with”,5 He means,
“what thou hast not the faculty to do™.

They are agreed that they are accredited with acts
and merit® in a true sense, for which they are rewarded
and punished, and on account of which God issued
command and prohibition, and announced promises

! The subject chanpes.

* K. arpues to the position that God intervenes in every act,
80 escaping from a rigid fatalism.

- A 4 5. xviii. 66. 58, xviii. B1,

% jktisab, personal responsibility.
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I and” the meaning of the term :
- that a man acts through a faculty (divinely) origit
A certain Sfi said: “The meaning of ‘merit” s, th it
nmmacminurdcrtomquimnbeucﬁ:urtepela dis- =
advantage”: so God says, “It shall have what it has
carned, and it shall owe what has been earned om
it.’* They are further agreed that they exercise free-
will and desire with respect to their “merit™, and that
;!:ﬂelm not constrained or forced into it against their
ill. We mean b “&be:wiﬂlll”thatﬁﬂdhnscr?fmd:"‘ -
us freewill, and ore there is no question of com-
%Llsioninthcsemartuaur of renunciation. Al-Hasan
ibn “Ali said: “God is not obeyed through co ion,
nor is He diso by reason of an o
force: He has not left His servant entirely without L
todoin (His) kingdom.” Sahlibn‘Abdillihsaid: “God
did not strengthen the pious through compulsion, He
strengthened them through faith.”3 One of the great
Sifis said: “Whoever believes not in predestination

hmmmdwhmmysthuitisimpossibleﬁi

!
-“ »
.

disobey God is a sinner,” +

Chapter XV
THEIR DOCTRINE OF COMPULSION

Sumcofthmnhawdac[aredtheidmnfmmpulsionmﬁ
be absurd, saying that compulsion can only occur in
the case of two persons being unyielding, that is to
say, when one person gives an o er to another, and =~ =
the other refusca{to obey), and then the former com-
pels the latter to (do) 50. The meaning of compulsion
'S, ii. 286, .

‘ﬂmmm&ﬁngweryﬂ:hgm(}nd:cﬂs.ﬂq. L

securing merit for them. -

.. * For predestination, as previously shown, does not negative
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~ thing, hﬂdlshk:sttand prefers somr.thmﬁ B
~ else, so that thmchmsmtopcﬂ'u:mthntwhc =
o tie d:shkns,amilﬁvcs alone that which he likes: but
- for this constraint and compulsion, he would
PR have done the ~which he has left alone, and 1
ﬂanethethmg he has done. Nuwweﬁnd
~ nothing of this sort in the matter of men’s umng
 faith or’unbelief, obedience or disobedience.
: ,].lcvt.tchmses belief, likes it, approves of it, dcsues it,
'md refers it to its opposite; while he dislikes un-
, hates it, disapproves of it, does not desire it,
. 'hnd prd.'m its opposite to it. God has created for
¥ imnthedmcc,mgpmwlmd desire for faith, and the
val for disbelief: for God
“God has made faith beloved by you, and has
madcusaenﬂymjruurhm:ts,andhnsmademmbch:f
- and iniquity and rebellion hateful to you.”* The un-
~ believer, on the other hand, chooses unbelief, approves

',Iu e

‘.  of ir, likes it, desires it, and prefers it to its ug:rpomu‘:,

- while he dislikes belicf, hates it, disapproves of it, does
w ~ not desire it, and prefers its opposite to it. God has
ucatcdaﬂths for He says, “So do we make seemly
[0 every nation thmrwurk ;3 and again, “But whom-
*ﬁocmﬂcmshcsmlmdismy, He makes his breast
. 1' ight and straight.” ¢ Neither of them was prevented
"n om (following) the opposite of what he chose, or
~ forced into that which he acquired: therefore they are
’*a]lboundbyGodspmnfandsub;mta His pronounce-
‘ment. The resort of unbelievers is hell for what they
. .- earned,’ and “We have not wronged them, but
mthemsclmthcywmngud”‘ God does what
m]ls,? “He shall not be questioned concerning
at He does, but they shall be questioned.”®
1 jhtisah, * 5. xlix. 7.
Em g s
- .
7 8. . 254, ete. (cf). 3 S.m.z}f.
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:'T-’-' motion, save by the command of God. Thi

L]

arghini said: “There is

=

meaning of God’s word, ‘Bel’;! for His is the
tion of the command, and the command of the creation,®
and creation is His attribute. By these two letters3 He
lﬂftnnmﬂmforanyinteﬂjgentmmmclnimthﬂmy :
thing in this world or the next is either his, or through
him, or for him. Know, therefore, that there is no
god save God!” -

Chapter XV

THEIR DOCTRINE OF
ADVANTAGEOUSNESS

Theymagrmdﬂmtﬁaddocswithl—lismwhati, -
ever He wishes, and decrees for them however He
desires, whether that be to their ad e or not: for
th:ueaﬁonisHiamﬁnn,anﬂthemmmndisHis;_ 7

‘command*—*He shall not be questioned concerning

what He does, but they shall be questioned.”s But for
this, there would have been no difference between
servant and Lord. God says, “Let not those who mis-
believe reckon that our letting them range is good for
themselves. We only let them have their range that
they may increase in sin”;® and again, “God only
wishes to torment them therewith in the life of this
wortld, and that their souls may pass away while still
they misbelieve™;7 and again, “These are they whose
hearts God wuhnd'ﬂd not to pu:g.”“ Tgléﬂcéounn e of Sl
“the greatest advan )z ies that ’s r
isﬁmmmi,mdthuPﬂ-sgetrmﬁﬁmmtinnhgusdblg; e
and that God Himself is in such respect incapable: for
if He has dealt with men to the “limit of their advan-
ii E;S._vii. 52 (cf) = =



: OF ADVANTAGEOUSNESS
tage”, there remains nothing beyond that “limit”, so
that if God even wished to augment their “advan-
tage”, He would be unable to do so, and would not
find 'ﬂ‘i{' means to grant them any further “advantage™
beyond what He had already given them—God is far
removed above this!

They are agreed that all God’s dealings with His
servants—kindness, health, security, faith, guidance,
favour—are only a condescension on His part: if He
had not acted thus, it would still have been quite
feasible. This is in no way incumbent upon God: for
if God had been obliged to follow any such course
of action, He would not have been deserving of praise
and gratitude.

They are atgn:f:d that reward and punishment are not
a question of merit, but of God’s will, generosity and
justice: men do not deserve eternal punishment on
account of sins from which they have afterwards de-
sisted, neither do they deserve an eternal and unlimited
reward because of a limited number of (good) deeds.

They are agreed that if God should punish all who
dwell in heaven and earth, He would not be unjust to
them, and that if He should bring every unbeliever
into Paradise, it would not be an impossible thing: for
creation is His creation, and command is His command.”
But He has stated that He will bless believers eternally,
and punish unbelievers eternally, and He is true in
what He says, and what He states is the truth. There-
fore He is obliged to deal with men thus, and it is not

sible for Him to do otherwise: for God does not
lie therein—God is far removed above this!

They are agreed that God does not do things for
any cause: for if they had a cause, then that cause would
have a cause, and so ad infinitum; and that is false. God
says, ““Verily, those for whom the better portion from
us was foreordained, they from it shall be kept far
away”’;* and again, “He has elected you™;3 and again,

L 5. vil 52 (ck). 3.5, xxi. 101, 38, xxii 77-
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l‘I’_ : _-
jinn and mnnkmd altogether’™; T and
“We have created for hell many of the jinn and _-
mankind.”* Naught of this is unjust or wrong: for -
injustice is a thing forbidden, and really consists ﬂf
putting a thing out of its place;3 while wrong is 2
swervin &nmthepﬂththatl:ﬁ.shmnsctforth,mﬂ‘,
the ideal which has been set up by Him Who is abﬂve;r y
and beneath Whose power a.lfmmare. Since God 1s
not beneath the wcrofanypc:mn.mdsmceﬂe
has no commander or chider above Him, He cannot
be unjust in what He does, or wrong in aug hxthat
He decrees. There is nothing foul in fﬂr foul is
what He has made foul,angfmrwhntHehas made "
fair. A certain man said: “Foul is what He has for-
E;ldden,bnmd fair wh;t He has Cﬂmmm&ﬂdthmgs Mu];a.m—ﬁu
ibn Musd said: *“Fair-seeming thi are B .
h His revelation, and foul-seeming things foul
through His veiling: these are two attributes which
pmmmpnnmquﬂ:eyha?cpaﬁﬁﬂdmgﬁ
eternity.” This Means, that what restores thee to 180
from things is fair, and what restores thee to
and not to Him is foul: so that foul and fair are things
whose natures God has prescribed in pre-cternity. ,5 |
else it may mean that what seems fair is revealed from
the veil of prohibition, so that there is no veil between ’
man and it; while foul is behind the veil, that is, the
prohibition. The latter iuter!m:tannn conforms with
the saying of Muhammad: ﬂndovctthcgatmarc- -
trailing veils”; it is said that the open gates are God’s
inviolable ordinances (mabdriz), while the veils are HJ& '
interdictions (budid).
5 xh 3200 * 5. vil. 178. .
3Un&tmmummmmmmummsthtﬁm‘

. j -
* Reading fajall with the MSS., cf. “through His revelation™
aboye. qui;:uuadad by the native printer against my will
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Chapter XVII

THEIR DOCTRINE OF PROMISE
AND THREAT

- They are agreed that the absolute threat (of God)a
to mbehwcm,mdthgnbwlmpmsetathgsfﬁ
“pm:fb:rmgoodwo:ks Some have maintained that re-
~ mission of minor sins is secured by the avoidance of
najor sins, for God says: “If ye avoid great sins from
¥ hict ye are forbidden,” etc. Uthmdspﬁt them xﬁh\:
me Category as major sins as regar
punishment, adducing the divine amhnupt;si‘lf ye
v what is in your souls, or hide it, God will call
to account.” They explain the words, “If ye
avoid grear sins from whi dy: are forbxdden” as
ﬂﬁ:l:ﬂngtn polytheism and infidelity: it3 includes many
3-- es, which may be considered as being covered by
lural noun.* Another interpretation is, however,
 possible, namely, that the sentence refers to 2 number
- ;. pc:snns,e&choncofwhnmmgmlrynfamnor.m,
3 thatcgﬂimvd thcyb$ c;]i_letg major Jsins. :
- ﬂ'I'hcy e the possi e remission of major
" on the (divine) will and the (Prophet’s)
* intercession. They hold that it is necessary and certain
a th:pcﬂplc of prayer’ will be delivered from hell
'uscﬂfthmfuth for God says, “Verily, God
ons not associating aught with Him, but He pardons
ing short of that to whomsoever He pleases™,’
thus gﬂ.tswzllzcundmonm:ﬁpeuof(ﬂ:}r-
s a vin } whn:tjslm than
. Eneﬂy Lbcyhnldthatthcﬂmmbctwomfm
hupc he hopes for God’s generosity in the re-

.80 dv. 35, ’5.11.2!4.

35 , the t sin
s i bt

‘Sw;:
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THE DOCTRINE OF THE §$UFIS

mission of major sins, and fears His punishment of
minor sins; for forgiveness is implicit in (God’s) will,
and (God’s) will is not conditioned by any considera-
tion of major or minor sin. Those who lay down strict
and severe conditions for repentance, and the com-
mission of minor sins, do not thereby intend to imply
that (God’s) threat is a necessary consequence, ll:m:
rather to magnify the seriousness of the sin by empha-
sising what is consequently due to God, in order to
secure abstention from committing what God has for-
bidden. They only use the term “minor sin® relatively,
as comparing one sin with another. They demand of
every soul that it shall pay in full what is due to God,
and that it shall abstain from what God has forbidden,
and perform in full what God has commanded, having
in view what shortcomings attach to the conditions of
any act. With all this, they are the most hopeful of men
as to what concerns others, but the most fearful as to
what concerns themselves: it would even seem that
God’s threats only apply to them, while His promises
are only for others. Al-Fudayl was asked, on the
evening of “Arafah,* “What thinkest thou of the state
of mankind?” He replied: “Forgiven, but for my
presence among them.” Sari al-Saqati said: “I look
into the glass many times a day, fearing lest my face
may have turned black.”* He also said: “I do not wish
to die where I am known, for I fear that the earth would
not receive me, and I should be a thing exposed.”
They also have of all men the fairest thoughts of their
Lord. Yahya said: “If a man has not a fair thought
of God, he does not rejoice in God.” But of them-
selves they have the worst thoughts of all men, and
the meanest consideration, not accounting themselves
worthy of any good, whether of this world or the
other.

* A5 Vil L o wabioess oo the ListDey' 4

*Asw to unbelievers on t s pid. S, il 10
The faces of hflmzn, however, will be whit&aa:{ i
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OF PROMISE AND THREAT

In short, God says, “ And others have confessed their
sins, that they have mixed with a righteous action
another evil one”,* so laying down that the believer
has two (kinds of) acts, one righteous, the other evil:
the righteous counts for him, the evil against him. God
has promised reward for the deed which is for him,
and threatened punishment for the deed which is against
him: the threat is what is owing to God from His
servants, and the promise is what is owing to the ser-
vants from God—that is, in so far as God has imposed
it upon Himself as an obligation. If He exacted from
them the full payment of His dues, and did not ﬁ
return) pay them their dues in full, that would not
in keeping with His generosity, seeing that He is in-
de nt of them, whereas they are dependent on
Him: but it is more consonant with His generosity,
and more in accord with His goodness, that He should
pay them their dues, and even more than their dues—so
generous is He—and Himself discharge the debt which
they owe Him. So God declares, *“ Verily, God would
not wrong by the weight of an atom; and if it is a
good work, He will double it and bring from Himself
a mighty hire”:* the words “from Himself” imply
that this is an act of condescension, and not in any
way a reward.

Chapter XVIII
THEIR DOCTRINE OF INTERCESSION

They are agreed upon confirming all that God has
mentioned in His Book about intercession, and all that
has come down in the stories told of the Prophet. God
says, “And in the end thy Lord will give thee, and
thou shalt be well pleased™;3 *“It may be that thy Lord

t S ix. 103. 3 B iv. 42. 3 8. xciil. 5.
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except for him with whom He is pleased ;2
and the infidels say, “But we have no intercessors "I
The Prophet said: “My intercession is over those of
my ity who have committed major sins.” He
also said: “My prayer conceals intercession for my
community,” T
They believe in the Path,* holding that it is ah:icll"ﬁi;‘_-_-
stretched over hell. Once ‘A’ishah recited the words
“On the day when the earth shall be changed for
another ”5 and then asked, “Where man-
kind be then, O Messenger of God?” The Prophet
ied: “On the Path.” "
believe in the Balance, holding that the deeds
of men will be weighed, as God says: “And whoseso~
ever scales are heavy, they are W; but whose-
soever scales are light....”6 This they believe, even
though they do not know how the matter will be
accomplished: for of this,and of like matters the manner
of whose accomplishment they do not understand, they
HE;:Wc believe in what God has said, according to
what God thereby intended, and we believe in what
Gug;sd‘Mﬁsmger has said, according to what he in-
tm » A ._!
They believe that God will deliver from hell every
man in whose heart there is an atom’s weight of faith,
in accordance with the tradition.” They belicve that
heaven and hell are eternal, but created, enduring for
ever and ever without passing away or being destmm o=
and similarly that their inhabitants continue in n 4
cternally, blessed or punished for ever, with a bliss =
that never ends, or :ﬁuu:ishmmt that never ceases.
In their outward affairs they attest their faith before
' §. xvil 81. * 8. xxi, 3.5 xxvi. Too, | N
4 Sc. the bridge of A'rif, mentioned in S. vii. 44, over which
all men will pass to Judgment. .
3 8, xiv. 49. €S, vii. 7. =4
7 In its usual form, “a mustard-grain of faith™; #id. Wensinck,
: , P. 111, ol

-
g
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 the st of believers, inward heartsthey
= Leh:tmsttoGﬂd believe that the Abode is an
|45‘M¢ of faith and resignation,” and that its inhabitants
- are believers and M . According to their view,
5 . those Muslims who commit major sins are believers
~ by virtue of the faith which they possess, but evil-doers
- because of the corruption which is in them. They hold
- that it is right to pray behind any (Imam), whether he
__* - be 2 man nfpm%ora sinner. They also hold that it
- is right to pray for every person who dies, provided

hebcunzofthmcmmmmh{m They that

! i ?bigimfe::ts of FW the nsa:mhhes of Mus-
.- 15 upon every M who
~ has no legitimate excuse, under the leaders tﬂ of any

Imam, be he pious or sinful; and likewise the Holy
 War and the Pilgrimage. They hold thutthahph:atc
- is true, and that it resides in thr: house of Quraysh.

- Th magmdontheprmedmofﬂbuﬂﬂkr,‘ﬂm,
o rUt]:a.ﬂra\;m:m:i ‘Ali. They hold that it is right to imitate
~ the Companions and the holy men of old, but are silent

+ .mmthtdlspurmwhlchmﬂedbﬂwmnthcm,huldmg

'howr:ver, that these in no way detracted from the

- “better portion™ foreordained tuthr:ml:nyGud
- They belicve that every man concerning whom the

: Pm het testified that he would enter Paradise is in fact
and that such a man will not be punished
inhdLTheyhaldthatnlsnotnghrtotnke sword
ﬁlﬂﬂ %0 ernors, even though they commit wrong.

' hold that it is the duty of all, so far as they are

) nhle,tudugood,andtn rain from doing evil, with

. kindness, , considerateness, compassion, good-

- ness, and eness of speech. They believe in the

- punishment of the grave, and the inquisition of Munkar

'SndNah:?f They believe in the ascension of the

i to the * Abode of War”, or heathendom.
2 Lit. “the of giblah™.
3 The w. quﬁdmmnmd:uguﬁ:fﬁ.ﬂm:g
and the commentators thereon.
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md to whatever God willed, in a single mght, ”1#‘
, in the flesh. Thcjrattcstthcvmcnryufwsiuﬁs,
holding that they are tidings of good cheer to believers,
or warning, to give them pause. Lastly, th maintain
that when a man dies, or is slain, it is in
of his destiny: do not agree thﬂtammsdesﬂn]r"i
can be thought of as falling suddcnly‘huthnldtha{
when it comes, thmesatnslpmptrnmc,andmnnﬂt

be put back or forward a single hour

Chaprer XIX

THEIR DOCTRINE OF CHILDREN

They believe that the children of believers are with
thuung:;fnﬁ in Paradise: but concerning the children

are at variance. Some teach that
pumshcsnnmnw:thheﬂ,aavchehefulljrmn—:
cted of rebellion and unbelief, so that he has fallen
undm-thc jludgmmt.‘l'hema;ongor;fcﬁthmaﬁms
to God, holding that it is open to either to punish
or to bless them. mngmcdthatitjsnght to' e
moisten the shoes. hold that it is possible that
God may give to eat what is unlawful.5 They dis- =
1 On the night of the Heavenl uum:jr,rcfmndmats m: 5
Thcmd:l:l.om%gnpuﬂthc ?J ven -
anddl&rumthedemls,mhn! tl:unt!ﬂ:m.-.lFl hﬂm‘i
raised to the sixth, some to the seventh mwl’:.
cnmmmmqunth:,fnﬁlnfuwhm,m pp4ﬁ’
dclthovcrtahngnpum-'

m““!, SISOl

3 fsuﬁm]ﬁgﬂxﬂmdthzump s

*Antput nh!uhnn(mﬁ'} Handbook, p. 262,

ufr.h:Mu‘u:ihnu.u owi
pubnmtmhummﬁmpnmgn . -
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|y v b i Lo L | il i
~ approv all) qus uting about religion Mol
~ and animosity and hostility concerning estination,
* holding that it is better to be occupied with what is =
~ in store for one,' rather than to indulge in animogities
~ over religion.
~ They hold that the quest for knowledge is the noblest
. of acts, meaning thereby the knowledge of the ap-
 pointed time,* and the outward and inward duties
~ which it imposes. They are the most kindly of men
" towards God’s creatures, making no distinction be-
 tween Arab (fasib) and foreigner (“ajam), and the most ‘
~ generous in giving of what they own, but the most
~ careful in abstaining from what others possess, and the
. most sincere in turning from this world, being the
 most anxious to follow the Sunnah and the practices
- of the saints,? and the most jealous in pursuing them. -

‘8 Chaprer XX

. THEIR DOCTRINE OF THE DUTIES
IMPOSED BY GOD ON ADULTS

< 3guzmag:rcedthata]1thea:ﬂjnances‘ by
~ God on (His) servants in His Book, and all the duries'
~ laid down by the Prophet (in the Traditions), are 4
~ mnecessary obligation and 2 hindintﬁﬂimposinon for
- adults of mature intelli : and they may not
- be abandoned or fi in any way by any man,
~ whether he be a veracious believer (siddig), or a saint,
~ or a gnostic, even though he may have attained the

e

furthest rank, the highest degree, the noblest station,
! Lit. “what is for and against”, i.e. in the assessment of the

7
. * The prescribed time ﬁnrpufnmﬂnﬁrdrgmm duties: there
is no need to suppose that the word carries the special
Imﬁcﬂ_ugmﬁmmam:hdmnb]thcﬁﬂs
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- or the most ¢ ted stage.
. station in which a man

¥ d:sE.eﬂsc with =i
scriptions (ddab) of the religious law, by holdi ber-
missible what God has prohibited, or ma.k.méc'd "
what God has declared {::gal, or legal what a8/
ronounced illegal, or omitting to perform any re-
Egimis duty without due excuse or reason, which excuse
‘and reason are defined by the agreed judgment of all =
Muslims and approved by the prescriptions of the
religious law. The more inwardly pure a man is, the s
higher his rank and the nobler his station, so much:
the more arduously he labours, with sincerer per-
formance and a greater fear (of God). [
arc agreed that acts are not a cause of happiness i
or unhappiness, but that iness and unhappiness are
predestined and prescribed by the will of :soruns
the Tradition, on the authority of ‘Abdullih ibn “Umar,
that the Prophet said, “This is a book from the Lord
of the Worlds, and in it are the names of the people
of Paradise, tuguhnrwithth:mmcsofthci:g;mts 3
and tribes”; then the sum total is made up to the last
nanr,mdthmfmnhnewiﬂb:miﬁmenseurdc— S
crease in their numbers ever. In the same manner the
Prophet spoke of the people of hell, saying: “The
I;:Epymishcwhownshnppyinhismnth swomb,
the man he who was unhappy in his
mother’s womb.”? They are further agreed that acts
do not determine reward £Lguﬂshmt in considera-
tion of merit, but that re ishment accord
with God’s bounty and justice, God’s determina-
tion. They are agreed that the bliss of Paradise belon
to those to whom happiness® has been foreordained by
God, without any cause, and that the punishment of
hell belongs to those to whom unhappiness has been
foreordained by God, without any cause: so the Tradi-
tion runs, “These are in Paradise, and I do not care,
' Sc, before he came into this world.
* Some MSS. read “the better portion”™.
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: jese are in he 1do not care.” God says,
Ty have created for hell many of the jinn and man-
‘kind”;* and again, “Verily, those for whom the better
= ‘Eﬂ:mn from us was foreordained, they from it shall
- be kept far away.”? They say that men’s deeds are
~ marks and signs of what has been foreordained for
.~ them by God,3 as the Prophet said: *““ Act, for everyone
s prepared for that for which he was created.” Al-

~ Junayd said: “Obedience swiftly brings glad tll:‘.l.l:ﬁs i
= -:gn;ory:liing to what God has uhrcgﬁimd for the
. obedient, and similarly with disobedience.” Another
~ Siifi said: “Acts of worship are an adornment to the
- outward parts, and when a man adorns his limbs, God
~ does not it him to leave them unoccupied.”#
'-Mu];a.mmnm ‘Ali al-Kattini said: “Acts are the
~ raiment of servanthood: those whom God put far
~ (from Him) at the allotment (of destinies) strip off this
~ raiment, but those whom drew near (to Him)
~ admire it and cleave to it.”
~ Nevertheless, they are agreed that God rewards and
~ punishes for the acts: for He promised on account of
. righteous deeds, and threa in connection with evil
- deeds; and He fulfils His promise and realises His
- threag, for He is true, and what He says is the truth.
 They say that it is the duty of every man to strive his
- utmost to perform what has been prescribed for him
to do, and to discharge what he has been called upon
- to do subsequent to that prescription: and when he
~ has fully discharged his duty, then follow the revela-
~ tions, in accordance with the Tradition: “If a man acts
~ in accordance with what he knows, God will bequeath
“him the knowledge of what he does not know.” God
~ says, “Bur those who fight strenuously for us we will
- surely guide them into our way”;5 and again, “O ye

5. vii. 178. 3 8. xxi. 101,

3 Because it is then possible to see whether a man is destined
~ * Sc. with acts of worship. 5 5. xxix. 69.
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T o mvutﬁcmiemsta sproach

. H_lm,a.nd sl::tnunusmlhswa haply yev

© then.”" Yahyi said: “The spmt of gnosis w:]imevﬂj'
reach thy heart, so long as there is a duty
Him which thou hast not discharged.” AI _]unnyd %
said: “God will deal with His servants at the last after
the manner in which He dealt with them at the first. |
He originated them with honour, commanded them
with co sion, and promised them with condescen-
sion, and he will give them increase with honour. a o
man beholds His ancient goodness, it will be easy for
him to discharge His command; and if he follows out
His command, he will obtain His promise; and if he
possesses His promise, there is no doubt that He will
$W¢Mmm" Sahl ibn “‘Abdillah al-Tustard said:
*If 2 man closes his eyes to God but the twinkling of
an eye, he will not be guided for the length of his lite.”

