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I N T R O D U C T I O N

Contrary to the frequent supposition of some Western scholars
and numerous present-day Muslims, Sufism is neither an
extraneous growth owing little to the authoritative sources
of Islam nor asectarian development that occurred at agiven
point in Islamic history. It had ahidden and implicit exis¬
tence in the Islamic revelation from the very beginning, and
even when it became an identifiable and, in some measure,
autonomous mode of Islamic practice, its integration into the
spiritual, intellectual, social, and even political life of the
community remained unmistakable. This is apparent not
only from the tone and content of al-Qushayri’s great work
on Sufism, the Risala, but also from the principal events of
h is l i fe . '

Abu’l-Qasim ‘Abd al-Karim b. Hawazin b. ‘Abd al-Malik b.
Talha al-Qushayri was born in the month of Rabi' al-Awwal
376/July 986 in the small town of Ustuwa in northeastern
Iran. Like many other historical sites in Khurasan—the rich¬
est center of civilization in the eastern Islamic world down
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The Principles of Sufism

to the Mongol conquest of the seventh/thirteenth century—
Ustu wa has disappeared without atrace, although it is thought
to have been near the present-day city of Quchan, which
may even have been construaed on its site. On his father’s
side, Abu’l-Qasim was descended from the Bani Qushayr,
one of the Arab tribes that had settled in Khurasan in the
course of the Muslim conquest. His mother too was of Arab
descent, from the Bani Sulam. The family appears to have
been both prosperous and learned. Al-Qushayri’s maternal
uncle, Abu ‘Uqayl Abd ar-Rahman b. Muhammad, owned a
number of villages in the Ustuwa area and was arenowned
scholar of badith; he was one of al-Qushayri’s earliest in-
struaors in that discipline. Al-Qushayri’s father died when
he was young; otherwise we know little of his earliest youth,
except that he swiftly acquired asuperior command of Arabic,
primarily from acertain Abu’l-Qasim al-Yamani, and learned
horsemanship and the use of weapons, skills not usually
assoc ia ted w i th aSufi mas te r.

At adate that cannot be established, al-Qushayri realized
that avillage his father had left him was being excessively
taxed. Determined to prevent such abuses from recurring,
he decided to go to Nishapur, study accounting and arithme¬
tic. and join the fiscal administration. Nishapur was the greatest
city of Khurasan, so large and populous that some of its
quarters were big enough to be separate towns by the stan¬
dards of the time. It was the political and administrative
capital of Khurasan and amajor center for trade and
factoring, being particularly celebrated for its pottery and
textiles. All the scholarly disciplines of traditional Islam—
Qur’anic exegesis (tafsir), prophetic tradition (badith), ju¬
risprudence (fiqh), theology (kalam), Arabic grammar
(nahw), and, not least, Sufism (tasaumuf)-

m a n u -
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V I I I



I n t r o d u c t i o n

sented there, and it was most probably in Nishapur that the
institution of the madrasa originated.

It is not surprising that ai-Qushayri, already grounded in
Arabic learning, was soon deflected from the study of ac¬
counting to the religious sciences. The change was occa¬
sioned by an encounter with aSuR master, Abu ‘Ali ad-
Daqqaq, an initiatic descendant of Junayd al-Baghdadi (d.
297/910), the great exponent of “sober” Sufism.^ Al-Qushayri
relates that he so revered ad-Daqqaq that he would always
fast and make acomplete ablution (ghusl) on the days he
went to see him; even then, he would tremble uncontrolla¬
bly in his presence. Ad-Daqqaq rewarded his devotion by
recognizing him as his foremost disciple and giving him his
daughter, Kadbanu Fatima, in marriage. But at the same
time, he directed al-Qushayri to pursue his studies with
various prominent scholars in Nishapur. This was in itself an
ind ica t ion bo th o f the in te r re la tedness o f Sufism w i th the

other religious sciences and of the collegial ties maintained
by Sufis with specialists in other disciplines.

Most important for al-Qushayri was the study of hadith.
In the course of his life, al-Qushayri studied hadith with at
least 17 different authorities, and in turn transmitted hadith
to as many as 66 students. From investigation and memori¬
zation of hadith, Qushayri derived not only amastery of the
sunna and its application to Sufism but also the methodol¬
ogy he used in compiling the Risala, his recording of sayings
together with the chain of transmission (isnad).

The first teacher to whom ad-Daqqaq sent al-Qushayri
was Abu Bakr Muhammad b. Bakr at-Tusi, the Shafi'i mufH
of Nishapur; with him he studied not only hadith, but also
the Shafi'i school of law, to which he remained devoted
throughout his life. With Abu Bakr Muhammad b. al-Hasan
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The Principles of Sufism

b. Furak (d. 406/1015), he studied both hadith and the Ash‘ari
school of theology. His formal education in the religious
sciences seems to have been completed under the aegis of
Abu Ishaq al-Isfara’ini (d. 418/1027), ascholar who ad¬
ministered his own madrasain Nishapur. Al-Isfara’ini noted
that unlike the other students, al-Qushayri did not take notes
on his lectures, but questioning revealed that he had com¬
mitted everything perfectly to memory. Accordingly al-
Isfara’ini declared him free of need to attend his classes; it
would be enough for him to read whatever he wished and
consult al-Isfara’ini when necessary.

Ad-Daqqaq died in 412/1021, and al-Qushayri continued
his Sufi training with another prominent figure of Nishapur,
Abu ‘Abd ar-Rahman as-Sulami. The period spent under his
guidance must have been brief, however, for as-Sulami died
later the same year, and al-Qushayri seems always to have
regarded himself as the pupil of Abu ‘Ali ad-Daqqaq. He also
kept the company of Abu ‘Abdallah Muhammad ash-Shirazi,
acompanion ofibn Khafif(d. 372/982), the well-known Sufi
master of Shiraz. But al-Qushayri’s ties to Abu 'Abdallah
were not those of astudent to his teacher; he learned from
him not the principles of Sufism but anumber of the anec¬
dotes concerning past Sufis that were incorporated in the
Risa la .

Tradition also associates al-Qushayri with another cele¬
brated contemporary, Abu Sa'id b. Abi’l-Khayr (d. 441/1049).
In many ways, al-Qushayri was the exact opposite of Abu
Sa'id. The heir to the "sober" Sufism of al-Junayd, he was at
all times concerned with demonstrating the congruity of
Sufism with the shari'aand he was deeply involved in the
cultivation of the formal religious sciences, above ail hadith.
By contrast, Abu Sa'id had swung from an extreme of asceti-
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I n t r o d u c t i o n

cism and self-mortification to an extreme of suspicious ease
and opulence at the khanaqah hospice where he resided in
Nishapur; his was an ecstatic Sufism, given more to the
recitation of poetry than to that of hadilh. It might therefore
be assumed that the two Sufis had hostile relations with each
other, somewhat like those between al-Junayd and al-Hallaj
in third/tenth-century Baghdad. However, the only evidence
for contacts of any nature between the sober Sufi and his
ecstatic counterpart is contained in the Asrar at-Tawhid, a
biography of Abu Sa‘id written by his grandson, Muhammad
b. Munawwar b. Abi Sa’id.'' In typical hagiographic fashion,
the author is concerned to establish the absolute supremacy
of his subjea, and he would have us believe that al-Qushayri
invariably came off the worst in his encounters with Abu
Sa‘id, This in itself casts doubt on the accuracy of his account.
There were those in Nishapur who attended the circles of
both Abu Sa'id and al-Qushayri, which suggests that the two
men were not implacable enemies. Nonetheless, it is re¬
markable that the Risala contains no reference at all to Abu
Sa'id; al-Qushayri must have regarded him at least with mild
d i s f a v o r.

In 432/1040, at atime when al-Qushayri’s prominence as
aSufi and scholar had become firmly established, the city of
Nishapur passed definitively from the control of the
Ghaznavids to that of the newly ascendant Saljuq dynasty.
Whether al-Qushayri played any role in the events surround¬
ing this transfer of power or manifested any reaction to it is
unknown. He appears to have had initially good relations
with the first Saljuq ruler, Tughril (r. 429/1038-455/1063),
obtaining from him the appointment of aprotege, Abu Sahl
b. al-MuwalTaq, as leader /ra ’is) of the Shafi'is of Nishapur.
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The Principles of Sufism

Soon, however, the position of al-Qushayri was endangered
by the religious policies of Tughril’s minister, ‘Amid al-Mulk
al-Kunduri. An adherent of the Hanafi legal school and
possibly aMu'tazilite in theological persuasion, al-Kunduri
gained permission from Tughril to initiate acampaign against
the Shi‘is (ar~rawafid, in the polemical language of the day)
and against “innovators" (ahlal-bid‘a). The latter is an im¬
precise term that seems to have indicated primarily, in this
particular case, followers of the Ash'ari school of theology.’
For reasons that are difficult to discern, there had taken place
in Nishapur (as well as elsewhere in Khurasan)
identification of the Ash'ari school of theology with the
Shafi'i school of law, so that the assault on Ash'arism was in
effect an attack on the Shafi'is as well,’ The Shafi'is were the
largest single community in Nishapur, but the city also
contained anumber of Shi'is, adherents of the Karamiya,
and, most importantly, Hanafis, The history of pre-Mongol
Iran is replete with bloody rivalries between Hanafis and
Shafi'is, who often chose to be residentially segregated from
each other, and when al-Kunduri showed himself hostile to
the Ash'ari-Shafi'is, the Hanafis of Nishapur responded with
delight. They prevented their opponents from teaching and
preaching in the principal mosque of the city, and matters
went sofarthat Abu’l-Hasan al-Ash‘ari (d. 324/935), founder
of the Ash'ari school, was cursed as an unbeliever from the
pulpit.

Al-Qushayri did not remain indifferent to these develop¬
ments. In 436/1044, he issued afalwa (authoritative judg¬
ment) to the effect that the views of al-Ash‘ari were fully in
accord with the Sunni creed. Despite this challenge to al-
Kunduri and his appointees in Nishapur, al-Qushayri
able to pursue his own activities in teaching Sufism and

a n e a r
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I n t r o d u c t i o n

hadith, allhough constantly harassed. Matters came to a
head in 446/1054 when al-Qushayri wrote an open letter to
the ‘ulama'oi the Muslim world complaining of the vexa¬
tions to which the Ash‘ari-Shafi‘is were exposed (“The
Complaint of the People of the Sunna Relating the Persecu¬
tion that Has Befallen Them"). Thereupon al-Kunduri gave
orders for the arrest of al-Qushayri and other notables of Ni-
shapur. Some, including the great Ash'ari theologian Imam
al-Haramayn al-Juwayni (d. 478/1085), succeeded in escap¬
ing and making their way to Mecca, but al-Qushayri was
dragged from his house by amob and imprisoned in the
citadel of Nishapur. His imprisonment did not last long; Abu
Sahl, the Shafi'i ra'is, gathered aforce that stormed the cita¬
del and released him. Somewhat unwisely, Abu Sahl made
his way to Tughril in Rayy, seeking to justify his actions, but
he was peremptorily imprisoned at the behest of ai-Kunduri.
Al-Qushayri went to Baghdad, where he was well-received
by the Abbasid caliph, al-Qa’im bi Amri’llah, who had him
teach hadith at the palace, and by the 'ulama'of the city.

Some accounts maintain that his sojourn in Baghdad was
preceded by avisit to Mecca, where he joined a!-Juwayni
and other refugees from Nishapur. There he is said to have
intuitively perceived the disgrace and execution of al-Kunduri
and to have advised his fellow exiles that it would now be
safe to return to Nishapur. This is doubtful, and the story may
well be based on aconfusion between this absence of al-
Qushayri from Nishapur and aperformance of the hajj that
had taken place several years earlier. It is likely that al-
Qushayri's itinerary on this occasion took him from Nishapur
to Baghdad and then back to Nishapur, which he soon left
again for abrief sojourn in Tus.

On the death of Tughril in 455/1063 and the succession
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The Principles of Sufism

of Alp Arslan to the Saljuq throne, al-Kunduri was indeed put
to death and replaced in the vizierial office by Nizam al-
Mulk. The new minister was himself aShafi'i and sympa¬
thetic to Ash‘ari theology, and it was not long before the
Shafi‘is recovered their lost privileges in Nishapur. Al-Qushayri
accordingly returned to Nishapur from Tus, and the remainder
of his life was spent there without apparent incident- He died

Rabi' al-Awwal l6, 465/December 31, 1072, almost a
nonagenarian, and was buried next to his master, Abu ‘Ali
ad-Daqqaq.

Al-Qushayri's impact on his contemporaries was consid¬
erable. From 437/1045 onward, he was constantly engaged
in the teaching (imla)of hadith, not neglecting this pursuit
even during his two journeys outside Khurasan. Thousands
are said to have “received" (akhadha) hadith from him in
the traditional manner. He also maintained aduivayra—a kind
of lesser khanaqah—in Nishapur where he trained his
disciples in Sufism and gave instruction in his own books.’
Apart from those who had such intimate contact with him,
he attracted the townspeople of Nishapur to his sermons,
which were renowned for their excellence in style and content.

He had atotal of six sons; three by Kadbanu Fatima,
herself awoman of scholarly accomplishment, and three by
asecond wife, the daughter of acertain Ahmad b. Muhammad
al-Charkhi al-Baladi. Several of them became important
scholars in their own right; acommentary on the Qur’an
entitled at-Taysir ft ‘Urn at-Tafsir frequently attributed to
Abu'l-Qasim al-Qushayri is in fact the work of his son, Abu’n-
Nasr ‘Abd ar-Rahim. The pattern of erudition persisted at
least into the third generation, and included female as well
as male descendants of the great master.** The Qushayris
became in fact one of the four principal Shafi'i families of

o n
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I n t r o d u c t i o n

Nishapur, and administered amadrasa chat bore their name.
Al-Qushayri’s greatest legacy, however, consisted of his

writings.’ He seems to have been conscious of their value
himself, for he employed anumber of scribes to copy them
under his supervision and used them as texts in many of the
classes he taught. Not all of the works attributed to him have
survived, and by no means all of those have been printed.
Apart from the Risala, there are sbc published works of al-
Qushayri.

Lata’if al-Isbarat bi Tafsir al-Qur’an is acomplete Sufi
commentary on the Qur’an, which al-Qushayri began writ¬
ing in 437/1045.” The two significant words in the title—
/flra’t/(“subtleties”) and ( “ i n d i c a t i o n s ” ) — w e r e n o
doubt chosen by al-Qushayri in allusion to acelebrated
dictum of Imam Ja'far as-Sadiq (d, 148/765). He had dis¬
cerned four levels of meaning in the Qur’an; the 'ibara
(obvious verbal meaning), directed to the mass of believers;
the iSi()arfl(“indicacion,” which lies beyond the obvious verbal
meaning), perceptible to the spiritual elect among the be¬
lievers; the lata ’if (further subtleties lying beyond the indi¬
cations), addressed to the saints (awliya ’), the elect among
the elect; and the haqa 'iq (ultimate truths), comprehensible
only to the prophets.'*. In his com.mentary al-Qushayri does
not discuss the 'ibara of the Qur’an (having dealt with it,
perhaps, in another tafsir, now lost); nor does he seek to
unveil the haqa’iq. It is the second and third levels of
meaning that he elucidates in amelodious prose of exem¬
plary lucidity. He had been preceded in the Sufi exegesis of
the Qur’an by Sahl at-Tustari (d. 283/897) and as-Sulami, and
Lata’if al-Isbarat shows particularly strong signs of influ¬
ence by the latter. Al-Qushayri’s work nonetheless .stands
out as an elegant summation of the first period in the evolution
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The Principles of Sufism

of Sufi tafsir.
Sharh Asma’ Allah al-Husna is al-Qushayri’s elucidation

of the 99 names of God, together with the ethical and spiri¬
tual lessons to be drawn from their contemplation.

At-Tahbirft ’t-Tadhkir is asomewhat fuller work on the
same theme. '^

In Kitab al-Mi'raj, al-Qushayri examines the nature and
meaning of the ascension of the Prophet (upon whom be
peace) and also considers the claims of certain awliya’ to
have accomplished ascensions of their own.'^

Ar-Rasa’il al-Qushayriya is acollection of three brief
treatises of which the most interesting is Tartib as-Suluk, a
description of al-Qushayri’s own method of wayfaring—
something not to be found in the Risala, for all its volumi-
nousness.'̂  Particularly significant is the recommendation
that the initiate should gradually proceed from the cultiva¬
tion of vocal rfif?//fer(remembrance of God) to silent dhikr, the
d h i k r o i t h e h e a r t .

Four more short treatises are col lected in Arba'a Rasa ' i l

fi't-Tasaiowuf.
The fame of al-Qushayri has always rested principally on

his Risala, generally known as ar-Risala al-Qushayriya.
More fully, and perhaps more correctly, it is sometimes
entitled ar-Risala ila’s-Sufiya, “The Epistle to the Sufis," for
despite its great length the book is intended, at least for¬
mally, as al-Qushayri’s missive to the Sufis of his age. Like
many of the early Sufis, al-Qushayri was filled with profound
dismay at the apparently degenerate circumstances of the
day. Shallow and deceitful men had emerged who, falsely
invoking Sufism, claimed to have reached spiritual degrees
that exempted them from the observance of the shari'a. It
was al-Qushayri’s aim to counteract their influence by
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I n t r o d u c t i o n

providing an accurate and comprehensive record of the
lives, teachings and practices of the earliest and most
thoritative figures, those whom the Sufis of his own time
should emulate. Sufis, however, were not the only intended
audience of the book; al-Qushayri was also concerned to
demonstrate to all the shar'i appropriateness of distinctive
Sufi practices (such as sama') and to show that the creed of
the Sufis was identical to that of the Ahlas-SunnaQn its Ash'ari
formulat ion).

Those twin purposes—reminding Sufis of authentic
cestral tradition and vindicating Sufism against those who
doubted its legitimacy—had already inspired two earlier
Arabic compendia on Sufism: the Kitab al-Lum‘a by Abu
Nasr as-Sarraj (d. 378/788) and at-Ta‘arrufliMadhhab Ahl
at-Tasaumuf by Abu Bakr al-Kalabadhi (d. 391/1000); later
Sufi writers frequendy invoked the same purposes as well.
It can be said that Sufism has often been marked by
of historical pessimism, an awareness of spiritual decline
that the Sufi must strive to arrest.

In the opening pages of the Risala, al-Qushayri explains
his purpose in writing. In the first two chapters, he discusses
the creed of the Sufis, laying particular stress on tawhid and
the relation of the divine attributes to the divine Essence.
Then comes the first main division of the book: amention
of 83 Sufis of the past. After tersely characterizing each of
them, al-Qushayri provides aselection of his sayings, complete
with isnad. It is noteworthy that anumber of contemporary
shaykhs are named at various points in the Risala, but none
of them—not even Abu ‘Ali ad-Daqqaq, al-Qushayri’s own
master—has asection devoted to him in the biographical
part of the work. Al-Qushayri may have wished to observe
acertain discretion with regard to the living.

a u -
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The Principles of Sufism

Then follows alengthy section on the terminology of the
Sufis, each term being analyzed in terms first of its etymology
and general usage and then of its particular Sufi application.
Next comes aseries of chapters on various stations and states
that the Sufi traverses in his wayfaring. Each of these chapters
is introduced by apposite quotations from the Qur’an and
hadith and is built upon areasoned succession of dicta by
past authorities, always accompanied by full isnad. Finally,
al-Qushayri deals with various aspects of Sufi practice and
technique: the dealings of the murid with the shaykh and his
fellows, the permissibility of sama‘, the meaning of saint¬
hood (wilaya), the significance of dreams, and—above all—
the permanent necessity of observing the shari ‘a with all its
m i n u t i a e .

AJ-Qushayri himself gave instruction in ihe-Risala to his
pupils and associates, providing them with alicense (sanad
or ijazd) to teach it in turn to others. This was the customary
mode of transmission for books of hadith, and it is one’more
indication of the close relation that existed between early
Sufism and the science of prophetic tradition. He lectured on
the Risala even while traveling outside of Nishapur; acopy
of the work used by him for this purpose in Baghdad still
exists.’® After al-Qushayri’s death, the transmission of the

seems to have become awidely established tradition
in several cities, notably Ghazna. Najm ad-Din Kubra (d.
617/1220), the eponym of the Kubrawi order, is known to
have studied the Risala, receiving an ijaza from acertain
Abu’l-Fadl al-Hamadani,‘^ and Mawlana Jalal ad-Din Rumi
(d. 672/1273) alludes to it in the Mathnawizs atext com¬
monly studied by Sufis.

The attention continuously paid to the Risala is indicated
also by the commentaries written on it and the translations
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made into different Muslim languages. In 893/1488, Zakariya
al-Ansari, who had an ijaza for teaching the Risala that went
back to Abu’l-Mahasin 'Abd al-Wahid ar-Ruyani, apupil of
al-Qushayri, wrote acommentary on difficult or obscure
terms and passages of the Risala entitled Ahkam ad-Dalala
'ala Tahrir ar-Risala}'^ Al-Ansari’s work was greatly ex¬
panded in 1271/1854 by Mustafa Muhammad al-'Arusi (an
adherent of the ‘Arusi branch of the Shadhili order) with his
Nata'ij al-Afkar fi Bayan Ma'ani Shark ar-Risala al-
Qushayriya}^ Two other commentaries in Arabic remain in
manuscript: Sadid ad-Din Abu Muhammad al-Lakhmi’s ad-
Dalala ‘alaFawa'idar-Risala, completed in 638/1240, and
one by the celebrated Herati scholar, Mulla 'Ali al-Qari’ (d.
1014/1605).^^ There is also apanial commentary in Persian
by Sayyid Muhammad Gisudaraz (d. 825/1422), the well-
known Indian Chishti; he criticizes al-Qushayri in several
c o n n e c t i o n s .

Acomplete Persian translation of the Risala was made by
apupil of al-Qushayri, Abu ‘Ali Hasan b. Ahmad al-'Uthmani,
who was evidently an important hadith scholar in his own
right.^’ There are two translations in Ottoman Turkish, one
by Hoca Sadeddin Efendi (d. 1008/1599) and one by es-
Seyyid Mehmed Tevfik; the latter was commissioned by
Bezm-i Alem Sultan, the mother of Sultan Abdiilmecid (r.
1255/1839-1277/1861).^’ Likewise, there are two transla¬
tions in Modern Turkish: that of Tahsin Yazici (Risale, Is¬
tanbul, 1966, 2vols.) and that of Suleyman Uludag (Dogus
Devrinde Tasavvuf Istanbul, 1978). An Urdu translation of
the Risala by Pir Muhammad Husayn was published at Is¬
lamabad in 1970.

The influence exerted by the Risala on Sufi literature has
been considerable. The Kashfal-Mahjuboi Abu’l-Hasan ‘Ali
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Hujwiri(d. 464/1071?), the earliest complete treatise on Sufism
in Persian, is indebted to the Risala for much of its contents.
Al-Ghazali (d. 505/1111) can also be presumed to have
drawn on the Risala when compiling his magnum opus, the
Ihya’ ‘Ulum ad-Din-, he had in common with al-Qushayri a
threefold devotion to Sufism, Shafi'i flqh, and Ash'ari the¬
ology. Much of the anecdotal material in the first part of the
Risalais reproduced in the Tadhkiratal-Awliya 'of Farid ad-
Din ‘Attar (d. 617/1220). Parts of the Minhaj al-Fuqara'oi
the Turkish Mevlevi master and commentator on the
Mathnawi, Ismail Ankaravi (d. 1041/1631) read like apara¬
phrase of the Risala. Traces of the Risala in the literature of
Sufism are, however, too numerous to be gauged even by an
extended listing of specific titles.

The first attempt at translating at least aportion of the
Risala into aEuropean language was made by acertain
Mme. Olga de Lebedew, whose Traite sur le soufisme de
I’imam erudit Abou 'l-Qasim was published in Rome in
1911. This amateurish endeavor was followed by amuch
more scholarly work, Richard Hartmann’s al-Kuschairis
Darstellung des Sufitums mit Ubersetzungs-Beilage (Berlin,
1914), consisting of alengthy summary of the contents of the
Risala together with extracts in translation. An English
translation of the biographical section of the Risala
presented in 1935 by W.M. Hume as adoctoral dissertation
to the Hartford Seminary in Connecticut. More than fifty
years later, came acomplete and meticulous translation of
the entire text into German; Richard Gramlich’s Das
Sendschreiben al-QusaYris uberdas Sufitum. (Wiesbaden,
1989). With its extensive annotation bearing witness to the
textual erudition of the translator, this version must count
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one of the principal sources available in aEuropean
language for the study of Sufism.

The purpose and scope of the present volume —the first
published attempt at presenting in English asignificant
portion of the Risala —are more modest. The seaions
chosen for translation relate to the stations and states of the
Sufi path; 43 chapters beginning with repentance (tawba)
and ending with longing (shawq). This represents half the
complete text. Sufism is adiscipline notoriously difficult to
define, but given the perennial centrality to Sufism of the
topics discussed in the translation, the title Principles of
Sufism seems justified.

It should finally be remarked that the chains of transmis¬
sion given by al-Qushayri have generally been omitted; only
the first source of each saying is identified.

Hamid Algar
Rajab, 1412/January 1992

1. Accounts of the life of ai-Qushayri are to be found in: Ahmed Ates, "Ku.wyri,"
Islam Ansikl(^disl: Badi' az-Zaman Furuzanfar, introduction to Ahu 'Ali
Hasanb. Ahmadai-'Uthmani, Taryuma-yiRisala-yiQushayriya.Tehrsn, 1345
Sh./I966, pp. 14-73', Heinz Halm. 'al-Kushayri," Uncytlopaediaî Islam, new
ed.; and Qassim al-Samarrai, Tie Theme of Ascension in Mystical Writings,
Baghdad, 1968. Vol. I, pp. 29-50. AJ! these list the primary sources on which
they have drawn. There is at present asingle monograph devoted to al-
Qushayri: Ibrahim Basyuni, al-lmam al-Qusbayri: Siratuhu, Albaruhu.
Macihhabubufi’t-TasawwufQzxto, 1392/1972,

2. The complete chain of descent of ad-Daqqaq is as follows: Abu'i-Qasim an-
Nasrabadhi, from Abu Bakr ash-Shibli, from Junayd al-Baghdadi, from Sari
Saqali, from Ma'mf al-Karkhi, from Da'ud at-Ta’i, from Habib al-'Ajami, from
Hasan al-Basri, from 'Ali b. AbiTalib.from the Prophet (upon whom be peace).
See 'Abd al-Ghafir ash-Shirazi, KUab as-Siyaq, f. 97a of the facsimile repro¬
duced by Richard N. Frye. The Histories of Nisbapur, Cztnbndge, Mass., 1965.
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}. See Furuzanfar, c^. cil., pp. 22-25, 37-44.

4. See Muhammad b. Munawwar, Asrar at-Tawhid, ed, M.R. Shafil-Kadkani,
Tehran, 1366 Sh./1983, index s.v. Qushayri- On the relations of al-Qushayri
with Abu Sa'id, see also R.A. Nicholson, Studies in Islamic Mysticism,
Cambridge, 1921, p. 33-

5. Concerning the peisecution of the Ash'aris, see H. Halm, "Der Wesir al-
Kunduri und die Fima von Nishapur," Die Welt des Orients, Vl:2 (1971), pp.
205-233.

6. See, on the assimilation of Ash'ari doctrine by the Shafi'is, H. Halm, Die
Ausbreilung der safi'itiscben Rechtsscbule von den Anfdngen biszum 8J14.
Jabrbunden, Wiesbaden, 1974, pp. 32-42.

7. Concerning the meaning of duwayra, see the explanation of Mujtaba Minuvi
cited by Funizanfar, op. cit., p. 19, n. 1.

8. Agenealogical tree of the Qushayri family is given by Halm in DieAusbreitung,
p. 6l,

9. Alist of all the writings attributed to al-Qushayri is given by CariBrockelmann,
GeschicbtederarahischenLitteraiur, ersterSupplementband, Leiden, 1937, pp.
7 7 0 - 7 7 2 .

10. Published Cairo, 1981 (2nd. ed.) by Ibrahim Basyuni in three volumes.

11. Paul Nwyia, Exsg&e CoranUfue el Langage Mystique, Beimt, 1970, p. 167.

12. Ed. Ahmad 'Abd al-Mun'im 'Abd as-Salam al-Hiiwani, Cairo, 1969.

13. Ed. Ibrahim Basyuni, Cairo, 1968.

14. Ed. Ali Hasan 'Abd al-Qadir, Cairo, 1384/1964.

15. Ar-Rasa'ilal-Qushayriya,ed. Pir Muhammad Hasan, Karachi, 1964, contains,
in addition to Tariih as-Suluk, Shikaya Abl as-Sunna bimaNalabum mlnal-
Mihna and Kitab as-Sama'. There are two other edit ions of Tarl ib as-Suluk

one by Fritz Meier in his article "Oushayri’s Tarlib as-Suluk," Orteres, XVI (1963)
pp. 15-28, followed by aGerman translation on pp. 29-39, and the other by
Qassimal-Samanai, TbeTbemeof Ascension inMyslical Writings, pp. 158-177,
with an abridged English translation on pp. 179-182.

16. Ed. Qasimas-Samarra’i, Baghdad, 1389/1969. The four treatisesareA/«fe6/as«r
fi'l-Tawba, 'Ibaratas-SuJlyau/aMa'antba, Manthural-KbtlabfiMashbural-

X X I I



I n t r o d u c t i o n

Abwab and al-Qasida asSufiya.

There are several editions of the Risala. That which has been used for the

present translation, is the one prepared by 'Abd al-Halim Mahmud and
Mahmud b. ash-Sharif and published in Cairo in 1385/1966 under the title ar-
Risata al-Qushayriya. An earlier edition, frequently reprinted in Cairo and
Beirut, includes Shaykh al-Islam Zakariya al-Ansari's commentary on the
Risala in its margins; the original lithograph appeared in Cairo in 1330/1912.
The commentary of al-Ansari gave rise to asuper-commentary; Mustafa 'Arusi's
Naia ‘ij al-A/kar al-Qudsiyya ft Bayan Ma 'ani Shari) ar-Risala al-Qushayriya
(Bulaq, 12SI0/1873); this includes in it? margins the text of the Risala as given
by ai-An.sari. Both these earlier editions, as well as the Persian translation of
al-'Uchmani, have been consulted.

17.

Futuzanfar, op cU, p. 71.1 8 .

Ibid., p. 72,19.

Mathnawi. ed.R.A.Nicholson, Vol V, Leiden, 1933, p423 (Book Sbt, 1.2653)-2 0 .

Al-Ansari's commentary is printed in the margins of the 1367/1957 Cairo edition
of the Risala.

2 1 .

2 2 . Published in four volumes, Cairo, 1290/1873

See KatibCelebi,Aras8/az-Zunun,eds.Yaltkaya and Bilge. Istanbul, 1971, Vol.
l,col. 883.

23.

2 4 . According to FuruzanfarCep cU., pp. /2-73), part of this commentary has been
printed in Hyderabad, Deccan.

See Furuzanfar’s introduction to this Persian translation, p. 732 5 .

26. See Tahsin Yazic i ’s in t roduct ion to h is Modem Turk ish t rans lat ion (Risa la,

Istanbul, 1966). pp. xv-xvii. He also mentions apartial translation that was
published in 1307/1889.
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T R A N S L A T O R ’ S N O T E S

The selection from the Risala offered here forms the core

of al-Qushayri’s compendium of Sufi practice and knowl¬
edge. Amanual on how to proceed on the Sufi path, the
Risala's section on states and stations also provides apicture
of individuals and groups of Sufis before the rise of formal
Sufi institutions (6-7th/12-13th centuries). Al-Qushayri ex¬
plains the theme of each chapter through quotations from
the Qur’an, the sunna of the Prophet and by the lives of pious
figures, great and small.

In an opening passage al-Qushayri outlines his plan, “We
will now present chapters elucidating the stations [maqamaii
which are the roads taken by those engaged in spiritual
wayfaring. After that we wOl discuss chapters which detail
the states [ahwah. ”Although the author does not indicate the
exact transition point from the stations to the states, the
dividing line in the text seems to occur in Chapter 22
“Satisfaction” iRidd). In an earlier discussion of Sufi techni¬
cal terms, al-Qushayri describes the stations as being the
result of the seeker’s effort. The states, on the other hand,
come to the heart without any intention on the part of the
recipient. “The states are given [by God], the stations are
e a r n e d .

In translating this portion of the Risala, four chapters not
directly related to states and stations (including seaions on
travel and the manner of leaving the world at death) have

*

Ar-Risala al-Qusbayriya, ed. ‘Abd al-Haiim Mahmud and Mahmud b. ash-
Sharif, Cairo, 1966, p. 206.
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Translators 's Notes

been passed over. The translation, therefore, goes from
“Correct Behavior" (40) directly to “Gnosis" (41). It should
also be noted that Chapters 14 (“Envy”) and 15 (“Backbit¬
ing”) are not stations to which aSufi aspires, but subhead¬
ings under the previous chapter on the failings of the self.
Footnotes have been kept at aminimum. Explanations have
on occasion been incorporated into the translation or, more
often, explanatory words and phrases are given in brackets.
What appears in brackets within apassage from the Qur'an
is the completion of the verse alluded to by al-Qushayri.

Names in the translation and the index are given as written
in the text. Cross-referencing in the index refers the reader
to al-Qushayri’s favored usage (e.g. from “at-Tustari" to ‘Sahl
b. ‘Abdallah”; from “Abu Bakr ash-Shibli” to “ash-Shibli") but
with some names, such as “Abu ‘Uthman,” the nisba has
occasionally been omitted both in the text and translation.
Historians of Sufism will want to consult the Arabic original
to place the person in al-Qushayri’s silsilas.

Work on this book began several years ago. Without the
generous help of Hamid Algar, who has seen the translation
through revisions and many delays, it never would have
been published. Ithank him for his skilled guidance, his
encouragement, his good humor and for writing the intro¬
duction. Iam also grateful to my family, to whom this book
is ded ica ted .
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1

‘Repentance
^ T a w b a

God says, “Turn all together toward God [in repen¬
tance], OBelievers, that you may attain bliss” (24:31)-

It is reported on the authority of Anas b. Malik that
the Messenger of God (may God’s blessing and peace
be upon him and his family) said, “The one who
repents from sin is like one without sin, and if God loves
aserv’ant, sin does not adhere to him.” Then he recited,
“Verily God loves those who turn unto Him [in repen¬
tance], and He loves those who purify themselves"
(2:222). It was asked, “O Messenger of God, what is the
sign of repentance?" He replied, “Remorse.”

On the authority of Anas b. Malik, the Messenger of
God (may God’s blessing and peace be upon him and
his family) is reported to have said, “There is nothing
more loved by God than the youth who repents.”

Therefore repentance is the first degree among the
degrees of the wayfarers and the first station among the
stations of the seekers. The inner meaning of repen¬
tance in Arabic is “return.” It is said, “He repented,”
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The Principles of Sufism

meaning, “He returned.” So repentance is to return
from what is blameworthy in the law of Islam to what
is praiseworthy in it.

The Prophet (may God’s blessing and peace be upon
him) said, “Remorse is an act of repentance.” Therefore,
those well versed in the fundamentals of religion
among the people of the Surma have said, “There are
three conditions of repentance (which must be present]
in order that it be sound; remorse for the violations that
have been committed, immediate abandonment of the
lapse, and firm resolve not to return to similar acts of
disobedience.” One must apply these principles to
make repentance effective.

Someone has stated, “By the saying ‘Remorse is an
aa of repentance’ he meant that the major portion of
repentance is remorse, just as he (may God’s blessing
and peace be upon him) said, ‘Pilgrimage is ‘Arafat.
That is, the greatest part of its elements is the standing
at ‘Arafat, not that there are no other elements in
pilgrimage. So his saying, “Remorse is an act of
repentance” means that the greatest pan of the ele¬
ments ofrepentance is remorse.

One among the people of realization has said,
“Remorse is sufficient in fulfillment of that because it
has as its consequence the other two conditions, for it
is impossible one should be remorseful for an act in
which he persists or the like of which he intends to
commit.” This is the meaning of repentance by way of
summary definition.

By way of elucidation and explanation, we may say
that repentance has causes, an order, an arrangement,
and divisions. The first cause is the awakening of the

2
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heart from the slumber of heedlessness and the
vant’s becoming aware of his evil state. He attains this
by means of the divine favor of attentiveness to the
restraints imposed by God (may He be exalted) that
come to his mind. This is by means of the audition of
his heart, for it has come in the report, “The warner of
God in the heart of every person is aMuslim.” The
tradition “There is apiece of flesh in the body which,
if it be healthy, the whole body is healthy and if it be
corrupt, the whole body is corrupt. Truly, it is the heart”
also speaks to this matter. If his heart reflects on the evil
of his deeds, he perceives the despicable actions he
commits, and the desire for repentance comes to his
heart, along with refraining from repugnant doings.
Then God (may He be exalted) supports him in
correcting his firm intention, in embarking on the path
to agoodly return, and in becoming receptive to the
means of repentance.

The first of these means is to part company with
brothers in evil, for they prompt him to deny this goal
and cause him to doubt the correctness of this firm
intention. And that is not complete except by persever¬
ance in witnessing, which increases his longing for
repentance, and by the presence of motives impelling
him to fulfill his resolve, from which he strengthens his
fear and hope. Then the despicable actions that form a
knot of insistence on his heart are loosened, he ceases
the practice of forbidden things, and the rein of his self
(nafs) is held back from pursuing passions. Then he
immediately abandons his sin and concludes afirm
resolve not to return to similar sins in the future. If he
continues in accordance with his goal and acts in

s e r -
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conformity with his firm will, this means that he has
been granted true sincerity.

If repentance diminishes once or twice and his desire
causes him to renew the lapse—which may happen
quite frequently—one should continue to hope for the
repentance of such aperson, for “Verily, to each period
is adecree establ ished” (13:38).

Abu Sulayman ad-Darani said, “I frequented the
gathering of apreacher, for his words made an impres¬
sion on my heart. But when Ideparted, nothing
remained in my heart of his words. So Ireturned a
second time. That time there did remain atrace of his

words in my heart until Ireturned to my house. Then
I b r o k e t h e i n s t r u m e n t s o f s i n a n d I a d h e r e d t o t h e

path.” Yahya b. Mu'adh commented on this tale, “A
sparrow catches acrane,” By the sparrow he intended
that preacher and, by the crane, Abu Sulayman ad-
D a r a n i ,

Abu Hafs al-Haddad remarked, “I abandoned a
certain [reprehensible] deed and returned to it. Then
the deed abandoned me, and Idid not return to it after
t h a t . ”

Abu ‘Amr b. Nujayd, in the beginning of his wayfar¬
ing, frequented the gathering of Abu ‘Uthman. His
words made an impression on his heart, and he
repented. Then atrial came upon him. Abu ‘Amr began
to flee Abu ‘Uthman when he saw him, and he absented
himself from his gathering. One day when Abu ‘Uth¬
man met him, Abu ‘Amr turned away and went down
another path. So Abu ‘Uthman followed him. He
continued with him. following his tracks until he
overtook him and declared, “O my son, do not be a
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companion to one who does not love you unless it be
one who is sinless. It is only Abu ‘Uthman who will help
you in your present condition.” Then Abu ‘Amr b.
Nujayd repented and returned to muridship and re¬
mained faithful to it.*

Sheikh Abu ‘Ali ad-Daqqaq (may God grant him
mercy) said, “One of the murids repented, and then
there came upon him atrial. He was wondering, ‘If I
return to repentance, how will it be?

“Then an invisible caller said to him, ‘You obeyed Us,
so We thanked you; then you abandoned Us, so We
granted you respite. If you return to Us, We will accept
you.’ So the youth returned to muridship and remained
faithful to it.”

When aman abandons major sin, loosens from his
heart the bond of persistence, and firmly intends not to
return to sin, at that moment true remorse comes to his
heart. He regrets what he has done and reproaches
himself for the repugnant acts he has committed. Then
his repentance is complete, his striving is true, and he
exchanges the comradeship of the evil companions he
previously kept for isolation and for aversion to them.
He works day and night in sorrow, and he embraces
sincerity of regret in all of his states, erasing by the flood
of his tears the traces of his stumbling and treats the
wounds of his sin with the goodness of his repentance.
He is known among his peers by his debility, and his
emaciation testifies to the soundness of his state.

None of this will ever be complete except after
satisfying the just grievances of his adversaries and

!Murid: the one who “wills," i.e., wills to attain the goal of the Path precisely by
submining his will to that of the spiritual guide.
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putting right the acts of oppression in which he
persisted. The first stage in repentance is satisfaction of
adversaries as much as possible. If what he has is
sufficient for restoring their rights or if they consent to
abandon their claim and pronounce him innocent, so
be it. If not, then he should firmly resolve in his heart
to fulfill their claim whenever possible to God (may He
be exalted) with sound supplication and prayer for
t h e m .

There are qualities and states for those who repent.
They are characteristics of the penitent which belong to
repentance without its being conditional upon them.
This is indicated in the sayings of the masters on the
meaning of repentance.

The master Abu ‘Ali ad-Daqqaq (may God grant him
mercy) said, “Repentance is divided into three parts.
The first is [repentance], the middle is inaba[to
turn to God], and the last is awbalreium].” He placed
tawba at the beginning, awba at the end, and inaba
between the two. Whoever repents out of desire for
[divine] reward is in the state of inaba. Whoever re¬
pents for the sake of obeying the [divine] command,
neither for the desire of reward nor for the fear of
punishment, is in the state of awba.

It is also said, "Tawbais the quality of the Believers.”
As God Most High says, “Turn [tubu]z\\ together toward
God in repentance, OBelievers” (24:31). Inaba is the
quality of the saints and those drawn nigh unto God.
God Most High says, “And those who brought aheart
turned in devotion [munibJ[to Him]" (50:33). Awbais
the quality of the prophets and messengers. God Most
High says, “How excellent aslave. Ever did he [Solomon]
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turn [aunvab] [to Us]” (38:30 and 38:44).
Al-Junayd stated, “Repentance has three senses. The

first is remorse; the second is the resolve to give up
reverting to what God has forbidden; and the third is
the righting of grievances.”

Sahl b. ‘Abdallah declared, “Repentance is giving up
procrastination.” Al-Harith asserted, “I never say, ‘O
God, Iask You for repentance.’ Isay, ‘I ask You for the
longing for repentance.

Al-Junayd went to see as-Sari one day and found him
distraught. He asked, “What has happened to you?" As-
Sari replied, “I encountered ayouth, and he asked me
about repentance. Itold him, ‘Repentance is that you
not forget your sins.’ Then he contradicted me, saying
that repentance is that you do forget your sins.” Al-
Junayd said that in his opinion what the youth said was
correct, and as-Sari asked him why he held that
opinion. Al-Junayd replied, “Because if Iwere in astate
of infidelity and then He delivered me into astate of
fidelity, remembrance of infidelity in astate of purity
would be infidelity.” Then as-Sari fell silent.

Abu Nasr as-Sarraj is reported to have said that, when
Sahl was asked about repentance, he answered, “It is
that you not forget your sins.” Al-Junayd was asked, and
he said, “It is that you do forget your sins.” Abu Nasr as-
Sarraj related, “Sahl was indicating the states of the
murids and the novices [muta'arridun), which are
constantly changing. Al-Junayd alluded to the repen¬
tance of those who have attained the tmth; for they do
not remember their sins because of the majesty of God
Most High, which has gained mastery over their hearts,
a n d t h e i r c o n s t a n t r e m e m b r a n c e o f H i m . ” H e a l s o
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observed that this is like what Ruwaym said about
repentance: “It is repentance from repentance.” Dhu’n-
Nun al-Misri commented. “Repentance of the common
people is from sin, and for the elect, it is from
forgetfulness.”

Abu’l-Husayn an-Nuri said, “Repentance is that you
turn away from everything other than God [may He be
exalted and glorifiedl.” ‘Abdallah b, ‘AH b. Muhammad
at-Tamimi declared, “How great adifference there is
between arepenter who repents from sins, one who
repents from forgetfulness, and one who repents from
the awareness of his own good deeds,” Al-Wasiti said,
“True repentance is that there not remain asingle trace
of sin, hidden or open. One whose repentance is true
does not concern himself, morning and evening, with
what state he is in.”

Yahya b, Mu'adh stated, “O my Lord, Ido not say, ‘I
have repented.’ Ido not return to You because of what
Iknow to be my disposition, Ido not swear that Iwill
not sin again, for Iknow my own frailty. Ido not say
that Ireturn [to You] because Imight die before [truly]
returning.” Dhu’n-Nun noted, “The plea for forgiveness
made without abstaining is the repentance of liars.”

When Ibn Yazdanyar was asked about the principles
underlying aservant’s setting out toward God, he
replied, “They are that he not return to that which he
left behind, not heed anyone other than the One to
Whom he goes, and preserve his innermost heart from
perception of that from which he has dissociated
himself. ”It was said to him, “This is the rule for one who
has departed from existence. How will it be for
who has departed from non-existence?” He replied,

o n e
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Repentance

“The experience of sweetness in the future in exchange
for bitterness in the past.”

Al-Bushanji was asked about repentance, and he
answered, “If you remember sin, and find no sweetness
in it when remembering it, that is repentance." And
Dhu’n-Nun observed, “‘i‘he essence of repentance is
that the earth be too confined for you, for all its
spaciousness, so that there is no rest for you. Then your
soul will be too confined for you as God Most High has
told in His Book by His saying, ‘And their souls seemed
straightened to them, and they saw that there is no
fleeing from God, except to Him. Then He turned to
them that they might repent”’ (9:118). Ibn ‘Ata’ declared,
"Repentance is of two kinds: repentance of inaba [re¬
turn] and repentance of istijaba [answering or fulfill¬
ment]. The repentance of inaba is that the servant re¬
pent out of fear for his punishment. Repentance of
istijaba is that he repent out of shame due to His
generosity.”

Abu Hafs was asked, “Why does the repenter loathe
the world?” He answered, “Because it is adwelling
where sins are pursued.” And it was said to him, “But
it is also adwelling that God has honored with
repentance.” He said, “The sinner has certainty from his
sin, but danger from acceptance of his repentance.” Al-
Wasiti stated, “The joy of David (peace be upon him)
and the sweetness of submissiveness he enjoyed caused
him to plunge into lifting breaths [lasting sorrow]. While
he was in the second state [of sorrow] he was more
complete than the time when the matter was hidden
from him.” One of them remarked, “The liars’ repen¬
tance is on the tips of their tongues.” That is, the saying.
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‘Astaghfiru'Uahil ask forgiveness of God]," Abu Hafs
said, “The servant has nothing to do with repentance.
Repentance comes to him (from God), not from him,"

It is said that God (may He be exalted) revealed to
Adam, “O Adam, Ihave bequeathed to your descen¬
dants burdens and hardship. Ihave also bequeathed to
them repentance- Irespond to the one among them
who implores Me as you have implored Me [just] as I
respond to you. OAdam, Iwill raise up the penitent
from their graves cheerful and laughing, and their
supplication will be answered."

Aman asked Rabi‘a, “I have sinned much and been
exceedingly disobedient. But if 1repent, will He forgive
me?" She replied, “No. But if He forgives you, then you
will repent."

Know that God Most High says, “Verily God loves
those who turn unto Him [in repentance] and He loves
those who purify themselves” (2:222). One who allows
himself to yield to error is certain as to the slip. But if
he repents, he is in doubt as to the acceptance of his
repentance, particularly because God’s love for him is
acondition of that acceptance, and it will be some time
before the sinner comes to apoint where he find marks
of God’s love for him in his character. The duty of the
servant, when he knows that he has committed an act
calling for repentance, is that he be consistently
trite, persevering in renunciation and asking forgive¬
ness, as in the saying “The awareness of dread until the
time of death.” And as it is said in God’s words, “Say,
if you love God, follow me, that God may love you”
(3:31).

c o n -
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Repentance

It was the practice of the Prophet (may God’s
blessing and peace be upon him) to ask for forgiveness
constantly. He said, “My heart is clouded, so Iask
forgiveness of God seventy times aday.”

Yahya b. Mu‘adh stated, “One single lapse after
repentance is more dreadful than seventy before it.”
Abu ‘Uthman observed, “As to the meaning of His
saying ‘Lo, unto Us is their return’ (78:25), it indicates
‘Unto Us is their return, even if they roam freely in the
commission of s in.

‘Ali b. ‘Isa the vizier rode in agreat procession, and
strangers began asking, “Who is this? Who is this?” A
woman who was standing by the side of the road
inquired, “How long will you say, ‘Who is this? Who is
t h i s ? ' T h i s i s a s e r v a n t w h o h a s f a l l e n f r o m G o d ’s

protection. So He has afflicted him in the way that you
see.” When ‘AJi b. ‘Isa heard her, he returned to his
house, resigned from the vizierate, went to Mecca, and
never left it again.
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^ M u a h a d a

God Most High says, “And those who strive for Our
sake, We will certainly guide them to Our paths. God
is with those who do right” (29:69).

On the authority of Abu Said al-Khudri, it is reported
that when the Messenger of God (may God’s blessing
and peace be upon him) was asked about the best kind
of striving [jihad], he answered, “It is ajust word spoken
to atyrannical ruler.” Tears flowed from Abu Said’s
eyes when he heard this.

The master Abu ‘Ali ad-Daqqaq (may God grant him
mercy) declared, “God will beautify the inner faculties
with contemplation for one who adorns his outer being
with striving, for God Most High says, ‘And those who
strive in Us, We will certainly guide them to Our paths
(29:69).

Know that anyone who does not exert effort at the
beginning of his wayfaring will never attain the slightest
benefit from the Path. Abu ‘Uthman al-Maghribi stated,
“It is agrave error for anyone to imagine he will attain

♦ » >
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anything or that anything will be revealed to him of the
Path without persistent striving on his part.” The master
Abu ‘Ali ad'Daqqaq (may God grant him mercy)
asserted, “The one who makes no firm stand at the start
of his wayfaring will not be allowed repose at its end.”
He also said, “[Their saying] ‘Exertion is ablessing’
means that exertion of one’s outward abilities brings
forth blessings in the inner faculties.”

Abu Yazid al-Bistami related, “For twelve years Iwas
the blacksmith of my soul. Then for five years Iwas the
mirror of my heart. Then for one year Igazed at what
was between the two, and Isaw an infidel’s girdle
visibly around my middle. Iworked at severing it for
twelve years. Igazed once more, and I, saw an jnfidel's
girdle around my inward being. So Iworked at severing
it for five years, wondering how Icould cut it. The
answer was finally revealed to me. Ilooked upon
mankind and saw that they were dead, so Ipronounced
A l l ahu akba r ' ove r t hem fou r t imes . ”

As-Sari said one time, “O young men! Strive earnestly
before you reach my age, when you will become as
negligent as I.” Al-Junayd reported that, even though
as-Sari said this, the young men at that time did not have
as-Sari’s fortitude in acts of worship. Al-Hasan al-
Qazzaz explained, “This matter [Sufism] is based on
three things: that you eat only when it is necessary, that
you sleep only when overcome by drowsiness, and that
you speak only in cases of urgent necessity.”

Ibrahim b. Adham observed, “A man attains the rank
of the righteous only after passing through these six
steps: (1) He must close the door of bounty and open
the door of hardship. (2) He must close the door of
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dignity and open the door of humility. (3) He must
close the door of repose and open the door of striving.
(4) He must close the door of sleep and open the door
of vigilance. (5) He must close the door of wealth and
open the door of poverty. (6) He must close the door
of worldly expectation and open the door of prepared¬
ness for death.” Abu ‘Amr b. Nujayd declared, “Who¬
ever holds his soul dear holds his religion in contempt.”

Abu ‘Ali ar-Rudhbari said, “If aSufi says after five days
[of deprivation], ‘I am hungry,’ then send him to the
marketplace to earn something,”

Striving is essentially weaning the soul of its habitual
practices and compelling it to oppose its passions at all
t imes. The soul has two traits that hold it back from
attaining goodness: absorption in worshiping its pas¬
sions and refusal to perform acts of obedience. When
the soul bolts, like ahorse, toward adesire, one must
rein it in with the bridle of piety. When it stubbornly
refuses to conform [with God’s wishes], then one must
steer it toward opposing its desires. When it rises up in
arage [at being opposed], then one must control this
state. Nothing has amore excellent prospect than what
arises in place of an anger whose power has been
shattered by good moral character and whose fire has
been put out by kind acts. When the soul finds
sweetness in the wine of arrogance, then it will be
dejected unless it can make adisplay of its feats and
embellish [its deeds] to whoever looks at it. One must
break it of this tendency and submit it to the penalty of
the disgrace that will come when it is reminded of its
paltry worth, its lowly origin, and its despicable actions.

The striving of the common people consists of
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performing acts, and the goal of the elect [in striving) is
to purify their spiritual states. Enduring hunger and
sleeplessness is very easy, but cultivating moral charac¬
teristics and cleansing them of all lowly aspects are
extremely difficult.

One of the harmful traits of the soul most difficult to

perceive is its reliance on receiving acclaim. One who
takes adrink from this cup bears the [weight of the]
heavens and the earth on one of his eyelashes, Asign
of this enormous burden is that, if that drink be [later]
withheld from him, he will revert to indolence and
cowardice in his striving.

For many years acertain sheikh prayed in the front
row of worshipers in the mosque he frequented. One
day something prevented him from arriving early at the
mosque. He was forced to pray in the last row. After that
h e w a s n o t s e e n f o r s o m e t i m e . W h e n s o m e o n e a s k e d

him the reason for his absence, he answered, “I used
to pray in the front row, and for ayear now Ithought
Iwas sincere in doing this, for God’s sake. But the day
Iwas delayed, Ifelt ashamed to be seen praying in the
back of the mosque. Iknew from this that my lifelong
zeal in prayer had been nothing but concern for the
opinion men had of me, and so Ihad said my prayers.”

It is related that Abu Muhammad al-Murta‘ish said, “I
used to go on the pilgrimage on foot without taking any
provisions. Irealized once that all my effort was defiled
by my sense of pleasure in the way that 1performed it.
This came to me one day when my mother asked me
to draw ajar of water for her. My soul found this bur¬
densome. Iknew then that what Ithought was great
obedience to God in my pilgrimages was nothing more
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than something pleasurable for me, coming from aflaw
in my soul, for if my soul had been pure, Iwould never
have found irksome something incumbent upon me.”

There once was an old woman who was asked about

her state. She responded, “When Iwas young, Ihad
vigor and experienced many states, Ithought they
came from the real strength of my spiritual state. When
Ibecame older, these states faded away. Iknow now
that what Ithought were spiritual stales was only the
vigor ofyouth,” Abu ‘Ali ad-Daqqaq said, “Every sheikh
who has told me this tale felt compassion for this old
woman. Surely she was an honest woman.”

Dhu’n-Nun al-Misri declared, “The greatest honor
God can confer upon aservant is to show him the
lowliness of his soul. The most degrading thing God
can do to aservant is to conceal from him the lowliness

of his soul.” Ibrahim al-Khawwas asserted, “I have
confronted all my fears straightforwardly.”

Muhammad b. al-Fadl said, “Repose is being free of
the desires of the soul.” Mansur b. ‘Abdallah related, “I
heard Abu ‘Ali ar-Rudhbari say, ‘Harm comes upon
mankind from three things: the weakness of natural
disposition, clinging to habitual practices, and the
keeping of corrupt company.’ Iasked him, ‘What is the
weakness of natural disposition?' He replied, ‘Consum¬
ing forbidden things,'Then 1asked, ‘What is clinging to
habitual practices?’ He said, ‘Viewing and listening to
prohibited things and engaging in slander.’ Iinquired,
‘What is the keeping of corrupt company?’ He re¬
sponded, ‘That is when you follow whatever passion
toward which men incite you.

An-Nasrabadhi said, “Your prison is your soul. If you
escape from it, you will come into endless peace.”

> ) i
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Abu’l-Husayn al-Warraq reported, “When we were
starting out on the Path at the mosque of Abu ‘Uthman
al-Hiri, the finest practices we undertook were that
when we were given charity, we gave generously of it
to others; we never slept with anything left undistrib¬
uted; we never retaliated against someone who of¬
fended us—we would excuse his offense and behave
humbly toward him; and if we felt contempt in our
hearts for acenain person, we would take it upon
ourselves to serve him and behave toward him with
kindness until the feelings of contempt ceased.”

