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VITA.

%lter Jemes Skellie was borm in Argyle, New York, on
Dec. 20, 1899, the son of Archibeld jow and Tlizebeth FEershs
Skellie. He ettended country school, end gredueted from Airgyle
Higk School in 1916. Yis college was Westminster Collegs, New
wilmington, Pa., where he gradusted with honor im 1921. iHe en=-
tered Pittsburgh Theolcgicael Semimary tha? fell and received the
degree of Th. B. with honor in 1924 and was awerded the Jemieson
Scholarship for thet yaar,

In the Church in which he had been reared he wes ordained
to the ministry of the Gospel for Foreign Yissiomery service by
the Argyle Presbytery of ths United Preslyterien Church in Y¥ay 1924,
de has served the Zgyptian Mission under the Board of Foreign
lissions of that Church from October 1924 until the present time,
From 1924 until 1926 he was located in Cairo for language study,
and then he was sent to Alexandria to assist in the work of that
c¢ity and district.

His first furlough in America was spent at the Kennedy
School of Wissions in Hartford, where he received the M.A, degrsa
in Islamics in 1930,

Returning to Tgypt iu Sepiember 1930 he was located in
Luxor for evangelistic work in thet distriet, with supervision of
some schools in the district. This service has been rendered in

clore cooperction with the Sgyptien Zvangelicel Church.



Tn 1931 he registered with the Kennedy School of
Uissions for advanced study, end has been working on this book
of 21-Ghaz2z411's and releted subjecis since that time., PRe

spent the school yeer 1937 - 38 in residence in tertford for

the completion of this work,
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iii.

INTRODUCTION,

A. A Blographical Sketch of Al-Chazzall.

A% fimid Mubammed bin Muhsmmed ‘bin Wuhazmed bin
Ahmed al-Ghazsdll zl-Tdsi was born in Jis, Persia in the year
430 A,H. (1058-9 A.D.) and died im 505/1111. BHis biography has
been thoroughly studied and sympathetiecally written by compatent

n)
authorities, end an understanding of his life is indispensidle

a) These biographical sources are: D, B, liaedonald, The Life of
Al-Ghazzdll, Jourmal of the American Oriemtal Socisty, xx, 1899,
ppe 71-132, and his article in the Encyclopaedia of Islam, 44,

PP. 146 £f; S, U, Zwemer, A Moslem Seeker after God, Revell,

New York, 192C; ¥. R. W. Gardner, Al-Ghazill, in The Islam Series,
of the Christian Literaturs Society for Indis, iadras, 1919. To
these should be added two articles by Uncdonald in Isis, M¥ny 1926,
po. 9-15, and Uay 1937, pp. 9-10, which make azother needed clari-
fication of the misapprehension of some Western medievel scholars
regarding al-Ghazzdll‘'s purpose in his magipid sl-faldsifah; also
e modern Muslim appreciation by S. I Rahman, Al-Ghaz:&ll, in
Islamic Culture, July 1927, pp. 406 f£f, For readers of Aradic
meution should be made of the following recent works: Abli pimid

al-Ghezeall by Wubammad Ridd, Cairo 1343/1924; el-akhlaq ¢ind ?



for any adequate understanding of his principles of religious
psy~hology es found in this book from his great work, ibyd’
‘ulim ml-din. Only a brief summary of the principal events of
his 1ife can be given here.

Al-Chazzd@1%'s father died whenm his-son-who wis.to
achisve such fame was btut a small boy. Before his death the
father gave his two soms into the charge of a SUf2 frierd who
faithfully cared for them and began their treining., Al-Chazsall
studied in a madraseh in 7Gs, and later in Jurjan and Nishapur.
In this last place his teacher was a famous and devout gart, avd:
1-%a¢811 ‘And al-alik al-Juwaini, better known as Imim- al-faremmin,
Al-Ghazzdl? remmined with him as his pupil and probebly also hia
acsistant until the death of the Imim, He was e faithful student

and acquired a broad knowiedge of many branches of leerning. By

al-Chazzdll, by zaki Mubdrek, Cairo 1343/1924; gafwat ihyd’ al-
Ghazzall, by Mehmid ¢A1%3 Qird¢mh, Cairo 1353/193S. For a list of
the writings of al-Ghmzzdll see Enmcy. of Islam, op.cit.; Brockle-
mann, i. pp. 421 ff. & Supp./;;:. 744 ff.; also the books mentioned
above by Zwemer and Muhammad Rida. 4 list of thirty-eight of his
best known and most easily obtainable writingsis givem in the

appendix of Gardmer's Al-Ghazall, pp. 105 ff.

iv.



his diligent application and comstant study he probably did a
lasting injury to his health at this period of his life.

After the death of the Imim al-frremein, al-Gkszz3dll
vent to the court of the great vizier, Rizdw al-lulk, where he
von fame and praise for his learning. He was later appointed to
teach in the greet school at Baghdad, and there he lectured to
some three hundred studenmts, and geve legal opinions of greet
importance. He preached to large and appreciastive crowds in the
Gosque, and he prespsred iz mmitsrial thizgs,

But although he was outwardly succsssful, %s had pe
peace of heart. He was experiencing a deep and lasting change in
his life. 1In all his study and learning he had mot found reality,
and he was now plunged into the depths of skepticism. He sought
the answer to the doubts of his soul in scholastie theology, in
the teaching of the Talimites who said that ome must follow an
infellible living temcher, and in the study of philosophy, but
the result was not satisfying, He turmed to the study of $ﬁtin=)
and then realized that whnt he needed was not so much religious
instruction as religious exparience. He saw that his own life
was so full of sham and covetousnmess that if he comtinued thus
he could not possibly find rest or reality. His montal state so
affected his physical condition that it was impossible for him to
gontimue teaching.

So in the year 488 he suddenly forsook position, wealth,



and fame and withdrew from the world. The brilliant teacher who
had gloried in worldly success and roy=l favor now turmed his back
upon it all and became & wandering dervish ascetic. He had been
given divine grace to remounce all for an experiemtial knowledge of
Allah, He lived in retirement in Dammscus, visited Jerusalem and
Hebron, made the pilgrimage to Wecca and Medims, Fimally, drawn
by the ties of family affection and recognizing the propriety of
such relationships, he returned to Bmghdid. This period of re-
tiremsnt end wandering wes filled with 4:s srectics of devotiomal
exsrcises, and the study and writing of books. Rarly in this
period he wrote his masterplece, ihyi’ culiém al-din, and he taught
it in Damascus and Baghdid. It is quite possihle that he revised
this work at a later period in his life.

Al-Chazzdli's return to public 1ife came in 499 when he
was appointed to teach in the school at Nishapur; tut only for a
short time did he remmin there. He desired the 1ife of retirement
and meditation on spiritual things, end so removed to his native
city of JGe where he established a §iifl school and thangéh. There
he spent his time in study and meditation until his end came
quietly in the year 505/111l.

From his own day up to the present time al-Ghazzall has
held a secure position of lemdership in Islam. With him the

religious philosophy and experience of Islam reached its zenith,



and the system of ethics which he produced has become the fimal
authority for orthodox Islam, His was a warming and revitalizing
influence upon Islam in his own day, and it has conmtinmued tc be
such in a potsat way for eight and a quarter centuries., The
vitality of his experience, the breadth of his leerming, the high
plans on which he lived his own trunsformed life, and the depth of
his desire {0 serve Allah and his fellowmen in complete and self-
denying devoiion made him ths man whose influsnce is considered
by many to have been second to nmone emong the leaders of Islam,
seve thet of Muhammad himself.

Al-Sayyid al-Murtadd al-Zabldl, in his commentary on the
Ihy€’ called ithif al-sédeh al-muttagin, has e lezgthy treatise on
the 1ife end iafluence of al-Chazzéli., In it he shows hov many
Muslim writers have used el-Chazz@]l's books and ideas as e basis
for their own thinking snd writing. The fact that new books on
el-Chaz:dlt are still being written by modern Uuslim writers and
by Western orientalists is conclusive evidencs of his high plaece
in the world of Wuslim thought. Jabrén Ehalll Jabran, well-known
ss a writer both in English and Arabic, wrote of al-Chuzzall in
his book el-bedd’i¢ wa 1 tardsif, Cairo 1923, pp. 116-118, as
follows:

"21-Cheszdll holds e very high place in the minds of

Western orientalists and scholars. They place him along with

vii.
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Ibn Sine end Tbn Rushd in the first rank of oriental philo-
soph6rs, The spirituslly minded amomg them consider him to
represent the noblest and highest thought which hss appearsd
in Islam, Strange to say; I sav on the walls of a church in
Florence, Italy, built in the fifteenth cenmtury, a pisture
of al-Ghazzall among the pictures of other philosophers,
saints, and theologians whom the leeders of the Church i»
the middle eges considered as the pillsres end columne in

the temple of Absolute Spirit,

"But stranger than this is the fact that the people of
the West know more about al-Ghazs@ll than do the people of
the East. They translate his works snd investigste his
teachings and search out carefully his philosophic comtemtions
and @ystic aims, But ve, who still speak and write Arebic,
seldom memtion al-Ghaszz@ll or discuss him, ¥e ere still
tusied with the shells, as though shells were all that come
out from the sea of life to the shores of days mnd mights.®

Another quotation will be given from a book used in

Egyrtian secondary end teacher truining schools in the study of

the history of Arabic literature. Tt is al-wmglt 3 1 s@dab ai-

carabl wa térfkhihi , by Shaikh Ahmad el-Iskanderi and Shaikh

Mugtafd ¢Anndni, Cairo 1925, as follows:

"There ic a real soul bond between al-Ghazzdll and St.



ix.

dugustine, They are two similar appearances of ome principle,
in spite of the sectarian and social differences existing
betveen their times and eaviromments. This principle is an
instinctive inclination within the soul which lecds its
possessor on step by step from things seen =22 4hsir extermal
appearances to the things of reason, philocsophy, and divinity,
"A1-Ghazz8ll seperated himself from theworld and from
the luxury and high position which he had in it, and lived
the lomaly solitary life of e mystic, penetrating deeply into
the search for those fine threads wvhick join the utmost limits
of science to the beginnings of religion; and searching dili-
gently for that hidden vessel in which men's perceptions and
experiences are mingled with their feelings and dreams.
*Augustine had dome this five centuries befors him. Who~
ever reads kis book ‘Confesgions' will fizd that he tock the
earth and everything derived therefrom as e ladder on which
to mount up to the secret thought of ths Supreme Being.
"However I have found al-Ghazs&il to be mearer to the
real essence of things and their secrets than St. Augustine
was, Perhaps the reason for this lies in the difference be-
tween the Arab and Gresk sciomtific theories which preceded

his time to which the former fell hoir, and the theology

" which oeccupied the fsthers of the Church in the second and
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third csaturiss A,D,, which the latter inherited. By in-
beritance I mean the thing which is passed oa with the age
from one mind to enother, jusi ms certain physical attain-
meuts are cometant ia the extermal appearance of peoples
from age to gge.

"I fourd in e2l-Ghazsdl}l that vhich mekes him a golden
link joining the mystics of India who had precedesd him with
the seekers for the divine who followed him, For in the
attaiments of Buddhist thcught there is something akin to
al-Ghazzdll; and likewise in what Spinoza and ¥illiem Blake
kave written iz modern times there is something of his feelings.

"Al-Chaszall is considered as e supporter of the Ashfarl
sect called the people of the Sunnah, and as one of the great-
est of Shaf¥iimems. He is reckoned as the best of those who
spoke on asceticism, being unlike to the $ifl sects which
wvent beyond the ordimary oiporionce of the human reason. His
book, ihyd? ¢ullim al-din, is one of the fimest bocks on s~
ceticism, a:thici, ~. and exposition of the wisdom of the
Qur’@n and the Sharffah. His writings on these subjects are
nost oloquent, and his etyle of writing is aimed at by
uhohrs in this field and by other reformers evén up to the
present time,®

As a writer al=Chazz8ll was not original in the use of
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the meterial which be incorporated in his many books. This was
only matural in the light of his experience of study and search
for truth from so many different sources. He was influenced by
all the systems which he studied,end appropriated for his own
teaching what he deemed to be the truth wherever he found it.
Ho followed the teachinmg of the proverb he quoted, (p. 151),
"Eat the vegetable whersver it comes from, and do not ask vhere
the garden is.* RHe took much from his study of the philosophy of
al-Ferébl end Ibn Sina, especially the latter. He conmstantly
quotes from the giit al—gulﬁi: of Abd T&1lib al-Makkl end alsrisilah
al-qusheiriyyeh; and he shows the influence of al-firith al-kupdsits,
AW Yezld al-Bis}ém?, al-Shibll, and others whose works he atudi.:d.
In summing up an article on al-Ghazz@ll‘'s debt to al-
Muhisibl, Dr. uargaret Smith 'ritoe?)"‘ihuo examples . . . . show
cleerly al-Ghazzall's indebtedness to his great predecessor,
botn for the mein tremd of his sscetical, devotionmsl, and
mystiesl teaching end for mmny of the ideas and illustrations
of which he mekes use in his rule for the religious life.” . .
"The foundations of that great system of orthodox 1slamic’
mysticism which al-Chaz38ll made it his btusiness to bring to
completion, had already been well end truly leid.®

a) The Confessions of ml-Ghagzdll, Field, London 1909, p. 4l.

b) The Forerunmer of sl-Ghasdli, JRAS, 1936, pp. 65-78.




But el-Ghee1811 did more than merely cite quotatioms
from these sources; he wove them imto a harmonious system based
upon his own experience of geining and reslizing reality. His
vhole morel philosophy wes e synthesis, and a precticel expression
of the golden mean. He took the rigid framework of the scholastie
theologian and clothed it vith the warm persomal faith of the
mystici To the knowledge of the philesopher which is gained
through the processes of study, reasoning, and deduction he added.
the inmer knowlsdge of the §8f1 who sess with the light of cer-
teinty, and experiencee dirdct revelations and unveilings of the
Divine Rsality. He was careful, howsver, t0 avoid the extreme
vagaries of $ifism and especially ite temdencies to antimomianism
and pantheism. He unlted the best results of philosophic specu~
lation with orthodox Islam, and, while denying the materialism of
the philosophers, he nevertheless used their methods to0 develop
bhis own thought, and to refute them where they differed with the
teaching= of orthodox Islam, _

Al-Ghazzall was well acquainted with the technical
language of all of these different groups and used i't 10 express
his own idoas, btut he often quoted it quite loosely., Similar to
this was his immcourate use of tradition for which he bas besn
eriticized by both his friends and his foes. He quoted traditious

~ carelessly and often inexmetly. But even more serious was his

xii,



uneritical selection of traditions, wmany of winich were very

poorly attested or sven quite unfounded, agcording to the best
authorities. Perhaps the explanation of this strange inexmct-
ness in such a learned man lies in the fact that al-Ghazzall,
with all his learning, was less » theologian, e philosopher, a
treditionist, or even a §if: mystic, then he wes & preacksr and
teacksr whose great end and einm wag t0 move men's lives and to
turn their hearts to seek Allah, In his spiritual enthusisem to
gain this end he was often careless in the formulation of the 4
statements and quotations which he used es a means of attaining it,
Al-Ghazz@ll put great emphasis upon man's need for
apj.ri.tual leaders, and his Ihyd’ gives the ethical tenchings of a
kindly pastor who eares for his flock. He was considerete and
humans in his dealings with men in gensral, and, although reviled
by others, he was slow to condemm those who disagreed with hia,
Even when he did condemn the philoeophers his chief concern wep to

point out the errors of their systam of thought and teaching,
rather than to denounce them persomlly,

xiii,
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B. A Sketch of Al-Ghaszzdli's Psychology.

Introduction.

i= tailag up a somewhat systematic study of the psy-
chology of ml-Chazzall it will be observed that many of his ideas
follow clceely those of the philosophers whose herstical doctrines
he opposed so stronmgly. But, mo mmtter how much 2y be esaid about
his borrewings from the Greeks and their fuccessors, we must take
care nol to consider him as e mere eclectiec philosophsr who took
what he chose from his predecessors, for he was first of all a
Muslim teacher and preacher, He weighed all of the teachings of
the philosophers in the belance of the Islamic faith, and incor-
poreted into his sya£am only those principles which measured up
to thet standard., In so far as he did follow the philosophers
he adapted and modified their teechings so as to make them conform
to the orthodox Muslim religion.
The psychology cf al-GChaszali was Platonic in masy of

+8 ideas, but it included much of the Aristoteiian development in
its analysis. Neoplatonic thought which had so stromgly influencad
al-Farabl and Ibn Sinm was inevitably presenmt in the thinking of
al-Ghazzdall also, and it colored memy of his philosophical and
psychological concepts. -

The fact that al-Chazz#ll uses the term ‘heart' :..:. -~



instead of soul in the title of this book is an indication of the
primal position this word had in the vocebulary of Muslim religious
teachers, end nlso in that of the philosophers. The term was used
in Islam for the seat of intellectual mnd smotiozel 1ife even as
it had already been used by Judeism and Christienity. Among the
Greeks and Romans the heart took the place of the liver as the
seat of life, soul, intellect, and emotionf) Aristotle gave the
heart the place of honor as the seat of the noblest smotions?)
Although al-Ghezz&ll uses the term 'secrets' of the
heart as a synonym for its 'vonders', it apparently does not cone
note eny special mystical signification, elthough it has such a
meening in $ifi usage. The heart is the seat of secretsf)
Al-Ghazz@ll limits tke discussion of the subject largely
to the field of practical religious philosophy (film el-mu¢émalah).
HAis eim is ethiesl, and, although he does st times inevitably deal
with questions of metaphysics, it is nevertheless with ethies thet
he is primmrily concermed. He would not go as far as Zeno and

/ d)
reduce all virtues to practical visdom (¢,oo Yn0iS), yet that wvas

a) Bastings, Ency. of Religion and Ethics, vi. p. 557.

b) Brett, A History of Psyecnology, i. p. 106; Ross, Aristotle,
Pe 143' n. l.

¢) Dict. of Tech, Terms, p.. 653,

d) Uebverweg, A History of Philosophy, i. p. 200.




for him the important way of echieving his desired end, - the good
life?) He sgreed with Aristotle thmt understanding included both
wvisdom (Uoftrl) end practical semse (é,oo/vqc‘ls )1:) but what he
stressed waus th#latter, vhich they both held to be "practical

ability, under rational direction, in the choice of things good
)

xvi.

end avoidence cf things which are evil for men.” This precticel end

ves kept ever in view by el-Gha::dll as the logical outcome of

man's tnowvledge and experience,
1, The Nature of the Soul,

In order to understand clearly al-Ghazzdli's comcept of
the nature of the heart, or soul, it is necessary to discuss féur
terms which are applied to it. They are: 'heart' (galb)y ‘spirit’
(rth); ‘eoul’ (rafs); and ‘intelligence’ (‘agl). Each of these
terms bms two meanings, but the second meaming of each term is
the same as the second meaning of emch of the other three tarms.

The term 'heart' means the heert of flesh in the body of
a man or animml, vhether living or dead; but it also meens that
subtile temuous substance, spiritusl in nature, which is the kmowing
a) Mure, Aristotls, p. 129.

b) Brett, op. cit. i. p. 1l44.

¢) Ueberwsg, op. cit. i. p. 176.



and perceiving essence of men. There is some connection between
the physicel heart and this spiritual ‘heart', but practical
visdom and prophetic precedent do not demend nor varrant the ex-

planation of this relationship,

'Spirit' means that refined material substance which is
produced by the blood im the left cavity of the heart and which
rises up to the bruin and rasses to all parts of the body through
the blcod vessels carrying the animal powers of 1ife and sense
perception.a) This resembles Aristotle's theory of the ')TVGG;ML
as a "sentient organism of a subtle meture spread through the
90dy and acting as the universal medium of sensation, r) ‘Spirit’
also meens ths above mentioned subtile spiritual substance which
is the second meaning of ‘heart’.

The third term is ‘soul’ (rafs). This mey mean the
life-giving soul vhose seat is in the heaz'ti3 Jurjéni defines
mfs as "that refined veporous substance (jawhar) which bears the
powers of 1life, sense perception, and voluntary motion", and says
that al-fakim (Itn Sina) called it the enimsl spirit (al-rih

el-hayewaniyyeh). A1-Ghassdl}i and othe: Sufl writers commonly

a) Ithdf, vii., p.  203; note 20, pe 192,
b) Brett, i. p. 119,

¢) Ency. of Religion and Ethics, i. p. 679 b,

xvii,



xviii,

bring the word pafs which is the ordimary Arabic equivelent for
the \deﬂ/ of Greek philosophy, down 1o the mppetitive soul

(é,.IT toupu (a ) in which are united man's blameworthy qualities.
This is the L/ Uz'ﬂ/ of Peuline theology and the nephesh of
Hobrew. It is not clear from this book of the Ibyé’, nor from

his me‘@rij el-quds {1 medirij ma¢rifat al-pafs, or al-risilah

al-ladunniyyah, or kimiy8’ al-sa‘didah, vhether or not al-Chezzdl}

held that the ‘soul' in this sense was materinl or immmterial in

its nature. Some hints of & material soul are found, for exmmple
a)
in kimiyds al-safddeh where he speaks of the nafs as the vehicle

(markab) of the heart, a term usually applied to the body; and
b)
again in al-risdlsh al-ladunniyyah where he says that gufis eall

the animal spirit (al-riih al-heyawéni) e nafs. The clearest hint
is perhaps that in mizén al—"tumlc vhere he speaks of the two
meaningspf the soul as the anims)l soul (gl-nafs el-hayewdniyyeh)
and the human soul (al-nefs al-ins@niyyeh). It is clear that there
was in Islam the concept of a material _@_n_f_g_? But al~-chazzall does

not stress the nature of this appetitive soul eas 1egerde its

a) Cairo 1343, pp. 8, 10.
b) Cairo 1343, p. 27.
¢) Cairo 1342, pp. 18, 20.

d) Uacdonald, The Development of the Idea of Spirit in Islam:
jurjani; Dict, of Tech, Terms, pp. 1396 ff.




materiality or immateriality, but raiher as regards its cheraster-
istic of uniting the blameworthy qualities of men. Tkese blame=
worthy qualities are the animal powers in man which are opposed
to his ratiomel pmrs?) It is thus, like Plato's irratiomal
soul, made up of anger (ghadab, euu.o/-f) and appetence (shahweh,
e Bup la )e

The second meaning of pafs is that subtile spiritual
substance which is the real essence of mman.

T™e fourth term is ‘intelligence' or 'reason’ (agl).
This vword is commonly used to tremslate the Creek Vou's o fAcl
is applied to man's knowledge of the true mature of things, and
also to his power to perceive and know, This latter meaning is
that same subtile spiritusml substance of which Aristotle said,
"Reason, more than anything else, is mar:z

It is this second meaning, common to all four terms, of

vhich al-Ghazzelil writes in the volume before us. Thus his com=

cept of ‘heart', or 'soul', may be defined as that subtile tenuous

rix,

substance, spiritual in mature, which is the perceiving and knowing

essence of man, and in reality is mmn. Its seat is the physical

heart. It is immaterial and immortal. It is created directly by

e) mefdrij al quds, Cairo 1346/1927, p. 1l
b) Nicomacheen Ethics, 1177 b 26-78 e 7, in Mure, Aristotle, p.16

S.



Allah, capable of knowing Him, and is morelly responsible to Him.
Al-Ghazzgli, following Ibn Sima and other Areb philo-
sophers, conceived of the human soul as being betwsen the lower
realm of the animal and the higher realm of the divine, and es
partaking of the characteristics of each of thess realms.a)In the
elaboration of their doctrime of the soul they combined the ideas
of Pleto and Aristotle, and joined to them additional idees from
Neoplatonic sources. Perhaps the most systemetic statement of
the resulting doctrine of the soul is that given by Ibn Sime
which mEy be summmrized in the following scheme which is adapted

b)
from Eastings, Encyclopeedia of Religion and Fthics, ii. pp.274 f.

(vegetative Soul
(
SOUl ecemaaa gﬂninnl Soul

(Fuman (Rational) Soul
Fach one of thesa divisioms is furtk 'r subdivided as follows;

(Powers of nutrition

(
Vegetative Soul wwe= ( ® " growth

" " reproduction

e) Brett, ii. p. 485 FPlotinus, Enneads, ITI, ii, 8.

b) Cf. Brett, ii. pp. 54 ff.; Islemic Culture, April 1935, pp. 341 ff,




(attractive powar
( (concupiscence)

(Appetitive ______

( power (

( (repulsivs power
(Motive _____( ( (irascivility
(faculties ( ( end passion)
( (Bfficient
( {( power in motor nerves
g and muscles

Animml Soul-(

{
( (sight
( (hearing
( (extormal ~=ce==== (smell
( (taste
( (touch
(Perceptive____
(feculties

g common sense
formative faculty

internal ee-ewwe-(cogitative "
(estimative "

o~ ——, o~ P S~

(memory
g.lctiva Intelligence
(practical reason)

Human or (
Ratiomal --- ( (meterinl intellect or
soul ( potemtiality of knowledge

(

(Speculative Intelligence (intellect of possession

( (theoretical remson) ( recognizes axiommtic

perceives ( knowledge

(perfected intellect
(  lays hold on
( $ntelligibles

ideas uy

This eystem was adopted in large part by al-Ghazzéll, and it formed

the framework of his intellectual philosophy.

In enalyzing the above scheme as developed by al-Ghazzall
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in this book we find idess rorresponding closely to the Platonic
thought of the ratiomal and irretional souls.a)The rationel soul,
according to Plato was created by God and placed in the heed, but
‘the irrational part was the creation of the demiourgoi. Its
nobler part is anger, or the spirited, irmscible nature (QUIMO;),
and has its seat in the heart or thorax; while the tese part which
is appetence, cr the concupiscible nature (e,mBUF l/d ), has its
seat in the abdominal cavity,

For al-Ghazzall, of course, Allsh is the Creator of-all
tbat man is and does, and he follows Aristotle in holding that the
heart is the seat of the ratiomal soul. But, in spite of these
differences, the Platonic division is an importent sart of the
thinking of al-Ghazzili.b)Plato's ‘retional soul' is el-Ghazzadli's
*soul* or ‘'heart' or 'intellect','depending on the illustrations
he uses, The irretiomal soul of Plato inmcludes the powers of
appetence and anger which, for him and for el-Chezzall too, must
be held in check by the rmtiomal soul or imtellect. %hen the in-
tellect dominates these lower powere justice iz establiished for

both soul and body, but when the lower powers dominete the intellect

it bvecomes their slave. The excellence or virtue of the rational

a) Brett, i. p. 68; Timeeus 44 E, 69 B, 70 B D BE. Cf. Aristotle,
De Animm, Tei; IIY,ix; Plotinus, Enneeds, IV, vili, 5-8.

b) Cf. note 23, p.193.
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goul is wisdom, that of anger is courmge, and that of appetence
a)
is temperunce.

Even more clearly do we see the Aristotelian enalysis
in al-Ghezzdli‘s psychology with its vegetative, animal, and human
'aouls'.b)Lristotle tried to explain accurately the phenomema of
psychic life, mpproaching it from the side of metaphysics.c?All
known things are included in an ascending scale from pure matter
to pure form. The body aloqe is metter, and the soul alome is
form. The sphere of psychology is the relationship of the two
( To é/:l Yulev ), soul and body must be defined in relationm to
each other. The soul 1s the trus essence of that which we call
tody, and is man in reslity. It is the first mctualizstion
(enmtelechy) of the body, and represents a possibility of psychic
activity. The second entelechy is the actusl reslization of this
possibility. This is illustrated in the eye which has the power
to see even vhen that power ie inmetive, as in sleep; and the eye
vhich is actually seeing. Al-Ghazzall holds quite a similar
position, and gives the same illustration of powers potemtial and

&) Bx'ettg io Pe 97.

b) _Dg_Ml_i_n;, I, i; IIT, ix; Wure, Aristotle, pp. 9% 3
cf. Plotinus, Tnnseds, III, iv, 2. Note 56, p. 197.

c) B"tt, i. PP 100 if.
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actual,

Yen's pover of reaction is three~fold:s He absorbs
nourishment and reproduces, as does the plani. He has sense per-
ceptions, powers of discrimimation, end voluntary movement like
the animal. He differs from them both in possessing ratiomal
power, and is capeble of that higher knowledge which inecludes
the knowledge of Allah. By virtue of this quality of experiemtial
knovledge man occupies a place between the animsls and the angels.
"There are in him the desires of the beast uniied with a reesson
that is godlike."a)ay neglecting the retiomal soul he een sink
toward the level of the znimel,and by cultivating it he can strive

toward the level of the angels.

2. The Soul's Knovledge and the Means by vhich it is dcquired.

According to the Neoplatonic idea of man, "Krowledge is
always an activity of the soul."b)'mrough this activity men gains
e firm and lasting grasp of reality. Al-Chazzall held that man's
peculiar glory is the aptitude which he has for that highest of
all kinds of knowledge, the kunowledge of Allah. In this knowledge
is man's joy and happiness. The seat of this kmowledge is the

a) Brett, i. p. 137,

b) Brett, i. p. 305.



heart, which:was created to know Him just as the eye was created
to see objective forms. The physical members are used by the
heart to attain the end of knowledge even as the craftsmen uses

his tool to accomplish his purposes. lan's potential capacity

for knowledge is precticeally unlimited, that is, save by infinity
itself,

Although knowledge may to a certein degree be the result
of man's activity, yet it requires a cause outsfide of man himself
to bestow true wisdom. Plato found this outsi{de cemuse in the world
of Ideas, Aristotle said that intelligence ( VOOS) comes inmto
man "from without as something divine and imortal".l)lntelligenco
is not & mere function of the matural body. "Knowledge seemed to
the Arab to be an etermal and abiding reality, . . . which for a

b)
time reproducsd itself in the individuel,"

lan is potentially capable of knowledge because of the
e)

principls that like can know like. The old Groek idea of man as

e ﬁicrocosmd)is accepted by al-Chazz@l3l, who said, (p. 8l)y "esse
vore it not that He has placed an image of the whole world withirn
a) Usberveg, i. p. 168. Cf. Brett, i. pp. 153 f,

b) Brett, ii. p. Sl.

¢) Pleto, Timmeus, 37 B C§ Introd. p. 10 (Loeb Classical Library).

d) See note 127, p. 207.
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your very being you would heve no knowledge of that which is
epart from yourself," FHe further develops this idea in kimiya’
al-sa‘ﬁdah?) "Know that man is an epitomy (mukhtasarsh) of the
vorld in vhich there is a trace of every form in the world. For
these bones are like the mourntains, hisv fleeh as the dust, his
hair es the plants, his head as heeven, his senses as the planets,
eescsesThe power in the stommch is like the cook, that in the liver
like the baker, that in the intestinee like the fuller, and that
vhich mekes milk white and blood red is like the dyer."” In man
there are many worlds represemted, all of which serve him tire-
lessly although he does not kmow of them nor give thanks to Him

vho bestowed them upon him,

Al-Chazzéll elso uses the Pletonic idea of man taing
b)
the copy of the archetype., He conmects this with the Wuslim

c)
doctrine of the Preserved Teblet (zl-lswh al-mehfliz)., The

Archetype of the world was written on the Teblet. The real nature
of thinge is made known to man by disclosure to him of what is

there. written through the reflection of these truths in the mirror
of the heart,

a) caire 1343, Pe 19,

b) Timeeus, 37 D E; translation, p. 79. Cf. Plotinus, Enneads,
III; 'iii' 10; Y.’ i’ 4; VI' 'ii, 15.

¢) See note 111, p. 205.
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a)
Thies introduces us to the example of the mirror yhich

is @ favorite of al-Chazzgli's. uan's heart, as & mirror, is
potentially capable of having reflected im it the real essence of
all things, and thus of coming to know them. In this knowledge
there are three factors: (1) The intellect, or heart, in which
exists the image of the specific mmtures of thinge, is like the
mirror. (2) The intelligible, cr specific neture of the kmown
thing, is like the object reflected in the mirror. (3) The in-
telligence, or the representation of the known thing in the heert,
is like the representation of the immge in the mirror.

The reflection of knowledge in the heart may be prevented
by onme or more of five causes: (1) The heart of a youth is in a
crude unformed condition and is incapable of knowledge, just as a
crude unpolished piece of metal is incapable of reflecting objects.
(2) Disobedient acts tarmish and corrode the mirror of the heart
g0 that the reflection of reality therein is dimmed == destroyed.
(3) ¥an may not know Allah because his heert is not turned towards
Him. even as the mirror does not reflect the desired object unless
it is turped towards:it. (4) The heart may be veiled to true know-
ledge by blindly accepting dogmatic teaching without understending

or thought. (5) The heart may not even know in which direction to

a) Cf. Plotinus, Enneeds, I, i, 8.
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turn in order to have reality reflected inm it.

1an ean polish end burnish the mirroi of his heart by
means of acts of obedience so that it will reflect the image of
true reality. He thus geins knowledge by meking it possitle for
the image of the archetype to be reflected in his heart.

The sum-total of men's kncwledge is thus rooted in his
knovledge of himself. He knows only himself in the proper sense,
and knows other things only through hirself. This is true also
of man's highest ettaimment of knowledge, the knowledge of Allah;
for the quality of the Divine Reing is reflected in the human soul.
"He who knows himself knows his Lord" is the true stetement of
tradition., Every heart is thus a microcosm and a mirror, end
bYeing thus constituted is capable of knowing self and the divinef),

The l\:eart of man has two kirds of knowledge: imtellectual
end religious?’ Intellectual knowledge mey be the intuitive kmow-
ledge of axioms, or mcquired knowledge which is the result of study.
Acquired knowledge may deal with the things of this world, such as
medicine, geometry, astronomy, end the various professions and
trades; or it may be concermed with the things of the world to come,
such as the doctrines of religion. Speculative theologians siress

a) Cf. development of microcosm and mecrocosm in windelband,
A History of Philosophy, trems. by Tufts, New York, 1907, pp. 366 ff.

b) Cf. tables on p. 1xi.
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this sort of acquired knmowledge as being most important.

Religious knowledge is the knowledge of Allah, His
attributes, and His acts. It is accepted on authority by the
common people as dogme in a blind end unreasoning fashion which
has in it nothins of direet imspiration. To people of deep re-
ligious experience, however, this knowledge is given directly.
Saints and mystics receive it through general inspiration (;lgég),
vhile it is received by prophets directly from the angel through
prophetic inspiration (wahy).

Both intellectual and religious tzowledge are needed
end neither ome is sufficient without the other. This is true in
spite of the fact that each tends to exelude the other except in
the case of unusual men vho ars both learned and seintly. Intel-
lectual knowledge may be compared to food, snd religious know=
ledge to medicine. Both are needed for the preservetion of heaith.

Even as there are two kinds of knowledge which enter the
neart, so also the heart has two doors by which this kxowledge
comes into it?) There is an outer door to the knowledge of material
things which is sense perception. The inner door ies thet of divine
ingpiration and mystical revelation?) Here again the principle
obtains that like knows like, for the senmses belong to this present

&) Dict. of Tech. Terms, p. 371; Asin, Algazel, pp. 79 f.

b) Cf. Plotinus, Enneads, V, i, 12; ITI, viii, 9.



world for which they were created, while the heart belongs also
to the invisiblo vorld of the spirit (el-malakit).

The external senses of sight, hearing, smell, taste,
and touch act through the bodily members: the eye, ear, nose,
tongue, and fingers. Sense perceptionms reach the individual by
means of these extermal semses, tut they are perceived and under=
stood only by meane of the five inner senses vhich ere (1) common

sense or sensus commnis (hiss mushtarak), (2) retemtive imagimation,

(khaydl, takhayyul), (3) reflection (tafakkur), (4) recollection
(tadbakkur), end (5) memory (hifz). These ere intermel powers end

their seats are intermel.

Here al-GChazidli follows loosely Ibn Sirma's development
of Aristotle's views on these inner senses?) The cormon sense is
thet power which receives the impressions which come through the
different external senses and unites them into a harmonious and
unified whole. Retentive imegination is that powsr which takes
from the common sense the physical sensation and tremsforms it into
a psychic pessession. This powsr is located in the fromt part of
the brain. Reflsction is the pondering, cogitative faculty of the

heert. Recollection is the power to recall the mental imeges cf

a) Cf. Avicenma's Offering to the Prince, Ven Dyck, Verona 1906,

ppe 65 ff. and other references in notes 37 & 38, p. 195.



past sensations vhich have been forgotten for o time. Vemory is
the storehouse for the meanings of sensible objects formerly per-
ceived. Its seat is in the beck rert of the brain.

This list of the internml senses differs from some other
classifications of them by al-Ghez281%. Five other lists will be
presented in tabular form. In this book el-Chazzal} deels with
practical end ethical ends, and perhaps did not feel that it was
necessary to be scientifically eccurete in his statement. It will
be noted that the clessifications given in the first four of the
books as tabtulated below are definite attenpts to present the sub-
Ject systemetically. It would be of added interest if we could
know for certain the chronological order of these books. Tt ap-

pears to be quite safe to put the mmgdisid and tahdfut first.

Y328n al-‘amal is pleced third becsuse it seems logically nearer

to the firet two than does mm¢arij al-quds {3 madirij mecrifat

a)
el-nafs,(also known as maférij al-sdlikin), The analyses given

in the pizén and ma‘@rij ere particularly worthy of note as being
systemetic and detailed in form, a2nd es coming from the later
period of al-Ghazz&li's life. The list from kimiyé’ pl-se‘@deh

is given as an interestinmg parmllel to that in this book of the

Thyer,

a) Brockelmann, Supplement, i, p. 751.
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2.

3.

4'.

S.

magasid

Cormon sense

hiss muchtarek

Retentive
imegination;
Conservetion

mutagawwirah;
hafizah

anterior ventricle

Zstimation

vehmiyyeh
posterior

ventricle

Compositive animal
& humen imegination

mutakhsyyilah

mufekkirah

middle ventricle

Hemory
¢h&xirah

posterior ventricle

tahé fut

commuon sense;
imegination

hiss mushtarek;

khayelivveh

retentive
imegination

pefizeh

3stimation

wehmivyeh

posterior
ventricle

compositive animal
¢ human imagination

mutakhayyilak
mufekkirah

middle ventricle

memory
dhiikireh

posterior ventricle
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mizén

cormon sense;
imaginetion

hiss mushterek;

khayeliyysh

enterior veniricle
of brein

retentive
imegination

heéfizeh
anterior ventricle

Istimntion

vahmizzah

end of middle
ventricle

compositive animel
¢ humen imeginetion

mutakhayyilah
mfekkirah

middle ventricle

memory
dhekireh

posterior ventricle
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2.

3.

4.

Se

mefarij
Cormon sense;
phantesia; tablet

hiss mushtarek;
bintdsya; lawh

front of anterior
ventricle

letentive imaginstion

khax&l; khaxalingh
mugsavwireh

be sk of mnterior
ventricle

Sstimetion

wvahmiyyeh

whole of brein, but
especially beck of
middle ventricle

Compositive imagina-
tion, animel & human

takhayyul; mutakhay-
yileh; mufekkirah

front of middle
ventricle

Hemory

héifizah; dhikirsh

imagination
khaval

weverellt—

estimation

wehm

reflection

tafekkur

recollection

tadhakkur

memory

hifz

posterior ventricle
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ihzé’, iii. 1.
cormon sense

hiss mushterak

retentive imegination

khayel; tekheyyul

anterior ventricle

reflection

tefekkur

recollection

tedhakkur

© memory

hifz

durtnumnetin

postarior ventricle
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Another interesting parellel is found in al-risd@leh
e)

al-ladunniyyah where al-Chazzall speaks of the soul's activities

29 recollection (tadhakkur), memorizing (taheffuz), reflection
(tafakkur), discrimination (tamyiz), end deliberation (rawiyyeh),

But it is evident thet this elso is not an attempt et a systemetic
anclysis,
b)

Al-Ghazz@ll in his me‘8rij gives a suggestion regarding
the inner senses which emebles us to understend more cleerly their
verying names and functions. Fe seys thet they include: (1) that
vhich perceives but does not conmserve; (2) that which conearves
but does not reason; and (3) thet which perceives (understands)
and deels with perceptions. These three powers in their reletion
to the forms of sense impressions end to their ideel meanings'_

place befors us the eutire range of the internal senses. These

relationships are shown in the following tables,

(the form received

( through sense is coTmon sense
impression hiss mushtarsk
(lil-gﬁrah
"hat which (
perceives ==
al-mudrik {
{the ideal meaning is tha estimetive faculty
(lilem=‘né wehm; wahmiyyeh

e) Cairo 1343, p. 27.

b) Cairo 1346/1927, p. 46.



{the form received

( through sense is retentive imagination
( impression el-kheyal; al-hEfizaeh
(1il-streh

That which {

conserves ===-{

el-pafiz (
(the ideal mezning is memory; recollection
(1il-macnd gl-h2fizah; el-dhdkireh

(the form received)

( through sense ) {of human
( impression (intellect
(al-sirah ; Emufakkirah

Thet which ( ) .

deals with ===- Vemeoa --é?omPOSitlvﬁ-
al-mutsserrif f ! 197" (imegination g
e (the ideal meening) (of animel

(el-ma‘nd ) {powers

(mutakhayyilah

From this arrangement it is also easy to see how these functions

are sometimes combined end et other times separeted in the different
classifications, and slso how the terms mey easily vary in their

me >nings in the different books.

From the foregoing discussion we see ihat al-Chazzall
followed the lead of Aristotle, Gelen, snd the later philosophers
of the Aristotelian school in his idess of the body and sense
percoptions both outer and inmer. We shzll now see that in the
reelm of intuition, mystic revelation, and ecstasy there is a more
pronounced Neoplatonic tremd in his thought vhich involves also

e)

elenments from Emstern sources.

a) cf. 3rett, i, pp. 200 ff.; ii, p. 48.
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Turning then to the inner door of the heart we find
al-Chazz&11's second source of knowledge in divine irspiretion
end mysticel reveletion. The experience of this sort of knowledge
is given to only = faw people, but ell men are obligated to believe
in its reality. It is attested by the Cur’dn, by treditionm, end
by many experiences anc stories of the seints. Reveletion does
not differ from acquisition es regards the knowledge itself, its
seat, end its cause, but only in the removel of the veil which
does not come ebout by mmn's volition. Mysticel revelstion comes
to him whose heart is prepared to receive it, eiiher through the
medium of dream-vision during sleep, or, more rerely, in e vision

e)
geen during waeking hours,

In the csse of the prophets inspiration (wahy) is ac-
conpanied by a vision of the angel who imparts the knowledge.
The imspiration {ilh&m) of saints differs from it in thet there
is no such vision of the angel vhich brings the knmowledge. Al-
Chazzéll is not quite consistent in his statements of the part
which the angel pleys in imperting the knowledge given through
revelation. His position seems to be that general {mspiretion
(ilhfm) is always the result of angelic activity, even thougn the
angel does not appear to tho recipient of the revelation. He

a) Cf. The Hebrew Traditionm, Brett, i. pp. 233 f.
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goes so far as to say that "our hearts attein knowledge only by
e)

meens of the angels."” But in enother place he speaks of directly

given divine knowledge (¢ilm lmdural) apart from the usual meens
a)

b)
from without. 1In sl-risélah gl-ledunniyysh he says thet ¢ilm

ledunni is from the Creetor directly with nc medieting agent.
This inconmsistency is protebly expleined by his idees about in-
voluntary suggestions (khavatir) which will be deelt with leter,

The mediated knowlecge corresponds to the suggestion of the angel

‘al-khitir al-melsk3), vhile the immedimte snd direct knovledge
corresponds to the suggestion of the Lord (al-khdtir al-rabbeni).

Through divine inspiretion the true mature of reality
is revealed to the heert of man. Te veils of sense ere drawn
eside by divine power, and man's heart can perceive, sven if it
is tut for a moment, the truth of the Etermal reflected from the
Preserved Teblet which is in the world of the unseen. At death
the velils of semse are removed entirely and reelity is clearly
seen by the heart.

