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SYSTEM OF TRAMSLITERATION

The transliteration system used throughout the book to represent

Arabic sounds is as follows:

Y(:hapzah), b, t, th, §, b, kh, 4, dh, r, Z, 3, s, §, 4 b 2, <,

gh, f, q, k, 1, m, n, b, ¥, ¥
The short vowels are a, i, u; the long vowels are a, 1, q.

In the construct state, the :__a' marbidtah is changed from =-ah to =at.

Diphthongs are written ay and av, as in bayt and yawm.
The definite article al- and 'l is assimilated to the antero-
palatals, which results in ash-shams rather than al-shams.

Long vowels before hamzat al-wagl are written as short; e.g., Abu

*l1-§asan rather than Abd 'l-Hasan.

QuR’ ANIC CITATIONS

In translating Qur'inic verses, the English translation of Mohaammed

Marmaduke Pickthall, Es ﬁunlng o_{ the glcrlou: Xoran, has been our

guide except where the context in Ibn ‘A;i'Allih's work calls for a

different nuance or wording of a Qur’'inic text.



Introduction

It is unfortunate but understandable that Islam has remained 3some-
thing of a mystery to zost Westerners, since it is viewed as a religion
completely beyond the pale of the Judeo~Christian ethos. However, what
is astonishing and somewhat ironic 1is that Sufism is likewise a mystery
to most Muslims who view it as some kind of innovation or even deviation
bordering on heresy. Comments to the effect that Sufis do not believe
in the necessity of saying the five daily prayers or following the
Shari‘ah attest to the ignorance of the average believer.

This is due in par% %o the perceived dichotomy between esoteric and
exoteric Islam, the interior life of prayer versus the exterior ritual
prayers, the content versus the form. Even Shaykh Ibn ‘A(.I'All!h, the

author of the Miftdh al-Tal3h wa Migbah al-Arwah was not totally immune

—_— e =

from a certain measure cf prejudice, as will be seen. His resulting
change of heart led him o take great pains when discussing tagawwuf to
indicate the solid basis for it within the traditional framework of
Islam, to show its complementarity with exotsric Islam, and 1ts unigue
abllity to provide a deeper and richer spiritual life for believers.

The magnitude of In ‘A;S'Allih's contridbution to elucidatipg the
principles and practices of Sufism, especially those of the Shidhill
order is incalculable, as is the number of lives he touched and trans-
formed by his own life ind through his writings down to the present.
Not only was he a realized spiritual master but also an expert in M3I1iky
figh. In fact, he was learned in the SharI‘ah well before the tariqan,

His books reveal a keen intellect, at once logical, analytical
’

;
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perceptive, intuitive, and compassionate. de is a credit to both

dimensions of Ialam, the formal and the mystical. No doubt, were more

Muslims aware of his works and ideas, they would see Sufism for what it

really is——the spiritual and contemplative dimension of Islam that

observes not just the Law but the spirit of the Law.

Biograpbical Sketch

15) ad-Dfn Abu’l-Fagl Ahmad b. Muhammad b. “Abd al-Karfa b. At

A113h al-Iskandari al-Judhdsi ash-Snidniil,! known simply as Ibn s’

Allih, was born in Alexandria, Egypt, as his nisbah indicates, about the

giddle of the seventh/thirteenth century. His family were renowned

M31iki scholars from the Banu Judhim tribe, originally from Arabia. His

grandfather, ‘Abd al-Xarim (d. 612/1216) had distinguished himself as an

expert in figh, ugdl (principles of jurisprudencs), and Arabic, having

studied under the fagmous Abu’l-ﬂann al-Abyiri. He had written several

books, among which were al-Baydn wa’t-Tagrib fi Sharg at-TahdhIb, Hukh-

tagar at-Tahdhib, and Mukhtagar al-Mufaggal, and had been very hostile

to Sufisu.z

On the other hand, Ibn ‘Agi‘kl 1ih's father Muhamnmad {death date

o have been of a different mind and although a fagih, he
1-Hasan ash-Shadnill
3

unknown) seeas t
was also the disciple of the great Sufi shaykh Abu
(593-656/1197-1258), the founder of the shadhill order.

As a youth, Ibn ‘Ag.:'uun received a traditional Islamic educa-

tion in such disciplines as Qur'dnic recitation, Ludith, tafsir, gram-

mar, usdl, philosophy, belles-lettres, and of course fighn under scme of
the best and most t1lustrious teachers of Alexandria, in addition, no

doubt to the instruction given him by his own family. Wnile not all of

his teachers are known, the most igportant ones include the following:



for the study of hadIth, Abu 1-Ma‘aT Ahmad al-Abarqi™i (615-701/1219-
1301),5 a Shafi‘l traditionist and a disciple of the Suhrawardi crder6
originally from Persia, and Sharaf ad-DIn ad-DimyatT (613-705/1217-
1305),7 one of the outstanding Shafi‘T zunaddiths and huffdz of his day
and a disciple of Shaykh Abu’l-!:lasan ash-Shddnilf; for the study of
Arablc grammar, figh, and adab (Arabic literature), Muhy1’d-DIn al-

Mamint (<. E»93/V29‘!),8 considered to be the grammarian par excellence of

Alexandria; for the study of tafsir, Ndyir ad-Din b, al-Munayyir (620-
683/1222-1285),9 a great MElikI fagfh who established his reputation in
tafsalr, figh, uydl, philosophical speculation, Arabic, rhetoric, and
genealogy and was also a disciple of 3haykh Abu'l-aasan ash-Shddhill;
for Qur'anic reeitation, fiqh, and related subjects, Makin ad-Din al-
Asmar (e, 612-692/1215+1293), "the shaykh of the Qur’iIn reciters 1in
Alcxnnﬂria,"w who was likewise the disciple of both Shayknh Abu'l.Hasan
ash-Shadhill and his successor Shaykh Abu’l-‘Abdas al-Mursi (616-
686/1220-1288); and for the study of ®aldm (Islamic theology), ug@l alw
figh (principles of jurisprudence) Ash‘arism, logie, disputation and
rhetoric, Shams ad-Dfn al-Igfanini (615-688/1220-1290),'' a brilliant
Snaf1‘t jurist who taught at the Mashnad of al-Husayn and then at the
Mashhad of the Imam ash-ShAf1‘T in Cairo. He only accepted students who
were already well versed in the Shar?‘an.

There were probadly many other teachers who shaped Ibn ‘A[.S'
Alldh's rormatxon,’z but the above list is sufficiently indicative of
the fact that he received the best possible education of his day. That
together with his love of l.elr-nim;‘3 resulted in his achieving quite a
reputation for M31liki scholarship by the time he was a young man in his

twenties.

Ironically, in spite of his father's attachment to the Shadhill
master Abu’l-Hasan, Idn ‘At3’A113h vas initially rather hostile to
Sufism much like his grandfather, as he himself admits in his book
Lati'sf al-Ninan,w but not for any definite reason. In fact, what
ke A Ao
precipitated his meeting with Shaykh Abu’l-“Abbas al-Mursi, the succes-
sor of Shaykh Abu'l-({usan‘s was an argument with one of al-Mursi's
disciples. Consequently, Ibn ‘A;i'.\lll’h decided to go see who this man

was because after all, "a man of Truth has certain signs that cannot Dbe

hidden.'16 He found hizm holding forth on such lofty spiritual matters

that h2 was dazzled. Ibn ‘A;i'Allih states that at that moment Cod

removed whatever objections he had previously had. Something had

obviously touched his heart and mind, so he went home to be alone and

reflect.

That was apparently the turning point for him, for shortly there-

after Ibn ‘Atd'Al13h returned to visit Shaykh Abu’l- ‘abbds al-Murs¥ who

received him so warmly that he was embarrassed and humbled. Ibn ‘atd’

A113h states, “The first thing that I said to him was 0 Master, by God,

I love you.' Then he answered, 'May God love you as you love ne."’”

Then Ibn ‘A;i'lllih told him of various worries and sadnesses he had, 30

the Shaykh told him:

There are four states of the servant, not five:
blessings, :rials, obedience, and disobedience. Ir
you are blessed, then what God requires of you is
thankfulness. If you are tried, then what God
requires of you is patience. If you are obedient,
that what God requires of you is the witnessing of
His blessings upon you. If you are disobedient,
then ugut God requires of you is asking forgive-
ness.'

After leaving Shaykh al-Mursi, he mentions that he felt that his worries

and sadness vere like a garment that had been removed. From that tize



in 674/1276 when Ibn ‘At3’All3h was tnitiated irto the Shiadhill order
until the death of Sbhaykh al-Mursl twelve years later, he became his
devoted disciple and says that in all those years he never heard his
shaykh say anything that contradicted the Sharl‘ah.'?

Although the barakah of Shaykh Abu’l- ‘Abbds? presence was such that
Ibn ‘Agé’Allih's attitude was virtually transformed overnight, neverthe-
less, he had certain aisgivings. When he heard some students say that
those who keep company with Sufi shaykhs do not do well in their
sCudies,zo it grieved him to think of foregoing his schooling or fore-
going his shaykh's company. Later he went to see Shaykh al-Mursi,
without saying a word to him about 1t, yet the Shaykh told him,

If a merchant agsociates with us, we do not say to
him, 'Leave your trade and come'; or to an artisan,
we do pot say to him, 'Leave your craft and come’;
or to a student, ve do not say to him, 'Leave your
studies and come.' Rather, we take everyone as he
i:, where God has ylaced him, and what is deiﬁeed
for him through our nands will be given to him.

At another poirt in time, Ibn ‘Ati' Al13h entertained thoughts of
quitting his position in order to devote himself fully to the Path. He
¥as already a Maliki fagih of note by the time he met Shaykh al-Mursl.
Again without saying 2 word to his spiritual gaster, the Shaykh told him
that once when one of his disciples asked him If he should quit his Job,
he told him that 1t was not necessary, that he should stay wherein God
had placed him since "what is decreed to you by our hands will be

conferred upon you.'za

Consequently, any previous thoughts of leaving
his position left Idr 'Agé',\li'ah, and he was satisfied with his lot.
Shaykh Abu’l-‘Abd3s ever predicted that Ibn ‘Atd'A113h would become

3r authority ip both the Sharl‘ah and the tarlqah. According to an

account told to Ibn ‘At3 Allih by Jamdl ad-DIn, the son of his spiritual
zaster, he sald to his father, "They want to establish Ibn ‘Atd’Alldh in
figh." So the Shaykh told his son, "They will establish him in figh,
and T will establish hiam in tagawwuf.®3 Aftervards vhen Ibn ‘Atd’Allan
visited Shaykh al-MursI, the latter told him, "When the faqlh Nigir ad-
Dlnzu regains his health, he will seat you in the place of your grand-
father. He will sit on one side and I on the other. You will speak, if
S0d willa, concerning both areas of knowledge.” Then Ibn ‘A;i‘kllih
siaply adds, "So it was as he had said.?5

Again on another occasion, the Shaykh said to him, “Persevere, for
by God, Lf you persevere, verily you will be a guftI in both domains.”
is Ivn 442’ AL13h explains, "He zeant the domain of the Sharl‘ah, of
exoteric knowledge, and the domain of the Truth, of esoteric Knowl-
edge.'26

One might justifiably wonder what sort of wan Shaykh Abu'l.‘Abods
al-Mursl could be who could change a man’s long-held view virtually
overnight. Yet if one delves into his background, cne realizes that he,
like his predecessor Shaykh Abu'l-Hasan ashn-Shiddhill, was no ordinary
wan.27 Rather, he vas a spiritually enlightened master who obviously
had a clear, intuitive perception of things--as witness his foretelling
of the future of Ibn (Ag.i‘ Alldh as a great teacher in both the Law and
the Path or his foretelling of the death of one of his disciples ina
year's tue.za Moreover, Shaykh Abu'l-ljaan, the great founder of the
Shadhill order, acknowledged his disciple's immense spiri.tua.‘..tty.29 The
sheer presence of Shaykh al-Mursl and his inspired words evidently went

straight to the heart of Ibn “At3'Allah, striking a chord within that

recognized the truth of what he heard instinctively.



Shaykh Abu'l-‘abbds whose full name Ls Shihdb ad-Din Abu’l- ‘Abbds
Ahmad b, ‘Umar al-Angarl al-Mursl a1-M311k13% was the foremost disciple
of Shaykn Abu'l-Hasan ash-Shidhl.lI,31 the g_u_;332 of his day and one of
the greatest Sufi casters in the history of Islim. After Shaykh Abu'l-
Hasan's death in 656/1258, Shaykh ibu’'l- Abbds, who was already a
teacher of the Path {n his shaykh's ureuma,33 became his direct asuc-
cessor and head of the order.

Due to his own lofty spiritual station, Shaykh al-Mursl likewise
became the quib of his day and was so recognized by many disciples and
rollovers.” In fact, one of the Shddhill disciples had a dream in
which he saw a group of people standing looking toward the sky. Then he
saw Shaykh Abu’l-{haan dressed in white descending. At this point
Shaykh Abu’l-‘Abbids firmly planted his feet on the ground, and Shaykh
Abu'l-i_'lasan entered into him from his head and disappeared. This was
generally interpreted that Shaykh ibu’l- ‘Abbas’ teaching and methods
were an unbdbroken continuation of his master's, without any dlvergence.35
Of course, each wvas different in personality but thelr teachings on the
path were identical.

As Shaykh Abu'l-“Abbis used to speak of his master with respect and
deference, so too did Ibn “At3' Al1ih. Referring to his teacher, he
states,

You would only hear him speak about the Great Intel-
i.::tﬁ‘r.he Gsr&eatesz Name(of God], Its four aspects,

oes, letters, the circles of saints, the
spiritual stations of the pious, the angels near to
the Throne, the science of the esoteric mysterias
(:EEE al-asrir), supports of invocation (amdid al-
adhkidr), the Day of Judgment . . . and so on, -

Moreover, Ibn ‘A;}‘Alllh affirms that "the basis of his order, may God

be pleased with him, is concentration on God, nondispersal (‘adam at-

-afriqah), perseverance in spiritual retreat, and 1nvccaticn."3a which
-efers as much to the way of Shaykh Abu’l-!_{asan ash-Shadhili.

That Shaykh Ibn ‘A;i'Allih must have practiced the above-mentioned
-ethods 1s obvious. He repeatedly emphasizes their importance 1in the
f31lowing translation, as will be seen. What spiritual fruits he must
nave received cannot be known, but his developament into a Sufi master
capable of guiding and teaching others took place within the lifetime of
=:1s shaykh, i.e., well within the twelve-year period bvefore 686/1288.39
%43 discipline and progress in the path coupled with his great learning
nade him renowned as a religious aur.horn.y.uo

Ibn ‘A;é' All3nh's virtue, majestic presence, eloquencs, and spiri-
tual insights were such that ne had zany t‘allowers.“‘ He aven performed
airacles, some of which have been recorded, such a3 speaking from his
zrave to one Kamil ad-Din b. al-Hamdm who had gone to the shaykh's tomb
1o recite Sirat ﬂd_.uz As a result, Ibn al-Hapdm was counseled to be
suried there. Another miracle attributed to Shaykh Ibo ‘A;S'Allih is
5313 naving been seen in Mecca at three different places by one of his
disciples who had gone on Pilgrizage. When the latter returned, he
asked if the shaykh had left the country in his absence and was told no.
“hen he went Lo see him and Ibn ‘Ag.i'-\llih asked him, "Whom did you see
on this trip of yours?" The discijple ansvered, "0 Master, I saw you."
So he seiled and said, "The realized sage ftlls the universe. If he
summoned the qutb, verily he would amwer.""3

Still another miracle recorded is the story of three men on tneir
«“ay to attend Shaykh Idn ‘A;S’Allih's puolic lecture or majlu." Cne

said, "If I were free from the fantly, I would become an ascetic"™; the

second one said, "I pray and fast but I do not see a speck of benefit™;



and the third said, "Indeed, my prayers do not please me 3o how can they
please ny lLord?" After arriving, they heard Ibn ‘A;S’Allih discourse
and in their presence he said, "There are among people those who
say . . ." and he repeated their words exactly.

Ibn ‘Agj Alldh taught at both the Azhar Mosque and the Mangiriyyah
Madrasah in Cairo as well as privately to his disciples. However, it ia
not known where his zawiyah was located. His stature and authority were
30 great in both the esoteric and exoteric domains that when he had a
confrontation in 707/1307 with Taqi’d-Din b. Taymiyyah (d. 728/1328),
the HanbalI faqfh, hundreds attended. He was in the forefront of those
who accused Ibn Tayzmiyyah of attacks against the Shaykh al-Akbar
mgyfd-DXn b. al-‘Arabl and other Sufi practices, such as the repeti-
tion of the Name of God in the ritual of EM, which Ibn Taymiyyah
denounced as w."i This vas as much an attack against Idn 'Ag.a"Allih
as other mystics, since he stressed its importance for the initiate's
Spiritual advancement in several of his works, most particularly al-Qagd

al-Hujarrad I Mafrifat al-Ism al-Mufrad. However, 1bn Taymiyyah was

not charged.

Shaykh Ibn ‘A{.E'Allih died within two years of this public trial at
around 3ixty years of age in the middle of Jumada II 709/November
1309.:6 As befitting an sminent and learned teacher, he died in the
MangUriyyah Madrasan. His funeral procession was witnessed by hundreds
of people and he was buried in the Qarafah Cemetery in Caire” in what
is today called the City of the Dead, at the foot of Jabal al-Mugattam.
His toab became famous as the site of homage, visitation, prayer, and
miraculous ocv:ur-r-em:e:."e To this day this is still the case.

This plous and extraordinary contemplative figure left behind a

spiritual legacy no less impressive than those of his own beloved

shaykh, and the auguat founder Shaykh abu’l-Hasan ash-Shadhill. All the
biographers refer to Ibn ‘A;a‘Allin with Lllustrious titles and
r‘ever-em:elJ9 and mention how marvelously he spoke and how uplifting his
words were.50 In spite of the fact that he followed the Malixl madhhab,
the Shari‘Is laid claim to him, most probably because some of his
earlier teachers had been ShAfi‘l scholars, not to mention some of his
students.5’

Hence, his disciples could only be all the more devoted in thelr
attachment to and love for hizm. Of the untold nuabers of followers that
Shaykh Ibn ‘A{.!’Allﬁh had, both in Cairo, Alexandria, and elsewhere,
only very few names are known. That s, doubtless, due to the fact that
the Shiddhills 4id not advocate withdrawing from the world or wearing
special clothing to distinguish themselves. They were "in the world but
not of the world,” so to speak. Ibn Hajar al-‘ksqalanl quotes adh-
Dhahabl who recounts, "I saw Shaykh TZ3 ad-Din al-Firiql when he
returned from Egypt, extolling his {Ibn ‘Atj';\llih':] sermsons and spiri-
tual sxgn:.'sz

Ti) ad-DIn as-SubkI comments that, "He was the teacher of my father
[ Taqi’d-DIn as-Subkl) i{n Sufism,” which is corroborated by as-Suyul
and Ibn tla_jar.” Taql'd-DIn as-Subk{ was one of the most famous ‘ulami’
in his day, eminent in figqh, tafsfr, dhddith, theology, and jurtidical

formulation, Ironically he was pralsed by no less an ‘_i ia than Ibn

Taymiyyah!

Saveral names are mentioned in the EI&‘,H al-M1
‘A;i Al1l&h's dblography of both his shaykh al-MursI and Shaykh ash-
Shadhill (which also reveals glimpses of his own life), but it is diffi-

cult to ascertain in many instances whether they are companions in the



tarIqah, spiritual sentors, shaykhs in the general sense of learned
doctors of the S'har{(ah. or his followers. One of the more frequently
quoted names is that of Shaykh MakIn ad-DIn al-Asmar, a plous teacher
and disciple of Shaykh A!m'!.-‘ADba'u.Su However, it is known that Ibn
‘A;i'ulih counseled many people from all levels of society including
the Sultan a}-M3lik al-Manydr Rusdm ad-DIn L3JIn (r. 696-698/1296-
1298) .35

According %o certain sources, one of the disciples of Shaykh Ibn
‘at3'Alldh to succeed hia was Shaykh pi’Gd al-BakhilT (d. 733/\332).56
the fourth Sufi zaster in the Shadhili silsilah. He was learned in many

disciplines and the author of al-lLatifah al-Mardiyyah bI Sharbh Y§izb ash-

ShEdhilizxah. Concurrently, Shaykh Shih3b ad-DIn b. al-Maylaq (d.
739/1349), a man of deep spiritual insights is also mentioned as another
:uccesaor,57 whose public sermons touched the heart.

Through them and zost assuredly others such as Shaykh Abu'l-ﬁasan
‘A1T al-QardfY, the Shdadnill tar{gah branched out to form different
3113sil, all going back to its namesake. As Ibn ‘Agi’kllih was one of
several disciples of Shaykh Abu’l.-‘Abbas who became teachers and spiri-
tual guides in their own right, so too did wmany of Shaykh
Ion ‘ApS’AllEh's disciples, thus continuing the spiritual tradition and
legacy of their founder down to the present. Where Ibn 'Agi’All'ah

differs from his two predecessors is in his writings, as will de seen.

Literary Works

Neither the founder of the Sh3dnili order nor his successor, Shaykh
al-Mursl composed any books or treastises on tagawwuf, When esach was
asked why he did not write on such mysteries, Shaykh Abu’l-&asan said,

"My books are my z:cmpm'uc;ns."s8 while Shaykh Abu'l-‘Abb3s replied, "The

sciences of this way are the sciences of realization and the minds of

people cannot rear chemﬂsg
However, zhe list of books used by both shaykhs is quite impressive
and indicative of the high caliber of their religious instruction. Soue

of the works pentioned include the follcwing:so

EL'_) ‘Uilm ad-Din by AbG Hamid al-GhazilT®l.-on beltefs and
practices

Khatm zl-AulxxE’ by Muhammad al-Hakim aL-Teridhisz--on the lives
of saints; for novices

Kitad al-Mawaqif by an-Niffar{--on gnostic illuminations

Xitdb al-lrshdd by Muhammad al-Juwayni-—on usdl ad-din

K1t3d Masabih as-Sunnah by Abl Muhammad al-jusayn al-Baghawi-—on
§n§dith

Kitib ash-$nifi’' by al-Qagi ‘1yaq83--on the life of the Prophet

al-Qulidb by AbD Talid a1-Makk16%--on esoteric and sxoteric

2

beliefls

Though both spiritual masters did not feel the need to write, 7et
both composed spiritual litanies called Eﬂéﬁ' Those of Shaykh abu’l-
Hasan's “were considered by him Lo be of an inspired nature, coming from
the l’rophet.."65 Some wers given titles like "Hizd al-Bapr” and "Hizbd
an-Nar® and are still recited for their special barakah, while the 5;35_!:
of Shaykh Abu’'l-‘Abb3s are "sometimes sodifications of those i3suing
from Abu’l-Hasan and sometimes they are of his own inspiration {but] not
as numerous as those of his master, nor as !anous."és These a_)lz_a'g
contain var:ious phrases, Divine Names, and verses from the Qur'dn in a

particular order intended to bestow blessings on those reciting txea.



*Their powerful influence and vast dissemination throughout the Muslim
world and at all levels of socliety, in the course of centuries down to
the present may suggest that, in this respect alone the Latd ’if 1s a
vork of major importance in the history of Islamic devction."67
Thanks to Shaykh Ibn ‘Agj’Alln, they as well as personal prayers
(du‘a, pl. adl‘.xah), conversations, and many comments of both predeces-
sors have been preserved in Lati’'if al-Minan, a unique book on the pious
and extraordinary lives of the first two ShddhilI qutbs and their spiri-
tual views.’® ilthough it is one of the last works that Ibm ‘Apd’alldh
wrote--if not the last 05069--1t is, no doubt, the most valuable for the
information it provides on the teachings of the Shidhili tariqah.
This book i3 the most precious document that we
possess for following and understanding the develop-
ment of the new order and for seeing the two great
persons, the founders of the order and esoteric
poles of their time evolve in the oiddle of a
society in full transformation in its political and
also religious constxt_)ation under both the doctrinal
and ceremonial aspect. 0
Certainly it is the earliest. Written to honor his shaykh and the
Shddhili founder and extol their virtues, esoteric knowledge, and mirac-
ulous abilities, and because no one slse had undertaken to do :o,ﬂ the
Lagi'if reveals a vealth of dackground on Sufi tradition including
izportant autobiographical details of its autl’mr..’2
The book is basically divided into an introduction, ten chapters,
ard a conclusion. Within these sections such topics as the meaning of
prophecy, the superiority of saints to religious scholars, quotations
from the Qur 3n and Hadith, the question of miracles, sanctity, adab,

spiritual stations, and explanatiors of mystical phrases by gnostics,

ard other doctripal zatters are discussed. Various people are also

1

pentioned, some the conr:emporaries of Shaykh Abu'l-‘Abbds and Ibn ’Agi
Al1dh and others those of Shaykh Abu l-Hasan ash-Shadhili., In his
conclusion, Ibn ‘AgS'Allsh gives his silsilah, affirming that Shaykh
Abu’1-‘AbbSs al-Mursi was indeed his only spiritual master and adds a
letter of counsel to his disciples in Alexandria dated 694/129477 and a
poem, ending as he had begun, in praise of the Prophet of Islanm.

In spite of the fact that Shaykh Ibn ‘A;a) Al1lah sets forth what
each chapter deals with, it must be said that there is nothing very
organized about the book in terms of providing any chronological order-—
contrary to Taftazdnl's v:.ewa.”l It is as if the author selected toplcs
to discuss and then interjected anecdotes or comments about his life or
the lives of others vis-i-vis Shaykh Abu’l.‘Abd3s to show his shaykh's
spiritual discernment and rank. Yet when all is sald and done, the
Lati’if remains highly interesting ard informative and easy to read.

Not only did it ensure the memory and reputation of his two prede-
cessors but it also provided a written legacy to succeeding generations
of followers. As a result, Ibn ‘Atd' Al1ah had the added distinction of
becoming the source to whom subsequent biographers of the Shidhili order
turned,75 a fitting honor for his life's work.

Of all his works that have come down to the pre:on:,75naas1y,
Laya’i? al-Minan, Xitdb al-Hikam, at-Tanwfr fi Iaqd} at-TacdIr, al-Qagd

Mujarrac 71 Ma‘rifat al-Ism al-Mufrad, Miftdp al-Faldh va Migbdh al-

a

Arwsh, 53 al-SarUs al-f@wI 1i-Tahdhld an-Nufids, and ‘Unwin at-Tawflg,

by far the most popular and the most well known is the Kitdb ali-gikam.

Composed in the lifetime of nis master Shaykh Abu’l-“Abbids ({.e., before

gnly,”” tne gikaz is no doudt Ibn ‘apa

38/ 9227 dne

$113k's 2ar'iest work, Tor refarences to it are found ir hls other bdooks

such as the Kit3b at-Tarwir, and Tdj al—‘Arﬁsﬂa




Considered to be the "fruit of his spiritual realization or as an
expression of it in a literary vehicle,"79 the HJ.J_ﬂ is a collection of
aphorisms, treatises or epistles (rasa’il), and supplications (mund jat)
having to do with many aspects of the spiritual path such as belief in

the oneness and unity of God (tawhId), gnosis (ma‘rifah), spiritual

states and statlons (ahwi} and maqimdt), struggle against one's self
(mu;ihadah an-nafs) one's adab vis.h-vis God, and adviece to the murld.
Written i{p a beautiful often rhyming prose, its elliptical observations
belie the depth and intensity of meaning. The work assumes a great deal
of knowledge of Sufi terminology and doctrine on the part of the reader.
Although ostensibly the format is one flowing composition in the

original, it is a bit disjointed as the author goes from one idea to the
next. Western translations have attempted to divide it according to
content,ao but there is no logical progression between the passages.
However, this i3 hardly seen as a shortcoming. Put another way:

The aphorisms of the fikam are strung together like

a necklace of precious jewels of different sorts,

each jewel reflecting the diverse aspects of the

contemplative life of Islam. But it is illuminative

knowledge, or gnosis (ma‘rifah), that constitutes

the {nner thread which holds them all aLn place and

gives an underlying unity to the whole. 1
In fact, the Hikam is considered a kind of Sufi manual and Ibn ‘A;i’
Allah became known thereafter in Sufi circles as "$3hib al-Hikam."

pEba s
If the pumber of commentaries of it are any indication at all, then

the Hikam's success has been phenoucnal.az The Shddhill Shaykh Ahwmad
Zarriq (d. 399/1494) wrots about thirty himself, but the mosat well-known
belong to Ibn ‘Abbdd ar-Rund? (733-792/1332-1389).53 The Moroccan Shid-

hilI Shaykh Ibn “AjIbah (1160-1228/1787-1809) in his sharh of the HYikam

quotes the Shaykh Mawlay al- ‘Arabi, the shaykh of his own master Sidi
Muhampad al-Buzidl al-Hasani, who said, "1 heard the fagih al-Bannani
say, 'The Hikam of Ibn ‘M,i’:\llih is almost a revelation (wahyl. If it
were permitted to recite the za_lit‘ without the Qur’ an, verily, the words
of the M would be alloued."su That is quite a compliment, espe-
cially coming from a r_aﬂ_i_lg, but that is part of the appeal of the jikam:
there is nothing therein that contradicts the sharIah. If it did,
Taqi’d-Din as-SubkI would not have regarded it as 1awml.85

Not only did fuqara’ and Ngahi’ of the past appreciate the Hikam
but also those of recent times. Many great scholars in the early part
of this century taught it at the Azhar. The late Shaykh Muhammad Bakhit
who was the M of ad-Diydr al-Misriyyah used it to instruct people at
the mosque of al-Husayn after the fa_sr prayer during Runagin.as "The
Muslim University of Tunis, Jimi‘al-Zaytdnah, maintains deep respect
for this book and indicates it as an obligatory text for the advanced
teaching of ny:ticism."87

Today the Hikam's undiminished popularity is evidenced by the fact
that it is still being published. Moreover, recent translations of it
into French and English attest to the extraordinary pover, style, and
28

appeal of its message and by extension to that of its author.

The Kitdb at-Tanwir 1 Isqdy at-Tadbir was written, according te

Shaykh Ibn ‘Agi'Allih, to clarify the way to union with God through
abandoning self-direction and struggling with the decrees of fate. In
other words, he emphasizes the importance for the believer of relying on
God's cholces and accepting His Will. To support his arguments, as in
all his works, the Shaykh refers to the Qur'in and iga‘dfth of the
Prophet. Naturally he also stresses the spiritual virtues and states

that there are nine stations of certitude (paqdmit al-yaqin): repentance
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(tawbah), asceticism (zuhd), patience (gabr), gratitude (shukr), fear
(khawf), contentment (1&’). hope (mé'_). trust (tawakkul), and love
(mahabbah) with the 3ine qua non that not onme of these stations is valld
unless accompanied by the elimination of self-direction vis-a-vis (.‘.od.89

The work is written in a didactic style with citations throughout

from his shaykh Abu’l-‘Abbis and Shaykhs Abu’l-Hasan ash-ShidhilI and

Abd Madyan. References from the K al-Hikam are found and

expla.lned,90 making the T_ag_v_i_x: a kind of commentary. It is divided into
various sections with verses of poetry. In addition, anecdotes relating
to Ibn ‘Atd'Alldh, his shaykh, and founder are mentioned, which likewise
appear in the ugx’xr al-Minan.9! The book concludes with a series of
zund Iit but unlike the &‘_E' these proceed from God to the servant, and
then ends with a supplication (Q_‘ii)‘ Whether the Lagi'ir or the
M was composed firat (s difficult to know. A reference to Shaykh
Abl Muhawmad al-Mar)inl with the formula rahimabu’llah (zay God have
zercy upon him) after his name indicates that the Ta_mg: zust have deen
written after 699/1299.92 However, Brockelmann provides a different but
more precise date by stating that the book was begun in Mecca and
completed in Damascus in 695/1296.93

In terms of its importance in general and vis-a-vis Ibn ‘A;i'
Alldnh's other works, the Tanvwir was obviously very popular due to its
numerous coples and prlnung:.gu dhen asked dy a Sufl aspirant about
vhich books to read on tigawwuf, Shaykh Ibn ‘Abbid ar-Rundl (733~
792/1332-1390) wrote back that "the book which you have by Ibn ‘Atd’
Allidh, the 5_1._!_53 at-Tanw{s, comprises all that the dooks on Suflsnm,
whether detalled or condensed, contailn including both detailed explana-

tions and concise expressions."95 That 1s quite an endorsexment of Lts

vis-a-vis the Divine Will is constantly emphasized.

value and comprehensiveness. "An indispensable companion-piece to the

Hikam,™ the TanwIr is a kind of tafsir of the §ikam96 and as such is

extremely valuable not only for expounding on the spiritual content of

the gikam but also for elaborating on the relationship of the virtues to

the dhikru’l13h, The true meaning of tawakkul is carried to its logical

conclusion and the neceasity for eliminating one's ego-centered will

The result is the
amazing variety of Ibn (A\:.a"Allﬂl's arguments and the scope of his

know ledge and skill.

while al-Gagd al-Mujarrad fI Ma‘rifat al-Ism al-Murraa97 deals with

the remembrance of God in a general fashion, its focus is more specifi-

cally on the significance and uniqueness of the Divine Name Allah, which

the Shaykh defines as that of

Supreme Essence (adh-Dhdt al-(Al‘_y_zah), described by
the attribute of Divinity (al-Uluhiyyah), known by
the quality of Lordship (ar-Rabﬂbiz‘zah), charac-
terized by the attribute of Oneness al-Ahadiyyah),
unique by the unity of His solitude Zwlr}_dac a_l_-_
wahdaniyyah), qualified by averlasting eternity
Z;amadaniyyat as-gamadiyyah), transcending all
panner o’ species and types of comparisons. He is
sanctified beyond any point where human intelligence
could comprehend é.he inpermost depths of His knowl-
edge (ma‘rirah).9

As the Name of Supreme Essence, AllZh s the greatest Nape because It is

the synthesis of all the Divine Attributes and Intelligible Realities.

As such, the Shaykh envisages this Nape as *the concrete esbodiment of

ultimate metaphysical rellity."gg After stating that some authorities

refute the notion that the Name 1is denvsd,wo he presents the other

side and offers several poasibilit‘.e:.”” on ‘A;S'Alla“h not only cites
the sacred sources, viz., the Qur'3n ind tradition, but also other

eminent spiritual authorities and verses of poetry.
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de constantly lays exzphasis on the ipportance of the Name A_l_léh as

the Absolute Necessary Being (3l-¥Wajib al-Wujid al-Mutlag) and the only

True Reality (al-Haqqiyyu'l-ﬂaqq). Whereas certain of the Attributes of
the Nipety-Nine Beautiful Names (al-Asmi’)-Husn3) can apply to man and
creation, albeit as imperfect reflections of their Divine prototypes,
this Name of Divinity cannot be used to describe anyone but God. The
forzmer is for takhallug (appropriation) while the latter is for ta‘alluq
(abtachment).mz Hence, Jor example, a parson can be xind or generous

or strong, reflecting the qualities of al-Halim or al-Karim or al-Qawi,

but one cannot reflect the quality of Ultimate Being.

Moreover, Shaykh Ibn ‘Atd'Alldh explains that the Name Alldh is a
perfect Name in form as well as essence, because if the ﬂg or hamza is
deleted, the Nape becomes 11113h, to or for God. If the first lim is
deleted, 1t becomes lahu, to Him and if the second lip is deleted, 1t
becones ﬁ, the Name of Pure E:::e.-nce.“)3 He expounds on the symbolism
of each letter, the numerical value of each, the amystery connected with
the Divine Name, and the categories of the Ninety-Nine Nanes.mu

The Divine Name Alldh takes precedence over all the other nases and
attributes. "All other names describe Him or are an attribute or are
attached to Him . . . It is said that they are among the Names of Allah

and not among the names of as-Sabir or al-Chafdr or al-Jabbar.'95 411

the names contain systeries but the greatest Name contains mysteries not
found 1in the other Names. Also unlike the other Names, the Divine Name
Alli_h cannot de enumerated. This Name is like "pure light, [it]) con-
tains all colors within itself when refracted, and thess 'colors' are

the rest of the names of God, or the even more numerous leitiaa."’os

Part two deals with the role and significance of dhikr in achieving
spiritual realization. Ibn 'A!.i A113h mentions the various kinds of
remenmbrance and the supremacy of invoking the Divine Name. He cites
Qur'dnic verses wuch a3 in the mrag al-faldh, which will be discussed
later. Once again, the Shaykh presupposes a good deal of background on
the part of the reader, both doctrinal and otherwvise. ~"The author
presents his subject without developing certain aspects relating to
precise definitions, difficult doctrinal points, (and) analysis of
details which may have the disadvantage of making the exposition
abstnct."o” His style is clear, direct, and didactic which is normal,
considering his position, and his knowledge of the doctrine of Divine
metaphysical and spiritual realitles is extraordinary. Ibn ‘A;i’klléh’:
"philosophical and theological education emerge as does his use of
philosophical and scholastic terminology on the Zternal and Contine
gent."oa

Some repetition from his other works can be seen, but to a certain
extent that is to be expected given that each work is basically a
variation on the same theme of tawpid. The date of the work is unknown.
One passage i3 a paraphrase of the same idea in LaE' ’if al-Mipan on the
states of the novice.!99 Others include the same inddith and stories
found in the Miftah al-Fa 15&.”0 One can only conclude that it was
probably written some time near the end of his lifs for nhis disciples,
perhaps as a help in weditational practices on the Divine lawe.

All in all, the Qazd is a nighly interesting, inspired, and
thought-provoking work which still continues to fascinate even students
of today. Its recent translation into French with coamentary is an

1t
eloquent testimony to its timeless message and universal appeal.
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GCne of Shaykh Ibn ‘Ar:a”Allih': lesser known compositions which have

come down to us is Tdj al.-‘Ards al-Hiwl 11-Tahdhib an-Nufds.''? 4 short

vork, perhaps less than fifty pages, it is printed on the margin of

Kitddb at-Tanwir i Isqdt at-Tadbir.''3 The T3j begins with an opening

salutation on the Prophet, his family and Companions by the editor or
coampiler then plunges immediately into the text, giving one the impres.
sion that it wmight have been put together by one or more of
Ibn ‘Atd’All3h's disciples rather than by the Shaykh himself. It does
not flow as smoothly as do most of his other works. In fact, it is a
dit disjointed in parts as it goes from one toplc to the next and back
again.

The book seems to be a series of basic lectures--perhaps pudblic
lectures--that Ibn ‘Ay.i’allih might have given at some point and later
had written down. By basic is meant that the subject matter deals with
the importance and necessity of repentance and obedience to God, of
renouncing one's bad or i{mmoral behavior, of associating with pious
individuals, and of following the gggi_‘ﬁ. The work contains acores of

analogies, the requisite references to the Qur’in and ihddIth, stories

of saints and even quotations from Shaykhs Abu’l-t{aun ash-Shadhily,
Abu’l- ‘Abbds-al-Mursi, and Makin ad-Din al-Asmar, a leading disciple of
al-Mursi. But it is a far cry from the lofty and sophisticated mystical
and petaphysical expositions found in his other books.

Passages from the Lagi'i ,» such as the story about the founder
Shaykh Abu 'l-fjlsan's being given food by Christians after a three-day
retreat and fast!'® or gundjit from the Kitib al-Hikam .”5 cap be found
which leads one to conclude that the Tij al-‘ArQs was one of the

Shaykh's later compositions. Actually Ibn ‘AJIbah states that it was

compiled from the Kitib at-Tanwir and the Lat.i'l.f.“s It is hortatory
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in tone and the emphasls on the dasic virtues and gﬂ zakes Lt clear
that ", . . lt was intended for the general public, not the elxte.””
"In all likelihood, the lé.l 51-‘Arﬁs was put together by his disciples
as an aide-pemoire, a handy little manual of extracts {rom his other
works . . ."”8

Whether or not Shaykh Ibn ‘A;i Al1l3h or his disciples compiled the
book, the content is obviously that of Shaykh Ibn ‘Agl Allih's thoughts
and views. There can be no question but that it filled a definite need
and function: the common man needed guldance as zsuch as the spiritual

elite, and T3} al-‘Ards was the ansver.

Another little known work is ‘Onwip at-TawfIq ri iddv at-farig,

which is actuzally a coomentary (sharh) on a poex {gagican} by the Sufl
Shaykh Abd Madyan Shu‘ayb al-Maghribl (d. 594/1197).''% The gagldan,
composed of twenty-two verses, deals with the relationship of the novice
to his shaykh and to the rugarl', {.e., the other disciples. Shaykh
Ibn ‘A;S'Al 13h takes this one step further with his shary and expounds
on each verse. In a clear and concise fashion, he discusses the mysti-
cal concepts of companionship and states that a true shaykh is harder to
find than red sulphur or the phocnix.mo With regard to the novice to
whom the gagidah ls addressed, Ibn ‘At3’Allih stresses the Lmportance of
repentance, humility, being careful about one's dehavior (adab), and
especlally of associating with the fuqara-——much like the pravious wvork.
He quotes the great spiritual masters ‘Abd al-Qadir al-Jilanl (d.
561/1166) and Ibn al-‘Arabl (560-638/1165-1240)'2" to support nis potnt
of view and even refers to his M.’ZZ

The ‘Unwin is a short plece evidently written sometime after the

Kitab al-Hikam when Ibn ‘A;i’ullh was already a spiritual master. It
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is in keeping with his other books on the importance and necessity of a
spiritual guide and reveals his "knowledge of the sparse writings of the
great Maghridl saint”za Abl Madyan as well as poetry, grammar, logic,
Qur'an, Prophetic tradition, and of course, the degree of his spiritual
avareness.

A3 for Ibn ‘A{.E‘Allih‘s unpublished or unknown works, some are to
be found in E!r-cu:ke].mx-m‘2l or are mentioned by Arabd biogrnpher:.‘25
However, as noted by Danner, "Some of these treatises have been glven
generic titles, as if they were independsnt works; others are imbedded
in still larger collections containing cowpositions by other authors;
(or are] simple extractions from one of Ibn ‘At_.i‘AllSh's better known
tmc:k:."’26 Even the poetry that he wrote has only survived as but a lew
lines scattered here and there in various works or quoted by other
biographers. 7

While the greater part of Ibn ‘A;i’.\l 13h's works have remained
uppublished and therefcre largely unknown, others have been conpletely
lost with only titles as reminders. Nevertheless, on the baais of his
pudlished books and extant manuscripts, we zay conclude that these, too,
would iikewise have attested to his prolificness, variety of expertise,
degree of perspicacity and spiritual discernment, the esteeam in which he
vas held, and the respect accorded his writings by both his contempo-

raries and succeeding generations.
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Miftdh al-Falih wa Migbab al-Arwah

of all Ibn ‘Atd’Alldh’'s writings, one of his most informative and
most crucial for our knowledge of Shadhili mystical practices and

methods is the Miftah al-Palih ua Migbdh al-arvad.'?® Like the Qagd al-

Mujarrad previously discussed, it is a work on the ghikr ’

1ah. Yet
unlike the Qagd, vwhose focus is on the remembrance of the Divine Name of
Alldh, the Miftah al-Falah deala with the ShadhilI principles and all
possible manner and ways of invoking, the variety of tecaniques used,
and the benefits derived from so doing.

The translation which follows .3 based on a zaster copy made from
the eollation of the photocopies of two manuscripts from 23r al-Kutub
al-Migriyyah, No. 4262, dated 1050 (1640-41) and No. 52785, dated 1273
{1856-57) and from the 1381/1961 Cairo edition first published by
Matba‘ah Mustard al-Bibl al-falabI. This edition of 141 pages is
obviously based on yet another manuseript dated 861 (1456-57), because
at times all three have variant readings. The aim of collating vaa to
obtain an intelligible rendering of the three texts. Consequently, it
is not to be regarded as an exhaustive critical recension.

The older manuscript, No. U4262, seems closest to the published
text and is in good condition overall. The first fifty-seven pages are
written in a very compact NaskhI script. Then the handwriting swvitches
to a Maghribl script, which takes some readjusting to become accustomed
to, as if an apprentice with a less fine hand aight have taken over.
Then it reverts to the original handwriting fros pages 102-111. Perhaps
the master coplier had returned to guarantee and seal his work. At any
rate, both scripts are difficult to read in places, and lhere are the

inevitable blurred words and faded areas due to the passage of time.



Like the Cairo edition, this manuscript ends with a section from

) - -
Muhyi'd-DIn b. al-‘Arabi's al-Putdbdt al-Makkiyyah.!29

As to the state of the other manuscript, No. 52746, it is 187 pages
in length and in excellent condition--much clearer than the first one--
and written in a fine uniform Naskhi hand. However, there are
grammatical errors to be found as in the other two texts, but unlike

them, it does not end with the section from Ibn al- ‘Arabl'a Futlhit.

In collating the three texts, normally two out of three usually
agreed, if not all three, which facilitated reading a difficult or
hastily written word or choosing the best word. Yet in spite of having
such controls, there were a few instances when each text had a different
verb, all synonyms of each other, or a different noun, each a species of
insect! At such moments one could only make a decision based upon which
manuscript tended to be the most comsistently correct, since grammatical
or spelling mistakes as well as variant readings of prepositions are to
be seen in all the texts .

The structure of the Miftdh 13, a> stated by Shaykh Ibn ‘Atd Alldh,
"arranged . . . into two parts: Part One has an introduction, sections
(fugdl), chaptars (abwab) and foundations (ugiil); Part Two has sections
and chapcars."3° However, on clossr examination, one finds that many
of the divisions seem rather haphazardly made and perhaps are no more
than stopping and starting points for his thoughts. For example, Part
One 13 not actually delineated except as mentioned in the above quote
contained in the book's Preface. Within this first part are three
sections with no apparent separatgness of ideas to warrant such subdivie.
sions. Section three, which i3 so numbersd for the convenience of the
reader, i3 seen to be further subdivided into two foundations, the

second of which is still further broken down into sections with titles
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for the first two but not the third. All this is before coming to

chapter one--again nuambered for the benefit of the reader but not done

in the original text.

The first chapter contains two sections with titles before cocing
to another subsection which the author calls the "third foundation,”

rather than the first. In other words, Ibn ‘A;i’ulih considers it to

be a continuation of the two foundations in Part One instead of the

first foundation in chapter one. Yet in terms of content, it is totally

unrelated. The first two foundations deal with proofs from the Qur'in

and Sunnah regarding the merit of invoking while the third deals with

sincerity of belief. The latter heading is also divided into categories

called al-qgism al-awwal and al-qism ath-thini!3) vhich have titles.

Section three ends this chapter. Here the three main sections (fusdl)

appear as separate and appropriate subthemes of the main heading.
Chapter two, however, is quite short and without any subdivisions.

Chapter three is divided into two sections but thia subdivision seems to

be pointless since the entire chapter deals with the spiritual bdenefits

attached to each particular Divine Attribute. Again like chapter ivo,

chapter four has no subsections. Chapter five contains one untitled

section and chapter six, none. Chapter seven is very short also with

one untitled section. It seems that the above-aentioned sections of
both chapters five and seven are rather arbitrarily arranged and more
indicative of what would normally amount to a change of paragraph.
Chapter eight containa four sections, only the first of which is
titled., However, in this case, sections two and three appear as

separate categories insofar as they focus on different facets of tawhid,

26



while section four shifts {ts emphasis to the dangers of traveling on
the spiritual path. Chapter nine is not subdivided.

Part Two noticeably changes its format in that it {s one long text
coaposed of nine sections, followed by a conclusion and then chapter
ten. Sections one, two, and seven each have headings and are of such
length that they could very easily have been separate chapters. The
first fa3l contains nine nupbered discussions--each called a bahth--on
the sacred formula Li ﬁa_ 11la’lldh, whereaa the second one goes into
a lengthy exposition on the Oneness of God, listing eighteen proofs. As
to the seventh section, it deals with the names and meanings of L3 ildha
illa 11an.

The eighth though untitled focuses on the etymology of the word
ildh, similar to the discussion found in al-Qagd al-Mujarra 132 e
remaining sections three to six and nine are much shorter and only the
fifth one has any headings.

The conclusion is primarily a collection of those traditions that
deal with the subject of Qﬂ‘_’:' but it is also subdivided into a section
without a heading, wnich is merely a continuation of the previous
lnid!th. Hencs, such divisions seem superfluous. This is followed by a
rubric about asking for forgiveness on Fridays, but it is not called a
fagl.

Chapter ten, oddly enough, follows the conclusion and it, too, is
essentially more of the same traditions of the Prophet. The first
section is the longest, with more ahadith about invoking; the second one
deals with what to say when traveling. Although the third section has
no heading, 1ts subject matter is the 3hadith to be recited in times of

pA Ly

illness and affliction,
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If the structure of the Miftdh al-Falah seems at tizes uneven, not

30 the content. For here Shaykh Ibo ‘A_V.S’Allih's mastery of the Qur in,
Traditions, and sayings of the Companions, saints, and mystics combine
with his expertise in Arabic grammar, poetry, logic, law, Maliki fi(m
and usill to produce a unique work of siaple but moving prose on the
doctrine of tawbid, its importance, necessity, and benefits for the
individual, and the method of spiritual realization, Li_z., the
dhikru'llah.

In the Shaykh's own words, he acknowledges that he vrote the book
for two reasons: (1) because he had never seen "an adequate and complete
book or . .. a clear and comprehensive treatise™ on the subject and (2)
vecause he was asked to do 3o "by a pious brother.'33 As a result, his
stated purpose is to "facilitate understanding of the remembrance of
God,” elucidate any obscurities, "steer the seeker away fromw difficul-
ties,” and gake "the book accessible to those desirous of spiritual
girts . . '3 In other words, Ibn At3'Alldh took it upon himself to
set down in writing for posterity spiritual directions which would serve
as lights to guide the seeker out of the darkness of spiritual ignorance
and death. Clearly he was a very learned and well read scholar, so the
obvious conclusion one must draw is that this vork represents the first
of its kind devoted exlusively to the doctrine and method of the
dhikru’113h.

The Introduction begins with a zeneral overview of the meaning and
nature of the dhikru’llah which Ibn 'Ag;'ulih simply defines as “the
repetition of the Name of the Invoked by the heart and the tongue.""35
He provides examples of invoking whieh include remembering God or one of
His attributes, commandments, deeds or mentioring His Name, or reciting

the Qur'in. He offers types of dhdkirs such as the theologian, fagin,
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teacher, mufti, and so forth. The Shaykh elaborates further by differ-
entiating awong degrees of dhikr, whether with the tongue, heart, or
body, whether in secret or in public, whether restricted by Sacred Law
such as the times of prayer or unrestricted, and other nuances. Then
Ibn ‘A_r,a"ulih delves into a gore detailed discussion of the definition
and scope of dhikr. He eaphasizes its different aspects like an artist
painting a canvas, first concentrating on one thing, then another and
returning to add touches until each part combines to create a complete
idea or picture.

In the beginning, remembrance is with the tongue with effort and
when invoking takes over, the body experiences subtle changes.‘36 There
are degrees of invoking which culminate ip the so-called "™idden invoca-
tion,” i.e., when one becomes 3o absorbed that one is no longer aware of
oneself. This is self-gextinction or faL'a"_. The lowest level is invoking
God aloud, then with the heart, soul, spirit, intellect (E), and
ultimately with one's "innermost Self™ {sirr). 1Ibdn ‘A!.S)Allih mentions
the corresponding panoply of creation which invokes similtaneously with
the dhakir.

He moves on to descridbe the three kinda of souls: the soul that
incites to evil (an-nafs al- ammarah bi’s—si’), the seif-blaming soul
(an-nafs al-lawwdzah), and the recollected soul {annafs al-putma’innah)
with all their tendenciss. To support his comments, he then furnishes
proofs from the Qur’in and Sunnah as well a3 sayings from the Companions
and other recognized spiritual authorities. An example of
Ton ‘At3’Alldn’'s grammatical expertise comes through in his discusston
of the etymology of the word al-mufarridin (pious recluses) in

connection with one of the ahadith. The last section of the

-~

Introduction deals with the preferrec¢ status of the (avoker over others.
Again 3padIth are cited.

In chapter one, the Shaykh relates several 3hdc{th on the merits of
invoking in a low or loud voice and the importance of invoking con-
stantly. He inserts anecdotes from pious individuals and authorities.
Under "Third Foundation” Ibn ‘Atd’ Al13ih expounds on the ameanting of
sincerity with regard to conduct and belief--vhether the motive behind a
deed i3 spiritual or egocentric or a combination of the two--and
describes each. His knowledge of logic is readily apparent here. He
concludes with a discussion of the w assoclated with invoking, l.e.,
what the seeker must do to prepare himsalf: from disciplining himself
and vithdrawing from the world, to eating lawfully and dressing appro-
priately, to how he must conduct hinself during the ceremony of dhikr-—
how to sit, what to say, and how to behave at i{ts conclusion. This
section is one of the most interesting for its insights into the Shad-
hili method of invoking, the importance of the Shahddah, and the
rigorous discipline which a novice was expected to undergo.'37

Chapter two focuses on the many fruilts of invoking briefly aen-
tioned in the Introduction and enumerates the physical, smotional, and
spiritual benefits to the dhikir and the importance of the spiritual
forpulas in leading to redemption and gnoais. "Of all deeds there is
none more redemptive from chastisement of God, who possesses Majesty,
than the invocation . .. The invocation is a tree whose fruit is
gnosis."‘38

In chapter three Ibn ‘Ay.i’Allih develops the subject of the bene-
fits of invoking even further, taking it in another direction, which is
unique among his writings and indicative of his spiritual mastery. He

presents some of the Ninety-Nine Beautiful Names of God (al-Aswmd’ al-
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Husnd) indicating the particular spiritual remedy which {nvoking each
Name will produce and for what tvpe of individual each Name 1s best
suited, whether novice, intermediate, or advanced disciple and at what
level. He also warns that each remedy or Divine Name, like a physical
prescription, is for a certain illness of the soul and should not be
used in connection with another, For example, invoking repeatedly al-
M {the Knower) brings vigilance.

This discourse was obviously not meant for the novice but rather as
a guide to meditational practices. Since Ibn ‘Ati’Allih composed this
work for his disciples to facilitate the journey and some of them becave
shaykhs themselves, Lt could be reasonably argued that this esoteric
information was for the benefit of those rare enlightened i{ndividuals
who were destined to guide otners.