Chaprer XXT

THEIR DOCTRINE OF THE
GNOSIS OF GOD

They are that the only guide to God is God
e e
of an t person who 1s in ofa
guide: for the intellect is a thing originated in time,
andassuchoniysencsnsaﬁmdemthmgsh&cmalf‘ .
A certain man said to AlLNuri: “What is the guide
to God?” He replied: “God.” The other asked: N
“Then what of thc intellect?” Al-Niiri said: “The
intellect is weak, and that which is weak only guides
to what is weak like itself.” Ibn “Ata said: “'I‘h:: intel-
lmmmmstrummtofmmrhmd,nmnmmsof
is_v
the view of the Muo'wzilites, w
'ﬁ::nthmughthmﬂm. MMHﬂHtGOd_
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= (kawn), but when it beholds the
 Creator (mukawwin) it dissolves.” Al-Qahtabi said: =
~ “That which is comprised by the intellects is subject
. (to them), save from the point of view of LEcgsttu.l'.v,ti-::ui:
~ if God had not made Himself known to intellects :
by His kindnesses, they would not have attained Him >
_ even to the point of postulation.”? They quote the
. following verses written by a great $afi:3 J
"\ Whoso secks God, and takes the intellect for guide,
. God drives him forth, in vain distraction to abide;
3 With wild confusion He confounds his inmost heart,
| Sﬂthnr,d];tmught.h:cﬁﬂ,"lkﬂnwmtif'rhﬂnm”
- A great Safi has said: “Nonc knows Him, save him
. to whom He has made Himself known; none declares
* His unity, save him to whom He has declared that He
~ is One; none believes in Him, save him to whom He
~ has shown bounty; none describes Him, save him to
 whose conscience He has revealed Himself; none is true
~ to Him, save him whom He has drawn to Himself;
. none is righteous towards Him, save him whom He
" has chosen for Himself.” By “him to whom He has
~ made Himself known” he means “him to whom God
" has made Himself known”, and by “him to whom He
* has declared that He is One” he means *“He has shown
“him that He is One.” Al-Junayd said: “Gnosis is of
 two sorts: gnosis of Selt-revelation (fa'arruf), and
. gnosis of instruction (ta‘rif).” The meaning of “Sclf-
- revelation” is, that He causes them to know Him, and
~ to know things through Him, or, in the words of
- Abraham, “I love not gods that set”:4 the meaning
¢ "_'uf“iuaﬂucﬁnn”is,thatﬂeahnwsﬂlcmtheaﬁmnf
~ His power in the heavens and in the souls, and then
1 Sc. itis sufficient for guiding the acts which man, as servant,
2 -,:_':11::1 f for God, but not as a guide to God.

| intellect makes the postulate that God is, because
' !ZufGod’nﬂwnt:vo:I:Em
3 Sc. Hallsj. 4 S, vi. 76.
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- (material) things indicate that there is a Maker. This
- the gnosis of the main body of believers, while the
R former is the gnosis of the elect: and no man has known
~ God in reality, save through God. So Muhammad ibn
Wasi® said: “I never saw a single thing, without seeing
God in it.” Another Sifi s:i]ﬁ: “I never saw a single
thing without seeing God before it.” Ibn ‘Atd said:

“God has revealed Himself to the commoners liil: :
His creation, for He says, ‘Do they not look at the
camel, how she is created?’* To the elect He has
revealed Himself through His speech and attributes,
for He says, ‘Do they not meditate on the Qur'an?’;*
and again, ‘And we will send down of the Qur'an that
which is a healing and a mercy to the believers’3 ‘but
God’s are the good names’.# To the prophets He has
revealed Himself through Himself, for He says, ‘And
thus we have inspired thee by a spirit at our bidding”;5
and again, “Hast thou not Loked to thy Lord, how
He prolongs the shadow?’”® One of the great gnostics
composed the following verses:7 :
Now stands no more between the Truth and me
Or reasoned demonstration,
Now, BAgh 3 blasig Eoe Tro'h osioaiy
w’
Hiath driven out of sight
Each flickering, lesser light.
He only knoweth God, whom God hath shown
Himself: shall the cternal
Be known of the diucnal?
Not in his handiwork may God be konown:
Can endless time be pent
Iato a chance event?




‘One of the great Sifis said: “God made us to know
. Himself through Himself, and guided us to the know-
ot anoss arose ou-of gnosis through gnoss, af
tion is arose out O 15 ugh gnosis,
= he wha%snd i been taught gnosis by
- Him Who is the object of gnosis.” This means, that
~ there is no cause gﬂDEiS,ﬂlCﬂPtﬂlﬂEGﬂdtﬂchﬂs
gnosis to the gnostic, who therefore knows Him
ﬁﬂh}ﬁstuchmghm One of the great Shaykhs
B 1008 : ; : y Y.
~ said: “Any manifestation of material ‘:Il:hm (mukaw-
" wangf) may be known as such by the intellect bursting
~ in upon it. God is too great for the intellects to burst
~ in upon Him: He Himself taught us that He is our
 Lord; for He said, “Am I not your Lord?*? not, ‘Who
~ am I?’ thereby giving scope to the intellects to burst
~ in upon Him; this when He first appeared as their
- ;m:her.iﬂer;fomHeisind:pmdeutofthcint;Um
~ and exalted above the perceptions.”
~ They are agreed that no man knows God, save he
- an intellect, for the intellect is the instrument
l;E;mcansofwhichmknmwlmewrhem know:
~ nevertheless, he cannot know God of himself. Aba
.~ | have expanded a little to make the sense clearer,
= 3 S, vil. 171 3 On the day of creation.
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" Bakral-Sabbak said: “When God created the intellegt, |

5 oy

He said to it, “Who am I?’ It was silent: so He
anointed it with the light of Oneness (wahdiniyah); and
itapmaditsc}’rs,'mgsaid, ‘Thou art God; there is
no god t Thee’.” The intellect, then, had not the
capacity to know God, except through God. "

LS

Chaprer XXII

THEIR VARIANCE AS TO THE
NATURE OF GNOSIS

They are at variance as to the nature of gnosis itself.
Al-Junayd said: “Gnosis is the realisation of thy
ignorance when His knowledge comes.” A bystander
said: “Tell us more.” He continued: “He is at once
the subject and object of gnosis.”* By these words he
means that “thou art ignorant of Him in the aspect
of thouness, and only attainest is of Him through
the aspect of Heness™.3 This is like the saying of Sahl:
“Gnosis is the gnosis of ignorance.” Sahl also said:
“Knowledge is established by gglmis, and the intellect
is established by knowledge, as for gnosis, it is
established by its own essence.” This means, that
when God causes 2 man to have gnosis of Himself, so
that he knows God through His Self-revelation to him,
He then originates in him a knowledge: that man
therefore attains knowledge through gnosis, and in-
tellect works in him upon the knowl which God
originated in him. Another SGfi said: “The examina-
tion of the outward aspect of things is knowledge, and
the examination of them with the revelation of their

* Lit. “smeared with kohl”,

5 R et e ot i i S il
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rard aspects is 2 Another said: “God has
knowlcdgcgfmallbcliﬂrrs,butgnmisﬂe I
~ has reserved for His saints.” Aba Bakr al-Warriq said:

- “Gnosis is the gnosis of things in their forms and
~ names, but knowledge is the knowledge of things in
 their realities.”* i Sa‘id al-Kharraz said: *The
i _-.ﬂtgsis of God is the knowledge of the quest for God,

~ before the actual experience of Him: knowledge
~ of God is after the experience. Therefore the know-
of God is more secret and subtler than the gnosis
B of ? Firis said: “Gnosis absorbs (the gnostic) in r
~ the essence of the Object of his gnosis.” Another Safi
said: “Gnosis consists of despising all values save »
~ God’s, and of seeing no other value beside God’s.”
A man asked Dhu "I-Nan: “By what means didst thou
" attain gnosis of thy Lord?” He replied: “If ever I
~ intended an act of disobedience, and then recalled the ”
gloricnfGod, I was ashamed before Him.” ‘This means

that mukhisawuenﬁsnqud’snc:mﬁsasaPmof
- of the gnosis of God. A man said to *Ulayyin: “How
art thou with regard to the Lord?” He replied: “I have
~ not turned away from Him since the day I knew Him.”
The other said: ““Since when hast thou known Him?”
 He answered: “Since the day they called me mad
- (wajnin).” Hm:hfy he took his reverence for God’s
] wer as a of his gnosis of God. Sahl said:
- “Glory be to Him, of Whose gnosis men have attained
naught but (the knowledge) that they are incapable of
knowing Him.”

- * This and the following put forward the less common view,
'._l:hﬂ:‘if.uissupcﬁnrml ifah: cf. Massignon, Passion, p. 777.
: /
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THEIR DOCTRINE OF SPIRIT 3

Al-Junayd said: “The spirit (7)) is a thing the know-
led ufwhthﬂdhasmscrvcdm elf, not
5 any of His crearures to undersm.nd it. Thtre-
fom,ttmnnotbe rcssadmmyar.hcrmy than as
Lﬁ existent (. ﬁyﬁa’) God says: ‘Say: The spirit is. L
bidding of my Lord’. 2 ﬁbﬁ ‘Abdillah al-
Niba;i said: “The spirit is a body which is too subtle
to be perceived, and too great to be touched: it cannot
bet-.:-:‘pxessedmﬂn y other way than as being existent.”
Ibn ‘Ati said: “God created the spirits before the
bodies: for He says, ‘And we created you’, that is, the
ﬂ:ﬁ: ‘then we formed you’,? that is, the bodies.””
ther Shfi sa.:dé::‘l‘he spirit is a subtle (essence)
materialising in a dense ), just as si t,whn‘.'hm
a subtle essence, materialises l;1:1 a dense g
The majority are agreed that the sp mtlsanol::]
through which the body lives. One Sifi said: “Ic is
a light, fragrant breath (r#) through “which life sub-
sists, while the soul (nafs) is a hot wmd (r:ﬁ) thro
which the motions and desires exis :fbn
said: “It never entered under thr, humllmﬂun of
‘Bﬁ"'—ﬂ:l.ls in answer to the question, What is the
spirit? In his view, then, its only function is to e
life: and being alive, as well as producing life, is the
attribute of Him Who causes life, just as ahapmgand
are an attribute of the Creator.# This view he
bases on the words of God: “Say: The spirit is of the
command of my Lord.” They interpret “cnmmnnd” '
! §. xvii. 88. 2 S, vil. 10,
3 m‘ni, which the Commentator is st paics to explain as not
“attribute™ here, but shay'.

meaning ,
% That is, the s is divine, and was not c¢reated by the fiar
Kan on the day of creation. \ %
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" here as meaning God’s specch, and His speech is not -
~ created: but this is as much as to say that whateyer

~ possesses life only came to life through God saying
. “Bealive”, so that the spirit in that case is not a thing
~ (existing) in the body at all.”
]

)

Chapter XXIV

; THEIR DOCTRINE OF ANGELS
b AND MESSENGERS

. The majority of the Stfis refrain from entering into the
g.Ecc,smn whether the Messengers? are to be preferred
. above the Angels, or vice versa, saying that superiority
~ belongs to those whom God has preferred, and that
it is a matter of neither essence nor act.3 Some, how-
 ever, prefer the messengers, and some the angels.
~ Muhammad ibn al-Fadl said: “The whole of
<A is more excellent than the whole body of be-
lievers, but there are certain ones among the believers
| who are more excellent than the angels.” This is as
~ much as to say that the prophets are more excellent.
They are agreed that certain of the are
~ more excellent than others, citing God’s words: *“We
- did prefer some of the prophets over others.™ m
- refuse, however, to which of them is pref;
~ and which not, thereby agreeing with the behest of the
- Prophet: “Do not hcjl:musc between the hctttsl.:
~ Nevertheless, it down as a princip t
& Muhammad istﬁmﬂn excellent of all the prophets,
"~ * This scems a deliberate mi ing of the intention
" of Quhabi, which is obviously tinged with juli/: some MSS. add,
A '-:f‘Thisisnﬂtnsnnndﬁ:w:ﬂm'mundvi:wk,dntth:spidt
I -_-ik-_iogl:ﬂi:gpdwdﬂugin the body, created like the body.”
3 Le. mot on the ualities, but on God’s
\ 10k depensient pSEoo. UMl .
ax 53 s
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. hnsm their docteine anh:ss-aymg "Inmth: ord of
the sons of Adam, without boasting: Adam and a
after him are beneath my banner”, and uthcrﬂ["hﬁ' -
sayings; as well as on the words DfGﬂd, “Ye wm 4
the best of communities brought forth unto man”*—
for since they were the best of communities, and they
;embgtm octu_::mmumty, it foliuw; :Eat ntt%et: pmphntfﬁ

rophets—this, and the other proofs o
thlchmmhcfﬁundmth:Q_u.t’m B

They are all agreed that the prophets are more ex-
cellent than men, and that there is no man who can
contest with the prophets in excellence, be he true
believer, saint, or any other, however thtspuw:r "-
and mighty his position. The Prophet said to ‘Ali:
“Thmtwammthe lords of the n:de of the people
‘anmdm:,hathfomtrmdlattet save only the pro-

phets and messengers”, t&mngmthescwordstu =
hhuBakr-md‘Unur,andlmp ying that aretht;ﬁ
bcstofmaul:mdaft:rthcpmphnts Abi Yazid al-
Bistimi said: “The final end of true believers is the
first state of the prophets, and the end of the prophets
has no attainable goal.” Sahl ibn “Abdillih said: “The
purposes of the gnostics reach as far as the veil, and
they there halt with glance cast down: then leave is
given them, and they make greeting; and they are
clothed with the of divine strength, and are
asslgned exemption from error. The ghuiposa of the

however, move around the Throne, and are
c!:fﬁmdwuh htﬁ their values are exalted, and they
are joined w1r.h the Almighty; and He causes their
personal ambitions to pass away, and strips off their
q of desire, and causes them to be concerned only

with and for Him.” Abu Yazid said: “If a single

atom of the Prophet manifested itself to creation, i
naught that i is beneath the Throne would endure it.”
He also said: “The gnosis and knowledge of men is,
mmparcdmthth:Pmphet’s,hketht p of moisture
¥ §. iii. 106, 3

i4
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OF ANGELS AND MESSENGERS

which oozes out of the top of a bound waterskin.”
One of them said: ““None of the prophets attained the
perfection of assent (fas/iz) and submission (fafwid),
except the Beloved® and the Friend*.” For this reason,
the great Sifis despaired of attaining perfection, even
though they were in the state of nearness (to God),
and had experienced true contemplation., Abu’l-*Abbas
ibn “Artd said: “ The least of the stages of the messengers
is the highest of the ranks of the prophets, and the
least of the stages of the prophets is the highest of the
ranks of the true believers, and the least of the stages
of the true believers is the highest of the ranks of the
martyrs, and the least of the stages of the martyrs is
the highest of the ranks of the pious, and the least of
the stages of the pious is the highest of the ranks of
the believers.”

Chapter XXV

THEIR DOCTRINE OF THE FAULTS
ASCRIBED TO THE PROPHETS

Al-Junayd, Al-Niri and others of the great Safis hold
that whatever happened to the prophets only affected
them outwardly, and that their secret hearts were ab-
sorbed with the contemplations of God. They cite in
support of this view the words of God: ““But he fmrigt
it, and we found no purpose in him.”3 They say that
acts are not genuine, unless they are preceded by re-
solves and intentions, and that if something is without
resolve and intention, then it is not a deed: God denies
this in the case of Adam when He says, * But he forgot
it, and we found no purpose in him.” When God
censured them for such things, it was only in order
to serve as a mark for other men, so that they might

* Adam. * Abmaham. 353 114s
is i



know wh:n theymdmbedmnt toGad},
ha?ethcchmceafsachngﬁndsfo eness. S,
however, admit these faults (in thr: prophets), cx‘~ b
, however, that they were slips arising out of
mtu:prcmnon.'th were censured for this be-
musetbmmnkwnssnh;ghandthm:smﬂnnsm
exalted; and this was intended to serve as a :
touthers,andmmstmmon, to preserve the title to
E%wmch the prophets have over other men.
Some Safis say that these faults are to be regarded as
instances of for and heedlessness,
that they were urgctﬁﬂufthelowerthmgbecaust of
(their pre-occupation with) the higher: so they say, in
connection with the occasion when the Prophet forgot
to pray, that he was p E’lﬂiW‘JﬂlSﬂmE .
greater than prayer; for he said, “I have set my delight
mpmycr.” With these words he informs us that there
mpnycrwhmhdth hts him: he did not
say, “I have made prayer ght Those, how-
ever, who assert that the%ophm were subject to

Ll

fanhﬁmdcnmsonlymckﬂnthemasmotsmsdﬁs:l i
allied to repentance: so God says, when s ]i
Hmdmﬂdammdhﬂmfc,"ﬂnur ! we have

wronged ourselves”? and again, “And He turned
towards him, and guidr.d him™;3 and of David He
says, “And he thought that we were trying him; and
he asked pardon of his Lord and fell down bowing,
and did turn”.4 '

' Ta'»il, that is, the failure to interpret God’s message cor-

rectl
gﬂi.zz 3 5. xx, 120,
4 8. xxxvii. 23.
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Chapter XXVT

THEIR DOCTRINE OF THE
MIRACLES OF SAINTS

. They are agreed in affirming the miracles” of the saints,
'-'- ﬂtﬂthﬂughthcymzymmthcmtcgﬂryofmwls‘
- such as on water, talking with beasts, travel-
Imgimmuncp mmthcriurpmduungmab]m
mmuthup]zccoratmotherumc 4 all these examples

- are duly ﬂsr%cordukd mfthe ﬁt‘eﬂﬂﬁ and traditions, and

are spoken of in the scriptures. For example,

J igczsthcsbggyuf“hewhohadthekmwledgeﬂf

- the Book”,5 who said: “Iwﬂlbnng it to thee before
- thy g!nnmmn turn”;® and the story of Mary, when

- ,r Zachariah said to her “O Mary! how hast thou this?
. She said, ‘It is from God’.”7 There is also the story
- of the two men who were with the Prophet, and then
- went forth, and their w shone with light. Such
things may happen equally both in the time of the

- Prophet, mdntothcr periods:* for as miracles were
vouchsafed in the t31:;‘:1_:111«: tul:'utl}?’e Prttllpcl;gam order to
to the truth (of his , SO ve happened
ﬁfﬂg f§raam11armson. Ahf;@:l]t};fd:ath
rophet, this happened to ‘Umar ibn al-Khattib,
whr:nhecﬂllodSany:.E, ing, “O Sariyah ibn Hisn,
- the mountain, the mﬂunta.ml” ‘Umar was then at
! Mﬂmu:hcpu!pm,mdﬁmphw&nngﬂmm:my

¥ Kardmat,
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2 month’s journey away.! This story is authenti-
cated. Those who deny this view do so because they
think it implies a slur on the function of the prophet:
for a prophet is only distinguished from any other man
by the fact that he produces a marvel whi roves
his veracity, and which other men are incapable of
producing; thercfore, if it appeared equally well from
another person, there would not remain any difference
berween the prophet and the non-prophet, nor any
proof of the prophet’s veracity; moreover, it would
imply that God is unable to distinguish a \%rophct from
one who is not a prophet. Abi Bakr al- how-
ever, said: “A prophet is not a prophet by virtue of
some marvel, but God sent him and made
revelation to him. If God has sent a man, and made
revelation to him, then he is 2 prophet, whether he
possesses any marvellous powers or not, and it is a
duty to accept the claim of a messenger, even if one
does not see any marvel proceeding from him: for the
real purpose of marvels is, to provide irrefurable proof
for those who deny, and to reinforce the threat of
%;::ishmmt in the case of those who are obstinate,”?
reason for ing the claim of a prophet is,
that he calls men to follow what God Himself has laid
down as a duty, namely, the confession of His Unity,
together with the denial that He has partners, and the
performance of whatever the intellect does not pro-
nounce to be impossible, but rather obligatory or per-
missible. The fact is, that there are two types involved
here, namely, the prophet and the prophetaster.3 The
prophet is truthful, prophetaster is false: yet in
outward appearance and composition they are aﬁc.
They are agreed that God strengthens the truthful

* Some MSS. add “at Nahiwand™. The date of this event
Was 21 A.H. .

* Some MSS. add “in their unbelief™. g

3 Thwrdhﬂ:mdhmm.mmwhn&hdydﬂm',.
to be a prophet. i

N Rl eclnicilndast ot dtitiak dinh: L
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OF THE MIRACLES OF SAINTS

person by means of a marvel, whereas the false man can-
not have the same property as the truthful, for that would
imply that God is unable to distinguish the truthful
from the false. As for the man, however, who is a true
saint, but not a prophet, he does not lay claim to be a
prophet, or anything that is false or untrue: he only
nvites men to accept what is true and truthful. If God
displays a miraculous power (kardmah) in him, this in
no way impugns the prophet’s office, or throws doubt
on it: for the truthful man agrees with the prophet
both in words and mission; and the very appearance
of miraculous powers in him only reinforces the prophet
and manifests his claim, strengthening his proof and
right to be accepted in his mission and claim to be a
prophet, and also affirms the principle that God is One.

Some of the Sifis maintain that it may happen that
God will cause His enemies to see in their own per-
sons—that is, in such a way as not to provoke doubt
(in others)—certain extraordinary powers, with the
intention of bringing them gradually to ruin, and
leading them to destruction. These powers then pro-
duce a conceit and pride in their souls, and they imagine
that they are miracles which they have merited by their
actions and deserved through their deeds: they talk of
their actions, supposing themselves to be superior to
other men; they despise God’s servants, and behave
arrogantly towards them, for they do not suspect what
God is plotting. As for saints, however, when any
miraculous dispensation is accorded them by God, they
are all the more humble, submissive, fearful and lowly
towards God, and the more contemptuous of them-
selves, so that they readily admit the claim God has
of them: and this increases their power and strength
to perform strenuous works, and augments their grati-
tude to God for what He has given them.

Prophets, then, are accorded marvels, saints miracles,
and the enemies (of God) deceptions. A certain Safi
said: “The miracles accorded to the saints come to

39



J o & s, - -~ - -~ § W
w § 81 E OF 5 Ly A
= i

~ them they know not whence: whereas the prophets
~ know (the origin) of their marvels, and speak in con-
- firmation of them. This difference is due to the fact =
- that with saints there is 2 danger that they may be
it tempted (by their miracles), as they are not divinely '
preserved, whereas with prophets, in view of the fact
that they are under God’s protection, this danger does
not exist.”
(They chimn the difference between miracles and
marvels as follows.) The miracle of the saint consists
in an answer to prayer, or the completion of a spiritual
state, or the granting of power to perform an act, or
the supplying of the means of subsistence requisite and
due to them, in a manner extraordi :t:rl:rcnsthc
marvels accorded to prophets consist either of pro-
ducing something from nothing, or of changing the
essential nature of an object.”
Certain of the theologians and Sifis admit that these
marvels may be vouchsafed in the case of false persons,
in 2 manner unknown? to them at the time when they
make claim to them, but not in such a way as to en-
gender doubt. Examples of this are: the story of how
the Nile flowed when the Pharaoh bade it flow;3 and
thes]t:lrlynftheﬁnﬂchﬂsc,aahiu];ammﬂd tells it, who
will kill a man, and then, as he imagines, will revive
him. They explin these two cases by saying that each
is claiming what will by no means engender doubt,
because their real natures bear ample evidence to the
falsity of their claim to divine powers {mﬁbﬁwﬁﬁ
They are at variance as to whether it is possible for
a saint to know that he is a saint, One Safi said: “This
is not possible, because such knowledge would put an
end to his fear of the issue,* thereby implying security

* As the producing of water from the hand, ot changing a rod
into a snake (comm.).
;S'ILMMSS “ﬁwn".
comm. adds, “and stopped when he bade it B
# Sc. of one’s deeds. e




OF THE MIRACLES OF SAINTS

(amn). Now the implication of security means the end
of servanthood: for the servant (of God) is between
fear and hope. God says: ‘And they called upon us
with longing and dread’.”* The greatest and most
important of the Sifis, however, maintain that it is
possible for a saint to be aware of his sainthood: for
sainthood is a grace (karamab) from God to man; and
it is permissible for 2 man to be aware of divine graces
and favours, for he will then be moved to greater
gratitude.

There are two kinds of sainthood. The first is merely
a departure from enmity,? and in this sense is general
to all believers: it is not necessary that the individual
should be aware of it, or realise it, for it is only to be
regarded in 2 general sense, as in the phrase, “The
believer is the triend (walf) of God.” The second is a
sainthood of peculiar election and choice, and this it
is necessary for 2 man to be aware of and to realise.
When a man possesses this, he is preserved from re-
garding himself, and therefore he does not fall into
conceit; he is withdrawn from other men, that is, in
the sense of taking pleasure in regarding them, and
therefore they do not tempt him. He is saved from the
faults inherent in human nature, although the stamp of
humanity remains and persists in him: therefore he
does not take delight in any of the pleasures of the soul,
in such a way as to be tempted in his religion, although
natural delights 3 do persist in him. These are the special
qualities of God’s friendship (ws/dyab) towards man:
and if a man has these qualities, the Enemy* will have
no means of reaching him, to lead him astray: for God
says, “Veril,y, as for My servants, thou hast no authority
over them.”5 Nevertheless, he will not be divinely

*'S. xxi. go.

- Givingyiﬂfﬁ_mé the literal interpretation of *friendship”,
uﬂ::.tsc EE::E:} God, as opposed to enmity through disobedience and

3 Such as breathing, cating and sleeping.

4 Sc. Satan, 5 8. xv. 4z.
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at hand to him. The prophet, however, is divinely pre-
served: all are agreed thatnuma;ursmmbefallhlm,g- :
while some even hold the same as regards minor sins.
Moreover, with him the fear of the issue may certainly

away, without hindrance. The Prophet informed

gﬁs anions that they were of the people of Para-
dise, and in the case of ten of them testified that -
were for and.ise the narrator of this tradition is
Sa‘id ibn Zayd, and he was one of the ten named.! =
Now the testimony of the Prophet must be received
with acquiescence, tranquillity and belief: and this im-
Phessemnry&nmcbﬂngc,mdancndofthcfm of SN
alteration, as a matter of course, Yet there are the
well-known stories which are told to illustrate the fear %
that those (to whose place in Paradise) the =
Prophet bore witness. Abi said: “Would that
I were a date pecked by the birds.” “Umar said:
“Would that I were this straw. Would that I were
nothing.” Abl “‘Ubaydah said: “I wish that I werea §

=

ram, and that my people would sacrifice me, and eat
my flesh, and sip my broth.” ‘A’ishah said: “Would =
that T were a leaf of this tree”: and yet it was of her
that “Ammir ibn Yisir bore witness in the pulpit at
Al-Kufah, saying, “I testify that she is the wife of the
Prophet in this world the next.” These fi .
came tﬂ them because they feared that they might be
Fm] of acts of opposition (to God), out of reverence
or God and respect for His power, and because they
were ashamed and afraid of Him: for they had too
a reverence for God to o Him, even though .
e should not punish them. ‘Umar said: “What
agoudmms yb is! He would not disobey God,

* These were: Abi Bakr, ‘Umar, “Uthmin, ‘Ali, Talhah,
Al-Zubayr, Said ibn Abi Waqqis, Sa'id ibn Zayd, ‘Abdurrahmin
ibn “Awf and Aba ‘Ubnychhlhn al-Jarrib. To ‘A’ishah ‘Ammar
bore witness, as related on this page. T
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~ did not withhold from disobeying God because he
~ feared the consequences, but because he respected God,
~ and reverenced His power, and was ashamed before
~ Him. So the fear of those whose sayings we have

= ?nmad‘wsnmnfmrnfchmge or alteration, for to
~ fear that in spite of the Prophet’s testimony would
. i.mgley a doubt in the Prophet’s narrations, and that is
- unbelief; nor Wfﬁi;a fear ﬁfpunishm:nl::nin hEU];I'wﬂijth-
~ out remaining t eternally, for they knew ey
~ would not be punished forywhax they did with hell.
" For whether they committed minor sins, these would
~ be remitted by :Eeir refraining from major sins, or in
' consequence of the affliction that befell them in this
- world. ‘Abdullih ibn “‘Umar relates that Aba Bakr
- al-Siddiq said: “I was with the Mess of God when
the following verse was revealed: * doeth
~ evil shall be therewith requited.”* The Prophet said,
~ “Shall I not cause thee to recite a verse which has been
revealed to me?® I replied, ‘Surely, O Mes of
God!’ So he made me recite it: and I do not know
- what befell me, but I felt as though my back had
~ broken, and I stretched myself up. Tﬁe Prophet there-
- upon said: ‘“What ails thee, Aba Bakr?’ T replied:
.~ “O Messenger of God! I adjure thee by my father and
~ mother, is there any of us that has not done evil?
Verily we shall be requited for what we have done.’
The Prophet answered: “As for thee, Aba Bakr, and
the believers, they shall be therewith requited in this
wortld, so that ye will meet God without sins: but as
- for the rest, God will store up this for them, and they
- will be therewith requited on the Day of Resurrec-
tion”.” Or if they committed major sins, then certainly
repentance would follow closely upon them, and the
Prophet’s tidings of Paradise will be fulfilled for them:
. for this tradition clearly states that Abii Bakr will come
* Lit. " concerning whom good tidings were announced™.
38, iv. 122,
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' atall. On
another ngmsinn the Prophet said to ‘Umar: “How .". s
knowest thou that God has not considered the men ‘s
who fought at Badr, and said, ‘Do what ye will, for
I have forgiven you’?” y
Certain authorities maintain that while thtg were S
romised Paradise, were not promised that they
sPhouid not be umsml;z. If this wgre true, then they
were afraid of even though they knew that they
would not remain in it for ever: and in that case, these
specially favoured ones® are in no way different from
other believers, who will certainly be brought out of
hell. Now, if it is possible that Ab@ Bakr and ‘Umar By .
will enter hell, in spite of the Prophet describing them
as “the lords of the elders of the people of Paradise,
both former and latter”, then it is possible that Al-
Hasan and Al-Husayn will likewise (enter hell), in spite SN
of the Prophet describing them as “the lords of the
youth of the people of Paradise.” If, then, it is mle
that God wi bring the lords of the people of ise
into hell, and punish them thereby, it is not possible
that anyone will enter Paradise, without first being
punished with hell. Further the Prophet said, “As for
the people of the higher ranks, those who are beneath
them shall see them as ye see a star that rises over the
sky’s horizon. Verily, Aba Bakr and “‘Umar are among
them, and they are blest.”* Now if these two will enter
hell, and will be disgraced therein—for God says,
“Verily, whomsoever Thou hast made to enter the fire,
Thou hast disgraced him”3—then how will it fare with
others? in, Ibn ‘Umar relates that the Prophet one ASEE
day the mosque with Ab@ Bakr and ‘Umar,
one on his right hand and the other on his left; and he

* The ten previously referred to. -

‘Thetnmnmnmvurhﬁwmthumuzpwmmnoftha
m.mdth:m;:mumthntitmm and more than

3 SZiii.!Eg.
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OF THE MIRACLES OF SAINTS

held their hands, and said: “Thus shall we be raised
up on the Day of Resurrection.” If it is possible, then,
that these two will enter hell, it is also possible in the
case of a third. But the Prophet said: “There shall
enter Paradise of my community seventy thousand
without reckoning.” ‘Ukkishah ibn Mihsan al-Asadi
said: “O Messenger of God! pray to God that he may
make me one of them.” The Prophet answered: “ Thou
art one of them.” Now Abi Bakr and ‘Umar were
more excellent than “Ukkashah, for the Prophet de-
scribed them as “the lords of the elders of the people
of Paradise, both former and latter.” How isit possible,
then, that ‘Ukkashah will enter Paradise without a
reckoning, seeing that he is less than they in excellence,
if they are in hr_lf ? This, surely, is a great error. These
traditions, then, make it quite clear that it is not possible
that these two men will be punished with hell, in view,
especially, of the Prophet’s testimony that they are in
Paradise. They at any rate are secure: and whatever else
may have been said regarding the other eight previously
referred to, as to whether it is possible that they are
secure, applies only to them, and not to these two.