Van must prepers his heart to receive this gift of
divias rsvelation. e can do this by cutting off all oertkly ties
and making the thought of Allah not only supreme ir every pert of
a) Trensletion, p. 72 & p. 9%.

b) p. 42.
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his being, but the sole idea which occupies his heert and mind.
This is done by withdrawing from the world and engeging in the
devotional exsrcise of the dhikr in addition to the prescribed
vorship. FHe keeps on repeating the name of Allah, with his mind
fixed on Him, until the motion of the tomgue ceeses and the word
seems to be flowing over it. He continues until svery trzce of
the word and of its form and letters and appeercnce is effaced
from his heart and nothing rememins save its ideal méeninmg. 411
dualism is removed. The heart loses all comeziousmass of anything
other than Allah, and in its contemplation of Him reackhes the
highest possible statgz l'en is then prepered to reec=ive the gift
of divine revelation. He has dome all that he can do for he hes
reached the state of ecstasy. Allah then bestows such gifts as
He pleases,

Such sre the two weys that men receives knovledge end
the two types of knowledge that he may have. Both intellectual
and religious knowledge were important to el-Ghazzall, Both ac-
quired and revealed knowledge played a large pert in his scheme &£
1ife., He himself was a learmed men, and he could never cease 1o
give learning e plece of homor end to eccount it a fector of greet
importence in human life and experience. But learning had failed

e) Cf. 3rett, i. p. 310; ii, p. 43; Plotinus,Enneads, VI, vii, 34.
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him and had led him into skepticism et the importent erisis of his
life, while in the experience of mystical reveletion he hed found
sertziaty end peace. The two factors are strengsly intermingled
in his writings. At one moment he seems almost to despise the
common man because he does not heve the intellectusl power to com=
prehend knowledge; and et another time we find him bestowing high
praise upon an almost illiterate saint because of the miraculous
gifts (ker8mit) and divinely revealed knowledge vhich ha¥e been
beztowed upon him., Irtellectual knowledge is great, but even it
must bow before that which is manifestly a divine bestowment,

This 21-Ghazz311 knew from experiencs.
3. The Relation of Soul to Sody and of Thought to Act.

The relation of the soul to the body has already been
touched upon in the discussion of the mature of the soul. Plato
said that the soul was imprisoned in ths body, while Aristotle
made it an entelechy or sctualization. Both of these ideas find
a place in al-Ghazz2811's thought. But the metaphor which al-Gha;zali
chooses to express this relstionship comes from ~leto's Timaeus:

where the body is ‘spoken of as the vshicle of the soul. Plato's

/
vord is éXﬂ)/La, ; el-Chazz&ll's ic merkab.

a) 44 3; 69 C.
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For al-Ghazz&81il, as for Ibn Sina, the soul is " a
separate independent reelity, vhich is only united to the body
accidentally, that is to say, without any reletion which zffects
its essencs.ﬁ) Both the vegetzble and enimel powers "emre made
possible by the union of the soul with the body: dut if we g0
beyond these we come to other activities which belong to the soul
itself.ﬁ) Such soul activity is first of all potential, then
nescent, then developed. This is illustrated by a youth who is
at first potentielly capable of leerming o write. Then he comes
to know inkstend, pen, and the letters in their seperete forms,

And finally he becomes skilled in writing and composition.

The heart is the center for both the psychic and
physicel actions of men and thus in it are to be found the threads
vw%hich bind thought to act?) The question of morel quelities and
responsibilities es related to the soul's activity and ‘he result-
ant physical ection will be deelt with in the following section
of this sketch. The first link in the chain connecting the psychic
and the physicel is the involuntary suggestion (khétir) which cozes

to the heart. This is of such importence in al-Ghazz&ll's scheme

thet it must be exemined in some detail.

a) Brett, ii, p. 57.

b) Brett, i, pp. 141 £,
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The khAtir (plu. khav@itir), (elso khatrah, plu. khatardt),
is an opinion, idea, or object of thought bestirring itself in the
mind? It is the allocution or suggestion which comes to the heart
of man, with vhose coming men himself has nothing <o do?) This term
is used largely in 5if? writings, end especially by al-Ghazzall.

There are various divisions of the khawAtir, the most

common being a four-fold one: (1), The suggestion of the Lord,

(of the Absolute Reality), (al-khdtir al-rebbenl; el-hageini).

It is that wvhich is ezst directly into the heerts of mystics who
dwell, as it were, in His Presence. Nothing can oppose it, btut
the other sorts of khawdtir fade evay and disappeer before it, ™o
deny it vexes the soul., Tt is s warning end e sign for guidance.

(2) The suggestion of the angel (al-khdtir al-melakl) exhorts to

obedience and good acts, end warns against ects of disobedience
and things which are disapproved. Tt blames man for committing
acts contrary to divine law and for being slow in doing that which
is in cgreement therewith. (3) The suggestiom of the self

(el-khBtir sl-ndfsi) demands the pleasant fevors of this swiftly

passing world, and sets forth its invitations to venity. It is
not cut off by the light of the devotionel prectice of the
a) lane, lexicon, p. 765.

b) Cf. Jurjéni, kitdb al-tacrifet, p. 101.
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remembrance of Alleh but continues to demand its desire, unless
it comes to enjoy divinely given success (tewfiq) in which cese
its demends are uprooted. (4) The suggestion of the demon
(al-kh8tir el-shait@nl). This is the suggestion of the ememy
who summons to ects of disobedience and to things which are for-
bidden end disapproved.

Some sey thet sll khaw@tir ere from the angel, and may
be approved or disapproved by the individuml. An exception to
this is the suggestion of Absolute Reality with vhich man never
disegrees. 3y the light of the Divine Unmity (al-tavhid) man re-
ceives the suggestion of Allah, and by the light of sxperientiaml
knovledge the suggestion of the angel. By the light of feith an
encd is put to the suggestion of the self, and by the light of Tslam
it is restored to obedience.

All types of suggestions come ultimstely from Alleh,
but some come directly, and others indirectly. Those which come
from Fim directly, end those which come through the engel, are

good. The commentator om al-risilah sl-qusheiriryeh seys that

the suggestion of the lLord is equivalent to true insight (firéisah)

ard is 2 miraculous gift (ker@meh). The suggestions which come

from the self mey be either good or evil, although the latter is

to be expected, The suggestion which comes from the demon is

alvays evil, Some heve esdded to the foregoing division the following:

the suggestion of the spirit (kuftir al-rih); the suggestion of
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the sheikh (khEtir al-shaikh); the suggestion of the intsllect

(khEtir sl-¢agl); and the suggestion of certeinty (kh@tir sl-
ZESEE)- But 21l of these can bYe properly placed under the four-
fold division already given.

"ne correct differentiation of these suggestions end
their sources car be made only vhen the mirror of the heert is
carefully cleered of sll the fleshly end naturel desires by means
of asceticism, piety, and remembrsnce; and then the true nature
of the suggestions will be manifest. He who has not rezched this
stage in the mscetic life should weigh the suggestion in the bel-
ences of the divine law to determine its nmture. If it is en ob-
ligation or a virtue he should do it; but if it is & thing for-
bidden or disapproved he should put it away from himselii. If it
is something permitted end rether inclines “owsrd disegreeing with
the self, then he should dc it; for most of the suggestions of the
self ere bese. Some of the demande of the self are its just rights
to things which are necessary, and ihese must be setisfied. Other
demands of the self are for fortune's favors, snd these should be
denied. He who succeeds in properly recognizing end deeling with
these suggestions enters into the wey of abundent life end mystie
vision, where the suggestions which seek for fortune's favors pess

awey end trouble man no more.
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z)
Seyyid urtadd al-zabidi, the cormentator on the Ihyd’,

seys thzt the novice must put evay the suggesiions of the-sél:,
the angel, end the demon, and give the primerv plece to the sug-
gestion of the ibsolute Reelity. Al-Chezz&13 mekes the suggestibn
of the angel equivalent to gemerzl inspiretion (ilhém), and that
of the demon the szme es evil prompting (wiswiis). Sometimes he
spseks as though there were but this two-fold divisiony and he
refers to these two as 'visitations' (lammetén).

The sorts of khewitir found in glit el-cqulib by Abl
Te1ib el-¥ekkl which was one of al-Chezz81i's principel source-
books, are found in 2 list given by z.b)They ere: (1) Gensrel
irspiretion (ilhim). (2) Evid profipting (viswds). (3) Dreed
(71j8s). (4) 1Intention (niyyah). (5) Fope end desire (zamal;
Jumniyah)., (6) Recollection and reflection (tadhekkur; tafakkur).
(7) Yystic vision (mushihadan), (8) Anxious desire (herm).
(9) Seizure of mecness (lzmam).

Z. mentions the six-fold division, adding intelleect (‘agl)
end certainty {(yaqin) to the usual four, but denies thet the in~

c
tellect has a khatir.)

a) Hereafter Z, b) Ithéf, vii, p. 266; git, i. pp. 187 f.

e ——

¢) Sources of above are: Dict. of Tech. Terms, pp. 415-417; Jthéf,

vii. pp. 199, 249, 266, 301 f.; sharh al-risilah al-qushairiyyaB,
Cairo, 1290, ii. p. 964 jémif¢ al-usil, Ceiro 1328, p. 100.

Nicholson, Studies in Yslamic Mysticism, p. 212.
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The other stetes of the heart which lead up to physical
action are dealt with quite surmarily by al-Chezzali. For when
& man once gives heed to the suggestion in hia heart the other
stages follow almost eutomatically. Thus the suggestion stirs up
the inherent inclination of the nature (mayl al-tab¢) to do the
thing suggested. Inclinetion of the mature leads to a conviction
(3€%ig2d), or e reesomed judgment that the thing must ha Jome.
This conviction leads to a definite decision (bamm) to do it.
Thereupon the physicel members sct in obedience to the decision
and commend of the heart, end the sct is dome.

Al-Ghazz&ll illustrates the verious kinds of suggestions
(khawétir) by meny treditions end stories. 411 of the different
stages between suggestion and action ere made clear by 2n illus-
tration of which a brief summary is here given. The suggestion
comes into the mind of a man that there is a wommn behind him in
the way, and thet, if ha were to turn around, he would see her.
The inclination of his mature is then to turn and see her. But
his inhibitions of modesty and fear must first be removed before
he reaches the stage of comviction that he must turn and look.
Next he determines and decides finmally to look and see her. This
state of the heart is followed by the act of turning and looking
unless some new influence is brought to bear upon the man to

prevent the mct.
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4. The Soul's Zxperience of Good and Tvil.

It has elready been stated thet ml-Ghazzdli's purpose
in the Thyd’ is primerily ethical. His eim is the enlightenmemt
of the soul in order thet it may amttein its perfection ir the full
end immediate knowledge of Allah, Thers ere potent forces which
help man towvard that end. But there are elso evil tendencies
wvhich appeal to his lowsar meture and constantly drag him down and
prevent him from reaching the desired goal. The soul is comstantly
swaying backvards and forwards between these forces for good and
evil. Sometimos the good preveils, and again the evil influence
predominates.

If ve ask about the source of these good and evil influ-
ences which act upon the soul we find that Allah is the First
Cause of all. FHere al-Chazz8lf is the orthodox theologian.

"There is no doer (f&¢il) save Allah. =very sxisting thing, whether
creature or provision, gift or prohibition, life or death, wealth

or poverty, or whatever is called by a name, hes been created by
Alleh alone.:) He creates men and vhat they do.

But although Alleh is the ultimate cause of all sug-
gestions and acts, both good and evil, there are elso secondery

causes. These ere angels and demons. Here egain we see the

a) Ithaf, ix. p. 400,
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Neoplatonic influence st work providing a parellel in the realm
of morals to vhat the Neoplatonic chain does in metaphysics in
putting the Absolute Cause far away from the imdividuel. There
are a great many angelg)and & corresponding host of demons. Zach
type of good or evil act is the result of the soul‘'s ecceptance
of the suggestion of a perticuler angel or demon. A number of
demons are mentioned by name and their specific fields of astivity
mentioned, Thabr is the demon who stirs up strife end affliction.
Al-’Afwar incites to adultery, end Uiswvet to lying, Désim stirs
up troubls between a man and his family. Zalanbiir leads to dise
honesty in the marketplace. Khinzib interrupts a man during the
ritual preyer, and al-falhén interferes with ceremonial purification,

In this development we find suggestions of Emstern in~
fluences, ecpecially Persian and Hebrew, in the angelology and
demonology, as well as in the apparent dualism?)xn coertain passages
el-Ghaz2£1! seems to say that each individuel hes = demon and an
angel which accompany ?im in life. Tnis suggests the 'daemon’ of

¢

Socrutes and Pluterch.

The heart has wany deors through which the demons enter

a) Cf, the further development in Ihy&?, iv. pp. 104 f.
b) Cf. Bret:, i. p. 221,

c) Cf. Brett, i. pp. 62, 258.
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in order to lead it Qstray. All of these ere connected with the
qualities of the irrationmal scul. umn must know these doors which
are: anger and appetence; envy and greed; overeating; love of
adornment; striving to gain the favor of men; haste; love of money;
stinginess; sectarianism; the study of theology by the common
people; thinking evil of Muslims,

There is but ome door, however, by which the engels may
gein access to the heart. Al-Chazzall does not explicitly define
this door, but it is clear that he is speaking of the retiomml
soul as illuminated by inner piety end outer conformity to the
teachings of the Qur’é@n and the Sunnah,

Al-Ghazz&1l is cereful also to show that, elthough good
and evil are both inevitably present in man's experiencs, yot
every individual is responsible for the development of his char-
acter. 1an rust discipline his soul. The book of the :va’ which
immediately follows this ome deals with the subject of this dis-
cipline. But in this book we find the subject constantly siressed.
The retionml soul must be mede and kept ths mastisr, whils anger
and appetence must be kept in the position of servanmts. The de-
mands of the appetent and spirited natures must be balenced over
against each other so that desire and will may ell be hermoniocusly

e)
developed into a complate charscter. But when man hebitually

a) Cf. Brett's discussion of Aristotle, i. pp. 142 f.
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yields to the demands of his lower nature his intellect becomes

the slave of his passions, end is entirely occupied with schemes
to ettain the ends of his lower desires. The master has become

enslaved, and the soul is overcome by confusion, immorelity and

sin,

The discipline of the soul is accomplished through
ascetic and devotional prectices. This present vorld end the de-
sire for the things of the world must be denied, and the entrances
of Satan may thus be stopped up. There must be complete dependance
upon Allah and subtmission to Him, As long as men desires eny of
the things of this wotld, be it btut a stome to use for a pillow,
just so long will Satan find in his desire a wey to approach his
heart and lead it astrey,

Al-Chazz&11 uses enother figure to express the same idea.
Satan's food is men's appetence or desire. Tt therefore becomes
man's duty to empty his heart of all desire for worldly things,
and thus remove that upon vhich Setan feeds.

The dhikr, or the devotiomal practice of the remembrence
of Allah and the fﬁpeated mention of His name, is the best way to
fix the heart's desire upon Him, end so to ward off the attacks
of Satan., Tradition says that the dhikr causes Satan to slink
awvay and hide himself., It is therefore the best means of defense

against the evil promptings which Satan suggests to the human
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hearts It is conceivable thet some of Satan's evil promptings
zay thus be cut off entirely, tut for the most part there is no
complete victory over Saetan in this life. Man mey triumph over
him for & moment or for am hour by means of pious practices, but
he returns to man agein and again., Only the propheis,who ere
preserved from sin (mefsumiin), are able to teffle Saten indefi-
nitely. 1t is therefors essentizl thet man shall meintein s com=
stant life-long struggle ageinst Satan, for only thus cen he de-
velop his character as he ought to do.

In dealing with men's moral respomsibility for his own
good and evil acts, al-Ghazzdll lays down ome cleer rule. Man is
held accountable for his own voluntery choices. He will be judged
in accordance with the purpose (gagd) on which he bas fixed his
heart, his determination (‘mzm), his intention (migysh), and his
decision (hamm). When two men engage in a sword fight both slaysr
and slain will be condsmned to the fire, because each ome intended
to kill the other.

On the other hand man is not held accountable for the
involuntary suggestion (khétir) which occurs to his mind, nor for
the inclination of his nature (mmyl-al-teb‘), since there is no
element of volition on his part in either of them. In regerd to
man's conviction (iftigéd) that he must do a certein thing, el-

Ghezzall says that this mey have been reached involunterily



through cir:umstances'beyond his control, znd in such & case the
man is not accountable. But vhen the conviction has been reached
&s the result of voluntary deliberation, then he is held morally
responsible for it.

Al-Ghazzéll deals with the subject of the soul's destiny
in 8 rather disappointing way. Because of the fact that he was
able to accept so many of the positions of the Aristotelian philo=-
sophers and to find & harmorny between their teachings and those
of orthodox Islam, ve maturally expect him tc say, with Ibn Sins,
thet the retional soul, prepared by the prectice of the virtues,
attains perfection after death?) In fact al-Ghazz@ll does make
elmost thet same statement., But he does it quite incidentally
vhen he seys thet et death the veils of sense are removed, and the
soul sees clearly end inows fully the true nature of reality.

But in the closing portion of this book al-Chnzzail does
not stress the philosophical position. Indeed he seems almost to
lose sight of it eltogether as he turns to the inflexible fatalism

of Islem. The generzl and particular decrees (cndé? wa gadr) of

Allah determine inevitably and imexorebly the fate of the soul.
Some hearts are built up by means of piety end purified through
discipline. Others are burdened by passion end utterly corrupted

by foul sctions so thet they have no place for gocds The hearts

a) Hastings, Ency. of Relipion end Bthics, ii. p. 276 e.

li.
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of most men are sweying between the good end the evil, the angel
and the demon, until the dominant factor obtzins the victory.

But this factor has beeﬁ caused to predominate by the predestinm-
tion of Alleh. Because of the divine decree obedience :.

hes been made eesy for some, and disobedience for others. Alleh
guides aright and leads astrey. Some ere dastined for the Gerden,
and others for the fire, but He does not care.

Why did al-Chazz8l1 close his book in this stern fashion?
He was a §iifl saint vho had experienced the joys of spiritual
ecstasy and had seen the wonders of divine revelation. He found
kis own spiritual needs satisfied only in the irmediate experience
of reality. But he was also an orthodox Muslim, end the Ashfarite
dogmatic theology of Islam was unyielding. Tt may be that he felt
it necessary to close on a strictly orthodox note in order to mein-
tain his position in Islam and thus accomplish his purpose in
harmonizing jifism and orthodoxy. It may be that he did not fully
reelize the paradox of his own life es a mystic and s an orthodox
theologian,

Succeeding generatioms did see this permdox. Some have
been logical in their orthodoxy and have scormed his mysticism.
Others have been logicel in their mysticism, and have gone ell the
way into pantheism. But all, whether friends or foes, have united
in paying their respects to al-Chazzéli‘'s sincere efforts to guide

the heart of man into larger and fuller life.
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C. Texts Used in Tremsiation.

The trenslation is made from the text in Tthaf

el-Sédah al-luttaqin, which is the commentary om the Ihya’
a)
by Sayyid Murtedd al-zabidi. This commentator is hereefter

referred to as Z.

Reforences are mlso made to other texts, es follows;
(1) Iby8’ €Ulim al-Din, published by al-falabl, Cairo, 1346,
which is hereafter referred to as Cairo text.
(2) The text in the mergin of the Ithaf,
(3) A Manuscript in the Princeton University Library, protably
from the fifteenth cenmtury. It is mo. 1481, end is described in

A Descriptive Catalog of the Garrett Menuscripts Deposited in the

Princeton University Librery, Princeton University Press, 1938,

p. 448. It is referred to as MS or Frincetonm IfS.

(4) A recently acquired menuscript celled mahajjat sl-baida’ 1

ihya’s al-ihyf?, which is a text with occasiomal comment. It is

referred 1o as Cairo ¥S. There both manuscripts agree they are

indicated by MSS. Gairo US is dated 1047 A.H.

a) Brockelmann, i. p.422; ii., pp. 287 f, See mlso biographical

note in Camlverley, Worship in Islem, Madras, 1925, pp.38 f. note,
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D. A SUMMARY OF THE TRANSLATION.

Introduction,

¥an has been given an aptitude for knowing Allah., It
is this characteristic whick gives him his position of homor, and
distinguiehes him from all other creatures, This capacity has its
seet in the heart which alone can know Allah. The heart is morally
responsible to Allah, joyfully drawving near to Him if obedient,
but bsing punished when neglected or corrupted. He who knows his
heart knows his Lord. Such knowledge is thus the root of religion,
and the btesis of the mystic way to Allah,

The secret wonders of the heart vill now be explainmed
end illustrated so that the dull minds of men may see something
of thenm,

Chapter One.

Very few men have an accurate understanding of the
terms ‘'heart', 'spirit‘', 'soul', and 'intelligence’', so we shall
make a pariial explanation of them.

The term ‘heart' mmy mean the organ of flesh which is
in tke chest of man and enimml both when living end when dead.

It is the heart vhich physicians study and treet. Another meaning,
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vhich is the one intended in this book, is that subtile temuous
substance, spiritual in mature, which is the knoving and perceiving
essence of man, end in reality is man, There is a comnmection be~
tween the physical and spiritual 'hearts', the explanation of

which is not demanded by practical religion nor warranted by
prophetic precedent.

'Spirit’ may mean that refined material substance vhich
carries life and sense perception from the heart throughout the
phreical body. With this ‘spirit' doctors deal. The other meen-
ing of 'spirit’ is the subtile temuous substance mentionsd sbove.

‘Soul’ is applied, espscially by gifts, to the powers
of anger end appetence in man, A second meaning is that subtile
temuous substence which is man in reality, This soul is referred
to in the Qur’an as 'at rest', 'upbreiding‘', and ‘commnding to
evil', depending upon its state in relatiom to Allah.

‘Intelligence’ mry be used to mean knowledge; or it may
be applied to that subtile tenuous substance which parceives and
knows,

These four terms then, in addition to demoting the cor-
poreali heurt, the corporeal spirit, ths appetent soul, and intel-
ligences, share in e common meaning which is this subtile temumous

substance,
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Chapter Two.

The heart has two ermies. The ome is external, being
mede up of the bodily members which perform their functions at
the heart's behest. The other is intermal, being mmde up of
ideas and perceptioms. For example, the appetite which is ine
termel needs the hand which is extermel to supply it with food.

Of these armies there are three classes: The will
points out the desired ends, Power moves the members ¢ attain
those ends. Knowledge and perception furmish information
gathered through the five extermal senses of hearing, sigkt,
smell, taste, and touch; and the five internal senses wiich are
common sense, imegination, reflection, recollection, and memory.

The next chapter will cite examples to make clear the

meaning of these armies.
Chapter Three.

The armies of eppetence and anger are somstimes
obedient to the heart end sometimes rebellious against it. The
aid of the army of knowledge which is from Allah should be gained
in order to direct those of appetence and anger vhich might other-
vige join the party of Satan.

The body is the kingdom of the soul. The intellect is

the king's wise minister whose adviece should be followed rather



than that of the slave which is appetence. Anger, as chief of
police, is dirsctsd by the minister to discipline this slave.
The body is like a city whose king is the mind. The
ensmy is anger and appetence, and the defending army of reason
must strive to protect the city,
The intellect is like = horseman who has gone hunting.
Bis horse is appetence and his dog anger. As long as he is the

skillful mester and they are well trained, he succaeds, but other-

wise he fmils,
Chapter Four,

Animals have appetence, snger, and semse perception,
but man has the special gift of reason by which he can draw near
to Allah. Knowledge and the will to act upon it are properties
peculiar to man,

Reason is potential in youth. later it is made actual
as man geins for himself, first, the knowledge of axioms amd first
principles, and afterward, experiential knowledgs. This knowledge
is gained by some through learning and imstruction, and by others
through direct revelation and mysticel unveiling. Advencememt in
knowledge is glmost unlimited; and in it man draws near to Allah.
The prophst has the highest rank through immediately revealed

knowledge. Man can prepars his heart for divine inspiretion by

lvii,
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purifying it from evil, and in such inspiration ie his perfection,

The human soul includes the faculties of the vegetative
and anime] souls, but experientiel Xnowledge gives men a place
between the animals and the angels. FHe mmy sink to the level of
the one, or strive toward the other.

Each one of the bodily members and semse perceptions
mey be used by the heart as a help towerd Allah. Thus men can
successfully complete his journey through this present world to

the eternal abode. But if the heart is negligent man will fail
to reach Rim.

Chapter Five.

Vithin man's heart there is a mixture of four qualities;
lordly, demonic, beastly, and brutish, The brutish quality of
appotence mey be likened to = pig, the besastly quality of anger teo
a dog, and the lordly quality of the imtellect to a sage. The
demon urges on both pig end dog to their naturasl evil desirses.

If the intellect as master sets anger and appstence over
against each other, justice is established, and lordly and notle
qualities appear in the heart., But if the imtellect fails in this
it is enslaved to their service. Such servitude ceuses a destructivs
stain and corrosion to be heaped up upon the heart through the many

ovil qualities which are produced by their domination.



1lix.

The heart is & mirror which is polished by praiseworthy
action, especially the devotiomel practice of remembrance, 80 that
the divine will is clearly reflected therein; but it is tarnished

and rusted by blameworthy ection so that good is not perceived.
Chapter Sixz.

The heart, or intellect, as the seat of knowisdgs, is
like a mirror which reflects the specific natures of things, The
form vhich is reflected corresponds to the intelligible, or the
thing known, while ite actuasl reflection inm the mirror is like
intelligence.

len‘s heart is of a lordly emture; and it alome of
Allah's creatures is potentially capable of knowing all realities
through their reflection in it., Such complete knmowledge is pre-
vented by ome or more of the following causes: (1) The heart of
a youth, for insteance, is imperfect lik¢ an unfinished metal
mirror, and so incapable of reflecting reality. (2) Acts of dis-
obedisnce so tarnish the heart that the reflection of reality is
dimmed or destroyed. Acts of obediemce correespondingly cleanss
and polish it., (3) The heart mey not be turmed toward Allah, th:
Absolute Reality, tut toward some detail of daily living which
alone is reflected in it. (4) The blind acceptancé of dogm acts

28 a veil between the heart and reality. (5) Ignorance of the



direction of reality and of the sources of kmowledge prevents
intelligent perceptisa.

A man's eye can see the back of his neck by the use of
two mirrors. Similarly the beart can perceive the truth by the
proper correlation of two items of knowledge from which a third
is derived as in the syllogism,

The purpose of obedience is the purification of the
heart so that it may receive divine {lluminstion., This $llumi-
mation and the corresponding knowledge in the heart has three
degrees; (1) The faith of those who accept dogme on authority
is like believing that zaid is in the house because a trustworthy
person said so. (2) The faith of the theologians has an element
of proof, like hearing Zaid's voice from within the house, and so
believing that he is there. (3) The faith of prophets und saints
is 1ike the knowledge of ons who enters the house and sees zZaid
face to face.

Chapter Seven.

The knowledge of the heart is of two sorts: intellectual,
and religious, These are subdivided according to the following

table:

1x.
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Intellectual Knowledge Religious Knowledge
of Allah, His at*llzributos & acts
Intuitive lcqui‘red | |
Accepted on Received
) [ autholrity diro‘ctly
of this 0f the world vy by
world to come i
the common \
people \
Prophets Saints
ledicine, estronomy, geometry, |
arithmetic, other professions through through
and trades | i
prophetic general

inspiration imspiration

It is evident that in the field of imtellectual know-
ledge it is necessary for man to have the acquired knowledge which
is gained through insight in order to supplement his maturel en=
dowment of anfuitive knowledge.

Intellectual sciences are like foods. But food alone
will not give health to the soul, and so religious sciences, whieh
are like medicines, are also nseded. Some people have thought
that the two types of knovledge are inccmpatible and so have fore
ssken religion. There is, however, an inner harmony between them.

It is very seldom that éme individual can combine a
thorough understanding of intellectual and religious knowledge in
his own experience, for the emphasis of the ome usually obscures
the other. So it is not walid for.a men whose knovledge is pre-

dominantly of the ome sort to deny the soundness of snother men's
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knovledge which differs in kind. For he whe walks the Eastern
path camnot know what is in the West. The prophets, sided by the

Holy Spirit have both types of knowledge in abundant measure.
Chapter Eight,

There are two different ways by which the heart may
receive such knowlsdge as lies beyond the realm of the dntuitive.
The learned gain knowlsdge through mental activity; sairts and
prophets gain it through inspirmtion. The imspirution of saints
is of a general sort, while that of the prophets is specific
prophetic inspiration given through an angel.

The heart as = mirror is capable of having true reality
revealed in it by means of reflection from the Preserved Tablet.
The five aforementiomsd hindzences are as a veil between the heart
and the Tablet. The veil may be drawn azide by man's volitiom, or
by direct divime unveiling, Thc latter may come in sleep or during
waking hours. The resulting revelaticm of knowledge comes as ®
dagsiing flash, or, in rare instances, it may be continuous up to
& certain point.

§ifis seek knovledge through imspiration. They say that
to attain it ome must cut off all earthly ties, purify his heart
of all evil traits, and set his whole heart upon seeking the

vision of Allah alone. While in a solitary place of devotion the
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§ifl must concentruto on repeating the mame of Allah until only
the ideal meaning of that mame occupies his whole being. It is
within his power to progress thus far by his own volition, but
he must then wait for the gift of Allah who reveals what He wills.
Speculative theologians edmii that such revelation is
possible and that it has been the experience of prophets and
saints, but they think that it 4s oextremely unlikely for the ore
dinary seeker to enjoy it. They say that for a man to give up
hig gtudy in the hope of exporiencing such & divine revelation is
like a farmer who gives up tilling the seil to humt for hidden

treasure. Such an effort might be successful, but is rerely exper-

ienced.
Chapter Nine,

Two tangible exzmples mre given to illusirate these two
ways of gaining kmowledge.

l. The heart can gather knmowledge through the outer
door of the senses even as a pond mmy be filled with water from
streams whose channels are turmsd into it. It may also gein knmow-
ledge from withinm through the immer door which opens upon the unm=
seen world, even es the water supply of the pond may be secured by
digging down to the subterranean springs.

There are four degrees of sxistence in the vorld:
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(1) archetypel existence in the Preserved Tablet; (2) real ex-
istence; (3) the existence of the form>within the imagination;
(4) the existencs of the form within the heart.

¥an is a microcosm and is capable therefore of under-
standing the macrocosm. There is a difference between the know-
ledge of the philosophers and the learmed and that of sainte and
prophets, for the former gain it through the outer door, but the
letter through the immer door.

2. One side of a portico was once decorated by
Bysantine workmen, and the other side, which was concernled by a
veil, was decorated by Chinese. The Bysantines used ell sorts of
paints and colors in their artistry, while the Chinese merely
polished their side until it was a perfect mirror in which the
handiwork of the Byzantines was reflescted vith added brilliance.
The learmed, with their use of extermal means, ars like the Bysan-
tines, while the mystics mre like the Chinese.

The heart and its mystical knmowledge are both immortal.
This knovledge aide it in its journsy toward Allsh. He who has
a large endowment of it is rich 4in this world and in the mext,
even though he may be ignorant of philosophical speculatione and

theories,
Chapter Ten.

The experiential knowledge of the mystics is given omly



to a few, but the faet of suck kmowledge must be believed by all.
It is directly given divine knowledge, and it is made known
through inspiretion to those who by doctrinal end ascetic prac-
tices have prepered their hearts to receive it.

Witness to such knovledge is borme by: (1) The Qur’én;
for example, "But those who strive for us we will surely guide
into our way " (29:69). (2) Tradition; for example, "Beware of
the paturel insight (phyeiognomy) of the believer, for he seas
vith the light of Allah,” (3) The expsrienmce of Companionms,
F‘ollmrs,land those who succeeded them, as shown in many tales
of miraculous gifts, mental telepethy, seeing el-Khidr, hearing
the voice of en umseen bodiless speaksr, ete.

The experience of true dream-vision, in sleep or while
awake, is indubitable., So also is the fact that Mubammd was
able to predict future events unkrown to others. Such knowledge

is possible for other prophets and saints,
Chapter Eleven,

The heart is constantly influenced by the senses, both
external and intermal, and tempted through them. Thus its state
is always changing from one moment to another. Involuntary sug-
gestions are the most important of these influences. They stir
up desire which leads first to resolution, then to intention, end

then to the overt act.

1xv.



ixvi.

There ere two classes of involuntary suggestioms: (1)
inspiration from the angel vhich leads to good; (2) evil prompi-
ing from the demon which leads to evil, The heart is prepered by
divine succor to receive the formen and by desertion to accept
the latter.

The heart is betwsen the angel and the demon, and Allah
causes both of them to influence it. To follow desire iz to give
the demon his opportunity; but to strive against it is to etrengthen
the angel's influence., The heart is thus the sceme of attack and

counter-attack on the part of the two powers.

Evil prompting is removed by the remembrance of Allah.
Men should not speculate about Setan's mature, but rather strive
to ward off his attacks. BEspecially is this true vhen Satan
portrays evil in the form of good, as whei: he exhorts a person to
preach for men's guidance, only that he may thereby stir up pride
in the heart of the premscher. |

It is obligatory,.for every person, to learn the wuys
by which Satan deceives, The pious cen find the safe path by a
life of self-control, careful self-demial, and the study of the

Qur’én and the Sunmah,
Chapter Twelve,

It is man's duty to keep the fortress of his heart

socure, and so he must know the ways by which Satan would enter
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it. The most important of these vays are the followirg; (1) Apger
and appetence; for when inese dominate man, his intellect ea!inbt
sope with Satan‘'s attecks. (2) Envy and greed which make the heart
blind and deaf to the truth. (3) Satiety of food which makes
prayer a bturden, (4) Love of adormment in apparel, furnishings,
and house; this alone is sufficient to preoccupy a man throughout
his vhole life. (5) Covetous desire towards men and striving to
gein their favors. (6) Haste, which is from Satan; and forssking
Allsh's gift of leisurely sction. (7) Dirhems and dimars which
only call for more constantly and lead away from Allsh. (8)
Stinginess and the feer of poverty which prevent almsgiving.
(9) sectarian and partisen prejudices which leed to strife and
division, and meke men blind to the moral life and the religious
practice of those leaders whom they profess to follow. (10) Im-
citing the common people to the study of theology which is ﬁe}ond
their intelligence, and which leads them to innovetion or unbelief.
(11) Thinking evil of Muslime, which lesds to false accusationms
ageinst which all should be on guard.

Satan’s attacks can be nrded off if these entrmnces
are blocked up by purifying the heart., When this is done he still
passes through the heart, but does not find opportunity to share
in its life. The remembrance of Allah is like medicine for the

sick heert; and a life of piety is like abetinence which givee the
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medicine effective opportumity to do its work.

The ritual prayer is the highest point of worship,and
Satan's evil prompiings are strongest at the time of prayer.

When one gives heed to demonic suggestions prayer is of no avail,

There ere ~gr9at numbers of demons, and each one of them
summons to & specific type of evil. Similarly there are hosts of
angeis, and each ons has his own specific good work to do.

For the most part the spirit-being, whether angsl or
demon, appears to mystics by unveiling to them an image of his
being, rether than his true form. The demon thus appears as a
dogy, & frog, a pig, ete., The angel appears as a beautiful form,
oven ae Jitrll used o appear to Wuhammd in the likeness of the

well-favored Dihyeh, On rare occasions, however, the mystic does

see these beings in their true forms.,
Chapter Thirteen.

It is not easy to know to what extenmt man is held
accountable for the heart's experiences of evil suggestions,
decisions, thoughts, and purposes., There are Qursanic texts and
also traditions which appear to affirm mecountability, and sihers
vhich seem to deny it. Hore the matter of imtention plays an im-
portant part,

The stagees between thought and act ars four; (1) the
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involuntary suggestiorng (2) the inclinmation of the mature; (3)
a reasoned judgment, or conviction; (4) .etermination.

len is held accountable only for voluntary thoughts,
intentions and acts. Thus the first two of the above-mamed classes
involve no morel respomsibility. Tradition says, "My people ars
pardoned the suggestions of the self.” If convietion is brought
about by compulsion, man is not accountable; but if voluntary, he
is mccountable. Man is slways held accountable for his decision
to evil, unless, after making it, he, through fear of Allah, gives
it up aguin. Such change of decision would be accounted to him
as a good geed. "People will be judged according to their intentions
alons”, as tradition asserts. If two lyslims fight, both slayer and
slain will be in the fire, because each one desired and intended
to kill the other.

Allah could hold men responsible for involuntary thoughts,
but bas given the assurance that He "will not require of the soul

save its capacity * (2:286).
Chapter Fourteen,

Can the evil promptings of Satan be cut off entirely
by devotional exasrcises? The reply depends upon the mature of the
ovil suggestion. The sort which is clothed with a degree of truth,

such as the suggestion of pride in man's service of Allah, can be
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cut off by the mystic when he remembers that his bodily members
and their acts ere Allah's creation, and therefore no reason for
pride.

The suggestion that stirs up eppetence does not emtirely
cease, but it is effectively warded off by remembrance when the
latter is the heart's chief concern.

Another type is an involuntary thought or recollection,
such as thinking of some other subject during the time of prayer.
This may be warded off momentarily, but it returms at once. It is
conceiveble that it might be kept off for some little time, ae is
suggested in the tradition, "Whoever pruys a tvo~cycle preyer,
vithout experiencing any suggestions of the self about this presenmt
world during the prayer, will have all his former sins forgiven,"

Salvation from Satan for a momemt or for anm hour is
possible, but not for a lifetime. =Zven Muhazmad did not escape
Saten's evil suggestions, but was distrected during prayer by hie
gold ring and embroidered garment which reminded him of the attramete

ive things of this present world.
Chapter Fifteen.

The heart of men is quick to change, being susceptible
to the differsnt influences which ars constantly brought to bear

upon it, These entice it to all sorts of good end evil. It is
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alveys turning about 1like a sparrow; boiling up like the contents
of & cooking-pot; and being blown about like a festher in the
desert,

One type of heart is built up by-piety, purified by dis-
cipline, and thus cleared of all evil characteristics end fixsd on
good. It is constantly aided by angels, and Satan tries in vein
to deceive it. It is filled with saving qualities mnd has found
rest,

Another sort of heart is thet which is burdened by pas-
sion, corrupted by foul wetions, and stained by evil charmcteristics,
Demons work their evil will therein, but angels are barred from it,
Some hearts-are in this state,cbeing-£4xed on evil in all their
desiresy others in specific desires only, as for inmstance, love of
money, or-uacontrollable anger.

The third sort of heart, which is that of most men, is
constantly swaying between the suggestion of the angel and thet of
the demon, between intellect and pession. Such hearts Join, now
to the one party,and again to the other, until fimslly their state
is determined by the charmcteristics, which, in acecord with Allah's
predetermined decree, are predominant in them., Allah guides
aright and leads astray. He has destined some Tor the Garden, and
others for the fire. He is King of all, and none may question Him

about what He does.



INTRODUCTION.

In the name of Allah the Yerciful, the Compassionaf%.
Praise belongs to Alléi whose majesty doth perplex the hearts
and thoughts of those who seek in vein to comprehend ii; vhose
shining light et its beginning is such as to bewilder eye and
sight; who is acquainted with all hidden secrets; vho knoweth
all that conscience doth conceal; who hath no need of counselor
or helper in ruling of His kingdom; the Overturmer of hearts
and the Forgiver of offenses; the Concealer of faults; the
Deliverer from anxieties. And may blessing end peace rest
in abundance upon the chief of the maésongers, the uniter of
religion, the extermimator of heretics, and upon his descend-
ants, good and pure.

The honor and excellence of man in which he surpes-
ses all other sorts of creastures is his aptitude for kmowing
Allsh, whose is the pruise. This knowledge is men's deauty
and perfection and glory in the presemt world, and his provi-
sion and store for the world to comes He is prepared for this
knowledge only through his heart, and not by means of any of
bis members. For it is the heert which knovs Allah, and works

for Allah, and strives toward Allah, and draws near to Him,

and reveals that which is in the presenmce of Allah. The mem-



bers of the body, on the other hand, ere merely followers,
slaves, and instruments vhich the heart uses end employs as
the king uses his slave, es the shepherd mekes use of his
flock, or as the craftsman uses his tool.

For it is the heert which is accepted with Allah
when it is free from all save Him, but veiled from Alleh when
it becomes wholly occupied with anything other than Him. It
is the heart upon which claims are made, vitﬁ vhich conversa-
tions are carried om, and with which remonmstrance is made, and
vhich is punished. It mejoices in mearmess to Allah and pros-
pers if kept true, and is undone end miserable if debased and
cormp‘ted-' It is that which in reality is obedienmt to Allash,
and the acts of devotion which are minifest in the members of
the body are but its light. It is that also which is dis-
obedient and rebvellious ageinst Allah, end the acts of turpi-
tude which course through the members are but its effects.

By its darkening end its enlightening there appear the good
and evil qualities of its extermal sppeearence, since "every
vessel drips that which it contain:." The heart is that whigh,
if a man knows 3t. bs krows himself, and if he knows himself he
# ¢fe Qursdn, 9179-10.

## Following Cairo and MS texts.



knows his Loréz It is that which, if & man knovs it not, he
knows not himself, and if he knows not himself he knows not his
Lorde He who knows not his own heart is still more ignorant of
everything else, since the mmjority of mmnkind know not their
ovn hearts and their own selves, for intervemtion has been made
betwsen them end their own selves. For "Allah imtervenmeth be-
tveon a man and his own heart" (8;24). His intervention cone
sists in preventing man from observing it (i.e. his heart),

acd watching over it, and becoming acquainted with ite quali-
ties, and perceiving how it is turned between two of the fing-
ers of the uorciful|6 end hov at one time it lusts for the low-
est of the low and is brought down to the plane of the demons;
end at another time, it mounts up to the highest of the high,
and advences to the world of the angels who are drawn mear to
Allah (al-mald’ikah al-muqarrébﬁn;- He who knows nut his

heart to watch over it and be mindful of it, and to observe
vhat shines on it and in it of the treasures of the unseen
vorld of zyirita (al-malakﬁt;i he 1is one of those of whom Allah
has said,r‘they forget Allah, so He hath therefors caused them
to forget themselves. ™ey are the evil doers" (59:19) Thus

the knowledge o the heart and of the real nature of its qual-

# Following Cairo and MS texts.



ities is the root of religion and the foundetion of the myatie

traveler's way.

9
Since we have completed the first part of this book

vhich deals with those acts of worship and customs which are
carried on by the sxtermal bodily mubzrs. vhich is external
knowledge, and since we have promised 'Tto oexplain in the seec-
ond part those destroying and saving qualities which come upon
the heart, vhich is inner knowledge, we must preface this part
with two bookss Ome book will deal with the explanation of
the heart's qualities and charmcteristics, and the second with
the menner of disciplining the heart and improving its char-
ncteristicsl-o After that we will launch forth into a detailed
discussion of the things which destroy and save. So we shall
nov mention that which can be most readily understood of the
exposition of the wonders of the heart by means of examples.
kost intelligences are too dull to comprehend a plain state-
ment of its vizders, end of {ts secrets which pertein to the

realm of the unseen world of spirits.

i See Ihya’ text in IthAf al-Sddah, volei, p. 63.



CHAPTER ONE.

An Exposition of the Ueaning of 'Soul', ‘Spirit‘'. 'Heart’,

and 'Intelligence', and of the Purport of these Names.

Know that these are four nsmes which are used in
these chapters. But fey of the leading savants have a compre=
hensive knowledge of these names end thedir different meenings,
and of the definitions of the things pamed. Most of the mis=
takes regarding them originate in ignorance of the meening of
these names, and of the way in which they are applied to dif-
ferent objects. w;w;ill explain as much of the meaning of
these nemes as pertains to our purpose.

One of these is the term 'heart' (quldb), and it is
used with two meanings. One of them is the cone-shaped organ
of flesh which ie located st tha laft side of the cheet. It
is flesh of a particular sort within which there is a cavity,
&nd in this cavity there is black blood which is the source
(manba¢) and seat (ma¢dan) of the spirit (rﬁp)}l We do not now
pPropose to explain its shape nor its mode of operation since
religious ends have no conmsction therewith, but only the aim
of physician:? Animels and even the dead have this heart of
flesh. Whensver we uge the term ‘heart’' in this book, we do

not mean this sort of heart, for it is bdut an impotent bit of



flesh, belonging to the visible material world (‘glam al-mulk
val-sbhahfdsh), and is perceived by the sense of sight, by ani-
mals as well as by mankind.

The second meening of the ‘heart®' is a subtile ten-
uous substanti of an ethereal spiritual sort (1atifah rebda-
niyah rﬁpaniyuh), which is comnected with the physical heart.
This subtile tenuous substance iz the real essence of man.

The heart is the part of man which perceives and knows and exe
periences; it is addressed and held responeible and rebuked,
and it has some conmection with the physical heart. The ma-
jority of men have been mentally bewildered when they tried to
perceive the nature of this commection. Its comnection there-
vith resembles the connmection of accidents with substances, of
qualities with the things they qualify, of the user of a tool
vith the tool, or of that which occupies a place with the place.
Wo vill guard egainst trying to explain this for tvo reasons:
firstly, because it deals with mystical sciences (‘ulim al-mu -
kiuhafah)t4and our aim in this book includes only ithe science
of practical religiom (film al mucémmleh); and secondly, be-

cause to escertain it calls for a disclosing of the secret of

15
the spirit (rih), concerning which the Apostle of illah, on
16
vhom be the blessings and peace of Allah, did not speak, and

17
therefore no one else should speak. Our aim then is this,



vhensver we use the term ‘heart' (qalb) in this book we mean by
it this subtile tenuous substance. And what we propose is to
mention its characteristics (awsdf) and states (agwﬁl)}enot its
reel nature (yaqiqahigin itself, for the science of practical
religion does not require the mention of its real nature.