If focusing invardly on God through constant remembrance is of
utmost lmportance for drawing closer to Him, then choosing the right
type of invocation 1s a profoundly serious matter. Chapter four elabo-
rates on the various posaible sacred formulas and expressions which the
seeker may use and the significance of each. He cites arguments i(n
favor of one or the other but ultimately the question 1s not one of
preference but one of appropriateness. The choice, for example, detween

invoking L34 t14ha t11a’)13h or simply Al

h or Hi depends upon the
seeker's spiritual state. "Each invocation has its own state and time
wherein it is better than another type of remnbrance."39

But how to determine which {3 best at a given moment requires an
extraordinarily discerning teacher as descridbed in the next chapter.
Aere in chapter five Idn ‘A3’ All3h explicates the central role of a

reg it Sirge . .
Teallzed spirltual sasler or Sufl shaykh in gulding the seeker,

importance of finding and obeying such 2 person, the necessity of drsci-
pline and virtuous conduct, and the diverse types of spiritual paths.
This chapter is essentially a recapitulation of what has already been
stated. .He reiterates the blessings to be had through reciting the
prayer upon the Prophet and recomends that the novice begin with that.

The last section concentrates on how to actually begin the process
of repentance and turning toward God--in other words, how to prepare in
order to take the first step of the spiritual journey. This is similar
to the earlier discussion on the adab associated with invoking in chap-
ter one. However, the difference here is that the Shaykh's attention is
oh the manner of dealing with an absolute beginner, i.e., one who asks
to enter such a discipline and such an order. Hence, for Ibn ‘Ag.i
Al113h, the nature, background, and temperazent of the novice must be
evaluated before assigning him any spiritual exerciaes. Wnether he is
learned or simple, equilibriated or hot-tempered, has led an ismmorel or
moral life are all factors to be taken into consideration when deciding
on the type of invocation and the number of its repetitions. "Pruits
fof invoking) vary according to individuals; but they derive from one
squrce."wo

Then he moves on to the actual manner of invoking: how to sit, what
to say, the neceasity of confiding in one's shaykh and reciting a wmorm-
ing and evening litany (uwird). The significance of constantly invoking
the Divine Name inwardly until it becomes second nature, as it wers, for
the individual is continually emphasized. From this Shadhili discipline
and method, Ibn ‘Agi’kll'ah goes on to describe other more rigorous ways
such as that of Shaykh nlq!unayd."”

A concomitant of the path is the spiritual retreat (khalwah).

Chapter six defines the retreat and enumerates its salutary benefits to
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the soul and its purpose. Forgetfulness (ghaflah) in the heart :is
likened to rust on a mirror, a popular imagery in Sufism. Only dy
polishing it can the mirror shine as it was originally intended. So too
with the heart. Invoking, especially in solitude and aided by fasting
removes forgetfulness and worldly attachments and helps the soul to
focus on God, as it was seant to do--when man was God's ﬁa_];w on
earth.

Ibn 'ApS)Allih discusses the preparation and procedure to follow
before going into a retreat, since it is not an easy thing to do. This
is yet another aspect of the adab of invoking previously mentioned,
particularly in chapters one and five. From the importance of soclitude
and right intenticn, the Shaykh moves on to an actual description of tze
physical structure and dimensions of the cell used for the initiate's
retreat and the conditions for undertaking it. He even explains how to
eat, the proper type of clothing to wear, and personal hygiene. In
short, Ibn ‘A;S’Allih provides us with further insights into the Shiad-
nill method of conducting a retreat and the value of each part to the
vhols.

Once the manner of a retreat has been established, the Shaykh turns
his attention suddenly to delineate the difference between angelic and
satanic inspirations and the four categories of suggestions that often
come over a disciple. Starting from the highest, the divine, to the
lowest, the satanie, Ibn ‘M:.E‘Allih interprets the accompanying faelings
of each. Divine and angelic inspirations produce calm and bliss due to
their proximity to God, while psychical (hdajis) and satanic (vaswis)
suggestions leave the soul agitated due to their being closer to passion

and contrary to the Sacred Law.
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The central theme of tawhid, God's Oneness, is :the focus of chapter
seven. Quoting the great Shaykh al-GhaleZ’uz on the nature of tawhid,
Ibn 'Agé"All'ah expounds upon it and the varying degrees of people's
awareness. He concludes this short chapter with the revelation that
#all creatures affirm the Oneness of God Most High in accordance with
the subtleness of thel 'ln-eat,h:'."m3 This universality of remembrance

is supported by a verse from the Qur’in and refers to every kind and

species including nonliving things.

Invoking, whether in the midst of one's daily tasks or in solitude,

is the best form of worship because it s neant to be continuous.
Snosis (ma‘rifan) is its fruii. Ip chapter eight Ibdn ‘ata’A11ah defines

ma‘rifah as "the perception of something as it is in its essence and

antrxbutes.'wu It is of two types: general and particular, the latter

arising from contemplation and leading to certitude. He adds that what

distinguishes one soul from another after death is its degree of knowl-

edge and awareness gained in this life.

Its discernment in the Hereafter is not greater
than its discernment in this world except in terms
of unvelling and clarity. Contemplation and vision
will be commensurate with one's knowledge of God
Most High . . . because gnosis in this world will bde
transformed Ha the Hereafter as a conteszplative
vision. . . . 5

Section one of this chapter, as its title clearly states, deals
with the question of whether invoking or reciting the Qur’in 1is better.
ibn 'A{.i’,\llih again quotes al-Ghazdli who states under which conditions
reciting the Qur'&n i3 preferable, Then Ibn ‘Agi'lllih offers addi-
tional support by citing several 3h3dith. Yet deftly as he argues in
favor of the Qur’an, the Shayknh just as skillfully returns to al-Ghazdll

to cite the opposite view, viz., that "vwhen the servant is not in need



of refining his character and attaining gnostic knowledge . . . then

perseverance in the invocation is more suitable."“‘s In other words,
=7 = .

Ibn (Aga Allan's spiritual mastery is such that he also argues convinc-

ingly in favor of the invocation of various Divine Names and sacred

formulas, especially the forpula L3 ildha ula)llih. which he expatiates

on in section two.

As for section three, it continues with an explication of the
variety of types of invocations and the efficacy of each; however, the
Shah3dah is considered the beat. ". ., . it i3 evident that a certain
probability attaches to the claim of the person who holda that saying
Allah, Al13h, or Huwa, Huwa 1is the most special invocation, for it is
among the sum of expressions of which L3 11laha QE’}E& is the best,
according to the knowers of ch."”” Ap admonition to show coampassion
and mercy to all creation ends this division.

Section four shifts its focus to the dangers inherent in traveling
on the spiritual path--the illusions a novice may have-—as well as the
signps and blessings of proximity to God. Ibn ‘Agi ’Al1dh enumerates a
range of emotional and spiritual states indicative of the servant’s
standing with God, e.g., "The signs of devotion to God are three: aban-
doning choice, rejecting self-determination, and denying self-
wil lxng."""s It is as if this last part were meant to serve as a gauge
for reflection and self-examination and perhaps to help the murshid
evaluate the progress of the Eu_ri_d.

Chapter pine, the last chapter in Part One, develops yet another
aspect of adab, viz., the ideal conduct expected of the advanced ini-
tiate, which goes beyond the Golden Rule of *do unto others . . ., Here

the emphasis is on dealing with oneself, the spiritual attitudes and

practices to adopt, the conditions one zust undergo to discipline and
purify one's soul of egocentric and worldly attachwments.

The 5ufi is to be rigorous and abstemious with himself, know and
follow the Shari ‘ah, defer to those higher in rank in the tariqah,
follow his shaykh's instructions completely, be content with his lot,
and share his goods. Vis-a-vis outsiders, he should be compassionate
and non judgmental, offer help when needed, withdraw frow distracting
company or influepces, yet not deem himself better than others. He
should lead an examined life, guard his tongue, and strive to remove
worldly concerns from his heart. In short, the Sufi must focus inwardly
on God, put others before himself, and be in the world but not of the
world. Ibn ‘Agi'.&lli.h has obviously written a prescription for saintly
people, the practice of which can only be for a select spiritual elite.

Part Two, unlike Part Cne, is divided into major sections that
would normally be seen as chapters. The first section contains nine
subsections called discussions on the nature of the phrase L.i &E_hg
111a’113h from different levels of reality and including grammatical and
philosophical points of view. The Shaykh's expertise in gramsar and

logic, not to mention the Qur'in and Sunnah, is unquestionable as he

presents one argument after another, dissecting all the possible nuances
of meaning of the formula of tawhid.

Beginning with the first discussion, he gives a short grammatical
analysis of the negative particle E; in the second, the various philo-
sophical and religious ramifications of the phrase Li ilaha illa’llin
vith regard to t._aﬂ‘ The third returns to a gramsatical explanation
of the word Allah which 13 in the nominative case and therefore in

apposition to 13.



In the fourth discussion, Ibn ‘A;é'kllih continues with an analysis
of 1113, explaining that it signifies ghayr (other than) in the phrase,
rather than exception. The fifth discussion further elucidates this
idea through philosophical reasoning to show that the phrase Li ilaha
il1la’113h actually means negation of other deities instead of
affirmation of God's existence.

As for the sixth discussion, it is an elaboration of the first but
concerns the 13 of absolute negation. Aecording to Ibm 'A;E’Allih. it
i3 a more forceful negation, because the noun governed by la, in this
case, il3ha, is in the accusative which is more emphatic thanm a noun in
the nominative case. The seventh discussion opens with a philosophical
explanation of how affirmation normal ly precedes negation. Then Ibn

[ -
Ata Allah points out how its opposite in the phrase Li iliha £1la’11ah

indicates emphasis as well as spiritual symbolism.

In the eighth discussion the Shaykh stresses the importance of
knowing, for the sake of salvation, that there is only One God. The
ninth discuss:on enumerates the different conditions under which one
should recite the invocation of E‘.‘l.‘ These evolve by degrees from
orally declaring the phrase to inwardly doing so and combining therewith
arguments and proofs which strengthen belief.

Section two of Part Two sets out to establish that there can only
be One God, not two in partnership. Ibn 'Ag.i)ulih furnishes eighteen
proofs based on traditiocnal and intellectual argupents, some of which
are quite sudtle., Once more his expertise in philosophy and logic in
addition to his religious and spiritual forsation come to the fore as he
responds to every conceivable or hypothetical question., For the modern
reader, the positing of such proofs for the existence of One God as

vpposed to two seems a bit strange, if not naive, since the problem
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today would be one of belief in One God versus atheism. Furthermore,

most people do not look upon ambition or the pursuit of status, power,
or wealth as gods. Nevertheless, the Shaykh's reasoning and argumenta-
tion are impressive and reveal his iamense range of knowledge and
spiritual awareness. Naturally the highest appeal to proof in God's
Unity 1s the Qur'in, and in the eighteenth and final proof,
Ibn “Ata 'All3h enumerates and comments upon several verses.

In section three earlier Sufi authorities are quoted who confira

ilaha 1 la’ 1lah and its unique salvational func-

the significance of L3

tion. Sections four and five continue to develop this theme and empha-
size that invoking the spiritual formula is incuabdent upon all Muslims.
Stories and verses from the Qur’an, dhddIth, and anecdotes about the
Companions and other historical persons constantly support Ibn ‘A;i’
Allah's beliefs in the necesaity and transforming power of invoking the
profession of God's Oneness.

In section six the Shaykh provides commentary upon the different

meanings of the formula LI il3ha illa)‘.lih and icterprets the symbolism

of the number of letters making up the phrase. In section seven he

amplifies on yet apother dimension in his treatise by focusing on the
names describing, or synonymous with, the Testimony of Faith, such as
tawnid, ikhl¥s (sincerity of faith), ipsan (virtue), and fadl (Justice).
With each of the nineteen names, Ibn ‘Agi)ulih interprets its relation-

ship to the Shahadah, thus again affirming the latter's uniqueness among

the formulas of remembrance.

The etymology of the word A_llih i3 discussed in section eight in

similar fashion to the author’s exposition in ll-oagd al-Mujarra .'“9

The Shaykh begins by defining al-il3h (the deity) and then explains that
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the word ﬂlih, according to certain scholars, iz considered a derivaw
tive. He presents their differing arguments: that it originates either

from the verbs aliha or waliha or liha. Then he gives opposing comments

by others vho say that the word Al13h is not a derivative. 1Ibn ‘Agi)

Alldh agrees with this latter explanation and carries it another step,
viz., that it is neither a derivative nor a proper noun since nouns
describe, and the vord ﬂi& is greater than the sum total of all the
Ninety.Nine Names. FHence, it is 3 name which refers to Essence and not
a quality to be described.

Ibn “a3a’A113h adds that the Name Al1l3ah was not used among the
Arabs before or after the time of the Prophet Muharmad for anything
other than to indicate this Supreme Essence, i.e., not for any of His
Attributes. FProm this highly interesting discourse, he interjects seven
principles that the seeker should observe in order to draw closer to God
and concludes with a symbolic interpretation of the letters in the Name
ua_rz without any further explanation.

Section nine introduces a couple of anecdotes whose purpose is to
show the iaportance and effect of reciting La ilaha &lﬂ_’_]_.élz The
second one i3 30 indicated through the mention of both the ﬂg_i_rl and
iqimah which contain this formula. Next, Ibn ‘Agi’kl 1ah proceeds to
illustrate the symbolism of the entire Shahiadah, according to the number
of its individual letters and words, then the symbolism of the first
part only, according to its number of letters. From this he turns o
the pronoun E, which esoterically represents both "He," msaning God,
and His Divine Esacncq‘so and likewise interprets the aystery of its
letters. As a seeming afterthought, the Shaykh ends with an explanation

of the meaning of Subhina '113h wa bi-bamdihi, an invocation of praise to

God.

The Conclusion (khatimah) of the book appears to have been mis-
placed because a final chapter succeeds it. At any rate it contains
many dhddith about invoking during times of difficulty or distress.
Several of the Companions are mentioned. Section one is more restricted
to 8pddith dealing with asking for forgiveness, while the next division
is still more 30 and focuses specifically on 3padith related to asking
for forgiveness on Fridays, obviously considered the moat propitious day
of the week.

Chapter ten, the last one, begins with an obscure incantation
against snake bites that seems like an afterthought or digression. Then
more Sgidi’th follow like those previously =zentioned in the Conclusion.
As if to summarize all that has been said about the importance of
invoking God's Name or one of the sacred formulas containing His Name,
Ibn ‘At3’A113h again enumerates nmany Qur’inic verses and ahadfith in
section one related to it, particularly remembering God in the morning
and evening, oftep with a prescribed result such as protection for
oneself and/or one's family from illness, disaster, or hellfire. As is
the norm, the names of Coampanions and traditionists are included as
authorities who either witnessed the Prophet's telling or perforuing of
such an act or who received the information from a reliable source or
sources.

Interspersed among them are various traditions, some related to
remembering God on Fridays, which would have deen more appropriately
inserted with those in the Concluaion, or related to invoking at unre-
stricted times, or sven ones repeated from otaer chapters in the text.
But no watter, for to Ibn 'M;.i'Allih, they all serve the same purpose,

viz., to enable the seeker to realize that the religion, especially
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through the Sunnah of the Prophet, provides the means to protect and
guide the sincere servant dack to God in the easjest, quickest, and
safest manner possible.

In section two the Shaykh sets down the &hadith to be used in times
of travel. To repeat the formulas is to be protected from the dangers
of calamity, predatory animals, and criminals associated with Jjourney-
ing. Likewise with health: section three focuses on the conditlons of
illness and provides ahadith which instruct the believer in how to
conduct hioself when visiting the sick, what to say, and how to allew

viate one's own illness. It then concludes with a few traditions

related more to misfortune than sickness.

The m i3 written in a clear, lucid style as are all the works
of Shaykh Ibn (Af,i)Allih. Although well-known, the book does not seem
to enjoy the widespread popularity of the _Kjﬁg al-gim, especially in
view of all the commentaries on the latter. Yet the m is unprece-
dented for the light it sheds on the central role and scope of the
dhikru’lLih in the Shadhill tarlqah and the adab and practices asso-
ciated with invoking, such as the retreat (khalwah). "The Miftdn al-
fa_l'a_g is considered among the most important works of Ibn ‘Agi ‘Allan
from the standpoint that it contains the principles of the actual Sufi
mystical practices such as dh_j.k:, seclusion, and r'et,r'ﬂt.."'sl

The Miftih offers a glimpse into the Sufi world of the seventh/
thirteenth centuries and allows us to see almost rirathand how the
novice was guided, the central functiom of the Sufi shaykh, the &ab_
expected, the manner of interaction and, above all, the purpose and

preparation involved in engaging in the dhikru’ll3h. Since salvation

waa taken quite seriously in the traditional world, Ibn ‘.\;a’uxsn sets
forth at once to define dhikr, to explain its nature and power, to state
the results it bestows, and to prove that it is part of the Sunnah.
Obviously, the fact that he had been so anti-Sufi himself plays a large
part in this. As a result, he no doudt must have known that many others
looked upon tagawwuf as some sort of aberration, if not bid“a . There-
fore, he takes great pains to point out the many Qur’inic verses and
ThadIth that refer to remembering God and cites many noted authorities.
Perhaps, too, it was written to counteract the formalistic trend within
Islam as well as within suftsa.'52

Ibn ‘A;i’Allih was not the first to write about the importance of
the dhikr in Sufism, nor the last. Others before him, such as ‘Abd al-

KarIm b. Hawazin al-Qushayrl (d. 865/1074} in his Ris3lah, al-Ghazill

(d. 505/1111} in his ngi' ‘_UL\ZE ad-Dfn, Najm ad-DIn al-Kubria (d.
618/1221) in his Fawd'ip al-Jami) wa Fawdtih al-Jaldl, and Ibn al-‘Arabl

(d. £38/1240) {n his al-Putihdt al-Makkiyyah also discuss it. In fact,

a few passages in the Miftdh are taken from al-Kubri's ani’ig al-
M&.’” However, this should not be construed as plaglarisa since
what is foremost in the religion is the Truth rather than vho said it.
That i{s the reason why throughout ais work, Ibn ‘A;i'Allih often says,
"It has been sald"™ or "One of the gnostics has said” rather than stating
the name of each person quoted. Moreover, these few passages which
amount to perhaps three or four pages are sometlmes cited verbatiam and
sogetimes paraphrased.

In any case, where he differs from the above spiritual masters is
that he devotes an entire book to the subject instead of a few pages or
a chapter and systematically explains all the auances of the contempla-

tive prayer. “Rare are the works in Sufism that deal with the
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comprehensive aspects of invocation (M) more thoroughly or
sucetnetly than the Miftih of Ibn ‘Atd’Alldh.'5%

Of all Sufi writers, he is the first to put down in writing the
mysteries connected with an orally transmitted religious tradition. His
works 23 a whole fora an integral part of the corpus of Sufi literature,
and his contridution 13 inestimable in the field of Sufl studies. He
has provided posterity with historical detaitls on the origins of the
Shddnill tarIqah, one of the largest Sufi orders of North Africa,
ineluding Egypt and parts of the Middle East, and information about its
great founder, Shaykh Abu’l-Hasan ash-ShadhilI, and his jimmediate suc-
cessor Shaykh Abu’l-‘Abbas al.MursI, Without him, no doudbt, the Shad-
hill order would most probably have been clouded in obscurity and
legends and perhaps would have faded into oblivion.

Through his personal guidance and teaching, Ibn ‘A;S’Allib influ-
enced hundreds of Sufis and non-Sufis in his lifetime. His stature and
eminence as a Sufi and scholar was such that even the fuqahi' and
historians have praised him.

Most of them {his bilographers] were historians and

blographers of the fugaha’. There is no doudt that

the testimonies of the historians and biographers of

the mglhl” are more indicative of his rank than are

the testimonies of the Sufis themselves, because the

former are usually less likely to be biased and to

exaggerate in nentioning his virtues.
By his writings, hovever, he has influenced untold thousands of Muslims
down through the ages who became Shadhili disciples, spiritual guides,
and coamentators on his works. They in turp continued the momentum of
the teachings of the founder and gquib Shaykh Abu'l-ﬂasan. Non-Muslims

have not gone untouched by his life eibher.156 Even now his books are

still being published in the Arab world and still affecting Muslim and
non-Muslim, Arab and non-Arab alike, as vitnessed by the variocus trans-
lations and studies made by both Arabs and 'ies!-arners.157

Although one has no way of gauging their numbers, there can de no
question that the ShadhilI tarlgah, started in the seventh/thirteenth
century, is alive and well, as evidenced by the continued publication of
sShadhill works. It has continued down to the present in an unbroken
chain through its spiritual authoriiies. One of its last great shaykhs
of the tweptieth century was Ahmad 21-%AlawT of Algeria, who died in
158

193%. He left behind several works and thousands of disciples, one

of whom was Mubammad al-i#ashinl, author of K_L_rig ash-Shatranj. The
latter became a highly respected Sufl tescber :in Damascus where he lived
and guided many followers until his death in the last decade.

1f one wonders how or why such a religicus tradition could endure
so long, one need only look to Islam which provides the framework for
Sufism. The Qur 3n speaks of God as az-gdhir and al-Batin. Exoteric
Islam suffices for the generality of believers, but esoteric Islam or
Sufism obviously addresses itself to some deeper need in the souls of
pious Muslims. Islamic mysticisa provides them with spiritual nourish-
ment amid the inatability of daily life, a continuum with their past
heritage, and a zore intense form of devotion harking back to the days

of the Prophet.



MIFTLIH AL

IBN ‘ATE’ ALLAH'S

{PREZACE]

IN THE MAME OF GOD, THE COMPASSIONATE, THE MERCIFUL

May God bless our waster Muhammad, his famlly,
and his companions, and grant ilem peace!

°raise be to God who opens sealed hearts through the remembrance of
His name, who 1ifts the veils of defects ::rough His righteousness, who
purifies the innermost nature of hearts o confer upon them His own
aysterious Self, “ho reveals wonders frca the world of His pover, and
who increases the signs of abundance for tzose who are grateful to Hixzl
1 praise God for having made me one of those affirming His Oneness, and
I thank Him, asking His grace and increase< abundance. I also ask God's
blessings on our master Muhammad, the noslest of His servants, and on

his family and ions, the p s 5f great virtue and honor!

Now then, on to our subject: 7erily, the resembrance of God Host
High is the key of salvation and the lazp of souls, through the grace of
God the Generous, the Victorious. The reasesbrance of God is the founda-
tion of the Path and the pivotal support =f realized sages. Yet I have
never seen anyone who has written an a22equate and coamplete book or
compiled a clear and comprehensive treatise on it. That, together with
the suggestion by a pious brother who likes to give sincere counsel,
prompted me to compose a book wherein I have assezbled those things that
would facilitate understanding the ramezdrance of God and elucidated
whatever is obscure in it. In so doing, I have steered the seeker away

from difficulties and made the book accessible to those desirous of
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spiritual gifts, hoping for reward for this effort from God, and praying
for the seeker's success in his quest:
O traveler going toward the Protacted Land,.
Forget me not upon alighting there!
Upon Cod Most High do Y re 1'y, and through Hiz am I helped: "There
i3 no power nor strength save in God, the Lofty, the Supreme.”
I have arranged this work into two parts: Part One has an intro-.

duction, sections, chapters, and principles; Part Two has sections and

chapters.

+
Medina The reference 1s to the land of the holy citles of Mecca and

[Part One)

INTRODUCTION:

OM THE NAYURE OF REMEMBRANCE AND IT3 EXPLANATION

Remembrance of God 1s liberation from ignorance and forgetfulness
through the permanent presence of the heart with the Truth. It has been
said that it is the repetition of the Name of the Invoked by the heart
and the tongue. It is allike whether it i3 God who Ls remembered, or one
of His attributes, or one of His cospandaents, or one of His deeds, or
whether one draws a conclusion based on any one of these. Remembering
God may take the form of a supplication to Hia, or the remembrance of
His Messengers, Prophets, salnts, or of anyone related to Him or close
to Him in some way, or because of some dead, such as reciting the
Qur an, mentioning God's Name, poetry, 3inging, 2 conversation, or a
story.

Therefore, the theologian i3 one who remembers God; the Muslim
legal jurist is one who repembers God; the teacher is one who rexembers
God; the puftl is one who remesbers God; and the preacher is one who
remembers God. Anyone who meditates on the greatness and majesty and
omnipotence of God Most High and on His signs in the heavens and the
earth is one who remembers God. Whosoever observes what God has com-
sanded and abstains from what God has forbidden is one who remembers
God.

Remembrance may be with the tongue, the heart, or the members of

the body. It may be practiced secretly or openly; but whosoever
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combines all these forms has truly perfected it. Invoking with the
tongue ls remembrance of the letters of God's Name without presence of
mind. It is the "outward remembrance,” but it has great virtue as
witnessed by the verses of the Qur’in, the sayings of the Prophet, and
the remarks of others that have been handed down. It may be either
restricted by time and place or unrestricted.

That which is restricted is like the remembrance of God during and
after the five daily prayers, the pilgrimage to Mecca, before sleep and
after waking, before eating, upon riding a mount, in the morning and
evenling, and so forth.

That which is unrestricted is not confined by time or place nor
moment nor spiritual state. To this latter type of recembrance belongs

the glorification of God, as in each of the following formulas: “Glory

be to God!" (subhdna '113h);' "Praise be to God!" (al-hamdu 1i113h);2

"There is no divinity but God" (L3 i1l3ha L{La.’ llih)3; "God is Most-
y

Great!" (Allanu Akbar and "There 1s no power or astrength save in God,
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the Lofty, the Supreme” (L3 hawla wa 13 quwwata 1113 billal
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Then thers is the remembrance which includes a supplication, such
as "Our Lord, condean us not if we forget or err.'6 or a personal
entreaty, as well as the expression "0 Cod, bless our master Huk}amad.‘”
This has a greater effect on the heart of the novice than a remembrance
that does not include an entreaty, because he who supplicates feels his
heart close to the One whom he implores: remesmbrance touches his heart
and envelops it with awe.

Other unrestricted forms of remembering God include being vigilant

as well as requests dealing with this world or the Hereafter. Vigilance

is exemplified i{n such rezarks of yours as "God is with me,” "God is

lookling at me," "God sees 3ze"; for there i3 within them a vigilant

regard for the well-belng of the heart. Truly, remembrance is used to

strengthen one's presence with God Most High, to maintain the proper

conduct toward Him, to guard against heedlessness, as a refuge froam the

accursed devil, and to help foster the attentiveness of the heart during

acts of worshlp.

Section [1}

There i3 no fora of remesbrance which does not have a reault spe-

cifically assoclated with it; and any form practiced will bestow upon

you whatever particular power it has. Invoking with receptivity and

vigilance leads to tllumination, but only in accordance with the invoca-

tion.

The Isdn al-Ghazill" has said,

Invocation is an inner reality in which the Invoked
takes possession of the heart while the invoker is
effaced and vanishes. But it has three coverings,
one closer to the kernel than the others. The
kernel as such !s beyond the three coverings, yet
the virtue of the coverings lies in their being the
way to the kernel,

The uppermost covering is regembrance Wwith the tongue only. The

invoker unceasingly invokes with his tongue, striving for the presence

of the heart simultaneously, since the heart must consent Lo be present

in the invocation. If it were left to its own nature, it would

certainly vander through the valleys of thought unttl it joined the

——— e

Persons mentioned throughout the text are tdentified in the

Appendix, pp. 258 ff.
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tongue; and then the light of the heart would burn away passions and
evil spirits. Its own invocation would take hold and that of the tongue
would become weaker; the body and soul would become filled with light;
and the heart would be purified of other-than-God. At this stage temp-
tations cease and there i3 no abode for the devil. The hesrt becomes a
receptacle for inspirations and a polished mirror able to reflect divine
revelations and gnostic perceptions. When remembrance permeates the
heart and diffuses throughout the dody, then every member of the body
invokes God commensurate wJith its spiritual state.

Al-JurayrI sald, "One of our friends used to say Allan, ilii_h fre-
quently. One day a tree trunk fell on his head and fractured his skull.

The blood spilled on the ground spelling Allah, Alldh."

Section [2]

Remembrance is like a fire that neither stays nor spreads. When it
enters a house, Lt 3ays, "It is I; there 13 no one elsz but Me,” which
is one of the meanings of "There is no divinity but God.” If it finds

¥indling inside, it it and b fire. If it finds darkness

therein, it becomes light, thus illuminating the house. If there is
already a light in the house, then it becomes "light upon ught."E

Likewise with the body: linvoking removes from it impure substances
which are due to intemperance in eating or result from consuming forbid-
den foods. As for what is obtained from lawful food, it does not affect
it. When the injurious parts are burned away and the sound parts re-
main, every part will be heard Invoking as if the trumpet had been

blown.?

At first remembrance occurs ip the area of the head, 30 Lt is there
that you will experience the sound of cymbals and horns. Invoking is
powerful: wnen it descends into a place, 1t does so with its horns and
cymbals, because the invocation 13 against everything except the Truth.
When it settles in some place, it actively seeks to expel its opposlte,
as we find in the combination of wvater and fire. After these sounds,
you hear varitous others, such as the rippling of water, the wind blow-
ing, fire blazing, the sound of the windmill, horses galloping, and
leaves rustling ip the wind,

The reason for this is due %o the fact that man is composed of
every substance, both noble and base, fros soil and vater, fire and air,
and heaven and earth; these sounds are between these pairs. Every
element and basic nature belongs to these substances. Whosoever has
neard something of these sounds glorifies God and declares Him holy with
nis whole tongue. That !s the result of invoking with the tongue with
the force of total absorption. Perhaps the servant will reach the stage
where, if he should stop invoking orally, his heart will atir in his
breast seeking remembrance, like the movements of an unborn child in the
womb of his mother.

Some have said that the heart is like Jesus, son of Mary (on hiz be
pesce!), and the remembrance his breast milk. When the heart grows and
becomes strong, there arises in it a longing for the Truth as well as
sighs and compulsive pangs of yearning for the invocation and the In-
voked. The invocation of the heart is similar to the buzzing of a bee,
not a loud, disturbing sound, nor hidden and mysterious. When the
Invoked takes possession of the heart and the invocatlon is effaced and

d¢isappears, the invoker should not pay attention to the resembrance nor
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to the heart. If he should do so, then they would become a distracting
veil.

This is self-extinction: that a man be extingulshed from himself.
Therefors, he does not feel anything in his limbs nor anything exterior
to bimself nor any inner phenomena. Rather he is oblivious to all that,
and all that vanishes from him as he goes, rirst, to his Lerd, then
comes back again to himself. Should it oceur to the invoker, during
that time, that he is completely axtinguished froa himsel?, then that
would be a flaw and an opaqueness. For perfection ls to be effaced from
oneself and from the state of extinction. Hence, extinction from the
state of extinetion is the goal of sxtinction. Extinction is the begin-
ning of the path: It is traveling to God Most High. Guidance comes
aftervards. what I mean by guidance is the guidance of God, as de-
seribed by the Friend of God, Abrsham: “Lol I am going unto my Lord who
will guide pe.'0

This total absorption rarely reeains or lasts. If the invoker
perseveres, it will become a deeply-rooted habit and a permanent state
by which he may ascend to the highest domains. In this state of absorp-
tion, he may look upon pure, real Being and be imprinted with the nature

of the invisible Heala (al-Malakit) and have the holiness of the Divin-

ity (al-Lahiit) revealed to him. The first thing that is manifested to
the invoker in that domain is the essence of the angels and the spirits
of the Prophets and saints, and this, in beautiful forms through which
certain realitles overflow upon him. That is the beginning, until his
degree of realization is higher than the prototypal forms and he encoun-
ters the self-evidence of the Truth in everything.

This i3 the fruit of the essence of invoking. 1ts beginning is

only with the tongue; then comes invocation with the heart with effort;
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then comes invocation with the heart naturally; then comes possession of
the heart by the Invoked and the effacement of the invoker. This i3 the
secret of the QadIth of the Prophet (may God bless him and grant him
peacel): "Whosoever wishes to feast in the gardens of Paradise, then let
him remember God frequcntly'” as well as the Qad[th: "Hidden remen-
brance is seventy-fold better than the remembrance which the guardian
angels hear."

The sign of the invocatlon's reaching the innermost Self i3 the
absence of the invoker from both the invocation and the Invoked. The
invocation of the Self (dhlkru’:-sirr) is ecstaay and drowning in It.
Amongst lts signs is that when you quit the invocation, it does not quit
you. That is the exaltation of the invocation in you that rouses you
frop absence of mind to presence of mind. Another of lts signs is the
feeling that your head and limbs are bound as .f you vere shackled with
chains. Still another sign is that its fires never abate nor do its
spiritual lights disappear. Rather, you will always see lights ascend-
ing and others descending, while the fires are around you, pure, blaz-
ing, and burning. When the invocation reaches the innermost center of
consciousness at the moment the invoker becomes silent, the invocatlion
becomes like a needle plercing his tongue or a3 if his whole face were a
tongue invoking through a profuse light.

Subtle Eoint: Know that every remembrance that your heart 1s con-
scious of is heard by the guardian angels. Their awarsness unites with
your awareness. Herein lies a mystery: when your invocation is absent
from your consciousness by your total absorption in the Invoked, your
remembrance 1s alsc absent from the consciousness of the guardian

angels.



Note: Invoking the letters of God’'s Name without presence of aind
i1s invocation of the tongue; invoking with presence of mind is lnvoca-
tion of the heart; and invoking with an absence of self.awareness
because of adsorption in the Invoked is the invocatlion of the Self—this

is the hidden invocation!

Section (3]

Sustenance of the outer man comes from the movezents of the body;
sustenance of the inner man comes from the movements of the heart;
spiritual sustenance of one's most interior being 1s through tranquil-
ity; and sustenance of the intellect is through extinction of one's
consciousness of tranquility, so that the servant is tranquil for God
and with God. There is no nourishment in food for the spirit, for it
sustains physical forms. But the sustenance of the spirit and the heart
is the remesbrance of the God, the Knower of the Invisible. God Most
High has said, "Those who believe and whose hearts have rest in the
remembrance of God: verily in the remembrance of God do hearts find
reattn'?

When you invoke God Most High, all who hear you invoke with you,
because you invoke with your tongue, then with your heart, then with
your soul, then with your spirit, then with your intellect, then with
your innermost Self. All of that is one Lnvocation. Wher you invoke
God Most High with your tongue, all inanimate things invoke with the
invoecation of your tongue. When you invoke with your heart, the unie
verse and all of God's worlds therein invoke with your heart. When you
invoke with your soul, the heavens and all therein invoke with you.

When you invoke with your spirit, the Pedestal of God and all of its
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worlds invoke with you. When you invoke with your intellect, the bear-
ers of the Throne, the angels, archangels, and the spirits drawn near to
God, all of whom circumambulate the Throne, invoke with you. When you
invoke with your innermost Self, the Throne, with all of its worlds,

invokes with you until the invocation is united with the Easence.

Addendum: The breath (nafas) is the subtle, ethereal substance
which carries the life force, sensory perception, and volitional move-
ment. Al-Hakimcalled it "the animal spirit®; {t is the intermediate
between the heart, which is the rational soul, and the body. It is said
that the soul {s referred to in the venerable Qur an as the olive tree
that Ls descrided as being blessed--"neither of the East nor of the
Weat®'3__because the soul confers a greater rank on man and because it
effects his purification, for it is neither from the Eaat of the wvorld
of pure spirits nor from the West of the world of matertal bodtes. It
i3 of three types: the one that incites Lo avi]l; the self-blaming one;
and the recollected one.

The soul that incites to evil (ammirah bi’s-sd’) is that which
inclines to physical nature and commands one to engage in sensual plaa-
sures and carnal appetites. It draws the heart toward the lowest region
and 1s the abode of inequity and the source of blameworthy acrals and
evil deeds. It is the soul of the masses. It is tenebrous; and for ft,
the invocation is like a lamp 14t in a dark house.

The self-blaming soul (lawwimah) is that which is 1lluminated by
the 1ight of the heart to an extent commensurate with its degree of
wakefulness from the slumber of forgetfulness. It is vigilant and
begins by correcting its state, which wavers detween the Divinity and
creatures. Zvery time something bad lasues forth from the self-blaming

soul by virtue of its dark nature and character, the light of divine
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admonition suddenly comes upon 1%, and it starts blaming ttself. The
soul repents of ilts errors, asking God's plrdor_! and returns to the door
of the Forgiving, the Msreiful. For this reason God has extolled it by
mentioning it in His words (exalted be Het): "Nay, I swear by the Day of
Resurrection; nay, I swear by the self-blaming soul."m

It is as if it saw itself in a houss full of objectionable things,
such as filth, dogs, pigs, panthers, tigers, or elephants, and it worked
diligently to eliminate thes, after having been soiled by the different
impurities and injured dy the various types of predatory animals. So
the self-blaming soul perseveres in invoking and turning to God ia
repentance until the pover of the invocation triumphs over all those
things and expels them. Then the soul approaches peacefulness and does
not cease to gather furnishings for the house until the house 1is adorned
with all kinds of praiseworthy things and is thereby made lustrous. The
house L3 then suitable for the descent of the Sovereign Lord into it.
When the Sovereign Lord descends into the soul and the Truth 1s re-
vealed, the soul becowmes recollected.

The recollected soul (:_uin:’gm;h) is the one whose enlightenment
is brought about by the light of the heart until it is stripped of
blameworthy attributes and takes on praiseworthy virtues. Then it turns
in the direction of the heart completely, following it in its ascent to
the regions of the world of Holiness (iﬂa_m al-quds) far above the world
of impurity, diligent in acts of obedience and tranquil in the presence
of the "Exalter of r'anks'15 until its Lord addresses it by His words:
®But ah! thou soul at peace! Return unto thy Lord, content in His good

pleasure! Enter thou among My servants! Enter thou My Gard:n!’6
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Pirst Foundation: Proofs from the Qur’in

Cod Most High said, "0 ye who believe! Remember God often with guch

repegbrance. And glorify His morning and evenlng."”

He Most High also said, “Such as remember God, standing, sitting,

and reclining. . _.18

®. . . and men who remember God much and women wbo remember--God

hath prepared for them forgiveness and a vast re\nx‘d."g

nTherefore remeamber Me, I will remember you."20
"Those who belleve and whose hearts have rest in the remembrance of

Cod: verily in the remembdrance of God do hearts find re:t!“z‘
"Regember thy Lord much, and praise Him in the evening and in the

mor‘ning.“22

"Remember the name of thy Lord at morning and evemng."z3

Second Poundation: Proofs frow the Sunnah

Section [1]: On What Has Beep Transaittsd and Agreed Upon

Copcerning the Herit of the Invocation

It was reported that Abu sa‘ld al~Khudrl {may God be pleased with

him!) said, 'Hu‘iuiyah came upon a circle of people in the mosque, =0 he

.said, 'Why have you assembled?’

"They said, 'We have gathered to remember God Most High.'

“He said, '3y God, you have not gathered except for that?'

"They said, 'By God, nothing else has brought us together.'

"He said, 'Verily, I have not made you swear out of suspicion of
you. Amongst those who were with the Prophet {may God bless hix and
grant hia peace!) I had the lowvest rank, nor was there anyone who told

1. Nevertheless, the Messenger of God (2ay Go?

fewer 2
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bless him and grant him peace!) came upon a circle of his companions and
said:

"'Why have you assembled?’

“They said, 'We are sitting invoking God Most High and we praise
Him for having gulded us to Islam and for baving blessed us.'

*The Prophet said, ‘'By God, you have not gathered except for that?'

*They said, 'By God, only that has brought us together.'

"He salid, 'Verily, I have not pade you swvear out of suspicion of
you, but rather because Gabriel came to me and informed we that God Most
High boasts of you to the angels.”™

Muslim and at-Tirmtdhl transmitted this padith, whereas an-Nasi'l
transmitted the chain of authority only.24 RazIn added by saying, "Then
the Prophet related to us the following:

Never dc a people gather together in any house
of God Moat High, reciting God's Book, studylng it
amongst themselves, and invoking God, without peace
descending upon them, mercy enveloping them, the
angels surrounding them, and God remembering them
amongst those with I-U.m.zlg

It ts related through Muslim and at-Tirmidhl that Abd Muslinm al-
Agharr said, "1 testify that AbU Hurayrah and Abu sa‘Id witnessed that
the Messenger of God {zay God blaas him and grant him peace!) said, 'A
people do not sit invoking God without the angels surrounding them,
zercy enveloping them, peace descending upon them, and God rempembering
them amongst those with H}.n."'zs

Peace (as.sakinan) comes from tranquillity and repose. The Qa¢dl
gI)'Sgi reported the following words of the Prophet (may God bless him and
grant h:iam peacel}: "This peace descends due to the reading of the

r 3n.#27 1y 1s a =ercifulness; it (s also said to be repose or

dignity or that by which man becomes calm (using Form I of the verd
sakana); and this 1s vell known. (It is said that some linguists con-
strue this as Form II of the verb, sakkana, which Intensifies it so that
it means “that which makes man be or become calm®; this on the authority
of al-Farrd’' and al-Kisda'l.) It is very likely that that which
descended due to the reading of the Qur’dn is the peace which God Most
#igh mentioned in His Book: "Peace of reassurance from your L:u-d."z8

It i3 said that peace is a mystery like the vind, or was created
with a face like that of a human being, or that it is a spirit from God
which speaks to men and guides them when they differ on a matter, and so
on. From what we have already mentioned., peace 13 probably aomething
sizilar to that which descends on whoever recites the Qur’an or gathers
to invoke, because it belongs to the Spirit and the angels. God knows
best!

AbT Hurayrah (may God be pleased with hia!) related that "The
Messenger (may God bless him and grant him peace!} wWas walking along the
road to Mecca over a mountain called Jumdan and he said, 'Walk cn, this
is Jumddn. The pious recluses have gone before!' Those with him said,
'Who are the plous reclusea, 0 Messenger of God?' He said, 'Those who
remember God often.'” This account is from Hus1im.29 However, at-Tir-
midhl's version states, "They said, 'O Messenger of God, who are the
pious recluses?’ He said, 'Those who are greatly devoted (al-gustah-
tarin) to the remembdrance of God, which rids them of their burdens so
that they arrive on the Day of Judgment unburdennd'."3°

In Arabic the plous recluses are called al-gufarridin; it is also
said to be written as al-mufr:idin. One says, "The man was alone

(farada) in his opinton.” Form I (farada), Form II (farrada), Fora IV

(afrada), and Form X (istafrada) of the verb all have the same meaning,
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that is, to be independent and alone in one's planning.” What is meant

by this ia that the mufarridin are those who invoke God alone; the word
is also defined as "the ones whose contemporaries have died and the
vimes in which they lived have passed, leaving them behind so they
remember God Most High.™ He who i3 utterly devoted to something (El;
pustahtar) is enamored of it and assiduously applles himself to it out
of love and desire for it.

The QadI ‘Iyid states in his dook al-Mashdriq that Ibn al-A‘rabl
said that Poram II of the verb (farrada) 1s used when what is meant is
that a person devotes himself to the acquisition of religlous knowledge
and secludes himself from people and L3 by himself for the sake of
observing religious commandments and prescriptions.

Al-Azharl has said of the aufarridun, "They are the opes who witha
drav to invoke God and do not associate anything slse with Him." It is
said that the meaning of \Lti_r_\z i3 "They vere afflicted with confusion.”
The meaning of mufarridin is said to be "Those who affirm the Oneness of
God and remember naught but God Most High and worship Him faithfully and
stncerely.” It has the same meaning as in the sentence: "So-and-so was
totally absorbed in obedience to God," that is, he did not cease to
persevere in prayer and remeambrance untll he passed away due to decrepi-
tude and 1os3 of strength and vigor. Some grammarians have said that
ﬂt_,i_r_\'x_ means "to bte very devoted to something.”

Al-Bukhirl transmitted the following tradition froa AbU Hurayrah
(may God be pleased with him!): “The Messenger of God (may God bless him
and grant hinm peace!) said, 'Indeed, God has angels who circle over the
When they find people invoking

public ways, seeking those who fnvoke.

God, they call out, "Tell us your needs.” Then they surround them with

their wings from the earth to the lowest heaven. Their Lord, Who is
more knowing than they, asks the angels, "What do ay servants say?”

"They say they pralse Thee and exalt Thee and extol Thee.,"

"Then God says, “Have they seen Me?"

"No, by God, they have not seen Thee."

"He asks, "How would they have been if they had seen me?"

"The angels reply, "If they had seen Thee, they would have been far
more adoring servants of Thine and more praising of Thee."

"God says, "What do they ask?"

"The angels respond, "They ask Thee for Paradise."

"Have tney seen it?"

"No, dy God, they have not seen it, my Lord."

*Then how would they have been if they had seen PR A4l

“The angels say, "If they had seen Paradiae, they would have been
more eager for it, more beseeching of it, and much more desirous."

"God asks, "From what do they seek protection?”

"They seek protection from hellfire.”

*Have they seen it?"

"The angels say, "If they had seen it, they would have fled from it
more intensely and feared it much more."

"God says, "I call upon you as witnesses that I have pardoned
them."

"One of the angels says, "There is So-and-So among the invokers who
is not one of them but has only coae out of a need.”

*They are all participants; their companion will not sul’l’er.""31

At-Tirmidnl transmitted from Anas (2ay God be pleased with hiat)
that the Messenger of God (may God bless hiz and grant him peacel) said,

"When you pass by the gardens of Paradise, graze therein.” Those with
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the Prophet asked, "What are the gardens of Paradise?” He answered,
“Circles of people 1nvok1ng.'32

The Imazm Ahmad transzitted the following Qad!th of the Prophet from
Ibn Mas‘Td: "Verily the devil moved amongst 3 people gathered to remem-
ber God but could not divide them. Then he came upon 3 circle of people
conversing about this temporal world, 3o he lured them until they fell

to fighting with each other. Those Llnvoking God arose and restrained

the latter and they dispersed.”

Sectiocs [2]: Oo the Merit of the Invoker with Respect to Others

At-Tirmidh] reported that Abd Hurayrah (may God be pleased with
nim!) witnessed that the Messenger of God {may God bless hixm and grant
him peacel) said, "No servant ever said 'There is no divinity but God'
sincerely from the heart but that the gates of Heaven were opened to hio
so that he could reach the Throne of God, as long as he avoided mortal
sins.'33

M3lik said, "It has reached me that the Messenger of God {may God
bless him and grant hiz peacel) used to say, '‘One who remembers God
among the forgetful is like one who fights while others flee, or one who
remembers God among the forgetful is like a green twig on a dry
t.r-ee."‘a)l Another account reads that he 1is

like a green tres in the midst of a dry forest; and
one who remembers God among the forgetful is like a
lamp in a dark house; God shows the one who remea-
bers Him among the forgetful his place in Paradise
while he is alive. The one who remembers God ln the
midst of the forgetful is forgiven sina aqual gg the
number of articulate and inarticulate beings.

The "articulate beings" are mankind; the *jparticulate beings" are

animals. (The Igdm Hilik transmitted it thus.)
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In his book al-Huvaﬁa’, Malik transmitted the following: Mu ‘adn
ibn Jabal related that *The servant cannot perform a better deed which
4111 save him from God's punishment than the remembrance of cod."36

Through at-TirmidhI, Abu Sa‘Id al-knudrl (say God bde pleased with
him{) related that the Messenger of God (may Cod bless him and grant hiz
peace!) was asked, "Which servants are the most virtuous and the most
highly esteemed by God on the Day of Judgment?® He sald, "Those who
repegher God often.' Someone asked, "0 Messenger of God, and who among
the warriors for the cause of God and Islam?* He anawered, "If one
struck with his sword until it was broken and became red Wwith dlood,
verily, even so, the one who invokes God s higher than he 1in rankﬂs7

RazIn reported the following account: "The Messenger of God (pay
God bless him and grant him peace!) was asked, ‘What type of worship is
best and most highly esteemed by God on the Day of Judgment?' He sald,
'Invoking God Most High'."

AbG Mdsd al-Ash‘arI (may God be pleased with him!) related that the
Prophet (may God bless him and grant him peace!) said, "The difference
between a house wherein God i3 remembered and a house wherein He 1s not
1s like the difference between the living and the dead.” This is thus
reported in Muslinm's m}a According to al-Bukharl, the account
reads: "The difference betveen somecne who remembers His Lord and some-
one who does not i3 like the difference between the living and the
dead."39

AbG Hurayrah (may God bde pleased with hiam!) reported that the
Messenger of God (may God bless him and grant hiz peace!) said, "Cod
Most High says, 'I am of the same thinking as oy servant is towar? Me,

and I az with him vwhen he remembers Me. For if he remeambers Me in



himself, 1 remember hin in Myself; if he remembers Me in a gathering, I
remember him in an assembly better than his; Lf he approaches Me a span,
I approach him & cubit; if he approaches Me a cubit, I approach him a
fathom; and if he comes to Me walking, I come to him running’.* (Al-
Bukharl, Muslim, and at-Tirmidhl transmitted 1t.)"0

Ab3 Um@mah sald, "1 heard the Messenger of God (may God bless him
and grant hiz peace!) say, 'For him who goes to bed in a state of purity
and invokes GCod until sleep overcomes him, not a night will pass when he
asks of God of the good things of this world and the next but that God
will give thea to him."™ (At-Tiraidhi transmitted .H..)L”

‘Umar (may God be pleased with him!) related "that the Prophet (may
God bless him and grant hio peace!) sent an expedition toward Najd.
They took a great amount of spoils and bastened to return. A man among
those who did not go salid, 'We have never seen an expedition as quick to
return or with better spoils then this one.' Then the Prophet (may Cod
bless him and grant him peace!) said, 'Shall I not show you a people who
have greater spoils and are faster in returning? They are a people who
witness the dawn prayer then xit to invoke God Most High until the sun
rises. Those are the quickest to return to God and have the best

spoils.'™ (At-Tirmidhl transmitted 1'..)‘2

Section [3]

SAbd Alldh ibn,Bishr (or Busr) reported that a zan said, "0
Messenger of God, indeed the ways of doing good are many but I cannot
perform them all, so tell me something which I can follow, but do not

make it too long for ae, lest I forget."
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Another version of the above reads, "Verily the religious laws of

Islam are numerous and 1 have become old, SO tell me something which I

can follow, but do not make it too long for me, lest I forget.” The

“Your tongue should not cease to be moist with the remez-
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Prophet said,

brance of God." (At-Tirmidnl transmitted it.

‘A’ishah (may God be pleased with herl) said, "The Messenger of God

(may God bless hiz and grant hin peace!) used %o remember God at all

£ 2
times.” (Muslizm, AbU pa’dd, and at-Tirmidnl transaitted it.)
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CHAPTER [I]

INVOKING ALOUD

At-TirmidhY relates that ‘Umar (may God be pleased with hiam!)
reported that the Messenger of God (may God bless him and grant him
peacel) said,

Whoever enters the marketplace and utters, 'There lis

no divinity dbut God, the One; He has no partner; to

Him belong the Xingdom and praise; He gives life and

takes life; He is alive and never dies; in His hand

13 all that is good; and He has power over every-

thing,' God records one million good deeds for hinm

and erases one aillion b?d ones for him, and slevates

him one million degrees.
In another account, the last line reads instead, ". . . and builds a
house for him in hrudlse.'z

Yet another version states that the Messenger of God (may God bless
him and grant him peace!) said, "He who enters the market place and
calls out at the top of his voice"--and the rest of the above hadlth is
cited up to "everything,” followed by: "God records for hia a hupdred
thousand good deeds."3

In al-Bukharits account, AbU Sa‘ld, the client of Ibo ‘Abbis,
reports that Ibn ‘Abbids informed him that raising the voice in invoca-
tion when people had departed from the prescribed prayer was a practice
in the time of the Messenger of God (may God bless him and grant hia
peacel). Ibn ‘Abbds said, "I would know when they left by that.*

The Prophet (on him be blessings and peace!) has said from God, "“He
who remembers Me in ap assembly, I remember him in an assembly greater

than hxs.""
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It i3 related that Abu Bakr (may God be pleased with him!) used to
lower his volce in prayer at night and not raise his voice in reading
the Qur’an, whereas ‘Umar used to raise his volce in prayer. So the
Messenger of God (may God bless him and grant him peacel) asked AbG Bakr
about his way and the latter answvered, "He to whom I speak with inti-
mately hears ay volice.” Then he quastioned ‘Umar, who responded, "I
stir the somnolent and drive out the devil and please the Merciful.”
Then the Messenger of God (may God bless him and grant him peacel)
instructed Abil Bakr to raise his volice a little and ‘Omar to lower his a
little. Do you not see that he (may God bless him and grant nim peace!)
instructed AbG Bakr to raise his voice aloud and did not instruct Umar
to whisper, but rather to lower his voice, which 1s not whispering? Ir
this 1is so with reapect to Qur'inic recitation—which is the best of all
forzs of remembrance--then other invocations should be done likewlse,
and it is even pore appropriate that they should be done that way.

It is incumbent upon the invoker, when he is alone, if he is of the
advanced, to lower his voice in invoecation, but Arf he 1s of the general-
ity of believers, to invoke aloud. If the invokers are gathered in an
asseobly, then it is wore fitting that they ralse their voices in unison
while invoking in a rhythmically balanced manner. Some have sald,

The likeness between the invocation of one person
alone and that of a group is as the likeness between
one muezzin and a group of muezzins., Just as the
volces of a group of muezzins cut through a mass of
alr wmore than one voice does, so tco does the
invocation of a group of people of one heart make a
deeper impression and have a stronger impact in
1ifting the veils from the heart than does the
invocation of one invoker by himself. Moreover, in

such a case, everyone obtains the revard of both
invoking by himself and hearing others invoke.
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God compares hardened hearts to stone inp His words {exalted bde
Hel): "Then, after that, your hearts were hardened and became as stone,
or worse than stone, for hardne::.'s Stone does not break except by
force. Likewise the hardness of the heart does not vanish except by a

powerful invocation.