Abu Hafs said, “The self is complete darkness [of its
own]. The lamp of the self is its secret. The light of this
lamp is success [in striving]. One who is not granted
success [in striving] by his Lord, in his secret he is
darkness, all of him.” In saying, “The lamp of the self
is its secret,” Abu Hafs means that the secret of the
servant is what is between him and God Most High. It
is the locus of his sincerity. By it the servant knows that
all events are the work of God; they are neither the
work of his self nor do they originate from him. When
he knows this, he will be free, in all his states, of his own
power and might. Then by the (light of] success [in
striving], he will be protected from the evils of his self.
One who achieves no success [in striving] will not gain
any benefit from knowledge of his self or of his Lord.
For this reason, the sheikhs have said, “One who has
no secret will be insistent [on following his desires].”
Abu ‘Uthman declared, “As long as one finds anything
good in his self, he will never be able to see its faults.
Only one who accuses his self at all times will be able
to see its faults.”
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Abu Hafs observed, “There is no faster way to ruin
than that of one who does not know his faults, for surely
disobedience to God is the path to unbelief.” Abu
Sulayman said, “I know there is no good to be found
in adeed my self performs as long as Iexpect to be
rewarded for i t . ”

As-Sari commented, “Beware of the neighbors of the
rich, the Qur’an reciters who frequent the marketplace,
and the scholars attached to worldly rulers.”

Dhu’n-Nun al-Misri stated, “Corruption enters men in
six ways: (1) They have weak intention in performing
deeds oriented to the hereafter. (2) Their bodies are
held hostage by their lusts. (3) They remain full of hope
for worldly gain in spite of the nearness of death. (4)
They prefer to please created beings over pleasing the
Creator. (5) They follow their own desires, without so
much as abackward glance at the Sunna of their
Prophet Imay God’s blessings and peace be upon him].
(6) They defend their failings by invoking afew slips of
the early Muslims, while burying their many virtues.”
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‘Retreat and Seclusion
^ K h a l w a w a ‘ U z l a

It is related on the authority of Abu Hurayra that the
Prophet (may God’s blessing and peace be upon him)
said, “Among the best ways of living for man are these:
that he take rein of his horse in the way of God; if he
hears sounds of panic or fear, he is on the back of his
horse seeking death or killing in the most likely places;
or that aman be with his sheep and goats on amountain
peak or in the depths of ariverbed and keep up his
prayer, pay the zakai, and worship his Lord until death
comes to him. All his dealings with men are based on
the good.”

Khalwa (retreat) is the attribute of the people of
purity and ‘uzla (seclusion) is atoken of the people of
u n i o n .

Withdrawal from those of his own kind is indispen¬
sable for the murid in the beginning of his state, and
then seclusion in the end, because of his attainment of
intimacy with God. The proper attitude of the servant
when he chooses seclusion is that he believe people
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will be preserved from his evil (by means of his
retirement from mankind), not that he is preserving
himself from their evil, The former is the result of
thinking little of his own soul; the latter is supposing
that he is superior to people. One who considers his
soul to be of little worth is humble, and one who
considers himself more worthy than another is vain.

Someone saw amonk and said, “You are amonk.”
He replied, “No, Iam guarding adog. My self is adog
that attacks mankind. Ihave removed it from them so
they can be safe and sound.”

Aman passed one of the devout and that sheikh
gathered in his garments from him. The man inquired,
“Why do you pull away your cloak? My garments are
not impure.” So the sheikh said, “Your assumption is
wrong. Igathered my garments away from yours
because mine are impure and they would have soiled
your garments, not to prevent my garments from being
so i led . "

To seclude himself properly, aman should acquire
knowledge of the religious sciences to correct his
convict ion in God’s Oneness so that Satan does not

tempt him with his whisperings. He should also acquire
knowledge from the legal sciences as to what is
incumbent upon him so that the building of his affairs
be on afirm foundation. Seclusion in truth is separation
from reprehensible qualities and its effect is designed
to change those characteristics, not to produce great
distances from any given place. For this reason it was
asked, “Who is the gnostic?” They replied, “One who is
near and far at the same time.” That is, being outwardly
with men and distant from them inwardly. Iheard the
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master Abu ‘Ali ad-Daqqaq (may God grant him mercy)
instruct, “Wear with mankind what they wear and eat
what they eat. But be separate from them inwardly.” I
also heard him report, “A man came to me and said, ‘I
have come to you from avery distant place. ’Then Isaid,
‘This matter [attaining knowledge of the Path] has
nothing to do with traversing great distances and
undergoing journeys. Separate from yourself even by
one single step, and your goal will be reached.”

Yahya relates that Abu Yazid said, “I saw my Lord in
my dreams and Iasked, ‘How am Ito find You?’ He
replied, ‘Leave yourself and come!

Abu ‘Uthman al-Maghribi commented, “It is fitting for
one who chooses retreat over keeping company with
men to be free from all remembrances except remem¬
brance of his Lord, devoid of all desires except the
pleasure of his Lord, and free from the demands of the
self for all things. If it is not done in this way, his retreat
will only plunge him in trials or calamity.”

It is said, “Being alone in seclusion is most apt to
embrace occasions of solace.” Yahya b. Mu‘adh in¬
structed, “Consider whether your intimacy is with
retreat or with Him in retreat. If your intimacy is with
retreat, it will vanish when you emerge from it. If your
intimacy is with Him in retreat, everywhere will seem
as one to you, whether the deserts or the steppes.”

Aman came to visit Abu Bakr al-Warraq, and when
he was about to return, he said to him, “Counsel me.”
So he Slated, “I have found the best of the world and
the afterlife in retreat and paucity, and Ihave found the
worst of the two [the world and the afterlife] in social
in tercourse and abundance. ”

Al-jurayri, having been asked about seclusion, an-
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swered, “It is to enter into the crowd while guarding
your inward being lest they beset you, secluding
yourself from sins, and that your inward being be
l i n k e d w i t h G o d . ”

It was said, “Whoever chooses seclusion attains
sec lus ion . ”

Sahl declared, “Retreat is only sound by eating licit
foods, and eating licit foods is only sound by discharg¬
ing what is due toward God.” Dhu’n-Nun al-Misri said,
“I have seen nothing that brings about sincerity better
than retreat.” Abu ‘Abdallah ar-Ramli remarked, “Let
your companion be solitude, your food be hunger, and
your speech be intimate prayers. Then either you will
die or you will reach God [may He be exalted].”

Dhu’n-Nun commented, “One who conceals himself
from mankind through retreat is not like one who
conceals himself from them by God.”

Al-Junayd observed, “The hardship of seclusion is
easier than the affability of company.” Makhul said,
“There is certainly goodness in associating with people.
But there is safety in seclusion.”

Yahya b. Mu‘adh observed, “Solitude is the compan¬
i o n o f t h e v e r a c i o u s . ”

Ash-Shibli would say, “Ruin .,.ruin, Opeople!”
Someone asked him, “O Abu Bakr, what is the sign of
ruin?” He replied, “One of the signs of ruin is being on
familiar terms with people.”

Yahya b. Abi Kathir stated, “Whoever mixes with
people must be affable to them, and whoever is affable
to them acts the hypocrite toward them.”

Shu ayb b. Harb related, “I went to see Malik b.
M a s ‘ u d i n K u f a a n d h e w a s a l o n e i n h i s h o u s e . S o I
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asked, ‘Are you not lonely and fearful by yourself?’ He
replied, ‘I am not used to thinking that one is alone with
G o d .

Al-Junayd said, “Whoever wants his religion to be
sound and his body and heart to be soothed, let him
withdraw from people. Truly, this is atime of fear, and
the wise one is he who chooses solitude.”

Abu Ya'qub as-Susi asserted, “Only the very strong
ones should be alone. As for the likes of us, society is
more abundant and beneficial so that awareness of
each other may impel us to strive.”

Ash-Shibli instructed Abu’l-‘Abbas ad-Damaghani,
“Make apractice of solitude, wipe out your name from
the register of people, and turn your face to the wall
until you die.”

Aman came to see Shu'ayb b. Harb, who inquired,
“What brought you?" The man replied, “That Imay be
with you.” Shu'ayb retorted, “O my brother! Surely
worship endures not joining with anything else. One
who has not become intimate with God will never be
intimate with anything,”

Someone was asked, “What is the most marvelous
thing you have met on your journey?” He answered,
“Al-Khidr* met me and he sought companionship with
me. Iwas afraid lest he ruin my state of reliance on
G o d . "

One of them was asked, “Is there someone in this
place with whom you feel intimate?" He said, “Yes,” and
stretched out his hand to his copy of the Qur'an. Putting

TIil- ut>Kjuiic)us and immonal pcrsonificaiion of ihe initiatic principle, gener¬
ally idenlified willi ilie anonymous figure memioned in the Qur’an (18;65fD
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it in his lap, he declared, “This.” As to its meaning they
rec i t e t h i s :

Your books around me do not leave my bed,
for in them there is acure for the

sickness Iconceal .

Aman asked Dhu’n-Nun al-Misri, “When will seclu¬
sion be right for me?” He responded, “When you are
able to seclude yourself from your own self. ”It was said
to Ibn al-Mubarak, “What is the remedy for the heart?”
He replied, “Having few encounters with people." And
it is said, “If God wishes to take the servant from the
shame of disobedience to the dignity of obedience, He
makes him intimate with solitude, rich with frugality,
and able to see the defects of his self. Whoever has been

given this has been given the best of the world and the
af ter l i fe . ”
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^ e a r

^ T a q w a

God most High says, “Verily the noblest of you in the
sight of God is the one who is the most God-fearing”
(49:13).

It is reported on the authority of Abu Sa'id al-Khudri
that aman came to the Prophet (may God’s blessing
and peace be upon him) and said, “O Prophet of God,
counsel me.” He replied, “May you have fear [taqwa]of
God, for it is the aggregate of all good things. May you

jihad, for it is the monkhood of the Muslim.
And may you be occupied with remembrance of God,
for it is alight for you,”

Anas (may God be pleased with him) related,
“Someone asked the Prophet of God, ‘Who are the
family of Muhammad?’ He replied, ‘Every God-fearing
person.’” Taqwa is the gatherer of all goodnesses, and
the inner truth of taqwa is protecting one’s self from
God’s punishment by means of obedience to Him, just
as it is said, “So-and-so protected himself with his
shield.” The origin of taqwa is wariness of shirk

2 5



The Principles of Sufism

(associating others with God), then after this, wariness
of sin and evil things, then of dubious things. After that
he leaves off all that is of no true concern. On this matter
the master Abu ‘Ali ad-Daqqaq (may God grant him
mercy) declared, “Every one of these divisions could fill
achapter.”

It has been said in commentary on His saying (may
He be exalted and glorified) “O ye who believe! Fear
God as He should be feared” (3:102), that it means, He
should be obeyed and not disobeyed, remembered and
not forgotten, and thanked and not be the object of
ingratitude,

Sahl b, ‘Abdallah asserted, “There is no helper other
than God; there is no guide other than the Messenger
of God; there are no provisions other than taqwa; and
there is no work other than perseverance in taqwa.”

Al-Kattani stated, “The world is apportioned in
accordance with affliction endured, and the afterlife is
apportioned in accordance with taqwa.” Al-Jurayri said,
“One who has not made taqwa and awareness his
arbiter between himself and God will not reach illumi¬
nation and contemplation,” An-Nasrabadhi explained,
“Taqwa is that the servant beware of whatever is other
than God [may He be exalted and glorified),” Sahl said,
“Whoever desires sound taqwa, let him abandon all
sin.” An-Nasrabadhi instructed, “Whoever perseveres
in taqwa yearns for separation from the world because
God [may He be exalted], says, ‘Better is the abode of
the afterlife for those who are pious; do you not
understand?’” (6:32) Acertain person asserted, “God
makes turning away from the world easy for the heart
of one who proves true in taqwa.” Abu ‘Abdullah ar-
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Rudhbari said, “Taqwa is shunning whatever makes
you distant from God.” Dhu’n-Nun al-Misri declared,
“The God-fearing person is one who does not taint his
outward being with resistance nor his inwardness with
superfluous matters. He stands with God in astation of
harmony.”

Abu’l-Hasan al-Farisi observed, “Taqwa has an ex¬
terior and interior aspect. Its exterior aspect is
preservation of the boundaries, and its interior aspect
is intention and striving.” Dhu’n-Nun recited:

There is no life except with men whose hearts
long for taqwa and whose joy is in

r e m e m b r a n c e .

Content are they with the spirit of certainty
and its goodness

like the nursing child in his mother’s lap.

It is said, "The taqwa of aman is indicated by three
things; good trust with respect to what he has not been
granted, good contentment with what he has been
granted, and good patience in the face of what he has
l o s t , ”

Talq b. Habib commented, “Taqwa is acting accord¬
ing to submissiveness to God upon alight from Him,
dreading His penalty.” Abu Hafs said, "Taqwa is re¬
stricting oneself to the indubitably permissible, and that
is all.” Abu al-Husayn az-Zanjani stated, “He whose
greatest property is taqwa gains aprofit tongues are
unable to describe.” Al-Wasiti asserted, "Taqwa is that
one shun his taqwa, which is to say, avoid awareness
of his taqwa."

The God-fearing one is like Ibn Sirin, who bought
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forty vessels of butter. When his slave removed amouse
from one of the jars, Ibn Sirin asked him, “Which jar did
you remove it from?” He replied, “1 do not know!" Then
Ibn Sirin proceeded to empty them all onto the ground.
And the devout one is also like Abu Yazid al-Bistami,
who purchased some saffron in Hamadan. There was
alittle left over, and when he returned to Bistam, he
found two ants inside. So he returned to Hamadan and
laid down the two ants.

Abu Hanifa would not sit in the shade of his debtor’s

tree. He would explain, “The hadith says, ‘Every debt
that brings about abenefit is usury.

Abu Yazid was washing his garment outside the city
with afriend when his friend said, “Hang your garment
on the orchard wall.” Abu Yazid retorted, “No, you
s h o u l d n o t h a m m e r n a i l s i n s o m e o n e ’ s w a l l . ” H e

suggested, “Let us hang it on the tree.” Abu Yazid
responded, “No, for it will break the branches.” He said,
“We will spread it on the plants.” Abu Yazid answered,
“No, they are fodder for the beasts of burden. We
c a n n o t c o v e r t h e m w i t h i t . ” T h e n h e t u r n e d h i s b a c k t o

the sun and threw the garment on his back until one
side was dry; then he turned it around until the other
side was dry.

Abu Yazid entered the mosque one day and thrust his
staff in the ground. It fell upon the staff of an old man
to his side who had also planted his in the ground, and
c a u s e d i t t o f a l l . T h e o l d m a n b e n t d o w n a n d t o o k h i s
s ta f f . Abu Yaz id wen t to the o ld man ’s house and asked

him to forgive him, saying, “You were troubled on
account of my negligence when you had to bend
d o w n . ”
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‘Utba al-Ghulam was seen breaking into asweat in
wintertime. When they asked him about it, he ex¬
plained, “This is aplace wherein Ihave rebelled against
my Lord.” They asked him to explain further, so he said,
“1 scraped off achunk of clay from this wall so that a
guest of mine could cleanse his hand with it, and Ihad
not asked the owner of the wall for permission.”

Ibrahim b. Adham related, “I was spending the night
beneath the Rock in Jerusalem. When some of the night
had passed, two angels descended. One of them asked
the other, ‘Who is this here?’ He answered, ‘Ibrahim b.
Adham. ’The other one said, This is the one whom God
[may He be exalted] has lowered adegree.’ So he
inquired, ‘Why?’ He replied, ‘Because when he bought
some dates in Basra and one of the grocer’s dates fell
into his purchase, he did not return it to its owner.’
Ibrahim reported, ‘I left for Basra, bought some dates
from the man, and dropped adale into his. Ireturned
to Jerusalem and passed the night at the Rock. When
pan of the night had passed, behold, Isaw two angels
descend from the sky, and one of them asked his
companion, ‘Who is this here?' The other one an¬
swered, ‘Ibrahim b. Adham.’ He said, 'This is the one
whom God has restored to his place and elevated his
degree.’”

It is said that taqwa has different aspects: for the
common people it is the shunning of shirk; for the elite
it is the shunning of sins; for the saints it is the shunning
of reliance on works; and for the prophets it is the
shunning of attributing works [to other-ihan-God] for
H i m .

The Commander of the Believers, ‘Ali (may God be
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pleased with him), declared, “The most noble of
mankind in the world are the generous, and the most
noble in the afterlife are the God-fearing,”

On the authority of Abu Umama, the Prophet (may
God’s blessing and peace be upon him) asserted,
“Whoever gazes upon awoman’s beauties and then
lowers his eyes with the first look, God makes of this
an act of worship the sweetness of which he experi¬
e n c e s i n h i s h e a r t . ”

Al-Junayd was sitting with Ruwaym, ai-Jurayri, and
Ibn ‘Ata’. Al-Junayd related, “One is saved only by
sincerity in taking refuge with God. God Most High
says, ‘[He turned in mercy also] to the three who were
left behind, when the earth, vast as it is, was straight¬
ened for them. Their own souls were straightened for
them, and they perceived that there is no refuge from
God but toward Him. Then He turned unto them that
they might turn [repentant unto Him], for God is Oft-
Returning, the Merciful'” (9:118). Ruwaym (may God
grant him mercy) commented, “One is saved only by
sincere God-fearinghess, God Most High says, ‘And
God will deliver the pious to their place of salvation. No
evil shall touch them nor shall they grieve’” (39:6l). Al-
Jurayri observed, “One is saved only by observance of
fidelity. God Most High says, ‘Those who fulfill the pact
of God and break not the covenant, for them is the final
abode’” (13:20-22). Ibn ‘Ata’ declared, “One is saved
only by the realization of shame. God Most High says,
’Does he not know that God sees?”’ (96:14).

One is saved only by divine order and decree. God
Most High says, “Those for whom kindness from Us has
gone before will be removed far therefrom [Hell]”
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(21:101). One is saved only hy che election that has
been decreed for him. God Most High says, “And We
chose them, and We guided them to a.straight way”
(6:87),
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^ W a r a

On the authority of Abu Dharr, the Messenger of God
(may God’s blessing and peace be upon him), said,
“Pan of the goodness of aman’s practice of Islam is that
he abandon whatever does not concern him.”

The master (may God be pleased with him), stated,
'Wara‘ is the abandonment of whatever is dubious.”

Likewise, Ibrahim b. Adham explained, “Wara' is
abandoning whatever is dubious, and the abandon¬
ment of whatever does not concern you means aban¬
doning whatever is superfluous.”

Abu Bakr as-Siddiq (may God be pleased with him)
reported, “We used to foreswear seventy categories of
the permitted, fearing to fail into acategory of the
forbidden." The prophet (may God’s blessing and
peace be upon him) told Abu Hurayra, “Be abstinent
and you will be the most worshipful of mankind.”

As-Sari said, “There were four people of wara 'in their
time: Hudhayfa al-Murta‘sh, Yusuf b, Asbat, Ibrahim b.
Adham, and Sulayman al-Khawwas. They took up
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wara' and when the acquisition of the permissible
became difficult for them, they took recourse in the
a b s o l u t e m i n i m u m . "

Ash-Shibli commented, "Wara'is that you abstain
from everything other than God Most High.” Ishaq b.
Khalaf observed, “Abstaining from speech is more
difficult than abstaining from gold and silver, and giving
up power is more difficult than giving up gold and
silver because you are ready to sacrifice them for the
sake of power.” Abu Sulayman ad-Darani remarked,
“Abstaining is the beginning of renunciation [zuhdj, just
as contentment is the chief part of satisfaction [rida]"
Abu 'Uthman said, “The reward for abstaining is
lightness of reckoning in the hereafter.” Yahya b.
Mu’adh stated, “Abstaining is restricting oneself to the
immediate sense of religious decree without attempt¬
ing to interpret it.” ‘Abdallah b. al-Jalla’ related, “I know
someone who lived in Mecca for thirty years without
drinking the water of Zamzam except for what he drew
with his own bucket and rope, and he did not eat food
that was brought there from other cities.” ‘AH b. Musa
at-Tahirati reported, “A smalt coin belonging to 'Abdallah
b. Marwan fell into afilthy well, and he hired aman to
retrieve it for thirteen dinars. When someone asked him
about it, he explained, ‘The name of God Most High
was upon it.’”

Yahya b. Mu‘adh asserted, “There are two kinds of
abstaining: abstaining in the external sense is that there
be no outward movement except for God Most High,
and abstaining in the internal sense is that nothing other
than God Most High enter your heart." He also noted,
"One who does not examine the subtleties of abstain-
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ing will not receive agenerous gift.” It is said, “The
whose gaze in religion is meticulous will find agreat
rank at the Resurrection." Ibn al-Jalla’ declared, “One
who does not associate God-fearing with his poverty
eats the manifestly forbidden.” Yusuf b. ‘Ubayd said,
“Abstaining is leaving behind every dubious thing and
examination of the self with each moment.” Sufyan ath-
Thawri commented, “I have never seen anything easier
than abstaining. Whatever your self devises, abandon
it.” Ma'aif al-Karkhi instructs, “Guard your tongue from
praise just as you guard it from censure.” Bishr b. al-
Harith observed, “The most difficult things to
plish are generosity in times of hardship, abstaining in
seclusion, and speaking the truth to one you fear and
have hopes of.”

The sister of Bishr al-Hafi came to Ahmad b. Hanbal
and told him, “We were spinning on our roof, when the
torch of the Tahirids passed by, and its light fell upon
us. Is it permissible for us to spin by its light?” Ahmad
inquired, “Who are you (may God Most High keep you
in good health)?” She replied, “I am Bishr al-Hafi’s
sister.” Ahmad wept and said, “Righteous abstinence
arises from your family. Do not spin by that light.”

Ali al-‘Attar related, “I was walking through Basra
along astreet, and Isaw some sheikhs sitting while
some boys played nearby. So Iasked them, ‘Are you not
ashamed of playing in front of these sheikhs?’ One of
the boys answered, ‘The abstinence of these sheikhs is
so slight that we hold them in but slight awe.’”

Malik b. Dinar, who lived in Basra for forty years, did
not regard it as correct to eat either the dried or the fresh
dates of the city. Up to the time of his death, he did not

o n e

a c c o m -
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even taste them. When the season for ripe dates
past, he would say, “O people of Basra, this stomach of
mine has not missed anything and your stomachs have
not gained anything.”

Someone asked Ibrahim b. Adham, "Why don’t you
drink the water of Zamzam?” He responded, “If Ihad
abucket, then Iwould drink it.” When al-Harith al-
Muhasibi would reach out his hand for food of dubious
permissibility, avein in his fingertip would throb and
he would know that it was not pure. Bishr al-Hafi
invited to ameal, and the food was placed in front of
him. He strained to reach out his hand to it, but his hand
would not move. He did this three times. Aman who
was familiar with this situation observed, “His hand
never reaches out to touch dubious food. It was for
nothing that the host invited this sheikh.”

When Sahl b. ‘Abdallah was asked about the
[halal], he explained, “It is that which involves
against God Most High or forgetfulness of Him.”

As Hasan al-Basri entered Mecca, he saw one of the
children of ‘Ali b. Abi Talib (may God be pleased with
him) leaning his back against the Ka‘aba and preaching
to the people. Hasan rushed up to him, asking, “What
is the foundation of religion?” He replied, “Abstention,”
So he inquired, “And what is the ruin of religion?” He
answered, “Greed.” So Hasan marveled at him, noting,
“The weight of one dust speck of flawless abstention is
better than one thousand weights of fasting and prayer. ”

God (may He be exalted) revealed to Moses (upon
whom be blessings and peace), “The ones nearest to
Me have drawn nigh to Me only through abstention and
r e n u n c i a t i o n . ”

w a s

w a s

p u r e
n o s i n
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Abu Hurayra said, “The friends of God Most High on
the morrow will be the people of abstention and
renunciation.” Sahl b. ‘Abdallah declared, “If abstention
does not accompany aman, even if he were to eat an
elephant’s head, he would still not be full.”

Some musk from the spoils of war was brought to
‘Umar b. ‘Abd al-‘Aziz, who held it to his nose and
remarked, “The only benefit to this is iLs scent, and I
hate to think that Ialone should smell it without ail the
Muslims sharing in it.”

When asked about abstention, Abu ‘Uthman al-Hiri
related, “Abu Salih Hamdun w'as with one of his friends
who was in the agony of death. The man died, and Abu
Salih blew out the lamp. Someone asked him about
this, and he said, ‘Until now it was his oil in the lamp,
but from now on it falls to the lot of the heirs. Look for
some oil that is not his.

Kahmas reported, “I have been lamenting for forty
years over asin Icommitted. One of my brothers visited
me, and Ibought apiece of broiled fish for him. When
he finished eating it, Itook apiece of clay from my
neighbor’s wall so he could wash his hands with it,
without asking my neighbor for permission,”

Aman was writing anote while in arented house,
and he wanted to dry the writing using some dust from
the wall. It occurred to him that the house was rented,
but he thought that it was not important, so he dried the
writing with dust. Then he heard avoice say, “He who
makes light of the dust shall know what alengthy
reckoning is his!”

Ahmad b. Hanbal (may God have mercy upon him)
pawned abucket with agrocer in Mecca (may God
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Most High watch over it). When he wanted to redeem
it, the grocer brought out two buckets, saying “Take
whichever of the two is yours.” Ahmad replied, “I am
not certain, so you may keep both the buckets and the
dirhams.” The grocer told him, “This is your bucket. I
only wanted to test you.” So he retorted, “I will not take
it,” and departed, leaving the bucket with the grocer.

Ibn al-Mubarak let ahighly priced horse roam free
while he prayed the noon prayer. The horse grazed in
the cropland belonging to the village ruler. So Ibn al-
Mubarak abandoned the horse without having ridden
it. It is .said that Ibn al-Mubarak came back from Marv
to Syria because of apen he had borrowed and not
r e t u r n e d t o i t s o w n e r .

An-Nakh‘i hired ahorse. When his whip fell from his
hand, he dismounted, tied the horse, and walked back
to retrieve the whip. Someone commented, “It would
have been easier for you if you had directed the horse
to the place where the whip had fallen and then
retrieved it.” He retorted, “Not at all; Ihired the horse
to go in that direction, not this.”

Abu Bakr ad-Daqqaq related, “I wandered about in
the wilderness of the Children of Israel for fifteen days,
and when Icame to the road, asoldier met me and gave
me adraught of water to drink. It induced hardness in
my heart, and Isuffered for thirty years.”

Rabi'a al-‘Adawiya sewed atear in her dress by the
light of the sultan’s lamp, and then she lost her heart for
atime until she remembered. So she ripped her dress
and found her heart.

Sufyan ath-Thawri appeared in adream with apair
of wings with which he flew in Paradise from tree to
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tree. Someone asked him, “By what means were you
granted this?” He answered, “By abstention."

When Hassan b. Abi Sinan came upon the compan¬
ions of al-Hasan, he inquired, “What is the most
difficult thing for you?” They replied, “Abstaining.” He
said, “There is nothing easier for me than this.” They
asked, “How is that?" He responded, “I have not drunk
from your stream for forty years.”

Hassan b. Abi Sinan did not sleep lying down or eat
fat or drink cold water for sixty years. He was seen in
adream, and someone asked him about what God had
done with him. He explained, “He has done well,
except that Iam shut out of Paradise because of a
needle Iborrowed and never returned.”

‘Abd al-Wahid b. Zayd had aslave who served him
for many years and devoted himself to worship for forty
years. He had been agrain-measurer at first, and when
he died, he was seen in adream. When asked about
what God had done with him, he reported, “He has
done well, except that Iam barred from Paradise
because of the dust of the grain measure with which I
dispensed forty portions.”

As Jesus son of Mary (upon them both be peace)
passed by acemetery, aman called out from the tombs.
God Most High restored him to life and Jesus asked him
who he was. He replied, “I was aporter, and one day
as Iwas transporting firewood for aman, Ibroke asmall
stick of the wood. Ihave been held accountable for that
s t i c k s i n c e I d i e d . ”

Abu Sa‘id al-Kharraz was speaking on abstention
when ‘Abbas b. al-Muhtadi passed by. He asked, “O
Abu Sa‘id, have you no shame? You sit beneath the roof
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of Abu ad-Dawaniq, drink from the pool of Zubayda,
do business with spurious money, and talk about
a b s t e n t i o n ! "
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‘denunciat ion

^ Z u h c

On the authority of Abu Khailad, the Prophet (may
God’s blessing and peace be upon him) said, “If you see
aman who has been endowed with renunciation of the
world and speech, then draw near to him, for he is
i n fused w i t h w i sdom. ”

People differ concerning renunciation. Some people
say, “Renunciation is of the forbidden because the licit
is permissible in God’s eyes. If God blesses His servant
with licit property, and he devotes himself to God’s
service in gratitude for it, then deliberate renunciation
of such property is not preferable to keeping it in
accordance with His permission.” Others say, “Renun¬
ciation of the forbidden is an obligation, whereas
renunciation of the permitted is avirtue. If the servant
has very little property, but is patient with this state of
affairs, pleased with whatever God Most High has
apportioned him, and content with what He gives him,
it is better than striving for more and more in the world.
God Most High has induced man to renounce worldly
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increase by His saying, ‘Say: Little is the enjoyment of
this world; the hereafter is best for those who fear God
(4:77). Other verses can be found regarding the paltri¬
ness of the world and the call to renounce it.

Other people say, “If the servant spends his money
in obedience, exhibits patience, and does not raise
objections to what the law forbids him to do in the state
of hardship, then it is preferable for him to renounce the
permitted.” Others comment, “It is fitting that the
servant choose neither to abandon the permitted
through deliberate effort nor to seek excess of his
needs, being mindful of the portion (given him by Godl.
If God (may He be exalted and Most High) bestows
upon him permitted property, he should thank Him. If
God Most High fixes him at the limit of sufficiency, then
he should not take it upon himself to seek surplus, for
patience is mo.st excellent for the possessor of poverty,
and thankfulness is more proper for the possessor of
permitted property." They say concerning the meaning
of renunciation, “Each speaks from his own moment
fwaqtjand indicates his own limit. "

Sufyan ath-Thawri declared, “Renunciation of the
world is reduction of hope for worldly gain, not eating
coarse foods or wearing arough cloak.” Sari as-Saqati
asserted, "God (may He be exalted) withdraws the
world from His saints, denies it to His pure ones, and
removes it from the hearts of those whom He loves, for
He has not approved it for them,”

It is said that renunciation is alluded to in His saying
(may He be exalted and Most High), "In order that ye
may not despair over matters that pass you by, nor exult
over favors bestowed upon you” (57:23), because the
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renouncer does not delight in what he has of the world
nor grieve over what he does not have. Abu ‘Uthman
remarked, “Renunciation is that you abandon the world
and then not be concerned with those who take hold
of i t ,”

The master Abu ‘Ali ad-Daqqaq said, “Renunciation
is that you leave the world the way it is, not saying ‘I
will build in it an'fea/[hospice] or construct amosque.
Yahya b. Mu'adh observed, “Renunciation causes gen¬
erosity with possessions and love brings generosity
with the spirit." Ibn al-Jalla’ commented, “Renunciation
is to regard the world with the eye of extinction so that
it becomes low in your eyes. Then turning away from
it will become easy for you.” Ibn Khafif stated, “The
mark of renunciation is the presence of repose in
departing from property." He also remarked, “Renun¬
ciation is ridding the heart of secondary' causes and
shaking the hands loose from possessions."* It it said,
“Renunciation is the soul’s displeasure with the world
without strenuous effort.” An-Nasrabadhi declared,
“The ascetic [zahidjis astranger in the world, an'd the
gnostic is astranger in the hereafter,” It is said, “To the
one who is true in renunciation, the world will humbly
present itself before him in wretchedness.” For this
reason it is said, “If ahat falls from the sky, it will only
land on the head of someone who does not want it.”
Junayd instructed, “Renunciation is this; the heart is
empty of that which the hand is empty of.”

Abu Sulayman ad-Darani asserted, “Wool [garments]
are one of the signs of renunciation, so it is not proper

m

! i.e., causes secondary lo ihe divine will, which counts as the primary cause of
all things.
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for the ascetic to wear awoolen garment costing three
dirhams when he has desire for five dirhams.”

The ancestors have disagreed in the matter of renun¬
ciation. Sufyan ath-Thawri, Ahmad b. Hanbal, ‘Isa b.
Yunus, and others have stated, “Renunciation in this
world is simply curtailment of hope for wordly gain.”
This has the meaning that the cunailment of hope is
among the signs of renunciation, the causes that give
rise to it, and the matters that necessitate it. ‘Abdallah
b. al-Mubarak commented, “Renunciation is trust in
God Most High combined with the love of poverty.”
Shaqiq a!-Balkhi and Yusuf b. Asbat have spoken
similarly. So this is also among the signs of renuncia¬
tion, for the servant is not able to give up the world
except by trust in God Most High.

‘Abd al-Wahid b. Zayd explained, “Renunciation is
leaving behind the dinar and the dirham.” Abu Sulay-
man ad-Darani observed, “Renunciation is abandoning
whatever diverts you from God (may He be exalted and
Most High).”

When Ruwaym asked al-Junayd about renunciation,
he answered, “It is thinking little of the world and
erasing its traces from the heart.” Sari declared, “The life
of the ascetic is not good if he is diverted from [concern
with] his soul, and the life of the gnostic is not good if
he is concerned with his soul." Al-Junayd said, “Renun¬
ciation is emptying the hand of possessions and the
heart of attachments.” When asked about renunciation,
Shibli replied, “It is that you renounce whatever is other
than God Most High." Yahya b. Mu‘adh remarked, “One
will not attain true renunciation until he possess these
qualities: action without attachment, speaking without
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ambition, and giory without having power over men.”
Abu Hafs said, “There cannot be renunciation except

of the permitted. There is nothing permitted in the
world, so there is no renunciation.” Abu ‘Uthman
related, “God Most High gives the ascetic more than he
desires, and He gives the desirous one less. He gives the
moderate one exactly what he desires." Yahya b.
Ma'adh stated, “The ascetic affronts your nose with the
smell of vinegar and mustard, but the gnostic gives off
the scent of musk and ambergris.” Al-Hasan al-Basri
explained, “Renunciation of the world is that you loathe
its devotees and all it contains.” One of them was asked,
“What is renunciation of the world?” He replied, “It is
leaving behind whatever is in it to whoever is in it. ”A
man asked Dhu’n-Nun al-Misri, “When may Irenounce
the world?” He answered, “When you renounce your
s e l f , ”

Muhammad b. al-Fadl said, “The unstinted giving of
the ascetics is at the time of sufficiency, and that of the
chivalrous is at the time of need.” God Most High says,
“[But those who before them had homes and had
adopted the faith show their affection to such as came
to them for refuge and entertain no desire in their hearts
for things given] but they give them preference over
themselves, even though poverty was their lot” (59:9).

Al-Kattani said, “Something to which the Kufans are
not opposed, nor the Medinans, nor the Iraqis, nor the
Syrians, is renunciation of the world, the generosity of
the self, and wishing well to mankind.” That is, no one
says that these things are not praiseworthy.

Aman asked Yahya b. Mu'adh, “When will Ienter the
tavern of trust, wear the cloak of renunciation, and be
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seated with the ascetics?” He replied, “When you come
to apoint, in the ascetic training of your soul in secret,
that if God were to cut off your subsistence for three
days, you would not weaken in your self. But when this
goal is not attained, then sitting on the carpet of the
ascetics is foolishness, and Ido not guarantee you will
not be disgraced among them.”

Bishr al-Hafi asserted, “Renunciation is aking who
does not dwell anywhere but in an emptied heart."
Muhammad b. al-Ash‘ath al-Bikandi declared, “Who¬
ever speaks of renunciation and admonishes people
while desiring what they own, God Most High removes
the love of the hereafter from his heart.” It is said,
“When the servant renounces the world, God Most
High entrusts him to an angel who implants wisdom in
his heart.” One of them was asked, “Why have you
renounced the world?” He responded, “Because it has
r e n o u n c e d m e . ”

Ahmad b. Hanbal explained, “There are three kinds
of renunciation: forswearing the forbidden is the re¬
nunciation of the common people; forswearing excess
in the permitted is the renunciation of the elite; and
foreswearing whatever diverts the servant from God
Most High is the renunciation of the gnostics.”

The master Abu ‘Aliad-Daqqaq related, “It was asked
of one of them, ‘Why have you renounced the world?’
He said, ‘Because Iwithdrew from most of it, Ireject
longing for the least of it.

Yahya b. Mu‘adh observed, “The world is like the
u n v e i l e d b r i d e . T h e o n e w h o s e e k s t h e w o r l d b e c o m e s

her lady’s maid, and the one who renounces it blackens
her face with soot, tears out her hair, and sets her dress

O f
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on fire. The gnostic, preoccupied with God Most High,
does not even turn his face in her direction.”

As-Sari stated, “I carried out all the rules of renuncia¬
tion and was granted whatever Iwished of it except
renunciation of people. Ihave not reached this, and I
have not been able to endure it. ”It is said, “The ascetics
have withdrawn only toward their own selves, because
they abandon transitory bounties for abiding bounties.”
An-Nasrabadhi commented, “Renunciation spares the
blood of the ascetics and sheds the blood of the
gnostics.”

Hatim al-Asamm remarked, “The ascetic consumes
his purse before his self, and the one who strives to be
abstemious uses up his self before his purse.” Al-Fudayl
b. ‘lyad related, “God placed all evil in one house and
made its key love of the world. He placed all goodness
in another house and made its key renunciation.”
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^ S a m t

On the authority of Abu Hurayra, the Prophet (may
God's blessing and peace be upon him) is reported to
have said, “Whoever believes in God and the Last Day,
let him not harm his neighbor; whoever believes in God
and the Last Day, let him honor his guest; and whoever
believes in God and the Last Day, let him speak well or
be silent ”On the authority of Abu Umama, ‘Uqba b.
‘Amir is related to have asked, “O Messenger of God,
what is salvation?” He replied, “Guard your tongue, be
content with your house, and weep for your sins.”

Silence represents security and it is the norm to be
observed; remorse follows if one is compelled to
abandon it. It is binding that the law, commands, and
prohibitions be respected in it. Silence at the right time
is the proper attribute for men, just as speaking on the
right occasion is among the noblest qualities. The
master Abu ‘Ali ad-Daqqaq observed, "Whoever refrains
from speaking the truth is amute devil.”

Silence is one of the manners proper in attending the
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hadra [Sufi gathering], for God Most High says, “When
the Qur’an is recited, listen to it with attention and hold
your peace that ye may receive mercy” (7:204). God
Most High said, recounting ameeting of the jinn with
the Messenger (may God’s blessing and peace be upon
him), “When they stood in the presence of the Qur’an,
they said: ‘Listen in silence’” (46:29). God Most High
says, “And voices are hushed for the Beneficent;
nothing shall you hear but afaint murmur" (20:108).

How great adifference there is between aseivant
who is silent, protecting himself from lies and backbit¬
ing, and the .servant who is silent because of his
dominance by the monarch of awe. They have recited
these verses as to its meanings:

/contemplate what Iwill say while we are
a p a r t

And Icontinually perfect pleas of speech
But then 1forget them when we come together

Speaking, when Ido speak, absurdities.
And they composed this:

OLayla, what adesperate need Ihave.
But when 1come to you, OLayla, Iam not

aware of what.
A n d t h i s :

How many words there were for you until
w h e n

Iwas able to meet you, Iwas made to forget
t h e m .
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A n d t h i s :

Iperceived that speech adorns the young
While silence is best for one who has

become quiet.
So iben, how many letters bring death

And how many speakers wished they had
kept silent?

There are two types of silence: outer silence and
silence of the heart and mind. The heart of one who

trusts completely in God is silent, not demanding any
means for living. The gnostic’s heart is silent in the face
of divine decree through the attribute of harmony. The
former is trusting by means of his goodly character, and
the latter is content with all that He decrees.

They say as to the meaning of this:
His adversities afflict you

But your worrying heart is content.

The reason for silence might be the astonishment
caused by asudden insight, for when some matter is
suddenly laid bare, words are muted and there is no
eloquence, no speech at all. Witnesses are obliterated
in that place, and there is neither cognition nor sensa¬
tion. God Most High says, “One day God will gather the
messengers together and ask, “What was the response
you received [from men)?’ They will say, ‘We have no
knowledge”’ (5:112).

Those engaged in striving fmujahadaj prefer silence
because they know the dangers inherent in words.
They also know of the seifs pleasure in speaking,
displaying the qualities of praise and longing to be
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known among his peers for the beauty of his elo¬
quence. They realize that these are among the many
imperfections of mankind. This is the description of the
ones engaged in ascetic self-discipline, [silence being]
one of the basic principles for the wisdom of striving
a n d t h e r e fi n e m e n t o f c h a r a c t e r .

When Da’ud at-Ta’i wished to stay in his house, he
resolved to attend the gathering of Abu Hanifa (may
God have mercy on him) because he was one of his
students, sit among his peers of the ‘ulama, and say
nothing about the questions [under discussion]. When
his seif was made strong in this trait and its practice for
acomplete year, he then sat in his house and chose
s e c l u s i o n .

When ‘Umar b. ‘Abd al-‘Aziz (may God grant him
mercy) wrote sorhething and found pleasure from its
wording, he would tear it to pieces and change it,

Bishr b. Harith instructed, “If speaking pleases you,
be silent! If silence pleases you, speak!” Sahl b. ‘Abd al-
lah asserted, “Nobody’s silence is complete until he
imposes retreat on himself, and repentance is not
complete until he imposes silence on himself.” Abu
Bakr al-Farisi declared, “If one’s homeland is not
silence, he is talking to excess, even though he is silent
[with the tongue]. Silence is not confined to the tongue
but concerns the heart and all the limbs." One of them
commented, “One who makes no use of silence, when
he speaks, it is frivolity.” Mamshad ad-Dinawari ob¬
served, “The wise have inherited wisdom by means of
silence and contemplation.” When Abu Bakr al-Farisi
was asked about silence of the innermost being, he
replied, “It is to abandon concern with past and future.”
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He also said, “If the servant speaks only about what
concerns him or is unavoidable, then he is within the
bounds of silence.” Mu'adh b. Jabal (may God be
pleased with him) stated, “Speak little with men and
much with God; perhaps your heart will behold Him.”
It was asked of Dhu’n-Nun al-Misri, “Among mankind,
who is it that is the best protector of his heart?” He
answered, “The one who is most in possession of his
tongue." Ibn Mas‘ud remarked, “There is nothing that
deserves prolonged bondage more than the tongue."

‘Ali b. Bukkar noted, “God made everything to have
two doors, but He made four for the tongue: the two
lips and the teeth.”

It is said that Abu Bakr as-Siddiq (may God be
pleased with him) would hold astone in his mouth for
some years so he would speak less. Abu Hamza al-
Baghdadi (may God grant him mercy) was an excellent
speaker. Once avoice called out to him, “You spoke,
and you excelled in it. It remains to you now to be silent
and excel at that.” So he did not speak after this until
he died, which happened about one week later.
S o m e t i m e s s i l e n c e i s a c h a s t i s e m e n t f o r o n e w h o
speaks because he had infringed the norms of the Path
in some way.

When ash-Shibli sat in his circle of students and they
were not questioning him, he would say, “And the
word will be fulfilled against them because they have
done wrong, and they will not speak” (27:85). Some¬
times one accustomed to speaking is silent because
there is someone present who is better with words.

Ibn as -Sammak re la tes tha t Shah a l -K i rman i and
Yahya b. Mu'adh were friends, and they lived in the
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same city, but Shah was not attending his gathering.
When asked the reason, he replied, “This is only
proper.” They persisted until one day he attended his
gathering and sat in asection where Yahya b. Mu‘adh
could not see him. Yahya began to speak; then sud¬
denly he became silent. Then he announced, “There is
someone here who speaks better than Ido,” and was
at aloss to continue. So Shah asserted, “I told you it is
better that Inot come to his gathering.”

Sometimes silence imposes itself on the speaker
because of some state among those present. Perhaps
someone present is not fit to hear that speech, so God
Most High guards the speaker’s tongue out of solicitude
and protection of the speech.

It might be that the speaker’s silence is due to the fact
that God knows one of those attending to be capable
of learning that speech but likely to be tempted by it,
whether because he imagines it to come from his own
state and it does not, or because it burdens his soul with
what it cannot bear. Then God (may He be exalted and
glorified) has mercy on him and preserves him from
hearing that speech, either protecting him or prevent¬
ing him from committing an error.

The sheikhs of this path have explained, “Sometimes
the reason for someone’s silence is because ajinn is
present who is not to hear it. The gatherings of the Sufis
are not free of the attendance of groups of jinn.”

The master Abu ‘Ali ad-Daqqaq (may God grant him
mercy) related, “I fell ill in Marw one time, and Ilonged
to return to Nishapur. Idreamed that avoice called out
to me, saying, ‘You cannot leave this city. There is a
group of jinn attending your sessions and they are

5 2



Si lence

benefiting from the talks you give. For their sakes, stay
where you are.’" One of the sages observed, “Man was
created with only one tongue but two eyes and two
ears. This is so he would listen and watch more than he
speaks.”

I b r a h i m b , A d h a m w a s i n v i t e d t o a f e a s t . W h e n h e s a t

down, the other guests began to gossip and slander
others. He remarked, “It is our custom to eat the meat
after the bread. You begin with the meat first.” In this
he referred to the words of God Most High, “(Do not
slander one another.] Would any of you like to eat the
fl e s h o f h i s d e a d b r o t h e r ? Y o u w o u l d a b h o r t h a t ”

(59:12).
One of the Sufis said, “Silence is the language of

forbearance.” One of them instructed, “Learn silence
just as you learned speech. If speech used to guide you,
silence will protect you.” If is said, “The modesty of the
tongue is its silence." And “The tongue is like awild
beast. If you do not tie it up, it will attack you.”

Abu Hafs was asked, “Which state is better for the
saint, silence or speech?” He answered, “If the speaker
knows of the harmful effects of speech, then let him
remain silent, if he is able, as long as Noah’s life span.
A n d i f t h e s i l e n t o n e k n o w s o f t h e h a r m f u l e f f e c t s o f

silence, then let him ask God Most High for alife span
double that of Noah’s so that he may speak.”

It is said, “Silence for the common people is with tlieir
tongues, silence for the gnostics is with their hearts, and
silence for lovers is with restraining the stray thoughts
that come to their innermost beings." It was said to one
of them, “Speak!" He responded, “Ido not have atongue.”
So they commanded, “Listen!” He replied, “There is not
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aplace in me wherein Ican listen.” One of them related,
“I stayed for thirty years with my tongue hearing
nothing but my heart, and then Istayed for thirty years
with my heart hearing nothing but my tongue.”

One of them stated, “If your tongue is silenced, then
you have not been delivered from the words of your
heart. If you become nothing but rotted bones, you still
will not have rid yourself from the words of your self.
And even if you strive greatly, your spirit still will not
speak to you because it is the concealment for the
s e c r e t . ”

It is said, “The fool’s tongue is his key to death." It is
also said, “If the lover is silent, he perishes, and if the
gnostic is silent, he rules.” Al-Fudayl b. ‘lyad declared,
“Whoever reckons his words to be among his works
[for which he will be requited], his words are few except
i n w h a t c o n c e r n s h i m . ”
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^ K h a w f

God most High says, “They call on their Lord in fear and
hope" (32:l6).

On the authority of Abu Hurayra, the Messenger of
God (may God’s blessing and peace be upon him) is
reported to have declared, “One who weeps out of fear
of God Most High will not enter the Fire as long as milk
continues to flow from breasts. [Moreover], dust from
the path of God will never combine in the nostrils of a
servant with the smoke of Hell.” Anas reported that the
Messenger of God asserted, “If you knew what Iknow,
you would laugh little and cry much.”

Isay that fear is amatter pertaining to future events,
for one fears only lest something undesirable befall him
or something desirable pass him by. This occurs only
in relation to the future. As for what already exists, fear
does not pertain to it. Fear of God Most High is dreading
His punishment in this life or in the hereafter. God has
made fear aduty for His servants, demanding, “Fear Me
if you are believers” (3:175). And He says, “[Take not

5 5



The Principles of Sufism

two gods, there is only One God], so fear Me alone”
(16:51). He praised the believers because of fear when
He said, “They fear their Lord above them” (16:50).

The master Abu ‘Ali ad-Daqqaq (may God grant him
mercy) explained, “Fear has differing stages; kbawf
kbashya, and bayba [fear, dread, and awe). Kbawf is
one of the conditions of faith and its criterion, for God
Most High says, ‘Fear Me if you are believers’ (3:175).
Kbashya is one of the conditions of outer knowledge,
for God Most High says, ‘Truly they fear God, among
His servants, who are learned’ (35:28). And haiba is
one of the conditions of inner knowledge, for God Most
High says, ‘God bids you beware (only) of Himself
(3:28).

Abu Hafs stated, “Fear is God’s whip with which He
chastises those who rebelliously abandon His thresh¬
old.” Abu’l-Qasim al-Hakim noted, “Fear is of two sorts;
terror [rahbaj and fear [kbashya). The possessor of
rahba takes refuge in flight when he is afraid, but the
possessor of kbashya takes refuge in the Lord.” It is
correct that it is said that the words “rahaba"[lo stand
in terror] and “baraba ”[to flee] have one meaning, just
as is the case with jadhaba [to attract] and jabadha [the
same]. When one flees [baraba], he is attracted to his
own desire, like the monks [ruhbanjsNho follow their
desires. But if their restraint is the rein of knowledge
and founded on the truth of the law, then it is fear
[kbashya].

Abu Hafs observed, “Fear is the lamp of the heart; by
it one sees the good and evil of the heart.” The master
Abu ‘Ali ad-Daqqaq (may God grant him mercy)
commented, “Fear is that you leave off making excuses
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with ‘asa and saufa [‘it might possibly be...’ and it will
be...’].” Abu ‘Umar ad-Dimashqi asserted, “The fearful
one is he who is afraid of his own self more than he
fears tlie devil.” Ibn al-Jalla’ remarked, “The one who
fears [God] is he who feels safe from frightening things.”
It is said, “The fearful one is not he who weeps and
wipes his eyes; on the contrary he is the one who
abandons whatever he fears will bring punishment.” It
was asked of al-Fudayl, “How is it that we do not see
the fearful ones?” He answered, “If you were fearing,
then you would see them. Only the fearful one sees the
fearful. It is the mother bereft of her child who likes to

see other mourning mothers.”
Yahya b. Mu'adh noted, “Poor son of Adam, if he

feared the Fire as much as he fears poverty, he would
enter Paradise." Shah al-Kirmani stated, “The mark of
fear is constant .sorrow.” Abu’l-Qasim al-Hakim de¬
clared, “One fearful of something flees from it, and one
fearftil of God [may He be exalted and glorified] flees
to Him.” Dhu’n-Nun al-Misri (may God have mercy on
him) was asked, “When does the way of fear become
easy for the servant?” He replied, “When he considers
his self to be in a.state of illness, avoiding evciy'thing out
of fear that his illness will be prolonged,” Mu'adh b.
Jabal (may God be pleased with him) related, "The
believer's heart cannot be at peace, and his fear cannot
be calmed until he leaves the bridge of Hell behind
him." Bishr al-Hafl commented, “Fear of God is aking
that resides only in the heart of apious one." Abu
'Uthman al-Hiri observed, “The defect to which the
fearful one is exposed is finding contentment in his fear
because it is ahidden form of safety.”
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Al-Wasiti said, “Fear is aveil between God and the
servant." This expression is problematic, but its mean¬
ing is that the fearful one expects the coming moment
while the “sons of the present moment” have no
expectation of the future. “The merits of the righteous
are the sins of the near ones [muqarrabun]An-Nuri
asserted, “The fearing one flees from his Lord to his
Lord.” One of them remarked, “The token of fear is
bewilderment and waiting at the gate of the unseen.”
When al-Junayd was asked about fear, he responded,
“It is anticipation of punishment with each passing
breath.” Abu Sulayman ad-Darani noted, “Whenever
fear leaves aheart, it is ruined.” Abu ‘Uthman said,
“Sincerity of fear is abstaining from sins, inwardly and
outwardly.” Dhu’n-Nun stated, “People remain on the
path as long as fear does not withdraw from them, for
if fear abandons them, they lose their way.” Hatim al-
Asamm explained, “There is for everything an adorn¬
ment, and the adornment of worship is fear. The mark
of fear is the cutting short of hope for worldy success.”

Aman told Bishr al-Hafi, “I see that you fear death!”
He replied, “Coming into the presence of God (may He
be exalted and glorified) is hard.”. Iheard the master
Abu ‘Ali ad-Daqqaq relate, “I went to visit Abu Bakr b.
Furak when he was ill. When he saw me, his tears
flowed, so Isaid to him, ‘May God restore your health
and cure you.’ He retorted, ‘You think that Ifear death?
On the contrary, Ifear what is beyond death.

It is reported on the authority of ‘Abd ar-Rahman b.
Sa'id b. Mawhib that ‘A’isha (may God be pleased with
her) asked, “O Messenger of God, who are ‘Those who
give that which they give with hearts full of fear

» »
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[because they will return to their Lord]’ (23:60)? Are they
people such as the man who steals and commits
adultery and drinks wine?” He answered, “No, it is the
man who fasts and prays and gives charity while fearing
that it might not be accepted from him.”

Ibn al-Mubarak (may God grant him mercy) de¬
clared, “That which arouses fear so that it comes to
abide in the heart is continual observation [muraqaba],
secretly and openly.” This report is confirmed by ‘Ali ar-
Razi. Ibrahim b. Shayban commented, "When fear
dwells in the heart, the objects of desire are burned
away from it and the desire for the world is exiled from
it.” It is said, “Fear is the force that propels knowledge
down the paths of implementation.” And “Fear is the
movement and agitation of the heart due to the Lord’s
majesty.” Abu Sulayman ad-Darani stated, “It is neces¬
sary that nothing gain supremacy over the heart except
fear, for if hope gains supremacy over the heart, it
becomes corrupted.” Then he observed, “O Ahmad [his
murid], they ascend through fear, and if they neglect it,
they fall.” Al-Wasiti asserted, “Fear and hope are reins
on the self so that they are not left to their own frivolity.”
He also said, “If God triumphs over men’s innermost
beings, not aremnant remains for hope and fear.” Let
me remark that there is asubtlety'in this. It means that
when the signs of God Most High overcome the
innermost beings of men, they master them so that no
capacity remains for recalling created things and be¬
ings. Whereas fear and hope result from the continu¬
ance of the perception of human limitation.

Al-Husayn b. Mansur noted, “Whoever is afraid of
something other than God [may He be exalted and
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glorified] or hopes for anything other than Him, all
doors close upon him and fear predominates over him,
veiling his heart with seventy veils, the least of which
is doubt.” That which has made them fear intensely is
their thought of the final outcome and dread of the
transformation of their states, for God Most High has
said, “Say: ‘Shall we tell you of those who lose most by
their deeds?’—those whose efforts go astray in this life
while they thought that they were performing good
works” (18:103-104). So then, how many are they who
will be pleased with their states when the state is turned
against them and they are sorely tried by the association
with despicable doings? Then intimacy is exchanged
for frightening loneliness and absence for presence.

Ioften heard the master Abu ‘Ali ad-Daqqaq (may
God grant him mercy) recite:

You thought well of time when it was beautiful
And you never thought in fear about the

evil destiny brings.
The nights kept peace with you so you were

deceived by them.
With the clear night comes sorrow.

Iheard Mansur b. Khalaf relate, “There were two
men who kept each other’s company while engaged in
devotion. Then one of them departed and left his
friend. After along time passed, there had been no
news of him. While the man who had stayed behind
was in the army fighting the Byzantine troops, aman
covered in armor attacked the Muslims looking for a
duel. One of the Muslim champions came to him, and
the Byzantine killed him. Then another came, and he
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was killed. Then athird Muslim came, and he also was
killed. This Sufi came to him and they fought. The
Byzantine’s face was uncovered. It was his companion
who had accompanied him in devotion and worship
for some years! So he exclaimed, ‘What is this?’ The
other replied, ‘I have apostasized and married into
these people and have many sons and agreat fortune
amassed.’ He cried, 'And you are aperson who used to
recite the Qur’an in its different modes!’ He replied, ‘I
do not remember one letter of it.’ So the Sufi said to him,
‘Desist! And return.’ He retorted, ‘I will not, for Ihave
fame and money. So you leave me, or Iwill do to you
what Ihave done to your friends.’ The Sufi declared,
'Know that you have already killed three Muslims; there
is no shame for you if you depart, so leave and Iwill
grant you arespite.’ So the man withdrew, turning his
back, and the Sufi followed and stabbed him, killing
him. After all that struggle and continuous spiritual
discipline, the man died aChristian!”