The second term is the 'spirit® (rih), and it is also
used vith two meanings relevant to our purpose. One of these
is & subtile tody whose source is the cavity of the physical
heart, and which spreads by meens of the pulsetive arteries to

all the other parts of the body?o Its circg}gtion in the body
end the overflowing from it of the light of 1ife, sense percep-
tion, sight, hearing, and swelling to the members of the body
resemble the flood of light from a lamp which is moved about
throughout a house. Whenever the lamp is brought to any part
of the house it is lighted by it. Life is 1ike the light which
falls upon the walls; the spirit is like the lamp; the circu-
lation of the spirit and its movement within correspond to the
movement of the lamp throughout the house by the moving of him
vho moves it. Whenever physicisns use the term ‘spirit' they
have in mind this meaning, which is a subtile vapour produced
by the heat of the Leart. It is not our purpose to explain
this ueage of the term since its comnections are wvithin the

scope of physicians who treat the body. The purpose of physi-



clans of religion who treat the heart that it may be led near
to the Lord of the worlds, has no connection at all with the
oxplanation of this 'spirit‘s

The second meaning is that subtile tenuous substance
in man vhich knows and perceives, which we heve elready explain-
ed in one of the meanings of the 'heart®. It is the meaning
intended by Allah in His statement,"They will ask thee of the
spirit. Ssay: 'the spirit is my Lord's affair "y (17:87)s Tt
is & strenge end lordly'affaii],. the real and ultimate nature
of which most intelligences (fuqdl) and understandings (afhim)
are unable to grasp.

The third term --'soul’ (mfs)ziartaku of many
meanings, two of which pertain to our purpose. By one 1is de-
noted that meaning which includes both the faculty of enger
(ghadab) end of appetence (shah'ah)zin man, vhich we will ex-
plain later. This msaning predominates among Sifls, for they
mean by the 'soul! that principie‘in mn which includes his
blamevorthy qualities (sifat madhmimah), so they say, "The soul
mst be striven ageinst and broken." This is alluded to by the
Prophet in his sta.tonsnt_, "Thy soul which is between thy two

24
sides is thy worst enemy."

The second meaning is that subtile temuous substance
vhich we bave memtioned, which is men in reality. It is the



soul of man and his essence. But it is descridbed by different
descriptives according as its states differ. When it is at
rest under His command, and agitation has left it on account of
its opposition to the fleshly mppetites, it is celled 'the soul
et rest' (al-mafs al-mutmm’innsh). Of such a soul did Alleh
say, "Oh, thou soul which art at rest, return to thy Lord,
pleased, and pleasing Him" (89:27-28) The soul according to
the first definition, cannot be conceived of as returning to
Allah for it is far removed from Allah end belongs to the
party of Stutane 3ut whem the soul is not completely et rest,
but is striving to drive off mnd oppose the appetent soul, it
>is called ‘the upbraiding soul' (al-nafs al-lawwimah), for it
updraids iis possessor vhemsver he falls short in the worship
of his Uaster. Allah said, "I swear by the upbruiding soul™
(75:2). But if the soul leaves off its opposition and becomes
submissive and obedient to the demands of the fleshly appeti-
tes and the invitations of Satan, it is called ‘the soul that
commands to evil' (al-oafs al-amméreh bil-sd’). Allah said#,
*And I do not ecquit myself, for verily the soul commands to
ovil® (12453)¢ Yet it may sometimes be said, "By the 'soul

# Cairo text imserts, "relating the words of Joseph or the
wife of the prince, « « "



that commands to evil', is meant the soul according to the
first definitiony” for that 'soul’ is most blameworthy. But
the soul according to the second definition is praiseworthy,
for it is man's very self, or his essence end real mature,
which knows Allah and all other knowable things?

The fourth term, which is intelligence (‘aql?f also
partakes of various meanings which we have mentioned in the
Book of Knovledggz Of these two pertain to our purpose. 'In-
telligence' may be used with the force of kmowledge (¢ilm) of
the real mmture of things, and is thus an expression for the
quality of knowledge whose seat is the heart. Secondly, 'in-
telligence' may be used to denote that which perceives know-
ledge, or the heert in the sense of the subtile temuous subd-
stance. And we know that every knower has within himself an
entity (wujid) which is a self-exiQtiné'principle (asl qd’dim
bi-nafsihi), and knowledge is a quality (sifah) residing im
it, and the quality is other than the thing qualified. So
‘intelligence’ may be used as meaning the quality of the know-
er, and it may be used to mean the seat of percepticnm, the mind

vhich perceives. The latter meaning is that referred to in

the Prophet's saying. "The first thing Allah created was intel-
28 :
ligence." For knowledge is am accident which cannot be concei-

ved as the first created thing; indeed its seat must needs have

19,



been created bvefore it or along with it, and because one can-
not converse with it (ise. knowledge ¢ilm)s Tredition also re-
lates that He said to intelligence, "Draw near”, and it drew
near. Then He said, "Retreat”, and it retreated.

So it is now made clear to you that there exist the
following meenings of these names; the corporeal heart, the
corporeal spirit, the appetent soul, and intelligences. Thess
are four meanings which are demoted by four terms. Thers is
also a fifth meaning which is that subtile temuous substanee
in man which knows and perceives, and all four of these names
are successively applied to it. Thers are then five meanings
and four terms, and each term is used with two meanings.

Most of the leermed (‘ulami’) are confused in dise
tinguishing between these terms, and in regard to their suc-
cessive use. So you find them talking about involuntary sug-
gastions (khavi}ir)z.gand saying, "This i3 the suggestion of
the intelligence, this is the suggestion of the spirit, this
is the suggestion of the heart, and this is the suggestion of
the soul”, and the observer does not understend the distinect-

ion in the meanings of these mames. So for the sake of um-

covering this matter we have put here at the beginning an ex-

# Following Cairo & MS texts.
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plenation of these names. Wherever the expression 'heart'ge-
curs in the Qur’an and in the Sunmmh its intended meaning is
that in men vhich discerns and comes to know the real nature
of things. This my be alluded to by metonymy as the heart
vhich is in the breast, because between that subtile tenmuous
substance and the physiecal heart there is a special connoetio?.
For although this subtile tenuous substance is connected with
and used by the reet of the body as well, yet this commection
is by meens of the heart, so therefore its primary comnection
is with the heart. It is as though the heart were its seat,
its kingdom, ites world, and its nount. Therefore Sahlalal-'!\u-
tari has likemsd the heart to the throme end the breast to the
seet. He said, "The heart is the throme (*arsh) and the breast
is the seat (kursi).” But it must not be supposed that he
meant that it is the throme of Allah and Eis seat, for that is
impossibles But he meant that the heart is its(f.e. the sub-
tile temuous substance's) kingdom and the primery chennel for
its planning and ectivity. These then (1.0« the physicel heart
and tze breast) stand in the same relationship to the heu:t
(the subtile temuous substance) as do the throme and seat to
AL 32- This metaphor is eppropriate omly in certain respects.
The explamation of this is not vital to our purpose and so let

us pass it by.

12,



CHAPTER T%0
An Exposition of the Armies of the Heart.

Allah has said, "And nome knoweth the armies of thy
Lord save Himself" (74:34). For in hearts and spirits end in
other worlds Allsh has "armies lovieg'?, wvhogse nature and the
details of whose numbér none knows save He. We will nov refer
to some of the armies of the heart such as pertain to our
purpose.

The heart has two armies: an army seen with the eyes,
and an army seen only by insight. The heart is as king, and
the armies are as servents and helpers, and this is the mean-
ing of 'army' (jund)s Now its army vhich is visible to the
eye includes the hand, the foot, the eye, the ear, the tongue,
and the rest of the members both outer and inmer. These all
serve the heart end are in subjection thereto, and it hes the
disposition of them, and repels for them. They were created
vith an inherent disposition to obey it, and canmot disobey it
nor rebel againmst it. For if it orders the eye to be opened,
it is opened; if it orders the foot to move, it movess if it
orders the tongue to speek and is fully detsrmined iz the mat-

tor, it speaks; and so also for the rest of the mambers. The

13,



14,

subjection of the members end the senses to the heart resembles,
from ome point of view, the subjection of tne angels to Allah;
for they were created with an inherent disposition to obedience,
and they cannot disobey Him. “They disobey not Allsh in what He
bids them, but they do what they are bidden" (6616). There is
however this one difference that the angels know their own obe-
dience and conformity, whereas the eyelids obey the heart in
opening and closing beceuse they are in subjection to it, and
they have no knowledge of themselves mor of iheir obedience to
the heart.

The heart needs these armies because of its need for
a vehicle, and for provisiom ' for that Joeurney for which it was
created, the jourmey to Allah, and for passing through its
stages (manizil) unmtil He is met face to faces For this cause
wore hearts created as Allah has said, "I have not =reated the
Jinn and mankind save that they may worship me" (51356)« The
vehicle of the heart is the body elone; its provision is know-
ledge alone; and the means of attaining the provisiom for the
Journey and supplying one's self therewith 1ie only 4im right-
eous acts.

It is impossible for the creature to reach Allah
oxcept by dwelling in the body and passing through this pre-
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sent world (al-duny@), for the mearest stage must be passed



through in order that the most distant stage mey be attained.
This present world is the sesd-bed (mmzrafeh) of the world to
come (al-'ikhirnh?f and it is ome of the stages of right
guidance (hudd). It is called 'mearer' (dunyd) omly because it
is the nsarer of the two abodes. The heart must therefore got
its supply of provision from this worlde The body 48 its ve-
hicle by which it comes imto comtact with this worlde Thus the
body needs to be cared for and preserved, and it is preserved
only by procuring for it such food and other things as are
suitable for it, and by warding off from it the causes of des-
truction which are repugmant to it and destroy it.

The heart thus peeds two armies in order to procure
foods an intermal army which is the appetite, and an external
vhich is the hand ard the members which procure foode So tha
needed appetites are created in the heart, and the members of
the body are created which are the instruments of the appe~
tites.

Likewise the heart needs two armies to drive off the
things which destroy: an intermel army of enger (ghagdab) by
vhich it drives off things which destroy and takes revenge upon
ite onemies, and an external which is the hand and the foot by
vhich it carries out the dictates of anger. This is completed

by meens of things outside of the body, such as weapons, etcs.
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Then, t00, the appetite for food and the means of
securing it are of no profit to him who needs food as long as
he has no knowledge of food: So in order to gein this know-
ledge the heart needs two armies: en intermal army, which is
the perception of sight, taste, smelling, hearing, and touch;
and an externel, vhich is the eye, ear, nose, etc. A detail-
od account of the need for these and the wisdom in them would
be very long, and meny volumes would not conmtain it. We have
referred to s small portiom of it inm the Book of Ehanksgivinéi
and this will suffice.

All the armiss of the heart are limited to three
classes. (One class incites and instigates either to the ob-
teining of that which is profitable and suitable, es, for ex-
ample, appetence (shahwah); or to the warding off of that
vhich is harmful and destructive, as, for example, anger
(ghadeb)s This impulse may be called the will (irddah). The
eecond class is thet which moves the members to the attain-
pent of these desired ends, and it is calle< pover (qudrah).
These ere armies which are diffused throughout the rest of the
members, especianlly the muscles and sinews. Thi third class

is that vhich perceives and gathers information as spies.

# Following Cairo and US texts.



These include the power of sight, hearing, smell, taste, etc.,
vhich are divided among certain appointed members. This is
called knowledge (¢ilm) and perception (1drek).

Corresponding to each of these internmal armies there
ere external armies which are the physical members. These are
mede up of flesh, fat, merve, blood, and bone, which are pre-
pered es the instruments of these armies. Thus the power to
sei{o lies only in tae fingers, the powsr to see only in the
8ye, and so on for the other powers. We are not now speaking
of the external armies, I mean the physical members, for they
belong to the visible material world, but rether of those un-
seen armies by which the heart is helped. This third class,
which alone of this group pe-ceives, is divided into that
vhich is lodged in the outer ebodes, or the five senses, I
mean hMearing, sight, smell, taste, and touchj and that which
has been lodged in inmer abodes, or the ventricles of the
brein vhich ere also five. Thus & man after seeing an object
closes his eye and perceives its image (siireh) within himself.
This is the retentive immgination (khaydl). This image then
remains with him by reason of somsthing which preserves it,

which is the army of memory (al-jund al-hifiz). He then

# Following Cairo text.

17,



18,

thinks ebout what he hes remembered and combines part with
part, after which he recalls what he had forgotten and it
comes back to him againe Then he gathers together in his re~
tentive imeginmtion all the meanings of his sense impressionms
by means of the common sense (1.1133 uushtarakg‘)'{ For thers are
vithin man common sense, immgination (takhayyul), reflection
(tafekkur), recollection (tadhakkur), and memory (pifg)soe
Were it not that Allah created the powers of memory, thought,
recollection, and imegimtion, the brain would be devoid of
them even as is the hand and the foot. Thus these povers are
internel armies and their seats are intermal.

Such then are the armies of the hemrt. It would
take a long time to oexplain this by citing examples so that
the understanding of the week could comprebend it, while our
purpoese in such a book as this is that the strong and superior
from among the learned shall be profited thereby. Yet we will
strive to make the weak understand by the citation of examples

8o that this may be brought within the range of their under~
standing.

f# Following Cairo text.
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CHAPTER THREE-

An Exposition of the Similitudes of the Heart with its

Internal Armies.

Know that the two armies 3f anger and appetence are
sometimes perfectly obedient to the heart, which helps it
along the path it jourmeys, and their companionship on the
Jjourney which lies bvefore it is desirmble. But these two also
disobey the heart at times, in trespass and revolt, until they
gain the mestery over it and bring it into subjection. This
results in destroying it and cutiing 11;. off from ite jourmey
by which it might reach etermal happiness.

The heart has ancther army which is knowledge,
wisdow (hikmah), and reflection, ks explamation of which will
follows It should gain the assistance of this army, for it is
the party of Alli%, ageinst the other two armies, for they may
Join themseives to the party of satame If it meglects tnis
help and gives the army of anger eand eppetence dominion over
itself, it will surely perish and suffer a menifest loss.

This is the state of the majority of people, for their in-
tellects have been forced by their appetence to labtor at de-

vising stratagems to satisfy the mppetence, whereas appetence
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should be forced by their imtellects to labor at that which
the mind has need ofe Wo will meke this cleerer to your un-
derstanding by means of three examplss.

Bxample OQE{ We may say that the soul (I meen by
the soul the aforementioned subtile tenmuous substance) {s like
@ ruler in his city end his kingdom, for the body is the king-
dom of the soul, its wvorld, its abode, its citys The powers
and members of the body occupy the place of craftsmen and la~
borers. The intelligent reflective pover is like the sincere
advisor and intelligent minister. Appetenco is like an evil
slave who brings food end provisionms to the city. Anger and
ardor (hamiyyuh) are like the chief of polices The slave who
brings the provisions is a liar, a deceiver, an impostor, and
a malicious person who plays the part of a sincere advisor,
vhile beneath his advice there is dreadful evil and deadly
poison. It is his wont and his custom to contend against
every plan which the wise minister mekes, so that not even
for an hour does he cease his contention and opposition to his
opinions. When the ruler inm his kingdom seeks the madvice of
his minister and shuns the coumsel of this vile slave,inferrirg
f# Following Cairo text; Z. & US reed 'heart'.

## Following Cairo & KS texts.



indeed from his counsel that the right course is that which is
contredictory to his opinion; and the chief of police diseipli-
nes him and brings him under the authority#of the minister and
causes him to be under his orders, empovering him on his part
over this vile slave and his followvers and helpers, so that the
glave is under authority and not the possesgor of it, and so
that he is subject to orders and directions and not one who
gives orders and i}recta; then the rule of his state is up=-
right and Justiceyia ordered because of hime.

Thus when the soul seeks the aid of the intellect
- and is disciplined by the ardor of enger vhich it empowers
over appetence, seeking the aid of one of the two against the
other; sometimes through lessening the degree and excess of
anger by making an ally of appetence and gradually modifying
it; sometimes through subduing end overcoming the appetence
by giving anger and ardor pover over it and by disapproving
of its demands; them its povafa are made harmonious and ite
character comely. Whoever turns aside from this path is like
unto him of whom Allah has seid, "Hast thou seen him who takes
his lusts for his god, and Allah leads him astray wittingly”
(45:22)« He also said, "... and followed his lust and his

likeness was as the likeness of a dogees" (73175)e Again He

# Following Cairo and US texts.
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said about him who restrains his soul from lust, "But ms for

him who feared the dignity of his Lord, and restrained his
soul from lust, verily he shell have the Garden as his dwell~
ing place™ (79340-41). The way in which these armies strive,
and the way in which some of them are given power over others
will be told, if Allmh so wills, in the Book of the Discipline
of the Soul.

Example Two. The body is like & city and the mind
(‘eql), I mean the perceptive power in man, is like a king who
rules over it. Its perceptive powers of the senses both ex-
teroel and inmternal are like to its armies end helpers. Tts
members are like the people of the citye 'The soul which com-
mands to evil', which is appetence and anger, is like the
enemy vho opposes him in his kingdom and strives to destroy
his people. His body thus becomes as it were a fromtier out-
post, and his soul the place in which guards ere stationed.
So if he is ome who strives ageinst the enemy and routs him
and conquers him as he ought, then will his deeds be praised
in the dey when he returns to the Presence (i.e. of Allah).
A3 saith the Most High, "ee..and those who strive in Allah's
# Following Cairo text; Z omits the first clause of verse.
## of. qurséin, 12:53.
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way vith their wealth and their persons, Allah hath preferred
those who strive with their vealth and their persons above
those who sit still" (4497)e But if he loses the fronmtier and
neglects his people, his deeds vill be blamed and vengeance
vill be taken against him vhen he meets Alleh. Tradition says,
"It wvill be said to him on the day of resurrection, '0 evil
shepherd, thou didst eat meat and drink milk mnd didst not
bring back the lost nor restore the broken; today will T be
revenged against thgio'" It is also to this struggle that
reference is made in the saying of the Prophet, "We have re-
turned from the lesser religious varfare (jihid) to the
grnaterf;

Example Three. The intellect is like a horseman
vho has gone hunting. His appetence is his horse end his
anger is his doge ¥hen the horseman is skilled and his horse
vell broken and bis dog trained and taught, then he is able
to sueceed. But vhen he is himself clumsy, his horse um-
governable, and his dog vicious, then his horse is neither
guided under him, nor does his dog go forth in obediencs to
his signse So he himself deserves to perish rather thanm to
gein that which he seeks. The clumsiness of the horsemen is
like the ignorence of a man, his paucity of wisdom, and his

dim insight. The restiveness of the horse is like the victory



of appetence, and especially the appetite for food and for
soxual indulgence. The viciousness of the dog is like the

victory of anger and its domination.

i Cairo text adds; "We ask Allah in His grace to grenmt us
43
success.”



CHAPTER FOUR.

An Exposition of the Speciml Properties of the Heart of Man.

Know that Allsh has bestowed on all animels other
then man all of these things which we have mentioned. For
animals have appetence and anger, and the senses both outer
and inner. Thus the sheep sees the wolf with her eye end
knows in her heart its emmity, and so flees from it. That is
an inner perception.

We will now mention that which peculiarly character-
izes the heart of man, and because of which he has been given
great honor and is qualified to draw near to Allehe This
special characteristic has its basie in knowledge and will.

By 'knowledge' is meant that knowledge which deals with the
things of this world and the world to come, and with intellec-
tual realities (baqi’iq ‘aqliyyah). These things are beyond
the objects of sense perception, and animals do not share with
man in theme Nay rather, knowledge of axioms and universals
(al-‘ulim al-kulliyyah al-daririyyah) is a peculiar property

of the reason. Thus a man judges that a single

# Following Cairo text; Z & uS read 'of religion.'
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horse cannot be imagined to be in two places at ome time.
This is his judgment for every horse, although it is wall
known that he has only observed some horses by his sense per-
ception. So his judgment pessed on all horses goes beyond
that which sense has perceived. If you understand this in
regard to this obvious axiomatic knowledge, it is even more
obvious in the rest of the theoroiical sciences (na;ariyyﬁt)-
Now regarding the vill, vhen a man perceives by his
intellect the consequences of an met and the good way to deal
vith i{t, there is aroused within his essential self (dbat) a
desire for the advantageous way, a desire to exert himgelf
in the means to attain it, end also the will to this end.
This differs from the will of appetence and the will power
that animalc have, indesd it is quite the oppocite of appe-
tence« For appetence shuns bleeding and cup;fig, while the
intelligent men wants them, seeks them, and freely spends
money for theme. The appetite inclines to sevory foods in time
of sickness, while the intelligent man finds within himself
that which causes him to abstain from them. This abstinence
does not come from appstences Had Alleh created the intellect
wvhich gives information regarding the consequences of things,

f# Cairo text reads 'individual’, etc. throughout this
illustration.
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and not created this cause which moves the members to carry
out the mandates of the intellect, then the judgment of the
intellect would in reality be lost. Thus the heart of men
bes the special properties of knowledge and will, which sepa~
rate it from the other animals, ney rather, which separate

it from the youth in his original constitutigxsx, for this comes
to him only with maturity.

Now appetence, snger, and the externel and intermal
senses exist potentielly in youth, but in attaiaing them the
youth must pass through two stages. One stage is that his
heart m}lst comprehend the knowledge of axioms and first prin-
ciplea.”auch as the knowledge of the impossibility of impos-
sibls things, end the possibility of things manifestly possi-
bles But in this stage he has not as yet a‘taired i the spec~
ulative sciences, save that the-y have become possible and with-
in easy reach of attaimment. His status in relation to knmow-
ledge is like that of the writer whose knovledge of writing
consists merely in knowing inketand, pen, and the letters as
they are written separately but mot in their combining forms,
for such a person is well on the way to writing but has not
as yet achieved it.

# Following Cairo & MS texts.
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The second stage is thet he shall gein that knowledge
which is acquired by experiment end thought, so that it is
stored up in him and he can return to it vhenever he wills.
His status is like that of a man skilled in writing who, on
account of his ebility therein, is called a vriter, even vhen
be is not actually engaged in wvriting. This is the highest
stage of humanity, but in this stage there are innumerable
degrees of c;nxrast among men in the ebundance or peucity of
knowledge, in the dignity of knowledge or its sordidness, and
in the way of ettaining it. This knowledge comes to some
hearts through divine revelation (ilhém ilihiﬁsby vay of im-
mediate disclosurs (mubdds’ah) and unveiling (mukashefah),
end for some it is a thing to be lsurnmed and acquired. Some-
times it is gained quickly and sometimes slowlye 1In this
stage are seen the varying degrees of the learned (‘ulama’),
the wise (hukamﬁ’)tvaaints (uwliyi:)taend prophets (anbiyi’)?g

The degrees of advaencement in knowledge are unlimi-
ted inssmuch as Allah's knovledge is infinite. The highest
rank is that of the prophet to whom is revemled ull realities,
or wost of them, not by a process of acquigition nor after
difficulty, but by a divine unveiling in the shortest possible

time. In this happiness man draws neer to Allah in idea (ma‘mi),

reality, and quality, not in respect to place and distance.
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The stepping stones up to these various degrees are the stages
(manfzil) remched by those jourmeying toward Allah, and there
is no limitation to these stages. Bech treveller knows only
his own stage to which he has attained on his Jjourney. He
knows it and he knows also thoge stages vhich are behind him.
He does not know the resl mature of thst which is Jjust ehead
of him, but he may believe in it as he belleves in the unseen.
Even es we belisve in prophecy and the prophet and accept his
existence as true, vhile no one but ﬁ prophet knows the reel
nature of prophecy; and even as the embryo knows not the state
of the babe, nor the babe the state of the discerning child
and what has been opemad up to him of axiomatic knowledge; nor
the discerming child the state of the intelligent man and vhat
he has acquired of speculative knowledge; so alsc the intelli-
gent man knows not vhet atteimments of the grace and mercy of
Allah have been revealed to His saints and prophets. "The
mercy which Allah openeth to men nome can withhold" (35:2).
This mercy is generously bestowed by remson of the goodness
and generosity of Allah who does not grudge it to anyonme, but
it only appears in those hearts which are exposed to the gifts
of Allahe The Prophet said, "Verily your Lord ia the days of
your generation nas gifte; will ye then not expose yourselves

50
to them?" This exposing of one's self to them is dome through



cleansing and purifying the heart from evil snd from the tur-
bidness which comes from blameworthy character, s will be set
forth later. This libermlity is that which is referred to in
the statement of the Prophet, "Allah descends every night to
the lovest heaven and says, 'Is there anyons who asks, that I
mey grant his roquestg}i Agein the Prophet said, quoting the
statement of his Lord, "Great indeed is the longing of the
righteous to meet me, and T long even more to meet the:?'
There is also the saying of the lost High, "Yhoever draws
nsarer t0 me by a span, I approach him by a cubi:?'

All of thie is an indication that the light of
knowledge is not veiled from men's hearts by any stinginess
or prohibition on the part of the Giver, who is far removed
from such acts, but rather is it veiled by wickedness, un-
cleannsss and anxiety within the heart. For hearts are like
vessels; as long as they are filled with water eir cannot en-
ter theme S0 the kmowledge of the ma jesty of Allah cannot
snter into hearts which are occupied with anything else apart
from Hime It is to this that reference is msde in the Pro=

phet's saying, "The soms of Adem would look unto the Kingdom

54
of Heaven were it not that the demons hover over their hearts."

# Following Cairo & MS texts. Z says a tradition of Muhammad «
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From all of this it is clear that the special charmecteristic
peculiar to man is knowledge and riadog,s and thet the noblest
kind of knowledge is the knowledge of Allah, His atiributes,
and His deeds. By this comes man's perfoction, and in his
perfection is his happiness and worthiness to live near to the
divine ma jesty and perfection. The body then is a vehicle for
the soul (nafs), end the soul is the seat of knowledge. Know-
ledge is the end destined for man and his special characteris-~
tic for which he was created.

The horse shares with the donkey the power to carry
burdens and is distinguished from it by its own special chare
acteristics of charging and fleeing, and beauty of form, and
therefore the horse was created for the sake of these special
characteristics the removal of which from it would bring it
down to the low rank of the donkey. Likewise man shares in
some things with the donkey and the horse, and differs from
them in others which are his own special characteristics.
Thess distinguishing characteristics are among the qualities
of the angels who are drawn near to Allah. -

len has e rank between the brutes and the angels.
lUen, in that he takes nourishment and reproducss, jc a plant;
and in that he has sense perceptions and moves by bhis own

free will, he is an animel; and es regards his figure and his
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stature, he is like the figure sculptured om the wall; dut
his distinguishing characteristic is his experiential knowe
ledge (ma‘rifah} of the real nmture of thinggf Whoever makes
use of all of his members and pov}ers in such a vay as to seek
their aid in attaining unto knowledge and work, has become
like unto the angels and is worthy to be Joined to them, end
desarves to te called anlangel and a lordly being (rabbdéani).
Thus Allah hes declared,T"This is no mortaly this can be no
other then an honorable angel" (12:31). But vhoever spends
his energy in following after bodily pleasures and sats as do
the animals is brought down to the low depths of the brutes.

So he becomes ignorant as an ox, gluttinous as a hog, greedy
)
E

as a dog,.mlevolent as a camel, vain as & leopard, or sly as
a fox. Or he may unite all of these and become a rebellious
demon (sheif@n marid).

There is not a single one o¢f the bodily members nor
@ single sense perception which mmy not be a help along the
paeth that leads to Allah, s will be set forth in part in the
Book of Thanksgiving. Whoever uses them therein wins the vie-

tory, but vhosver turms aside thersfrom loses and is disap=-

# Cairo text adds: 'by the mouths of the women who beheld
Joseph. '

## cairo text addss ‘or a cat.’



pointed. The totality of man's happiness therein lies in
making the meeting with Allah his aim, the abode of the world
to come his dve]l.lling place, this present world his temporary
stopping placa,rthe body his vehicle, and its members his ser-
vents.

So the perceptive part of men dwells in the heart,
88 a king in the midst of his kingdom. The imaginative faculty
vhose seat iz in the fromt of the braisn7 acts as the master of
his couriers, for the reports of sense perceptions (mahsisat)
are gathered therein. The faculty of retentive memory (hafi-
jah), vhose seat is the back of the brain, acts as his keeper
of stores. The tongue is his interpreter and the active mem-
bers of his body his seribes. The five senses act as his
spies, and he makes each one of them responsible in a certein
domain. Thus he sets the e—e over the world of colors, hear-
ing over the world of sounds, smell over the world of odors,
and so on for the others. These are the bearsrs of tidings
vhich they collect from their different worlds and tranmsmit to
the imaginntive faculty which is like the master of the cour-
iers. The latter in turn delivers them to the keesper of the
stores, which is memory. The keeper of the stores sets them

# Following Cairo and US texts. Z reads 'path.’
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forth bvefore the king who selects therefrom that which he has
need of in managing his kingdom, in completing the jourmey
ahead of him, in subjugating his enemy by whom he is afflict-
ed, and in warding off from himself those who cut off his path.
If the king does this he is successful, happy, and thankful for
the blessings of Allshe 3But if he neglects all of these things,
or uses them for the welfare of his enemies which are appetence,
anger, and other swiftly pmesing pleasures, and in the building
of his path instead of his mbode,-- for this present world is
his path through which he must pass, while his own country and
his permanent abode is the world to come, -- then he is forsa-
ken, wretched, ungrateful for the blessings of Allah, being one
vho mekes {1l use of the armies of Allah and forsekes His path.
50 he deserves hatred and exile in the day of overturn and re-
turne kay Allsh protect us from such’

Kﬁ‘b al-Al.lbarsareferre‘d to this exmmple which we have
given when he said, "I went to fl’ishahsgand said to her, ‘ymn's
eyes are a guide, his ears a funnel, his tongue an interpreter,
his bhends wings, his feet couriers, and the heert is his king.
If the king enjoys good heelth, so also do his armies.'" She

60
said, "Thus have I heard the Apostle of Allsh speak.”

61
‘All also, in illustrating the heart of man, said,

"Verily Allah in His earth has vessels, and they are the hearts



of men, Those most heloved -y Him are the gemtlest, the cleer-
est, end the most robus:? Tnen he expleined, saving, "The most
rohust in religion, the clearest in certeinty, and the gentlest
to the hrethren,” This is a refersnce to the statement sf the
Yost High, ",,,vehement ageinst the mishelievers, compessionate
emong themselves;" (48:29), and elso, "¥is light is es a niche
in which is e lamp " (24:35). ’Ubai hin Ka‘g said, "This means
'‘as the light of e heliever and his heert, '™ Agein there is
“he ststement of the Most High, "Or like darkness on & deep
see," (24340), which is an illustratior sf the heart of th%
nypocrite, Zaid bin Aslag4said of the statement of Allah.}"in
& preserved teblet" (85:22), "Tt is the heart of the heliever, "

Sahl said, "The heart and the wreast szre like the *hrone end

the seat."™ These then are the exzmples of the heart,
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CHAPTER FIVE,

An Exposition Summarizing the Quelities and Similitudes of

the Heart,

Know that there are four mingled factors which dwell
together in man's nature and meke-up, and therefore four kinds
of quulities are united egainst him, These are the qualities
(sifét) of the beasts of prey (sabufiyyah), trutish qualities
(behimiyyah), demonic qualities (sheiténiyyeh), and lordly
qualities (rabbaniyyah),

In so far as enger rules over him he is addicted to
the deeds'of e beast of prey, such as emmity, detestation, and
attacking people by beating and cursing them, In so fer us
appetence rules him he is addicted to brutish acts of gluttony,
greed, carnal desire, and so on, In so fer as there is vithin
his soul something lordly, as Allah has said, "The Spirit is
<y Lord's affair" (17:87), he cleims lordship for himself and
loves mastery, superiority, exclusiveness, and despotism in
all things; and to be the sole ruler, end to slip away from
the noose of servitude and humility, He longs to study all

the sciences, nay ruther he claims for himself science

4 Following Cairo and MS texts,
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and knowledge and the comprehemsion of the real nature of
things. He rejoices when knowledge is attributed to him, and
is grieved when eccused of ignorarce, The comprehension of
all realities, and seeking to rule by force over all creatures
are among the lordly quelities, and man is greedy for them,
In so far as he differs from the brutes in having the faculty
of discermment, although sharing with them in enger(ghadab)
and appetence (shahwah), he ettains to demonic qualities,
Thus he becomes wicked and uses his discernment in the dis-
covery of ways of evil, He seeks to attain his ends hy guile,
deceit, end cunning, and sets forth evil as though it wvere
good. These are the characteristics of demons (shay@tin).

Svery man haes within him e mixture of these four
qualities, i,e.,, lordly, demonis, Seestly, and oprutish; and
ell of these are gathered together in the heart. So there are
gethered inside of a man‘'s skin, as i{ were, a pig, a dog, a
demon, and e sage., The pig is appetence, for the pig is not
blamed for his color, his shape or appearance, but for his
covetousness, his voracity, and his greed,

The dog is anger, for the carniverous beast and the
savage dog are not dog and beast from the standpoint of their
appearance or color or shape, hut because the spirit and mean~

ing of this bvestial quality is savegeness and emnmity and



slaughter, Now within man there is the savageness and anger
of the beast, and the greed and voluptuousness of the pig.
Thus the pig through gluttony invites man to excess and abomi-
nation, end the vild beast ty means of anger calls him to op~
pression and harmful acts,

The demon continues to stir up the appetite of the
pig apd the wrath of the wild beest, and to incite the one by
mesns of the other; and he mekes their inborn dispositions to
eppeer good to them.

The sage, who represents the intellsct, is in duty
hound to ward off the plotting and guile of the demon by re-
vealing his dissembling Yy means of his (i.e. the sege's) pen-
etreting insight and evident clear illuminetion; and to destroy
the gluttony of this pig by setting the dog over him, for by
means of anger he breaks down the assault of appetence., He
vards off the savegeness of the dog by setting the pig over him
and bringing the dog in subjeétion under his rule. If he doas
this successfully his affeirs are set right, equity is manifest
in the kingdom of the body, and all goes in the streight path.

3ut if he is umable to overcome them they overcome him
end bring him into servitude, and sc he continues to search out
crafty tricks end careful plans to sstisfy his pig end please

his dog. Thus he is comstantly in servitude 4o a dog or & pig.



This is the condition of the majority of mankind whenever their
primary concern is for the belly, sexual indulgenmce, and vieing
vith the ememy, The strange thing is that he disapproves of
idolaters worshipping stones, whereas if the veil were removed
and his true state were disclosed and his true condition set
before him as it {s set before mystics (al-mukishafﬁn). either
in sleep or when awake, he would see himself standing before a
Pig, now prostrating himself hefore hiﬁ and again knmeeling,
awaiting his sigmal and his command. So whenever the pig is
roused up to seek the satisfying of any of his appetites, the
man is sent forth at once to serve him and to bring that for
which he lusts. Or else the man would see hifself standing
before e savage dog. worshipping him, obeyingviis demands and
requests, and carefully planning schemes to reader obedience to
him. Thus he endeavors to please his demon, for ke it is who
stirs up the pig and arouses the dog and sends them forth to
bring the man into subjection. In this wey he worships the
demon in his worship of these two.

S0 let every man watch over his +imes of activity and

of inmctivity, his silence and his speech, his rising up and

his sitting down, and let him look to them with esreful ingight,

# Cairo text inserts, 'him and giving ear to, '
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and he will find, if he is homest with himself, nothing dut an
effort all day long to serve these bese impulses. This is the
acme of oppression for it makes the possessor tc be possessed,
the lord to be lorded over, the mmster a slave, and the con-
queror to be conquered, in that man forces the mind which is
vorthy of lordship, conquest and rule to serve these low im-
rulses. And undoubtedly from obediemee to these three there
are spread to the heart qualities which are herped up thereupon
80 that they become a dirty stain end a rust which is destructe~
ive end deadly to the hearf?

From obedience to the pig of appetence there result

the following charecteristics; shamelessness, wickedness,
a

wastefulness, avarice, hypocrisy, defamatioz. vantonness; non~-
sense, greed, covetousness, flattery, envyfnrojoicing at another's
ovil, etc. 4As for obedience to the dog of anger there are spread
thereby into the heart the qualities of rashness, squandering,
haughtiness, boasting, hot temper, pride, conmceit, sneering,
disregard, despising of creatures, the will to evil, the lust of
oppression, etc. In regard to obedience to the demon through
obedience to appetence and enger, there results from it the

# Following Cairo end IS texts.

## Ceiro text inserts 'rencour. '
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qualities of gulle, deceit, craftiness, cunning, deception ,

dissembling, violence, fraud, mischief, obscenity, and such
like.

But if the matter is reversed and man overcomes all
these, bringing them under the rule of the lordly element within

him, then his heart becomes the shode of such lordly qualities
4

as knowledge, wisdom,“the comprehension of the real mature of
things, the knmowledge of things as they really are, the subju-
gation of all by the power of kmowledge and insight, and worth-
iness to edvence beyond all creatures because of the complete-
ness and majesty of his knowledge. Then too he dispenses with
the worship of appetence and anger, and, through holding ia
check the pig of appetence and plecing him back again within his
proper limits, he acquires such honoreble qualities as chastity,
contentment, quietness, abstemiocusness, godlinees, piety, happi-
ness, goodly aspect, modesty, sagecity, helpfulness, and such
like. By holding in check the power of anger and conquering it,
and putting it back within its proper limits, man attains to the
qualities of courage, generosity, gallantry, self-control,
patience, gentleness, endurance, paerdoning, steadfastness,

# Cairo text has 'sudacity.' The rest of this list is from the
Ceiro text ami is omitted in 2.

42 cairo text inserts 'certainty. '
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nobility, Valor", dignity, and others.

The heart is es a mirror which is surroumded by
these factors which exert their influence upon it. These influ-
ences reach the heart in uninterrupted succession. The praise-
vorthy influences which we have mentiomed add +s the clearness,
shining, illumination, and brightness of the mirror so thet the
clear éigtéﬁ;ﬁ;:qf tﬁa Raagé(jalliyyatu '1-haqq) shines therein,
and there is revealed in it the real nature of the thing sought
in religion. To such e heart as this is the reference of the
Prophet in his saying, "Whenever Alleh wills good for e man He
causes his heart to exhort hfl“; and in his saying, "The man
vhose heart is his exhorter hes a protector from Allah over ggm.'
This is the heart in which there abides the remembrance (dhikr)
of Allsh« Allah said, "Shall not the hearts be comforted by the
rememhrance of Allah?" (13;28).

The blameworthy influences are like a darkening smoke
vhich rises up over the mirror of the heart and is heaped up
upon it time after time until it becomes black and gloomy end
entirely veiled from Allah. This is corrosion and rust. Allsh
said, "Ney, but that which they have gained has rusted their
hearts® (83:14). He also said, "..did we please, we would smite

# Following Cairo & WB textse Z omits the lest two of the list.
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them in their sins, and we would corrode their hearts, and
then they would not hear " (7:98). Here He connected their
lack of nearing with their being corroded by sins, even as He
connected hearing with godly fear, He smid, ", . but let them
fear Allah and listen " (5:107), end ",,fear Allah, for Allsh
teaches you " (2:282), Whenever sins ere heaped up the heart
is corroded, and thereupon it is blinded to the perception of
reality and the goodness of religion, It scorms the world to
come and magnifies this present world, feeling concerm for it
alone, So if anything comcerning the world to come and the
dangers therein knocks at its ear gate, it goes into one ear
and out the other, It does not find &n abiding-place in the
keart nor stir it to repentance and meking amends, These are
they who despeir of the world to come evag as the infidels
despair of those who are in their gravea.7 This is the mean~-
ing of the blackening of the heart by sins according to the

27
" 69 7
statement of the Qur’@n and the Surnah,

70
Yaimln bin Mehrdn said, "Whenever a man commits a sin

he makes a bleck spot upon his heart, and whenever he turns away

2 ¢of, qursan, 60;13,

& Z. says in Qurién in 83314; in Sunnah in what follows,



from it and repents, the spot is polished away, and if he re-
turns to sin it increases unmtil it covers ths heart,” This 48
rust, The Prophet said, "The heart of the belisver is stripped
clean and a lemp shines therein, but the heart of the unbeliever
is black and upside dowZ}' Obedience to Allah by striving
against the appetites polishes the heart, but disobedience to
Him blackens it, So whoever engages in acts of disobedisnce
blackens his heart; and whoever doss e good deed after he has
done an evil one, and thereby removes its effect, does not have
his heart blackened, hut its light is lessensd, It is like a
mirror which is breathed upon and then wiped off, and then
breathed upon again and wviped off, which is not without a cere
tain cloudiness,
72

The Prophet said, "There are four kinds of hearte;
& heart which is stripped clean in wvhich a lamp shines: and this
is the believer's heart; a heart which is black and upside dowm,
which is the heart of the unbeliever; a hardened heart bound in
its sheath of evil, which is the heert of the hypocrite; and o
broad heart in which there is both belief and hypoerisy, 1Its
belief is like green herbage which pure weter causes to zbound,
and its hypocrisy is like an ulcer which purulent matter snd

# Following Cairo and WS texts,



pus cause to spread, This heart is judged to bslong to which-
ever of the two gains the mestery.” Another reading is, ".. is
carried awsy by whichever,,."

Allah said, "Verily, those who fear Alleh, if o wreith
from Satan touch, mention Him, and 16! they ses " (7:200),
Thus He stated that the clearmess of the heart end its perspi~
cacity are attained by the practice of remembrence (dhikr)zaand
nons echicvs this except those who fear Him, For the fear of
Alleh is the door to remembrance of Him; remembrance is the door
to mystical unveiling (knahf):4and mystical unveiling is the
door to the greetest success (fawz) which is the success of

meeting (1iqds) Allah,
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CHAPTER SIX.

An Exposition of the Similitudes of the Heart as Related to

the Specinl Sciences.

Know that the seat (mahall) of knowledge (*ilm) is
the heart, by vhich I mean the subtile temmous substence (latifeh)
vwhich rules all the parts of the body and is obeyed and served
by all its members, In its relationship to the real raturs of
intelligibles (macllmét) it is like a mirror im its relation-
ship to the forms (guwar) of changing appearances (mutalawwindt),
For even as that which changes has a form, end the image (mithal)
of thet form is reflected im the mirror and represented therein,
80 also every intelligible has its specific naturs, and this
specific nature has a form which is reflected and made manifest
in the mirror of the heert. Zven as the mirror is one thing,
the forms of individuals enother, and the representetion of
their image in the mirror another, being thus three things in
all, so here too there are three things: the heert, the specific
natures of things, and the representation and presende of these
in the heart, The 'intellect!' (al-¢8lim) is an expression for
the heart in which there exists the image of the specific mm-

tures of things. The ‘intelligible' (al-me¢lim) is an exXpres=~
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sion for the specific matures of things. 'Intelligénce’
(el=¢ilm) 4s an expression for the representation of the image
in the mirror.

sven as the act of gresping, for example, requires
thet which grasps, such as the hand, and that which is grasped,
suek 55 the sword, and an gct bringing together the sword and
the hand by placing the sword in the hand which is called the
ect of gresping, so also the coming of the image of the intel-
ligible into the heart is called intelligence. The reality was
in existence and so also the heart, but there was no intelli-
gence present, for intelligence is an expression for the coming
of the reaiity into the heart. Similarly the svord was in ex-
istence and also the hand, but there was nothing named 'the mct
of grasping end taking® present because the sword had nmot actu-
ally come into the hand, It is true that ‘grasping' is an ex-
pression for the presence of the sword itself in the hand,
vhile the intelligible itself does not actuslly come into the
heart, For fire itself does not actually come into the heart
of one who knows fire, but that which is actually present is
its definition and its real mature which corresponds to its
form. So the comparison of the heart with the mirror is tks
better, for man himself is not really present in the mirror,

but there is present merely an image which corresponds to him,
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end thus the presence of an image in the heart corresponding to
the real nature of the intelligible is ecelled intelligencZP

The mirror may mot reflect the forms for five remsons:
first, e defect in its formation, es, for example, a riece of
crude iron bvefore it is turmed end shaped and polished; second,
because of its dirt and rust and dullness, even though it is
perfect in formation; third, because it is turmed awvey from the
direction of the object toward something else, as, for example,
if the object were-behind the mirror; fourth, because of a veil
placed betwaen the mirror and the object; and fifth, because of
ignorance of the direction of the object desired, so thet it is
impossible to place it in fromt of the position and directionm
of the object,

Thus too is the heart a mirror ready to heve reflected
in it the true nature of reality in all things. Hearts are des~-
titute of the kmowledge which they lmck only becmuse of the fol-
lowing five remsonms. The first reason is an imperfection in its
own nature, such as the heavt of a youth which does not reflect
intelligibles because of its imperfection.