Section [11]

Op Warning Against Abandooing the Invocation

God Most High has said, "And he whose sight is dia to the remem-
brance of the Beneficent, We assign unto him a devil who becometh his
comrade; and lo! they surely turn them from the way of Cod, and yet they
deem that they are rightly guided."d

According to AbU p3’Gd, AbG Hurayrah (may God be pleased with himi)
reported that the Messenger of God (may God bless him and grant hia
peace!) said, "Whosoever sits down in a place and does not remember God
therein is subject to God's retribution, and whosoever lles down on a
bed and does not remember God therein is subject to Cod's retribution.*’

In at-Tirmidhi's version, the Messenger said, "Never have a people
sat together without remembering God therein or praying upon their
Prophet but that they were subject to God's retribution. If He wished,
He could either chastise them or pardon bheu.'a Concerning this, Abd
Hurayrah reported that the Messenger of God {may God bless him and grant
hia peace!) said, "There is not a people who depart from a gathering
without having remembersd God therein but that they depart with a smell

more offensive than that of a donkey's cadaver, and affliction befalls

them.* (Abii 0&'Gd transmitted 1t.)9
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The etymology of the word tirah {"retribution™) has to do wit
nshortcoming”; but here it means "consequence.® One says: "I inflicted

harm on the man" (watartu ’ r-rajula tirah), which is of the same gram-

matical pattern as "I made him a prozise® (E‘a_d_t,u_hg ‘ﬂa_h).

Mu‘Edh ibn Jabal reported that the Messenger of God (may God bless
him and grant him peace!) said, "The inhaditants of Paradise are not
distressed except when an hour passes in ¥ ich they do not remember
God." (Ibn as-Sunni transmitted Lb.)w It {s related that "Every soul
411l leave this world thirsty except the invoker of God Most High."

Sahl said, "I do not know of a viler <isobedience than abandoning
the remembrance of this Lord.” An-Nawawl sa:2, "Everything has a pun-

s<shment, and the punishment of the gnostic is his severance trom the

invocation."

Section (2]

On the Invocation According to Traditioss of the Pious incestors

Anas 1bn Malik (may God be pleased with nimt) said, "The invocation
of Cod is a sign of faith, a liberatlion frcwm hypoerisy, a protection
from the devil, and a refuge from hellfire.”

M3lik 1bn Dindr sald, "Vhosoever does 2ot prefer the intimacy of
discourse with God to that of mankind diminishes in knowledge, becomes
»lind of heart, and wastes his 1life away.” In this regard al-Hasan has

said,

Seek for sweatness in three things: in ritual prayer,
in the lnvocation, and in reciting the Qur’in. I
you have found it, well and good. If not, then know
that the door Ls closed, because esvery heart which
does not know God has no intimacy with the invocation
of God and relies not on His.
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God Most High has satd, "And when God alone is mentioned, the
hearts of those who do not believe in the Hereafter are repelled and
when those whom they worshlp beside Him are ment ioned, behold! they are
glad."1‘

One of the gnostics sald:

Sustenance of the outer man comes from the movementsa
of the body; sustenance of the inner man comes from
the movements of the heart; sustenance of one's most
interior being s through tranquilllity; and
sustenance of the intellect is through extinction of
one's consclousness of tranquillity, so that the
servant is tranquil for the sake of God, through God,
and with God.

ind this has been sald: "Whoever, for the sake of God, carries out the
inner reality of the invocation, of the pralse of God, and of gratitude,
He subjects unto him the universe and all creatures therein."

Mutarrif ibn Abl Bakr said, "The lover never tires of conversing
with his Beloved.® And this has been said: "Whoever does not experience
the lonsliness of heedlessness will not savor the taste of the intimacy
of remembrance.” ‘Atd’said, "Lightning will not strike the invoker of
God Most High."

Al-Himid al-Aswad said,

1 was with Ibranim al-Khawdsy on a journey, and ve
caze to a place where there were many snakes. He
unsaddled his mount and sat down, so I did likewlse.
When the night began to cool and the air to chill,
the snakes came out. I cried out to the Shaykh, but
he said, "Remember God!" So I did, and the snakes
left. Then they returned, and I called out to him
but he said the same thing. I did not cease being in
that state til) morning. When we arose in the morn-
ing, the Shaykh got up and walked, and I walked with
him. Suddenly a huge snake, which had been colled
around him, fell from the inner folds of his garment.

“No, it has been a long time since I have seen a
night more pleasant than last night.”

T sald to him, "Did you not feal Lt7" He ansvered,

This has been said:

The remembrance of God in the heart is the sword of
the novices with which they combat their enemies and
repel the afflictions that befall them. Indeed, when
tribulation leads the servant astiray, 17 he occuples
nis heart with God, all that he dislikes leaves him
immediately.

And this has been said:

When the invocation takes posseasion of the heart, if
the devil draws near, he i3 made prostrite tne way a
man would be felled. As a result, the devils gather
about the heart and ask, 'What happened %o it?' Some
of them respond, ‘Intimacy with God has smitten itt’

This has been said: "Verily, the angel of death consults with the
invoker when the time comes to take his soul.” In the Gospel there is
this: "Semember Me Wwhen you are angry anc¢ I will redember you when I am
angry. 3e content with My help to you, for My help to you is better
than your own help is to yourself(." Dhu'n-NGn al-Migrl said, "Whoever
truly remembers God forgets averything alengside of the invocation,

while God takes care of everything for him, and is for him a compensa-

tion for everything.®

Third Poundation: Sincerity

Xnow that everything i3 to be thought of as being mixed with some-
thing else. When its mixture 1is purified, it is called "pure® (xhalis);
a purified deed is called "sincerity® (1khlas). Everyone who performs a
voluntary act purely necessarily has a certain personal interest in that

deed; so, when there 13 but one fault in the deed, that deed is called
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"sincerity,” except that custom dictates specifically that sincerity of
devotion is the stripping of all faults from one's intention to draw
near to God, just as heresy is "deviation," but custom specifies that it
is "deviation from the Truth.® When you have learned that, then we
maintain that the motive for 2 deed is either spiritual only--and this
is sincerity--or it is diabolical only--and this i3 hypocrisy; or it is
composed of both. If it i3 the last-.named, either the first two are

equal, or the spiritual is stronger, or the psychical 1s stronger.

Tirst Category: When the Motive Is Spiritual Only

This is not to be concelved of except as coming from the lcver of
God Moat High, who is drowned in preoccupation with Him to such an
extent that no place remains in his heart for the love of this world.
At that moment all his actions and movements reveal this quality. He
does not fulfill a need nor does he sleep, or like to eat or drink, for
example, unless this be done in order to carry out a necessity or to
strengthen obedience. The likes of such a one, were he to eat or drink
or fulfill a need, would be pure of deed in all his movements and

repose.

Second Category: When the Motive Is Psychical Only

This i3 not to be concelved of except as coaming from the lover of
"self™ and of this world, who is drowned in preoccupation with them to
such an extent that no place remains in his soul for the love of God.
Then all his actions take on this characteristic and none of his reli.
glous observances 1s free of it.

As for the remaining third category in which the two motives are
equal, the Imdnm Fakhr ad-0In ar-Rizi said, "It appears that both are in

opposition Lo one another and will gradually become tmbalanced.” Then a
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deed will be neither for nor against a person. Whenever one of the two

tendenciass dominates in a person, then that which could bave equalized

the other tendency in him 13 lost. The excess cannot but then be the

cause for its corresponding effect. That is what is meant by His words

(exalted be Hel): "Wnosoever doeth an atom's weight of good will see it

12
and whoso doeth 111 an atom's weight will see it.”

To be perfectly exact in this matter, actions produce effects on

the heart. If the influence is free of opposition, the effect i3 free

of weakness. If the influence 1s combined with 1its opposite, then, ir

they are equal to one another, they gradually cancel each other out.

When one of the two motives gains ascendancy, then it i3 inevitable that

excess should occur in proportion to the diminishment of the other.

Hence, an equibalance between both motives can take place or an izbal-~

ance; in the latter case, the excess agount would remain devoid of 1its
H

opposite, 30 that it would most certainly have some effect.

Just as the sffect of an atom's welght of food or drink or medicine

is not lost on the body, 3o too the effect of an atom's welght of

goodness or evil is not lost either in drawing near to God's door or in

estrangement from Him. When a person combines sovething that will draw

him closer to God by a span with something that takes him back by a

span, then he returns to a previous condition which was neither for nor
B

against him. If one of two deeds brings him closer by tuo spans while

the other sets him back by one span, he has most assuredly gained a

span.

He who claims that there is no reward for the actlon of aixed

motives advances twWo arguments. The first one is based on what Atu

Yurayrah related that the Prophet {on him Dbe blessings and peace!) 3aid
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to him about the person who had associatsd partners with God in his
deed: "Take your recompense from the one for whom you have worked." The
second 1s also based on his authority (God bless him and grant him
peacet) when he said, "Verily, God Most ‘High says, 'I am of all partners
the least in need of association; whoever performs a deed in which he
makes a partner of someone other than Me, I leave My share therein to My
partner.'n!3

T reply that the word "partner®™ (sharIk) is to be related to an

equality between two motivating causes. We have already shown that when
there are two equal things, each cancels out the other.

Xnow that a diabolic suggestion might be present in the forms of
devotional acts, in the various types of good deeds, and in the love of
charismsatic phenomena. The devil does not cease being with man until
man is purified. When he becomes sincere, the devil leaves him; man
then no longer covets and exerts himself in thankfulness. The good does
not come to man in Jjust any way but only through the door of sincerity.
S0 be sincerel If you wvere to be in a state of sincerity, you would not

think of yourself as being in a state of sincerity!

Section [3]
On _the Rules of Conduct for the Invocation

The invocation has rules of duct pr ding it, bseq t to it,
and associated with it. Some of thesm are outward and some are inward.
As for the rules of conduct which precede, we say that after repentance
and self-discipline, the seeker must engage in spiritual exercises,

refine his inner nature, and prepare himself for the decrees of the

Divine Presence by withdrawing from creatures, lessening outside
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contacts, removing obstacles, acquiring knowledge of this world and the
next--which Ls enjoined upon all men--and by consecrating himself to
God. These rules are the inner life of the seeker's spiritual stations,
for they are based on religious law, not on custom. The seeker must
choose an Lnvocation which is appropriate %o his state; thaen he pust
devote himself to it and persevers.

Among the rules of conduct are the wearing of proper, clean, sweet-
smelling clothes and maintaining purity of the stomach by eating lawful
food. Although the invocation expels the parts arising from unlawful
food, nevertheless, when the stomach is exapty of unlawful food or what-
ever is doubtful, the benefit of the invocation is in a greater or wmore
lasting illumination of the heart. When there Ls unlawful food in the
stomach, the invocation washes it out and purifies the stomach. Conse~
quently, at such times its benefit in 1lluminating the heart is weaker.
Do you not see that if you wash solled things in water, it removes the
dirt, but they are not very clean? For that reason, it is preferable to
wash them a second or a third time. However, if an area to be washed
13 already free of di-t, it increases in beauty and radiance from the
first laundering. When the invocation descends into the heart, Lf there
is darkness within, it {1luminates it; and if there is already light,
the invocation increases the light and intensifies it.

The rules of conduct associated with the mvucu:!.cm“l are sin-
cerity, perfuming the place of invoking with a sueat fragrance for the
sake of the angels and jinn, sitting cross-legged facing the direction
of prayer, if one 1s alone, and if one {s in a group, then one sits
wheresoever one winds up in the gathering, One should put the pales of
one's hands on the thighs, close one's eyes and face stralght ahead.

Some say that, Lf cre (s under the direction of a shaykh, osne shoul?




imagire him in fronrt of oneself, because the shaykh is one's companion
and guide along the path. At the beginning of the invocation, the
novice should ask with his heart for the help of his shaykh's inspira-
tion (himmah), believing that asking help of hl.m is the same as asking
help of the Prophet (may God bless him and grant him peace!), for the
shaykh 13 hils representative.

The novice should invoke with perfect force and respectful venera-
tion. "There 13 no divinity but God" (L3 ilZha illa ' 11h) should rise
from above his navel. By the phrase "There is no divinity" (13 iliha),
he should intend excluding from the heart what i3 other-than-God. By
the phrase ™ut God" (‘:’;_L_a_' 113h), he should intend uniting the formula
with the cone-shaped physical heart so as to fix L_EE’ 113h firmly in
the heart and let it flow throughout all the members of the body,
causing the meaning of the invocatlion to be present ip his heart at
every instant.

One of the sages sa:d that it is not proper to invoke repetitively
time after time except with a meaning which differs from the first one.
He said, "The lowest level of the invocatiop i3 the one wherein every
time one says, 'There i3 no divinity but God!, one expels from the heart
whatever is other~than-God. But if one pays attention to it, then one
has as guch as ascribed to it the position of deity.” The Most High has
sald: "Hast thou seen him who chooseth for his god his own pas:ion?"s

w16 "Did I not charge you, O ye

"Set not up with God any other god.
sons of Adam, that ye worship not the devil?n'7
In a hadith of the Prophet (may God bless him and grant hin

peace!), he says, "Perish the servant of the din3r, perish the servant

of the dirham!™ Even .f the dinir and the dirham are not worshipped
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through actual bowing and prostration, nevertheless they are worshipped

by turning one's heart to them. So, the invoker's "There is no divinity

but God" is not valid except by negating whatever i3 in one's soul and

neart that is other-than-God Most High. Whoever fills his heart with

the forms of sensorial things, then, even if he were to utter the phrase

a thousand times, rarely would he realize its meaning in his heart. But

if he emptied his heart of all that is other-than-God and said All3nh one

time, he would find such bliss that the tongue could not describe.

Shaykh ‘Abd ar-Rahim al-Qind'l (or Qunnd'f) said, "I said L flaha illa

’113h one time, then it did pot happen to ae again.®

e
A black slave was with the tribe of Isra il when it was wandering

-

1a’ 113h, he became vhite

in the desert. Whenever he said L3 t13ha il

The realizatlon of L3 Lldha 31lla’ 1lah by the slave

from head to feet.

is one of the states of the heart that can be neither expressed by the

tongue nor thought out by the mind. while Ld flaha f1la Xilih is the

very essence of the ways of approaching God, it 13 also the key to the

inner realities of the heart and to the seeker's ascension to the invis-

ible worlds.

There are those who choose to invoke constantly in such a manner

that the two phrases are like one without any outside or mental inter-

ruption occurring between them, 30 that the devil cannot intrude himself

therein. For, &n the likes of such a situation, the devil lies in wait
because he knows the weakness of the traveler in treading through these

valleys that he is not used to, especially if he is a beglaner in the

path. Some authorities have said, "This uninterrupted invocation is the

quickest way to the il lumination of the heart and to approaching God."
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Cne of the authorities has said,

The lengthening of the vowel 3 in La tlaha ("There is
no divinity") is conaidered good and recommended be-
cause, during the time of the elongation, the invoker
can visualize in his mind all opposites and con-
traries and expel them. That is followed by the illa
QI'Lh {"but God"), and that is closer to sincerity
because it is the acknowledgement of the Divinity.
Although he negates His essence with L3 tldha, he
neverthaless affirms His Being with illa > 113h. In-
deed, 1113 ("except®) is a light placed in the heart,
illuminating it.

Another authority has said, "Omitting the vowel elongation is more
appropriate because perhaps one might die in the interval of pronouncing

La 1ldha before reaching illa ’11ah." Still another authority has sald,

"If the change from disbelief to belief is intended, then omitting the
elongation is more suitable in hastening the transition to belief. But
if one is already a believer, then the vowel elongation is better™ due
to what has been previously said.

With regard to the rules of conduct subsequent to the invocation:
vhen one becomes 3ilent by choice, he is "present® with his heart as one
who 13 receptive to the inspiration of the invocation. Those rules have
to do with the "absence” (al-ghaybah) that takes place following the
invocation, which 13 also called "a sleep." Just as Cod Most High made
it customary to send winds as an announcement preceding the mercifulness
of His cascading rain, so too did He make it customary to send the winds
of the invocatlion as an announcement preceding His lofty mercifulness.
Perhaps the invoker's heart will be filled in an instant by an inspira.
tion that all the efforts and ascetic exercises of thirty years could
not achieve. These rules of conduct are binding upon the invoker who is

consciously free to choose.
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As for the one who has no {ree choice, he i3 subject to whatever
comes over him in the way of Invocations and whatever he himself comes

across among the sum total of divine mysteries. Hence, there might flow

from his tongue AL1Eh, Al13h, Alldh or H3, Hi, RU or 13 13 13 13 14, or
534d3a, or 3ab ah ah ah, or a sound without any lettar or noise. fis

behavior, therefore, is to submit to the inspiration. After the passing
of the inspiration, he should be very quiet. These are the rules of
conduct for the one who needs to invoke with the tongue. As for the one

who invokes with the heart, he 1s in no need of these rules.
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CHAPTER [II]

BENEFITS OF THE INVOCATION IN GENERAL

Let whosoevar desires the benefits of invoking follow the estab-
lished texts, inaswmuch as its benefits are not insignificant nor can
they be exhausted. The invocation of the traditional authorities has
numerous ad¢vantages, so let us mention what comes to mind. We say:
invoking repels, subdues, and tames Satan, but pleases the Compassionate
(ar-Rahman). It angers Satan, resoves worry and grief from the heart,
attracts joy and happiness, and eliminates sadness and evils.

Invoking strengthens the heart and the body, puts inner and outer
affairs in order, gladdens the heart and face, making the latter
radiant. Horeover, it procures sustenance and facilitates obtaining 1it.
It clothes the invoker in dignity; it inspires correct behavior in every
affair. Its permanence i3 one of the means of odbtaining the love of
God; it i3 one of the greatest of the gateways leading to that love.

Invoking causes the vigllance that leads to the station of spiri-
tual virtue (ihsin), wherein the servant adores God as if he saw Him
with his very own eyes. It causes one to turn to God often; for whoever
turns to God by rewembering Him frequently will eventually turn to Him
in all his affairs. Invoking brings closeness to the Lord and opens the
door of gnosls within the heart. It bestows on the servant the venera-
tion and reverential fear (h_alw_) of his lord, while for the forgetful
man the veil of reverential fear over his heart is very thin.

Invoking causes God's remezbrance of the servant, which 13 the

greatest honor and loftiest distinction. Through the invocation the
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heart of man lives Jjust as the seed lives through the downpour of rain.
The invocatlon is the nourishment of the soul Just as food is the
nourishment of the body. Invoking polishes the heart of its rust, which
is forgetfulness (ghaflah) and the pursuit of (ts passions. It is to
meditation like a lamp that guides one in the cark towards an open road.
It thwarts sinful actions: "Verily, good deeds annul bad deeds."
Invoking puts an end to the estrangement that occurs between the Lord
and the forgetful servant.

Whatever the formula used by the servant to remember GCod with, such
as : "Glory be to God!" (subhéna'l_l_i_)l) or "God is Most Great” (Alliahu
Akbar) or "There is no divinity but God® (L3 L__‘:ﬁgg’l&)z or any
formula of praise, it calls the attention of God on the Gloriocus Throne
to the servant. All acts of worship withdraw from the servant on the
Day of Resurrectlon except the regembrance of God, the belief in His
Oneness (tawhid), and pralse of Him. Whoever gets to know God in times
of prosperity through his invoking, gets to know Him in times of adver-
sity through his piety.

A tradition states,

Indeed, when misfortune befalls the obedient servant
who frequently remembers God Most 8igh, or when he
asks of God a need, the angels say, 'Yy Lord, there
is a famlliar voice from a famillar servant.' When
the forgetful person who shuns God calls upon Him or
asks something of Him, the angels say, 'My Lord,
there 1s an unknown voice from an unknown servant.'

Of all deeds there is none more redemptive frouw the chastisement of

God, who possessaes Hajesty, than the invocation. For the servant it is

the cause for the descent of Peace {sakInah) upon him, for the encir-

cling of angels around him, for their alighting by hiam, and for his
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veing enveloped by Mercifulness., How sublige i3 such a grace! The
invocation !s for a tongue undistracted dy slander, lying, and every
falsehood!

The companion who sits with the invoxer is not troubled by him; the
invokaer's close friend is happy with hiz. On the Day of Judgment, the
invoker's encounters with others will not be a source of sorrow for him
or of hara or remorse.

Invoking with tears and lamentation is a cause for obtaining the
shelter of the umbral Throne on the great Day of Requital, when mankind
stands for a period awaiting judgmen:. Whoever is diverted by the
remembrance of God from zaking a request will be given the best of what
is given to the one who does ask; and things will be made easy for the
servant most of the time and in most situations.

The movement of invoking with the tongue is the esasiest movement
for a person. The plants of the gardens of Paradise are the invocation.
Paradise i3 a good earth and sweet water; it i3 composed, indeed, of
plains, and the plants therein are *Glory be to God® (subbana > 113h),
*Praise be to God“ {al-hamdu 1111dh), "There is no divinity but God® (L3
113ha 111a '113n) and "God is Most Great,” (Alldhu Akbar), a3 are found
in the sound badiths. These formulas are a means of liberating oneself
from the fires of Hell and are a protection from forgetfulness in this
world, the world of ignominy. The textual proof of this, as found in
the Qur’in, 1s: “Therefore remember Me, I will remember you.'3 Forget.
fulness of GCod 13 what makes servants forget their souls and that is the
extreme of corruption.

Invoking is a light for the servant in this world, his grave, his
resurrection, and his assembling with others on the Day of Judgment. It

is the fundamental principle and the Zoor to spiritual union; it is the

aign of authority whereby it assaltls the ego and passional desires.
When the invocation is firmly rooted in the heart and drops down in it
and the tongue becomes subordinate to 1t, the invoker is in need of
nothing; so he progresses and ascends. As for the forgetful man, even
if he be wealthy, he is in reality poor; and if he be powerful, he is
actually base.

For the one who remembers God, Lnvoking unites his dispersed heart
and pervades his Will and his broken resolve. It scatters his sadness,
his sin, and the forces of Satan and his followers. Invoking brings the
heart closer to the Hereafter and keeps the world away from the heart,
eaven though the world (i3 around it. Invoking warns the heedless heart
to abandon its pleasures and deceptions. It redresses what has passed
and prepares itself for what 13 to come.

The invocation i3 a tree whose fruit s gnosis; it is the treasure
of every gnosttc: God is vith the invoker through His nearmess, author-
ity, love, bestowal of success and protection. The invocation puts in
proper perspective the emancipation of slaves, the holy war and its
hardships, fighting in the way of God, injury, and the expendliture of
money and gold. The invocation is the summsit, source, and basts of
gratitude to God. He whose tongue does not cease bdeing @oist with the
resembrance of God and who fears God in His prohibitions and comsands is
granted entrance into the Paradise of the beloved ones and nearness to
the Lord of Lords. "Lol the noblest of you, in the sight of God, is the
best in conduct."n

The invoker enters Paradise laughing and smiling and is at home
therein, living in ease. Invoking removes hardness froa the heart and

engenders tenderness and mildness. Forgetfulness of the heart i3 a
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disease and an ailment, while remembrance is a cure for the invoker from
every czalady and symptom, as was said by a poet:

When we became 111, by your remembrance we were cured,

And when at times we abandon it, a relapse do we suffer.

Remembrance is the source and foundation of God's friendship;
forgetfulness is the origin and summit of His enmity. When forgetful-
ness takes possession of the servant, it drives him back to God's enmity
in the ugliest way. Invoking removes aisfortunes, pushing them to one
side, and draws unto itself blessings and every beneficlal thing. It is
a cause for the blessings of God and the noble angels upon him, so that
he emerges out of the darkness into the light and enters the abode of
peace. The gatherings to invoke are gardens of Paradise, and indulging
therein pleases the Compassionate. God Most High boasts of those who
remember Him to the angels of heaven, for its place among the acts of
worship is the highest and most sublime.

The most excellent of those who perform good deeds are those who
most often remesber God in all situations. Remembrance takes the place
of all deeds, it being alike whether they are connected with wealth or
with something else. Invoking strengthens the limbs and facilitates
plous work. It eases difficult matters, opens locked doors, =mitigates
hardahlips, and lessens toil. It i3 a security for the fearful and
deliverance from dessrt vastelands. Among the participants in the race
track for the winning trophy, the invoker is triumphant. Soon you will
see, when the dust settles: was it a horse you rode--or a donkey?

Invoking i3 a cause for God's approval of His servant, because the
invocation has made hiz aware of His Majesty and Beauty and praise.

Through the invocation the dwellings of Paradise are built; but for the

85

forgetful, no dwelling in paradise is built. Invocations are a barrler
between the servant and hellfire, If the remeambrance is continuous and
permanent, then the barrier is good and solid; Aif not, it is fragile and
torn.

Remembrance is a fire that neither stays nor spreads. When it
enters a house, it leaves no substance or trace therein. It eliminates
the portions of food remaining which exceed one's bodily need or are
forbidden to consume. Invoking removes darkness and brings forth
radiant lights. Angels ask forgiveness for the servant when he per-
severes in the remembrance and praise of God. Lands and mountains are
proud of the one who, amongst men, remezbers God while on thenm.

Remembrance is the sign of the thankful belliever, whereas the
hypocrite is rarely found to be invoking. He whose wealth or children
distract him from remembering God is lost; but the one who remembers Cod
experiences delights sweeter than the pleasurs of food and drink. In
this world the invoker's face and heart are covered with beauty and
happiness; in the Hersafter his face is whiter and more luminous than
the soon. The earth witnesses on his behalf just as it does for every
_person who obeys or disobeys God. Invoking elevates the participant to
the most exalted of ranks and conveys him to the highest of statlona.

The lnvoker i3 alive even if he be dead; while the forgetful oan,
aven though he is alive, is actually to be counted among the dead. The
invoker has his thirst quenched at death and is safe from the apprehen-
sions of the perils associated with death. Among the forgetful, the one

who remembers God is like a lamwp in a dark house, while the forgetful

are themselves like a dark night with no sorning to follow.
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If something occupies the invoker and distracts him from the rezem-
brance of God, then he risks chastisement. If he L{s unmindful of this
point, then Lt is like someone sitting with a king without the proper
conduct: that will expose niz to being punished. Concentrating on the
remembrance of God for a while is being careful not to mix sins with
plous deeds. "Being careful,” if only for a short while, has tremendous

benefit.
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CHAPTER [III}
ON THE BENEFITS OF THE INVOCATIONS

OSED BY THE NOVICE TRAVELING THE PATH

RKnow that the most Beautiful Names (w’ al-fusnd) of God Most
High are a medicine for the maladias of the heart and the sicknesses of
those traveling to the presence of the Divine Knower of the Invisible
World. A remedy ls not to be used except for illnesses which that
particular Name berefits. For example, where the name "the Giver™ (al-
Muctl) is benefictal for a particular illnmess of the heart, a Name which
{s not salutary for that situation is not prescribed, and 30 forth.

The rule is that whosoever uses an invocation and that invocation
has an intelligible meaning, the influence of that meaning attaches
{tself to his heart, followed by the corollary significations of the
meaning, until the invoker is characterized by those qualities. This is
so unless the Name be one of the Names of vengeance, in which case fear

clings to the heart of the invoker; and Lf inspiration coames to him, 1t

is from the world of Majesty (al-Jaldl).

His Name (sxalted be He!) "the Truthful® (a3-§idig): Its invocation
bestows on the one who 13 velled truthfulness (3idq) of tongue; on the
Sufi adherent, truthfulness of heart; and on the gnostic, realization.

His Name (exalted be Hel!) "the Guide® (al-Hadl): It is salutary
during spiritual retreat (khalwah). It is beneficial against the state
of dispersaion and distraction and eliminates them. Whosocever seeks the

help of God but does not see the visible signs of assistance forth-
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comlng, then let him know that his continually asaking for God's help 1a
what is sought from him.

His name (exalted be He!) "the Resurrector” (&‘iﬂ): Those who
are forgetful invoke it; but those who are possessed of extinction
(fand’) do not invoke it.

His Name (exalted be He!) "the Pardoner® (al- 'ﬂ_\:): It is appro-
priate for common people to invoke it, because it improves them; but its
invocation i3 not the concern of travelers on the path to God, because
the remeasbrance of sin is implicit therein. The invocation of the
initiates (a_l_:g_ﬂ) does not contain the remembrance of sin, nor for
that matter, the remembrance of good deeds, However, when the common
people invoke the Name, it ameliorates their spiritual state.

His Name (exalted be He!) "the Protector” (al-Mawla): He is the
Victor and the Master. Only servants having a special affinity with
this Name invoke it. If others who are spiritually above thea invoke
the Name, it has a different significance.

His Name (exalted be Hel!) "the Virtuous® (al-Mubsin): It is appro-
priate for the generality of believers when attainment of the station of
trust in God is desired for them. Invoking thls Name necessitates
intimacy with God and hastens spiritual insight. W¥ith it the novice is
treated against the awesome fear of the world of Majesty (Jalil).

His Name (exalted be Het!) "the All-Knowing" (u_l-‘u;im): Its invo-
cation arouses one from forgetfulness and makes the heart be present
with the Lord. It teaches proper conduct accompanied with vigilance.
Amongst the devotees of Beauty (e_l-.hmil), the Name confers upon the
heart intimacy (uns) with God; and amongst the devotees of the world of

Majesty (Jalal), the Nawe renews fear and awe in the heart.
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His Name (exaited be He!) "the forgiving® (al-Ghafir): It is
assigned for the generality of disciples who fear punishment of sin. As
for those who are worthy of the Divine Presence, remembrance of the
forgiveness of sins causes alienation in them. Likewise the remembrance
of good daeds causes thoughtlessness, generating in the soul a notion
somewhat as if it had done God a favor in serving Him through acts of
obedience or in remembering the harm of evil deeds.

His Name (exalted be He!) "the Firm" (al-Matin): It means hard.
This name is harmful to those in seclusion (khalwah); but it i3 benefi-
cial to those who mock religion and returns them, throughout the durae
tion of their remembrance of it, to submissiveness and obedience.

His Name {exalted be Hel) "the Rich" (al-Ghanl): Invoking it is
beneficial to those who seek disengagement from worldly things but are
unable to do 30 alone.

His Name (exalted be He!) "the Reckoner® (al-Hasib): If the invoker
of 1t is infatuated with the activities of gaining a livelihood, he

t with the

emerges fros them toward di t b of cont.
Reckoner, that is, the Sufficient (al-Kifl).

His Nape {exalted be Hel) "the Nourisher® (al-Muqit): Invoking it

helps in disengaging oneself from the cares of gaining a living and
bestows trust in God.

His Name (exalted be He!) "the Possessor of Majesty" (M'I—Jalil):
It is good during retreat for those wno are forgetful.

His Name (exalted be He!) "the Creator” (al-Khaliq): It is among
the Names invoked by the people who have the station of religious devo-
tion (‘gb_iﬂ) by virtue of conjoining beneficial knowledge with pilous

deeds. It is not suitable to be taught to those with a unique
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receptivity, for it estranges them from gnosis and draws them toward
mental reckoning.

His Nape (exalted be Hel) "the Fashioner® (al-Mugawwir): It is
apong the invocations of plous servants.

His Name (exalted be Hel) "the Knower® (a_l_:(é_lill): It is among the
invocations of pious servants. It is good for the beginners among those
travelling the path, for there is a reminder of vigilance in {t; and
through it fear and hope are obtained.

His Name (exalted be He!) "the Counter” (al-Huhgl): It is among the
invocations of pilous servants.

His Name (exalted be He!) "the Watcher" (ar-Raqib): When those who
are forgetful invoke it, they awaken from their slumber. When the
wakeful invoke it, they remain in a wakeful state. If plous worshippers
invoke i{t, they are freed of hypocerisy. Neither those who are in con-
trol of their actions nor the gnostics need to invoka it; nor does it
have any relationship with those who are utterly extinguished in the
Goal, because they have gone beyond the Napes.

One of the shaykhs used to teach his disciples the following: "God
1s with me, God is watching me, and God sees me." He would instruct
them to repeat that always with their tongues and hearts. His intention
in all that was to treat the Lliness of the heart, stemming from the
malady of forgetfulness. He would draw their attention to the invoca-
tion of lr-Raglb in conformity with its meaning. The upshot was that
they reached the state of “presence” with God Most High through proper
comportment; and this 1s the state of those who perform plous devotion
with the heart. The most perfect of them are those who control their

breaths, l.e., those who do not inhale a breath without their hearts

A

being present with God Most High, nor exhale a breath without their
being in the presence of God Most High. It is a very difficult spiri-
tual station for those veiled from God. It is burdensome on thenm,
because in observing 1t, not a share remains to human habits but that it

falls by the wayside.

Section [11]

Kis Name (exalted be He!) "the Trustworthy" (al-Wafl): It is the
invocation of the intermediates on the path. Invoking it during retreat
confers acceptance to the ultimate content of one's receptivity.

His Name (exalted be Hel) "the Thankful” (ash-Shikir): That ls, the
One Who is grateful to His pious servant tor his deed, namely, Ha
commends him for it. It bestows on the adepts of the Lnvocatlon the
station of love if they are Sufls, the station of extinctlon 1f they are
gnostics, and the station of centrality (gugbiﬂah) and eaminence if they
are of those who have reached the end. It 13 a holy presence surrounded
by intimacy with God, and ln retreat has far-reaching effects.

His Name (exalted be Hel) "the Glorious® (al-Majid): It is not used
in retreat by novices, whereas it ils incumbent upon intermaediates to
invoke it when the Truth manifests itself to them by descending to the
level of "the presence of limitations” (t_ag_y_lﬁ). Verily, invoking al-
MajId removes all forms.

His Name (exalted be He!) “the Loving" (al-Wadud): He is Loving
towards all Creation. When adepts invoke Lt, they achieve intimacy and
love.

His Name (exalted be Hel) "the Benefactor® (al-Mannin): Its invoca-

tion in retreat is very beneficial to those who have quit the pleasures
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of the ego, but it is harmful to those whose desires of the self remain.

His Name (exalted be He!) "the Affectionate™ (a)l-Hanndn): Its
invocation in retreat strengthens intimacy until it takes its practi-
tioner to love.

His Name (exalted be He!) "the Benign" (al-Barr): It bestows inti-
macy and hastens partial insight, but not unton.

His Nape (exalted be He!) "the Outward® (ag-Zihir): Invoking it 1is
beneficial during a very difficult journey.

Ais Name (exalted be He!) "the Cleaver® (al-Filig): Its invocation
during a retreat profoundly benefits the renouncer and hastens the
coming of illumination upon him when accompanied by the name "the Self-
Subsistent” (ﬂ-oaz_zim) or "the Living" (al-Hayy); but it slows down
illumination if *There 1s no 4ivinity but God® (LI 1l3ha illa’ 11ah) is
invoked with it.

His Nawme {exalted be He!) "the Graclous® (al-LayIf): It carries
with it the all-encompassing zeaning of mercifulness. Invoking it
during retreat benefits those who are opaque in nature and makes thea
more refined. It benefits the contemplatives: it strengthens the con-
templation of those who were previocusly weak.

His Name (exalted be He!) "the Light" (an-Nir): It is quick to
bestow light and insight on those in retreat, because it does so by
degrees. Rarely does it give total illumipation.

His Name (exalted be He!) "the Inheritor” (al-Warith): It is appro-
priate for gnostics and attracts them toward absolute extinction in God:
it i3 the station that ends the path.

His Name (exalted be He!) "the Giver® (a_!iﬂ‘ﬁ): Of all the Names
invoked in retreat, it is the one most likely to bdring about illumina-

tion, albeit a weak one.
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His Name (exalted be He!) "the Superior” QL‘E.)B): The gnostlics
invoke it but not the novices.

His Name (exalted be He!) "the Grateful® (ash-Shakiir): Its invoca-
tion is a characteristic of the elite who have achieved union.

His Name (exalted be He!) "the Almighty" (Et_xg’t-Iawl): Among God's
graces to us are submission (4s1im), then raith (imdn), then virtue
(ihsdn), then peace, then uprightness, then the freedom of conduct, then
gnosis, then comprehension, then realization by degrees, and then the
function of viceregent (Eﬁ_]_i_flr_x). This invocation hastens illumina-
tion. Likewise His Names "the Opener™ (al-Fattdh) and “the First" (al-
Awval) hasten i1llumination.

His Name (exalted be He!) "the Dominating" (al-Jabdbdr): It is
conferred in retreat upon whosoever 1s overcome by a state and it is
feared that the expansion (l_)gﬂ) which initiates find radiating froo the
Name "the Expander" (al-BSsli) will overwhelam him. When someone whose
substance is mixed with expansion invokes it, contraction (ga_b_g) comes
upon him, and thus he becomes equilibriated in treading the path.

His Name (exalted be Hel) "the Proud* (al-Mutakabbir): It is in-
voked in retreat and elsewhere to bring reverential fear back to the one
who has been overcome by expansion.

His Nage (exalted be Hel) "the Able” (al-Qidir): The fruit of its
invoeation s that it benefits those who consider airacles (kharq al-
‘a_w_i_'g) as farfetched. So whep ons of theam invokes the Name in his
retreat, his inner being is given the grace to 3ee their validity to a
certalin extent.

His Name (exalted be Hel) "the Judge" (a1-QadI): That is, He whoase

judgment i3 obeyed. Whosoever has hesitated in matters out of ignorance
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and invokes this Name, God decrees for hin the contemplation of Truth in
his inner being.

His Name (exalted be He!) "the Strong” (al-Qawl): Its invocation
benefits those who become sick during retreat or forget or become too
weak to lnvoke or become dispersed. Truly, it unites: its virtue lies
in its belongling by right to the path of kings and great men inasmuch
as when they invoke it, the Name unites them in conformity with the
Truth.

His Name (exalted be Hel) "the Guardian” (al-Haflz): Its character-
iatic is the preservation of a state. <whoever fears deception invokes
it.

His Nape (exalted be He!) "the Horored" (al_Mukarram): The shaykh
should order the novice to use it when the latter has a low opinion of
himself and his intimacy with God ls ron-existent because of his asking
for forgiveness.

His Name {(exalted bde He!) "the Planner®™ {(al-Mudabbir): Invoking it
i3 not good for the traveler on the path except when the shaykh fears
that the process of unification (t_.a_vl}id_) will overcome him.

His Name (exalted be He!) "the Great® (al-Kablr): The shaykh should
instruct the disciple to invoke it when the manifestation of nearness to
God overcomes hin and when the shaykh fears that the disciple will be
distraught by it.

His Name (exalted be He!) "the Exalted” (al-Muta®ill): Like the
name "the Great" (al.KabIr), it benefits whoever ls overcome by nearness
to God and s beside himself., When ne invokes the Name, he returns to

his senses.

Section [2]

His Name (exalted be He!) "the Potent® (eL:HugtadLr): Its meaning
is "the Able® (al-Qidir)., He whom the shaykh wishes to manifest charis-
matic phenomena (karamdt) without union invokes this Nape.

His Nawe (exalted be Hel) "the Efficacious® (al-Fa‘‘dl): Its invo-

" cation benefits whoever desires to produce effects and charismatic

phenomena .

His Name (exalted be He!) "the Reliable® (il-Héthlg): The shaykh
should give it as an invocation to whomsoever he fears will be unrecepe
tive, which would veil illumination from him.

His Name (exaltad be He!) "the Restorer"” (a_l_:ﬂg'gi): The shaykh
should assign it to whomsoever he wishes to velil whenever the shayki
fears for him that illumipatlon will make him unbalanced.

4is Nape (exalted be He!) "the Advancer® (al-Mugaddim): The shaykh
should assign it to those who turn away from the wisdom of the Wise;
hence, it brings them dack to Him.

His Name (exalted be He!) "the Inward® (al-Bitin): It is invoked by
whoever is overcome by "outward Lllumipation,” and mental confusion ls
feared for him. The shaykh should give 1t to whoever ls overcoms by a
feeling of nearness to God to the point where he might almost becone
unbalanced.

His Name (exalted be Hel) "the Most Holy" (al-Quddds): The shaykh
should order that it be invoked by those who are subjected in retreat to
the doubts of the anthropomorphists and those who compare things with
God or those who have a similar creed. So let them avail themselves of
this Name by invoking it much! But the shaykh should not order that it

be invoked by any others, especially by those whose creed is Ash ari,
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since it would make illumination lapossible for them. Instead the
shaykh should give theam in exchange for this Name the Names "the Near®
(al-QarIb), "the Watcher" (ar-RagIb), "the Loving" (gl-Hadﬂd), and the
likes of these Names.

His Name (exalted be He!) "the Examiner™ (al-Mumtahin): The shaykhs
use its signification: Lt makes their disciples fit for guidance, so
that the shaykhs can tast thereby their disciples' predispositions in
order to find out which way they should proceed with their disciples
toward God Most High. But they should not assign this Name in retreat

except to soseone who has suffered a alsfortune, 30 that it reaminds him

of his Lord.
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CHAPTER [IV]

ON CHOOSING THE TYPE OF REMEMBRANCE

Note that there are those who choose L3 ildha illa ’1lah, Muhaoma-
dun rasilu'l@_ ("There is no divinity but God, Huhammad 1s the Messen-
ger of God™) at the beginning and at the end, and there are others vwho
choose L3 1liha 111a’ 11lah in the beginning and in the end confine
themselves to Alli_h. These latter are the majority. Then there are
those who choose Allidh, Alldh and others who choose Huva ("He"). He who
affirms the first view advances as his proof that faith 1is not sound nor
acceptable unless the Testimony of Messengerhood is connected with the
Testimony of the Uanity of God. They wmalntaln:

If you say, "That is 30 only at the beginning of
faith, but that Lf one's faith is established and
becomes stable, then the two formulas can be sepa-
rated,” the answer is that 1f separatioa is not
permitted in the beginning, then it is all the more
fitting that it not be permitted in the end.

Do you not see that the call to prayer, which ls one of the rituals
of Islam, is not valld except on condition that the two Testimonies be
always together? Just as the call to prayer never varies from the
condition prescribing that the two Testimonies be joined together, 30
similarly the believer cannot change the condition that makes his faith
acceptable through his uttering the two Testimonies. Hence, there is no
vay one can separate the two Testimonies. God Most High has said, "He
misleadeth many thersby, and He guideth many thcraby.”‘ up to His word

(exalted be He!), "and they sever that which God ordered to be Jolned."z
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One of the commentators has sald, "God has commanded that the
mentlon of the Prophet be connected with the mention of Hiamself; so
whosoever separates them separates what God has decreed should be
Joined; and whosoever separates what God has commanded should be joined
is called 'lost'.”

Cod Most High has said, "We have exalted thy lame (dhikrak)."3
Another of the commentators has said, "The verse neans: 'l am not to be
pentioned uniess you are mentioned with Me'.” It is maintained that if
a claimant alleges that he 13 in the station of extinction (magim a}l-
ﬂ’) and says "I see naught but God, and I contemplate naught but Him;
therefore, I do not rewmember anyone but Him," the response s that, when
AbU Bakr as-$iddIq (may God be pleased with him!} brought all his wealth
to the Prophet (may God bless him and grant him peacel), the latter said
to AblU Bakr, "What have you left for your family?" fe replled, "I left
God and His Messenger for them." He did not confine himself to saying
Allah, but rather he combined the two remembrances. Similarly, 1in the
circumambulation of the Ka‘bah, sand is prescribed for a reason; but
when the reason vanishes, the sand remains.

As for the second ‘\nvm:nlon,u it is L3 Lldha illa ?113h ("There is

no divinity but God"™), and 1its textual proof is in the words of God
(exalzed be He!): "Know that there 1s no divinity but God";5 and in the
words of the Prophet (on him be blesﬂng: and peace!): "The best thing
that I and the Prophets before me have said 1s 'There is no divinity but
God* .8

In this Testimony there 1s the negation (nafy) of any divinity
apart from God and the affirmation (ithbdt) of the divinity of God Most
High. No worship exists without there being implicit in it the meaning

of "There 13 no divinity but God." Thus, ritual purity implies the
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negation of uncleanness and the affirmation of ritual purity. In alms-
giving, there is negation of the love of money and affirmation of the

love of God; there is the manifestation of beling in no need of the

world, of being in need of God Most High, and of belng satisfied with

Bia.
Also, for the heart fil led with that which 1is other-than-God

(KEEZL“. ’ Lliq), there must be a formula of negatlon to negate the alter-
ities (ﬂ-aghxir).-’ When the heart becomes empty, the mimbar of the
Divine Oneness is placed therein and the sultan of gnosis sits upon it.
In general, only the best of things, the most universally beneficial,
and the most significant are placed therein, because they are the proto-
types agalnat which the heart peasures their opposites. ZInough power
aust exist in that locus of the heart to perpit it to confront every
opposite. For that reason the Prophet (may God bleas hiz and grant him
peace!) said, "The best thing that I and the Prophets before me have
sald is 'There i3 no divinity dut ch'."8

Thus, it ls apparent that a gcertain preponderance must be given to
the statement of anyone who maintains that the invocatlion Allih, ﬂ.‘i‘l
is special. For the knowers of God, it L3 one of the total number of
invocations, amongsat which "There 13 no divinity but God" is the bast of
all.

You must find the most appropriate and generally constant invoca-
tion, for that is the most powerful one; it has the most radiant light
and loftiest rank. No one has the good fortune of sharing in all that
except hinm who perseveres in it apd acts in accordance with it until he
masters lt. For verily, God has not established mercifulness sxcept as

something all-emdracing that helps one reach the hoped-for goal. So
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whosoever negates His nature by “There 1s no divinity" (La tlidha)
affirms his Being by "but God" (Llla ’11ih).

The third invocation is the one that rejects all comparability
between creatures and God (tanzIh). It is found in the phrases "Glory
be to God" (suthina ’lli_h) and "Praise be to God" (al-hamdu 1il11ldh).
When that is manifest to the seeker, it ls the fruit of the invocation
of negation and of affirmation, as will be explained later, God willing.

The fourth invocation is &_l_i_h. It is called the single invoca-
tion, because the invoker contemplates the Majesty and Sublimity of God,
while being extinguished from himself. God Most High has said, "Say:
ﬂ&ﬂ. Then leave them to disport themselves with their idle talk."9

It i3 related that ash-ShiblI was asked by a man, "Why do you say

Allih and not L3 il3ha 11la’ 113h?" So ash-Shibll answered,

Because Abll Bakr gave all his wealth to the point
vhere not a thing remained with hiam. Then he took
off a garment in front of the Prophet (may God bless
him and grant him peace!). So the Messenger of God
(zay God bless him and grant him peace!) said, "What
dtd you leave for your famlily?" He anawered,
"Allah" Likewise I say Allah.
Then the questioner said, *I want a higher explanation than this.”
So ash-Shibll said, "I az embarrassed to mention an expression of nega-
tion in His presence, while everything ls His light.® Then the man
said, "I vant a higher explanation than this." Ash-Shibll anaswvered, "I
am afraid that I will die during the negation of the phrase before
reaching the affirmation.” The questiloner again said, "I want a higher
explanation than this.” So ash-Shibll said, "God Most High said to His
Prophet, 'Say: Alldh. Then leave theam to disport themselves with thelr

1dle talk.'.*'0
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Then the young man got up and let out a shriek. Ash-Shibll said
Al13h. He screamed again; and ash-Shibll satd ﬂ@. Then he screamed a
third time and died (may God Most High have mercy upon hiam!). The
relatives of the young man gathered together and grabbed ash-Shibll,
charging him with murder. They took him to the caliph and vere given
permission to enter, and they accused him of aurder. The caliph said to
ash-Shibll, "What 1is your response?* He answered, "A soul yearned, then
walled and aspired, then screamed, then was summoned, then heard, then
learned, then answered. So what is my crime?* The caliph shoutec, "Let
hiam go!"

The reason for thls teaching on the sizple invocation is because
God ts the goal and the most worthy of belng lnvoked; because the
invoker of "There 13 no divinity but God® {La {1laha t1la’ 1lah) might

die between the negation and the affirmation; because saying Allidh only
i3 easier on the tongue and closer to the heart's grasp; because the
negation of imperfection in One for Whom imperfection is impossible is
an imperfection; because being occupied with this formula conveys to one
the grandeur of the Truth through the negation of alterities, since the
negation of alteritles actually derives from the heart's preoccupation
with those very alterities. That is impossible for the person who 1is
absorbed in the Light of Divine Unity.

Whoever says, “"There is no divinity but God" (l_i_ {ldha 11lla '@_)
is indeed occupied with what i3 other than the Truth; whereas whoever
says ﬂ@' is indeed occupied with the Truth. Hence, what a difference
between the two positions! Likewise negating the existence of something

1s needed only when that thing comes to mind; dbut it does not come to

aind save through the imperfection of one's state.
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As for those who are perfect, for whom the existence of a partner
alongside God would never ooccur to them, it is impossible that they be
put under the obligation of negating the partner. Rather, for these
people, only the remembrance of God comes to their minds or enters their
imagination. So it suffices them to say ﬂli_h. Also, God has said,
mSay: ﬂ{gﬂ. Then leave them to disport themselves with thelir idle
talk."” Thus, He has enjoined upon the Prophet the remembrance of God
(dhikru ’11ah) and has forbldden him idle discussion with them in their
vanities and diversions. Holding to assoclationism (shirk) is tdle talk
and constltutes rushing headlong into that state of affairs.

It 13 more appropriate to be content with saying Alldh. The
response of the one who upholds negation and affirmation with respect to
the meaning of this Name ls that the negation is for purification and
the affirmation is for illumination. If you wished, you could say that
the negation i3 for emptying oneself and the affirmation is for adorning
onself. If a tablet is not wiped clean of its figures, nothing can de
written upon it. A single heart cannot serve as the place for two
things, let alone for several things. If the heart is filled with the
forms of sensory perceptions, it is rare that it would percelve the
zeaning of Ll;l_ig, even Lf one were to say LJ_.@ a thousand times. When
the heart 1s empty of all that is other-than-God, if one uttered Allib
only once, one would find such bliss that the tongue could not describe.

The fifth invocatlon i3 Huwa ("l-ie").12 Know that Huwa 13 a per-
sonal pronoun, having an indicative function. Among the exoterists, a
sentence i3 not complete without its predicate, as in the case for
"standing” (gj’g) or "sitting” (g_E_Jl_g); so you say, "He s standing”
(huva gi’ia) or "He is sitting” (huwa gi’sd). But among the esoterists,

juwa indicates the ultinzate goal of realization, and they are content
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with it and need no further explanation. They recite it to extinguish
themselves in the realities of nearneas to God and In order to have the
invocation of the Truth take possession of their innermost belng.
Therefore, what is other-than-He is nothing at all that one should refer
to 1it.

One of the mentally confused was asked, "Wha! is your name?"

He said, "M."

"Where are you from?® He said, 'E\i‘_l_l_."

"Where did you come from?" He said, 'M."

Whatever he was asked, he would only reply "M." S¢ someone salid,
"Perhaps you desire God." Then he screamed loudly and died.

If you say, "You have mentioned proofs for every invocation to the
point where the observer thinks that each invocation is the best, which
causes confusion when choosing a remembrance,” I respond: Each invoca-
tion has its own state and time wherein it is better than another type
of remembrance. For every station there is a particular utterance which
is more appropriate to it; and for every invocation there i3 a spiritual
state, which is more suitable to it, as will follow. Just as the Qur’in
is better than the invocatlon, the invocation in some situations ls

better than it for the invoker, as in bowing during prayatn‘3
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CHAPTER (V]
THE GRADOAL ADVANCE OF THE SEEKER BY MEANS OF THE INVOCATIONS,
AND THE MANMER VEEREIN HE TRAMSFERS FROM DEGREE TO DEGREE,

STATED BY WAY OF COUNSEL AND SUMMARIZATION

Whnoscever perseveres in the invocation will find that lights come
to him constantly and that the veils of invisible things are lifted from
him. Whoscever is detarmined to seek guidance and follow a path of
right conduct must search for a shaykh from amongst those who have
realization, one who follows a path methodically, who has abandoned his
passions, and who has firmly established his feet in the service of his
lord. How well said is the verse by a poet:

The Divipe Truth is too lofty to be seen
38y the traveler on the path who 1s accompanied by passion.

When the seeker finds a guide, then let him obey what he orders him
to do, and let him abstain froo what he prohibits or restrains him from
doing; otherwise, he will be lost. The seeker must enumerate the Names
of God, adorn himself with the fundamental virtues, and abandon vices
that arise from objectionable morals, deeds, and passional inclinations;
he mzust dbe on his guard conatantly, seek increased perseverance in
devotional acts, and be sincere in desiring God Moat High in every aim.

In the initiatic journey, there are diverse paths; you will not see
any deviation or crookedness in a single one of them. T will begin now
W“ith an invocation of thls way, which goes back to the Imim AdU Bakr ag-

Sidglq. I learned Lt from one of the reallzed sages. This way consists
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in the seeker's beginning by praying upon the Propbet (may God bless him
and grant him peace!) without any other type of invocation. For he (may
Glod bless him and grant hinm peacel) is the intermediary between God and‘
us, our guide to Him, and our means of knowing him through gnosis.
Attachment to the intermediary precedes attachment to the One Who sent
him. Also, the place of sincerity 1s the heart: it may be devoted to
what is other-than-God Most High. The ego is turmed toward creatures;
it is the soul that commands evil (ammirah ﬁ’g;s_ﬁ’), that follows its
passions, that inclines tovard vanities. All of that consists of im-
purities that vell the heart frow sincerity and from rightly turning
towards God Most High.

The self is receptive to the commands of the devil. If it were not
receptive to him, he would not find his way to the heart. Its
receptivity towards the devil isa proof of its ignorance and of its
absence from God Most High. Absence is a thick vell that hides the soul
from its Creator. The veil is a darkness. So the seeker naeds to
dispel this darkness and remove these Limpuritles. The darkness
disappears with light. It is related that the Prophet (may God bless
him and grant hinm peace!l) sald, "Prayer upon ae is a light." The
elimination of impurities is through ritcal purification. It is related
in a hadIth that he (may God bless 2in and graat him peace!) saicd, "The

s

hearts of bellevers are made pure and cleansed of rust through prayer
upon me.”

For that reason, in the beginning, the seeker is coamanded to pray
upon the Prophet {may God bless his and grant him peacel) in order to
purify the locus of sincerity, for there can be no sincerity so long as
defects abide within us. Through the remembrance of God's beloved (may

God bless him and grant him peace!) comes the cessatlon of tribulations.
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Frequent prayer upon him ylelds as its fruit the capacity to love him
from the heart. The capacity to love him from the heart results in
intense devotion to him and care for the qualitles, character, and
spiritual distinction he possesses. Wnhen we know that we cannot get to
the point of following his deeds and virtues except after intense
devotion to him, that we cannot reach that except through the utmost
love for him, that we cannot attain to the utmost love for him except
through the frequency of praying upon him--for whoever loves something
remembers it frequently--then the seeker, because of that, begins with
prayers upon the Prophet (may God bless him and grant him peace!). They
combine both the remembrance of God and the remembrance of His Messenger
(may God bless him and grant hip peace!).