It is said, “When what happened to Iblis [Satan]
happened, Gabriel and Michael [peace be upon them]
suddenly began to weep for along time, so God Most
High revealed to them, ‘O you two, what is the matter
with you that you are shedding all those tears?' They
an.swered, ‘O our Lord, we do not feel safe from Your
cunning.’ So God Most High said, ‘Be like this, and do
not feel safe from My cunning.’” Sari as-Saqati ex¬
plained, “1 look at my nose several times aday in this
manner, fearful that it has become black out of what I
fear in punishment.” Abu Hafs related, “For forty years
Ifirmly believed of myself that God Most High was
looking upon me with wrath and my works proved
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that.” Hatim al-Asamm asserted, “Do not be deceived
by righteous places, for there is no place more righteous
than Paradise, and consider what Adam [peace be upon
him] met with in arighteous place! And do not be
deceived by abundant acts of worship, for consider
what Iblis came to after so much worship. And do not
be deceived by large quantities of knowledge, for
Balaam knew the Greatest Name of God, and consider
what he met with!* And do not be deceived by meeting
the pious, for there is no person with agreater destiny
than Mustafa [may God’s blessing and peace be upon
him], and meeting him did not benefit (some of] his
relat ives and enemies.”

Coming upon his companions one day, Ibn al-
Mubarak reported, “I was bold with God (may He be
exalted and glorified] yesterday—I asked Him for
P a r a d i s e . ”

It is said that Jesus (peace be upon him) went on a
journey, and with him was apious man from the
Children of Israel. Asinner, notorious among them for
his degeneracy, followed them. Seating himself at a
distance from them, he called out to God [may He be
exalted] in utter humility, saying, “O my God, forgive
me!” The pious man prayed, “O my God, spare me the
company of that sinner on the morrow!” So God Most
High revealed to Jesus, “I have answered both of their
prayers; Ihave driven out the pious one from paradise
and Ihave forgiven the sinner.”

!An allusion to Qur’an 7:175. which speaks of an unnamed person who was led
astray by Satan despite God's gift to him of His signs. Tradition has seen here
a r e f e r e n c e t o B a l a a m .
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Dhu’n-Nun al-Misri related, "I asked alearned one,
‘Why do they say you are mad?’ He said, ‘When He shut
me off from Him for along time, Iwent mad for fear of
becoming separated from Him in the hereafter.’" And
they recite this as to its meaning:

Even if Iwere made of rock Iwould wither
a w a y .

So how can abeing created from clay hear it?

One of them commented, “I never saw aman more
hopeful for the Muslims or more fearful for himself than
I b n S i r i n . ”

Sufyan ath-Thawri became ill. When the reason for
his illness was suggested to the doctor, he replied, “This
is aman whose liver has been torn apart by fear." The
doctor came and felt his pulse. Then he said, "1 did not
know that there was such aperson in Islam.”

Shibli was asked, “Why does the sun pale at the time
of sunset?” He answered, “Because it has been cut off
from the place of perfection. It becomes yellow for fear
of standing before God.” This is like the believer: when
his departure from the world draws near, his color
becomes yellow because he fears standing before God.
And when the sun rises, it rises luminous. Likewise the
believer, when he is raised from his grave, emerges
with his face shining.

Ahmad b. Hanbal (may God have mercy on him)
said, “I asked my Lord [may He be exalted and glorified)
to open for me the gate of fear. He opened it, and then
Ifeared for my sanity. So Iprayed, ‘O Lord, give me fear
only to the extent Iam able to endure.’ So that excess
passed from me.”
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God Most High says, “For those who hope for the
meeting with God [let them know] the time is surely
coming" (29:5).

AI-‘Ala’ b. Zayd related, “I went to Malik b. Dinar and
found Shahr b. Hawshab with him. When Shahr and I
were coming away from our meeting with Malik b.
Dinar, Isaid to Shahr, ‘May God Most High grant you
mercy, give me some counsel and enrich me. God Most
High will enrich you.’ He replied, ‘Certainly. My aunt
Umm ad-Darda’ told me on the authority of Abu’d-
Darda’ that the Prophet of God [may God’s blessing and
peace be upon him] reported that Gabriel [peace be
upon him] stated, “Your Lord [may He be exalted and
glorified] declared, ‘My servant, as long as you worship
Me, hope for [meeting] Me, and do not associate
partners with Me, Iwill forgive you for whatever you
have done. Even if you come to Me with evil deeds and
sins as great as the earth’s expanse, Iwill receive you
with that much forgiveness. Iwill forgive you, and not
be concerned [with how much you have sinned].
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Anas b. Malik reports that the Messenger of God
(may God’s blessing and peace be upon him) asserted,
"God Most High will say on the Day of Resurrection,
'Come forth from the fire all you who have in your
hearts as much as abarleycorn’s weight of faith.’ Then
He will command, ‘Come forth from the fire all you who
have as much as amustard seed’s weight of faitli in your
hearts.’ Then He will declare, ‘1 swear by My glory and
majesty, My treatment of one who believed in Me for
even one hour of the night or day will never be the same
as My treatment of one who never believed in Me.”’

Hope is the heart’s attachment to something it loves
that will transpire in the future, just as fear relates to
what will take place in the future. Therefore hope
applies to something one expects to come about. The
heart is enlivened by hope; it carries the heart’s
burdens. The distinction between hope and wishing for
something is that wishing makes one lazy. One who
only wishes for something will never put forth effort or
serious intent (to achieve itl. The opposite is true for one
who has hope. Hope is acommendable trait, but
wishing for something is adeficiency in men.

The Sufis have spoken much about hope. Shah al-
Kirmani observed, "The sign of hope is goodly obedi¬
ence (to God].” Ibn Khubayq explained, “There are
three kinds of hope: there is aman who does good
works; his hope is that these works will be accepted by
God. There is aman who does evil things and then
repents; his hope is for forgiveness. Finally, there is a
deceitful man who persists in his sinful deeds, all the
while saying, ‘I hope for forgiveness.’ In the one who
knows he is doing evil, fear should predominate over
hope."
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It is said, “Hope is relying on the bountifulness of the
Generous, Loving One.” It is said, “Hope is seeing the
divine splendor with the eye of beauty.” It is said,
“Hope is the heart’s nearness to the Lord’s benevo¬
lence." It is said, “Hope is the heart’s delight in the
excellence of one’s return [to God].” It is also said,
“Hope means holding in view the all-embracing mercy
of God Most High.”

Abu ‘Ali ar-Rudhbari commented, “Fear and hope are
like the two wings of abird. When they are equal, the
bird is balanced and his flight is perfect. When one of
them is lacking, this makes the bird lose its ability to fly.
When both fear and hope are missing, the bird plum¬
mets to its death.”

Ahmad b. ‘Asim al-Antaki was asked, “What is the
sign of hope in the servant?” He replied, “It is that when
beneficence surrounds him, he is inspired to be thank¬
ful, full of hope for the completion of the blessings of
God Most High in this world and for complete forgive¬
ness in the hereafter.”

Abu ‘Abdallah b. Khafif stated, “Hope means taking
the existence of His favors as asure sign [of His mercy
to cornel.” He also said, “Hope is the heart’s delight in
seeing the generosity of the Beloved in Whom hope is
placed.” Abu 'Uthman al-Maghribi declared, “Whoever
impels himself to hope [alone] will fall into idleness.
Whoever impels himself to fear [alone] will fall into
despondency. But there is atime for hope and atime
for fear; both have their place.”

Bakr b. Salim as-Sawwaf related, “We went to visit
Malik b. Anas on the evening he died. We asked, ‘O Abu
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‘Abdallah, how do you find yourself?’ He answered, ‘I
do not know what to say to you other than this: you will
see with your own eyes forgiveness from God Most
High in ameasure beyond your imagination.’ We
stayed with him after this until we closed his eyes
following his death.”

Yahya b. Mu'adh asserted, “The hope that Iplace in
You when Isin is almost greater than the hope that I
place in You when Iperform good works. This is
because, when Iperform good works, Ifind myself
relying upon my sincerity in performing them. But how
can Iguard my works from faults, Iwho am marked
with faults? When Iengage in sin, Ifind myself relying
on Your forgiveness. How can You not forgive my sins,
You Who have the attribute of generosity?”

Some men were speaking to Dhu’n-Nun al-Misri
while he was on the verge of death. He insiruaed them,
“Do not concern yourselves with me, for Ihave
marveled at the abundance of God Most High’s be¬
nevolence toward me.” Yahya b. Ma‘adh remarked,
“My God, the sweetest gift in my heart is hope for You.
The most pleasant words my tongue makes are in
praise of You. The hour Ihold dearest is the hour in
w h i c h I w i l l m e e t Y o u . ”

I t i s f ound i n one o f t he commen ta r i es t ha t t he
Messenger of God (may God’s blessing and peace be
upon him) came to his companions through the gate of
the Banu Shayba. He found them laughing and said,
“Do you laugh? If you knew what Iknow, you would
laugh little and cry much.” He left them, and then he
returned, saying, “Gabriel [peace be upon him] ap-
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peared to me after Ileft you. He brought these words
of God, ‘Tell My servants that Iam Oft-Forgiving, Most
Merc i fu l ’ ” (15:49) .

On the authority of ‘A’isha, the Messenger of God
(may God’s blessing and peace be upon him) is
reported to have said, “God Most High laughs when His
servants are seized with desperation and hopelessness
when all the while His mercy is near to them,” ‘A’isha
asked, “By my father and mother, OMessenger of God,
does our Lord (may He be exalted and glorified) truly
laugh?” He replied, “By the One in Whose hand is my
soul. He certainly laughs.” She noted, “He will not
deprive us of the good if He laughs!” Know that
laughter is an attribute pertaining to His actions. It is a
manifestation of His bounty. This is like the saying,
“The earth ‘laughs’ plants” {meaning it sprouts them
forth]. His laughter at the hopelessness of men is asign
of the certainty of His bounty, which is many times
greater than what they can ever imagine to expect from
H i m .

It is said that aMagian asked Abraham (peace be
upon him) for hospitality, Abraham told him, “If you
embrace Islam, Iwill be your host,” The Magian
responded, “If Iembrace Islam, how will you favor
me?” Then the Magian went away. God Most High said
to Abraham, “O Abraham, you agree to feed him only
if he changes his religion? We have fed him for seventy
years despite his belief. If you were to receive him for
one night, how would that trouble you?” Hearing this,
Abraham went after the Magian and invited him to be
his guest. When the Magian asked him why he had
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changed his mind, Abraham told him the story of what
God had said. The Magian inquired, “Is this the way He
treats me? Present Islam to me.” Then he accepted
Is lam.

Abu Sahl as-Sa‘luki (may God grant him mercy)
dreamed of Abu Sahl az-Zajjaj. Abu Sahl az-Zajjaj used
to speak much about eternal damnation. Abu Sahl as-
Su'luki asked him in his dream, “What state do you find
yourself in after death?” He answered, “The matter is
easier than Ihad thought.” Abu Bakr b. Ishkib related,
“I dreamed of the master Abu Sahl as-Su‘luki. His state
was excellent beyond words. Iinquired, ‘O master,
how did you attain this?’ He told me, ‘By my good
opinion of My Lord.’” When Malik b. Dinar was seen in
adream, he was asked, "What has God done with you?”
He replied, “I came before my Lord [may He be exalted
and glorified] with many sins, but my good opinion of
Him has erased all my sins from me."

On the authority of Abu Hurayra (may God be
pleased with him) the Prophet (may God’s blessing and
peace be upon him) is reported to have said, “God (may
He be exalted] says, ‘I am as My servant thinks of Me,
and Iam with him when he makes remembrance of Me.
If he makes remembrance of Me inwardly, Imake
remembrance of him to Myself. If he makes remem¬
brance of Me in an assembly of men, Imake remem¬
brance of him in an assembly better than his. If he draws
nearer to Me by afew inches, Idraw nearer to him by
one yard. If he draws nearer to Me by one yard, Idraw
nearer to him by two yards. If he comes to Me walking,
Icome to him running. > n
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It is told that Ibn Mubarak was fighting one of the
idolators one t ime. When the hour for the idolator ’s
prayer came, he asked Ibn Mubarak for arespite. Ibn
Mubarak let him go. When the man was prostrating to
the sun, Ibn Mubarak had an urge to strike him with his
sword. Suddenly he heard avoice in the wind com¬
manding, “And keep the vow. Every vow will be
inquired into” (17:34). So Ibn Mubarak held back his
sword. When the idolater finished his ritual, he asked
Ibn Mubarak, “Why did you stop before carrying out
what you intended?” Ibn Mubarak told him about the
voice. The idolater declared, “How perfect is the Lord
who scolds his friend on behalf of his enemy!" Then he
became aMuslim, and an excellent one.

It is said, “God caused men to sin when He gave
Himself the name ‘Forgiver.’” It is said, “If God had said,
Twill forgive no sin,’ then no Muslim would ever
commit asin.” For when He says, “God will not forgive
[men who] associate partners with Him” (4:48), the
Muslims never associate partners with Him. But when
He declares, “But He will forgive anything else to whom
He wishes” (4:48), then men expect His forgiveness
(and commit sins].

Ibrahim b. Adham (may God be pleased with him)
said, “One time Iwaited along spell for the area around
the Ka‘ba to be free of crowds. It was adark night and
rain was falling heavily. At last the area was empty, so
Ibegan to walk around the Ka‘ba crying, ‘O my God,
protect me from sin, protect me!’ Then Iheard avoice
say, ‘O Ibn Adham, you ask Me for protection from sin,
as do all men. But if Iwere to render you all sinless, to
w h o m c o u l d I b e m e r c i f u l ?
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When Abu’l-'Abbas b. Shurayh was ill with the
sickness that caused his death, he dreamed that the
Resurrection had taken place. The All-Powerful One
(may He be exalted) asked, “Where are the scholars?”
Abu’l-‘Abbas continued, “All the scholars, including
myself, came forward. God inquired, ‘What have you
done with what you have learned?’ We replied, ‘O Lord,
we have been negligent and we have done evil.’ Then
God repeated the question as if He were di.spleased
with the answer we had given and wanted another one.
So Ireported, ‘As for myself, my record of deeds
contains no acts of associating partners with You, and
You have promised that You will forgive everything
other than this.’ God declared, ‘Go now, all of you; I
forgive you.’” Abu’l-‘Abbas died three nights after
having this dream.

There once was adrunkard, who gathered together
agroup of his drinking companions. He gave one of his
slaves four dirhams and told him to buy some fruits for
the gathering. The slave went out and passed by the
gathering of Mansur b. ‘Ammar, just as Mansur was
asking the people to give charity for .some pauper,
saying, “Whoever gives four dirhams, Iwill make four
prayers on his behalf.” The slave gave the four dirhams
he had with him to Mansur, who asked him, “What do
you want me to pray for?” He answered, “I wish to be
free from my master.” Mansur prayed for that, then
asked, “What else?” The slave said, “I want God Most
High to recompense me for the four dirhams.” Mansur
prayed for that, then inquired, “What else?” The slave
said, “I want God to induce repentance in my master.”
Mansur prayed for that. Then he said, “What else?” The
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slave responded, “I want God to forgive me, my master,
you and all the people there,” Mansur prayed for that.
Then the slave returned to his master. Wien his master
asked him why he was so late, the slave told him the
story. The master asked, “And what did you pray for?”
The slave answered, “I asked to be set free.” The master
declared, “You may go; you are free. And what was the
second?” He said, “That God recompense me for the
four dirhams.” The master replied, “Here are four
thousand dirhams for you. And what was the third,”
The slave said, “That God induce repentance in you.”
The master stated, “I repent unto God Most High. And
what was the fourth?” The slave told him, “That God
Most High forgive you, me, the people, and Mansur.”
The master said, “This is the only one that Ihave no
power to carry out.” When he went to sleep that night,
the master perceived someone in his dream saying,
“You have done what was in your power to do. Do you
suppose that Iwill not do what is within My power? I
forgive you, the slave, Mansur b. ‘Ammar, and those
people attending (the gathering].”

It is said that Rabah al-Qaysi used to perform the
pilgrimage many times. One day he stood (next to the
Ka'ba] under the drainspout and stated, “O my God, I
give such-and-such anumber of my pilgrimages to the
Messenger [may Your blessings and peace be upon
him], ten of them to his ten Companions, two of them
to my parents, and the remainder to all the Muslims.”
He gave them all away without leaving any of his
pilgrimages to his own credit. He heard an invisible
caller declare, “Here is one who shows Us generosity!
Iforgive you, your parents, and all those who profess
I s l a m . ”
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‘Abd al-Wahhab b. ‘Abd al-Majid ath-Thaqafi related,
“One time 1saw abier pass by carried by three men and
awoman. Iwent up and took the woman’s place. We
proceeded to the graveyard; we prayed over the body
and buried it. Iasked the woman afterwards, ‘What
relation did he have to you?’ She replied, ‘He was my
son.’ Iinquired, ‘Do you not have any neighbors [who
could have carried the bier]?’ She said, ‘Yes, but they all
looked down on him.’ Iasked. ‘How was that?’ She
answered, ‘He was acatamite.’ Ifelt sorry for her, so I
brought her to my hou.se and gave her some money,
wheat, and clothing. In my sleep that night. Isaw an
apparition coming toward me looking like the full
moon. He had on awhite garment, and he made
motions to thank me. When Iasked him who he was,
he explained, ‘I am the catamite you buried today. My
Lord has granted me mercy because of people’s con¬
tempt for me.

Abu ‘Amr al-Bikandi was passing down astreet one
day when he came upon acrowd of people who were
calling for the banishment of ayouth from the neigh¬
borhood for his immoral acts. Awoman was there,
crying. It was said that she was the boy’s mother. Abu
‘Amr felt compassion for her and pleaded with the
crowd on behalf of the youth, “Relea.se the youth this
time, for my sake. If he repeats his immoral acts after
this, then do with him as you wish.” They let the boy
go, and Abu ‘Amr departed. After some days, he passed
down that street again and he heard the woman crying
from behind adoor. He said to himself, “Perhaps the
youth went back to his immoral ways, and they have
banished him from the neighborhood.” He knocked at
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the door and asked the woman what had happened to
the youth. She came out and exclaimed, “He has died!”
When Abu ‘Amr asked her how he was when he died,
she answered, “When he came near his time of death,
he told me, ‘Do not tell the neighbors about my death,
for having suffered because of me, they will rejoice at
my misfortune and not attend my funeral. When you
bury me, take this ring engraved with “In the name of
God” and bury it with me. When you are finished
burying me, then plead on my behalf to my Lord [may
He be exalted and glorified].’ Idid as he requested. As
Iwas coming away from his graveside, Iheard avoice
calling out, ‘Go now, Omother. Ihave come before a
Lord Most Generous.

It is said that God revealed to David (peace be upon
him), “Say to men that Ihave not created them so I
could profit from them. Icreated them so they profit
f r o m M e . "

Ibrahim al-Utrush related, “We were sitting one time
on the banks of the Tigris with Ma‘ruf al-Karkhi when
agang of young men passed by us in aboat. They were
shaking tambourines, drinking wine, and playing bois¬
terously, We asked Ma'rUf, ‘Do you not see how they
are openly rebelling against God-Most High? Pray to
God to punish them!’ Ma‘ruf raised up his hands in
prayer, ‘O my God, just as You have made them merry
in this life, make them merry in the next life,’ We
exclaimed, ‘But we asked you to pray for them to be
punished!’ He replied, ‘If He makes them merry in the
next life, then He will already have forgiven them.

Abu ‘Abdallah al-Husayn b. ‘Abdallah b. Sa‘id re¬
ported, “Yahya b, Aktham al-Qadi was afriend of mine.
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He loved me and Iloved him. After he died, Ilonged
to see him in my dreams so that Imight ask him what
God Most High had done with him. One night Idid see
him in my dreams, and Iasked him. He answered, ‘God
has forgiven me. But He reprimanded me, saying, “O
Yahya, you worked mischief against Me in the world.”
Iresponded, "This is true my Lord. Irely on atradition
related to me on the authority of Abu Hurayra that the
Messenger [may Your blessings and peace be upon
him] stated that You said, ‘I am ashamed to punish one
with white hair in the fire.’” God declared, "1 pardon
you, OYahya, and the Prophet spoke the truth. But you
acted unjustly toward Me when you were on earth.

( ( f n
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So r row

^ H u z n

God Most High says, "And they will say [when in
Paradise], ‘Praise be to God Who has removed sorrow
from US’” (35:34).

It is reported on the authority of Abu Sa'id al-Khudri
that the Messenger of God (may God’s blessing and
peace be upon him) stated, “Whenever an evil befalls
the believing servant, whether suffering, disease, sor¬
row, or apain that troubles him, God Most High
pardons him thereby for his sins.”

Sorrow is acondition that rescues the heart from
being scattered in the valleys of forgetfulness. And
sorrow is one of the qualities of the people of the Path.
The master Abu ‘Ali ad-Daqqaq (may God have mercy
on him) said, “The one full of sorrow travels along the
path of God in one month [a distance] one deprived of
sorrow cannot travel in years.”

In the tradition it is said, “Verily God loves every
sorrowful heart.” The Torah states, “When God loves a
servant. He places amourner in his heart, and when He
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hates aservant,- He places aflute in his heart.” And it is
told that the Messenger of God (may God’s blessing and
peace be upon him) was in astate of unceasing sorrow,
endless reflect ion.

Bishr b. Harith observed, “Sorrow is aking who,
when he dwells in aplace, does not coasent to have
anyone dwell there with him.” It is said, “If there is no
sorrow in the heart, it becomes destroyed, just as the
house falls to ruin if there is no one dwelling in it.” Abu
Said al-Qarshi commented, “Tears of sorrow make one
blind, but tears of longing dim the sight, not blind it.
God Most High states, ‘And his eyes became white with
the sorrow that he was suppressing.’” (12:84).

Ibn Kliafif explained, “Sorrow is restraining the self
from arising to seek pleasure. ”Rabi'a al-‘Adawiya heard
aman crying, “O, alas for sorrow!” She asserted, “Say,
‘Alas for the paltriness of our sorrow. ’If you were [truly!
filled with sorrow, you could not breathe.” Sufyan b
‘Uyayna declared, “If there is one [who is] grief-stricken
crying in acommunity, then God Most High has mercy
on them all because of his tears.” Da’ud at-Ta’i used to
be overcome with sorrow, and he would say at night,
“ O G o d ! C o n c e r n f o r Yo u r u i n s f o r m e t h e o t h e r

concerns and comes between me and sleep.” And He
would answer, “How can one for whom afflictions are
renewed with every moment seek consolation for
sorrow?” It is said, “Sorrow holds one back from food,
and fear prevents sins.” One of them was asked, “By
what is the sorrow of man judged?” He answered, “By
the abundance of his groans.”

Sari as-Saqati stated, “1 wish that the sorrow of all
mankind would be thrown upon me.” Many have
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spoken about sorrow, and they all say that only sorrow
inspired by concern for the Hereafter is praiseworthy,
not the sorrow of this world. But Abu ‘Uthman al-Hiri

explains, “Sorrow in all its aspects is avirtue and an
increase for the believer so long as it is not because of
asin. Even if it does not bring about aspecial rank, then
it brings about forgiveness.”

Whenever one of the companions of acertain sheikh
would leave on ajourney, he would instruct, “If you see
one filled with sorrow, give him my greetings.” The
master Abu ‘Ali al-Daqqaq said, “One of them would
ask the sun as it was setting, ‘Have you shone today on
anyone full of sorrow?

One never saw al-Hasan al-Basri without supposing
that he had recently experienced disaster. When al-
Fudayl died, Waki' noted, “Sorrow has today vanished
from the earth.” One of the early generation of Muslims
declared, “The majority of what the believer will find on
his page of good deeds will be affliction and sorrow.”
Fudayl b. ‘lyad commented, “The ancestors used to say,
‘There is zflifear [almsgiving] due on everything, and the
zakat of the heart is prolonged sorrow.’” When Abu
'Uthman al-Hiri was asked about sorrow, he replied,
“The sorrowful one does not have time to be occupied
with questions of sorrow. So strive in search of sorrow
a n d t h e n a s k . ”
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Jiunger and the
^Abandonment
ofn̂ assion

w a Ta r k a s h - S h a h w a

God Most High says, “Be sure We shall test you with
something of fear and hunger" (2:155). Then, at the
close of the verse, He says, “But give glad tidings to
those who patiently persevere. ”So He gave glad tidings
to them of beautiful reward for patience in enduring
hunger. And God Most High says, “They gave them
preference over themselves even though poverty was
their own lot" (59:9).

Anas b, Malik relates that when Fatima (may God be
pleased with her) brought asmall piece of bread to the
Messenger of God (may God's blessing and peace be
upon him), he asked, “What is this, OFatima?” She
answered, “A loaf of bread that 1baked. My heart would
not be still until Ibrought you this piece.” He re-
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sponded, “This is the first bit of food to enter your
father’s mouth for three days." (In one report, it was a
loaf of barley bread that Fatima brought.)

For this reason hunger is among the qualities of this
group of people [the Sufis] and one of the pillars of
.striving. Those on the Path proceed step by step to the
habit of hunger and refraining from eating, and they
find weilsprings of wisdom in hunger. The tales about
them in this matter are many.

Ibn Salim observed, “The proper manner of hungering
[as apractice] is that one continuously reduce his
customary intake of food by asmall amount. It is said
that Sahl b. ‘Abdallah ate only every fifteen days. When
the month of Ramadan arrived, he did not eat until he
saw the new crescent moon, and every night he would
break his fast with nothing but water.

Yahya b. Mu'adh explained, “If one could purchase
hunger in the marketplace, then the seekers of the
Hereafter would not need to buy anything else there.”
Sahl b. ‘Abdallah commented, “When God Most High
created the world, He placed sin and ignorance within
satisfaction of the appetite and knowledge and wisdom
within hunger.” Yahya b. Mu'adh stated, “Hunger is an
ascetic exercise for the murids, atrial for the repentant,
an ordeal for the renouncers, and asign of nobility for
the gnostics.” The master Abu ‘Ali ad-Daqqaq (may
God have mercy on him) related, “Someone came to
one of the sheikhs and, seeing him weeping, asked,
‘Why are you weeping?’ He replied, ‘1 am hungry.’ The
other one exclaimed, 'Someone like you weeps from
hunger?’ He retorted, ‘Be silent. You do not know that
His intended purpose in my hunger is that Ishould
weep.’”
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Mukhallid reported thatAl-Hajjajb, Furafisa was with
them in Syria, and he stayed fifty nights without
drinking water or taking his fill from anything he ate.
Abu Abdallah Ahmad b. Yahya al-Jalla’ said, ‘Abu
Turab an-Nakhshabi came through the desert of Basra
to Mecca [may God protect it), and we asked him about
his food. He answered, ‘I left Basra and Iate in Nibaj
and then in Dhat Araq. From there Icame to you.’ So
he crossed the desert eating only two times." ‘Abd al-
Aziz b. ‘Umayr related, ‘A flock of birds was starving
for forty mornings. Then they flew into the air, and
when they returned after some days, they gave off a
scent of musk.” When Sahl b. Abdallah hungered, he
was powerful, and whenever he ate, he became weak.
Abu ‘Uthman al-Maghribi noted, “The one devoted to
the Lord eats only every forty days, and the one devoted
to the Eternal eats only every eighty days.”

Abu Sulayman ad-Darani observed, “The key to this
world is filling one’s stomach, and the key to the
Hereafter is hunger.” It was asked of Sahl b. Abdallah,
“What do you say of the man who eats once aday?” He
said, “It is the eating of the believers.” “And three times
aday?” He retorted, “Tell your people to build you a
trough.”

Yahya b. Mu‘adh commented, “Hunger is alight, and
filling one’s stomach is afire. Passion is like firewood
from which fire arises, never to subside until it con¬
sumes its owner.” Abu Nasr as-Sarraj at-Tusi related, “A
man from among the Sufis came upon asheikh one day
and presented him some food. Then he asked, ‘How
long has it been since you ate last?’ He an.swered, ‘Five
days ago.’ He observed, ‘Your hunger is the hunger of
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greed. You wear [fine! garments while you hunger. This
is not the hunger of poverty!’” Abu Sulayman ad*Darani
asserted, “To leave even one morsel of dinner uneaten
is more loved by me than standing in prayer through
the night to its end.”

Abu’l-Khayr al-‘Asqalani craved fish for several years.
Then some came to him from alicit source. But when

he reached out his hand to eat it, aspike from its bones
pricked his finger, so he drew back. Thereupon he
declared, “O Lord, if this befalls one who reaches out
his hand desiring apure thing, how will it be for one
who reaches for something forbidden?” Iheard the
master Abu Bakr b. Furak state, “To be kept busy by
one’s family is the result of pursuing desire in ways that
are licit. How then will it be if you pursue it in ways that
a r e i l l i c i t ’ ”

Iheard Rustam ash-Shirazi as-Sufi relate, “Abu
‘Abdallah b. Khafif was attending adinner, and one of
those present, owing to his poverty, reached for food
before the sheikh. One of the sheikh’s companions,
wishing to reproach him for the poor manners he
showed in this, placed some [food] in front of this
dervish. Knowing by this that he was being rebuked for
his poor manners, he resolved not to eat for fifteen days
as apunishment and discipline for his soul and as an
outward sign of his repentance for his poor manners,
despite the poverty that had been his lot before that.”

Malik b. Dinar said, “Satan is terrified of the shadow
of one who conquers the passions of the world.” Abu
‘Ali ar-Rudhbari instructed, “If the Sufi says after five-
days, ‘I am hungry,’ then send him to the marketplace
to earn somthing.”
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Iheard the master Abu ‘Ali Ad-Daqqaq relate the
saying of acertain sheikh that the passions of the
people of the Fire overcame their aspiration, so they
were disgraced. And Iheard him relate, "Someone
asked one of the sheikhs, ‘Do you not desire?’ He
answered, 'I desire but Irestrain myself’ Another one
of them was asked, ‘Do you not desire?’ He replied, ‘I
desire not to desire.’ And this is better.”

Abu Nasr at-Tammar reported, ‘‘Bishr came to me
one night, and Isaid, ‘Praise be to God Who has
brought you. Some cotton from Khurasan came to us;
the girl has spun it, sold it, and bought some meat for
us. So you can break the fast with us.’ He replied, ‘If I
were to eat with anyone, Iwould eat with you.’ Then
he explained, ‘I have craved eggplant for years, but it
has not been destined for me to eat it.’ So Iassured him,
‘But there is eggplant that is lawful in this dish.’ He
replied, ‘(I cannot eat it] until Iam free from the longing
for eggplant.’”

Iheard ‘Abdallah b. Bakawiya as-Sufi (may God
grant him mercy) tell that he heard Abu Ahmad as-
Saghir say, “Abu ‘Abdallah b. Kliafif ordered me to
serve him ten raisins for breaking his fast each night.
One night Ifelt pity for him, so Ibrought him fifteen
raisins. He looked at me and asked, ‘Who told you to
do this?' He ate ten of them and left the rest.”

Abu Turab An-Nakhshabi commented, “My soul
never inclined to passions except once; it longed for
bread and eggs while Iwas on ajourney. So Iturned
to avillage. Someone rose up and grabbed me,
exclaiming, ‘This one was with the robbers.’ Then they
clubbed me seventy times. Aman among them
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recognized me and protested, ‘This is Abu Turab an-
Nakhshabi!’ Then they apologized to me, and the man
brought me to his house out of respect and compassion
for me and he served me bread and eggs. So Itold my
soul, ‘Eat! After seventy clubbings!
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J-(umi[ity
Submissiveness

^ K h u s h u ‘ w a ‘ t - Ta w a d u ‘

God Most High says, “Successful indeed are the believ¬
ers, those who humble themselves in their prayers”
(23:1-2).

On the authority of ‘Abdallah b. Mas'ud, the Prophet
(may God’s blessing and peace be upon him) declared,
“ T h e o n e w h o h a s e v e n t h e s m a l l e s t a m o u n t o f

arrogance in his heart will never enter Paradise, and the
o n e w h o h a s e v e n t h e s m a l l e s t a m o u n t o f f a i t h i n h i s

heart will never enter Hell.” Then aman observed, “O
Messenger of God, man dearly wishes that his garments
should be beautiful.” So he said, “God Most High is
beautiful and loves beauty; arrogance is turning away
from God, and scorning man."

Anas b. Malik reported, “The Messenger of God [may
God's blessing and peace be upon him] used to visitthe
sick, accompany funeral processions, ride adonkey.
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and accept invitations from slaves. On the days of battle
against the Qurayza and Nadir, the Prophet was riding
adonkey that was bridled with arope of palm fiber, and
upon it was asaddle of palm fiber.”

Humility is submission to God, and submissiveness
is surrender to God and forswearing objection to divine
w i s d o m .

Hudhayfa stated, “Humility is the first thing you lose
of your religion.” When one of the Sufis was asked
about humility, he answered, “Humility is the heart’s
standing before God [may he be Most High and exalted]
wi th concent ra ted reso lu t ion . ” Sah l b . ‘Abda l lah as¬
serted, “The devil will not come near to one whose
heart is humble.” It is said, “Among Che signs of humility
in the servant is that, when he is provoked, offended,
or rejected, his duty is to meet [all] that with accep¬
tance.” One of the Sufis commented, “Humility of the
heart is restraining eyes from glancing.” Muhammad b.
‘Ali at-Tirmidhi explained, “Humility is this; if the fires
of aman’s passion abate and the smoke of his breast
subsides and the light of glorification shines in his heart,
then his passion dies and his heart lives and all his limbs
are humbled.” Al-Hasan al-Basri noted, “Humility is
constant fear accompanying the heart.” When al-
Junayd was asked about humility he replied, “[It is] that
the hearts abase themselves before the One who knows
the hidden matters.”

God Most High speaks of “The servants of the
Compassionate One, those who walk on the earth in
humility” (25:63). The master Abu ‘Ali ad-Daqqaq (may
God have mercy on him) said that the meaning of this
verse is that they [walk] in submissiveness and humility.
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Ialso heard him say that they are the ones who do not
make pretty the sound of the thong of their sandals
when they walk.

They agree that the locus of humility is the heart.
When one of the Sufis saw aman who was downcast
in his outward manner, with lowered eyes and slumped
shoulders, he told him, “O so-and-so, humility is here,”
and he pointed to his breast, “not here," and he pointed
to his shoulders. It is related that the Messenger of God
(may God’s blessing and peace be upon him) saw a
man playing with his beard during his prayers, and he
declared, “If his heart were humble, his limbs would be
humble too.” It is said, “The condition of humility in
prayers means that one does not know who is [stand¬
ing] to his right or left.”

One might say, “Humility is the silencing of one’s
innermost being while reverentially witnessing God
[may He be exalted and Most High).” It is said, “Humility
is adejected state that comes upon the heart when the
Lord is disclosed." And it is said, “Humility is the melting
and hiding of the heart in the presence of the Sovereign
of Truth." It is also said, “Humility is the prelude to
being overpowered by awe.” Or, “Humility is atremor
that comes upon the heart suddenly at the unexpected
d i s c l o s u r e o f t h e T r u t h . ”

Fudayl b. ‘lyad asserted, “It is offensive that there
should be seen in the outward appearance of man more
humility than what is in his heart." Abu Sulayman ad-
Darani stated, “If all people were to join together in
order to humiliate me, they could never equal the depth
to which Iabase my own self.” It is said, “He who is not
humble w i th in h is own sou l canno t be humble w i th
o t h e r s . ”
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‘Umar b. ‘Abd al-‘Aziz would prostrate only upon the
soil of the earth. On the authority of Ibn ‘Abbas (may
God be pleased with both of them), the Messenger of
God (may God’s blessing and peace be upon him)
declared, “One who has as much as amustard seed of
arrogance in his heart will not enter Paradise.”

Mujahid (may God have mercy upon him) remarked,
“When God [may He be exalted] drowned the people
of Noah, the mountains loomed proudly. But [the
mountain] Judi behaved humbly, so God [may He be
exalted] made it the resting place for Noah’s ark [peace
be upon him].” ‘Umar b. al-Khattab (may God be
pleased with him) used to walk at aquick pace, and he
would explain that such walking would bring him
swiftly to attend to [legitimate] needs and keep him far
from vanity. ‘Umar b. ‘Abd al-‘Aziz (may God be
pleased with him) was writing something one night
when there was aguest with him. Seeing that the lamp
was about to go out, the guest offered, “I will go to the
lamp and adjust it.” But ‘Umar replied, “No. It is not
generous to use the guest as aservant.” He suggested,
“Then Iwill call the servant.” ‘Umar declined, “No, he
has just gone to sleep.” So he went to the container of
oil and filled the lamp. The guest exclaimed, “You did
it yourself, OCommander of the Believers!” So ‘Umar
told him, “I left and Iwas ‘Umar, and Ireturned and still
I a m ‘ U m a r . ”

Abu Sa‘id al-Khudri (may God’s blessing and peace
be upon him) used to feed the camels, sweep the
house, mend sandals, sew clothes, milk the sheep, eat
with the servant, and help him to grind when he was
weary. And shame never prevented him from carrying
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his goods from the market to his family. He would
shake hands with the rich and the poor and be the first
to extend greetings. He never scorned whatever it was
he was invited to eat, even if it were dry, unripe dates.
He was simple with regard to food, tender in character,
noble in disposition, goodly of company, with ashining
face [that] smiled without laughing, was sorrowful
without frowning; he was humble without being meek,
generous without being extravagant. He was gentle of
heart and compassionate with each Muslim. He never
gave signs of having eaten his fill or reached out his
hand in greed.”

Fudayl b. ‘lyad noted, “The scholars of the Merciful
[may He be exalted and glorified], possess humility and
submissiveness, and the scholars of the rulers possess
pride and arrogance,” He commented also, “Whoever
considers his .soul to be of any worth has no share of
submissiveness.” When Fudayl was asked about sub¬
missiveness, he instructed, “Submit to the Truth; obey
it and accept it from whoever says it,” He also said,
“God [may He be exalted and Most High] revealed to
the mountains, ‘I will speak to aprophet upon one of
you,’ So the mountains raised themselves high in pride
while Mount Sinai lowered itself humbly. Then God
spoke to Moses (peace be upon him) on this mountain
because of its humility.”

When Al-Junayd was asked about submissiveness,
he answered, “It is extending one’s protective care to
all beings and being forbearing toward them.” Wahb
said, “It has been written in one of the revealed books,
!Verily Iextracted particles [all of mankind] from the
loins of Adam, and Idid not find amore submissive
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heart than that of Moses [upon whom be peace]. So I
chose him and spoke to him directly.’” Ibn al-Mubarak
declared, “Pride toward the rich and submissiveness
toward the poor are part of submissiveness.” Abu Yazid
was asked. “When has aman reached submissiveness?”
He replied, “When he does not attribute astation or
state to his self and considers none among mankind
worse than himself.” It is said, “Submissiveness is a
div ine favor that is not envied. And insolence is an
affliction that evokes no pity. Dignity lies in submissive¬
ness, and one who seeks it in pride will never find it.”
Ibrahim b. Shayban stated, “Honor lies in submissive-
ness; dignity lies in piety; and freedom lies in content¬
m e n t . ”

Ibn al-’A‘rabi said that he heard the report that Sufyan
ath-Thawri remarked, “Five souls are the most dignified
in creation-; an abstemious scholar, aSufi jurisprudent,
ahumble rich person, athankful poor one, and anoble
who follows the Sunna.” Yahya b, Mu'adh asserted,
“Humility is an excellent quality for everyone, but it is
most excellent for the rich. Arrogance is disgusting for
everyone, but it is most disgusting for the poor.” Ibn
‘Ata’ commented, “Humility is acceptance of the Truth
from whomever it may be." It is said that Zayd b. Thabit
was riding, and Ibn ‘Abbas drew near to him so that he
could take hold of his bridle. So he told him, “Stop, O
son of the uncle of the Messenger of God!” Then Ibn
‘Abbas reported, “This is what we have been ordered
to do with our learned ones,” So Zayd b. Thabit took
Ibn ‘Abbas’s hand and kissed it, saying, “This is how we
have been commanded to treat the family of the
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Messenger of God (may God’s blessing and peace be
upon him].”

‘Urwa b. az-Zubayr related, “When Isaw ‘Umar b. al-
Khattab [may God be pleased with him] with afull
waterskin on his shoulder, Itold him, ‘O Commander
of the Believers, this is not fitting for you.’ He re¬
sponded, 'When deputations came to me, listening and
obedient, acertain arrogance entered my soul, and I
wished to break it. ’So he proceeded with the waterskin
to the chamber of awoman from the Ansar and emptied
it into her water jug.”

Abu Nasr as-Sarraj at-Tusi reported, “Abu Hurayra
was seen while he was governor of Medina with a
bundle of firewood on his back, saying, ‘Make way for
the governor!

‘Abdallah ar-Razi explained, “Humility is the aban¬
donment of distinctions in serving.” Abu Sulayman ad-
Darani said, “One who ascribes any value to his soul
will never taste the sweetness of service.” Yahya b.
Mu'adh declared, “Arrogance toward one who is arro¬
gant to you on accounj of his property is humility. ”Ash-
Shibli (may God have mercy on him) commented, "My
lowliness exceeds the lowliness of the Jews.” Aman
came to Ash-Shibli, who asked him, “What are you?” He
answered, “O my master, Iam the dot under the letter
ha’. ’’Shibli replied, “You are my witness because you
have made little of your station.”

Ibn ‘Abbas (may God be pleased with him and his
father) observed, “One part of humility is that aman
drink the ponion left behind by his brother.” Bishr
instructed, “Greet the worldly by not greeting them.”

M I
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Shu'ayb b. Harb related, “While Iwas circling the Ka'ba,
jabbed me with his elbow, so Iturned to him. Ita m a n

was Fudayl b. ‘lyad, who staled, ‘O Abu Salih, if you
were thinking that there was someone attending this
Hajj worse than me or you, then how wretched is what
you thought.’” One of them remarked, “I saw aman,
during the circumambulation of the Ka'ba, surrounded
by people praising him. Because of this, they blocked
others from making the circumambulation. Then Isaw
him some time after that on abridge in Baghdad
begging passersby for charity, and Iwas surprised. He
told me, ‘I was proud in aplace where people were
humble, so God [may He be exalted] afflicted me with
self-abasement in aplace where people are proud.

‘Umar b. ‘Abd al-‘Azi2 heard that one of his sons had
purchased avaluable jewel for one thousand dirhams.
So ‘Umar wrote to him, “I have heard that you have
bought agem for one thousand dirhams. When this
letter reaches you, sell the ring and fill one thousand
stomachs. Then make aring out of two dirhams, make
its stone out of Chinese iron, and write upon it, ‘God has
mercy upon the one who knows his true value.

It is said chat aslave was presented to one of the
rulers for one thousand dirhams. But when the money
was brought out, he thought it loo much. He changed
his mind about buying him, and returned the money to
the treasury. Then the slave pleaded, “O my lord, buy
me, for within me, for every dirham of these dirhams,
is aquality worth more than one thousand dirhams. ”He
inquired, “And what might they be?” The slave replied,
“The very least of them is chat if you were to buy me and
then favor me over all your slaves, Iwould not mistake
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my tme state; Iwould still know that Iam your slave.”
So the sale was made.

It is said that Raja’ b. Haya commented, “I appraised
the garments of 'Umar b. ‘Abd al-‘Aziz, while he was
delivering asermon, at twelve dirhams. These con¬
sisted of an outer garment, aturban, atunic and
trousers, apair of slippers, and ahood.”

It is said that when ‘Abdallah b. Muhammad b. Wasi‘
walked with astrutting gait, his father told him, “Do you
know how much Ipaid for your mother? Three
hundred dirhams; and as for your father, may God not
increase the likes of him among the Muslims. And with
such parents, you walk this way!” Hamdun al-Qassar
declared, “Submissiveness is that you not see anyone
needful of you either in the world or in the hereafter.”

Ibrahim b. Adham observed, “I delighted in Islam
only three times. One time 1was on board aship and
there was aman who laughed often. He would remark,
‘We used to grab an infidel in the land of the Turks thus, ’
and he would tug at my hair and shake me back and
forth. This would please me because there was no one
baser in his eyes on board ship. Another time Ibecame
ill in amosque. The man who made the call to prayer
came in and told me to get out, but Icould not. So he
grabbed me by my foot and dragged me out of the
mosque. The third time, Iwas in Syria, and Iwas
wearing afur. Ilooked at it, and Icould not distinguish
between its hair and the lice, such was their abundance.
That delighted me.” And in another tale about him, he
reported, “My joy was never greater than the day Iwas
sitting down and aman came and urinated on me.”

It is said that Abu Dharr and Bilal (may God be
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pleased with them) were quarreling and Abu Dharr
chided Bilal for his black skin. Then Bilal complained
about Abu Dharr to the Messenger of God (may God’s
blessing and peace be upon him), who said, “O Abu
Dharr, surely something of Jahili insolence remains in
your heart!” At that, Abu Dharr threw himself down and
swore that he would not lift his head until Bilal had
stepped on his cheek with his foot. And he did not get
up until Bilal did so.

AJ-Hasan b. ‘Ali (may God be pleased with him)
passed by agroup of youths who had some pieces of
bread. They invited him to be their guest, and he
dismounted and ate with them. Then he brought them
to his house, fed them, clothed them, and said; “I am
indebted to them because they did not gain any more
than what they offered to me while Igained more than
t h a t . ”

It is said, ‘“Umar b. al-Khattab [may God be pleased
with him] divided up the clothing from the spoils of war
among his companions. Then he sent aYemeni gar¬
ment to Mu'adh, who sold it and bought six slaves and
freed them. This reached ‘Umar, and when he divided
up the clothing the next time, he sent him aless
valuable garment. When Mu'adh reproached him for
that, ‘Umar asked him. ‘Why reproach me? You sold the
first one.’ Mu'adh demanded, ‘What is the matter with
you? Hand over my share, for Ihave sworn Iwill wind
it around your head.’ ‘Umar declared, ‘Here, my head
stands before you; the old deal kindly with the old.
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Opposition to tfie Self
and ‘Remembering
Its Railings

^ M u k h a l a f a t a n - n a f s

wa dhikr ‘uyubiha

God Most High says, “And for one who fears the
standing before his Lord and restrains his soul from
passion, the Garden will be his abode” (79:40).

It is reported on the authority of Jabir (may God be
pleased with him) that the Prophet (may God’s blessing
and peace be upon him) stated, “The things Imost fear
for my community are following passion and limitless
expectation [of worldly gain]. Following desire turns
one away from God, and limitless expectation makes
one forget the afterlife.” Know therefore, that opposing
the self is the beginning of worship.

When the sheikhs have been asked about Islam, they
have explained, “It is slaughtering the self with the
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swords of opposition {to it]. And know that for one
whose calamities of self rise, the sun of intimacy sets.”

Dhu’n-Nun al-Misri declared, “The key to worship is
reflection. The sign of attaining the goal is opposing the
self and passion, and this is abandoning their desires.”
Ibn ‘Ata’ observed, “The self is naturally disposed to evil
manners. At the same time the servant is commanded
to perseverance in [proper] manners. So the self be¬
haves in accordance with its nature through opposing
(proper manners], and the servant repels the soul by his
fight against its evil demands. For one who lets free the
seifs reins is partner to it in its corruption.” Junayd
commented, “The self that is constantly urging to evil
is the summoner to perdition, the helper to
the follower of desire, and charged with all varieties of
evil.” Abu Hafs instructed, “One who does not suspect
his self in all conditions, oppose it in all states, and
impose upon it what it dislikes in all his days is deluded.
And one who looks upon it, approving apart of it, has
r u i n e d i t . ”

How can it be right for one possessed of intellect to
be pleased with his seif! The noble Joseph, son of the
noble offspring of anoble lineage, said, “I have
cleared my self from guilt; truly the self is constantly
urging to evil” (12:53).

Al-Junayd related, “I could not sleep one night, so I
got up to recite my wird [litany]. But Ifound none of
the sweetness or delight Iusually experience in my
intimate conversation with my Lord. So Iwas at aloss
and wished that Icould sleep but Icould not. Then I
sat, but Icould not bear the sitting, so Iopened the door
and went out. There was aman wrapped in acloak who

e n e m i e s

n e v e r
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was lying on the road. When he sensed my presence,
he lifted his head, saying, ‘O Abu’l-Qasim, look to the
hour! [You are late!]’ So Ireplied, ‘But sir, [there was) no
appointed time.’ He responded, ‘Nay, Ihad asked the
Awakener of heans to move your heart to me.’ Isaid.
He has done so! What is your wish?’ He answered,
'When does the seifs disease become its remedy?' I
said, ‘When the self opposes its passion, its disease is
its remedy.’ Then he turned to his own self and said to
it, ‘Listen, Ianswered you thus seven times, but you
refused to accept it until you heard it from al-Junayd,
and now you have heard.’ Then he left me. Iknew not
who he was and Inever met him again thereafter.”

Abu Bakr at-Tamastani declared, “The greatest bless¬
ing is emerging from the self, because it is the greatest
veil between you and God [may He be exalted and
glorified].” Sahl b. ‘Abdallah asserted, “There is no
worship of God like that of opposing the soul and
passion.” When asked about the most loathsome thing
in the sight of God Most High, Ibn ‘Ata’ said, “Paying
heed to the self and its states. And worse than that is
anticipating recompense for its actions.”

Ibrahim al-Khawwas related. “1 was on the mountain
al-Lakam, where 1saw some pomegranates, and I
craved one. So Iwent up and picked one of them and
split it open, but Ifound that it was sour. So Iwent away
and left the pomegranates. Then Isaw aman lying on
the ground with wasps buzzing around him, and Isaid,
‘Peace be upon you.’ He replied, ‘And upon you be
peace, OIbrahim.’ Iasked, ‘How do you know me?’ He
answered, ‘Nothing is hidden from one who knows
God Most High.’ Iremarked, ‘1 see that you have astate
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with God Most High. Why have you not asked Him to
protect you and shelter you from the annoyance of
these wasps?’ He said, ‘And Itoo, see that you have a
state with God Most High. Why have you not asked Him
to shelter you from the craving for pomegranates? Man
will experience pain from the sling of [desiring] pome¬
granates in the Hereafter, while he feels the pain of the
wasp’s sting in the world!’ Ileft him and passed on.”

It is related that Ibrahim b. Shayban reported, “For
forty years Idid not sleep one night under my roof or
in alocked place, but Iwould wish at times that Icould
eat my fill of lentils. However, it never happened....
Then one time when Iwas in Syria, alarge bowl of
lentils was brought to me. Iate from it and departed.
Then Isaw hanging glass containers in which there was
some sort of liquid, and Isupposed it to be vinegar. One
of the people exclaimed, ‘''XTiat are you thinking! These
are drops of wine, and this is awine jug!’ Then Itold
myself, ‘It is my duty ...’ so Ientered the tavern and
kept emptying those jugs. He thought Iwas emptying
them on orders o f the su l tan. When he learned the
truth, he brought me to Ibn Tulun, who commanded
that Ibe given two hundred lashes and be thrown into
prison. Istayed there awhile until Abu ‘Abdallah al-
Maghribi, my teacher, came to that country and pleaded
on my behalf. When he saw me, he asked, ‘What did
you do? What is this?’ Ianswered, ‘A stomach full of
lentils and two hundred lashes!’ He declared, ‘You have
been saved, free of charge.

On the authority of al-Junayd, Sari as-Saqati is said to
have related, ‘‘For thirty or forty years my self has
begged me to dip acarrot in date honey, but Ihave not
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eaten it!” Abu ‘Abd an-Rahman as-Sulami related that
his grandfather once said, “The servant's calamity is his
contentment with the state of his self." ‘Isam b. Yusuf
al-Balkhi sent something to Hatim al-Asamm, who
accepted it. Someone asked, “Wliy did you accept it?”
He replied, “In taking it Ifelt my shame and his pride.
And in refusing it Ifelt my pride and his shame. So I
chose his pride over my pride and my shame over his.”
Aman said to one of the Sufis, “I want to make the
pilgrimage in astate of deprivation.” He replied, “First
deprive your heart of negligence, your self of levity, and
your tongue of vain talk; then travel wherever you
please.”

Abu Sulayman ad-Darani observed, “One who passes
his nights in agoodly fashion is recompensed in his
days, and one who spends his days in agoodly fashion
is recompensed in his nights. One who is sincere in
renouncing passion is spared the burden of feeding it.
God is more generous than to punish aheart that
renounces passion for His sake.”

God (may He be exalted) revealed to David (upon
whom be peace), “O David, caution and warn your
companions against freely indulging the passions, for
the understanding of hearts that are fastened to the
passions of the world is veiled from Me.”

It is said that aman was sitting suspended in the air,
and someone asked, “How did you achieve this?” He
explained, “I abandoned passion [hawa], so He made
the air7 s u b s e r v i e n t t o m e . ”

It is said, “If [the fulfillment of] one thousand desires
were offered to the believer, he would drive them away
with fear [of God]. But if [the fulfillment] of one single
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desire were to come to the sinner, it would expel from
him fear [of God)." It is also said, “Do not place your
reins in the hand of passion, for it will certainly lead you
into darkness. ”

Yusuf b, Asbat remarked, “Only an alarming fear or
arestless yearning can extinguish passions in the
heart.” Al-Khawwas declared, “One who abandons a
passion but does not experience its recompense in his
heart is aliar in claiming to have abandoned it.” Ja'far
b. Nasir reported, “Al-Junayd gave me adirham and
commanded me to buy him acertain kind of fig. I
bought some, and when he broke his fast, he took one
of them and put it in his mouth. Then he threw it down,
wept, and said, ‘Take them away.’ When Iasked him
what had happened, he answered, ‘A voice cried out in
my heart, “Have you no shame! You renounced adesire
for My sake and then you took it up again!

They recite: “The nunof hawan [abasement] has been
stolen from hawa [passion]. Succumbing to every
passion is falling victim to abasement.” Know that the
self possesses blameworthy characteristics, and among
them is envy.

? y y
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^ H a s a c

God Most High says, “Say, ‘I seek refuge in the Lord of
the dawn from the evil of that which He has created,
and then He says, ‘“And from the evil of the envier
when he envies’” (113:1 and 5). So He concludes the
chapter He made as aplea for protection with the
mention of envy.

It is reported on the authority of Ibn Mas'ud that the
Prophet (may God’s blessing and peace be upon him)
commented, “There are three things at the root of all
sin. Guard yourselves against them and beware of
them. Beware of pride, for pride caused Iblis to refuse
to prostrate before Adam. Beware of greed, for greed
caused Adam to eat of the tree. And beware of envy, for
it was from envy that one of the two sons of Adam killed
h i s b r o t h e r . "

One of the Sufis stated, “The envier is an unbeliever
[denied because he is not content with the divine
decree of God.” It is said, “The envier never prevails.”

It is said in the words of God Most High, “Say, ‘My
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Lord has forbidden only abominations, those that are
apparent and those that are within’” (7;33)- It is said that
“Those that are within are envy,” It is written some¬
where that “The envier is an enemy of My blessing.”
And it is said, “The marks of envy appear in you before
they appear in your enemy.”

Al-Asma‘i related, “I saw aBedouin who was one
hundred twenty years old, and Iexclaimed, ‘How long
your life is!’ He replied, ‘I have abandoned envy, so I
live on.’” Ibn al-Mubarak declared, “Praise be to God,
Who has not placed in the heart of my commander
what He has placed in the heart of my envier.” In one
of the traditions it is said, “There is an angel in the fifth
heaven by whom the deed of aservant passed, and it
had aglow like that of the sun. The angel commanded
it, ‘Stop, for Iam the angel of envy. Strike the doer of
this deed in the face with it, for he is an envier.
Mu'awiya observed, “I am able to please every man
except the envier. He is never content with anything
less than the cessation of favors to all except himself.”
It is said, “The envier is amost unjust wrong-doer; he
lets nothing remain in its place.” ‘Umar b. ‘Abd al-‘Aziz
asserted, “The envier resembles more the oppressed
than any oppressor Ihave seen, [for he is all] constant
sorrow and heaving breaths.” It is said, “Among the
signs of the envier are that he flatters others when he
is with them, slanders them when he is apart from them,
a n d s a v o r s t h e i r m i s f o r t u n e w h e n i t b e f a l l s t h e m . ”
Mu'awiya noted, “Among the attributes of evil, none is
more just than envy. The envier is vanquished before
the one who is envied.” It is said that God (may He be
exalted) revealed to Solomon, son of David (peace be
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upon them), “I direct you to do seven things: do not
slander on of My righteous servants, do not envy one
of My servants....” So Solomon replied, “O my Lord, this
suffices me.” It is said that Moses (peace be upon him)
s a w a m a n c l o s e t o t h e t h r o n e . B e c a u s e h e w i s h e d t o

be in his place, he asked, “How has he attained this?”
It was said, “He was not envying people for what God
has bestowed of His Bounty.”