The second resson is because of tke dullness due to
acts of disobedience, and the filth from many lusts which is
heaped up upon the face of the heart, for these prevent the

purity and cleanness of heart. Reality ceases to be manifest
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therein in proportion to its darkness and the filth heeped up
upon it, To this the Prophet referred in his stetement, "When
e men commits a sin something of his intelligence forsekes him
and does not returm to him agaiZf" That is to say, there comes
over his heart & dullness whose influence abides forever, even
when his purpose is to follow it with e good deed which will
erase it, But if he had dome the good deed without the pre-
ceding evil deed, then the illumination of the heert would un-
questionably have increased, However when the evil deed pre-
ceded, the value of the good deed was lost, although the heert
vas restored by it to its state previoue to the evil deei. but
its light was not increased thereby. This is an ovidantrloas
and an inescapable defect, The mirror vhich has been stained
and then wiped off with a polishing cloth is not like that
vhich has been wiped with the polisher to increase its clear-
ness without eny previous stain, So undertaking obedience to
Allah and opposing the demands of the appetites is that which
brightens the heart and purifies it, Therefore Allsh said,
"But those who exert themselves for us ve will surely guide
into our ways * (29:65), The Prophet ssid, "Allah ceuses him

who does the best he knows to become the heir to knowledge

# Following Cairo text,
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77
vhich he knowe not "

The third reeson is thet the heart may be turned away
from the direction of reality which is sought, Eor the heart of
the good end obedient man, although it is hrightr, does not have
the clear statement of the ggal revealed in it, for he does not
seek the Real end does not have his mirror opposite to the di-
rection of the thing sought, Perhaps all of his ettention is
taken up by the details of bodily submission or arrenging the
means of his livelihood, and his thought is not free to conteme
plate the lLordly Presence and the hidden divine realities, 5o
there is reveslad to him only that which he thinks ebout, whether
it is ZFQ minute defects of his religious works or the hidden
faultsrof the soul if it is thése which occupy his mind, or the
interests of gaining a livelihood if he thinks of them, Now if
limiting one’s ettention to works end the details of acts of
obedience prevents the revelation of the clearmess of the Rggl,
vhat is your estimation (;ann')leof one who expends his energies
in the lusts and pleesures of this present world and the things
connected therewith? 4nd how should true revelation not be de=

nied to such a man?

The fourth remson iz the veil, The bbedieut man who

# Following Cairo and US texts.



has overcome his appetites and devotes himself exclusively to
e certein specific reeslity may not have this revealed to him
because it is veiled from him by some belief which he has held
from his youth, and which be hes blindly followed and accepted
in good faith, This belief walls him off from the true mature
of the Real and prevents there being revealed to his heart any-
thing comtrary to the striet interpretation of the doctrines
vhich he has blindly accepted, This too is a great veil vhich
overshadows most Yuslim theologimns (mutakallimﬁn)vznd those
who are famaticel followers of the schools (madhihib)?onay ine
deed most righteous men who think upon the kingdom of the heav~
ens and the earthy for they are veiled by their blindly fol-
lowed dogmas which are hardemed - their souls end firmly fixed
in their hearts, end have become a veil batween them and the
perception of realities,

The fifth reeson is ignorance of the direction from
vhich the knowledge of the thing sought st be obtained, For
the seeker after knowledge cannot obtain knowledge of thet which
is unknown except by recalling the scienmces which are related

to what he desires, so that when he recails them and arranges

them within himself in a specizl order to which the learmed give

the name of ‘process of deduction’ (tariq al-i¢tivdr), he will

then have found the direction of the thing sought, and its true
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nature will be clearly revealed to his heart, For the things
vhick ere not instinctive which ome desires to knmow cannot be
caught save in the net of acquired knowledge; indeed no item of
knowledge is acquired except from two preceding items of know=
ledge vhich are related end combined in e specizl way, and from
tneir combination a third item of knowvledge is gainQS} This {s
like the result of the union of a stzlliom and a mare, Here
even es he who wishes to produce a mare cannot do so from don-
key, cow, nor man, hut from a special source, from mele and
female horses, end this if thers tekes place a specinl union;
80 also every item of knowledge has two speciel sources and a
wvay for their combinution, ard from this combinetion there is
gained the derived item of knowledge which is sought, Ignorance
of these sources andof the mennmsr of combining them is whet pre=-
vents understanding, An example of this already mentioned is
the ignorance of the directiom in which the object is,

Another example is that of a men who desires to see
the back of his neck in a mirror, If he holds up the mirror
in front of his face he does not have it placed opposite to
the position of the back of the neck, end the back of his neck
does not eppear in it, If he holds it behind the back of his
neck and facing it, he has turmed the mirror awey from his eyes

and so caennot see either the mirror or the reflection of the
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back of his nmeck in it, So he needs anmother mirror to place
bebind the back of his neck, with the first mirror facing it
in such a way that he can see ity end he must observe the
proper relationship between the placing of the two mirrors

80 thet the immge of the back of his neck is reflected in the
mirror opposite to it, and the imege of this mirror is reflect-
ed in the other mirror which faces the eye, Then the oye per=
ceives the image of the back of his neck, So in the hunt for
knowledgs there are strange ways in which there are devious
turnings and oblique shiftings, stranger than those we have
mentioned concerning the mirror; and rare indeed upon the face
of the earth is he who is guided to the way of cleerly seeing
through those devious ways,

These are the reascns which prevent the heart from
coming to know the real nature of things ., oOtherwise every
heart is constitutionally fitted to come to kmow realities,
for it is a lordly and noble thing, differing from other sub-
stances in the world by this special property and noble qual-
ity, To it is the reference in the statement of Him who is
Lighty and ia jestic, "Verily ws offered the trust to the
heavens and the earth and the mountaing, but they refused to
bear it, but man bore it "(33171), This refars to his pos=-

session of a special characteristic which distinguishes him
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from the heavens, the earth, and the nountains, by which he 4is
enabled to bear the trust of Allah, This trust is exporiential
knovledge and the divine unity (tawhid )8.2

The heart of every human being is, in its origimal
constitution, fitted for end capable of bearing this trust, but
the causes which ve have mentiomed prevent it from carrying
this burden end arriving at the realizetion of the trust., In
this connection the Prophet said, "Every child is %“orn with a
natural conformity to religious truth (i.e., of Islam), and it
is only his parents who make him a Jew or a Christian or a Me-
gianti:?‘ The Apostle of Allah also said, "Vere it not thet the
denons hover over the hearts of the children of Adem they would '
turn their eyes toward the Heavenly Kingdom," This is a refer=
ence to some of these hindrances which are the veil between the
heart and the Kingdom,

To this also is the reference in the tradition which
has come down from Ibn ‘Umr8.4 He said, "The Prophet was asked,
'0 Apostle of Alleh, where is Allsh in the earth?' He replied,
'In the hearts of His believing croatureass. ‘" There is also =&
tredition that All=h said, "My earth cannot contein me, neither

86
my heaven, but the tender and calm heart of my servant,:

# Cairo text adds, ‘or in heaven, '



Another tradition says that the Apostle of Allah was asked,

"Who are the best of men?™ He replied, "Every believer whose
heart is cleansed, " They asked, "¥hat is the cleansed heart??
He answered, "It is the godfearing, pure heart in which there

is no fraud, nor iniquity, nor treachery, ror rencour, nor ena:y."
On that account "t.h'ma.ax'8 said, "¥y heart saw my Lord when, because
of godly fear, He reised the veil, " ll-‘or vhomsoever the veil is
1lifted betwesn himself and his heart"r, the form of the meteriel
world (al-mulk) and of the unseen world of spirits (al-melakiit)
is cleerly menifest in his heert, and he sees a Garden the
hreadth of but a part of which is thet of the heevens and the
earth, TIts totel expanse is greater than the heavens and the
eerth, for 'the heavens and the earth' is only an expression

for the visible materiasl world, which, although broad in ex-
tent and far-reaching in compess, is yet dbut a part of the whole,
But the unseen world of spirits is boundless, consisting of those
secrets hidden from the sight of the ejes and perceived only by
insight, It is true that only a part of it eppears to the heert,
but in itself and in its relation to the knowledge of Alleh &t

is infinite, The material world and the unseen world of spirits

taken together under one classification are called the Lordly

# Cairo text reads, 'between himself and Allah,®
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Presence (al-pagrah al-rablbiyyah), for the Lordly Fresence en-

compasses all existing things, For there exists nothing except
Allah, His works, and His Kingdom; and His servants are = part

of His woréﬁz What appears of this to the heert is, according

to some, the Gardei}itself, end according to the people of

92
reality (shl el-haqq), it is the meens of meriting the Garden,

The extent of his possession in the Garden is in proportion t&
the extent of his knowledgs and the measure to which Alleh and
His attributes end vorks heve been revealed to him,

The intenmt of ell of these mets of ohedience end actions
of the members is the purification, improvement, and enlighten~
uént of the heart, "Prosperous is he who purifies it "{91:9).
The purpose of improvement is to mchieve the illuminetion of
feith in it; I mean the shining of the light of knowledge (of
Allsh). That is the point in the stotement of the Most Qigh,
"Whomsoever illeh wishes to guide, He expends his bresest to
Islam " (6:125); and in Hie statement, "Is he whose breest
Alleh has expanded for Islem, and who is in light from his Lord "
(39:23), This illumimmtion and this faith have indeed three

degrees, The first degree is the faith of the rank and file
23

-

vhich is purely hlind imitetion (teqlid), The second is the

¥ Following Cairo & uS texts; 2, reads, 'beceuse of, '



faith of the tggologians vhich is mingled with a sort of logi-
cal reasoning.r The third degree is the faith of the myetics
(¢arifiin), which is seeing cleerly with the light of certainf;.
Wo will meke this plain to you by the example of
your accepting it as true that Zeyd, for instance, is in the
house, This hes three degress, The first is thet someone has
told you, somsone whom you have experienced to be trutkful, and
never known to lie and never doubted his word, Your heart by
the mere hearing calmly receives his report end is satisfied
vith it, This is the belief by mere blind ecceptence, end of
such nature is the feith of the rank and file, For when they
reached the age of discrimination they heard from their fathers
end mothers of the existence of Allah, of His knovledge, will,
and power, and the rest of His attributes; also of the sending
of the Apostle': his vermcity, and his messaege, They received
even as they heard and became established therein and satisfied
therevithy and it never occurred to their minds to disagree

with what their fathers and mothers end teachers told them

because of the high esteem in which they held them, This feith

# Cairo text adds, 'but its degree is nearly the same as that
ox ihe feith of the rank and file,’

## Cairo text reads, 'the apostles, their veracity,.." etc,
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is the efficient cause of salvetion in the world to come, and
those who embrace it areﬂin the first (i,e, iowest) remks of the
people of the right handr, but not mmong those who are drawn
neer to Alleh, For this faith has in it no mystical unveiling,
nor insight, nor enlargement of the breast by the light of cer-
tainty, since it is possible for there <o be an error in what
is heard from individusls, ney indeed from groups, in that chiech
pertains tc doctrine, The hearts of Jews and Christiens are
elso setisfied with what they hear from their fethersvf only
their bvelief is = mistaken ome becmuse an error has been passged
on to them, Muslims believe the truth, not because they have
studied it, but because the v ord of truth has been passed on to
themn,

The second degree of belief is that you hear the
words and voice of Zayd from within the nouse, but from hehind
& vall, and you deduce from this the fact of his heing in the
house, Then your belief, your acceptance:as true, end your cer-
tainty that he is in the house are stronger than your belief
through hearsay elons, For if you are told, "He is in the house, "

and then hea
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# Cf, Qursén, 56,26,

# Cairo text adds, 'and mothers, '
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voice indicates shape and form to him who hears it on condition
of seeing the form, So his heart judges this to be the voice
of that person, This is belief mingled with proof, It is also
possible for error to follow becﬁuse one voice might resemble
another, Also pretenmse is possible by meanms of imitating the
voice, This might not occur to the mind of ihe hearer, for he
had no thought of any such accusation, or thet anyone hed a
purpose in such dissemhling and imitation,

The third degree of belief is to enter the house and
look at him with your own eye end see him, This is real ex-
periential knowledge and sure observetion, It is like the know-
ledge of those who are drawn neer to Allah and of the vergcibﬁs .
(giddiqlin), for their belief is based on eye-witness, This be-
lief includes that of the runk and file and that of the theolo-
glans; and they have this very evident additional advantage that
the possibility of error is taken away, It is true thet believers
of this cless differ in rank according to their attainments in
knbwledge, and the degrees of ugveiling. An example of the dif-
ference in degrees of knowledgeyia thet one man sees Zayd in the
house when he is near et hand in the court-yard and while the

sun is shining, and so he sees him perfectly; while another sees

# Following Cairo text.



him in a room, or 2t a distence, or in the evaning, so thet his
form is sufficiently plein thet he can be sure that it ie he,
but the minute details and hidden features of his form ere not
made clear to him, The variance in degree in seeing divine
things is of this sort, Regarding the differesnce in the ettain-
ments of krowledge, it is es though one sees zayd, ¢aAmr, Bakr,
end others in the house, vhile another sees Zayd only, .The
knowledge of the former is unquestionably grester than that of
the latter because of the abundance of things known,

WThis is the state of the heart in relation to the

sciences,

# Cairo text adds, 'mad Allah knows best thet which is right. '
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CHAPTER SEVEN.

An Exposition of the Condition of the Heart es Related to the
Divisions of the Sciences: Intellactual, Religious, Pertaining

to this Jorld, end Pertaining to the Forld to Come,

Know that the heart is innately prepared to apprehend
the real nature of ideas as hes been stated previously, 3ut the
kinds of knovledge which exist in it may be divided into thet
vhich pertains to the intellect, and thet which perteins to
divine lew, Intellectual knowledge (‘ulfim faqliyyah) is sub-
divided into axiomstic (darliriyymh) end acquired (muktasabah),
Acquired knowledge is further divided into that which deals with
this present world, and with the world to come, By iatsllectual
knowledge we mean that by which the innate intellect makes its
judgments and which does not come into existance througk bvlind
imitation and instructionm, It is divided into exiomatic and
acquired, No one knows whence or how the exiomatic is atieined,
Such is & man's knowledge that ome person cannot be in two
Places, snd that one thing cannot be both ereated and etermal,
existent and non-existent at the seme time, For man finds this
knowledge to be a netursl endowment of his soul from his youth,

and does not know when or whence he attained it, I mean thst



he does not krow any proximate cause for it, Otherwvise it wzuld
not be hidden from him +thet it is 41leh who has creeted him.#
Acquired knowledge is that vhich is gained by learning end de-
duction, 3Both of these are sometimes called intellectual.

¢Al1 said, "I beheld the intellect es though it were two-fold:
innately endowed, end developed inrough instruction. That which
is developed through instruction is of no aveil apart from the
innate endowment, even as the sun is of no aveil apart {rom a

85
seeing eye,"

" The first of these is referred to in the saying of the
Propheti? "Allan certainly has not created anything more homor-
ahble to Him than the intelle;¥i" The second is referred to in
his statement to ¢Al1%1, "Wher men draw near to Allsh by differ-
ent kinds of good deeds, you draw neer by your intelleéi." For
it is not possible to drew near hy innate constitutiomal en~
dowment, nor by axiomatic knowledge, hut hy that which is amc-
quired, In fAl1's case he was eble to drew near by using his
intellect to acquire the knowledge for which close proximity to
the lord of the worlds is hestowed, The heart is like the eye,
and the innate intelligence in it is like the potentiality of

# Cairo text adds, 'end guided him aright, '

iF Ceiro text adds, 'to ¢All,



8ight in the eye. The potentiality of sight is e aubt;ety
which is lost in blindness, but which is present in sight, even
though & man may have closed his eyes, or the darkness of night
may have enfolded him. The knowlsdge attained thereby in the
hea;t is 1like the potentislity of perception of sight in the
eyer, and its vision of the essences of things., The fact that
knowledge is held bhack from the eye of the intellect during
youth urtil the age of discretion and maturity is like the hold-
ing back of the vision from the sight until the time when the
sun shines with its flood of light upon the cbjects of the sight,
The pen with which Allsh has written knovledge upon
the pages of the heart is like the disk of the sun, Know;edge
is not achieved within tho heart of the youth bvefore the age of
discretion only because the tablet of his heart is not yet pra;
pered to receive the engraving of knowledge, The pen (al-qalam?
is & term for one of the creations of Allah which He has made a
cause for achieving the engreving of knowledge upon the hearts
of men., Allah said, "Who taught with the pen, taught man vhat
he did not know " (96:4-5), The pen of Allah does not resemble

the pen of His creatures, even ms His description does not re-

semble the characterization of His creetion, ™hus His pen is

# Following Cmiro text.
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not made from & reed nor from a piece of ;ood, even es He Him-100
self is not made up of substance (jawhar? nor of accident (ferad),
So the comparison between the inmer insight end the
outer vision is valid from these points of view, seve that there
is no comparison tetwsen them in honor. For the inmer insight
is the very soul itself which is the subtlety vhich perceives.
This is like the rider, and the hody like his mount; and hlind-
mess in the rider is more dangerous to the rider than blindness
in his mount, 1Indeed there is no relation between ths ome af-
fliction and the other, nor any comparison of the innmer irne
sight with the outer vision., 4llsh has called it by its neme
for He said, "The heart belies not whet he saw " (53:11), thus
calling the perception of the mind a vision (ru’yeh), Like
this is the atatement of the Most High, "Thus did we show Abra~
bam the kingdom of the heavens and the earth " (6:75), In this
He did not mean the outer vision of the eye, for that wae not
granted exclusively to Abrahem thet it should be set forth as
having heen e special faevor., Therefore the non-perception is
called hlindness, The lost High sedid, "For it is not their
eyes vhich are hlind, but blind are the hearts which ere within
their breests " (22:45), And agein, "But he who in this life
is blind shall be blind in the next too, and err ferther from

the way " (17:74), This is the exposition of intellectusl science,

64,



Now as regards the religious sciences, they ere teken
by wey of ecceptance on authority (taqlid) from the prophets
(anbiyi’), on vhom be the hlessings of Allah, This is acquired
by learning the Book of Allah and the Sunneh of the Apostle of
Allah, and understanding their meaning efier heving heard them.
In this is the aeart made perfect in quality and safe from ill-
ness and Zisaase, For the imtellectual sciences, although need-
ed by the heart, are not sufficient for its safety; just as the
intellect is not sufficient to make continuous the ceuses of
physical health, but needs also to gain the experiential know=
ledge of the properties of medicines end herhs by leerming them
from the doctors (a?ihbé?§ and not by feading in books, since
the intellect alone cannot find this knowledge., B3ut after it
is heard it cannot be understood except by meams of the intel-
lect. Thus the intellect cannst dispense with imstruction
(1it. heering), nor can instruction dispemse with the intellect.

So he who is a proponect of mere blind imitation and
of setiing the intellect entirely aside is ignorant; and he who
is satisfied with the intellect alone, without the light of the
Qur’én end the Sumnah, is deluded, Tuke care that thou be rot
in either of these two groups, but be ome who unites the two
sources, For the intellectuel sciences ere like foods, end the

sciences of religious law are as medicines., The sick persor is

6S.,
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hermed by food vhenever he neglects the medicine. Thus the
diseases of the heart can be treated only by the medicines de-
rived from the religious law (shari'ah§?zwhich ere the offices
of the rites of worship and the vorks which ihe prophets set in
order for the reformation of hearts. So he who does not treet
his sick heart by ths use of rituel wvorship, hut is comtenmt to
use the intellectual sciences elone, is hermed therehy, even as
the sick man is harmed by food,

The supposition of those who think thet the intellect-
vel sciences are opposed to the sciences of religious law and
that ii is impossible to bring them togefher in harmony, is =
supposition which erises from hlindness in the eye of imsight,
We take refuge in Allah from it. BSut often such a man finds
some of the sciences of religious law contradictory to others
and is umehle to harmomize themy so he supposes that there is
& contrediction in our religion and is perplexed therehy, and
he withdraws from religion es & hair is withdrawn from dough.
This is only because his own impotence has cmused him to im-
agine an incomsistency in our religion! How far that is from
the truth! He is indeed like a hlind man who entered a house
and there stumbled over some of the vessels of the house and
seid, "What are these vessels doing in the path; why are they

not put in their place?® They answered him, "Those vessels



67,

are in their place, but you did not find the wey because of your
blindness., How strangs it is of you mot to blame your stumbling
on your blindness, but rether to blame it upon the negligence of
someone else)" This is the relationship between religious snd
intellectual sciences,

The intellectuel sciences are divided into those of
the present world and those of the world to come. Those of this
present world are such scisnces es medicine, arithmetic,,geometry,
astronomy, and the other professions end tredes. Those of the
wvorld to come are such as the knowledge of the stztes of the
heart, of defects in religious works, and of the knowledge of
Allah and His attributes and His acts, as we have explained in
the Book of Knowledge, These are two incompatible sciences, by
vhich I mean that whoever applies himself to ome of them and
goes deeply into it has his insight into the other lessened for
the most part,

€411 has given three similies of this presenmt world
and the world to come, He said, "They are like the two scales
of the balance; and like the Emst and the West; and like a man's
two wives, for when he mekes the one content he mmkes the other
8DETy." 50 you see those who ere wise in the affeirs of the
present world, in medicine, arithmetic, geometry, and philo-

sophy, are ignorant in the matters of the vorld to come.
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Similerly those who are wise in the minutime of the sciences

of the world to come are ignorent, for the most part, of the
sciences of this present worldy for the power of the intellect
cannot accomplish the two things together, as a generel thing,
Thus one of them prevents the perfection of the second. The
Prophet said, "Most of the inhabitants of the Gearden are sime
pletons (’buthS??‘ Thet is, they areﬂ simpletons in the things of
this present world, Al-ﬂasa;otaid:, "We perceived a group,
which if you saw them, you would say thet they are med; and if
they sawv you, they would say that you are damons »

S0 whenever you hear about a strange thing in the
field of religion which people wise in the scisnces deny, do not
let their deniel delude you so that you do not mccept it; for it
is impossible for him who walks the Zastern path to get posses-
sion of thet which exists in the mest. S0 also is the case with
this present world and thet which is to come. The Most High
said, "Verily those vho hope not for our meeting, and are con~
tent with the life of this world, and are comforted thereby ..."
(10:7). Agein, "They know the outward appearance of the life of

this present world, but of the world to come they are heedless "

(30:6). And again, "But turn aside from him who turms his back

i Cairo text adds, 'in one of his sermons, *



upon our warning and desires naught but the life of this pre=
sent vorld., This is their sum of knowledge " (53:30-31). Sso
to combine a complete attentive observance of the affairs of
this present world eand of religion is rarely easy, save to
those whom Allsh has firmly established for the direction of
Als servents in their livelihood end their return (to Allah),
Such are the prophets who are helped by the Holy Spigffi who
receive divine power sufficient for all things, nor does it

fall short at all, But vhen the heerts of creatures are given

over completely to that which pertains to this present world,

they turn aside from the world to come and fall short of coming

to perfection therein,
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CHAPTER EZIGHT.

An Exposition of the Difference between General Inspiration

(ilhém) and lesrning {tafellum); and the Difference between the
106

$ifi Way of Seeking tke Unveiling of Reelity and the Way of the

Speculative Philosophers (nuzzar),

Know that the sciences which are not axiometic but
vhich come into the heart at certein times, differ in their
manner of attainment, Sometimes they come upon the heart as
though something were flung into it from a source it knows ngzi
At other times they ars gained through deduction (istid181) and
study, That which is not attained by way of acquisition nor
through the cunning of proof is called general inspiration
(1l1hém), end thet which is attcined through inference is ealled
reflection (i¢tivar) end mental perception (istibsdr), Further-
more that which exists in the heart apert from some expedient or
cunning or effort on the pert of men is subdivided into two
classes, In the first the man is not aware how he achieved it,
nor vhence; in the second he is acquainted with the secondary
cause (sabab%ogrom which he hes derived that knowledge, which is

the vision of the angel who casts it inmto his heart, The former

is called generel inspiration, and inbreathing into the heart
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(nafth fi l-rewf), The latter is called prophetic inspiretion
(wab??? end it is an exclusive characteristic of the prophets
(anbiy@’), vhereas the former is given only to the saints (awliya’)
end the pure (agfiyd’). The preceding type which is gained
through deduction is thet given to the learned ('ulamﬁ’){lo

The true doctrine is that the heart has the capacity
to have revealed in it the true nature of reality in ell things,
But this is prevented hy the intervention of the five aforemen~
tioned causes, These are as a veil which hangs down between the
mirror of the heart end the Preserved Tablet (al-lawh al-mapfﬁ;%fl
which is engraved with all that Allsh hes deécreed until the day
of resurrection. The reflection of the real nature of know-
ledge from the mirror of the Tablet upon the mirror of the heart
is 1like the reflection of an image from one mirror to another
mirror opposite it, The veil between the two mirrors is some~
times removed by the hand, and at other times by a gust of wind
which moves it. Thus the winde of divine favor sometimes blow
and the veils are drawn aside from the eyes of hearts so that
there is reflected in them something of that which is written
upon the Preserved Teblet, Sometimes this tekes place during
sleep, and thereby there is rovealed that which will come imto
being in the future. The veil is completely lifted by death

when the covering is withdrewn, At other times revelation is



made during weking hours and the veil is lifted hy & secret
favor from Allah, and some of the marvels of knovledge glisten
in the heart from btahind the curtein of the unknown. This may
be like & dazzling flash of lightning, or it may be continuous
up to a certain point, but its continuance is most rare. Rev-
elation then does not differ from acquiring as regards the know-
ledge itself, its seat, and its cause, but it differs only in
the removal of the veil for this is not accomplished by man's
volition, Gemeral inspiration does not differ from prophetic
inspiration in any of these respects, but only in the matter of
the vision of the anmgel who imparts the knowledge; for our
hearts attain kncwledge only by means of the ang&%ﬁ. To this
the Uost High refers in the statement, "It is not for any mortal
that Allah should speak to him, excopt by imspiretion, or from
behind e veil; or by sending a messenger who reveals, by His
permission, what He pleases " (42:50-51),

If you have coms to know this, know elso thet the in-
clination of the §fis is toward the knowledge gained thrcugh
inspiration, end not to that gained through instruction. There-
fore they do not covet the study of knowledge, nor the acquiring
of that which authors heve written, nor discussion about the
statement of doctrines and proofs which have heen mentionmed.

But they say, "The way of knowledge is to put foremost spiritual

72,
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striving, to abdolish hiamevorthy traits, to cut all ties, and
to adverce toward Allsh vith utmost concern.” wWhenever this
tekes place Allah becomes the ruler over the heart of His crea-
ture and the surety for his illuminetiom vith the light of know~
ledge. When Allah becomes the ruler of the heert He floods it
vith mercy and sheds His light upon it, and the breast is opened
and there is revealed to it the secret of the urseen world of
spirits (mnlnkﬁ€§f and by a gift of merey there is cleesred avay
from the surface of the heart the veil of vhite&gf; wvhich blinds
ite eye, and there shinss in it the real mature of»divine things.
The novice (mridl)lshas only to mmke himself ready by
a thorough purifying, by summoning intention along with a sine
cers desire, by utter thirsting, and vy vatching with constant
expactation for the mercy wshich Allah mey grant <o him, For
prophets and saints heve had divine things revealed to them, and
the light has flooded their breasts, not by learning and study
of books, but by asceticism (:uhdl)lsin this present world, by
cutting self off from all of its ties, by emptying the heart of
all of its busyiag effeirs, and by advancing with the utmost
concern toward Alleh; for, whoever belongs to Allah, Allah be=
longs to him.

-
-------------u-------—---—----

# Cairo text inserts, 'and the writing, '



The 5ifls assert thst ths way to ihis iz, first of all,
by cutting off entirely all ties with this present world and by
emptying the heart of them, by taking avay concern for family,
possessions, children, native land, knovledge, rule, end: rank,
Nay rather he must bring his heart into thet state in which the

117

existence of all these is the same as their non-existence. Then

he must withdraw slome into e Place of private devotion apart

118
(z@wiymh), and limit himself to the preseribed religious duties
119 120

(far@’id) end the supererogatory prayers (rawitib), He must sit
vith empty heart and concentrested purpose. He must not divide
his thought by reciting the Qursén, nor the contemplation of its
exposition, mor by books of tredition, nor anything else. But
he must strive thet nothing save Allah shall come into his mind,
Then after he has seated himself in & place apart he shall keep
saying continuously vith hisg tongue, "Allah, Allah," and his
heart shall be fixed on it too, until he comes finelly to e
state in which the motion of the tongue will ceamse mnd it will
seem as though the vord is flowing over his ZOnguo. He must
continue patiently in this until every trucerof the word is ef-

faced from the tongue and he finds his heart persevering in

this devotional exercise (dhikr). Still he shall persevere

# Following Cairo end ¥S texts for two sentences.
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until the form and letters of the expression and the very ap-
pearance of the word is effaced from the heert and there re-
mains present inm it naught save the ideal meaning which is, asz
it were, edhering to mnd insepareble from the héart.

To attain to thiz point is & matter of his choice; so
too is the prolongimg of this condition by varding off the sug-
gestions of Saten. Not by his choice, however, can he procure
Alleh's gift of mercy. By what he has dome thus far he hes exe
poscd himself to the breezes of Allah's merey, end it only re-
maing for him to wait for such mercy as Allah mey grant to him,
even as He has in this way given His mercy to the prophets and
suints, Upon doing this, if his desire is sincere, his intention
pure, and his perseverance good, and if his lusts do not drew him
aside nor the suggestions of the self (hadith al-nafsfigigross
him with the ties of this present world, there will shine forth
the gleams of reality into his heart. In its beginning this will
be like & blinding flash of lightning, It is not continuous but
it returms, although it may delay, If it returms it mey continue,
end it may be but & flash, If it contimues it may be for a lexngsr
or shorter time, These different types may mppeer, the ozs suc-
ceeding the other, or they mey be limited to one sort only. The
stages (mangzil) of the esaints of Allah in this mre unlimited,

even as the superiority of their mature and morel charmcteristice
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is not to be reckomed. So this way goes beck to en ahsolute
purifying and clarifying end orightening of the heart on your
pert, and then only to make ready and weit in expectation,

The speculetive theologians end those whose opinions
deserve consideretion have not denied the famct thst this way
does exist, thet it is & possibility, and thet it does, in rere
instances, lead to the desired end. Indeed this wvay hes been that
of most prophets and saints., But they comsider it e difficult
wey, and think it slow ia bwringing results, end feel thet the
fulfilling of all of its conditions is very improbable. They
claim thet to blot out all ties to this extent is practically
impossible. If it does happen for e moment its continuation is
even more difficult, since the slightest evil proopting:or in-
voluntary suggestion disturbs the heart.

The Prophet said, "The heert of the believer is more
unsteady than s cooking pot as it boi%gf" He also seid, "The
heert of the believer is between two of the fingers of the Mer-
ciful."” During such stremmous effort the physical constitution
may be disordered, the intellect confused, and the body diseased.
If progress in the discipline and improvement of the soul is not
made by means of the realities of the osciences, them the heart
is ensnared with corrupt imeginings in which the soul trusts for

e long time before they come to en end; and ons mey live out his

76,



appointed time vithout succeeding. Meny a 5Uf bes trevelled
this way and still hes contimued to hold a certain fancy for
twenty years, whereas if he had studied science thoroughly
beforehand, the point of confusion in his fancy (kheydl) would
have been opemed up to him et once, So to busy one's self in
the peth of learning is a surer and easier means of atteining
the aim. They claim that it ig a8 though a men left off the
study of jurisprudence (fiqh%isasserting, "The Prophet did not
study it, and he became one vho understood the divine lax by
means of prophetic and general fnspiration without any Zepeti-
tion or application, and perhaps discipline of the aould'ill
bring me finally to that goal." Whoever thinks this wrongs hime-
self and wastes his life. Ney rether, he is like ome who gives
up the way of gain through ferming, hoping to chance upon some
treasure. The latter is indeed possible, but extremely un-
likely. S0 too in the matter of geining knowledge. They say,
"It is first of all nscessary to attein to that which the leerned
have achieved and to understand what they seid. Then after that
there is no harm in expactantly weiting for that vhich hes not
btson disclosed to the other learned men, and it may be that this
will be disclosed efterwards through strenuous effort,"

# Cairo text adds, 'mnd stemdfastness. '
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CH. IR NINE,

An Exposition of the Difference im Rank between the Two

Positions by a Tangible Example,

Know that the wonders of the heart are outside the
realm of things perceived through the senses (mudrakat al-bavﬁii%,
for the heart is also beyond sense perception. The under-
standings are too weak to gresp, except by means of a- tangible
example, thet which is not perceived through the semses. $o
ve shall sexplain this to people of weak understanding by means
of two exmmples,

For the first illustration let us s8uppose a reserveir
dug in the earth, into which the water can be conducted from the
surface above through streams which empty into it, The bed of
the reservoir may elso be dug up and the dirt removed from it
until the fountain of pure water is reached, end then the water
bursts forth from the bottom of the reservoir, This weter is
purer and more comstant, and perhaps more copious end ahundant,
The heert ithen is like the reservoir and knowledge like the weter,
The five external senses are like the streams, KXnowvledge may

possibly be conducted to the heart by means of the streams of

the senses and the considerstion of things observed until it is



thus filled with knowledge, It is also possible to stop up these
streams from it by solitude and retirement and averting the eyes
from seeing, and then to resolve in the depths of the heart upon
purifying it and teking eway from it the leyers of coverings
until the fountein of knowledge bursts forth from within it,

But if you eay, "How can knovwledge burst forth from
the heart itself while it is destitute of it?" Know that this
is one of the wonders of the heert's secrets, It is not permis-
sible to deal with it in the science of practical philosophy
(‘ilm al-mu‘dmalah), This much hovever, can be mentioned, that
the real rpatures of things are vritten down in the Preserved Teh-
let ( al-lavh al-mahfiz), and indeed in the heerts of the angels
vho are brought near (to Allah),

For just es an architect drews plans for buildings on
tlank paper and then brings them into ectuelity in accordence
with that archetypey thus the Creator of the hesvens and the
earth wrote an archetype of the vorld from beginning to end upon
the Preserved Teblet, end them brought it into actuality in zc-
cordance with that archetype,

From ths world which has been hrought into actuslity
in the image of the archetype there is transmitted to the exter-
nal senses snd the retentive imagination (khaﬁffsstill snother

image, For whosver looks at the sky and the eerth end then
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closes his eyes, sees in his imegination the image of the sky
and the earth, gso:thet it is as though he were looking at them;
and were the sky and the earth annihilated and he himseif re-
meined, he would find within himself the imege of the sky and
the earth as though he were beholding them and looking at them,

Then {rom his imagination an effect is trensmitted to
the heert, so that there is represented in it the real natures
of things which heve entered into semsation and imegination,

The representztion in the heert corresponds to the world which
is represented in the imagination, which in turn corresponds to
the world as it exists in itself extermel to the imaginetion

and heart of men, This existing world corresponds to the areh-
etype existing in the Preserved Tablet,

Thus the world hes four degrees of exist%iie. There
is existence in the Preserved Tablet which is prior to its cor-
poreal (jisminl) existence, Its real (haqiql) existence followe
this, and it is foliowed in turn by its imginative existence,

I mean the existence of its immge in the imagination, Its im-
aginative existence is followed by ics intellectuanl existence,

I mean the existencs of its image within the heart, Some of
these orders of being sre immaterie- (ribaniyyeh) end some of
corporeal charecter, Of the immaterial some are more immeterial
in their order of “eing than others, This is a kindness (lutf)

\
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coming from the divine wisdom; for Alleh has made the pupil of
your eye in such a wey thet, in spite of its smallness, there

is pictured within it the image of the world, the heavens and
the eerth, with all their widespreading extent, Then it goes
on from existence in the realm of semsation to existence in the
imaginatior; and from it to existence in the heart, For you ecan
vever apprehend anything save that which has reeched you; and

a

were it not that He has placed an ime.geio]i‘mthe whole world with-
in your very being you would have no knowledge of that which is
apart from yourself, (lory belongs unto Him who has ordered

these wonders in heert and eye, and then hlinded heart and eye

to the perception of them so that the hearts of the me jority of
J)

i

creatures have becoms ignorant of themselves and their wonders,
lst us now go back to the purpose in view and ssy,
"It is conceivebie tiu! “he resl nsature of the world might be
represented in the heart, its mentel imege coming now from the
senses and agein from the Preserved Tablet; even as it is con-
ceivable that the image of the sum should be represemted in the
eye, coming now from looking dirsctly a?,{lznd agein from looking

at the water on which the sun shines which reproduces its image.”

So vhenever the veils are lifted between the heart and the Pre-

# Following Cairo and US texts,
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served Tablet, the heart sees the things which are therein, and
knowledge bursts forth into it therefrom, so thet it does mnot
heve to acquire its knowledge through the evenues of the senses,
This is like the bursting forth of water from the depths of the
eerth, Thenever the heart becomes occupied with things in the
imagination derived from sensibles, this veils it from examining
the Preserved Tahblet, just es when water is collected from
streams into a reservoir it is therehby prevented fror bursting
forth from the earth; or just es he who looks into the weter

which reproduces the image of the sun is not looking 2t the sun
itself,

Thus the heart has two doolz?se, One door opens toward
the unseen world of spirits which is the Preserved mahlet and
the world of the angelic, The other door opens toward the five
external senses which lay hold om the visible meterial world,
This visible world also resembles the unseen world of spirits
to & ssrtain sxtent, Now the fact that the door of the heart

is opened to the acquisition of knowledge through the senses is

a thing you understand, But regarding its door which opens to

gz,

the invisible world of spirits and the examining of the Preserved

Tablet, you have certain knowledge through meditating upon the
wonders of dream-visions (ru’yd) end the heart's ohservation in

sleep: of what will be in the future or what wes in the pest,



83,

without eny ecquisition on the part of the senses,

Thet door however is opemed osnly to him who devotes
himself sxclusively to the remembrance of Allah, The Prophet
said, "Wen of a single thought heve taken the lead,™ He was
asked, "Who are they?" He answered, "Those who are infetueted
with the rememhrence of Allah, for this devotional exercise of
theirs has put eway frum them their loed of sinm and they come
to the resurrection unburdéggd." Then#he described them hy re=
lating the statement of Allah, "Then T shell draw nesr with my
face toward them, Do you think that aryone knows vhet thing I
desire to bestow upon him toward whom T turm oy face?" Then He
said, "The first thing I give them is that T cest something of
my light into their hearts and they give tidings of me even as

130
I give tidings of them.” The entrenmce for these tidings is the

inner door,

S0 then there is this difference between the knowledge
of the prophets and seints end thet of the leermed end the phil-
osophers; thc knowledge of the former cémes from within the heart
through the door which is opened tovard the umseen world of
spirits, wherees the knmovledge of the philosophers comes through

the doors of the senses which open to the material world, The

# Foliowing Cairo text,



wonders of the world of the heart end its wavering between the
visible and imvisible worlds cannot be fully dealt with in the
science of practicel philosophy, But this is an example which
will teach you the difference in the place of entrence of the
two kinds of knowledge,

The second example vill cause you to know the differ-
ence hetween the two types of action, I meen the ection of the
learned and that of the saints, T™e learmed work to mcquire
knowledge itself and gather it into the heart, but ithe seints
among the §Gfis labor onmly to the end of polishing, cleansing,
clarifying, and furhishing the heert,

The story is told that once the Chingg% and the
Byzentine Greeks vied with one enother before s certain king as
to the beauty of their workmanship in decoreting and painting,
50 the king decided to give over to them & portico so that the
Chinese might decorate ome side of it and the Bytantine Greeks
the other sidej and to let a curtain hang down between them so
as to prevent either group from looking st the other, And he
did so, The Byzantines gathered together numberless strenge
colors, but the Chinese entered without any color at erll end be-
gen to polish their side and to furbish it, When the Byzantines
had finished the Chinese claimed that they had finished also,

The king wes astonished et their statement and the way in which
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they had finished the decorating without any color at all, so
they were asked, "How nave you finished the work without eny
color?" They replied, "You are not responsible for us; 1ift the
veil," So they lifted it, and behold on their side there shone
forth the wonders of the oyzantiine skill vith added illumination
and dazzling brilliance, since thst side hed become like unto a
polished mirror by reason of much furbishing, Thus the beauty
of their side was increased by its added clearness,

The care of the seints in cleansing, polishing, purify-
ing, and clarifying the heart until the true nature of the Reel
shines forth clearly thereim with utmost illumination is like the
work of the Chiness, The cars of the learned and the philoso-
phers in ecquiring and adorning knowledge, and the representation
of this adormnment in the heart is like the vork of the Byzantines,

But, however this matter is, the heart of the believer
does not die, nor is its knovlegg: erased at death ner its ecleer~
ness beclouded, To this al-Hasan referred in his saying, "Dust
vill not consume the seat of faith,® This knowledge is a means
of access vhich brings him near to 4l1lsh, But what the heart
has attained of knowledge itself)'or'whet~it hes attained of
purity end capacity to receive what knowledge writes upon the
heart, does not enable it to dispense with more knmowledge, There

is no happiness for anyone apert from leerning end mystical know-



ledge, (and some degrees of bappiness are mors noble than others),
just es there is no weaith without money, For he who heg a dirhem
is wealthy end he who has storehouses cremmed full is wealthy,

The contrzst between the different degrees of the happy is in
accordance with their contrast in mystical knowledge end faith,
just as the contrast hetween the differert degrees of men of
weelth is in accordance with the scarcity or sbundance of their
Toney,

The varieties of mysticel knowledge are lights, and
believers do not run to meet Alleh save by their lights, 4Allah
said, ", their light rums on before them and on their right hand"
(57:12), Tradition relates, "Some of them are given a light the
<ize of e mountain and some smaller, The last of them will be
e man who is given a light on his hig toe, which sometimes shines
and again goes out, 7henever it shines he puts his foot forward
and walks, and when it goes out he stands still, Their crossing
al-§ir8t is in accordence vith their light, Some of them cross in
the twinkling of en eys, some es e flash of lightning, some as
the pessing of a cloud, some as & falling star, end some as a
charging horse, He who was given a light on his big toe cravls
along on his face and hands and feet, One hand slips off but he
holds on with the other, and ome foot slips off hut the other

holds, T™e fire reaches his sides, but he keeps on in this way

ge,



until he is sav%%?" Thus the distinction in the faith of men
is shown, Were the faith of Abl BaiiQto he placed or one side
of the halsnces, end on the other side that of sll men except
prophets and messengers, the first would tip the seale, This
resembles the statement of him who said,"Were the light of the
sun to be placed in the bealances over against thet of g1l lemps
it would preponderate," For the light of the feith of indivi-
duals among the common people is like the light of a lemp, and
wvith some it is as the light of e candle, But the faith of the
righteous gives light compereble to that of the moon ernd sters,
end the faith of the prophets is es the light of the sun, For
even as the form of the entire horizon with 21l its “roed ex-
panse is revealed in the light of the sun, while only & marrow
corner of the house is revealed in the light of a lamp, thus
also is there o distinction in the expamsion of the breast by
mystical knowledge, and in the unveiling of the hreadth of the
unseen world of spirits to the mystics,

So tradition tells us, "On the dey of resurrection
the commend vill be given, 'Remove from the fire whoever has a
mithqiiszf feith, or half a mithgdl, or & quarter of a mitheal,
or a gruin, or an attie ®  All of this goes to show the distinct-

ion in the degrees of feith, and that these quantities of faith

do not prevent entering the fire, It is elso understood from
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this that whoever hes more then a mithgal of faithk will not en-
ter the fire, For if he entered orders would be given for re-
moving him first of all, Agein vhoever has an atom's weight of

feith in his heart does not deserve to abide forever in the fire

even though he enterad it

So also is the Prophet's stetement, "Thers is nothing
which is better tham a thous: .d like it except a man, thst is a
believgﬁfﬁ referring to the supariority of the heart of a be-
lieving mystic, for it is hetter then e thousand hearts of the
common folk, The Most High said, " Ye chall be the highest if
ye but be believers 1 (3:133), thus giving preference to ber-
lievers over Huslimsr. The one referrad to is the believing
mystic and not the b%lind imitator,

He who is Exelted said, "Allah will raise all you who
believe, &s well es those vho are given knowledge, many degrees "
{58112), By 'those who believe' here He means those who give
assent apart from learning, and hes thus discriminated between

them and ‘'those who are given knmowledge,' This indicates that

the name ‘believer®' is epplied to the hlind imitator evem though

his giving mssent does not result from insight nor mystical revel=-
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ation, Tbn ¢Abbés in commenting on ‘'those who are givenm know-

4 Tollowing Cairo and MS texts,
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ledge ' said, "The learned man is exalted ebove the believer by
seven hundred degrees, between each two of which there is a dis-
tance equal to that between heaven and earth,” The Prophet said,
"Host of the people of the Garden are simpletons, but the Seventh
Heavgﬁgis for men of understanding,” He ealso szid, "The learmed
man is &s far superior to the ordinary worshipper as I am super-
ior to the least man of my cOmpanigééi" Another reading has it,
"..28 the moon is supsrior to the rest of the stars "