It is related that the Prophet (may God bless him and grant him
peace!) said, "God Most High has said to me, 'O Muhammad, I have made
you an invocation that i1s of My invocation. Whoscever remembers you,
remembers Me and whosoever loves you, loves He.'" So the Prophet (may
God bless him and grant him peace!) said, "Whosoever remembers wme,
regesbers God, and whosoever loves me, loves Cod.”

When the worshiper utters the phrase "O God” (ﬂlihumna), he is
pronouncing an invocation c¢f God. Know that invocation is of two types:
one which does not coamprise intimate conversation and one which does.
The latter has a deeper, more far-reaching effect on the heart of the
novice than does the invocation which does not include intimate dis-
course, because the one engaged in such intimate conversation makes his
heart feel near the one whom he addresses. That 1s one of the things
influencing the heart, clothing it with fear. Verily, one's utterance

of "0 God, pray . . ." (i&lihumna galli ) 1s an invocation and an
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intimate talk, because one is asking for prayers upon the Prophet and
that ls an Intimate conversation. Naught but you are present before
Him.

Perhaps the secret of the religious prescription of prayers upon
the Propfxet is that the spirit of man is weak and unprepared to receive
divine lights. So when the connection betwveen his spirit and the Spirit
of the Prophets becomes desp-rooted through prayers upon them, then the
lights flowing forth from the Invisible World upon the Spirit of the

Prophets will reflect upon the spirit of those praying upon them.

Section [1]

If many misdeeds and sins have been formerly committed by the
seeker, then let him begin his path by frequently asking God for for-
giveness until the frult of so doing is appareat to him. For every
invocatlion has its own fruit and sign which are well-imown by the sages
of the path. The fruit characteristic of invocations is of two kinds:
the nrs‘t is that which is visible to the heart in the waking state, and
the second 1s that which the seeker sees during sleep.

With regard to the production of these fruits, seekers belong to
one of three categories--by which I mean the fruits which grant then
progress from one invocatlion to another. One seeker advances after the
fruit that is zanifested in the waking state; another advances because
of what is manifested to the Spirit during sleep; and a third combines
the fruits of waking and sleeping, and that is the most perfect of the
categories. Fruits vary according to individuals; but they derive from
one source. Thus, by virtue of a person's familiarity with nearness to

God, there is made manifest to him what is not manifest to another; and
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there 1s made zmanifest to another what is not manifest to him. Each one
of them has produced frult because that which has vanifested itself to
both stems from one source.

Prults differ In accordance with the blesalngs bestowed on seekers,
and those blessings revolve around immutable principles which are held
as invariable by sages having realization. No seeker advances from one
invocatlon to another until its partjcular fruit is manifest to him.
When the signs of humility are evident in him, and when the traces of
contrition and submission are manifest on his face, he should then be
ordered to engage in an invocation that polishes the heart, and that is
the prayer upon the beloved Prophet. This is the case if he had
formerly employed his limbs in transgression and his soul had
previously been inclined toward sins. As for the one who had formerly
pade efforts in virtue and who was not seduced by the soul that commands
evil (an-nafs al-ammirah b_l:'s_iﬁ_’), the first thing given to him 1s the
prayer upon the Messenger; for by it he will reach the hoped-for goal.

Then the question should be posed: Is this seeker from amongst the
common people or from amongst the knowledgesble? If he is from amongst
the common peopls, he should begin with the complete prayer upon the
Prophet and persevere in it until he understands its reality and until
its hidden meaning appears to him. Then will he advance to another
state.

If the seeker i3 from amongst the knowledgeable, he is not to de
ordersd to begin with the entire prayer, for his tongue is already molst
frow repeating it over and over again and from the frequency of usage.
However, he will not grasp its hidden meaning because he cannot master
the 1ight of prayer upon the Prophet {(may God bless him and grant hiwm

peace!). So it behooves him to recite the entire prayer upon the
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Prophet eleven times at the end of every ritual prayer (farIdah), making
it a litany {wird) until his intellect (vasIrah) discerns 1its meaning.
And let him persevere in the aforementioned prayer day and night.

Be careful not to neglect to pronounce the word sayyid ("master®),

Lfor 1t contains a mystery which appears %o whosoever persists in this

devotion. When that mystery emerges and manifests itself, the seeker
proceeds to an invocatlon higher than the previous one. So he lavokes,
saying: "O God, bless Your beloved, our master Muhammad® (Allihuuna
salll ‘ﬂé_ pablbika sayyidina Muhammad). The lavocation attaches him to
the Creator and therein distinguishes hiz by the highest degrees of love
above created beings. 1In order to advance to the loftlest degrees, the
seeker zust have both intention and resolutlon.

Lat us mentlon now the sitting posture for the invocation. We say:
ft s in accordance with the rules of conduct (adab) to sit in front of
one's master in a submissive, humble, and unpretentious zanner; to put
one's head between one's knees; and to ¢lose one's eyes to all sensory
perceptions. It is through this manner of sitting that the heart is
recollected and cleansed of impurities and that lights, flashes, and
systeries come to 1it.

When you are seated in this fashion, take refuge in God froam the
accursed devil, then say: "In the Name of God." Then say immediately
afterwards: "0 God, I ask blesalngs upor our master Muhammad® such-and-
such a number of times, and you state the number you intend to do, with
raith and expectation of a reward from God Most High, zagnifying the
proper due of the Messenger of God {3ay God bless him and grant hino
peace!) with nonor and veneration. Then begin the prayer upon the

Prophet (may God bless him and grant hi3 peace!).



When you have finished the number, or when, with a rosary (ﬂ@)
in hand, you have arrived at the place wherein you began, renew your
intention, as we have previously mentioned. It could be that, with
repetition, the mysteries contained in the words will appear; for there
13 no word that does not have a hidden mystery within it. Before the
break of dawn or after it, let the seeker recite: "God testifies, as do
the angels and the possessors of knowledge, that there ls no divinity
save Him, standing on justice. There s no divinity save Him, the
Mighty, the Wise,"!

Let him say after that:

1 testify of God what He has testified of Himself

and what the angels and poasessors of knowledge

among His creatures have testified of Him. I en-

trust this testimony with God until the time of =y

death, my entering the grave, my departing from it,

and my meeting with my Lord. Verily, He does not

fail that which is entrusted with Him.
The seeker repeats that three, five, or seven times every day. Within
the cepths of this utterance lies a blessing which sincerity towards God
Most High brings forth. It has a result that perseverance revealsa.

You oust mention to your shaykh whatever states and the like come
upon you and whatever you see in dreams. When the heart shines with the
lights of prayer upon the Prophet and 13 purified of unclean desires,
the fruit of your prayers become evident to you, the foundations of
sincerity cowme to your heart, esoteric truths manifest themselves and
furnish you with gifts from the Unseen World. Wisdom appears on your
tongue, and your listener is amazed by your eloquence.

The novice should adopt twe litanies (M), one litany after the

morning prayer and the other after the sunset prayer. As for those who

are firmly established and are at the end of the path, invocation
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occuples their hearts at all tipes. Guard agaipst haste in proceeding
from the prayer upon the Prophet (may God bless him and grant him
peace!) before ita fruit reveals itself to you. Add to it the
invocation of negation and affirmation; that is to say: E &1_51_:_
51_13_'Ll_3& Mubammadun rasflu’l1ah; that will be your tirelsss pursuit
and occupation the rest of the time. It is a powerful invocation, more
powerful than the first one; only the strong can bear it.

If the invokar is of mature mind, equillbriated disposition, sure-
footed, and of a strong constituticn, he is i{nstructed to invoke fre-
quently. If he is disturbed, wveak, and hot-tempered, he 1s to be led
with gent leness and a well-known litany asstgned to him, based on the
foregoing, until lt i=mposes {sself on hia soul and strength flows to him
bit by bit. At that point he can invoke frequently, because he has
entered into the ranks of the strong. If he sbm.u.d jncrease the ilnvoca-
tion before the appropriate time for hiam, then, with his hot tewmper, the
invocation would burm bim and he would be cut off from his goal.

So, peralst in that invocatlon until the unity of the world is
subsumed for you in a single sphere, so that with the eye of your heart
you will see naught in the two worlds save the Ope. Then, you will pray
the prayer for the dead for all beings, and you will utter Allahu A_x_ba_r
("God is Most Great®) four times for them. Pralse and blame will be
equal to you: you will see their eriticism as a discipline and a2 repri-
@and for you, and thelir praise will be for you a trial. For it is by
His command that their tongues move in pralse or in blame of you.
Whenever there remalns any support for the ego within, even if it be

only an atom's weight, then you are pretentious and have a devil who

leads you astray.
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When the fruit of the invocatlion of "negation and affirmation comes
over you,"2 then occupy yourself with the invocation of transcendence
(tapzIn), vnich is that you say: "Glory be to God the Supreme” (subhdna
l_l;ih_a’k'ﬂ); and with an invocation praising the Prophet: "0 God,
bless our master Mupammad and his family® (Alldbumma palll ‘ald sayyi-

dind Mubammadin wa‘ald d@lihi). When the fruits of this have become

apparent and its mysteries made clear to you, at that time will you
bdacome worthy of invoking the simple invocation; then you will say
All&h, All3h, AllZh--that permanently.

Be extremely careful not to neglect the remembrance of the Prophet
(may God bless him and grant him peace!), for it Lis the key to every
door with the permission of the Generous, the Giver. (We have been made
203t fortunate because we have come to understand this extraordinary
method and have taken our share therein. Praise be to God, the Near,
the Rasponder!)

Another method 13 the way of al-Junayd. It has eight conditions:
waintaining one's ritual purity constantly; fasting constantly; beling
silent constantly; being in spiritual retreat constantly; invoking con-
stantly, that is, invoking _lj_ ﬂ’l‘. &g'}_&h‘; attaching one's heart to
one's shaykh constantly and benefitting from his knowledge of spiritual
events by extinguishing one‘s free will in that of the shaykh's; reject-
ing self-centered thinking constantly; and abstaining constantly from
resisting God Most High in vhatever happens to one, whether good or bad,
and froa asking questions about Paradise and taking refuge from hell.
fire.3

Another method is to decrease the intake of food gradually; for
verily, both the devil and the ego derive their reinforcement from food.

S0, when food L3 decreased, their power decreases.
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Another method 1s to entrust a reliable shaykh with authority over
one's soul, so that he might choose whatever will reform the seeker.
For verily, the novice bent on the path is like a c¢hild or youth or
spendthrift: each nust needs have a guardlan or counselor or judge or

authority who will assume responsibility for his affairs.
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CHAPTER (V1]

ON TER INVOCATION DURIEG THE SPIRITUAL RETREAT

The retreat s in reality the conversation of the innermost being
with God in such a manner that no one else !as perceivad. As for its
form, it is that which allows one to reach this goal of devoting one's
1ifs to God Most High and withdrawing from all else.

With regard to retreat of the outer being, it polishes away from
the mirror of the heart the forms engraved upon it ever since it forgot
and mingled intimately with the world and vwhatever is in it. These
forms are darknesses enveloped one within the other and assembled to-
gether. FProm thea comes the heart's rust, which i3 forgetfulness. By
seans of the retreat, the invocatlon, fasting, ritual purity, silesce,
rejecting wrong thoughts, steadfastness, and oneness of purpose, the
mirror of the heart ia polished of its rust. For the retreat is like a
pair of bellows, the invocation is like the fire, the file, and the
hammer. Pasting and ritual purlty are the instruments of polishing.
Silence and rejecting wrong thoughts banish the inspirations coming froa
the darknesses. Steadfastness Ls the student and oneness of purpose the
teacher. This retreat 1s a means to the real retreat mentioned pre-
viously.

Know that, if you wish to enter into the presence of God, obtaining
knowledge from Him without the intermediary of secondary means, and
being intimate with Him, then that will not be possible for you so long
as an other-than-God lords Lt over your heart, for verily, you belong to

whosoever has authority over you. Therefore, you must withdraw from
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mankind and prefer the retreat to crowds. Indeed, your degree of close-
neas to the Truth 1s in proportion to your distance outwardly and in-
wardly from creatures.

You must rectify your religious creed (‘5_‘12‘152) to bring it into
line with the doctrine of the initiates and you must learm what consti«
tutes acts of worship. Before the retreat, engage .n spiritual disci-
pline, namely, in refining moral character, in avotlding levity, and in
bearing wrongs. It is rare that any good fortune can come from hiom
whose illuminatlion precedes his spiritual discipline. Thus, you must
repent of sins, requite wrongs capable of being restituted through honor
and smoney, purify your lnner self of every objectionable tratt, and
restrict your inner being from wandering about in the degrees of exis-
tence. Rational thinking is the moat injurious thing in all retreats:
it neither provides good fruit to the one in retreat nor does it help
the soul in its words and deeds in the degrees of existence.

Seclusion from the world, silence, and reducing one's food are
necessary as 1s striving to avoid drinking water. Thus, when the soul
is accustomed to solitude, enter the retreat at that peint. When you
seclude yourself from people, bewars of tbeir making for you and drawing
near to you; for the purpose In withdrawing from people is to leave
theipr company behind; the purpose is not in renouncing their very
x‘orma.1 Rather, the goal 1s that your heart and ears not become a
receptacle for the excessive chatter that people bring; othervise the
heart would not be purified of the senseless jabber of the world. So,
close your door to mankind and the door of your room to your family, and
occupy yourself with the repembrance of the Lord of the world. Whoso-

ever withdraws but opens a door, people will make for hiz. That lsa
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seeker of leadership and fame, one who is driven away from God's door:
perdition is closer to him than the lace of his sandal.

Watch out for self-deception in this station, for wost people have
perished therein. The person in retreat should be courageous, bold,
immovable upon hearing a grest outcry or the tumbling down of a wall or
the sudden appearance of a frightful thipg. He should be nelther
cowardly nor reckless, but be given to much silence and always
meditating; he should neither rejoice when praised nor suffer when
blamed. He should carry out the necessary conditlons of his retreat;
for no one else will undertake to do that for him.

Hence, 1f he is of such a nature, he should enter the retreat; if
not, 3o be it, Then let him use the solitude to discipline himself
until he gets used to it and the ego no longer takes notice of him just
as it no longer takes notice of acts of worship. FPollowing on that, let
aim enter the retreat relaxed, eager, good-natured, free of striving and
di1fficultles, ready to devots himself exclusively to the lnvocation and
to give up any desires. For indeed, striving and effort in the retreat
eliminate concentration--which is its apirit--for they are a distraction
in time; hence, no inspiratlion will come upon you. Do your striving,
therefore, in solitude before entering the retreat until your soul 1is
familiar with it. And when, in your retreat, you are burdened by any-
thing, such as sleeplesaness, hunger, thirst, cold, heat, mental dis-
tractiona, or loneliness, then leave it for your sollitude until you
become stronger. When you want to re-enter, perform a major ritual
ablution, clean your clothes, and formulate the intention of drawing

near unto God Most High.

7

As for the physical structure of the cell for your retreat, let its
height be as tall as.you are, its length as long as your prostration is,
and its width as wide as your sitting posture. There should be no hole
in 1t r.hm;ugh which light can penetrate into the retreat; and in a house
inhabited by people, it should be far from noises, and its door should
be solid and small. It is bast that one spand the night close to the
door of the cell and not move around very much inside. It has been
said: "Do not exceed the required prayers and supererogatory devotional
exercises.® And also: “Rather, one should limit oneself to the required
prayers and to two prostrations at each ritual purification from impur-
ity; one should face the directlon of prayer and remaln in a state of
ritual purity.*

Let the water-closet be close to your cell; and be on your guard
against any unusual ;J.r current when you emerge therefrom, for this
creates a dispersing influence in you for a long time. Do not vary the
discipline you are following. If you go out to take care ofa call of
nature, close your eyes and ears. Have your food with you already
prepared or kept behind the door of your cell.

imongst the conditlons for undertaking a spiritual retreat ls that
no one know that you are doing it. But 1if that is unavoidable, then let
it be the closest person to you. He should ignore what you are doing
and not be aware of what your intention 13, because people would expect
him to divulge the reason why he bas gone out to see you; and this 1s a
oa jor obstacle which chases illuaination away.

¥With regard to eating during spiritual discipline, solitude, and
retreat, you should take a morsel of food and invoke the Creator's name
over Lt with humility, need, presence of mind, vigilance, and attentive-

ness until you are aware that 1t has reached the stomach. At that
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soment take another morsel and do the same with 1t as with the first;
and continue in such a amapner untll your meal 1s finished. You should
sip your water and interrupt your breathing several times in the pro-
cess. Do not fast excessively nor overeat to discomfort. A3 soon as
your stomach 1s empty, hasten to obtain food in such a manner that no
san suffers harm thereby through inconvenience nor, for that matter, any
animal. Let no one else but you prepare food for you.

If you are unavare of your constitution, then sudmit yourself to an
examinatlon by physicilans, who will prescribe food for you that will
agree vith your nature and lmprove your constitution. Tell thea what
you wish to do in the way of minimizing your dally needs, avolding
excess, and the hesviness that leads to sleep and 3luggishness. They
will prescribe food for you that will permit you to live on it for many
days, during which time you will need no further food nor have to go
forth to get it. The whole point is that you not use anything but light
food which is suitable to your nature, slow to digest, aed £illing,
which requires no effort on your part. Stick to whatever brings about
an equilibriated temperament; if 1ts dryness is excessive, it leads to
fantasies and delirium; but if an inspiration itself produces the indis-
positlon, then that is desirable.

Wear clothes that permit your body to be equilibriated therein and
that are of a type creating no misgivings in you, as in the case when
you observe the rules for eating. You should havea clean cloth with
which to handle your private parts and which you should wash often.
Neither lie down nor sleep except when you are overcome by fatigue.
X111 no animal--neither an ant nor anything else. If you fear getting

vermin in your hair, shave your head. Dress with your cleanliness in
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view, changing your clothes often before any vermin can attach itself to
them and trouble you. Tarry not an instant vithout being in a state of
ritual purity.

The difference betwsen an angelic inspiration and a satanic one is
that coolness and bliss follow the angelic inmspiration. You experience
no pain nor do you see any form undergo a change; and 1t leaves dehind
¥nowledge. Agitstion of the body, pain, and confusion follow the
satanic inspirstion; and it leaves behind bewilderment. A suggestive
thought (gl-khi;ir) 1s that which comes to the heart froa the "speech”
of the inspiration wherein the servant plays no role.

Whatever 1s a "speech” can be classified into four categories.
One, divine speech; 1t is the first of the suggestive thoughts, and 3Sahl
(zay God be pleased with himl) called it "the first cause" and the
mabode® of suggestive thoughts; it never errs, and it may be known by
1ts power, authority, and immovability when one seeks to repel it. Two,
angelic speech; it is the motive for doing what 1s recomrmended or re-
quired or, in general, everything in which there 1is good; it 1s called
*inspiration® (i1him). Three, psychical speech; 1t is that wherein the
self has its share; it 1s called “"notion® (hijis). Four, satanic
speech; this 1s that which provokes opposition to the Truth., God Most
High bas said, "The devil promiseth you destitution and enjoineth orp you
lewdness.'z The Prophet (may God bless hix and grant him peacel!) has
said, "The call of the devil leads to the denial of Truth and threatens
one with evil.® It is called "a diabolic suggestlon” (wasvds) to be
weighed with the scales of the sacred Law.

So whep there is proximity to God, then it 1is of the first two
categories; and when there is aversion or oppoaition with regard to the

sacred Law, then it is of the last two categories; but it is of a
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doubtful nature with respect to things permitted (al-mubahdt). To the
first two catagories belongs that which 13 nearer to opposing the self;
and to the last two belongs that which 13 nearer to passion and to
agreement with the self. The distinction between the two is easy for
the one who ls truthful, pure-hearted, sver present with God. But God
knows best!

Let your invocation be the all-embracing Name, which ls ulih,
All3h, All3h, or 1f you so wish, Huwa, Huva, Huwa; and do not violate
this remembrance. Be careful lest your tongue pronounce it while other-
than-He i3 in your heart. Let your heart de the one who utters, and
your ear the one who ls attentive to this invocation until the “speaker®
(an-nitlq) emanates from your Self (sirr). +hen you feel the emergence
of the Speaker within you through the invocation, do not abandon the

spiritual condition wherein you find yourself.
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CHAPTER (VIX]
THE OSEWESS OF GOD

The Imdm al-Ghazdll (may God Moat High have mercy on niml} said,

Affirping the unity of God (tavg!d) is that one see
all things as coming from God Most High in a vision
preventing one from glving undus consideration to
intermedlate causes. Thus, one does not see good or
evil except as coaing from Him. The frult of that is
trust in God, refraining frow complaining about peo-
ple, avolding anger toward them, conteatment, and
resignation to the judgment of God Most Righ. It 1is
as 17 the affirmation of God's Oneness vere a rare
jewel having two coverings, one of which is farther
from the essence than the other; people devote them-
sslves to the name of the covering and neglect the
essence.

The first covering is to say L3 1l3ha tlla ?113b ("There is no

divinity but God™) with your tongue. This 1s called "affirming the
Oneness of God," because it is opposite to the doctrine of the Trinity
which the Christians declare; but the affirmation might esanate from a
hypocrite whose intsrior contradicts nis exterior.

The second covering is that one not have in one's heart any opposi-
tion to or rejsction of the content of this formula. Rather, the 1it-
eral meaning of the formila embraces both the adherence to it as a dogma
and the belief in it. It is the profession of God’'s Oneness to which
most people adhere. The theologians are the watchmen who protsct this
covering froa the confusion of innovators.

The third z:«::var:ng,'l which is the essence, 13 that one see all
things from God Host High ip a vislonm, preventing one from giving undue

consideration to intermediate causes, and to worship Hia with a devotion
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that isolates Him from all else, 3o that one does not worship other-
than-He. FPollowing passlon is a devliatlon from the affirmation of God's
Oneness, inasmuch as evaryone who follows his passion has taken it as
his god. God Most High has said, "4Yast thou seen him who choosath for
his god his own plsslon?“z The Prophet (upon hlm be blessings and
peacel) has sald, "For God, the most hateful deity worshipped in the

world is passion.”

Section 1]

Whoscever reflects deeply will find that all creatures affirm the
Oneness of God Most High in accordance with the subtleness of thelr
*hreaths.* Wers that not the case, punishment would have overwhelmed
them. Por in everyone of the atoms of the world, and in whatever 1s
smaller than that, there is one of the mysteries of the Name of God Most
High. It &s by virtue of that mystery that each one, according to the
species wherein it finds itself, understands and acknowledges the One-
ness of God, knowingly or unknowingly, as God Most High has said, "And
unto God falleth prostrate vhosocever is in the heavens and the earth,
willingly or unwillingly, as do their shadows in the morning and the
eveaning hour:."3 Each one affirms God's Oneness in every station with
whatever befits His Lordship and with whatever the attiributes of ser-
vantbood are capable of, in accordance with the destiny allotted all
creatures for the realization of the Oneness of God.

A gnostic has said:

He who glorifies God (al-musabbih) glorifies with
his inner Self the reallty within the pure attri-

butes of his meditation in the domain containing the
marvels of the Realm (al-Malakit) and the minute
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subtleties of the world of Power (al-Jabarit). The
seeker (as-s¥1ik) glorifies God by invoking Him in
vhe oceans of the heart. The novice {al-murId) glo-
rifies God with his heart within the oceans of medi-
tation. The lover (al-gubibd) glorifies God with his
Spirit in the oceans of his longing. The gnostic
(11_-‘5:'1{) glorifies God with his inner being in the
oceans of the Unseen. The veraclous (ag-giddf.g)
glorifies God with the Self of hia tnner being in the
maystery” of holy lights which move about within the
prototypes of the names of God's attributes; and this
he does with steadfast surefootedness at different
times,
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Chapter [VIXI]

GHOSIS

Gnosis (ma‘rifah) is the perception of something as it is in its
essence and attributes. The gnosis of the Creator (may He be glorified
and exaltedi) 1s one of the most difficult of all types of gnosis, for
God has po likeneas. Yat in spite of that, God Most High has enjoined
on the Creation, including mankind, jinns, angels, and devils, the
gnosis of His Essence, His Names, and His Attributes: it 1s affirmed
with respect to both the animal and nonanimal kingdoms. Everything
which has being--except God Most High--is conscious of the Being of 1its
Creator to the extant of its capacity.

God Most High has sald, "There 1s not a thing but hymneth His
prals-." That includes man, angels, animals, minerals, plants, air,
eurth, and water. God Most High pralses those who have gnosis of Him
and censures those who are ignorant of Him and those who deny Him.

Gnosis is of two types: general and particular. General gnosis of
God Most High, which L3 incuabent upon all who must observe the precepts
of religion, 1s to affirm His Being, to declare Him to be holy in a
zanner worthy of Him, and to describe Him as He actually is and in the
manner in which He describes fAimself; for He is known even if He 1is not
subject to conditions apd cannot be encompassed.

The second type of gnosls is particular gnosis. It has been sald
that it i3 a state that arises from contesplation. The gnostic (al-
‘_ii!_‘) 1s the one whom God Host High causes to contemplate His Essence,

Attributes, Names, and Acts, while the knower (al-‘E1lim) Ls the one to
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whom God Most High makes that known, not through conteaplation, but
rather through certitude. It is said that gnosis 1s a type of certitude
that occurs through serious effort in religlous devotions.
The Imdm 2l-Ghaz3ll (may God Most High have mercy on him!) has

said:

God 13 much too great for the senses to reach Him,

or for reason and logic to plumd the depths of His

majesty. Indeed, He i3 much too great for anyone

but Himself to plumb the depths of His Majesty or

for anyone but Himself to know Him. Verlly, no one

knows God but God. The highest degree of gnosis

that His servants can attain is the realization that

true gnostic knowledge of Him is impossible for

them. Purthermore, no one can know that in 1its
totality except a Prophet or a righteous saint (gid-

41q).

As for the Prophet, he has clearly expressed this by
saying, "I cannot enumerate the ways of pralsing
Thee; Thou art as Thou has praised Thyself.” As for
the righteous saint, he says, "The incapacity teo
attain realizatlon is a realization.”

It has been said that souls, after leaving their bodles, ars not
distinguished from one another save as regards the type of gnoalis and
inowledge lmprinted upon them; nor will you be able, after that separa-
tion, to find any kind of gnosis or knowledge except what was there
originally. Human nature will be raised on the Day of Judgment in
accordance with the form of 1ts knowledge; physical bodies will be
resurrected in accordance with the form of their deeds, whether good or
bad. When the soul leaves the world of religious commandaments, the
homeland for gaining the Hereafter and ascending thereto, it reaps the
fruit of what it had sown. Iis discernment Ln the Hereafter is not
greater than its discernment in this world except in terms of unveiling
and clarity. Contemplation and vision will be ccmmensurate with one's

knowledge of God Most High, His Nazes and His Attributes, because gnosis
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in this world will be transfordmed in the Hereafter as a contemplative
vision just as a seed 1s transformed into a apike of grain. Just as the
one who has no seed will have no crops, so too the one who has no gnosis
in this world will have neither vision nor contemplation in the Here-
after. The differences of vision as regards the degrees of 1llumination
are due to the differences in the degrees of gnosis.

Subtle point: Whosocever wants to light a lamp needs seven things:
flint, stone, tinder, sulphur, a lampstand, 2 wick, and oil. So when a
servant seeks the lamp of gnosis, he must have the flint of effort: "As
for those who strive in Us, We surely guide them to Our paths . . ."2,
and the stone of humility "Call upon your Lord humbly . . ."3. As for
the tinder, it 1s the burning of the soul. God Most High has said,
", . . and restrained his soul from puasion."u The fourth is the sul-
phur of turning to God repentantly: *Turn often in repentance unto your
lord . . .'5 The fifth is the lampstead of patience: "But be patient!
Verily, God i3 with the patunn.'s The sixth is the wick of gratitude:
"And be grateful for the blessings of your Lord."’ The seventh i3 the
01l of contentedness with the decrees of God, Who has said, "Bear calaly
the judgment of thy Lord."8

It was related that thers was a good man whose brother had died.
He sawv him in a dream and said to him, "What did God do with you?" He
answered, "He had me enter Paradise where I eat, drink, and nate.” The
other sald, "I did not ask you about that., Have you seen your Lord?"

He answered, "No one sees Hin except the one who knows Him."
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Section [1]

On Whetber the Lovocatlon or Reciting the Qur'in Is Better
The Imdm al-Ghaz3ll (may God have mercy on him!) has said:

Reciting the Qur’3n ls the post excellent
thing for all people except in all the begin-
ning states of the traveler on the path to God
Most High and in some of hils states at the
end. Indeed, the Qur’in includes the catego-
ries of gnostic knowledge, spiritual states,
and guldance along the way. As long as the
servant 13 in need of lmproving his character
and attaining gnostic knowledge, the Qur’dn s
the more suitable for him.

If the Qur’in is better for you, then you must recite it and
reflect upon Lt. Consider in your recitation what qualities and attri-
butes God praises therein, the ones with which He describes those ser-
vants of His whom He loves, who are characterized by them. And see what
Cod Most High reproves in the Qur’in, regarding the qualitles and attri-
nutes characteristic of the one whom He hates, and avoid them. God Most
4igh did not mention them to you nor reveal them to you in His Book nor
present them to you except to have you act accordingly. Strive to be as
2indful of the Qur’in ip deed as you are sindful of 1t in your reclita-
tion. Indeed, no one will be more severely chastised on the Day of
Judgment than the perason who has semorized a verse then forgotten it.
Likewise, whosoever has learned a verse by heart, then neglected acting
upon 1it, that verse will be a witness against his and a source of grief
for him on the Day of Judgment.

The Prophet {3ay God bless him and grant him peacel) has said, "The
1ikeness of the bellever who recites the Qur’in is the citron: its

fragrance 1a sveev.."g By that he means chanting and recitation; they

are indeed breaths flowing out, which he likens to fragrances; their
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scent is the breaths. Then he continues: ", . . and its taste ia
delicious.” By that he means faith. Therefore, the Prophet said, “He
who 1s content with God as Lord, with Islam as his religion, with the
Qur’3n as his model, and with Mubammad {may God bless him and grant him
peacel) as Prophet and Messenger has tasted the flavor of faith." He
linked flavor to faith., Then he sald, "The likeness of the believer who
does not read the Qur’in {s like the date: its taste is good (insofar as
he is a nominal bellever), but that has no fragrance® (insofar as he is
not conforming in his behavior to that which he reads, even if he i3 one
of those who have memorized the Qur’dn).

Then the Prophet said, "The likeness of the hypocrite who reads the
Qur'in 1s sweet basil: its fragrance is good" (because the Qur’in is
good and because during the time of the chanting and the state of
recitation there 13 nothing but the breaths of the chanter and reciter),
but *its taste is bitter® (because hypocrisy is inward disbellief, for
sweetness belongs to faith and 1s considered delicious). Then he said,
*The likeness of the hypocrite who does not read the Qur'in is the
colocynth: its taste Lis bitter and it has no fragrance® (because in
this case he is not even reading).

In this regard, the form of every good word, whether from believer
or hypocrite, and with which God Most High is pleased, s as the form of
the Qur’in, comparstively speaking. However, the rank of the Qur’an is
not hidden: for no utterance that draws us close to God is comparable to
the Word of God. It behooves the invoker to take his invocation from
those invocations mentlioned in thbe Qur’in in order to invoke God there-

with and to be a reciter during the invocation. He should nelther
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praise God nor glorify Him nor say "There is no divinity but God" except
with what is to be found in the mr’in, holding _fa:t to it.

Al-Ghazall said,

When the servant is not in peed of reflning hig
character and attaiping goostic knowledge, bdut
rather has gone beyond that to the point where
dlscernment has taken hold of his heart, so that it
1s hoped that this will lead him to immersion In
God, then perseverance in the invocation of God i3
more suitable.

Indeed, the Qur'in addresses bis mind and carries him off to the
gardens of Paradise. The novice traveling to God should not turn his
attention to Paradise and its gardens. Rather, he should make his
aspirations one aspiration and his invocations one invocation until he
realizes the degree of extinction and ismersion, peither persisting nor
abiding therein. When he is brought back to himself, then reciting the
Qur’in will benefit him. This state is very rare and precious like “"red
sulphur® (al-kibrIt al-ahmar): it is spoken of but i3 not to be found.

Reciting the Qur’in i3 the most excellent thing in an absoclute
sense because it is the best act ip every state, except in the state
wherein the Divine Interlocutor distracts one from His Word, since the
point of the Qur'in i3 gnosis of the One Who uttered the Qur’in and
gnosis of His Beauty, and lzmersion in Him, The Qur'in goes before one
to God and guides one toward Him. Whoever ls close to the Goal pays no
attention to the path.

Previocusly, it was sald that the reality of the invocatlon L3 when
the Invoked takes possession of the heart, and He is One. Separation
and aultiplicity exist before that for as long as the lnvoker Is in the
station of lavoking with the tongue or with the heart. At that point,

the invocation is divisidble into what is preferable or otherwise: its
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excellence depends on the qualities which are expressed through the
invocations and attributes.

The Names belonging to God Most High are divided into those that
are real with respect to servants but figurative in relation to God Most
High, like the Patlient, the Grateful, the Compassionate, and the Aven-
ger; and into those that are real when pertaining to Him but figurative
when eup’loyed in regard to others. Among the greatest of invocatlons is
13 t13ha £11a’113b al-Bayyu')-Qayyin ("There 1s no divinity but God the
Living, the Self-Subsistent”), because the most suprese Nage of God 1is
found therein. The Prophet {may God bless him and grant him peacel)
said, "The most supreme Name of God is found in the verse of the Throne
and in the Family of Crmran. 10

The two Names'! are not assoctated except in regard to this Supreme
Name. It contains a systery the mentioning of which 13 too subtle for
your understanding. The extent to which symbolic allusion to it is
possible is that your saying L3 tliha }_!._Lg’l&l’_: causes you to perceive
the Unity of God. The meaning of the Oneness of God in essence and
degree 13 real with respect to God Most High and 1s not to be inter-
preted. However, with regard to other-than-He the meaning is figurative
and interpretable; and the same holds true for al-Hayy (*the Living").

The meaning of al-fayy ("the L1ving") is "the one who is aware of
himself,” while the dead person 1s one who has no awareness of himself.
The meaning is also real in regard to God Most High, not tigurative.
Al-Qayyfim ("the Self-Subsistent”) perceives His Being as self-subsist-
ing. 1Indeed everything is sustained dy Him. Al-anzﬁm is also real in
regard to God Most Aigh, not figurative, nor 13 it to be found in

something else.

Apart from those two, the other Names which indicate Acts, like the
Merciful (ar-RagIm), the Equitable (al-Hugalp, the Gatherer (al-Jimi'),
the Just (31.-_‘:\_{5). and so forth, are subject to whatever denotes the
Attributes because the sources of Actlona are the Attridbutes. The
Attributes are the principles; the Actions are the consequences. As for
the other Attributes which indicate Pover, Knowledge, Will, Speech,
Hearing, and Vision, 1t is understood that what they affirm regarding
God Most High is the intelligible contents of their literal meaning. It
1s quite wrong to say that the intelligidble contents of thelir literal
meaning are reallties that go with the attributes of man, his speech,
his power, his knowledge, his hearing, and his vision. Instead, the
intelligible contents are realitles that are Lapossible to affirm of
men. Therefore, a kind of interpretatlon has to be figured out for
these terms.

Almost in the same category are such statsments as "Glory be to
God" (SubQSna'lEg), "Praise be to God" (al-paaduy 11113h), "There is no

divinity but God" (L3 ildha 111a’11idn), and “God 13 Most Great® (Allahu

Akbar). *Glory be to God"™ is a declaration of His Holiness, which is

real with regard to Him: the truly Most Holy (al-Quddis) is not to be

conceived except in regard to Him. Your expression "Praise be to God"
connotes the ascription of all blessings to God. It is real inasmuch as
He is really alone in all His actions without this having to be inter-
preted. He (exalted and blessed be Hel) alone is deserving of praise,
since absolutely no one ever has any assoclation with Him in His deeds,
Just as the pen has no association with the writer in deserving praise
for good handwriting. Any blessing seen to come from souweone else 13

subject to His use, like the pen; so He alone is deserving of praise.



Your saying "God 13 Most Great” does not mean that He i3 greater
than something else, since there is nothing else alongside of Him, so
that it could be said that He (s greater than {t, Rather, everything
other-than-He is one of the lights of His Omnipotence. Sunlight has no
rank in juxtaposition with the sun, so that it could be said that the
sun is greater than it; instead, it has the rank of subordinationm.
Rather, the oeaning of Alldhu Akbar is that He 1s much too great to be
perceived by the senses or for the depths of His Majesty to be reached
by reason and logic, and tndeed, that He is much too great to be known

by an other-than-He; for truly, no one knows God but God.

Sectiom (2}

The Prophet (may God bless him and grant him peacel) said, "The
best thing that I and the Prophets before me have said ts L3 flaha
_a_’_l_i_'a_g."z God Most High has mentioned it in His Noble Book in
thirty-sever passages. It iy a formula which comblines negatlion and
arffirmation: the division is an all-encompassing one that alternates
between negatlon and affirmation. Only he who knows what this formila
contains can know ita value, as shown in the following discussion; for
it is the expression of Unity.

Nothing resembles Unity, for if anytaing resembled it, it would mot
be One, but two or more. There is nothing that can measure it. Only
that which is of equal value or of analogous nature can measure Lt. But
there 13 nothing of equal value or of analogous nature. That is the
obstacle which prevents La ilaha &’l&_ﬁ_ﬂ frow being measured. The
majority of religious scholars vlew aasoclationisa (_s_lgr_k_) as that which

opposes the Oneness of God. It 1s not correct, on the part of the
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servant, to hold to that view while maintaining the existence of God's
Unity. Man is either an assoclatorora unitarian. Hence, only asso-
cilationism can take the measure of Unity, but they cannot meet in the
same scale.

A3 for the angel who records man's deeds, he cannot make the scale
incline on the Day of Judgment except with the scroll (bitaqgah) that
bears the Testimony of Faith. That is what the balance encompasses
because L3 113ha gla'lléh is both written and created in speech; and
were it given to everyone, then whosoever pronounced it would not enter
nellfire. However, God wishes that Lts excellence be seen only by those
who have a certain standing with the angel who records men's deeds. God
wills that some monotheists not see it and that it not be put on the
balance except after they have entered hellfire. For when no monotheist
remains standing in judgment, one whom Cod has decreed should enter
hellfire and emerge therefrom as a result of intercession or Divine
Providence, then the recording angel is summoned. 5o no one remalns
standing Ln judgment then except the one who will enter Paradise, who
has no share in hellfire; and he will be the last creature to have his
deeds weighed. Indeed, the formula L3 !._l_iia_ gl_;_’_ll’;h has a beginning

and an end. PFor the angel who records men's deeds, 1its beginning might

very well be 1ts end.

Section [3)

In general, only the best of all things, the most Wwidely benefl-
cial, or the most significant has been imposed upon us by God, because
He compares those things to many opposites. Inescapably, in that very

thing Lmposed on us, there sust (n general be found a power that can
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counter ary opposite. The Propnet {on who=z de blessings and peace!)
said, "The best thing that I and the Prophets before me have said is L3

t13ha L11a’113n."3

From thls, it is evident that a ceriain probabllity attaches to the

claim of the person who holds that saying Alldh, Al13h or Huwa, Huwa is

the most special invocatlion, for it Lls among the sum of expressions of
which 1d ildha L_ll_’i@ is the dest, according to the knowers of God.
30 you must invoke L3 tldha 1lla’ll3h, for it 1s the most powerful
invocation and possesses the most radiant light: no one is aware of that
save he who perseveres in it and acts in accordance with it until he
masters {t. {(For, indeed, God Host High has not sent His mercy except
to cover all crsatures and to help mankind reach the hoped-for goal.)
This is according to the belief of some people. For those who see a
hierarchy in the invocations that conforms to the hierarchy of stations
and states, the best invocatlon in any situation will be that which 1s
compatible with 1it, as was previously said.

Know that among the gnostics are those who choose silence over the
invocation in the end. It is related that he (on him be blessings and
peacel) said, "Whoever knows God has a tongue that is wearled." It is
related that al-Junayd {may God have mercy on him!) was speaking when
ash-Shibl! screamed and said, 'El_i'n_!" S0 al-Junayd said, "Absence (al-
5haxunh) i3 prohidited!® The meaning Lls that Lf you are absent
(5h5’1b), then the invocatlon of the Unseen (al-Gha'ib) ls absent; but
1f you are present (hdgir), then mentioning the Name in a state of
presence (al-hadrah) is bad manners. 't

Nota dbene: Beware of showing enaity towards the people who invoke

1%

- P
1laha 11la’11ah; for verily, God has put universal sanctity in it.

They are God's salints, and if they vere to err with a quantity of

aistakes equal to the earth's welight, while not assoclating anyone with
God, He would meet them with an equal amount of forglveness, It is
forbidden to wage war against someone whose sanctity 1s established,
Cod has mentlioned the punishment in this wvorld and the next for the one
who wages war against God. You must not take as your enemy anyone whom
God has not tnformed you of his beling an eneay of God. If you are not
aware of his situation, then the least of your responses should be to
disregard his affair. When you have come to realize that he is an enemy
of God--and this is nothing but associationism--then wash your hands of
him, as did Abraham, the friend of God (on him be peace!), with respect
to his father Azar.

God Most High has sald, ". . . but when it had become clear unato
nwim that he (his father) was an enemy of God, he (Abrabam] disowned
him . .« « «15 That is your standard of measurepent. God Most High has
also saild, "Thou wilt not find a people who believe in God and the last
Day loving those who oppose God and His Messenger, even though they be
their fathers . . ." as did Abraham the friend of God (on him be peacet)

", . . or their sons or their brethren or their z:l.an."‘6

Until you know that, show no enmity toward the servants of God, 30
far as is possible, even by word. You should hate the action, not the
person himself, whereas with regard to the enemy of God, he himself is
to be hated. The Prophet (on bim be blesaings and peace!) said that God
says, "Whosoever shows Me his hostility towards a rightecus person, then
I shall declare war on nin~17

Indeed, when one does not know someone and treats him as an eneamy,

he does not fulfill his duty to God regarding Ais creatures. He does

not know what God will do to him until ne turns away from that person
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and takes him as his enemy. If that person's outward state is known,
even though he might be in fact an enemy of God--which you do not knoww-
assist him, nevertheless, in performing his duty to God and be not hos-
tile toward him; otherwise, the Divine Name az-Zahir ("the Outward")
will oppose you before God.‘B Do not cause God to have proofs agalnst
you, for you will perish. Indeed, "to God belongs the most far-reaching
procr."19

Treat the servants of God with compassion and zercy, since God has
provided for them in their state of unbelief in spite of His knowledge
of them. He does not glve them sustenance except as a result of His
knowledge that the state in which they are is not actually due to
themselves. Rather, 1t is due to God, as we have previously mentloned
in a general manner, Verily, God ts the Creator of everything; their
unbellef ls created in them. To speak in a more precise fashion, no
conditlion appears in any existent being except ln so far as it corre-
sponds, in the pre-existential state, to its fmmutable prototype to
which it conforms and belongs and out of which it emerges. Thus, to God
belongs "the far-reaching proof™ against everyone.

Encompass with your mercy and compassion all animals and creatures.
Do not say, "This is inanimate and has no awareness.," Indeed, it does;
it {3 you yourself who have no awareness! 5o let existence be as it ls,
and be merciful towards it with the zercifulness of the Creator in the

midst of His creation.

Section (3]

There are ten dangers in journeying to God Most High which may

block some travelers on their way: seeing one's own deeds; prolonging
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hope; having egocentric notions about reaching sanctity; being dependent
on the attention of mankind; being content with the vision of dreams;
delighting in the litany (\i_i_x:g); taking pleasure in inspiration (ﬂi_g):
being reassured by promises; beling satisfied with pretense; and being
inattentive to God.

The signs of falling from the sight of God are three: being content

with oneself; not being content with God; and competing with zankind by

fate and divine decree.2®

The signs of nearness to God Most High are three: abandoning

chance; carrying out one’'s duty; and humility toward God agongst crea-

tures.

The signs of reaching God Most High are three: understanding God
Most High; 1listening closely to God Most High; and learning from God.

The signs of devotion to God are three: abandoning cholce; reject-
ing self-determiration; and denying self-willing.

The signs of acting on behalf of God Most High are: exchanging
aphemeral attributes for permanent ones; transitory qualitles for per-
manent ones; and effacing the ephemeral essence in the eternal Essence.
“God bestoweth His sovereignty on whom He will. God Lis all encompassing
and al l-lmo\vll.ng."21

The signs of the soundness of the servant's love for nis Lord are
three: absence of self-willing; pleasure in every event which takes
place through divine decree; and seeing the perfection of the Beloved in
everything and being content with Him in everything through submission
to Him in all things.

The signs of the permanency of God's love for His servant are

three: His contentment with him In all that he does; His permitting him
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to speak about Him; and His revealing the divine mysteries to him by

virtue of His far-reaching wisdom, which guides the servant to Him.

CRAPTER (IX]
WHAT INITIATES ON THE PATH WUST DMPOSE UPON THEMSELVES

AND PRACTICE COWSTANTLY

Know that God's path is far from discord and from manifestations of
the ego's inclinations. There ls no excuse, pardon, or peace of mind in
whatever causes one to leave the path. Among themselves, the initiates
censure verbally and do not pardon whatever the sacred Law does not
permit; but they are tolerant of the rights of others and glive them
their due.

Among the conditions imposed on the followers of this way are: that
they treat people justly of their own accord but not demand justice from
anyone; that they accept excuses from outsiders dut not excuse them-
selves; that they offer assistance but not take sides; that they treat
people with mercy and compassion; that they give good counsel in what-
ever transpires among them; and that no one among them should hand over
to his companion whatever is nct required by their order. This is the
case if they are equal in rank; but if the one who made the move is of
nigher rank, then handing it over i3 obligatory. There should be no
hatred or grudge among them, nor should they envy each other with
respect to the gifts of God. SNone of them should say, 'l nave®" cr "5
own" or "my property® or "my slipper® or "my robe.* They are all equal
with respect to whatever God bestows on them. None among them should
own possessions not had by his companions.

It &s part of their discipline to renounce keeping company with

women, sitting with them, and being fraternal with them, and to rencunce



the comradeship of youth and converaing with them. One of their obliga-
tions i3 that they not make promises, for whosocever errs and makes a
promise Ls obligated to keep it, to be true %o his word, and to be
scrupulous in speech, food, sight, and so on. He wmust not practlice
dissimulation but must observe the code of conduct of the Law, both in
its minor and mjor points, Lf he knows them. If he does not know them,
then with respect to every situation ip which he tinds himself, he asks,
"What does the Law prescribe therein?" Whosoever betrays the code of
the Law 13 more likely to betray the divine secrets. God Most High only
bestows His secrets on the trustworthy.

It {s part of their discipline that they not choose, because they
go along with God's cholce for them; and that they not dwell on indif-
ferent actions,1 because it 1s a waste of time. Whosocever embdarks upon
this path while married should not divorce or while single should not
sarry until he perfects himself. When he has perfacted himself, then he
will act in this matter in accordance with what his Lord inspires him to
do.

One of the conditions binding upon the seeker is that he should not
insist upon getting 8 handout, even though he has demonstrated plety
while asking; nor should the seeker accept charity in order to give it
to someone. Ffor indeed, that would be a veil for him. As for the
perfected nerson, he may take or refrain from so doing, if he wishes,
because he acts in accordance with what God inspires him to do in the
circumstances, as in the example of the disciple with his shaykh: Jjust
as the disclple is not to be opposed in carrying out whatsoever his

shaykh instructs him to do, likewlse the shaykh is not to be opposed in

whatsoever he does, because it (ssues frcg God, Lf he is in truth a
shaykh.

Another of their conditions is to renounce oppos-ition unless the
one opposing is higher in rank, because then it is a discipline. If the
seeker 1s subordinate to him in rank, then he should keep silent; 1f he
refuses, then he has nullified a fundamental principle in his order that
he had agreed to observe. For they are the people of truth who speak
only about what they contemplate.

When the novice visits a shaykh, let hiz 2mpty his heart of every-
thing that is within him so that he zay be receptive to what the shaykh
gives him and in order that no rejection occur. If there should occur
whatsoever 1s unacceptable to him, he should blame himself and say,
"This 1s a station which I have not reached,” and not attribute the
mistake to the shaykh. Whosoever goes to 3ee a shaykh in order to test
him is ignorant indeed. FHe should not ask of the shaykhs just anything
he likes; rather, he should ask of them knowledge about the deceptions
of the ego and their remedies and about the things revealed in the
states of the novices, not the states of the gnostics.

When initiates see someone in a state of disobedience, they should
not believe that he is that way persistently; they should say, "Perhaps
he will repent inwardly," or "Perhaps he is among those who are not
harmed by sins due to the Creator’'s providential care of him with re-
spect to his behavior.” They should not believe that there is evil in
anyone except in the case of the person about whom God has made known to
them the consequences of his behavior; however, they do not reproach
anyone.

The people of this way do not see themselves as better than anyone

else. Whosoever views himself zs better than someone else without
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knowing his own rank and that of the other person ultimately, and not
Just momentarily, i{s ignorant of God, deceived, and no good is to be
found in him, whatever gnostic perceptions he might have been given.
Contempt of knowledge from the polnt of view of Reality is conteampt of
God Most High, and it is the antithesis of sanctity.

Among thelir attributes: purlfying the soul of every base disposi-
tion, adorning it with every sublime disposition; enduring injury but
not infltieting it; bearing all mankind but not goading all of them
against anyone; helping others obtain righteousness; and aiding the
distressed. They guide the lost, teach the ignorant, and alert the
heedless. They neither vell themselves nor have others who veil them:
all who seek them find them, and all who want them reach them. They do
not hide from anyone nor do they refuse a beggar. They recelve a guest
hospltaoly and put the stranger at ease; they reassure the fearful,
satlate the hungry, give drink to the thirsty, clothe the naked and help
the servant. They neglect no virtue and commit no vice.

Among thelir attributes: physical efforts in the way of hunger,
thirst, nakedness, and the four rigors: white death, which Ls hunger;
red death, which 1s opposition to passion; plack death, which is bearing
injury; and green death, which 1s the wearing of a frock with patches
one over anotherg

Among their attributes: renouncing both worlds from their hearts,
and preferring their brethren among God's creatures to what they
possess; relying upon God Most High in all their affairs; deing content
with everything that happens tc them which the ego detests; and bearing
patiently sufferings and separation from one's homeland. They disso-

clate themselves from creatures without belleving that there ls evil in

 hAa

them, but rather out of preference for the Creator over creatures. They
sever relationshlps, surmount obstacles, and strive in fulfilling the
needs of people after emptying themselves; for whoscever strives to do
that before emptylng himself is actually seeking leadership and a good
reputation.

Among their virtues: belng satisfied, which means that their souls
should bde content with what has been provided in the way of sustenance
without expecting pore; and not shaving a hair or cutting it, nor ¢clip~
ping a nail, nor taking off a garment to be given Lo someone else unless
they are ritually pure, for it is their intention that nothing leave
them without their being in a state of ritual purity. The angels say,
"We left them while they were praying."3

Among their attributes: supplication to God Most High by way of
fulfilling the duty of servanthood ((ubﬁd‘_zzah); spiritual poverty,
submissiveness, humlillity, obedience, modesty toward God Most High in
order that the Divine Names which correspond to these qualities may be
aanifested. Indeed, only he who is characterized by these attridutes
can know the mystery of these Names, for they are the spirit of servant-
hood .

Among their stateas: examining their defects and occupying them-
selves with their own souls, while being blind to the faults of people.
They believe in nought but the good n everyone, and therefore habituate
thelr tongues to the good. They abstain from belng curious, walk
quickly, keep silent except with regard to the good, command good deeds,
and prohibit kings who are feared and in whom others place their hope
from committing evil deeds. They are at peace with all of creation and

pray for Muslims secretly. They serve their fellow seekers and have



compassion and mercy for all God's servants, whether human or nonhuman
l1iving things.

It is related that in Bukhdra there was a governor who vas one of
the zost tyrannical of men. One day he was riding and saw a mangy dog.
That day was extremely cold, so he said to one of his men, "Pick up that
dog!" It was taken to his house, and he was kind and friendly to it.
Wnen night came, a volce called out in his sleep, "You were a dog, so ve
gave you to & dog."

imong their states: they spread about the good qualities of people
and hide their faults, except for innovators: everyone is under obliga-
tion to make known thelr state so that people can be on thelr guard
against them.

Among their states: looking with the eye of appreclation, not with
the eye of contempt. They do not see themselves as better than anyone
else, nor do they see themselves as having a superiority or right over
anyone; rather, it ls creatures who have righta over them. They do not
lend anything to anyone, but Lf someone who is in need requests soze-
thing of them, they give it to him; nor do they tell themselves that
they will take anything from him; but 1f it i3 returned, they persuade
him gently to keep it. If he refuses, they take it from him and give it
to some other needy person, since it can never be added to their pro-
perty; for verily, once they abandon anything, they do not go back to
reclaim it. If they drop something Ln the street, whether clothing or
money--even Lf it be one thousand dinars--which they might have left
behind as they walked on, they neither search for it nor return to
search for it nor ask about it. If on account of that loss, their minds
are distraught, then they have a weakness, and the world has a share in

their hearts. S0 let them take steps to remove this weakness. If
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someone returns what was lost to them without being asked, then if they
wish, they may keep it or if they wish, they may give it away.

Among their attributes: giving preference to the poor over the rieh
and to those concerned with the Hereafter over those concerned with the
here and now. It 1s not one of their conditions that they not have
wealth; rather, among them are those who have wealth and those who have
nothing.