As for the manner in which other saints became
aware (of their places in Paradise), apart from these
ten—for they learned of it through the direct com-
munication of the Prophet, whereas the others did not
enjoy this privilege, seeing that they did not live at the
time of the Prophet—they became aware of it through
the special favours which God accorded them as saints:
for their inner hearts experienced those spiritual states
which are the signs of God’s friendship, of His choosing
them and drawing them away from other things to
Himself, so that their secret hearts become exempt from
all incidents, and events and changes, things that would
lure them away from Him, no longer happen to them;
moreover, they enjoy those visions am:}l}e revelations
which God only reserves for those whom He specially
chose for Himself in etemity, and the like of which
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of the Prophet concerning Abii Bakr al-Siddiq: “He
was not your superior by reason of much fasting and |
EJI:]'EI, but because of something which was fixed in

is breast, or in his heart.” This is the meaning of
that tradition. This reassures them that they are ex-
periencing in their hearts divine and gifts, Py
that these are real, and not mere tions, as was the |
case with him to whom God bro His signs, and
who “stepped away therefrom™.? Eﬁmy know that the
signs of reality cannot be like the signs of deception
and deceit, because the signs of deception only affect
them ourwardly, and consist of something extraor-

i happening, which attracts the person thereby = |
deceived, and beguiles him into Lbinki.n%;i:t they are 8
symptoms tﬂi’ 5ainﬂ1mdn.n:dnmn{:1|m (to God), I?hﬁ 2
in reality they are deception and expulsion. If it
been possible that God would make the special grace
which he bestows on His saints the same as the decep-
tions by which He leads His enemies down to destruc-
tion, this would mean that He might deal with His
saints as He deals with His enemies: He might even
cursel-listﬁtophm, ut them far from Him, as
He did with the man to w He brought His signs;
and this cannot be said of God. Moreover, if it were
possible for the enemies (of God) to enjoy the signs
and marks of sainthood and divine election, and if the
pointers of sainthood did not in fact point to it, there
would be no guide to truth at all. But the signs of
sainthood do not merely consist of external decoration
and the manifestation of the extraordinary: its true
signs are inwardly, and are the experiences which God
puts into the secret heart, experiences which are only
known to God and to those who enjoy them.

t The words “or in his heart” represent a variant in the
traditon. =

3 5. vil. 174
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28 Chapter XXV'1I
3 THEIR DOCTRINE OF FAITH

~ According to the majority of the Safis, faith consists
~ of speech, act and intention. The Prophet, 1
~ toa tradition of Ja‘far ibn Muhammad on the authority
~ of his ancestors, said: “Faith is a confession with the
. tongue, a verification with the heart, and an act with
- the members.” They say that the root of faith is a
~ confession with the tongue to with the verifica-
- tion of the heart, and its b is the practising of the
. (divine) commandments. also say that faith resides
- in the outward and the i : the inward is one thing,
~ namely, the heart, while the outward is many things.”
- They are agreed that faith is necessary as much out-
~ wardly as inwardly, without being the portion of one
B only? of the outward: for since the inward’s por-
- tion of faith is the portion of the whole, so the outward’s
~ portion of faith must be the portion of the whole, that
15, pmctiagf the divine commandments; for this is
- general to all the outward, even as verification is general
~ to all the inward. Tsl‘nﬁsajr that faith may be greater
~ orless. Al-Junayd, and others of the earlier Sifis
- taught that verification also mzmhegmor less. Its
- being less is really a departure from faith, because it is
the verification of what God has related and promised,
- and the least dnubtmnncmingthisisunbe]iefi:‘its i
- greater may be reckoned in terms of strength and cer-

- tainty. The confession of the tongue does not vary, but

- the practice of the members may be or less.
~ One Sufi said: “The term “believer’ is a name of
~ God, for God says, ‘the P i the Faithful, the
- Protector”.”3 Through faith makes the believer

i * As tongue, mouth, hand, foot, etc.
: 3 Sc. the tongue. 3 S. lix. 23.




* secure’ from His punisk i
fesses and verifies, and also pcl:fﬂrms the wc::ks of =
obligation, rc&ammg from the thmgs forbidden, then
he is secure from God’s punishment. If 2 man does y
nothing of this, then he is etﬁtnaﬂj' in the fire. thn.a-
a man confesses and verifies, but fails somewhat in 4l
ce, it is possible that he will be punished without |
m unished eternally: he is therefore secure from
punti;:hmcm, hult not Ernm any puﬁmhnrmr His =
is then incomplete, no ect: but the security
mmm who pcﬂmP is complete, and not
. It ore fn]lows that imperfect security
follows imperfect faith, since the completion of security
is d lent on the completion of faith. The Prophet =~
has as ““weakness” the faith of one who fails
to do his whole > duty, saying: “Sucha man is weakerin
faith.”* This is the man who sees something objec-
tionable, and objects to it inwardly, but not om:wmil -
so the Pmphr.-t states that inward faith without outward
fmthisawmkfml:h. He also uses the term ““perfec-
tion” in this connection, when he says: “That believer
is most perfect in faith who is most beautiful in cha-
racter.” Character comprises both outward and in-
ward: he therefore describes as perfect that which is
common to both, and as weak that which is not
common to both, A certain SGfi said: “Greater and
lesser faith is a matt;rf of uahty,i::aﬂt of essence: its
increase is in res and strength,
whﬂumdimmugﬁxshkcwum 26 nfthes:, not
in respect of its essence.” The Prop ﬁt aid: “Many.
men are perfect, but not ofwomm save ft:m.r"“3 Now
this deficiency on the part of other women is not a

It is impossible to reproduce in English the verbal play of

The Tradition runs "'Ifnmi.nmau ht objectionable, let

i itw:thhul:—.md,ur hugnm?,b]mmﬁuhhu
tongue, or if he cannot, then with his heart.” '-.
3 S-c.Huy,Fiﬁmh,Khadliahmd A’ishah. r.
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desn:u'had thcm as
lgmn, and exphined the latter deficiency as arising
r_hefactthu omit to pray mdfastdu:
= iods. Now * ion” 1s in fact Islam, an
Islammmﬂnuml with fai mthevmwufthmcwhn
donntregndwutksasapntaffmth‘ One of the
- great Sofis, on being asked what faith is, said: “Faith
~ on the part of God is neither greater nor less; on the
- part of the prophets it may be greater but not less; on
‘the part of other men it may be greater and less.” By
- the words “on the part of God (it) is neither greater
_ kmirlr less™ is mm ﬁ;tc]i-i is an :_i:'-i}@e'hurc of God
~ whereby He is God says: “The Peace-giver,
- the Fa]?thf:ﬂ the Protector.”? Igsnw the attnbuﬁ:ls of
Gudcnnnntbede&mbﬂdasbmggmatcrorims It is,
hwmr, possible that “faith on the part of God”
- means the faith which He allotted to man in His fore-
‘knowledge, which was not greater at the moment of
~its being manifested, and was not less than that which
- God had known and allotted to him, The prophets are
in the position of enjoying an m:lgm:nmnﬂn from God,
thrmngss‘ueugth, the contcmplauun of
the conditions of rhe unseen: for God says, ““ And thus
- did we show Abraham the kingdom ofhmvcn and of
. ;theearm,thath:shouldh:oneufthoscwhnm
- sure.”3 Other believers have increase in their inward
- parts through strength and certainty, but suffer diminu-
ﬂonnsrcgardsthebmchﬁof&uh because of their
‘shortcomings in performing the divine commandments,
- and because they commit trespasses forbidden to them
{by God). Pmphets however, i;fl: divinely p ﬁhg;ed
ﬂﬁlmst committing trespasses, and are presery m
shortcomings as to the dwm:tcnnmnljldmmxs they
~ may not, therefore, be described as deficient in a amglc
. matter.

% * Therefore the deficiency is only one of attribute, not of
. essence. 2 5 lix. 23. 3 8. vi 75.
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Chapter XXV I

THEIR DOCTRINE OF THE
REALITIES OF FAITH

One of the Shaykhs said: “The elements of faith are
four: unification withoutth limitation, recollection with-
out interruption, state without description, and ecstasy
without moment.” The words “state (bd/) without
description (#4°7)” mean, that what he describes is also.
his state, so that he is qualified with every exalted state
which he describes: “ecstasy without moment (wags)”
means, that he contemplates God at every moment.!
One Safi said: “If a man’s faith is true, he does not
regard phenomena (£awn) and phenomenal objects: for
baseness of purpose arises from paucity of gnosis.”
Annthersmnf “True faith is the veneration of God,
and the fruits thereof is shame before God.” It has
been said: ** As for the believer, his breast is dilated with
the light of Islam, and his heart is turned to his Lord;
the interior of his heart (fw’ad) witnesses his Lord, and
his understanding is sound; he takes his with
his Lord, being consumed when He is near, and crying
out when He 15 fll::; Anﬂétlncr said: Rﬁl;alth in God 15
the contemplation of His divinity.” Abu ’l-Qasim al-
Baghdadi said: *“Faith is that which joins thee with
God and concentrates thee on God. is one, and
ﬁbﬁl&m isit:ur:t:.”’ {{EE man accords with things,
ires separate him: and if 2 man is separated from
God by his desire, and follows his lusts and the things
that he desires, he loses God. Dost thou not see that
God commanded them to repeat their covenants at
- every thought and glance? For God says, “O ye who
believe! believe.”3 The Prophet said: “Unbelief is o
' That is, the il is permanent, and so the , Or moment
of divine :;Etl'lf,ﬁgcﬂmﬁt pmtﬁnmtmmﬁn‘:gr ‘5
2 Sc. made one with God. 3 §. iv. 136,
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r ng my community ﬂnm the t:m:k of
oo ant over stones ona{r:h.tkmght” The Prophet also
© said: “May the money-worshipper perish, may the
- y—wnrshnpperpcmh, may the sex-worshipper perish,
. may thes-worshi perish.” I asked one of
"ﬂur Sha khs ngrth, and he said: “It means,
thatthou shuuldst be entirely responsive to the call
(of God), n:mu from thy heart all thoughts of
so that thou art present with all
thnt m%g 's,mdabseut&nm:llthntlsnot God’s.”
- On another occasion I ashedhrmthesamrquesum.
~ and he said: “Faith is a thing the opposite of which
\ maynotheduﬁcjlred,mdﬂneundmhngofwhmh
may not be shirked. The words ‘O ye who believe!l’
~ imply, “O people of My choice and gnosis! O people
y nearness and contemplation!’”” Certain of the
Suﬁsamogn;efmhmdlshmmbeom;sfﬂmmhm
d.lstmguls tween them, sa ¢ is
- but faith is special.” A Safi symclf “Islam is outward,
faith is inward.” Another said: “Faith is reahsatmn
and belief, Islam is humility and subjection.” Another
- said: “Islam is the realisation of faith, faith is the
 verification of Islam.” Another said: “Unitarianism is
a secret, and it consists in declaring that God cannot
~ be perceived; gnosis is a piety, and means that thou
- knowest God in His attributes; faith is 2 compact of
th:hm.rttnp:esmcthcmﬂ,mdtn know the piety;
Islam is the contemplation of God’s subsistence in

" __cve:qrthmg which is required of thee.”

Chapter XXIX
" THEIR DOCTRINE OF THE LEGAL SCHOOLS

ﬁuc?:dmgmartmuvctwhmhdmhwymdﬁu,thc

the more cautious and conservative course,
mdwh:mcrposmblcfoﬂowthcmnsmus of the two
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- ferences een the lawyers make for righteous
and that neither party is really at conflicc with the =
other.! In their view, every man who strives to right-
eousness is right, and every man who holds a given =
principle in law as sound, by analogy with similar =
principles established by the Qur’an and the Sunna, or ==
thro:lgh the judicious use of interpretation,? is right
in ha i E
cientl

ding such belief. If, however, a man is not suffi-
grounded in the law,3 then he will abide by =
the decision of such previous lawyers as he feels to beas
more learned, whose judgment is for him decisive.
They believe in iting their prayers, this being
in their view the more ent cousse, provided one |
is certain of the appropriate moment for performance,
and likewise in liting the observance of all re-
ligious duties at their proper season. They do notallow
any shortening, postponement or omission, except it
be with good cause. They agree that when travelling
a man may shorten his prayers, but if he is continually
;::E the move, and has no mt‘ll'?i;bo?zj :1?:? he must
orm the p in full, ho it is per-
%ﬂibje to brﬂe%’s fast Fhmft;avelﬁng during a
; ret the principle of “capacity” in con-
necﬁgﬂthmﬁ Gbligalgiun GI;'J the pilgrimage skl 4in the
broadest sense, and do not limit its conditions to the
cs:ﬁsiﬂn of pmvisibtgs and a mount, Ibn ‘At said:
: ity consists of two things: condition’ and
m a man does not possess the condition nac:s{-i-- .
snrytor;llpporthnn, then his wealth will help him to

-

* Their differences are on matters of unimportant detail, and
s0 lo'n&i_.! each follows the dictates of his principles, each is
right. Cf, the Tradition: “The differences of my community are
A MMercy. -3

* Istinhdt, the clearing up of difficult points in law.
ifﬁbgi,mthchwyu’a exercise of his faculties,

. lii. g1,
5 Sc. spiritual condition, trust in God to provide.

T



J Chapter XXX
«11 THEIR DOCTRINE OF EARNING

~ They are agreed that it is permissible to acquire earnings

~ from trades, commerce or agriculture, or any other

~ means permitted by the religious law, provided one

I Ecn:ises due ﬁuﬁgfhdibeuﬁnn and care to avoid

~ things of doub ity: these earnings are to be

-ap;?:d to mutual assistance, the repressing of desires,

- and in readiness to help others and to be charitable to

- one’s neighbour. They hold that it is compulsory for

~ a man to earn, if he has any dependents whom it 1s his

- duty to support. According to Al-Junayd, the proper

~ method o ing, beside the foregoing conditions, is

mcngagtinworiswhichbﬁngumnm:utuGod,

. and to occupy oneself with them in the same spirit

- as with works of supererogation commended to one,

~ not with the idea that they are a means of sustenance

- or advantage. Others, however, hold that it is per-

- missible, but not necessary, to earn, provided that the

individual’s trust in God is not in any way impaired,

- or his religion affected: it is, however, more proper

~ and right to occupy oneself with one’s obligations to

- God, and it is a prior duty to turn away from all

- acquisition, in perfect trust and faith in God. Sahl

‘said: “It is not proper for those who put all their

- trust in God® to acquire, except for the purpose of

-~ following the Sunna; and for others it is not proper,
' r‘.:xo’;gt for the purpose of mutual assistance.”

ese are the true doctrines of the Sifis, as far as

- we have verified them from what is stated in the books

- of those whose names we mentioned at the beginning,

- or heard them from reliable authorities who were ac-

- quainted with their principles and verified their doc-

~ trines, or as far as we have understood the riddles and
I" Sc. to an exceptional degree, such as the prophets and saints,




All this, it is true, mnutsctdﬂwna&ctthefashmn- .
which we have related it. The greater part of the proofs -
and evidence which we have cited is our own com-
position, expressive of what we have gathered from
their books and treatises: but let any man smdinand :
examine their discourse and books, and he will know
that what we have related is true. Iudwd, but for our =
being loath to make a long discussion, we would have \,
quoted chapter and verse from their bmks for every
point we have mentioned, for all this is not set down
sufficiently clearly in the books. §

And now we will mention the special doctrines of
the Siafis, the peculiar expressions which they have
used, the sciences which they have studied, and the
general purport of their discourse, p]mnmgwhcrwcr U

sible their meanings. Of God we ask assistance, =~

or there is no power nor strength save with God.

Chapter XXXI
OF THE SUFI SCIENCES OF THE STATES

1 say (and God is my help): Know that the sciences of
the Sufis are the sciences of the spiritual states, and that
these states are the heritage of acts, and are onl e:x* R
penmﬂ thme whose acts have been right, a

tlmnduct is to know the Smo;sf

rescriptions, consisting

nnc:plcs law (figh) governin x fzsun% :
mdgthﬂrcllgmus duties, as well as the : s%cmﬁm B

regulating marriage, divorce, commercial uansactions;."’
and other matters affecting human life which God has
laid down and prescri asiudmlivmmble.nescm
the sciences which are acquired by learning: andtt:sw

* Lit. “science of methods of conduct”.

-




., ;‘Hw c.? TA f'.?.':f‘_;"':'_: IR

m sﬁxstduxymsmmmkaftuthmmmm&
_m, , as far as he is able to the limit of the capacity
Df his nature and intellect, after being thoroughly
unded in theology® and the use of the Qur’in, the
.~ Sunna, and the consensus of the fathers,? to the extent
- of appreciating the sound doctrine of the con tion
- of orthodox Muslims.3 If God helps him to higher
. achievement than this, that he may drive away all
- doubts of glance or thought that come u Eonhlm,rtrs
, w:ll*hutevenlfhctums evil thoughts by secking
. protection of the sum of knowledge which he pos-
- sesses, and shuns the glance* which vies and contends
! mthhmaﬂdkﬁepshmﬁr(&omﬁud},thatlsam
3 ﬁ::vmon for hlm,nflf h]{.:o;[im wﬂiscdfot hcdss occupi
' yment w , Ani mcumn:—
?mPltowhnthcknqwx.i < ;
R hltlsﬁrszfﬂfﬁnﬁssujé t]:'l;u:,hthathg]shmﬂdknnw
o the vices soul, an oroughly acquainted
~ with the soul, its education, and the of its
character; he must also know the wiles of the
: mdthntcmpmmnsafthmwuﬂd,andhwmcschew
- them.® This science is the science of wisdom (fikmab).
- When the soul is properly addressed, and its habits
- amended, when it 1s schooled in the divine manners,
- reining its members, and guarding its fingers and all
ussmm,thmnmmsyfornmantnmmdm
~ character and purify its outward part,7 so that it is
- no more occupied with its own affairs, and shuns and

the Tradition: “If a man practises according to what he
knows, God will bequeath him the knowledge of what he does

not know.”
"; Thmibﬂowsdmdythatachmgnfb!uhlﬁhihhfsﬂﬁﬂiw
. n‘z;lu “divine manners™ are the ions of the Sunna:
~ the “outward part™ of the soul means its dealings with the out-
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~ turns away from this world. Thereafter that man is
~ able to warch over the thoughts, and purify the in- =
. ward parts: and this is the science of gnosis. Beyond ==
this are the sciences of thoughts, the sciences of con-

templations and revelations: these sciences are entirely

comprised in the science of allusion (isharab), and this

is the science par excellence of the Sufis, which they =

acquire after they have mastered all the sciences which

we have mentioned. The term “allusion™ is given to

this science for this reason: the contemplations enjoyed

by the heart, and the revelations accorded to the con- =

science (sirr), cannot be expressed literally; they are ==

learnt through actual experience of the mystical, and

are only known to those who have experienced these

mystical states and lived in these stations. Sa‘id ibn =

al-Musayyib relates on the authority of Abdi Hurayrah =

that the Prophet said: “Verily, a part of knowledge is

after the fashion of something hidden: it is only known =

by those who are acquainted with God. When they =

speak about it, it is only disapproved of by those who =

are heedless of God.” The following narrative goes

back to “Abdu ’I-Wahid ibn Zayd: “I asked al-Hasan
about the science of the inward, and he said, ‘I asked
Hudhayfah ibn al-Yamin about the science of the in-
ward, and he said, I asked the Messenger of God about
the science of the inward, and he said, I asked Gabriel
about the science of the inward, and he said, I asked
God about the science of the inward, and He said, =
ItisasacmtnfMysacret:IsertitinthehmofM,}— s
servant, and none of My creatures understands it
Abu ’I-Hasan ibn Abi Dharr quotes the following
verses of Al-Shibli in his book, the Minbdj al~din:
The science of the Safis has no bound, =
A science high, celestial, divine: - —_:
In it the Masters’ hearts have plunged profound, 3
And men of wit appraise them by that sign. =

Now every station has a beginning and an end: and
between these two are the various states. Every station
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has its own science, and every state its own allusion.
‘In every station there is an affirmation and a denial:
‘but not all that is denied in one station is denied in
" the station before it, nor is all that is affirmed in one
~ station affirmed in the station after it. This is in keeping
~ with the saying of the Prophet, “If 2 man has no faith-
~ fulness, then he has no faith.” Here he is referring
‘to the faith of faithfulness, not the faith of religious
belief. Now those who were thus addressed perceived
- this, for had either dwelt in the station of faithful-
~ ness, of sed beyond and above it: the Prophet
~ understood their spiritual states, and so made himself
- clear to them. Now if a man discoursing does not take
- account of the spiritual conditions of his hearers, but
~ expounding a certain station denies and affirms, it is
~ possible that there may be in his audience one who has
- never dwelt in that station: what he denies may be
~ affirmed in the station of that hearer, so that he will
imagine that the speaker has denied something which
knowledge affirms, and that he has either e a mis-
take, or fallen into heresy, or even perhaps relapsed
into unbelief. This being so, the Siifis invented technical
" expressions for their sciences which they understood
~  among themselves: these they used as a code, which
. was by their fellow-Sifis, but escaped any
. listener who had never dwelt in the same station. The
- latter then did one of two things: either he thought
- well of the speaker, and accepted him, convicting him-
self of lacking sufficient understanding to grasp his
. meaning; or else he thoughr ill of the speaker, and
~ accounted him mad, ascribing what he said to lunatic
* ravings; and even if he did the latter, this was better
',fn:himrhﬂumljmingmddm ing a truth.,* A certain
- scholastic theologian said to Abu ’I-‘Abbas ibn “Atd:
- “YWhat is it with you Sifis? Ye have invented terms
~with which ye entreat your listeners strangely, and ye
~ * As would have been the case if clear argumentation had
I:amusad.lunnghlmﬂnﬂ:usafnrr&udngmaqum
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. huttoseektomnﬁwc,ortnmml' I
vicious doctrine?” Abu ’I-‘Abbis replied: “We only
did this because we were jealous of tﬂm,mdbmu&e
of His power over us, so that others should not taste
(the joys expressed by) these (terms).” Thmhnbcgan
to recite these verses:

This is the fairest thing that God revealed,
Aﬂd:tmul,gummﬁ:r keep most concealed:
A dawning tru wh::b,luv::hk:,spuhl:ptnlip
Iniumudmmlmpudmdym
And hide it, lest one, knowing naught of things profound,
Uncover it, and with uncouth expressions strip
Its spiritnal beauty: or, not having wit
To understand, nay, not so much as a tenth
He will uhngaﬂmhn&,indpubhshh
.ﬁ.n:d!guumnnc read abroad its lying bands,
And knowledge will be lost forever, and its art
Will disappear, its path buried in shifting sands,
The following verses are also attributed to the same:
When of i
We men wmm%

And dark enigmas: for the tongue of man
so high a truth, whose span
measure; but my heart

Hl:knﬂwnit,:ndlmhnwnnfiumpmm

thrilled and filled

OF THE NATURE AND MEANING
OF SUFISM

I heard Abu ’l-Hasan Muhammad ibn Ahmad al-Farisi

say: ““The elements of Stfism are ten in number. The

ﬁmmﬂa:mohﬂmnfnmﬁmnon,thesmundmthc

understanding of audition; the third is good fellow- '
78 b
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he fo reference of preferring; the fifth
'~ is the yielding up of personal choice; the sixth is swift- =
Thcss of ecstasy; hthﬂt: seventh is the revelation of tl:; -
~ thoughts; the ei is abundant journeying; the nin
B is the y]c.lémgﬂgp of earning; thfﬂ tenth is the refusal
~ to hoard.”
~ Isolation of umﬁmusohu means thatthm thoug&: ﬂt:f
cism or atheism should corrupt the puri e
mly:tfhin one God. The und of mﬁm im-
plics that one should listen in the light of mystical
experience, not merely in the light of learning.” The
preference of si:)&mg means that one should prefer
that another should prefer,® so that he may have the
~ merit of preferring. Swiftness of ecstasy is reali
- when the conscience is void of anything that may dis-
turb ecstasy, and not filled with thoughts which prevent
- one from listening to the promptings of God. The
. revelation of the thoughts means that one should ex-
amine every thought that comes into his conscience,
~ and follow what is of God, but leave alone what is not
- of God. Abundant journeying is for the of
beholding the warnings that are to be found in heaven
and earth: for God says, “Have they not journ
nt:;;linthelan:iimdsucn oijasthc&udofthosﬂ;:e ore
em?”3 and again, “Say, Journey ye on in the land,
mdbehuldhuwthec{ﬂﬁon:g? -4 and the
words “jo ye on in the land” are explained as
meaning, with the light of gnosis, not with the darkness
of agnosia, in order to cut the bonds (of materialism)
- mdtnminthcmuLThcii:ldinnfup earning is with
- a view to demanding of the soul that it put its
~ trust in God. The refusal to hoard is only meant to
~ apply to the condition of mystical experience, and not

a ! Sc. as to the recitation of mystical poetry, where the true
 sense is often at varance with the literal
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g?' ‘Of the
peopllicofthe hdwd.,leﬂ.m -u.--'
the Prophet said concerning l:um “A brand for the,

burning 1™

Chapter XXXIIT - '.
OF THE REVELATION OF THE THOUGHTS

One of the Shaykhs said: “Thtrcmfnu.thndsof.v_
thoughts: EmmGﬁd,fmmanaugd,fmmadf,and~
fmmth:DewLThcthnughtwhchis&anmilsan_
admonition; that from an angel an urge to obedience; =
that&nmse]fthequcstn ust; that from the Devil
the bedizenment of disobedience. By the light of uni-
fication the thought from God is received, and by the
light of gnosis the thought from the angel is received:

by the light of faith (the thought of) the self is denied,
and by the light of Islam (the thought of) the Devil is
rejected.”