So by these evidences it is clear thet the distinetion
in rank among the pecple of the Gerden is in accordance with the
distinction in their hearts and their mysticel knowﬁfdge. There~
fore the day of resurrection is ‘a day of cheating'faince he vwho
is deprived of the mercy of Allah ies badly cheeted and suffers
a great loss, For he vho is thus deprived sees high ranks above
his own station, and he looks to them in the same way that e
rich man vho owns ten dirhems looks to the rich man who owns the
earth from Zast to West, Iamch of them is rich, but how great is
the difference between the twe! So how greatly has he been
cheated vho has lost the favor of Allsh! "In thg next life are

greater degrees and greater preferemce,” (17:122),

4 cf, Qursén 64:9,
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CHAPTER TEY,

An Exposition of the Testimony of Divine law to the validity of
the Method of the Vystics in Geining Sxperientiel Knowledge, not

through Instruction nor in the Ordinary Way,

Know that whosoever has had even & small thing revealed
to him tkrough general inspiration (ilh&m), and & coming into his
heert from whence he.knavs not, has learmed by experience the
truth of this way, He who has never apprehended this must never-
theless belisve in it, for the rank of mystical knmowledge therein
is very rarely atteined, It is attested by the proof texts of
divine law, experiesnces, and stories,

Beginning with the proof texts there is His statement,
"But those who strive for us we will surely guide into our way "
(29:69), All wisdom that appears in the heart through steed-
fastness in worship apart from instruction comes by way of
mystical unveiling and generzl inspiration, The Prophet said,
“Allah causes him vho.does whet he knows to inherit the know-
ledge of that which he knows noifland aids him in whet he does
so that he comes to deserve the Carden, But he who does not do

what he knows goes astray in that which he knows, end is not

aided in vhat he does so that he comes to daserve the fire,"



Alleh said, "And whoso feareth Alleh, to him will Fe grent a
prosperous issue, and will provide for him froﬁ vhence he reckon-
ed not " (65:2), This is interpreted, 'He will grant e prosper-
ous issue from all difficulties and‘doubts, and He will cause
Aim to know without instruction and#to be sagacious without ex~-
periment, ' Allah said, "0 ye who believe, if ye fear Ailah He
vill make for you a distinction " (8:29), This is said to be

& light which distinguishes between reality and vanity (hétil),
and by which ome finds a way out of uncerteinties, Therefore
the Prophet used to pray much for light, He said, "Allah give
me iﬁght and increase 1igh243Ft° me; grent me light in my heart

by T
and light in my hearing,” He sven seid, ",,.in oy hair, my

skin, my flesh, and my bongtf“ The Prophet wms asked ebout the
statement of Allah, "Is he whose hreast Allah has expended f{or
Islam, and who is in 1light from his Lord " {39:23), what this
‘expanding' was, He replied, "It is enlarging, for, when the
light is cast into the heart, the chest is enlarged end expand-
ed for i:?" He also esid to Ibn ¢AbbdAs, "0 Allah give him dis-
cernment in religion and teach him interpretatitﬁ?" *A1% said,
# Following Ceiro and US texts,

Ll cairo text adds, *light in my grave and ',

& cairo text adds, 'end light in my seeing, '
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"1 have nothing which the Prophet divulged to me seve that Allah
gives a servent understending in His hggs." This wes not by in-
struction, In commenting on the iost High's stetement, "He
bringeth wisdom unto whom He will " (2:272), it is said thst
‘visdom’ is understanding in the Book of Alleh, Allsh seid,
"And this we gave Solomon to understand " (21:79), referring
especially to what was revealed to him under the name ‘under-
stending', AnG l-Daigéi used to say, "The believer sees with
the light of Allah from behind & thin veil,” And by Allah that
is the truth, Allah casts it into their hearts and makes it to
aove upon their tongues, Some of the fathers (al-sa%gg) have
said, "The estimmntion (zenn) of the believer is divination, "
The Prophet said, "Beware of the neturel insight

148 149
(fir@sah) of the believer, for he sees with the light of Allah,"
It is to this that reference is made in the statements of the
Most Highy "Verily, in that there are signs for those who read
them aright " (15:75); and "We bave made manifest the signs unto
e people that are sure " (2:112), Al-fesen quotes a traditiom
from ZPG Apostle of Alleh, "Knowledge is two-fold -- there is 2n
innarrknowledge within the heart end it is the profitable know-

150
ledge," One of the learned wams asked about what this inner

# Following Cairo and ¥S texts,
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knovledge was, and replied, "It is one of the secrots of Allah
which He cests into the hesrts of His beloved (ehivbé’ ), end
vith which He hes acqueinted no argsl nor humen being, "

The Prophet said, "Verily E?ere ere in my nation
releters of traditionms (muk.xaddithﬁn)rand theologiens, and
‘Umar is one of th%%&" Thn ¢Atbés recited, "We heve not sent
any apostle hefore tﬁgi?" (21:25), nor any prophe:, nmor anmy
relater of traditioms, thet is, any who were trustw&&%%y. The
relater of treditions is he who hes heen inspired (mulbam), and
he who has been inspired is one in whose heert an unveiling has
been made from within, and not from the direction of externel
sensibl;i. The Qur’&n plainly states that godly feer (taqwi) is
the keyr”to right guidance (hidiyah) end mystical revelstion,
This is knovledge without instructiom, Allah said, "And in what
Alleh has created in the heavems and the earth are signs unto a
people who do fear " (1016), given especielly to them, Pe said,
"This is en explanastion unto men, and guidence and a werning

to those who feer " (3:132),
154

Abi Yazid and others used to say, "The learned masn is
a1

not he vho learns something by heart out =f e book;"for if he

# Cairo text inserts, 'and teachers,

#* Following Cairo end uS toxts,



forgets what he has memorized he hecomes ignorant, but the
learned man is he who tekes his knowledge directly from his
Lord whensoever he wishes without any memorizing or study."
Such a man is a learned divine, end to him is reference made

in the statement of the Lost High, "We taught him knovledge
from our presence " (18:164), Although all knowledge is from
dis presencs (min ladunhi), yet some of it comes through the
means used in teaching mankind, aﬁd this is not c¢elled directly
given divine knowledge (¢ilm ladun:f?. This latter however, is
the knowledge which is opened in the secret of the heert with-
out any usuzl means from without,

These are “he treditional evidences, and were ell of
the existing evidence of this sort to be gathered together --
verses, treditions, and recorded sagfﬁgs -= it would be
houndless,

The witness of experience to this is also boundless,
This eppears from the Compagfgns, the Followégf, and those who
came after them,

Abl Bakr the Great Seliever (el-siddiq) said to ¢X’ishah
Just befors his death, "They are your tvo sisters." His wife at
the time was pregnant and later bore a daughter, end he knew
tefore her birth that she was a girl, ¢Umar said during his

159 160
86rmon ons rriday, "0 S&riyeh, the mountain! "; since it hed
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been disclosed to him that the eremy wes upon tkem,so he, since
be knew it, warned them. ™he fact that his voice reached them
wves one of the meny miraculous gifts (karamﬁt%sif the saints,
Ansg hirn uﬁliizsaid, "I entered into the presence of
‘Uthmﬁifaend on my way there T had come across a women and
looked at her out of the cormer of my eve end reflected on her
charms. 4s I entered fUthmin said, 'Ome of vou comes into my
presence vwith the marks of adultery showing in his eyes, Know
you not that adultery of the eyes is the look? So repent or T

shell punish you,' I said, 'Is there imspiration (vahy) after

8s,

the Prophet?! ' Be replied, 'No, but mental perception, inference,

end true natural insight,'"

Ari sSecid al-Kharréf4saidi "I entered into the sacred
mosque end saw e poor man wearing two tattered cloeks and said
to myself, 'This man and his ilk are a burden upon menkind,'
3ut he celled me to him and seid, 'Allsh knows what is in your
hearts, so beware of Him ' (2:236), Then T s2sked forgiveness
of Allah secretly, at which he agein called me and said, 'He it
is who accepts repentance from His servants ' (9:105). Then he
disappeared from me and I did not see him egain,"

165 }66
Zakeriyd bin De’@id said that AbT 1-¢AtbEs bin Masrig

167
went in to see AbG 1-Fadl al-fAshiml when he was sick; now he

hed children but was without known means of e livelihood,.



AbU 1-¢Abbds said, "When I got up T seid to myself, ‘There does
this man get anything to eet from?' But he shouted et ge, ‘0
AbU 1-¢Anbds, put away this sordid anxietys; for Allah has hidden

kindnesses, '™
168

Ahmad al-Naqlb said, "I went into the presence of al-
Shibl%63ho said, 'Tried, Ahmad,' 7T said, 'Thet do you mean?'
He said, 'As T wes sitting there came over me the thought ‘'you
are miserly,'' I seid,'T em not miserly', hut =y thought con=
tinued to reproach me seying, 'but you are miserly,' So I said,
'Whetever the dey brings to me, T shell give to the first poor
man vho meets me,' Hardly hed T finished the thought when there
came to me 8 companion of Mu’nis al-Khﬁégg wvho bhrought fifty
diners end seid, 'Use this for your owvm expenses,’' Then he had
said this T rose up end took it end went out, end behold, a poor
blind man sitting in front of a “arher who was sheving his head.
So I epproached him and geve him the dinars, He said, 'Give them
to the barber,' T ssid, 'But their sum is such and such,' Ue
replied, 'Did we not tell you that vou ere miserly?' When he
said this I geve them to the barber, who said, 'When this poor
men set down before me I agreed thet I should take no fee from
bim,*' So I cast them irto the Tigris and seid, 'No one megni-

fieth thee but Allsh humhleth him, '
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femzah bin ¢Abdallah el-¢Alewl seid, "I went into the
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presence of AbU l-Khair al-TinAni, thinking in my heart that I

would greet him but not eat food in his house, After I left his
house he soon caught up with me, and he was carrying = platter
of food, He said; 'Bat, 0 youth, for you heve nov passed out
from the limits set by your former resolution, '" This man Abd
l-Khair el-Tinanl was femous for his miraculous gifts, Ibréhim
al-Ra:Zg seid, "I went to see him to greet him, hut arrived et
the time of the sunset prayer, end he had not recited the
Fétihah correctly, So I seaid to myself that my trip was in
vain, When he hed finished I went outside to perform my ablu-
tions and a lion came mt me, so I went back to Ahid l-Khair and
t0ld him thet 2 lion had come at me, Then he went and shouted
at it, 'Did I not tell you not to atteck my guests?' Thersupon
the lion turned aside and T performed my ehlutions, Then I re-
turned he said to me, 'You have lebored to meke right thet
vhich is external (al-zéhir) end were afreid of the lion, while
ve heve latored to make right that which is within (al-betin)
and the lion was efraid of us, '"

The stories of the insight of the Shaikhs and of how
they have been atle to tell the thoughts and intents of me;7:re
numberless, Indeed the stories told of their seeing el-Khidr
and asking questions of him, of hearing the voice of an unseen

175 .
speeker (hdtif), and of verious kinds of miraculous gifts are
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without number, A story is of no value to him whe denies as
long as he does not see. it with his own eyes, end he who denies
the basic idea denies z2lso the deteils,

The absolute proof which no one cen deny consists of
two things, One of them is in the wonders of true dream-vision,
for by it the unknown is unveiled. If this is permissihle in
sleep, it is also not impossible during weking hours; for sleep
does not differ from weking seve thet the senses are stilled
and not busied in the things percsived by them, How meny a
vaking men is there so deep in thought thet he neither heers
nor sees heceuse of his preoccupation with himself,

The second is thet the Apostle of Alleh wes able to
speak accurately about the unknown and things in the future,
es is set forth in the Qur’@n, 1If that is permissihle in the
case of the Prophet it is also permissihle for others. For a
prophet is merely e person to whom the true nmture of things
has been disclosed, end who works for the reformetion of men-
kind, So it is not impossible that there should exist a per-
son to vhom the true nature of things has heen disclosed, but
who does not work for the reformetion of mankind, Such & man
is not called a prophet, but & seint (wall), So vhoever he-
lieves in the prophets and considers true dreem-vision as

trustworthy must unquestionahly assert thet the heart has two



doors: e door to the outer world vhich is the extermal senses}
end e door to the unseen world of spirits from within the heart,
which is the door of both gemeral and prophetic inspiretion znd
inbreathing within the heert, If he asserts his helief in hoth
of these he camnot limit knowledge to what is geined by learning
and the ordinary direct methods, bSui striving (mujﬁhéggi) is

also another way for him., This illustrates the fact which we
have mentioned of the strenge swaying hack and forth of the heart
between the materiml world and the unseen world of spirits,

Now regerding for the urveiling of a thing in sleep
by means of an example which needs interpretetion, and likewise
the appeerance of angels to prophets end seints in different
forms, these are among the secrets of the wonders of the heert,
and only that knowledge which comes through mystic revelation
hefits them. 30 let us limit ourselves to what we have mentioned,
for it is sufficient to stir up to striving and to seeking un-
veiling therein,

One of those to whom secrets are unveiled seid, "There
appeared unto me an angel who asked me to dictate to him some-
thing of what I had seen of theology (tew@id) in oy secrst devo-
tions, PFe said, 'What deed shall we write down to your account?
%o wish to take up (i.e., to Allah) for you & deed by which we

shall draw near to Allah,' I seid, 'Do not you two write down
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the prectice of the divine ordinances (farf’id)?' They an-
swered, 'Surely.' I said, 'That will suffice you.'"™ This is
an indication thet the noble recording angels are not scquaint-
ed with the secrets of the heart, hut only with deeds which

are manifest,

One of the mystics said, "I asked one of the Suhsti-
tutes (abdﬁizvcoucerning the perception of certitude (yaqin),
He turned to his left and seid, *What do you say, (Allah's mersy
be upon you)?*' Then ke turmed to his right and seid, ‘'¥het do
you say?' Then he smote upon his hreest and seid, ‘'¥het do you
sey?' Thereupon he answered me with the strangest reply I have
ever heard, So I asked him sbout his turming and he replised,
'I did not have any ready answer in that matter;.so T esked the
angel on the left ahd he said, 'Y do not know'; then I asked
the angel on the right who is mcre learnsd then he, and he also
seid, 'I do not know'; then I looked into my heart and esked it,
and it told me the answer which I gave you, so therefore it is
more learned than hoth of them, '

This was the meening of the Prophet's saying, "Verily
there are in my nation relaters of treditions, end ‘Umar is one
of them,”

There is a late tradition (athar) that Alleh says,

"Whenever I examine the heart of a man and find persistent re-
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membrance of me preponderent therein, I assume comtrol over him
and becoms his compenion; I converse with him end become his
femiliar friend."” 4bl Suleimin al-DEriﬁé?said, "The heart is
like a pevilion which hes been pitched, eround which are closed
doors, end vhatever door is opened into it influences it "

50 it appears thet the opening of one of the icors of
tbe heart is towerd the world of unseen spirits and the highest
heings, This door is opened by means of striving, scrupulous
abstinence (wer¢), and shunning the lusts of this present world,
For this reeson fUmar wrote to the commmnders of the troops,
"Remember whati you hear from those who are obedient (i.s. to
Allah) for they have revelations which are true,” Some of the

learned have said, "The hend of Allsh is om the mouth of the

sages (hukami’), and they only speak of that reality which Allah

has prepered for them."” Another ssid, "You ecan sey, if you will,

that Allah acquaints the lowly (khishi¢lin) with some of His

secrots,"
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CHAPTER ZLEVEN.

An Exposition of the Domination of Setan over the Heart through
3vil Promptings; the Uesning of such Suggestion, and the Means

of Overcoming it,

Know thet the heert, as we have mentioned, is like &
pavilion vhich has teen pitched, to vhich there ere doors, and
influences and their resultant effects pour into it from each
door, It is also like a terget into which arrows are shot from
every direction, Or it is like e mirror which is set up, across
which there pass various different immgesj so there eppeers in
it one imege after another, some image hHeing mlways present,

Or it is 1iks a basin into which different streams of water
empty from chennels opening into it,

The entrances of these influences which are constantly
being remewed in the heert are either from without: i.e. the
five external senses; or from within: i,e. imagiration, appe-
tence, anger; and charecteristies which are made up of the tem~
perament of the man, For if he apprehends & thing by meens of
the senses it has an effect upon the heart, Likewise when lust
is aroused, for example thet which is ceused hy hearty eating

end & strong comstitution, it leaves its mark upon the heart.
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3ven if the effect upon the senses ceases, there remain the
imaginative images which have heen formed in the soul, The
imagination shifts from one thing to another, znc in eccord-
ance with the shifting of the imeginetion, the heert shifts

from one stste to another. e mean thet the heart is comstently
in & state of change and of being influenced hy these secondery
causes, The most importent of these influences which come into
the heert are involuntary suggestions (khew@tir), By involun-
tery suggestions I mean the ideas (efkar) and recollections
(edhkér) which take place therein., 3By these T mean its per-
ceptions of knowledge, either by way of renewel or recollection;
for these ure called involuntery suggestions since +hey come
into the mind vhile the heart hes heen unmindful of them.

These involuntary suggestions are whet move wills.
Intention, resolution, end #ill are all unquestiona®ly sub-
sequent to the suggestion of the thing intended to the mind.
Thus the basis of actliom is involuntary suggestions. ™hen the
suggeition stirs up desire (raghheh); desire stirs up resolu-
tion;:resolution stire up intention; and intention stirs up the
menmbers of the body.

™e involuntary suggestions which stir up desire are

n

7 Tollowing Ceiro text.
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divided into two clesses; thst which leads to evil, T meen thet

-

which bhas e harmful result; end thet which leads to good, T mean
thet which is profitable in the next world. These are two dif=
ferent suggestions end need two different names. The praise-
worthy suggestion is called 'generzl inspiretion' (ilhém), end
the blameworthy suggestion, I mean that leading to evil, is
celled ‘prompting to evil: (wiswﬁs}?g

lforeover you know that these suggestioms ars crested
(bﬁdithah), an% also thet every creeted thing must heve & cre-
ator (mubdith)f. whenever the crested things differ this indi-
cates a difference in the secondary causes (asbeb)., This is
wvhat is known from the Sumneh of Alleh regardinyg the reletion-
ship between effects end causes,

Whenever the wells of s house are lighted by the light
of the fire and its ceiling is blackenmed by the smoke, you know
thet the ceuse of the himckening differs from thet of the light-
ing, Similarly the light of the heart end its derkness heve two
distinct secondary causes, The cause of the suggestionuzhich
lerds to good is called an angel (malak), end the causeu"of the
suggestion which leads to evil is called e demon (shaitén).

2 55 texts read, 'a secondery ceuse' (sebahb).

A% Following Ceiro and S texts,



The divine favor by which the heert is prepared to receive the
_’_’

ion of the angeldis called ‘divinme succor® (iawfiq);
vhile that by which it is prepered to receive the evil prompte~
ing of the demon is called 'deception’ (ighwi’) and '*desertion’

180
(khidhl&n), For these different meenings need different names.

105,

'Angel' is & term for a creeture whom Allash has creeted

whose business it is to bestow benefits, to serve knovledge, to
reveal the real, true and right, to promise good, end to command
to good; and Allah has cremted him end constreined him to do
these things,

‘Demon* is a term for a creesture whose business is the
opposite of all this, viz., to promise evil, to commend to ex-lﬂ
cess, to threaten with poverty whenever ome intends to do good:F
Thus prompting to evil stands over ageinst inspiretion; the
demon over agminst the angel; and divine succor over ageinst
forsaking. To this is reference made in the divine statement,
“And of everything have we creeted pairs " (51:49), For zii
existing things have opposites, being in peirs, seve only Allah
who is unique and has none over ageinst Him, Indeed He is the

One, the Real, the Creator of all these pairs.

# Following USS texts. Ceiro & 2. texts have, 'of good.'

& cf. Qursén, 2:271.



The heart, being between the demon end the angel, is
attracted by each of them. The Prophet said, "The heart hes
two visitations (lammatén), The ome is from the angel ind it is
& promise of gocd znd belief in the Divine Reality; andvvhoever
finds this let him know that it is from 4llah, and let him give
preise to Allsh, The other visitation is from the enemy and it
is a promise of QVili @ deniel of the Divine Reality, end fore
bidding of good; andyvhoever finds it let him take refuge with
Allsh from Satan the Stonigf“ After that he repeated the stete-
ment of the Most High which begins, "Satan promises you poverty
and bids you sin ...." (2:271).

Al-Pmsen said, "There are two anxieties which revolve
in the heart; an anxiety from Allah, and another from the enemy,
Allah has mercy on the creature vho pays ettention to that which
gives him concern, executing that which has its source in Alleh,
end struggling ageinst that which has its source in His enemy,"
In reggrd to the attracticc of the heart toward these two ruling
forces;“the Apostle of Allah seid, "The heart of the believer is

between two of the fingers of the Merciful,” Alleh is too

196,

highly exnlted to have e finger made up of flesh, bone, end blood,

# Following Cairo text eand Cairo ¥S. Other texte shortened,

2 uss texts read, 'two visitations, '
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andEinided by joints, But the meening of a finger is swiftness
in turning and ahility to move end change objects; for you do
not want your finger for its own szke, but for vhat it will do
in turning end replacing things, even as you ordinarily do your
vork with your fingers,

Allsh does what He does by constraining the angel and
the demon, the two of them being forced by His power to turn
hearts, even as, for example, your fingers are forced hy you to
turn objects., The heart in its original innate condition is
fitted for receiving the influences of angel end demon alike,
vith no prepondersnce of the ome over the other, The prepon-
derance of the ome side over the other is, however, hrought
about hy following desire (havd) and giving one's self over to
the appetites, or by turning from znd opposing them.

When 8 msn follows the dictates of anger.and eppetence
the domination of Satan through desire appears, and the heart
becomes the nest of Setan and his seat. Desire is the pasturage
of Satan and his abundant provision., But when a man strives
egeinst the appetites and does not give them the rule over him,
and imitates the moral character of the engels, then his heart
becomes the habitation and resting place of the angels.

# Cairo text inserts, 'nerve, and °'.
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Since no heart is devoid of eppetence, enger, miser=
liness, covetousness, hope of long life, snd other similar
human qualities which originete in desire, without douht there
is no heert in which Satzn does not roam ahout prompting %o
evil. 1In regard to this the Prophet said, "There is not one of
you hut has g demc}E% They esked, "And you, O Apostle of Allah?"
fe enswered, "And I 21so, seve thet Allah helped me to gein ihe
victory over him end he becems a Muslim, end commends only good."
This is hecause the demon works oaly through appetence. S0 when
Allah has given anyone the victory over appetence so thet it ex-
tends only in proper directions and within proper limits, then
appetence does not invite to evil end the demon which is armed
therehy comrends naught hut good,

¥henever the thought of this present world predominates
in the heart hecause of the demends of desire, then ‘he demon
finds an opportunity and prompte to0 evil. But when the heart
is devoted exclusively to the thought of Allsh, the demon leaves
it and hii field is strmitensd, and the angel drews neer and
inspires.f

In thé battle of the heart there are constsnt ettacks

and counter-attacks between the forces of the angels end demons

# Following Cairo and USS texts.
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until it is conquered by one of them which takes up its residence
and ‘abode therein. when the second enters he takes it by a trick.
Host hearts heve been conquered and occupiad by the forces of
dexons, and so filled with promptings to evil which call for the
preference of the swiftly passing world and the casting eside of
the world to coms. The starting point for their teking posses-
sion is the following of the appetites end desire. After this
tekes place the heart eamnot bhe reconquered except hy emptying

it of the demon's food which is desir> erd iks potitss, and
building it up by means of remembrance of Alleh which is the
place of angelic influence.

Jarir bin ¢Ubaideh al“A&EE% sald, "I complained to
al-€Al18s bin £f¥§d, 'I do not find any promgiings to evil in ny
breasti{' He said, 'This is like a house which thieves pess by;
if there is anything in it they teke it; otherwise they pass on
and leave it,'" That is to sey the demon does not enter the
heert shich is devoid of desire. Regarding this Allsh said,
"Verily thou hast no authority over my servents." (17:67).

But whoaoever follows desire is the servent of desire,
not a servant of Allah; therefore Allah gives the demon power
over him. Allah said, "Dost thou see him who tekes his desire
es his god?" (25145), That is his desire is his god and the

ohjact of his worship, end so he is a servenmt of Setan, not a



servant of Alleh.
8e 7

‘Uthmin bin Abd 1-¢dg said to the Prophet, "0 Apostle
of Alleh, a demon has kept me from my prayer end reciting (the
qur/an)." de replied, "That demon is called Khigﬁgg, so when-
éver you are conscious of his presence take refuge from him
with Allah, end spit ihree times to your lerst." UHe said, "T
did soy and Alleh sent him avay from me." Tradition seys that
ceremonirnl purificgtion (vudd’) hes a demon called al—Wﬁlggz,
so take refuge from him with pllah,

The evil prompting of Satan is not removed from the
heert save by the remembrance of that which is other than what
he suggests, For if there is suggested to the heart the thought
of anything, vhat has been in it previously is annihileted,
Everything other than Allah and what is connected vith Him mmy
possibly become a field for Satan's activity, The remembrence
of Alleh is ths safe side, for it is known that there is no
room for Saten there. A thing is treated only by its opposite,
and the opposite of all the evil promptings of Ssten is the re-
memtrence of Allah by taking refuge with Him end discleiming
strength and power. This is vhat you mean when you say, "I take
refuge with Allsh from Saten the Sttiid", and, "There is né

# Following Cairo'MS text & ;. Coms Ceiro & Z.texts read ‘Amr
bin al-f2s in error.
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strength nor power save in Alleh the High the Miggss." This
can be done only by the pious in whom the remembrence of Allsh
predominates, and Satan only epproaches them as by & sly trick
at the times of their hlunders (falatft)., Allah said, "Verily
if e wraith from Satan touch those who feer Alleh, they remember
Him, end then they ses " (7:200), Iﬁ regerd to the meaning of
Allah's statement, "...from the ihispurer who slinks off "
(114:4), Hujagzg said, "He (i.e., Satan) siretches out his
authority over the heart; if Alleh is remembhered he slinks awvay
and crouches down, bhut if this is cerelessly overlooked he
stretches out his authority over the heert." The mutual hostility
(tatdrud) existing between the rememhrance of Allsh end the ezil
prompting of Satan is like the mutual hostility between lightT
and darkness and night end day. Of their mutual opposition Allah
said, "Saten hath overcome them snd mede them forget the remem-
brancevof Allah, " (58:20),

Anas quotes the Apostle of Alleh as having said,
"Satan places his snout on the heart of the son of Adam, 1If he
remembers Alleh, Seten slinks awey, but if he forgets Alleh,

19
Satan gobbles up his heart,”

192
Ibn Waddah in ome of his traditions said, "When a man

2 Follovwing Cairo and USS texts,



becomes forty years old without repenting, Setan ruhs his hand

over the man's fece and says, 'By my fether it is the face of

193
one who will not succeed, '"

Just es the appetites are mingled with the flesh and
tlood of the son of Adem, so the authority of Seten courses

through this flesh and hlood end surrounmds the heart on ell

sides, Thus the Prophet said, "Verily Satan courses through

the son of Adem just like the cireuletion of his %i%ﬁ%, so make
his coursings difficult by means of hunger.” For hunger breeks
dovn appetence, and Szten's course is in the eppetites, 3ecause
of the fect that the eppetites surround the heart om all sides,
Alleh hes revealed the words of Ihlis, "I will 1ie in weit for
them in thy treight path; then I will eurely coms to them from
before and hehind, on their right hend and on their left "
(7:16-17).

The Prophet seid, "Verily Saten lies im wait for the
son of Adam in all his ways.," He lay in weit in the pe+h of
Islam and seid, *Will you become a Muslim end leave your religion
and the religion of yorr fathers?' But he disobeyed him and be~
came e Muslim, Then he ley in weit for him in the path of emi-
gration (l.aijmk})gsand said,'Will you emigrate; will you leave
your land and your sky?' But he disobeyed him end emigrated,

196
Then he lay in wait for him in the path of the holy war (jih&d)
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saying, 'Will you engege in var which is the destruction of self
and property, and kill and be killed, and your wives he remarried
and your property divided?' But he disobeyed him end fought in
ths holy wer.» The Apostle of Allsh said, "Whoever does this

and dies, it is incumbent upon Allah to tring him into the

197
Garden,"

Thus the ipostle of Allah mentioned the meening of
evil prompting which is these involuntery suggestions which
occur to the mind of the warrior: thet he %ill be killed end
his wives remsrried, end similar thoughts which would keep him
from the holy war, These suggestions are known, and so the evil
prompting is known hy ohservetion, ZIvery involuntary suggestion
hes a aeiéndary cause which requires e neme to define it, end
the name“-of this cause is the demon, It is not to he imsgined
that eny humen heing will be releesed from him, People differ
only in thet they disobey him or follow after him., Therefore
the Prophet seid, "There is no one but hes a demon_ "

From this sort of investigetion there is mede clear
the meening of ‘'prompting to evil', ‘genersl inspiretion’,
‘angel', ‘demon’', ‘divine succor', snd ‘desertion’,

In eddition tc this some heve speculated shout the

2 Following Cairo and ¥SS texts.



essence of Setan: whether he is e refined body, or incorporeal;
anc how, if he is a body, thet which is e body can enter into
the body of & men. Jut this is not now needed in the science

of prectical philosophy, He who seeks efter this is like the
men into whose clothing & snake has crawled. Thet he needs is
to remove it and get rid of its harm, but he occupies himself
vith investigating its color, form, length, and bBreadth, which
is absolute ignorance. The way in which these involuntery sug=
gestions which incite to evil strike the soul is known. This
indicates undoubtedly that a cause lies hehind it. It is known
thet he who invites to the evil ageinst which werning hes heen
given for the future is an enemy. Undoubtedlf;also, man knows
through experience vho the enemy is, so he ought to busy hime-
self in struggling sgeinst him. Allah has made known his en-
zity in many pessages of His Book that men might helieve in his
axistence end guard egeinst him. The Yost Figh seid, "Satan is
e foe to you, so teke him es e foe. But he only calls his perty
thet they may become the people of the fire " (35:6). Agein,
"Did I not enjoin on you, O children of Adem, thet ve should mnot

serve Saten? Verily he is an open foe to you " (36:60).

S0 man must work to ward off the ememy from himself,

2 Following Cairo text,
.



not by esking ehout his origin, his reletionships, and his
dwelling=place, Tt is true that he must ask ahout his weapons
so thet he may ward them off from himself, The weepons of
Satan are desire and the appetites, This is sufficient for the
intelligent, Jut in regard to the knowledge of the quality of
his essence, his real nature, and the real nature of the engels,
this is the field of the mystics who have penetrmted deeply into
the science of mystical revelations, and it is not required in
the science of practical philosophy thet ome should kmow it.

One nust indeed know thet involuntery suggestions ere divided
into the following: whet is known certeinly to invite to evil,
vhich is menifestly evil prompting; whet is known to invite to
good, which is undoubtedly general inspiretion; and vhat onme is
uncertain about, for he does not know whether it is from the
visitation of the angel or the dsmon.

Indeed it is ome of the tricks of Satan to set forth
oevil es though it wers §P°d° To make correct distinctions in
this matter is e suhtleyprohlem end the mmjority of men perish
therein, Setan cennot invite them to'open evil, =- he portravs
evil in the form of good., Thus he will say to the msn who is

198
leerned in the art of preaching, "Wilt thou not look at mankind

# Following Cairo and ¥SS texts.
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dead through ignorence, lost through heedlessmess, zné ahout to
enter the {ire? =ast thou no mercy on ihe creetures of iilesh
to rescue them from the dangerous pleces by thy counsel and
preaching? Allah has hlessed you with & perspicecious heert.
en eloquent tongue, ecnd an acceptable menner of speeking; so
how cen you deny the grace of Allak and expose yourcelf to His
wTeth hy sheteining {rom spreeding knowledge abroed end celling
zenkind unto the streight Egth?" Se continues to confirm this
idea within the man's soulT end to draw him on by agreeable
tricks until he enganges in preaching to the people for a time.
After that Saten invites him to edorn himself for them, and to
affect a more beesutiful style of utterence end & show of good,
saying to him, "If you do not do this your discourse will meke
no impression upon their heerts, and they will not he guided to
the Truth." Saten keeps on confirming this to him, et the same
time festening on him ummistaekebly the stains of hypocrisy,
popularity with the crowd, delight in high renk, pride in the
power given by many followers and much leerming, end a contempi-
uous attitude toward menkind., Thus with his advice he leads on
the poor man gradueslly to destruction, for he speaks, supposing
that his purpose is good, whereas it is actually to atiein high

2 Following Cairo and Cairo MS texts.
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rank and populerity. By reasom of this he perishes, supposing
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Allahe He is cons
of those of whom the Apostle of Alleh said, "Verily, Allah aids
this religion hy e group for which there is no share of happi=
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ness", and agein, "Verily, Allsh estehlishes this religion hy

. 200
means of the impious man.”

It is releted that I»lis eppeered to ‘iggland seid to
him, "Say, 'There is no god save Allah'". He answered, "That
is & true word, but I do not say it hecause =f your seying."
Sos underneath the gzood, Satan hes dissemhlinrgs, end nis dis-
semblings of this sort are endless. 3y them are destroyed
learned zen, godly vorshippers, ascetics, the poor and the rich,
and all types of men who hete evident evil, and will mnot permit
themselves to enter into open acts of disobediencs.

Wo shall give 2 surmery of the tricks of Smtan in the
Book of Things thet Deceive in the latter part of this quar%ga.
It is our purpose if time permit to write e specisl hook on the
subject which we shall call 'The Dissembling of Ih1is' (talhis
In13s). FHis dissembling is now spreesd abroad among lands and
peoples, especielly emong the sects =nd creeds, so that of good
things only & trece remains. All of this is in submission to
the dissemblings of Satan end his tricks. So it is the duty of

man to pause at every intent which is suggested to him so that
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he may know whether it is from the visitation of the engel or of

ok
-

hs demom, end Lo poader over it es he looks into it with true
insight, not with the desire of nature. He should not consider
it seve in the light of piety, insight, and ebundent knowledge,
as the Most Righ seid, "Verily, if e wreith from Saten touches
those who fear gllah, they remember Him ", i.e., return to the
light of knowledge, " and 1o they see ", i.e., the forms zre
reveeled to them. (7:200).

But he who has not disciplined his soul through godly
fear, and whose naturs is inclined to suhmit to <he dissembling
of Satan through following after desire, mekes many mistekes
thereby, and his destruction is, unknown to him, hestened
through it. He who is preised and exzlted seid of such, "..but
there shall eppear to them from Allsh that which they had not
reckoned on " (39:48). Tt is szid thet this refers to deeds
which they supposed to be good deeds, and hehold they are evil
deeds,

The most obscure type of the sciences of prectical
philosophy to understand is the deceit of the soul and the wiles
of Saten. This is the individuel obligation (fard cain) of
every creature, but men have neglected it and busied themselves
with sciences which bring evil promptings to them and give

Satan authority over them, and cause them to forget his enmmity



and the vay to guard egeinst hinm, Nothing can deliver from

an abundance of evil promptings save closing the doors of the
involuntary suggestions. These doors are the Iive externel
senses, and the immer doors are the appetites and the affections
of this present world. Solitude in a dark house will close the
door of the senses, and disentangling one's self from kin and
money lessens the entrences for evil promptings from within.
There remain, however, inner entrences iz the imaginings which
course in the heert, and these carcnot be varded off seve hy oX~
ercising the heart in the remembrence of Allah. 35ut still Sataen
continues to contend end struggle with the heert, end to divert
it from mediteting on Alleh. 30 thers is no escepe from
struggling ageinst him, and this strugzle nes no end hut death,
since no one, as long es he lives, is safe from Satfg?

It is true that ome mey hecome strong so iket he is
not led estray by him, end he mey ward off his evil from him=
self by means of struggle, hut he c¢cen never dispense +ith
struggle end defense as long es the “lood courses through his
body. For as long zs he is elive the getes of evil are open
to hic heert eand cunnot be closed. They are appetencs, anger,
envy, covetousness, gread, end others which will he explained
later. So whemever the gate is open end the enemy not careless,

he cennot he werded off{ except by wetchfulmess and struggle.

119,



120,

A man said to al-Hasen, "0 AbU 35acid, does 3atan
31eep?" He smiled and snswered, "If he slent we should rest."
Therefore the believer hes no escape from hims T¢ is true that
he does have a way of warding him off end wezkening his power.
The Prophet said, "The believer cen exhaust his demon just as

204 205
one of you exhsusts his camel on his journey." Ibn Mes¢ld said,

"The demon of the heliever is emecizted." CGais bin al-aajj%%G
said, "My demon said to me, 'When I entered into you T mes like
a cemel fit to he slaughtered, znd now I 2o like & sperrow. '
I asked hin, 'Tthy is thet?' He enswered, 'Vou czuse me to melt
eway by your remembrance of Allah.'?
Thus it is not impossitle for pious people to stop
up the doors of Sstan end to keep them by being on guard; T mean
the obvious doors and the cleer peths which leasd to overt acts
of disobediences but they stumble in his obscure paths, for
they ere not clearly guided to them so &s to guerd them, 23 we
indicated in *The Deceivirg of the Isarned and the Preechers.'
The difficulty is thet the doors to the heart which
are opened to Satan are meny, while there is hut 2 single door
for the angels, and that one door is likely to be confused with
ell the others:s Man before-them is like a treveler in e desert

of many paths and obscure roads on a dark night, where he can

herdly know the wey except hy the eyes of insight or the rising
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of e shining sun. The eye of insight here is the heart which
hes heen purified hy piety; end the shining sun is that ebundant
xnowledge derived from the 3ook of Alleh and the Sunmneh of Eis
Apostle. by these two he is rightly guided regzrding Satan's
obscure ways; otherwise, his paths are many and obscure.
¢Abdalleh bin Masctd said, "The Aposile of Alleh omne
day drew a line for us and said, 'This is the wvay of Alleh.'
Then he drew other lines to the right and left of that line end
said, 'These are weys on every one of which there is e demon
inviting (men) to him.' “hen he repeated, '"This way of mine
is streight so follow it, but follow not the weys " (6:154) of

207
those other lines. '™ Thus the Prophet showed the ahundence of

Satan's ways.

We have mentioned an example of one of his obscurs
veys which is that by which he deceives the learnmed and the
vorshipful (¢ubh&d) who have control over their eppetites end
abstsin from overt acts of disobedience, Let us now mention
an exemple of his plein weys by which it is evident that the
child of Adem must pess, This is conteinsd in the following
story which is ettributed to the PFrophet. R

There was once an ascetic (rﬁhibiogf the children of

Isreel, Saten entered into e mmid and csused her to have a fit,

and put it into the hearts of her folk that she could he cured



by the ascetic. So they brought her to him, but he refused to
receive her. They continued asking him until he finelly took
her in. 7Then she wes with nim for treatment, Saten eceme +o
him end mede being neer to her seen very ettroctivey end he
kept on tempting him until he ensnered her and she hecame preg-
nant by him, Then he whispered to him and said, "Mow you will
be disgraced openly. Her folk will come to you; so kill her,
end if they ask you, sey that she died." S0 he killed her end
buried her. Zut Satan went to her folk and vhispered to them,
nd put

-~ ne: T bNod - = —
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is #SRILS Lhe tnvugnt that he hed seduced her and
then killed and buried her. Her folk them ceme o him end asked
him about her and he told them that she had died. They took him
to kill him in revenge for her. Then Satan came to him and said,
"I an he who caused her to have the fit, and I put the thought
in the hearts of her folk. Nov obey me and you wvill be rescued.
Prostrate yourself before me twice:." So he prostreted himself
twice. Fe (Saten) it is of whom Allsh said, "Like unto Satan
vhen he said to men, 'Dishelieve.' But when he dishelieved, he
seid, 'Verily I am clear of thees " (59316??9

50 look at his tricks end the way in which he compelled
the ascotic to commit these great sins (kaha’éigi and all of
this because he obeyed him in teking in the mmid for treatment.

This in itself wes an insignificant mmtter, and perhaps he who
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did it considered it = good =nd charitable act, end he approved
of it in his heart because of a hidden desirs. So he went
aheed with it es one desirous of doing good, znd therezfter the
zetter went Yeyond ihe sphere of his choice, one thing leading
hinm on %o another, until he found no escape. e teke refuge
with Allah from the loss of the heginnings of things. ™o this
is the reference in the Prophat's seying, "He who hovers about
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& forbidden thing is in denger of felling into it."
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CHAFPTER TVWELVE.

A Detailed Exposition of the Teys by which Setan Znters the

Heart.

Know that the heart is like & fortress, and Setan is
en enemy who wishes to enter the fortress, to teke possession
of it, and to rule over it. The fortress cennot %e kept secure
from the enemy except by guarding its doors and entrasnces, end
the breaches in its walls, He who does not know its doors can=-
not guard them, The protection of the heart from the evil
prompting of Satean is a prescribec duty end an individusl oh-
ligetion upon every morelly responsible cresture (€abd mukalfi%%.
That which is indispensibly connected with fulfilling duty is
itself also obligatory, The warding off of Satan cannot be
achieved save by e knowledge of his ways of entering, end so the
knowledge of his entrances hecomes an obligation, The entrmnces
of 3Satan and his doors ere the qualities (sifét) of the creature,
and they are many, But we shall refer to the great doors which
ere liks the large street gates, which ere not too narrow. for the
many forces of Satan.

One of his great getes is anger and eppetence. Anger

is the ogre of the intellect., If the forces of the intellect



grow weak the forces of Satan attack, end vhenever men becomes
engry Satan plays vwith him just es a lad plays with & hell,

It is related that T1is found lﬁﬁig end seid, "0
»lsd, thou art he whom Allah chose to bring Zis messzge znd to
whon He spoke directly, 2nd T em one of +he cregtures cf i1llah,
I heve sinned and desire o repent. 30 intercede witkh ny Lord1
on my bekalfl that He may forgive me, " 1fisi seid, "Very well.g
S50 Ylisé celled upon his Lord, “hen Alleh reveeled to fsd,

"0 Mis&, you heve fulfilled your duty; order him to prosirate

himself before the greve sf idam in order thet he way be fore
e

<
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given," Then Misd met Iblis and seid to him, " You are com=
manded to prostrate yourself before the greve of Adem in order
to be forgiven, " 3ut he hecame engry and proud aggasaid, "I
would not prostrate myself to him when he wms alivzirand shall
I do it nov that he is dead?" Then he szid, "0 Mis&, you hove

made me indehted to you in that vou have interceded with your

Lord on my behalf, So remember me on these three oceesions and

# Ceiro text instead of following short sentence reeds, "So
Yisd went up into the mountain and spoke with his Lord, end
wvanted to descend, when his Lord seid to him, "Be faithful in
thet which was intrusted to you," Misé said, "0 Lord, thy
creeture Itlis desires that you forgive him, "

&! Cairo text inserts, 'T heve fulfilled your request, '

I of, Qur’én, 2:32,
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I shell not destroy rou; (1) Remember me when you are angry,

for then my spirit is ir your heart end my eye in yours, end T,
3:

am coursing through you ever cc ths circulation of ryour hlood;
(2) Remember me when you encounter the army of the enmemy, for T
come to a men ~ho meets the army of the enemy end remind him of
his #ife, his childrem, end his people, so that he will turm

beck. (3) See to it that jou do not sit by & woman who is un-
i

relzted to ;gﬁ, for I em her apostle to 7ou end yours to her;;

57 this he referred %o eppetence zn: enger and greed,
Fleeing from the army is greed for his present world, His re-
fusal to prostrete himself to Adem after he wes dead was envy,
vhich is the greatest of his enmtrances.

It is related tkat obe of the saints said to Thlls,
"Show me how you overcome a son of Adem," He replied, "I take
him while in anger or desire.," The story is told thet Iblis
appeared to an escetic who asked him, "¥hat characteristics of
the sons of Adem are most helpful to you?" He enswered,
"Hastiness of temper; for if & men is sharp-tempered we czn turn
him upside down even s youths toss & ball.”

;! Cairo text adds, 'Remember me when you are engry, for when &
man is engry I hresthe into his nose and he does not know what
he is doing.'