It is said: “The envier is confounded when he sees in

another ablessing and rejoices when he sees afault.”
“If you wish to be safe from the envier, then conceal
your affairs from him.” “The envier is enraged over one
who has no sin and stingy with what he does not
posess.” “Beware lest you toil in loving one who envies
you, for he will surely not accept your kindness.”
“When God Most High wishes to empower apitiless
enemy over one of His servants. He gives his envier
power over him,”

They have composed:

Warning example enough it is for you to see
Aman pitied by his enviers.

They recite:

The killing of all enmity may be hoped for
Except for the enmity of one who is hostile

from envy.
Ibn al-Mu‘tazz said:

Say reproachfully to the envier in the midst of
his sighs,

“O oppressor, "and it's as if he's oppressed.

1 0 3



The Principles of Sufism

They recite:

When God wishes to unfold avirtue (for
someone ]

He decrees (for that person] that the envious
tongue be rolled up.

Among the blameworthy characteristics for the self is
the habit of backbiting.
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^ G h i b a

God Most High says, “And do not slander one another.
Would any of you like to eat the flesh of his dead
brother? You would abhor that. But fear God, for God
is most forgiving, merciful” (49:12).

Abu Hurayra reported that aman had been sitting
with the Messenger of God (God’s blessings and peace
be upon him) and then rose and left. One of the
assembly observed, “What afeeble man he is.” The
Messenger asserted, “You eat your brother's flesh when
you backbite him.”

God (may He be exalted) revealed to Moses (upon
whom be peace), “Whoever dies penitent over backbit¬
ing will be the last one to enter the Garden, and
whoever dies persisting in it will be the first one to enter
t h e F i r e . ”

‘Awf related, “1 came to Ibn Sirin, and Islandered al-
Hajjaj. Ibn Sirin declared. Verily God Most High is ajust
arbiter, for as much as He takes away from al-Hajjaj, He
gives to him. When you meet God [may He be exalted)
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on the morrow, the smallest sin that you have commit¬
ted will be more grievous for you than the greatest sin
al-Hajjaj has committed.

It is told that Ibrahim b. Adham was invited to afeast,
which he attended. When they mentioned aman who
had not come, it was said, “He is so tedious.” Ibrahim
remarked, “This is what this soul of mine has done to
me: Ifind myself in agathering where backbiting takes
place.” He left, even though he had not eaten for three
days.

It is said, “He who slanders people is like unto the
one who prepares acatapult. He shoots his good deeds
with it to the east and the west. He slanders one from
Khurasan, another from the Hijaz, one from Syria,
another from Turklstan. He scatters his good deeds,
and he rises on the Day of Judgment with nothing.”

It is said, “A certain servant will be given his tablet on
the Day of Resurrection, but he will not see one good
deed on it. He will ask, ‘Where are my prayers, my
feasts, and my acts of worship?' He will be told, ‘All your
works have vanished because you engaged in back¬
biting.

It is said, “God forgives half the sins of one who falls
victim to backbiting.” Sufyan b, al-Husayn reported, “I
was sitting with lyas b, Mu'awiya, and Islandered
man. He asked me, ‘Have you attacked the Byzantines
or the Turks this year?’ 1replied, ‘No.’ He exclaimed,
‘The Turks and the Byzantines are safe from you while
your Muslim brother is not!”’ It is said, “A certain
will be given his tablet on the Day of Judgment, and he
will find on it good deeds he never performed. It will
be said to him, ‘These are for the people’s slander of
you of which you were unaware.
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Backbiting

Sufyan ath-Thawri was asked about the saying of the
Prophet (God’s blessings and peace be upon him),
“Verily God loathes the family of the flesheaters.” He
commented, “They are the ones who backbite; they eat
people’s flesh.” Backbiting was mentioned in the
presence of ‘Abdallah b. al-Mubarak, who remarked,
“If Iwere to slander anyone, Iwould slander my
parents, because they are the most deserving of my
good deeds.” Yahya b. Mu'adh stated, “Let the Muslim’s
benefit from you be these three qualities; If you cannot
be helpful to him, then do not harm him. If you cannot
bring him delight, then do not cause him sorrow. If you
cannot praise him, then do not find fault with him.” It
was told to al-Hasan al-Basri, “So-and-so has slandered
you.” He sent atray of halva [sweets] to the man, noting,
“I hear that you have bestowed upon me your good
deeds. Iwould like to repay you.”

On the authority of Anas b. Malik, the Messenger of
God (God’s blessing and peace be upon him) is related
to have said, “If one casts off the covering of shame
from his face, the question of backbiting does not
arise.” Al-Junayd related, “I was sitting in the ash-
Shuniziya mosque waiting for afuneral procession so
Imight pray the funeral prayer; The people of Baghdad
in their different classes were seated waiting for the
procession. Then Isaw apoor man bearing the marks
of asceticism who was begging from the people. Itold
myself, ‘If this one would work in order to sustain
himself, it would be better for him. ’When Ireturned to
my home, as customary, Ibegan to recite my litany at
night, to engage in weeping and prayer and other
things. But all my litanies weighed heavily upon me, so
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1was sleepless and was sitting up. When sleep over¬
came me, Isaw that poor man. They were laying him
out on alarge cloth, and they commanded me, ‘Eat his
flesh, for you have slandered him.’ His state was
revealed for me, and Iprotested, ‘But Idid not slander
him! Ionly said something to myself.’ Then it was said
to me, ‘This sort of thing is not acceptable from you. Go
and ask his forgiveness.’ In the morning Icontinued to
search until Ifound him gathering leaves left in the
water used for washing vegetables. When Igreeted him
he asked, ‘O Abu’l-Qasim, have you returned to slan¬
der?’ Ianswered, ‘No.’ He declared, ‘May God forgive
both of us.

Abu Ja'far al-Balkhi reported, “A youth from the
people of Balkh was with us, and he was striving and
devoting himself to the service of God, except that he
was constantly engaged in backbiting. He would say,
‘So-and-so is like this; So-and-so is like that.’ One day
Isaw him visiting some washers of the dead known to
be catamites. When he came away from them, Iasked,
‘O So-and-so, what has happened?’ He replied, 'This is
what happened because of my backbiting. It brought
me down to this. Ihave become infatuated with one of
those catamites and Iserve them on his account. All my
previous states of devotion have gone, so ask God to
forgive me.
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Contentment

^ Q a n a ‘ a

God Most High says, “Whoever works righteousness,
whether male or female, and is abeliever, We shall
quicken with alife that is good” (l6:97). Many of the
commentators say that “a life that is good” in this world
is one of contentment.

On the authority of Jabir b. ‘Abdallah, the Messenger
of God (may God’s blessing and peace be upon him)
observed, “Contentment is an inexhaustible treasure."
On the authority of Abu Hurayra (may God be pleased
with him), the Messenger of God declared, “Be one
who abstains, and you will be the most thankful of
people. Wish for others what you wish for yourself, and
you will be abeliever. Be an excellent neighbor to the
one who lives near you, and you will be aMuslim. And
be moderate in your laughter, for much laughter kills
t h e h e a n . ”

It is said, “The poor are dead, except the ones God
Most High revives with the glory of contentment." Bishr
al'Hafi stated, “Contentment is aking who dwells only
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in the believing heart,” Abu Sulayman ad-Darani com¬
mented, “Contentment is to satisfaction as the station of
abstinence is to renunciation; contentment is the begin¬
ning of satisfaction, and abstinence is the beginning of
renunciation." It is said, “Contentment is calm in the
absence of that to which one is accustomed.” Abu Bakr
al-Maraghi explained, “The intelligent one is he who
arranges the concerns of the world with contentment
and at aslow pace, the concerns of the afterlife with
greed and haste, and the concerns of religion with
knowledge and striving.” Abu ‘Abdallah b. Khafif
remarked, “Contentment is to abandon desire for what
is lost and for what one does not have, and to avoid
dependence on what one does have.”

It is said as to the meaning of the saying of God Most
High, “God will bestow on them agoodly sustenance”
(22:88), that this refers to contentment. Muhammad b.
‘Ali at-Tirmidhi asserted, “Contentment is the satisfac¬
tion of the soul with the sustenance that has been
apportioned to it.” It is said, “Contentment is finding
sufficiency in what is at hand and ceasing to covet what
is not at hand. ”Wahb related, “Dignity and wealth went
wandering about searching for acompanion. They met
with contentment, and they alighted with him.” It is
said, “One whose contentment is plump finds every
broth to be delicious.” It is also said, “The one who
returns to God in every state is provided by God with
c o n t e n t m e n t . ”

It is told, “Abu Hazim passed by abutcher who had
some fatty meat. He said to him, ‘Take some, OAbu
Hazim, for it is fatty.’ He replied, ‘I have no dirhams with
me,’ The butcher responded, ‘I will give you time to
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pay.’ He observed, ‘My soul is still more patient with me
than you are.

It was asked of one of the Sufis, “Who is the most
content of mankind?” He answered, “He who is the
most helpful to mankind and the least demanding upon
them for sustenance.” It is said in the Psalms, “The
contented one is rich even if he be hungry.” It is said,
“God Most High place these five things in five places:
glory in worship, vileness in sin, awe in rising at night,
wisdom in the empty stomach, and wealth in content¬
ment.” Ibrahim al-Maristani declared, “Take revenge on
your greed with contentment just as you take revenge
on your enemy with retribution." Dhu’n-Nun al-Misri
staled, “One who is content is saved from his contem¬
poraries and prevails over all.” It is said, “One who is
content will find rest from anxiety and prevail over all.”
Al-Kattani remarked, “Whoever sells greed for content¬
ment gains glory and valor.” It is said, “Sorrow and
distress are prolonged for one whose eyes pursue what
is in the possession of others,”

They recite:

Better for the youth than aday of disgrace
bringing him wealth

Is hunger nobly endured.

And it is related, “A man saw awise man eating the
pieces of vegetables discarded after washing and
observed, ‘If you were to serve the sultan, you would
not need to eat this.’ The wise man replied, ‘And you,
if you were content with this, would not need to serve
the sultan.’” It is said that when flying, the eagle is
mighty and beyond the sight and bait of the hunter, but
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when he craves acarcass suspended in asnare, he
descends from his flight and becomes caught in the
n e t . ”

It is said that Moses (upon whom be peace) spoke of
greed, saying, “If you had wished, you could have
taken payment for it” (18;77). Al-Khidr then told him,
“This is the parting between you and me" (18:78). It is
said that when Moses spoke those words, agazelle
stopped in front of Moses and al-Khidr (peace be upon
them). They were hungry; the side facing Moses was
not roasted, and the side facing al-Khidr was roasted.

It is said about the words of God Most High, “Truly
the righteous are in bliss” (82:13), that they refer to
contentment in the world. “And truly the wicked are in
fire” (82:14) means greed in the world. It is said about
the words of God Most High, “And what will explain to
you the steep path? It is the unshackling of the neck”
(90:12-13), that this means unshackling from the low¬
liness of covetousness. It is said that the words of God
Most High, “God wishes only to remove uncleanness
far from you, people of the house” (33:33), mean “[to
remove] miserliness and covetousness,” and “And [He
wishes] to purify you thoroughly" (33:33) means “by
means of generosity and unstinted giving.” With regard
to the words of God Most High, “He [Solomon] cried,
‘O my Lord! Forgive me, and bestow on me asover¬
eignty such as will not be fitting for any after me
(38:35), it is said that this means “Bestow on me arank
in contentment in which Iwill stand alone, none others
in likeness to me, and by means of which Iwill be
satisfied with Your decree." It is said about the words
of God Most High, “I [Solomon] will certainly punish
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him [the hoopoe] with asevere penalty” (27:21), that
this means “I will strip him of contentment and try him
with greed,” that is, “I will ask God Most High to do that
t o h i m . "

Abu Yazid was asked, “How have you arrived where
you are?” He replied, “I gathered the things of this world
and tied them to the rope of contentment. Then Iplaced
them in the catapult of sincerity and hurled them into
the sea of despair. Thus Ifound rest.” ‘Abd al-Wahhab,
the uncle of Muhammad b. Farhan, related, “I was
sitting with al-Junayd during the days of Hajj, and
around him was agreat crowd of non-Arabs, including
some who had grown up among the Arabs. Aman came
to him with five hundred dinars and put them before al-
Junayd, instructing him, ‘Divide them among the poor
people here.’ He asked, ‘Do you have more dinars?’ He
affirmed, ‘Yes, Ihave many.’ So he asked, ‘Do you wish
for more than you possess?’ He answered, ‘Yes,’ and al-
Junayd told him, ‘Take them, for you are more in need
of them than us.’ And he did not accept them,”
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nhist in
^ T a w a k k u

God Most High says, “Whosoever puts his trust in God,
He will suffice him” (65:3). And He says, “Let those who
believe trust in God” (5:26). He also says, “Put your trust
in God if you are believers” (5:26).

On the authority of ‘Abdallah b. Mas'ud (may God be
pleased with him), the Messenger of God (God’s
blessing and peace be upon him) is reported to have
said, “I was shown all the communities at the gathering
place of the Hajj, Isaw that my community had filled
the plain and the mountain. Their number and
appearance pleased me. Iwas asked, ‘Are you content?’
Isaid, ‘yes.’ Together with them will be seventy
thousand who will enter Paradise without reckoning.
They never had themselves tattooed nor sought omens
in birds nor uttered spells; rather, they trusted in God.”
Then ‘Ukkasha b. Muhsin al-Asadi stood up and
requested, “O Messenger of God, pray to God to make
me one of them.” The Messenger of God, prayed, “O
God, make him one of them.” Then another stood up
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and said, “Pray to God to make me one of them.” Then
he replied, ‘“Ukkasha came ahead of you.”

Abu ‘AJi ar-Rudhbari related, “I said to ‘Amr b. Sinan,
‘Tell me something about Sahl b. ‘Abdallah.’ He told
me, ‘He said that there are three signs of the one who
t rus t s i n God . He does no t ask . He does no t t u rn
anything away. He does not withhold anything.

Abu Musa ad-Dabili reported, “Abu Yazid was asked,
‘What is trust in God?’ So he asked me, ‘What do you
say?’ Ireplied, ‘Our companions say, “Even if beasts of
prey and serpents were on your right and left, your
innermost being would not waver on their account,
Abu Yazid observed, ‘Yes, this is close. But if the people
of the Garden were living the life of ease in the Garden
and the people of the Fire were tormented in the Fire,
and then it occurred to you to prefer one to the other,
you would leave the sphere of trust in God.

Sahl b. ‘Abdallah explained, “The first station in trust
in God is that the servant be between the hands of God
(may He be exalted and glorified] exactly as the dead
body is between the hands of the one who washes the
dead. He turns him however he wishes; the body has
no movement or control.” Hamdun dedared, “Trust is
clinging to God Most High.”

Ahmad b. Khidruya related, “A man asked Hatim al-
Asamm, ‘Who is it that feeds you?’ He answered, ‘The
treasures of the heavens and earth belong to God, but
the hypocrites do not comprehend’” (63:7).

Know that the locus of t rust in God is the hear t .

Outward action does not preclude trust in God in the
heart after the servant has become certain that destiny
is from God Most High, so that if something is withheld,

>»>
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he sees God’s determination therein, and if something
is granted, he sees God’s facilitation therein.

On the authority of Anas b. Malik, it is told that aman
came riding his camel, and he asked, “O Messenger of
God, shall Ileave my camel untied and trust in God?”
He replied, “Both tie your camel and trust in God.”

Ibrahim al-Khawwas commented, “Whoever genu¬
inely trusts in God when dealing with himself will also
trust in God when dealing with others.” Bishr al-Hafi
reported, “One of the Sufis said, ‘I have placed my trust
in God Most High,’ but he was lying to God Most High.
If he were to trust in God, he would be satisfied with
whatever God does wi th h im.”

Yahya b. Mu‘adh was asked, “When is aman trusting
in God?” He answered, “When he is satisfied with God
Most High as aguardian. ”Ibrahim al-Khawwas related,
“While Iwas traveling in the desert, avoice called out
and there was aBedouin walking along. He said to me,
‘O Ibrahim, among us there is trust in God. Stay with us
until your own trust is sound. Do you not know that
your hope to reach acity for the sake of different
varieties of food is impelling you there? Cease hoping
for cities and trust in God.

When Ibn ‘Ata’ was asked about the true nature of
trust in God, he explained, “It is that anxious desire for
things of the world should not appear in you, despite
the severity of your need for them, and that you should
always remain truly content with God, despite your
dependence on those things.” Abu Nasr as-Sarraj ob¬
served, “The condition of trust in God is what Abu
Turab an-Nakhshabi has noted, ‘Casting down the
body in worship, attaching the heart to lordship, and
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being serene as to [the matter of] sufficiency. If some¬
thing is given, he is thankful, and if it is withheld, he is
patient.

As Dhu’n-Nun al-Misri has said, “Trust in God is
abandoning the stratagems of the soul and stripping off
power and strength, for the servant is only capable of
trust in God when he knows that God [may He be
exalted] knows and sees all of his states.” Abu Ja'far b.
Abu al-Faraj related, “I saw aruffian known as ‘‘A’isha’s
Camel’ who was receiving alashing. Iasked him,
‘When does the pain of your beatings become easier?’
He replied, ‘When the one on whose account we are
bea ten sees us .

Al-Husayn b. Mansur asked Ibrahim al-Khawwas,
“What have you accomplished during your journeys
and crossings of the deserts?” He answered, “I remained
in astate of trust in God, curing my self thereby.” So al-
Husayn asked, “You have annihilated your lifetime in
the cultivation of your inner being, but what about
annihilation [of the self] in the Oneness of God?”

Abu Nasr as-Sarraj stated, “Trust in God is, as Abu
Bakr ad-Daqqaq has said, ‘Restricting concern for
livelihood to one day and refraining from aspirations
for the morrow.’” He affirmed, “It is as Sahl b. ‘Abdallah
has said, ‘Trust in God is abandoning oneself to God
Most High in whatever He wishes.’” Abu Ya'qub an-
Nahrajuri remarked, “Trust in God, in its perfect es¬
sence, is the state manifested by Abraham [peace be
upon him] when he answered Gabriel’s offer of help
[peace be upon him), ‘From you, Ineed help.’ For his
self had withdrawn to God Most High and with God, he
did not see anything other than God [may He be
exa l ted ] . ”
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Aman asked Dhu’n-Nun al-Misri, “What is tmst in
God?” he replied, “Deposing all masters and abandon¬
ing causality.” The man requested, “Say more.” He
continued, “It is casting the self into servitude to God,
ousting it from lordship.”

When Hamdun al-Qassar was asked about trust in
God, he explained, “If you had ten thousand dirhams,
and you owed one-sixth of adirham, you would not
rest easy lest you might die and that debt remain on
your head. And if you had adebt of ten thousand
dirhams, and were unable to leave enough to cover
your debt, you would not give up hope that God Most
High might settle it for you.”

When asked about trust in God, Abu ‘Abdallah al-
Qarshi commented, “It is being attached to God Most
High in every state,” The questioner requested, “Say
more.” He instructed, “Abandon dependence on every
cause that leads to another so that God Himself takes
possession of those causes.”

Sahl b. ‘Abdallah observed, “Trust in God is the state
of the Prophet [God’s blessing and peace be upon him],
and earning is his Sunna. So whoever maintains his
s ta te w i l l never abandon h is Sunna . ” Abu Sa ‘ id a l -
Kharraz stated, “Trust in God is agitation without
contentment and contentment without agitation.” It is
said, “Trust in God is that abundance and paucity are
one and the same for you.”

Ibn Masruq declared, “Trust in God is surrendering
oneself to the flow of destiny and decrees.” Abu
‘Uthman al-Hiri asserted, “Trust in God is contentedness
with God Most High together with reliance upon Him.”
Al-Husayn b. Mansur noted, “The one who truly trusts
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in God does not eat anything while there is someone
in the land who is more deserving of it than he.”

‘Umar b. Sinan related, “Ibrahim al-Khawwas passed
by us, and we said to him. ‘Tell us about the strangest
thing you saw in your travels.’ He replied, ‘Al-Khidr
[upon whom be peace] met me and asked to keep me
company, and Iwas afraid lest my trust in God might
be corrupted by my staying with him. So Iparted from
h i m .

When Sahl b. ‘Abdallah was asked about trust in God,
he explained, “It is aheart that lives with God Most High
wi thou t o ther a t tachment . ” The mas te r Abu ‘A l i ad -
Daqqaq (may God have mercy upon him) said, “There
are three degrees for the one trusting in God: trust, then
surrender, and then assignation [to God of one’s
affairs].” The one who trusts in God is at peace with His
promise, the one who surrenders is content with His
knowledge, and the one who assigns his affairs to God
is satisfied with His wisdom. Iheard him say, “Trust in
God is the beginning, surrender is the middle, and
assigning one’s affairs to God is the end.” Ad-Daqqaq
was asked about trust, and he commented, “It is eating
without greed.”

Yahya b. Mu'adh declared, “Donning wool garments
is ashop, speaking about renunciation is aprofession,
and accompanying acaravan is desire. These, all of
them, are attachments."

Aman came to ash-Shibli complaining about his
many dependents, and ash-Shibli commanded, “Go
back to your house and drive away from you the ones
whose sustenance is not by virtue of God Most High."
Sahl b. ‘Abdallah stated, “Whoever criticizes activity [in
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earning alivelihood] criticizes the Sunna, And one who
criticizes trust in God criticizes faith.”

Ibrahim al*Khawwas reported, “I was on the road to
Mecca, and Isaw aterrifying person. Iasked, ‘Are you
ajinn or aman?’ He replied, ‘I am ajinn.’ Iinquired,
‘Where are you going?’ He answered, ‘To Mecca.’ And
Iasked, ‘Without any provisions?’ He affirmed, ‘Yes.
Among us, too, are ones who journey in astate of trust
in God,’ Iasked him, ‘And what is trust in God?’ He
replied, ‘Receiving from God Most High.

Al-Farghani related, “Ibrahim al-Khawwas was with¬
out peer in trust in God. He took great care in observing
it. He would never be without aneedle and thread, a
small bucket for ablutions, and scissors. Someone
asked him, ‘O Abu Ishaq, why do you carry these things
while you abstain from all else?’ He responded, ‘These
kinds of things do not destroy trust in God because God
[may He be exalted] has made religious duties binding
on us. The dervish has but one robe, and his robe may
be torn. If he has no needle and thread with him, his
private parts show, and his prayer is rendered invalid.
And if he has no bucket for ablutions, then his purity
is sullied. So if you see adervish without abucket for
ablutions or aneedle and thread, then you should
worry about the completeness of his prayer.

The master Abu ‘AJi ad-Daqqaq (may God have
mercy upon him) said, “Trusting in God is the quality
of the believers, surrender is the quality of the saints,
and assigning one’s affairs to God is the quality of those
who assert His unity.” So trust in God is the quality of
the common people, surrender is the quality of the
elite, and assigning one’s affairs to God is the quality of
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the elite of the elite. Ialso heard him say, “Trust in God
is the attribute of the prophets [generally], surrender is
the attribute of Abraham [upon whom be peace], and
assigning one’s affairs to God is the attribute of our
Prophet Muhammad [God’s blessings and peace be
upon him].”

Abu Ja‘far al-Haddad related, “I stayed for some ten
years firmly believing in trust in God while Iwas
working in the marketplace. Every day Iwould take my
wages, and without using any part of them for adraught
of water or for going to the baths, Iwould bring them
to the dervishes in ash-Shuniziya, and Iremained in my
s t a t e . "

Al-Husayn, the brother of Sinan, said, “I made the
pilgrimage fourteen times while Iwas barefoot, trusting
in God, When athorn pierced my foot, Iwould
remember that Ihad enjoined upon my soul trust in
God, scrape my foot on the ground, and walk on.” Abu
Hamza stated, “I feel ashamed to enter the desert when
Iam full, having resolved to trust in God, lest my
traveling while relying upon afull stomach be itself a
provision with which Ihave supplied myself.”

When Hamdun was asked about trust in God, he
answered, “This is adegree Ihave not reached yet, and
how can one who has not completed the state of faith
speak about trust in God?” It is said, “The one who trusts
in God is like an infant. He knows of nothing in which
he can seek shelter except his mother’s breast. Like that
is the one who trusts in God. He is guided only to his
Lord Most High.” One of the Sufis related, “I was in the
desert, and Iwas proceeding ahead of acaravan. Isaw
someone in front of me, so Ihurried to catch up with
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him. It was awoman, holding astaff, who was walking
along slowly. Because Ithought she was feeble, I
reached in my pocket, brought out twenty dirhams, and
instructed, ‘Take these. Then wait until the caravan
reaches you and hire acamel with this money.’ But she
lifted her hand in the air thus, and suddenly there were
dinars in her palm. She observed, ‘You pull dirhams
from apocket, but Ipull dinars from the Unseen.

Abu Sulayman ad-Darani saw aman in Mecca who
was consuming nothing but the water of Zamzam. After
several days, Sulayman asked him, “What do you think:
if the water of Zamzam were to dry up, what would you
drink?” The man stood up, kissed his forehead, and
declared, “May God reward you with goodness, as
much as you have guided me, for truly Ihad been
worshiping Zamzam for days.” Then he passed on.

Ibrahim al-Khawwas reported, “I saw ayoung man
on the road to Syria who was excellent in outward
manner. He asked me, ‘Would you like companion¬
ship?’ Ireplied, ‘But Ihave no food.’ He declared, ‘If you
hunger, Iwill hunger with you.’ So we stayed for four
days together. Then something was granted to us, and
Iinvited him, ‘Come now [partake of this].’ He told me,
‘I have resolved not to accept anything by an interme¬
diary.’ So Iexclaimed, ‘O lad, how exacting you are
toward yourself!’ He retorted, ‘Ibrahim, do not flatter
me, for surely the One Who calls to account is
watching. What do you know of trust in God?’ Then he
observed, ‘The beginning of trust in God is that even
when need arises in you, you long for nothing except
the One Who has all sufficiency.’”

It is said, “Trust in God is negating doubts and
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surrendering one’s affairs to the King of Kings.” And it
is said, “A group of people came to al-Junayd (may God
grant him mercy] and inquired, ‘Where should we seek
sustenance?’ He answered, ‘If you know where it is, go
seek it there.’ They said, ‘But we do ask God Most
High.’ He instructed, ‘If you think that He is forgetting
you, then remind Him.’ They asked, ‘Should we go
home and then trust in God?’ He stated, ‘Testing is
doubting.' They asked, 'Then what measure should we
try?’ And he replied, ‘Abandonment of all measures.

Abu Sulayman ad-Darani said to Ahmad b. al-
Hawari, “O Ahmad, verily the paths to the Hereafter are
many, and your sheikh knows many of them except this
blessed trust in God, for Ihave never caught awhiff of

It is said, "Trust in God is reliance on what is in God
Most High’s hand and despairing of whatever is in the
hands of men.” It is also said, “Trust in God is emptying
the innermost being of [even] the thought of demand¬
ing fulfillment in one’s search for sustenance.”

Al-Harith al-Muhasibi (may God grant him mercy)
was asked about the one who trusts in God, “Does
desire affect him?” He replied, “Perils arising from
natural characteristics affect him, but they do him
harm at all, and despairing of all that is in the hands of
men gives him strength to overcome desire.”

It is said that an-Nuri was in the desert in astate of
hunger when an invisible voice called to him, “Which
do you love more: the causes [of sufficiency]
sufficiency [itself]?” He responded, “There is nothing
but sufficiency.” So he remained seventeen days with¬
out eating.

i t .

n o

o r
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Abu ‘Ali ar-Rudhbari remarked, “If, after five days,
the dervish says, ‘I am hungry,’ then send him to the
marketplace and order him to take ajob and earn
something.” It is said that Abu Turab an-Nakhshabi
once observed aSufi reaching for amelon rind to eat
after three days of hunger. He told the Sufi, “Sufism is
not suitable for you! Keep to the marketplace.”

Abu Ya'qub al-Basri related, “One time Iwent hungry
for ten days in the sacred mosque in Mecca, and Ifelt
weak, and my self tempted me. So 1went to the river
valley that Imight find something to abate my weak¬
ness. Isaw adiscarded turnip lying on the ground and
picked it up. Ifelt afrightening agitation in my heart
from that, as if someone were saying to me, ‘You were
hungry for ten days, and now your lot is arotting
turnip!’ So Ithrew it down, entered the mosque area,
and sat. Then aPersian appeared. He sat before me and
put down asatchel, saying, ‘This is for you. ’Iasked him,
'Why have you chosen me for this?’ He told me, ‘Know
that we were at sea for ten days, and one time the ship
was on the brink of capsizing. Each one of us made a
vow that if God Most High saved us, he would give
something as charity. Ivowed, that if God Most High
saved me, Iwould give this to the first person my eyes
fell upon among those living near the mosque, and you
are the first one Ihave met.’ Then 1instructed him,
‘Open it.’ He opened it, and inside were Egyptian
sesame cakes, shelled almonds, and cubed sweet¬
meats. I took some of each and said, ‘Take the
remainder to your young men. It is my gift to you for
Ihave accepted yours." Then Itold my self, ‘Your
sustenance was on the way to you for ten days, and you
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were looking for it in the river valley!
Abu Bakr ar-Razi reported, “I was with Mamshad ad-

Dinawari when talk of debts came up. He remarked, ‘I
had adebt once, and my heart was preoccupied with
it, Then Iperceived someone saying to me in adream,
“O miser! You deprive us of this amount. Take more...
the caking is on your head, and the giving is upon us.”
From then on Inever dealt with agrocer, butcher, or
anyone else.

It is told about Bunan al-Hammal that he related, “I
was on the road to Mecca, coming from Egypt, and had
provisions with me. Awoman came to me, observing,
‘O Bunan, you are aporter; you carry provisions on
your back, imagining that He will not provide for you!’
So Ithrew down my things. But then it came to my mind
three times that Ihad not eaten. Ifound an anklet on
the road and said to myself, ‘I will hold onto this until
its owner comes. Maybe he will give me something
when I return i t to h im. ’ Then the same woman
appeared and told me, ‘Now you are amerchant! You
say, “Maybe the owner will come back, and Iwill get
.something from him!”-' So she threw some dirhams at
me, saying, ‘Spend them.’ They lasted me all the way
t o t o M e c c a . ”

It is related about Bunan that he was in need of a
slave girl to serve him, so he revealed his need to his
brothers. They gathered her price together for him and
announced, “Here it is. Agroup of slaves is coming, so
purchase whichever suits you." When the group ar¬
rived, all eyes were drawn to one of them, and they
said, “She is the right one for him.” They asked her
owner, “How much is this one?” He replied, "She is not

» »
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for sale.” They implored him, but he declared, “She is
for Bunan al-Hammal, Awoman from Samarqand is
making him apresent of her." So she was brought to
Bunan, and she related the story to him.

Al-Hasan al-Khayyat reported, “I was with Bishr al-
Hafi when aparty of travelers came and gave him
greetings. He inquired, Where are you from?’ They
answered, ‘We are from Syria. We have come to give
you greetings and we wish to make the pilgrimage.’ He
exclaimed, ‘Thanks be to God Most High for you.’ They
asked, ‘Will you go with us?’ He replied, ‘On three
conditions: we will carry nothing with us; we will not
ask anyone for anything; and if someone gives us
something, we will not accept it.’ They stated, ‘As for
not carrying anything with us, so be it. As for not asking,
so be it. But as for not accepting anything if it is given
to us, that we cannot do.’ So he said, 'You have come
with your trust in the provisions of the pilgrims.’ Then
he explained, ‘O Hasan, there are three types of
dervishes. There is the dervish who does not ask and
if he is given something, does not take it. Such aone
subsists by means of his spirit. Then there is the dervish
who does not ask, and if he is given something, accepts
it. For such aone are feasts laid out in the shrine of
sanctity. Then there is the dervish who asks, and if he
is given something, accepts the amount of sufficiency.
His penance is to give alms.

Habib al-‘A|ami was asked, “Why have you given up
trading?” He answered, “I found the [divine] surety to be
r e l i a b l e . ”

It is said that long ago there was aman on ajourney
who had with him aloaf of bread. He declared, “If I
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consume this, Iwill die.” So God entrusted him to an
angel, commanding, “If he eats the bread, provide for
him. If he does not eat it, then do not give him athing. ’’
That loaf of bread remained with him until he died [of
starvation], never having eaten it. The loaf of bread was
s t i l l w i t h h i m .

It is said, “To the one who goes about fully assigning
all his affairs to God, the goal is brought, just as the
bride is brought in procession to her bridegroom’s
family. ”The distinction between (deliberately
forfeiting what God has given one) and tafwid (as¬
signing one’s affairs to God) is that tadyV relates to the
rights of God Most High and is ablameworthy practice;

relates to your own rights, and it is apraisewor¬
thy practice.

‘Abdallah b. al-Mubarak observed, “Whoever re¬
ceives asingle penny from an illicit source is not
trusting in God.”

Abu Sa‘id al-Kharraz related, “I went into the desert
one time with no provisions and Iwas overcome by
extreme need. Off in the distance,,! saw away station,
so Iwas happy that Ihad arrived. Then Ithought to
myself, ‘I have become complacent, and Ihave trusted
in something other than Him.’ Iswore that Iwould
enter the town only if Iwere carried to it. Idug ahole
for myself and covered my body with sand up to my
chest. In the middle of the night aloud clamor arose,
and it was said, ‘O people of the town, one of the
friends of God Most High has buried himself in the
sand. Find him!’ Then acrowd came to me, and dug me
out, and brought me to the town.”

Abu Hamza al-Khurasani reported, “I went on the
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pilgrimage one year. As Iwas walking along the road,
Ifell into awell. My soul urged me to call for help, but
Isaid, ‘No, by God, Iwill not call for help.’ Iwas scarcely
finished with this thought when two men passed by.
One of them suggested to the other, ‘Come, let us block
up the opening to this well so that no one may fall into
it.’ They came with reeds and matting and filled up the
mouth of the well with dirt. Iwanted to cry out, but I
told myself, ‘I will cry to the One Who is nearer than
these two.’ So Iremained silent. After one hour,
suddenly something came, uncovered the top of the
well, and lowered its leg into it. Then it was as if Iwere
instructed, ‘Hold onto me,’ in agrowl. Iknew what was
meant. So Iheld on and it pulled me out of the well. Lo
and behold, it was alion! Then it passed on. An invisible
caller cried out to me, ‘O Abu Hamza, is this not better?
One peril saved you from another.’ Iwalked on, saying:

/cry aloud to You that Imay utter to You
w h a t e v e r I c o n c e a l .

My inner being utters what my glance says
to i t .

My shame before You forbade me to conceal
the passion,

And You made me dispense with unveiling
through my perceiving You.

You were kind toward me. Then you showed
my outer state

To my concealed one, and kindness was
followed by kindness.
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You presented Yourself to me unseen, so that it
was as if

You gave me glad tidings in the unseen that
You ivere in my grasp.

Now Isee you and asense of abandonment
overcomes me from my awe for You.

Then You grant me intimacy by your kind¬
ness and affection.

And You revive alover whose love for You is
h i s d e a t h .

That is wondrous: the existence of life
together with death. ”

Hudhayfa al-Mar'ashi, who had been serving and
accompanying Ibrahim b. Adham, was asked, “What is
the strangest thing you witnessed with him?” He
answered, “We had been on the road to Mecca for some
days and had not found any food. We came into Kufa
and sought shelter in aruined mosque. Ibrahim b.
Adham looked at me and observed, ‘O Hudhayfa, Isee
in you the marks of hunger’ Ireplied, ‘It is as the sheikh
sees.’ He instructed, ‘Bring me an inkwell and paper’
So Ibrought them, and he wrote, ‘In the name of God,
the Compassionate, the Merciful. You are the One
desired in every state and the One indicated in every
sign.

lam praising, lam thankful, lam invoking
[Your name],

lam hungry, lam thUsty, lam naked.
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That makes six qualities, and Iwill be asurety
for half of them,

So You be the surety for the other half O
C r e a t o r .

Asking, too, for me is like the fire, so please—
Do not compel me to enter the fire.'

Then he handed me the sheet of paper, commanding,
‘Go out and do not attach your heart to anything other
than God Most High. Give this paper to the first one you
meet,’ Iwent, and the first one Imet was aman on a
mule. So Igave him the paper. He took it and wept. He
asked where was the one who had written it. Itold him,
‘He is in Such-and-such mosque.’ He gave me abag
filled with six hundred dinars. Then Imet another man
and asked him who the man on the mule was. He told
me that he was aChristian. Icame to Ibrahim b. Adham
and told him the story. He declared, ‘Do not touch it,
for he is on his way here.’ After an hour the Christian
appeared, bent over Ibrahim b. Adham's head [to kiss
him], and became aMuslim.”
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^ S h u k r

God Most High says, “If you are thankful, Iwill give you
more” (14:7).

On the authority of Abu Khabab, ‘Ata’ related, “I
came with ‘Ubayd b, ‘Umayr to ‘A’isha [may God be
pleased with her] and said, ‘Tell us of the most
wondrous thing you saw of the Messenger of God
[God’s blessing be upon him].’ She wept and asked,
‘What did he do that was not wondrous? He came to me
one night, and we went to my bed (or she said, ‘under
my covers’], so that his body touched mine. After atime
he said, “O daughter of Abu Bakr, let me be now, so that
1may worship my Lord.” Ireplied, “I so love being near
to you,” but Igave him permission. Then he got up,
went to the waterskin and made his ablutions, pouring
out much water, and stood to pray. He began weeping,
until the tears fell onto his chest, then he bent in prayer
and wept, then he prostrated and wept, then he lifted
his head and wept. He continued in that manner until
Bilal came and called him to the morning prayer. I
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asked him, “What makes you weep when God has
forgiven your sins early and late?" He said, “Should Inot
be athankful servant’ Why should Inot weep when
God has sent this verse to me, ‘Verily in the creation of
the heavens and earth ... are signs for people who
reflect’ [2;l64 and cf. 3;190]?

The real nature of thankfulness, in the view of the
people who have attained truth, is recognition of the
bounty of the Bounty-Giver, in an attitude of submis¬
siveness and in accordance with this saying, “God [may
He be exalted] is described as thankful [shakurj in the
sense of widely extending His favors, not in aliteral
sense.” This means that He rewards the servant for

thankfulness. So He has designated the recompense for
thankfulness as thankfulness [on His part], just as He
has stated, “The recompense for an offense is one equal
thereto” (42:40).

It is said that God’s thankfulness is His bestowing of
abundant reward for slight deeds, as in the saying, “A
beast is thankful when it looks plump beyond the
[measure] of fodder it is given.” We might say that the
true nature of thankfulness is praise for the Beneficent
by remembering the beneficence He has shown to one.
So then thankfulness of the servant toward God Most
High is appreciation for Him by remembering His
beneficence to him. And the thankfulness of God (may
He be exalted) to the servant is praise of him by
remembering his beneficence to Him. As for the
beneficence of the servant, it is obedience to God Most
High, and the beneficence of God is His bestowing
blessing on the servant by enabling him to render
thanks to Him.

i n

1 3 2



Thankfulness

Thankfulness of the servant, in the true sense,
includes both mention by the tongue and affirmation
by the heart of the Lord’s bestowal of blessings.
Thankfulness is divided thus: thankfulness by the
tongue, which is recognition of blessings with adegree
of submission, thankfulness of the body and limbs,
which means taking on the characteristics of fidelity
and service, and thankfulness of the heart, which is
withdrawal to the plane of witnessing by constantly
observing respect. It is said that the learned are thankful
with their words, the worshippers are thankful in their
deeds, and the gnostics are thankful in their steadfast¬
ness toward Him in all of their states.

Abu Bakr al-Warraq declared, “Thankfulness for
blessings is to bear witness to favor and to observe
respect.” Hamdun al-Qassar asserted, “Thankfulness
for blessings is that you see yourself as aparasite in
thankhilness.” Al-Junayd commented, “There is ade¬
fect in thankfulness because the thankful one seeks an
increase for himself; thus he is aware of his allotted
share even as he is aware of God.” Abu ‘Uthman
remarked, “Thankfulness is recognizing one’s inability
to be thankful.” It is said, “Thankfulness for the ability
to be thankful is more complete than thankfulness.”
This is because you see that your thankfulness comes
by means of His enabling, and that enabling is among
the most sublime blessings for you. Thus you give
thanks for thankfulness, and then you give thanks for
the thankfulness of thankfulness, and so on, ad infinitum.

It is said, “Thankfulness is attributing the blessings to
their proper owner with aquality of submission." Al-
Junayd observed, “Thankfulness is that you do not
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regard yourself as worthy of blessings.” Ruwaym ex¬
plained, “Thankfulness is that you exhaust all your
capacities [in the effort to give thanks].” It is said, “The
thankful one fshakirj is he who is thankful for what is,
and the very thankful one [shakurjis he who is thankhil
for what is not.” It is said, “The shakiris thankful for a
gift, and the shakuris thankful for rejection.” It is also
said, “The shakiris thankful for benefits, and the shakur
is thankful for deprivation.” And it is said, “The shakir
is thankful for gifts, and the shakur is thankful for ad¬
versity.” “The shakir is thankful when blessings are
granted, and the shakuris thankful when blessings are
delayed.”

Al-Junayd (may God have mercy on him) related,
“One time when Iwas seven years old, Iwas playing
in front of as-Sari, and agroup was gathered before him
speaking about thankfulness. He asked me, ‘O lad,
what is thankfulness?’ Ireplied, ‘That one not disobey
God using the blessings [He has given].’ He declared,
‘Soon your destiny from God will be your tongue.’”Al-
Junayd remarked, “I still weep over these words." Ash-
Shibli explained, “Thankfulness is awareness of the
Giver of blessings, not of the blessings.” It is said,
“Thankfulness is ashackle for what one possesses, and
asnare for what one does not yet possess.” Abu
‘Uthman observed, “The common people give thanks
for being fed and clothed while the elite give thanks for
meanings that enter their hearts.”

It is said that David (upon whom be peace) asked, “O
my God, how can Ithank You when my very act of
thanksgiving is ablessing from You?” God revealed to
him, “You have just given the thanks.” It is said that
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Moses (upon whom be peace) stated in his intimate
prayer, “O my God, You created Adam by Your hand,
and You did this and You did that [for him]. How did
he thank You?” He replied, “He knew that that was from
Me, and so his knowledge of that was his thankfulness
t o M e . ”

It is said that one of the Sufis had afriend who was
arrested by the sultan. The Sufi was sent for, and his
friend told him, “Give thanks to God Most High.” Then
the man was beaten, and he wrote to his friend (the
Sufi], “Give thanks to God Most High.” Then aMagian
who had astomach disorder was brought and shackled,
and one cuff of the chain was put on the foot of this man
and the other cuff on the foot of the Magian. The
Magian would get up many times at night, which meant
that he had to stand over him until the Magian was
finished. He wrote to his friend, “Give thanks to God.”
His friend inquired, “How long will you say this? What
trial could be more severe than this?” The man replied,
"If the girdle the infidel wears around his waist were
placed around your waist, just as the shackle on his foot
were placed on your foot, then what would you do?”

Aman came to Sahl b. ‘Abdallah and told him, “A
robber broke into my house and stole my belongings!”
Sahl declared, “Give thanks to God Most High. If a
robber [that is, Satan) entered your heart and corrupted
your belief in God’s Oneness, then what would you
do?^

It is said, “Thankfulness of the eyes is that you
conceal afault you see in your companion, and
thankfulness of the ears is that you conceal afault you
hear about him.” It is also said, “Thankfulness is
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delighting in praising Him for giving what you do not
deserve.” Al Junayd related, “When as-Sari wished to
instruct me, he would ask me aquestion. One day he
asked me, ‘Al-Junayd, what is thankfulness?’ Ireplied,
‘It is that not one part of the blessings of God Most High
be used in disobeying Him.’ He inquired, ‘How did you
come to this [knowledge]?’ Ianswered, 'From sitting
with you.

It is said that al-Hasan b. ‘Ali clung to acolumn and
stated, “O my God, You have blessed me, and You do
not find me thankful. You have tested me, and You do
not find me patient. But You have not withheld
blessings because Ihave ceased being thankful, and
You have not prolonged hardship because Ihave
ceased being patient. Omy God, there is only gener¬
osity from the Generous One.”

It is said, “If your hand cannot reach out to gain a
reward, your tongue should give thanks more pro¬
fusely. ”It is said, “There are four useless acts: confiding
asecret to adeaf man, giving to one who is thankless,
sowing seeds in asalt marsh, and lighting alamp in the
sunlight.” It is also said that when Idris (upon whom be
peace) was given tidings of forgiveness, he asked for
[long] life. When he was asked about this, he replied,
“So that Imay thank Him, because before this Ihad
been striving for forgiveness.” Then an angel spread its
wings and carried him to the sky.

It is told that one of the prophets (peace be upon
them) passed by asmall stone from which much water
was coming forth. This amazed him. Then God made
it speak to him, and it said, “When Iheard God Most
High say, ‘A Fire whose fuel is men and stones’ [66:6],

i l l
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Iwept out of fear.” The prophet then prayed that God
would protect the stone, and God Most High revealed
to him, “I have already saved it from the Fire.” So the
prophet passed on, and when he returned, he saw
water gushing forth from the stone in the same way,
which amazed him. Again God made the stone speak,
and he asked it, “Why are you crying when God has
forgiven you?” It replied, “Those were tears of sorrow
and fear, and these are tears of thankfulness and joy.”

It is said, “The thankful one has increa.se because he
is in the presence of blessing.” God Most High says, “If
you give thanks, Iwill increase you" (14:7). And the
patient one is with God Most High because he is in the
presence of the One Who imposes trials. God (may He
be exalted) says, “Verily God is with tho.se who are
patient” (2:153, 8:46, and 8:66).

It is said that adelegation came to ‘Umar b. ‘Abd al-
‘AzizCmay God be pleased with him). Among them was
ayouth, who began to speak. ‘Umar instmcted, “Let the
elders speak,” whereupon the youth told him, “O
Commander of the Believers, if command were to be
given according to years, Chen there are many among
the Muslims older than you.” So he ordered, “Speak.”
He explained, “We are not adelegation of desire nor a
delegation of fear. As for desire, your generosity has
brought it to us, and as for fear, your just manner has
safeguarded us against it.” So he asked him, “Then who
are you?” He answered, "The delegation of thankful¬
ness. We have come to thank you, and now we will
depart.” And they recited:
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“A misfortune it is that my thankfulness is
s i l e n t

For what you have done while your kind¬
ness speaks.

Isee the favorfrom you and then /conceal it;
lam, therefore, robbing the hand of the

generous one. ”

It is said, God Most High revealed to Moses (upon
whom be peace), “I have mercy upon My servants: the
ones tested with adversity and those spared from it.”
Moses asked, “Why those who are spared from it?” He
replied, “Due to the paltriness of their thankfulness for
My sparing them from it."

It is said, “Praise of God fhamdjis for the breaths, and
thankfulness is for the blessings of the senses.” It is also
said, “Praise begins with Him, and thankfulness is your
following this lead.” In an authentic tradition it is said
that “The first to be called to Paradise will be those who
give praise to God in every state.” It is said, “Praise is
for what is wi thheld and thankfu lness is for what is
d o n e . ”

It is related that one of the Sufis reported, “On a
journey Isaw agreat sheikh advanced in years, so I
asked him about his state. He replied, ‘In my early years
Iwas struck with love for my cousin, and she also loved
me. It so happened that they married her to me. The
night they brought her to me in the wedding procession
we said, “Come let us spend this night giving thanks to
God Most High for having joined us.” We spent that
night in prayer and neither of us had time for the other.
The second night we said the same, and for seventy or
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eighty years we have done the same every night. Is it
not like that, Olady?’ The old woman affirmed, ‘It is as
the sheikh says. i n
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^ Y a q i n

God Most High says, “[This is the book ..,for] those
who believe in that which is revealed to you and that
which was revealed before you and [who] are certain
of the Hereafter” (2:2-4).

On the authority of ‘Abdallah b. Mas'ud, the Prophet
(may God’s blessing and peace be upon him) is
reported to have said, “Do not seek to please anyone
at the price of God’s wrath, do not offer thanks to
anyone for the bounty of God [may He be exalted and
glorified], and do not find fault with anyone for
something God Most High has withheld from you, for
the sustenance of God is not brought to you by the
greed of the greedy nor is it driven away from you by
the hatred of one who hates. By means of His justice
and fairness, God Most High has placed repose and
delight in contentment and certainty, and distress and
sorrow in suspicion and anger.”

Abu ‘Abdallah al-Antaki stated, “The smallest [bene¬
fit] of certainty is that, when it enters the heart, it fills the
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heart with light and banishes every doubt from it, and
by it the heart becomes filled with thankfulness and fear
of God.” Ja'far al-Haddad related, “Abu Turab an-
Nakhshabi saw me while Iwas in the desert sitting next
to apool of water. It had been sixteen days since Ihad
eaten or drunk. He asked me, ‘Why are you sitting
here?’ Ianswered, ‘I have been [alternating] between
knowledge and certainty, waiting to see which will
triumph so that Imay act accordingly. If knowledge
wins out over me, Iwill drink. If certainty wins out, I
will pass on.’ He told me, ‘Great rank awaits you.

Abu ‘Uthman al-Hiri explained, “Certainty is lack of
concern for the morrow.” Sahl b. ‘Abdallah declared,
“Certainty comes from an abundance of faith and its
inward realization.” Sahl also said, “Certainty is a
branch of faith and short of confirming the truth of faith
[tasdiq]." One of the Sufis commented, “Certainty is the
knowledge entrusted to the hearts for safekeeping.”
This person indicates that it is not acquired [but given],

Sahl observed, “The beginning of certainty is unveil¬
ing,” Therefore one of the ancestors remarked, “If the
curtain were drawn away, Iwould not increase in
certainty.” It is, then, viewing and witnessing. Abu
‘Abdallahb. Khafif asserted, “Certaintyis ascertainment
by the innermost heart of the affairs of the Unseen.”
Abu Bakr b. Tahir noted, “Knowledge comes by way of
opposing doubts, but in certainty there is no doubt at
all.” Thereby he contrasted acquired knowledge with
whatever comes by way of intuition. Thus the Sufis’
knowledge in the beginning is acquired, and in the end
is intui ted.

One of the Sufis stated, “The first of the stations is
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knowledge, then certainty, then attesting the Reality of
God, then sincerity of belief, then bearing witness, and
then obedience. And ‘faith’ is the term that combines all

these.” This person pojnts out that the first thing needed
is knowledge of God Most High, which is not attainable
except by fulfilling its conditions. Those conditions
consist of correct vision. Then when proofs follow
upon each other and evidence results, one becomes,
through the continuous succession of lights and the
obtaining of inward vision, free of all need for reflection
on proofs; such is the state of certainty. As for the
attestation of the Reality of God (may He be exalted),
it is concerning what He informs one provided that one
be a t ten t i ve to the answer o f the One Who inv i tes
concerning what He informed one of His actions in the
future, for attestation presupposes being informed.
Then as for sincerity of belief, it lies in what follows of
the performance of commands. After that is the disclo¬
sure of the response [of God] to the goodly bearing of
witness. And then comes the performance of acts of
obedience, asserting God’s unity in all one has been
commanded to do and shunning all one has been
forbidden from doing. Imam Abu Bakr b. Furak alluded
to this meaning when Iheard him say, “Remembrance
of the tongue is an excellent thing by which the heart
o v e r fl o w s . ”

Sahl b. ‘Abdallah commented, “It is illicit for the heart
to smell the scent of certainty while contentment with
o t h e r - t h a n - G o d d w e l l s t h e r e i n . ” D h u ’ n - N u n a l - M i s r i
declared, “Certainty calls one to cut short expectation
for worldly fulfillment, cutting short this expectation
calls one to renunciation, renunciation bequeaths wis-
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dom, and wisdom bequeaths discernment of the out¬
c o m e ,

certainty: reducing one’s intercourse with people,
abandoning praise of them for gifts, and avoiding
finding fault with them when they withhold [gifts]. And
there are three signs of the certainty of certainty;
looking to God Most High for everything, returning to
Him in every matter, and turning to Him for aid in every
s t a t e . ”

Al-Junayd (may God grant him mercy) declared,
“Certainty is the constancy of knowledge in the heart:
it does not vanish or change.” Ibn ‘Ala’ stated, “To the
degree that they attain fear of God, they will attain
whatever they can of certainty. The foundation of fear
of God is opposing prohibited things, and opposing
prohibited things is opposing the self. Thus whatever
is the degree of their separation from the self, [this] they
reach in certainty.”

One of the Sufis said, “Certainty is unveiling, and
unveiling takes place in three ways: by means of
informing, by means of disclosure of the power [of
God], and by means of the truths of faith.” Know that
in their way of speaking, unveiling consists of the
revelation of something to the heart when it is pos¬
sessed by remembrance of Him with no doubt remain¬
ing. Sometimes by unveiling they mean something
similar to what is seen between waking and sleep.
Many times they designate this stale as steadfastness.

Imam Abu Bakr b. Furak related, “I asked Abu
‘Uthman al-Maghribi, ‘What is this Ihear that you have
said?’ He replied, ‘I see certain people like this and that.’
So Iinquired, ‘You see them with your vision or by an

He also noted, “There are three signs of
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unveiling?' He answered, By an unveiling.’” ‘Amir b.
‘Abd Qays explained, “Were the curtain to be with¬
drawn, Iwould not increase in certainty.” It is said,
“Certainty is direct vision vouchsafed by the strength of
faith” and “Certainty is the extinguishing of acts of
r e s i s t a n c e . ”

Al-Junayd (may God grant him mercy) observed,
“Certainty is the cessation of doubt in the witnessing of
the Unseen.” The Prophet (may God’s blessing and
peace be upon him) said about Jesus, son of Mary
(peace be upon him), “If he had increased in certainty,
he would have walked through the air as Ihave done.”
The master Abu ‘Ali ad-Daqqaq explained that the
Prophet was referring to his own state on the night of
the Mi’raj because it was concerning the mysteries of
the Mi'raj that he (may God’s blessing and peace be
upon him) said, “I saw [that] Buraq* remained behind
and 1wa lked on . "

Al-Junayd reported that when as-Sari was asked
about certainty, he replied, “It is your motionless
tranquillity when thoughts move through your breast
because of your certainty that any motion on your part
would neither benefit you nor repel from you whatever
may be decreed.”

Ali b. Sahl declared. “Being in the presence [of God]
is preferable to certainty because being in the presence
[of God] is actual and certainty is conceptual.” It is as if
he placed certainty at the beginning of being in the
presence (of God], and made being in the presence [of

!Ttu; miratulou.-i the Prophet rode on the Night Journey and the Ascent
from Jerusalem to the heavens. (See 17:1-2)
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God] the continuation of certainty. It is as if he regarded
as possible the attainment of certainty apart from being
in the presence [of God], and the converse as impos¬
sible. Therefore an-Nuri stated, “Certainty is witness¬
ing.” He means that in witnessing there is acertainty
beyond all doubt, because nobody witnesses Him Most
High unless he trusts in what comes from Him.

Abu Bakr al-Warraq commented, “Certainty is the
foundation of the heart, and by it is faith perfected. God
Most High is known by certainty, and the intellect
comprehends that which comes from God.” Al-Junayd
remarked, “By means of certainty, some men walk on
water, but someone who dies of thirst may surpass
them with respect to certainty.” Ibrahim al-Khawwas
related, “I met ayouth in the desert as handsome as an
ingot of silver and Iasked, 'Where are you going, Olad?'
He answered. To Mecca.’ 1asked, ‘Without provisions
or camel or money?’ He exclaimed, 'O one weak in
certainty, is the One Who can preserve the heavens and
the earth not able to convey me to Mecca without
material provision?’” Ibrahim reported, “When 1came
to Mecca, there he was circumambulating the Ka’ba
saying:

‘O my everlastingly tearful eye,
Omy soul dying in grief

Do not wish for anyone
Other than the One Majestic and

Everlasting. ’

And when he saw me, he inquired, ‘O sheikh, after this
are you still in that [state] of weak certainty?”’
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An-Nahrajuri declared, “If the servant perfects the
inner meanings of certainty, trials become ablessing for
him and comfort amisfortune.” Abu Bakr al-Warraq
observed, “There are three aspects of certainty; cer¬
tainty of informing, certainty of proofs, and certainty of
witnessing.” Abu Turab an-Nakhshabi related, “When
Isaw ayouth walking in the desert without provisions,
Iremarked, ‘If he has no certainty, then surely he will
perish.’ Iasked him, ‘O lad, you are in this sort of place
without any provisions?’ He replied, ‘O sheikh, raise
your head. Do you see [anything other than God [may
He be exalted and glorified]?’ Itold him, ‘Go wherever
you wish.’”