Chapter XXXIV
OF SOFISM AND BEING AT EASE WITH GOD

Al-Junayd said: “Sifism is the preservation of the
moments: that is, that a man does not consider what
is outside his limits,* does not agree with any but God,
and only associates with his pmpcr moment3,” Ibn

up of all is not a cription of -
sigon b e ol B £ Sl

e 15 in 45 4 measure -disci
mﬂund:-iﬂ:o&u
‘Sc.hnlmmﬂunsunm

3 “Moment™ here has the mystical sense of the immediate
spmtm.lmdium the mystic only occupies himself with the

8o
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fAtd said: n .
- Abu Ya'qub al-Sasi said: ‘“I‘hcg."fiﬁfi is the man who
" is never made uneasy when aught is taken from him,
‘and never wearies himself with smkiné_grhm he does
~ not possess).” Al-Junayd was asked, *“What is Safism?™
~ He replied: “It is the cleaving of the conscience to
~ God: and this is not attained, save when the soul passes
 away from secondary causes (mbib&?m h the power
- of the irit, and remains with . Al-Shibli was
B asked: %hymthc Siifis called Safis?” Heanswered:
- “Because they have been stamped with the existence
~ of the image and the affirmation of the attribute. If
- they had been stam d with the effacement of the
~ image, only He wo d have remained, Who imposes
~ the image and affirms the attribute, and poured their
~ images upon them,* but does not approve that any man
- whotruly knows shﬂuldhavccimﬁrmgeorittxigute.”
. Abi Yazid said: “The Sufis are children in the lap of
. God.” Abi ‘Abdillah al-Nibji said: “$afism is like
 the disease birsam:? in the first stages the patient raves,
b butwhmthcdjsciscbakesahnldonhim,itmnkﬁhim
. dumb.” He means, that the Sifi at first describes his
 station and speaks as his state demands; but when
revelation is granted to him, he is bewildered, and
~ holds his tongue. I heard Faris say: “So long as ideas
~ appear in a man’s thoughts,3 according to the dicrates
of the soul’s vagaries, he finds it in his heart to esteem
e thﬂfonnﬂmmmdsuitmmthathediwigﬁ:
o but as for attainment, it throws a veil over the means
. of satisfaction, and so he is in the end dumb to every
appetite.” When Al-Niiri was asked about Sifism, he
- said: “It is a divulging of 4 station, and an attainment
. of a stature.” Being asked to describe their (sc. SGfis)
. characteristics, he said: “They brng joy into (the
t Other MSS. read a‘alie-hum, sc. ““accounted the image a fault
" in them™. If this is right, then the following words are perhaps
~ the comment of the author.
3 A mmour of the stomach. 3 Read kbawditiri-&i.
B1




earts (the desire of)

God sa ‘Tnkcmpardon,mdo
hmnimd,andshunﬂf:; orant’.”* By “adivulging

of a station™ hnmﬁns,thattheSuﬁ,lfh:exptews’
himself at all, does so in connection with his own
spiritual state, and not with regard to that of any other
person, theoretically:* and by “an attainment of a
stature”3 he signifies that such a man is transported
by his own state through his own state, away from the
state of any other person. The following verses of
Al-Nari are also apposite:

Thm“ﬁpﬂkmtufthts” m’rmﬁln‘htﬂxh

into ess m u ledst
g s

Can utterance describe l.mutmmhln

Not every man that cries,
“Lo, thus am I!™ Thon mk’sz.uhisanmﬁu;
When deeds have shown
- ‘That so he is, then claimest Thou thine own.

Now it is our intention to describe some of the

stations in the language of the Sifis themselves, but
not at gt _kngth,forwchavennlnveufluﬁ '

W:h rdateufthc&mcumaofth&:ﬁ;rhi only
such as are easy to understand, avoiding enigmas
and fine-drawn allusions, We will commence with

repentance.

Chapter XXXV
THEIR DOCTRINE OF REPENTANCE

Ai-um wuaskﬁd,“Whatismpmunne?"Hcre- i
plied: It is the forgetting of one’s sin.” Sahl, being
asked the same question, said: “Itmnsmsnfnotfor- x

P8 wil 1
* Sc, he talks only nipemumlup:d:mc,mdduqnmpm 3

:mm:tucmn according to a preconceived theory.

3 Or, “a stay™.
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that swcﬂtnmﬁfsuchmaﬂtso y departs
ﬁnmthehmthnthmrmmsmthemmncc
mtamoht,mdoncﬁthmasthoughum:had
- never known it. Ruwaym said: “The meaning of re-
' -'ﬁ;:m:em that thou shouldst repent of re i
' similar in meaning to the saying o Rabi‘ah:

Task on of God.” Al-Husayn al-Maghazili,
ﬂshﬁdﬂcﬁmmg repentance, said: “Dost thou as
. concerning the repentance of conversion, or the re-

pentance of response?” The other said: “What is the
~ repentance of conversion?” Ruwaym answered: “That
_ * thou shouldst fear God because of the power He has
. over thee.” The other asked: “And what is the re-
- pentance of res 2" Ruwaym replied: “That thou
shouldst be as before because He is near
thee.” Dhu ’I-Nin said: “The repentance of the com-
| mon is from ﬂn,thcrtpmu?_mafhth:elxis&om
~ forgetfulness; thcreFeum:.oeo prophets is from seeing
th:l% they are unable to reach what others have at-
~ tained.” Al-Niri said: “Repentance means, that thou
shouldst turn from everything but God.” Ibrihim
i al-Daqqﬁaod Repentance means, that thou shouldst
a face mthnutabzck,evmasthuuhut

formetly been unto Him a back without a face.”*

- “] ask pardon of God for my little sincerity in sa%

Chapter XXXV
THEIR DOCTRINE OF ABSTINENCE

Al—léug;yd said: "Amm wl}eu the hands are
Vo possessions, the heart of acquisitiveness.”
‘Ali ibn Abi Tilib, being asked what the nature of
abstinence is, replied: *“It means, that one does not
~* That is, he then turns to God all the time, just as before he
~ turned away from God all the time.
. 85
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believer orunbeliever.” Yahyasaid: ““Abstinenceisthe
quitting of what may be dispensed with.” Ibn Masraq =
said: “Apart from God, no secondary cause possesses
the abstinent man.” Al-Shibli, being asked concerning =
abstinence, said: “Alas for you! t value is there
in that which is less than the wing of a gnat, that

abstinence must needs be exercised concerning it?”* = '

Abi Bakr al-Wasiti said: “Why art thou so impetuous
over quitting a vile place,* or how long wilt thou bes
zealous in turnin Eg::m that which weighs not with
‘God so much as the wing of a gnat?” Al-Shibli, being =
asked again concerning abstinence, said: “In reality
there is no such thing as abstinence: if one is abstinent =
regarding what does not belong to him, that is not
abstinence; and if one is abstinent regarding what
does belong to him, how can that be called abstinence, =
when it is yet with him and he with it? It consists of
restraining the appetite, being generous, and doing
t is as if he construes abstinence to mean
Jeaving something which does not belong to one:and =
something does not belong to one, one cannot
roperly leave it, because it is already left; while if
soTcthmg does belong to one, then it is not possible
to leave it.

Chapter XXXV'II
THEIR DOCTRINE OF PATIENCE :
Sahl said: “Patience is the expectation of consolation ;

from God: it is the noblest and highest of services.,”
Another said: “Patience means being patient with

' Referring to the well-known Tradition, “This world does :

not weigh with God so much as a gnat’s wing”: pid. Wensinck,
Concordance, p. 200. 3 Literally, “latcine™,

3 These two words imply, first giving away what one pos-
sesses, then restoring what rightfully belongs to another.
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e Wﬂhgﬁum ticntly he bo
o ]:jlrmsnmﬂr:::rcdud
M‘Pgn‘p;umﬁpaml“hnrg?ed i
- Salt¥ said: ¢ “The words of God, Seck aid of patience
andprayﬂt"mﬂ.n,ﬁmkmdofGod,andbe

with God’s command and God’s practices.” Sahl also
~said: ““Patience is blessed, and with it things are
~ blessed.” Abil ‘Amraleshq: commented on the
~ words of God, “Harm has touched me”? thus: “Harm
- hastﬂﬂchtdmﬂ,indtﬂ ht me patience, because Thou
~ art “the most merciful of the merciful’.” Another said:
1 “He (sc. Job) was only impatient for God’s sake, not
_ on his own account: this was because the distress had [
tal:cnsudlahuldafhlsbod}f that he feared his reason .
fail.” They quote the following verses of Abu \
Sumniin in this connection:

Well have I quaffed time's water-skin,
.ﬁndusmdnﬂm;uymd?nm,

Yea, 1 bave pressed its
Mylmnndmkdmtﬂuydmm

] Of griefs, w :hdnnk.mg,fmmm sea
- Of patience I have filled it g
. Andpanedubutm‘zaﬁujr.
‘ With I am shod, and roll
ime’s chances round me for a dress,
-~ Have O my soul!
thou wilt perish of distress.”

Suhmm:zmm
Wuuldmah,hhuahu:ﬂnngn::rm
.&ndmh:immughtﬁ




Chapter XXXV'III :
THEIR DOCTRINE OF POVERTY -2

Abi Muhammad al- Jurayri said: “Poverty means thab— - B
one should not the non-existent until one has
failed to find the existent.” He means, that one shuu.ld
'notmkthcmunsnfsustmmcc,unlmoncfmrsthxt
he will not be able to perform a religious duty. Iba
al-Jalla said: “This is poverty, that there should be ~y
nothing that is thine; and even if there is something, =
that it should not be thine.”* This saying bears the
same meaning as the words of God, “ And they prefer
them to themselves, even though there be poverty
them.”* AbuMuhammad Ruwaymibn Muham-
mad said: “Poverty is the non-existence of werycxmtmt =
, and the nment of every lost thing.”
Al-Kattdni said: “Whenamnlstrul}rmnﬁednf(}od, =
then he is truly rich in God: neither of these states is '1
complete without the other.” Al-Niari said: “The
description of the poor man is, that he shoulduﬂsgget
when he possesses nothing, and generous and h
whenh%ﬁa 5 Dm:c-fthc reat Safis
id: * rmmmfﬁrlddmeasf,mﬁalmfﬂb- £
bidden to ask. So the Prophet said, ‘Ifhehadadmd
by God,Gﬂ-dwnrulclhave fulfilled 1t’3mdn:ntmg that
he would not so adjure.” Al-Darrdj said: “T examined
the sleeve of my master, looking for a kohl-box, and
I found in it a piece of silver. 1 was astonished thereat,
and when he came I said to him: “Lo, I found a piece
(of silver) in thy sleevel” He rcgljcd- ‘I have seen =
it, Give it back.” Then he said: “Take it, and huy
something with it.” I asked: ‘“What was the
of this piece, in view of the rights of Him thou wor-

i S, ﬂuttbmnhuuldstmﬂlﬂmckmltubdmmm _'_.
others, and so give it away. 8. lix.
Shﬁmuus%udmon MWmsmck, .D: 159,
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: y\:llow nrwhtte mthlswn:ld, save this; and
Tintended to make depnmmnthultshouldhamﬁaped
- in my winding-sheet, so that I could give it
74 ‘t’D Gﬂd’ »

' -'_ I heard Abu "I-Qasim al-Baghdadi tell the following
- anecdote which he heard from Al-Dawri: “On the
- night of the festival®* we were in the company of Abu
- ’I-Husayn al-Ni, in the Shinizi [mosque. A man came
~ 1:15 to us and said to Al-Nuri, *Master, tomorrow is

e festival. What wilt thou wear?” Al-Nari began to
mcm: these verses:

‘Whumbcwﬂtthuupntun?‘
Thcmbchgtwmc,Whuhuhpouﬁfnrm:
iﬂmmy:hm:rpoum Pmranﬂthby
tence are m cover
.e'h.h.:n:i:pI thltmntywuy%mlnvu
Can there be finer garb to greet the Friend,
visit Him, than that which He doth lend?

Thou, m Erpacmmn.mmtm:.
— Eachmnmmxgan of and fear:

: But while [ may behold hear thee, all
My days ace glad, and life's a festivall®™”

~ One of the great Sufis3 was asked: “What has pre-
- vented the from bestowing nfthesuperﬂuﬁmf
 their possessions upon this sect?”
- thing 'Ihcﬁtstts,thntthmwhchrheyposmswmt
_---- nuwrheﬁﬁﬁsareﬂ-ﬂdstlect;andthatwhich
s been chosen for the people of God is accepted (by
God) but God only accepts what is good, The second
thatth¢$uﬂsmdcscrvmg(afthcdmnemwmd}
- and so others are not permitted the blessing of having
- helped them, and the reward on their account. The
;hudm,thatthcymmmdcdforsuﬂ'mng.mdthm

=§er ﬁmmmwmm
5’;'1; -
-3 The commentator assigns this anccdote to AbG Sa‘id al-
~ Kharriz, quoting Qushayri, Risdlab, p. 160 (ed. Cairo, 1284).
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re God rc‘ﬂ:ntsthc.l.'l:be:mg pndmnrdu at His
mtmﬁnngunmmgthmmybemalmed. Firis told
me the following: “1 saw a certain poor man,’ who
bore the marks of hunger, and I said to him: “Why

dostmuunntaskofmm,ﬂmthcymygwethmt&
cat?’ He replied: ‘I fear to ask them, lest they refuse
me, and not prosper. I have heard that the Prophet
md,lfthebc.gguwucsmu:rc,hcwhumﬁm&dm

would not prosper’.”

e

‘. | o

R |-
Chapter XXXIX -
THEIR DOCTRINE OF HUMILITY

Al-Junayd was asked concerning humility, and he smd' e
“It consists of lowering the wmg‘ and contracting
the side.” Ruwaym said: “Humility is the abasement
of the heart to Whﬂknowcﬂ:theumbm“Sahl
said: “The pm:femon of the recollection of God is

€O Pc:fecnon of humility is being =

II'nil.a*u,-.Ll pleased w:xh Gﬂ-d. Another said: “Huomility is
the truth from the Truthfor the Truth.”3 2

~ Another said: “Humility is pride in constric-

tion, adhering to submission, and shouldering the bur-

dens of the people of religion.™ ¥

Chaprer XL
THEIR DOCTRINE OF FEAR

Abi ‘Amr al-Dimashqi said: “The man of fear fears

himself more than he fears the Enemy.”+ Ahmad ibn

al-Sayyid Hamdawayh said: “The fearful man is feared
T Sc.a Sofi

*CLS.xv.8 This is the
; XV, it,:?rj (&r’inmmmphor&uhnmﬂlty

4 This nﬁl:unad Sarrij
T an;llngu by j (Kitdb al-Lamd', p. 61) to
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ibn al- Jalld said: “ The fearful man is he of whom are re-
- assured the things that cause fear.”* Tbn Khubayq said:
- “The fearful man is subject to the conditions ot each
| (mystical) moment. At one time he is feared by the
- things that cause fear, and at another they are reassured
. of him.”3 The man who is feared by the things that cause
~ fear is one over whom fear prevails to such an extent
- that he becomes entirely fear, and ing fears him.
~ So it is said: *“Whoso fears God, is fi by every-
- thing.” The man of whom the things that cause fear are
~ reassured is such, that when those things strike against
~ his recollections, they have no influence over him, for
~ the fear of God causes him to be unconscious of them;
- and when a man is unconscious of things, they are also
. '%unmthfcious of him. The following verses give point
R to) :
- Him the fire burns, who doth the fire discern;
. But he who is the firre—how shall he burn?

.~ Ruwaym said: “ The fearful man is he who fears naught
~ but God.” He means, that he fears God, not fﬂrijs
- own sake, but in reverence to God. Fear for one’s own
- sake is only fear of the issue. Sahl said: “Fear is male,
~ and hope is female.” He means, that of these twain
- are born the realities of faith. He also said: “If a man
~ fears other than God, and hopes for God, God gives
- him security for fear, and he is veiled.”
- ' Reading with V., though the other reading, “created things”,
' '%Yﬁﬂgﬁnnﬁmm To this authority Sacrij (. cit.)
: . 10 o 3 %
7 the saying given a little later Knﬂbi&lmlumm
B 1 Thi sa_fmgm‘quumdb{-,&:ﬁi Joc. ¢it.), and I have now
preferred the reading of N.V.B., which also has the support
of A.B. of Sarrij.

R




Chapter XLI
THEIR DOCTRINE OF PIETY

Sahl said: “Piety consists of contemplating the states
on the footing of isolation.” He means that one should
fear what is other than God, having;cd?s'ein(iﬂ&,;
and finding pleasure in Him. God’s words, *“ Then fear
God as much as ye can”,' mean, Fear Him with all
your power. Sahl said: ““As much as ye can’ exhibits
Mﬁd and wmtlof him.” Muhammad ibn Sinjan? sas;ii .
“Piety means leaving everything except God.” e
ﬁﬂd the words of God, “But the picty from you
reach to Him”,3 as follows: “This 1s, ion
and sincerity.” Another said: “ The foundation of piety
is the avoi of what is forbidden, and disassocia-
tion from the soul: the more they have done without
the pleasures of their souls, the more they have attained
certainty.” These verses are attributed to Al-Nuri: '
g O God, I fear Thee: not because
. 1 dread the wrath to come; for how

Can such affright, when never was
A friend more excellent than Thou?

Thou knowest well the heart’s desi

Th:m:r:tpu.znscuf:ht ind;
And 1 adore thee, Light Divine,
Lest lesser lights should make me blind.

Chaprer XLII

THEIR DOCTRINE OF SINCERITY

Al-Junayd said: “Sincerity is that whereby God is
desired, whatever the act may be,” Ruwaym said:
“Sincerity is lifting one’s regard from the deed.”

' 8. Ixiv. 16.  * Some MSS. give Subbin. 3 S, xxii. 38.
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 Therd Finstchbcthat:numbcrof
* Khurasin came to Aba Bﬂkral-Qahtabl, who addressed
~ them thus: “How commandeth you your Shaykh?”—

- meaning Abu ‘Uthman. They answered: “He com-
~ mands us to be obedient much, but always to k

- sight our shortcomings therein.,” Abd Bakr ed:
~ “Fic on him! Does he not command you to be uncon-
~ scious of your obedience, in the vision of Him Who
- is the Originator of your obedience?” A man said to
- Abu ’l-*Abbas ibn “Ata: “Whar act is sincere?” He
~ replied: “That which is free from faults.” Aba Ya‘qub

~al-Siasi said: “The act which is truly sincere is
which is known neither by any , to record it, nor
by any dml,tumm:ptlt,nu themnl,mmke

uut He:nmsthntammmustdcmchhmmelf

entirely for God’s sake, and turn from the act to Him.

Chapter XLIIT
THEIR DOCTRINE OF GRATITUDE

~ Al-Harith al-Muhasibi said: “Gratitude is God’s in-
crease for the grateful.” He means, that when a man
'Jsgrntcﬁﬂ God augments his b , and so he is
L %ﬂu in gratitude. Aba Sa‘id Kharriz said:
- de means acknowledging the Benefactor, and
- confessing (His) lordship.” Aba ‘Ali al-Rudhabiri
said:

If all my members had a tongue
To laud Thee for thy bounteous care,
Each anthem would new bounties bear,
And Thy whole praise be never sung.

- One of the grear Sufis said: “Gratitude consists in
demmdethm h the vision of
the .” Yahya ibn Mu‘ddh said: “Every
. benefaction from God necessitates gratitude, and this
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Abu ’I-Husayn al-Niiri:
Lord, I will thank Thee: not thar 1
Can e'er requite Thy love thereby,
But that it may be said of me,
“He took 's bounties gratefully.”
Each glorious hour I spent with Thee
Has now become my memory:
For this is gratitude’s last treasure,
The joy of recollected pleasure.

One of the great Safis used to say in his prayers:
Nanbas

“0 God, Thou knowest that I am not able 3
Thee according to all Thy bounties: wherefore, I pray
Thee, thank Thyself for me.” 3

Chapter XLIV
THEIR DOCTRINE OF TRUST

Sari al-Saqati said: “Trust is the stripping off of power
and strength.”* Ibn Masriiq said: “Trust is resignation
to the course of the decrees of fate.” Sahl said: “Trust
is being at ease before God.” Abii ‘Abdillih al-Qurashi
said: “Trust is abandoning every refuge except :
Al-Junayd said: “The reality of trust is, that a
should be God’s in a way he has never been, and that
God should be his as He has ever been.” Abu Sa‘id
al-Kharriz said: “The Lord granted sufficiency to the

people of His kingdom, and they dispensed with the
stations of trusting in God in order that He might

suﬁici: themf : for how unse:mly;ﬂs; tl:u'ng it is for the
people of purity to make stipulation.” He regards
putting one’s trust in God forE:hc sake of being suffi-
ciently supplied as a stipulation that God will do the
necessary supplying.? Al-Shibli said: “Trust is a 3
seemly mendacity.” Sahl said: “All the stations have '
¥ '_Brﬂyiﬂg,mdhdi:ﬁng,ﬂmx“thmhnupuwuo:smgth. :
- save with God". 3
* And therefore 2 debased form of trust.
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- ce Wi erstothttmstthztm
. :'ofmm(fmﬂod},nmthcuustthatmformﬂimmtf
s gtﬂomﬁod) that is, the tmstthntseeksnommmgﬁc
m God. One Safi said: “Trust is a secret

~ only by the servant and God.” This saying has the
~ same purport as another, attributed to one of the great

Sufis: trust is the abandonment of trust, and
that means, thatGodshguldbcumothunachm
~ when were not rought into being.” A
Safi sﬁf to Ih.tahimyz-__@awwis “To ‘ifhﬂ.t h:asgr:]:y
- Sifism brought thee?”” He answered: “To trust.” The
- other said: “Fie upon thee! Thou still strivest for the
-~ comfort of th .” He meant that putting one’s
trust in God otﬂnt’smaakcmmm:iyam}rnf

- guarding against some unpleasantaess that might befall.

2, Chapter XLV
¥ THEIR DOCTRINE OF SATISFACTION

- Al-Junayd said: “Satisfaction is the relinquishing of
| Eree-wzll." Al-Harith al-Muhidsibi said: * ction
~ is quietness of hcart under the course of destiny.”
- Dhu *I-Nan said: “Satisfaction is the heart’s delight in
v the sage of fate.”” Ruwaym said: “Satisfaction is
Eauonnf thndmaﬁ(ofy&)d) with joy.” Ibn ‘Atd
said: “Satisfaction is the heart’s regard for what God
: 'chmefo:Hmservmtatthnbegmmngofnme.for
~ what He chose forhim is best.” Sufyiinsaid in Ribi‘ah’s
: hz:nu% “O God, be pleased with me!” She said to
~ him: Anthonnutashnmﬂdmaskfurtheg
of One with Whom thou art not o
 Sahl said: “Whmsauaﬁ.mnmummd (divine)
- pleasure, then is contentment constant: and *
- cheer for them, and an excellent resort’.”” He refers
~ in these words to God’s saying: “God is well-pleased
F 8. xiii. 28,

93




G 4 : .. ,..-._ .anﬂ . ! .. e
. that sausfacnmtianqm world beneath the courses of
- the (divine) decrees bequeaths (divine) pleasure in the
world to come with what the * have noted. God
~says: “And it shall be decided i e
and it shall be said, “Praise belongs to God, the Lord
of the worlds’.”3 This is the declaration of the mono-
theists of both parties, the people of heaven and the
people of hell: as for the unbelievers, they are not per- e
mitted to speak the “Praise’, for they are veiled. The
following verses of Al-Niri are apposite: =
Ahthﬁs&c&misahitm?ﬁnl?&,w i =
Quaffed by contentment, when lifes dark commo!
Is reckonbgd for a pleasure: but it brings
The revelation of most holy things,
Ev'n to God's Presence. gm barren beast

Most greedily at pasturage doth feast.*

Chapter XLV

THEIR DOCTRINE OF CERTAINTY

Al-Junayd said: “Certainty is the removal of doubt.”
AL-Nar said: “Certainty is contemplation.” Ibn ‘Atd
said; “ inty is that which is not touched by opposi-
‘tion through all the time.” Dhu ’l-Nan said: “Every-
thing which the ecyes see is related to knowledge, and
that which the hearts know is related to certainty.” 3
Another said: “Certainty is the eye of the heart.”
‘Abdullah said: “Certainty is the joining of the interval,
and the severing of what is between the interval.”
These words bear the same meaning as those of “SS=
* 8. v.119. * Sc. of the recording an 3S. =
*muﬁmmmmm nl;:scz]:imun:x:;h’thg;é
brilliant flashes of poetic inspiration which are so of
Arabic poetry, but so im to reproduce in : the

*

of a su mummtinmafamﬂhrrmtm' S
mm As we would say of a useless It cats '
its head off”: and so the comparison serves as an tion
to the life of abstinence and contentment,




= o _ ._

j’Iﬂrd cammgfﬂnh” * his vision was joined with
tbemsem,audthcvcﬂsbmwmmh;mandthenmm
were removed. Sahl said: “Certainty is revelation.”
So another said: “If the veil had been lifted, I should

~ not have had greater certainty.”

Chapter XLVII
THEIR DOCTRINE OF RECOLLECTION

: Real recollection consists in forgetting all but the One
recollected. So God says: “And remember thy Lord

~ When thou hast forgotten™,* that is, when thou hast
A fu:gaumwhﬂtunutGﬂd,thmthouhmmmhuud

God. The het said: *The solitary ones have the

! ence.” They asked: “ Who are the solitary ones,
- O Mess of God?” He answered: “Men and
women recollect much.”3 The “solitary” is he

- who has none other with him. One of the great Sifis
said: “Recollection banishes forgetfulness; and when

- forgetfulness is removed, then thou art a recollector,
- even if thou art silent.”4 The following verses are

& ascribed to Al-Junayd:

1 recollected Thee:

Not that my memory

The twinkling of an eye
Suﬂ'eredThﬂtnslipby

I recollected Thee:

But naught can easier be
Than the light-uttered word,
Forgotten soon as heard.

&% 1 heard Abu ’-Qasim al-Baghdadi relate that he asked

one of the great Sifis: “ ails the souls of the
gnostics? They loath recollection, and find joy in
! In the famous Tradition: cf. supr. 38, xwiii. 23,
3 For this well-known Tradition and its interpretation, #id.