Among their attributes: taking pleasure in acts of obedience both
during spiritual retreat and in public; keeping an eye on their moments
with God Most High; preserving their thoughts fixed on God Most High
when recelving inspirations from time to time; beling content with God
Most High in all states; and praising God for every state.

Whosoever breaks a habit within himself of the type that everyone
else amongst mankind continues to have, then God Most High, in return
for that, will similarly break a hadit for him, and this is called a
mtracle (kardmah) by the masses. As for the elite, to them this miracle
is the Divine Providence which bestovs on them success and strength, 3o

that they can break their habits themselves.
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PART TVWO

OF THE BOOK

O EXPLAINING INVOCATIONS
HEREIN ARE SECTIONS AND 4 CONCLUSION WHICH ARE

PARY OF THE TOTAL NUMBER OF PRINCIPLES

Section [1]

Discussions on the Phrase Li iliba illa ’ llah

Pirst Discussion

Grapmarians have said: When 13 ("no") is jolned to an indefinite
noun, it signifies a general negation. If you say, "There i3 no man in
the house,” you negate both the few men and the many. Therefore, it is

not correct to say after that, "but one or two zen.™

Second Discussion

A number of grammarians claim that the phrase L3 tl3ha iila ' 113n

("There 1is no divinity but God") has elision and ellipsis, the meaning
being, "We have no divinity but God,” or "There {3 no divinity in
existence but God." This calls for reflection, because if the meaning
4ere, "We have no divinity but GCod," then "There !s no divinity but God"
would not have the zmeaning of True Unity. It 1s conceivabdle that one
zay say, "Suppose that we have no divinity but God. Then would you say
that there is no divinity but God for all creatures and possibilitles?”

iccordingly, when God Most High said, "Your God L3 One God," He said

afterwards, "There 1s no god save Hinm, the Compassionate, the
Merciful."’

There remalns for a proponent to say, "Suppose that our God is One.
Would you then say that the God of all is One?™ He removed that
possibility by Ris saying, 'There 1s no divinity but Him'; otherwise it
would be pure repetition.

There is a second meaning to "There is no divinity in existence but
God" and it also has to be considered, because there is no need for this
ellipsis. If we assess it aright, 1t negates the existence of the
Divinity. Even if we did not assess it aright and simply took the
literal meaning of the phrase, it would negate the essence of the
Divinity. It 1s known that the negation of ths essence ls more powerful
in affirming Unity than the negatlion of 2xistence.

If it be said: The negation of essence i3 absurd, for the
statement, "black is not black® is a judgment to the effect that black
has been transformed into 1ts opposite. Now, that something should
become its opposite is preposterous. While if we say, "Black is
nonexistent,"™ then that is reasonable.

The response: We do not concede that the negatlon of the essence is
absurd. When you say, "Black is nonexlistent,” you have negated
existeance, but existence insofar as it {s an essence. When you negate
absolute essence, you negate the essence which ls called existence.
Hence, negation of the essence is intelligidle; therefors, 1t is pos~
sible to interpret the phrase Li 113ha illa ’_l;_lﬂ in a literal sense.
When you say, "Black Ls nonexistent,” you negate the essence, but you do
not negate existence. You only negate the essence whose attribute 1s

exlstence. S0, i3 this essence whose attribute 1s existence something



that 13 different from essence and existence or not? 1If it differs from
the tuwo, then that difference Ls an essence., Hence our statement,
"Black 13 nonexistent,” is a negation of that essence which is called
"attribution” (mawgifiyyah); and at that point we return to the previous
discussion. But if we say that the essence whose attribute is existence
1s not something that 1s different from essence and existence, then
applying the negation to both is not possible. When that 1s impossible,
negation remains directed either at essence or at existence. At that
point, we reach our aim of determining whether it is possidle to negate

the essence. Thus, our statement, L3 ilaha 211 ’ 11&h, without ellip-

sis, 1ls correct.

Third Discussion

Qur saying "Al1l3hu® in the phrase L3 t13ha L11la '_113_}12 is in the
nominative case because it is ap appositive standing for }_5 with its
noun. For Lf you say, "No man came to me except 2Zayd," your saying
"except Zayd" is in the nominative case in apposition, decause in appo-
sition one rejects the first part of the phrase and accepts the second.
So the meanling becomes, "None but Zayd came to me.* This is logical,
because Lt conveys the negation of the coming of all except Zayd. In
your saying, "The people came to me except Zayd," apposition is not
possidle, because the meaning then is, "They came to me except Zayd,"
which necessitates that everyone bdbut Zayd came to him; and this is

absurd.

Fourth Discusaion

Grammarians agree that the place of QE in this expression 13 the

IET

same as ghayr, 3o the implied meaning is L3 ilaha Ehazru) 11lah ("There

{s no divinity other than God™). A poet once sald,

And every brother qQuits his brother
By your father's life, except (&i)
the two stars (al-fargadin)

The meaning: Every brother other than (gh_A_E) the two stars quits his
brother. God Most High has said, "If there were, in the heavens and the
earth, other gods besides (1113) God," zeaning: If there had been
deitles other than (ghayr) God--"then verily, there would have been
confusion in bcchl""

For if we Lnterpret {113 as excepilon, then La Llaha BE’_lLS_h
would not be pure Unity, becauss the meaning would become, "There are no
divinities from which God i3 to be excluded.” It would be the negation
of delties from which God has been excluded and indeed this is affirmed
by those who hold to the actual meaning of the statement, and that is
disbelief. Accordingly, it has been proved that if the expression ﬁ

be construed as exception, then the phrase l_j_ ildha {lla ? 11ah would not

be pure Unity. The sages agree that Lt conveys the meaning of pure

Unity; so it {s necessary to ascribe to 113 (except) the meaning of

ghayr (other than), so that the meaning of the phrase would be L ilidna

nayru ' 113h ("There s no divinity other than God").
ghayru 2223

Fifth Discussion

& number of theologlans have sald, "The exception from a negation
is not an affirmation.” They advance as an argument that axception
(lst‘.thné,) {s derived from the saying, "I diverted something from its
dlrection,"5 which peans, "I kept it away from it.” ‘When you asay,

"There 1s no scholar (13 ‘512),' tnen this ia both a judgdent of




nonexistence as well as the negation of nonexistence. Then when you say
izmediately aftervards, "except Zayd," thils exception might conceivabdly
go back to the judgment of nonexistence; and upon the elimination of the
judgment of nonexistence, the exception remalns undiscussed and
unevaluated as either negative or affirmative; 30 no certainty results.

However, if the influence of the axception 1s in its removal of
nonexistence and in precluding it, then certainty results necessarily
This 1s so because, when nonexistence is removed, existence results
necessarily, for there i{s no intermediary between the two opposites.
When that 1s ascertained, then referring the exception to the judgment
of nonexistence is more appropriate than referring it to nonexistence
itsel’, because the words were devised with reference to conceptual
Judgments, not to external existent things. Hence, ascribing that
exception to the judgment of nonexistence 1s more appropriate than
ascridbing it to nonexistence itself. Moresover, both the nonexistence of
something in itself and ity essence are not subject to the control of an
evaluator; rather, it 1s the evaluator who judges of that existence and
nonexlistence. So, referring the exception to the judgment ls better
than referring it to the thing adjudged to be nonexistent.

The second proof 1n elucidating that the exception from a negation
i3 pot an affirmation 13 that azany lllustrations have come down through
the Prophetic traditions and customs regarding the exception from nega-
tion, even though they do not necessarily lead to certainty, as in the
words of the Prophet (may God bless him and grant him peace!), "There is
no marrlage except through a lz2gal guardian® and his other words, "There
1s no prayer save through r~itual purity.” It is customarily said,
“There 13 no power except through weal.th and no wealth except throuzn

aen."

The meanlng of each of these statements i3 conditional. Even
though other 1llustrations have come down to us lndicating that the
exception from the negation is affirpation, we 3ay: a figurative
expression must be {n one of the two parts of the sentence. Otherwise,
we say that when it is not decreed that whatever is excluded from the
negation is affirwation, the meaning might be just that, whatever the
wording indicates. Ir we say: If it be decreed that whatever is
excluded from the negation is affirmation, and such 13 not the case,
then we wmust require the nonobaervance of whatever the wording
indicates. It 1is known that the former Ls zore appropriate because the
affirmatton of an additional matter througd additlonal proof is not a
contradiction to the general meaning; but abandoning whatever the
wording might be is a contradiction to the general meaning. Thus, the
exception from the negation 1is not affirmation.

Accordingly, our statement, _Lé il_'yg ’;ll_’.lli_h (“There is no
divinity but God") is a declaration negating the remaining deitles. It
1s not a recognition of the existence of God Most High, which would not
suffice in teraus of sound faitk. Also, it has been established that
1113 ("except®) has the meaning of ghayr ("other than"), so that our
phrase La 413ha t1lla _113h means L3 tlina ghayru ’_lli_h ("There 1s no
divinity other than God"). Then the meaning becomes: The negation of a
divinity differing from God Mos% High. It does not fol low that the
pegation of that which differs from something 1s an affirmation of the
former; for ambiguity would then return.

The response: The affirmation of the pivinity was agreed upon among

the intellligent, for God Most High says, "and if thou ask ther who

created them, they will surely say God,"6 except that they used to
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affirm associates and peers alongside Him. Thus, what vas intended by

- P
ilaha t1la’ 11ah was the negation of assoclates and peers, for the

15

affirpation of Divinity is one of the necessary attributes of
intelligence. We have admitted that the phrase La tlana 111a’ 11ah
indicates the negation of the other deitles and the affirmation of the
divinity of God Most High, except that this comes about through the
regulation of the Sacred Law and through the grasp of a principle of

language.

Sixth Discussion

It may be said, "There is no man in the houase,"” or "There is no man
except in the house.” As for the first example, it necessarily negates
all zen totally; for when l_i ("no*) Ls Joined to an indefinite noun, it
conveys the meaning of general negation. It s not, thersfore, correct
to say thereafter, "but one or two men;” for it is the negation of the
essence, and negation of the essence necessitates the negation of all
its constituent parts. As to our statement, “There is no zman except in
the nouse,"” it 13 the opposite of "There i3 no man in the house.”™ But
our statement, "There 1s no man except in the house," conveys the
certainty of one man. When we say, "There is no man in the house, "it
necessarily conveys the meaning of general negation, and thus autual
contradiction between the two statements L3 confirmed. It is evident
that "There is no man in the house” is more forceful in lndicating
general negation than is the phrase "There is no man,” in spite of the
fact that each one of the two examples conveys the meaning of general
negation. Inasmuch as the accusative construction is stronger in

indicating generality, scholars agree upon it in the statement, La ilaha

11a " 11307

Seventh Discussion

It 13 said that the concept of affirmation has priority over the

concept of negatlon because of the possibility of concelving

affirmation, even though the idea of negation and nonexistence does not
occur to the mind of one. The concept of nonexistence and negation 1is

impossible before the concept of affirmation, because nonexistence ls

unintelligible except in relation to a specified thing. Since the
concept of affirmation precedes the concept of negation, why, then,
ahould negation, which is subordinate, be made antecedent?

The

The answer i3 that there are many reasons for its precedence.
first: the negation of divinity from other than God Most High and then
its affirmation in regard to Him are much more emphatic thanp affirming
it of Him without negating it in other-than-Alm. Our statement, “There

{s no scholar in the town other than Zayd" 1s much more pralseworthy

than "Zayd 1s the town scholar.®
The second: every =an has one heart and ope heart cannot be

occupied with two things at the same time. When it is occupled with one

of the two things, it is excluded froam the other thing, and this to the
extent of its occupation with the first. Thus, it behooves the one who

’

says L3 { &h that he intend by L3 t13ha the expulsion of

what is other-than-God from his heart. Wnen the heart 1s empty of what

is other-than-God, and when the authority of God Ls present therein, its

light shines with a complete radiance, and His possession of it is

perfect.
Tne third: negation i3 analogous %o ritual purity and affirmation
is aralogous to prayer. Just as ritual purity precedes prayer, 3o too

does L.é L{13ha precede :lla '_ll'h Negatlon i3 analogous to seeking




3 Just as cleaning a house of

refuge in God prior to reading the Qur'Sn
dirt precedes the arrival of a king therein, likewise is it the case
here. And in this regard, realized sages have said: The first half of
this expression is cleansing the heart, and the second 1s the advent of
{llumination through the presence of al-Jabbdr ("the Compeller”); the
first half is separation and the second 1s union; the first half points
to His Words (may He be exalted!), "Therefore flee unto ch,"9 and the

second to His Words, "Say Allah. Then leave them. . ."'C

Eighth Discussion

Someone might say: Whosoever knows that the world has a Wise,
Powerful Creator, described by passive and dynamic divine Attribdutes,
knows God with complete gnosis. Hls knowledge of the nonexistence of a
second divinity does not increase his knowledge of the reality of the
Divinity and His Attributes, because the nonexistence of a second deity
is not equivalent to the existence of the first Divinity nor to any of
His Attridutes. Knowledge of the Zssence of the Divinity and His
Attributes does not suffice for the realization of salvation; rather, as
long as the nonexistence of a second divinity is not known, valuable
knowledge about salvation is not attained.

If you ask: Why is gnosis of the Essence of God Most High and His
Attridutes not sufficient for the realization of salvation, while the
knowledge of the nonexistence of a second deity is lmportant for the
realization of salvation? The answer 1s this: Assuming there were two
divinities (may God be exalted!), the servant would not know if he were
the servant of this one or the servant of that one or of both together.
It L3 possible that he may be the worshipper of one who is not his

Creator. But when he knows that L3 tldha illa

_lli then he is

absolutely certain of the fact that he (s the worshipper of his Lord and
Creator. Consequently, salvation cannot bde attained save through Unity.

1 say: For me, the supposition of the existence of two deitles is
rationally impossidle, because the Divinity is the One Who has the
Attributes of Majesty and Beauty, both dynamically and passively. Then
who is there other-than-He? In the "other-than-He," those Attributes

are acquired from Him. Thus, the Divinity is naught but One, and He i3

>

1lah, as is evidenced through His Words (may He be exalted!)., "If

there were, in the heavens and the earth, gods vesides God, then verily,

there would have been confusion in votare'!

¥inth Discussion

On saying this phrase under different conditions: The most
elementary of them is uttering it, which saves the life of the person
who says it and protects his wealth. The Prophet (may God bless him and

grant hiaz peace!) sald,

1 have been commanded to fight pecple until they
say, L Ll3ha illa P113h. When they say it, they

safeguard ‘heir llves and property from me, except

as i3 rightfully due; and their reckaning is with

God .

Soth the si{ncere ones and the hypocrites share therein; thus all

4ho attach themselves to this phrase obtain its blessings and gain a
snmare of its denafits. Whosoever asks for the world throuzh it gains
safaty and peace thereln; and whosoever asks for the Hareafter has
3lready combined two shares and has gained happiness in both worldas.
Ar< ver confessing <ith the longue i3 hut one degree!

i1z the heart
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scholar or gnostic. Rather, there i3 a difference of opinion: {s he a
Musliz or not? Belief In the heart has several degrees according to the
strength of belief and to the greater or smaller number of its articles
of faith.

The third condition {s to add to bellief in the heart knowledge of
the convincing arguments that strengthen that bellef. Mankind differs
therein with a difference that 1s difficult to ascertain.

The fourth condition is to back up his bellef with decisive proofs,
unless he is not from amongst the people of contesplation, unvelling,
and revelation.

The fi1fth condition is to be from amongst the people of
contemplation, unveiling, and revelation. Their relationship to the
people with decisive proofs is like the relationship of the latter to
the generality of mankind.

Know that the science of unveiling has no end to it, for it
consists in the journey of the intellect in the stations of Majesty,
Beauty, Subliimenesas, Grandeur, and Holiness.

Note: He to whom the mysteries of La tlaha 1_1;_2’_1;@ are revealed
draws near to God, and his worship of God becomes sincere. He does not
turn to anyone but to 4im, nor does he have hope in or fear other than
Him, nor does he see harm or benefit except as coaing from Him. He
abandons whosoever is not He and rids himself of inward and outward

assoclationism (shirk).
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. Sectlon [2]

Op Establishing Proof That Be Is One ¥ithout Assoclate,

Both Intellectually and Traditiocally

As for intellectually, there are these aspects: First, the
existence of two deities is absurd, since Lf ve suppose the existence of
the two, then each one would be master over all possibilities. If we
suppose that one of the two wanted Zayd to gmove and the other wanted hia
to be atill, either both desires would take place, which 1is absurd, due
to the impossibility of combining two opposites, or one of the two would
not occur, which is adbsurd, because preventing the occurrence of the
desire of each one of them means achieving the aim of the other. Nor 1is
the existence of one’'s desire to be prevented except when the exlstence
of the desire of the other occurs or vice versa. Even if they both
refrained together, they would both co-exist together, and that 1is
impossible for two reasons:

The first: Inasmuch as each one of the two is master over that
which is endless, it is impossible that one of them be more powerful
than the other; rather, they are equal in power, 30 it is tmpossible
that tre desire of one of them become more worthy of occurrence than
that of the other, This would requirs the predominance of ons of the
two equals without any predominating slement; and this is absurd.

The second: If the desire of one of the two takes place without the
other, then the one whose desire occurred is powerful, and the one whose
desire did not occur s weak, and he i3 not the Deity of Creatlon.

If it be said: We do not accept that the contradiction of wills is
a sound argument for two reasons: One of thea 1s that since each one of

them must be a knower of all things knowable, each of them is bound to
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xnow that one of the two opposites will take place while the other will
not. Now the occurrence of that which a deity knows cannot take place
is impossible. The knower of that which !s lmpossible of occurrence
does not, accordingly, desire {t. Thus, each one wants naught but the
occurrence of one thing.

The second reason 13 that since each one of them must be wise, each
knows what (s good and not good, and both agree in willing the good;
thus, contradiction is lmpossible. We accept the validity of the
arguzment, but we say it is merely concelvable, not real; sc it is not
necessarily absurd.

The answer: If knowledge of the good were the cause for willing it,
then the Deity would be the result of His deeds, not the Creator of them
out of free will. The doctrine on Unicity is subordinate to the
doctrine that affirms the Powerful, the Free of will.

The second proof: If we assume that there are two deities, each of
them would have power over all possibilitles, which would lead to the
occurrence of two possiblilities emanating from two independent povers;
and that is {ppossible. Hence, the existence of two deltles 1is
impossible.

The proof of inseparableness 1s that If each one of them were
subject to the other, and they agreed on a possible creation, then the
power of one of them would not de worthier to create than the other,
because each one ls independent in creating and is willing to do it, and
there 13 no predominance 'n either one of them. We only said that the
occurrence of two possibilities emanating from two independent powers ls

lmpossible, because that deed is in need of both and yet is in no need

of doth. Thus, it would need and yet not nee¢ oth of them; and that is
a union of opposites.

The third proof: If we assupe that there are two deitles, then
either it 1s true that they will disagree, 3o that one of thea must be
weak; or it is not true, and this leads to the veakness of one of thea
also, for each one of them must de <eak in regard to the opposition
manifested by his counterpart. Thus, the matter goes back to the point
already made, that each one of them s weak. Now, the weak cannot be a
deity.

wWhen you know that, you know that all created belings and things
that are in the higher and lower world are prools of the Unicity of God
Most High. Indeed, Lf one of the twoc ceities zad wanted it to be summer
and the other winter, or if one of thez had vanted this person to be
well and the other wanted him sick, ther what we had previously
established would crop up again. I would say in verse:

Heaven and earth and the highest s mountains,
as likewise these oceans, witness o Him.

And all of mankind are unable to create

the least insect, which is a wvorshilpper of Him.
And in everything there is a sizn that points
to His being One.

The fourth proof: If ve assume two existents as having necessary
self-existence, then each would have to be a partner to the other in
existence and at variance with him In himsel’. Now, that through which
the partnership comes about is other than that through which the
variance occurs. Each one is a compound made up of existence, which the
other shares with him, and of dissimilari:y through which he 1s at
variance with the other., Each compound needs every one of its parts,

but its parts are other~than-it. Thus, every compound is in need, and



everything needful 13 a possibility. Maintaining that Necessary
Existence i3 wore than one is therefore absurd.

The fifth proof: If we assume two delftlies, each of them having
necessary self-exlistence, then each one gust be distingutshed by a
certaln characteristic; otherwise, multiplicity could not occur. So,
wherein llas the distinction? Either it is an attribute of perfectlon
or it is not. If it were an atiribute of perfection, then the one
devoid of {t would be devoid of an attribute of perfection, and it would
be imperfect. Now, the imperfect cannot be a god. If it is not an
attribute of perfection, then it is an attribute of lmperfection; and
the ilmperfect cannot de a god.

The 3ixth proof: Wherein lies the distinction? Either it is of
considerable importance in the ascertainment of his divinity, or it {s
not. If it vwere of considerable lmportance, then the one devoid of it
would not be a god. But if {t were not of considerable importance, then
being distinguished by it is not necessary. Hence, he 1s in need of a
distinguishing trait; he who is inp need is one who lacks and is not a
delity.

The seventh proof: If we assune two deities, then inevitably the
servant would be able to distinguish between them. That distinction, in
our ainds, would come about through place, time, or power; and such
restrictions for a god are Lmpossible.

The eighth proof: If we assume two deities, then one of them is
either sufficlent for directing and creating the world, or he is not.
If he were sufficient, then the other would not be needed, and that is
an imperfection; or Lf he were not sufficlent, then he is imperfect, and

the iaperfect cannot be a zod.

The ninth proof: Intelligence zakes the judgment that an act is in

need of an agent, and a single agent s enough. With regard to what is

greater than one, we say that the need ‘or two ls no more valid than for
three, and the need for three i3 no zore valid than for four, and so on
endlessly. Thus, declaring that there are two deities is absurd.

The tenth proof: One of the two delties either has the ability to

distinguish himself and delimit himself, or he does not. First: This {s

absurd, because the proof for affirzing a creator is based on the
contingency of created beings and their possidility; and nothing therein

indicates delimitation. Second: This i3 false because Lt leads to

positing weakness in the deity.

The eleventh proof: One of the two deities either has the abillity
to hide some of his deeds, so that the veiled deity must be ignorant, or
he is unable to, and thus he must be weak.

The twelfth proof: The totaliiy of both their powers {s stronger
than the power of each one individually; hence, the power of each one is
linited, so each one is weak.

The thirteenth proof: Number is luperfect because of its need for
the number "one"; and likewise "the one" which is created out of the
same species and type as nuaber is i3perfect, because the total sum of
quantity ls greater than it; and the iaperfect cannot be a god..

The fourteenth proof: If we assume two deltles, and we assume that
a nonexistent can exist, then Lf one of the two deitles cannot create,
they are both weak; but if one of thenm can, then the weak one is not a
god. If they both can together and if they creats through mutual
cooperation, then each one 1s in need of the other; so each one 1s weak.

——— e

The author is speaking of "sne” in a quantitative sense in
contrast to the qualitative Cneness =f Cod.
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If each one can create independently, then when one of them does create,
either the second one has the power o do so--and that ia impossible,
because the creation of what exists ls absurd--or else he does not have

the power, ln which case the rirst has eliminated the second's power and

ened hia. So he is vanquished and !s not a god.

If it be said: As for the first deity, when his creatlon comes into
being, his power ceases, so he must of necessity have made himself weak.
We answer: When his creatlon comes into being, his power i3 exhausted;
but exhaustion of power Ls not weakness. As to his partner, his pover
has not been exhausted; rather {t has vanished because of the power of
the first; and that 1s a weakening.

The fifteenth proof: We say that Lf we assume two deities, then
elther each one of them has the ability to produce movement in a
particular body in place of repose, and vice versa, or each does not.
If one does not, he i3 weak; and Lf he does, then whan he produces
aovement in lt, it would be impossible for the second one to produce
repose In it. So the latter is weak and not a god.

The sixteenth proof: If we assume two deities that were knowers of
all things knowable, then the knowledge of sach one of them would be
dependent upon the very thing known by the other. Hence, similarity
would inevitably result; the receiver of one of two simtlar things would
then be the same as the receiver of the other. The distinction of
beings possessed of such-and-such a knowledge, in spite of thelr having
the possibility of being characterized by another type of knowledge in
place of the former, would thenm be conceivable. That requires a
restriction for each one of the two deities as regards his own knowledge

and power. <o each one L3 lmperfect, needing a delty, which is absurd.
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The seventeenth proof: Partnership {n sovereignty ls a flaw in any
textual proof inasmuch as the quality of being unique, the affirmation
of Unity, 3nd independence of rule are attributes of perfection. Kings
loathe partnership in this lower kingdom. The greater the kingdom, the
stronger is the aversion to partnership; so what sust be your thought
about the Kingdom (mulk) of God Most High and His Realnm (Pjilak_ﬁg)?
Thus, when one of the two delties has power to take a kingdom for
nimself, the other is weak.

The eighteenth proof: If we assume two deitlies {may God be
exalted!), then either each cne is in need of the other or is not in
need, or else one of them is in need and the other i3 not. If the first
part of the condition appllies, then both are needful; Lf the second part
applies, then each one is in no need of the other, so the other is
toperfect. Do you not see that when a country has a chief, but the
people do what is best for that country without either consulting or
taking the chief into consideration, that this is the extreme of
baseness and meanness? The delty that is self-sufficient cannot be
dispensed with; and if one of them needs the other without the opposite
being true, then the one in need is imperfect, and the independent one
is the deity. Some of these viewpoints are decisive and soae are
convincing.

As for the traditlonal proofs, the first ones are His Words:

"Your God is One God; there is no deity save Him."’u
"Say: He is God, the Onet®!S
"God says, 'Do not take two gods, for He ts only One God.""x6

The second is His words (may He be exalted!), "He 1s the Firat and

the Last.!?
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The First s the One without antecedent, 30 that if someone were to
say, "The first slave I buy will be freed,"” and then buys firstly two
slaves; he will free neither of thex because the first gpust be a single
person, Even 1f he were to buy one after that, he would not free hinm
either, because the first must bde pr;.or to the others. For when God
Most High described Himself as being FPirst, it is incumbent that He be
unique and prior to all else; hance, this requires that He not have a
partner.

The third is His words (may He de exalted!}, "And with Him are the
keys of the Invisible. None but He knoweth thew."a If He had a
partner, surely the partner vould' know them, but the text decrees that
no one know them except Hiam.

is menticned in

The fourth 1s the phrase L3 iliha
thirty-seven passages in the Qur’in.

The rirth is His words (may He be exalted!), "Everything will
perish save His countenance."19 It vas decreed that what is other-than-
He should perisn. whatsoever is nonexistent, and then comes into being,
cannot be eternal; and that which has been ascertained as eternity
cannot possibly be nonexistence. Wnat i3 not eternal is not a god.

The sixth is His words (may He be exalted!), "If God touch thee
with affliction, there 1s none that can relieve therefrom save Hiz.*20
The affirmation that there is a partner alongside God 1ls false. The
partner is either higher or lower. The higher are the stars, the sun,
and the moon; dut God has nullified these by the argument of Abraham,
when he said, "I love not things that set."?! God has nullified the
argusent of those who allege that the partner 1s either light or dark-

ness by His words, "He creatsd the darkness and the U.ght."zz God Most

High has nullified whosoever says that there are two deitles by His
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words, "If there were, in the heavens and the earth, gods deside God,

then verily there would have been confusion in bothl“23 and His words,
wthen had they sought a way against the Lord of the ‘!‘hrona,"z" and "and
some of them would assuredly have overcome ocher:.'zs N

The lower partner is said to be the Messiah, but God nullified it

26
by His words, "The HMeasiah will never scorn to be a servant unto God."

It is also saild to be an idol, but God nullified this by His words, "ls
he who creates like he who createth not 7727
The seventh: God {may He be glorified!) has mentioned three proofs

on the validity of Oneness:

{1] "If there were, in the heavens and the earth, gods beside God,

then verily there would have been confusion in bathl"z8

{2) "Some of them would assuredly have overcooe others."zg

(3] "Then had they sought a vay against the Lord of the Tbronn.'3°
Glory be to God, Lord of the Throne .

That i3 a warning to the effect that being occupled with the
glorification of God is of beneflit only after establishing proof that
4is existence is incomparable. He said, "Glory be to God, the Lord of
the Throne, from all that they ascride unto Hln.':‘” He d4id not say,
"Glory be to God from all that they ascride unto Him," as a warning: how
is it possible for the intelligent person to make the inanimate, which
peither lives nor discerns, a partner tn divinity with the Creator of
the Supreme Throne and the Originator of the heavens and the sarth?

conelusion: Know that faith ls composed of the gnosis occurring in
the heart, which is the foundation, for God Most High has said, “Know

that there 1s no divinity but God";32 and of confessing Oneness with the

tongue, for God Most High has said, "Say: He 1s God, the Onel"33
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Indeed, "say" ls an imperative for the one under obligation to declare
with his tongue whatsocever denotes Unicity. The words of the Prophet
(may God bless him and grant him peace!) confirm that: "I have been
commanded to fight people until they say, La Lliha {lla ’__11_33."311

Pronunciation with the tongue i3 an obllgatlon, because faith has
precepts which pertain to the ilnward, and these are the precepts of the
Hereafter; and the inward is subordinate to the knowledge which is
hidden from Creation. It also nhas precepts which pertain to the
outward, which are the rules of this world. Determining them is not
possible for us except after wve have come to know of the submission of
the one under obligation to observe the religious precepts, and this we
know only through words. Knowledge 1s a basic support with regard to
God Most High, while speech ls a canonical support with regard to
sankind. That {3 what His words allude to in the verse: "Wed not
idolatresses till they believe.35

The Prophet (on him be blessings and peace!) said, "wWhosoever says
L3 1l3ha t1lla ’_liﬁx_ sincerely with his heart will enter Paradise.” Ad-
Daqqdq sald, "wWhoscever says it sincerely in his speech enters Paradise
as he is.,* God Most High has said, "But for him who feareth the stand-
ing before his Lord, there ars two Plrndises,'36 the Paradise of the
present moment, which is the Paradise of gznosis, and the Paradise in the

end, which 13 the Paradise of the Hereafter,
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Section [3]

It was related on the authority of Muhammad al-Hakim at-Tirmidhi
that MuSadh ibn Jabal (may God be pleased with himl) said, "The Messen-
ger of God (may God bless him and grant him peace!) said, 'Not a soul
dies witnessing that there is no divinity save Cod and that I am the
Messenger of God--with that stemming from a believer's heart--but God

pardons it.'"

The Shaykh37 said,

This is because this testimony of faith ia attested
to at death when passions have dled out in him, his
rebellious soul has softened, his desire has left,
he has cast himself before the power of the Lord of
the Worlds, and both the inward and the outward have
becowe alike for him. He nmeets God sincerely by
that testimony of faith, and He pardons him through
that true testimony of falith, the exterior of which
corresponds to the interior. As for the one who
says 1t vhile still healthy, that {s a confused
statement, because he bears witness o this testi-
mony while his heart is filled with passions and his
soul Ls reckless and arrogant. This, then, is the
difference between remembering the testimony of
faith in a state of health and remembering it at the
end of one's life.

The Imde Pakhru'd-Din elaborated on it by saying,

Indeed, the heart of man ls tempted by his world,
fattered by the power of passions, intoxicated away
from the Hereafter, and perplexed with regard to God
Most High. Certitude will never take place in him,
because nis heart {s filled with the tendency to-
wards what is other-than-God Most High; so the ten-
dency towards Cod Most High does not take place.

When certitude about God Most High does occur in the
heart, the situation is the reverse of what was
said, for certitude is called sertitude (yaqlInm)
because of its settling (istigrir) in the heart; and
i1t is the iLight. It is said, "The water in the hole
was clear (tayaggana),” when 1t settles (istaqarra)
therein, 30 wnen light settles in, it ls iasting;
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and when it lasts, the soul becomes discerning. The
heart becomes tranquil through the Majesty of God;
then it adbstains from what i3 other-thapn-God. So,
it stands weak and i3 compelled to cry out to God
for help., Then He who responds to the necessitous
when they cry out to Him, responds to it. That
radiant light set:les into the heart and the dark-
ness of preoccupation with what is other-than-God is
extinguished therewith. Then the reality of the
Realm (al-Malakit) becomes visible to it, and that
1s what Harithah peant when he said to the Messenger
of God {may God bless him and grant him peacel): "It
i3 as if I see the Throne of oy Lord distinctly.”
And the Messenger of God (may God bless him and
grant him peace!) said, "The light of God Most High
is falth ip one's heart.”

Tradition mentions that Idris (on him be peace!) and Moses and
Muhammad (the blessings of God be upon themall!), each of them in his
own time practiced this supplication constartly: “O light of everything,
Thou art He whose Light dispels the darkness." The words of the Prophet
(on him be blessings and peace!) substantliate that:

For whoscever says, "There is no divipity but God
alone; He has no assoclates; to Hiz belorg dominion
and pralse; He gives life and causes death; and He
has power over everything,” sincerely ip his spirit,
belleving in his heart and with his tongue, the
heavens will rend asunder so that the Lord sees the
one speaking among the people of the world.

Zayd ibn Arqam tranamitted the following:

The Messenger of God (may God bless him and grant
him peace!) said, "Whosoever says L3 ilaha illa
l}ﬂ sincerely enters Paradise.” He was asked, =5
Messenger of God, how can one say the words sin-
cerely?® He answered, "Sy keeping away from things
forbidden.” The Prophet {on him be blessings and
peace!) said, “"Be sincere! Even a little will suf-
fice youl™

Zayd ibn Argam said,

The Messenger of God (may God bleas him and grant
him peacel) said, *Verily, God has enjoined upon ume
that no one from zy communrity should come to me with
L3 113ha 1lla '113h, without mixing anything in the
words, but that Paradise (s incumbent upon him.”
They said, "0 Messenger of God, and what is that
which one might 3ix with the words?" He answered,
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"Desire for this world, amassing vealth for its
sake, and defending L1t; he professes the teachings
of the Prophets while behaving like tyrants.”

In short, certitude is inevitable upon uttering this phrase, so
that {t become beneficial. But certitude does not ocecur through it
except through the death of passions; and the death of passions ls not
reached except through one of two ways: one, that he discipline himself
until his passions die while he is alive; and two, that his passions die
at his death. Then his hopes and fear of his Lord become great, and his
view of the world as a whole is severed by force. When he utters these
words in that state, he merits forgiveness. For this reason, the pilous
ancestors used to prefer teaching them to the dying person. The Prophet
{on hizm be blessings and peace!) sald, "Teach your dying Ld t13ha illa
1113n.%38

For the human being near death, his passions are extinguished, the
light of certitude comes to him; then this sacred phrase on his part
becomes acceptable. As to the first category, which 1s the one vho
disciplines his soul, God opens for him a seall window to the invisible
world. Then the terrors of the Lord of Majesty zaster biz, so ne utters

the phrase from a pure heart, which zakes him more deserving of

forgiveness.

Section (4]

Since this sacred phrase is the most excellent invocation, both the
saint and the enemy of God seek refuge therein at the moment of tribula-
tion. Thus Pharoah, when near drowning, "He exclaimed: I believe that

P N «23
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That i3, there (s no de{ty who has the ability to make fire a comfort as
was the case with the Friend (al-KhalIl),uo or make water a torture as
was the case with Pharoah: "save Him in whom the Children of Israel bde-
lieve.'n1

And to Jonah (on him be peace!), God Host High said, "He cried out
in the darkness that there is no god but 'l'ht)u."“2 That is, indeed it is
Thou who art able to keep a human being alive Ln the stomach of a whale,
and no one other than Thou canst do that. So He accepted Jonah's appeal
but did not accept Pharoah's, because Jonah had had prior knowledge.
God Most High has said, "And be not like him of the fish, who cried out
in despair;'u3 and He Most High has said, "And had he not been one of
those who glorify, he would have tarried in its belly till the day when
they are rui:ed.'“

This is a warning that whoscever is mindful of God in seclusion is
mindful of Him in publie. However, Jonah (on him be peace!) rememdered
this phrase with presence of aind, contemplation, and conirition, then
said, "There is no god but 1‘l'mu;"“s while Pharoah said it with absent-
@indedness. ™There ls no god save Him in whoa the Children of Israel
bolleve.“”é With regard to Pharcah, polytheism preceded him, 3o he did
not msention the phrase out of veneration but rather to seek deliverance
from drowning, due to His words (may He be exalted!), "Till, when the
drowning overtook him, he exclaimed: I believe that there is no god save
Him in whom the Children of Israel believe.”¥’

God Most High commands you to perform many acts of obedience, but

it i3 impossible that he fulfill your wish in any one of them; and He

commands you to say LJ Lliha 1

h, but He fulfills your wish

therein, for he satd, "God 1s witness that there is no god save Him.""e

The command to repeat this phrase in the verse is a command to repeat it

throughout your life.

It is related that Joseph (on him be peace!) desired to have a
minister. Gabriel (on him be peace!) sald, nyerily, God commands you to
take so-and-so as your minister." Joseph (on him be peacel) then looked
at him, and the man was extremely ugly; so he asked Gadbriel the reason
for choosing this men. He answered, "Indeed, he has witnessed for you;
for it is he who has testified, 'If his shirt is torn from the
rront_."'ug

The allusion therein ls that the one who bore witness to a fellow

creature found his ministry in this world; and thus how can the one who

bears witness to the Oneness of God here and now not find His mercy in
the Hereafter? A padith states: "yertly, God has angels who guarantee

the protection of a leader (imadm); now he whose protection is in agree-

ment with the guarantee of the angels is forgiven all his former sins."
He whose protection corresponds to the guarantee of the angels one time
is forgiven. He whose testimony of faith corresponds to the Unity of
God Most High and witnesses to God one thousand times ls even more
deserving of being forgiven.

It was reported that al-Hajjd) ordered the death of a man who said,
“Do not kill me until you take my hand and walk with me." So he acceded
to his wishes. Then the man sald, "By the sacredness of my companion-
ship with you this hour, do not kill me.® Thus, he pardoned hinm.
Companionship with God Most High happens to the believer during the
testimony of LI 1l3ha &E'__l_l_é_ﬁ; therefore, forgiveness of him is to be
expected.

The phrase L3 i13ha illa’ 113h ascends to God by itself, while

other forms of obedience ascend by way of the angels. God Most digh has
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said, "Urto Him good w“orks ascend, and the pious deed doth He exal:."so

Some nave said that the pious deed ascends by way of the angels. All
acts of obedience disappear on the Day of Judgment, but the utterance of
the formulas L3 tldha Ltlla _ilﬂ and al-hamdu 11113h ("Pralse be to
God™) do not.

God Most High has said, transmitting the words of those in Para-
dise, "and they say: Pralse bde to God Who hath put grief away froo
us";sl and "They say: Pralse be to God Who hath fulfilled His promise
unto us";s’2 "Their prayer therein will be: GClory be to Thee, O God! and
their greeting therein will be: Peace."53

There is no divinity but He, to whom belongs all praise in this
world and the next. It 1is reported in a traditicn that whosoever says
"L 11iha illa ’_1@ that He Most High will grant him pardon equal to
the number of every unbelieving male and female,” who ascribe to God an
opponent or an antagonist, or an associator. Certainly, he deserves a
reward equal to their numbers. It is said, "When it is the end of tinme,
there will be no excellence to anything of the plous deeds like the
excellence of E & &g’_ll_i_g, for the prayers and fasting of people
will be vitiated by hypocrisy and reputation, and their almsgiving by
what is unlawful, E glha 11}_1 _llﬁ is a remembrance, and the be-

liever does not remember God except out of a sincere heart.
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Section (5]

Op the Bxcellence of La ilaha illa llab

Tt was related that the Prophet (may God bless him and grant him
peace!) sald, "The best remembrance is L3 fliha illa ? 113h and the best

supplication is al-hamdu 111 1£h.'5“

Pt

Aceording to Ibn ‘Umar (zay God be pleased with both of theml),55

he said,

For the people of La 11ldha L]_.'lg_' _l_lah, there is
neither loneliness at death nor at the Resurrection.
It is as if I were looking at the people of L3 1l3ha
’.;li'__’ liﬂ at the moment of the Cutery, shaking

off the dirt from their hair and saying, "Pralse be
to God who hath put grief away from us.”

It was related that when al-Ma'min departed from Merv in the direc-
tion of Iraq, he passed through Nishapur. At his vanguard vas A1l tbn
Misd ar-Ridi. A group of shaykhs went to him and sald, "We ask you,
because of your relation to the Messenger of God (may God bless him and
grant him peace!) to tell us a gadIth that will be beneficial to us."
So he narrated on the authority of his father and his forefathers that
the Prophet (may God bless him and grant him peace!) said, "God Most
High has said, ‘LA 113ha i'll 113h 1s My fortress; whoscever enters My
fortress is safe from My chastiseament.'™

Ibn €ibbas related that the Prophet (may God bless hia and grant
him peace!) said,

God opens the gates of Paradise and a herald calls
out from beneath the Throne, "Q Paradise and every

bliss that i3 within you, to whom do you belong?”
Paradise and all therein exclalm, "\ie belong to the

people of Li 12 aha Llla ’llah. No one takes
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?oasession of us except the people of La 1l3ha illa
llah and we are forbidden to anyone "who does not
say L3 iliha L11la Y1130 and who does not belileve ln
L3 t13ha 1112 JT14h." At this, hellfire with all
the chastisement that Ls therein says, "No one en-
r.ars me except the one who dlisavows La aha illa
I seek only those who deny La a

'11%h; I am not filled ex
cept by those who
reject L! 1l3ha 1l1a Qiam and my wrath 1s o:l;

toward the ones who dlsavow La ilaha tlla ?11an."
The Prophet continued,

The forgiveness and mercy of God come and they both
say, "Verily, we belong to the people of La ilaha
illa '113h; we help those who say La iliha Lila
ah; i Ve love those who say La 115ha Lll
;n: “We honor those who say L! 1 Sha
od says, "I have made Paradise lawfu e

say L4 L15ha 111a311dh; I have decfared h:isler:ho
forbidden to those who 3ay L3 ildha 1113h; l‘;
rardon every sin of those uho-'a-a—y_ —ﬂ' illa
’113h; 1 conceal neither mercy nor rorgiveness “from
these who say LX i13ha illa 2113h; I have no:
create,d Paradlse except for the .p_e-oﬁe of Li iidha
Llla lll: ::‘1 do not mix the people of La
bl anyth

rormty With La Lla]{:a f;?:b:‘;li:.a‘ Mnton ts L Eans

The Prophet (on him be blessings and peace!) has said

I have been commanded to fi
ght people until the
LY 113ha iil_a ’_llﬂ' When they say it, they sya;:Z

guard thelr lives and pro
perty from me exce
rightly due; and their reckoning is with Godgtg Bt

Section [6]

vari
rious aspects. One of them: Ibn ‘Abbis salid, "La 11aha 11lla 'llah
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means ‘There 1s no benefactor, no harmer, no exalter, no debaser, no

giver, and no preventer--excapt God.'™

The second of them: L3 Lldha {113 1113h means: "Whose grace is

noped for, whose chastisement is feared, whose oppression one c¢an feel

safe from, whose sustenance is consumed, whose command is revealed,

whose pardon 13 asked, whose prohibition i3 not tranagressed, and whose

favor is not forbidden, if it be not God's?"

Likewise, the phrase La ilaha illa ’1 13h is a sign of knowledge and

an affirmation of Unity with the tongue of pralse, testifying of the

glorious King. When the servant says Li ildha tlla )113h, it means that

there is no deity who has blessings, favor, power, permanence, ajesty,

splendor, might, praise, displeasure, and contentment except God, who ls

Lord of the Worlds, Creator of the first ones and the last, and Judge of

the Day of Judgnpent.

Also, the phrase means: "There is no divinity of desire and no

divinity of fear except God, recover of grief.” Similarly, the expres-

sion La Llaha Llla 7llah59 consists of twelve letters, so certainly

there are twelve religious obligatlons, 3ix exoteric and six esoteric.

As to the excteric, they include ritual purity, prayer, alasgiving,

fasting, the pilgrimoage to Mecca, and holy war. As to the esoteric,

they include trust in God, committing things to Him, patience, content-

nent, detachment, and repentance.

Some have sald, "The wisdom in the interrogation of the twWo

angelsso 1s that the angels discredited the offspring of Adam vith thelr

words, 'Wilt thou place therein one who will do harm there‘m?"” So God

Most High satd, 'Surely I know that which ye know not.'™
When the believer dies, God sends two angels to his grave who say
to him, "Who is your Lord and what is your religicn?” He answers, "My
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Lord is God and zy religion is Isla3m.” Then God Host High commands the
two angels, saylng, "Bear witness to what ye two have heard,” because
the smallest number of witnesses to a deed 1is tvo.sz Then God Most High
says to the angels,

Look at My servant from whom I have taken his

spirit, wealth, and wife. Others have taken his

wealth, his wife is under the protectiorn of someone

else, and I have caused him to perish at the hands

of another. Then the angels question him in the

bowels of the earth, but he does not remember any-

thing except My Unicity and My Transcendence, and

this, that they mag know that "surely I know that

which ye know not." 3

Also In this regard, God Most High said in the very beginning,“

*"Am I not your Lord? They said: Yea, verily."ss God testifies about
them; for when they came into this world, they bore witness to His
Oneness, and the Prophets and bellevers bore witness about them on that
point. When someone dies and is laid in his grave, the two angels
question him about this testimony of faith. He bears witness to it in
his grave and they hear that testimony. Then when the Day of Judgment
comes, I!:dl:66 comes, wanting to take him by saying, "This is one of my
people, because he used to follow me in disobedience to God.” But God
says,

Thou hast no power over him, because I heard his

declaration of Untcity from him in the beginning and

at the end, and the Messengers heard that from hia

in the interim, and the angels heard that frow him

at the end. So how canst he de of thy people and

how canst thou have power over him? Take him to
Paradise!
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Sectioco [7]

Oo the Names of La tlaha illa *1lah

The first: the word tawpid ("the affirmation of the Oneness of

God") because it indicates the absolute negation of assoclatlonisam

{shirk), and its significance without question 13 that He Most High

said, "Your God is One (34:)d."57 Perhaps it would occur to someone Lo

say, "Suppose that our God i3 Onc, but it may be that others have a god

However, God has removed this delusion by His

«68

who opposes our God."
words, "There is no god save Him.

Because our saying, "There is no man in the house™ necessitates
negation of the essence, and when the essence is negated, all its con=-
stituent parts are negated. Then, even if one of the constituent parts
of that essence were to exist, certainly that essence would have
axlsted, because each one of its parts includes that essence. If the
essence exists, then that contradicts negation of the essence. Thus, it
is established that our saying *There L3 no man in the house” allows of

a comprehensive, general negation; and when after that one says, "“sxcept
Zayd,” that conveys a complets zeaning of oneness.

This vord yields two fruits: the first ls that the substance of man
was originally created noble and nonorable. God Most High has said,
“Verily We have honored the children of Adau."59 Inassuch as there was
ronor in the original prototype, then man's being purified ts in accord-
ance with his prototype, while his being defiled is in opposition to his
original prototype. Then, when we ses that man, when assoclating part-
ners with God, becomes impure, this is due to His words (may He be

exalted!), *The assoclators are unclean.”™®  Impurity is in opposition

to the prototype, and his being one who affirps the Oneness of God
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necessitates purity to begin with, because he Ls in conformity with the
prototype. For he who professes God's Unity is among the elite of God,
due to His words (may He be exaltedl), "Good women are for good men, and
good men for good women.T'

The second fruit !s that assoclationism is a cause for the ruina-
tion of the world: God Most High has said, "Whereby almost the heavens

are torn therefrom.’2

If associationism i3 a cause for the destruction
of the world, then the Oneness of God is a cause for the well-belng of
the world, because two opposites diverge Iin rule. If the expression of
Oneness {3 a cause for the well-being of the world, then it {s all the
more 30 a cause for the well-being of the heart, which 13 the place of
Unicity, and for the vell-being of the tongue, which is the place for
the invoking of Unicity. That is in keeping with GCod's forgiveness of
the people of Oneness.

The second name: the word (ikhldj ("sincerity”) 13 so-called be-
cause the principle in it involves action of the heart, which is man’'s
knoving Wwith his heart the Unicity of God Most High. It 1s impossible
that this gnosis resulting in the heart should be achisved by man for
any other purpose than to obey GCod, love Him, and worship Him. Thias
gnosis should be sougnht for the sake of God, not for any other reason
Whatsoever, unlike the remaining external acts of devotion. Since they
can de performed to glorify God Most High, they can also be performed
for other worldly interests, such as hypocrisy, pralse, and commenda-
tion. That is why the word Lkhlii is so designated.

The third pame: the word {hsin ("virtuen).”3 God Most High has
sald, "Is the reward for virtue aught save vj.r'cue?".’u That 19, is the

reward of faith other than faith? Know, O man, that the covenant of
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servanthood is incumbent upon you, and that the covenant of Lordship i3
incumbent upon His magnanimity, as He Most High has said, "and fulfill
your covenant, I shall fulfill My covenant.'75

The covenant of your servanthood ls that you be a servant to God,
not to someone else, and that you know that everything except God is 3
servant to God, as He Most High has said, "There s none in the heavens

and the earth but cometh unto the Compassionate as a su'vanf.."76

The phrase L3 113ha tlla ’113h indicates one's recognition that
everything except Him '13 His servant; so it 1ls established that saying
L3 t15ha Llla !113h 1= virtue (J_.Eﬁ:_) on the part of the servant; hence
His words, "Is the reward of virtue aught save virtue7'77 That 1is, is

the reward of one who produces the statepent L3 tliha illa '113ih other

than his being put under the protection of La tlaha tlla '113nh? God

Most High has said, "For those who do good 1s the dest reward, and even
wore, "8

The meaning in His saying "those <ho do good™ Ls the phrase g
!;l-aha &lli ‘113!1, according to what the principal commentators have
agreed upon, decause if one were to say that and die, one would enter
Parsdise. God Most High has said, "And who Ls better in speech than hiz
who prayeth unto (.‘.od.""9 It is agreed that the verse was revealed with

reference to the excellepce of the call to prayer, because 1t includes

L3 tl3ha 1lla 'llah.

God Most High has sald, "Those who hear the word and follow the
best r.hereof,"eo and the best word 13 L3 {laha illa ’113h. He Most High
has said, "Lo! God enjoineth justice anc vlrt.ue."a1 It s said that
justice is avoiding what is other thar God and virtue is drawing near to
God. He Most High has also said, "If ye do good, ye do good for your

own suuls."82 Doing good is saying L3 tlina illa '11ah.
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AbU Mis3 al-Ash‘arl transmitted the following: "The Messenger of
God (may God bless him and grant him peace!) said, ‘For those who do

good 1s the best reuard,83 that 1s, those who say L3 {ladha illa ‘ll3h."
84

'‘Doing good' is Paradise and 'even more' is seeing His noble face.
Wherever an act is better, its agent is more virtuous. The best invoca-

tion 1s L3 113ha L11a '11ah, and the best gnosis is the gnosis of La

fl3ha tlla '113h. This grosis and this invocation are virtue (!;Ezl).

The fourth name 1s ‘19.“& al-haqq ("the call of the Truth"™). God
Most High has said in the Surah of ar-Rad ("The Thunder®), "Unto Him 1s
the Call of the Truth."35 That means delimitation, namely, that this
call of the Truth belongs to Him, not to someone else, as God Most High
has said, "Unto you is your religion and unto me 13 ay rallgion."86 In
other words, you have your religion which i{s not for someone other than
you.

The reason for its meaning the delimitation is that Truth is the
opposite of falsehood. Trutn is Belng and falsehood is nonbeing. Inas-
much as the Truth (may He be glorified!) is real in His Essence because
of His Essence and His Attributes, and inassuch as alteration of His
true nature 13 impossible, gnosis of Him 13 true gnosis, remembrance of
Him is true remembrance, and calling to Him is true calling. As for
what is other-than-He, it is a possibility because of its essence. But
Knowledge of it is not necessary Lo ascertain nor is remembrance of it
nor calling out to it. The call of the Truth is sometimes from the
Truth for the Truth to the Truth and sometimes it 1s from mankind for
the Truth to mankind.

As for the call of the Truth being from the Truth, verily it is He

who calls the heart to His presence. Were it not for His call to that
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presence and the granting of His success ‘n that union, then [ros whence
is the human intelligence able to unite vith the Majeaty of the presence
of God Most High? Moreover, the principles of movement and the begin-
nings of life ultimately lead to the pover of God Most High and His
decrees. God Most High has said, "God's ls the decision in the past and
in the Nture."a7

As for that being the call of the ~“ruth, God Most High has sald,
"Whose 1s the sovereignty this day?"aa As for that ultimately leading
to the Truth, God Most High has said, "ind that thy Lerd, He 1s the
goa].."89 As for the call of the Truth sometimes being frow mankind, He
has said, "And who is better in speech thax hlm who calleth unto God and
doeth right.'go

The fifth name: the word ’_aﬂ (*justice”). God Most High has sald,
"Lo! God enjoineth justice and k‘.mﬁness.'g1 A Qadith statas, "Indeed,
Gabriel (on him be peace!) said, 'C Mubammad, Lot God enjoinath justice
and k.&ndne:s."’92

Ibn fAbbas said, “Justice is the testimony that there is no
divinity but God, and virtue i3 the practice of servantheood.” It 1s
said, "Justice is a testimony that 'There i3 no divinity but God,' and
virtue is sincerity therein.” It has also been said, "Justice is toward
people and virtue is vis—a-vis oneself in obedience.” God Most High has
sald, "If ye do good, ye do good for your own sou!.s."93

It is sald, "He commands justice with the bodily members and virtue
with the heart so that He may nurturs it vith the food of Oneness and
the drink of love. It is said that through justice comes the vision of

being in need of the Truth, and through virtue comes the contemplation

of virtuous conduct of the Truth towards everything in the Creation.




There are several reasons for giving the Testimony of Falth this
name of "justice." First: justice in everything is attaining that which
leads to equilibrium therein and perfection of its state. Perfection of
the state of the sensorial faculties is in the awareness of sensorial
things. Perfection of the state of the paychic faculties {s in seeking
beneficial corporeal things. Perfection of the state of nervous
strength is in rejecting things incompatible with the body. As for the
intellectual faculty, the perfection of i{ts state and {ts ultizate
felicity lies in having the forms of the inner realities and the images
of intelligible things engraved upon it as they are until such tize as
the intellectual faculty becomes like a mirror whereln the foras of
faces are revealed perfeactly. The noblest and the loftiest of intel-
ligible things are the gnosis of the Majesty of God, His Sanctity, His
Sublizeness, and His Might. He is the goal of justice and equilibrium
for human spirits and intellectual faculties; and He created them to be
receptive to this state and absorbed in it.