Abu Sa'id al-Kharraz explained, “Knowledge is what
enables you to act, and certainty is what impels you [to
act].”

Ibrahim al-Khawwas commented, “I sought aliveli¬
hood that would enable me to eat licit food. So I
engaged in fishing. One day afish swam into the net,
and Itook it out and flung the net back into the water.
Then another swam into it, and again Itossed the net
in the water, and then Iwaited. Then an invisible caller
cried out, ‘Could you find no livelihood other than
capturing those who remember Us, and then killing
them?’ So Itore apart the nets and abandoned fishing.”
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‘Ta t ience

^ S a b r

God (may He be exalted and glorified) said, “And be
patient, and your patience is only by God” (16:127).

On the authority of Abu Hurayra, ‘A’isha (may God
be pleased with her) related this tradition from the
Prophet (God’s blessing and peace be upon him),
“Patience is at the time of the first obstacle,” Patience is,
then, of different kinds: patience with what the servant
acquires (through his deeds] and patience with what is
not by his acquisition. As for patience with acquired
things, it is of two kinds: patient perseverance in what
God commands and patient perseverance in shunning
what He prohibits. With regard to patience with things
not acquired by the servant, his patience is enduring a
decree of God that results in hardship for him.

Al-Junayd asserted, “The journey from the world to
the Hereafter is easy for the believer, but relinquishing
creation for the sake of God Most High is difficult. And
the journey from the self to God Most High is intensely
difficult, but patience with God is still more difficult.”
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When asked about patience, al-Junayd replied, “It is
drinking down bitterness without afrowning look.” ‘Ali
b. Abi Talib (may God be pleased with him) declared,
“The relation of patience to faith is like that of the head
to the body.”

Abu’l-Qasim al-Hakim explained, “The words of
God Most High ‘And be patient’ are acommand to
worship, and His words ‘And your patience is only by
God’ (16:127) are to servitude. Thus one who ascends
from the degree of ‘for You’ to the degree of ‘by You’
has been advanced from the degree of worship to the
degree of servitude.” The Prophet (God’s blessing and
peace be upon him) stated, “By You Ilive and by You
I d i e . ”

Ahmad related, “I asked Abu Sulayman about pa¬
tience, and he said, ‘By God, we are not patient with
what we like, so how will it be with what we dislike?
Dhu’n-Nun remarked, “Patience is keeping away from
transgressions and remaining content while imbibing
the agony of affliction, and it is showing detachment
when poverty assails one’s livelihood.” Ibn ‘Ata’ ob¬
served, “Patience is remaining constant in astate of
misfortune with agoodly manner.” It is said, “Patience
is the soul's passing away in trials without complaint.”

Abu ‘Uthman commented, “The one most steadfast is
he who accustoms his soul to assaulting adversity.” It
is said, “Patience is to abide with trials as agood
companion as one does with well-being.” And Abu
‘Uthman also said, “The best reward for acts of worship
is the reward for patience. There is no reward above it.
God Most High promises, ‘We will bestow on those
who are patient their reward according to the best of

t j j
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their actions’” (16:96). ‘Amr b. ‘Uthman noted, “Pa¬
tience is perseverance with God {may He be glorified
and Most High] and accepting His trials in awelcoming
and calm manner. ”Al-Khawwas explained, “Patience is
a d h e r e n c e t o t h e o r d i n a n c e s o f t h e B o o k a n d t h e
S u n n a . ' ”

Yahya b. Mu'adh asserted, “The patience of lovers is
greater than that of the abstemious. [This is] astonish¬
ing. How can they be patient?” They have recited:

Patience is praiseworthy in every time and
place.

Except for You, surely that is not praisewor¬
thy.

Ruwaym said, “Patience is to abandon complaint.”
Dhu'n-Nun declared, “Patience is seeking help from
God Most High.” The master Abu ‘All ad-Daqqaq (may
God have mercy on him) stated, “Patience is like its
name.” Ibn ‘Ata’ recited:

/will be patient to please You while longing
destroys me;

It suffices me that You are pleased while my
patience destroys me.

Abu ‘Abdallah b. Khafif remarked, “Patience is of
three kinds: that of the one who strives to be patient,
that of the patient one, and that of the very patient one.”
'Ali b. Abi Talib (may God be pleased with him)
observed, “Patience is amount that never stumbles.”
‘Ali b. ‘Abdallah al-Basri related, “A man came upon
ash-Shibli and asked, ‘Which kind of patience is most
difficult for the patient?’ He replied, ‘Patience toward
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God [may He be exalted and glorified].’ But the man
said, ‘No.’ Then ash-Shibii suggested, ‘Patience for
God,’ But he said, ‘No.’ Ash-Shibli answered, ‘Patience
with God.’ But again he said, ‘No.’ Ash-Shibli asked,
‘Then what is it?’ He responded, ‘Patience away from
God,’ and ash-Shibli let out such acry that his spirit was
almost destroyed.”

Al-Jurayri explained, ‘‘Patience is not distinguishing
astate of blessing and astate of suffering, together with
peace of mind in both of them. And patient forbearance
is the experience of peace while being tried despite
awareness of the burdens of suffering.”

One of the Sufis has recited:

1was patient when 1knew not of Your desire
for my patience.

And Iconcealed out of patience the afflic¬
tion You visited on me,

Fearing that my heart might complain of my
longing

In secret to my tears so they might flow
w h e n / k n e w n o t .

The master Abu ‘Ali ad-Daqqaq (may God have mercy
on him) commented, “The patient ones will achieve
high rank in both worlds because they attain from God
His company. God Most High says, ‘Verily God is with
the patient ones’” (2:153 and 8:46).

It is said as to the meaning of the words of God Most
High, “[O you who believe,] be patient and persevere
in patience and connect [yourselves to God] “(3:200),
that patience (sabr) \s less than persevering in patience
(musabara), and this is less than connecting [your-
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selves to God] (murabata). It is also said, “Be patient”
with your souls in obedience to God Most High,
“persevere in patience” with your hearts in the trials
concerning God, and “connect” your innermost beings
to the yearning for God. And it is said, “Be patient”
toward God, “persevere in patience” by God, and
“connect” [yourselves] with God.

It is said that God Most High revealed to David (upon
whom be peace), “Adopt My characteristics. Among
them is that 1am the Most Patient.” It is said, “Imbibe
patience. If it kills you, you will die like amartyr. If it
quickens you, you will live like anoble.” It is also said,
“Patience for God is ahardship, patience by God is [an
act of] abiding [with Him], patience toward God is a
trial, and patience away from God is loathsome.” They
r e c i t e :

Blameivortby is the outcome of patience in
being away from You

But praiseworthy is patience in all else.

They also recite;

How could Ibe patient in separation from one
Who is as close to me as the right hand to

the left?
When men play tricks with all things

Isee that love plays tricks with them.

It is said, “Patience in seeking fulfillment of adesire is
asign of victory, and patience in hardship is the token
of deliverance.” Mansur b. Khalaf al-Maghribi (may
God have mercy on him) related, “A man was scourged
with awhip. When he returned to the prison, he called
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out to one of his friends and spat into his hand. He spat
out from his mouth small pieces of silver. When asked
about this, he replied ‘There were two dirhams in my
mouth. Among the spectators was someone Iknew,
and Idid not want to cry out when he was looking at
me. So Iwas biting the dirhams, and they shattered in
my mouth.

It is said, “Your present state is your stronghold, and
all that is other than God is your enemy, So the best
form of warfare takes place in the stronghold of your
state.” It is said, “Being constant in patience is being
patient in being patient until patience is immersed in
patience, and patience despairs of patience, as it is said:

He persevered in patience so patience ap¬
pealed to him for help.

So the lover called out to patience: Patience!"
It is told that one t ime Shibl i was confined to the

lunatic asylum, and agroup of people came to him. He
asked, “Who are you?” They answered, “We are your
dear friends who have come to visit you.” Then Shibli
started to pelt them with stones, so they ran away. He
cried, “O liars, if you were my dear friends, you would
have been patient when Itested you.”

It is told in one of the reports, “What those who are
burdened bear for My sake is within My sight.” God
Most High says, “And be patient for your Lord’s decree,
for surely you are in Our sight” (52:48).

One of the Sufis reported, “I was in Mecca, and Isaw
adervish circumambulating the House. He drew aslip
of paper from his pocket, looked at it, and passed on.
The next day he did the same. Iwatched him for some
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days, and he continued to do the same. Then one day
he walked around [the Ka'ba], looked at the paper,
retreated afew paces, and then fell dead. Itook the
paper out from his pocket. Written on it was, ‘And be
patient for your Lord’s decree, for surely you are in Our
sight.’"

It is told that ayouth was seen hitting an old man in
the face with his shoe. They asked him, “Are you not
ashamed? Why are you striking the old man in the
middle of his face like this?” He replied, “He has
committed agrave offense.” They asked, “And what is
that?” He answered, “This old man told me he cared for
me, and he has not seen me for three days."

One of the Sufis related, "I went to India, and Isaw
aman with one eye known as ‘So-and-so the Patient.’
When Iasked about him, 1was told, ‘When he was in
the prime of his youth, afriend of his left on ajourney.
When he bade him farewell, one of his eyes started to
weep, but the other did not. So he .said to his tearless
eye, ‘Why are you not weeping at the departure of my
companion? Iforbid you to look, at the world.” He
closed his eye, and for sixty years he has not opened
it .

It is said as to the words of God Most High,
“Therefore be patient with acomely patience” (70;5),
that a“comely patience” is one that prevents the victim
of affliction from being known. ‘Umar b. al-Khattab
remarked, “If patience and thankfulness were two
camels, it would be one to me as to which of them I
would ride.” When afflicted by trials, Ibn Shubruma
(may God have mercy on him) would exclaim, “These
are clouds,” and then they would disperse.
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It is related that the Messenger of God (may God's
blessing and peace be upon him) was asked about
faith, and he explained, “[It is] patient perseverance and
generosity.” As-Sari was asked about patience, and he
began to speak. Then ascorpion crawled on his foot
and stung him many times; yet Sari did not move.
Someone asked him, "Why do you not brush it away?"
He answered, “I am ashamed before God Most High to
speak on patience while Imyself am not patient.” In
one of the traditions it is said, “The patient poor ones
will be the companions of God Most High on the Day
of Resurrect ion,”

God Most High revealed to one of His prophets, “I
sent down My trial to My servant, so he prayed to Me.
But Ideferred answering his prayer. Then he com¬
plained to Me. So Iinquired, ‘O My servant, how can
Iin My mercy withold from you something by which I
am being merciful?

Ibn ‘Uyayna commented as to the meaning of the
words of God Most High, "And We appointed them
leaders giving guidance under Our command because
they persevered in patience" (32;24), [that is] “Because
they grasped the essential concern, We appointed them
leaders." Iheard the master Abu ‘Ali ad-Daqqaq de¬
clare, “The condition of patience is that you not object
to what has been decreed, and as for letting trials
become apparent, but without complaining, this does
not negate patience, God Most High says in the story of
Job, ‘Truly We found him patient. How excellent in
servitude! Ever did he turn [to Us]’ (38:44), despite what
God Most High has said about him, that he said,
‘Distress afflicts me’” (21:83). And Iheard him state,
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“God elicited these words from Job so that they might
be away of escape for the weak ones of this commu¬
nity.” One of the Sufis remarked, “[God said] Truly We
found him patient fsabirj. ”He did not say “most patient
[sabur]" because Job was not patient at all times. On the
contrary, at times he took pleasure in the trials and
found them pleasant. At the time of taking pleasure, he
was not patient; therefore God did not say “most
patient.”

The master Abu ‘Ali (may God grant him mercy)
asserted, “The inner truth of patience is to emerge from
trials in the same manner as entering them, just as Job
(upon whom be peace] said at the end of his trial,
‘Distress afflicts me, and You are the Most Merciful of
those who show mercy’ (21:83). He maintained the
proper manner of speaking because he made an
allusion by saying, ‘and You are the Most Merciful of
those who show mercy,’ but he was not explicit, [as he
might have said:! ‘Be merciful to me.’”

Patience is of two kinds: the patience of the worshipers
and the patience of the lovers. As for the patience of the
worshipers, it is better that it be preserved. As for that
of the lovers, it is better that it be abandoned. As to the
meaning of this, they recite:

Ubecame clear on the Day of Separation that
h i s r e s o l v e

To be patient was alying fancy.
As to this meaning, Iheard the master Abu ‘Ali (may
God have mercy on him) relate, “Jacob [upon whom be
peace] awakened, and he had promised himself to be
patient. So he said, ‘Then let it be acomely patience’

1 5 5



The Principles of Sufism

(12:83). That is, ‘So my way will be that of comely
patience.’ Then it was not evening before he said, ‘How
great is my grief for Joseph!’” (12:84)
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Vigilant Vlwareness
^ M u r a q a b a

God Most High says, “God is watchful over all things”
(33:52).

On the authority of Jarir b. ‘Abdallah al-Bajalli, it is
told that Gabriel came to the Prophet (God’s blessing
and peace be upon him) in the form of aman. He asked,
“O Muhammad, what is iman?’’He replied, “It is that
you believe in God, His angels. His books, His messen¬
gers, and destiny—^its good and evil, its sweetness and
bitterness.” He said, “You have spoken the truth.” Jarir
remarked, “We were astonished at his confirming the
truth of what the Prophet said, when he had asked him
aquestion and then confirmed the answer.” He then
commanded, “Tell me, what is islamF” He replied,
“Islam is that you establish regular prayer, give the
zakat, fast the month of Ramadan, and perform the
pilgrimage to the House.” He confirmed, “You have
spoken the truth.” He then asked, “Tell me, what is
ihsan?" The Prophet replied, “Ihsan is that you worship
God as if you see Him, for if you do not see Him, yet
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He sees you.” He averred, “You have spoken the truth,”
The saying of the Prophet, “For if you do not see Him,
yet He sees you," is an indication of the state of vigilant
awareness, because vigilant awareness is the servant’s
knowledge of the Lord’s constant awareness of him. So
his constancy in this knowledge is vigilant awareness
of his Lord, and this is the source of all good for him.
He will come to this vigilant awareness only after he has
fully called himself to account, for when he has called
himself to account for what has happened in the past,
makes right his state in the present, keeps firmly to the
path of Truth, makes good his relationship with God by
compliance of his heart, and guards his breaths against
forgetfulness of God Most High, observing God Most
High in all his states, then he knows that God (may He
be exalted) is watchful over him and that He is near to
his heart. He knows his states. He sees his deeds, and
He hears his words. The one who is heedless of all this
is distant from the beginning of attainment and [how
much more so] from the inner truths of nearness.

Al-Jurayri declared, “One who has not made firm his
fear of God and vigilant awareness between himself
and God will not attain unveiling and witnessing.” The
master Abu ‘Ali ad-Daqqaq (may God have mercy on
him) said, “A ruler once had avi2ier who was in his
presence one day. The vizier turned to one of the
servants standing there, not due to some suspicion, but
because he sensed amovement or sound from them.
It happened that the ruler looked at this vizier at that
moment. The vizier feared that the ruler would imagine
that he looked at them due to suspicion, so he
continued to look at them. After this day the vizier
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would always come to the ruler looking to one side so
that the ruler supposed that it was in his nature always
to look to one side. This is man’s vigilant awareness of
men, so how is it with the awareness of the servant of
his Master?”

Iheard one of the dervishes repon, “There was a
ruler who had aservant for whom he cared more than
his other servants; none of them was more valuable or
m o r e h a n d s o m e t h a n t h i s o n e . T h e r u l e r w a s a s k e d

about this, so he wanted to make clear to them the
superiority of this servant over the others in service.
One day he was riding with his entourage. In the distance
was asnow-capped mountain. Tlie mler looked at that
snow and h>owed his head. The servant galloped off on his
horse. The people did not know why he galloped off. In
ashort time he came back with some snow, and the ruler
asked him, ‘How did you know that 1wanted snow?’ Tlie
servant replied, ‘Because you looked at it, and the look of
the sultan comes only with afirm intention.’ So the ruler
said, ‘I accord him special favor and honor, because for
every person there is an occupation, and his occupation
is observing my glances and watching my states of being
attentively.

One of the Sufis commented, “One who is aware of
God in his thoughts, God will restrain in his limbs.”
Abu’l-Husayn b. Hind was asked, "When does the
shepherd chase away his sheep from the pastures of
ruin with the staff of preservation?” He answered,
“When he knows that someone is watching.’’

It is said that Ibn ‘Umar (may God be pleased with him)
was on ajourney when he saw aboy tending some sheep.
He asked him, “Will you sell one of these sheep?” The boy
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replied, “They are not mine.” So Ibn ‘Umar suggested,
“[You could] tell the owner of the flock that awolf made
off with one of them.” The boy said, “And where is God?”
After that for some time Ibn ‘Umar would repeat, “That
slave said, ‘And where is God?

Al-Junayd declared, "One who achieves vigilant
awareness fears only the loss of reward from his Lord.”

One of the sheikhs had some disciples, and he would
favor one by giving him more attention than the others.
When he was asked about that, he replied, “I will show
you why this is so. ”He gave each of his disciples abird
and instructed him, “Slaughter it someplace where no

They departed; then each returned,
having slaughtered his bird. But the favored one
brought back his bird alive. When the sheikh asked,
“Why have you not slaughtered it?” he responded, “You
ordered me to slaughter it where no one would see, and
Idid not find such aplace.” So the sheikh stated, “This
is why Ifavor him with my attention.”

Dhu’n-Nun al-Misri observed, “The sign of vigilant
awareness is choosing what God Most High chooses,
making great what God Most High makes great, and
belittling what God Most High belittles.” An-Nasrabadhi
asserted, “Hope impels you to obedience, fear removes
you from disobedience, and vigilant awareness leads you
to the paths of inner truths.” Abu’l-'Abbas al-Baghdadi
related, “When Iasked Ja'far b. Nasir about vigilant
awareness, he told me, 'll is watchftilness over the
innermost being because of awareness of the gaze of God
[may He be exalted] with every thought.

Al-Jurayri explained, “Our way is founded on two
parts: that you compel your soul to vigilant awareness

o n e c a n s e e .
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of God Most High and that this knowledge be visible in
your outward movements.” Al-Murta‘ish commented,
“Vigilant awareness is watchfulness over the innermost
being because of awareness of the Unseen with every
glance and utterance.” When Ibn ‘Ata’ was asked,
“What is the best act of worship?" he answered,
“Vigilant awareness of God at all times.” Ibrahim al-
Khawwas said, “Observance bequeaths vigilant aware¬
ness; this awareness bequeaths inner and outer devo¬
tion to God Most High.” Abu ‘Uthman al-Maghribi
noted, “The best things man imposes on his soul in this
path are calling the self to account, vigilant awareness,
and regulating his actions by knowledge.” Abu 'Uth¬
man related, “Abu Hafs told me, ‘When you sit instruct¬
ing the people, be apreacher to your heart and soul and
do not allow their gathering around you to beguile you,
for they are attentive to your external.being, while God
is attentive to your inner being,

Abu Sa‘id al-Kharraz reported, “One of the sheikhs
said to me, ‘You must watch over your innermost being
and have vigilant awareness of God. One day Iwas
traveling in the desert, and suddenly there was a
crashing noise behind me, which frightened me. I
wanted to turn around, but Idid not. Then 1saw
something falling upon my shoulders, so Iran away. I
was watching my innermost being ...then Iturned
around, and there was ahuge lion.

Al-Wasiti declared, “The best act of worship is
watchfulness of the moments. That is, that the servant
not look beyond his limit, not contemplate anything
other than his Lord, and not associate with anything
other than his present moment.”
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^ R i d a

God Most High says, “God is well pleased with them,
and they are well pleased with Him” (98:8).

Jabir reports that the Messenger of God (may God's
blessing and peace be upon him) declared, “The
inhabitants of Paradise will be in agathering when a
light from the gate of Paradise will shine on them. They
will lift their heads, and the Lord Most High will look
upon them and say, ‘O people of Paradise, ask Me for
what you wish.’ They will reply, ‘We ask that You be
pleased with us.’ He Most High will respond, ‘My
pleasure has brought you to My abode, and Ihave
honored you. This is the proper time, so ask Me.’ They
will answer, ‘We ask You for increase [beyond this].
He stated, “They will be brought powerful steeds made
of ruby, their reins of green emeralds and rubies. They
will ride upon them, the steeds kicking their hooves
faster than the eye can see. Then God [may He be
exalted] will order the fruit-bearing trees and houris to
be brought, and they will say, ‘We are young and
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tender, and we will never grow withered. We are
eternal, and we will not die—mates for anoble,
believing people.’ And God will call for piles of fragrant
white musk, and they will whirl all about in awind
called ‘al-Muthira’ (the Arouser) until they are brought
at length to the Garden of Eden, which is the center of
Paradise. The angels will announce, ‘O our Lord, the
people have come.’ God will exclaim, 'Welcome to the
truthful ones, welcome to the obedient ones.’” He said,
“And so the veil will be lifted for them. They will look
upon God, and they will enjoy the Light of the
Compassionate One so that they will no longer see one
another. Then He will command, ‘Return them to their
palaces with the gifts.’” He continued, “They will be
brought back home, and they will be able to see one
another.” Then the Messenger of God explained, “That
is what is meant by His words, ‘A gift from the Forgiving
One, the Compassionate One’” (41:32).

The ‘Iraqis and the Khurasanis differ concerning
satisfaction. Is it astate or astation? The people of
Khurasan assert, “Satisfaction is one of the stations. It is
the culmination of trust in God. This means that it is
attributable to what the servant attains by his own
effort.” The ‘Iraqis state, “Satisfaction is one of the
states, not something attained by the servant. Rather it
is something that alights in the heart, as with the other
states.” Asynthesis of the two views is possible. It
would be stated thus, “The beginning of satisfaction is
attained by the servant and is astation, although in the
end it is astate and not something to be attained. ”When
people speak about satisfaction, each one expresses his
state and his own allotted shares. So their expression
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differs, just as people differ in their experience and
allotted shares. As for what is known beyond any
possible doubt, it is that the one who is satisfied with
God Most High is the one who does not object to his
destiny.

The master Abu 'Ali ad-Daqqaq declared, “Satisfac¬
tion is not that you experience no trials; satisfaction is
only that you not object to the divine decree and
judgment.”

Know that it is binding on the servant that he be
satisfied only with the destiny with which he has been
commanded to be satisfied, because it is not possible
nor necessary that he be satisfied with ali parts of his
destiny, such as acts of disobedience and the numerous
trials of the Muslims.

The sheikhs comment, “Satisfaction is the greatest
gate of God.” They mean that whoever is honored with
satisfaction is met with the most perfect welcome and
is honored with the highest favor.

‘Abd al-Wahid b. Zayd explained, “Satisfaction is the
greatest gate of God and the paradise of this world.”
Know that the servant will not approach being satisfied
with God (may He be exalted) until God is satisfied
with him, because God Most High says, “God is well
pleased with them, and they are well pleased with God”
(98:8). The master Abu ‘Ali ad-Daqqaq related, “A
disciple asked his master, ‘Does the servant know if
God is pleased with him?’ The answer was, ‘No. How
could he know that when His pleasure is hidden?’ The
disciple protested, ‘But he does know that!’ So he was
asked, ‘How is that?’ He replied, ‘If Ifind my heart
pleased with God Most High, Iknow that He is pleased
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with me.’ Then the master remarked, ‘Well have you
spoken, young man.

It is said that Moses (upon whom be peace) prayed,
“O my God, direct me to adeed whose performance
would please You.” He was told, “You would not be
able to do that." Moses fell down prostrate to Him,
imploring. So God Most High revealed to him, “O Son
of ‘Imran, My pleasure is in your pleasure with My
d e c r e e . ”

Abu Sulayman ad-Darani declared, “If the servant
rids himself of the memory of passions, then he will be
satisfied.” An-Nasrabadhi stated, “Whoever wishes to
reach the place of satisfaction, let him adhere to that in
which God has placed His satisfaction.”

Muhammad b. Khafif explained, “There are two
kinds of satisfaction: satisfaction with Him and satisfac¬
tion with what proceeds from Him. Satisfaction with
Him is that one be satisfied with Him as Arranger [of
one’s affairs], and satisfaction with what proceeds from
Him concerns whatever He decrees,”

Iheard the master Abu ‘Ali ad-Daqqaq observe, “The
path of the wayfarer is longer, and it is the path of
spiritual exercises. The path of the elite is shorter but
more difficult, and it requires that you act in accord with
satisfaction and that you be satisfied with destiny.”
Ruwaym remarked, “Satisfaction is that if God were to
place Hell at one’s right hand, one would not ask that
He change it to one’s left.” Abu Bakr b. Tahir com¬
mented, “Satisfaction is eliminating reluctance from the
heart so that nothing remain there but happiness and
joy.” Al-Wasiti instructed, “Make use of satisfaction to
your utmost, and do not allow satisfaction to make use

> »
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of you lest its sweetness and vision veil you from the
inner truth of that in which you are engaged.” Know
that these words of al-Wasiti are momentous. In them

may be found asubtle warning for the people because
contentment wi th their s tates is i tsel f avei l f rom the

Giver of states. If aman finds pleasure in his satisfaction
and experiences the comfort of satisfaction in his heart,
he is veiled by his state from witnessing its inner truth.

Al-Wasiti also warned, “Beware of being delighted
with acts of worship, for they are adeadly poison.” Ibn
Khafif stated, “Satisfaction is tranquillity of the heart
with His ordinances and conformance of the heart with

what pleases God and what He chooses for one.”
Rabi'a al-‘Adawiya was asked, “When is the servant

satisfied?” She replied, “When afflictions delight him as
much as blessings.” It is said that ash-Shibli asserted in
front of al'Junayd, “There is no power or might except
by God,” and Junayd told him, “This speech of yours
comes from dejectedness, and dejectedness comes
from abandoning satisfaction with destiny.” Ash-Shibli
fell si lent.

Abu Sulayman ad-Darani said, “Satisfaction is that
you not ask God Most High for Paradise or take refuge
in Him from the Fire.” Dhu’n-Nun al-Misri (may God
grant him mercy) explained, “There are three signs of
satisfaction: having no preference before adecree has
been decided, feeling no bitterness after the decree has
been decided, and feeling stirrings of love in the very
m i d s t o f t r i a l s . ”

It was said to al-Husayn, (son oO ‘Ali b. Abi Talib
(may God be pleased with them), “Abu Dharr stated,
‘Poverty is more beloved to me than wealth, and illness
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is more beloved to me than health.’” He responded,
“May God have mercy on Abu Dharr. As for me, Isay,
‘One who trusts God’s good choice for him will not
wish for other than what God (may He be exalted and
glorified] has chosen for him.

Al-Fudayl b. ‘lyad told Bishr al-Hafi, “Satisfaction is
better than asceticism in this world because one who
is satisfied never wishes for anything beyond his
station.” When Abu ‘Uthman was asked about the
saying of the Prophet (may God’s blessing and peace
be upon him), “I ask You to grant me satisfaction after
the decree has been decided,” he explained, “This is
because satisfaction before the decree has been de¬
cided would mean there is aresolution to be satisfied,
but satisfaction after the decree has been decided is
[true! sat isfact ion."

Abu Sulayman remarked, “I wish that Iknew some
small part of satisfaction. Even if it caused me to enter
the Fire, then Iwould be satisfied by that.” Abu ‘Umar
ad-Dimashqi observed, “Satisfaction is the elimination
of sorrow concerning whatever acommand might be. ”
Al-Junayd commented, “It is removal of choice.” Ibn
‘Ata’ asserted, “Satisfaction is directing the heart’s
attention to God’s preexistent choice for the servant,
and it is abandoning displeasure.” Ruwaym said, “Sat¬
isfaction is tranquillity of the heart beneath the flow of
decrees.” An-Nuri declared. “Satisfaction is the delight
of the heart with the bitterness of fate,” Al-Jurayri said,
“Whoever is satisfied without measure, God will raise
him beyond limit.” Abu Turab an-Nakhshabi noted,
“One who has esteem for the world in his heart will not
be granted satisfaction.”
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On the authority of al-‘Abbas b. ‘Abd al-Mutallib, the
Messenger of God (may God’s blessing and p>eace be
upon him) explained, “He who is satisfied with God as
Lord experiences the taste of faith.”

It is said that ‘Umar b. al-Khattab wrote to Abu Musa

al-Ash‘ari (may God be pleased with them both), “All
goodness is in satisfaction. If you are able, then be
satisfied; if not, then be patient.” It is said that ‘Utba al-
Ghulam would spend the night until morning exclaim¬
ing, “If You punish me, Ilove You, and if You have
mercy on me, Ilove You.” Iheard the master Abu ‘Ali
ad-Daqqaq relate, “Mankind is made of clay, and clay
has no worth by means of which the judgment of God
Most High could be opposed.”

Abu ‘Uthman al-Hiri reported, “For forty years
whatever state God {may He be exalted and glorified]
placed me in, Idid not dislike it, and whatever state He
moved me to, Idid not resent it.” The master Abu ‘Ali
ad-Daqqaq said, “A man was angry with one of his
slaves, so the slave asked another man to intercede for
him. When he was forgiven, the slave began to weep,
and the intercessor inquired, ‘Why are you weeping,
when your master has forgiven you?’ The master told
him, ‘He is seeking satisfaction from me, [not mere
forgiveness,] and there is no way for him to gain it. Thus
he weeps.”
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Ubudiya

God Most High says, “Serve your Lord until (the Day of]
Certainty comes to you” (15;99).

It is related on the authority of Abu Hurayra that the
Messenger of God (may God’s blessing and peace be
upon him) said, “Seven are the ones God will shade in
His shade on the day there will be nothing but His
shade: ajust imam, ayouth who grew up in service to
God Most High, aman whose heart.is attached to the
mosque from the moment he leaves it until he returns,
two men who love one another for the sake of God and
w h o m e e t a n d t a k e l e a v e o f o n e a n o t h e r f o r t h i s
purpose, aman who makes remembrance of God
without restraint so that his eyes overflow with tears, a
m a n w h o a n s w e r s a b e a u t i f u l w ' o m a n w h o w o u l d
seduce him by saying, ‘I fear God, Lord of the worlds,’
and aman who gives charity in secret such that his left
hand knows not what his right hand gives.”

The ma.ster Abu ‘Ali ad-Daqqaq (may God grant him
mercy) observed, “Servitude [‘ubudiyajis more perfect
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than worship [‘ibadaj, so first comes worship, then
servitude, and finally, adoration I'ubuda]. ”Worship is
the practice of the common people, servitude is the
practice of the elect, and adoration is the practice of the
elect of the elect. He also said, “Worship is for one who
possesses knowledge of certainty, servitude is for one
who possesses the eye of certainty, and adoration is for
one who possesses the truth of certainty.” He also
commented, “Worship is for those who strive, servitude
is for those who excel in bearing hardships, and
adoration is for the people of witnessing.” So one who
does not begrudge God his soul is in the state of
worship, one who does not begrudge God his heart is
in the state of servitude, and one who does not
begrudge God his spirit is in the state of adoration.

It is said, “Servitude is establishing true acts of
obedience, performing them without limit, ascribing
little worth to whatever you offer, and being aware that
your virtuous deeds come only by means of God’s prior
decree,” It is said, “Servitude is abandoning personal
choice in the face of divine fate.” It is also said,
“Servitude is emptying oneself of [belief in one’s own]
power and might and acknowledging the wealth and
blessings He grants you.” And it is said, “Servitude is
embracing whatever you are commanded to do and
separating yourself from whatever you are told not to
d o . ”

Muhammad b. Khafif was asked, “When is servitude
sound?” He replied, “When aman surrenders himself
completely to his Master and has patience with Him in
the tribulations He imposes.” Sahl b. ‘Abdallah de¬
clared, “Devotion is not sound for anyone until he feels
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no concern for four things; hunger, nakedness, pov¬
erty, and disgrace.” It is said, “Servitude is that you
submit your entire being to Him and that you attribute
to Him all your [praiseworthy] deeds.” It is also said,
“One of the signs of servitude is that you abandon your
s c h e m e s a n d b e a r w i t n e s s t o t h e d i v i n e d e c r e e . ”

Dhu’n-Nun al-Misri explained, “Servitude is that you
be His slave every instant, just as He is your Lord every
instant.” Al-Jurayri noted, “Many are the slaves of
bounteous blessings, but rare are the slaves of the
Bestower of blessings.” The master Abu ‘Ali ad-Daqqaq
staled, “You will be the slave of whoever holds you in
bondage. If you are in bondage to your self, you will
be the slave of your self. If you are in bondage to your
earthly life, you will be the slave of your earthly life."
The Messenger of God (may God’s blessing and peace
be upon him) remarked, “Wretched are the slaves of
money; wretched are the slaves of fine clothing.”

Abu Zayn saw aman and asked him, “What is your
occupation?” He answered, “I serve the donkeys.” Abu
Zayn retorted, “May God Most High make your don¬
keys die so you may serve Him, not donkeys. ”Abu ‘Amr
b. Nujayd asserted, “Not asingle step can be pure on
the path of servitude until amart sees that his good
works are hypocrisy and his states pretensions.”
'Abdallah b. Munazil declared, “Man is aslave of God
so long as he does not seek for things to be subservient
to him. If he seeks for things to be subservient to him,
then he has left the fold of servitude [to God] and
forsaken its practices.” Sahl b. ‘Abdallah commented,
"Devotion is right for the servant only when no trace of
wretchedness is seen in him when he is destitute and
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no sign of richness when he has plenty.” It is said,
“Servitude is bearing witness to divine lordship.” An-
Nasrabadhi observed, “The slave’s worth is in propor¬
tion to his master’s worth, just as the knower’s nobility
is in proportion to the nobility of the object of his
knowledge.”

Abu Hafs stated, “Servitude is the beautiful adorn¬
ment of the servant. Whoever abandons servitude is
shut off from beauty.” An-Nibaji said, “Worship is based
upon three things: that you not refuse any of His
rulings, that you withhold nothing from Him, and that
He not hear you asking others to answer your needs.”
Ibn ‘Ata’ explained, “Servitude is found in four traits:
fidelity to one’s vows, preserving the [divinely set]
limits, contentment with whatever one has, and pa¬
tience with whatever is withheld.” ‘Amr b. ‘Uthman al-
Makki related, “Among the many men Imet in Mecca
and elsewhere, or those who came to visit me at various
times, none was greater in striving or more persevering
in worship than al-Muzani [may God grant him mercy].
Inever saw anyone better in glorifying the commands
of God Most High than him, or anyone who restrained
his soul as he did, or was as' generous with people as
he was.” Iheard the master Abu ‘Ali ad-Daqqaq remark,
“There is nothing more noble than servitude, nor is
there amore perfect title for the believer than ‘slave.’
For this reason God [may He be exalted] said, in
describing the Prophet [may God’s blessing and peace
be upon him] on the night of the Mi'raj—and it was his
noblest moment in this world—‘Glory be to the One
who brought His slave by night from the sacred
mosque’ (17:1). Then God Most High said, ‘And then
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He revealed to His slave what He revealed’ (53:10). So
if there were atitle more sublime than ‘slave,’ He would
have used it for him.”As to the meaning of this, they
r e c i t e :

O‘Amr, to averge my blood is Zahra's right.
Any who hear and see know this.

Call me nothing but ‘Zahra’s slave,'
For it is my noblest name.

One of the Sufis commented, “If you cast off two
things from yourself, you will be atrue servant of God;
tranquillity in pleasure and dependence on outward
action.” As al-Wasiti warned, “Beware the pleasure
obtained from the gift, for it is aveiling for the people
of purity,” Abu ‘Ali al-Juzjani said, “Being satisfied with
God’s decree is the abode of servitude, patience is
satisfaction’s door, and giving over all power to God is
satisfaction’s house. There is clamor at the door,
apprehension in the abode, and repose in the house.”
The master Abu ‘Ali ad-Daqqaq observed, “Just as
‘lordship’ is an eternal quality of God [may He be
exalted], so is ‘servitude’ aquality of man that stays with
him as long as he lives.” One of the Sufis recited:

If you ask for me Iwill say, “Here Iam, His
slave. ”

And if they ask Him He will say, "There is
My bondsman."

An-Nasrabadhi asserted, “Acts of worship are closer to
seeking pardon and forgiveness for shortcomings than
they are to being pleas for compensation and reward.”
He also said, “Servitude means losing awareness of
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serving in witnessing the One served.”
Al-Junayd stated, “Servitude is abandoning all activity

other than the work that is the root of repose."
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‘Des i re

^ I r a d a

God Most High says, “Do not send away those who call
upon their Lord morning and evening desiring His face"
(6:52).

The Prophet (may God’s blessing and peace be upon
him) is related by Anas to have stated, “If God desires
good for aservant, He uses him.” Someone asked,
“How does He use him, OMessenger of God?” He
replied, “He grants him success in performing aright¬
eous work before his death.”

Desire is the beginning of the path of the wayfarers
and the name of the first station of those who seek God

Most High. This quality is called “desire” only because
desire precedes every matter such that if aservant does
not desire athing, he will not do it. When this occurs
at the beginning of the path, it is named “desire” by
analogy with the intention that precedes all matters.
The murid is so named because he has irada (desire),
just as the 'alim (scholar) is he who has ‘Urn (knowl¬
edge). They are both derived active participles. But in
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the usage of the Sufis, the murid is one who has no
desire. One who has not stripped the self of desire is not
amurid. In the strict etymological sense, however, one
who has no desire is not amur id.

People have spoken concerning the meaning of
desire, each expressing what has come to his heart.
Most sheikhs explain, “Irada is to part from habitual
practices.” The habit of most people is to stay in
forgetfulness, inclining to the calls of instinct, and to
remain in the realm of desire. But the mur id is de¬
tached from all this. His detachment is itself atoken and

proof of the soundness of his desire, so the state is
called ‘irada,’ being the abandonment of habitual
practices.

The inner truth of desire is that it is arestive motion
in the heart in .search of God. For this reason it is said,
“Irada is apainful rapture that makes every fear appear
paltry.” Mamshad ad-Dinawari related, “From the time
Ilearned that all the states of the dervishes are very
serious, Ihave not jested with them. One time adervish
came to me and said, ‘O sheikh, Ihave adesire for you
to get me some sweet porridge.’ Then 1repeated the
words ‘irada [desire] and ‘asida [porridge]’ in ajesting
way. The dervish withdrew, but 1did not notice. I
ordered the porridge and looked around for the
dervish, but Icould not find him. When 1sought news
of him, they told me, 'He left immediately, saying to
himself, “Irada and ‘asida, irada and ‘asida.” He
wandered aimlessly about until he went into the desert,
and he continued to say these words until he died.

One of the sheikhs reported, “I was alone in the
desert one time and Ibecame depressed. Icried, ‘O
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men, speak to me! Ojinn, speak to me!’ Then an
invisible caller called out to me, ‘What do you desire?’
Ireplied, ‘I desire God Most High.’ He asked, ‘When is
it that you desire God?”’ That is, anyone who calls out
to men and jinn, saying, “Speak to me!"—how can he
be desiring God (Glorious and Majestic)?

The murid never slackens in his desire, day or night.
He strives outwardly, while inwardly he suffers. He
forsakes his bed, he is inwardly absorbed at all times,
he bears hardship, he takes on burdens, he cultivates
good moral qualities, he practices asceticism, he em¬
braces terror, and he leaves behind all considerations
of form. Just as it is recited;

/spent the night in the desert
But neither l ions nor wolves alarmed me.

Iwas overwhelmed by my longing, giving me
swiftness in the journey.

This one filled with longing is still over¬
w h e l m e d .

Iheard the master Abu ‘Ali ad-Daqqaq declare,
"Desire is painful rapture in the inner heart, asting in
the heart, aviolent passion in the intuitive senses, an
anxious desire in the inward being, fires burning in the
hearts.” Yusuf b. al-Husayn related, ‘‘There was an
agreement between Abu Sulayman and Ahmad b. Abi
al-Hawari that Ahmad would follow Abu Sulayman’s
command in all things. He came to Abu Sulayman one
day when Abu Sulayman was lecturing his students.
Ahmad reported, ‘The oven is fired. What do you
command?' Abu Sulayman did not answer him. Ahmad
repeated it two or three more times, until finally Abu

1 7 7



The Principles of Sufism

Sulayman exclaimed, ‘Go sit in it!’ as if he were angry
with him. Then he forgot about Ahmad for atime.
When he remembered, he ordered, ‘Go fetch Ahmad.
He is in the oven because he swore he would obey me.'
So they went, and there he was in the oven, not one hair
burned.” Iheard the master Abu ‘Ali ad-Daqqaq assert,
“When Iwas young, Iburned with desire. Iwould say
to myself, ‘I wish Iknew the meaning of desire!’”

It is said that among the signs of the murids are that
they love to perform supererogatory prayers, they are
sincere in wishing the community well, they are
attached to solitude, they are steadfast in fulfilling the
precepts of religion, they give generously according to
His command, they have shame before His eyes, they
are diligent in doing what He loves, they embark on all
things that will bring them to Him, they are content with
anonymity, and they experience restlessness in their
hearts until they reach their Lord.

Abu Bakr al-Warraq remarked, “There are three
things that torment the murid: marriage, writing hadith,
and travel.” Someone asked him, “Why have you stopped
writing hadith?” He answered, “Desire [for God] pre¬
vents me from continuing. ”Hatim al-Asamm instructed,
“If you come upon amurid ■who desires anything other
than his murad [one desired), you may be certain that
he has revealed his baseness.” Al-Kattani noted, “The
proper regime of the rnwru^entails sleeping only when
overcome by drowsiness, eating only in urgent necessity,
and speaking only when compelled to do so.” AJ-
Junayd observed, “If God desires good for the murid.
He brings him into contact with the Sufis and keeps him
from the company of professional scholars.”
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Ar-Raqqi related, “I heard ad-Daqqaq say, ‘In the
final stage of desire, you make amotion toward God
Most High and you find Him with that motion.’ So I
asked, ‘What embraces the whole subject of desire?’ He
replied, ‘That you find God without amotion.’” Abu
Bakr ad-Daqqaq explained, “The murid is not amurid
until the angel on his left shoulder has not written
anything for twenty years.” Abu ‘Uthman al-Hiri de¬
clared, “If one’s desire is not pure in the beginning, the
passage of time will only bring more misfortune.” Abu
‘Uthman asserted, “The muridis one who acts accord¬
ingly when he hears something of the Sufi sciences, and
it becomes wisdom in his heart. If he speaks on it, those
who hear gain benefit. One who hears something of
their sciences and does not act accordingly (proves that]
it was nothing but astory he remembered for atime and
then forgot.”

Al-Wasiti commented, “The first station of the murid
is desire for God [may He be exalted), arrived at by
throwing away his own desire.” Yahya b. Mu‘adh
stated, “The most difficult thing for the murids is having
to mix with those who oppose them.” Yusuf b. al-
Husayn said, “If you see amurid engaged in earning his
living and acts permitted but not corresponding to the
full rigor of the law, be assured that nothing will come
of h im . ”

Someone asked al-Junayd, “Is it good for the murids
to listen to pious tales?” He replied, “Pious tales are one
of God’s legions, and the hearts are strengthened by
them." He was asked, “Is there proof for what you say?”
He affirmed, “Yes, the words of God Most High, ‘All that
We relate to you of the tales of the messengers is to

1 7 9



The Principles of Sufism

strengthen your heart’” (11; 120). Al-Junayd noted, “The
sincere murid has no need of the learning of the
u l a m a . ”

It may be said on the subject of the difference
between mwnWand wuracithat every muridis, in truth,
amurad. If he were not amurad [desired by] God
(Glorious and Majestic), he would not be amurid
because naught comes to be save by God's desire. Then
again, every murad is amurid because if God desires
him especially. He grants him success in having desire
[for Him], The Sufis do, however, distinguish between
murid and murad. In their opinion, the murid is the
beginner and the murad is at the highest degree. The
murid is guided to take on works of exhausting
proportions and is plunged in hardships; for the
murad, acommand (from God] is sufficient, without
cause for hardship to himself. The murid is compelled
to labor, and the murad is granted felicity and ease.

God’s ways of dealing with those traveling His path
are various: Most of them achieve success in striving
and then, after lengthy hardships, attain sublime inner
truths. But many of them are shown the splendor of
inner truths at the start, attaining what the ones who
perform many spiritual exercises have yet to reach. But
most of these [former] return and strive following these
[latter] so that they may obtain the benefits of spiritual
exercises that they missed before.

The master Abu ‘Ali ad-Daqqaq explained, “The
muridis made to bear and the muradis borne.” He also
commented, “Moses [peace be upon him] was amurid
because he said, ‘O my Lord, expand for me my breast’
(20:25). Our Prophet [may God’s blessing and peace be
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upon him] was arnwrat^ because God Most High says
of him, ‘Have We not expanded for you your breast,
lifted from you your burden that weighed down your
back, and exalted your fame?' (94:1-4). Moses also
requested, ‘O my Lord, show Yourself to me that Imay
look upon You.’ [God said,] ‘You will never see Me
[directly]’ (7:143). God told our Prophet, ‘Do you not
see your Lord, how He extends the shadow?’ (25:45).
The words ‘Do you not see your Lord’ and ‘how He
extends the shadow’ are intended as aveil for the real

story (of what happened to the Prophet] and as ameans
of strengthening his state.”

When Al-Junayd (may God grant him mercy) was
asked about the murid and the murad, he replied, ‘‘The
murid is controlled by the rules and regulations of
scholarly learning, and the murad is controlled by the
care and protection of God. The murid walks; the
murad fl ies . When wi l l the ear thbound over take the
one who flies?”

It is said that Dhu’n-Nun sent aman to Abu Yazid,
telling him, “Ask Abu Yazid, ‘How long will this
slumber and lazy repose go on? The caravan has passed
by.’” Abu Yazid sent his reply, “Tell my brother Dhu’n-
Nun, ‘A man is he who sleeps the whole night through
and then awakens in the last stopping-place before the
caravan arrives.’" Dhu’n-Nun exclaimed, “Excellent!
We in our present state cannot answer this.”

1 8 1



2 5

Steadfastness
^ I s t i q a m a

God Most High says, “Those who say, ‘Our Lord is God’
and then are steadfast, [the angels descend upon them]”
(41:30).

Thawban, who was aclient of the Prophet (may
God’s blessing and peace be upon him), relates that he
instructed, ‘!Be steadfast even though you will never be
able to be so completely. Know that the best part of
your religion is the prayer, and only the believer will
preserve his [bodily] purity.”

Istiqama is adegree that makes one’s affairs sound
and complete and enables him to achieve benefits in a
steady and orderly manner. The effort and striving of
one who is not steadfast are wasted. God Most High
says, “Be not like awoman who unravels her thread
into fine strands after she has made it strong” (l6;92).
One who is not steadfast in his manner of being will
never rise from one station to another, and his wayfar¬
ing on the path will never be firm.

One of the conditions necessary at the beginning of
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the path is steadfastness in fulfilling the requirements
of commencing the path, just as it is aduty for the
gnostic to be steadfast in his behavior at the end of the
path.

Amark of the steadfastness of those beginning the
path is that their outer deeds not be marred by lassitude.
For those at the middle stage, amark of their steadfast¬
ness is that there be no pause in their wayfaring. Amark
of the steadfastness of those in the final stage is that no
veils come between them and their continuance on the
path-

Iheard the master Abu ‘AH ad-Daqqaq explain,
“There are three degrees of steadfastness: setting things
upright ftaqwimj, making things sound and straight
[iqamal, and being upright [istiqamaj. Taqwim con¬
cerns discipline of the soul; iqama, refinement of the
heart; and istiqama, bringing the inmost being near to
G o d . ”

Abu Bakr (may God be pleased with him) com¬
mented, “The meaning of His words, ‘and then are
steadfast’ (41:30) is that they do not associate partners
with God.” ‘Umar taught, “It means that they did not
swindle others like foxes.” Abu Bakr’s opinion refers to
observing the principles of monotheism, and ‘Umar’s
opinion refers to refraining from forced interpretations
and to observing the conditions of contracts. Ibn ‘Ata’
said the verse means, “They were firm in confining their
hearts to God.” Abu ‘Ali al-Juzjani declared, “Be content
with the state of steadfastness, not seeking miraculous
deeds, for your lower self is moved to seek miracles
while your Lord [may He be exalted] demands of you
s t e a d f a s t n e s s . "
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Abu ‘Ali ash-Shabbuwi related, “I saw the Prophet in
adream, and Itold him ‘It is reported that you said, “The
sura Hud has made my hair turn white." What is it that
made your hair turn white: the stories of the prophets
and the obliteration of nations?’ He replied, ‘No. It was
God’s words, “So be steadfast as you have been
c o m m a n d e d .

It is said, “Only the great men can maintain steadfast¬
ness because it entails leaving behind what is familiar
and abandoning convention and habits. It means that
one stands before God firm in the inner reality of
truthfulness. For this reason the Prophet commanded,
‘Be steadfast, although you will never be able to be so
completely.

Al-Wasiti observed, “Steadfastness is the quality that
perfects characteristics, the absence of which renders
them ugly.” Ash-Shibli remarked, “Steadfastness means
that you face every moment as if it were the Resurrec¬
tion.” It is said, “Steadfastness in speech means to
forsake slander, in actions it means refraining from
innovation, in good works it means abandoning laxity,
and in inward states it means being rid of the veil.”

1heard the master Abu Bakr Muhammad b. al-Hasan
b. Furak explain, “The verbal form of istiqama means
asking for something.” That is to say, they seek
steadfastness from God in their monotheism, then in
being faithful to their oaths, and in preserving the limits
[of behavior set by God].

Know that steadfastness engenders continual mi¬
raculous signs. God Most High says, “And if they are
steadfast on the path. We will give them water to drink
in abundance" (52; l6). He did not state, “We will let

(11:112).> » » > »
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them drink water.” He said, “We will give them water
to drink in abundance,” indicating thereby continuity.

Al-Junayd reported, “I met one of the young seekers
in the desert under an acacia tree and asked him what-
made him sit there. He replied, ‘I am looking for
something.’ Then Ipassed on and left him where he
was. When Iwas returning from the pilgrimage, Ifound
he had moved to aspot closer to the tree. Iasked, ‘Why
are you sitting here?’ He answered, ‘I found what Ihad
been looking for in this place, so Istuck to it.’ Ido not
know which was more noble, his persistence in seek¬
ing his state or his perseverance in staying at the place
where he attained his desire."
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^ I k h l a s

God Most High says, “Is it not to God that sincere
devotion is due?” (39:3).

Anas b. Malik (may God be pleased with him) relates
that the Messenger of God (may God’s blessing and
peace be upon him) declared, “Rancor will not invade
the heart of the Muslim if he conform to three things;
sincerity toward God in actions, giving honest counsel
to those in command, and keeping to the community
of Mus l ims, ”

Sincerity is having God as one’s sole intention in
worship. It means that one desires nearness to God by
one’s worship, to the exclusion of all else, whether it be
making ashow before men, trying to earn their praise,
or loving to receive glory from them—anything other
than desire for nearness to God Most High. It is said,
correctly, “Sincerity means purifying actions of any
awareness offellow creatures.” It is also said, “Sincerity
means protecting oneself from [concern for] the regard
of men . ”
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An authentic tradition states that the Prophet (may
God’s blessing and peace be upon him) related, on the
authority of Gabriel (peace be upon him), who related
about God (may He be exalted) that He said, “Sincerity
is asecret taken from My secret. Ihave placed it as a
trust in the hearts of servants Ilove.”

The master Abu ‘AH ad-Daqqaq stated, “Sincerity is
guarding oneself from [concern for] the opinions of
men and truthfulness is cleansing oneself of awareness
of self. The sincere one is not hypocritical, and the
truthful one is not conceited.”

Dhu’n-Nun al-Misri commented, “Sincerity is com¬
plete only by being truthful in it and having patience for
it. Truthfulness is complete only by sincerity in it and
constancy throughout.” Abu Ya'qub as-Susi observed,
“When they perceive sincerity in their sincerity, their
sincerity is in need of sincerity.” Dhu’n-Nun explained,
"There are three signs of sincerity: one sees praise and
blame from men as being equal, one loses the aware¬
ness of doing good works while doing them, and one
forgets the claim to reward in the afterlife for good
w o r k s . ”

Abu ‘Uthman al-Maghribi remarked, “Sincerity is a
state in which the self takes no pleasure. This is the
sincerity of the common people. As for the sincerity of
the elect, it comes to them not by their own doings.
Good deeds come forth from them, but they are
detached from them. They neither experience aware¬
ness of the deeds nor have any regard for them. That
is the sincerity of the elect.” Abu Bakr ad-Daqqaq
asserted, “The defect of the sincerity of each one said
to be sincere is his own awareness of his sincerity. If
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God wishes to purify his sincerity, He strips him of
being aware of his sincerity, and he becomes sincere
(by God, tnukbla^, not sincere [on his own part,
mukhlis].’’ Sahl said, “Only the sincere one [mukhlis]
knows hypocrisy intimately.” Abu Sa‘id al-Kharraz
declared, “The hypocrisy of the gnostics is better than
the sincerity of the murids."

Dhu’n-Nun stated, “Sincerity is what is protected
from corruption by the enemy.” Abu ‘Uthman noted,
“Sincerity is forgetting thought of creation through
constant attention to the bounteous favor of the Crea¬
tor.” Hudhayfa al-Mar‘ashi commented, “Sincerity means
that the servant’s actions are the same, outward and
inward.” It is said, “Sincerity is that by means of which
God is desired and truthfulness is sought. ”It is also said,
“Sincerity means blinding oneself to awareness of good
deeds.” As-Sari observed, “One who adorns himself in
the view of men with something that is not his falls from
the regard of God Most High.” Al-Fudayl remarked, “To
stop performing good works for the sake of men is
hypocrisy, and to perform them for the sake of men is
polytheism. Sincerity is that God cure you of both.”

Al-Junayd said, “Sincerity is asecret between God
and the servant. Even the recording- angel knows
nothing of it to write it [in the register of one’s deeds).
The devil does not know of it to corrupt it, nor is
passion aware of it that it might influence it.” Ruwaym
explained, “Sincerity in good deeds is that the one
performing the deed wants compensation for it neither
in the world nor in the hereafter, nor does he seek
goodly treatment from the two angels who question the
dead." It was asked of Sahl b. ‘Abdallah, “What is the
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hardest thing on the self?” He answered, “Sincerity,
because it has no share in it.” When asked about
sincerity, one of the Sufis responded, “It means that you
call upon no one other than God to be awitness to your
doings.”

One of the Sufis related, “I went to Sahl b. ‘Abdallah
in his house on Friday before the prayer. There was a
snake in the house, so Ihesitated at the door. He
exclaimed, 'Come in! No one attains the essential reality
of faith while he remains fearful of anything on earth.’
Then he asked, ‘Would you like to attend the Friday
congregational prayer?’ Ireplied, ‘There is ajourney of
one whole day and night from here to the mosque
before us.’ He took my hand, and after amoment there
was the mosque. We went in and prayed; then we came
out. Sahl stood there, watching the people, and said,
‘Many are the people of "La ilaha [ p r o f e s s i n g
monotheism], but rare are the sincere.

Makhul declared, “Any servant who is sincere for
forty days will experience wisdom springing forth from
his heart and upon his tongue.” Yusuf b. al-Husayn
commented, “The dearest thing on earth is sincerity.
How many times have Istruggled to rid my heart of
hypocrisy, only to have it reappear in another guise!”
Abu Sulayman said, “If the servant is sincere, the
abundance of temptations and hypocrisy will cease.”
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r̂utfifuiness
^ S i d q

God Most High says, “O you who believe, fear God and
be with the truthful ones" (9:119).

On the authority of ‘Abdallah b. Mas'ud, the Prophet
(may God’s blessing and peace be upon him) stated, “If
aservant remains continuously truthful and is intent on
truthfulness, it will be written with God that he is
veracious, and if he remains continously deceitful and
is intent on deceit, it will be written with God that he
is decei t fu l . ”

Truthfulness is the supporting pillar of this way. By
it comes perfection on the path, and through it comes
its order. It comes after the degree of prophethood, as
God Most High says, “[Those who obey God and the
Messenger] are in the company of those God has
blessed—the prophets and the veracious” (4:69).