Lane, s.v
45c.tr£d'mm]]mdou_mt on the spoken word:
this is the purport of the verses which follow.
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Vreflection: and et reflection does not bring to an

settlement, while recollection has com tions which
give joy.” He replied: “They make light of the fruits
of recollection, for these do not transport them away

from their sufferings. Their pride is in the honour that

lies beyond reflection, and which has made them
oblivious of the pain of their endeavours.” By sayi
that “they make light of the fruits of recollection” he
img]jes that these fruits are all pleasures of the soul,
and the gnostics of course have turned away from the
soul its pleasures. Their reflections, however, are
upon the majesty, awe, favour and goodness of God:
they reflect on what they owe to and so reverence
Him, while they turn away from the consideration of
whatever merit they may have before God, respecting -
Him. For the Prophet says, speaking on the authority
g{fGﬁ:“Eamissnmpﬁdw&hm ing
e he forgets to pray to Me, 1 him a nobler

gi&thanthntwhichlacmrdtutﬁ?whu ition
Me.” This saying may be interpreted thus: if 2 man

is 50 occupied with the contemplation of My majesty
that he for to recollect Me with his tongue....For
the s recollection is entirely petitioning: more-

over, the very mnt?&lslatiun of the majesty bewilders

him, and cuts him off from recollecting God. This is
the sense of the Prophet’s words, “I cannot reckon
the Jﬁmisnz that is Thine.” The following verses of
Al-Niri are quoted in this connection:

So passionate my love is, I do yearn

P";‘:hcpHg mc:.'l;’;j" constantly in mind;
But O, the ecstasy with which I burn
Sears out my thoughts, and strikes my memory blind!
And’Imlf‘ wept fa
is s away: now far,
My lover muds?:nndw:ﬁ'dm: Ry o

Dfmumqiaswcptnpinhnpemﬂ&m.' !

- I]:II?E'“ to make clear the implication of “now far,
now near™: ires hope that God may favour, while
nearness causes fear of God’s majesty., '
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"-H.'l mng mntﬂmp
o thtsstatemmt:sattestedh the words of God:
- “They say, ‘We bear witness t thou art surely the
- Apostle of God’...and God bears witness that the

~ hypocrites are liars.”* God accuses them of lying,

- even though the statement they make is a true state-
~ ment, because it is not based upon contemplation.

Z Annth:r&md “The heart is fmf' Eﬂmmp]au;}z,u the
tongue for making expression o contemplation:
. fagwmupmsi?;lmthﬂutha contemplated,

~he is a false witness.” One of the great Sufis wrote:

Thou art my troubler, Lord, not memory,
For Thou wouldst nllmmotjroﬁ:ufmr_
Memory’s a veil, and with thought unite
‘To blind my heart, and hide Thee from my sight,

Thisisthtin:crpmmﬁm:kmﬂaﬁinﬂistheamihne
~ of the recollector; therefore, if 1 am absent when I
- recollect, the absence is in myself, for it is 2 man’s own
TS i;zalmmthztvmih:mfmmthﬂmntcmplﬂm ufius
R ti said: “I accompanied a
the desert, and o that whenever he ccted
- God, his colour changed to white. I remarked: “This
is marvellous, Evmynm:thmrmnﬂantestﬁnd,thy
- covering alters and thy description is changed.” He
- replied: “My brother, truly, if thou wouldst recollect
- God as He should be recollected, th covm%
~ would alter, and thy description be « 2
- be began to sing:

S0 we remembered—yet oblivion

Was not our habit; but a radiance shone,

A magical breeze breathed, and God was near.
Then vanished selfhood utterly, and 1
Remained His only, Who with tidings clear '
AttﬂtﬁHﬂBmg,mdhkmuﬂ:ﬂnhj’ y

* 8, Ixiii. 1. —
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; “;‘,-*5 ving _ 0 ‘Atd may :5.*1';"?‘6;"-
Rmhmnmhofdivmsb:ﬁ,lhu_ld._ —
The first by love and longing is controlled;
The next is the associate of the soul,

And with it mingles, as the lifeless whole
1Is by the spirit quickened unto breath;
The next strips off the spirit, and deals death
Now hidden, now discovered; the last towers
O Dbt s et e e i
5 i thwsh_t.{tqﬂ,ﬂ#ri
The heart’s eye then beholds Him, and doth scorn
Remembrance, as a burden hardly borne. : A
He divides recollection into several classes. The first is
thc:woﬂectiuuufthchmrt,mqnjngthﬁt.ﬂmﬂn;
recollected is previously forgoueu,mdthmm:m~
bered; the second is the r ollection of the qualities

of the One remembered; the third is the contemplation

of the One remembered. By this last, a man passes

away from recollection: for the qualities of the One

remembered cause you to pass away from your own
qualities, and so you pass away from recollection.

Chapter XLV1IT
THEIR DOCTRINE OF INTIMACY

Al-Junayd was asked: “What is intimacy?” He re-
plied: “Inti isthcrcmavalofncwousness,tog:therj
Emh rh:peg;mw of awe.” Nervousness is mmg:f;

¢ means, use is more prevalent than 3
Dhu ’I-Nin, bemgh?s’iad the same question, said:
“Intimacy is the lover’s boldness with the Beloved.”
His saying has the same purport as the words of God’s
mei (Abraham): “Show me how Thou wilt revive
the dead”® and the words of God’s Conversant

" Some MSS. read * "z it is, however, quite clear that
" ¥ more appropriate, * 8. id. 262. =

g8
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:an- ths Ii-mgylna :_:':i"I‘h'#E.‘”
“Thou wilt not see Me”, is as it were an
_g se,? ",“'I'hnu:.rtnotablc.”aﬂadﬁhlmﬂ-
- Maristini was asked concerning intimacy, he said:
'“It'-iﬁth:ﬁ‘& joyiuthe?clu‘:h&d." S_hihﬁwasagﬁkad
~ the same, and he replied: “It is thy estrangement from
thyself.” Dhu ’l—I\[I,ﬁn said: “The lowest station of
- intimacy is, that 2 man should be cast into the fire,
~ and yet not be made absent thereby from Him with
Whom he has been familiar.” A certain Sifi said:
~ “Intimacy meaans that a man should be so familiar with b
. recollection,? that he is absent from the vision of (all) =
- others.” Ruwaym is quoted in this connection: -
g~ Thy beauty is my heart’s deli :
- A mmgaymin:tmgumsmm’ gly: =
Thy love hath set me in Thy sight, '
Estranged from all humaniry. e
E T ik ey tiogs foom the Fricad -
I_ “Bchuiald,asl-!:htthpmmisndthn:. oy .
a Thou shalt attain, and gain thy end.” el
. Wherever Thou mayst chance to light, =
= O Thou Who art my soul’s intent! -~
! Thou comest clearly to my sight,
And in my heart art immanent,

ksl
4 L

N

% Chapter XLIX
THEIR DOCTRINE OF NEARNESS

Sari al-Saqati was asked: “What is nearness?” He
replied: “It is obedience.” Another said: “Nearness
- towards Him,* and submissive before Him: for God
= * S, vil. 139. -

~* An excuse, that is, for not granting his prayer, as Abmaham’s
. wWas *

3&05(}0&.

* As a lover is presumptuous towards his beloved.
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~ says, “Adore and draw mﬁh " Ruwaym was asked

concerning nearness, and he said: “It puts to an end
every obstacle.” Another, being likewise asked, ISR,

ied: *“It means that thou witnessest what He has
done with thee.” The meaning of this saying is, that
thou seest His acts and bounties towar and
therein art unconscious of thy own actsand endeavours:
or it may also imply that thou dost not consider thyself
as the agent, according to God’s words, “Thou didst
not shoot when thou didst shoot, but God did shoot”,
and, “Ye did not slay them, but it was God Who
slew them.”* Al-Nari wrote the following:

1 had supposed that, having passed away
From #lfiucummuml should blaze
A path to Thee: but ah! no creature may
Draw nigh Thee, save on Thy mﬂtﬁd WAy,
I cannot longer live, Lord, without :
Thy hand is everywhere: I may not flee,

Some have desired through hope to come to Thee,
Andﬁmhstwmu&zmthcmthﬂrhighduigm
Lo, I have severed every thought from me,
And died to selfhood, that I might be Thine,
How long, my heart’s Beloved? I am spent:
I can no more endure this banishment.

This is the interpretation: My state made me suppose
that t:rﬁ concentration on Thee and my garisjng-r;gw?a}r
from all other than Thee was 2 means of

wing near
to Thee. But concentration and passing-away are at-
tributes: and nearness to Thee is not attained through
anyatu‘ibu:cofmine,butnﬂythmugh'rhﬂc,inmg: i
as 1t proceeds from Thee. He continues: Some people
have sought to come near Thee by virtue of their deeds
and acts of obedience, and Thou didst join them to
Thee of Thy bounty. I have no deeds whereby to
draw near to Thee, and I am perishing of my longing
to be near Thee: yet I have no means of m to SR
come thither. The following verses are also by Al-Nari:
8. xcvi. 19, 3 8. wiii. 17. :
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- Bright with new miracles that never end.*
~ He says: Whenever I despair as far as concerns myself,
- the bounty which He has displayed restores me from
- my despair,

Chapter L
THEIR DOCTRINE OF UNION

- Union implies being inwardly separated from all but
~ God, seeing in —in the sense of veneration—
~ none but God, and listening to none but God. Al-Niri
- said: “Union is the tion of the heart and the
- contemplation of the conscience.” Revelation of the
~ heart is illustrated by the words of Harithah: “It was
- as though I beheld the Throne of my Lord coming
- forth™,* while contemplation of the conscience is in-
~ dicated by the Prophet’s saying: “Worship God as if
- thou seest Him”,3 and the words of Ibn “‘Umar: “We
- were beholding God in that place.”” Another said:
~ “Union is when the conscience arrives at the station
- of oblivion”, meaning that veneration for God distracts
- from the veneration of aught else. One of the great
~ Sufis said: “Union is when the servant witnesses none
~ but his Creator, and when no thought occurs to his
- conscience, save it be of his Maker.” Sahl said: “They
- were moved by the affliction, and were therefore in
~commotion. If they had been at rest, they would have
- attamed tlmon_”
* 1 omit the philological note.
* Vide p. 7, supra.
3 Fmtﬁs-ﬁmmTudiﬁuu,leuslhn,Jaﬁ, L p. 158,
4 For the full narrative, side p. 119.
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THEIR DOCTRINE OF LOVE

Al-Junayd said: “Love is the inclination of the heut”" .
that the heart then inclines towards God and -
w]:m.tisofGod,wuhnutﬁnydfmt. Another said:
“Love is concord”, that is, obedience in what God
commands, rd'mmng&umwhat He fnrb:ds,nndsaus-s .
faction with what He has decreed and ordained.
Muhammad ibn “Ali al-Kattani said: “Love means pre-
ing the beloved.” Another said: “Love means ;_:urc—.'.
what one loves for the person whom one loves.”
Abu Ahdl]]ihnl—»Nlbi]I said: “Love is a pleasure if it
be for a creature, mdmanmhﬂaﬂunththtfarth:
Creator.” By annihilation he means, that no Pﬁﬂﬂﬂﬂl
interest remains, that such love has no cause, and that
the lover does not ist through any cause. Sahl
said: “Whoso loves he is life; but whoso loves,
he has no life.” Bythcwmds“hemhfe”htmmns‘: 105
that his life is agreeable, because the lover finds ht
in whatever comes to him from the beloved, whether
it be loathsome or desirable: while by “he has no life™
;:lcm:ansdthat,?_shemwersat tﬂmchwhif:ﬁhg
oves, and ever prevented from
attaining it, his w hfclslost. One of the great
Siifis said: “Love is a pleasure, and with God there 15
no pleasure: for the stations of reality are astonishment,
surrender and bewilderment. The love of man for God
is a reverence indwelling in his heart, and not coun-
the love of any other than God. The love of
God for man is, that He afflicts him, and so renders
him impro furm;yburmm.'rhls:sthesme
Godswn : “And I have chosen thee for Myself”.”*
By the words “renders hlm:.mprupﬂrfuranjr butHlm
! Some MSS. add “other than God”. .
5. xx 43,

.

.J
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k at 3 Pﬂnmm where-
1€ mayzttcndtoothﬂtthmgs, j'hnedtn
ial conditions, DneofthtSuﬁssn& “Love is
- of two kinds: the love of confession, which bclm%:
Cto elmandmmmnnahkc,andthcloﬂofmmy

_ the sense of attainment. With this latter there is no
- consideration of self or other creatures, omfsecnn.dnry
causes nrnondmons,ﬁcu:thm:samﬂlab&o
 the consideration of what is with God and o Gﬁﬂ
~ One of the Sifis* composed these verses:

Two ways I love Thee: selfishly,
And next, as worthy is of Thee.
"TusdﬁshlovethtIdu

Save think on Thee with ev
"I':spumtlw:whm'l‘huu

The veil to my
Nntmm&th: mmﬂhﬁ
Thmemth:pmiubmh,lm

-r ‘Abd al-Samad said: “Love is that which renders
Hmdanddmf it makes blind to all but the Beloved,
0 that one beholds no objective butHlm.'Iherphct
md Thy love is a thing which renders blind and deaf.”
- He also recited the following verses:
Love deafens me to every voice b, =2,

Was ever love so strange r
Lowve blinds me, and on Hior

Inwhliqumd.behg
alsurnmad

r

[ -|

‘M&mmm mn'humdmﬂibﬁh,th:
an-mystic. A literal version mhﬁui[.#

it} . Rabi" 1 h here reproduced
Voo A koo s b L Fis
af foe 5 P 234,

7-2
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Now the in p
 technical terms which they und

which are scarcely used % We will
forth such of these as may be convenient, illustratin
their meanings with word and phrase. In this we
merely aim at ining the meaning of the several
expressions, not the experience which the expression
covers: for such experience does not come within the:
scope even of reference, much less explanation. The
real essence of the spiritual states of the Safis is such
that expressions are not adequate to describe it: never-
theless, these expressions are fully understood by those
who have experienced these states., g

Chapter LII

THEIR DOCTRINE OF DETACHMENT
AND SEPARATION

The meaning of detachment is, that one should be
detached outwardly from accidents, and inwardly om
compensatiogs: that is, that one should not take any-
thing of *s of this world, nor seek any com-
sati e has thus forsworn, whether it
of 1al; but rather, that one should
do this duty to God, and not for any
other reaso urther, it means that one’s
conscience tached from the consideration
of the various nd states in which one lodges
from time to time, in"“%.: sense that one feels no satis-
faction or attachment to g -
The meaning of s ion is, that one should sepa-
rate oneself from all forms, and be separated in the
states and one in the acts: that is, that one’s actions
should be wholly unto God, and that there should be
in them no thought of self, no respect of persons, and
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compensation. Momum:,on:shuu.ld‘he“
ted in the states from those very states, and so
realise any state at all, being entirely absorbed
 theref; m the vision of Phn&oWhoma ints the
states: in being separated from rms,' one
hnuldnﬂthnrummtewﬂthmnormkmbe
- estranged from them. It has been said: “Detachment
- means that one does not possess, sc[;:arauunmnﬂ.nsthat
2 is not possessed.” The following verses of ‘Amr

- ibn ‘U&mnn al-Makki illustrate:

z “alouemnllhusu&'mng because he cannot
anywaynfma:hmghmqrm " % 1ot rest in
an g short of it. The man w s from his
in lonely ecst ot feel this
4 ma]f he who “br ing bonds
-se]fhnnd"thm ugh passing ¢ .clt is the man
;mandhmughtnm(hyﬁ aheisalone with
‘the Reality. f""'..
E ‘E‘ridmtlrwﬁhﬂmm“nt&tmm".
- * This appears to be the inteation of a very obscure conceit.

i
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Chapter LIII
THEIR DOCTRINE OF ECSTASY

is a sensation which encounters the heart,
whether it be fear, or grief, or the vision of some fact
of the future life, or the revelation of some state be- .
tween man and God. say: “And it is the hearing
and sight of the heart.” God says: “For it is not their
eyes which are blind, but blind are the hearts which are
within their breasts”,’ and again: “Or gives ear, and
1s a witness thereto.”™ If a man’s ecstasy is weak, he
exhibits ecstasy:3 this “exhibition” is when that which
he feels inwardly is manifested outwardly. If, how-
ever, his ecstasy is strong, he controls himself and is
ive. God says: “Whereat the skins of those who
ear their Lord do creep, then their skins and their
hearts soften at the remembrance of God.”4 Al-Niri
said: “Ecstasy is a flame which springs up in the secret
heart, and appears out of longing, and at that visitation
(warid) the members are stirred either to joy or grief.”
They have said: “Ecstasy is akin to passing-away
awidl ), whﬂ; gy~ ~ 15 stable and does not pass away.”
fullmz; 're by Al-Junayd: N
clighteth he '
1 in it his rest:
\.‘ uth cometh, ecstasy
‘possessed.

. 5' wle da K .JI
term fawijud, ificial ecstasy”, is fully discossed
explained by j in his Kitdh al-Lamd", pp. 301 ff. See
! s summary, pp. 78 f. i
% S, xxxix, 24
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mm}ﬁgvﬂhﬁﬁa ]' r
. might reality

o el e
: AT in ecstasy,
Whereof the flame is but the imagery
Of a defeated incapacity.* .
Ecstasy touches but the forms, which flee
Before His radiant divinity,
DA:ﬁ&];mm bﬂm,ﬁgﬂf?mjr

ght In ecstasy; but, woe 1s me,
Now here I was, now there. Then, to my glee,
o me an attestation, free
Of all but the Attested: ecstasy
Was swallowed up, and

- One of the Sufis said: “Ecstasy is the glad tidings sent
- by God of the mystic’s promotion to the stations of
~ His contemplation.” Another said:
Whorwih ek By bevogii
Shold o iy Bowstl e i
Sweep clean my spirit of its every trace.
When first He came to me,
When first He stirred my soul to ecstasy,
1 knew that He would bring
. Gifts far beyond the mind’s imagining.*
- Al-Shibli wrote the following:
' 1 hold that ecstasy is doubt
If it spring of witnessing :
Al wuﬂ;hmmg
When Truth its witness clear doth bring.

- ! Thatis, an inability to attain the higher statc in which ccstasy




1 by the mystic,

of o ing cause or 3
preserving manner,” and eatirely unable to discriminate
concerning what comes upon him: he may even com-
mit § ing which will earn him the disapprobation
of thoscwhndunntuqdumdhismndiu%g.dd’ﬂ?hm,h: 3
ho‘wcve:,thenvmtumg‘ forces have subsi =
returns to his normal self. These forces may consist >
cither of fear, awe, reverence, shame, or the like. An
i ion is provided by the story of Abi Lubabah?
ibn Mundhir. The Band Qurayzah wished to consult =
him, when the Pro het required them to submit to the
authority of Sa‘d ibn Mu‘adh: and he pointed with his
hand to his throat, implying slaughter. Then he re-
peated of what he had done, realising that he had been
unﬁithﬁﬂmGod-deisﬁpmﬂe:mdhtmtaway = %
dinmaed,mdﬁmﬂyﬁedhimdfuptonnenfthc
Eillz.rs_of the mosque, saying: “I will notlmvamy,]‘:lm =
ere until God forgives me for what I have done,” He _
didthinbnmusenf?hnfﬂtof God which overmastered
him, and revented him from going to the Prophet as :
he should have done, according to God’s command:
“And if they, when they have themselves,
come to thee and ask pardon of God, and the Apostle =
asks pardon for them....”3 For it is nowhere pre-
sm"bndintthawthntamna_hﬂﬂbeu'edmawﬂl .
or a pillar. When the Prophet remarked how long he
Was in coming to him, he said: “If he had come to
me, I would have asked pardon for him: but since he
has done what he has done, I am not the one to set

'Aﬂ,mmh:.%:nmds(}nd. '
* This narrative is word for word from Thn Hishim
(vide Wiistenfeld’s edition, p, 686). 3 8. iv. 67.
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'de-da'wtgﬂ:athems' e and that what had
1 pmcd was consequence an overmastering ¥
- fear, He forgave him. Then God revealed His forgive-
- mess, and the het set him free.* Now when this £
 fear overmastered Abid Lubabah, he was incapable of
~observing the cause, to wit, that the Apostle should
~ ask pardon, as God says: “And if they, when they have
- wronged themselves....” He was also incapable of A8
ing manner, namely, to excuse himself before
- him against whom he sinned, to wit, the Prophet.
- Similarly, ‘Umar was overmastered by his zeal for the
- faith, so that he opposed the Prophet when he desired
- to make a truce with the infid in the year of Al-
- Hudaybiyah:3 ‘Umar leapt up, and came to Abi Bakr,
‘and said, “O Abd Bakr! is he not the Messenger of
- God?” He said, “Yes.” ‘Umar said, “Are we not
Muslims?” He said, “Yes.” ‘Umar said, “Are they
- not infidels?” He said, “Yes.” ‘Umar said: “Then
- why do we bring worldly considerations into our re-
 ligion?” Abi Bakr said: “O ‘Umar! do thou cleave
~ to his stirrup,* for I bear witness that he is God’s
‘Messenger.” ‘Umar said: “And I also bear witness
- that he is God’s Messenger.” Then he was over-
- mastered by his feelings, and he came to the Prophet,
~ and said to him just as he had said to Aba Bakr; and
- the Prophet answered him as Abi Bakr had done, and
. ended, “I am the servant of God and His Apostle:
Iwillnnto?pm:Hiscommud,decwﬂlum
- abandon me.” Thereafter “‘Umar used to say: “I have
;;tamsedmfmgmgivc;lms,mmcgﬁ&fc:
to pray, in expiation of what I di , tor
_lmaﬁzidafﬂm words which Ihadum:md:yunﬂl
- at last T hoped that all was well.” Similarly he opposed

"

7
mgcﬁs&hi:hfnﬂmhomimdinmhﬁs.
narrative is copied from Ibn Hishim: side Wistenfeld’s

ition, p. 747. 4 Sc. obey his command.
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over me, and I stood
on his chest, and said, ‘O Messenger of God! wilt thou
~ pray for this man, seeing that he said such and such
on such and such a day?’” So he enumerated the days,
until the Prophet said to him: “Let me be: T have been
given the choice, and I have chosen.” So he prayed
over him. ‘Umar adds: “And 1 was astonished® at
myself, and my boldness towards the Prophet.” Another
such story is that of Abii Taybah,? who cupped the
Prophet and then drank his blood, a thing prohibited
by the Law: this he did in the state of being over-
mastered. The Prophet forgave him, however, saying,
‘;mLTh?'};hastbbdgtdth about with the fences of
Such stories as these—and Mﬁa;cth:?:zl,_dpm f
that overmastering is a genuine state uring
~ which it is permissible to do things not allowed in the
state of repose. If, however, as in the case of Abi Bakr, =
a man is quiet even in this state, because of some higher
I:’m:u;.:él’_ni!ilzimm,.‘l:n’:*n:narillI:n-t‘:n:ncm:m:ue-mﬁl_jr,:'.uzull:u'sstntt:is:::m:n_‘nr:'--l :
ect. :

Chapter LV
THEIR DOCTRINE OF INTOXICATION

Intoxication is evident when a man, while not being A
entirely unconscious to the things about him, is never-
;hdess unalhI: to discriminate n them: that is,

e is unable to distinguish between what is agreeable
and pleasant, and what is the reverse, because of his
association with God. The overmastering sense of God’s
being destroys his capacity to distinguish between what

' Again from Tbn Hishim, : g

=&mmzm@mfﬁﬁaman

# Vide Dhahabl, af-Mushtabib (cd. de Jong), p. 326. .
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~ tradition of Harithah, who said: “Equal in my sight
- are its stone and its clay, its gold its silver.” So
. ‘Abdullah ibn Mas‘id said: “I do not care into which
3 ~'-,ofthcrwt?ﬁ-t?tesl may fall, whether it beb:m]th or
- poverty: for let it be poverty, then I may ient,
. or let it be wealth, I ﬁ hcétgmtcfnl.” He lost all
. discrimination between the more congenial and its
" E:versz,d for he was overmastered bjrda sense é}f what
" he owed to God, namely, patience an tude.
~ Sobriety, which foﬂn{ﬂ 4u:'lr|:a1:|]s:+u::1:1a:ssg:m:::=.l a state in
 which 2 man can discriminate, and knows what is
~ painful from what is pleasant, but deliberately chooses
~ the former, if it be in accordance with God’s will: then
. h:fedamiain,hutmthcrplusurc,inhispainful
. experience. It is said that one of the great Safis ex-
~ claimed: “If Thou* shouldst cut me up with affliction
B picce bg piece, 1 should only feel towards Thee the
8 r love on love.” Abu ’-Dardai is related to have
said: “I love death, for I long for my Lord; I love
- sickness, for then 1 may reflect on my sins; 1 love
. poverty, for I am submissive to my Lord.” One of
. the Companions said: “How dear are the two detested
~ things, death and poverty!” This state is more perfect
~ (than the p i MI the intoxicated man into
what is hateful without being aware of it, so that he

mn,‘howevet,who&eam:ihuteispﬁortothtattﬁbutu

- of intoxication, will sometimes pain to pleasure

~ out of consideration of a or in expectation of a

compensation: ‘such a man feels pain in pain, and
' Reading with V.

= That is, the man who has not yet been intoxicated, as dis-
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certain narratives. There is, for example, the




hmﬁnmd;wu&mihrd%
Drunken or sober, I am ever Thi .
He means that, if the state of discrimination even causes
- meto be aware only of what is God’s,? and to lose sense
~of what is mine, what will the state of intoxication be
- like, a state in which discrimination passes away? Itis
- God Who controls me in the di of my duties,
and watches over me in my states. These two states
have effect in me, but they really belong to God, and
- not to me at all: and T continue for ever in these two
- states,

Chapter LV

THEIR DOCTRINE OF ABSENCE
AND PRESENCE :

Absence signifies that a man is unconscious of his own
passions,andismtawnreofthemataﬂ,althﬂughthom
ions still persist in him, only he is absent from them

m‘mhcis resent with what belongsto God. Aman
said to Al-Awza‘i: “We saw your blue-eyed handmaid
in the market.” He replied: “Is she bluc-eyed?” When
Aba Sulayman al-Darani was told this story, he said: 2
“‘I'hecyﬁuftheirhuttswueopeuﬂd,aﬁdthcc}rq _
of their heads were closed.” So he points out that,

* Reading with Q.V.: the sober man is patient because he feels
S ‘%q.v. e




b "ncvtrtbﬁlcssthm cdmhu:nﬂ Eﬂ: -‘
in da «eadmdms,fm:hcsmd “Is she blue-eyed?”
- Pnsmne his passions as
- belonging tuGod, nnt tu : whatever he may
mdulg:m he mdulgcsmrtmthc spmtﬂf servanthood
and the submission of his human nature, not for the
- sake of pleasure or lust,
3 There is yet a second absence beyond this, in which
~  a man is unconscious of his passing-away: there is no 4
~ difference between the man who passes away in the
of persistence, and the man who persists, as
m explained i his own case. Presence is a
- consciousness of being overwhelmed, not a visual con-
- sciousness: while absence is an absence of conscious-
- mess of what is profitable or harmful, not an absence
cmmsuug of being veiled and shrouded." Al-Niri

IEIam no regard I see

When I regard: it is enough that He 3
Who, though unseen, is present everywhere, -
e Dﬂthhﬂldmyspmfsmunmmngly J
IfIsmnhum—m how stran

h range: -
'I'hmthmzﬁsnbscnumiudimﬁir -
X Made manifest beyond all power of change.? :
" One of our Shaykhs explained presence as follows:
““Presence means that, whatever one ma lfymess, one
.~ is contemptuous of it, and it is as if non-existent, =
- because of the overwhelming presence of God.” This
_;kthcscnunfthnvcrm
1] Truly, all things but God nnd'ﬂml, .
- So Moses said: “This is naught but Thy trial”:3 he

~ ! This seems to be an attempt to elucidate the thesis that fand
. and bagd are in essence identical.

3 The commentator admits that he finds it hard to understand
ﬂ*t.'hﬂ:vm I do not contradict him. 3 S, vil. 154
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God sent distracting cares to cover me,
And I am hid from all huomanity:

Time knows not that I have in it no share,
And of time’s chances I am unaware,

On God's command 1 wair,

And scorn the hand of fate.