The second reason: the gnosis of God is intermediate between immod-
eration, which is ascribing human characteristics to God (tashdblh), ana
negligence, which is denying any attributes to God (ta_‘t&). Whosocever
exaggerates in the way of affirmation (@i_t) falls into anthropomor-
phism; and whosoever exaggerates in the way of negation (nafy) ralls
into denial of all attributes. The Truth lies in the balance between
the two extreses.

The third reason: whosoever abandons reasoning ln;i argumentation in
regard to gnosis of God and turns to the idea that the Truth L3 what he
feels and imagines falls into error. As for the one who penetrates
deeply into investigation, desiring union with the depth of Infinity, he

becoses confused and hesitant—~rather, he becomes blind. Verily, the
0

A

1ight of the Majesty of the Divinity dlinds the eyes of human reasoning.

These two extremes then become objectionable. It 13 better to look for

equilibrium and to abandon going too deeply into things as the Prophet

(zay God bless him and grant him peace!) said, "Reflect on the Creation,

but do not reflect on the Creator.” God Most High commanded justice in

Oneness and said, "Ye will never be able to deal justly between wives,

however much ye wish tc.'gn He made the weak impotent and placed the

nighborn in a position of power so that each alsht know that everything

1s from Him.

The sixth name 1is a&—taxxlb ;Iilz 1}.:9.131 ("the good ln speech™).
God Most High has said, "They are guided unto the good in speech,"95
that is, to L3 tlaha ilia'lléh. The definite article is for the sake
of comrehensiveneas.% as if He had said, “There is nothing delicious
or good except this,” because the good of something else in relation %o

His goodness 13 as if it were not good at all. What word is sweeter or

purer than the affirmation of Oneness (tawpld)? Unbellef is a cause for

seventy years of impurity, which is removed by the remembrance of this

phrase one time. That is, because the good i3 sweet and the sweet 13

the awareness of what is appropriate. That which is appropriate for the

sensorial facultles is what is perceived through the senses. That which

is appropriate for intellectual faculties is the awareness of the

Ma jesty of God Most High and His Sanctity and the awareness of the

sensorial faculty.
As for what the sensorial facultles grasp, it is the accldents

found in existing, corruptible bodles; and what the intellectual facul-

ties grasp is the Essence of God Most High and His Sublimeness. The

stronger the comprehension and the nobler what is grasped, the nobler

and loftier ls the joy reached because of that awareness. With regard
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to this, the relatlonship of intellectual pleasure to the sensortal in
termss of honor and power is as the relationship of intellectual discern-

@ment to sensorial awareness, and as the relationshlp of the Essence of

God Most High in His Attributes, in Glory and Exaltedness, to existing.

accidents and matter. Just as there is no end to the relationship which
occurs between these two types of discernment and what (s discerned, so
likewise there s no end to the relationship occurring between intellec-
tual pleasures obtained from the discernment of the Majesty of God and
from the pleasures obtained through the awareness of food and fragrances
and the rest of the senses. It is evident that the absolute good is the

gnosis of Li tliha tlla '113h, the remembrance of L tldha {lla 'l13h,

and lmmersion in the Light of the Majesty of L3 ilaha illa ‘llah.

The seventh name {3 al-kalimat ap-tayyibah ("the good word™). God
Most High nas said, "God sets forth a parable--a good Hcrd.'97 It 1is
called that because {t i3 free from anthropoamorphism and from denying to
Him all attributes, since it 1s an intermediate way between the two,
differing frow each one of them, as milk differs from phlegm and blood
and 13 therefore free frow each one of them.

Commentators have sald, "The good tree is the date palm."” It

resesbles the affirmation of On (tawhid) b it grows in some

countries but not {n others: the affirsation of Oneness flows on the
tongue of some people but not on those of others, and the gnosis of
Oneness occurs in one heart but not in another; because the date palm is
the tallest of trees.ge Just as the utterance of Oneness is the loftiest
of words; and because the roots of the date palm are firmly in the
grouna while its branches are in the heavens, just as the roots or‘ the
good word are firmly in the heart..and this i{s gnosis--while its

branches are in the heavens: "Unto Him good words ucend.'99
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The elghth name is al-kalimat ath-thibitah ("The firw wordm"). God

Most High has sald, "God confirmeth those who belleve by a firm word in

the life of this world and in the Hereatter."mo It is called that

because the Invoked, the Known, is firm, necessarily immutadle on

aceount of His Essence, and incapable of nonbeling due to His Easence;
hence likewise His “word.”
The ninth name is kalimat at-taqud ("the word of piety™). God Most
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11la '113h protects

It is called that because the one who says La t1ldha
himself against unbelief, and because the phrase i3 a protection for

your body from the sword, for your property froam plunder, and for your

children from captivity. If the tongue is united with the hears:, the

phrase becomes a protection for your heart from unbelief; and if it is
successful, it becomes a protection for your limbs from sin.
The tenth name s al-kalimat al-bagiyah ("the everlasting word").

, regarding His words (pay He be
»103

Many Qur'inic commentators have sald

exalted!), "And he1°2 zade it an everlasting word among his progeny,

shat "it" refers to the phrase L3 113ha t1la I113h due to His words in

the preceding verse, "Lot I am innocent of what ye worship, save Him who

41d ereate me, for He will surely guide uo."m" The meaning of "Lot [

am innocent of what ye worship® is an exclusion of the Divinpity from

among the things which they used to worship. Then he said, "Save Hip

who did create me": therein i3 affirmation of the Divinity of the One
who created him; and the totality of that is Li 113nha &]_.32}3_1:.

The eleventh name is al-istigimah ("uprightness®). God Most High
has said, "Lo! those who 3say: Qur Lord is God, and aftervards are

uprlght."ws It is the saying of L3 il3ha tlla ilih: and their saying
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"Qur Lord 13 God™ 1s a confirmation of the existence of the Lord Most
High. However, among mankind are those who affirm that He has an equal
and partner.-may God be exalted! And among them are those who deny
that, and they are the ones who are upright, following the sh‘highc
path. Uprightness at the resurrection s in proportion to uprightness
in denying partners to God.

The twelfth name Ls kalimatu' 11abh al-fulyd ("the most supreme word

of God™). He Most High has said, "And He made the word of those who
disbellieved the lowest, while God's Word it was that became the high-
esr..“'os That is due to the fact that when the light of this Word i3
revealed (n the heart, 1t comes after the attainment of strength through
Sod. Consequently, the gnostics who are immersed in the light of the
Ma jesty of God look down on worldly conditions and mighty kings as
contemptible. They are not concerned about warfare, nor do they give
any consideration to the pleasures and beauties of this world whatso-
ever.,

Do you not see that when the light of this Word appeared to the
maglcians of Pharoah, they did not notice the cutting of their hands and
feet? And do you not see that our master Muhammad (may God bless him
and grant him peace!), when he was immersed i{n this light, did not
"The eye turned not aside nor yet was cverbold."°7 In this world the
Word of God tovers above the rest of the religions: God Most High has
sald, “that He may cause it to prevall over all relislons."‘oa And 1t
rises above all sins, for verily, it effaces all sins, but no sin can

efface (t.

The thirteenth name i3 al-mathal al-a‘lé_ ("the sublime sipili-

tude"). Qat3dah said, ln reference to God's words (2ay He bde exalted!),

mand God's is the sublime sLuilLLude,"mg that "Its meaning is the

phrase E'g 1_£§ha !_.l a n ;}l." The meaning of "similitude” here is

mattribute”; such is what the linguists say; and its analogue is in His
words (may He be exalted!), "The similitude of the Garden which 1is
promised unto those who keep their duty,"”0 that is, the attripute of
Paradise.

The fourteenth nawme 13 al-'ahd ("the covenant®). Ibn ‘Abbds said
in regard to His words (may He be exaltedl), "They will have no power of
intercesalon save him who hath made a covenant with the Compassion-
ate,"‘” that the the covenant is the phrase L3 113ha &];9.335_“'

The fifteenth name is @agdlld as-samavit wa'l-arg ("the keys of the
heavens and the earth®), Ibn fabbas saild, "It i3 the phrase Li ildha
1lla '113h, because associationism (shirk) is a cause for the corruption
of the world." God Most High has said, "Whereby alnost the heavens are
torn and the earth is split asunder and the mountains fall into ruins
that ye ascribe unto the Compassionate a son."”z

Since that is the case, the affirmation of the Oneness of God
(tawhid) 1s the well-being of the world. The gates of heaven do not
open upon supplication except through saying L3 {laha tlla l_l_lé_.
Neither are the gates of Paradise opened except through this phrase nor
are the gates of hell closed except through this saying. The gates of
the heart are not opened except by these words, and various kinds of
evil suggestions are not repelled except by this phrase. Hence, 1t 1s

the noblest key of the heavens and the earth and the mightlest key of

spirits, souls, bodies and intellects.
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The sixteenth name L5 the word al-Hagq ("the Truth") due to His
words (may He be exalted!), "And those unto whom they cry instead of Him
possess no power of intercession, saving him who beareth witness unto
the Truth kr\c;\-:xnsly,"”3 that is, the phrase L3 1liha f1lla 'l13n.

The seventeenth nade is al-furwah al-wuthgd (“the firm handhold®).
God Most High has said, "And he who rejecteth false deities and bellev.
eth in God hath grasped a firm handhold,'”u that is, saying L3 t1laha
11la '11ah. -

The eighteenth name 1s the word ag-3idq ("veracity") due to His
Words (may He be exalted!), "And whoso bringeth the Truth and believeth
therein.*'!5

The nineteenth naze is kalimat as-sawi ("the word of common agree-
ment”). God Most High has said, "Come ye to an agreement between us and

=116
you, abu'l FAliyah satd, "It is the words Li ilaha tlla '1lih."

Section (8]

The word al-L1dh ("the deity”) i3 a name given to anything wor-
shipped, whether rightly or wrongly; then it prevailed as the name given
to the One rightly wvorshipped. As for the word M (God), 1t is said
to be a derlvauve;'” scholars have different opinions regarding it.
It 1s said to de taken from aliha Lla'r-rllul (™e took refuge with the
san") which means to take refuge with someone from something that hap-
pened. But then alahahy ("he protected him") means to give someone
sanctuary; the protector is named M Just as the one who leads people

in prayer (amma) is called imam.
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It is said to be taken from wallha, zaulahu:”s originally it was
“_i';i“_i_ but the waw was replaced by a hamzah,”9 just as one says }ﬂﬂ
for wish3h ("sash"). Al-walah is intense love. It should have been
necessary to say Eﬂﬁ_ll12° {radored"), Jjust as one says mafbud ("wor-
shipped”); but that was changed, Jjust as one says ki__ti_tz {"plece of
writing") for maktUb ("what i3 written”) and hisdb ("ealculation”) for
mahsub ("what is counted™).

It is also said to be taken from }_ib_a_,_ zulﬁhu.‘z‘ meaning "to be
covered,” that is, "He velled the mind from His leality"; and it is said
to be from liha, E}M' which means "to arise"; one says Léla_t ash-
ih_ai‘i' "the sun arose." According to some, the vord comes frow 1&5&
bi'l-makan, "I dwelt in a place,” when one rezains there; that is an

{ndication of the duration of one's stay. A poet has said,

We took refuge (alihna) in a house whose outline was

not clear
As if its remains were a tattoo mark on the hand.

The word Allah is said to be from aliha, za‘lahu, which means "to
be confused”; that is an indicatlon of the confusion of the intellect in

understanding the easence of His Reallty. It is also said to be from

at-ta’llg, which is devoting oneself to the service of God (talabbud).

Cre says alaha, ya’lahu, ilahdh, that is, ‘abada, yadudu, ‘{badah (™he

worshipped,” "he worships,” "worshipping®). Ibn ‘Abbas recited: "and

flout thee and thy gods (il3hatak)?='22 that is ‘ibidatak ("thy acts of

devotion").
At-Tilimsanl satd, "It is closer to His vords (may He be exalted!),
Did We ever

e2m123

1and ask those of Our messengers whom We sent before Thee:

appoint gods (dlihahl)to be worshipped beside the Compassaionat.
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The meaning of L

5
L
o
i
o

‘:llg 'llih 13 "There i3 no one worshipped

except God.” It 13 said: The word A ah i3 not a derivative; however,

it takes the place of a proper noun because it is described by the rest
of the Names while it does not describe itself, description being the
characteristic of the proper noun, We only say it is not a proper noun
due to the lack of canonical permisston. It 13 a name for the true
Being that contains the Attributes of the Divinity; it is qualified by
the qualities of Lordship, the one who i3 uniguely possessed of real
Being. Everything other-than-He derives its being from Him. This Name
is greater than the Ninety-nine Name:,‘zu because 1t refers to the
Essence that contains all the Attributes of the Divinity. The origin of
the rest of the Names indicates only their origin from an idea, 3uch as
knowledge or the like.

Amongst the Arabs, it is not mentioned before the time of the
Prophet (may God bless him and grant him peace!) nor after him that the
pronunciation of this Name was used in its present form, let alone its
being used as an attridbute for someone other~than-His. In the oral
traditions, it is mentioned that in pre-Islamic times (al-Jihiliyyah),
the Arabs used to put down in their writings, "In thy name, O God
(ﬂ{lhuunn)'; and He Most High has said, "Knowest thou one that can be
named along with Hin?"zs

For this reason al-Junayd (may God be pleased with him!) said, "No
one knows God but God and He gave the Names to His creatures, velling
them thereby.” He Most High said, "Therefore, praise the Name of thy
Lord, the Supreme.r!26

For, by God, no one knows God but God in the two existences and the
w127

two worlds and in the two "days. God Most High has contracted the

expansion of intellects, spirits, and hearts into the domain of this
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Name just as He has expanded them in the iomain of the Names. Conse-
quently, no insolence can take place nor does it occur to the mind to
designate others by this Name, in spite o the preaence of infidels and
despotic pharoahs and the intensity of their dlsbelief. For that rea-
son, each of the Names is good to emulate except this Name. Verily, it
is for devotion.

The servant's part in this Name must de in adoring God. I mean by
this that his heart and aspiration should be absorbed in God Most High,
seeing neither otherw-than-Him nor beling attentive to anything but Him,
neither hoping for nor fearing aught but #{m., Attachment to this Name
1s not valid save after emulating the totality of Names in words, deeds,
and states, outwardly and inwardly.

Whosoever desires proximity to God through this Name should follow
seven principles: to regard what 1is other-than-God as contemptible
without delay; to glorify the comsandments of God through illumipation
and the effacement of the worlds through zontemplation; to extinguish
oneself in everything totally; to devote one's zeal to God indefallig-
ably; to be inwardly vigilant over one's breathlng:‘zs and to invoke the
most supreme Name outwardly and inwardly until one is ardently devoted
to God--that i3, until one's inrner being s lmmersed in His Being in the
reality of one's contemplation, neither seeing other-than-Him nor per-
ceiving anything but Him. Then God will watch over one and one's states
and protect one's secrets (asrir) from alterities (aghyar).

According to ash-Shibll (may God have xercy upon riml), "No one has
truly said B_lé}_:' save Ll_.@, and whosocever nas sald it has done so out
of his good fortune.” Abu Sa Id al.Kharriz said, "#hososver goes beyond

the bounds of self-discipline falls into the forgetfulness of his good
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fortune from God and forgetfulness of his need for God. For Lif his
1imbs could speak, verily they would say Alldh, Alldn." These are they
vhose innermost being ardently loves God; their forms are obliterated in
the essence of Oneness; GCod mak;s creatures subservient to them and
makes the mysteries subject to them. Who, then, is the one who will
enter a retreat with this Name until he becomes ardently immersed in 1t?

The reality of adoration (tawalluh) is that one be so lmmersed that

he does not sense whether he is invoking or being silent, whether he ls
existent or nopexistent, until the invocation overcomes him and he hears
every memder of his body saying ﬂgﬂ. ué_h in a tongue which he hears.
Even if nis blood were shed, verily it would spell out All3h, Allah, and
so forth,

Krow that in every atom among the atoms of the world and even in
what i3 smaller than an atom, there is a mystery among the mysteries of
Cod's Name. By virtue of that zystery, every knower-—vhatever his kind
aight be and vhether he knows it or not--understands dim and affirms
Oneness of Him, as God Most High has said, "And unto God falleth pros-
trate whosoever i3 in the heavens and earth, willingly or unwill-
J.r\gly.“129

The first a_i&_{‘lao refers to the Essence; the first ).i_n refers to
the Attributes of the Essence; the second @ refers to the names of the
Acts; the third ii_m’31 refers to the names of Qualities based on the
names of the Attributes; and the [a; refers to the demonstrative pro-

nouns within the bidden Nawmes.
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Section [9]

It 13 related that a man was standing on fararat'32 and in his
hand were seven stones., He sald, "0 ye seven 3atones, bear witness that
I bear witness that there is no divinity but God, and I bear witness
that Muhammad 1s the Messenger of God.” Later he slept and dreast that
the Day of Judgment had coame, that he had been examined and that hell-
fire had been decreed for hiz. When he was 18d to one of the doors of
hell, one of these seven stones came and threw itself against that docr.
The angels of chastisement gathered to remove & but they could not.
Then he was led to the second door, but the same thing occurred there as
with the first, and so on for seven doors. S0 he was led to the Throne
and God (may He be glorified!) sald, "My servant, you made the stones
bear witness; hence, thou wilt not forfeit thy right; and I am a Witness
to thy testimony of faith in My Oneness. Enter Paradise.* When ke
approached the doors of Paradise, lo, they were closed. So the testi-
mony of L& 1ldha i1la 113h came and opened the doors, and the man
entered Paradise.

It s mentioned that the water in Baghddd rose until the city was
on the verge of being submerged. One of the righteous said,

This night I dreamt that I saw ayself standing on

the edge of the Tigris River, saying, "There is no
power or strength save in God! (La hawla wa lé

quvata 1113 bt'l13n) Saghdad s f1o0dedi” A Hand-
sooe man came and I knew that he was an angel, and
another angel came frow another direction. One of
them sald to the other, "What have you been coum-
manded to do?* He said, "I was coammanded to drown
Baghdad, then I was prohibited from doing it.” The
other asked, "Why?" He answered, "The angels of the
night reported that seven hundred girls had been
deflowered yesterday in Baghddd. So God becaame
angry and commanded me to drown it. But the angel
of the day reported in the morning nine hundred
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calls to prayer (adhdn) and introductory formulas to

the prayers (i1g3mah). So God pardoned the former

through the latter.,”
The one who had dreast said, "I awakened and went to the Tigris, and lot
the water had receded."

Someone bas said, "Ld 1l3bha illa 'lliah, Mubammad rasiilu'llah
("There is no divinity but God, Muhammad is the Messenger of God"™) con-
sists of twenty-four letters; the hours of the day and night are of the
same number. It ls as if it were sald, 'Every sin which I have commit-
ted, whether great or small, secretly or openly, accidentally or inten-
tionally, by word or deed during these hours i{s pardoned by these

words.'"

Also the phrase L3 ildha tlla

13h, Muhammad rasGlu’'llah consists
of seven words. The servant has seven organs and hellfire has seven
doors. Zach of these seven vords closes one of the seven doors to one

of the seven organs.

It i3 said that the phrase L3 ildha illa !113h consists of twelve

letters; so inevitably twelve obligations are enjoined.-six outward and
six inward. As for the outward ones, they include ritual purity,
prayer, almsgiving, fasting, the pilgrimage, and holy war. As for the
inward, they include trust in God, commitaent, patience, contentament,
asceticisa, and respentance.

As for fuva ("He"}, it 1s composed of two letters.133 They are the
realities of the inhalation and exhalation, whether or not you pronounce
1t. The inhalation i3 the E: and the exhalation is the wé_u, which i3
expansion. The ﬁ pertalns to the breath of life and the wiw comes out
of the fire of inner emotions. Indeed, God Most High made the interior

the seat of emotions, among which are the fervor of love for God Most

High, the eagerness of seeking, the enthusiasu of invoking, the inten-
sity of meditating, and the warath of one's nature. Contraction and
expansion of one's spirttual state will pot disappear until the ser-
vant's appointed time. Thus, God comes between the h_a'; and the ﬂ by
means of a veil hidden from the {1lusions of the mind and, indeed, by
means of what God Most High decreed in His eternal, pre-existing knowl-
edge.

All created beings exist because of God Most High in accordance
with their subtle breaths, and all are subject to His power; were it not
for that, chastlsement would have overcooe them. 5Sod spares the inner
being of men from being overwhelmed by emotlorns through the selfsaae
inward name, which s huwva, For Lf the gnostic says huwa, those burning
passions gather and are expelled by the same breath to the spirit of the
atr. Then the breath returns with the coolness of the air, which is
M, except that 1t 1s coolness outwardly and heat inwardly, because it
i3 air. The secret of the alif which has been added to the wﬂ“ is
that it connotes intensification of 1life, because {t 13 a combipation of
the inward huwa and the outward alif with respect to the affirmation of
Oneness.

As for the invocation of transcendence, it 13 *Glory be to God and
in praise of fiam" (w’_lgéﬂ wa bi-pamdin). The meaning of glorifi-
cation (tasbln) is transcendence (tanzih), and the saying "Glory be to
Him® (subhdnahu) is in the accusative as a verbal noun. You say, "1
praise God with all glory" (sabbabtu ’11ih tasbihyan wa subbdnsn). The
meaning of “Glory bde to God™ (.&b_lgi_na_'_lgg) i{s that transcendence
belongs to Him and He i3 free of every impperfection and atiridute of

creatures. Saying "and in praise of Hinm® (‘_11 bi-hamdih) that is, "in
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pralse of Thee [ glorify Thee™ means "by Thy bounty toward me and Thy
gifts and blessings upon me, I glorify, not by my power or strength.
Therein 1s gratitude towards God Most High for this blessing and recog-
nition of it and commitment to God Most High. Verily, all deeds belong

to Him Most High.
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CONCLUSION OF THE BOOK

It Includes What Has Been Mentiooed in the Way of Remembrance

in All Situations and Tises During the Day and the Night

gadxth: When something distressed the Propnet (may God bdbless him

and grant him peace!), he would say, "0 Living, Everlasting God, by Thy

sercy, I seek help."‘
HadIth: When something used to concern him, he would look up at the
sky and say, "Glory be to God, the S.\.\pr-eme.'2

§adlth: He also said, "When worry or sadness befalls one, let him

supplicate with these words:

0 God, [ am Thy servant, sor of Thy servant, son of
Thy bondwoman, in Thy grasp. My forelock is in Thy
nand, Thy judgment {s carried out in ve, Thy decrees
toward me are just. I ask Thee by every Name which
is Thipe, by which Thou hast designated Thyself or
hast revealed in Thy Book, or which Thou has taught
to anyone of Thy creatures or hast kept for Thyselr
in the knowledge of the Unseen World, that Thou
maketh the Qur’3an the light of =2y mind, the
springtime of my heart, the departing of my sadness,
the disappearance of my worry.

A man among the people said, 'O Messenger of God, one who is decelived

©3 the ome who forgets these words.! He answered, ‘Yes, indeed! So say
shes and teach them, for whosoever says them a3 2 petition, seeking what
they mean, God will make his sadness disappear and prolong his happl-

'3

ne

Baditn: According to €411 (pay God honor him!) "The Messenger of

50d {may God bless him and grant his peace!) taught me these words and
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instructed me that, if any sorrow or misfortune befell me, to say the
following:
There s no divinity but God, the Supreme, the Most
Generous. Glory be to Him; may God, the Lord of the
Great Throni be blessed. Praise be to God, Lord of
the Worlds."
‘Abd A113h ibn Jaffar used to teach these words and utter them over the
111, and he used to teach them to the unmarried among his daughters.
iﬂg: He said, "The words of the distressed are: '0Q God, I hope
for Thy mercy. Do not entrust ze to ayself for the twinkling of an eye,
and make right all of oy affairs for me. There is no divinity but
Thou."'5
JadIth: "Vertly, I know an utterance which someone in distress
cannot say but God will comfort hiz. It is the utterance of my brother
Jorah (on him be peace!): 'He cried out in the darkness that there is no
divinity but Thou; may Thou be glorified! Verily, I have been amongst
the Hrongdoers."6
fadlth: "Whoscever reads the 7erse of the Throne? and the conclud-
ing verses of Surat a.\.-Baqar-uh8 during times of distress, God will help
nim. "3
&: "When you fear a power or something else say:
There is no divinity but God the Clement, the
Generous. Glory be to God, Lord of the Seven Heayens
and Lord of the Supreme Throne. There (s no divinity
but Thou. May h?o‘.n thy charge become strong and Thy
pralse exalted.”
gadIth: fAbd al-Malik wrote to al-HajJdJ ibn Yisuf, "Look after
Apas ibdn Mallk, the servant of the Messenger of God (may God bless him
and grant hiz peace!), go to his assemblies, elevate him, give him a

good reward and honor hia."

Anas sald, "I went to al-Hajjaj and he sald to me the same day, "C
AbT Hamza.” I would like to show you a horse; tell me how it compares
with the horses belonging to the Messenger of God (may God bless him and
grant hip peace!)'™

#So he showed it to me and I said, 'What a difference between them!
The very dung and urine and forage of the Prophet's horses would have
been a reward!'"

Al-Hajjdy said, "If it were not for the fact that the Comamander of
the Faithful wrote to me about you, I would have struck you on the
nead!"

I said to him, "You cannot do that.”

He said to me, "And why not?"

I answered, "Because the Messenger of God {may God blesas hix and
grant hinm peace!) taught me a prayer, which, when I utter it, makes ae
fear no devil or power or any beast of prey.”*

Al-#a3Jay said, "0 ibd Hamza, teach your nephew Muhammad ibm al-
gagaay.n

I refused him. So he said to his son, "Go to your Uncle Anas, and
ask him to teach that to you."

Ab&n sald, "He explained it, for when death was approaching Anas,
he called for me and said, 'O Alg::lr,‘z now the time has come; respect
for you must be shown. I shall teach you the prayer which the Messenger
of God (may God bless him and grant him peace!) taught me, but do not
teach 1t to anyone who does not fear God (may He be powerful and

exalted!)' cr something approximating that. He said,

God is Great, God is Great, God is Great; may 'In
the Name of God' be upor ay soul and py religlon; may
'In the Name of God' be upon everything which my Lord
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nath bestowerd upon me; 'In the Name of God' is the
best of Names; 'In the name of (od,’ with whose Name
nothing on earin can cause harm nor can any malady in
heaven; 'In the Name of God' I begin and upon God do
I rely. God, God, my Lord, I do not associate part-
ners with Hiz vhatsocever., O God, I ask Thee out of
Thy goodness from Thy goodness which naught but Thee
glveth, May those in Thy charge be magnified and Thy
praise be exalted! There is no divinity other than
Thee. Put me in Thy protection from every evil and
frop the accursed devil. O God, by Thee I guard
against the evil of all which Thou hast created that
is possessed of evil, and by Thee I take heed of
them; and I offer this in front of me: 'In the Name
of God, the Coapassionate, the Merciful, Say: He is
God the One! God the Sternal! He begetteth not nor
was begotten. And there 13 none comparable unto
Hln';‘ and I offer the same prayer behind me, the
same on my right, the same on my left, ard the same
above me.”

fadIth: According to fAll (may God be pleased with him!), "when you
are 1n a valley and fear predatory animals, say, 'I take refuge in
Dantel and the den from the evil of the lion.™'"

gadIth: While the ?rophet (may God bless him and grant him peace!)
was walking with his Coopanions, lo, the thong of his sandal broke. He
saild, "Verily we belong to God and to Him we ref,ur‘r\."’5 Those with him
sald, "Is this a \a.!.s!orv.unc?"6 He said, "Yes, everything that troubles
the believer i3 a misfortune.'’

Hadlth: “One should ask for all of his needs; one should even ask
Hiz for the thong of his sandal vhen it bruks."‘a

On the authority of ‘i’ishah (may God be pleased with her!), "Ask
God for everything, even for the sandal thong; for verily, if God does
not zake something easy, tt will not be usy."lg

Hadlth: "God does not bestow a blessing upon a servant who then
says, 'Praise de to God, Lord of the Worlds,' without that which ke has

been given being better than that which was taken aluy."zo
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~fawwa ay God be
ﬁad! On the authority of az-Zubayr ibn al-fAwwam (may

pleased with him!), who related, "I heard the Messenger of God (may God

pless him and grant him peace!) whep he recited this verse: 'God .s

witness that there is no delty save Him, as do the angels and med of

learning, maintaining His Creation in justice. There is no deity save

The Prophet (may God bless him and

21
Him, the Almighty, the Wise.'
ma2

grant him peacel) said, 'And I am a witness, that is, to my Lord.

HadIth:

children upon a servant who recit

wGod does not beatow the blessings of family or property or

es, 'As God wills; there i3 no power

save in God,' in order that he then see them come to harm before his

death."23

Section [1]

B forms his
adlth: There is not a servant who comzits a sin, theo per

ablution and prays two prostrations, asking God's forgiveness for that

sin and reciting the following verse, but that He will forgive him: "Yet

24
whoso doeth evil or vrongeth his soul.™

§adhh: mmosocsver asks pardon of God frequently, God will turn his

t of every difficulty, and He
225

every care into joy and provide a way ou

will provide for hiz in such a way that he cannot calculate.

gadith:

nHe is not a constant transgressor who asks God for for-

»25
giveness, even though he relapses seventy timpes a day.
gad!th: nyertly, I ask God for fargiveness and turn to Him in

27
repentance one hundred tizes every day.”

¥ is
ad{th: "wWhosoever asks God for forgiveness seventy times a day

28
not inscribed among the forgetful.”
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"Our Lord ‘zay He be mighty and exalted!) says regarding

the last third of the nignt, 'Whoscever calls to Me, I shall answer him;
whosoever asks forgiveness of Me, I shall pardon him until daybreak
appears."‘z9

Hadith: "0 Messenger of God, how do I ask for God's forgiveness?"
He answered, "Say: O God forgive us, have mercy upon us, restore us to

Thy grace. Verily, Thou art the Most Forgiving, the Hercirul."3°

Askipg God's Forgiveness on Pridays

Ed!th: n"There s a sime on Fridays during which if a servant asks
forgiveness of God therein, He will pardon h.‘.m."31
gadIth: When the Prophet {may God bless him and grant him peace!)
entered the mosque on Fridays, he would take hold of the two posts of
the door of the mosque and say, "0 God, make me the one who turns to
Thee the most often of all, the one who 18 the nearest of the near to
Thee, and the one most preferred of those who ask of Thee and desire
Thn."32
Hadith: "Whoscever recites 'Say: de is God the Orusl'33 and 'Say: I
seek refuge in the Lord of the Dlybreak,'u and 'Say: I seek refuge in
the Lord of Hanklnd'35 seven tizes after the Priday prayer, God will
protect hiz from harm with these verses until the next Frlday."36
fadIth: "It was related by ‘Amr ibn Qays al-Mala'l, who said,
It has reached ae that vhosoever fasts Wednesday,
Thursdays, and Fridays, then performs the Friday
prayer with the Muslims, then remains statlonary
while greeting others as the ilmam does, thep re-
cites the rir'si'a chapter of the Qur'an and 'Say: He 13
God the One!'~® ten times, then extends his hands up

to God, saying, '0 God, I ask Thee by Thy Name, the
Most High (al-4f13), the Most High, the Most High;
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the Mightiest (al-Afzz), the Mightlest, the
Mightiest; the Noblest (al -Akram}, the Noblest, the
Noblest; there is no divinity but God, the Most
Majestic (al-Afall), the Most Majestic, the Supreme
(al-fAzIm), the Host Supreme (al-A'zam)' then asks

something of God, He w111 certainly give it to Him
sooner or later; but you are all in a hurry."39

gadith: "Whosocever says, 'Glory and praise be to God the Suprene’
one hundred times after the Friday prayer has ended, God will pardon one

hundred thousand sins for him and twenty-four thousand sins for his
parents."uo

gadith: "Ask God's blessinrgs upon me often on Frlday:."“
Hadlth: "whosoever hears se zentioned but does not ask God's bless-

ings upon ne 13 made mlserable.'uz
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CHAPTER (X}

INCANTATIONS

It was related by ‘Alqamah ibn ‘Abd Allah (may God be pleased with
him!) who said, "An Incantatlon agalnst snakes was wentioned to the
Prophet (may God bless him and grant him peace!); so he said, 'Recite it
to me,' I then recited it to him: 'In the Name of God, the open wound
of a sword on the head (shajjah garanix!:h) is the salty wvave of a sea
(malhat babhr), a generous gift (qaft).’ The Prophet said, 'These are
the words of covenants that Solomon, the son of David (peace be upon
themi), observed, in which I see no harm.' A man with 'Alqamah was
bitten by a snake, 30 'Alqamh used the incantation on him, and it was
as 1f he had been freed from shackles.”'

In another version, ‘Amr said, "It has reached us that the Messen-
ger of God (may God tless him and grant him peace!) forbade spitting

with the incantation.?

Hadith: The following was related dy ‘Uthmin ibn AbLt1-f
went to the Messenger of God (may God bless him and grant him peacel)
and said, 'O Messenger of God, I used to remember people, then something
happened to me and I forgot some of thes.’ He put his hand upon my
chest, then said, 'O God, expel the devil from him.' God expelled
torgetfulness from ue.'3

‘Uthman sald, "Then I went to the Messenger of God (may God bless

him and grant him peace!) another time when pain afflicted me. He said

to me. 'Place your hand upon it and say: "I take refuge in the amight and
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power of God from the evil that ] have acquired,” seven times.' Then
God 1ifted it frow me.”"

Hadlth: ‘Uthadn 1bo Abi'l-‘As said, "0 Messenger of Cod, verily the
devil interferes between me and my prayers and my Qur’anic recitation,
making them obscure to me.” The Messenger of God (may God bless him and
grant him peace!) said, 'That i3 a devil who is called Khinzab. When
you perceive him, take refuge in God from him and spit to your left
three times.' So I did that and God made him depart from me.” Muslim
transmitted it.

Abu RasnId said, "I told Ibn ‘ibbas, 'There is nothing that I find
in myself, that ls, nothing of doubt.' He sald, 'When you see such 3

thing, say: "He is the First and the Last, the Outward and the Inward

and He i3 the Knower of all things."'"®

Section (1]

On Invoking Morning and Evening

God Most High has said, "O ye who believe! Remember God with much
remembrance, and glorify him early and late.'7 He said, "Glorify thy

Lord with praise evening and morning.'a He also said, "Glorify thy Lord

with prajse before the rising of the sun apd before its settins."g

gadith: Talq ibn HadbIb related the following tradition:

A man came to Abu'd-Dardd’ and said, "0 Abu'd
Darda’, your house has burned down!" He answered,
"It has not; God would not do that because of the
words I heard from the Messenger of God (may God
bless him and grant hiz peacel). Whosoever 3says
them at the beginnirg of his day will see no calam-
ity befall him until evening and whoscever says them
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at the end of his day will see no calamity befall
nlm until morning:

0 God, Thou art my Lord. There is no divinity but
Thou. Upon Thee do I rely and Thou art the Lord of
the Supreme Throne. What God wills, will be and
what He does not will, will not be. There is no
paower or strength save in Cod, the Lofty, the
Supreme. I know that God has power over everything
and that God's knowledge encompasses everything. O
God, I take refuge in Thee from the evil in myself
and from the evil in every beast whose forelock ls
in Thy hand, Verily, my Lord follows the straight
path.n'0

Qadlth: "Whosoever says 'Glory and pralse be to God' one hundred
times in the morning and in the evening will find no one arriving on the
Day of Judgment with bettar than that which he has unless it is soweone
who has said the same as he or who has saild it aore often.” Muslim
transmitted tt.'’

Muslim also transmitted that when evening came, the Prophet of God

(may God bless him and grant him peace!) vould say:

We have entered into evening and the Kingdow (al-
mulk) has become God's; praise be to God; there 13
no divinity but God alone; He has no assoclate; His
is the Xingdom, His is the praise; and He has pover
over everything. My Lord, I ask of Thee the best of
what there is in this night and the best of what
comes after it. And I take refuge in Thee from the
evil of what is in this night and the evil of what
comes after it. My Lord, I take refuge in Thee from
sloth and the evil of arrogance. My Lord, I take
refuge Ln Thee from chastisement in hellfire and
from chastisement in the grava.

When morning came, he would say that also: "We have entered into morning
and the Kingdom has become Godrs."'2

gadlith:

Master of pardon, O God, Thou art my Lord. There is
no divinity but Thee. Thou hast created me and I am
Thy servant. I am under Thy covenant and Thy
promise as far as it is withip my power. I take
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refuge in Thee from the evi! that I have done. I
acknowledge Thy bounty to me and I confess umy sins,
so forgive me, for verily, no one can forgive ains
but Thou.
"Whosoever should say these words in the evening, then dle that same
night, will enter Paradise; and whosoever should say these words in the
morning, then die that same day, will enter Paradise.” Al-Bukharl
transmitted it.13
dadIth: "Nothing can hurt the servant who says three times, 'In the
Name of God with whose Name nothing on earth or in heaven can be harued,
and He is the Hearer, the All-Knowing.,”" At-Tirmidhl verified it and
found 1t to be a good padItn.'¥
§adlth: "Whosoever says in the morning or evening, '0 God, [ have
awakened; I bear witness to Thee and to the bearers of Thy Throne and
Thy angels and all Thy creatures that verily, Thou art God than whom
there i3 no divinity but Thou, and that Mubammad is Thy servant and Thy
Messenger,' God releases one-quarter of him from hellfire. Whosgever
says it twice, God releases one-half of him from hellfire. Whosoever
repeats it thrice, God releases three-fourths of him from hellfire; and
if he repeats it four times, God releases hia completely from hellfire.”
At-Tirmidhl sald it was a good, but rare hi:g;ﬁ
BadIth: "Whosoever says, *There 13 no divinity but God alone; He
has no partners. His is the Kingdom; His is the pralse; He has power
over everything,’ one hundred times in a day, it ls for him the equiva-
lent in value of ten slaves, and one hundred good deeds are recorded for
him and one hundred bad deeds are erased. It becomes a sanctuary for
him from the devil that day until evening, and no one will bring any-
thing better than vhat he brings forth save the map who has done aore

than he.” This hadith is agreed upon by the authoritle:.’s
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tla_d&rl: *Whosocever says, 'Glory and praise be to Goc¢,’ one hundred
times in a day will see his sins diminished even if they be as much as
the foam on the sea.” This Ed_It_h 1s agreed upcn by the Authorltlos.”

M: "The most beloved of phrases to God Most High are four, any
one of which you use will protect you from harm: Glory be o God, pralse
be to God, there i3 no divinity but God, and God is Great." Muslin
transmitted tt.'8

I}ad!:n: "Say: He is God, the C)\'m!19 and the last two chapters on
taking refuge in Godzo three times Ln the early morning and evening, and
1t will suffice thee from everything." AbG Da%id, at-Tirmidhl, and an-
Nas3'l transmitted it and Abd D3'Gd verified it and found it to be a
&ood M.m

QLIth.: *When the Prophet (may God bless him and grant him peacet)
wished to sleep, he would say, *In Thy Name, O God, I die and live.'

And vhen he awakened from his sleep, he would say, 'Praise be to God who

has revived us after having made us die and to Him belongs the Resurrec-_

tion.'™ This is a jadIith agreed upon by the authoritles.??

Eadlth: *When he vent to bed evary night, he would put his palns
together and blow upon them, then recite 'Say: He 1s God, the 0ne!'23
and ']l take refuge in the Lord of Dayt:u'e.sk'zll and 'Say: I take refuge in
the Lord of .‘hnkl.nd';z5 then he would rub his palms wherever he could
reach on his body and pass them over his head and face and ip front of
his body. He would do that three times.” Thils is a nadlth agreed upon
by the authoritios.26

In a hadith of AbG Hurayrah: "When you go to bed, recite the Verse

of the Throne: 'Allah! There is no god save Him, the Living, the

zternal'@7 until you finish tt; for Lndeed, a guardian angel from God
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will never leave you nor the devil approach you." The Prophet (may God

bless him and grant him peace!) said, *The devil will give credence to

you while being a liar.” Al-Bukhari transmitted it.28

HadTth: "Whoscever recites the last two verses from Sirat al-

Bagarah29 at night i3 sufficed by them.” This 1s a yadICh agreed upon

by the authoriuea.3°

gadlth: "When one of you arises from his bed, then returns to it,
let him shake it out by the ead of its cover three times; for indeed, he

does not know what might have been left upon it after him. When he

reclines, let him say. 'In Thy Name, By Lord, I lle down on my side and

by Thee I artse. If Thou takest my soul, have mercy upon 1t, and tf

Thou releaseth it, protect it as Thou protecteth Thy plous servants.'

This is a padith agreed upon by the religlous authcrl!’.l.e:.31

gadlth: According to 411 (may God honmor him!), Fajimah went to the
Prophet (may God bless hia and grant him peace!) to ask hiz for a
servant, but she did not find him. She saw ‘A’ tshah and informed her of

this. ‘a1l said, "The Prophet came to us as we were going to bed and

said,

Shall I not show you that which is better for you
than a servant? When you go to your bed, say
subpdna 11dh (*glory be to God") thirty-three times
and al-hamdu 1111dh ("praise be to God") thirty-
three times and say Alldhu akbar ("God is Great")
thirty-four times, Yerily that is better for you

than any servant.

(Alf said, "I have not gquit reciting that since I heard it from the
Messenger of God (may God bless hia and grant him peacel).” He was
asked, "Not even the night of the Battle of Siffin?* He answered, "Not
even the night of the Battle of Sirrin® This is a Qadlth agreed upon

by the authorltles.33 It is said, "Whoscever remembers these words will
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not be overtaken by exhaustion in whatever work or activity occuples
him."

Haalth: When the Prophet (May God bless him and grant him peacel)
wished to sleep, he would place his right hand under his cheek, then say
three times, "0 Cod, protect me from Thy chastisement the day Thou dost
resurrect Thy servants." Abd Da'ld and at-Tirmidhl transmitted it; the
former verified it and found it to be a good Qgg;&ﬂju

gadIth: "Whosoever say when he goes to bed, 'l ask forgiveness of
God, the Supreme, than wvhom there is no divinity save Him, the Living,
the Self.Subsistent, and to Him I repent,' three times, his sins are
forgiven even Lf they be as plentiful as the foas on the sea and even if
they be as numerous as the shifting sands, and even if they be as
numerous as the days of this world." At-Tirmidhl said this is a good,
rare Qadlth.35

Hadlth: Al-Bara? tbn ‘izib said, "The Messenger of God (may God
bless him and grant him peace!) said to me, 'When you go to bed, make
your ritual ablution as for prayer, then recline on your right side and
say:

O God, I syrrender ayself to Thee, I turn my face to
Thee, I entrust ay affairs to Thee, and I coomit my
household to Thee out of both fear and love of Thee.
There is no deliverance or refuge from Thee excapt

in Thee. I bdelleve in Thy sacred Books which Thou
has revealed and in Thy Prophet whom Thou has sent.

If you should dle, then you will die in accordance with primordial
nature, 30 make these words the last thing you say."'36
Ibn as-Sunnl related,

0 God, Thou art amy Lord; there is no divinity but
Thee. Thou has created me and I am Thy servant. I

am under Thy covenant and Thy promise as far as {t
is within 3y power. I take refuge in Thee from the
evil that I have done. I acknowledge Thy bounty to
me and I confess gy sins, so forgive ze, for verily,
no one forgives sins but Thou.
And Lf he should die the same day, he would die a martir, and if he
should die the same night, he would die a martyr.n37
fadith: "Say when you awaken,
Glory and praise be to God, there is no strength
save in Ged. Whatsoever He wills, will be and
whatsoever He does not will, will not be. I know
that God has power over everything and that God's
knowledge encompasses everything.
Verily, whoscever says these words when morning comes is protected until
evening; and whosoever says them when evening comes ls protected untlil
morning.” Ibn as-Sunnl transmitted 13,38
He also transmitted the following, "Whosoever says when morning
comes, 'I seek refuge in God the All.Hearing, the All-Knowing from the
accursed devil' is protected from the accursed devil until evenins."39
He also transzitted from Ibn ‘Abbas (may God be pleased with
them!)no that a man complained to the Messenger of God (may God bless
him and grant him peacel) that afflictions had befallen him, so the
Messenger of God (2ay God bless him and grant him peace!) told him,
"When you arise say, 'In the Name of God for ayself, =y family, and my
property’; otherwise, nothing will leave you." So the man said these
words and the afflictions left ntmt?
Ibn asSunnl alsc transmitted the following: "Whosoever says when
he arises, 'O God, verily, ] arise because of Thee, blessed, in good
health, and protected. So bestow upon me Thy blesaings, Thy haleness,

and Thy protection in this world and the next,' three times when it
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becomes morning and when Lt becomes evening, will truly receive from God
His bles:lng:."uz

HadIth: With respect to God's word {may He be mighty and exalted!),
"And Abraham who fulfilled his abligszions,'u3 Als (may God be pleased
with him!) tranamitted this: "The Prophet (upon him be blessings and
peace!) used to say when it became morning and when it became evening:

Glory be to God when ye enter the night and when ye
enter the morning. Unto Him belongeth pralse in the
heavens and the earth! and at sunset and noonday He
bringeth forth the living from the dead, and He
bringeth forth the dead from the living, and He
reviveth the earth at‘bar“}ta death. And even so
will ye be brought forth."

HadIth: The Prophet (may God bless him and grant him peace!) said,
"Whosoever says when it becomes morning, 'Glory be to God when ye enter
the night and when ye enter the morning, unto Him belongeth praise in
the heavens and the ulrthus (the entire verse), will make up for what
escapes him that day and whosoever recites it when it becomes evening
will make up for what escapes him that nleht.""é

ﬂa_dit__: *Whosoever repeats three times when it becomes morning, 'I
seek refuge from the accursed devil,’ and recites three verses from the
end of m ll-ﬁashr,u" seventy thousand angels will be assigned to him
to pray for him until evening. If he should die that day, he dies a
martyr, and 1f he says it when Lt becomes evening, he is of that
rank."48

M: *"Whosoever 3says on rriday wmorning befcre the noon prayer,
'T ask forgiveness of God the Supreme than whom there is no divinity but

He, the Living, the Eternal and unto Him I repent,’ three times is

forgiven his sins, even though they be like the foam on the sea.""g
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Hadith: In his al-Mu‘iam al-Xadblr, at-Tabardnl narrated that Abu'd-

Dardd’ said, "The Messenger of God (may God bless hiz and grant hiam
peace!) said, 'Whosoever asks God's blessings upon me ten times “hen 1t

becomes moraing and vhen it becomes evening obtains ay intercesation on

the Day of Judgment."so

Badith: In the collectlon of forty hadlths of Mubgmmad ibn Misd ibn
Nu‘wmdn, he relates, "A narrative was transmitted on the authority of Abd
Hurayrah, who said, 'The Messenger of God (pay God bleas him and grant
nim peace!) said, "Blessings upon me is a light upon the path; whoso-

ever asks blessings upon me on Fridays eighty times is forgiven the sins

of eighty years"""S‘l

Mubammad ibn MGs3 tbn Nu‘mdn said, "Anas tbn Malik related that the

Messenger of God (may God bless him and zrant him peace!) said,

Whosocever asks blessings upon me every Friday one
thousand times will not die before he sees his place
in Paradise; and whosoever asks blessings upon me
once, and this has been accepted froe him, God
effaces the sins of eighty years frow him."

HadIth: "Not a man leaves his house for prayer and says,

0 God, verily I ask Thee by virtue of the right of
those who can ask Thee and by virtue of this path of
mine, verily, I do not go forth in insolence or
arrogance or hypocrisy or good fame. I go forth in
fear of Thy <ispleasure and seeking Thy contentment.
I ask Thee to deliver me from hellfire and to for-
give me my sins, for no one can forglve sins save
Thee,

but God appoints for hizm seventy thousand angels who ask forgiveness for
him and God (may He be mighty and exalted!) draws His face near to hin

until he finishes his prayer.'53



Hadith: "When one of ycu enters the mosque or goes to the moaque,
let him ask blessings upon the Prophet (may God bless hias and grant him
peace!) and say, '0 God, open the doors of Thy mercy to me’; and when he
leaves, let him ask blessings upon the Prophet (pay God bless him and
grant him peace!), and say, 'O God, protect ume from the accursed
davil.”‘sn Ibn Mukarras said in his version of the hadIth, "0 God,
safeguard ne."53

Ed_h.ﬁ: "p supplication ls not refused between the call to prayer
and the formula just preceding the ritual prayer (igimah), 30 suppli-
cate.'ss

gadith: "He performed two short units of pray=r57 and ISB heard him
say three times while sitting, '0 God, the Lord of Gabriel and Israrly
and Michael and Muhammad (may God bless him and grant him peace!), I
seek refuge in Thee from hcllfire."sg

Hadith: "When the Prophet (may God bless him and grant him peacet)
used to perform the morning prayer, he would say, 'O God, verily I ask
of Thee beneficial knowledge, acceptable work, and a good
sustenance. '"50

Hadith: "The Messenger of God {may God bless him and grant him
peace!) did not lead us in any prescribed prayer without turning his
face toward us and saying,

0 God, verily I seek refuge in Thee from every deed
which would dishonor me, and I seek refuge in Thee
from every companion who would ruin me, and I seek
refuge in Thee from every hope which would distract
ne, and I seek refuge in Thee from poverty which
would make me forget, and I seek refuge in ee from
all wealth which would zake me intemperate."

ﬂidith: *Jhosoever recitas the opening chapter of the Qur"an and

the Verse of the Throne52 and tne two verses from K1 ‘Imrdn: 'God is
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witness that there Ls no delty save Him, as do the angels.'63 and 'Say:
0 God! Owner of Soverelgntyl'“ up to ‘and Thou givest sustenance to
whom Thou choosest, without nelsure.'65 then verily, they are a means of
attachment; no veil exists between thez and God (may He be mighty and
exalted!).

"The verses sald, 'Are we to be sent down to Thy earth and to
whosoever disobeys Thee?’

"So God (may He be zighty and exalted!) answered,

Verily, I have sworn that no one amongst My servants
shall recite thees at the end of each prayer but that
I shall make Paradise his abode in accordance with
nis deeds, or I shall make hiz c¢well in the Garden,
or I shall look at him with My nidden eye seventy
times every day, or [ sg:gll protect him from every
enemy and deliver him."

HadIth: "Whosoever says three times after the morning prayer and
three times after the afternoon prayer, 'l ask forglveness of God, the
Supreme than whom there is no divinity but He, the Living, the Eternal,
and unto Him I repent,' i{s forgiven his sins, even though they be as the
foam of the sea.n87

Hadith: *Whosoever says, 'Glory and praise be to God, the Supreme,

it
there 13 no power or strength save in Sod, the Exalted, the Suprene’
three times as soon as he finishes his prayer, risea forg:.ven.'se

Hadith: "When you pray in the morning, say after the gmorning
prayer, 'Glory and praise be to God, the Supreme, there 13 no power or
strength save ip God,' three times. God will safeguard you froa four

afflictions: from leprosy, the jinn, blindness, and semi-paralysis.

This is in regard to your world here. As for your Hereafter, say, "0



God, guide me Thyself and bestow upon me of Thy bounty, spread forth
upon me of Thy mercy, and send down upon me Thy bleaslng:."‘69
Tnen the Messenger of God (may God bless him and grant him peacel)
said, "If he has fulfilled thea up to the Day of Judgment, never having
abandoned them, they will assuredly open four gates of Paradise for hinm;
he will be able to enter through whichever one he Hants."7°
Another account says, ". . . never having abandoned them out of
islike or ‘orgetfulness, he will not come to any one of the gates of
Paradise but that he will find it open.*’’
glth,h: "After saying the morning prayer, repeat seven times before
speaking to anyone, 'O God, protect me from hellfire'; for truly, if you
should die that very day, God records for you safety from hellflre."n
fadIth: "Whosoever repeats after finishing his noon prayer, 'There
13 no divinity but God alone; He has no partner; His 1is the Klngdom, His
is the praise; and He has power over everything,' ter times befor}e

speaking to anyone, God records through them ten good deeds for him, and

through them erases ten bad ones, and through them raises him ten

degrees; and they are for him the equal of ten breezes; and they are his
guards against the devil and his protection against adversity; no sinp
will affect him on that day except polytheisnm (shl_rk). And whosoever
repeats these words when he finishes saying the afternoon prayer is
given the same protection that night."”
w: "whosoever says the wmorning prayer, then recites, 'Say: He
is the God, the Orael’.“l one hundred times before speaking, every time he
says, 'Say: He is God, tha One!* he ls forgiven the sins of a year."75

Yadlth: "Whosoever prays at dawn, then 3its invoking God {may He be

mighty anrd exalted!) until the sun rises, Paradise is decreed for

nim.~76

Hadlth: “Whosoever prays at cawp or in the early morning then sits
at his place and does not speak nonsense about things of this world, but
remembers God (may He be mighty and exalted!) to the point he has prayed
four units, emerges from his sins like the day his mother gave birth to
nim."77

Hadith: "Whosoever says in one of the marketplaces, ‘There is no
divipity but God alone; He has no partner; His is the Kingdom; His is
the pralse; He gives lire and takes it; He is Allve and does not die; in
His hand s all good; and He has power over everything,' one oillion
good deeds are recorded for him and one million bad deeds are erased,
and a house i3 built for hic in Pau-adise."78

In another account: "Whosoever says, when he enters the market-

place,

There s no divinity but Cod alore; He has no part-
ner; His L3 the Kingdom; His is the praise; He gives
1ife and takes it; in His hand is all good; and He
has power over everything; there s no divinity but
Cod; God s Great; pralse be to God, glory be to
God; there is no power or strength save in God,

a million good deeds are recorded for hiz and a milllop bad ones are
erased, and he is elevated one millton degrees."79

If you ask, "For vhat reason should the reward of invocations be so
great, given that they are so brief and easy on the tongue?" I respond,
"Because of their constart repetitions; for verily, all of them refer to
faith, which Lis the noblest of things; but God knows best."