4l cajro text edds, 'I keep on until T cause vou to te enmmoured

o

of her and her of you,'



There is a reputed saying of 3aten like this, "How
can the son of Adam overcome me, for if he is content T come
s0 thet T mey be in his heert, end if he gets angry T {ly so
thet T mey be in his heed, "

Among the great doors for his entrence is that of
envy (hesed) and greed (hirs), For whenever e msn is greedy
for anything his greed mekes him blind and deef, as the Prophet
said, "Your love for the thing blinds end deeggﬁg," The light
of insight is thet which mekes nown he entrences of Seten,
but if envy and greed cover it up man cannot see end then
Satar finds his opportunity. He makes everything which will
help to the attzinment of his desire appear good %o the greedy
one, even though it be disepproved end immoral,

It is releted thet séf when he sntered the ark took
into it e pair of every sort es Allah cormanded nim., He sew in
the erk an old man whom he did not recognize. 30 lh seid to
him, "Fhat brought you here?" UYe seid, "T ceme to sefgz the
hearts of your friends, so thet their hearts would be with me
and their bodies with you," So Nﬁb saié to him, "GCo out from
here, O Znemy of Allah, for vou are sccursed," Iblis seid to
him, "By meansof {ive things I destrov menkind, end I shell

tell you shout three of them, hut I shell not tell you ehout

the other two, " Allah then revezled to nﬁb, "You heve no
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need of the three; let him tell you of the tvo,* Mih said to
Tblls, "¥hat ere the iwo?" He replied, “They sre the tvo whickh
never play me false nor disobey =s, and ty them I destrov man:
they are greed and envy, Through envy T wes cursed and mede a

stoned Satan; and es for greed, the whole gerden was permitted

[

to Adam, save‘only the tree, hut I obttained my desire over him
through greed,"

One of his grezt doors is & setiety (shebe¢) of food,
even though it be lewful end pure. Satiety strengthens the
lusts, end lusts are weepons of Seten. It is relsted thet Thlis
eppeered to Yehyd bin Zakaﬁggg who saw om him {i.e.Iblis) hooks
of every sort. So he said %o him, "0 Tblis, whet are these
hooks?" He replied these are the lusts %y which I overcome the
son of Adem," He (YehyE) esked, "Do T have any of these?" He
enswered, "Perheps you became surfeited with food aﬁd thus we
made ritual prayer (;al’a‘z}%)g and devotionel exercises (dhikr) e
burden to you," He asked, "Is there anything else?” He an-
swered, "No.," So he said, "Ly Allsh I shall never fill =y
stomach with food again,® Iblis replied, "And, by Alleh, I

shell never give edvice to & Muslim egain."

# Following Cairo text.,



It“is said thet in eeting a™undenily there are six

his hesrt. Second, it drives from his heart compession toward
mankind, for he supposes that they are all satieted., ™hird, it
nekes obedience a burden. Fourth, if he heers wise speech he
finds nothing elegant in it, #ifth, if he speasks ir sdmonition
end wisdom it makes no impression on the heerts of mem. Sixth,
it stirs up diseese within him,

Another of his great doors is the love of sdornment
in furnishings, apparel, and h-ise. +3hen Satan sees this gual-
ity dominant in the heert of men he lays eggs in thet heart and
hatches t%xza?z, end keeps on bidding him to make the house hahit-

able, to adorn its ceiling end walls, end to enlerge its build-

ings., He invites nim also to adorn his apparel snd his riding -

animels, and seeks io enslave him therein his whole life long,
If he overcomes him in this he has no need to return to him
agein., Fror one phase of this leeds on to another end continues
to teke nim on froz ome thing to another until his fixed term
is brought to him, end he dies while he is in the wey of Satan

and of the followers of desire, 3Ivil conseguences are tc be

129,

feared therefrom in infidelity; we take refuge with Allah from it,

2 This whole parcgreph is found onlv in the Céiro text.



Another of his greet doors is covetous desire (tanf)
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e xzen, Seten constently zekes It seem good 46 him to use craft-
iness end flattery towerds him om 7+tom he hes fixed his desire,
using all sorts of hypoerisy cnd deception so thc® he vho is ihe
object of his desire “ecomes, ms it were, the ohject of his wore
ship, So tha man keeps on thinking of & scheme for ettracting
his love =nd affection, =nd tries every meens possihle to
attain this end. The very least he does is to praise him for
something he does not possess, end to treet him with blendish-
ment by not commending him to do beneficiel deeds (al-’emr bil-
mafrﬁgilnor forbidding him thet which is disepproved (al-nahy
221

fen el-munkar).

sefwan bin Sa%gg has told how Satan appeared to
fAbdellah bin 3eng:§:h &nd seid to him, "0 Ibn Henzalah leern
from me a thing which I shall teech you." He answered, "I have
no neec of it," He sesid, "Look, end if it is good, teke it, if
bed, give it heck. 0C I»™n Yanzalah, do not ask for anything you
desirevof eny save Allsh; end look how you will he if you get

angry.ﬁ

Another of his great doors is heste, snd giving up

# Cciro text adds, 'For I take possession of you if you become

]

angry. '
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steedfestness in effeirs, The Prophet szid, "Heste is from

22
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3atzn and dslibsrats action from Alleh he ¥ost High seid,

"tan is created of haste ".(21:38), and agein, "And men ves
ever hasty " (17:12), He seid to #is Prophet, "Hasten not the
Qur’g€n until its inspiretion is completed for thee " (20:113),
This is beceuse actions should follow cleer understending
(tabsireh) and experiential knowledge, ¢lear understending
requires reflection (te’emmul) end leisurely ection (temehhul),
Yut haste prevemts this, For when & men seeks ito moke haste
Saten readily dispenses 4o him his own evil from whence the man
tnows not,

% is related that when ¢$sé wes horn the demons came
to Ibils end said, "All of the idols have Yowed their heads
this morning,™ 3He answered, "This is some new event that has
taken place; keep your places,™ So he flew over the eerth
until he csme from Zast to Test, hut he found nothing, Then he
found ¢1sé who had been horn, and behcld the engels were sur=-
rounding him., So Satan returned to them end seid, "a prophet
wvas horn lest night, Mo femsle ever conceived or brought forth
save when I was present except this one. 5o despeir of idols
being worshipped after this night, but epproach the sons of
Adam through haste and agili%%?“

Another of his greast doors lies in dirhems and dinars,
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and the other t{ypes of possessions, such es goods and beests
and estates; for whatsoever exceeds the hounds of deily sus-
tonence snd need is the ahiding-place of Satan., For he who
has his daily provision suppiied hes an empty ﬁggrt; hut if

he found e hundred dimsrs, for exemple, on the roed, ten
desires would be stirred up in his heart, esch one of which
would require another hundred dinmars. So what he found would
not setisfy him, hut he would need nine hundred more. 3efore
he found the hundred he had heen self-sufficient, and now when
he has found the hundred he thinks that through them he hzas be-
come rich. 5Sut he has come to be in need of nine hundred in
ordor.to buy a house in which to dwell, to buy & servent girl,
household effects, end rich clothing, Esch ome of these things
calls for something else to go with it, end thet for something
else ad infinitum, until he fells into e pit the bottom of

227
wvhich is Jehennam, for it hes no other end.

Thahit al-Egﬁgni relates thet when the Apostle of
Alleh was sent forth on his mission, Ih1%s seid to his demons,
"Something hes hsppened, so go end see whe: it ic, " They dis=-
persed in their seerck until they were weary, enc +hen “hey came
back and seid, "We do not kmov," He seid, "T shall tring you

the news," So he went, znd returred seying, "Allsh hzs sent

forth Muhsmmed," He (Thgtit) went on to sev, "So Th1ls hegen
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sending his demons to the Compenions of the Prophet, but they
returned frusirated, seying. "We never associzted with such
folk es these, We no sooner smite scme of them than they rise
up for their prayers and it is ell cancelled,” Iblis seid to
them, "Take your time wiih them; perheps Allsh will give them
some of this present world's goods, and then we shall seize
those of vhom we have néfﬁi"

It is related thet ¢%sd one day took e stone for 2
pillow end Thlis pessed by him end seid, "0 ¢%sd, you heve de-
sired something in this present world," So ¢3$sd took it and
threw it eway from beneath his head and seid, "You may heve
this along with this present world," A4nd in reelity he who
owns a stone to use for e pillow during sleep possesses of ihe
thinge of this world that which mey be a tool of Seten egeinst
hin, Take for example a men who rises br night for prayer,
“henever there is neer him & stone which he can use for e pillow
it keeps onm calling him to sleep, and to use it as a pillow,
7ere it not for this he would not think of doing such 2 thing,
nor would his desire for sleep Ye aroused, This *eing truse for
& stone, what is the state of him who possesses dovny pillows
and e soft bed and goodly recreation pleces? Fhen will such &
aen rouse himself to the worship of Allah?

Another of his greet entrences is stinginess snd the



feer of poverty, This is whet prevents him from spending and
giving alms, end surmons to storing up goods, *o leying up
.treasures, end to thet peinful punishment which is prozised to
thoseﬂyho vie with ome znoiher in possessions, even es *he Qur’én
says.T Fhaythamah bin ¢Ahd al-Héiﬁ%n quotes Seten &s saying,
"¥o son of Adem has overcoze me, nor ¥ill eny overcome me in
three thirgs when I command him. teking aoney vwrongfully, spend-
ing it wrongfully, end withholding it from its proper use, "

5
Suf;%; said, “Saten has no weepon like the fear of poverty, end
i men eccepts this from him he hegins deeds of venity, =ith-
holding the right, telking passionetely, end supposing evil of
his Lord.“

One of the evils of stinginess is e greedy frecuent-
ing of msrkets to gether money, for merketplaces ere the nesting-
places of demons, Abl UmE;:; quoted tne Aipostle of Allah as
saying, "When Iblis descended to the earth he seid, 'C lLord,

Thou hast cast me down to the earth and caused me to become &
stoned one, so appoint for me a house,' The Lord answered,

'Te bath,' Then he said,' 'Appoint for me e place to sit,' He
answvered, 'The merketplaces ond the intersections of the streets,'
de seid, 'Appoint food for me,' UYe answered, 'Thai over which

the name 2f Allsh has not been mentiomed,' He seid, ‘Appoint

- -
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# Cf, Qur’dén, 9:34,
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drink for me,' 3He ensvered, ‘Everything iastoxiceting,* He
seid, ‘Appoint for me an announcer, ' Xe answered, "‘usical
instruments,' H4e seid, 'Appoint a qur’éin for me,' He enswer-
ed, 'Foetry,' =He said, ‘Appoint for me & kind of writing,’
ne answered, 'Tattooing,' de said, 'Appoint a2 tradition ﬂor
me,' He answered, 'Falsehood,' He seid, 'Appoint snaresffor
me.' He answered, ".'J'm::en.z's'"3

Another of his greet doors is secterianm and partisan
pre judices (al-tafa§§uh lil-meduahib wa;-lahwéffj'and secrot
hetred of oppoments and looking upon them contenptuously snd
disdeinfully, This is one of the things which destroy both
pious and profligete together, For ome of the savege cher-
acteristics in nature is an inborn disposition to celumniste,
and to busy one's self vwith men's shortcomings, 5o when Satan
makes this appear to & men as the trufh end it is agreesble to
his nature, its sweetness overcomes his heart, end he goes to
work at it vith all enthusiasm, He is glad end heppy in it,
and thinks thet he is striving in the field of religion vhen he
is really endeavoring to follow Satan, Thus you will see one
vho is a devoted partisan of Abfi Bakr ul-5iddiq, end at the
seme time e parteker of that which is unlawvful, giving free

rein to his tongue as a busybody and in falsehood, heing

# Following Cairo & WSS texts.
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addicted to 2ll menner of corruption, %Were it possible for Abi
Bakr to see him. wvould he his foremost ememy; for the follower
of Abl Bakr is he who chooses his wey and welks in his mode of
life, and guards his mouth, Tt was e habit of Ahﬁ‘Bakr to put
pebbles in his mouth so thet his tongue might be silent about
what did not concernm him, So haw can such e busybody pretsnd

loyalty to him and love for himJ?”

Then you will see anoiher individuel who goes beyond
all bounds in his partislity for 413, Now ¢All wes so much
an ascetic in his msanner of life thet he wore, rhile he wes
Caliph, a germent which he hought for three dirhems,2nd he cut
off the end of the sleeve up to the back of the hend, 3ut you
see the profligete vearing silk germents and adornmed with
wealth gained unlawfully, while he querrels over love to ¢zli
and pretends suck love, when in fact €Al% vill he his foremost
opponent in the day of resurrection, Thet would you sezy of a
person who took 2 men's son, deer to him, his consolation end
his heart's life, and hegen to beet him and teer him, to pluck
out his hair and cut it off with sheers, and at the same timse
pretend to love the bhoy's fether end be loyal to him? What
would the father think of such a man? Now it is 2 kﬁown fact

4 cairo text adds,'while he does not walk in his way of 1ife?’
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that religion end religious law were'more loved by ibu Bakrdand
€411 and the rest of the Compenions than femily or son, ney
rether, more than their own selves, Those who rush blindly
into disobedience to the law are they who rend the lev end cut
it off with the sheare of lusts, and thereby show their love
for Iblis, the snemy of Allah aand of wis seints., 7hat then do
you suppose will be their condition on the day of resurrection
in the presence of the Compenions of ihe Prorhet and the saints
of Allah? Nay rather, if the 1lid were removed so that ihese
might know what the vompenions desire in the people of Allah's
Apostle, they would be ashamed to mention them vith their
tongues because of the turpitude of their acts,

Satan also makes them imagine thet if anyone dies a
devotee of Ab@l Bekr end ‘Umar the fire will not come meer to
nim, He makes another imagine thet if he dies & devotee of
€Al there is no fear for him, ™his is what.the Apostle of
Alleh 2lso said to Fﬁ‘!:ixzzé}sx, vho wes a part of himggif, "Jo
righteously, for T cannot take your plece in anything Allah

237

requires,

7@ have cited es an example this one of all the par-
tisan loyeslties, 3uch also is the predicement of the partisans

- - -
—----------------------------

# Cairo end S texts insert '*Umar end ‘Uthmén, *
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of Al-Shéf¢i, Anl Yanifah, 191lik, end Ahmed, en? other imeme,

For if anyoms pretends to helong to the sect of en imém and Joes
not welkx according to his mesnner of life, thet imim 7ill he his

opponent in the day of resurrection when he will say to hinm,

"¥y velisf is to do, ané not merely to talk with the tongue;

and tzlking with the tongue is to the end of doing, not raving,

So why have you disobeyed me in the prectise 2nd manner of life

which are my helief, end oy walk hy vhich I advenced, and in
2z

-

wvhich I departed to Allah: end then afterverd pretended falsely
to helong to my sect?"

This is one of ihe greet entrsnces of Setzn end Wy it
he hes destroyed most of the world. The schoolsxT(madiris)
have been given over {0 a group in which there is but litile of
the fear of Allah, whose insight into religion has grovn week,
whose desirs for this presemt world has hecome intense, and
whose greed io gain followers hes grown strong, They have not
been able to gain e following end attezin influence save through
their partisanship, 5o they have veiled this fent within 4heéir
own bhreasts, and have not reminded their followers of the wiles
of Satan therein, but indeed they have acted =s +the egents of

# Following Ceiro end WSS texts.

# uSs texts reed, 'pulpits ' (mendbir).
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Setan in carrying out his wiles against them. So men heve con-
tinued in partisanship endhave forgotten the principal truths
(ummnh§%§20f their religion, Thus they heve perished and
ceused others to perish, May Alieh forgive us and them,

Al-fasan relates thet Iblis said, "I enticed the
people of Huhemmad to disohedience, hut they overceme me hy
seeking forgiveness, Then I enmticed them to sins for which
they would not seek forgiveness: these ere partisan prejudices."
In this the Accursed Ome told the truth, for they do not know
thet these are the causes which lesd to acts of disobedience,
80 how should they seek forgivenmess for them?

One of the great devices of Satan is to turn men's
ettention away from himself by causing them to hecome husied
wvith the disputes and contentions which arise between people in
the matter of sects. ¢Ahbdellah bin Masclid seid, "A group of
people were seated at a dhikr end Setan came to czuse them to
ebandon their essemhly and to cause divisions among them, dbut
he could not, Sc he came to another company who were conversing
on worldly affairs, end stirred up strife among them so that
they hegan to fight with one snother. 3ut it wes not thevy on
vhom he had set his purpose, Then they who were engeged in the
dhikr rose up and husied themselves in deciding “etreen those

who were fighting, and so were scesttered from their mssemhly,
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and this was the thing thet Seten wes eiming to ececomplish with
them, "

Another of nis greet doors is ‘o induce the common
peesgiiwho 2re not experienced in the science of theology and
have not goﬁe deeply into it, to set themselves to thinking
about the essentizl nature end attributes of Allah, and sboui
subjects to which their limited intelligence cannot ettain,
until he causes them to doubt the hesis of their religion or to
indulge in vein imaginings unworthy of illsh, By this e man

244 245
becomes en unheliever (kéfir) or an innovator (mubtadi¢), while
at the same time he is happy, joyful, end rejoicing et that
which hes come into his heart, He supposes it to be mystical
knowledge end insight, and thet this has been revealed to him
heceuse of his own perspicecity end greeter intelligence, The
most foolish of men ere those who helieve most strongly in
their own intelligence; and the men of most stehle intelligence
are those most suspicious of themselves and most reedy io ask
of the learned,

¢}7ishah quoted the Apostle of Allah es heving seid,
"Verily Seten will come to one of you and sey, 'Tho creasted
you?' He will reply, 'Allah who is hlessed ond exelted,*' Then

Saten will sey, 'SBut who created Allsh?' Therefore if ome of

you has this experience let him sey, 'I believe in Allsh end
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His Apostle,’ and Saten vill go away from him, "

The Prophet did not order eny investigetion of a way
of tresting this avil prompting becsuse it affects the common
people rethsr then the leerned, The common neople should con-
tent themselves with bhelieving, submission, end oceupying thenm=
selves with their vworship end their zeens of giining & living,
and leave leerning to the leermed, Were the common men to com=
ait sdultery and steel, it would he better for him ‘hen to telk
ahout the science of theology, ~For he who speaks ehout Lllsh
and Zis religion without sure learning fells into unbelief in a
wey which he knows not, ond is like one who rides the fzthomless
sea without knowing how to swim, The devices of Saten which have
to do with creeds and sects are unnumbered, end we heve only men-
tioned thsse by way of exmmple,

Another of the doors by which Satan enters the heart
is thinking evil of uslims (s’ al-zann “il-muslimin), 4illeh
has seid, "0 ye who helieve, shun much supposition, for verily
{there is a) certain (sort of) supposition {that) is sin "
(49:12), For if enyone pesses en evil judgment on enother
through conjecture, he is sent hy Seten to slander him by meens
of backbiting, andhe shell perish, Seten mey induce him to
give the other less than his just rights, or to he remiss in

honoring him, or to look st him wiitk the eys of disdain, con-



sidering himself much better then the other, These 211 zre
emong the thirgs thet destroy, Divine law hes therefore for-
hidden man to give nimealf to accusetions,

The Prophei szid, "SBewere of plecss of accusatiggz."
He nimself guerdad egeinst exposing nimself to eccusetion, 2
tredition coming down frap €A13 vin s&gﬁin seys thet Safiyyah
hint 53;; told him, "The;?rophet was spending & time of re-
treet in the mosque, and T came to him end vegan to converse
wvith hin, Then I bade him good evening and- was leeving, he
erose and valked with me, There pessed hv him two of the
selpers (ansgg) wvho greeted hiz and withdrew, 3Sut he celled to
then and szid, 'She is safiyyeh birt Heyy,' They replied, '0
Apostle of Alleh, we supposa naught but good concerning you, *
de said, 'Seten courses through the son of Adem even es the cire
culetion of the blood im his body, end T feared lest he night
enter into ygff'" Observe how the Prophet was enxious about
their religion and guerded them, end how he felt anxiety for
his netion and taught them how to guerd themselves zzeinst
accusation, Thus the godly learned men who is known for his

religion should not think lightly atout his affeirs and sey in

self-edmiretion, "Mo one would suppose aught hut good of e men

# Following Cairo and LSS texts,
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like me," For ell men do not look at even the most godly and
pious and bensvolent psople in the seme way, Some look upon
them with the eye of zpproval, hut others =ith the eye of
displessure, "The eye of approbation is dullad to every fault,
hut the eye of disepproval reveals +he deféﬁ%i,“

50 one nust guerd egeinst supposing evil of enother,
anc egzinst eccusing evil men, 7icked men think neught but evil
of all men; so whenever you see a person thinking evil of men
and looking for feults, know that he is a corrupt persom in his
owvn heart, His wickedness is his thinking evil of others, and
this fairly oozes out of him, He thinks of others only from his
own standpoint, The believer looks for excuses; the hypocrite
for faults, The believer is sound-hearted in his attitude to-
wvard all creatures,

These sre some of the entrances of Saten into the
heart, If I desirec to compass all of them I should be unahle
to do so, But this number will point to others, There is no
blemeworthy characteristic in man that is not 2n instrument of
Satan, and one of his entrances into the heart,

Yow you may ask, "Fhet then is the remedy end the way
to vard off Setan?" And, "Is it not emough to remember Allah

and for a men to sey, 'There is no might nor power save with

Allah'?" Knov that the remedy for the heert in this matter is



to stop up these entrences by purifying the heert of these blame-
vortny charactsristics, This is something thet would take a

long time to mention, Our aim in ihis quarter of the “ook is %o
set forth the remedy for ‘he chneracteristics —hich destroy, and
svery cheracterisiic needs z separete “ook, zs =ill %e explained
leter,

7t is true 4het if rou were +o cut out of +he hezrt
the roots of these charzcteristics, 3zten would still be ahle %o
pass through it and meke suggestions <o ft, hut it would not be
en abiding-place for him, Remembrence of ilieh prevents him
from passing through it, The true nature of remembrence does
not dominate ths heart until after it hes ween “uilt up in piety
and cleensed of all blemeworthy quelities, Otherwise remembrance
is merely a suggestion of the self which has no power over the
neart and does not ward off the power of Satan, Therefore Allah
said, "Verily those who fear Alleh, if 2 wraith from Saten touch
then, mention Him, and lo they see " (73220), He therehy umade
this a special charecteristic of the godfesring men,

Satan is like & hungry dog which comes to you, If you
nave neither bread nor meat in vour hends it is driven back by
your seying 'go awey', the voice alone sufficing to ward it off,
3ut if you heve some meet in jyour hands end the dog is hungry,

it will rush at the mezt and will not he Jriven awey by mere



talk, Thus Satan cen be driven evay {rom the heert which is

devoid of his food by merel

~3

tence overcomes the heart it drives the ‘rue neture of remenr=
orance of Alleh to the merginel regions of the heert so that
it does not gain the mastery over its core, This core is thus
the abiding=-plece of 3Setan,

3ut Setan iempts the hearts of those who feer Aller,
which are devoid of pession end “lameworthy cheracteris*ics,
a0t o lusts, hut o emptiness through neglect of rememhrence,
Wnen one hegins the exercise of ramembrance sgein 3aten craws
hact, The proof of +khis is <he statement 3f the 'ost Tigh,

*So esk refuge with Alleh from Satan the pelted one " (16:123),

m

nd 2l1so +he other ‘reditions enc verces an the su~ject of

repenhrance,

253
Ahu Hureirei relsted thzt <he demon of the weliever

aet the demon of the unbeliever, “he demon of %he unheliever

~hs

wes sleek, fet, and well clothed, —hile *he damon of %he be-
liever wes omecisted, dishevelled, dust-colored, enc¢ nsked,

The unbeliever's demon asked thet of the believer, "What is the
metter with you that you are so emaciated?” He replied, "I am
with a men who nemes the name of Allah when he eats, and so I

& Following Cairo and US texts,



remain hungry, XHe repeats the name when he drinks, so T stay
thirsty., ¥e seys +he neme when he dresses, and T continue naked:
and vhen he znoints nimself he repeats the neme snd T remsin
dishevelled.” <he other seid, "T dwell witn e men who dces
nothing of ell this, sc - shere with aim in ais Jsod, uis drink,

254
and his clothing,”

Vuhemmad »in Eﬁigf used 0 se&y every dey aiter ihe
morning preyer, "O illeh, ihou asst civen jower over us %o en
snemy who tes insight into our Seguits, end who with his cohorts
Sees us es we cennot see them, 0 Alleh, ceuse aim to despeir of
1s ever as thou hast caused nim to despeir of th& nercy, lzke
nim sbandon hope oI us as thou hest mede him ebandon hope of thy
pardon, 3emove him far from us es thou hest remcved him fer
{rom thy mercy, for thou art shle to do all things," One day
es ne was on his way to the mosque Ihlis appeered to him end
seid, "0 IThn W@sif, do vou recognize me?" Ue replied, "Tho ert
thou?" dHe said, "I em Thlis," He mcked, "Thet do vou want?"

Je seid, "I desire that you will not teech anyone +his Jormule

for seeking protectionm ,” He enswered, "3y ilish, T shell not

. L . . ] q
teep it {rom anyone who desires ii, erdi you mey do whst vyou will,'

256
¢Abd zl-Rahrén hin Ahll laild seid, "There was & demon

- - - -
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# Cairo text adds,'and T shall never oppose you,'
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who used o come to the Prophet with & firebrend inm his hand
and stand hefore kim ms he preyed., The Prophet would recite
and teke refuge in Alleh, wut the demon would not go svway,
Then Jib;gz, on whom he peece, ceme end said to %‘he Frophet,
"Say, 'I take refuge in the complete words of Allek, whicn
neither pious nor impious creeture mey cross; from the evil
which persists in the eerth end {rom whet goes forth from it;
fro:z what comes dovn from heeven end what ascends up into it;

from the temptetions of the night and the misfortunes of the

day, except that which hrings good, O \erciful QOne,'" 5o he

seid this esnd %he demon's Firehrand wes extinguished and ne fell

. 258
on his facse,

il-Hesen said, "I was informed thet Jihril ceme to
a5¢ 269

+he Prophet end seid, 'Verily &m ¢ifr3t of the jinn is plotting

egeinst you, so when you retire to vour bed recite the Throne
261

Terse, '

™e rFrophet ssid, "4 demon ceme to me and contended
vith me end contended with me sgein, so I seized him by the
throat, 3y 4im who sent me forth a messenger of truth, I did
not release the demon until I found the cold saliva from his
tongue on my handy end had it not heen for the summons of my

262 ot
wrother Suleaimin, he (i.s,, the demon) would heve heen le

263 . .
prostrete in the mosque, ™he Prophet elso seid, "‘Umsr never

147,
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264 2

travelled e path hut that Seten iock & different course from his, "

This is heczuse the hearts of these (aforementionsd
prophets end seints) had been cleansed of thet on which Smtan
pasiures and feeds, namely the eppetites, So however much you
desire that Seten be werded off from vou by mere rememhrence of
Alleh, es he was werded off from ¢Uimr, rou ®ill find it im-
possihle, “ou w1ill he like 2 man wro tekes mecicine hefore he
ahsteing “rom food, wnose ziomech is “urdened —ith heevy foods,
end vet he rnopes ithzt the medicine wilil henefit =ixm, evern zs it
berefiis one who hes trker it 27ter zhstinence ond emptring his

stomech, Remenmhrsnce of illeh is <he szedicine, znd piety is

ahsiinence which frees %he heert from %he zppetiites, 30 when

rememhrence cozes into & heert empty of ell else seve the thought

of Allah, 3atsn is warded off, even as illness is repelled when
the medicine enters a stomech empty of all foods,

Alleh seid, "Verily in thst is & werning ito him who
nas @ heart " (53:36), He elso said, "...it is decreed thst
whoego tekes him for a pstron, verily, ke =ill leed 2im astrey,
and will guide him to the iorment of *‘he hlaze " (22:4).

whoev.r helps Saten by his work is a follower of ais,
even though he mekes mention of Allenr with his +tongue, If you

2 Following Cairo ‘ext,
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sey thet the tredition is sbsolute thet remex=hraznce o alleh
drives out Setzn, £nd do not understznd thet most generesl
statements of the divine law ere limited in their perticuler
applicetion by conditions leid dowm by those leerned in religion,
‘hen look %o rour ovn self, Zfor heearing a2 strtement is not like
seeing —ith the eye, Zonsider thet the highest point of your
reniexhrence of jllah end of vour worzhip ic the ritual preyer,

350 watch your heert whern vou 2re &t preyer and see how Seizn
attrects it to the =merkets, <o the reckoning o deelersz, and to
answering those =wno contend, C(bserve how he ceuses you *o nass
through the valleys of this present wcrld enc its claces of
destruction, so that vou do not recell the unnecessery “hings

of this world whick 7ou hed forgotten, except during rour preyer,
5ztzn does not cress upon your heert save while vou prey, Thus
oreyer is the touchsione of heesrts by which its good quelities
and vile quelitiss “oth ars msde menifest, Rituel preyer which

comes from neerts lzden with lusts is not eecepted, It is no 2
7

wonder then that Saten is not driven a2way f{rom ryou; ney rather,
his evil promptings %o vou mey increese, just &s the mecicine
teken hefore ehsteining from food may co you increesed her=,

30, if vou seek deliverance, begin with ahetinence throuzh pietys

Z Following Cairo end !SS5 texts,



gnd then follow it with %<he medicine of reme~trznece znd Setan
vill flee from you as he fled from the shadow of ¢Umer,
i s . 65

Regerding <his Fmh* »in Vunetwih said, "Feer Alleh,
and do not curse Seten orenly while in secret you are his
friend ", i,e,, while vou are ohedient to him, Another seid,
"Yow stirengs it is ithet a men, smowing the 3emefector's goodness,
vill disobey Hims; end :nowing likewise the Accursed Cne's rebel-
lion, w*ill yet obey him," As Alleh seid, "Cz21l upon me, I will
answer you " (40:62), and you cell end Ze does not eanswer; so
also you practise remenhrence of Alleh, znd Setan does not [lee
‘rom you beczuse of your fmilure to ohserve the conditions of

. 268
remembrance end supplicetion (duca’),
287

Thrahim hin Adhem wes asked, "Thv is it thet we esk
end our petitions are not grmnted, slthough the lfost Zigh has
said, 'Csll upon me, J %ill answer you'?" He answered, "3Je-
ceuse your heerts ere deed." He vas asked, "whet killed them?"
4e answered, "Zight bed hehits: (1) You have known Alleh's
right (over you) “wut heve not done vour duty towerds Him, (2)
‘rou hcve read the Cur’én hut neve not acted eccording to the
limitetions it hes imposed, (3) You heve seid, 'We love the

. 3 Ay

Apostle of illan' hut you reve not folloved his lew, (4} Tou
nave said, 'Ve fear desth' hut you heve not prepered for it,

(5) Alleh has seid, 'Verily Setan is to you & foe, so tc ke him
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as & foe' (35:6), but you have egreed with him upon ects of
disobedience, {6) You heve said, ‘We feer the fire', end com=
streined your hodies to enter it, (7) You heve seid, '%e love
the Garden', but heve not labored to gein it, (8) When you
heve risen from your beds you have csst 7your fzults behind your
backs end spread the faults of other men before your faces,

You heve angered your Lord, so how cen Hea enswer your prayers?"

If you ask whether he who invites to the different

acts of disobedience is e single demon or different demons,

know thet in prectice vou heve no need to inow shoui this matter,

3usy yourself in werding off the enemy, and do not esk zhout his
charzcteristics, "3st the vegetable wheresver it comes froz, and
do not ask where the gerden éiﬁ' Jowever in the light of inves-
tigation snd the testimony of tradition it appeers evident that
the demons are "armies set in arggz', end thet every type of
disohedisnt act has its own demon, appointed to it end imviting
to it., But the path of investigetion is & long one, and what

ve have mentiomed will suffice you, nemely, thet different
effects indicate different causes, This is whet we heve men-
tioned regerding the light of the fire and the blackness of
smoke,

As for tredition, Mujéhid said,"Iblis has five sons

and has appointed to each one of them the charge over e certain

181,
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g4
metter, They ere Thahr", al=’4¢ver, Misvat, Désim, and

destruction, splitting of pockets, smiting of cheeks, and the
cleim of the days of ignorance (al-jﬁhiliyyéz%. Al-7pfwer is
the mester of adultery who commands thereto end mekes it eppear
beeutiful, Miswai is the master of lying, Dasim enters into
the relations between m man end his people, eccusing them of
feults to him end mzking him engry at them, Zalembir is the
zaster of ‘he market=place, end by reeson of him those in the
Zerket continue to he unjust <o one enother,” The demon of the
rituel preyer is called 7hinzib, and the demon of ceremoniel
ablution is el-7alhdén, Yeny treditions heve been handed down

on this suhject,

3ven es the demons are a host so elso there are a
nost of angels, In the Sook of Thenksgifzgg ve heve mentioned
the secret of the multitude of angels, and thet esch one of
them is appointed for e special work uniquely his ownm.

Abl Dmémah a1-Bahili quoted the Apostle of Allah as
seying, "One hundred end sixty angels heve heen given charge
over the believer to drive away from him thet which he cennot

vard off, 0f these seven are for sight end they drive awey

# Following order end form of nemes given in Ceiro & USS texts,
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(evil) from it even as flies ere driven avay from a plate of
bhoney on a summer day, They drive avay elso those whom, vere
they to eppear to you, you would sss om every plein ené mount=
ein, each one with outsiretched hand and open mouth; and that
vhich if the believer were given charge of himsel’ therein for
a single instant, ithe demons would smateh him awsg?"

AiyGb bin Yafgg said that the report hed come to him
that there ere horn children to the jinn elong with the children
of aeankind, and these grow up together, Jébir hin fAbdalﬁZ:
‘said that when Adam wes cast down tc the earth he said, "0 Lord,
thou hest placed emmity hetwesn this creeture end myself, so
wilt thou not give me help ageinst nim so thet T shell he ahle
to overcome him?" Alleh enswered, "Thers shell not we = child
born to you but he will be given to the keeping of an sngel.”

He said,"0Q my Lord, give me more," Ye enswered, "I shzll re-
comagnse en evil deed with en evil deed and 2 cood deed =ith
tenysave vhen I increese their numher," HYe seid, "0 Lovd, give
ze more," He answered, "The door of repentance is open as long
as the spirit is in the hody," Ther Ihlils szid, "0 Lord, wilt

thou not give me help egeinst this creature whorm thou hrst

honored ekova me, s0 thet I may be ahle to overcome him?"
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He answersd, "No son shall be born to him but thers shell be
one born to you also,* He said, "0 Lord, give me more." Ue
answvered, "Thou shalt course through them as the circuleation
of their blood, and *hou shalt take iheir hreasts es dwelling=-
pleces," He szid,"0 Lord, give ze more," He answered,
T...beer down upon them with thy horse end with thy foot, znd
share with them in their weelth end their children; znd =cke
them promises, - hut Sstan promises them neucht wut deceit
(17:66),

A tradition from iAni Derde’ relstes that the Prophet
said, "Allah has created the jinn of “hree sorts, Cne sort is
snekes, scorpioms and creeping insscts of the eerth, Another
is like the wind “lowing through the atmosphere., ™e third
sort is suhbject to rewerd send punishment, Alleh hes elso
created three kinds of zen, One kind is like the brutes, as
the llost Zigh said, "They have hearts and they discsrn not
therevith; they heve eyes end they ses not therewith; thevy have
ears and they hear not *herewith; they are like czttle, ney,
they go more astray!" (7:178), 4Another kind hes “odies which
are those of human heings zrd spirits which zre those of demans.

A third sort are those who will be in the shedow of illah on the

# Cairo text inserts, 'the day of resurrection,’
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dey when there is no other shesdow save his elome,"

277
Tahib bin el-Terd relptec the

g tredition;
"Ihlis appeared to ?apyé bin Zekariy@, peece be upon ithem hoth,
end said, 'I want to give vou some edvice,' ‘e enswered, 'I do
ot need your advice, but tell me m-out the sons of Adam, ' He
said,. 'From our point of view they ere of three sorts, The
first sort which is the strongest of them all agrinst us, is
such thet, when we come o one of them to tempt him &end gein
control over him, he in feer betakes himself for protection to
seeking forgiveness and to repentence, Thus he destroys every
advantage ve may have gained over him, we return %o him agein
and he repeats the same thing, Thus we neither despair of him,
nor do we achieve our purpose in him, so we ere in distress
regerding him, Another kind consists of those who ere in our
hends just like & hell in Zhe handsof your children, and we
catch them as we will, for:we can cope with their souls, The
other kind ere those who, like yourself, are preserved from
sin (m‘;ﬁmﬁgg)a, end we can do nothing with them,"

7ou may say, "But how can Saten eppesr to some men

and not to others? If one sees his form, is it his real form,
1

or“is it an image in which Saten appesrs to him? If it is his

# Following Cairo and ¥SS texts.
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real form, how is it that he is seen in differemt forms? How

cen he be seen in twe pleces snd in two forms ot the ssme time

in such a way that two people see him in two different forms?

Know that the angel and demon esch have two forms zhich are
2

their reel forms, These'are not perceived by neturel sight,

save only hy the illuminetion of the prophetic office, The
279
Propnst only saw Jihril in his true form on two occesions,

Once the Prophet asked him to show himself to him in his real
’!_11

formy end Jibril eppointed for him & plece full of the roots
e
Taw
of various irees, de eppeered to him gnd fillecd +he zwhole
norizon from Zast 0 Test, 3de saw him egzin in his ‘true ‘omm

the nighi of the Heavenly Jourmey (el-mifrfj) at ihe lote iree

L
of the houndary; 3ut for the most pert he saw him in *he form
280
of a man, 4e used to see him in the “orm of Lizyah al-Xelbi

281
who was 2 man of a goodly countenence,

ror the most part he ( the spirituel heing: angel or

demon) unveils an imege of his form to mystics and possessors

# Following Ceiro end WSS texts.
282

# MSS texts read, ', he promised this to him at Hird’, And
Jinvril appeared to him and filled,...'
7 Cairo text imserts ‘at Firfls,'

ELd of . cursén, 53;1-13,
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of heerts; and thus he appeers <o one of them while he is avake,
end thig men will see him with hig ave
his ear, ™is will take <he place of nis reel form, In like
menner he is revesled to & mejority of good men during sleep,
Revelsiion during waking hours is zade only o ome vho hes at-
teined such e high renk that the occupetion of his senses =ith
the things of <his world does not prevent the reveleiion which
comes in sleep, so he sees vhile mwee =whet another sees during

sleep,

It is also related on the authority of ¢Umer win Abd
al—‘Azi2284that e men asked his Lord to show him the plece Satan
occupies in relation to the heart of a mn, He sew in his sleep
the body of & man which was like crystal, end the inside of it
was visible ‘roz without, 3He sew Satan in the form of a frog
sitting on the left shoulder, hetween the shoulder end the ear,
and he had 2 long end thin prohoscis which he hed put in through
the left shoulder intc the heert in order to meke evil prompt=-
ings to it. “henever the men made menticn of Allah, Saten with-
drew, This very same thing is sometimes seen in wekiig hours,
for some of the mystics have seen Setan in the form of a dog
reclining on a carcass end inviting men to it, The carcass

represents this present world,

This is iike ohserving his real form, For of
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necsssiiy reality must eppear ir the neert from that side of it
which is turned towerd the unseen world of spirits, Then its
influence shines upon the side which is turned towerd ‘he visible
dateriel world, fcr ithe two sides ere connected, the one with the
other, We heve alreacy expleined thet the heert hss two sides.
One of them is turned toward ‘hs world of ihe unseen which is the
place of entrsnce of inspiretion hoth generel end prophetic,
Another side is turned toward the world of sense: enc thet which
appeers 5 this world in <he side turned “owerd <he world of
sense is only en imaged form, for the worlc of sense is entirely
sutject to imaginative reproduction, Sometimes the image comes
‘rom looking hy means of ihe sense (of sight) et the exterior of
the visitle world, Thus i% is possible thet the form mey mot
correspond to the idesl realitv, You may cee e person with e
besutiful externel eppearence, while ne is shomineble in his
heart and hideous in his inner life, beceuse the world of sense
abounds in deception (talbls),

But the form produced in the imegimetion by +the illu-
zinating effect of the unseen world of spiriis upon the inmer
secret hearts cannot but reflect accurately their qualities and
correspond to them, ~For the form in the unseen world of spirits
foilows the true characteristic end corresponds t2 it, So it is

not strange t"z: <he hideous reality is not seen seve in a
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hideous form, Thus Saten is seen in the form of e dog, & frog,

& pigy stc, The

& angel is sesn in a ul form, end thie
form is an indication of the idezl realities snd z ‘rus re-
flection of them, Therefore ike monkey or ?ig seen in sleep
indicates some hideous likeness, while a sheep indicetes & man
of integritv,

Thus it is with 211 the cetegories of dreems and their
interpretation, These ars strange mysteries, eznd they “elong to
the wonders of the hesrt, Tt is not fittine 4o mention <henm in
the science of precticael philosophy, 3ut the intent is thet you
shall believe thet Setzn is reveeled to possessors of hesrts,
and so also the engel, sometires Wy means of 2 representction
end reflection such as tckes place in sleep, end sometimes in
reality., For the most pert reveletion is representation by a
form that reflects the ideml veclity, not the idezsl reality
itself, e latter is nowever seen by the eye in very iruth,
Only the mystic has this direct sight, not others sround him,

as for instance a man asleep,
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CHAPTER THIRTEEN,

An Exposition of thet for which lan is Held iccountable and
that for which He is Perdoned end Unpunished in the rield of
©vil Promptings to Heaerts, their Decisions, Involunmtary Sug=

gestions, and Purposes,

Know that this is an obscure metter end thzt ihere
bave sppeared traditions end verses regarding it which contra-

dict each other, It is confusing for all save discriminsting
a

T
scholars of the law (sher¢) to find & wey of hermonizing these

statements,

I{ is related thet the Prophet said, "My people are
1

4
L]

285 7 .
pardoned the suggestions of the self," Abl Hurairsh elso

quotes the Apostle of illeh == saying, "Verily Alleh says to
4

&y

the recording angels (al-bmfezah), 'Zf a servent of mine in-

tends to do an evil ised, do not write it downm; but if he does
it then write i%t down a2s en evil deed, If he intends to do e
good deed record it es a good deed, end if ne does it =rite it

# Following Cairo and Cairo 5 texts,

#* Cairo text and Z, in Commentary edd the rest of the treditionm,

‘so long es they do not utter them nor do then,’



as ten,'" 3otk Muslim end Al-Bukh&ri publish this treditior in
their voluigg. This points to pardon for the mction of the
heert and its intention to do an evil deed, Another reading
says, “He who intends to do 2 good deed but does not do it hes
the intent reckomed to him &s a good deed; and he who intends a
good deed and does it hes it reckomed to him up i seven hundred
fold, He who intends en evil deed but does not do it does not
have it reckoned esgeinst him, but if he does it it is zritten
dowvn," Another reading is, "If he contemplates doing zn evil
deed, I will forgive him this, so long as he does not do it, "
All of this points to perdon,

Regarding that which indicetes punishment, we have
the statement of the lost High, "If ve show whet is in your
soulgy or hide it, Alleh will eell you to eccount, and Ye for-
gives whom Fe will, and punishes whom He will," (2:284),

Agein, "And do not pursue that of which thou asst no tnowledge;
verily the hearing, the sight, cnd <he heart, all of these
shell be enquired of " (17:38), This indicates that <he deed
of the heart is like that of the heering or signt end is not
perdoned, He also said, "And conceel not testimony, for he who
conceels it, verily, sinful is nhis heert " (2:283); and eganin,
"Allah vill not hold rou accountehle for a cesuel word in gour

oeths, hut He vill hold vou accounteble for whet your heerts
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have eerned " (2:225),

One cannot become well scqueinted with the true mature
of this metter, es it seems to us, until 1e comprehends the de-
t2ils of the heart's actions from the time they becin to appesr

288
until the ect is committed ™y the members of <he ~od¥, Thus we
sey thel the first thing that comes %0 the heert is *he invelun-
tary suggestion (khﬁ;ir}. Tor example, the thoughkt of <he form
of & woren mey he suggested %0 z men, end the< che is behind him
in zse road so *that if he were ‘o turn around he would see her,
The second is the stirring up 5f his desire <c look, which is
“he moving of epvetence which is in humen netere, This is gene-
ereted hy the first involuntery suggestion znd we czll it netu=
rel inclination (meyl al-tabf), while the first is caslled the
suggestion of the self (hedith el-nafs), ™e third is the

Jjudgment of the heart the* ths thing must be <dons, i,e,, that

ne must look 2t her, ~For when there exists a msturel inclination

289
there is still no decision (himmeh) nor intention (nivyeh) until

the inhibitions (sawerif) ere put awey, Thus modesty or fear
may prevent him {rom looking, The nullificetiocn ¢f these in-
hAihitions mey come through reflection (talemrul), “ut in eny
caee it is e judgment ﬁf the reason end is celled a conviction
(i¢tiqéd), This is subsequent to the invcluntery suggestion and

naturel inclination, "he fourth stage is to fix his determin-

162,
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ation (fezm) upon looking, endto make it his definite intent,
This we call a decision (hamm) to act anc intent znd purpose
(qegd), This decision mey have e weak beginning, hut if the
heart gives heed to the first involuntary suggestion until its
attrection to the self is prolonged, this decision hecomes in-
eviterle, and it becomes a determination of thg viiZl, Then
vhen the will is determined the men mey repentrafter deter-

mination and give up the action, Perhaps he may neglect it

bejfuse of some heppening end neither do it nor give heed to
itT Or egein, perheps some hindrance may come elong to pre-
vent him from the action,

Here then are four states of the heert before the
bodily member acts: involuntary suggestion, which is the sug~
gestion of the self; then inclinetion; then conviction, ihen
decision,

Now regarding the involuntary suggestion we say that
one is not held accountahle for it hecsuse it is not included
in voluntary choices, Such mlso is the case with inclinetion
and the stirring up of appetence, for ‘hey too are involuntary,

These are what the Prophet intended in his stetement, "\y

people are pardonsd the suggestions of the self." The sug-

# Following Cairo and 1SS texts,



gestion of the self is thus an expression to denote the in-

voluntary suggestion which suddenly comes into the mind, hut is

not followed by any determination to carry it out,
Detérminstion and decision ere not however, celled

suggestions of the self, “he tredition regarding fUthmén bin

290
Yez¢ln illustretes the suggestion of the self, Te szid to the
<

Prophef: "0 Apostle of Alleh, my heert tells me thet T ought to
291

divorce Khawleh," The Prophet znswered, "2o slowly; oy usege
292

includes merriege," ¢ said egrin, "'y hezrt tells me %o emps-

culzte myself," ™he Frophet enswvered, "3o slowly; castretion

in mv nzation is persistent fas%gig." e seid, "''r heert tells
me to become a religious devotee,” ™he Prophet answered, "7o

slowly; the ascetigggm of my people is werfare (jihAd) end the
pilgrimage (?ejj??? ke said, "Ly heart tells me to give up

meat,” The Prophet answered, "Go slowly, for I like it, If T
should find it I would eat its andvif I were to ask Allah for
it Fe would feed me therewith,” These were involuntery sug-
gestions, unaccompanied by a determination to carry them out,
and they were the suggestions of the self, mherefore he con~
sulted with the Apostle of aAllah since he had made no deter-
minetion nor decision to ect,

- - - - -
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The third stage is conviction (iftigid), end <he
Jjudgment of the heart that the thing must be dome, "here is
en slement of uncertsinty in this, in thet it ==y te compulsory
or voluntery, end tha stctes differ eccordingly, Cne is held
accountehle for thet which is voluntery, *ut not for thet which
is compulsory,

The fourth of these strges is a decision o ect, ond
one is held eccountzrle for it, 2ut if i{ is not cerried out
the cese is 1o be considereé, If *he man has given it up through
feer of Allah and comtrition for his decision, then this is reck-
oned to him =23 & good deed, His decision wes evil, but his ab-
staining from it and struggle with himself ageinst ii were zood,
A decision in eccord with neture does not indicete s coxzplete
heedlessness of Allah, hut ahstinence through struggle egeinst
the nature requires great power. 3o his effort in going con-
irary to neture, which is a work done for Alleh, is stronger
then his effort to agree with Satan “hrough egreeing with his
own nature, Thus it is reckoned to him &z 2 cood deed, heczuse
his effort in aheteining end his decision thereto outweizhed his
decision to do the deed, 3ut if ike mct is siopped by some hin-
drance, or if he gave it up for any resson other then the fear
of 4llah, it is reckoned 4o him a2s an evil deed, =is decision

is e voluntery ect of the heart,
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The proof of this deteiled statement is found in e
sassage in Al-Sahlh expleining the words of the Sollowing ire-
dition: The Apostle of Allah said, "The engels seid, 'C Lord,
that servent of thine desires <o do en evil digg', although “e
perceived (thet) better (then they), e seid, 'Keep wetch of
himy end if he does it, write it dovm es it isj »ut i e gives
it up write it down for him &s & good ceed, for he hes given it
up only for my seke,'" “hen Fe seid, 'Tf he Zces not do itr,
fe meent the forsaking of it for Allah's sakse,

3ut il & oan has determined on zn 2ct of turpitude
which is made impossible for him hy some czuse or neglect, now
can this be reckoned 4o him as a good deed? The Prophet said,
"People will he judged mccording to their intentions aloigf"

We know thet he who determines at might to get up the next
morning and %ill a Yuslim or commit adultery with a woman, aend
then dies that night, dies wiih nis mind made up end will be
Judged eccording %o nis intention, heving decided upon an svil
deed and not carried it out,

The decisive proof of this is in the tredition of the
Apostle of Allah, "Tf two Muslims meet in 2 sword fight, both
the slzysr end the slain will be in the fiii?" Someone szid to

him, "This one was e murderer, but why include the slein man

elso?" He replied, "Becmuse he desirsd to sley his fellow,"



This is en suthoritative statement which shows +het by mere
desire he became ome of the people of tke Fire aven though he
himsel{ wes unjustlv slain,

fow cen enyone suppose thet Allah will not punisk for
intention end decision, when men is punished for everything thet
comes within the scope of voluntary action, save as he ztones
for it by a2 gooc deed? Destroying the determinetion by con-
trition is e good deed, end it is iherefore reckoned to hin &s
a good deed, 3ut ‘o miss ithe thing desired hecause of some

nindrence is not e zood deed,

But involuntary suggestion, the suggestion of the self,

end the stirring up of desire are all outside the reslm of vol-
untary acts, 30 to consider them as worthy of punishment would
be 1o make men responsible for what is beyond his power, 3¢
vhen {there was reveeled the statement of the '‘ost =igh, "..2nd
if{ ye show what is in your souls or hide it, Alleh =ill cell
you to account " (2:284), some of the Compenions ceame to the
Apostle of Alleh and said, "A respomsihility %os heen put upon
us whichk we cennot “ear, One of us experiences & suggestion of
the self ahout something which he does not went *to remain in
his heart, and then he iz judged for it!"™ The Prophet seid,
"Perhaps vou will say as the Jews seid, 'We heer end disobey.'