Chapter LVII

THEIR DOCTRINE OF CONCENTRATION
AND SEPARATION

The first part of concentration is the concentration of
resolution, that is, that all one’s resolves shall be asingle
resolve. So the Tradition runs: “If 2 man makes his

rﬁulvmnaiwjzﬁ resolve, the resolve after the future \

state, God suffice him for all his resolves: but if
his resolves are divided, God does not care in which
of their valleys he perishes.” This is the state of en-
deavour and discipline. The concentration, however,
which is the cular intention of the tics 15 in
ifactasp" ed,mftiijt?mthm state the resolves are no
onger separat t the mystic must make a personal
cffort to concentrate them, but they are already con-
' and become 2 single resolve in the presence
of Him Who is their concentrator, so that the con-,
centration which supervenes is solely through God,
and none other.
The ion which follows concentration is a
state in which the mystic is separated from his carnal
resolves, and from the desire for pleasant and pleasur-
able things: he is separated from hi and his
motions are no longer for himself. It may happen in




~ own desires, and not be prevented from doing so: but
~he is not able to gratify them, and they have no in-
~ fluence on him; and he does not object to this, but
- rather desires it, for he knows that this is God’s doing,
- and that God thus chooses him and draws him to
- One of the Safis was asked, “What is con-
.~ centration?” He replied: “It is the concentration of
~ the innermost heart on that which is indispensable,
- and its subjection therein: for He has neither like nor
~ opposite.” Another said: “He concentrated them on
. Hi when He joined them through the renouncing
- of it," and He separated them from Hi when they
- sought Him through what was of themselves: dissolu-

. tion occurred because of the desirefors
~ and concentration resulted when they contemplated
- Him in every matter.”* The separation of which he
- speaks is that which comes before concentration: he
- means that se ion is the outcome of seeking to
~ come near to through works, whereas when they
. see that it is God that brings them near, then they

- attain concentration. One of the great Sufis wrote:
By concentration they are raised sublime
From selfhood, as before the birth of time,
i ives them leave to be,
i unsubstantially,




&ums:lfhood mmn,thatthc:r cnowledge th:
B xist for God in His knowledge ufthmmum:l
to lose themselves during the period when they c3
to exist for Him: so concentration mdunedthesute
of non-existence, inasmuch as n g existed save
God’s knowl of them. ion is the condition
of their being brought out of non-existence into ex-
istence. The words “lost to themselves” mean, that
they regard themselves, durin thtmtﬂfth:ifﬂ:- P
istence, as they were when they lacked (existence
having no power either to harm or to profit, w :
God’s knowledge does not change in them. Their con-
centration is that God effaces them from the attributes
‘of unreal form (rasm), that is to say, their acts and
artributes, inasmuch as these do not pﬂss&tsthepcwer
_ to effect chnnge or alteration, but are in accordance
~ with God’s knowledge, predestining and decree. Their
~ condition of existence was annihilated in God’s eternal
: knowledge, for they were non-existent, possessing
neither existence nor form. When God brought them
into existence, then, He merely effected in that
which He had previously mtﬂndﬂdfﬂrthm Concen-
tration means, that they are absent from being present
S in this world), and from regarding themselves as self-
etermining, while separation means that they regud :
their own states and acts. Being and not-being are
conditions which alternate in them, but not in God.*
Abii Sa‘id al-Kharrdz said: “Concentration means,
that God caused them to discover Himself in them-
selves, or rather He abolished their existence for them-
selves on their coming to exist for Him.” His intention
is the same as that of the Tradition: “I am for him~
, sight and hand, so that through Me he hears,
and tl:umugh Me hc sees,””* This is because fomlcﬂjr

whmhfoﬂawamnmmumdmm AS5,, .*-
tn&my: o :

'Foﬂinﬁ text, wide Makki, O5¢ al-gulibh, 11, p. 67; cf. M
ﬂanmaﬁmr,p-mr-




conducted t‘huraﬂ%m;thm hthcmsdvtsm:lfar'
selves,' whereas now they ccnduct their affairs for
mﬂ through God.

Chapter LVIII

.~ THEIR DOCTRINE OF REVELATION
o AND VEILING

- Sahl said: “Revelation is in three states: revelation of
an essence, which is unveiling; revelation of the quali-
J;lﬂs of essence, which is illumination; and revelation
o thcmnd:ﬂmnfnsm,whchmth:hfcufthe
world to come.” His words “revelation ufann?smnc,
'whmh 15 unveiling” imply that revealing over-

'. mastery which occurs in d{m world, as illustrated h}r
thz: sa}uﬂg of “Abdullah ibn ‘Umar, “We saw God in

- that place”™, that is, during the procession of the
: Kaaba‘—(sn the Prophet said: “Worship God as if
. thou seest Him”)—and the visual revealing which
. occurs in the world to come. By “revelation of the
* qualities of essence, which is illumination” he means,

- that God’s power over him is revealed to him, so that
he fears none but God, together with God ’s sufficiency

i htm,ﬁﬂthathﬁhﬂ s of none but God: a condition

- exem g to all the qualities of essence
' thﬂsaymngﬁ “Itw:snsthnughlbehdd
the Throne of my Lord coming forth™; it was as
tho hGod’sspmhwnsmml:dmhmdumgﬂls
'--......... cating, 5o that the communication became for
him as it were a direct vision. As for the revelation of

the condition, this will come in the next world, “a part
ZI.:'‘i.l::lf.:h!«e:m:n:lilpcl.t'l:1.|:ti:hn:htli:z;l.':"'3
; OmofthcgrmtSﬂﬁsmd “The sign of God’s

e Ommngth:mglﬁve,wiuchnppunlmmdmg.
= CE p: 115
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'.' = 15, It Q0es
that which expression can master or understs
contain: if 2 man expresses or understands, then it
thought of indication, not a regard of veneration™.*
He means that (with revelation) he attﬁts;r;hat cannot
be because his attesting is in the spirit of
el et it possible fort
him to elucidate his attestation. One of the §tfis com-
posed the following: 3
‘When Truth its light doth show, 1
I lose myself in reverence, =
And am as one who never travelled thence :
To life below.
When I am absented
From self in Him, and Him attain,
Atminment’s self i

From self hath separated me:
Now witness concentration’s mystery
Of two made one. -
This is the meaning: when truth appears, reverence
overpowers me, so that I am absent in the attestation
of reverence from the capacity of communicating (my
experience), so that I am as one to whom God never
ed. When I am absent from myself, then my
existcnﬂeisHis,amdwhmIamabs&ut,my{?cmo
existence is lost. The condition of union, which is my
passing away from self, does not allow me to witness
any but Him; while the condition of detachment, anc
of persisting in my own attribute, makes me absent
! This means, that if expression is ib ™
ummﬂumméwﬁrmﬁ i
accompanied with veneration, but the intellectual proof whi
is the result of thought.




w - H@E—Itmthucfamns-ifmjrmﬂm:

- tration Him separates me from myself, The

- condition of union means, that God controls me, not :

I myself, in my actions; for God exists, not I, So God

- said to His Prophet: “Nor didst thou shoot whenthon

- didst shoot, but God did shoot”.* This is the expres- =

- sion of mystical feeling:? theology teaches that God is

~ my controller, and I ugh Him control myself, so
- that there is both Served and servant. One of the

Sifis said: “Revelation is the raising of the veils of E:
- creaturchood, not that any change transpires in God’s '

- essence: veiling means that creaturehood prevents thee -
- from seeing the unseen.” By “the mising of the veils
- of creaturchood™ he means that God sustains thee 4
- during the inflow of revelation of the unseen, for 3
creaturchood cannot withstand the states that belong -5
- to the unseen. The veiling which comes after revelation s
- 15 that state in which things are veiled from thee, so
- that thou dost not attest them: this is illustrated by the b
- story of ‘Abdullih ibn ‘Umar. He was en in
- circumambulating the Kaaba, when a man saluted him. -
He did not answer him; and when the man complained
of this, he said, “We were beholding God in that '
place.” OF God’s revelation to him he gave evidence
- by saying, “We were beholding God”, while of his
- veiling he gave evidence by being unconscious of the
other 1&19,:; greeting him. As one of the great Sufis
. Oas saa;
God’s secrets to the veiled are not revealed;
Seek not to publish what He hath concealed
From thee: with what thou canst not comprehend

To occupy th do not pretend.
Itismtm;mi;cgn: 'P.
: Being manifest, should itself in thee.
S vl 1

R ? Toas th.t:l.mphﬂ.uon ication of fwdiif: the identty of man and
God is a mystical experience; in reality they still remain God
nd man,




Chapter LIX

THEIR DOCTRINE OF PASSING-AWAY
AND PERSISTENCE

Passing-awa mnstntemwhcha]lpasslm s a
:watl:mg\:ha:n:;tr ystic experiences no fi tmirP:Srdsg
thmgswham and loses all sense dmcnmmm:w
besmsedawa y from all things, and is wholly
with that through which he has passed awa]r.
So ‘Amir ibn ‘Abdilldh said: “I do not care whether
Isawawumanutawnll" ----_.,g
takes to control him, and controls him so that he per-
forms his duties to God, and accords with His w
h:mwhoﬂyprcsmedmpapngGDdHlsduc,md =
withdrawn from all personal interests and from 2
appomnontoGﬂd,mﬂmhcha.snutwcnthcmmq,
tﬂnppcselhm.Th;sﬁwhatlsmnthydl

4:
:.JT.

ismah), and it is this to which the
” mdxmnmfm,“limfﬂrhlmhmgmd

Pematmne,whmhfollws -zway,mﬂansthnt
the mystic passes awnjr&omwim longs to e 7
and persists through what is God’s. One of the srea -'-
Stfis said: ““Persistence is the station of the
Theywmchdmthepﬁccufﬁnd{mg;af
whatcver m:rmes to them cannot prevent ti::m v

m!g duty to God, and receiving His hﬂﬂntjl",.

that is God’s grace; He gives it unto whom He

ﬂm eases”™,? thnamnﬁmm aﬂﬂnngsbemmefu;
i buton:thmg and motion is in accord
not in disaccord, with God: hr: sesawy&omdnn
accord, and persists in accord. nwth:fmthnt"
things become for him but one thing” does not imply

* Vide p. 116, supra.

*85.¥. 50.
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OF PASSING-AWAY AND PERSISTENCE

that disaccord is in him accord, or that prohibition is
for him the same as commandment:" it means simply
that whatever occurs to him occurs in agreement with
God’s command and pleasure, nothing that displeases
God. What he does, he does unto God, not tor his
own pleasure, whether in this world or the next. This
is what is meant by the $ufi expression, “he passes
away from his own attributes and persists in the attri-
butes of God”: for what God does, He does for
another, not for Himself, neither seeking thereby to
derive an advantage, nor intending to ward off harm—
God is far removed from that!—but solely in order
either to benefit or to harm others. Similarly, the
mystic who persists through God, and passes away
from self, does what he does not to derive personal
advantage or to ward off from himself any harm, but
simply without any intention by his act either to derive
advantage or to ward off harm. All personal feelings
and the desire for personal advantage have ceased 1n
him. Now this only refers to purpose and intention:
it must not be understood to imply that the mystic
experiences no pleasure at all in performing his duty
to God, but rather that he does it unto God, not out
of any desire for reward or fear of punishment. It is
true that these two feelings, desire and fear, continue
_to persist in him: but he ﬁesircs the reward of God in
order to accord with God, for God has desired this for
him, and has commanded him to ask this of Him, and
so he does not act for his own pleasure; similarly he
tears God’s punishment, for he reveres God and would
accord with Him, and God has caused His creatures
to fear;* so in all his motions he acts for the sake of
! This gives the answer to the excesses of the Malimatiyah,
who held that the mystic cannot sin, and may even deliberately
do things contrary to God's will, in order to court men’s dis-
approval.
* Some MSS. add: “and He desires him to fear His punish-
ment, so that he fears His punishment for that reason, not
because of the pain (it may bring).”

Iz2X



_ far!ilsn'wﬁ. Tn this sen

ey k-

.. ' saying is .t% be understood: “The believer cats

."

=i

a te of his family.” One of the Sufis composed
ese lines:
From self and selfhood’s strangling chain
God set him free; and then again ‘
Clothed him in unsubstantial clay,
That he God’s mysteries might y-
So form from form must be withdrawn
At revelation’s dazzling dawn:
God’s sure and i will
Shall every heart rapture fill.

The whole meaning of passing-away and gg-;istmm i S
therefore, that the mystic passes away his own
feelings, and persists 1n the feelings of another.
There is also another kind of passing-away, which =
consists in pasainslaway from the very consciousness
of disaccord (with God), and from all motions de- =

liberately aimed at disaccord, and in persisting con- j

sciously in accord (with God), deliberately and actually e
aiming at this in all motions. In this is alsoa
i respecting what is other than God,
and persistence in respecting God. This latter meaning
is exemplified by the story of Aba Hazim. He said: =
«\What is this world? As for what is past, that is
dreams; and as for what remains, that is vain hopes
and delusion. And what is Satan, that he should be™
feared? If he is obeyed, he cannot benefit, and if he is
disobeyed, he cannot harm.” He was as though neither
this world nor Satan existed for him. The passing-away

from feelings is illustrated by the story of
; bduﬁ?l?fh!as ad, who said: “I didynl}t kno;]r that
any of Muhammad’s companions desired this world,
until God said, * Amongst you are those who love this
world, and amongst you are those who love the next’.”*

He had passed away from the desire for this world.

_ To this variety also belongs the saying of Harithah:

* 5. il 46

122




urned m way from this world, and itisas
~ if I behold the Throne of my Lord coming forth.” He
- had passed away from the temporal into the eternal,
~ and from all other into the All-Powerful. Similar is
~ the story of ‘Abdulldh ibn ‘Umar. A man greeted him
 while he was circumambulating the Kaaba, and he did
~ not answer him. The man complained of this to some
~ ofhis friends; and ‘Abdullah said: “We were beholding
~ God in that place,” Similar also is the saying of *Amir
~ibn ‘Abd al-Qays: “I would rather be run through =
~ with spear- one after another, than experience -
" what you mention”—that is, during prayer.” There- =
~ upon Al-Hasan said: “The like of this man God hath [y
~ not chosen among us.” There is a further passing-
. away, which consists in being entirely unconscious of
~ external things, as was the case with Moses, when God
~ made revelation to the mountain, “and Moses fell
. down in a swoon”:? and in his second state,? he was
~ unable to explain his former state, nor did He Who =
~ caused him to be unconscious inform him thereof. 5
 Aba Sa‘id al-Kharriz said; “The sign of the mystic’s
~ passing-away is the departing of his desire of thisworld =
~ and the next, except his desire of God. Then there =
~ appears to him a revelation of God’s power, and shows
~ him his desire of God departing in reverence to God;
. then there to him a revelation of God, and .
. shows him the departing of his desire of the vision of =
- the departing of his desire; and there remains the vision
~ of what was of God for God, and the One and Eternal
s alone in His Oneness; and with God there is not for
~ other than God either passing-away or persistence.”
- The words “ ing of his desire of this world™
~ mean the quest for material things, and “the next” the

L
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! The story is, that certain men were discussing what thoughts
. oecurred to them when they were praying. This was ‘Amir’s
- comment.
. * 8. vil. 139.

3 That is, when he recovered.
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~ mains, for that 1s God’s pleasure with him and nearness
 to Him.! Then there comes upon him a condition of
~ reverence for God, that He should come near or be
. pleased with the like of him: so he despises himself,
~ and reveres God. Finally there comes upon himacon-
~ dition in which God’s right entirely swallows him up,
~ and makes him unconscious of the vision of his own
- attribute, that is, the vision of the departing of his
desire, There then remains in him only what proceeds
from God to him, and what proceeds from him to God .
away from him. So he becomes as he was when
existed in God’s knowledge, be:fg.rc God brought
him into being, and when that which came to him from
God came without any act on his part,
Passing-away may be expressed in another way. '
Passing-away is being absent from human qualities 1n

(undertaking) the fearful burden* of the divine qualities
so that the ﬁn.mz.n qualities of ignorance and injustice
pass away, as God says: “But man bore it: verily, heis =

ever unjust and ignorant.”3 These qualitiesalsoinclude
ingratitude, thanklessness, and every blameworthy at-
tribute: and this all passes away, in the sense that 'S
knowledge prevails over man’s ignorance, God’s justice s
over man’s injustice, God’s gratitude over man’s in-
gratitude, and so on. Abu’l-Qasim Faris said: “Passing-
away is the state of one who does not witness his own
ittn{nte, but rather witnesses it as b«:i.zicnncﬂled by S
Him Who causes it to be absent.” He also said: “The

- passing-away of human attributes is not to be under-

- stood as meaning that do not exist, but rather that
they are covered by a pleasure which supplants the

* This could read *his pleasure in God”, etc.; but the words =~
which follow militate against this interpretation. 3
? Sc. the burden referred to in the quotation which follows:

‘the burden of the faith, which the heavens and carth refused

3 5. xxdiis 72,

g
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B mmﬂstnmmmﬂwmchh&dm‘"" o

: mpamm:—.sof oseph: “they cut their hands ™"

use their own attributes had passed away, and be-
_cause the joy which came into their hearts when they
' n upon Joseph made them unconscious of the
n they suffered in cutting their hands. On this matter

7 one of our contemporaries has composed the following

- poem:

When Egypt's women cut their hands
Because 4 human form was fair,

They knew the rapture that withstands
Aﬂshucks,m:iﬁ:ltnnmgmshthm.

To every human
Of ;lrdup-hmrcdﬂd.

And from all attributes set free,
Thl:yheedadnmthﬂ:pﬂm:ththled.

Bntsh:whums

F 03]1
o) Joseph shared not in l:h:t deed.?
- following verses also illustrate the state of passing-

 away:3
= So we remembered—yet oblivion
Was not our habit: but a radiance shone,

Then vanished selfhood utterly, and 1
Remained His only, Who with tidings clear
Attests His Being, and is known thereby.

_(hrmnoftheSUHsmumthmsmcsasnmi:
 state, in spite of the fact that various terms are
- to them. Thus they equate passing-away

- 'S, xii. 31,

r ’Thﬁhstvm:mum,thatudmwﬂiuf?uuphuw
- pletely absorbed in Joseph, her actions could not not be other
~ his: mdhed;dmmmhm!unds.nmummmw&ng

x I:cfﬂ:cspidtua!umgnftlh:mtwhﬂ
favourite meditation of the mystical poets of
3 These verses are quoted carlier in the book,
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‘OF PASSING-AWAY AND PERSISTENCE

next.” In this connection Abu ’1-*Abbas ibn ‘At has
written a book, entitled “The return and the origin
of the attributes.” The great Sifis, however, and those
who have had true experience, among them Al-Junayd,
Al-Kharraz and Al-Niri, do not hold that the mystic
returns to his own attributes after passing away. They
argue that passing-away is a divine bounty and gift to
the mystic, a special mark of favour, not an acquired
condition:? it is a thing which God vouchsafes to those
whom He has chosen and elected for Himself. There-
fore, if He were to return the mystic to his own attri-
bute, He would be taking away what He had given,
and recalling what He had accorded, and this would
not be at all in keeping with God’s nature; or if it be
regarded as due to a change of mind,3 that is a charac-
teristic of one who gains further knowledge, and this
is denied in the case of God; or if it be interpreted as
a trick or a deceit, God cannot be called a trickster,
and He does not deceive the believers, He only deceives
hypocrites and unbelievers. Passing-away is not a
station which may be attained by personal merit, that
its opposite# should also be thus acquired.

If it be objected that the mystic then turns away
from faith, which is the noblest of ranks, for by it all
the stations are attained, this is our answer. The faith
from which 2 man may turn back is a faith which he
has acquired by his tongue’s confession and the work
of his members: such a faith does not mingle in his
real heart, either as a direct realisation, or as a true
belief. He merely professes, without knowing the truth
of what he professes: as the Tradition runs, “* The angel
(of death) will come to a man when he is set in his

* That is, he is unable to earn a livelihood so as to remain
in this world, and equally unable to perform his religious duties
s0 as to be fitted for the world to come.

: A condition which is the result of previous actions.

3 That is, God first thought thar this mystic deserved such a
gift, and then, on learning more about him, changed His mind.

+'Sc. baga.
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~ Vision or

» ‘T heard other men saying a certain

said it”.” Such a man is a doubter,
has no certainty. Or else he confesses with his
tongue,hmmdt{»dimhiawnfmsion-:mthch - B
crite confesses wi histﬂnguc,mdinhishmnbzﬂ;%
his confession, secretly opposing it. Or haply he con-
fesseswithhistougnc,nnddmnutbcﬁehismnfessim-;
in his heart, nor sccretly OPPOses it, but what he con-
fesses has no snundnessinit,citheracquiradorinsgimd:-.‘* :

he has not acquired its verification through science,

that he may have proofs of its soundness, and he has
‘not experienced in his heart a s iritual mn&itionput—.:j :

ting an end to all his doubts, mhzsmscmay B

be, unhappiness is his predestined
- doubts ufgutohim,inspircdcither ¥
or the disputations of another; he is ¢
from faith to its opposite, As
allotted the i

doubts of disputation, since it is not possible fora

which is true to' be opposed by proofs which are
also true, and so no doubtsmmrm-himztaﬂ; orelse
because he has been granted a sound faith, and God 9
Himself m him all evil thoug is | o

uin:s; or else bmuse.

his profession has been assured by °
n,asmthcmcwithHﬁﬁgnh,;
4 Whuteﬂsustt[athcnmﬁysawurhnthcbcﬁmdiu;; :
j-_mthnﬂ:uwh:chm(nﬂmnﬂy)absmtmnk:h:phm% 5

iz8 =4




OF PASSING-AWAY AND PERSISTENCE

of what was present, for he says that he turned away
from the seen world, and the unseen became for him
‘seen, and the seen unscen—so Al-Darani says, “The
eyes of their hearts were opened, and the eyes of their
heads were closed.”

When a man’s profession is made sound in this way,
he does not return from the next world to this world,
or leave what 1s better for what i1s worse. All this is
the means by which God’s protection operates, and it
15 the verification of His promise: * God answers those
who believe with the sure word in this world’s life and
in the next.”" It is therefore established that the true
believer cannot be moved from his faith, because this
faith is God’s special bounty and gift and favour to
him: far be it from God to take back what He has
given, or to recall what He has bestowed.

Now faith which is true, and faith which is merely
formal, have outwardly the same appearance, but their
real natures are diverse: on the other hand, passing-
away, and all the other special stations, are outwardly
diverse, but their true natures are the same.* They do
not come as a result of personal merit, but as a (divine)
favour.3 Hence it is absurd to maintain that the mystic
who has passed away returns to his own attributes.
If 2 man holds this view, while asserting that God first
chooses and elects the mystic for Himself, and then
restores him, it is as if he is saying that God chooses
what He does not in reality choose, and elects what
He does not elect. This, of course, is absurd: and to
say that it is possible in order to train the mystic and
to preserve him from temptation is equally absurd, for
God does not preserve in His servant what He has
given him in order to take it away again, or to restore

! 5. xiv. 32.

* Returning to the arpument above, that all these higher
stations are identical.

| ﬁcc&}rdiéjgm the SGET doctrine that the magdm is the result
of personal rt, but the fd/ is a divinely-accorded favour.
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in the case of the prophets: for such a view a
~ foregoing would imply that it is possible for God
- preserve the prophets from the occasions of being
1 tc:m‘i;hid, so restoring them from the rank of prophets
B 10 of saints or even lower; and that is absurd,
- God’s favours in protecting His prophets from sin,
~ and preserving His saints from temptation, are too
~ many to be numbered or reckoned, and His power is
. too t to be confined to one act rather than another.
mohjehc:i;l?s be made that the case of him to whom
~ God brought His signs, “and who stepped away there-
3 &_n;-:l”,‘ op this view, the objection is M}Eod valid.
man who “stepped away™ never enjoyed any
spiritual state, or experienced any station, and he was
e never chosen or elected (by God): rather; he was being
~ brought ually to destruction, for he was deceived
and ed. He was outwardly marked with the signs
of the elect, but in reality he was of the rejected: he
was outwardly adorned with seemly occupations and
pure litanies, but he was blind of heart and veiled of
~ conscience, He had never known the savour of election,

- nor tasted the pleasure of faith, and he had never known
God after the manner of sensing His presence (shubid):
and so God indicated when He said, “and he was one
of the beguiled”.?* Similarly God said of Iblis: “And
he became one of the misbelievers.”3 Al-Junayd said:
“Iblis never attained contemplation when he was obe-
dient, and Adam never lost contemplation when he

~ was disobedient.” Ab@ Sulaymin sa.ﬁf: “A man never

- tumns back, save when he is on the road; if they had
~ arrived, they would never have returned.”+

* Omitting the negative with V.: the hﬂﬁwﬂc;-fowd* .
tuumpmﬁun,hmbmmofthediﬁn:g;:ﬁdﬂnﬂ: The
niﬁwgcnmnpmﬁmm;n;in} N
3 Vil 174. T :

i 45nppnrzngth¢thuia.thnthejﬁdnunmmwhii:"
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OF PASSING-AWAY AND PERSISTENCE
_ The mystic who has passed away is preserved in his
duties to God, as is illustrated by the tollowing story.
A man said to Al-Junayd: “Abu ’l-Husayn al-Nari has
been standing in the Shiinizi mosque for some days,
without eating or drinking or sleeping, and all the
time hesays,* (gq:u:l1 God’; and hesays his prayers at their
Emper times.” Then someone said who was standing

y: ““He is sober.” * Al-Junayd said: *No: the ecstatics
are preserved before God during their ecstasies.”

Now if the mystic who has passed away does return
to any attributes at all, he does not return to his own,
but he is placed in that station in which he persists
through the attributes of God. The man who passes
aw.::lg is not swooning, or mad, nor do his human
qualities disappear, that he should become an angel or
a spirit: he merely passes away from the sense of his
own feelings, as we have explained above.

The man who passes away may be of one of two
kinds. He may be such as cannot be taken as a leader
or a model: his passing-away may consist of being
absent from his own attributes, so that he appears to
be really mad and to have lost his reason, because he
loses all discrimination as to what is to his advantage,
and no longer secks his own pleasure. For all that he
is preserved to perform his Eutics to God. Of such
men there have been many in the community, among
them the Abyssinian Hilil, who was a slave of Al-
Mughirah ibn Shu‘bah during the Prophet’s lifetime,
and whom the Prophet specially mentioned; Uways
al-Qarani, who lived in the days of “Umar ibn al-
Khattab, and whom the Prophet mentioned (atore-
hand) to ‘Umar and ‘Ali; and many others, down to
“‘Ulayyan the Mad and Sa‘diin and others. On the other
hand, he may be a leader to be followed, governing
those who attach themselves to him: such a man is
appointed to govern and instruct his fellows. He is

f That is, he is not intoxicated at all, and does not experence
CCsLasy.
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his affairs thro thtqlmlmauf 3
ﬁmshmnwmh:fé mthc:rwh.lch €
have pl'ﬁﬂﬂllsljl' mentioned. A man asked ]n.'l:lsj_'
“What is mmght a.mb)?” He replied: “It is
ﬂ.llg Egm The other said: “Does the man

thtyzttheum:ufﬂlgh
m'n.t umes?” He answered: “At all times. It is a a
gfl:, and therefore it remains with him perpetually.”