The word sadiq (truthful one) is derived from truth¬
fulness, The word siddiq (exceedingly truthful, vera¬
cious) is the intensified form of it, being he who is
pervaded by truthfulness. This is the case with other
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words of intensified meaning such as sikkir and
khimmir (drunkard, fi l led wi th wine) . The lowest
degree of truthfulness is that one’s inner being and
outward actions are in harmony. The sadiq is one who
is truthful in word. The siddiq is one who is truthful in
all his words, deeds, and inward states.

Ahmad b. Khidruya instructed, “Let one who wishes
God to be with him adhere to taithfulness, for God
Most High has said, ‘Surely God is with the truthful
ones’” (2:153). Al-Junayd declared, “The truthful one is
changed forty times in one day, but the hypocrite stays
in one state for forty years.” Abu Sulayman ad-Darani
remarked, “If the truthful one wished to describe what
is in his heart, his tongue would not say it.” It is said,
“Truthfulness means asserting the truth (even] in times
of peril.” Al-Qannad stated, “Truthfulness [sidql is
preventing the jawbone [shidqjixom [uttering] what is
forbidden.” ‘Abd al-Wahid b. Zayd commented,
“Truthfulness is loyalty to God [may He be exalted] in
actions.” Sahl b. ‘Abdallah said, “A servant who is
deceptive to himself or to others will never gain awhiff
of the fragrance of truthfulness,” Abu Sa'id al-Qarshi
noted, “The truthful one is he who is ready to die and
h e w h o w o u l d n o t b e a s h a m e d i f h i s s e c r e t w e r e
disclosed. God Most High says, ‘Wish for death if you
are truthful'” (2:94). The master Abu ‘Ali ad-Daqqaq
(may God grant him mercy) related, “Abu ‘Ali ath-
Thaqafi was lecturing one day when ‘Abdallah b.
Munazil told him, ‘O Abu ‘Ali, prepare yourself for
death, for there is no escape from it.’ Abu ‘Ali re¬
sponded, ‘And you, O‘Abdallah, prepare yourself for
death, for there is no escape from it,’ whereupon
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‘Abdallah lay down, stretched out his arm, put down his
head, and announced, ‘I die now,’ Abu ‘Ali was struck
speechless by this because he could not match what
‘Abdallah had done, for Abu ‘Ali still held attachments
to the world, but ‘Abdallah was stripped bare of them.”
The sheikh Abu ‘Abd ar-Rahman as-Sulami (may God !
grant him mercy) reported, “Abu’l-Abbas ad-Dinawari
was speaking before agathering when an old woman
among them gave ashout. Abu’l-‘Abbas retorted, ‘Die!’
She rose up, took afew steps, turned to address him,
and said, ‘I have died.’ Then she fell down, dead.”

Al-Wasiti observed, “Sincerity is firm belief in God’s
unity along with intention.” It is said, ‘“Abd al-Wahid b.
Zayd looked at ayouth among his companions whose
body had wasted away and asked, ‘Son, have you been
prolonging your fast too much?’ He replied, ‘Neither
have Ibeen prolonging the meal nor breaking the fast.’
Then he inquired, ‘Have you been prolonging the time
you rise at night [for prayer]?’ He answered, ‘No, nor
have Ibeen prolonging sleep.’ So he asked; ‘What has
made you so thin?’ The youth replied; ‘A lasting
passion,’ ‘Al^d al-Wahid exclaimed, ‘Be silent! What
audacity!’ The youth stood, took two steps, cried, ‘O my
God, if Iam truthful, then take me,’ and fell down,
d e a d . ”

It is told that Abu 'Amr az-Zajjaji related, “My mother
died, and 1inherited ahouse from her. Isold it for fifty
dinars and went on the pilgrimage. When Ireached
Babylon, acanal digger asked me, ‘What do you have
with you?’ Itold myself, ‘Truthfulness is best’ and
replied, ‘Fifty dinars,’ He demanded, ‘Hand them over.’
So Igave him the bag. He counted them, and there were
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indeed fifty dinars. He said, ‘Take them back; your
truthfulness has touched me.’ Then he got down from
his horse and commanded, ‘Take my horse.’ Iinsisted,
‘I do not want to!’ He said, ‘You have no choice’ and
pressed me to ride it. When Imounted at last, he
declared, ‘I will follow you.’ After ayear he caught up
to me, and he stayed with me until he died.”

Ibrahim al-Khawwas explained, “You can tell the
truthful ones only by their performance of religious
acts, both mandatory and vo‘-intary.” Al-Junayd com¬
mented, “The essence of truthfulness means that you
tell the truth in situations in which only alie would save
you,” It is said, “Three things are never lacking in the
truthful one: sweetness [of manner], awesomeness (of
presence], and kindliness,” It is also said, “God (may He
be exalted] revealed to David (peace be upon him], ‘O
David, whoever accepts what Isay as truth in his inner
being, Iwill confirm his veracity in the world among
m e n .

Ibrahim b. Dawha reported, “1 entered the desert
with Ibrahim b. Sitanba, who told me, ‘Cast off your
attachments [to the world]!’ Ithrew away everything I
had with me except one dinar. Then he said, ‘O
Ibrahim, do not burden my mind! Cast off your attach¬
ments!’ So 1threw away the dinar. Again he com¬
manded, ‘O Ibrahim, cast off your attachments!’ Then
Iremembered that Ihad some [spare! sandal thongs
with me, and 1threw them away. Whenever Ineeded
anew thong on that journey, one appeared for me.
Ibrahim b. Sitanba declared, ‘This is the way of one who
deals with God truthfully.’”

Dhu’n-Nun al-Misri (may God grant him mercy)
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stated, “Truthfulness is the sword of God. Whenever it
meets with something, it cuts it apart.” Sahib. ‘Abdallah
observed, “The beginning of deception on the part of
truthful ones comes when they converse with their
souls.” When asked about truthfulness. Path al-Mawsili
thrust his hand into the blacksmith’s bellows, brought
out aglowing piece of iron, put it in the palm of his
hand, and asserted, “This is truthfulness.”

Yusuf b. Asbat said, “I would rather spend one night
dealing with God Most High in truthfulness than fight
with my sword in God’s cause.” Abu ‘Ali ad-Daqqaq
remarked, “Truthfulness is that you be with people just
as you perceive yourself to be or that you perceive
yourself to be just as you are.”

When al-Harith al-Muhasibi was asked about the
signs of truthfulness, he answered, “The truthful one is
he who would not be concerned if the welfare of his
heart demanded that all his fame among men should
vanish. He does not want even one jot of his good
works to be known by men, nor does he care if men
were to know his wrongdoings. Any desire to be held
in the good opinion of men is not acharacteristic of the
t r u t h f u l . ”

One of the Sufis noted, “If aman does not fulfill the
one perpetual religious obligation, his performance of
religious obligations at the times assigned will not be
accepted from him.” Someone asked, “What is the one
perpetual religious obligation?” He responded, “Truth¬
f u l n e s s . ”

It is said, “If you seek God in truthfulness. He will
give you amirror in which you will behold all the
wonders of this world and the next.” It is said, “You
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must be taithful when you fear it will harm you, for it
will benefit you. Do not be deceptive when you think
it will benefit you, for certainly it will harm you." It is
also said, “Everything is something, but the friendship
of aliar is nothing. ”And it is said, “The mark of the liar
is his eagerness to take an oath before it is demanded
of him.” Ibn Sirin declared, “The scope of speech is so
wide that there is no need to lie.” It is said, “An honest
merchant is never dest i tute.”
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^ H a y a ’

God Most High says, “Does he not know that God
sees?” (96:14).

On the authority of Ibn ‘Umar (may God be pleased
with him), the Messenger of God (may God’s blessing
and peace be upon him) is reported to have stated,
“Shame is apart of faith.” On the authority of Ibn Mas‘ud
(may God be pleased with him), the Prophet of God is
said to have told his companions one day, “Be fully
ashamed before God.” TTiey replied, “But we are
ashamed, OProphet of God, and thanks be to Him!” He
declared, “This is not true shame. Let one who wishes
to be ashamed properly before God guard his mind and
what it holds in consciousness, let him guard his
stomach and what it contains, and let him remember
death and the trial [of the grave]. Let the one who
desires the Hereafter abandon the adornments of the
worldly life. One who does all this has shame before
G o d . ”

Makhlad relates that his father told him, “One of the
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sages has instructed, ‘Keep shame alive in you by
keeping the company of one before whom others are
ashamed.’” Ibn ‘Ata’ asserted, “The greatest part of
knowledge is awe and shame. If these two go, nothing
good remains in the heart.” Dhu’n-Nun al-Misri said,
“Shame means that you hold awe in your heart, being
fearfully aware of the wicked things you committed
before your Lord Most High in the past.” He also noted,
“Love makes one speak, shame silences, and fear
makesoneuneasy.”Abu ‘Uthmanobserved, “Onewho
speaks on shame and yet is not ashamed of what he
says before God is deceived by degrees.” Abu Bakr b.
Ishkib relates that al-Hasan b. al-Haddad came to
Abdallah b. Munazil, who asked him where he was
coming from. He replied, “From the gathering of Abu’l-
Qasim the preacher.” ‘Abdallah asked him, “What did
he speak about’” He answered, “Shame.” ‘Abdallah
commented, “It is amazing that one who has never
been ashamed before God could speak about shame!”
As-Sari said, “Shame and intimacy come to one’s heart.
If they find there abstinence and renunciation, they
settle down. If not, they keep on their journey.” Al-
Jurayri reported, “In the first generation people were
concerned with the religion until the religion became
weak. In the second generation people were con¬
cerned with loyalty until that was gone. In the third
generation people were concerned with chivalry until
chivalry disappeared. Then in the fourth generation
people were concerned with shame until shame disap¬
peared. Now the people act out of desire [for reward]
and fear [of punishmentl.”

It is said with regard to His saying, “She [Potiphar’s
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wife] desired him, and he [Joseph] would have desired
her had he not seen the proof of his Lord” (12:24), that
the “proof here is that she threw acloth over an idol
in the comer of the house. When Joseph asked her
what she was doing, she replied, “I am ashamed in front
of him,” to which Joseph retorted, “I have more cause
to be ashamed before God Most High.” It is said with
regard to His saying, “One of the women came to him
[Moses], walking with shame” (28:25), that she was
ashamed before him because she was offering him
hospitality and was ashamed that Moses might not
accept. So shame is the quality of the host. That is the
type of shame that comes from generosity.

Abu Sulayman ad-Darani stated, “God Most High
says, ‘O my servant, as long as you are ashamed before
Me, Iwill cause men to forget your faults, Iwill make
the regions of the earth forget your sins, Iwill wipe out
your shortcomings from the book of destiny, and Iwill
not call you to account on the Day of Reckoning.

Someone asked aman who was seen praying outside
amosque, “Why do you not go inside and pray?” He
replied, “I am ashamed to enter God’s house when I
have disobeyed Him.” One of the signs of the man
possessing shame is that he is never seen in asituation
h e i s a s h a m e d o f .

One of the Sufis related, “One night we went out and
passed by atangled thicket. There was aman sleeping
there, and his horse was grazing at his head. Rousing
him, we inquired, ‘Are you not afraid to sleep in this horrid
place filled with wild beasts?’ He raised his head and
answered, ‘I am ashamed before Him to fear anything
other than Him.’ He put his head down and fell back
to sleep.”
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God Most High revealed to Jesus (peace be upon
him), “Warn your own self. If it heeds the warning, then
warn men. If not, then be ashamed before Me to warn
m e n . ”

It is said that there are different kinds of shame. One

is shame [arising from] transgressions, as was the case
with Adam (peace be upon him) when he was asked,
“Do you intend to escape from Us?” He replied, “No, I
am ashamed before You.” Another is shame of inad¬

equacy, as was the case with the angels who exclaimed,
"May You be exalted! We have not worshiped You as
You deserve to be worshiped.” There is shame that
bears witness to God’s splendor, as was the case with
Israfil (peace be upon him), who wrapped himself in
his wings out of shame before God. There is shame
[coming from] generosity, as was the case with the
Prophet (may God’s blessing and peace be upon him)
when he was ashamed before his community to tell
them to leave him, and God (Glorious and Majestic)
said [to the Muslims in Medina], “Do not stay to talk with
the Prophet on familiar terms [after eating at his house)”
(33:53). Another type is shame (coming from] modesty,
as was the case with ‘Ali (may God be pleased with him)
when he asked al-Miqdad b. al-Aswad to ask the
Messenger of God about the ruling of the feminine
discharge with regard to Fatima (may God be pleased
with her). There is shame [coming from] regarding
something as too lowly to be cause for concern, as was
the case with Moses (peace be upon him) when he
remarked, “I need something of this world, and Iam
ashamed to ask You, OLord,” and God told him, “Ask
Me, even for the salt for your dough, the fodder for your
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sheep,” Finally, there is shame [coming from] benefi¬
cence, this being the shame of the Lord, He gives a
sealed book to the servant after he has passed over the
bridge in the Hereafter. Inside the book is written, “You
committed such and such [sins]." God says, “I am
ashamed to show it to you, so go; Ihave already
forgiven you.” Yahya b. Mu'adh said in commenting on
this, “Glory be to the One against Whom the servant
sins and Who is then ashamed before him!”

Al-Fudayl b. ‘lyad explained, “Five of the signs of
wretchedness in aman are hardness in the heart,
severity in the eyes, paucity of shame, desire for this
world, and limitless expectation for worldly gain.” In
one of the divinely revealed books God says, “My
servant has not treated Me with justice. He prays to Me,
and Iam ashamed to answer him. But he disobeys Me
without being ashamed before Me.” Yahya b. Mu'adh
declared, “For the man who is ashamed before God
when he is obedient, God is ashamed [to punish him]
a f t e r h e h a s s i n n e d . ”

Know that shame causes, as it were, amelting, for it
is said that shame is the melting of man’s inner organs
w’hen he is aware of the Lord’s gaze upon him. It is said,
“Shame is the heart’s contracting in order to exalt the
majesty of the Lord.” It is also said, “When aman sits
before agathering of people, warning and admonish¬
ing them, his two angels call out to him, ‘Warn yourself
as you warn your brother. If you do not, then be
ashamed before your Lord, for He sees you.

When Al-Junayd was asked about shame, he replied,
“The state called ‘shame’ is born of knowing that
blessings from God persist despite one’s negligence.”
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Al-Wasiti commented, “He who violates the limits [set
by God] or who breaks an oath has never tasted the
sting of shame.” He also said, “The sweat streams forth
from the one who feels shame. It is ablessing placed
within him. As long as anything remains of his lower
self, he will be kept away from shame,”

The master Abu ‘Ali ad-Daqqaq (may God grant him
mercy) observed, “Shame means abandoning all pre¬
tensions before God.” Abu Bakr al-Warraq related,
"Sometimes Ipray two rounds of prayer to God Most
High and come away from it feeling shameful like a
thief coming away from arobbery."
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freedom

^ H u r r i y a

God Most High says, “They gave to them in preference
over themselves even though poverty was their lot”
(59:9). This means, “They [the Medinans] gave gener¬
ously to them [the Meccans] because the Medinans
were free of attachment to [the earthly goods] that the
Meccans received and thus were able to give to them
freely.”

On the authority of Ibn ‘Abbas, the Messenger of God
(may God’s blessing and peace be upon him) is
reported to have declared, “Whatever suffices his
person is enough for any of you. All are traveling to four
cubits [of the grave] in the end, and all things will return
to thei r u l t imate conclus ion.”

F r e e d o m m e a n s t h a t t h e s e r v a n t i s f r e e o f t h e

bondage to creatures; the authority of created things
holds no power over him. The sign of enduring in
freedom is that one no longer prefers one thing over
another in his heart, so that all worldly contingencies
are equal to him.
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Haritha (may God be pleased with him) told the
Messenger of God (may God’s blessing and peace be
upon him), “I have shunned this world. The earth’s
rocks and its gold are one to me.” The master Abu ‘Ali
ad-Daqqaq (may God grant him mercy) observed, “He
who comes into this world free from it departs to the
next world free from it.” In another way of telling, “He
who [lives] in the world free of the world will be free
from the Hereafter.”

K n o w t h a t t h e e s s e n c e o f f r e e d o m i s f o u n d i n

complete servitude, for if one’s servitude is sincerely for
God, then one’s freedom will be complete, cleared of
bondage to other-than-God. As for those who imagine
that there is atime when one may cast off the bridle of
servitude and turn away from the restraints implied by
God’s commands and prohibitions, while being of
sound mind, that is apostasy. God Most High says to His
Prophet (may God’s blessing and peace be upon him),
“Serve your Lord until [the day] of certainty comes to
you" (15:99). The commentators agree that “certainty”
here means “t ime of death.”

When the Sufis speak on freedom, they mean that the
servant is not under bondage to any created thing,
neither the contingencies of worldly life nor those of
the Hereafter; he will be uniquely devoted to God the
Unique. Nothing enslaves him, whether it be the
temporal things of this world, seeking satisfaction of
desire, wishes, requests, intention, needs, or wealth.

Ash-Shibli was asked, “Do you not know that He is
merciful?" He replied, “Certainly. But because Ihave
known His mercy, Ihave never asked Him to be
merciful to me.” The station of freedom is found only
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rarely among men. Abu’l-'Abbas as-Sayyari used to say,
“If words other than verses of the Qur’an could be used
in the prayer, this line would be used:

Iwish all the time for the impossible—
that my eyes might see the face of afree

m a n . "

The sheikhs have spoken much on freedom. Al-
Husayn b. Mansur stated, “Whoever desires freedom,
let him be constant in servitude.” When al-Junayd was
presented with the case of aman whose worldly goods
were equivalent to the moisture in adate stone, he said,
“The indentured servant is aslave as long as he owes
one dirham.” He also remarked, “You will never attain
true freedom as long as there remains one bit of the
inner truth of servitude to Him that you have not
reached . "

Bishr al-Hafi commented, “Let one who desires a
taste of freedom and deliverance from bondage purify
the secret between himself and God Most High.” Al-
Husayn b. Mansur explained, “If the servant fulfills the
stations of servitude completely, he becomes free of the
hardships of servitude.” So he is marked with servitude
but without trouble or strenuous effort. This is the
station of prophets and the veracious. That is to say, he
is himself borne by that station; his heart experiences
no strenuous effort, even though he is still subject to the
ordinances of divine law. Mansur al-Faqih recited:

There remains not one free man,
Nor are any among the jinn free;

The free of both species haw passed away
and so the sweetness of life has turned

b i t t e r .
2 0 4



F r e e d o m

Know that the greatest kind of freedom comes from
serving the poor. Abu ‘Ali ad-Daqqaq (may God grant
him mercy) said that God instructed David (upon
whom be peace), “If you encounter one who seeks Me,
serve him.” The Prophet (may God’s blessing and
peace be upon him) noted, “The master of apeople is
t h e i r s e r v a n t . ”

Yahya b. Mu'adh declared, “Male and female slaves
serve the sons of this world; the free and righteous
serve the sons of the Hereafter.” Ibrahim b. Adham said,
“The noble free man removes himself f rom the world
before he is taken from it.” He also advised, “Keep the
company of none but anoble free man; he will listen
and he will not speak.”
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Remembrance
^ D h i k r

God Most High says, “O you who believe, make
remembrance of God abundantly” (33:41).

On the authority of Abu’d-Darda’ (may God be
pleased with him), the Messenger of God (may God’s
blessing and peace be upon him) is said to have asked,
“Should Itell you of the best of your good works, the
purest of them in your Lord’s sight, the highest of them
in your ranks, that which is better than giving gold and
silver in charity and fighting your enemies and striking
their necks?” The companions inquired, “What is that,
OMessenger of God?” He replied, “Remembrance of
God.” On the authority of Anas, the Messenger of God
stated, “The Hour of Judgment will not come upon one
saying ‘Allah, Allah.’” [From another chain of transmis¬
sion,] Anas b. Malik related that the Messenger of God
declared, “The Hour will not come until ‘Allah, Allah’
is no longer said on earth.”

Remembrance is apowerful support on the path to
God (Glorious and Majestic) Indeed, it is the very
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foundation of this [Sufi) path. No one reaches God save
by continual remembrance of Him, There are two kinds
of remembrance: that of the tongue and that of the
heart. The servant attains perpetual remembrance of
the heart by making vocal remembrance. It is remem¬
brance of the heart, however, that yields true effect.
When aperson makes remembrance with his tongue
and his heart (simultaneously], he attains perfection in
his wayfaring.

The master Abu ‘Ali ad-Daqqaq (May God grant him
mercy) commented, “Remembrance is the charter of
sainthood. One who is granted success in remem¬
brance is given the charter, and one who is deprived of
remembrance is d ismissed.”

It is said that, at the beginning of ash-Shibli’s wayfar¬
ing, he would walk down the road every day carrying
abundle of switches on his back. Whenever forgetful¬
ness came into his heart, he would beat himself with a
switch unti l i t broke. Sometimes the bundle would run
out before evening. Then he would pound his hands
and feet on awall [when forgetfulness came into his
heart). It is said, “Remembrance of the heart is the sword
of the seekers, with which they slay the enemy and
guard themselves from any harm aimed at them.” If the
servant lakes refuge with God Most High in his heart,
when suffering shadows his heart, all that he abhors
will depart from him instantly.

When Al-Wasiii was asked about remembrance, he
explained, “It means leaving the sphere of forgetfulness
and going to the expanse of witnessing victory over
fear, and intense love for Him.” Dhu’n-Nun al-Misri
asserted, “One who truly remembers God forgets
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everything apart from His remembrance. God protects
him from all things, and he is compensated for all things
[he has forsaken].”

Agroup of wayfarers complained to Abu ‘Uthman,
“We make vocal remembrance of God Most High, but
we experience no sweetness in our hearts.” He advised,
“Give thanks to God Most High for adorning [at least]
your limbs with obedience.”

Awell-known tradition relates that the Messenger of
God (may God’s blessing and peace be upon him)
instructed, “Pause and graze in the meadows of Para¬
dise when you pass them.” Someone asked, “What are
the meadows of Paradise?” He answered, “The circles
of men making remembrance of God.” Jabir b. ‘Abdal¬
lah related, “The Messenger of God [may God’s blessing
and peace be upon him] came to us and commanded,
‘O people, graze in the meadows of Paradise.’ We
asked. What are the meadows of Paradise?’ He replied,
‘The gatherings formed for making remembrance of
God. Go forth, morning and evening, in remembrance
of God. Let he who desires to know his standing with
God look at the rank he accords God. The rank God
Most High grants to His servant corresponds to the rank
His servant accords Him.

Ash-Shibli inquired, “Has God not said, ‘I am the
companion of the one who sits and makes remem¬
brance of Me'? What benefit have you gained in sitting
with God (may He be exalted]?” He recited in his
gathering:

/remember You not because Iforgot You one
i n s t a n t ;
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The least significant part of remembrance is
that made by my tongue.

Without ecstasy Itvould almost have died
from love,

My heart rising within me, beating,
When ecstasy shoived You present with me,

Iwitnessed You present everywhere.
Then 1addressed one present without speak¬

ing.
And Ibeheld one known without seeing.

Among the qualities unique to remembrance is that
it is not limited to appointed times. Indeed, the servant
is commanded to make remembrance of God, whether
as aduty or as arecommendation, at all times. The daily
prayers, however, even though they are the noblest act
of devotion, are not permitted at certain times. Remem¬
brance of the heart is continual, in all conditions. God
Most High commends “Those who make remembrance
of God standing, sitting, and lying on their sides”
(3:191). The imam Abu Bakr b. Furak (may God grant
him mercy) stated, “‘Standing’ means establishing the
true remembrance, and ‘sitting’ means refraining from
false pretensions in it.”

The sheikh Abu ‘Abd ar-Rahman asked the master

Abu ‘Ali ad-Daqqaq, “Is remembrance or meditation
better?” He retorted, “What do you say?” He answered,
“In my opinion remembrance is better than meditation
because God [may He be exalted] described Himself as
making remembrance but not as meditating. Whatever
is acharacteristic of God is better than something that
is peculiar to men.” The master Abu ‘Ali (may God grant
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him mercy) approved of this view.
Al-Kattani remarked, “If it were not an obligation for

me, Iwould not make remembrance of Him—how
disgraceful that one like me would make remembrance
of God without cleansing his mouth with one thousand
accepted penances for making remembrance of Him!”
Iheard the master Abu ‘Ali (may God grant him mercy)
recite to one of the Sufis;

Never do Imake remembrance of You but my
heart,

My inward being, and my spirit rebuke me.
It is as if an unseen observerfrom You calls

o u t t o m e :

“Beware, "he says, “Woe unto you. Beware
of remembrance!"

One of the qualities unique to remembrance is that
He placed men’s remembrance of Him on alevel with
His remembrance of men. He commands, “Make re¬
membrance of Me, and Iwill make remembrance of
you” (2:147). Atradition states that Gabriel (peace be
upon him) told the Messenger of God (may God’s
blessing and peace be upon him) that God Most High
said, “I have given your community something Ihave
not given to any other corrununity.” The Messenger of
God asked Gabriel, “What is that?” He replied, “It is
God’s words, ‘Make remembrance of Me, and Iwill make
remembrance of you.' He has not said this to any other
community.” It is said, “The angel of death consults the
one making remembrance before seizing his spirit.”

It is recorded in acertain book that Moses (peace be
upon him) asked, “O my Lord, where do You dwell?”
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God Most High revealed to him, “In the heart of My
believing servant.” This refers to the dwelling of the
remembrance of God in the heart, for God is exalted
above every kind of in-dwelling and incarnation. This
“dwelling” is only fixing remembrance and making it
fi r m .

When Dhu'n-Nun was asked about remembrance,
he explained, “It means the absence of the one making
remembrance from his remembrance.” Then he re¬
c i ted :

/make abundant remembrance of You not
because Ihave forgotten You;

That is simply what flows from my tongue.
Sahl b. ‘Abdallah observed, “Not aday passes but that

the Exalted cries out, ‘O My servant, you treat Me
unjustly. Iremember you, but you forget Me. Iinvite you
to Myself, but you go to others. Itake away afflictions
from you, but you continue to sin. Oson of Adam, what
will you have to say on the morrow when you meet
Me?’" Abu Sulayman ad-Darani stated, “There are plains
in Paradise where the angels plant trees when one
begins to make remembrance of God. Sometimes one
of the angels stops his work, and the others ask him,
‘Why have you stopped?’ He says, ‘My companion has
slacked off.’" Al-Hasan al-Basri instructed, “Seek sweet¬
ness in three things: prayer, making remembrance of
God, and reciting the Qur’an. It is to be found there or
not at all. If you find no sweetness in these, then know
that the gate is shut."

Hamid al-Aswad related, “When Iwas with Ibrahim
al-Khawwas on ajourney, we came to aplace filled
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with snakes. He set down his pot, and sal, and Itoo sal.
When night came and the air was chill, the snakes came
out. Icried to the sheikh, who said, ‘Remember God.’
Idid so, and the snakes withdrew. Then they relumed.
1cried out to him again, and he instructed me in the
same way. This continued until morning. When we
awoke, he stood up and walked on, and Iwalked on
with him. Suddenly ahuge snake fell out of his bedroll.
It had been coiled around him all night. Iasked him,
‘Did you not feel the snake?' He replied, ‘No. It has been
along time since Ihave slept as well as last night.

Abu ‘Uthman declared, “One cannot taste the inti¬
macy of remembrance without having suffered the
desolation of forgetfulness.” As-Sari asserted, “It is
written in one of the divinely revealed books, 'If
remembrance of Me overwhelms My servant, he loves
Me, and Ilove him.’” He also said, “God revealed to
David (peace be upon him], ‘Rejoice in Me and take
delight in My remembrance.’” Ath-Thawri noted, “There
is apunishment for all things. The punishment for the
gnostic is to be cut off from His remembrance.”

It is written in the Christian Scriptures, “Remember
Me when you are provoked to anger, and Iwill
remember you when Iam provoked to anger. Be
content with My help for you, for it is better than your
help for yourself.” Amonk was asked, “Are you
fasting?” He answered, “I am fasting with His remem¬
brance. If Iremember other-than-God, my fast is bro¬
ken.” It is said, “When His remembrance takes possession
of the heart and ademon approaches, the demon will
writhe on the ground just as aman does when demons
approach him. When this happens, all the demons
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gather around this demon and ask, 'What has happened
to him?’ One of them says, ‘A human being has afflicted
him.”' Sahl stated, “I know no more abhorrent sin than
forgetfulness of the Lord Most High.” It is said that the
angels do not carry aman’s inward remembrance of
God to the heavens, for they are not even aware of it.
It is asecret between the servant and God (Glorious and
Majestic).

One of the Sufis related, “I was told of aman who
made remembrance in the jungle. Iwent to him. When
he was sitting there, alion pounced on him and tore off
apiece of his flesh. We both fainted. When he came to,
Iasked him about this. He told me, ‘The lion is sent by
God. Whenever Iam lax in my remembrance of Him,
the lion comes and takes abite out of me, just as you
have seen.’” Al-Jurayri reported, ‘‘We had, among our
companions, aman who was always making remem¬
brance, saying, ‘Allah, Allah.’ One day abranch fell on
his head. His skull was split open, and the blood
gushed out on the ground, forming the words ‘Allah,
A l lah . M l
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^ F u t u w a

God Most High says, “They were young men [fitya]
who believed in their Lord, and We increased them in
guidance" (18:13)-

The root of chivalry is that one always be attentive to
the cares of others. The Prophet (may God’s blessing
and peace be upon him) stated, “God Most High
attends to the needs of aservant as long as the servant
attends to the needs of his Muslim brother.” [The same
tradition is repeated on the authority of Zayd b. Thabit.]

The master Abu ‘Ali ad-Daqqaq commented, “The
perfection of the quality of chivalry belongs to the
Messenger of God alone, for on the Day of Resurrection
all men will say, ‘Me, Me’ while he [may God’s blessing
and peace be upon him] will say, ‘My people. My
people.’" Al-Junayd observed, “Chivalry is found in
Syria, eloquence in Iraq, and truthfulness in Khorasan.”
Al-Fadl declared, “Chivalry means forgiving the stum¬
blings of one’s fellow man.” It is said, “Chivalry means
that one does not count oneself superior to others.” Abu
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Bakr al-Warraq asserted, “The chivalrous man is one
who has no enemies.” Muhammad b. ‘Ali at-Tirmidhi
explained, “Chivalry means that you are an enemy
against your own self for God.” It is said, “The chival¬
rous man is not an enemy to anyone.”

An-Nasrabadhi remarked, “The companions of the
cave [18:131 are called fltya because they believed in
their Lord without any intermediary.” It is said, “The
chivalrous man is he who smashes idols, for God Most
High says, ‘We heard ayouth (fatan] denounce the
idols. He is called Abraham’ (21:60), and ‘He smashed
the idols to pieces’ (21:58). The idol of every man is his
own self. So one who opposes his passions is truly
ch iva l rous . "

Al-Harith al-Muhasibi stated, “Chivalry requires that
you be just with others and that you not demand justice
from them.” ‘Umar b. ‘Uthman al-Makki said, “Chivalry
is [possessing] good moral character.” When Al-Junayd
was asked about chivalry, he replied, “It means that you
have no aversion to the poor and that you do not avoid
the rich.” An-Nasrabadhi commented, “Nobility
[muruwaj is apart of chivalry. It means to turn away
from this world and the Hereafter, proudly disdaining
them both.” Muhammad b. ‘Ali at-Tirmidhi noted,
“Chivalry means that the permanent and the transitory
are the same to you.” Ahmad b. Hanbal’s son related,
“My father was asked, ‘What is chivalry?’ He replied, ‘It
means abandoning what you desire for what you fear.

It was asked of one of the Sufis, “What is chivalry?”
He answered, “It means that you do not care whether
the guest at your table is asaint or an unbeliever.” I
heard one of the scholars report, “A Magian invited

2 1 5



The Principles of Sufism

Abraham [peace be upon him] to be his guest. Abraham
responded, ‘I will accept your invitation on one con¬
dition—that you embrace Islam.’ The Magian walked
away. Then God Most High revealed to Abraham, ‘For
fifty years We have fed him despite his state of unbelief.
[What would the harm be in) accepting ameal from him
without demanding that he change his religion?’ Abra¬
ham followed the Magian until he reached him and
apologized to him. When he asked Abraham why he
had apologized, Abraham told him the story, and the
Magian embraced Islam.”

Al-Junayd observed, “Chivalry means withholding
offense and offering magnanimity.” Sahl b. ‘Abdallah
explained, “Chivalry means following the Surma.” It is
said, “Chivalry means being faithful and not transgress¬
ing the divinely set limits.” It is also said, “Chivalry is a
virtuous deed you perform without seeing yourself in
the act.” And it is said, “Chivalry means that you do not
turn away when aman in need draws near you;”
“chivalry means that you do not hide from those who
seek you;” “chivalry means that you neither hoard your
property nor make excuses [when asked to give of it];”
“it means being generous with whatever you have been
given and concealing your hardships;” “chivalry means
that, if you invite ten guests, you would not be affected
if nine or eleven were to come instead;” “chivalry
means giving up preference [for one thing over an¬
other ] . ”

Ahmad b. Khidruya told his wife, Umm ‘Ali, “I want
to host afeast to which Iwi l l invi te aclever scoundrel
known in his quarter as ‘leader of the young toughs.
His wife objected, “This is not right, inviting one of the

» »
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young loughs to your house.” He retorted, “It must be
done.” She remarked, “If you go ahead and do this, then
slaughter goats and cows and donkeys, and set out the
meat from that man’s door to your house.” He asked,
“I understand what you mean by the goats and cows,
but what do you mean about the donkey?” She replied,
“You invite ayoung tough to our house; the least you
can do is let it be ajoyful occasion for the dogs of the
neighborhood!”

This story is told of agathering that some of the Sufis,
including aShirazi Sheikh, attended. When the sama‘
(session of invocation and music) began, the guests fell
asleep. The Shirazi Sheikh asked the host, “Why have
they fallen asleep?" He answered, “I do not know, Itook
great care to ensure that all the food was what is
permitted; however, Idid not ask about the eggplant.”
The next morning they went to find out about the
eggplant from the vendor, who told them, “I did not
have any eggplants [when the servants came to buy
them], so Istole them from the land of such-and-such
aman and sold them." They brought the vendor to the
owner of the land to make amends. He exclaimed, “You
bother me over amatter of [only] athousand eggplants?
Igive him this plot of land and two oxen, adonkey, and
the plows so he need not do such athing again.”

I t is sa id that aman was marr ied to awoman who
broke out in smallpox before the night of consumma¬
tion. The man proclaimed to people, “My eyes are
diseased; Ihave become bl ind!" The woman was
brought in the wedding procession to his house. After
twenty years she died. The man suddenly opened his
eyes. When someone asked him what had happened.
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he explained, “I never was blind. Ifeigned blindness so
she would not be grieved [about her skin condition].”
Someone told him, “You have surpassed all others in
chivalry!”

Dhu’n-Nun al Misri instructed, “Let he who desires
refined manners take the example of the Baghdadi
water carriers.” Someone asked him, “How is that?” He
replied, “When 1was brought before the caliph on
charges of heresy, Isaw awater carrier wearing a
turban, dressed in fine Egyptian cloth, carrying fine
earthenware pitchers. Isaid to someone, ‘This must be
the sultan’s cupbearer.’ He told me, ‘No, this is the
cupbearer of the common people.’ 1took acup, drank
from it, and ordered my companions, ‘Give him a
dinar.’ He refused to take the money, saying, ‘You are
aprisoner. It would not be chivalrous to take anything
from you.

One of our friends (may God grant him mercy)
declared, “There is no place in chivalry for taking profit
from one’s friend.” He was ayoung chivalrous man
named Ahmad b. Sahl, the merchant, and Ibought a
linen cloak from him. He charged me only what he had
paid for it, so Iasked him, “Will you not take some
profit?” He responded, “As for the price of the cloak, I
will take it from you, and not impose an obligation on
you. But Iwill not take aprofit because there is no place
in chivalry for taking profit from one’s friend.”

Aman who made claims to chivalry came from
Nishapur to Nasa, where aman invited him to be his
guest along with agroup of chivalrous men. When they
had finished the meal, aslave girl came to pour water
for them to wash their hands. The man from Nishapur
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drew in his hand, remarking, “It is not allowed, by the
rules of chivalry, for agirl to pour water for men!" But
another man present said, “I have been coming to this
house for years, not knowing whether aman or a
woman poured the water for our hands.”

Mansur al-Maghribi related, “Someone wanted to test
Nuh al-‘Ayyar an-Nisaburi. He sold Nuh aslave girl
dressed as ayoung man, with the expressed condition
that it was ayoung man. She had aradiantly beautihil
face. Nuh bought her thinking she was ayoung man.
She stayed with him many months. Someone asked her,
“Does he know that you are agirl?” She replied, “No,
he has never touched me, thinking Iam ayoung man.”

It is said that achivalrous man was ordered to turn
over ayoung slave boy of his to the sultan, but he
refused. He was given one thousand lashings, but he
still would not surrender the boy. That night it was
freezing cold. During the night, he had anocturnal
emission. When he woke, he took the bath of ablution
with icy water. Someone told him, “You risk your life
doing that!" He retorted, “I was ashamed before God
Most High that 1would suffer one thousand lashes for
the sake of acreature, and not endure acold bath for
H i s s a k e . ”

Aband of chivalrous young men went*to visit aman
known for his chivalry. The man called for the servant
boy to bring the dining cloth. He did not bring it, so the
man called for him again and again. The guests looked
at one another, observing, “This is not right, in the rules
of chivalry, that aman should employ aboy who
refuses time and again to spread the dining cloth.” The
man asked the boy, “Why have you taken so long with
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the cloth?” He explained, “There was an ant on it. It is
not proper in chivalry to present the cloth to chivalrous
ones when there is an ant on it, nor is it right to throw
the ant off the cloth. So 1waited until it crawled off on
its own.” They told the boy, “You have shown great
perception. You are the kind of boy to serve the
chiva l rous ones. ”

It is said that there was once apilgrim who spent the
night in Medina. He thought his satchel was stolen. He saw
Ja'far as-Sadiq and grabbed him, demanding, “Are you the
thief who stole my satchel?” Jafar asked, “What was in i&’
The man replied, “One thousand dinars!” Ja’far took him
into his house and weighed out one thousand dinars for
him. The man returned to where he was lodging, went into
his room, and saw his satchel that he thought had been
stolen. He went to Jafar to apologize, and return the
money to him. But Jafar refused to take back the money,
saying, “I never reclaim something Ihave given away,”
The man asked someone, “Who is that man?” He an¬
swered, “Jafar as-Sadiq.”

It is said, “Shaqiq al-Balkhi asked Jafar b. Muham¬
mad [as-Sadiq] about chivalry. He inquired, ‘What is
your opinion?’ Shaqiq answered, ‘If we are given
something, we give thanks, and if we are denied
something, we are patient,’ Jafar observed, ‘Our dogs
in Medina do as much,’ Shaqiq asked, ‘O descendant of
the Messenger’s daughter, then what is chivalry in your
view?’ He said, ‘If we are given something, we give it
to someone else, and if we are denied something, we
give thanks.

Al-Jurayri related, “Sheikh Abu’l-‘Abbas b. Masruq
invited us one night to his house. We met one of our
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friends on the way and told him, ‘Come along with us,
for we are to be guests of the sheikh.’ He objected, ‘But
he has not invited me.’ We assured him, ‘We will ask
permission for you just as the Messenger of God [may
God’s blessing and peace be upon him] did for ‘A’isha
[may God be pleased with her],’ We took him with us,
and when he came to the sheikh’s door, we told the
sheikh what he had said and what we had said. The

sheikh said, ‘You have given me aplace in your heart
by coming to my house without invitation. May such-
and-such befall me unless you take aplace in the room
on top of my cheek.’ Thus he begged, and placed his
face on the floor. The man was brought forward, and
he put his foot on the sheikh’s cheek in away that
caused him no pain. The sheikh drew his face alongthe
floor unti l he reached his own seat.”

Know that among the requirements of chivalry is to
conceal the faults of friends, especially their misfor¬
tunes in which their enemies would take delight. I
heard Abu ‘Abd ar -Rahman as-Su lami te l l an-Nasra-

badhi many times, “‘Ali, the singer, drinks by night and
attends your gathering by day.” An-Nasrabadhi paid no
attention to this until it happened that one day he was
walking in the company of one who had mentioned to
him ‘Ali’s shortcoming. They found ‘Ali lying face
down, clearly drunk. An-Nasrabadhi started to wash his
mouth. The man accompanying him asked, ‘‘How often
have we said something about this to the sheikh
without his listening? Here is ‘Ali in the very condition
we described!” An-Nasrabadhi looked at him and told
the one rebuking ‘Ali, “Carry him on your shoulders and
take him to his house.” He found himself obliged to
comply.
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Al-Murta‘ish rep>orted, “We went as agroup with Abu
Hafs to call upon asick man we used to visit in his
illness. Abu Hafs asked the sick man, ‘Would you like
to recover?’ He answered, ‘Yes.’ So Abu Hafs ordered
his companions, ‘Take on his burden.’ Then the sick
man stood up and came away with us, and all of us
became bedridden and were visited by others in our
s i c k n e s s . ”
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Visionary Insyfit
^ F i r a s a

God Most High says, “Certainly in that are indications
for those who read the signs" (15:75). It is said that “by
those who read the signs” is meant “the ones possessing
insight.”

On the authority of Abu Sa'id al-Khudri, the Messen¬
ger of God (may God’s blessing and peace be upon
him) warned, “Beware of the insight of the believer, for
he sees with the light of God (may He be glorified).”

Visionary insight is aphenomenon that comes sud¬
denly upon the heart, negating whatever is contrary to
it; it thus dominates the heart. “Insight" (firasa) is
cognate with the word “prey" (farisa) of awild animal.
The soul cannot oppose to insight that which it
[customarily] regards as correct and possible. Insight is
in accord with the strength of belief: whoever has
strong belief is also strong in insight.

Abu Sa'id al-Kharraz commented, “One who sees
with the light of insight sees with the light of God; the
very substance of his knowledge comes from God,
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unmixed with either negligence or forgetfulness. In¬
deed, the decree of God flows through the tongue of
the servant." By his saying “he sees with the light of
God" is meant “by alight with which God [may He be
exalted] has favored him.” Al-Wasiti stated, “Insight
consists of radiant lights in the heart, enabling gnosis to
carry secrets in the unseen realms from one hidden
realm to another, such that one may see things in the
way that God displays them to him, so that he may
speak about the innermost part of creation.”

It is told that Abu’I-Hasan ad-Dayiami related, “I went
to Antakya because Iheard of ablack man who spoke
of hidden things. Istayed there until he came down
from the mountain Lukam. He had with him some licit

goods he was selling. Iwas hungry, for it had been two
days since Ihad eaten anything. So Iasked him, ‘How
much is this?’ Iled him to believe that Iwould buy what
he had- He instructed, ‘Sit down over there, so that if I
sell it, Iwill give you money with which you can buy
something.’ So Ileft him and went to another to make
him think that Iwas bargaining with him. Then Iwent
back to him and demanded, ‘If you intend to sell this,
then tell me the price.’ He replied, ‘You have gone
hungry two days. Sit down. If Isell it, then 1will give
you money so you can buy something.’ So Isat, and
when he sold it, he gave me some money and walked
away. Ifollowed him and he turned to me saying, ‘If
need presents itself to you, then ask for it from God. If,
however, your [lower] self has something to gain from
the fulfillment of that need, you will be denied its
f u l fi l l m e n t . ”
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Al'Kattani declared, “Insight is having certainty
manifested and viewing the unseen. It is one of the
stations of belief.” It is said that ash-Shafi‘i and
Muhammad b. al-Hasan (may God have mercy on
them) were in the Sacred Mosque when aman came in.
Muhammad b. al-Hasan remarked, “I have an insight
that he is acarpenter,” and ash-Shafi‘i said, “1 have an
insight that he is ablacksmith.” When they asked him,
he replied, “I was ablacksmith at one time; now Iam
acarpenter, ”

Abu Sa'id al-Kharraz stated, “The one who is able to
deduce the truth is he who is always attentive to the
unseen. Nothing is hidden or kept from his view. He is
the one indicated in God’s saying ‘The ones who are
able to discover the truth would know of the matter'”
(4:83).

He who reads the signs knows them [intuitively] and
knows, too, what is in the depths of hearts by means of
deduction and indication. God Most High says, “Cer¬
tainly in that are indications for those who read the
signs" (15:75), that is, for the ones who know the signs
that He reveals concerning the two groups, His friends
a n d H i s e n e m i e s .

The ones possessing insight see by the light of God
Most High, this consisting of radiant lights that shine in
their hearts and disclose the true meanings. This is
among the properties of belief. More endowed in this
matter are those learned in God. God Most High says,
"Be ones learned in God” (3:79), that is, scholars and
wise men whose characters are molded on the traits of
God in observance and practice. They have no need to
relate what others have said, or to pay them attention
and be concerned by them.
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It is related, “Abu’l-Qasim al-Munadi was sick. He
was agreat man among the sheikhs of Nishapur. So
Abu’l-Hasan al-Bushanji and al-Hasan al-Haddad went
to visit him, and on the way they bought an apple for
him for half adirham on credit. When they sat down,
Abu’l-Qasim asked, ‘What is this darkness surrounding
you?’ They went away and asked, ‘What have we done
wrong?’ They thought, and then they suggested, ‘Per¬
haps it is that we have not paid for the apple.’ So they
went to the vendor, gave him the money, and returned
to Abu’l-Qasim. When he saw them, he observed, ‘This
is strange. Is man able to come out of darkness this
quickly? Tell me what you have been doing. ’When they
told him this story, he affirmed, ‘Yes, each of you
depended upon his friend to give the money, and the
man was shy of asking for it. So the conclusion of the
sale was left undone. Iwas the reason, and only Isaw
that in you.’ This same Abu’l-Qasim used to go into the
market every day to sell off some goods. When an
amount sufficient to his needs, from one-sixth to one-
half of adirham, came to him, he would leave the
market and return to his main occupation [of worship]
and watching over his heart."

Al-Husayn b. Mansur commented, “When God wishes
to conquer aheart. He entrusts it with secrets, which the
heart then perceives and proclaims.”

When one of the Sufis was asked about insight, he
answered, “It means that there are spirits that revolve
about in the celestial realm and watch over the inner
meanings of the unseen matters. They speak of the
secrets of creation with words of direct witnessing, not
with words of speculation or supposition.”
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It is said that Zakariya ash-Shakhtani had an affair
with awoman before he converted to the Sufi path.
After he had become one of Abu ‘Uthman al-Hiri’s
foremost disciples, he was standing before him one day
and thinking of this woman. Abu ‘Uthman lifted his
head and looked at him, inquiring, “Are you not
ashamed?”

At the beginning of my connection with the master
Abu ‘Ali ad-Daqqaq (may God grant him mercy), a
gathering was convened for me in the, mosque al-
Mutarriz. One time Iasked permission for some time to
go to Nasa, and he allowed me to go. As Iwas walking
with him on the way to his gathering one day, it
occurred to me, “I wish he would teach my sessions in
my place while Iam gone.” He turned to me and
announced, “I will teach in your place in the gatherings
while you are gone.” Iwalked on alittle. Then it
occurred to me that he was not in good health, and it
would trouble him to teach for me two days aweek. I
wished that he would reduce the sessions to only once
per week. He turned to me and said, “If Iam not able
to teach two days aweek for you, Iwill do it only one
time per week.” As Iwalked on alittle, athird thing
occurred to me. He turned to me and spoke of the
matter exactly.

The sheikh Abu ‘Abd ar-Rahman as-Sulami (may
God have mercy on him) reponed that he heard his
grandfather Abu ‘Amr b. Nujayd say, “Shah al-IGrmani
possessed apiercing insight in which he was never
mistaken. He would remark, ‘Insight will always be
correct for one who lowers his gaze from illicit things,
restrains his soul from passionate longings, cultivates
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his inner being with constant vigilant awareness and his
outer being with conformity to the Sunna, and accus¬
toms himself to eating [only] the licit.

Abu’l-Hasan an-Nuri was asked, “Where did the
insight of the ones possessing it come from?” He
replied, “From these words of God Most High: ‘And I
have breathed into him of My spirit’ (15:29). So for one
whose portion of that light is greater, his witnessing is
more sound, and his judgment in insight is more
trustworthy. Do you not see how the breathing of the
spirit into him [Adam] was the cause of [the angels’]
prostration to him, in His saying, ‘When Ihave created
him in due proportion and breathed into him of My
spirit, then fall down before him in prostration’ (15:29)?”

This opinion of Abu’l-Hasan an-Nuri contains some
obscurity and ambiguity. He mentions the breathing
(by God] of the spirit [into Adam] not to sanction those
who subscribe to the pre-existence of spirits, as it might
seem to the hearts of the weak ones. To whatever may
correaly be applied the concepts of breathing, union
and separation, that is also receptive to influence and
change which are, in turn, qualities of createdness. God
(may He be exalted) favored the believers with abilities
of vision and lights by which they are able to perceive
things by insight, these being, in truth, gnosis. This is
the sense of the saying of the Prophet (may God’s
blessing and peace be upon him), “For he [the believer]
sees with the light of God,” that is, by the knowledge
and discernment with which God has favored him and

by which He has given him unique standing, distinct
from all others. These faculties of knowledge and
discernment can be called “lights" without resorting
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any innovative speculation. It is also not far-fetched to
speak of [the bestowal] of those lights as the “breathing"
[spoken of in the verse in question], although [in
context) creation is what is intended.

Al-Husayn b. Mansur declared, “The one possessing
insight hits his target with the first [arrow] he looses. He
never turns to interpretation, speculation, or supposi¬
tion. "It is said, “The insight of the seekers is speculation
that brings about certainty, and the insight of the
gnostics is acertainty that brings about inner realiza¬
t i o n . ”

Ahmad b. ‘Asim al-Antaki instructed, “If you keep the
company of the truthful, be truthful with them, for they
are spies of the hearts. They come into your hearts and
leave without your becoming aware." Abu Ja'far al-
Haddad commented, “Insight is the first flash of intui¬
tion that comes to you, not accompanied by an
opposing notion. If an opposing notion comes to
counter it, then know that [the first notion] is only astray
thought and the chattering of the mind.”

It is related that Abu ‘Abdallah ar-Razi an-Nisaburi
reported, “Ibn al-Anbari tailored awoolen garment for
me. Isaw ash-Shibli wearing afine hat that went very
well with the wool of my cloak. Iwished secretly that
Icould have both the c loak and the hat . When ash-
Shibli came away from his gathering, he turned to me.
Ifollowed him, for it was his custom to turn in my
direction when he wanted me to come with him. When
he went into his house, Ifollowed him. He ordered me,
‘Take off the cloak.’ So Itook it off. He folded it, tossed
his hat on top of it, called for afire to be made, and
burned both of them.”

2 2 9



The Principles of Sufism

It is wrong for
anyone to claim to possess insight. It is, rather, proper
to beware of another’s insight because the Prophet
[may God’s blessing and peace be upon him] warned,
‘Beware of the insight of the believer’ He did not say,
‘Make use of the faculty of insight.’ How might it be
right for anyone to claim to have insight when he is
supposed to be wary of it?”

Abu’l-'Abbas b. Masruq related, ‘‘When Iwent to see
an old man who was one of our companions, Ifound
him living in shabby surroundings. Iasked myself,
‘How does this old man make aliving?’ He told me, ‘O
Ibn al-‘Abbas, drop these worldly notions. God pos¬
sesses hidden kindnesses.’” Az-Zabidi reported, “I was
in amosque in Baghdad with agroup of Sufis; we had
not received anything for days, Icame to al-Khawwas
to ask him for something. When his eyes fell upon me,
he inquired, ‘This need that brings you here, does God
know of it or not?’ Ireplied. ‘Of course He knows of it.’
He commanded, ‘Then hold your peace and do not
display your need before created beings.’ Iwent away,
and before long we were given an amount beyond our
n e e d . ”

It is said, ‘‘Sahl b. ‘Abdallah was in the mosque one
day when adove fell from the air from heat and
exhaustion. Sahl announced, ‘Shah al-Kirmani has just
died, if God Most High willed it.’ The people who were
there wrote that down, and it was just as he said,”

It is said, “Abu ‘Abdallah at-Turughandi, who was a
great man of the time, traveled to Tus. When he reached
Kharw, he instructed his companion, ‘Buy some bread.’
He bought enough for the two of them, but Abu

A b u H a f s a n - N i s a b u r i a s s e r t e d
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'Abdallah told him, ‘Buy more than that.’ His compan¬
ion deliberately bought enough for ten men. It was as
if he thought little of the sheikh’s words. When they had
climbed the mountain, they came upon agroup of
people who had been tied up by thieves. Having had
no food for some time, they asked for some. The sheikh
said, ‘Lay out the dinner cloth for them.

Iwas once with the master Imam Abu ‘Ali (may God
grant him mercy) when those present began to talk
about how Sheikh Abu ‘Abd ar-Rahman as-Sulami (may
God grant him mercy) rose up during the sama'
(session of invocation and music) like the common
dervishes who were attending. The master Abu ‘Ali
exclaimed, “A man of his stature in astate like that!
Perhaps remaining seated and still would be more
suitable for him.” Then he told me, in that same
gathering, “Go to as-Sulami. You will find him sitting in
his library. On top of the books is asmall square red
volume containing poems by al-Husayn b. Mansur. Take
this book without saying anything to him and bring it
to me.” It was noontime. When Iwent to him, he was
in his library, and the book was where Abu ‘Ali had
mentioned. When Isat down, Sheikh Abu ‘Abd ar-
Rahman as-SuIami began to speak, “There once was a
man who censured one of the scholars for his actions
in the sama ‘. This same man was seen one day, alone
in his house, whirling around like the ones who display
their ecstasy. When someone asked him why he did
this, he replied, ‘I encountered atroubling problem.
Suddenly its solution was revealed to me. My joy was
such that Icould not control myself and 1began
whirling around.’ They said of this man, ‘A man of his
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stature acting like the common dervishes!’” When Isaw
what the master Abu ‘Ali had ordered me to do and that
all was in the manner he had described, Irealized what
Sheikh Abu ‘Abd ar-Rahman was saying. Iwas per¬
plexed; Iasked myself, “What should Ido, being
between them this way?” Then Ithought for myself on
the matter and decided there was no alternative save
truthfulness. Istated, “The master Abu ‘AJi described a
certain volume to me and told me to take i t wi thout

asking your permission. Ifear you [and do not want to
deceive you], but Icannot oppose him. What do you
think Ishould do?” He took down the six-part volume
of al-Husayn’s talks in which there was also abook by
himself that he named As-Sayhur fi Naqd ad-Duhur
and said, “Take this to him and tell him, ‘I looked at this,
and Icopied some lines from it into my writings.’” So
Ideparted.

Al-Hasan al-Haddad related, “I was in the company
of Abu’l-Qasim al-Munadi and agroup of Sufis who
were his guests when he told me to go out and bring
them some food. Iwas delighted to be given his bidding
to provide for the Sufis and bring them food, although
he knew me to be exceedingly poor. Itook alarge
basket and went out. At the road of Sayyar, Isaw a
splendidly dressed sheikh, whom Igreeted, saying.
There is agroup of Sufis gathered nearby. Might you
have something you could give them?’ He ordered his
servant to bring out his store of food and took out some
bread, meat, and grapes for me. When Ireached Abu’l-
Qasim al-Munadi’s house, he called out from inside the
door, ‘Take that back to where you got it.’ Ireturned
and apologized to the sheikh, declaring, ‘I could not
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find those Sufis. It seems they have departed.’ I
returned the food to him and went to the market. Iwas
able to get some food, which Ibrought to Abu’I-Qasim’s
house. He commanded, ‘Come inside.’ When Itold him
all that had happened, he remarked, ‘Yes, that Ibn
Sayyar is aworldly man attached to the rulers. When
you go to get food for the Sufis, come by it this way, not
t h a t .

» » >

Abu’l-Husayn al-Qarafi reported, “I visited Abu’l-
Khayr at-Tinati, and when Ibade him farewell, he
walked with me to the door of the mosque and said, ‘O
Abu’l-Husayn, Iknow you do not carry provisions with
you, but lake these two apples.’ Iaccepted them,
putting them in my pocket, and went on my way.
Nothing came my way for three days, so finally Itook
out one of the apples and ate it. Then Ithought Iwould
eat the second one also, and there they both were, [the
two apples] in my pocket. Icontinued to eat them, and
they continued to reappear until Ireached the gates of
Mosul. Icommented to myself, ‘These apples have
ruined my state of trust in God, since they have become
like provisions for me.’ So Itook them out of my pocket
for the last time and looked around [to see what to do
with them]. There was apoor man wrapped in acloak
crying, 'Oh. Iwish Ihad an apple.' Igave them to him.
When 1considered the matter, it came to me that the
sheikh had sent the apples to this man, and Iwas
merely the bearer of his kindness. Iwent to find the
poor man, but he was gone.”