QEEEEE: "He who first greets another with the salutation of peace
i3 worthier in the sight of God (may He be zighty and exalted!) and His

Messenger (may God bless nim and granrt hin peace!)."eo



Hadith: "He who greets a people excels them by ten good deed:."51

gadith: "He who says, 'Peace be upon you (as-salamu ‘alaykum)’ has
ten good deeds recorded for him; and he who says, 'Peace ba upon you and
the mercy of God (as-salimu 'ala!kun wa rahutu'l}ﬂ)' has twenty good
deeds recorded for him; and he who says, 'Peace be upon you and the

sercy of God and His graces (as-salimu ‘alaykus wa rahmatu'llin wa

=82

darakituh)' has thirty good deeds recorded for hiam.

w: ~when something startled him, he would say, 'He is my Lord;
He has no partner."53

HadTth: "0 ‘A1I) Shall I not teach you an expression to say vhen
you fall into diffleulty?" I said, "Why, of course, may God make me
your ransom! How many good things you have taught met”

He said, "When you fall into difficult straits, say, 'In the Name
of God, the Compassionate, the Merciful; there i3 no power or strength
save {n Cod, the Exalted, the Supreme.' For verily, through these words
God disposes of the various kinds of afflictions as He uills."en

Hadith: "When he feared a people, he would say, '0 God, verily we
place Thee in our breasts, and we take refuge in Thee from their
evil."ss

Eﬂi_tq: *We were with the Prophet (may God bless him and grant him
peace!) on a raid and the enemy was encountered. Then 186 heard him
say, 'O sovereign of the Day of Judgment, Thee we worship and Thee we
ask for help.'™ He continued, "Then I came across men flung down on

earth while the angels were striking them in front and from beh.?.nd."87

Section (21

What to Smy WVhen GCoing on a Jourpey

§ad1th: "Yhosoever departs from hils house, wishing to travel,
should say when he leaves, '] bellieve in God, I take refuge in God, I
put my trust in God; there s no power or strength save in God." Then

God will bestow upon him the good of that departure and will avert from

him the evil of that departure.5d

Qadlth: "When the Prophet (may God bless him and grant him peace!

trave led, he would say,

0 God, Thou art the Companion of the sojourn and the
deputy (khallfak) in the family. O God, accompany
us on our journey and take our place in our fanily.
0 God, verily, I seek refuge in Thee from the
nardships of travel and the sorrow of death, and
from lean times after plenty, from the call of the
tyrannlzed,asnd from the evil eye on one's family
and vealth."

Hadfth: "When the Messenger of God (may God bless him and grant hiz
peace!) traveled, riding his camel, he would say with his finger par-

tially extended,

0 God, Thou art the Companion on the journey and the
deputy in the famtly. O God, remove the distance of
the land for us and facilitate the journey for us.
0 God, I seek refuge in Thee “rom the hardships of
traveling and the sorrow of death.n0

HYadlith: "Safety for my people from drowning when they ride on a

pa-Aia-lty

boat is to say, 'In the Name of God be its course and its moorinz.
Yerily, my Lord is forglving and ::ex-c:ifu!.;91 And they measure not the

power of Jod in its true uea:ure.'92



M: Abd Hurayrah transmitted, "Shall I not teach you something
which the Messenger of God (may God bless him and grant him peacel)
taught me to say upon leave-taking?" 193 said, "Why, of course."

He said, "Say, 'l command you to the protection of God who does not
neglect those who are entrusted to hu.-9"

HadIth: AbD Hurayrah said, "Shall I not teach you an expression
which the Messenger of God taught me? When you vwish to travel or depart
from a place, say to your family, '"I have commended you to the protec-
tion of God wno does not fall those who are entrusted to Him.w95

HadIth: "When an animal belongling to one of you escapes into the
wilderness, call out three times, 'O servants of God, apprehend 17.1"‘96

fadlth: "Yinus 1ibn ‘Obayd transmitted, "There 1s not a man who
rides a difficult animal and says in {ts ear, 'Seek they other than the
religion of God, when unto Him submitteth whoscever is in the heavens
and the earth, willingly or unwillingly, and unto Him they will be
rnurn-d,'97 without 1ts becoming humble to hizm by the permission ?f
God."98

fadIth: "When the Messenger of God (may God bless him and grant him
peace!) would say the morning prayer and 199 d1d not know 1t, he would
raise his volce, so that his Companions could hear, and say, except when
travelling, '0 God, make my religion good for me, which Thou hast made as
2 protection for my affairs. O God, make my world good in which Thou
has put @3y livelihood,' three times. 'O God, make my Hereafter good
which Thou hast made my place of return,' three times. 'O God, I seak
refuge in Thy contentment from Thy anger. O God, T seek refuge in
Thee,' three times. ‘'There is no one who can restrain when Thou bestow-
sth, and thers L3 no one who can bestow when Thou restraineth, and the

good luck of anyone will not avail against Thee. 100
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m!_t_l'_\: "Verily, God (may He be alghty and exalted!) i3 2 Friend
who loves friendship. When you travel in a time of abundance, let your
riding mounts have their fill of food, and do not go beyond the
stopping-places on them; and when you travel in times of drought, then
hurry. Make use of the end of the night. Verlily, the earth is rolled
up at night and if the desert demons seize you, then shout out the call
to prayer. Beware of praying in the aidst of main roads, for they are
the crossings of predatory animals and the dwelling places of
snakes.'1c1

HadIth: "Verily the Prophet (may God bdless him and grant hiz

peace!) never saw a village which he wished o enter without saying upon

seeing it,

0 God, Lord of the Seven Heavens and what they
shelter, Lord of the Seven Earths and what they
contain, lord of the devils and tkat which they lead
astray, and Lord of the breezes and what they scat-
ter, verily, we ask of Thee the best for this vil-
lage and the best for its people, and we seek refuge
in Thee from its evil and from :Eo evil of its
people and from the evil thenu."o
gadtth: “Whosoever stops over at a place, then says, ‘I take refuge
in the perfect words of God from the evil which He hath created,' not a
thing will harm hiam until he departs from that stopping-place of
his.n103
HadIth: Anas transmitted the following, "When we stopped at a
place, we would glorify God until the saddlebags were unfastened.”
Shu bah said, "That 1is, we glorified God vex‘bally."mu
padlth: "When he returned, he would say 'God is Great (Allihu

Akbar),' three times, then say,
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There is no divipity but God alone; He has no part-
ner; His is the Kingdom; His is the pralse; and He
has power over everything. We are those who are
returning, vorshipping, repenting, and prostrating
ourselves to our Lord, and those who are praising.
God has kept His promise and helped His servant and
alone defeated the enemtes.!
§ad1t : "When he went into his family, he would say, 'Repenting,

repenting to our Lord, returning. He has not left a sin upon u:.""06

Section (3]

HadIth: One of the best ways of viaiting the sick is to place your
hand upon him and ask, “How was your morning?" or "How was your
night7'1°7

HadIth: "when you visit someone sick, console him during the visit,
for vertly, that will not restore anything of hias health, but it will
put him in good :plrlz:."ma

Radith: "The Messenger of God (may God bless him and grant him
peacel) vent in to visit a sick man who was near death. So he greeted
him and asked, 'How do you feel?' He answered, 'Fine, 0 Messenger of
God, I long for God and I fear for my sins.’ The Messenger of God (may
God bless him and grant him peace!) said, 'The two will never join in
the heart of a @an in this world without GCod bestowing upon him his wish
and protecting him from what he fears. 109

HadIth: "The Messenger of Cod (may God dless him and grant him
peace!) went in to visit a sick man and asked, 'Do you long for any-
thing? Would you like some sveet bread?' He said, 'Yes!' So he re-

quested some for himn''0

S

QQEXEQ: "When he visited someone sick, “e would say, 'Remove the
injury, O Lord of Mankind. Heal, Thou art the Healer. There is no
remedy except Thy remedy, a remedy that leaves no illneas.'" Hammad
used to say, "There is no remedy except Thy remedy."’”

gadTth: "There is not a Muslim who visits a sick man whose time has
not yet come, and who says seven times, 'l ask of God, the Supreme Lord
of the Supreme Throne, to heal you,’ without the man's being restored to
nealtn.''?

gadIth: "Rub with your right hand seven times and say, 'l seek
refuge in the might of God and His power from the evil that I find.'
1'13 41d that and God Most High removed what was the matter with me; and
I have not ceased lnstructing my family and others to do the same.

gadIith: Ab@ Hurayrah said, "The Messenger of God (may God bless him
and grant him peace!) and I went out, his hand in mine or my hand in
his, to visit a man of shabby appearance. The Prophet said, 'O so-and-
so, what is it that I see that has happened to vou?' He said, 'Sickness
and harm, O Messenger of God.' He said, 'Shall I not teach you an
expression which will remove harm snd sickness from you?'™

AbU Hurayrah said, "Teach me, O Messenger of God." "Say, O Abd
Hurayrah, 'I put my trust in the Living (al-§ayy) who does not die, and
praise be to God who has not taken a son, who has no partner {sharIk) in
the Kingdom, and who has no guardian over Hizm out of lowliness, and say
God is Great.'™

So the Messenger of God (may God bless him and grant him peace!)
went to the man, whose condition had improved and asked, *How so?" He
answered, "I sald the words, O Messenger of God. I have not forsaken

the words which you have taught ue."”"
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in_d;_t_,ﬂ: "When a man visits someone sick, let him say, 'C God, heal
Thy servant so that he may either overcome an snemy for You or else he
may go to pray to You.™' 5

w: ‘Uthmdn ibn CAffin related, "I became {11 and the Measenger
of God came to visit me one day and said, 'In the Name of God, the
Compassionats, the Merciful, I protect you by the words of God, the One,
the Eternal who "begetteth not nor was begotten. And there i3 none
comparable unto Him"”é from the evil which you find.' Then when the
Messenger of God (may God blass him and grant him peace!) rose to stand,
he said, 'O ‘Uthmin, seek protection with these words, for there ls none
like unto them for you with which to seek protectlon."’l”

Eggt_q: "Verily, the Messenger of God (may God bless him and grant
him peace!) used to teach his people to say for all their allments and
tever, 'In the namse of God the Great, we seek refuge in God the Supreae
from the evil of a gushing wound and from the evil of the heat of
nellfire. =118

HagIth: Khawwdt ibn Jubayr related, "I became 111 and the Messenger
of God (may God bless him and grant him peacse!) visited me, saying 'May
your body be hesled, O Khawwdt.' I said, 'And your body, O Messenger of
God.' He said, 'Fulfill what you promised to God (may He be mighty and
exalted!).' I said, 'I did not promise Him anything.' He said,
'Jerily, you 41d! There is not a servant who becomes 111 without offer-
ing some good to God (may He be 3ighty and exaltedi). So fulfill the
pledge which you mado."'”9

gadlth: "When alsfortune befalls someone, let him remember his
miafortune with Me, for it 1s the greatest of m;rcrtunes."'zo

4adTth: The Prophet (may God bless him and grant him peace!) said,

"Moses said to his Lord, 'What Ls the recompense for one who consoles a
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mother who has lost a child?' He answered, 'I shelter him in My Shade
on the day when there Ls no shade but My St:ada."‘121

! adIth: "When some matter distresses you, pray to your Lord for
proper gulidance (Lstlkhirah)'22 therein seven times, then look to that
#123

which spontaneously cowes to your heart; for the good lies therelin.
ﬁadlt : "Wnen the Messenger of God (aay God bless him and grant hiam
peace!) had some matter ln view, he would =ay, 'O God, choose for me and

select for me.'"! 24

This is the conclusion of what we had wished to cite in this book
in a concise manner; the door has now been opened to whosocever wishes to
ponder thereon. For the best of speech is that which 1is concise and
clear, not long and boring. Praise be to God, Lord of the Worlds;
prayers and blessings upon our master Muhammad, the opener (al-ﬂtlp_)
and sealer (al-khium),ms and upon his family and his Companions, the
possessors of outstanding virtues and noble qualitles. *God 1s suffi-

clent for us! Most excellent is He in whoa ve m"uar..""z5
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30 gs_suyitI, Jusn al-Mabidaran, vol. I, p. 523; Ibn ‘ad’ Allan,
Lay3’sf, pp. 36, 164; Danner, "Idn TAta’ Al13h," pp. 99 ff., 127; Nab-
hZnI, Karamat al-Awlily ', vol. I, pp. 520-522, cites various miracles
attributed to him; ash-Sha rdnI, Jabaqdt al-Kubrd, section 2, pp. 12 ff.

31 ps-SuydtI, op. eit., vol. I, p. 523; of. Ibm €ara’ alldm,
La if, pp. 168-171, 176 for Shaykh Abu'l-ljasan'a praise of Shaykh
Abu’i-‘Abbas; ash-Sha‘ranl, Jatagdt al-Kubrd, sectlon 2, p. U Nabhani,
Karapdt al-Awllxi', vol. I, pp. 341-304, for various miracles attributed
to Shaykh Abu l-Hasan.

32 That 1s, the spiritual axis of the religious community who (s
regarded as having preeminence cver all other Sufi masters.

33 pn ‘ayd AllEn, Lagd'if, p. 178, describes the clircusstances
when Shaykh Abu l- Abbas began z=aching as followa:

Shaykh Abu'l-ija:an was in Cairo with a group of his

isciples and companions at the home of az~Zakl as-
Sarri), studying the Kitab al-Mawdfiq by an-
Niffarl, Shaykh abu'l-Hasan asked where Abu'l-
‘Abbis was. When he appeared, he said, "0 my son,
speak. O my son, speak. GCod bless you! Speak and
you will never be silent after this evert" So
Shaykh Abu’l-‘Abb3s said, "At that moament I was
given the tongue of 2 shaykh.”

3% 1pid., pp. 178-179, , for the proof of his gqutbiyyah; see
also p. 169, where Shaykh Abu’l-iﬁasan astates, "0 Abu l~ Abbaa, I did not
take you as a disciple except in order for you to become me and I you."

35 Ibid., pp. 20-21.
36 tnat s, the Ninety-N:me Beautiful Names of God.
37 Ibid., pp. 197-198: He adds, "I heard that Shaykh Abu'l-Hasan

sald of him, 'Abu’l-‘abbds ts =cre knowledgeable of the paths of heaven
than he i3 of the paths of the 2arth.’”
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38 ypi4., p. 221,

39 See note 77; Ibn ‘At3’ All3h wrote the Kitdb al-tikam, which
consists of aphorisms of a profound metaphysical nature, and presented
it to Shaykh Abu’l-‘Abbds who heartily approved it. Before the latter
died in Alexandria, Ibn ‘A;i' A113h was already teaching im Cairo.
Danner, Book of ¥Wisdom, p. 24.

80 Idbn al-‘Im3d, Shadhardt adh-Dhahabd, vol. VI, p. 19, called him
the spokesman of Sufism in his day, who also preached at the Azhar
Mosque. He also cites the Shari‘l Shams ad-DIn adh-Dhahabl (d.
789/1348), who says that Ibn ‘At&’ A11dh spoke in a manner that would
revive the spirit. The ShariI as-Subki, Tabagat ash~Shafi‘l, vol. V,
p. 176, mentlons his wondrous words; as-SuyOtl, Husn al-Mahadarah, vol.
I, p. 52u4; al-Yar1‘f, Mir’4t al-Janin, vol. IV, p. 248, calls him "the
ipd3m of both paths®; Ibn TaghribirdI, an-iu Jm az-Zihirah, vol. VIII, p.
280, mentions hls eloquent public sermons; Ibn Farhin, ad-leﬁ], p. 242,
calls him "the wonder of his time" in discussing Sufism; Ibn Hajar al-
¢AsqalinI, ad-Durar al-R3minah, vol. I, p. 291, also cites him as the
spokesman for Sufism in his day and mentlons his well-attended public
serpons at the Azhar.

81 Ibn al-‘Im3d, Shadhardt adh-Dhahab, vol. VI, p. 19 and Ibn
Ha jar al-‘Asqalinl, ad-Durar al-KZminah, vol. I, p. 292 both cite adh-
Dhahadl.

82 \abhanI, Karamit al-Avliyd’, vol. I, p. 525.
43 1v1d., pp. 525-526.

84 1yn al.Imdd, Shadhardt adh-Dhahab, vol. VI, p. 20; Iba Hajar
al-‘Asqalinl, ad-Durar al-faminah, vol. I, p, 292, quoting adh-Dhahadl.

Y5 y423°T1 b, ‘Umar b. KathIr, al-Biddyah wa’n -Nthiyah, vol. XIV
(Cairo: Matba‘at as-Sa‘adah, n.d.), p. §5; 1bn al-FImad, Shadbar&t adh-
Dhahab, vol. VI, p. 19; Ibn Hajar al-‘Asqalini, ad-Durar al-Rdminah,
vol. 1, p. 291; G. Makdisi, "Ibn ‘Agd’ Alldh,™ E.I., III, p. 723;
Danner, Book of Wisdom, p. 25.

6 Makdisi, "Ibn ‘M,i’ Allahn," £.I., 1, p. 722, and Brockelmann,
Geschichte der Arab. Lit., vol. II, p. 1563, give the date as 16 Jumada
IT 709721 November 1309, whereas as-Suyd{l Busn al-Mahidarah, vol. I, p.
524, lists 13 Jumada II 709; Taftazani, Idn ‘L3’ Allsh, p- 35.

Y7 as-Subkl, [abagit ash-Shifi‘f, vol. V, p. 176; as-Suydtl, Husn
al-Mapddarah, vol. I, p. §2%; 1on Farhan, ad-Dibdj, vel. I, p. 243; al-
Yifili, Mir'&t al-Jandn, vol. IV, p. 246; Nabhinl, Xarawmit al-Aullx!',
voel. I, p. 525, says "near the Banu Wafi"; Ibn Hajar al-‘Asqalinl, ad-
Durar al-Kiminah, vol. I, p. 29%; Ibn al-‘Imid, Husn al-HaQégarah, vol.
VI, p. 20; Ibn Taghribirdl, an-Nujim az-Z3ihirah, vol. YIII, p. 280, 3ays
"throngs attended his funeral procession."

48 As for example, the aforementioned miracle at nis tomb, p. 8.

49 Cf. note 47,

;

50 cr. note 0.

51 ps-Subkl, Tabagit ash-Shafi‘l, vol.V, p. 176: Tay ad-Din (d.
771/1369) as-Subkl was a Shafity and his father Taql d-DIn (d. 756/1355)
was a Shari¢I qadi and one of the most famous religious scholary of his
day. He was also a student of Ibn ‘AFS’ Allah. Cf. next paragraph.
Makdisi, "Ibn ‘Ata’Allan," E.I., I, p. 723.

52 1on Ha jar al-‘Asqaldni, ad-Durar al-Kaminah, vol. I, p. 292.

53 ps-Subki, Tabagit ash-shafi¢I, vol. ¥, p. 176; as-Suyuti, Husn
al-Mapadzrah, vol. I, p. 524; Ibm Hajar al-‘Asqaldni, ad-Durar al-
Kaminah, vol. I, p. 292, adds that he himself studied under Sarah bint
a15-Subk! who related remarks from her father regarding Shaykh Ibn ‘A;S'
Allah; Taftazani, Ibn At3’ Allan, p. 26.

5% ypp ‘Ata’ Al13n, Lata>if, pp. 175, 224-257 et passim. See
above, p- 3.

55 Ibid., p. 316.

56 gis rull name is Sharaf ad-Din AbU Sulayman Da’ud b. “Umar b.
IbranIm al-Iskandarl ash-ShadhilI. He was known to his followers as
Da’ld al-BakhilI, and other variations include Ibn Bakhila and Da’ud b.
MiKhil3. Ahpad al-‘Alawl, Kitab Qawl sl-Hagbiil (al-Jazirah: Matra‘at
an-Nahdah, n.d.), p. 41;_ Danner, "Ibn CAta’ allah,” pp. 288-291, 329;
al-YaficI, Mir’at al-Janan, vol. IV, p. 1i4; Tartazani, Ibn fAta’ All3h,
pp. 27-28, calls him Ibn ‘Atd’ Allah's khallfah; al-Hasan b. (Abdal-

¢pziz, Irshad ar-Raghibdbin, pp. 42 ff. in "Muhaomad Zarir al-Madani's al-
Anw3ar al-Cudsiyyah (Istanbul: n.p., 1302/1884); Martin Lings, A Sufi
Saint of the Twentieth Century: Shaikh Ahmad al-‘Alawi (2nd ed.; Berke-
Tey: University of California Press, 1973}, p. 233; Sha¢ rdni, Tabagat
al-Kubrd, section 1, p. 163 ff., refers to him as DiTd b. M3khilid, See
Tppendix, pp. 273-274 for a ShadnhilI stlstlah from which the tAlawi
branch clalims its spiritual lineage. -

R 57 p1.vafied, ﬁ!.r);i il-Jan;n, vol., III, p. 329; Danner, "Ibn
AtT’ A113h," pp. 285-288, 326, gives his full name as Shihad ad-Din
Abu 1-°‘Abb3s Ahmad b. Maylaq ash-Shadhili; Taftazani, Ibn ‘Ata’ Allan,
p. 28.

58 Ipn ‘ar3’ Allah, Latd if, p. 37; ash-Sha¢ranI, Tabagat al:
Kubra, section 2, p. 12.

59 Ibid., p. 37; ash-Shatranl, Jabagat al-Kubra, section 2, p. 12
60 1un ‘ata’ Alldn, Lata’if, pp. 19-20.
61 see Appendix for al-Ghazall, p. 262.

82 1on ‘Atda’ Alldn, tazd’if, p. 180: He was nighly extolled >y
both shaykhs., See Appendix for at-Tirmidhi, p. 266.

53 see Aopendix for al.2adl 'Zyiq, p. 267.
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54 rpn ‘atd’ Allah, Latd'if, pp. 179-180: "Shaykh Abu'l-Hasan used
to say that the Ihzi’ bestowed upon you knowledge and the Qit bdestowed
upon you light."

65 Danner, "Idn ‘At3’ Alldh," p. 103.
66 1bid., p. 108,
67 tbid., p. 319.

68 Other editions of the Lati’if give the full title as Kitdd
Latd 1f al-Minan rl Managid Ab171-Abbas al-Mursl wa Shaykhih Ab1’1-

Hasan.

69 Ibn ‘A;i' All3h, Lagl’i , P. 316, refers to his counseling of
the Sultdn al-Mdlik al-Manydr LIJIn followed by the phrase ranimahu'l-
13h, which indicates that he was already dead as of that writing. The
sultan died in 697/1298, so the La 3’if was therefore composed sometime
cherfa{ter. Danner, "Ibn ‘Ar,a Allah," p. 277, suggests that the
Latdi'if might have been written between 1307 and 1308 after his confron.
tation with Ibn Taymiyyah. Furthermors, Ibn ‘At3’ Allih sentions both
his Kit5b al-Hikam in the Laj3’if (p. 290) and his Kit3b at-TanwIr (p.
277), indicating that the Latd’if was written after these two books.

70 1on (Ay!' Al1dh, Traite sur le nom Al13h, trans. by Maurice
Gloton (Paris: Les Deux Oceans, 1981), p. 17.

=)

TV Ion ‘ats’ allan, Laga’if, pp. 36-37.

2 Tartazinf, Ibn ‘A3’ AL1l3h, p. 104; al-YAfi‘I, Mir 3t al-Jandn,
vol. IV, p. 246; Ibn al-‘Imad, Shadharat adh-Dhahab, vol. VI, p. 20.

73 1bn €atd’ allan, Lapd’if, p. 366; Danner, *Idn ‘Atd’ Allah,” p.
320.

74 TaftazdnI, p. 105.
75 Ivtd., p. 105; Danner, "Ibn ‘Atd’ Alldh,” p. 320.

76 Those blographers mentioning Ibn ‘Af,i' Allah's vorks include
Ibn Parhin, ad-Dibdj, vol. I, p. 242; an-NabhdnI, Karamdt gl-Avlizi',
vol. I, p. 525; as-Suyll, Jusn gi:gahidarah, vol. I, p. 524; Ibn ale
¢Imdd, Shadl.ar3t adh-Dhahab, vol. vI, p. 20; as-SubkI, Jabaqat ash-
Shaf1‘I, vol. v, p. 176; ash-Sha®r&nf, Tabaqdt al-Kubrd, section 2, p.
19.

77 TartazinI, on a3’ A113n, pp. 7980, cites fajjl KhalIfah in
his Kashf adh-Dhundn, vol. 111, p. 82, who quotes Shaykh Abu’l- “Abbds
al-Mursl, as saying upon being presented with a copy of the §1kam, "My
son, you have achieved the aim of the Ihzi’ in this book and more.”
Danner, "Ibn ‘Atd’ AL1&h," pp. 277, 300-307; ibn “Atd’ Allan, Traite sur
le nom Alldh, trans. by Glotonm, p. 13. -

78 15n ‘ata’ Allsn, Latd'4f, p. 290; Idem, Xitdd at-Tapwir fI
Isqdf at-Tadbir (Calro: Matba‘at Muhammad ‘Al Subayh, 1390/1970), p.
92; Idem., Ta} 2l-‘Ards a)-Biwl 11-TahdhIb an-Nufids on the marzin of
Ritib at-TanwIr (Cairo: Matba‘at al-famIdiyyah al-Misriyyah, 1321 AHLD,
Pe %6.  Both Danner, "Ibn ‘At_’.i’ Alldh,” p. 331, and TaftazinI, Ibn Ay’
Allih, p. 79, cite Ibn ‘A!’.S' Allidn's fUnwin at-TawfIq as containing
passages from the Hikam as well.

79 panner, "Ibn ‘Atd’ A114h," pp. 300-30%.

80 15 his Book of Wisdom, Danner divides the {iikam into twenty-
five chapters of 252 aphorisms, four treatises, and thirty-four intimate
discourses. Paul Nwyia in his Ibn ‘Ata’ Alldh (m. 709/1309) et la
nalssance de confrerie Sadilite (E_e-yrouth: Dir el-Machreq, 1972Y, po.
84.229, numbers the aphorisas differently and divides the work into
thirty chapters of 240 maxims, four extracts of letters, and thirty-five
colloquies.

81 panner, *Ibn ‘Atd' Al1l3h,” p. 302.

82 see TaftazdnI, Idn ‘A;S’ Alldh, pp. 89-96, for a list of over
twenty-five commentaries on the {ikao Trom the first/eighth century to
the early fourteenth/tuWentieth century, including ones in Turkish and
Malaysian. Taftazini, pp. 1-2, 84, considers the Hikam to be Ibn ‘Atd’
Al1ih's most important and most outstanding work and all his other works

merely a commentary or explanation of it.

83 See TaftazfnI, Ibn ‘Atd’ A1ldR, p. 92, for Anmad Zarriq's lofty
pralse of ar-Rundl's Sharh. Miguel Asin Palacios, St. John of the Cross

and Islam (New York: Vantage Press, 1981), pp. x, 28-31, views Ibn
TAbbid ar-Rundl as the Muslim forerunner of St. John of the Cross based
on ar-RundI's Sharh of the Hikam and its Shidhi1lY amystical doctrines on
renunciation. Zaki Mubdrak, at-Tasawwuf al-Isldmi fi’l-Adad wa'l -Akh13q
(Cairo: DEr al-Kit3b al-‘Arabl, 1373/1954), pp. 136-137, states that the
two most famous commentaries are by ar-Rundl and ‘abd Allih b, Bijazl
ash-Sharqawl (d. 1227/1812) entitled al-Hinab al-Qudsiyyah ‘ala’l-Hikam
al-‘A;i’Luah. However, Zarrig's commentaries have become increasingly
popular over the years. A. J. Ardverry, Sufism: An Account ‘o_f the
Myaties of Islam {London: George Allen & Unwin Ltd., 1979), p. 87,

8% ynmad b. Ajlbah, ‘Iqiz al-Himmas fi Sharh al-yikas (Cairo:
‘Abd al-Hamld Ahmad Hanafl, n.d.), pp. 3-4; Danner *Ion ‘Ata’ All3h," p.
304; Taftazdni, Ibn fArs’ AllZh, p. 88; Jean-lLouis Michon, Le Soufi
Marocain mad QE-TA jIbah et Son Hx‘ra] (Paris: Librairte Philosophique
7. ¥rin, 1973), pp. 32-33, 36

85 7artazant, Ibo ‘AyE’ A11lEh, p. 88; Nwyia, Ion ARE’ AL1Sh, 9.
38, states that the spread and popularity of the &! are precisely due
to its conformity to the Sunnah. Even Ibn al-{imdd, Shadhardt adh-
Dhahab, vol. VI, p. 19, comments that Ibn ‘A;i' All3h combined the
teachings of the Sufis with those of the early patriarchs (salaf) and

the legal sciences.

86 Mubirak, at-Tasawwuf al-Islial, p. 136; Taftazanf, Ibn ‘At
ALlah, p. 89 i
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87 ssin Palactos, St. John of the Cross, p. 30.
88 Por examples, see note 80.

89 Inn a4’ Alldh, Fitdb at-TanwIr, p. 13.

90 Ibid., p. 92, is ope example.

9% 1vid., pp. 93-94, 108.

92 1vid., p. 88. The same formula follows the pame of Shaykh
Abu’1-‘AbbEs al-Mursl (p. 110).

93 Brockelmann, Geschichte d_e: Arab. Lit. vol. II, p. 143; Tafta-
zanI, Ibn ¢Atd’ All&h, p. 10T

94 3rockelman, Geschichte der irab. Lit., vol. II, p. 143; Tafta~
z3nI, Ibn ‘AtA’ Al13n, p. 10%.

95 uuhammad b. Ibréhim b. ‘Abbad ar-Rundf, ar-Rasi’1l ag-Sughrd,
ed. by Paul Nwyla (Beyrouth: Imprimerie Cathollgue, 1958+, p- 97.

96 Danner "Ibn ‘atd’ A113h," p. 31t; Ibo ‘AJidah, ‘Igii al-Himam,
p. 3, comments that both the TanwIr and the Latd’'if are a kind of sharh

of the fikam.

97 1y 13 also known as 21-Qawl al-Mujarrad ri’l-Ism al-Mufrad.
See Ibn ‘AjIbah, Iqdz al-Himamw, p. 9.

98 1bn ‘ata’ Alldh, al-Qasd al-Mujarrad ¢ Ma‘rifat al-Ism al-
Mufrad (London: Britisn Miseum sanuscript, cat. no. 18519. b. 85), 9.
12,

99 panner, "Ibn Atd’ A113h," pp. 305-306.

100 rpn ALa €4113h, al-Qasd al-Mujarrad, ». 13, cites their quot-
ing of Q. 19:85: "Knowest thou one that can be named along with Him?" as
cne proof given against an etymological source. for an expanded dlscus-
ston, see Ibn ‘.\r,i’ A11%h, Tratte sur le nom ﬂya_l’l, trans. by Gloton,
pp. 34-35.

107 1pp ‘ara’ alldh, al-Qasd al-Mujarrad, p. 15; these include

being derived froum al-walah._a_l-il:h, E_W;-ha)b, 21-‘uluw, and al-baga".
192 1p1q., p. 23.

03 1pi4., pp. 19-20.

108 1y.4.) 5p. 29-33, 40-43 £f. ilthough Shaykh Ibn ‘atd’ Alldh
tvides She Vinety-¥ine Names according to Nazes of Essence, Action,
b T2s3, ne says that none of thex 23n De ranked as first or

they conditioned by time or limits {p. 40).

w o
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128y ror are

106 panner, "Ibn CAtd' A11&h,* p. 333

107 1on ‘ata All3h, Traite sur le nom illah, trans. by Gloten, p.

22,

108 rarrazant, Ibn ‘atd’ Al1sh, p. 107.

109 1pn 4y3’ Alldh, al-Qagd al-Mujarrad, p. 76. Cf. Llata’if, p.
196, -

110 Ipiq., pp. 56, 68-69. Cf. Miftdh al-Faldh wa Migbdh al-Arva
{Calro: Matba‘ah Mustard al-Babl al-faiabl, 138171961), pp. 13-10.

111 5ee note 70 on Gloton's annctated translation.

V12 1p i3 also known as Tij al-‘Arls wa Qam‘ an-Nufis in Brockel-
»ann, Geschichte der Arab. Lit., vol. 11, p. 144,

113 see note 78. TaftazanI, Ibn ‘Atd’ A113h, p. 107, points out
shat the work i{s also entitled an-Nudchah f: -Tasawwuf in the D3r al-
Zutub listings (HNo. 4136) or at-Tunfah fi’t-Tagawwuf, the latter
3rockelmann, Geschichte der Arab. Lit., vol. II, p. 143, mistazkenly
1ists as a separate work. 1In fact, on p. 143, Brockelmann gives another
listing for a manuscript entitled Uns 53-‘:.&\3_3, which Ls no doudt the
same work. Taftazani alsc notes that Brockelamann's listing of a work
called ag-TarIgq al-Jaddah 1_15 Nayl as-Sa‘ddah is actually part of the

Tuhfah fi’t-Tagawwuf.

For an in-depth study of Ibn 'A;i' All3ah's works to date, see
vaftazinl, pp. 112 ff. Besides the books previcusly cited are the
following treatises which he lists, annotates, and gives location of
when appropriate. Several of these are also rentioned by Brockelmann.

1) Ris3lah on Qur’ ip 6:54; manuscript tn DAr al-Kutub al-
Migriyyanh #81.

2} Oagi)id (poems); Berlin Library #7846.

3) Al-Mursqqa ila’l-Quds al-Abgi--lost work on figh; men-
tioned by as-Syydyl (cf. note 125) and by Mubagmad b.
Cheneb in his Etude sur les personnages gentionnes dans
L'Idjazza du Cheikh Abdel Qadir El Fasy, p- 341, note 17
and p. 358.

4) Muktagar TahdhIb al-Mudawwanah 11’1 -Barddi‘T--on MEliki
figh; also cited by as-Suy@}I and Cheneb, but Taftazani,
p. 113, says he could not find any copy.

§) Risilah fi'1l-Qawd'id ad-Diniyyah--on religious precepts
and maxims; manuscript in British Museua #2372,

6) Sermons; handwritten text in Paris Livrary #1299
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7) Hizd an-Najlt; amanuscript in Rabat Library #306.

8) Risilah Tagawwuf; manusceript in Aslf Library #105, 368,
1.

9) Tanblh f1 Tarlg al-Qawm, manuscript in Maktadbat az-

Zaytinah in Tunis #1882, 168, III.

10) Risdlah f1’s-Sullik; copy in Maktabah Rambur #1343, 341, 1

11) Bizb an-NOr wa Tamdm as-Surdr; manuseript in Dar al-Kutub
al-Misriyyah #214 tagsawwuf, 2150 tagawwuf, and 1598
tagawwuf,

12) Du‘a; copy in Dir al-Kutub al-Misriyyah #1632 tagawwuf.

13) Tuhfat al-Khullidn fI Sharh Nagihat al-Ikhwdn; copy #1401
tagawwuf was in DAr al-Kutub al-Migriyyah but "it 1s as
good as lost and until now we have not come across an-
other copy" (p. t15).

11 Ton Atd’ Alldh, T34 2l- ‘Ards, p. 24.
115 Ibig., p. 94

116 Ivn ‘ajIban, ‘1g3z al-Himam, p. 9

117 Taftazinl, Ibn ‘Ata’ Alldn, p. 106.

7”5 Danner, "Ibn ‘Atd’ Allah," p. 311; Danner adds that "Taqi’d-DIn
as-SubkY (d. 756/1355), his disciple, transaitted [it] to others, and
{it) has always had a certain currency in Sufic circles."

119 ibn At3 Alldh, ‘Uowin at-Tawffq f1 Kdab at-TarIg, Sharh
Qasldah Shaykh ash-Shuyikh Abi Madyan Shu ayb al-Maghribl (D;maacus:
Matba‘at al-TIhsdn, n.d.). The Takhmls of Muhy!l d-Din b. al- ‘arabdbl ts
?130 included. TaftazdnI, Idn TAta’ iilﬂ’.' p. 111, states that the
Unuin ts zentioned only by al-Haj} al-Xawhin in his Tabagat ash-Shdd-

Biliyyah, p. 99.
.

120 vt e
Ibn ‘Atd’' Allidh Unwin, p. 25. Cf. TaftazdnI, Ibn ‘a4d
All3h, p. 111, ' ' ’

121 1on tagd’ Allah, ‘Unwan, pp. 20-21.
22 1p1d., pp. 19, 25.
123 "Tmn (2157 -
Danner, "Ibn ‘At3a  Allah," p. 323.
u
2 Brockeloann, Ceschichte der Arab. Lit., vol. II, pp. 183-t44,

12 -
. S Cf. as-Suydtl, Husn al-Mah3darah, vol. I, p. 424, who wmentions
“wo unknown works, al-Muraqqd tla’}-Cuds al-ibqd and Mukhtagar Tahdhib

al-Mudawwanah 11 'l-Baraditi in ad¢::ion to the Tanuir, Latd’if, and
Hikam.

126 panner, *Ibn ‘Ata’ Al1ah,” p. 326. Cf.note 113.

127 Ipn Taghridbirdl, an-Nujim az.lihirah, vol. VIII, p. 280, states
that Ibn °At3’ Alldh had very fine mystical poetry and gives the begin-
ning lines of one of them; Ibn al-‘Isid, Shacharat adh-Dhahab, vol. VI,
p. 20, says that Ibn ‘Ata’ Al13h's shaykh al-Hursl oftep used to ask him
to repeat the following verse: N > .

’ . .
A b o 5
<& ’ o4
Wt LS o b Lol

("How many the hearts that by iove have been mortified

I live by them after he [al-Mursi] by love had them revived.”}

128 rartazand, Ibn ‘Ata’ Allah, p. 171, states that it 13 also
known by the title M{ftdn al-falah I ohiks Allah al-RKarYm al-fattdh,
according to PjaJJI Khallfah in Kashf az-lunun, vol. II, 7660,

129 since this passage of not quite two pages in length was not
part of the body of the vork, it was omitted {rom the translation.

__ '39 yiredn al-Faldh ug Migbiy al.irvih (Cairo: Matba‘ah Mugtafd al-
Babl al-tjalabf, 1361/1961), p. 4. Although ugul is normally translated
as *principles,™ its use ip the singular made the term "foundation” seem
pore appropriate as a heading.

¥31 Not to be confused with 2l-5isa ath-thanl, vhich is translated
as Part II.

132 Cf. previous discussion, pp. 18 ff.

33 Myrtdn al-Faldp, p. 3

al-Falap,
138 1py4., pp. 3-4.

135 Ibid., p. 4. Dhikr ip its totality of meaning signifies not
only invoking God's Name repeatedly and the Sufl ceremony of so doling
but also any sort of mention of Him or a forzula containing His Name or
inward concentration on God.

136 Thid., pp. 6~8. The sounds described that one hears while
invoking, such as the rippling of water or the sound of the wind,
actually refer to spiritual states lescending upon one who is totally
absorbed in invoking God through His Name and is oblivious to all else.

137 cp. Ibid., pp. 48 ff., where Ibn €Ata> Allih returns to the
procedure for invoking and gives further elaboratlon.

138 1p14., pp. 31, 32.
139 1b1d., p. 44.

180 1p44,, p. 47



See Appendix for al-Junayd, p. 264

W2 ga Appendix for al-Ghazali, p. 262.

'93 Mireap al-Fal®, p. 56
144 1p14., p. 57.

M5 1py4., p. 58.

146 1hyq., p. 61.

7 tpid., p. 64.

148 1ni4., p. 67.

149 gee above, pp. 18-20.

150 yyrean al-Fal®y, p. 110
157 TaftazanI, Ibe ‘Atad' All3n, p. 108.

52 panner, "Ibn ‘A4d’ Al1&N," p. 310. For Ibn ‘atd’ Allah's
confrontation with Taq:i'¢-DIn b. Taymiyyah, see Ibr al-‘Imid, Shadharat
adh-Dhahad, vol. VI, p. 19.

53 Najp ad-Dln al-Kubrd, Fawd'ih al-Jamil wa Fawdtih al-Jalil, ed.
by Fritz Meler (Weisbaden: Franc Steiner Verlaq GMBH, 1957), pp. 2, &,
14, 21-25.

'S4 Danner, “Ibn ‘agd’ All3h," p. 308.

155 raftazdni, Ibn ‘Aya’ Alldh, pp. 37-38.

St. John of the Cross was influenced by Ibn ‘Agi’ Al1d@h through Ibn
“Abbid ar-aundl's commentary on the Hikam. TaftazanI, Ibn ‘Ata’ All3h,
pp. 1-2, concurs.

57 for exaaples of twentieth-century studies, see Danner, Book 9_{
Wisdom and "Ibn Ata All3h"; Gloton, Traite sur le nom ﬂiﬂ; Mahmid,
3bu’l-Hasan ash-ShignilI; Michon, Le Soufi Marocain; Hublrak, at-
Tagawwuf al-lsl3oX; Nwyia, Ibn ‘agd’ AT13h; TaftazdnI, Ibe TA{E’ Al13h;
isin Palacios, St. John of the Cross and "Sadilies y alumbrados,” Al-
Andalus, IX-XV1 (1944-7951); Luce Lopez Barault, San Juan de la Cruz y
el-Islam (Recinto de Rio Pledras: El Coleglo de Mexico, A.C., 1985).

Century.

Notes to the Miftih al-Fallah

[Part Ope)

' Quran 12:108.

2 Qur’dn 1:2.
3 qurrdn 37:35.
This is the takbir which is used in the call to prayer.

5 A formula derived from the Sunnah of the Prophet.

Qur’an 2:286.

7 this is another formula based on the Sumnah.

8 Qur?an 24:35. The first sentence i3 taken verbatinm from Najm
ad-DIn al-Kubra's Fawi’ih al-Jamd} va Fawatin al-Jalal, p. 4, and the

rest of the paragraph i{s a parapnra;: of the same. Cf. above, note.
153.

9 In other words, as on the Day of Judgment.
19 qurdan 37:99.

" Tirmidhi, 45:87 (nos. 3576 and 3577, with slight differences).
References to hadiths will be made in accordance with the system adopted
by A. J. Wensinck in his Handbook of Zarly Mubammadan Tradition. Thus,
the collactions of badlths, such a3 the gahlh of Muhaomad ibn IsmacIl
al-Bukharl, the Sahih of Musliz ibr al-#ajjd) al-QushayrI, the Sunan of
Muhammad ibn <Isi at-TirmidhI, the Sunan of Abi Da’0d as-Sijistani, the
Muwatta) of Malik ibn Anas, the ‘Amal al-Yawm wa 'l-Laylab of Abu Bakr
Ton as-SunnI, al-Jdmi¢ as-Saghlr of Jalal ad-Din as-Suyuti, and the
Hilyat al-Awliyd of Abl Nutaym 2l-Isfan3InY will be referred to
respectively as BukhiarI, Muslim, Tiraidhl, Abu DE'Ud, Malik, Ibn as-
Sunni, SuyUti, and AbU Nutaym each naze followed, first, by the number
of the book (kitdb), then that of the chapter (bdb), and finally the
number of the hadlth itself within the edited work; but in Ibn as-
Sunni's collection, his name will be followed only by the number of the
badith as no other division exists in his work. Full bibliographical
data on the editions of the hadlth-collections used will be given, of
course, in the bibliography. Lastly, only those hadlths that have been
actually verified are cited in the footnotes.

12 quradn 13:28.

13 quran 24:35.
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Jur’an 75:1-2.

Qur'an 40:15.

Qur’in 89:27-30.

Qur’an 33:41-42.

Qur'in 3:191.

Qur’an 33:35.

Qur’in 2:152,

Qur’sn 13:28.

Qur’an 3:41.

Qur'an 76:25.

Muslim, 48:11 (no. 2701).

TirmidhI, 45:7 (no. 3438, with slight differences).
Muslim, 48:11 (ne. 2700).

Muslim, 6:36 (nos. 280 and 241, with slight differences).
Qur’'3n 2:248.

Muslim 48:1 (no. 2676).

TirmtdhI, 45:12 (no. 3666). The word al-mustahtardn is derived
passive voice of Form X of the verb, ustuhtirs, "to be devoted,

infatuatsd with something.” Form VIII of the passive volce of the verd,
uhtira, which is inexplicably used later in the text, means the same as

Form X. Both verbs also carry the sense of being negligent and
thoughtless.

3" Bukndrl, 80:65 (no. 6024).

32 rirmidn?, 45:87 (no. 3577).

33 4rmdnl, 45:10 (no. 3660).

3 suyutl, 11, 18,

35 suy@sl, I, 19.

36 uxysk, 15:7 (no. 24).

37 rirmienl, 45:5 (no. 3436).

38

Muslim, 6:29 (no. 211).
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39 BuknarI, 80:68 (no. 6023).

40 3ukharl, 97:15 (no. 6956).
u

TirmidhI, 45:100 (no. 3597).
y

~

Tirmidhl, 45:119 (no. 3632).
y

w

Tirmidhf, 45:4 (no. 3435).

Y% TyrpidhI, 45:9 (no. 3ukk).

Coapter 1
Tirmidhl, 45:36 (no. 3188).

~N

Tirmidnl, 45:36 (no. 3389).

w

Ibn as-Sunnl (nos. 181 and 182 , with slight differences).

=

Tirmidhl, 85:12 (no. 3673, with slight differences).

W

Qur’an 2:74.

o

Qur'’in 43:36-37.

-

AbG Da’dd, 35:31 (no. 4856).

®

Tirmidhi, 45:8 (no. 3840).

o

AbG Da'Gd, 35:31 (no. 3855).

Ibn as-Sunnl, no. 3.

Qur’an 39:45.

12 qurdn 99:7-8.

13 Tirmtdh{, 44:19 (no. 5161, with slight differences).

14 In the beginning sentence to this section, the author mentions
the rules "associated with" the invocation as being third in sequence,
not second, as they are here.

15 qur'an 25:43.

6 qur’in 17:22.

17 qur'an 36:60.



Chapter II

Y gurdEn 11:7th.

2 See pp. 53 and 239, notes 1, 4, and 3, for references 10 these
formulas.

3 qur’an 2:152.

Y qurian 9:13.

Chapter IV

" Qur'dn 2:26.

2 qur'an 2:27.

3 Qur ’3n 9u:u; the verse addresses the Prophet.

4 The preceding material probably relates to the "first
invocatlon”; otherWise, nc mention wa3 made of a first one, although the
author will mention a number of other invocations in due course.

5 qur’an 47:19

6 wailik, 15:8 (no. 32).

7 plural of ghayr, in the sense of "other-than-God."

8 maitk, 15:9 (no. 32).

% Qur’sn 6:91.

10 our’an 6:91.

" qur'ss 6:91.

2 Hd in pausal form.

13 buring the act of bowing (rukd ‘), the worshipper repeats a
certain short formula three times, which is an invocation in the sense

that it is both short and repetitive, while the act of bowing itself
adds a self-effacing element to the whole.

Coapter ¥
T qur’an 3:18.
2 e invocation of 13 t13ha 111a'113h is what is meant by this.

3 Because these two last-named deeds detract from one's
concentration on God and remove all trust in Him from the soul.

243

Chapter VI

1 Because mankind is created in the image of God.

2 Qur'an 2:268.

Chapter VII

! Although the author previousiy stated that there were two
coverings, he now goes on to mention a third, which 1s actually the
kernel or essence itsel’.

2 qur’in 25:43.

3 Qur’dn 13:15.

Chapter VIII

Y qur’an 17:44.

2 qur'in 29:69.
3 qur’in 7:55.

Qur’an 79:4%0.
5 qur’an 39:54.
6 qur'in 8:46.

7 Qur’dn 16:114.
8 qurin 68:48.

9 The source for this hadith, which continues on to the end of
the next paragraph, i3 Muslim 6:37 (ne. 223).

10 Both the Verse of the Throme {2:255) and in SGrat K1 ‘laridn
(3:2) contain the formula Al13h LA 11iha tlla Huwa’l-Hayyu l-Qayylam

{"Al13h, there is no dxvxnuy-but He, the Living, the Self-Subsistent™).

1 Al.Hayy (“the Living®) and al-Cayyim ("the Self-Subsistent’).
12 w311k, 15:8 (no. 32).
'3 Mal1k, 15:8 (no. 32).

i Both absence and presence are .2 relation to God, i.e., absence
from God and presence vith God.

5 Qur'an 9:114.



16 ).
Qur dn 58:22.
10 quran 6:91.
17 Ad3 Nufaym, I, U (with slight differences). 1" N
Qur’an 21:22
18 Because his outward state manifests the Divine Name "the 12
Outward.” Muslim, 1:8 (no. 21).

19 Qur’in 6:149. 3 The first condition is declaring LA 'uha illa llih.

n ys .
20 Since everything is predestined, vying with the world is Qur’dn 2:163.
t1lusion. 5 que'an vi2:1.
21 'in 2: :
Qurdn 2:247. : 16 qur'an 16:51.
hapter TX V1 qur8n 57:3.
=pter 2 18 .
' Mub3h ("indifferent action®) in Islamic law refers to a deed ) Qur’an 6:59.
which is permissible but brings neither reward nor punishment. 19 qer'in 28:88
. uran H -
2 1n the past, the patched frock (muraqqa ah or khirgah) was 20 rz
sometimes given to a disciple by the shaykh at the veginning of the Qur’an 6:17.
path. Here it means spiritual death of the ego. 2% urian 6:76
r'dn b .
3 That is, while they were ritually pure, since a Muslim gust ; 22 .
“% Qur'dn 6:1.

have performed his ablution before praying.
) 23 qur'sn 21:22.

! 2 Qur'in 17:42. The beginning of the verse reads: "Say: Ir

Part Two !
o ! there were other gods along with Him, as they say . .."
1 +
Qur’3dn 2:163. _ :
3 25 Qur'an 23:91. The beginning of the verse reads: "God hath not
2 In Arabtc, !_'5 J;léha 1113 llah 1s the pausal form of 1£13 f:hosen any son, nor 13 there any god along with Him; enlse would each god
llahu. the final word being rea]ly Tihu when pronounced fully and have assuredly championed that which he created . ..
vithout regard to the preceding word 1114, 26 ye
Qur'dn 4:172.
3 These twin atars of Ursa Minor vere used for desert travel. 27 .
Qur’an 16:17.
4 ’e
Qur'an 21:22.
28 qur'an 21:22.
5 The sense of this statement i3 that tstithnd’ ts derived from 29 s
T simple ur’in 23:91. 3ee above, footnote Z5.

one of the original meanings of thani, a Form I simple verb.
6 qur'an 43:87. 30 qur’in 17:42. See above, footnote 2.

31 ’ B
7 tn Arable, the word 113ha is in the accusative case following Qur’an 21:22.

the }E that negates the species absolutely. 32 Qur’ap 87:19
8 This refers to the formula sald before reading the Qur’3n: 33 'y :
a‘ddhu b1’11dmi zin ash-shaytin ar-rajim ("1 seek reruge in God from the Qur'dn 112:1.
aceirsed deviln 34 wusitm 1:8 (no. 21).
9 ‘3 1
Qur’an 51:50. 35 Qur’in 2:221.




38 gur'an 55:16.
3

pet

Possibly at-Tirmidhl.
38 TirmidnI, 8:7 (no. 983).
39 qur’an 10:91.

40 4n epithet for Abraham.

81 qurlan 10:91.

42
43
uy

us

Qur’in

Qur’dn

21:87.
68:48
371483144,
21:87.

10:91.

87 qur’an 10:91.

48 Qur'dn 3:18,

49 Qur'In 12:26. This tn reference to Potiphar's wifas wno
attespted to seduce Joseph and when he stood fast and tried to get away,
she falsely accused him. One of her own pecple, the aforementioned
witness, sald in verses 26-27, "If his shirt is torr from the front then

she speaketh truth and he 13 of the llars. And if his shirt is torn
from behind, then she hath lied and he is of the truthful."

50 qur’in 35:10.

51 qur’dn 35:34.

52 qur'in 39:7a.

53 qur’an 10:10.

58 Tirmidhl, 45:9 (no. 3443).

55 Meaning ‘Umar and his son Ibn ‘Umar.

56 That is, on the Day of Judgment.

57 qur’an 35:34. The padlth containing the Qur’dnic verse is in
Suydtl, al-Jimi® ag.Saghlr, II, 136.

58 Muslim, 1:8 (no. 21).
Ay Y

60 Munkar and Naklr who examine the dead as to their faith.

%% In Arabte:

247

61 Qur'in 2:30. The entire verse reads: "And when thy Lord said
unto the angels: Lo! I am about to place a viceroy in the earth, they
sald: Wilt Thou place therein one who will do harm therein and will shed
blood, while we, we hymn Thy praise and sanctily Thee? He said: Surely
1 know that which ye know not."

62 According to Islamic law.

63 qur'an 2:30.

68 That 1s, God addresses the souls before their descent into this
world.

55 qur’an 7:172.
66 that is, the devil.
67 Qur’dan 2:163.

68 qur’sn 2:163.

69

70

Ial
T2
73
74
75
76
17
78
79
80
81
82
83

Qur’an
Qur'&n
Qur’an

Qur 'in

Igsin connotes performing good deeds or doing what is right.

17:70.
9:28.
28:26.

19:90.

55:60.
55:60.
2:40.

19:93,
10:26.
41:33.
39:18.
16:90.
17:7.

10:26.

84 The complete verse, not cited here, is: "For those who do good
is the best reward, and even more."
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85
86
87
88
89
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bl
92
93
94
95
96

Qur’3n 13:14.
Qur'in 109:6. The Prophet Muhammad ts the speiker.
Qur’in 30:4.
Qur’dn 40:16.
Qur’an 53:42.
Qur’dn 41:33.
Qur’3n 16:90.
Qur’3n 16:90.
Qur’in 17:7.
Qur’in 4:129.
qur’in 22:24.

That 1s to say, the defipite article in at-tayyib ("the good™),

which comprises all that is good in the way of speech.

97

98

99
100
101
102
103
108
105
106

107
presence
108
109

110

Qur’an 1424,

That 1s, in the Near East.
Qur’3n 35:10.

Qur’an 14:27.

Qur’3n 48:26.

That is, Abrahanm.

Qur’En 43:28.

Qur’3n 43:26-27.

Qur’dn 41:30.

Qur’in 9:40.