Al-Junayd implies that (divine) gifts remain peu;-

ye

If a2 man follows closely the books of the Siifis, 2 d
understands their references, he will know that th 3.!-
doctrine is as we have related. Ind:ad,thzsmdsmh:
. MMIdﬂmmtcdnrm:d:thmonn—
B mj\hsbythcfmﬂs butthss:sknuwnﬁumthccomﬁ’
- erstanding of their enigmas and the true 2y
of their hints to be their true doctrine. God knows

T g
B
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Chapter LX _

THEIR DOCTRINE OF THE o
REALITIES OF GNOSIS | ) '
.I <

i
gnosis of 2 e gnosis of a The gnosis
of truth is the assertion Godsﬂmqumthcgﬂatm-
butes which He has put forth. As for the gnosis of
rcaln.y this is the gnosis that there is no means of
that gnosis, because the impermeable nature
(of )mdthtvtnﬁmugl;ﬂnf ]B[Iuo.td[mcssamf
to comprehend: says, © do nc
com know. of Him, ’Ihelmtbcy
15 He the realities of Whose attributes and g -,"3
- cannot be perceived.” &




Er- = “"_._."-_‘. --.
‘of the heart through various kinds of medita-
o observe the ecstasics induced by acts of recol-
lection 2 ing to the successive signs of revelation.”
He means, that the heart so witnesses the power of God,
" and experiences the magnifying of His truth and the
ifying of His might, that expression thereof is im-

~ Al-Junayd was asked: “What is gnosis?” He re-
plied: “It is the hovering of the heart berween declaring
- God too great to be cump:chmdad. and declaring Him
~ too mighty to be perceived.” He was asked another
. time the same question, and he replied: “It consists in
~ knowing that, whatever may be imaged in thy heart,
‘God is the opposite of it. , for the bewilderment !
God has no part in any man, and no man has any part
‘Him. He!’ isE:; existence that goes t».:E and fro in
_ non-existence. ression is not prepared for Him: for
‘the creature is preceded, and that which is preceded
. cannot comprehend that which precedes.” The meaning
~ of the words “He is an existence that goes to and fro
- in non-existence” is, the man who experiences this con-
ion (is an existence, etc.): he (sc. Al-Junayd) says
that he is existent to the eye and vision, but as if non-
~ existent in attribute and quality. Al-Junayd also said:
. “Gnosis is the thought’s witnessing of the issues of the
~ return, and that the gnostic should have no power of
s :

‘either excess or shortcoming.” He means, that the
gnostic does not witness his own state, but only God’s
‘prevenient knowledge of him, and that his return?® is to
that which issued to him from God beforetime, and

that he is controlled (by God) both in service and in .
rtcoming. One of the $ufis said: “When gnosis
mes down into the heart, the heart has not the means

?Lnﬂ::mmmmmnff&pninmwt,:hiupmmnppum,
cr

._@uggumqﬁ;mmﬁsﬂg:mum;ﬁnm
- refer to the mystic, 54 accordingly.
# Sc. m_th:nmwuﬂ?fmduth. e
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e gl e mu.s : “Who knows the form (rasm)

e who knows the impress (wasm) is bewilde: -
who knows what has gone before is inert, whuknm
‘God is firm, and who m:hc{mmﬂmshumhla?

~ He means, that if 2 man attests himself perfo n.-.-

- duties to God, he is vain; if he attests what
issued for him beforetime, he is bewildered, because
he does not know what is God’s knos e of him, =
or what the Pen inscribed concerning him it he knows
that what has been preordained Fm:]:umtﬂ have cannot
be advanced or retarded, he lacks the faculty to s
EheknowsGod,andGﬂds]mcromhlm,md
He is sufficient for him, he is firm, and is not pertu:
by the things that terrify, or by his needs; and if
knnmﬂthodommlﬁhlsaﬂ:ms hchumhleshﬂ:u—
self to God’s judgment and decrees. One of the gres
Safis said: “thn God gives him the knowledgc -
HnnselE,Htsom his gnosis that he feels neithe

love, nor fear, nor ﬁ nor poverty, nor wealth; for

all these are short of guals,andﬁﬂ-dmbcynndal[" -'
ends.” He means, that he does not feel these sl:a.hcs,

bmusatheymhmuwnmnbutcs and his attributes
‘are too straitened to attain what God deserves the -..15-_
The following verses are attributed to one of the great

Sufis:

Thou art my guardian, Lord, and my defence, i
T'bnukmpnme&omth:nmmm:;ﬁnlm,
Thou art m 'ﬂ:bcfommmc:dvcmq '
Andewhm Thou satisfiest me.

Th:muEGndmkﬁhnrsc, for he doth
To scale in secret heaven’s t slope:

Then, plunging headlong in the restless main,
P:my Egurv:i thlE:ll‘.'i depths contain.®

L B]rrmmm&mthem],umullmpm bym.- -

Tul,mlimpm
2 As commentator the fo mralakit,
~ larter mrufk: ﬂu.twodﬁmdgtsh!;am Ses
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‘The elixir of every lover's heart; '

* But at the gt so amazed doth lic

That, being yet he seems to die.
e means, that he is amazed and bewildered by the
ward sense of reverence and awe of God which comes
h:m,sothatwhmonclmksathlm,hcappms
hile yet living, to be dead: he passes away from the
. deration of what is his, for he finds in himself
o _’_pﬂwcrofadvmcmgnrrcmdmg(what(iodhas

ITaa1Inedc ).

Chapter LX1
THEIR DOCTRINE OF UNIFICATION

_~_. m'ﬁ.cauunhassmclunmts the isolation of the
eternal from the temporal; the exalting of the Eternal
i bove the perception of the created; giving up equating
e attributes; abolis the pnnc:p[c causation
~..: om thcatu:ihmaf %ﬁmdabuvethc
- power of the tempo ge Him, and
- exa ungHmubnvcall(mmtal d.lscnmmaunnmdmn-
j ,anddac!anngﬂlmtﬂbe&mofthepnwpl:
ogy
Mul;ﬂmmﬂ.d ibn Miisa al-Wasiti said: “The sum of
||.| C3 nmthlﬁ thatauthcﬁpﬂﬂtfﬂfthttﬂnguﬂ
o utter, or ufcxpomzmn to express, glorification ot
detachment or separation, is caused; and reality is be-
1 that.” Hemﬂmth:taﬂthmbdungmp:mml

wthymo!munasamngle
consists mGod:m&mgthuenntmmtnﬁsthyﬁdf.
t Sc. with God.




‘Fars said: S0 ﬁ =
~ unification s in r
~ heart single in Him, and when unification is in state,
the unitarian is absent from all speech: but the vision
of God is a state which suffers the mystic to behold =
- all that hdongs to God. There is no other way, how=
~ ever, to God’s unification, than by speech or state.””*
- Onc of i:cl:t: Swﬁﬁmﬁﬂn consists 31;1 de
- parting from th ntirely, on the condition,
ever, Ef discharging fully a.llrthat is incumbent on
and that nothing should return to thee to sever t
from God.” He means, that a man should make ev
effort to di ¢ his duty to God, and then free b _
self from considering the fact that he has discharged
his duty: his unification discharges him from his
own attributes, and nothing thereof returns to him,
for such would sever him f%o:n God. Al-Shibli said:
“The mystic does not attain true unification, until he
feels estranged from his own conscience, because God
manifests to Him.” Another said: “The unitarian is
the man whom God has divided entirely from both =
worlds, for God defends His sanctuary, and He has
said, “We are your patrons in the life of this world
and in the next’:* therefore we do not restore thee to.
any being (ma‘nd) other than us, in this world or the =
next, This is the mark of the unitarian: that there passes
over him no recollection of the valuation of anything
which possesses no reality before God. All attestations
are turned away from his conscience, and all compensa-
tions driven out of his heart:3 he beholds no attesta-
tion, serves no compensation, studies no secret, and
* That is, true unification is beyond speech and state: but the
Stuuniiﬁcm‘nnhnnljrbyﬁp]{g;:harmtc. I
» XXXL 41. s
3 The “attestations™ are the dﬂﬂ of this world, the “com-
pensations” the rewards which he hopes to obtain in the next
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DESCRIPTION OF THE GNOSTIC

‘heeds no kindness.” While in (the performance of) his
he is veiled from (the consideration that he has
ormed) his duty, and while subject to passion he
is deprived of passion. He has no portion in any
portion, for he is imprisoned in the amplest of all por-
tions. God is the amplest of all portions: when he lacks
God, he lacks everything, even though he may possess
all phenomena; and when he finds énd, he possesses
everything, even though he may not own 2 single
atom.” The writer means, that while he is performing
his duty he is veiled from seeing that he is performing
his duty: he is also deprived of his passions, while he
yet sees his soul executing its passions. His portion of
God is the existence of God: he is imprisoned in it,
and has no power of advancing or retarding. One of
the Sifis wrote this verse:
So Truth is known in ecstasy,
For truth will everywhere prevail;

And even the greatest mind muost fail
To comprehend this mystery.

Chapter LX11

THEIR DOCTRINE OF THE DESCRIPTION
OF THE GNOSTIC

Al-Hasan ibn “Ali ibn Yazdiniyar was asked: “When
is the gnostic in the presence of God?” He replied:
“\When the Attestation appears, and the attestations
pass away, the senses depart, and sincerity isabolished.”
When he says “the Attestation appears™, he means the
artestation of God, that is, what He did with the
mystic aforetime, His kindness and bounteous gift of

* He “studies no secret” appears to mean thar he pays no
attention to his own heart; and *heeds no kindness™ to mean
that he is so absorbed in God the Beneficent that he has no
thoughe for His benefactions.
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"'1“.-.}?:?.1.:-.'*2:?:;.% ale 1 the ¢
- tion of this causes the mystic’s own acts, his owr
~ and obedience, to pass away from his though
~ then sees the much that is of himself swallowed up
~ the little that is of God, even th h what is of G s
is much, and what is of himself is little. The passing-
away of attestations is the giving up of considering
- other men, as to whether they harm or profit, blame
or praise: while the departing of the senses is ex empli-

the Tradition, “through Me he sFr:aks an
, t]:.ta:gh Me he sees™.: Theufboltshmg of since
means that, when the mystic considers his own quality
—for his attributes are subject to causation like hi i
self—he no longer considers himself as sincere, and he
no longer thinks that his actions have ever been or will
ever be sincere, g
Dhu ’I-Nin was asked: “What is the end of he

'ﬁnos:ic?” He answered: “When he is as he was where

¢ was before he was.” He meant, that he contem-

lates God and His actions rather than mtc?ﬁlaﬁpgf :
Eimselfmdhismadims. Another said: “The man
who knows God best is the most violently bewildered.”
Dhu ’I-Niin was asked: “What is the first step the
gnostic must surmount?” He replied: “Bewilder- -
ment; then need, then union, then bewilderment.” The
first bewilderment is at God’s acts and bounties towards
him: for he sees that his gratitude is not equal to God’s
hounﬁ&s,audhclﬂmwstinthcismquircdtﬂbe teful
forthcm;cv:nifheisgmtc&l,hisguﬂmd:isn ity
for which he must be grateful. He feels that his acts
are not worthy for him to meet God with: for he makes
little of them, accounting them to be incumbent on
him, and not under any circumstances to be omitted. ks
is said that Al-Shibli on one occasion stood up to pray, ;!
and waited 2 long time, and then prayed; and v
he had finished his prayer, he said: “Alas| if I
I deay, and if I do not pray, I am ungrateful.”

* CE, p. 116, n. 2.

Iia ... ‘.'_'_.
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DESCRIPTION OF THE GNOSTIC

‘meant: I deny the magnitude of the favour and the
perfection of the bounty, when I compare that with
my own miscrable act of gratitude. Then he began
to recite:
Now praised be God, that like a frog am 1
Whose sustenance the watery dl_:{:ﬁs supply.
It opes its mouth, and straightway It 1s filled;
Tt holds its peace, and must in sorrow die.
The second bewilderment is in the pathless wilder-
nesses of unification, in which the gnostic’s under-
standing is lost, and his intellect shrinks, before the
greatness of God’s power and awe and majesty. It has
Been said: ““This side of unification there are wilder-
nesses in which the thoughts are lost.” Abu ’I-Sawda
asked one of the great Sifis: “Does the gnostic possess
an occasion (wag#)?” He replied: “No.” The other
asked: “Why not2” The Safi answered: “ Because the
occasion is an interval for refreshment after anguish,
and gnosis is (like) waves which choke (the gnostic),
now raising him up, now dashing him down, and his
occasion is black and dark.”® Then he said:
Gnosis makes one demand, and only one:
That everything from thee shall be effaced.
So, when the long research was first begun,
The secker learned to keep his glances chaste.®
Faris said: “The gnostic is the man whose know-
ledge is a spiritual condition, and whose motions are
an overwhelming.”3 Junayd, being asked concerning
the gnostic, said: ““ The colour of the water is the colour
of the vessel.” He meant, that in every state he follows
what is more proper: now his states are diverse, and
that is the reason why he is called “the son of his
time.”” Dhu *1-Niin said in answer to the same enquiry:
% He was here, and departed”, meaning that the gnostic

t Sc. an affliction instead of a refreshment.

= As the beginner first learns to concentrate only on God, so
the gnostic must do.

1 Sc. he is controlled in all his actions by Ged.
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Chapter LXIIT

THEIR DOCTRINE OF THE SEEKER
AND THE SOUGHT
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1 S. vii. 44. A'rif is the bridge over heavea and hell
 * The “beggars in silk and in rags" theme. Cf. supra,
Pz, n. 4 g
%) Aqummﬂ&umth:mof]mydumdmm p. 115+

5. v. 5o 5 8. v. 119, & 8. ix. 119.
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his toiling. The seeker is described in God’s words:
“But those who fight strenuously for us we will surely
guide them into our way.”" Such a man is sought by
God, Who turns his heart and implants in it 2 grace,
to stir him to toil for Him, and to turn to Him, and
to seck Him: then He accords him the revelation of the
sPirima] states. So it was with Harithah, who said:
“1 turned myself from this world, and thirsted in the
daytime, and watched at night”—then he said—‘*and
it was as though I beheld the Throne of my Lord
coming forth.” With these words he indicated that the
revelation of the unseen came to him after he had turned
from this world. The “sought” man, on the other
hand, is drawn forcibly out by God, and accorded the
revelation of the states that through the power of
vision he may be stirred to toil for God, and turn to
Him, and bear the burdens laid on him by God. So it
was with Pharaoh’s magicians: after they had received
the revelation, it was easy for them to endure the
threats of Pharaoh, for they said, “We will never
prefer thee to what has come to us of manifest signs. . . ,
Decide then what thou canst decide.”* So it was with
‘Umar ibn al-Khattib, when he came seeking to slay
the Prophet: for God waylaid him on his path.3 Similar
too is the story of Ibrihim ibn Adham:4 he went out
to hunt for pleasure, and a voice called him, saying,
“Not for this wast thou created, and not to this wast
thou commanded.” Twice the voice called him; and
on the third occasion the call came from the pommel
of his saddle. Then he said: “By God, I will not dis-
obey God henceforth, so long as my Lord protects me
from sin.” This, then, is what is meant by being

' §. xxix. 69. Bl 5 ik L

* For the story of his conversion, side Ihn Hishim, pp. 224 .

! This well-known story is also related by Qushayri, Risalab
(Cairo, 1284), p. 10: the fullest biography of Ibrahim b. Adham
is that gErcg‘ by Ibn "Asikir, Ta'rikh imashq (Damascus, 1330),
11, pp. 167 .
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“*drawn forcibly™: these men were granted revelation
of spiritual states, and were thereby expelled from their
carnal appetites and their possessions. The lawyer Abd
*Abdillih al-Baraqi once quoted these verses to me, his
OWN COmpOoSsition:
The sceker’s heart is based in purity,
And passion leads his steps in every glen;
Along whatever vale his course may be,
is only refupe is the Lord of men.
He paid with purity, and purely paid,
And pureness to his heart a lantern brought.

His seeking was upon the Secker stayed:
Thrice-blessed is the secker who is sought!

Chapter LXIV

THEIR DOCTRINE OF TOILING AND
DIVINE PRACTICE

One of the great Sifis said: “True service is the per-
formance of what God has imposed as 2 duty, provided
it be understood that it is an obligation, that is, that
it must be accomplished with no consideration of com-
pensation, even though thou knowest this to be a
(divine) bounty: thy duty to God suffices, during the
performance of the act, to drive out all consideration
of bounty and compensation. For God says: “Verily,
God hath bought of the believers their persons and
their wealth’,’ that is, that they may serve Him as
slaves, not in the spirit of covetousness.”

A man said to Aba Bakr al-Wisiti: “With what
motive must the mystic engage in his motions?” He
replied: “With the motive of having passed away from
his motions, which exist through another than he.”*
Aba “Abdillzh al-Nibaiji said: “Pleasure in obedience

‘is the fruit of estrangement from God. A man is not
F' S, ix. 112, * That is, through God.
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joined with God because of it, or severed (from God

use of not possessing it): he does not trust to it
as something to be relied on, nor does he leave it in
the spirit of rebellion. He merely performs his duties
to God as a slave and a servant, relying on what was
(destined by God) in pre-eternity.” By “pleasure in
obedience™ he means, supposing it to proceed from
oneself, without seeing God’s bounty in aiding one (to
be obedient). The words of God, “Surely the mention
of God is greater”* are interpreted as meaning, that
they are greater than your understandings can attain,
or your intellects contain, or your tongues express.
True recollection consists in forgetting what is other
than God, for God says: “And remember thy Lord
when thou hast forgotten.”? So the words of God,
“Eat ye and drink with good digestion, for what ye
did aforetime in the empty days”3, are interpreted as
meaning, empty of God’s recollection, that ye may know
that ye obtained what ye obtained through® God’s
favour, not because of your own actions.

Abt Bakr al-Qahtabi said: “The souls of the uni-
tarians are disgusted with all their attributes and quali-
ties which have been manifested, and everything that
has a%pea:cd from them they find abhorrent. They are
cut off from their artestations, their acquirements and
their advantages, and are unable to manifest any claim
before Him, for they have heard Him say, ‘and join
none in the service of his Lord’.”4 By “attestations”
he means mankind, by “advantages” compensations,
and by “acquirements” material things. Aba Bakr al-
Wasit said: “ The meaning of the saying ‘God is great”
during prayer is as if one said, Thou art too mi hty
to be joined with by prayer, or to be separated from
by omitting to pray: for separation and union are not
(personal) motions, they follow a course preordained
in eternity.” r‘!.l-_]n.u:.:i];-:ly said: “Let not thy purpose in

: 5. XXIX. 44. * 5. xviil. z3.
3.5 hnx. 24, 4 8, xviil, 110,
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thy prayer be, to perform it, without raking pleasure
and joy in the union with Him to Whom there is no
means of approach save through Himself.” Ibn ‘Ata
said: “Let not thy purpose in thy prayer be, to per-
form it, without awe and reverence for Him Who has
seen thee performing it.” Another said: * The meaning
of prayer 1s detachment from encumbrances, and separa-
tion with realities.” Encumbrances are everything other
than God, realities are the things which are for God and
of God. Another said: “Prayer is a joining.” I heard
Firis say: “The meaning of fasting is to be absent
from the sight of men in the sight of God. For God
says, in the story of Mary, “Verily, I have vowed to
the Merciful One a fast, and I will not speak today
with a human being®*: that is, because I am absent
from them in the vision of God, and therefore I cannot
include in my fast anything that may distract or cut
me off from Him.” This is proved by the Prophet’s
saying, “Fasting is a preservation”,® that is, a veil over
everything but God. God also says, “Fasting 1s Mine,
and I will reward for it”: one of the great Sufis said,
“That means, I am the reward for it.” Abu ’I-Hasan
ibn Abi Dharr said: “That means, my gnosis is his
reward for it. Surely that is a sufficient reward, for
there is nothing that can attain God’s gnosis, or so
much as come near it.” I heard Abu ’l-Hasan al-Hasani
al-Hamadani say: “ The meaning of the saying, “Fasting
is Mine’, is that the desires may leave it: that is, first
the desire of the devil, lest he corrupt it, for the devil
does not desire what is God’s; secondly, the desire of
the soul, lest it boast thercof, for it only boasts of what
belongs to it; and thirdly, the desire of the adversaries
in the world to come, for they only take what belongs
to man, not what belongs to God.” This is the meaning
of God’s saying, as far as I have beenable to understand.

2 5.xix. 27,

* For this and the following Tradition, #ide Wensinck, Hand-
book, pp. 71 .
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OF DISCOURSING TO MEN

Chapter LXV

THEIR DOCTRINE OF DISCOURSING
TO MEN

A man said to Al-Nari: “When may a man presume
to discourse to his fellows?” He replied: “When he
understands concerning God, then it is right that he
should make God’s servants understand: but when he
does not understand concerning God, then his affliction
is common to all the land, and is over all men.” Sari
al-Saqati said: “I recall how men come to me, and I say,
O God! grant them such knowledge as may keep them
from me, for I do not like their coming to me.” Sahl
said: “For thirty years I was speaking to God, and men
imagined that I was speaking to them.” Al-Junayd
said to Al-Shibli: “We studied this science deeply, and
then concealed it in the vaults: but thou hast come and
displayed it above the heads of the people.” Al-Shibli
replied: “I speak, and I listen: is there any other in the
world but I?”” One of the great Sifis said to Al-Junayd,
when he was discoursing to the people: “O Abu
’I-Qasim! God does not approve of him who possesses
a certain knowledge, until He finds him living in that
knowledge: so if thou art in the knowledge, remain
where thou art, but if not, descend.” So Al-Junayd
arose, and did not discourse with men for two months.
Then he came out, and said: *“If it had not been that
I have heard that the Prophet said, ‘In the last days
the champion of the people shall be the vilest among
them’, I would not have come forth to you.” Al-Junayd
also said: “I never discoursed to the people, until
thirty of the most distinguished men had indicated me,
saying, “Thou art fit to call (others) to God”.” A man
.:a.slgcfcig one of the great mystics: “Why dost thou not
discourse?” He replied: “This is a world that has
turned its back and departed: and the man who goes
after one who has turned his back is more backward
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than the other.”* Abii Mansiir al-Panjakhini said to
Abu ’I-Qasim al-Hakim: “With what intention shall
I discourse to the people?” He replied: “1 know of no
intention with regard to disobedience, other than to
give it up.” Abi ‘Uthmin Sa‘id ibn Isma‘il al-Razi
asked Abid Hafs al-Haddad, whose pupil he was, for
permission to discourse publicly. Aba Hafs asked him:
“And what prompts thee to do so?” He replied:
“I pity them, and would counsel them.” The other
asked: ““What is the measure of thy pity for them?”
He answered: “If 1 knew that God would punish me
instead of all those who believe in Him, and would
bring them to Paradise, I would find my heart acqui-
escent therein.” Aba Hafs thereupon granted him per-
mission. Now he attended his first seance: and when
Abu ‘Uthmin had finished his discourse, 2 man stood
up to beg. Abi ‘Uthman forestalled him by giving him
the coat which he was wearing. Then Aba Hafs said;
“*Thou liar, beware of discoursing to men, so long as
this thing? is in thee.” Abi ‘Uthmin asked: “What
thing, master?” He replied: “Wouldst thou not so
counsel them, and didst thou not so much pity them,
as to prefer that they should have the reward of pre-
ceding thee, and that thou shouldst follow them?”3
1 heard the following narrative of Faris, who had it
from Abd ‘Amr al-Anmiti: “We were with Al-Junayd,
when Al-Nari passed by, and greeted him.” Al-Junayd
replied: *“And on thee be peace, O commander of the
hearts.# Speak!” ALNir said: “O Abu *-Qisim!
thou hast deceived them, and they have set thee in the
pulpits; I have counselled them, and they have cast me
on the dunghills.” Al-Junayd said: “I have never
known my heart more sorrowful than it was at that

* Sc. it is o use trying to teach the obstinate.

" Sthc MSS. read “this greed™.

} Abii ‘Uthmin is wrong to seck the merit of sivin s which
should belong to the beggar. s

* A rumn of the Caliph's title, Commander of the Faithful.
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moment.” The next Friday he came to us, and said:
“When thou seest the Sifi discoursing to men, know
that he is empty.” Ibn “Ati said: “God’s words, ‘And
speak to them words that may penetrate their souls’,!
mean, (speak to them) according to the capacity of their
understandings and the limit of their intellects.”
Another said: “God’s words, ‘But if he had fabricated
concerning us any sayings, we had surely seized him
by the right hand’,* mean, if he had spoken of ecstatic
things of the people of material lives.” This interpreta-
tion 1s confirmed by another saying: “Deliver to them
what has been sent down to thee from thy Lord™;3
God did not say, “Deliver to them that whereby we
have made ourselves known to thee.” Al-Husayn al-
Maghazili saw Rowaym ibn Muhammad discmirsincf;
to the people on the subject of poverty; he stopped,
and said to him:

Why wearest thou this flashing blade,

By which no man was ever flayed?

Proud hero with thy sword so bold,

Go, get an anklet wrought of gold !4
He means to infer that he was describing a state in
which he had never himself been. One of the great
Siifis said: “If a2 man discourses without knowing the
meaning of what he is discoursing upon, he is like an
ass in his pretension. God says: ‘Like an ass sup-
porting a load of books’.”3

Chapter LXV']
OF THEIR PIETY AND PIOUS ENDEAVOURS
Al-Harith al-Muhisibi inherited from his father more
than 30,000 dinars, but would not touch a penny of it,

E S, v, 66. : 5. Ixix. 44. 3 S.w.ps ‘
4 Sc. do not talk of things about which thou kaowest nothing.
55, Ixid, 5.
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saying: “He was a Qadarite.”” Abu ‘Uthmin said:
] was in the house of Abi Bakr ibn Abi Hanifah with
Abi Hafs. We happened to mention an absent friend,

and Abi Hafs said, ‘If I had a sheet of paper, 1 would
write to him.” 1 said, “Here is a sheet.” Now Aba Baks
had gone out to the market. Abi Hafs replied, ‘Perhaps
Abi Bakr has died, without our knowing it, and the
sheet has become the property of his heirs,” He there-
fore abstained from writing.” Aba ‘Uthmin also said:
“] was with Abéi Hafs, when he had a quantity of
raisins, I took one raisin, and put it in my mouth.
He immediately scized me by the throat, and said,
“Thou cheat, thou art eating my maisin.’ I replied,
‘I was confident of your abstinence in the matters of
this world, for I knew that you were unselfish, and for
this reason I took the raisin.’” He answered, ‘O foolish
man! thou trustest 2 heart which is not ruled by its
master’.” I heard many of our Shaykhs say: “The
Shaykhs would abstain from intercourse with 2 poor
man for one of three reasons: if he performed the pil-
grimage having accepted money from another; if he
went to Khurisin; and if he entered Yemen. They said:
“If he comes to Khurisin, he only does so in order
to obtain ease, and in Khurisan there is nothing lawful
or good to ¢at; and as for Yemen, there are many ways
there to corruption”.” Abu ’l-Mughith would never
test or sleep on his side, but all night remained in
prayer standing: and whenever his eyes grew weary,*®
he would sit down and place his forehead on his kaees,
and doze a little. A man said to him: “Be kind to
thyself.”3 He replied: “The Kindly God has not been
kind to me, that I should have ease of it. Hast thou
not heard that the Lord of the Emissaries said, “The
most afflicted of men are the prophets, then the true
believers, then the like and the like”.” It is said that

' And thercfare, l:cording to the stricter view, a heretic; 50
that his property was not fit for 3 Muslim to inherit.