Sayy, 'We hear end ohey,'"™ So Allah sent dovm thet which dis~
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168,

4

pelled their anxiety:in Hdis stztement, "Alleh will not require

of the soul save its capscity "(Z:Zég?i From this it appeers

thet men is not held accountable for the deeds of the heart
300

which are not within his power,

Zere then is an uncovering of ihis embiguity, ho-
ever supposes thzt every action of the heart is celled a sug=
gestion of the self end does not differemtiste between these
three classes must inevitahly err, For hov could it he that
man would go unpunished for the esets of his heert, such as pride,
conceit, hypocrisy, dissimulation, envy, and all the melicious
acts of the heart? Yay rether, ", ,the hearizg, the sight, and
the heart, all of ithese shall be enquired of " (17:38), i.e,,
a8 much as is included in voluntary action, TIf the eye of 2
man were to fell involumtarily upon & woman other then a near
relative vwhom he could not lewfully marcy, ne would not %e
blemsworthy for ity “ut if hz rollowsd it 7i*h z secord look
he would he punishzhle, “or i* would “e _one volurierily, :In
iike menner the iInvoluntery suggestions of %he hezr< follow
the szme course, Indeed the hezrt is more taserving of “lame
since 1t is fandzmentzl,

302
The Apostle of Ailleh said, "Piety is here”, peinting

MNa

Ceiro text adds, 'zfter a yeer,'
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towerd his heart, Alleh seid, "Their flesh will never reach to

Allah, nor yet their Blood; hut piety on your part will reacn
1

to Him " (22:38).J The Prophet said, "Sin is <he allurement
7]

—~

o 202
(pewwiiz) of the heert,” He also seid, "Righteousness (bhirr)

is thet in vhich the heart quietly trusts, even though men may

303
give you legal decision after legal decision," S50 we can sey

that if the neert of a muftil gives a decision oeking enything
obligatory, even though it errs therein, this hecomes & merit-
orious act, Indeed, if ¢ manm thinks thet he is ceremonially

puriﬂ%id end must pray, end then pruys, huti afiertverds remem-

bers thet he hed not performed tae necessary eblutions, he still
2y

has the rewerd for doing it, 3Sut if he rsmembers'é;d then

304
neglects i{ he iIs punished, If & men finds o voman in his bed

end supposes her to he his wife, he commiis no ect of disobedi-
ence by lying with her, even though she is « etrencer, But if
he thinks that she is = sirenger and then lies with ker, he be-
comes disobedisnt even though she is his =ife, 411 of this is

s0 hecause the heart is what is considered, not ithe »odily members,

7 uSS edd, 'and piety is in ths heert,'

]

&F Other readings: (hezzdz), grief or scall; (havézz ), perpléxity,
(jew@z), permission, True reeding uncsrtain,

3/

EH rollowing Cziro text,
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CEAPTER FOURTERIL.

An Zxposition of whether or not Ivil Sromptines Cen be Con-

ceived of &s Zntirely Cut Off During Devoiionel Ixercises,

£now thct the lecrned, who 4eve ovscrved ‘he hecrs of
men and investigrted its cherscteristies end :ic wonders, dise
agree on this question, holding five different opinions,

One group says that evil suggestion is cut off by
remembrance of Allah, They quote the saying of the Prophet,
”Whena;er Alleh is remembered, he (i,e, Satan) hides higziif_"
To hide one's self i$ to keep still, so it is as though he
keeps silent,

A group says that the source of evil suggestion does
not entirely cease to exist, but continues to move in the heart,
It has no offect, however, for the heart, since it is entirely
immersed in remembrance is veiled from the effect of evil sug-
gestion, The heart is like a man so engrossed in 4is chief
concern that, if he were spoken to, he would not understand,
even though the voice reaches his hearing,

Another group says that neither the evil suggestionm

nor its effects are cut off entirely, but its dominetion over

the heart is cut off, It is as though Saten whismered at e
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distance snd weakly,

A group says that evil suggestion zseases to exist for
a moment at the remsmbrance of Alleh, end thst remembrance is
2lso ennihileted for a moment, These two states follow each
other at such close intervals that they seem, heceuse of their
closeness, to be pressing against each other, They are like e
ball vhich has several separmte dots on it, for if you roll it
rapidly you will see the dots as though they were circles,
because of the speed with which the motion brings them together,
This group says that (Satan's) hiding is mentioned (i.,e. in the
tradition), while we observe evil suggestion along with remem-
brance, and that there is mo other explamastion for it than this,

A group says that evil suggestion and remembrancse
crowd upon each other constantly within the heart in a struggle
which is unending, Just as & men may see two things at the same
time, so also the heart may be the channel for two things., The
Apostle of Alleh ssid, "Every men hes four eyes, Twvo are in
his head and through them he sees what pertains to his relation-
ships to this presemt world, The other two are in his heart,
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and through them he sees what pertains to his religion,"
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Al-Muhdsibl held this view,

But in faot, as we see it, all of these groups are

correct, Each one feils to include all the species of evil
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suggestions, and looks only at orz species of evil suggestion
and tells of it,

Svil suggestions ere of different sorts, The first
is clothed with truth to & degree, for Satan may be garbed with
truth, Thus s vill sey to a men, "Do not give up the enjoyment
of pleasures; life is long and resisting your desires throughout
your whole life causes greet suffering," But if the men remem=
bers at this time the greainess of Allah's right (over hiz) and
9is great rewards and punishments, he will say to himself,
"Resisting the desires is hard, but it is still more difficult
to endure the Fire,and ome of the two is inevitable," So if
the man remembers the promise end threet of Allah end renews
his faith and certainty, then Setan hides himself end flees away,
For he cannot say thet the Fire is eamsier to bear than resisting
acts of disobedience, nor can he sey thet disobedience does not
lead to the Fire, vecause his faitkh in the Book of Allsh pre-
vents him from thet, and thus his evil whisperings are cut off,
So elso he will suggest that one should be proud of his own
deeds, seying, "What creature knows Alleh as thou knowest HYim,
or serves Him gs thou servest? Uow great then is thy place
with Allah!" But then the men remembers thet his knowledge, his
heart, end his members with which he works, end his work itself

are all of them created by Allah, so how ean he be proud of them?
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Then Saten hides himself; for he cannot say, "This is not from
This is a

43

Allah", because his knowledge end feith compel him,
sort of whispering thet can be cut off entirely from those who

7.)’
have mystical knowledge and are enlightensd by the light of

feith end knowledge,
The second species of svil suggestion is *het which
This is divided into that which

moves and stirs up appetence,

@an knows essuredly to be an act of disobedience, and thet of
If he knows it assuredly

which he is strengly suspicious,

Saten withdraws from the stirring up which results in moving
ﬁppetence, hut does not withdraw from stirring up per se, But

if it is of the suspected sort it my continue to exert its in-
fluence in such a wey s to call for a struggle ir warding it

Thus the evil suggestion exists, hut is varded off end

of f,
does not gein the victory,
The third typs of evil sugges+ion is thet which comes
L

only from involuntary thoughts and recollecting pest states;
ot it so

for example, thinking about sorething other thean prayer,

vhen the man hegins the practice of rememtrence, conceivebly it
Remembrance and evil

is wvarded off and returns egmin and agein,

# Following Cairo text,
## Cairo US edds, ‘'while praying,'



suggestion thus keep alterneting, It is conceiveble that they
press so closely upon one enother thet the understanding will
include an understanding of the meening of ths tiing recited,
and also of those involuntary suggestions, es though the two
were in two different places in the heert, That this sort of
evil suggestion should be antirely werded off so es not to
recur is very unlikely, but ii is not impossible since the
Prophet seid, "Whoever prays e two-cycle preyer without sx-
periencing any suggestions of the self about tkis present world
during the prayer will heve all his former sins forSQSen," If
this were not conceiveble he would not heve mentionea it, This
cennot be conceived, however, seve of a heart over which love
has so gainsd the mestery that it has hecome as one infatuated,
Thus we sometimes see & msn whose heart is so vholly occupied
with an enemy who hes injured him thzt he mey think ahout eon-
tending with his enemy for the spece of two preyers and meny
more, £nd no other thought seve that of his ememy will cross his
mind, So too ome deeply in love mey think in his heart abtout
conversing with his beloved and be so deeply suhmerged in this
thought that nothing else save conversing with.hia beloved ever
occurs to him, If soﬁeone olse were to speak to him he would
not hear, end if one should pass in front of him he would be es

onc unseeing, If this is conceivable in the case of femring an
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enemy end coveting reputetion and money, why should it be in-
conceivable in the case of feering the Fire end coveting the
Gerden? But this is rare heczuse of ‘he weekness of feith in
Alleh end the last day,

If you consider 21l of these classifications end types
of evil suggestions you will understend thet esch one of these
groups has its own point which applies under particulsr circume

stzances. To summarige: Salvetion (kbalds) from Satan for a

bim for a long lifetime is very remote indeed and impossible of
attainment, If anyone could heve esceped from the evil suggest-
ions which Setan makes by means of involuntary thoughts and the
rousing of desire, ths Apostle of Allsh surely would have es-
caped, It is related of him that he looked et the ornmemented
border of his robe during preyer, end when he had finished the

preyer he threw the robe away, saying, "It distrected me from
309 # . 310
prayer," He said, "Take it to Abld Jabm and bring me his

coarse garmeni {enhijéaiyyah)," Another time he had a gold
ring on his finger, and he looked at it while he was in the
pulpit, Then he flung it ewey, seying, "One look et it and one

311
at you," This was due to the evil suggestion of Saten by

# Following Cairo text. 2. & US omit the sentcnce,
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arousing the pleasure of looking et the gold ring and the or-
namented border of the germent, This took place befcrs gold
vas forbidden, end therefores he wore it and then threw it away,

Ths svil suggestions of ihié world's things of show
and its momey are cut off only by casting them away, and sep-
erating one's self from them, For es long as a man owns any-
thing beyond his ectuel need, be it but & single diner, Saten
vill not allov him during preyer to be free from the thought of
nis dimmr, How will he keep it? For what will he spend it?
How can he hide it so that no ome will know ahout it? How shall
he show it so as to boast uf it, etc.? Whoever fixes his clutche-
es on this present world and then desires to get rid of Seten is
like 2 man dipped in homey who thinks thet the flies will not
light on him, This is impossible, for this present world is a
greet entrance for the evil suggestions of Seten, Indeed thers
is not one entrence only, but many,

One of the wise men said, "Satan approaches the son
of Adem from the direction of his ects of disobedisnce, If he
abstains from them, Satan comes to him by way of giving advice,
in order to cause him to fall into some innovetion (bid¢ah).
If he refuses this he commends a life of narrowness and ab-
stinence so thet he conmsiders as unlawful thet which is lawful,

If he refuses this, Satan mekes him dcubt regarding his
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ceremonial ablution and prayer so thet he may not heve certain
knowledge (about the performence of them), If he abstains from
this, Smten mekes righteous ascts eesy for him so thst men my
ses him as patient and pure, a2nd their heerts he turned to him,
Than he becomes proud of himself, end wy this he (i,e. Setan)
destroys him, At this point man is in gresi need, for this is
the extreme degree of temptation, and Satan knows thet if man

passes by it he has esceped from him into the Ga.den,



CHAPTER FIFTEZN,

%y Hearts are Classified in Respect to Change and Stebility,

fnow thet the heasrt, as we heve mentioned, is sur-
rounded by the qualities which we heve spoken ¢f, ena that
various effects and ststes are poured into it from the entrznces
whick we have described, 5o it is, as it were, 2 target which
is being hit comstently from every direction, ¥henever = thing
hits the heert by which it is influenced, it is also hit from
anothsr direction by an opposing influence so that its charmcter
is changed, If a demon comes to the heert and cells it to
desire, there comes also an angel to drive it avay, If a demon
entices it to ome evil, enother demon entices it %o another,
If an angel attracts it to one sort of good, another engel
sttracts it to some other good, So at ome time it is “orn be-
tweern two angels, at another bdetween two demons, end at another
between en angel and a demon, It is never left slone at all,

To this is the reference of the Most High's state~
ment, "We will overturn their hearts and their eyesights "
(6:110), The Apostle of Allah, beceuse of his wide ohservetion

of the strange doings of Allah in the vonders of the heart end
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its constent changes, used to swear by it end ssy, "}No, by Him
312
wvho overturns hearts." He often used to say, "O Thou who over-

turnest heerts, establish my heart firmly ugon thy religigéﬁ'
They said, "Dost thou fear, 9 Apostle of Allah?" Fe answered,
"What is there io make me sure since the heart is between two
of the fingers of the Merciful, who turms them abcut even as

Je wills?" Cr according to another version, ",,if He wills to
estahlish it Je ceuses it to stand, and if Ye =ills to ceuse it
to go astray He does ii%

The Prophet used three siriles of the heart: (1) "The
heert is like a sparrow, iturning ahout every ho;zig' (2) ke
heert in its constent chenges is like & pot all hoiling up to-
getﬁzgi' (3) "The heart is like & festher in a desert zhich
the winds “low along over and ovéﬁﬁa These changes and the
vonders of the deelings of Allah in causing them, which cannot
be sought out, are known 6nly by those who watch and ponder over
their own condition in relation to Allah,

Hearts are divided into three classes from the stand-
point of bheing fixed on good, on evil, or elterneting between
the two of thenm,

There is a hecrt which is huilt up by means of piety,

purified by means of discipline, end cleared of ell evil char-

ecteristies, Into it are poured involuntary suggestions of
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of good from ihe storehouses of the unseen end the entrences to
the heavenly kingdom, The intellect is then wholly occupised
with thinking about that which hes been suggested to it so as
to know the minute details of good therein and understand the
secrete of its hemefits, Thus its purpose is revesled to the
intellect hy the light of insight, end so it decided thet this
thing must needs be done, It then urges ihe heart and calls it
to do the act, The angel looks to this heart and finds it good
in its Qubstance (jawhar), pure because of its piety, enlight-
ened by the light of reeson, furnished with the light of exper-
ientiel knovledge, and he sees that it is worthy to be his
place of abode and alighting, Thereupon he supplies it with an
unseen hosti, and guides it into other hlessings , so thet good
is thus led on to greater good unceesingly, His help in
ceusing it to desire good &ad making it easy of attzinment does
not cease, To such a heart is reference marde in the stztement
of the Most High, "But as for him who gives alms and fears Alleh
and beligves in the best, we will mmke easy his path to happi-
ness " (92:5-7), In such a heart there shines the light of the
lamp from the niche of lordship, so that there is no secret
polytheism (shirﬁ%aconcealed therein, for such is more hidden
than the creeping of a black ant on a dark night, No hidden

thing is concealed from this light, nor do eany of the wiles of



Satan get ths start of & heert like this, 1Indeed Seten stends
end speeks elluring words striving to deceive, but the heart
will not turn to nixz, This heart, after being purified from
the thirgs vhich destroy (al-muhiikat), soon becomes filled
with the things which save (al-munzjjiyyét)., W¥e shall mention
these: therksgiving, patience, fear, hope, poverty, asceticism,
love, satisfection, longing, trust, meditetion, exemination of
conscience, etc, This is the heart to whick 4llah turms lis
face, It is the heart at rest referred to in His statement,
"Do not heerts find rest in remembrance of Ailah? (13:28);
and agein, "0 thou soul which art at rest " (89:27).

The second heart is fersaken, burdened by passion,
corrupted by foul actions, stained by hlameworthy charmcteristies,
Its doors for demons are open, end its doors to engels closed,
The starting point of evil in it is an involuntary suggestion
of passion vhich is cast imto it end spezks therein, Then the
heart turns to the intellect as judge to get its decision end
learn the right course thereim, But ths intellect has become
accustomed to serve pession, and femilier with it, and conm-
tinues to invent tricks to agree with passion and assist it
until they entice the soul and help on the passion, Thus the
breaét re joices in passion whose darkness covers it becsuse of

the withdrawal of the forces of the intellect from the defense

1e1,



of the heart, Accordingly the power of Satan grows because of’
the breadth of his field due to the spresd of passion, Setan
then approeches the heart with ellurement and seduction and an-
ticipations, speaking alluring words to deceive, The power of
feith in (Allah's) promise and threat grows weak snd the light
of certainty regerding fear of the world to come is extinguished,
For there rises up from pession a dark smoke over the heart which
fills it entirely so that its lights are extinguished, Then the
intellect becomes like &n eye whose lids are full of smoke so
that it is not ahle to see, This is what the victory of appe-
tence does to the heart, so thet there is no possitility left
for the heart tc stop and look, If & wernmer should try to mmke
it see and hear what the truth is, it would hlind itself to
understanding and close its eers egainst heering, Appatence is
roused up in it and Saten overpowers it, The bodily members
move in asccordanse with the desires of pession, end ‘he act of
disobedience eppears in the physical material world [rom the
world of the unseen in asccordance with/ée:::al end particular
decree (qadé’ wa qadgigof 21lah, 7o such e heart is reference
zede in His statement, "Dost thou consider him who teskes his
lusts for his god? Wilt thou then he in cherge ovar him? Or
dost thou reckon that most of them will heer or understeﬁd?

™ey are only like the cattle; nay, they strey fyrther from the
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way " (25:45-46), Again, "Host of them deserve the sentence,
for they will not believe " (36:6)., Aind egein, "It is all the
seme to them if thou dost wern them or dost wern them not; they

will not believe " (36:9),
i’l

7]
Yany a heart is in this condition as regerds all

desires; and meny a heert is in this stete es regards certain
desires, like & man who ehsteins from some things, bhut if he
sees e pretty face he cannot control his eys end heart, Or it
mey he like & msn who cennot control himself in anything having
to do with high rank, leadership, and pride. He has no grip to
hold himself firm when the occasion eppeers, It mey be like one
vho cannot control himself in enger, no matter hov much he may
despise it and recall its feults, oOr it may be like 2 men who
cannot control Limself %hen he is ahle to get a dirhem or e
dinar, hut he covets it as one bereft end disordered, forgetting
therein manly virtue and piety, All of this is because of the
rising of the smoke of passion over the heart so that the light
of modesiy, manty virtue, end faith is extinguished, &nd he
strives to secure what Saten desires,

The third heert is thet in which these appeers

2 The first cleuse is from VS5 texts; the rest of the peragraph

from Cairo enc ¥SS texts, Z, omits the whole peregraph,



suggestions cf pession which surmon it to evil, But there fol-
lows them a suggestion of feith which surmons it to good, "he
soul with its lusts hastens o the aid of the evil suggestion,
the lust grows strongsr, end enjoyment and d=light seem good,
Sut the intellect hzstens to the eid of “he good suggestion,
repels the idee of the lust, end mekes the doing of it aprear
ebominable, attributing it to ignorance and likening it to a
brute or & lion in rushing hlindly into evil end showing little
concern for comsequences, The soul then inclines towerd the
advice of the intellect, The demon in turn sttacks the intel-
lect and makes the call of pession louder, seying, "Whet is this
cold narrovw eloofmess? Why do you abstain frox Four pessions
and torment jourself? Do you ses any of your contemporaries
going contrery to his passionms, or giving up his aim? Fill you
thus leecve ithe pleasures of this present world for them to en-
joy, anddeprive yourself of them until you are evoided, miserable
end worn out, and bhecome *he leughing-stock of modern folk? Do
you want to ettein & higher renk than so-and-so and so-and-go?
They have done what you have longed to do erd have not abstaiﬁed.
Don't you see the learned man so-and-so? He does not guard :
against doing this,.and if it were evil he would abstain from
it.® Thus the soul inclines to the demon and is turmed to him,

Then the angel attacks the demon and says, "Fas enyone

184,
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sver perished save he who followed the plaessure of the moment,
Torgetting the consequences? Will you be contented with a
trifling pleasure and forsake ithe pleasure of the Garden and
its blessedness forever? Or do you think thet the pain of re-
sisting your lust is too great a burden, hut do not think the
pain of the Fire grievous? 7¥ill you be decéived hy men's
neglect of themselves, their following their own passions, and
their taking sides with Setan, in spite of the feet that the

torment of the Fire will not be made easier for you to beer

e
T
becsuse of the disobedience of another? Now if it were sumner

and ell the people were standing in the sun, hut you hed a cool
house, would you stay with the people, or would you seek safety
for yourzelf? How enuld you disagree with men tkrough the fear
of the sun's heat and not disagree with them through fear of the
Fire?" Thereupon the soul inclines to the saying of the angel,
The heart continues to sway hetween the two forces,
being attracted by each of the two parties, until there over-
comes 1t thet which is dominant therein, For if the character-
istics of the heert are predominantly the satanic qualities
vhick we have mentioned, then Satan is victorious and the heart

inelinas to its own sort emong the parties of demoms, *urning

7 Cairo text says, 's very hot summer day,'



186

ewey from the party of iileh and His sainte, and teking sides
with the party of Setzn end its own enemies, Because of pre-
destination (s@biq el-qadr) its members heve doné thet whick is
the reeson for its remoteness from Allakh,

If the sngelic cherecteristics are the dominent ele-
ment in the heart it will not give heed to the zllurement of
Saten, nor his urging the cleim of the swiftly pessing world,
nor his meking light of the world tc come, Zut it inclinmes to
the party of Alleh, and its obecience appears in its members
in eccordence z;th wvhat hes previously heen decreed,

"Therheart of the bveliever is between two of the
fingers of the erciful", i,e,, hetween the attrection of these
two parties, This is the case with mcst meny I mean the turn=-
ing and shifting from ome party to another, 3u< perpetual con-
stency in the party of the angeis or that of the demons is rere
ir both cases,

These acts of obhedience and of disobedience eppear,
coming from the storehouses of the unseen into the physicel
meterial world, by means of the storehouse of the heartj for it
is one of the storashousss of the unseen world of the spirit,

Then these appear they are signs which teach possessors of hearts

& Following Cairo and KSS texts,
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the fact of the predetermined decree (sébig al-qadé?), For him
who is crested for the Gerden the means of obedience are made
easy, and for him who is crezted for +he fire the means of dige
obedience are mede easy, 3ovil compenions have been empowered
over him, and the wise sayings of Satezn have heen cest into his
heart, For by varieties of wise sayings he (i,s, Seten) de~
ceives the foolish, 3Ixamrles of thess seyings are: "Truly illah
is merciful, so do rot worry, Yen do not 21l feer Alleh, 8o do
not differ from them., Life is leng, so weit end repent {omorrow,"
"He mekes them promises, end stirs up desires within
them, hut Satanipromises only to deceive " (4:;11°9), He premises
them repentance;and stirs up w%thin them & desire for forgive-
nass, hut he destroys them, by;the permission of Alleh, through
thege <ricks and the like, He opens a man's heart o receive
the leception, but contrects it ageinst the reception of truth,
all of this is beceuse of the general and particular decrees of
Allah, °“whomsoever Allah wishes to guide, He expands his breast
to Islam; but whomsocever He wishes to lead astray, Fe mekes his
breast straight and narrow, as though he woul. mount up intc
heaven "(6:125), "If Allah helps you there is nome can over-
come you; hut if He leavas you ir the lurch, who is he thet can

2 Following Cairo and USS text:,



help you after Him?" (3:154),

He is the Onme who guides aright end leamds astrey. EKe
does es He wills and judges as Se desires, There is ncme %o
avert His judgment, nor is there eny who cen evert His decree,
He hes created the Gerden enc created a people for it, and Ye
sngages them in obecience, Ue has also created the fire znd
created a people for it, erd Is angages them in disobedisnce,
He.has taught menkind the sizn of the people of the Garden end
of the people of the fire. He said, "Surely the righteous are
in oliss, end, verily, the wicked are in hell " (82:13-14),
Then He szid, ir & tradition rslsted ty our Prophet, "These are
in the Garden and I cars not, and these are in the fire and I
care not?fo So Allah, the Xing, the Real, is exalted; "He shall
not be questioned concerning what He does, bui they shzll be
questiomed " (21:23),

et us then limit cufselves to tkis wrief emount in
mentioning the wonders of the heart, for %o carrr it out com=
pletely is not suitahle for the science of precticel philosorphy,
But we have mentioned what is needed in order to know the depths
and secrets of the scisnce of prmctical philosophy, in order
that he may be profited therehy who is not satisfied with things
external, nor content to take the shell instead of the kernel,

but longs to have a detailed knowledge of the true meture of

1e8,



ceuses, In what we have mentionmed he will find thaﬁ vhich, if
Allah wills, will both suffice and conmvince, Allahiis Lord of
success,

The Book of the Wonders of the Heart is ended, and
to Allah be preise and gretiiude, It is followed by the Book
of the Discipline of the Soul and the Treining of Chermcter,
Preise te to Allan alone, ard cay His hlessing he upon evar

chosen servant,

# Following Cairo text to the end, Z. omits ell thet follows;

YSS have slightly varying endings,

189,
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HOT=S,

1, A pious phrese known as the basmala, It possesses magical
nowars, and is used at the bheginning of formml writings as well
as in many other connections touching all phmses of Muslim 1life,
Ency, of Islam, i, p, 672,

2, The hamdala is an aseription of praise to Allah; it is used
as one of the fixed introductory phreses to every formal writing,
Sncy, of Islam, ii, p, 245,

3. 2. in Commentary seys that the mystics' knowledge of Allsh is
in the fact that they come experientially to know that they can
never know Him in the sense of having a complete expenential know-
ledge of His heing and attrihutes, This knowledge is His alome,
4, An Arebic proverb, poetic in form according to LSS texts,

quoted in Freytag, Arebum Proverbis, 3omn, 1839, ii, p, 371,

no, 179, Majma¢ al-amthil 1il-iaideni, 1i, p, 73. Ceiro 1310,

S. This is a proverb often quoted by Luslim writers of all shades
of belief, It had its origin in the 'kmow thyself' of Socrates
and other early Greek philosophers, To this was added the idea
thet man's soul is an inbreething of divine life, Qur’@n 32:8,
Baidiwl in his comment on this verse quotes this ppoverb, Philo-
sophical Muslims of different groups, including the Ikhwén zl-5afe

and Tbn Sina use this proverb, Ibn al-fArebl eand al-Ghazzall
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emong other mystics use the phruse repoatedly, sometimes speaking

of it as a tredition from the Prophet, See kiriya’ el-sa‘adah,
is
Sa‘édeh Press, Cairo, 1343, p, 4, 3z, says that this /reported to

be @ sayiag of Tahyd bin Wufddh al-Ri:l (d. 258), a femous premcher,
(Ton Khallikén's Biographicel Dictiomary, iv, pp. S1 £f.)

6, A much quoted tradition, TIbn Gutaibeh, tukhtelif al-uedith,

P. 263, Muslim glso relates it from ‘Abdallah hin ¢Amr,

7. 4l-mald’ikah al-muqarrébin; see Zney, of Islam, iii, pp, 189 ff,

esp, p, 190 a, Also Wensinck, The Muslim Creed, Camhridge 1932,

p. 198,

8. For a treatment of mulk and mmlekiit see Vacdomald, Life of al-

Ghaz2811, pp, 116 ff,; his Develépmenmt of Muslim Theology, Juris-
prudence and Constitutionmal Thsory, pp. 234 f.; Ency, of Islam,

art, chaib, ii, p, 135; art, Djabarit, i, p, 986;. urt, ‘ilem.

Supp., pp. 16-17; On the Relation hetween Ghazdll's Cosmology and

bis Mysticism, by Wemsinck, reprint, Amsterdam, 1933,

9, i,e, the first half of the Ihya’,

10, 7he Book of the Discipiine of ithe Soul and the Develcpment

of Character and the Trestment of the Ills of the Heert is the
second hook of the third quarter, end follows this book immediately.

11, Airt.pafs see EZncy, of Islam, iii, pp, 827 ff,; lacdorald,

Religious Attitude, pp, 72 ff, Cf, "The btlood round the heart is

the thought of men,” H, Dielss Die Fragmente der Yorsokratiker,
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P. 105, quoted in Brett, A Histogz of Psychology, London 1912,
i, p. 399,

i2, For the eerly idess cof Ammhian physiclogy sse E, G. Brovas:
Arabian Yedicinse, Camhridgs 1921, pp 121 ff, cf, Brett, op. cit,
i, pp. 283 ff,

13, This concept has been expressed by the word 'subtlety’', fol-
lowing tke usage of the older philosophy, See Yscdonald, Religious
Attitude, pp, 221, 229ff, fThe reerest parullel in modern psycho-
logy to the refimed nsture of this 'subtile tenuous substezcs' b
probably found in the ectoplasm or teleplasm of psychical research,
14, For the different kinds of science and knowledge see film,
gncy, of TIslem, i, ppn 469 f. and the references there given,

15, See Rasil, Zoey, of Islem, iii, pp, 1127 f,

16, The eulogistic phrases are trenslated at their first occur-

rence and then gemerally omittisd,

17. A tredition given by al-Bukhari and Wuslim from Tbn Yascid,
18, See Zncy of Islam, i, p, 227,

19, see Ency of Islam, i, pp, 223 f,

20, The commentator Z, says that this 'spirit' is a very refined
substance, the animel life principle, The erteries are made
doubly strong so as to he mble to carry the subtile body (Jjism
latif) which is the spirit, 2, quotes al-Suhrawardi's al-‘avarif

on the spirit, Animals have it, It gives the power of sense per-
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ception, It is strengthened by nourishment, 2, says further
that the learned say that this spirit is a tenuous vaporous body
produced from the “lood which comss to its laft chamber, Tts
velue lies in that it heers the physicel powers so thet they are
eirsulated in the body,

21, 2, seys that mhout nothisg have thinkers and writers differed
so much as a%out the true nature of the spirit (rlih),

22, The nafs is the eppetitive soul or self, the 'flesh' of
Pauline usage, EZncy. of Islam, iii, pp, 827-830, leecdoneld,

Religious Attitude, pp. 228-230,

23, The two-fold division of the irretiomal soul according to

Plato wes: (1) 5 EQU#OI&S » anger or the irascitls faculty,
including courage, energy, and ambition, This is the higher of

the two and its seet is the heart, (2) Tééﬂt\@uf({&';:» s the
appetence or the concupiscible faculty, including +he appetites, It
is the lower pert and its seet is in the ebdominal cavity, This
ldee with slight wveristion is e wasic factor in the psychology of
el-Ghezzdll,

24, A tradition quoted by ml-Baihaql from Ihn ¢Ahbés,

25, 2. gives an edditiomal list of types of souls: (1) the con-
cealing soul; Qur, 91;10, al-nafs =l-deesdseh; (2) the bought

soul; Qur, 9:112, ul-nafs al-mushtaréhy (5) the soul which makes

ovil seem inconmsequential, which conceals and slmys; al-nafs



al-sawwalah el-dassésah al-qattidlah; (4) the purifying soul;
Qur, 91:9, al-nafs al-zékiyuh; (5) the rememb}ing souly Qur, 7:
204, el-nafs al-dhikireh; (§) the comirellsd (possesssd) soul;
Qur, 5:28y al-nafs al-mamllkah; (7) the scientific (ideal) soul;
al-nafs al-filmiyysh,

26, See 3Zmey, of Islam, i, pp. 241 f. for discussion and bihlio~
graphy,

27, The Book of Knowledge is the first hook of the Thyd’, The
discussion referred to is in Ithef, 4, pp, 458 ff,

28, A poorly sttested tredition witi many veriations, discussed
at length in Z, i, pp, 453 £f, Z,. here gives ome fuller form of
it as follows: Then Allah created the intelligence He seid to it,
“Draw nesr", and it drew mear, Then He seid, "Retreat", and it
reireated, Then He seid, "I have created nothing which I love
more than thee; by thee I take and by thee I give, "

The idea to which al-Ghazzall refers in this passage is
probebly related to the Neoplatonic concept of ths intellect
being the first emanation from the Absoiute. See n,23, Cf. also
the Active Inmtellect of al-Farabl and Tbn Sina, Ueberweg, History
of Philoaoehg, New York 1971, i, pp. 412 f,; Brett, op, cit.

ii, p. 53,
29, Khawdtir, see iniroduction, pp. x1 - xliv.

30, Al-Chazzall gives the heart the place of homor; it is the

194,
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seat of the nohlest functions, ‘he brein being given en inferior
position, For this concept as it was held in the Aristotelian
psychology see Brett, op cit., i, p, 106,

31. Sehl al-Tustari, sbvd Muhermed Sabl bin ¢abdellah bin Ylnus,
203-283 A.H,, wae a Sunni theologien, a mystic, and & strict
ascetic, He held that in interpreting the Qur’an it was necessary
to seek four meanings; literal, ellegorical, morasl, and analogical

See Ency, of Jslam, iv, P. 53,

32, See Ency, of Islem, art. kursi, ii, p. 1156,

33, An ellusion to the well known tredition quoted by al-Bukhart
and iiislim, "Spitits:areraimies levied (set in erray)", see

Wensinck, Concordance et Indices de la Tradition Musulmene, Leiden,
—M

i, p. 385, Mishkiit al Meedbih , Dihli, 1327, p, 263,

34, See Eney, of Islam, i, pp, 1081 f.

35, See Sncy, of Islam, i, p, 231,
36, The second hook of the fourth quarter of the Ihya’,

37. Semsus communis, See Brett, op,cit, i, pp, 120 £ff.; 14, p. 55

Werren, Dictionsry of Psychology, Cambridge, Mass,, 1934, p, 51;

The Thousand and One Kights, Night 449,
38, TFor a discussion of these intermal senses see Wolfson, The

Internal Semses in latin, Arebic, end Hebrew Philosophic Texts,

Harvard Theological Review, xxviii, No, 2, ppP. 69-133, See also

Brett, op,cit, ii, pp., 55 ff,



39. ©f, Qur, 5:61; 5820, Ency. of Islam, ii, pp, 322 £,

40, Cf, The Psychology of Ibn-i-Sina, Islamic Culture, ix,

No. 2, April 1935, p, 355,

4l. A poorly attested tradition, nct found in the w3ll known
collections, Al-¢Iréql (725-800 A.H.), the femous Egyrtian tre-
ditionist who wrote on the tramditions of al-Ghazzall, says that
he finds no authority for it,

42, A doubtful traditionm, eays al-¢Iraql, See Scherer, 0 Youtk,
Beirut 1933, p, 62 n, 2,

43, Tawfiq is the divine favor by vhich success is attained,
Theologians differed in explaining it, The Aeshfarite position
was that it was the creation of the power needed for obedience,
See Dictiomary of Techniecsl Terms, Calcutta 1862, p, 1501:

asin, Algagel, Doggé%ica. Moral, Ascetica, Zaragoza 1901, pp, 447ff,

44, See Browns, Armbian Medicine, pp. 12, 43,

45, Fitrah - Eney, of Islam, 1i, pp, 115 f,

46, Ilhim is the genmeral inspiretion given to saints, See Zncy,
of Ielam, ii, pp, 467 £}

47, PBukemf’ - Eney, of Islem, ii, p, 224,

48, Awliyds - Ency, of Tslam, iv, pp, 1109 ff,

49, Anbiyd’ - Ency, of Islam, iii, pp. 802 f,

50, A semi-relimble tradition, quoted slso in Thyd’ 4, p, 167,

51, A well attasted tredition given by many authorities, -

196,
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"'= -, Wemsinck, Concordence, ii, p, 152 b,;

Yuhammed el-Madenl, al-ithdfét sl-saniyyvan f3l-shadith el-

udsiyyah, Heidarabed 1323, Nos, 422, 796, 544-850; Ihn

Quteiteh, mukhtalif al-hadith, p, 243, Tt is quoted mlsc in

Ithﬁf, iii. p. 3.
52, 4 very pocrly attested treditionm,
53, 4 good tredition given by al-Bukhiri from AbG Hurairah, snd

accepted hy all, Wenmsinck, ¥endbook of Sarly Muhemmadan Tredition,

leiden 1927, p, 18 b,; Ibn Quteivah, op,cit, p, 284,

34, A tradition quoted by ihmed bir Hanbel from ASG Huraireh,
Previously quoted in Thya’ i, pp, 208, 255, |

55. This was one of the teachings of ths Aristotelien system; see

%indelband, 4 Ristory of Philosophy, trenmslated “y Tufts, Mecmillan

lew York 1907, p, 154,

56, For the iristotelian development of the vegetative soul, the
animal soul, and the ratiomal soul which is the hasis of this
section, see Windelbend, op,cit, pp, 149-154; Brett, op.cit,

i. pp, 128 £f,; i1, pp,S54 ff,; For the Muslim developmenmt of

this thought before el-Ghazzall see Islamic Culture, April 1935,
PP. 335-358,

57, This localisation of the seat of the imaginative power was
an older idea of Greek philosophere and was given nex life by

Ton Sina, Brett, op,cit, ii. p.56.
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58, Ka‘b al-Ahbar, AhQ Ishaq hin Meti¢ bin Haisiic, was s
Yemanite Jew, converted to Islam in the caliphete of AbG Bakr
or ¢Umer, He wes the oldest euthority for Jewisheluslim
treditions, Ency,of Islam, ii, pp 582 f,

59, ¢A’ishan hint Abli Bakr, the favorite wife of YWwhanrmed,
Zney, of Islam, i, p, 215,

60, An uncertein tradition,

51, ‘Al vin Abil T81ib, the cousin of the Prophet and his son-

n-law, was the fourth caliph, 3ney, of Islam, i, Pp. 283 ff,

62, 4 poorly ettvsied tradition quoted from git al-qulib,
63, 7Ubai bin Ka‘b, a Helper, died A,H, 22 or 30, Fe wrote
dowvn some of the prophetic reveletion for Wuhammed, Ibn Hajar,

A Biographicel Dictiomery of Persoms who knew Mohammed, Calcutta

1856, i, pp, 30 ff, Tbtnm Quteibeh, Handhuch der Geschichte,

Mstenfeld, Gottingen 1854, p, 133,
64, Zaid bin Aslam ml-¢Adewl (d, 36) was a freedman of the
Caliph *Umar and a relishle treditionist, Thn Bejar, ii, p, 39;

Fllgel, kit@b al-fihrist, leipzig 1871-72, pp. 23, 225,

65, Cf. Qur, 9:88,94; 83:14,
66, Al-Baqq, Allah as the Ahsolute Reality,
87, A well attested tradition says al—‘Irﬁqi:

68, A very doubtful tradition according to al-<Irdqi.

€9, Sunnah, usage or way of life, Bncy, of Islmm, iv, pp.SS5 ff,
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70, Mainmin bin Mehrén, AwG ¢Amr win Yahrén el-Jezar®, (d.115 or.117),

& Follower, He was ¢ cloth merchant and tex collector under fr=:

=T

in ‘Abd al-‘Aziz, hn Quteiheh, p, 228; Thn Tagri Berdii Annalsas,
i, pp. 291, 308,

71. A part of the following tradition, see 72,
72, A tradition given by Ahmad from AWG Secid al-Khudar3, %en-
sinek, Handhook, p, 95 a, Previously quoted ;Ezé’ i, p, 109,

Cf, Massignon, Zssei sur lLes Origines du Lexique Technique de la

Yystigue Musulmane, Paris 1922, n, 138,

73. Dhikr, often written zikr, includes the rememhrance of the

heart and the act of making memtion vith the tongue, See Zpey, of
Islam, 1, p, 958,

74, Yashf, mystic unveiling, Ency, of Islam, ii, pp. 787 £,

75. Cf, the separated form or intellectus agens of Thn Sima's
doctrine of the intellect, Brett, op,cit, 1i, pp, 57 £,

76, An unsupported tradition, eays al-cIrdqi,

77, A rather poorly ettested traditiom quoted from qut al-qulib;
it precedes in Thya} i, p, 63,

78, See Wolfson's Internal Senses, op.cit, p. 93 n,; also Waliur

Rahman, The Psychology of Thn-i-Sina, Islamic Culture

April 1935, p, 354,

79, Mutakallimin, theologians, Eney, of Islem, ii, pp, 672 ff,

80, MadhAhih, sects or schools, gener=)ly the four orthodox schools
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of 1@1ik, al-Shafie3,And Henifeh, and Ahmad bin Hanbal,

Bncy, of Tslam, ii, p, 104 £; cf. elso iv. p. 252.