Abu ‘Umar b. ‘Alwan related, “There was ayoung
man in ilie company of al-Junayd who u.sed to read
people’s thoughts. Al-Junayd was informed of this, and
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he asked the youth, ‘What is this they say of you?’ He
instructed al-Junayd, ‘Think of something.’ Al-Junayd
announced, ‘I have done so.’ The youth said, ‘You
thought such and such.' Al-Junayd exclaimed, ‘No.’ The
youth asked him to think of two more things, and ai-
Junayd replied each time that the youth was wrong. The
boy observed, ‘This is strange. You are trustworthy, and
1am sure of my heart.’ Al-Junayd admitted, ‘You were
right all three times, but Iwanted to test whether your
heart would change or not.

Abu ‘Abdallah ar-Razi reported, “Ibn ar-Raqqi be¬
came ill. Medicine was brought to him in acup, and he
took it. Then he asserted, ‘A grave incident has hap¬
pened in the kingdom [the Hijaz] today. Iwill neither
eat nor drink unti l Iknow what i t is. ’ The news came

after some days that the Carmathians had entered
Mecca that day, committing great slaughter.” Abu
‘Uthman al-Maghribi said, "Someone told al-Katib this
story and he remarked, ‘This is strange.’ Itold him, ‘This
is not at all strange.’ He asked, ‘And what are the events
of Mecca today?’ Istated, ‘The followers of Talha and
the partisans of al-Ha.san are fighting. The leader of the
Banu Talha is ablack man wearing ared turban. There
is acloud covering the sanctuary in Mecca today.’ So
Abu ‘Ali wrote to Mecca and found that it was as Ihad
t o l d h i m . ”

It is related about Anas b. Malik (may God be pleased
with him) that he reported, “I came to ‘Uthman b. ‘Affan
[may God be pleased with him) after Ihad seen a
woman on the road. Ihad gazed for along time at her
great beauty. ‘Uthman observed, ‘One of you has come
to me today bearing clear traces of adultery in his eyes.’
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Iasked him, ‘Can there be revelation after the Messen¬
ger of God!’ He announced, ‘No, but there is perspicac¬
ity, discernment, and true insight.’” Abu Sa'id al-
Kharraz remarked, “I went into the Sacred Mosque,
where Isaw adervish wearing two cloaks, begging
from people. Isaid to myself, ‘Men like him are a
burden on people.’ He looked at me and declared,
‘Know that God knows all that is in your minds, so
beware of Him’ (2:235). After Iasked his forgiveness in
my heart, he retorted, ‘He is the One Who accepts
repentance from His servants’ (42:25).”

Ibrahim al-Khawwas said, “One day when Iwas in
the great mosque in Baghdad, there was agroup of
Sufis there. Abright young man came to us, sweet
smelling, with beautiful hair and face. Itold my
companions, ‘It has occurred to me that he is ajew.’ All
of them disapproved of my saying that. Both the young
man and Ileft. Then he went back to them and asked,
‘What did the sheikh say about me?’ They were too
ashamed to tell him, but he pleaded with them until
finally they revealed, ‘He says that you are aJew.’ After
that the young man came to me, bowed over my hand,
and embraced Islam. When someone asked him why
he had done this, he said, 'We read in our books that
the veracious one’s insight is never wrong. So Isaid, “I
will test the Muslims.” Isearched among them and
decided, “If there be averacious one among them, he
will be aSufi, for they speak the words of God [may He
be exalted].” Iconcealed my identity and deceived
them. When th i s she i kh f ound me ou t and had an
insight as to who Iwas, Iknew that he was veracious.’
That same young man became one of the greatest of the
S u fi s . ”
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Muhammad b, Da’ud related, “We were with al-
Jurayri once when he inquired, ‘Is there aman among
you whom God [may He be exalted] would tell when
He means to bring about afateful event in the land
before it comes about?' We replied, ‘No.’ He declared,
‘Weep for the hearts that experience nothing from God
Most High.

Abu Musa ad-Daylami stated, “When Iasked ‘Abd ar-
Rahman b. Yahya about trust in God, he explained, ‘It
means that if you were to thrust your hand up to the
wrist into asnake's mouth, you would fear nothing but
God Most High,’ Then Iwent to Abu Yazid to ask him
about trust in God. Iknocked at his door, from behind
which he answered, ‘Are the words of ‘Abd ar-Rahman
not enough for you?’ Irequested, ‘Open the door,’ He
responded, ‘You have not come to visit me [you have
come with aquestion], and the answer has come to you
from behind the door.’ He would not open the door, so
Iwent away and waited one year. Then Iwent to him
again, and he exclaimed, ‘Welcome. Now you have
come to me as avisitor.’ Istayed with him for amonth,
and he would tell me all that came into my heart. When
he bade me farewell, Ibegged, ‘Please give me one
more beneficial word from you.’ He revealed, ‘My
mother told me that when she was pregnant with me,
whenever licit food was presented to her, her hand
reached for it. But if there was something dubious in the
food, her hand recoiled from it.

Ibrahim al-Khawwas reported, “I went into the
desert, where Iexperienced many trials. When Imade
it [safely] to Mecca, Iwas somewhat proud [of my arrival
in safety). An old woman called out to me, ‘O Ibrahim,

i n
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Iwas with you in the desert, but Idid not speak to you
lest Idisturb your inner state. Now throw out those evil
thoughts.

It is told that although al-Farghani used to go every
year for the pilgrimage, he would pass through Nishapur
without going to see Abu ‘Uthman al-Hiri. He ex¬
plained, “I went one time to see him and gave him my
greetings, but he did not return them. Iasked him, ‘A
M u s l i m c o m e s t o a n o t h e r M u s l i m a n d e x t e n d s h i s
greetings without receiving them in return?!’ Abu ‘Uthman
answered, ‘[What do you say of] one who makes the
pilgrimage, leaving his mother, not treating her with
reverence?’ At that, Ireturned to Farghana and stayed
there with my mother until she died. Then Iwent to Abu
‘Uthman, and when Ientered, he received me and bade
me sit down.” After that, al-Farghani stayed with him
constantly. He asked to be in charge of Abu ‘Uthman’s
horse, which remained his job until Abu ‘Uthman died.

Khayr an-Nassaj related, “I was sitting in my house
one day when it occurred to me that al-Junayd was at
the door, but Idenied my heart. It came to me asecond
and athird time, so finally Iwent to the door, and there
was al-Junayd. He asked, ‘Why did you not come the
fi r s t t i m e ?

Muhammad b. al-Husayn al-Bistami reported, “When
Iwent to see Abu ‘Uthman al-Maghribi, Itold myself,
‘Perhaps he would have liked me to bring him agift.'
Abu ‘Uthman declared, ‘People are not satisfied that I
accept things from them; they go so far as to want me
to ask.

One of the Sufis related, “I was in Baghdad. It
occur red to me that a l -Mur ta ‘ ish wou ld come to me

t n
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with fifteen dirhams so Icould buy afood satchel, rope,
and sandals that Imight go into the desert. Later there
was aknock at the door, and Iopened it. There stood
al-Murta‘ish with acloth purse. He ordered, ‘Take this.’
Iexclaimed, ‘O my master, Ido not want it.’ He asked,
‘Then why did you trouble me? How much did you
want?’ Ianswered, ‘Fifteen dirhams. ’He retorted, ‘Here
it is, fifteen dirhams.

One of the Sufis said that God's words, “Or one who
was dead whom we gave new life and alight with
which he can walk among men, can he be like one who
is in the depths of darkness from which he will never
emerge?” (6:122) mean, “One whose intellect had died
and so God gave him new life by the light of insight and
whom God gave the light of manifestation and witness¬
ing, he is not like one who walks among the people of
negligence in his negligence.”

It is said, “If aman’s insight is sound, he ascends to
the station of witnessing.”

Abu’l-‘Abbas b. Masruq reported, “An old man who
would speak on Sufism in an excellent way came to us.
He spoke with apleasant manner and had excellent
opinions. In one of his talks, he instructed us, ‘Tell me
whatever occurs to you.’ It occurred to me that he was
aJew. It was astrong premonition that persisted, so I
mentioned it to al-Jurayri. That caused him distress, but
Iasserted, ‘I have no choice but to tell the man of this.’
Iremarked to him, ‘You told us to tell you whatever
occurred to us. It has occurred to me that you are aJew.’
He bowed his head for atime; then he raised it up,
confirming, ‘You have spoken the truth, [but] I[now]
bear witness that there is no god but God and that
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Muhammad is His Messenger’ Then he explained, ‘I
tried all the different religious paths, and Iused to say,
"If these people [the Muslims] have something [of the
truth], then it is with these Sufis." So Imingled with you
in order to test you. You are right.’ He became afine
M u s l i m . ”

It is related that as-Sari used to urge al-Junayd to
preach to people. Al-Junayd admitted, “I had dread in
my heart of speaking before people, doubting that I
was wonhy of it. One Thursday night Isaw the Prophet
[may God’s blessing and peace be upon him] in a
dream. He instructed me, 'Preach to the people.’ Iwoke
up, went to as-Sari’s door before he had woken up, and
knocked on the door. He inquired, ‘You did not believe
me until it was told to you [by the Prophet]?’” That
morning he sat before the people in the mosque, and
it spread among many that al-Junayd was preaching. A
young Christian man in disguise came to al-Junayd and
asked, “Tell me, Osheikh, what is the meaning of the
Messenger of God’s words, ‘Beware of the insight of the
believer, for he sees with the light of God?”’ Al-Junayd
bowed his head, then raised it, saying, “Embrace Islam.
The time for your Islam has come. ”And the young man
b e c a m e a M u s l i m .
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Moral Character
^ K h u l u q

God Most High says, “Verily you [Muhammad] are upon
anoble character” (68:4).

On the authority of Anas, it is related that someone
asked, “O Messenger of God, who among the believers
has the greatest faith?” He replied, “The ones of finest
character.” It is clear, then, that fine moral character is
the most excellent virtue of the servant and the one by
which his inner nature is known. Man is veiled by his
body, revealed by his character.

The master Abu ‘Ali ad-Daqqaq (may God grant him
mercy) declared, “God Most High favored His Prophet
[may God’s blessing and peace be upon him] with many
excellent qualities, but He never praised him for any of
his qualities as He praised him for his character, for He
says, ‘Verily you are upon anoble character.

Al-Wasiti stated, “God described him as being upon
anoble character because he sacrificed this world and
the hereafter, being content with God Most High.” He
also said, “Noble character means that one neither
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disputes with others nor is disputed by them because
he possesses complete inner knowledge of God Most
High."

Al-Husayn b. Mansur explained, “The meaning of
noble character is that the harshness of men does not

affect you once you have become attentive to God.”
Abu Sa'id al-Kharraz noted, “Noble character means
that you have no aspiration other than God Most High.”
Al-Kattani asserted, “Sufism is moral character. Who¬
ever surpasses you in moral character has surpassed
you in Sufism.” It is told of Ibn ‘Umar (may God be
pleased with him) that he instructed, “If you hear me
say to aslave, ‘May God curse you,’ then be witness to
his release from slavery.”

Al-Fudayl observed, “If aman acted with good moral
character in all ways except that he mistreated one of
his chickens, he could not be counted as one of moral
character. ”It is said that when Ibn ‘Umar saw one of his
slaves performing the prayer well, he would set the
slave free. The slaves all came to know this, and they
began to perform the prayer well only to make ashow
for him. He would sti l l set them free. When someone
criticized him for this, he retorted, ‘Whenever one
would deceive us for God’s sake, we would allow
o u r s e l v e s t o b e d e c e i v e d f o r H i s s a k e . ’ ”

Al-Harith al-Muhasibi commented, “It is our loss if we
lack three things: handsome appearance combined
with modesty, words well spoken combined with
reliability, strong brotherliness combined with fidelity.”
‘Abdallah b. Muhammad ar-Razi remarked, “Moral
character consists of thinking little of whatever comes
from you to God and regarding as great whatever
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comes to you from Him.” Al-Ahnaf was asked, “Who
taught you moral character?” He answered, “Qays b.
‘Asim al-Munaqqari.” That person asked, “What was his
character like?” He related, “One time he was sitting in
his house when aslave girl came in with aflaming
skewer of meat. It fell from her hands and dropped on
one of his sons, who died. The slave girl was distraught.
He told her, ‘Do not worry. You are free, for God’s sake
[with no financial obligation],

Shah al-Kirmani stated, “A sign of moral character is
that you do not cause harm to others, and you bear the
harms they cause you.”

The Messenger of God (may God’s blessing and
peace be upon him) said, “You will not be able to give
happiness by means of your wealth, so do it by means
of acheerhil expression and good character.”

Dhu’n-Nun al-Misri was asked, “Who are the people
with the most worries?” He replied, “The ones with the
worst characters,” Wahb asserted, “If aservant assumes
the manners of moral character for forty days, God will
make moral character an innate quality for him.”
Interpreting God’s words, “And your garments you
must purify” (74:4), al-Hasan al-Basri explained that He
means, “And your character you must beautify,”

It is said that acertain ascetic owned aewe. When he
found her with one of her legs chopped off, he asked,
“Who has done this?” One of his slaves admitted, “I did
it.” Asked why he had chopped off her leg, the slave
answered, “To make you show sadness over her,” He
observed, “That has not come about. But Iam pained
by your action. Go, for you are free.” Ibrahim b. Adham
was asked, “Have you ever taken delight in this world?”
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He affirmed, “Yes, twice. One day Iwas sitting and a
man came and urinated on me. The second time Iwas

sitting and aman came and slapped me.”
It is said that Uways al-Qarani would be pelted with

stones by some boys whenever they saw him. So he
would tell them, “If you must do this, then use small
stones so you will not bruise my legs and prevent me
from standing to do my prayers.” Aman was once
following after al-Ahnaf b. Qays, insulting him. When
al-Ahnaf came close to his own neighborhood, he
stopped and advised, “O young man, if you have any
more to say, say it now before one of the neighborhood
bullies hears you and answers you in kind.”

Hatim al-Asamm was asked, “Should aman bear
injuries from all men?” He averred, “Yes, except from
himself.” It is told that the Commander of the Believers,
‘Ali b. Abi Talib (may God be pleased with him) once
called to one of his slaves, but the slave did not answer.
He called again and again, and still there was no
answer. When ‘Ali went to him and found him reclining
on the floor, he inquired, “Did you not hear me, O
slave?” He replied, “Yes." ‘Ali asked, “Then why did you
not answer me?” The slave explained, “I feel safe from
your punishment, so Iwas lazy.” ‘Ali told him, “Go. You
are free for the sake of God [with no financial obliga¬
tion].”

It is said that when Ma'ruf al-Karkhi went down to the
Tigris to make ablutions, he laid down his copy of the
Qur’an and his cloak. Awoman came along and stole
them. Ma'ruf followed her, declaring, “O sister, Iam
Ma‘ruf, and Ido not blame you for this. Do you have
ason who can read the Qur’an?” She answered, “No.”
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He asked, “Or ahusband?” She said, “No.” He in¬
structed, “Then give me the Qur’an back and keep the
cloak.” Thieves broke into Sheikh Abu ‘Abd ar-Rahman

as-Sulami’s house by force and stole everything. One of
our companions heard the sheikh relate, “I passed
through the market one day and saw my cloak being
auctioned, but Iturned away without paying the matter
any attention.”

Al-Jurayri reported, “I returned from Mecca [may
God protect it], and the first thing Idid was visit al-
Junayd so he would not worry about me. Igave him my
greetings and went home. The next day when Iprayed
the morning prayer in the mosque, Isaw him standing
in arow behind me. Iremarked, ‘I only came to you
yesterday so you would not worry.’ He observed, ‘That
was your generosity. This [taking aplace in front of me]
is your right.

When Abu Hafs was asked about moral character, he
stated, “It consists of what God [Glorious and Majestic]
chose for His Prophet [may God’s blessing and peace
be upon him] when He commanded, ‘Hold to forgive¬
ness and command what is right!”’ (7:199). It is said,
“Moral character means that you be close to people but
astranger to their affairs.” It is said, ‘Moral character lies
in accepting harsh treatment from men and the decree
of God with neither sorrow nor anxiety.” It is said that
Abu Dharr was letting his camels drink at acistern when
aman suddenly rushed up to it. The cistern broke apart.
Abu Dharr sat down; then he lay down. When someone
asked him why he had done this, he replied, “The
Messenger of God [may God’s blessing and peace be
upon him] told us that when aman is angered, he
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should sit down until the anger subsides. If it does not
subside, then he should lie down.”

It is written in the Christian Scriptures, “My servant,
remember me when you are angered; Iwill remember
you when Iam angered.” One of Malik b. Dinar’s wives
said to him, “O you hypocrite!” He retorted, “O woman,
you have found that name of mine which the people of
Basra had lost.” Luqman told his son, “There are three
kinds of people who can be recognized only at three
times: aforbearing man at the time of anger, acoura¬
geous man at the time of war, and abrother at the time
he is needed.” Moses (peace be upon him) said, “O my
God, Iask You to turn away things falsely said of me.”
God Most High revealed to him, “I have not done this
for Myself. How could Ido it for you?”

Yahya b. Ziyad al-Harithi owned avery bad slave.
Someone asked him, “Why do you keep this slave?” He
answered, “That Imight learn forbearance.”

I t i s s a i d t h a t H i s w o r d s “ H e h a s s h o w e r e d h i s
blessings on you both without and within” (31:20) have
the sense of “without" as God’s ordering of man’s
physical consititution, and “within” as His purifying of
man’s character. Al-Fudayl commented, “I would rather
have asinning rogue of good character as afriend than
areligious man of bad character.” It is said, “Good
moral character means bearing adversity with agood-
natured spirit.”

I t i s t o l d t h a t I b r a h i m b . A d h a m w e n t o u t i n t o o n e o f

the great deserts. Asoldier whom he met there asked,
“Where is the nearest center of population?” Ibrahim
pointed to the graveyard. The soldier beat him and
broke his skull. When he finally let him go, someone
told the soldier, “That was Ibrahim b. Adham, the
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ascetic of Khorasan.” The soldier went to beg his
pardon. Ibrahim noted, “While you were beating me,
Iasked God Most High to bring you to Paradise,” The
soldier inquired, “But why?” He said, “I knew that I
would be rewarded for taking the beating. Idid not
want my fate to be good at your expense and yours be
bad on my account.”

It is related that aman invited Abu ‘Uthman al-Hiri to

be his guest. When Abu 'Uthman appeared at the man’s
door, the man told him, “O Master, this is not agood
time for you to come inside. Iam very sorry; please go
away.” When Abu ‘Uthman went another time to the
man’s house, the man came and again said, “O Master,
Iam very sorry.” He begged Abu ‘Uthman’s pardon and
instructed, “Come at such-and-such atime.” Abu ‘Uthman
went away. When he returned again, the man said the
same thing. This happened again and again. Finally the
man explained, “O Master, Ionly wanted to test you.”
He began to beg his pardon and praise him. Abu
‘Uthman remarked, “Do not praise me for aquality
belonging to dogs. When adog is, called, he comes.
When he is driven away, he leaves.” It is said that Abu
‘Uthman was crossing astreet in midday when some¬
one on aroof dumped abucket of ashes on his head.
His companions became furious and began to yell at
the one who had dumped the ashes. Abu ‘Uthman
ordered, “Do not say anything. One who deserves the
Fire but is covered only with ashes has no right to be
angry.”

It is said that aSufi wanderer was staying as aguest
with Ja‘far b. Hanzala, who offered him every possible
service. The man affirmed, “Yes, you would be quite a
man but for the fact that you are ajew,” Ja'far asserted,

2 4 6



M o r a l C h a r a c t e r

“My religion does not affect how 1serve your needs.
Pray for acure for your soul and for guidance for me.”

It is said that ‘Abdallah the tailor had aMagian
customer for whom he sewed clothes. The man would
pay him with counterfeit dirhams, and ‘Abdallah would
accept them. One day the Magian came from his tavern
to pick up some clothing and tried to pay for it with
counterfeit dirhams, but ‘Abdallah’s apprentice refused
to take them. He finally paid him with real money.
When ‘Abdallah returned, he asked “Where are the
Magian’s shirts?” The apprentice told him what had
happened. ‘Abdallah explained, “You have done a
terrible thing. For some time now he has done business
with me in this way, and Iwas patient. Iused to toss the
counterfeit dirhams in the well so he would not cheat
others wi th them.”

It is said, “Bad moral character constricts the heart
because it allows no room there for anything other than
its own desires, and it becomes like asmall space just
large enough for its owner.” It is said, “Moral character
means that you do not care who stands next to you in
line [for prayer].” It is also said, “A sign of aman’s bad
character is that he fixes his eyes on the bad character
of others.”

The Messenger of God (may God’s blessings and
peace be upon him) was asked, “What is the meaning
of inauspiciousness?” He answered, “Bad moral char¬
acter.” On the authority of Abu Hurayra (may God be
pleased with him) someone stated, “O Messenger of
God, call [the wrath of] God down upon the polythe¬
ists!" He replied, “I was sent as amercy; Iwas not sent
as apunishment.”

2 4 7



5 4

ôuntifulness and
generosity

^Jud wa sakha’

God Most High says, “They gave to them in preference
over themselves even though poverty was their lot”
(59:9).

On the authority of ‘A’isha (may God be pleased with
her), the Messenger of God (may God’s blessing and
peace be upon him) commented, “The generous are
near to God Most High, near to men, near to Paradise,
and far from Hell. The miser is far from God Most High,
far from men, far from Paradise, and near to Hell. The
generous, ignorant man is more beloved to God than
the miserly worshipper.”

There is no d i f fe rence between bount i fu lness and
generosity in the usage of the Sufis. God (may He be
exalted) is not described by the terms “generous” and
“magnanimous” because there is no precedent [in the
Qur’an or the Sunna] for doing so. The essence of
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bountifulness is that in sacrificing something, one feels
no hardship.

Among the Sufis, generosity is the first step. Bounti-
fuiness follows, and then selfless giving [in preference
to oneself). One who gives away aportion and keeps
aportion displays generosity. One who gives away a
greater amount but retains something for himself
displays bountifulness. One who is in astate of
hardship but gives selflessly of his meager means
displays selfless giving.

Asma’ b. Kharija declared, “I do not like to turn away
anyone who approaches me with arequest. If he is
noble, Iallow him to retain his nobility, and if he is
lowly, he allows me to retain my dignity.” It is said that
Muwarriq al-‘ljli used to be clever in his ways of
showing kindness to his nearest companions. He
would leave one thousand dirhams with them and say,
“Keep these for me until Icome back.” Later he would
write to them: “The money is yours.”

When aman from Manbij met someone from Medina,
he asked about him, “Where is he from?” He was told
the man was from Medina. He said to him, “A man from
your city named Hakam b. ‘Abd al-Mutallib came to us
o n c e a n d m a d e u s r i c h . ” T h e m a n f r o m M e d i n a

inquired, “How can this be? He came to you with
nothing but the wool cloak on his back!” The man from
Manbij replied, “He didn’t make us rich with money. He
taught us generosity. And so we gave to one another
until we were no longer in need.”

The master Abu ‘Ali ad-Daqqaq related, “When
Ghulam al-Khalil slandered the Sufis before the caliph,
the caliph ordered them to be beheaded. Al-Junayd was
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protected by his esteemed position in jurisprudence.
He used to offer opinions according to the school of
Abu Thawr. As for ash-Shahham, ar-Raqqam, an-Nuri,
and the rest, they were arrested, and the mat was spread
for their beheading. An-Nuri stepped forward and the
executioner asked him, 'Do you realize what is about
to happen to you?’ He affirmed, 'Yes.’ The executioner
inquired, ‘Then what makes you so eager for it?’ He
answered, ‘I would rather my friends live an extra
moment.’ The executioner was perplexed by this and
sent the story to the caliph, who turned them over to
ajudge to examine their case. The judge posed several
legal questions to Abu’l-Husayn an-Nuri, who an¬
swered every one and then stated, ‘And furthermore,
God has belonging to Him servants who, when they
stand, stand by means of God, and when they speak,
speak by means of God.’ He continued to speak and his
words made the judge weep. The judge sent word to
the caliph, ‘If these men are heretics, there is not a
single Muslim on the face of the earth.

It is said that ‘Ali b. al-Fudayl used to buy all his goods
from the neighborhood vendors. Someone remarked,
“You would save money if you would go to the main
market.” He replied, “These vendors have come to our
neighborhood hoping to provide service to us.”

Aman sent aslave girl to Jabala when he had his
companions with him. He commented, “It would be
very bad if Iwere to accept her while you are present.
Ido not want to single out one of you to have her when
all of you have aright to her and to my respect. The girl
cannot be divided among you.” (There were eighty of
them.) Finally he ordered aslave girl or amale slave to
be brought for each of them.
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It is said that, being thirsty on the road one day,
‘Ubaydallah b. Abi Bakra asked for water at the house
of awoman. She filled acup for him and stood behind
the door, explaining, “Turn away from the door and
send one of your slaves to get the cup from me—for I
am an Arab woman [wishing to be modest], and my
servant died some days ago.” So ‘Ubaydallah drank the
water and told his slave, “Take her ten thousand
dirhams.” She exclaimed, “God forbid, do you ridicule
me?” So he said, “Take her twenty thousand dirhams.”
She said, “Ask God Most High for good health." He then
directed, “Take her thirty thousand dirhams.” At that
she slammed the door, exclaiming, “Shame on you.”
But he brought her the thirty thousand dirhams, which
she accepted. By nightfall her suitors had multiplied.

It is said, “Bountifulness is acting on the first inclina¬
tion [to give].” Iheard one of the companions of Abu’l-
Hasan al-Bushanji (may God have mercy on him)
relate, “Abu’l-Hasan al-Bushanji was in the latrine. He
called one of his pupils, commanding, ‘Take this shirt
off of me and present it to so-and-so.’ Someone asked
him, ‘Can you not wait until you have finished in there?’
He replied, ‘I do not trust my self not to change my
intention to oppose it by (giving] that shirt.

Qays b. Sa'd b. ‘Ubada was asked, “Have you ever
known anyone more generous than yourself?” He
averred, “Yes. We stopped in the desert at the dwelling
of awoman. Her husband came home, and she told
him. ‘You have guests.’ So he brought acamel, slaugh¬
tered it, and announced, ‘This is for you.’ The next day
he came with another camel, slaughtered it, and
declared, ‘This is for you.' We objected, ‘But we have
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eaten only alittle of the one you slaughtered for us
yesterday.’ He replied, 'I do not feed my guests stale
meat.’ "We stayed with him two or three more days while
it rained, and he continued to do the same. When we
were about to depart, we left one hundred dinars for
him in his house and told his wife, ‘Apologize to him
for us.’ Then we traveled on. At midday the man came
up behind us, shouting, ‘Stop, you vile band! You want
to pay me for my hospitality?’ Then he pressed us [to
take back the money], declaring, ‘Either you take it, or
Iwill stab you with my spear!’ So we took it and went
on our way.” Then he recited:

If you take away the reward for what Ihave
given.

Then let indignity be afair prize for the
w i n n e r .

Iheard Sheikh Abu 'Abd ar-Rahman as-Sulami (may
God grant him mercy) relate, “Abu ‘Abdallah ar-
Rudhbari went to the home of one of his companions.
No one was at home and the door to the house was
locked. He stated, ‘This man is aSufi, and he locks his
door? Break open the lock.’ So they broke the lock. He
ordered them to take all the goods found on the
grounds and in the house, carry them to the market, sell
them, and take wages for their work from the money
received. Then he and his companions waited in the
house. When the owner came in he was speechless. His
wife came in afterwards, wearing an outer garment. She
threw off the cloak, declaring, ‘O friends, this is also
part of our worldly property, so sell it, too.’ Her
husband asked her, ‘Why do you choose to suffer like
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this?’ She replied, ‘Keep quiet! How can we grudge
anything from one such as this sheikh, who honors us
by treating us with such familiarity and who disposes
of our affairs?”’

Bishr b. al-Harith stated, “Paying attention to astingy
man hardens the heart.” It is said that Qays b. Sa‘d b.
‘Ubada became ill. His friends were not coming to see
him, so he inquired about them. Someone related,
‘‘They are ashamed because of the debts they owe to
you.” He cried, “May God curse money that prevents
brothers from visiting [one another]!” He sent amessen¬
ger to proclaim that whoever owed him adebt was free
from it. That night the threshold to his house was
broken by the weight of all who came to visit him.

It was said to ‘Abdallah b. Ja'far; “You give freely if
you are asked, but you grudge even asmall amount if
you are opposed.” He responded, “I give my money
freely, but Iam grudging with my intellect.”

It is said that ‘Abdallah b. Ja‘far went out to one of his
country estates. He stopped at adate palm orchard in
which there was ablack slave working. When the slave
brought out his food, adog came inside the walls and
went up to the slave. So the slave threw him apiece of
bread, and the dog ate it. Then he threw asecond and
athird piece to the dog, and he ate them as well.
‘Abdallah b. Ja‘far, who was watching this, asked the
slave, “O slave, how much food do you receive each
day?” He replied, “Just what you have seen.” ‘Abdallah
b. Ja'far inquired, “Then why do you give it to the dog
instead of yourself?” The slave explained, “There are no
dogs living here. This one has come, hungry, agreat
distance, so Iwould hate to turn him away.” He was
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asked, “How will you manage today?” The slave
responded, “I will spend my day hungry.” ‘Abdallah b.
Jafar declared, “And Ihave been reproached for being
[overly] generous! This man is more generous than I.”
So he purchased the orchard, the slave, and the tools,
then freed the slave and gave the orchard to him.

It is said that aman went to his friend one day and
knocked on his door. When the friend came out, he
asked, “Why have you come?” The man answered,
“Because of adebt of four hundred dirhams that is
weighing on me.” So his friend went inside, weighed
out four hundred dirhams, and brought them to him.
Then he went inside, weeping. His wife asked him,
“Why did you not make excuses to him when [you
knew that] giving him the money would cause you
hardship?” He replied, “[That is not why Iam weeping.]
Iweep only because Idid not see his plight before he
was compelled to reveal it to me.”

Mutarrifb. ash-Shikhkhir instructed, “Whenever one
of you needs something from me, let him deliver it in
amessage, for Ihate to see the humiliation of need in
aman ’s f ace . ”

It is said that aman wanted to cause harm to
‘Abdallah b. al-‘Abbas. So the man brought together the
prominent men of the city and told them that Ibn al-
‘Abbas had invited them to his home for dinner that
very day. They went to his home, and the grounds were
filled with them. Ibn al-‘Abbas asked, “What is this?”
Someone told him the story. He immediately ordered
someone to buy fruits, bread, and cooked dishes. All
was done in due order. When the food was all eaten,
he asked his advisors, “Is it possible for me to provide
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this much every day?” They answered, “Yes.” He
declared, “Then let all of these men be my guests every
day.”

Iheard Sheikh Abu ‘Abd ar-Rahman as-Sulami (may
God grant him mercy) relate, “When master Abu Sahl
as-Su‘Iuki was making his ablutions in his courtyard
one day, aman came in and begged him for charity. He
had nothing with him and said, ‘Wait until Iam
finished.’ The man waited. When Abu Sahl was finished,
he told the man, ‘Take this scent bottle and go.’ The
man took it and went. Abu Sahl waited until he was
certain the other was faraway; then he cried out, ‘A man
has broken in and taken ascent bottle!’ They pursued
him, but did not catch up with him. Abu Sahl did this
only because his household used to reproach him for
his extreme generosity,”

Ialso heard Sheikh Abu 'Abd ar-Rahman as-Sulami
relate, “The master Abu Sahl gave his robe to aman in
the winter. Because he had no other, he used to wear
awoman ’s robe when he wen t ou t t o t each . A
delegation of famous scholars composed of represen¬
tatives from every field came from Pars, It included
leading jurists, theologians, and grammarians. The
head of the army, Abu’l-Hasan, sent to Abu Sahl,
ordering him to ride out to meet them. He put on an
outer garment over the woman’s robe and rode away.
The head of the army asserted, 'He is mocking me
before the whole city, riding [in public! in the robe of
awoman! ’ But Abu Sahl then debated wi th the ent i re
delegation, and his arguments proved superior to theirs
in every field.”

Ialso heard Sheikh Abu ‘Abd ar-Rahman as-Sulami
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report, “The master Abu Sahl never gave alms to
anyone by his own hand. He would cast it on the
ground for the other to take up, and declare, ‘This world
is of so little worth that Ido not [want to] see, because
of it, my hand over the hand of another!’ However, the
Prophet [may God’s blessing and peace be upon him]
has stated, 'The upper hand is better than the lower.

It is said that Abu Marthad (may God grant him
mercy) was the foremost of the generous ones, for
which one of the poets praised him. He said [to the
poet], “I do not have anything to give you, but report
me to the judge and charge that Iowe you ten thousand
d i r h a m s s o t h a t I c a n c o n f e s s t o i t . T h e n h a v e m e
arrested, for my family will not leave me in prison.” The
poet did as he was told. Before nightfall he was paid ten
thousand dirhams, and Abu Marthad was released from
prison.

Aman asked al-Hasan b. ‘Ali b. Abi Talib (may God
be pleased with him) for some charity, .so he gave him
fifty thousand dirhams and five hundred dinars. He
ordered, “Bring aporter to carry it for you. ”So the man
brought aporter. Al-Hasan then gave him his shawl,
saying, “The porter’s wages also come from me.”

When awoman asked al-Layth b. Sa‘d for abowl of
honey, he ordered awhole skin full of honey to be
brought to her. Someone critized him for this, and he
replied, “She asked according to her need, and Igave
according to my ability."

One of the Sufis related, “I prayed the morning
prayer in the mosque of al-Ash‘ath in Kufa because I
was looking for one of my creditors. After Icompleted
the prayer, someone placed asuit of clothes and apair

5 »
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of sandals before each one there, including myself. I
inquired, ‘What is this?’ They answered, ‘Al-Ash‘ath has
returned from Mecca, and he ordered this to be done
for all the congregation of his mosque.’ Iexplained,
'But Ionly came looking for one of my creditors; Iam
an outsider.’ They declared, ‘It is for all who are
present .

It is said that when the time for ash-Shafi‘i's death
(may God be pleased with him) drew near, he in¬
structed, “Tell so-and-so to wash my body [after my
death].” But the man was not there. When he did come,
he was told of this request. So he called for ash-Shafi‘i’s
account book, where he found that ash-Shafi‘i had a
debt of seventy thousand dirhams. This man settled the
debt and commented, “This is my cleansing of him,”

It is said that when ash-Shafi‘i returned to Mecca from
San‘a, he had with him ten thousand dinars. Someone
told him, “You [should] buy some property with this
money.” Thereupon ash-Shafi‘i set up atent outside
Mecca where he poured out the dinars. He would give
ahandful to everyone who came to him. When
noontime arrived, he stood up and shook out his robe:
nothing was left.

It is said that as-Sari went out on the festival day, and
aman of great standing met him. As-Sari gave him only
acursory greeting. Someone remarked, “But this is a
man of great standing!” He replied, “I know who he is,
but it is related that ‘When two Muslims meet, one
hundred parts of mercy are divided between them:
ninety to the more cheerful of the two.’ Iwanted him
to have the greater portion."

It is said that the Commander of the Believers, ‘Ali b.
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Abi Talib (may God be pleased with him), was weeping
one day. Someone asked him, “What makes you
weep?” He responded, “No guest has come to me for
seven days, and Ifear that God Most High has scorned
m e . ”

It is related that Anas b. Malik (may God be pleased
with him) stated, “The poor tax due on ahome is that
aroom be set aside in it for guests.”

It is said concerning the words of God Most High,
"Has the story of the honored guests of Abraham
reached you?” (51:24), [that they are called “honored”]
because Abraham served them himself. It is also said
[that they are called this] because the guest of an
honorable man is h imsel f honorable,

Ibrahim b. al-Junayd related, “There are four [acts]
the noble man should not disdain, even if he be a
prince: standing up from his place for his father, serving
his guest, serving ascholar from whom he has learned,
and asking about what he does not know.”

Ibn ‘Abbas (may God be pleased with him) com¬
mented with regard to the words of God Most High,
“There is no blame on you whether you eat in company
or separately” (24:61), that it means, “They would feel
anguished that one of them would eat alone, so God
made that permissible for them.”

It is said that ‘Abdallah b, ‘Amir b. Kurayz was once
host to aman. He was exceedingly generous in his
hospitality. When the man wished to depart, ‘Abdallah’s
slaves refused to help him. WTien asked about this,
‘Abdallah b. ‘Amir answered, “They will not assist one
who leaves us.” Al-Mutanabbi composed the following
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on this story:

If you leave apeople who could prevent you
from parting,

Then they are the ones who depart.

Abdallah b. al-Mubarak said, “Generously restraining
the soul from (sakha’ 'an) [desire] for men’s posses¬
sions is better than generosity (sakha) of the soul in
giving away [one’s own possessions]."

One of the Sufis reported, “I went to Bishr b. al-Harith
on avery cold day. He had taken off some of his robes,
and he was shivering. Itold him, ‘O Abu Nasr, people
put on extra garments on days such as this. Why are you
wearing so few?’ He replied, ‘I remembered the poor
and their state, and Ihave nothing to give them. So I
wanted to suffer the cold as they do.

Ad-Daqqaq declared, “Generosity is not the rich
giving to the poor. Generosity is [in reality] the poor
giving to the rich.”

t v
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Jealousy
^Ghay ra

God Most High says, “Say, My Lord has forbidden only
shameful deeds whether apparent or hidden" (7:33)-

On the authority of ‘Abdallah b. Mas‘ud, the Messen¬
ger of God (may God’s blessings and peace be upon
him) is said to have declared, “There is no one more
jealous than God Most High. One of the signs of His
jealousy is that He forbade shameful deeds whether
apparent or hidden.” On the authority of Abu Hurayra,
the Messenger of God stated, “God is jealous and the
believer is jealous. God’s jealousy is aquality that is
aroused when the believing servant commits what God
h a s f o r b i d d e n . "

Jealousy is dislike that another partake [in something
one possesses]. When God (may He be exalted) is
described with the attribute of jealousy, it means that
the possibility of another’s sharing in the right of God
alone to the obedience of His servant brings Him
displeasure.

It is related that when the verse “When you recite the
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Qur’an, We place an impenetrable veil between you
and those who do not believe in the hereafter” (17:45)
was recited in as-Sari’s presence, he asked his compan¬
ions, “Do you know what this veil is? It is the veil of
jealously. There is none so jealous as God Most High:”
By his saying “It is the veil of jealousy,” as-Sari intends
that God has not allowed the unbelievers access to the
veracity of the religion. The master Abu ‘Ali ad-Daqqaq
(may God grant him mercy) used to say, “God has tied
the weight of banishment to the feet of those who are
lax in their worship of Him. He singles them out for
distance from Him and makes them fall back from the

station of nearness. Because of this, they are incom¬
plete in their worship of Him.” They recite;

I a m a d e v o t e d l o v e r t o t h e o n e I l o v e b u t

What recourse do Ihave against the evil
plots of masters?

They also say on this matter, “A sick man receives no
visitors, and adesiring one is not desired.”

Al-‘Abbas az-Zawzani observed, “I was blessed with
soundness in the beginning of my wayfaring. Iwould
know what remained between me and my goal. One
night 1saw myself in my dream, tumbling down a
mountain whose peak 1had wanted to reach, Iwas
grieved at this. Then sleep came over me again, and I
heard avoice explaining, ‘O ‘Abbas, God did not wish
you to reach the goal you were seeking. However, He
has brought wisdom to your tongue.' Iwoke up, and
indeed, Ihad been given the inspiration of words of
w i s d o m . ”

The master Abu ‘Ali ad-Daqqaq (may God grant him
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mercy) related, “There once was asheikh who experi¬
enced states and moments with God. He was absent for
atime, and He was not seen among the dervishes. He
came back after that in alower state than what he had
enjoyed previously. When they asked him what had
happened, he replied, ‘Ah, aveil has fallen.'” The
master used to remark when something occurred
during the session that occupied the heans of those
present, “This is God’s jealousy. He does not want them
to experience the serenity of this moment.” They recite
o n t h i s m a t t e r :

She was of amind to come to us but then she
gazed

In the mirror, and her comely face detained
h e r .

One of the Sufis was asked, “Do you wish to see
Him?” He answered, “No,” They inquired, “Why is this?”
He responded, “Such sublime beauty is exalted beyond
the gaze of one like me.” On this they recite:

/envy my eyes ’gazing upon you
So much that Ilower them when Ilook at

y o u .

Seeing you display your beauteous features
t h a t

Cause me such agitation makes me jealous
of you, for you.

Ash-Shibli was asked, “When do you rest [from jealousy]?”
He answered, “When Ifind no other man making
remembrance o f H im . ”

The master Abu ‘Ali ad-Daqqaq (may God grant him
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mercy) has commented on words the Prophet (may
God’s blessing and peace be upon him) spoke when he
had just concluded atransaction with aBedouin for the
purchase of ahorse. The Bedouin demanded to cancel
the sale, so the Prophet canceled it. Then the Bedouin
said, “May God Most High give you long life. Who are
you?" The Prophet replied, “A man of the Quraysh.”
One of the Companions present demanded, “What
rudeness could be greater than not recognizing your
Prophet?" Abu ‘Ali said, “The Prophet replied, ‘A man
of the Quraysh’ out of jealousy. If the case were
otherwise, he would have answered anyone who
asked him who he was. Then God [may he be exalted)
made that Companion disclose his identity to the
Bedouin by asking, ‘What rudeness could be greater
than not recognizing your Prophet?

Some comment, “Jealousy is an attribute of those at
the beginning of the path. The one who has realized the
unity of God does not experience jealousy. He cannot
be said to have choice in matters, nor does he have
control over what occurs in the land. It is God [may He
be exalted] Who is most capable to determine all
things.” Abu ‘Uthman al-Maghribi stated, “Jealousy
belongs to the seekers, not to those who have attained
inner truths.” Ash-Shibli explained, “There are two
kinds of jealousy; human jealousy for one another and
divine jealousy for their hearts.” He also asserted,
“Divine jealousy is for the breaths of men, lest they be
wasted on o ther - than-God. "

There are indeed two kinds of jealousy: God’s
jealousy for the servant, meaning that He denies and
grudges him to mankind, and the servant’s jealousy for
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God, meaning his refusal to devote his states or breaths
to other-than-God Most High. It should not be said, “I
am jealous of God;” rather, “I am jealous for the sake of
God.” Jealousy of God Most High is idiocy and might
lead to straying from the religion. But jealousy for the
sake of God engenders purer devotion in performing
good works and in observing His rights over men.

Know that it is God’s way with His saints that if they
find contentment in other-than-God, heed other-than-
God, or permit other-than-God to settle in their hearts,
that will bring them agitation lof the heart]. He is so
jealous for their hearts that He restores them to Himself,
empty of all else that brought them contentment, all
else they heeded, and all else they allowed to settle
therein. This was the case with Adam (peace be upon
him). When he accustomed himself to the idea of
staying eternally in Eden, he was exiled from it. This
was also the case with Abraham (peace be upon him).
When he took delight in his son Ishmael, God ordered
him to sacrifice Ishmael so that he would cast him out
of his heart. But “When they had both surrendered
themselves to God and he had laid him prostrate on his
forehead [for sacrifice)” (37:103) and Abraham had
purified his inmost being of his attachment to his son,
He commanded h im to make asubst i tu te sacr ifice [of
a lamb] instead of Ishmael .

Muhammad b. Hassan related, “Once when Iwas
wandering in the mountains of Lebanon, ayoung man
came upon me. He was burned by the sandstorms and
wind. When he saw me, he turned away and fled, I
followed him, saying, ‘Give me aword of counsel’ He
responded, ‘Beware, for He is jealous. He hates to find
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anything other than Himself in the heart of His ser¬
v a n t . An-Nasrabadhi observed, “God Most High is
jealous. One of the signs of His jealousy is that He has
made no path to Himself other than Himself.”

It is said that God (may He be exalted) revealed to
one of His prophets, "So-and-so had need of Me and I,
too, have need of him. If he satisfies My need, Iwill
satisfy his need.” That prophet (peace be upon him)
asked, “O my God, how can You have need of
anything?” God answered, “That man has found con¬
tentment in other-than-Me. If he empties his heart of
that, Iwill satisfy his need." It is said, “Abu Yazid al-
Bistami saw aband of houris in his sleep. He gazed
upon them lovingly. After that night his state with God
faded for some days. Then again he saw them in his
sleep, but he did not look at them, exclaiming, ‘You are
distracting me!

It is said that Rabi'a al-‘Adawiya fell ill one time and
someone asked her the cause of her illness. She replied,
“Because Iturned my heart to Paradise, He chastised
me. Now He is content with me. Iwill not do it again."
It is related that as-Sari reported, “I was looking for one
of my friends one time. Icrossed over some mountains
and came upon acrowd of people, all of whom were
diseased, blind, or ailing. When Iasked them what they
were doing, they responded, ‘We have been told that
here lives aman who comes out [of the cave] once a
year. If he prays for people, they are cured.’ Sol waited
until he came out. He prayed for those people and they
were cured. Ifollowed him, came close to him, and
asked, ‘What is the treatment for my inward disease?’
He instructed, ‘O Sari, go away from me lest God Most

i n
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High, Who is jealous, see you asking for comfort from
other-than-Him. This would lower your standing in His
sight.

Another aspect of jealousy is that some are unable to
tolerate men making remembrance of Him negligently;
this is hard for them. Iheard the master Abu ‘Ali ad-

Daqqaq comment on the time aBedouin came into the
Prophet’s mosque and urinated. The Companions
rushed to throw him outside. Abu ‘Ali (may God grant
him mercy) remarked, “The Bedouin behaved with bad
manners, and the Companions were ashamed and very
upset when they looked upon what he had done. This
is the case also with the servant. If he knows God’s
power and glory, it is upsetting for him to hear someone
make remembrance of Him vainly or to know of
someone who performs religious duties without truly
worshiping Him with reverence."

It is related that ason of Abu Bakr ash-Shibli, named
Abu’l-Hasan, died. In mourning for him, his mother cut
off all her hair. Ash-Shibli went to the bathhouse and
shaved off his beard. Everyone who came to offer him
their condolences asked. “What have you done, OAbu
Bakr?” He would say, “I have followed my wife’s
example.” One of them inquired, “Tell me, OAbu Bakr,
[the real reason] why you have done this." He replied,
“I knew that people would come to console me using
God’s name vainly by saying, ‘May God recompense
you!’ Isacrificed my beard [to atone] for their vain
mention of God Most High.”

When An-Nuri heard aman making the call to prayer,
he exclaimed, “Lies and poison of death!” Upon hearing
adog bark, he declared, “Here Iam at your service!”

H I

2 6 6



Jealousy

Someone commented, “This is heresy. He says to a
believer who makes the testimony of God’s unity, 'Lies
and poison of death, ’and he calls out ‘Here Iam at your
service’ to abarking dog!" When asked about this, An-
Nuri asserted, “That man’s mention of God was pure
vanity. As for the dog, God Most High has said, '[The
seven heavens and the earth and all beings therein]
there is naught but celebrates His praise [but you do not
understand their praise)”’ (17:44).

One time ash-Shibli made the call to prayer. When he
finished the two testimonies [“I bear witness that there
is no god but God, Ibear witness that Muhammad is the
Messenger of God’’], he stated, “If You had not ordered
me to do so, Iwould not mention another along with
You. ’’ Aman once heard another man cry, “May God be
exalted!" He responded, “I wish you would consider
Him too exalted for this [using His name vainly].’’

Abu’l-Hasan al-Khazafani (may God grant him mercy)
stated, “(I say] ‘There is no god but God’ from my heart.
[I say] ‘Muhammad is the Messenger of God’ from the
earlobe [because Ihave been told to do so].’’ One who
looks only to the surface of this expression imagines
chat he has belittled thexeligious law. But this is not the
case, because to esteem other-than-God while being
aware of His power is itself aform of belittling.
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God Most High says, “Behold! There is no fear on the
saints of God, nor do they grieve” (10:62).

On the authority of ‘A’isha (may God be pleased with
her), the Prophet (may God’s blessing and peace be
upon him) stated, “God Most High says, ‘Whoever
harms asaint has called forth My battle against him. A
servant best draws near to Me by performing the
obligations Ihave enjoined on him. He continues to
draw near to Me by means of supererogatory acts of
worship until Ilove him. Ihesitate in doing nothing as
Ihesitate in taking the spirit of My believing servant, for
he abhors death, and Iabhor offending him, but there
is no escape from it.'”

The word wali (saint) has two meanings. One of
them derives from the paradigm fa ‘il with apassive
meaning. That is, God (may He be exalted) takes
possession (yatawalla) of the saint’s affairs. As God
Most High says, “And He takes possession of the
righteous” (7:196). He does not give him charge over
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himself even for an instant. God takes over caring for
him. The second meaning derives from the paradigm
fa ‘i7 with an intensified active sense. This applies to the
one who actively undertakes worship of God and
obedience to Him such that his acts of worship constantly
succeed each other without any intervening rebellious¬
ness. Both meanings must be present for the saint to be
atrue saint; his fulfillment of God’s rights over him must
be performed fully while God’s constant guarding and
preserving of him, in good times and bad, must also be
present.

One of the qualifications of the saint is that God
protect him [from the repeated commission of major
sins], just as one of the qualifications of the prophet is
that he be preserved [from all sins). Anyone who acts
in amanner objectionable to the divine law is deluded
and deceived. The master Abu ‘Ali ad-Daqqaq (may
God grant him mercy) related, “AbuYazid al-Bistami set
out to find aman others had described as asaint. When
Abu Yazid came to the man’s mosque, he sat down and
w a i t e d f o r h i m t o c o m e o u t . T h e m a n c a m e o u t a f t e r

having spat in the mosque. Abu Yazid left without
greeting him, asserting, ‘This is aman who cannot be
trusted with maintaining correct behavior as stated in
the divine law. How could he be areliable keeper of
God’s secrets?

There is disagreement among the Sufis as to whether
it is permissible for one to realize whether he is asaint
or not. Some of them comment, “It is not permissible.
The saint looks upon himself with contempt. If a
miraculous deed takes place through him, he fears that
it might be [a form of divine] guile, and he is always
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afraid that his outcome might be contrary to his current
state.” These Sufis contend that fidelity to sainthood
until the very end [of one’s life] is apart of sainthood.
Many tales have been told on this matter about the
sheikhs. The Sufi sheikhs who concur on this point are
beyond reckoning. If Iwere to engage in mentioning
all they have said, Iwould have to go beyond the limits
of the summary nature of this book. Among the sheikhs
Ihave met who concur on this point is the imam Abu
Bakr b. Furak (may God grant him mercy). However,
some of the Sufis claim, “It is permissible that the saint
know he is asaint, and fidelity to sainthood until the
end [of one’s life] is not acondition for attaining
sainthood in the present.”

If such fidelity were acondition for attaining saint¬
hood [in the present], then it is conceivable that asaint
would be favored with aparticular miraculous deed by
which God would be notifying him of the surety of his
final end. Now, belief in the possibility of the saint’s
miraculous deeds is obligatory. Even if [the state of] the
saint is mingled with fear for his final outcome, his
reverence, glorification, and exaltation of God in the
present are more complete and firm [and hence pre¬
dominate]. Asmall amount of glorification and rever¬
ence quickens the heart more effectively than does an
abundance of terrific fear. When the Prophet (may
God’s blessing and peace be upon him) said, “Ten of
my companions will be in Paradise,” then those ten
most certainly believed the Messenger of God and
knew the surety of their final end. This did not lessen
their state in the present.

Acorrect understanding of prophethood requires a
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grasp of the nature of miracles; acorollary of this is
knowledge of the nature of the saints’ miraculous
deeds. It is therefore impossible for the saint, when he
observes amiraculous deed taking place through him,
not to distinguish it from amiracle of the kind per¬
formed by prophets. If he beholds something such as
this, the saint knows that he is on the path of truth.
Therefore, it is permissible for him to know that his final
end will be this state [of sainthood]. Being granted this
knowledge is in itself one of his miraculous deeds. The
doctrine of the saints’ miraculous deeds is true, as many
of the Sufi tales attest. Imention some of them in the
chapter on miraculous deeds.* Among the sheikhs I
have met who concur on this point is the master Abu
‘Ali ad-Daqqaq (may God grant him mercy).

It is said that Ibrahim b. Adham asked aman, “Would
you like to be asaint of God?” He said, “Yes.” Ibrahim
replied, “Then desire not the things of this world or of
the next. Empty yourself for God Most High. Turn your
face to Him so that He may turn to you and make you
His saint.” Yahya b. Mu'adh thus described the saints:
“TTiey are servants clothed with intimacy with God
Most High after suffering and who embrace rest after
striving when they arrive at the station of sainthood.’’

Abu Yazid stated, “The .saints of God are His brides,
and none looks upon brides save those of their family.
They are veiled in seclusion in His presence by
intimacy. No one sees them, neither in this world nor
the next.” Iheard Abu Bakr as-Saydalani, who was a
righteous man, relate, “I used to repair the gravestone

!'Karamat at-awHya", achapter beyond the scales and siaiions potcion here
translated.
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ar the grave of Abu Bakr at-Tamastani one time in the
cemetary of al-Hira and engraved his name upon it,
many times. Every time the stone was dug out and
stolen, although the other graves were untouched.
Perplexed about this, Iasked Abu ‘Ali ad-Daqqaq (may
God grant him mercy), who explained, ‘That sheikh
preferred anonymity in this world, but you wanted to
give him agravestone that would promote his memory.
God (may He be exalted) determined that his grave
remain as concealed as he preferred himself to be in this
life.’” Abu ‘Uthman observed, “The saint might be
known far and wide, but he is not tempted by this.” An-
Nasrabadhi commented, “The saints make no de¬
mands; they are [outwardly] weak and unknown.” He
also said, “The farthest step of the saints is the very first
step of the prophets.”

Sahl b. ‘Abdallah remarked, “The saint’s actions are
perpetually in accord with the divine law.” Yahya b.
Mu'adh declared, “The saint does nothing for the sake
of men’s approval, nor is he hypocritical.” How few are
the friends of one whose character is such! Abu ‘Ali al-
Juzjani stated, “The saint passes away in his state and
abides in the witnessing of God [may He exalted). God
takes over his affairs so that, by that direction, lights
come upon him without interruption. He knows nothing
of himself, nor does he take comfort from other-than-
G o d . ”

Abu Yazid reported, “The allotted portions of the
saints derive from four divine names. Each party of the
saints acts according to one of those names: the First,
the .Last, the Outward, and the Inward. When asaint
passes away from them after being clothed in them, he
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is perfected. One whose state derives from God’s name
‘the Outward’ beholds the wonders of His might. One
whose state derives from God’s name ‘the Inward’
beholds the divine lights (that shine in) the inner aspects
of things. One whose state derives from His name ‘the
First’ is occupied with the past. One whose state derives
from His name ‘the Last’ is linked with the future. Each
is given manifestation of these names according to his
capacity except [the saint] whom God has taken over
and sustained for Himself.” These words of Abu Yazid
indicate that the elect of God’s servants rise above these

divisions, not being occupied [only] with the future, nor
thinking [only] of what has preceded the present, nor
being taken up with whatever befalls them. Such is the
case with those who have attained inner realities; they
are effaced of the qualities of created beings. As God
Most High says, “You thought them to be awake when
they were asleep” (18:17).

Yahya b. Mu‘adh declared, “The saint is afragrant
plant placed in the earth by God. The truthful take in
his fragrance, and it comes into their hearts so that they
long for their Master. Then they increase their worship
according to their different natures.” Al-Wasiti was
asked, “How is the saint nourished in his sainthood?”
He replied, “In the beginning, he is nourished by his
worship. In his maturity, he is nourished by God’s
veiling him in His imperceptibility. Then He lures him
back to his former qualities and attributes; and finally,
He causes him to taste the nourishment of being
subsisted by Him at all times. ”It is said, “There are three
signs of the saint; He is occupied with God. He flees to
God. He is concerned only with God.”
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Al-Kharraz said, “When God wishes to befriend one
of His servants, He opens for him the gate of His
remembrance. When he experiences the sweetness of
remembrance. He opens for him the gate of nearness.
Then He raises him to the gatherings of His intimacy.
Then He settles him upon the throne of unity. Then He
lifts the veil from him and leads him into the abode of
unicity and reveals for him the divine splendor and
majesty. When his eyes fall upon the divine splendor
and majesty, naught of himself remains. Thereupon the
servant is entirely extinguished for atime. After this he
comes under God’s exalted protection, free from any
pretensions of his self.”