Qur'dn S3:17, referring to Muhammad's Ascension (M1‘r@)) to the
of God.

Qur’sn 9:33.

Qur’&n 16:60.

Qur’dn 13:35 and 47:15.

Qur’in 19:87.

2u9

112 qur’an 19:90-91.
113 qur’an 43:86.
114 qurtdn 2:256.
15 Qur'an 39:33.

16 Qur’an 3:64. Muslims are addressing Jews and Christians in
this verse.

"7 For a similar discusston, cf. above, pp. 18-20.

118 Perfect and imperfect verds respectively, meaning *he became
bereft of his reason or intellect® due to grief or love.

19 Technically it is a glottal stop which can carry the vowels a,
1, or u.

120 Passive participle of walaha.

121 tn4s seems to be more in keeping with liha, yallhu, layhan,
which means "to be hidden,” "to be high," and "to rise."

122 qur’in 7:127.

123 Qur’ip 83:85, At-TilimsarI is saying that ilihah of the pre-
vious verse 1s nearer in meaning to the ilibah of this verse.

12 That 1s, the Ninety-nine "Most Beautiful Names® (al-Asgd’ al
Busnd) of God tn the Qur’an.

125 qur’an 19:65.

126 qur’an 56:7%.

127 That i3, this world and the next ard their respective periods.

128 Because the breathing and the invocation go together.

29 qur’an 13:15.

130 1n the name All3h.

iEL The word Alldh, in Arabtc, contains an alif, three 13ms, and a
hi ; but the second of those lims has the slgn for doubling the

consonant over it, so that, in rnlity, there are only two lans actually
written.

132 yy “Arafrit outside Mecca is one of the stations of the anpual
pilgrimage. Standing on Mt. ‘Arafit symbollizes standing on the Day of
Judgment.

133 Namely, the n3' and the wiw.
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13% 1n the word hawa'® ("air").
Conclusion
7 Ibn as-Sunni, no. 339.
2 Ibn a:-sunn;., no. 340.
3 1on as-Sunnl, no. 341.
% Ibn as-Sunni, no. 343.
5 Ibn as-sunnl'., no. 344,
6 qur?an 21:87. The hadith is in Ibn as-Sunni, no. 345.

7 qur’3n 2:255, which reads "All3h! There i3 no divinity save
Him, the Living, the Eternmal. Netther slumber nor sleep overtaketh Him.
Unto Him belongeth whatsoever s in the heavens and whatsoever is in the
earth. Who 13 he that intercedeth with Him save by His leave? He
knoveth that which is in front of them and that which is behind then,
while they encompass nothing of His knowledge save what He will. His
throne includeth the heavens and the earth, and He is never weary of
preserving them, and He 13 the Sublime, the Magnificent.”

8 Chapter 2 ("The Cow").

9 160 a:~5unn-1, no. 346.

10 Ibn as-Sunni, no. 7.
1

Referring to Anas b. Malik.

2 Ibtn as_-SunnI, no. 348. Aban, the transattter gr this hadith
from Anas ibn Malik, Ls the Ahmar addressed by Anas ibn Malik.

13 qur’an 112:1-4.
" Ibn as-Sunni, no. 349.
'S qurlan 2:156.

6 Referring to the beginning of verae 156 which reads: "Those say
when s misfortune striketh them . . ."

"7 Ibn as-Surnl, no. 355.
18 1pn as-surni, no. 356.
19 Ibn as-Sunnf, no. 357.

2) qurdan 3:18.
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22
23

24

find God

361.
25

26
27
28
29
30
31
32
33
34
35
36
37

Ibn as-Sunni, no. U37.

Tbn as-Sunni, no. 359.

Qur’an U:110; the rest reads 'the_n seeketh pardon of God,_uill
Forgiving, Merciful.” The hadith its from Ibn as-Sunni, no.

Ibn

Ibn

Ibn

Ibn

Ibn

Idn

Ibn

Ibn

Qur?

r’

as-Sunni, no.
as-Sunnl, no.
as-Sunni, no.
as-Sunni, no.
as-sunnI, no.
as-Sunni, no.
as-Sunni, no.
as-sunni, no.
an 112,

an 113.

Qur’an 114,

366.
363.
367.
368.
371 (with slight differences).
373.
375.
376.

Ibn as-Sunni, no. 377.

This refers to the salutations said ‘mmediately after the
prayer when seated, following the example of the imam.

38 qur’an 112.

39 1bn as-sunni, no.

40
4

42

Ibn

Ibn

Ibn

Cuapter X

1
2

3
4

Ibn

Ibn

Ibn

Ibn

as-sunni, no.
as-Sunni, no.

as-Sunni, no.

as-Sunni, no.
as-Sunni, no.

as-Sunni, no.

as-Sunni, no. 5
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Muslim, 39:25 (no. 2203).
Qurian 57:3.

Qur’an 33:40-41.

Quridn 40:55.

Qur’an 20:130.

Bukharl, 80:1 (no. 5965).
Muslim, 48:10 (no. 2692).
Muslim, 48:18 (no. 2723).
Bukhari, 80:15 (no. 5942).
Tiratdhl, %5:13 (no. 3448).
Tirmidhi, ¥5:81 (no. 3567, with slight differences).
Bukharl, 80:65 (no. 6019).
Bukharl, 80:65 (no. 6019).
Muslim, 38:2 (po. 2137).
Qur?an 112,

Qur’an 113 and 1184,
TirmidhI, 45:21 (no. 3462).
Bukharl, 80:7 (no. 5933).
Qurlan 112.

Qur’an 113,

Qur’an 114,

TirmidhI, 45:21 (no. 3462).

Qur*an 2:255. For the entire verse, see p. 250, note

Bukhari, 59:10 {ro. 3063).
Qur’an 2:285-286.
Muslim, 6:43 (no. 256).

Ion as-Sunni, no. 770.

32 The number thirty-four is unusual, thirty-three being the usual
number; but it has been left at thirty-four, because all texts agree on
that pumber.

33 Ibn as-Sunni, no. THY4.

3% rirmidni, 45:18 (no. 3uS8).

35 Tirmidnl, 85:17 (no. 3457).

36 puknharl, 80:5 (no. 5930).

37 Ibn ls-SunnI. po. 43,

38 Ibn as-Sunni, no. 46.

39 1bn as-sunni, no. 48.

40 that 13, “Abbas and the son of Abbas.
AN Ibn as-Sunnil, no. 50.

42 1w as-Sunnl, no. 5.

43 qurran 53:37.

8 Qqurdn 30:18-19. The hadith is tn Idn as-Sunni, no. 77.
45 qumin 30:18.

46 1pn as-Sunni, no. 78.

Y7 qur?an 59.

48 1pn as-sunni, no. 79.

49 b as-sunni, no. 82.

50 One of the Prophet's names is Jahibd a:h-shlri‘ah, "Possessor of
Interceasion.”

51 re 13 a question of asking blessings upon the Spirit of the
Prophet, for he is also known as Rih al-Quds, "the Holy spirit.”

52 the Prophet i3 also called Miftah ar-Rahmah, "the Key of

2t oo

Mercifulness,” that is, the key to God's mercifulness.
53 Ibn as-sunni, no. B8%.
5% Ibn as-Sunni, no. 85.
55 Ibn as-Sunni, no. 85.

56 Ibn as-Sunni, no. 100.
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57 a4 rak€ah ("unit") ts a prayer cycle that tncludes standing,

bowing, and prostration

58 The speaker (s the father of Mubashshir b. Abi'l-Mallh, a
hadith transmitter.
acsa

59 Ion as-SunnI, na, 10t,

60 Ibn as-sunni, no. 108.

61 Ibn as-sunni, no. 118.

62 qur*in 2:255.

63 Qur’dn 3:18.

64 Qur'in 3:26. The rest reads: "Thou glvest sovereignty unto
whom Thou wilt, and Thou withdrawest sovereignty from whom Thou wilt.
Thou exaltest whom Thou wilt and Thou abasest whom Thou wilt. In Thy
hand is the good. Lo! Thou art able to do all things.”

65 Qur’an 3:27. The beginning of the verse reads: "Thou causeat
the night to pass into the day and Thou causeth the day to pass into the
night. An¢ Thou bringeth forth the living from the dead and Thou bring-
eth forth the dead from the living.”
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APPENDIX I

KEY PERSONS MENTIONED IN THE TBXT'

was a Follower and younger contemporary of Anas b.

Aban b. Abl fAyyash
He lived in the latter half of the

H31LKk from whom he related hadith.
haditn.
first/seventh century.

(Abd Allah ibn Bishr (or Busr) as-Sahabl was a Companion of the Prophet

and a transmitter of hadlths. He was the last of the Companions in
Damascus to die, in 88 A.H./707 A.D.
e nephew of ‘All, the Prophet's

fully to dissuade his cousin
He died

tAbd Allah b. Ja‘far d. Abi_Jalib was th
son-in-law and cousin. He tried unsuccess
al-fusayn b. 411 from golng to Kifa to be proclalmed caliph.

<, 20 or B5/69%-T04.

borp 1n 26/646-647, was the fifth

fabd al-Malik b. Marvan b. al-Hakam,
d from 65-86/685-705. He main-

caliph of the Umayyad line and reigne
tained a strong central administration, issued gold coinage, substituted
Arabic for Greek and Persian in the bureaucracy, anc was occcupled with
the Byzantines and rebellions in Iraq and Mesopotamia. In religious
patters he had the ‘Uthmanic text cof the Quran re-issued and built the
Dome of the Rock. He died in 86/705.

tadbd ar-Rahlm al-Qina’l (or gé-Qunn; {) was a plous Sufil shaykh and
Jescendant of 'AlL b, Abl Tallb. From North Africa, he moved to Hecca
then settled permanently in Qina in southern Egypt, where he died in
592/1196 at the age of 77. Mirascles were attributed to him.

AbD Bakr ag-$1ddig fAbd Allah b. tgthoan b. ‘Amir b. ‘Amr b. Ka‘d b.
Sa’d b. Taym was the first caliph chosen after Muhammad's death. His

daughter <i'{sha married the Prophet. During his caliphate, he defeated
the apostates in the Riddah wars and dealt with Arab expansion into
Syria and Iraq. He was three years younger than the Prophet being borp
after S70 A.D. and died a natural death in 13/634 at about the age of
63. He was known for his truthfulness and plous sincerity.

Abu'l-‘Aliyah Rufay®d. Hxhrin_ar-ﬂlyigll was a liberated slave of the
Banu Riy}k_: Who transmitted hadiths and the Qur’dn. He belonged to the
first generation of Tibi«in (Followers of the Companions of the Pro-
phet), residing in Basra {Traq), where ne died in 50 or 96/708-709 or

714-715.

Abu'l-Darda’ nl-An;;ri al-Khazrajl was a younger contemporary of Muham-
zad. He transmitted gadIths, was an authority on the Qur'an, and one of

* Ime above names are alphabetized according to the first name as giver

in the text.

258




the few who collected revelations during the Prophet's lifetime. Sufls
(contemplatives). He wa3 sent to Damascus as a judge, But he alse
taught the Qur’an. He died there in c. 32/652-653.

Abu D3'ud as-Siiistanl, Sulaymdn b. al-'Ashfath was a disciple of Ibn
Hanbal, the founder of the Hanbali school of jurisprudence, and a tradi-
tionist whose reputation for knowledge and piety made hiz one of the
established authorities. He vrote Kitab as-Sunan, one of the six major
canonical books, which contains 4800 badlths, and he was the first to
include critical notes.

Abu Huraxrah vas a close Companion of the Prophet and one of the most
prolific transmitters of hadIiths due to his excellent memory. About
3500 hadiths are attributed to him. He was named prefect of Bahrain
under the caliph Wmar and died in 37 or SB/676-678 at the age of 78.

Abu Musa ‘Abd_Allah b. Qays b. Salim al-Ash’ari was a Companion, trans-
mittar o{ hadiths, and military leader. The Prophet sent him to Yemen
with Mufadh b, Jabal to teach the Qur'an and spread Islam. The caltph
{Umar appointed him governor of Basra (Iraq) vhere he participated !n
the Arab conquest of Mesopotamia. Later he was made governor of Kufa
(Iraq) at the behest of its citizens and died there in c. 42/662.

AbT Muslim al-Agharr al-Madanl al-KifI was a Follower who related
hadlths {rom AbU Hurayrah and ibu Safid al-Khudri. No dates are known
but since he was thelir contemporary, though probably younger, he would
have lived in the late first and early second centuries/late seventh and
early eighth centuries.

AbU_Nufaym Isfahani, Ahmad b. ‘Abd Allah b. Ahmad b. Ishaq b. Misa b.
Hihr_‘an ash-Shafifl was an expert hafiz (one who has memorized the
Qur'an) and traditionist and an authority on Islamic Jjurisprudence and
Sufism. Born in Isfahan (Iran) in c. 336/948, to a family whose grand-
father was a well-known ascetic and whose father was a scholar wno had
hiz taught by the best teachers, he continued his education by traveling
to Iraq, the H.Lja_z, and Khurasan (Iran) to study. He wrote Hilyat al-
Awliya’ wa Tabagat al-A3fiya?, which was completed in H227—1331. "1t
includes a discussion of Sufism, various etymologies of the origin of
the word, and an account of the lives and sayings of Muslim saints and
their miracles. He also wvrote a history of Isfahan. He died in
430/1038-1039.

Abu Sa‘ld al-Kharraz, whose full name is Abu Sa‘ld Ahmad b. (Isa al-
Kharraz, was an early third/ninth century mystic from B'aghdad who asso-
clated with s.evernl. Suft shaykhs including as-Sari as-Sagatl and Dhu'n-
Nun al-Misri. He is the author of Kitdb as-Sirr and like his
contemporary al-Junayd advocated a "sober" type of mysticism in
cenformity with the Sharifah. He believed that fanid’, which he defined
as "the annihilation of the consclousness of manhood," and bagd,
"subsistence in the contemplation of the Godhead," were the highest
stages a mystic could reach. He died in 286/899.
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Aba Sa‘ld al-Knudrl, whose full name (s Abu Satld Safd b. Malik b. Stnan
b. Thaflab al-Khudri, was one of the Companions of the Prophet and a
member of the Ansar, supporters of Muhammad from Medina. Ke accoopanied
the Prophet on twelve expeditlions and died in Medina in T4/693-694.

Abu Umamah al-Bahil1 was a Companion of the Prophet and a transmitter of
hadlths and figh (Islamic jurisprudence) to the Huslim community. He
1ived in the first/seventh century.

idam is the name of the first man whom God created, as in the 0ld Testa-
ment, and is also the first prophet in Islaa.

Ahmad b. Hanbal, the "imaw of Baghdad,” was not only a famous theolo-
gian, fagih, and muhaddith, but also the founder of one of the four
Sunnl schools of jurisprudence named after nim. His most well-known
work is his Musnad, 8 collection of hadiths arranged according to the
transmitter rather than subject matter. His dales are 164-241/780-856.

fi*tshah bint Abl Bakr was the third wife of the Prophet (after Kbadijan
bint al-Khuwaylid and Sawdah bdbint Zamfah) and his favorite. She vas
born ¢. 614 in Mecca. Because of her spectal position, she was able to
relate many traditions of the Prophet. She was also known for her
knowledge of poetry and eloguence as well as Arab history. At the
Battle of the Camel in 35/656, she along with Talha and az-Zubayr led
the opposition against €417, The latter two opponents were killed and
she_withdrew from political life and was ultimately reconciled with
€411, She died in 58/5678.

‘41T b. AbL Talib was the cousin and son-in-law of the Prophet. He was
among the First to embrace Islam and later married Fayimsah, one of
Muhamgad's daughters, and by her had (al-)#asan and (al-)Husayn. ‘All
accompanied the Prophet and took part in all of his expeditions. As the
fourth caliph, he was pious and like his two predecessors, he was
assassinated, dying in 39/659-660 in his sixth year of rule at the age
of 62 or 63.

411 Misa ar-Ridd, whose full name is Abu'l-Hasan 11 ar-Rida b. Masa
ai-Kazim b. Jalfar ag-$adiq b. Muhammad al-Bakir b. ‘A1 Zayn al-‘Abi-
din, was the elghth of the twelve Shiite imanms. The caliph al-Ma’min
gave hls daughter Uon Hablb to him in marriage and wanted to make him
his successor but the (Abbdasids rejected him as an ocutsider. He was

born ip Medina in 151 or 153/768 or 770 and died in 202 or 203/817-819.

fAlgamah b, fAbd Allah b. Sunan al-Mazanl al-Bagrl was a muhaddith who
related traditions handed down from his father and Ibn ‘Umar among
others and was cited by Qatadah and other transmitters. He died in the
caliphate of ‘Umar b. *Abd al-SAziz, ¢. 100/720.

‘Agr b. Qays al-Mala'l, kpown as AdU 'Abd Allah al-Kuri, vas a plous
Duhaddith who related traditions from many authorities. He died in

1867763764,

Apas b, Malik, also known as AbU Hamzah, was a Companion of the Prophet
and_his Servant. He was one of the most prolific transattters of
hadiths, given his unique position, and many of them are found in the
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Musnad of Ahpad b. Ranbal. After the Prophet's death, he took part in
military campaigns and vas quite old when he died tn Basra in ¢. 91-
93/709-712, between 97 and 107 years of age.

fatad. _Perhap: it 1s AbU Muhammad tata® b. AbL Rabah Aslam (or S3alim)
b. §afuan who was an eateemed jurisconsult, Follouer; traditionist, and
devout ascetlc who derived his knowledge of law and hadith from Jabir b.
¢apd A113h al-Ansarl (a Compantion who died 1in 78/697-698 at the age of
94), *Abd Alldn b. ‘Abdas, (Abd 4113h b. az-Zubayr, and other Com-
panions. Many cited nim as an authority on hadith including Qatddah and
Malik b. Dinar. Abd Hanifah (79-149/698-767), the founder of the Hanarl
school gf Jjurisprudence, attended his lectures. He also held the office
of muftl and was considered the most learned man in his day regarding
the rites of the Pilgrimage, according to Qat3dan. He was born in Yemen
and died in 114 or 115/732-734.

Al-Azharl, AbG Manydr Muhammad b. Ahmad was an Arab lexicographer born
1n 282/895 in Herat {Afghanistan) and died there in 370/980-981. He
studied grapmar vith Niftavayh and wrots many lexicographical works

including Tahdhib al-lughah, a dictionary in ten volumes.

Al-Bara® b. ‘Azib b al-Barith al-iwsi al-Ansari was a Cospanion of the
Prophet who alao related Qadith:. He took part in military campalgns
with the Prophet and later in the wars of conquest. After retiring to
Kufa (Iraq), he became blind near the end of his life and died c.
72/691-692.

Al-BuknirI, Muhamead b. Isma‘Il AbT ‘Abd Allan al-u‘rl wvas a famous
suhaddith who studied traditions with the most outstanding teachers of
Mecca and Medina, Egypt, Iraq, and central Asia. His Jamic aquahIh (or

sahih al.Bukbarl, as it is often called), 3 a collection of hadiths
arranged according to chapters of jurisprudence. Of the 3ix accepted
canonical authorities, his collection and that of Muslim are regarded as
the leading two. He was born in 194/609-810 in Bukhara (Uzbekistan,

0.S.S.R.) and died there in 256/870.

Ad-Daqgaq, Abu ‘A1l al-dasan b. €11 wvas a great Sufi shaykh who became
the teacher and father-in-law of another famous Sufi master Abu'l -Qasim
fAbd al-Xarlm al-Qushayrl. He held regular gatherings (majalis) where
he taught his disciples. His death date i3 42171021,

Dhu'noNGn al-Misri Abu‘l-Payd Thawban b. Ibranim al-Misrl was a great
Sufi mystic who was the first to teach about the nature ‘of the gnostlce
path and the mystic states and stations. He held the view of the
uncreatedness of the Qurlin. His teachings on Suft doctrine are found
{n the writings of others. He was born in Upper Egypt c. 180/796 and he

died in Glza in 246/860-861.

Fakhr ad-DIn ar-RazI, whose full name is AbU fAbd Alliah Muhammad b.
TWmar 5. al-fusayn b, al-dasan b, ‘A1l at-Taym{ al-Bakrl at-Tabarastdni
vas also known as Ibn al-Kha;Ib. He was a famous and 'pi‘ous Sharie
scholar and fagl., philosopher and zetaphysician and wrote many works in
each of his areas of expertise tncluding scholastic theology (kalim) and
commentaries on the Qurian, on grammar and jurisprudence. His dates are
¢. 555-606/1150-1210.
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4l-Farra', the sobriquet of AbG Zakartiya’ Yany; b. Ziy;d ad-DaylamI, was
ALl-TarTE 4

one of the most famous graomartans of Kufa (Iraq). He was the diseciple
of al-Ki1sa’i and renowned for his encyclopaedic xnowledge not only of
graomar but also the history of the pre-_I;lamLc Arab tribal battles
(ayydm alJirab), astrology, medicine, hadith, and figh. He was born in

1547761-762 and dled on his way to Mecca in 207/822-823.

Fatimah was one of the four daughters born to the Prophet Mupamad and
his first wife Khadijah (the others include Ruqayyab, Ums Kulthim, and
Zaynab). She was a very pious and devoted person who married ‘All b. Abi
‘;‘iub and bore al-Hasan and al-Husayn and two daughters also named Uom
Kulthum and Zaynab. She died six months after her father in 11/632 at
about the age of thirty. FEf_.Lmh is considered to be the highest of the
women in Paradise after the Virgin Mary.

Gabriel, Jabra’Il or Jibrll in Arabie, 13 one of the four archangels of
God and the messenger through whom the revelation was sent to the Pro-
phet Muhamsad. He is tdentified with the Spirit and gulded Muhammad on
his Ascension (Hi‘r;ﬂ. He appeared to him and his followers as a man
with black hair and flowing white robes.

al-Ghazall, Abl Himid Muhammad b. Muhamsad at-Tusl (850-505/1058-1111)
“as a brilliant theologian, Jjurist, philosopher, and mystic of Islam,
who 13 called the "Proof of Islaam® (Hujjat ilﬁ-;‘.‘;) because of hls
great stature as a3 Muslim thinker. He Teconclled exoteric and aesoteric
Islam, henceforth making the two tnseparable. The 3cope of his writings
egbraced among others Ihydl wiin ad-DIn (The Revival of Religious
Sciences), his magnum opus in four volumes; al-Munqidh min ad-Dalal (The
Redeemer from Error), his autoblography; Tahifat _x_lzﬂifnxfah {The
Collapse of the Philosophers), a critique of philosophers; and Minha}]
_a_l_-‘lbl.dIn (The Way of the Worshippers), his last work.

Al-Haj4dy b. Yisuf b. al-Hiakam d. (Rqil ath-Thaqafl, Abu Muhammad (41-
95/ 661=714) waa one of the most famous governor of the Umayyads.
Though extremely harsh, he was a capable administrator who quelled
revolts for the Caliph (Abd al-Malik, expanded the empire under the
Caliph Walld, maintained the discipline of the Aradb troops, and

stablized the econoury.
Al-Hakim (see Muhammad at-Tirmianl)

Hammad. Perhaps 1t is }j-m;d b. Salama, known as Abu Salama who was an
expert and authority on traditions and was known for hils plety and
learning. He died tn 168/784-785.

Harithah. _Perhap: it is l:l;rn.hah b, Wahd ll-Khuzi‘l, a brother of
tUbayd Allah b. ‘Umar on his mother's side and a Companion of the
Prophet from whoam he related hadiths. He lived in the early first/

Pl Atl

seventh century and accompanied those who went to Kifa (Iraq) to settle.

A1-Hasan b. 41T b. AbT Talib (c. 3-49/624-625 to 669-670) was the first
Son of TAlT and Fatimah, the Prophet's daughter. He laid claig to the
caliphate for a time until he relinquished it to Hu‘;uiyah b. Abi Sufyan
in order to avoid bloodshed. Aamong the shi¢fs, he 15 consicered the
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second itmam after fAlIl; his brother al-Husayn {(c. 5-61/626-680), the
third. !

lgli_: is the proper naze of the devil, also known as ash-Shaytan. By
sone Muslims he i3 considered to be a jinn created of firs who disobeyed
God by refusing to bow down to Adam. However, Sufls say that he was
originally an archangel nased al-Harith who, thinking himself higher
than Adam, refused to bow down to him in disobedlence to God. Conse-
quently, he was cast out accursed and succeeded in taspting Adam and Eve
in the Garden of Eden.

Ibn fAbbas, whose full name is Abu’l-¢Abbas SAbd Allah b. al-fAbbas, was
the first cousip of the Prophet (the ason of his paternal uncle) and a
famous traditionist. He was called the “doctor of the community" (Hibr
al-Ummah) and was well known for Qur’inic exegesis, the biography of the
Prophet, poetry and figqh. He was born three years before the Hijra Ln
619 and died (n 68/687-5688.

Ibn al-A7rabl (not to be confused with Ibn al.fArabl), whose full name
is Abu 'Abd Al13h Muhammad b. Ziyad b. al-a‘rabl was a philologian of the
Rifan school and a student of al-Kisi’l among others. He was an expert
in graomar, lexicography, Arab gensalogles, and poetry and had many
pupils. Born in Xufa in 150/767, he diled in 231/846.

Ibn Durayd, AbU Bakr Mubazmad b. al-Hasan was a learned philologist,
genealogist, lexicographer, and poet who wrote much poetry and
philological works. Born {n Basra in 223/837-838, he belonged to the
south Arablan tridal group of fAzd and died in Baghdad in 321/933.

Ibn Mas‘Gd, whose full name 13 ‘Abd Allah b. Ghafil b. Habib b. Masfid
al-Hudhall, was one of the earliest Muslims and Companxc.ms of the Pro-
phet, who followed him to Medina. He was a notable Qurin reciter, and
ajso known to have related hadith from the Prophet. He is frequently
cited by at-Tirmidhi. He w“as a bedcuin of humble origins and died in ¢
32/652-653.

Ibn Mukarram, whose full name is AdU Padl Mubampad b. Mukarram b. ‘ALl
b. Anmad al-angari al-Ifriql al-Misrl Jamal ad-Din, was the qagl (judge)
of Trxpcn_(zlorth Africa) and one of the kutt3b (secretaries) under the
sultan Qala*in (r. 678-689/1279-1290). He is also the author of several
works including the famous Lis3n al-‘Arab, a dictionary based on five
earlier ones and arranged accordﬂag to the third radical of the verbd.
He was born in 63071233 and died in 7T11/1311-1312,

Ibn _as-Sunni, whose full name is al-Hifiz al-Imam AbT Bakr Ahmad b.
Mubammad b.” 1sh3q b. Ibrinia b, Asbat ad-Dinawarl, was a mawli (client)
of Jaffar b. AbI Talib (the brother of ‘A411) and a pious muhaddith who
transmitted hadith from an-Nasa’i, one of the authors of the six
:lnzntgal :ol lections, and summarized his Sunan in a book called al-
Mujtabd. He also wrote ‘Amal al-Yawn wa’Il-laylah. He writing
hadTth in 364/973-975 at about eighty years of age. died uriving

Ibn Umar, whose full name Ls ‘Abd All3h b. ‘Umar b. al-Khattab, was the
3son of the second caliph and the most often quoted nubaddith because of
his high morals and plety. KXnown also for his gentleness, humility and
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noble character, he was offered the caliphate three times but refused
the position and also declined the office of q3dI, fearing he sight
misinterpret the Sharlfah. He remained neutral during the struggle
between ‘A1l and Mufawiyah. Born before the Hijra (622 A.D.), he wvas
only fifteen when he fought at the Battle of Uhud in 2/623-624. He also
participated in other battles. He died tn 73/693 when he was over
elghty years old. His life became a model of virtue for later genera-
tions.

IbrinIo al-Khawisy, whoss full name Ls Abi Ishaq Ibrahiam b. Ahzad b.
Tsmafll al-Knawass, vas a great Sufl shaykh of the third/ninth century
on a level with Shaykhs al-Junayd and an-Nuri. He died in 291/903-304
in Rayy (Iran).

l1dris is one of the prophets of Islam who is mentioned in the Qurdn as
a2 man of truth and sincerity, coming between Adam and Noah. He 1s
considered to be an lmmortal who received revelations and was taken
bodily into Paradise, where the Prophet later met him during his Ascen-

sion (Miraj). He is usually icentified with Enoch.

Isa b. Maryam 1s the name for Jesus in the Qur‘;n, where he 1s referred
%o iIn twelve surahs. His other vartous titles are ii;ﬂl_ﬂ—;& (the
Measiah), nabl (prophet), rasil (messenger) ibn Maryam (son of Mary),
min gl-mugarrabln (of those brought near [to Godl), wa?Ih (eminent in

this world and the next) mubarak (blessed), 'Abd Allah (slave of God),

kalimat Alldh (the Word of God), and gav] al-haqq (the Word of Truth).
His birth to the Virgin Mary, as a result of the Immaculate Conceptiocn,
was announced by Gabriel and is considered a creative decree by God
similar to that of Adam. He performed many miracles such as speaking
from the cradle (19:30), raising the dead (3:49), and dringing down a
prepared table {5:112-115), Islam views Jesus as 2 prophet, not the Son
of God (4:171), who was not crucified by the Jews but only appeared so
(4:157), and was taken up by God unto Himself {(4:158). He 1s called the
Messiah who will return again to be a witness on the Day of Judgment
(4:159) against unbelieving Jews and Christians. According to
Tradition, during his 51‘!‘51 the Prophet met Jesus who is to return,
kill the Antichrist, and bring on a reign of peace for forty years
before dying a natural death. The Sufis consider Jesus the Seal of
Sanctity while Muhammad i3 considered the Seal of Prophecy.

Jonah or Yinus (b. Mattai) Ln Arabic is one of the prophets in Islam who
was sent to the people of Nineveh, and when his people did not heed his
words, he denounced them and fled, not waiting to see that they had
repented. He took a ship but was cast off as a8 bad omen (37:139-181).
The Qur'an also refers to him as Dhu'n-Nin or "Man of the Fish® (21:87)
because he was swallowed up. After repenting and pralsing God, he was
forgiven and thrown up on an island and eventually sent a3 a gulde to
over 100,000 people (assumed to be Nineveh again). He lived in the time
of the Asayrian Eaplre, estimated by some authorities to be c. 800 B.C.

Joseph or Yusuf (b. Yafqud) in Arabic is a prophet in Islam who was
“nown for his extreme steadfastness, patience, and devotion to God, and
his incomparable beauty. The twelfth chapter of the Qur'an is named
Sirah Ylsuf and deals with his life and separation from his father, his
virtuous conduct in the face of difficult trials, tribulatlons and
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temptations, and how he was rewarded and elevated i(n rank and reunited
with his brothers and beloved father.

Al-Junazd. who:g full name is Abu’l-Qasim b. Mubaamad b. al-Junayd al-
Khazzdz al-Qawarirl an-Nihawandl, was a famous Sufi shaykh and the
nephew and disciple of Shaykh as-Sarl as-Sagatl. Born in Baghdad, he
studied Islamic law and assoclated with Harith al-Mubasibi, who like him
advocated a "sober” and rigorous kind of Sufisw. He 1is sald to have
influenced al-Hallaj. Parts of his Rasda'il are cited in as-Sarraj's
Kitab al-luma‘. He died in 298/910.

Al-Jurayri, Abu Muhasmad who died in 311/923-924, was according to as-
Salaml one of the chief disciples of al-Junayd as well as a disciple of
Sahl b, Abd A113h at-Tustarl and one of the most learned of Surt
shaykhs to preside after al-Junayd "due to the perfection of his state
and the soundness of his knowledge." He also related hadIths.

Khawwdt b. Jubayr b. Nufmdn b, Umayyah b. al-Burak was one of the Com-
panions of the Prophet who related hadiths. He fought and was wounded
at the Battle of Uhud in 2/623-62%, and died at the age of 74 in Medina
in 40/660-661,

Malik b. Dinar, AbU Yahya was a Bawld (client) of the Banu Sama b.
Lu*ay, a subgroup of the Bani Quraysh. He was noted for his learning
and Lm.o_ns. plety and spent his time teaching and writing out copies of
the Qur'an. He died {n his native Basra in 131/748-749.

Al-Ma®ln b. Harin ar-Rashid, born in 170/786, was the son of the *Abbi-
31d caliph and a Persian slave. He ultimately defeated his brother al-
Amln tn a flerce struggle to become caliph in 198/813. He offtcially
supported Mutazilism, (the view which held that the Qur'an was created)
and encouraged learning by building a lidrary and astronomical observa-
tory in Baghdad and a medical school in Jundi Shapur (Iran)., He alaoc
patronized poetry, philosophy, the exact sclences, and Arabic transla-
tions from Greek works. Because of his Persian sympathies, he was not
popular with the Arabs. There were many political uprisings and wars
¥ith the Byzantines. He dled fighting the latter in 218/833, dut not
before appointing his brother al-Hu‘L;;lm as his successor.

Moses, or Musi in Arabic, i3 a prophet in Islam as in Judaism and Chris.
ti::xty. He was sent to Pharoah as a warning and to the Israelites as a
gulde.

Mu‘agh b, Jabal was one of the Companions of the Prophet of whom Muham-
2ad sald that he was "the most knowledgeable in @y community of what is
permitted and what is forbidden.® He was among those Companions who
cowplled the Qurfan in the time of the Prophet and transmitted QadIth;.
He died in the caliphate of Wmar b. al-Khattab (r. 13-23/633-644),

Mutawiyah b. Abl Sufyan was one of the Companions of the Prophet who
3erved him as secretary, later becoming governor of Syria and after the
assassination of ‘All, the first Umayyad caliph. He distinguished
himself as a capable and energetic military leader and brilliant admin-
istrator who sxpanded the caliphate, ended anarchy, created a disci.
plined aray with regular pay, organized the finances of the empire, and
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won over his rivals with political finesse. His men were devoted to h
and he ruled for forty years. Born in Mecca before the Hijra c. 6
4A.0., he dled in Damascus in 60/680, in his eighties. He succeeded in
getting his son YazId namad as caliph after hia.

o0

Muh d b. al-Hajjaj b. visuf was the son of the famous Umayyad gover-
por al-gajjaj b. Yysuf. He aided his rather in maintalning order in the
provinces and died in 91/710 on the same day as his paternal uncle
Muhammad b. Ydsuf, which was a double loas to his father.

Mubammad al-fakIn at-Tirmidhl, whose full name is Abu ‘Abd Al13h Muhao-
mad b. ‘ALL b. Husayn at-1irmidhI, also known as al-!_h_kin (the wise),
was a mystic, muhaddith, Sunnl theologican, and Hanafi faqih. In his
writings such as N al-UsGl and Xhatm al-Wildyah, he discusses such
mystical ldeas as the NUr Muhammadl, the Haqlqah Xdamiyyah, the symbol-
ism and value of the twenty-eight letters of the Arabic alphabet, angel-
ology, and the criterta for determining sanctity. From g.otations and
references he was the first to compile bdlographies on the history of
Sufism. Louls Massignon, the famous French orlentalist calls him the
"true precursor of Ibn al-fArabl who three centuries later studied hin
closely and admired him." He died in 285/898.

Muhammad b. MUsid b. Nu'pan, whose full name is Shaykh Shams ad-Din
Huhampad b. HGs3 b. an-Nu’man AbG fAbd A113h al-Marakish al-fasl at-
TilimsanT a5-5G¢T al-Malikl, vas a deeply pious ascetic who was very
knowledgeable in Maliki figh {(Jjurisprudence). He was born in 607/1210-
1211 and went to Alexandria as a youth where he eventually had a follow-
ing. He died in 683/1284-1285 and is buried in Cairo.

Muslim b, al-Hajj3§ Abu'l-Husayn al-Qushayrl an-NIsaburl vas an Arad
traditionist who became famous for his compilatlon of hadiths entitled

hih Muslim, which forms one of the six canonical works on Tradition.
He traveled extensively to collect hadTths in Arabia, Syria, Irag and
Egypt and arranged them according to subject matter, including an intro-
duction and a conclusion with a tafsir (commentary). He wrote other
books on figh and traditionists but none 1ls extant. 3Sorn in 202 or
206/817 or 821 in Nisabur (Persia), he died in 261/875 and is burted in
a nearby suburb of his native town,

An-Nasa [, AbG fAbd ar-Rahpdn Ahmad b. Shufayb b. fAll b. Bahr b. Stnan
1s another of the well.known QadIth collectors whose work decame one of
the six standard canonical books on the Traditions of the Prophet. His
compilation i{s distinguished by the fact that it lncludes forms of
bequests and donations and endowments which the other collections lack.
He traveled widely to gather his information and i3 sald to have written
two other works: %1tab Knasa'iy Amir al-Mu’minin fA1T b. AbI Tal4b and
Kitad ag-Dufafd). He died a martyr's death in 303/915-918 and {s buried

in Mecca.

An-Navawl (or an-Nawiawl), Muhyi1'd-Din AbU Zakariya’ Yahya b. Sharaf b.
FGr1 b. Hasan b. Husayn b. Muhammad b. Jum‘a b. Hizdm al-Hizdal ad-
Dimashql was one of the leading authorities famed for his knowledge of

In addition to his hadlth quds?

?adlth and Shafi¢l jurtsprudence.
sacred traditions), he wrote a significant commentary on Muslix's
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Sanih. Born in Nawa, south of Damascus in 6$31/1233-1234, he dled tn
676/1277-1278.

Pharoah or Firfawn in Arabic 1s a proper name in the Qur'an referring to
the king of Egypt in the time of Moses as well as in the time of Joseph
c. 400 years earlier., Pharoah 15 described as a tyrant who oppressed
the Israelites and crucified his own magicians when they acknowledged
the supremacy of the God of Moses. A3 in the 0ld Testament account,
Pharoah and his host were drowned while Moses and his people passed
safely to the other side of the sea. The Qur'an atates that Pharocah
repented (10:91-92) as he was drowaing, but 1t 13 generally believed
that it was not accepted.

Al-Qagl {yad, whose full name i3 Abu'l-fadl tIyad b. MUsa b. ‘Iyad al-
Yahsubl as-Sabtl al-Malikl, was a MalikI judge (qadl) and jurist, tradi-
tionist, historian, scholar and poet. Born in Ceuta (Morocco) in
476/1083 where he was educated, he moved on to Cordova to devote himself
to the study of hadith. Later he served as a reapected gigi first in
his hometown, then in Cordova for a short time before resuming his
previoua positlon_ in Ceuta. He wrote an apologetic history of the
Prophet called Kitab ash-Shifd bi-Ta‘rif Hugig al-Mugtafa; a dictionary
of rare terms found in Millk b, Anas's Muwatta® and al-Bukhiri's Sahlh
and Muslia's Sanih called Mashariq al-Anwar fala $ihah al-Athar; and a
biographical dictionary of Malik{ scholars entitled Kitab TartId al-
Maddrix wa Tagrlb al-Masalik li-Ma‘rifat ASlam Machhabd Mallk. He died
in Marrakash {n 5484/1149-1150.

Qatadah. Perhaps it is Abu'l-Khattdb Qatadah b. Di*3ma b. fazlz b.
‘Umar b. Rabl a b. fAmr b. al-Hirith b. SadUs as-Sadisl who was one of
the Followers (Tabifun) of the Companions. Blind from his birth in
Basra in 60/679-550, he became very learned in history and poetry and
was also the expert of nis day on the genealoglies of the Arab tribes.
He was the first to coiln the word Mu'tazila for the group around "Amr b.
“bayd who had separated from Hasan ai1-Basrl and his circle. He died tn
117 or 118/735-736. '

Razin, whose full name i3 Abu'l-gasan Razin b. Mufawiyah b. "Ammar al-
;AbdarIIwa:Lthal HflLkIILnin in Mecca and an expert on hadith and his-
ory. Inhis tab Razin he collected and classified all the h

found in the $aRYh of al-Bukharl and the sahiy of Muslim, th: H::::t:s’
of Malik b. Anas, the Sunan of at-TirmichI, and the Sunan of AbU Da’dd.
He also wrote a history of Mecca which 1s an abridged work based on al-
;;/a;q:}'os. He was born in Saragossa, Spaln and died there in c.

Sanl at-Tustarl, whose full name i3 Abu Muhammad Sahl b. fAbd Allah b.
Yunus, was a mystic and Sunnl theologican born in 203/818-819 in Tustar
(Iran). He taught that the spirit (rih) is superior to the soul (nafs)
and surv_iva: after death and that there are four levels of meaning to
the Qurian. His teachings on the obligatory character of repentance led
to his exile (n Baara where he died in 283/896. Although he wrote no
works, his pupil Muhammad b. S3lim (d. 297/906) collected his sayings,
which ultimately gave rise to the Salimiyyah theological school.
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Ash-Shib AbT Bakr Dulaf b. Jahdar was a Sunnl mystic, born in Baghdad
in 247/861. Origipally he worked a3 a government official until the age
of forty, when he was drawn to asceticism by Xhayr Nass&j, a friend of
al-dJunayd. He publicly dented his friend ll-l;lallij though he secretly
admired him. Eventually his strange behavior and eccentricities landed
him in ap asylum where he discoursed on mysticisa to distinguished
guests. His sayings are preserved in collections on ecstatic expres-
sions (:haghixit), though he left no books. In dogma he followed al-
Junayd, a more sober type than al-HallaJ, and the Maliki madhhab. In
the chain of transmission, he comes between al-Junayd and Nagr!bé’dh!,
his disciple. He died ip Baghdad in 334/945-946.

Shuah, whose full name is Abu Bistip Shu'bah b. al-Hajja) b. al-Ward,
was an expert in hadiths, having studied them from a great number of
followers (Tabitin), as well as a poet and a man of great learning,
pilety, ascetlcism, and kindness. Ash-Shari¢l said that the hadlths
extant in Iraq would have deen loat, {f not for him. He i3 sald to have
known about two thousand of them and was also a master of Arablc. He
died in 160/776-7T7 at the age of seventy-({ive.

At-Tabarani, Abu’l-Qasim Sulayman b. Ahmad b. Ayyud b. Mutayr al-lakhol
was a traditionist and the chief h;!’i; of his day. He left Syria and
spent thirty-three years studying in Iraq, the Hijaz, Yemen, Egypt and
Mesopotamia. He 13 said to have had a great memory and learned hadith
from about one thousand people. He wrote al-Hu‘jam al-KabIr, a work on
QadILh and traditionists, and al-Mu'iam as hir, an abridged version.
He was borp Ln Tabariyah in Palestine and settled in Isfahan where he
died in 360/971 at the age of about one bundred.

Talg b. Habid al-fanazi a1-Basrl was a Follower (T&bi) who related
padiths from “Abd Al113h b. 7Abbas, Ibn az-Zubayr, i5n fAar b. al-s,
and others. He was a Murjifite who felt that when a Muslim committed a
oortal sin, he was still a Muslim whose faith only God could judge. He
died in the reign of al-HajjaJy b. Yusuf (e. 75-95/694-714).

At-TilimeanD, ‘ArIf ad-DIn Sulaymdn b. LI b. €Aba Al13h b. A1l b.
Y3s7n was a Sufi who wrote poetry on Sufi love. For a time he was also
a government official in Syria. Of his works only his DIwan, a collec-
tion of mystical poems, and his Risdlah fI ¢Ilm al-‘Arid have survived.
He claimed to have reached ‘irf3n (gnosis) on his deathbded and appar-
ently was an adoirer and follower of Ibn al-farabl. He was born in
616/1219 and died in Damascus in 690/1291.

At-Tirmichl, Abu fsi Munammad b. Ts3 b. Sawra b. Shaddad s the author
of one of the six canonical collections of hadlths. He traveled exten-
sively in Khrasan (Iran), Irag, and the Hljaz {Saudi Arabia) to collect
adftha, learning from such teachers as Ahmad b, Muhammad b. Hanbal, al-
Bukhar®, and AbT Da’dd as-Sijistinl. His Sahlh contains fewer tradi-
tions than those of al-Bukharl and Muslim but also leas repetitions and
{s distinguished by critical remarks regarding the isn3d, the chain of
tranamission, and the points of difference among the four madhhabs
(schools of jurisprudence). His other works are not extant. Born in
208-209/824, his death date is variously given as 279/892-893 or
275/888-389 or 270/383-884
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‘Umar b. al-Khattab was the second caliph after Abu 3akr and one of the
best leaders of the early period of Islam. Born about thirty years
before the Hijra, he became caliph in 13/634 and instituted a register
or dIwin of those eligible for military pensions, established regula-
tiona concerning non-Musliams, founded military centers which evolved
into great citles, and created the office of gidI {judge). The title of
'gl_a.iIr:h (caliph) was changed to anir gl-uu‘mlnIn (commander of the
faitnful) during his rule. He was greatly respected and feared because
of his moral integrity. 4 Persian slave named Abu Lu’lu’a, who had
appealed to him in vain about a heavy tax, mortally wounded him. He
died in 23/644,

Yehman b. Abi'liﬁ_{,_ whose full name 13 AbU ‘Abd Allah fUthman b.
Abx'l-':; ath-Thaqafi at-Ta’ifi was a Companion and a transmitter of
nadiths about the Prophet and his mother Aminah. He stated that he saw
her when she delivered Muhammad. The Prophet put him in charge of the
tawif (circumambulation of the Kafaba), and he prevented his tribe, the
gsnu Tnaqlf, from participating in the wars of Apostasy. He died in ec.
51 or 55/671 or 675 in Basra.

Qthman b. fALf3n was the third caliph after AbQ Bakr and ‘Umar and the
First convert of high social rank--s rich merchant from the great Meccan
family of the Banii Umayyah., He was handsome, good natured and plous and
sarried to Muhaomad's daughter Ruqayyah. After her death, he married
her sister Umzm Kulthlm. As caliph (r. 23-35/644-656), he was faulted
for putting his relatives in key positions and for destroying the
various readings of the Qurldn, no doubt in order to have one uniform
version. He was badly advised. The first half of his reign was sald to
have been a period of good government and the last half of confusion
with rebellions in Iraq and elsewhers. He was besieged in his home and
killed in 35/656, and his wife wounded, by a group of disgruntled Egyp-
tians who were led to believe that ne intended punishing them.

Yinus b. ‘Ubayd, AbU tAbd All3ah was s pious padith transoitter who
belonged to the gensration of the Followers of the Companions of the
Prophet. He was frow Kifa and a zawld (client) of ftAbd al-~Qays. He
died in 139 or 140/756-758.

Zaxd b. Argam was one of the Companions and a memder of the Angir of
Wedina from the Banl Rarith b. al-Knazraj and a hadith transmitter. He
lived in Kifa and died there in 68/587-688.

Az-Zubayr b. al-*Awwaz, whose full naoe i3 Abu (Abd Allanh az-Zubayr b.
al-Awwin b. Xnuwayllid b. Asad b. 'Abd al-fUzza b. Qusayy b. Eilab al-
Hawirl, was a cousin of the Propbet and a nephew of XhadXjah {bint
Khuwaylid). He was one of the earliest converts to Islaa (the fifth one
acecording to tradition) and one of the ten Companions promised Paradise
by Muhammad. He married Aso®®, the daughter of AbU Bakr, and took part
in two hijras to Abyssinla and all the great battles. Known for his
courage and gallantry, he was esteemed by the Prophet and died at the
Battle of the Camel in 35/655-656 at the age of 60 to 67.
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APPENDIX II

GLOSSARY OF TERMS

Allah: the Arabic word for God.
¢irif (pl. (3rifin): gnostic; one who "knows" God directly.

Al-Asmz3® al-Huspa: the Ninety-nine Most Beautiful Names of God which
refer to His Attributes.

Asrar: see 3irr.
Bagi' : the spiritual station of abiding in God's presence after fana'.

Basirah: spiritual perception or discernment.
283.ras

Bast: spiritual expansion of the soul having psychological fruits
expressed as joy, happiness, and exaltation.

Bitin: inner, esoteric, hidden.
Dhat: the essence of something as opposed to its attributes.
Dhawg: literally, taste, but synonymous with intultion.

Dhikr: remembrance, remembering, invoeatlon, invoking.

Dnlkru'llé_h': the regembrance or invocation of God, invoking 4is Name
repeatedly, or the ritual of so doing.

Fapa': the spiritual station of annihtilation in God of all perception of
oneself.

Fagir: one who cultivates spiritusl poverty; a member of a Sufi order.
Pagr: spiritual poverty; detachment from all inner wvorldliness
representing wealth or richness of amind in a negative and dissipative
sense, permitting the Spirit to be unveiled.

HadIth (pl. ahddIth): the saylngs and deeds of the Prophet Muhammad,
Which constitite the bases of his Sunnah (Norm).

Hal (pl. anwdl): spiritual state vhich zay be temporary as opposed to
magam.

Hagfgah: esoteric Truth; inner reality of something; reality.

Haqg: the Truth, the Real.
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Ipsdn: virtuous conduct; being virtuous; one of the three principles of
religion, the other two being iman and islaw

Iman: faith or belief in God; faith {n God, His angels, His books, His
zessengers, the Day of Judgment, and in the predestination of good and
evil; one of the three principles of religion, the other two being isldm
and ihsdn,

¢Irfan: see ma‘rifah.

Islam: literally, submission; submission to the Divine Will through the
five pillars of religion, viz., the Testimony of Faith, the five daily
prayera, fasting during the month of Ramadan, legal alms, and the
pilgrimage to Mecca; one of the three principles of religion, the other
two being Imdn and Lhsan.

Ism (pl. asmd’): see al-Asma® al-Husna.

Jabarut: the transcendent spiritual world beyond the psychical domain of
the Malakut; it contains angelic and archangalic realities.

Khalq: the entire Creation in its spiritual, psychical, and physical
aspects.

ﬂulkﬁt: the domain of the World Soul, wherein one finds individual
jouls and subtle psychical realities

Magsm (pl. magamat): spiritual station which is a permanent or abiding
state.

Ma‘rifah: gposis; direct knowledge of God.

Muhaddith: a traditionist; one who transmits the ahadith of the Prophet
Huhammad . ——

Mulk: the physical world.
Murld: an initiated novice on the Sufi Path.

Mushrik: an idolator or associator; one who assoclates or attributes
partners to God.

Muwahhid: a unitarian; one who affirms God's Oneness and Unity.
Nafas: breath; the life-force or vital spirit.

Nafs: the ego or self which (s worldly and self-centered; the soul.

Nur (pl. anvar): 1ight in the physical, psychological, or spiritual
sense.

Qabg: spiritual contraction of the soul having psychological fruits
expressed as sadness, melancholy, and depression.

2

Calb: the subtle heart which is the center of spiritual discernment and
intuitions; the physical heart.

Rubﬁblzzah: the quality of Divine Lordship; the opposite of 'ubﬁdiuah.

Rib: the Transcendent Spirit in man as opposed to the soul; the immortal

soul.

Shahadah: the Testimony of Faith that there is no delty but God and that
Muhammad is His Messenger.

sharifah: the Religious Law of Islam which covers all areas of life--
private and public.

Shaykh: a spiritual master in Suftsm.

Shirk: associationism or polytheism; attridbuting partners to God or
placing them on an equal footlng.

3ifah (pl. sifit): an attribute of God.

Sipr (pl. asrdr): literally mystery or secret; the innermest center of
irte

consciousness or being in man; the Self, the inrermost Splrit.

he Prophet Muhasmad, based on Qurlantc

Sunnah: the Norm of ¢
prescriptions and ahadith.

TadbIr: self-direction or willful planning as opposed to accepting God's
direction and providential decrees.

;arlgah: the spiritual path or way: a Sufl bretherhood or order.
Taiauvuf: Islamic aysticism or Sufisum which 13 ipseparable from Islam.
Tawhid: the Oneness or Unity of God which admits of no partners.

Qoudiyyah: the spiritual station of true servanthood, contrasted with
rublbiyyah.

Zinir: outer, exoteric, outward.
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APPENDIX IIX

THE SILSILAH OF THE SHADHTLI oRDER"

A. From the Prophet Muhammad to Shaykh Ibn ‘Ata’ Alldh

.
This silsilah is taken fromg Ahma¢ b. Mustard al-falawi, Xit3b al-Qawl

1.

21.

Mubammad b. ‘Abd Allah

€A1l b. Abl TalLd

Al-Hasan b. A1l

AbU Muhammad Jabir

Sac1d al-Ghaznawl

Fath as-Su‘ud

sate

AbU Muhammad Sa‘id

Ahmad al-Marvanl

Ibrahlnm al-Bagrl

Zayn ad-Din al-QazwinI
Munampad Shazs ad-Din
Muhammad Taj ad-Din

Nur ad-DIn Abu 'l.Hasan ‘Al
Pakhr ad-Din

Tuqay ad-Dir al-Puqayyir
€Adbd ar-Rahmin al.‘Attar az-Zayyat
€Abd 33-Saliz b. MasnIsh

Abu '1-Hasan ash-Shadnill
Abu "1-‘Abbas al-Mursl

Ahoad Ibn €413 A113h

al-MagbGl (Tunis: Matbacas an-Nahgan. n.d.), pp. 40-42.
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B. From Shaykh Ahmad Ibn ‘A_r,;’ Al11an to Shaykh Ahmad b. Mustafd ar-Satawi’

20.

21,

22.

Anmad Ibn €At3’ Alldn
pa’id al-Bakhill
Muhammad Wafa

€A1 b. Wafa

Yahyd '1-Qddirt

Ahmad b. ‘Uqba al-l;iagrunI
Ahmad Zarruq

Ibrahia al-Fap{x;m

‘a1l a§-§anh§ﬁ ad-Dawwar
“Abd ar-Rahman al-Majdhub
Yusuf al-fasi

“Abd ar-Rahman al-fasi
Muhammad b. ‘Abd Allah
Qasim al-mgs}qz

Ahmad b. SAbd All3h
Al-fArab b. Ahmad b. 4dd Allan
€411 al-Jamal

Al-‘Arabl b. Ahmad ad-Darqawi

Wunamsad b. Abd al-Q3dir and Abu Ya€za al-tunaji

Muhamad b. Qaddur al-Waxill
Muhaumad b. Habid al-guzial

Ahmad b. Mustafd 'l.‘Alavi

——————eeee

‘ For a detailed description of the Shadhilli order with its various sub-
branches, see Martin Lings, 4 Sufi Saint of the Twentieth Cantury, pp.

232-233.
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