* Lit. “overcame him ™. I Se. give thyself a little ease,

I50



‘OF THEIR PIETY AND PIOUS ENDEAYOURS

Abii ‘Amr al-Zajjiji dwelt at Mecca many years, and
never performed a natural need in the Sacred Territory,
but always went outside to do so, and then returned
in a condition of ritual purity. I heard Firis tell the
following anecdote: ““ Abii ‘Abdillih known as Shikghal *
would not speak with men, but took refuge in deserts
which are in the district of Kafah, eating nothing but
permitted food and sweepings. I met him one day,
and attaching myself to him said: ‘I ask thee in God’s
name, wilt thou not tell me what it is that preveats
thee from discoursing?” He replied: ‘O man! this
existence is but a fancy in the midst of reality, and it is
not right to speak of a thing which possesses no reality.
And as for the Real, words fail to describe Him: so
where is the use of discoursing?” And he left me, and
passed on his way.” Firis also told me that he heard
Al-Husayn al-Maghazili say: “I saw ‘Abdullih al-
Qashshi® one night standing on the bank of the Tigris,
and saying, My Lord, I thirst; my Lord, I thirst!” So
he continued until morning; then he said: *Alas! Thou
makest a thing lawful to me, and preventest me from
taking it; and Thou makest a thing unlawful o me,
and givest me free access to it: what then shall I do?’
So he returned, and did not drink.” I heard the same
person also relate that he heard a certain poor man say:
“In the year of the Plin?® [ was in the company of
certain men: [ left them, and later returned and went
around among the wounded. I saw Aba Muhammad
al- Jurayri, who was then more than a hundred years
old, and said to him: “Sir, why dost thou not pray, that
this (calamity) which thou seest may be removed?’ He
replied: ‘1 have done so.” And he added: “Verily, I do
whatsoever I will.’3 I repeated my request to him, and

' Other MSS. read: Shiksal, Saksal, Sakil.
* The commentator identifies this with the year 31y, the first
ear in which the Carmathians waylaid the pilgrimage. Vide

duir, The Caliphate (3rd ed.), p. 564-
3 Sc. as Gocf?;;s of H'mm:ﬂﬁ
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he said: ‘My brother, this is not the time for prayer,
this is the time for acquiescence and resignation.” I said
to him: ‘Dost thou need aught?’ He answered: ‘I
thirst.” So I brought him water, and he took it, and
wished to drink it; then he looked ar me, and said:
“These men thirst, and I drink. No, this is greed.” So
he returned the water to me, and immediately he died.”
Firis also related that he heard one of the companions
of Al-Jurayri say: “I remained for twenty years without
the thought of food coming into my mind until it was
brought to me; and I remained twenty years pm?ing
the prayer of dawn while still pure from the secon
evening prayer; and I remained for twenty years not
making any compact with God, for fear lest He should
prove me gaisc out of my own mouth. I remained for
twenty years, my tongue only listening to my heart;
then my state changed, and I remained for twenty
years, my heart only listening to my tongue.” The
meaning of his saying, “my tongue only listening to
my heart™, is, “I only spoke because of a reality which
I possessed”; and of “my heart only listening to my
tongue”, “God preserved my tongue, as the Tradition
says, ‘By Me he hears, and by Me he sees, and by Me
he speaks’.”® One of our Shaykhs told me that he
heard Muhammad ibn Sa‘din say: “I served Abun
"I-Mughith for rwenty years, and never once saw him
regret anything he had lost, or seek anything he had
missed.” It is said that Abu ’l-Sawdi performed the
lesser pilgrimage sixty times, and Ja‘far ibn Mubhammad
al-Khuldi, fifty times. One of our Shaykhs—I am more
inclined to think that it was Aba Hamzah al-Khurasani
—performed the pilgrimage ten times for the sake of
the Prophet, ten times for the ten companions of the
Prophet,? and one pilgrimage on his own account: and
he hoped by means of the other pilgrimages to win
God’s acceptance of his own pilgrimage.
' CI opra'p. 138, 0. 1.
2 Vide f;rﬁrfp. iz, o. 1.
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OF SUPERNATURAL VOICES

Chapter LXVII

OF GOD'S FAVOURS TO THE SUFIS AND
HIS WARNING THEM BY MEANS OF
SUPERNATURAL VOICES

Abiti Sa‘id al-Kharraz said: “ On the evening of “Arafah
the sense of God’s nearness cut me off from the desire
to petition God. Then my soul contended with me,
that I should petition God; and I heard a voice saying:
* After thou hast found God, dost thou petition another
than God?’” Abia Hamzah al-Khurisini said: “One
year, when I performed the pilgrimage, T was walking
along the road when I fell into a well. My soul con-
tended with me that I should cry for hcir; but I said:
“No, by God, I will not cry out!” I had hardly com-
pleted this cogitation, when two men passed by at the
top of the well, and one of them said to the other:
‘Come, let us fill in the top of this well from the
roadway.” So they brought a stick and a reed mat.
I was moved to cry out; then I said: “O Thou Who
art nearer to me than they!” and I held my peace until
they had filled in the well and gone away. Then I saw
something dangling its feet into the well, and saying,
*Catch hold of me.” So I caught hold of it, and behold,
it was a lion: and I heard a voice saying, ‘O Abi
Hamzah, this is excellent! We have rescued thee from
destruction in the well by means of a lion”.” One of
our companions told me that he heard Aba Walid
relate the following story: “One day our companions
brought me some milk, and I said, ‘That will harm
me.” Then one day I prayed to God, saying: ‘O God,
forgive me, for Thou in{}Wﬁt that I have never joined
other gods with Thee even for the twinkling of an
eye!” I heard a voice saying: ‘Not even the night of

* Dhu '1-Hijjah g, o which the pilgrims halt at ‘Arafah.
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the milk?’”? Aba Sa‘id al-Kharraz said: “Once I was
in the desert, and was seized with a violent hunger.
My soul demanded of me that T should ask God for
food; and I said: “That is not the act of one who puts
his trust in God.” Then my soul demanded of me that
I should petition God for patience; and as I was about
to do this, T heard a voice saying:

‘Lo, I am nigh!” he shouts in pride:
Bur never man who came

To seck our succour was denied,
And sent away in shame,

So feebly cries the man of might
In weakness dolorous,

As if we never were in sight
Of him, nor he of us.”

That the phenomenon of the supernatural voice is
genuine is attested by the following story:* When
they wished to wash the (body of the) Prophet, they
were divided on the matter, saying: “By God, we know
not whether we should strip the Prophet of his clothes,
as we do with our dead, or wash him with his clothes
still on him.” As they were thus divided, God put
them into a slumber, until every one of them had his
chin resting on his chest. Then a voice addressed them
from the direction of the Kaaba—and none knew
whose it was—and said: “Wash the Prophet with his
clothes still upon him.”3

! Sc. in saying, “that will harm me”™, when only God has the
power to harm or profit.

: The following imdd is quoted: Mubammad b. Mubammad
b. Mashmid > Nasr b. Zakaryyi > ‘Ammir b. al-Hasan >
Salamah b. al-Fadl > Muhammad b. lshiq > Yahyi b. ‘Abbid
b. ‘Abdillih b. al-Zubayr > ‘Abbad b. ‘Abdillih > “A’ishah.

3 Cf. Ibn Hisham, pp. 1018 f.
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Chapter LXV'IIT

OF GOD’S WARNING THEM BY
GIFTS OF INSIGHT

Abu ’1-*Abbias ibn al-Muhtadi said: “I was once in the
desert, and T saw a man walking before me with feet
bate and head uncovered, and he was carrying no
wallet. I said to myself: ‘How can this man pray ?
He has neither purity nor prayer” Thereupon he
turned to me, and said: ‘“He knows what is in your
souls, wherefore fear Him.’* Immediately I fainted:
and when I recovered, I asked God’s pardon for the
regard which 1 had cast upon him. Then, as I was
walking along the road, he came again before me: and
as I looked at him, I feared him, and stopped. But he
turned to me, and recited: ‘It is He that accepts the
repentance of His servants, and pardons their evil-
doings.’* Then he disappeared, and I never saw him
in.”3 Abu ’l-Hasan al-Farisi told me that he heard
Abu ’1-Hasan al-Muzayyin say: “I went into the desert
alone, to be apart from men. When I was at Al-"Umagq,?
I sat down on the margin of the pool there, and my
soul began to speak to me about how it had gone apart
from men, and journeyed through the desert, and a
sense of pride entered into it. Then, behold, Al-
Kattini appeared to me”—or it may have been another,
the doubt is mine—**on the other side of the pool, and
called me, saying: ‘O cupper! how long wilt thou
speak to thyself of vain things?’”—It is also related
t the voice said: “O cupper! do not speak to thyself
of vain things.” Dhu ’I-Nun said: “I once saw a youth
wearing old rags, and my soul revolted against him,
yet my heart attested that he was a saint. Sol remained
B8, 1. 236 T 5, xlii. 24.
3 Kalibaghi adds: “or whatever he said™.
4 A station on the road to Mecca.
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divided between my soul and my heart, reflecting. The
youth perceived what was in my mind, for looking
towards me he said: ‘O Dhu ’l-Niin, do not look at
me in order to see what is my character. The is
only to be found within the shell.” Then he turned
away, reciting:
I hold the world in proud neglect,
My kingdom no man shares:
I am a youth of intellect,
I know my worth and theirs,

Iam a ruler and a king,
Let fortune smile or frown,
For freedom is my covering,
Contentment is my gown.”
That spiritual insight is a genuine phenomenon is
attested by the following Tradition:* *“Fear the insight
of the believer, for verily he sees with the light of God.”

Chapter LXIX

OF GOD’'S WARNING THEM BY
MEANS OF THOUGHTS

Abi Bakr ibn Mujahid al-Muqri® related the following
story. Abd ‘Amr ibn al-‘Ali came forward one day
to lead the congregation in prayer. Now he was not
an Imdm, that he should be required to come forward.
Having stepped out, he said to the people: *“Settle
yourselves,” Then he fainted, and did not recover uatil
the following day. When questioned about this after-
wards, he said: “At the moment when 1 said to you,
‘Settle yourselves’, a thought from God came into my
heart, as if God were saying to me, ‘O my servant!

! The following is the imméd: Ahmad b, *Alf ~ Thawih h.
Yazid al-Mawsill > Ibrihim b. al-Haytham alBaladi w Abg
Salih Kitib alLayth > Mu‘awiyah b. Silih > Rishid b. Sa'id >
Abili Umimah al-B3hili,
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hast thou settled thyself with Me for but the twinkling

of an eye, that thou shouldst command others to settle
themselves?”” Al-Junayd said: “Once I was sick, and
prayed to God that He might heal me. He said to me
in my conscience: ‘Enter not between Me and thy
soul’.”* One of our companions heard Muhammad
ibn Sa‘din relate that he heard one of the great Sifis
say: “Whenever I doze awhile, I hear a voice calling
me, and saying, ‘Sleepest thou to Me? If thou sleepest
to Me, verily, I will strike thee with a whip’.”

Chapter LXX

OF GOD’S WARNING THEM THROUGH
VISIONS AND RARE FAVOURS

Ab@ Bakr Muhammad ibn Ghilib told me that he was
informed by Muhammad ibn Khafif that he heard Aba
Bakr Muhammad ibn ‘Ali al-Kartani say: “I saw the
Prophet as I was wont to do”—now it was his wont
to see the Prophet every Monday and Thursday night,
when he wuu.llii ask him questions, which the Prophet
would answer—*“and I saw him coming towards me
with four persons. Then he said to me: “O Abu Bakr!
knowest thou who this is?’ I answered: ‘Yes, it is
Abi Bakr’ He asked: ‘Knowest thou this man?’
1 answered: “Yes, he is ‘Umar.” He asked: “Knowest
thou this man?’ I answered: “Yes, he is ‘Uthman.” He
said: ‘Knowest thou this fourth person?” Thereat
I hesitated, and did not answer. The Prophet repeated
the question, and I still hesitated; he asked it a third
time, and again I hesitated: for I was jealous for him.
Then the Prophet clenched his hand, and inted with
it to me; then he spread it out, and struck me on the
chest, saying: “Say, O Aba Bakr! This is ‘Ali ibn Abi
* For 2 man's soul belongs to God.
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‘Talib.” So I said: ‘O Messenger of God! this is Ali
ibn Abi Tilib.” The Prophet then introduced me to
Ali, who put my hand in his, and said to me: *Rise,
Abi Bakr, and go forth unto Al-Safa.’* And T went
forth with him unto Al-Safi, while T was yet slee ing
in my room: and I awoke, and lo, I was at Al-Safa.”

Mansir ibn ‘Abdillih told me that he heard Abid
‘Abdillah ibn al-Jalld say: “T entered the city of the
Prophet of God being somewhat in need. I went to
the (Prophet’s) grave, and saluted the Prophet and his
two comrades, Abi Bakr and ‘Umar; then 1 said:
‘O Prophet of God! I have 2 need, and I am thy guest
this night.” Then I turned aside, and slept between the
grave and the pulpit: and lo, the Prophet came to me,
and handed me a E.'.Ii'lf. 1 ate half, and then awoke, and
found in my hand half a loaf.” Yasuf ibn al-Husayn
said: “* We had with us a youthful pupil, who had gone
on to study the Hadith before he had finished the
reading of the Qur'in. One came to him in sleep,
and said to him:

If thou hast not been so nakind

To me, then why my book hast thou disdained?
Consider, if thou be not blind,

My subtle words which are therein contained.”?

That visions are a genuine phenomenon is testified
by the following narrative told by Al-Hasan al-Basri:3
“I entered the mosque of Basrah, and found a number
of our companions seated there, I sat down with them,
and heard them discussing a certain man, and scanda-
lising him. I forbade them to discuss him, telling them
various Traditions relating to the subject of backbiting
which I had heard attributed to the Prophet and Jesus

" A place in Mecca.

* These lines, which in my text are printed as prose, can be
read as verse, if the reading of Q.V. is adopted.

i The following imad is quoted: *Ali b. al-Hasan b. Ahmad
Imim of the mosque of Sarakhs > Abu ’I-Walid Muhammad b.

Idris al-Sulami > Suwayd > Mubammad b. *Amr b. Silih b,
Mas'nd al-Kila'y,
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son of Mary. The people then refrained, and began to
talk of another matter; but presently the name of this
man came up again, and they discussed him in turn,
and I with them. So they departed to their dwellings,
and I to mine. As I slept, a black man came to me in
my dream, cu:?'ing in his hand a wicker dish on which
was a piece of swine’s flesh. He said to me, ‘Hat?
1 said, ‘T will not eat, this is swine’s flesh.” He said,
“Eat.’ I said, ‘T will not eat, this is swine’s flesh.” He
said, “Fat. T said, ‘I will not eat, this is swine’s flesh,
this is unlawful.” He said, ‘Thou certainly shalt eat
it.” Again I refused him. Then he opened my jaws, and
put the meat in my mouth, and I began to chew it,
while he continued to stand before me: I was afraid
to cast it out, and at the same time I would not swallow
it. In this state I awoke: and for thirty days and thirty
nights thereafter nothing that I ate or drank gave mc
any pleasure, for I tasted in my mouth the savour of
that flesh, and smelt its odour in my nostrils.”

Chapter LXXI

GOD'S FAVOURS TO THEM WHICH
SPRING OF HIS JEALOUSY

A number of persons came to visit Rabiah when she
was sufferin m a malady. They said to her: “What
is thy state?” She replied: “By God, 1 know of no
reason for my illness, except’ that Paradise was dis-
played to me, and I yearned after it in my heart; and
I think that my Lord was jealous for me, and so
:F:mched me: and only He can make me happy.™*

~Junayd said: “I came to Sar al-Saqati, and found

! Following Q.V. ,

* Lit, “His is the power to leave off being angry with me”,
wide Lanc, 5.,
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a piece of broken pottery in his room. I said to him,
"£'hat is this?” He replied: “The day before yesterday,
my little girl brought me a jar with water in it, and
said to me, Father, this jar is hung up here: when it 1§
cold, drink it, for it is a stifling night. Whea I fell
asleep,® I saw a beautiful maid enter my room, and
I said, Whose art thou? She replied, His who does
not drink cold water in jars. Then she struck the jar
with her hand, and it broke: and this is the jar thou
seest.” The jar continued in the same place, without
being moved, until it was covered with dust.”

Al-Muzayyin said: “I once stayed in a desert-station
for seven days, without anything passing my lips. Then
a man invited me to his house, and offered me dates
and bread: but I was unable to eat. When it was night,
I felt a desire to eat, so I took a date-stone, and essayed
to open my mouth with it. The stone broke my teeth.
One of the girls of the house cried: ‘Father, how much
15 our guest eating tonight?” I retorted: *My master,
a hunger seven days old, and then thou grudgest me.
Nay, by Thy might, I will not taste it”.”

Ahmad ibn al-Samin said: “I was once walking
along the road to Mecca, when I heard 2 man crying
out, ‘O man of God, of God!” 1 said, *What ails thee,
what ails thee?” He replied, ‘Take from me these
dirhams: I cannot recollect God, so long as they are
with me.” So I took them from him: and he cried out,
‘God, heream I, here am [!” Now they were in number
fourteen dirhams.” Abu ’l-Khayr al-Aqta® was once
asked what was the cause of his hand being cut off.
He said: “I was in the mountains of Lukkim, or it
may have been Lebanon, I and a friend of mine. There
came a man from one of the governors, distributing
dinirs. He handed me one dinir, and [ stretched out
the back of my hand, and he placed the dinar on it;
then I dropped the dinar into my companion’s lap, and
stood up. An hour afterwards the governor’s officers

' Lit. “when my eye overcame me".
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came Imking for thieves; and they took me, and cut
off my hand.”

The genuineness of this phenomenon is attested by
the Tradition of the Prophet:* “God protects His
servant from this world, when'he loves Him, even as
ye protect your sick.”

Chapter LXXII

GOD’S BOUNTIES IN LAYING HARDSHIPS
UPON THEM TO BEAR

Firis told me that he heard Abu ’l-Hasan al-*Alawi, the
pupil of Ibrahim al-Khawwis, say: “Isaw Al-Khawwas
in the mosque at Dinawar, seated in the centre of it,
while the snow was falling on him. I felt moved with
compassion towards him, and said to him, * What if thou
shouldst move to shelter?” He replied, “No.” Then
he began to recite:

The way to Thee is clear and wide,

For none who secks Thee needs a guide.

In winter’s cold Thou art my spring,

In summer's heat, my covenng.
Then he said to me: ‘Give me thy hand.” I gave him
my hand, and he placed it inside his gown, and behold,
he was streaming with sweat.” I heard Abu ’l-Hasan
al-Firisi say: “l was in a certain desert,® when 1 was
affected by a violent thirst, so that I was unable through
weakness to walk. Now 1 had heard that before a man
dies of thirst, his eyes water: I therefore sat down,
waiting for my eyes to water. Suddenly I heard a
sound, and looking round I saw a white snake, shining

* The jmad is: Ahmad b. Hayyin al-Tamimi > Abd Ishiq
Ibrihim b. Isma‘il > Qutaybah b. 5a‘id > Ya’qab b. ‘Abd al-
Rahmin al-Iskandarini > ‘Amr b. Abi *Amr > ‘Asim b. ‘Umar
b. Quridah > Mahmad b. Labid.
* Reading bawdd? for sdd¥, which is a misprint.
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like pure silver, and making rapidly for me. I was
alarmed, and started up® in my fright, which put
strength into me. In spite of my weakness I began to
walk, while the snake was hissing behind me, I went
on walking, until I came to water: then the sound
ceased. I turned round, and could not see the snake:
I drank the water, and was saved. Now, whenever
I am afflicted with grief or sickness, as soon as I see
this snake in my sleep, I recognise it as a sign that my
grief is overcome and my sickness at an end.”

Chapter LXXIII

GOD’S GRACE TO THEM AT
DEATH AND AFTER

Abu ‘l-Hasan, called Qazziz, said: “We were at Al-
Fajj,* when a handsome young man came to us,
wearing two worn woollen garments. He saluted us,
and said, “Is there a clean place here where I may die?’
We were much astnnishecE but replied that there was,
and showed him the way to a well nearby. He went
away, and performed his ablutions, and prayed awhile.3
We waited an hour for him, and when he did not
return, we came to him, and found that he was dead.”
The companions of Sahl ibn ‘Abdillah relate that when
Sahl was being washed on the bier, he held the fore-
finger of his right hand erect and pointed with it.
Abi ‘Amr al-Istakhri said: “I saw Abd Turib al-
Nakhshabi in the desert, standing up, dead, and with
nothing supporting him.” Ibrihim ibn Shayban said:

* The MSS. vary: some read *“so I screamed out”, others “so
1 continued™.

* Most probably this is the name of a place, though it may of

course mean “in the pass™.
3 Lit. "as much as God willed ™,

162



GOD’S GRACE AT DEATH AND AFTER

““A disciple came to my house, and was sick there some
days, and then died. After he had been put into his
grave, I wished to uncover his check, and place it in
the dust as a sign of humility, that haply God might
have mercy on him. He smiled in my tace, and said
to me: ‘Thou humblest me before Him Who dallies
with me?’ I replied: “No, my friend. Is there lite
after death?’ He answered: ‘Knowest thou not that
His friends do not die, but are moved from one abode
to another?’” Ibrihim ibn Shaybdn also said: “1 knew
a young man in my village who was pious, and never
left the mosque, and I was very devoted to him. One
day he fell sick. On a Friday I went to the town to
pray: and it was my custom, whenever I went to town,
to spend the rest of the day and night with my brothers.
After the noon 1 felt disquieted, and so 1 returned to
the village when dusk had fallen. I enquired after the
youth, and they said, ‘We think that he is in pain.’
1 went to him, and grected him, and shook hands with
him: and as we shook hands, his spirit departed. Ithen
proceeded to wash him, and by mistake poured water
on his left hand instead of his right: his hand was
withdrawn from mine, and the lote-leaves which were
on it fell off. Those who were with me fainted. He
opened his eyes and looked at me, and T was startled,
and prayed over him. Then I entered the grave to
cover him: and when I unveiled his face, he opened
his cyes and smiled, until his back-teeth and incisors
showed. So we made the earth even over him, and
scattered dust upon him.”

That this phenomenon is genuine is attested by the
following story.® Al-Rabi* ibn Khirish had sworn that
he would not laugh again, until he knew whether he
was in Paradise or hell. So he continued, and no man

* The following imdd is quoted: Abu 'I-Hasan “Ali b. lsma'il

al-Farisi = Nasr b. Ahmad al-Baghdidi > Al-Walid b. Shujd'
al-Sakiini > Khilid > Nafi‘al-Ash’ari > Hafs b, Yazid b. Mas'ad

b. Khirash.
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saw him laugh, until he died.” They closed his eyes,
and covered him: then they ordered his grave to be
dug, and his winding-sheet to be brought. Rab‘i his
brother said: “My brother of us all kept most vigil
during the long night, and fasted most during the hot
day.” As they were seated around him, the clothes
were removed from his face, and he greeted them with
2 smile. His brother Rab‘i said: ““My brother, is there
life after death?” He replied: “Yes. I have met my
Lord, and He received me with ease and repose, and
a Lord Who is not angry. He has clothed me with
brocade and silk, and I have found the matter to be
easier than ye suppose: so do not be deceived. And
now my friend Muhammad awaits me, to pray for
me:* hasten therefore, hasten!™ Then, as he finished,
his breath departed, like (the sound ‘of) pebbles thrown
into water. This story was told to ‘A’ishah, the mother
of the faithful; and she said: “A brother of the sons
of ‘Abs;3 may God have mercy on his soul. I heard
the Prophet say: ‘A man shall speak after he is dead,

3 32

of my community, one of the best of the Followers".

Chapter LXXIV
OF OTHER GRACES ACCORDED THEM

Abi Bake al-Qahtabi said: “I was at the mecting of
Sumniin, when 2 man stood up and asked him con-
cerning love. He said: ‘I know of nobody today whom
I am at liberty to address on this subject, and who
would understand it.” At that moment a bird alighted
on his head, and fell on his knee, saying, ‘If there were

i The author adds “apparently”.
3 Or, “that prayer may be said for me”,
' A tribe of the Armbs, who supported the Anti-Prophet
Tulayhah.
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any, it would be this.’* So he began to say, pointing
to the bird: ‘I have heard such and such of the states
of the people, and they experienced such and such, and
were in such and such a spiritual condition.” So he
continued to address the bird, until it fell from his
kl]EE, dﬁﬂ .!I‘

Abia Bakr ibn Mujahid relates that Ahmad ibn Sinan

_*Attar said that he heard one of his companions say:
“Qne day I weat out to Wasit, and saw 2 white bird
in the midst of the water, saying: ‘God is glorified
above the forgetfulness of men’.” Al-Junayd said:
“T met a young disciple sitting in the desert under a
tree, and I said to him: *Young man, wh sittest thou
here?” He replied: ‘I seck that which is lost.” I went
away and left him: and when I had gone a little way,
again I saw him, for he had been removed to a spot
near me. I said to him: “Why sittest thou here now?’
He replied: ‘1 have found that for which I'was searching
in this spot, and so I have kept to it.” And I do not
know which of that man’s two states was the nobler:
his application in secking his state, or his persistence
in keeping to the spot where he attained his desire.”

Abi *Abdillih Muhammad ibn Sa‘dan relates that he
heard one of the great Sifis say: “One day I was
sitting opposite the Kaaba, when 1 heard a wailing
noise proceeding from the building, and the words:
¢O wall, move out of the way of my saints and friends:
for whoso visits thee, processes about thee, but whoso

visits Me, processes in My presence .

¢ Sc. the bird: these words may have been said by Sumnlin
himself.
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Chapter LXXV
OF AUDITION

Audition is a resting after the fatigue of the (spiritual)
moment, and a recreation for those who experience
(spiritual) states, as well as a means of awakening the
consciences of those who busy themselves with other
things. It is preferred to other means of resting the
natural qualities, because the soul is unlikely to cling
to it or repose in it: for it comes and goes according
to God’s cgccrec Those mystics who enjoy revelation
and direct experience have no need of such helps, for
they have means which transport their hearts to walk®
in the gardens of revelation.

I beard Faris say: “I was with Qutah al-Mawsili,
who bad remained for forty years near a column in
the mosque at Baghdad. We said to him: ‘Here is an
excellent singer. Shall we call him to thee?” He
replied: “My case is too grievous for any person to

ease me, or for any words to penetrate me. I am
entirely impervious”.”

When audition strikes the ears, it stirs the secret
things of the heart: and a man is then either confused,
because he is too weak to support the visitation, or his
spiritual state gives him the power to control himself.

ba Muhammad Ruwaym said: “The people heard
their first dhir®* when God addressed them, saying,
‘Am I not your Lord?’3 This dbikr was secreted in
their hearts, even as the fact (thus communicated) was
secreted in their intellects. So, when they heard the
(Stfi) dbikr, the secret things of their hearts appeared,

' This is the post-Classical, and condemned, meaning of the
word famaggab.

* Sc. “recollection of God", the SOff exercise of indoeing

§'S; vii, 181. This was at the creation
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and they were ravished, even as the secret things of
their intellects appeared when God informed them of
this,* and they believed.”

I heard Abu ’I-Qisim al-Baghdadi say: ““ Audition is
of two kinds. One class of man listens to discourse,
and derives therefrom an admonition: such 2 man only
listens discriminately and with his heart* present. The
other class listens to music,? which is the food of the
spirit: and when the spirit obtains its food, it attains
its proper station, and turns aside from the govern-
ment of the body; and then there appears in the listener
a commotion and a moyement.”

Abii “Abdillih al-Nibaji said: “ Audition stirs thought
and produces admonition: all else is 2 temptation.”
Al-Junayd said: “The mercy (of God) descends upon
the poor man on three occasions: when he is cating,
for he only eats when he is in need to do so; when he
speaks, for he only speaks when he is compelled; and

uring audition, for he only listens in a state of ecstasy.”

t Sc. through the revelation of the Qur'in, which awoke the
remembrance of what had taken place at creation.

3 As the seat of the intellect.

3 Lir- “ml,'jﬂd.}"“.
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