81, The referemes is to the syllogism,

82, Tewhid, Jurjani, kitdh al-ta‘rifdt, p, 73, says that tawhid

consists in: experientially knowing Allah's lordship; declaying
His unity; and denying that there is any other like Rim, The
term is thus practically synonomous with Muslim ‘theology' in

the narrower sense of thet term. Zney, of Islam, 1, p, 306;

i1, p. 704,

83, lanme, lexicon, p, 2416, says, "Svery infent is wornm in a

stete of conformity to the maturel constitution with vhich he is
created in his mother‘'s womh, either prosperous or unprosperous

(in relation to the soul)," See also note 45, This is a

tradition from Ahi Ruraireh related hy all, Wenmsinck, Handhook,

P. 43 8, Cf, Tertullian's "Anima natureliter Christiana.”

84, TIbn fUmar,fAbdallah hin ‘Umer bin al-Khattéh, & Compenion

and the son of the second celiph, d, 73, Zncy, of Jelam, i, p,28 f,
85, A very uncertain tradition, possihly confused with that men=-
tioned in n, 62, says al-¢TIriql,

86, A tradition given in qiit al-qulib and el-risélah al-gushairiyyah
with no vasis of authority, says al-¢Iriqi,

87. A well sttested tradition given by Tbm ME jeh from ¢Abdallah

hin ‘Umar, Wensinck, Concordance, ii, p. 78 b,
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88, ‘Umar hin al-Khattdh wes the second caliphj died 23 4, N,

Ency, of Tslam, iii, pp,982 ff,

89, Hedreh - see Dmey, of Telem, ii, -
90, Z, in Commentery gives enother reading: "and His Kingdom is

made up of His servents and His works," This pessage is an assertion
of the unity of Allah, the Self-existent One, which also guards
against the possihility of there heing anything in the universe

vhich owes its exis4azzcs 40 other than Rim,

91, See ert, DJanne, Zney, of Islem, i, p. 1014 1,

92, Ahl al-haqq, & general term for Huhemmeden mystics, *the
followers of reality', mccording to ine usage here hy al-Chazzall,

See Nicholson, The Mysties of Tslem, 5, Bell & Sons, London 1914, p.l,

23, Taqliq, faifh besed on hlind ecceptance of custom and author=
ity, Ency, of Islam, iv, pp, 630 f,

94, 2. gives a further amnlysis of these degrees of faith which is
tenan from ofher writings of al-Ghazzall, The first two are from

iljdm al-‘ewimm, and the third from mishkét el-anwir, The first

degree of faith, or that of the rank and file, is hlind imitation,
It comes through: (1) hearing the Zoctrine from someone who is an
authority worthy of trust, as a child trusts e parent or teacher;
(2) hearing in convineing circumstances something known ahout pre-
viouslys (3) hearing a doctrine that appeels to the nature of the

individual, vhich is the weakest of all types of faith, The feith



of the theologians is the second degree, and it is mingled vith
some logical reasoning, It may be: (1) velief resting on complete
proof which has heen worked out step %y step, which is the hizhest
rank of this sorty or (2) belief resting on the well kmown stock
arguments of leading teachers; or (3) helief resting on written
proofs, such as those used in debates and correspondence, The
third degree of faith, which is thet of mystics, is seeing with
the light of certainty, (1) It is helief that all other than Allah
has no essential existence, hut only contingent and figurative
existence, Wan therefore is the ahsolute possession of the One
Unique Ruler who has no partmer, (2) ™is is followed hy advance-
ment from the level of the figuretive 42 zn mscent to the surmi<4
of realiiy, until & clear vision is oxperTienced thet the face of
Alleh is the Ome Zxistence, and nll else is etermally perishing,
Cf, qur, 28188, (3) After ettaining the heaven of reelity there
is no existence seen save Allah and the helisver is devoid of all
feeling of self ar of other than Alleh, and is lost in contempla-
tion of pim, This state, in which e ‘passing ewvay' (fapd’) takes
pluze . figuratively called 'union' (ittih8d), but is in reality
an experience of the Divine Unity (tawhid), See also imcdonald,

Religious Attitude, pp. 245 ff,

95, This quotation is in pootic form and might he reproduced

approximately as follows:

202,



Yen's mind a two-fold intellect eppears:

The one instinctive; the other what be heers,

That which is heard avails rzaught, save when Jjoined

To that which is instinctive in the mind,

Just as the sun which shineth in the sky

Is of no worth without a seeing eye,
96, A tradition quoted hy Tirmidh%, hut not well attested, For
2's discussion of this and the following tredition see ItpEf, i,

pPp. 461 f,

97, A poorly attested tradition,

98, Qalam, pen, See Zncy of Islam, ii, pp. 675 f. (¥alam),

99, Javhar, suhstence in the philosophic sense, Zucy, of Islam,

i, pp. 1027 f,; wWolfson, The Philosophy of Spinoza, Hervard

University Press, 1934, i, p, 64 n,2,

100, ¢Arad, accident which exists in e suhstance, Zncy, of Islem,
i, p. 417, '

101, Ajihha’, doctors of medicine, 3Inecy, of Islem, art, Tikb,

iv, pp. 740 f.

102, Sherifah - Zney, of Islam, iv, pp., 320 ff,

103, A weak and generelly denied tradition, says Z.

104, Al-fasan hiu Ab@ al-Hasan el-Begri, a very prominent and
learned traditionist and pious ascetic, ancy, of Islam, ii, p,273,
He 1lived A H, 21-110,

105, This is apparently en extsnsion of the teaching in the Qur’én

about the supermaturel aid givem to ¢%sd (2:81, 254; 5:109), so as

203,



204,

to include sll the prophets, The meaning of the term 'Holy
Spirit' here is provably explained by the words vhich follow,
‘divine pcwer sufficient for all things', Baiddwl on the ehove
pessages gives this =s one meaning of the 'Yoly Spirit', amother
of course, heing Jibril, See also m, 11,

106, i3, 2 Muslim mystic, Incy, of Islam, art, Tesewwuf,

iv. pp, 681 ff,; wWilson, Remarks of Sufiism end its 3eletion to

Pantheism and Islam, Islemic Culture v, No.l, Jen,1931, pp,142 ff,

107, For a close =nd interesting parellel see the stztement of
Philo quoted in Brett, op.cit, i, p, 249, here given in part,

"..and sometimes when T come to oy work empty, T have suddenly
become full, idees teing in an invisihls manner showered upon
me and implanted in me from on high; so that through the in-
fluence of Divine Inspiretion I have hecome greatly excited,
end have known neither the place in which I was nor those whe
verc present, nor myself, nor vhat I was saying, nor what T
vas writing, "

108, sSehab, secondary cause, Ency, of Islam, Supp, p. 191 ¢,

109, Wahy, prophetic imspiration, Zncy, of Islsm, iv,  pp, 1091 ff,

Z. gives six varieties of wahy, es follows: (1) thet which comes

as the ringing of a %ell; (2) thet in which an angel appeers and
addresses man; (3) visioms in sleep; (4) thet which comes, bsing
cast into the heart; (5) Jivril comes (to the Prophet) in his true
form, having six hundred wings, each one of which fills the horizon;
(6) £llah speaks to him directly es He did the night of the heavenly

journey, This is the highest sort,



205,

110, ‘Ulamé’, the learmed, See Ency.ef Islam, iv, p, 994,

Z. says in commenting on this that there ere three kinds of ‘ilm
mentioned hy Thn fsrehi, as follows: (1) intellecturl knowledge,
whether axiomatic or rationally proven; (2) knowledge of stztes,
which is learmed only through experience; (3) knowledge of secrets,
which is ahove the intellect, and is received only through the in-
breathing of the Hely Spirit,

111, The Preserved Tuhlet, Zney, of Islam, iii, pp, 19 f; also

Wensinck, On the Relation hetween Chezdli's Cosmoloev and his

Mysticism, pp, 16 ff,

112, 2z, says that knowledge is geined in the folloviag ways:

(1) through intuitive fntelligenne ‘and sanse conmtect; (2)

through sight, based on intellectual or sensihle premises; (3)
through the roport of others, heering, or reading; (4) through
general inspiration (wahy), (A) through the tongus of an angel

who can be seen, (B) through hearing the voice of an angel without
seeing him, or (C) through e casting into the heart, either during
wvaking hours or when asleep,

113, 2, says thet this elevation ahove thetrorld ¢f semse is the
first ascent (al-mi‘rij al-ewwal) o{ the traveller on the mystie’a
path,

114, Ghurrah - whitenmess, Prohahly the referemce is to the vwhite

leucoma which so often causes loss of sight inEestern lands,



206,

115, Murld, novice or neophyte, Incy, of Islem, iii, p, 735,

116, Zuhd, esceticism, Zney, of Islem, iv, p, 1239,

117, 2, says tkat this is the first stege or the true beginning
of tho mystic's path,
118, z&wiyah, See Zncy, of TIslam, iv. pp. 1220 f,

119, Fard’id, See rerd, Eney, of Islam, ii, p. 61; Ithaf, i,p.144.

120, Rawidtiy, superrogatory per{formances of worship which precede
and follow the prescrihed preyers, See also Calverley, Zorship in

Islam, Madres 1925, pp, 21, 186 ff.; Zney, of Islam, iii, p, 1129,

121, The hadith al-nafs is equivelent to al-khitir el-npafsl (q,v.

Introd, p, x14 ). See al-risalah al-qusheiriyyah, ceiro 1299,

i. p. 182; iii, p, 180; beidawi on Qur, 50:15. Tt is the lightest
type of sin, and eccording to some, is not even to he reckoned as

ein on the day of judgment, Zney, of Islem, ii, p, 927 e, See

aleo trensletion, p, 160.
122. 4n accepted tredition queted Wy Ahmed froz Thn al-Aswad,

123, TFigh, See Ency, of Islam, ii, pp, 101 £f,

124, favdss, external senses, See Islamic Culture, ix, No. 2,

April 1935, pp, 344-351,

125, FKhayal, the power to preserve the forms of sensihles per-
ceived by the common sense after the ohjects themselves have heen
removed, It is a storehouse for the common sense, placed in the

back pert of the front vemirisle of the brainm, Jurjani, p, 107,



See also Wolfson on the Internal Semses, op, eit, p. 100 n,;
Islamic Culture, ix, No,2, Aprii 1935, p, 353,

126, Cf, Thn sina's three modes of existence, Things are ante
ress in the mind of Allah; in rebus, natural existence together
vith its accidents; and post res, as cornceived hy the humen in-
tellect, wYeherweg, op,cit, i, p., 413, Al-Ghazzal?l hes merely
suhdivided this third division, post res, into imaginative and
intellectusl existence, Ta this chain of modes of existence we
s6e some of the influence of Neoplatonism on the Arahian philo-
sophic thinkers,

127, Cf, the Aristotelian idem of the human soul es e microcosm,
uniting in itself all the faculties of the other orders of animete
existence and distinguished hyvoOS$ |, lleherweg, op,cit, i, p. 168,
128, Mmn's potentiasl intelligence is made actual from two directe

ions; divine inspirstion, and reasoning and argumenistion, This

vas taught by Thn Sine, (Islamic Culture, op,cit, pp.356 £f.;

Ceherweg, op, cit, i, pp 412 f,; Brett, op,cit, ii, pp. 51, 57),
end further developed by al-Ghazz@1il who added §ifi elements as

we find hevre, The soul of mmn, or his heart, is wetween sense
perception and divine illumination end is influenced by them hoth,
in the semse that botk are sources of knowledge, This is similar
to what el-Ghezzall has already told us of men's being

between the angel and the demon, in tnc sense of heing influenced



by them hoth in the sphere of conduct,

129, The first part is a well attested tredition given by al-
Bukhéirl end Wuslim from gwi durairah, The latter part which
begins 'for this devotiomal exercise’ etc, is a poorly attested
later addition, Wensinck, Handhook, p, 97 =,

130, 4 hadith qudsi ( Ency, of Islam, ii, p, 190 »,; iv, p.336 a)s

I do not find its sourcse,

131, 2, gives a proverh vhich says that wisdom descended (in
special power) upon three bodily members: the wrain of the Greek,
the band of the Chinese, and the tongue of the Arah,

132, L. says that the knowledge here referred to is the heliever's
experiential knowlsdge of Alleh,

133, A tredition from I'™n Masfid related wy al-Bukhari and Wuslinm,
cf, ahadith qudsiyyah. . . Nes, 49, 258,

134, ivQ Bakr al-giddiq, the first caliph, Zncy, of Islam,

i. pp 80 ff.; iv, pp, 402 f.

138, Muithq@l, hers apparently a standard weight, although the
passage has some textual variants, Tquivalent to cne end ome half
dirhems or tventy earats, says lene,

136, A generaslly accepted trﬁdition from Abi Safid, See Wemsinck,
Concordance, ii, p, 22 %,

137, A good tradition from Thn ‘Umar,

138, Ton ‘Ahhds, fAbdallah, a cousin of the Prophet and a cale-



209,

brated truditionist and commentator, d, 68 or 69 or 70, Zne

of Islem, i, pp,19 f,

139, The first part of this tradition has preceded, n, 103,
Al-¢Iréql says that he finds no authority for the addition, The
word ¢illiyyiin, Seventh Heaven, comes from the Hebrev ¢elyon.

Cf. Qur, 83:18-19; Genesis 14:18, =ncy, of Islem, ii, p., 469 »,

140, A tredition quoted by al-Tirmidhi from Abd Umimah; see also
Ihyé’, i, p, 6 and ii, p, 215, Wemsinck, Concordance, ii, p, 151 a,
141, The tredition proper prohahbly ends here, the rest being e
quotation from the 32}, says Z, This is also evidenced hy the
statement of al-¢Iréql that the first part is e tradition of Amms
given hy Anl Ma¢im, but that he finds no source in tredition for
the rest of the quotation, The first part is also quoted in the
Ihyd’, i. p, 63, and hy al-Baidawl in his comment on the preceding
Qur’anic quotation, 29369,

142, A well known tradition from Thn ¢ Ahhas:,

143, An accepted tradition from Ihn Masid; also Ihyd’, i, p. 68,
144, A tradition reiated wy Ahmad and others from Thn cAbbés;
also Thyd’, i, p, 33,

145, An accepted treditionm, varying comsiderahly in form. 1In
Ihy8’, i, p, 254 it is given as followss "The Prophet did not die-
close to me anything which he concesled from the people save that

Alleh gives a servent understending in Tis Book, "



210,

146, Abd 1-Dardd’ al-Khezraji el-Anséri, a greet Qur’dn scholar
and Q8d1 in Damescus where he died in 31 A.H#, 3ncy, of Tslam,

i. p. 82,

147, sSeisf, the Fethers, i,a, Companions, Successors, Follovers,
heads of Schools, ete. Dict, of Tech, Terms, p, 676 f.; Hughes,

Dictionarx, P. 560 e,

148, Firdseh, divinsly given intuition, Seey, of Islam, 1i,p,108b,
149, A tredition quoted hy el-Tirmidhi from And Sa¢id; also Thyd’,
ii, p, 259,

150, An accepted tradition of al-fasan al-Basr! quoted hy al-
Tirmidhi, 1In _ngg, i. p. 52 it is given, "Knowledge is two~fold,
& kuowledge on the tongue, which is Allah's argument (hujjeh)
ageinst His creatures; and e knowledge in the heart, vwhich is the
profitable knowledge, "

151, Al-Bukhirl quotes a similar tredition from Ahil Rureirsh,

and Muslim from ¢}sishah,

152, The meaning apparently given to this quotation here is quite
different from thet of the Qurs@nic context,

153, Siddiqlin, those who accep‘tfand assert the truth of Alleh end
His Apostle, 8ee Qurfén 4:71 and 57;18 with Baidawl's gomment on
the latter verse, For the early usage of the term see ¥nssignon,
Essai, p. 193, Cf, the use of al-siddiq, the great heliever,

with the name of AbG Bakr, Enmey. of Islam, iv, p, 402 1.,




211,

154. (add) cf. vargeret Smith, Studies in Zerly Hysticism, 1gpea

millan, Yew York, 1931, by index; JRAS, 1913, p. 56.

154, Abl Yazid al-Bistémi, also known as Biyezid ( d, 261 or 264),
& Persien pantheistic §$ifl, thegrandson of e egien, probebly the
first to introduce the doctrine of fen8’, self-snnihilation, Irey,
of Islem, i, p, 686 & Supp. p. 42; Massignon, Zssai, p, 247 ff,
155, ¢Ilm ladunni; the meaning here seems to he knowledge learned
directly from Allah by a spoken word or e vision without the me~
diation of prophet or engel, The term is alsc used of a direet
certein knmowledge of Allah's essence and sttrihutes, Dict, of
Tech, Terms, p, 1066; Vassignon, Zssai, p, 111,

156, Al-Chazzdli uses ekhhir for traditionms which go back to
Yuhammad, end Jathdr for treditional sayings which go hack to the

Compenions, See Zncy, of Islam, art, Taber, ii, p, 859,

157, gahéhah, the Compenions of the Prophet, See Zney, of Islam,
art, 4shév, i, pp, 477 f,

158, TBbifiin, the Followers who came after the Companicns, Ency,
of Teiam, iv, p, 583,

159, Khutbah, the regular Fridey sermom in the mosque, ZIncy, of
Islam, 131, pp, 980 f£F,

160, sSariyeh, an expedition which travels et pight, here per-
sonified in direct address,

161. Rarémit, Zncy, of Islam, ii. p, 744,

162, Anes hin 181ik, AbG fmmzeh, (d, 91 or 93), ons of the most

prolific treditiomists, Ency, of Islam, i, p. 345,




21z,

163, ¢Uthman, Abf ¢Amr ¢UthmAn Bin ¢Affan, the third caliph,

d, 35, Ency, of Islam, iii, pp, 1008 ff,

164, Abl Sarid Ahmed bin ¢$s@ (Muhemmad) al-gherréz al-Baghdadi,
e femous mystic and companion of Dhii’l-in and others, d, 277 or
286, Al-Qushairi, el-risflah, Cairo 1304 , PP. 28 f,

165, Zakariyd bin De’id, I cannot identify him,

166, Ab@ 1-¢Anbds Ahmad bir Muhammed hin Vasriq al-Tusi, a mystie
end pupil of al-Muhfisini, d, 295 or 298, Al-Qusheiri, p, 29;
Massignon, Essai, pp. 209, 223,

167. 4Ab@ 1-Fedl al-pashimi, T am not sure of the identification,
but he may be the mystic who studied Indian mysticism and brought
it into Islam, See Massignon, Essei, pp, 68, 70, 78,

168, Ahmed al-Naqih, T cennot identify him,

169, A1-5hiv'3, Abi Bakr, (247-334), a famous Sunni mystic,

Ency, of Islam, iv, p, 360 f,

170. Wu’nis al-Khidim (al-Mugaffer), e femous ¢Ahhésdd generel,
d. 321, Emcy, of Islam, iii, pp 723 f,

171, famzeh hin ¢Andallsh el-¢Alewi, & treditionist, Anmmpales

at-Tebari, Series iii, vel,l, p, 254, 1 4, p, 258, 1 12,

172, M8 1-their al-Tiedni al-igia‘, a mystic noted fer karAmat
end firéisah, d, 340-349, Al-cusheiri, p, 34; Al-Skac:ini,

al-tebagit al-kubrd, p, 87,

173, Anid Ishéq Ihréhim hin Da’Gd el-Raqql, d, 326, a leading

shaikh among Demescus mystics, Al-cusheiri, p. 34.



213,

174, Al-Khidr (al-Khadir), e popular figure of uncertain iden=

tity often referred to in legend and story, Z=ncy, of Islam, ii,

Pp. 861 ff,; Islamic Culture, April 1929, P. 317;' Vessignon,

Zssai, pp. 111 €,

175, Hétif, Enwy, of Islam, ii, p, 289,

176, Mujehedeh, the struggle against the desires of the lower
nature by compslling i+ to conform to the demends of the religious
law, Jurjani, op,cit, pp, 216, 290,

177, Andal, Substitutes, persons who are spiritual pillars hy
riom Allah continmues the world inm existence, Mo one can idenmiify
them, For the $ifl hierarchy and further definition see, Rughes,

Dictiomary; Lane, Lexicon; Sell, The Religious Orders of Islam,

1908, p. 24 f,; Eney, of Islam, Supp, p, 35; Massignon, Eesni,
PP. 112 f, The term here seems to he used non-technically for

& Muslim sainmt,

178, 4bi" Suleimdn al-Derdni (d, 205 or 215), e mystic vho devel-
oped the doctrine of gnosis in §lifism, Thn Khallikdn, ii, p.88;

Hitti, History of the Arahs, p, 434; \assignon, Zssai, pp.197 ff,

179, wiswds, cf, al-khitir al-shaitédni, Introd, p, xlii.

180, Khidhlén, desertion, See Wensinck, The Muslim Creed, pp, 143

and 213,
181, A tradition from Ion las¢lid quoted by al-Tirmidht and el-

Nes@’i, Wcnsinck, Concordance, ii, p. 98 e,



182, A tredition given by Muslim, 2, gives & number of varisnts

of this tradition, See Zncy, of Islam, art, Sheitén, iv, pp, 286 f

183, Jarir bin ‘Ubaidah al-fAdew} (Cairo text has Javir) , I can-
not identify him,

184, Al-¢Al8? bin 2iydd bin latar al-fAdewl al-Basri (d, 194),

& Follower end traditionist, Al-Sha‘r@nt, op.cit, p, 28; al-Nawew?,
kitéb tahdhldb al-asmi’, Mistenfeld, Gottingen 1849, p,. 540,

185, ¢Uthman hin AWG 1-¢1s al-Thagafi (d, 51 or 55), one time
governor of T&’if end Sahrain, Ihn Pejar, ii, p, 1098 f,; Ibn

cuteibah, p, 137,

186, fXhinzih, according to Z.; Hughes, Dictionary, end wuhit al-

Muhit, Beirut 1870, give Khanzah; Tej el-fArls and Lisfn al-‘Arah

give hoth vowellings and also Kpunzub, The word means & plece of

decayed meat, and is applied to the demon who interferes with the

ritual preyer, The T8 seys thet Twn al-ithir quotes the tradition

ebout khinzib among the traditions on ritual prayer,
187, Al-Welhein, also al-Walshin, The name signifies grief or
distracticn ¢f mind, This demon deceives by calling for an abun-

dance of water for the ritusl ahlution, Muhit al-muhit p, 2287;

see also Wishkat, ii, ch, T,

This tradition is quoted hy al-Tirmidhi and Isn }fijeh from

Uhai bin Ka‘h,

188, Tafewwudh, Hughes, Dictionary, p. 624 a,



189, See %ensinck, Concordence, i, p, 532 e,

190, Mujahid hin Jabr ml-kakk$ (d, 101-4 or 111), Successor,

Ihn Khallikén, i, p, 568; Al-Navev?, P. 540; Mmssignon, Tssai,
pe. 142 T,

191, A poorly sttested tredition given by Thn AWl 1-Dunyd and
others,

192, Thn Weddah, Mubammd, (d, 287), & treditiomist and ascetie,
end a freedman of ¢phd al-Raghﬁqkin Mufdwiyah al-Amawi in Spain,

#lstenfeld, Dehahi, Liher Clessicum Virorum, 3ottingen 1634, ii,

P. 61, #Ho, 15; 3inlioteca Afeho-Siculs, M, Amari, Torino e Roma

1881; ii, pp 495, 702; Thn Khallikén, iii, p, 85,

193, A haseless tredition, says al-¢Iriqi.

194, A universally accepted tradition, except for the last clausse,
See also ;gzgi, i. p. 208; wyasinek, Concordsncs, i, p, 342 a,
195, Hijrah, Zncy, of Islam, ii, p, 302,

196, Jih@d, Zncy, of Islam, i, pp. 1041 £,

197, A well attested tradition given hy al-Yasd’i, says al-¢Irdql.
198, This pessage is undouhtedly autohiogrephicel,

199, A tradition qucted hy ml-Masd’i from Anas, seys al-‘Iraqi,
Given as a verse missing from the Qur’dn in an erticle by Arthur
Jeffery, Awi ¢heid on the Verses Missing from the Qur’ﬁn, The

Hoslem World, xxviii, ¥o,l, Jan, 1938, p, 64,

200, A tradition meccepted by mll, from Abl Hursireh, GSee also



216,

Ihy8’, i, p. 43; Wensinck, Cevcordange,is P. 139 &,

201, ¢Ysd, the Jesus of the Bikle, Ency, of Islam, ii, pp, 524 ff,
202, The last hook of the thire querter; Thyas, iii, p,326,

203, 2, quotes e tradition from Ani Said related hy Ahmad and
others that Satan said, "By thy power, 0 Lord, T shall not leave

off leading thy servents astray as long as their wreath is in
their bodies,™ The Lord answered; "By my power and me jesty, I
shall forgive them when they seek forgiveness of me," Cf, Qur,
38:83-84,

204, Almad quotes this tradition from Abd Hureireh,

205, ¢Ahdallah bir Mascfid bin Ghédfil, Companion, d, 32 or 33,
3ney, of Tslam, ii, p, 403,

206, Quis bia al-Hajjaj ul-Knlacl al-Misrl, a traditionist, d, 229

Biographien des Thn Ishfq ad-Dehabl, Fischer, Leiden 1890, p, 4,

207, Al-Pesd’i quotes this tredition which is well attested,

208, Rahid, Ency, of Tslam, iii, p, 1103 v,
209, An accepted tradition, 2, gives seversl forms of it vith

their narretors. A much longer form is given in Ibn Jawzi, talbis
inlis, pp.26 ff,

210, Kanwé’ir. The great sins here referred to ere edultery,
murder, end worship of another beside Allah, Wuslim theologianse
divide sins into two classes; great sins (kabirah, plu, kebd’ir!,

end little sins (saghireh, plu, saghi’ir), This diviston is based



217,

on Qur, 53133 and cimilar verses, The lssser sins gre:faults and

imperfections inhersnt im humen mature, The greater sine include

the three here mentioned and theft, etc, Great sins have m spe-~

cific punishment, Christisn influence is seen early in Muslim
Wensinck, Handhook, p, 215 b,

tredition wringing in the seven mortal sins; Thus the two-fold

2ivigict corresponds in generel with the Christian categories of

mortal end venial sins, * For discussion and bibliography see

Hastings, Dictiomary of Religion and Zihies, xi. Pp, 567 ff,; and

sncy, of Telam, art, Khatlra, ii, pp, 925 ff,

211, An accepted tredition quoted by el-Bukhiri, says el-¢Iriqi.
212, ‘Yukallaf, Z=very sane human adult is responsible for his
acts and will he judged for them in accordence with the provisions
of the divine law, A:g:ls and jing ere also said to be mukallafin
in relation to the Prophet Yuhemmad, But engels are given an in-

born disposition to ohedience, péshiyet al-Baijiri onm Fedali, p,14;

Ency, of Tslam, art, Teklif, iv, p, 631; Dict, of Tech, Terms,

P. 12555 Dozy, jupplement, ii, p, 485,

213, \Musa, the 3ihlicel Moses, Zney, of Tslam, iii, pp. 738 f,

214, 1i,e, ome vho is not dhit mehram, or & woman so closely
releted that a-man could not marry her, lane, lexicom, p, 556,
215, A fairly well attested tradition the authenticity of which
is discussed hy Z, at lengih, Wenainek, Concordance, i, p. 409 a,

216, Nih, the Biklical Noah, Eney, of Islam, 444, pp, 948 f,




217, For tbis meaning of ’aséba see Lichtenstidter, fomen in the
Aiyim m1-¢Areb, Royal Asiamtic Society, London 1935, pp, 31 ff,
218, Yahyd bin Zakeriyd, the Biblical John the Baptist, Zney, of
Islam, iv, pp, 1148 f,

219, gsaldh, also Salit, Erey, of Islem, iv, pp, 96 f,; Calverley,
Worship in Jslam, introduction,

220, i,e,s he steys there e long time, says Z.

221, These are two technical pbrasss often ussd, of, Qur, 22:42
Ihyd’, iv, hook 9,

222, gefwdn bin Selim, Awd ¢Ahdallah al-tedant, Follower, d, 132
or 133, a treditionist and ascetic, Wﬁstenfeld, Dehebi, Liher

Classicum Virorum, i, pp, 24 f,; Al-Sha‘réni, al-taheodt al-kubhra,

p. 30,

223, ¢Abdalleh hin Hangaleh hin Av@ ¢RAmir sl-RAhih el-Angeri,

e traditionist, d, 173, Ibn Pajer, ii, p, 731,

224, A feirly well attested tradition given by al-Tirmidhi,

Yensinck, Concordance, i, p, 129 e,

225, A well attested tradition somewhat exparded, The tradition

is from AnG Hureireh and is given in most of the large collections,
Professor As{n, in Algezel, p, 460 n,, seys that this tredition

seems to heve arigsen from the following sources: (1) The story of

the Apocryphal Gospels of the idols in Zgypt felling dowm when

Jesus went there, (2) Luke 2:13, (3) A very curious idea of



St., Ignatius, quoted hy St, Jeroms (In Zvengelium secundum Mat-
theum, Liker i, cap, 1,): cuare non ds simplisi virgine sed de
desponsata comcipitur? Martyr Ignatius etism quartam addidit
causan cur & desponsata conceptus sit: ut partus, inguit, ejus
celaretur diaholo, dum eum putat non de virgine sed de uxore
generetum,

226, i,e,, 8 care-free heart, vith no worries ahout e meens of
geining & livelihood,

227, Jahennam, the Muslim hell, Zney, of Islam, i, PP, 998 f,

228, Thibit al-Banfini, AV@ Muhemmed al-Besri, e Qureishite
traditionist, d, 21-29, 1bn Cutaivbeh, p, 241,

229, A fairly reliehle tradition, 2, gives wverious remdines = d
their authorities,

230, Khaythamah bin ¢Ahd al-Rahmin, a traditionist, the zon and

grandson of Compenions, d, 86, Dehabi, Liker Clessicum yirorum,

i, p.8,

231, sSufyin, Ahi ¢Ahdsllah Sufyéin bin Sacid hin Yasriq al-Thawri
al-Kifl, e celehrated theologien and escetic and relisble tradi-
tionist, 97-161, Ency, of Islem, iv, pp, 500 ff,

232, ini Ummah (ImAmeh) el-BEhill, Companion, d, 81 or 86,
Ibn_Cutaibeh, p, 157 f,; Messignon, Zssai, p, 127,

233, A poorly attested tradition, says al-¢Irdql, See ahddith

qudsiyyah, Nos, 452, 636=7, Eney, of Islam, iv, p, 286,

219,



234, cf, ghl al-ahwd’, Ency., of Islam, i, p, 183,

235, Fafimeh, the daughter of Mubemmed and wife of ¢ali, d, 11,
Ency, of Islam, ii, pp. 85 ff,

226, A tradition accepted by all, Wensinck, Comcordence, i,p,187 b,
237, 4 tradition from AbG Rurairmh, accepted hy all,

238, Al-Shafifi, al-Imdm AWS ¢gndellah iuharmed hin Idris, 150-204,
the founder of the school of law which hesrs hig neme, 3Iney, of
Islam, iv, pp, 252 ff,

239, 4Ani Hanifeh, Muslim jurist and founder of the fenifite school,
(c.80-150), Ency, of Islam, i, pp. 90 f, & Supp, p. 6.

240, AbQ <Ahdellah MAlik hin Anas bin ME1ik, jurist and founder

2f the Iflikite school, (c.94-179), ZEnmcy, of Islam, iii.pp, 205 £f,
241, Ahoed bin Muhemmad hin Henbal, e celehrmted theologian for

vhom one of the four schools of canon lavw is nemed, (d, 241).

Incy, of Isism, i, p, 188; Ithéf, i, pp, 214 f,

242, cf, Qur. 315 umm ul-kitdh, with Baidiwi's comment,

243, Cf, A1~Gha:zdli's book iljim al ‘awimm ‘an ¢ilm el-kaldm, of
vhich a hrief ahstract is here given, This tract was written to
show that the common people should mot siudy theology because ol
the danger of & wrong idea of Allak and His ettributes through
literal interpretation of terms applied to Fim, such as: form,
hand, fo>t, descent, mcvemsnt, sitting on the throme, etc. Those

wvho hold thess literal interpretations think that they are following
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the belief of the Luslim fathers (salaf). So el-Ghazzdll writes
first to explein the true doctrines of the fethers, i,e,, the
Compenions ard the Followers, This is that whemever ome of the
common people nears any such statoments he is ohiigessd to do
seven things: (1) To welieve thai Alleh is fer ebove a corporeal
nature or any cof its concownlianis, {2) To believe thet what the
Prophet taught was true in the vey he said it and imtended it,

(3) To confess his inability to grasp the suhject and that it is
not his province, (4) Not to seek its meaning which would bhe in-
novetion, rnor to delve into it which would he dengerous for his
feith and likely to lead to umbelief. (5) To quote such lenguege
only as it is vrevealed without gremmatical veriation or change,
(6) To honestly cease investigeting it and pondering over it,

(7) Not %o think thet because it is hidden from him that it is
hidden from the Apostle of Allah, or the prophets, the trustworthy,
and the seints, Al-GChazzdll then goes on in the second part to
prove that this doctrine of the fathers ie +the only true teaching,
and that whoever diverges froa it is en inmovetor, In the third
part of the hook he answers ohjections raised egainst his position
and questions regarding it, He concludes that the happiness of
menkind lies in e fixed bvelief in things es they are: im allmeh,
His etiributes, His hooks, His apostles, and the lest day, even

though this belief is not hy means of a formulated proof, Allah
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does not requirs more than this of them,

244, Kafir, Emey, of Islam, ii, pp, 618 ff,

245, Muhtadi¢, Zney, of Islam, art, Bidfe, i, pp. 712 f,

246, A well attested tredition quoted vy all, 2. mentions some
slight variations,

247, A tradition for which al-¢Irfiql finds no hesis, 3z, gives
two variations of it with sources, wut poorly sttested,

248, ¢All bin fusain hin ¢A1S hin AWG JA1:i% el-phshimi, zain el-
¢Ibidin, one of the twelve Shi¢ite imems, d, 93 or 94, ZEney, of
Islem, i, p, 288,

249, Sefiyyuh bint [eyy hin Akhteh, a Jewsss who weceme the
elsventh wife of Muhammed afier K:aibar, d, 50 or 52, Zamey, of
Islam, iv, p, 57,

250, Angér, 3Ency, of Islam, i, pp, 357 f,

251, A well attested trmdition given hy nearly all authorities,
¥ensinck, Handbook, p, 211 a,

252, A quotation from e poem which might he remdersd,

Favor's eye to every feult ic dull
But anger's oye is quick to set forth il1,

253, Abl Rureirah, = Compenion and the most prolific traditionist,
d, 57 or 58, Ency, of Islem, i, pp, 93 f,
254, 7, quoies a mumher of truditions vhich parellel this story

at certain points,



255, Muhemmed bin R€ei¢ tin JEwir el-Begri, : pious amscetic,

d, 120, Fligel, Fihrist, p, 163; De Goeje, Annales de Tebari,

ii, 1326,

256, ¢€Abd al-Rahmén bin Ahd leils el-Ansiri, a Followsr, d, 81
or 83, Ibn Khallikan, ii, p, 84; Thn Pejar, 41, p, 1008,

257, J1iwril, Ency, of Isiam, i, pp., 950 f,

258, A tredition quoted hy Ihm AMi 1-Dunyd, ceys al-¢Irdql.

259, r1frit, Emcy, of Islam, ii, p. 455 a,

260, Jinn, Ency, of Islem, i, pp 1045 f,

261, A tradition given hy Tha sni l-Duuya,

262, Sulaimen, the Bihlicel Solomon, Ency, of Islam, iv, pp 519 ff,
263, 4 tradition quoted with variations by various suthorities,
W#ensinck, Concordance, ii, p, 87 a, gives it froﬁ Ahmad,

264, One form of this tredition which shows how Satan avoided
‘Umar is néted in Wemsinck, Hendhook, p, 234 h,

265, Wahb bhin Munebtih, z “cilower mnd famous South Arebhisn tra-
ditionist and escetic, d, 110, Eney, of Islam, iv, pp., 1084 f,

See aleo article by J, Horovits, Islamic Culture, i, No,4, Oct,

1927, pp, 553-559; and article by F, Krenmkow, Islamic Culturs, ii.
No, 1, Jan, 1928, pn 55 ff,

266, Dufd8’, 3acy, of Islem, i, p, 1077 b,

267, Threhim hin Adhem hin Mans@r bin Yazld hip Jihir al-Tamini
al-¢I1j11, a famous ascetic o: Balkh, d, 160-168, Ency, of Islam,

11, pp. 432 f£f.
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268, 2Z, says <hat this is a proverh, The MSS, indicate that it

is in poetic form,

269, Cf, note 33,

270, For the names of these demons see T8j, Lisén, MuhIi al-Wuhit,
Tbn jawsl, telbis iblis, Cairo 1928, pp, 32 f,; Ad-Demiri, Zayat
al-Huyawan, trens, by Jayskar, Bombay 1906, p, 465, The following
infermation mey he added to that given here wy al-Chazzd@ll. Thabr
is also written thubar (Prinmceton I55), bathr (Ad-Damiri, op,cit),
end al-shtar, (T&j iii. p, 24; Lis@n v, p, 99), This latter is
described as a short-tailed snake called al-shaitén, Whoever sees
it flees from it, and if a pregnant wormn sees it she miscarries,
Yiswat, 8o named from the stick used to stir up the contents of a
cooking pot, and thus he stirs up trouble, (Lisén ix, p.198),

Ad-Demiri gives other names of soms of Satan:; lakis, al-haffaf,

mutawwns: al-shnas, Cf, also referemce to Satan's seed, Qur.18348,
271, The '‘call' of the jihiliyyah was prohibited, See al-Bukhari

iz ¥ensinck, Handbook, p, 41 a,

272, See Ihy3s, iv, 104 f,

273, A weak traditiun, says al-¢Irfqi,

274, Aiylb bin Yazid, an umirown man who related traditioms from
the Followers, says Z,

275, Jabir bhin ¢Abdellah ‘sin fAmr, w Helper, d, 74 or 78, Ibn

Qutsibah, p, 156; Haji Kralfae lexicon, ii, pp, 332, 334,
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276, 4 rether poorly aettested tradition quotsd iz varying forms
by al-Tirmidhi and others,

277. Wehid bin al-Ward el-Makkl (also Wuhaib ; ¢And al-Wahhad),

& pious traditionist, d, 153, Al-Mewewd, p, 620; lessignon, Essai,
p. 146,

278, iafgimin, Zncy, of Islam, art, ¢Isme, ii, p, 543,

279, A trsdition releted by al-Bukhiri and Muslim from ¢3sishah,
¥ensinck, Handbook, p, 59 a,

280, Dihyah bin Khelifah hin Farwah bin Fudilah al-Kelbdl, a Com-
panion, died in the celiphate of Wfawiyah, Ency, of Islam, i,

P. 973; iv, p, 57,

281, A tradition quoted by el-Bukhdi#l and Yuslim, TWensinek,
Handhook, b, 59 @,

282, [ird’; in e cave in this place Mufammd used to spend con-
siderable itime and receive revelations, =Zncy, of Islem, ii, p,31S,
283, Possessors of heerte, Yacdonald, Bmotionsl Religion in Tslam,
JRAS, 1901, p, 725 n, seys that al-Gizzzdll means hy this ex-
pression "those who are of an emotional mmture and cen he affected
through the heart "

284, ‘Umar bin ‘Ahd al-‘Aziz al-Amevwi, the eighth cUmayyad Cal.’f.ph.
Eney, of Islem, iii, pp, 977.7f. His dates were 63-201,

285, A well attestsd traditiom, gqucted by all from Ab@ Hureireh,
286, For this tradition see Wemsinck, Handnook, p, 111; spadith

udsiyyeh, Nos, 120, 127, 202,
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287, Cf, Qur, 24;13 and 49:12,
288, For & parallel to the development which follows here, end

e probeble contributing source, see Margeret Smith, The Forerunner

of Al-Ghazall, JRAS, 1936, p, 67 with references there given,

289, Niyyash, intention, an important prinsiple in ell religious
life and eactivity in Islam, Incy, of Tslam, iii, p, 930,

290, ¢Uthmin hin Magfin bin Hebih hin Wahbh el-Jamhi, one of the
earliest Companions end the thirteenth men to edopt Islam, d,3 or 4,
He showed the ascetic tendency in primitive TIslam, Zocy, of Islam,
iii, p. 1011,

291, FRhawlah bint fakim bin ‘Umeyyeh el-Silm? was the wife of
‘Uthmén bin Magflin, and dieagreed with his ascetic prectices,

She gave herself to Nuhammad es did others, Wensinck, Randhook,

P. 159 a,

292, A tredition given by el-Tirmidhl and denied by Apmad, savs
al-¢Irdaql,

293, Muslim quotes this tradition,

294, Rehha@niyymh, esceticism, Lane, Lexiconm, p, 1168; EZmecy, of
Jslam, iii, p, 1103; umssignon, Issai, p, 124; Wensinck, Con-
cordance, i, p, 388 4,

295, pajd, Ency, of Islam, ii, pp, 196 ff,

296, A tradition from Abd Hureirah given w7 Wuslim, Wensinck,

Handhook, p, 111, Cf, alsc note 286,




297, Al-¢Ireql gives several versioms of this well attested
tradition which is quoted by Luslim and others, wWemsinck,
Concordunce, i, p, 194 h,

298, 4 well attested tredition given by mmny suthorities,
Wensinck, Handhook, p, 172 a,

299, A tredition given hy Muslim from AMG Rureireh,

300, Cf, note 212,

301, A traditior given wy Muslim from AwG Hurairsh,

302. A tradition which seems %o he fairly we.l zttested in

spite of its wsrying reedings, 1z, discusses it at length in

4

thaf’ i- Pe 159.

pmdt—

[

303, A tradition given by el-Tevaréini, says al-¢Triql, Apmad

gives & very similer tradition, Wensinck, Concordencs, i, p.160 bj

Ihy8’, ii, p. 93,

304, Cf, the tradition given by Ibn 1Ej8h and Ahmmd, Wensinck,

Handhook, p, 192 b,

305, ¢f, mcte 191,

306, A tradition which is untrue and harmful, saye el-tIrigl,

307, Al-Muhi@sibi, Anl fAhdallah al-FErith bin Aeed; a highly

trained Sunni mystic and e prolific writer, d, 243, His chisf

work vas rifayah 1i huqgiig Allahk which held e high plece in

and wee one of al-chaz28l3's source-hooks,

Bncy, of Islem, iii, p, 699, See reference in note 288,

227,



308, A vell attested tredition given by al-Bukhari and Muslim,
Wensinck, Concordance, i, p, 434 a; Ihyd’, i, p, 134,
309. An acecepted tradition from ¢X’ishah quoted hy all, Ihyd’,

i, p. 59; Wensinck, Hzndhook, p, 189,

310, 4w@ Jehm, Ibn Hejar, iv, pp. 62 f.; al-Nawawi, PF. 686 f,

Al-Bukhéri quotes this tredition in kitdh al-lirds,

311, 4n accepted tradition from Tha ‘Ummr, Ihyd’, i, p. 59.
Cf, many similer versionms, Jensinek, Concordance, ii, pp.2-i0,
312, A tradition quoted from I™n ¢Umar by el-Bukhari,

313, A tradition quoted hy al-Tirmidhi and Thn 1Ejah, Wensinck,
Concordance, i, p, 287 ¥,

314, 4n accepted tradition quoted ny meny, Wenmsizmck, Concordance,
i, p. 287 v,

315, A traditiom quotsd hy Huelim and others,

316, A tredition quoted hy el-Bukhéri end others

317, A tredition quoted hy Ihn YA jeh end others, Wemsiack,
Handbook, p, 95 e,

318, Shirk, Zney, of Islam, iv, pp, 378 ff,

319, (add’ and gadar, Zncy, of Islem, ii, pp, 603-605,

320, A tredition from Ahmed and others, Cf. ahadith qudsivyeh,

Nos, 259-261,
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