Abu Turab an-Nakhshabi stated, “Whenever any
man’s heart becomes habituated to turning away from
God, the event is noticed by the saints of God Most
High.”

It is said, “One of the attributes of the saint is that he
has no fear, for fear is anticipating some disagreeable
event that might come or expecting that something
beloved might pass away in the future. The saint is
concerned only with the present moment. He has no
future to fear.” Just as he has no fear, the saint also has
no hope, for hope is expecting something good to
occur or something disagreeable to be taken away.
That, too, is beyond the present moment. The saint also
feels no grief because grief is ahardship of the heart.
How could one who feels the glow of contentedness
and the pleasures of being in harmony with the divine
law grieve? God Most High says, “Behold! There is no
fear upon the saints of God nor do they grieve” (10:62).
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God Most High says, “Call upon your Lord in prayer,
humbly and in secret” (7:55). He (Glorious and Majes¬
tic) says, “Your Lord says, ‘Call upon Me, Iwill answer
you'”(40:60).

On the authority of Anas b. Malik (may God be
pleased with him), the Messenger of God (may God's
blessing and peace be Upon him) is reported to have
said, “Supplicatory prayer is the essence of worship."

Supplicatory prayer is the answer for every need. It
is the resting place for those in want, ashelter for those
disturbed, arelief for those with desires. God Most High
brought low apeople who abandoned prayer, observ¬
ing, “They drew in their hands” (9:67). It is said that this
means, “They did not raise their open hands to Us to ask
through prayer.”

Sahl b. ‘Abdallah related, “God Most High brought
forth creation and said, ‘Entrust Me with your secrets.
If you do not do this, then look toward Me. If you do
not do this, then listen to Me. If you do not do this, then
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wait at My door. If you do none of this, [at least] tell me
of your needs.’” Sahl also said, “The prayer most likely
to be answered is the prayer of the moment,” by which
he meant the one the supplicant is forced to make
because of his pressing need for what he prays for.

Abu ‘Abdallah al-Makanisi said, “I was with al-Junayd
when awoman came to him requesting, ‘Pray to God
on my behalf to return my son to me, for he is lost.’ He
told her, ‘Go, and have patience.’ So she left. Then she
returned and asked him again. Al-Junayd said, ‘Go, and
have patience.’ She left and returned again. This
happened many times; each time al-Junayd told her to
have patience. She exclaimed at last, ‘My patience is
exhausted. Icannot bear it any longer. Pray for me!’ Al-
Junayd replied, ‘If this is true, then go now, for your son
has come back.’ She left, and she found her son. She
returned to thank al-Junayd. Someone asked al-Junayd,
‘How did you know [that the son had come back]?’ He
explained, ‘God Most High says, “Who is the One Who
answers the one in distress when he calls upon Him and
Who removes evil?””’ (27:62).

People dispute whether praying or keeping silent
and being content is better. Among them are some who
say, “Supplicatory prayer is in itself an act of worship
because the Prophet [may God’s blessing and peace be
upon him] has declared, ‘Supplicatory prayer is the
essence of worship. ’It is better to perform anything that
is an act of workship than to omit it. In addition, it is a
right due to God. Even if He does not answer the
servant’s prayer and the servant receives no advantage
by the prayer, he has [at least] granted his Lord’s right
because prayer is the outward expression of the
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neediness of servitude." Abu Hazim al-A‘raj said, “Not
being able to pray is more distressing to me than being
unanswered in my prayers,”

There are others who assert, “Silence and being
inactive under the flow of the divine decree are better
than prayer. Being content with whatever God has
chosen for us is more proper than praying [for some
alteration to His choice].” For this reason al-Wasiti said,
“Choosing what has been determined for you in
preeternity is better for you than opposing the present
state of affairs.” The Prophet (may God’s blessing and
peace be upon him) stated, “God Most High said, ‘I give
more to the one who is so occupied with My remem¬
brance that he does not ask things of Me than Igive to
the supplicants.

There is athird group, who say, “The servant must
pray with his tongue while, at the same time, being
content in his heart, thus combining the two possibilities.”

The most fitting stance to be taken on this matter is
to say that times [and circumstances] vary. In some
states, supplicatory prayer is better and the most correct
course to take; in other states, maintaining silence is
l^etter. This can be known only at the moment because
knowledge of the moment can be reached only at the
moment. If one finds his heart inclining toward prayer,
then prayer is best. If he finds his heart inclining toward
silence, then silence is best.

It is also correct to say that it is not proper for the
servant to be heedless of witnessing his Lord Most High
when he is in the state of supplicatory prayer. He must
also pay close attention to his state. If he experiences
increased expansion in his state from prayer, then

» » »
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prayer is best for him. If he experiences something such
a s c o n s t r a i n t a n d h i s h e a r t b e c o m e s c o n s t r i c t e d a t t h e

time of making prayer, then it is best for him to give up
making prayer at that time. If he experiences neither of
these, then continuing with the prayer or leaving it are
equal at that point. If his main concern is with the
religious sciences, then supplicatory prayer is best, for
it is an act of worship. If his main concern is with gnosis,
[spiritual] stales and silence, then refraining from sup¬
plicatory prayer is best. In matters that concern the fate
of the Muslim community or that relate to one’s duty to
God, making prayer is better than not making it, but in
matters concerning the needs of the self, silence is
b e t t e r .

Atradition relates, “When aservant whom God loves
prays to Him, He says, ‘O Gabriel, delay answering the
need of My servant, for Ilove hearing his voice.’ When
aservant whom God dislikes prays to Him, God says,
'O Gabriel, answer My servant’s need, for Idislike
hearing his voice.’” It is related that Yahya b. Sa‘id al-
Qattan (may God grant him mercy) saw God (may He
be exalted) in his sleep and exclaimed, “O my God,
how many times Ihave prayed to you and You have not
answered me!” He said, “O Yahya, this is because Ilove
hearing your voice.”

The Prophet (may God’s blessing and peace be upon
him) explained, “By the One in Whose hand is my soul,
when he with whom God is angry prays to Him, He
refuses him. Then he prays to Him again, and He
refuses him again. Again he prays to Him and He
refuses him. Then God Most High tells His angels, ‘My
servant refuses to pray to other-than-Me, so Ihave
a n s w e r e d h i m .
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Anas b. Malik (may God be pleased with him)
related, “There was aman during the time of the
Prophet (may God’s blessing and peace be upon him)
who traded between Syria and Medina. He used to go
alone on his journeys, without accompanying the
caravans, out of his trust in God [Glorious and Majestic].
One time when he was going from Syria to Medina, a
thief came up to him on ahorse and cried to the
merchant, ‘Stop! Stop!’ The merchant stopped and told
him, ‘Take my goods and get out of my way!’ The thief
replied, ‘The goods are easily taken. Iwant you.’ The
merchant asked him, ‘What do you want with me? Take
the goods and get out of my way!’ The thief repeated
what he had said before, The merchant retorted, ‘Wait
until Imake ablution and pray to my Lord.’ He said, ‘Go
ahead and do what you must.’ So the merchant rose,
made his ablution, and prayed four cycles of prayer.
Then he raised his hands to the heavens and prayed, ‘O
Loving One, OLoving One, OLord of the Glorious
Throne, OOne from Whom all begins and to Whom all
returns, OOne Who does what You wish, Iask You by
the light of Your countenance that fills the corners of
Your Throne, Iask You by Your power by which You
command Your creation, and by Your mercy that
encompasses all things, there is no god but You, O
Helper, come to my aid!’ He said this three times. When
he was finished with his prayer, arider on agrey horse,
wearing green garments and holding alance made of
light, suddenly appeared. When the thief saw the rider,
he left the merchant and started toward the rider. When
he came near, the rider charged him and landed ablow
on him that threw him from his horse. Then he came
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to the merchant and demanded, ‘Get up and kill
him!’ The merchant responded, ‘Who are you? Ihave
never killed anyone and would take no pleasure in
killing him.’ The rider then went back to the thief and
killed him, returned to the merchant, and declared, ‘I
am an angel from the third heaven. When you made
your first prayer, we heard anoise at the gates of the
heavens. We said, “Something evil has happened.”
When you made your second prayer, the gates opened
and sparks of fire shot out. WTien you made your third
prayer, Gabriel [peace be upon him] descended to our
heaven, crying, “Who will come to the aid of this one
in distress?” Iprayed to my Lord to allow me to kill that
thief. Know, Oservant of God, that God will relieve and
help one who makes this prayer of yours in any
moment of distress, calamity, or desperation.’ The
merchant went on after that in safety until he reached
Medina and came to the Prophet, to whom the mer¬
chant told the story of his journey and of the prayer he
had made. The Prophet told him, God has inspired you
with His most beautiful names to which, when invoked
by them, He responds. When asked for something by
them. He bestows it.

One of the requirements for correct behavior in
making supplicatory prayer is to have presence of
heart. It must not be heedlessly made. It has been
related that the Prophet (may God’s blessing and peace
be upon him) said, “God Most High will not answer the
prayer of the servant whose heart is heedless.” Another
requirement for correct behavior in making supplica¬
tory prayer is that one's food be lawfully obtained. The
Prophet asserted, “If your livelihood is made in a

u p
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rightful way, your prayer will be answered. ”It has been
said, “Supplicatory prayer is the key to that which one
needs, and the ridges of the key are lawfully obtained
food,”

Yahya b. Mu'adh used to say, “O my God, Iam such
asinner; how can Ipray to You? You are so generous;
how can Inot pray to You?”

It is said that Moses (peace be upon him) passed by
aman who was humbly praying to God. Moses
declared, “O my God, if his need were in my hands, I
would answer his prayer.” God Most High revealed to
him, “I am more compassionate toward him than you
are. He is praying to Me, but his heart is taken up with
his sheep. Iwill not answer the prayer of aservant of
Mine whose heart is taken up with other-than-Me."
When Moses told the man of this, he turned his heart
with all attention to God Most High, and his affairs were
s e t t l e d .

Someone asked Ja'far as-Sadiq, “Why is it that we
pray, but we are never given an answer?” He replied,
“This is because you pray to One of Whom you have
no knowledge.”

Iheard the master Abu ‘Ali ad-Daqqaq (may God
grant him mercy) relate, “Ya'qub b. al-Layth was
st r icken wi th ad isease tha t confounded the doctors .
They told him, ‘There is arighteous man in your land
called Sahl b. ‘Abdallah. If he were to pray for you, God
(may He be exalted) might answer his prayer’ So he
summoned Sahl and instructed, ‘Pray to God for me.'
Sahl asked, ‘How could my prayer for you be answered
while you hold people unjustly in your prison?’ So
Ya'qub b. al-Layth released all his prisoners. Sahl
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prayed, ‘O God, just as you have shown him the
disgrace of disobedience to You, show him the glory of
obedience to You and take away his suffering.' Ya'qub
b. al-Layth was cured. He tried to give Sahl riches and
property, but Sahl refused. Someone told Sahl, ‘If you
would only accept it, you could give it to the poor.'
Some time later Sahl was looking at Che pebbles in the
desert; they were transformed into precious jewels. He
asked his companions, ‘What need does one who is
given such bounty have of the wealth of Ya'qub b. al-
Layth?

It is said that Salih al-Murri would often assert,
“Whoever is persistent in knocking at the door is on the
verge of having it opened for him.” Rabi'a asked him,
"How long are you going to say this? When was the
door closed so that one had to ask to have it opened?”
Salih replied, “An aged man was ignorant of the truth
a n d a w o m a n k n e w i t ! ”

As-Sari related, “I attended the gathering of Ma'ruf al-
Karkhi one time. Aman went up to him and requested,
‘O Abu Mahfuz, pray to God on my behalf to return my
sa tche l t o me . I t was s to l en and i t con ta i ned one
thousand dinars.’ Ma‘ruf fell silent. The man repeated
his request. Ma’ruf remained silent. The man repeated
his request another time. Then Ma'ruf responded,
‘What should Isay? “Return to him what You have
withheld from Your prophets and pure saints?”’ but the
man persisted, 'Pray on my behalf to God.’ Ma'ruf
prayed, ‘O God, choose what is best for him.

It is related that al-Layth said, “I saw 'Uqba b. Nafi'
one time and he was blind. Then Isaw him again and
he could see. 1asked him, ‘How was your sight

> ) )
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returned?’ He answered, '[A voice] called out to me in
my sleep, “Say, ‘O Near One, OOne Who answers, O
Hearer of my prayer, OKind One in what He wishes,
restore my sight for me.’” Irepeated this and God
(Glorious and Majestic] gave me back my sight.

The master Abu ‘All ad-Daqqaq reported, “I had a
painful disease in my eyes when Ifirst returned from
Marv to Nishapur, It had been some time since Ihad
been able to sleep. One morning Ifell into alight sleep
and heard someone asking me, ‘Is God not sufficient
for His servant?' (39:36). Iwoke up and found that the
inflammation had gone from my eyes and the pain
stopped immediately. After that Iwas never afflicted
with eye disease.”

It is related that Muhammad b. Khuzayma said, “I was
in Alexandria when Ahmad b. Hanbal died. Iwas filled
with sadness. Isaw Ahmad b. Hanbal in my sleep after
that, and he was dancing about. Iinquired, ‘O Abu
'Abdallah, what sort of movement is this?’ He replied,
‘This is the manner of movement of the servants in the
abode of peace.’ Iasked, ‘What has God done with
you?’ He answered, ‘He forgave me, placed acrown on
my head, and gave me golden sandals to wear. God told
me, “O Ahmad, all this |s because you maintained the
Qur’an to be My word.” Then He said, “O Ahmad, pray
to Me with the words you received from Sufyan ath-
Thawri, which you used to say when you were on
earth.” So Iprayed, “O Lord of everything, by Your
power over everything, forgive me for everything and
do not question me about anything.” God then de¬
clared, “O Ahmad, this is Paradise. Enter!" And I
e n t e r e d .
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It is said that there was once ayoung man who would
clutch the draping that covers the Ka'ba and exclaim,
“O my God, there is no one to be approached other
than You, nor is there any mediator who might be
bribed [to gain access to You]. If Iobey You, it is
because of Your bountiful grace, and all praise belongs
to You. If Idisobey You, it is because of my ignorance
and conceit. You have aclear proof against me by
means of Your evidence against me and by means of my
lack of proof in Your presence unless You forgive me.”
Then he heard avoice call, “This young man is freed
f rom He l l . ”

It is said, “The benefit of supplicatory prayer is in
making aneed known before God. If it is not made, the
Lord will do as He wishes.” It is also said, “The prayer
of the common people is made by their words, the
prayer of the ascetics is made by their actions, and the
prayer of the gnostics is made by their states.” And it is
said, “The best prayer is the one kindled by sorrow.”

One of the Sufis declared, “When you ask God Most
High for something in prayer and it is granted you, then
forthwith ask Him for Paradise. It might be that that day
is the day you will be answered.” It is said, “The tongues
of the beginners are fluent in supplicatory prayer, but
the tongues of those who have attained inner realities
are reduced to si lence.”

When al-Wasiti was asked to make aprayer, he
replied, “I am afraid that if Imake aprayer, God will say
to me, ‘If you are asking Me for something that is
already determined for you, then you have doubted
Me. If you are asking Me for something that is not to
come to you, then you have not praised Me as you
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should. But if you are content, then in time Iwill bring
about all things Ihave already determined for you.

It is related that ‘Abdallah b. Munazil reported, “I
have not made aprayer for fifty years, and Ido not wish
another to pray in my behalf.” It is said, "Supplicatory
prayer is aladder for sinners." It is also said, “Prayer is
an exchange of messages. As long as the two sides
continue, all will be well.” And it is said, “Sinners speak
their prayers by their tears."

The master Abu ‘Ali ad-Daqqaq (may God grant him
mercy) remarked, “When the sinner weeps, he has
started the exchange of communication with God
[Glorious and Majestic]." On this they recite:

The young man's tears reveal what he hides
wi th in ;

His breaths make clear what bis heart bolds
s e c r e t .

One of the Sufis stated, “Making prayer means
abandoning sins” It is said, “Supplicatory prayer is the
lover’s way of expressing his longing.”

It is said, “Granting the servant the ability to pray is
better for him than granting (his prayer].” Al-Kattani
declared, “God Most High has given the believer the
ability to ask for pardon only so that He may open the
door to forgiveness.” It is also said, “Making prayer
causes you to be present with God, and being granted
your prayer causes you to turn away. Standing at the
door is better than making off with the reward.” It is
said, “Prayer means facing God directly [and speaking]
with the tongue of shame.” It is said, “A requirement for
prayer is that one accept the outcome with contentment. ”
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It is also said, “How can you wait for the answer to your
prayer when you have blocked its path by committing
s i n s ? ”

Someone asked one of the Sufis to pray on his behalf.
The Sufi responded, “What greater distance could you
create between yourself and God than by placing an
intermediary between yourself and Him?”

‘Abd ar-Rahman b. Ahmad said, “I heard my father
relate that awoman came to Taqi b. Makhlad and told
him, ‘The Byzantines have taken my son prisoner. I
have nothing other than my house, and Icannot sell
that. If only you could lead me to one who could
ransom him, for Iknow not which is night and which
is day; Icannot sleep or rest.’ He told her, ‘All right. Go
until Ihave looked into the matter, if God wills.' Then
the sheikh bowed his head and moved his lips. We
waited for some days. Then the woman came along
with her son and began to call out to the sheikh, ‘He has
come back safely, and he has something to tell you.’
The boy related, ‘I was under the charge of aByzantine
prince along with agroup of prisoners. The prince had
aman who made us work every day. He would take us
out into the desert for work and then return us, in
chains. Once we were coming from our work after
sunset with this man who watched over us. The chains
suddenly were split and fell from my legs onto the
ground.’ The boy described the day and the hour this
happened, and it was the same time that the woman
had come to the sheikh and he had made his prayer. He
continued, ‘The guard pounced on me and exclaimed,
“You have broken this chain!” Isaid, “No, it fell from my
legs!” That man was in aquandry. He called his
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companions, who brought the ironsmith. They shack¬
led me again. But when Itook afew steps, the chain fell
from my legs once more. They were amazed and they
called for their priests. The priests asked me, “Do you
have amother?” Iaffirmed, “Yes.” They declared, “Her
prayer has been answered. God has set you free. We
cannot keep you in chains.” Then they gave me food
and provisions and sent me off with an escort who led
me to the Muslims’ territory. » > ♦
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^ F a n r

God Most High says, “[Alms are] for the poor who are
in need for the cause of God, who cannot move about
in the land [seeking livelihood]. The ignorant one
thinks them wealthy because of their restraint [in
asking]. You will know them by their mark: they do not
beg from men in ademanding way. Whatever wealth
you give, God is well aware of it” (2:273),

On the authority of Abu Hurayra, the Prophet (may
God’s blessing and peace be upon him) is reported to
have said, “The poor will enter Paradise five hundred
years before the rich. In the reckoning of Paradise this
equals one half of aday.” On the authority of‘Abdallah,
the Messenger of God (may God’s blessing and peace
be upon him) is said to have observed, “The indigent
one is not he who wanders about hoping to be thrown
amouthful or two, or adate or two,” Someone asked,
“Who then is the indigent one?” He replied, “He is one
w h o c a n n o t m e e t h i s e s s e n t i a l n e e d s a n d w h o i s
ashamed to beg from men, nor are they aware of him
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so that he might be given charity.” This saying, “He is
ashamed to beg from men,” means that he is ashamed
before God to beg from men, not that he is ashamed
before men.

Poverty is the distinguishing trait of the saints, the
adornment of the pure, and God’s chosen quality for
His elect—the righteous and the prophets. The poor are
the elect of God (Glorious and Majestic) among His
servants. They are the vessels among His creation for
His secrets, by whom God safeguards creation and by
whose blessedness nourishment is spread among men.
The patient poor ones will be the companions of God
Most High on the Day of Resurrection, as it is told in the
tradition on the authority of ‘Umar b. al-Khattab (may
God be pleased with him), who said that the Messenger
of God (may God’s blessing and peace be upon him)
said, “There is akey to everything, and the key to
Paradise is love of the indigent. The patient poor are
those who will be the companions of God Most'High
on the Day of Resurrection.”

It is reported that aman brought ten thousand
dirhams to Ibrahim b. Adham, but Ibrahim refused to
take them from him, saying, “You want to blot out my
name from the register of the poor with ten thousand
d i r h a m s ! I w i l l n e v e r t a k e t h i s ! ” M u ' a d h a n - N a s a fi
asserted, “God has never destroyed apeople, whatever
[evil] they commit, unless they hold the poor in
contempt and humiliate them.”

It is said that if the poor had no other virtue in the
view of God than their wish and longing that provisions
be abundant and cheap among the Muslims, this would
be sufficient, for they need to buy the goods and the
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rich need to sell them. This is the case with the common
people of those who are poor, so consider how it is with
the elect among them.

When Yahya b. Mu‘adh was asked about poverty, he
replied, “Its inner truth is that the servant is independ¬
ent of all except God, and its sign is the absence of all
property.” Ibrahim al-Qassar said, “Poverty is agar¬
ment, which, once attained, brings forth contentment.”

Apoor man came to the master Abu ‘Ali ad-Daqqaq
in the year 394 or 395 from Zuzan. He wore sackcloth
and ahat made of sackcloth. One of the master ’s
companions asked him in jest, “How much did you pay
for this sackcloth?” He answered, "I paid for it with this
world, and the afterlife was offered to me for it. But I
will not sell it at that price.”

The master Abu ‘Ali ad-Daqqaq related, “A poor man
once came to agathering to beg for some charity,
saying, ‘I have gone hungry for three days.’ One of the
sheikhs there called out to him, ‘You lie! Poverty is
God’s secret. He does not entrust His secret to one who
displays it to whomever he wishes!
Qassar observed, “When Iblis and his legions gather
together, they delight in nothing so much as abeliever
who has killed abeliever, aman who dies in astate of
unbelief, or aheart that harbors fear of poverty.”

Al-Junayd said, “O you poor ones, you are made
known by God, and honored on His account. But look
to how your state will be when you are alone with
Him.” Al-Junayd was asked, “Which is the better state:
being needy and dependent on God or being made
wealthy by Him?” He replied, “If one’s neediness is
sound, then one’s wealthiness with Him is sound. If

H a m d u n a l -
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one’s wealthiness with Him is sound, then one’s
neediness and dependence on Him are also perfected,
Do not ask, ‘Which is the better state?’ for they are two
states neither of which is complete without the other."

Ruwaym declared, when asked about the sign of the
poor one, “It is submitting the soul to God’s ordi¬
nances.” It is said that there are three signs of the poor
one; He protects his inmost being. He performs his
religious obligations. He conceals his poverty. Some¬
one asked Abu Sa‘id al-Kharraz, “Why does the benefi¬
cence of the rich not reach the poor ones?” He
answered, “For three reasons: Their riches are ill
gained, they are not enabled to give charity, and
affliction of the poor is willed.”

It is said that God (Glorious and Majestic) revealed
to Moses (peace be upon him), “When you encounter
the poor, ask after them just as you do with the rich. If
you fail to do this, then throw all Ihave taught you in
the dirt." It is related that Abu'd-Darda’ asserted, “I
would rather fall from the walls of acastle and be
smashed to bits than sit together with the rich because
Iheard the Messenger of God [may God’s blessing and
peace be upon him] say, ‘Beware of sitting together
with the dead.’ Someone asked him, ‘Who are the
dead?’ He answered, ‘The rich.”’ Someone remarked to
ar-Rabi‘ b. Khuthaym, “Prices are rising sky high!” He
retorted, “We are not worthy of being made hungry by
God. He does this only for His saints." Ibrahim b.
Adham observed, “We asked for poverty, and wealth
came to us. The rest of the people asked for wealth, and
poverty came to them.”

Aman asked Yahya b. Mu'adh, “What is poverty?” He
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said, “Fear of poverty.” The man inquired, “Then what
is wealth?” He replied, “Security with God Most High.”
Ibn al-Karanbi said, “The true poor one shuns wealth
lest it come to him and corrupt his poverty, just as the
rich one shuns poverty lest it come and corrupt his
wealth. ”Abu Hafs was asked, “By what means does the
poor one approach his Lord [Glorious and Majestic]?”
He answered, “The poor one has nothing but his
poverty with which to approach his Lord.”

It is said that God Most High revealed to Moses
(peace be upon him), “Would you like to be credited
with an amount of good works equal to that of all
mankind on the Day of Resurreaion?” Moses replied,
“Yes.” God instructed, “Then visit the sick and make
sure that the poor have clothing.” Moses then set aside
seven days in each month to go among the poor and
inspect their clothing and visit the sick.

Sahl b. ‘Abdallah declared, “There are five instances
of nobility of soul: apoor man who pretends to be free
of want, ahungry man who pretends to be satiated, a
grieving man who pretends happiness, aman who has
an enemy but pretends love for him, and aman who
fasts by day and stays up the night [in prayer] without
showing weakness.” Bishr b. al-Harith said, “The best
station is that of firm belief in patience through poverty
until the grave.” Dhu’n-Nun observed, “A sign of God’s
displeasure with aservant is that the servant fears
poverty.”

Ash-Shibli commented, “The very least sign of pov¬
erty is that if all the wealth of this world were given to
one man and he spent it all in charity in one day, but
then i t occur red to h im tha t he shou ld have saved
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enough for one day’s food, he would not be truthful in
his poverty.” The master Abu ‘Ali ad-Daqqaq said,
“People question whether poverty or wealth is prefer¬
able. In my opinion it is best that aman be given
enough to sustain him and then maintain himself within
t h o s e l i m i t s . ”

Abu Muhammad Yasin related, “I asked Ibn al Jalla’
about poverty. He fell silent; then he withdrew and
went away. He returned ashort time later and said, ‘I
had four coins, and Iwas ashamed before God [Glori¬
ous and Majestic] to speak about poverty until Ihad
gotten rid of them.' Then he began to speak about
poverty.” Ibrahim b. al-Muwallad said, “I asked Ibn al-
Jalla’, ‘When does the poor one deserve the name?’ He
replied, ‘When nothing of it remains for him,’ Iin¬
quired, ‘How is that?’ He answered, ‘When he possesses
it, he does not have it [poverty], And when he no longer
possesses it, then he has it,”’ It is said that asound state
of poverty is when the poor one is not satisfied with any
aspect of his poverty other than the One of Whom he
has need, ‘Abdallah b. al-Mubarak observed, “Making
oneself appear wealthy while in poverty is better than
poverty,”

Banan al-Misri related, “I was sitting in Mecca once,
and there was ayouth in front of me, Aman came to
him with asatchel filled with money and placed it
before him. The youth said, ‘I have no use for this.’ The
man retorted, ‘Then distribute it among the poor.’ In the
evening Isaw the youth in the valley begging for
himself! Iobserved, ‘It would have been better for you
to have taken some money for yourself from that
satchel.’ He responded, ‘I did not know that Iwould live
t o t h i s m o m e n t .
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Abu Hafs said, “The best means for the slave to reach
his Master is by being constantly in need of Him in all
states, adhering to the Sunna in all deeds, and seeking
h i s n o u r i s h m e n t i n a l a w f u l m a n n e r . ” A l - M u r t a ‘ i s h
commented, “It is best that the poor one’s aspiration not
go beyond his steps.”

Abu ‘Ali ar-Rudhbari related, “There were four who
were the models of [virtuous ways of poverty] in their
time. One—^Yusuf b. Asbat—would accept nothing
from his brethren, nor from the ruler. He inherited
seventy thousand dirhams from his brother but ac¬
cepted none of it. He used to weave palm leafmats with
his own hands. The second—^Abu Ishaq al-Fazari—
would accept gifts from both his brethren and the ruler.
He would spend what his brethren gave him on the
poor whose poverty was hidden and who did not seek
charity, and he would take what the ruler gave him to
the deserving ones among the people of Tarsus. The
t h i r d - Abdallah b. al-Mubarak—accepted gifts from
his brethren but not from the ruler. He would take what
his brethren gave him and then spend it [on others]
together with alike amount. The fourth—Makhlad b.
al-Husayn—would accept [gifts] from the ruler but not
from his brethren. He used to say, ‘The ruler does not
hold one under obligation for gifts, but my brethren
d o . > 1 1

The master Abu ‘Ali ad-Daqqaq said, “There is a
tradition that says, ‘The one who humbles himself
before arich man on accbunt of his wealth loses two
thirds of his religion. ’This is because aman consists of
his heart, his tongue, and his outward person. If he
humbles h imse l f be fo re a r i ch man w i th h is ou tward
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person and his longue, he loses two thirds of his
religion. But if he humbles himself before him also with
his heart, he loses his religion entirely.”

It is said, “The very least that is required of apoor one
in his poverty is four things: aknowledge that leads
him, an abstemiousness that restrains him, acertainty
that sustains him, and aremembrance that brings him
intimacy.” It is also said, “One who desires poverty
because it is anoble state dies poor. One who desires
poverty because it means he will not be occupied with
other-than-God dies rich. ”Al-Muzayyin declared, “There
used to be more paths leading to God than stars in the
heavens. But none of them remain now except poverty,
and i t i s t he bes t o f t hem a l l . ”

An-Nuri observed, “The mark of the poor one is
contentedness when he has nothing and generosity
when he has plenty. ”When asked about the inner truth
of poverty, Ash-Shibli responded, “It is that the servant
is not satisfied with anything less than God (Glorious
and Majesticl.” Mansur b. Khalaf al-Maghribi related,
“Abu Sahl al-Khashshab al-Kabir told me, ‘Poverty is
poverty and humiliation’ Ireplied, ‘No. Rather say, “It
is poverty and glory.’” He said, ‘Poverty and dust of the
earth.’ 1retorted, ‘No. Rather say, “It is poverty and the
d i v i n e t h r o n e . ’ ” ”

The master Abu ‘Ali ad-Daqqaq commented on the
tradition of the Prophet (may God’s blessing and peace
be upon him) “Poverty is near to being unbelief” by
saying, “The harm that might come from athing is in
inverse proportion to its virtue and benefit. Whatever
is most beneficial in itself has the most harmful quality
as its opposite. Such is the case with ‘faith.’ Because it
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is the noblest quality, its opposite is ‘unbelief.’ Because
the danger inherent in poverty is that it could become
unbelief in God, we have proof that poverty is the noblest
character is t ic . ”

Al-Murta‘ish said, “I heard al-Junayd instruct, ‘When
you meet apoor man, meet him with kindness, not with
your learning. Kindness draws him close, and learning
repels him.’ Iasked, ‘O Abu’l-Qasim, does learning
really repel the poor man?’ He replied, "Yes. If the poor
man is truthful in his poverty, and you cast your
learning upon him, it will melt just as lead melts in the
fire.’” Muzaffar al-Qarmasini said, “The poor one is he
who has no need of God.” This expression is obscure
in meaning when heard by one ignorant of the Sufis’
aim. He merely indicates the cessation of making
demands, the end of choice (by the poor one), and
contentment with whatever God (may He be exalted)
brings about.

Ibn Khafif stated, “Poverty means having no posses¬
sions and leaving behind the dictates of human attrib¬
utes.” Abu Hafs said, “Poverty is not complete for
anyone until he prefers giving over receiving. Generos¬
ity is not that the one with wealth gives to the one with
nothing; it is [in reality] that the one with nothing gives
to the one with wealth.”

Ibn al-Jalla’ remarked, “If it were not for the [higher]
noble purpose of being humble before God, it would
be the way of the poor one to strut proudly when he
walks.” Yusuf b. Asbat said, “For forty years Ihave had
only one shirt.” One of the Sufis related, “I saw (in my
dream] events such that the Day of Resurrection took
place. It was said, ‘Bring Malik b. Dinar and Muhammad

2 9 6



Poverty

b. Wasi‘ into Paradise.’ So Iwatched to see which one
of them went in first, and it was Muhammad b. Wasi‘.
When Iasked why he had preceded, it was explained
to me, ‘He owned only one shirt, but Malik owned
two.’" Muhammad al-Musuhi said, “The poor one is the
one who experiences no need himself for anything of
the goods of the world.” Sahl b. ‘..\bdallah was asked,
“When can the poor one find rest?" He replied, “When
he expects nothing other than the present moment for
h imse l f . ”

When there was talk about poverty and wealth in the
presence of Yahya b. Mu'adh, he said, “Neither poverty
nor wealth will carry any weight on the Day of
Reckoning. Only patience and thankfulness will be
weighed. Thus it will be said, ‘He is thankful and he is
patient.

It is told that God Most High revealed to one of the
prophets (upon whom be peace), “If you wish to know
whether Iam pleased with you, look to whether the
poor are plea.sed with you."

Abu Bakr a2-Zaqqaq said, “One who has no fear of
God along with his poverty consumes wholly unlawful
food.” It is related chat the poor ones at the gatherings
of Sufyan ath-Tliawri were like princes. Abu Bakr b.
Tahir stated, “Among the characteristics of the poor one
is that he does not have adesire for (things oO this
world. But if he does, and there is no doubt but that he
will, then his desire will not go beyond what is
suffic ient for h im."
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O n e o f t h e S u fi s r e c i t e d ;

They said, “Tomorrow is the festival day. What
will you ivear?”

Isaid, “The robe of honor given by One who
pours out love in generous droughts.

Poverty and Patience, they are my garments
u n d e r w h i c h

Is aheart for whom the Friend is all Fridays
and festivals combined. ”

The most proper garment in which to meet the
B e l o v e d

On the day of visiting, is the garment He
h a s b e l o v e d .

The whole of time is aseason of morning for
me, if you are absent, Omy hope.

The festival is when Isee and !hear you.
It is said that this poem is by Abu ‘Ali ar-Rudhbari.

When asked about the true poor one, Abu Bakr al-
Misri answered. “He is one who neither possesses
[anything] nor wishes to possess.” Dhu’n-Nun al-Misri
said, “I prefer constant need for God Most High mixed
with unease, over constant felicity mixed with pride,”

Abu ‘Abdallah al-Husri related, “Abu Ja'far al-Haddad
worked for twenty years, making one dinar each day.
He spent it on the poor while he would fast; then he
would go around seeking charity after the sunset prayer
in order to break his fast.” An-Nuri observed, “The mark
of the poor one is contentment when he has nothing
and generosity and selfless giving when he has much.”
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Muhammad b. ‘Ali al-Katiani said, “There
young man with us in Mecca who wore old tattered
rags. He never entered into conversation with us or sat
with us. Ifelt great affection for him in my heart. Once
Iwas given two hundred dirhams from alawful source.
Ibrought the money to him, put it down on the edge
of his prayer mat, and told him, ‘This has come to me
from alawful source. Spend it on yourself for what you
need.’ Looking at me with disdain, he revealed what
had been unknown to me, ‘I purchased this opportu¬
nity to sit with God Most High in unencumbered
devotion for seventy-thousand dinars over and above
my properties and estates. You want now to cheat me
out of this for this money that you offer!’ Then he stood
up and threw down the money. Isat and gathered it up
from the ground, Ihave never witnessed such dignity
as his when he walked away, nor such humiliation as
was mine as Igathered up the money.”

Abu ‘Abdallah b. Khafif remarked, “I have not been
obliged to pay the poor-due at the end of Ramadan for
forty years, while enjoying agreat reception among the
elect and the common people.” Abu Ahmad as-Saghir
said, “I asked Abu ‘Abdallah b. Khafif, ‘What would a
dervish be called who was hungry for three days and
went out and asked for [charity] enough to meet his
needs?' He said, ‘A beggar. Go, eat, and be quiet. If a
dervish uses these means, all of you will be disgraced.

When ad-Duqqi was asked about bad conduct
among the dervishes before God in their affairs, he said,
“It consists in their descending from (seeking] inner
truths to scholastic learning.” Khayr an-Nassaj related,
"I entered amosque, and there was adervish there.

w a s a
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When he saw me, he clung to me, pleading, ‘O Sheikh,
have compassion for me, for my suffering is great!’ I
inquired, ‘How is that?’ He answered, ‘I have been
deprived of being tried, and Iam always in good
health!’ Iwatched him, and he was being given alms.”
Abu Bakr al-Warraq said, “Blessed is the poor one in
this world and the Hereafter.” When he was asked what
he meant, he replied, “The ruler in this world does not
demand taxes from him, and the All-Powerful One in
the Hereafter wil l not call him to account.”
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^ T a s a w w u f

Purity (safa 9is an admirable attribute in every tongue,
and its opposite, impurity, is blameworthy. Abu Hujayfa
related, “The Messenger of God (may God’s blessing
and peace be upon him) came out to us one day, his
face drained of color, and said, ‘The earth’s purity has
vanished, and only impurity remains. Today death is a
blessing for every Muslim.

The designation ‘Sufi’ has become the common one
for this group. Thus it is said of aman that he is a"sufi"
and of the group as awhole that they are “sufiya. "The
man who tr ies to become l ike one of them is cal led

“mutasaivuHf, "and these people as awhole are called
“mutasatvwifa. ”

There is no etymology or analogy with another word
in the Arabic language to be drawn from the name sufi.
The most plausible interpretation is that it is much like
asurname. There are those who say that it comes from
‘wool’ (suf). Thus ‘‘tasawwuf ’is used for the wearing
of wool, just as “taqammus ”is used for wearing ashirt
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(qamis). That is one possibility. But in fact the Sufis are
not distinguished by wearing wool. Others say that the
Sufis are related to [the men who sat on the] bench
(suffa) outside the mosque of the Messenger of God
(may God’s blessings and peace be upon him). But the
adjective of “suffa”would not take the form sufi. An¬
other groups says that it is derived from sofa’, “purity.”
The derivation of “sufl”ivom "safa"is unlikely from a
linguistic point of view. Others say that it is derived
from saff “row” or “rank,” because the Sufis are in the
foremost rank by virtue of their hearts. This is correct
in meaning, but sufi cannot be the adjective of saff. In
conclusion, this group [the Sufis] are so well known that
it is not necessary to find an analogy or derivation for
their designation.

Everyone who speaks on the meaning of Sufism and
who is called aSufi speaks according to his own
experience. To go into this matter at length would take
me beyond my intention to be brief in this work. Iwill
mention here some of the Sufis’ words on the subject
in order to give ahint of their meanings, if God Most
High wills.

When Muhammad al-Jurayri was asked about Sufism,
he explained, “It means taking up every sublime moral
characteristic and leaving behind every lowly one.” Al-
Junayd said, “Sufism means that God causes you to die
to yourself and gives you life in Him.” Al-Husayn b.
Mansur, when asked about the Sufi, commented, “He
is solitary by nature. No one accepts him, and he
accepts no one.” Abu Hamza al-Baghdadi said, “The
mark of the true Sufi is that he becomes poor after
having been rich, he experiences abasement after
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having been held in high esteem, and he becomes
unknown after having been famous. The mark of the
false Sufi is that he becomes rich after having been
poor, he becomes the object of high esteem after having
been abased, and he becomes famous after having
b e e n u n k n o w n . ”

‘Amr b, ‘Uthman al-Makki was asked about Sufism,
and he asserted, “It is that the servant acts according to
whatever is most fitting to the moment. 'Muhammad b.
‘Ali al-Qassab stated, “Sufism consists of noble charac¬
teristics shown at anoble time by anoble man among
noble people.” When asked about Sufism, Samnun
said, “It means that you possess nothing and nothing
possesses you.” Ruwaym observed about Sufism, “It
means giving up the self to be with God in whatever
manner He wishes.” Al-Junayd was asked about Sufism,
and he declared, “It is that you be solely with God with
no attachments.” Ruwaym b, Ahmad al-Baghdadi said,
“Sufism is founded on three traits; adhering to poverty
and dependence on God, attaining the virtues of
generosity and selfless giving, and abandoning resis¬
tance and choice.” Ma'ruf al-Karkhi explained, “Sufism
is holding to hidden realities and severing hope from
a l l t h a t i s i n t h e h a n d s o f m e n . ”

Hamdun al-Qassar said, “Befriend the Sufis, for they
see reasons for excusing disagreeable acts and they are
not impressed with good deeds to the point that they
would think you great for performing them." When
asked about the adherents of Sufism, Al-Kharraz re¬
sponded, “They are apeople who give until they
experience expansion, who deprive themselves until
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they lose everything. Then they are summoned by
mysteries close unto them: [Say] ‘Arise, weep over us.
Al-Junayd said, “Sufism is awar in which there is no
peace." He also said, “The Sufis are members of asingle
household that none other than they can enter. ’’ He also
explained, “Sufism is invocation [of God] together with
inward concentration ecstasy together with attentive
hearing, and action combined with following [the
Sunna ] , ”

Al-Junayd stated, “The Sufi is like the earth—every
kind of abomination is thrown upon it, but naught but
every kind of goodness grows from it.” He also said,
“The Sufi is like the earth—both the righteous man and
the sinner walk upon it. He is like the clouds—they give
shade to all things. He is like the raindrop—it waters all
things.” He also remarked, “If you see aSufi caring for
his outer appearance, then know that his inward being
is corrupt.”

Sahl b. ‘Abdallah commented, “The Sufi is he who
would not object if his blood were shed and his
property taken." An-Nuri said, “A sign of the Sufi is that
he is content when he has nothing and he gives
selflessly when he has much.” Al-Kattani asserted,
“Sufism is good moral characteristics. Whoever surpasses
you in good moral characteristics surpasses you in
purity.” Abu ‘Ali ar-Rudhbari said, "Sufism is staying at
the lover’s door even when you are driven away.” He
also stated, “Sufism is the purity of nearness after the
impurity of remoteness.” It is said, “The most odious
thing of all is the miserly Sufi.” It is also said, “Sufism is
an empty hand and apure heart." Ash-Shibli observed,
“Sufism is sitting with God, without care.” Abu Mansur
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said, “The Sufi is one whose indication is from God
Most High, for surely man indicates something of God.”
Ash-Shibli stated, “The Sufi is separated from mankind
and united with God as He says [to Mosesl, ‘I have
attached you to Myself (20;4l), cutting him off from all
else. Then He said to him, ‘You will never see Me
(7:143). Ash-Shibli also said, “The Sufis are children in
the lap of God,” “Sufism is aflaming flash of lightning,”
and “Sufism is being protected from paying heed to
creation.” Ruwaym declared, “The Sufis remain full of
goodness as long as they quarrel with one another. As
soon as they make peace, there is no good in them.”

Al-Jurayri said, “Sufism means maintaining avigilant
awareness over one’s states and holding to correct
behavior.” Al-Muzayyin asserted, “Sufism is submission
to God.” Abu Turab an-Nakhshabi remarked, “The Sufi
is not made impure by anything, and by him all things
are made pure.” It is said, “The search does not tire the
Sufi, and worldly things do not annoy him.” When
Dhu’n-Nun al-Misri was asked about the Sufis, he
answered, “They are apeople who prefer God [Glori¬
ous and Majestic] over all things and whom God prefers
over all things.” Al-Wasiti (may God grant him mercy)
said, “At first the Sufis were given clear indications; then
these became only motions, and now naught remains
b u t s o r r o w. ”

An-Nuri was asked about the Sufi, and he replied,
“He is one who heard the audition and who preferred
the (mandated] causes [of salvation]. ”Abu Nasr as-Sarraj
related, “I asked al-Husri, ‘Who, in your opinion, is the
Sufi?’ He responded, ‘The earth does not carry him, nor
do the heavens shade him.’” He refers here to the Sufi’s
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effacement. It is said, “The Sufi is one who, when
presented with two goodly states or two moral charac¬
teristics, takes the better of the two.” Ash-Shibli was
asked, “Why are the Sufis called by this name?” He said,
“It is because of the traces of the self that remain within
them. If this were not the case, there would be no name
attached to them.” Ibn al-Jalla’ was asked, “Who is
called a‘Sufi’?” He answered, “We do not know him by
the conditions set in learning. But we know that he is
one who is poor, stripped of worldly causes. He is with
God without being tied to aplace, but God [may He be
exalted) does not bar him from knowing all places. This
is the one called a‘Sufi.’” One of the Sufis declared,
“Sufism means aloss of dignity and rank and a
blackening of the face in this world and in the Hereaf¬
ter.” Abu Ya'qub al-Mazabili explained, “Sufism is a
state in which all human attributes fade away.” Abu’l-
Hasan as-Sirwani said, “The Sufi is he who is concerned
with inspired states, not with litanies and recitations."

The master Abu ‘Ali ad-Daqqaq (may God grant him
mercy) said, “The choicest thing that has been said on
this matter is, ‘This path is fit only for those persons
whose spirits God has used to sweep the dunghills.
For this reason Abu ‘Ali stated one day, “If the dervish
had nothing left but his spirit and he offered it to the
dogs at this door, not one dog would pay it any
attention.” The master Abu Sahl as-Su‘luki said, “Sufism
is turning away from inward objections [to what God
has decreed].”

Al-Husri commented, “The Sufi is not existent after
his non-existence nor is he non-existent after his
existence.” This point is not readily understood. When
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he says, “He is not existent after his non-existence,” he
means that after his defects have passed away, they do
not return. When he says, “Nor is he non-existent after
his existence,” he means that if he is entirely oriented
to God, he does not decline to the rank of mankind at
large, so that worldly events have no effect on him.

It is said, “The Sufi is effaced in the flashes he receives
from God.” It is said, “The Sufi is overpowered by the
flow of lordship and veiled by the demeanor of
servitude.” It is also said, “The Sufi does not change. But
if he were to change, he would not grieve. ”Al-Kharraz
related, “I was in the Kairouan mosque on the day of
congregational prayer, and Isaw aman going among
the rows of worshipers saying, ‘Show me charity, for I
was aSufi, and now Ihave become weak and feeble.’
So Ioffered him some alms, and he said to me, ‘Leave
me be; woe unto you! This is not what Iseek.’ And he
would not take the alms.”
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Correct behavior
^ A d a b

God Most High says, “His (the Prophet’s] sight did not
swerve nor did it stray” (53:17). It is said that this means,
“He upheld the correct behavior of being in the
presence of God.” God Most High says, “Protect
yourselves and your families from afire [whose fuel is
men and stones]” (66:6). Ibn ‘Abbas said in commenting
on this verse that it means, “Instruct them and teach
t h e m c o r r e c t b e h a v i o r . ”

On the authority of ‘A’isha (may God be pleased with
her), the Prophet (may God’s blessing and peace be
upon him) is reported to have declared, “It is the child’s
right that his father give him agood name, have him
provided with pure and plentiful milk, and educate him
in correct behavior and conduct . ”

It is related that Sa'id b. al-Musayyib said, “Whoever
has no knowledge of what claims God [Glorious and
Majestic] has over his person and is not versed in His
commands and prohibitions has no access to correct
behavior.” It is told that the Prophet (may God’s
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blessing and peace be upon him) said, “God instructed
me in correct behavior and made excellent my instruc¬
t i o n . ”

The inner truth of correct behavior is that all good
traits are combined. Thus the one with correct behavior

(adib) is the one in whom all good traits are combined.
From this comes the word ‘‘ma’duba"“z banquet” i.e.,
agathering for food.

The master Abu ‘Ali ad-Daqqaq (may God grant him
mercy) said, “The servant reaches Paradise by obeying
God. He reaches God by observing correct behavior in
obeying Him.” He also said, “I saw someone who was
about to move his hand during prayer to pick his nose,
but his hand was stopped.” He refers, obviously, to
himself here because it is impossible for one man to
know that the hand of another man was stopped. The
master Abu ‘Ali ad-Daqqaq never would lean against
anything when he was sitting. One day he was in a
gathering, and Iwanted to put acushion behind his
back because Isaw that he had no support. (After I
placed the cushion behind him] he moved away from
the cushion slightly. Ithought he was wary of the
cushion because it had no cloth or rug covering it. But
he explained, “I do not want any support.” After that I
reflected on his state and [realized] he never would lean
against anything.

Al-Jalajili al-Basri commented, “Asserting divine unity
requires faith. So one who has no faith cannot assert
divine unity. Faith requires [obeying] the divine law. So
one who does not obey the divine law has no faith, nor
has he asserted the divine unity. Obeying the divine law
requires correct behavior. So one who does not observe
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correct behavior cannot obey the divine law, have faith,
nor assert divine unity.”

Ibn ‘Ata’ said, “Correct behavior means that you are
occupied with commendable things.” Someone asked,
“What do you mean by this?” He replied, “This means
that you observe correct behavior with God both
inwardly and outwardly. If you conduct yourself in this
way, you will have correct behavior, even if your
speech is not that of an Arab.” Then he recited:

When she spoke, she displayed full eloquence.
When she was silent, again she was elo¬

q u e n t .

‘Abdallah al-Jurayri related, “For twenty years, during
my solitary retreat, Ihave not stretched my legs once.
Upholding correct behavior with God is the best
course,” The master Abu ‘Ali ad-Daqqaq (may God
grant him mercy) declared, “One who associates with
kings and displays unseemly manners will be con¬
signed by his folly to be killed.” It is related that Ibn Sirin
was asked, “What kind of correct behavior brings one
nearest to God?" He answered, “Having direct knowledge
of His Lordship, acting out of obedience to Him, and
giving thanks to Him for well-being and having pa¬
tience through suffering.” Yahya b. Mu'adh said, “If the
gnostic abandons the correct behavior with the object
of his gnosis, then surely he will perish along with the
d o o m e d . ”

The master Abu ‘Ali ad-Daqqaq (may God grant him
mercy) declared, “Abandoning correct behavior results
in expulsion. One who is ill-mannered in the courtyard
will be sent back to the gate. One who is ill-mannered
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at the gate will be sent to watch over the animals.”
Someone said to al-Hasan al-Basri, “So much has been
said concerning the various sciences of correct behav¬
ior. Which of them are most beneficial in the world and
most effective for [gaining agoodly reward in] the
Hereafter?" He replied, “Learning religion, moderation
in the world, and knowledge of what constitutes your
duty toward God [Glorious and Majestic].”

Yahya b. Mu'adh said, “One who is well versed in
correct behavior toward God Most High will become
one of those God loves.” Sahl observed, “The Sufis are
those who ask God’s help in [carrying out] His commands
and who steadfastly observe correct behavior toward
Him." Ibn al-Mubarak said, “We stand more in need of
asmall amount of correct behavior than agreat deal of
knowledge.” He also said. “We sought the knowledge
of correct behavior after those who taught it had passed
away.” It is related, “There are three things that will
never make one feel astranger [in aplace]: avoiding
corrupt people, displaying correct behavior, and re¬
fraining from causing harm to others.” Sheikh Abu
‘Abdallah al-Maghribi (may God be pleased with him)
s a i d t h e s e l i n e s o n t h i s m a t t e r :

Three things adorn the stranger when he is
away from home:

First, observing correct behavior;
Second, having excellent character;

Third, shunning corrupt people.

When Abu Hafs arrived in Baghdad, al-Junayd told
him, “You have instructed your companions in the
manners of sultans!” Abu Hafs replied, “Displaying
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refined maners on the outside is atoken of refined
manners on the inside.” ‘Abdallah b. al-Mubarak said,
“Observing correct behavior is to the gnostic what
repentance is to the novice.”

Mansur b. Khalaf al-Maghribi related, “Someone said
to aSufi, ‘What poor manners you have!’ He retorted,
‘I do not have poor manners.’ The man asked, Who
taught you manners?' The Sufi said, ‘The Sufis.’” Abu’n-
Nasr at-Tusi as-Sarraj observed, “People can be divided
into three categories with respect to correct behavior;
The people of this world are concerned with refine¬
ment of and correct behavior in using Arabic, with style
and memorization of the sciences, with names of
dynasties, and with Arabic poetry. The people of
religion are concerned with training the soul, instruct¬
ing man’s outer faculties, observing the limits set by
God, and abandoning passions, The elect are con¬
cerned with cleansing the heart, guarding the secrets,
being faithful to oaths, holding to the present moment,
stopping attention to stray thoughts, and having correct
behavior at times of requesting when in the divine
presence, and in the stations of nearness.”

It is related that Sahl b. ‘Abdallah stated, “He who
subdues his soul with correct behavior worships God
sincerely.” It is said, “Perfection in correct behavior is
reached only by the prophets and the veracious.”
‘Abdallah b. al-Mubarak asserted, “People hold many
views on what constitutes correct behavior. We say, ‘It
is knowledge of the soul.

Ash-Shibli said, “Lack of restraint in speaking with
God (may He be exalted] is an abandonment of correct
b e h a v i o r .

f n

Dhu’n-Nun al-Misr i commented, “The
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gnostic’s manners are better than the manners of
anyone else because he has been instructed in his
manners by the object of his gnosis.” One of the Sufis
remarked, “God [may He be exalted] says, ‘I have made
correct behavior binding on the one Ihave brought to
take on My names and attributes. Ihave made perdition
binding on the one barred from the inner reality of My
essence.’ So choose whichever you wish; correct be¬
havior or perdition.”

It is said that Ibii ‘Ata’ stretched his leg out one day
when he was with his companions and observed,
"Forsaking correctness among the people of porrect
behavior is an act of correct behavior.” This statement

is supported by the tradition in which it is related that
the Prophet (may God’s blessing and peace be upon
him) was with Abu Bakr and ‘Umar one day when
‘Uthman came in to see him. The Prophet covered up
his thighs and said, “Should Inot have shame before a
man in whose presence the angels are ashamed before
him?” The Prophet indicated by this that however
praiseworthy he held ‘Uthman’s modesty to be, the
state of intimacy between himself and Abu Bakr and
‘Umar was better. Close to the import of this tale are the
l i n e s :

/act with restraint and modesty, hut when
1sit with those possessing loyalty and honor,

Iset free my soul to its spontaneous way of
being

And Ispeak op>etily, without reticence.

Al-Junayd declared, “When one’s love is sound, the
stipulations of correct behavior fall away.” But Abu
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‘Uthman said, “When one’s love is sound, adhering to
correct behavior is an urgent requirement for the lover."

An-Nuri asserted, “He who does not observe correct
behavior in the present moment will meet with a
loathsome stale.” Dhu’n-Nun al-Misri said, “If the
beginner on the Sufi path turns away from correct
behavior, he is sent back whence he came.” The master
Abu ‘Ali ad-Daqqaq (may God grant him mercy)
explained concerning the verse “Job cried to his Lord,
‘I am stricken with pain and You are the Most Merciful
of those who show mercy”' (21:83), “Job did not say,
‘Show me mercy!’ because he was maintaining the
correct behavior of address.” In the same way Jesus
(peace be upon him) stated, “If You punish [those
making false claims as to what 1have said], they are
Your servants,” (5:121) and “Had Isaid such athing
[asking men to worship me] then You would know of
it” (5:121), He did not assert, “I never said such athing!”
because of his watchful attention to maintaining correct
behavior in God’s presence. Al-Junayd related, “A
righteous man came to me one Friday requesting, ‘Send
one of the dervishes along with me to bring me
happiness by eating with me.' So Ilooked around, and
there was adervish Iknew to be in need. Icalled to him
and told him, ‘Go with this sheikh and bring him
happiness,’ It was but ashort while before the man
came back to me and said, ‘O Abu’l-Qasim, that dervish
ate only one mouthful and then left me!’ Ireplied,
‘Perhaps you said something that offended him.’ He
retorted, ‘I said nothing.’ Iturned and found that
dervish sitting nearby and asked him, ‘Why did you not
let him be happy (with hosting you]?’ He answered, ‘O
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my master, Ileft Kufa and came all the way to Baghdad
without having eaten anything. Idid not want to appear
ill-mannered in your presence because of my poverty
[and have to ask you for food], but when you called on
me [to go with that sheikh], Iwas happy that you
recognized my need before Isaid anything. Iwent
along with him, wishing for him the felicity of Paradise.
When Isat at his table, he set out adish, saying, “Eat
this, for Ilove it more than ten thousand dirhams.”
When Iheard this, Iknew that his aspirations were low.
So Iwas loathe to eat his food.’ Iresponded, ‘Did Inot
tell you that you were ill-mannered in not allowing his
happiness?’ He said, ‘O Abu’I-Qasim, Irepent!’ Itold
him to go back to the sheikh and gladden his heart.”
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gnosis
^ M a ‘ r i f a B i ’ l l a h

God Most High says, “They have not estimated God as
He deserves to be estimated” (6:91). It is written in
commentaries on this verse that it means “They have
not known God as He deserves to be known.”

On the authority of ‘A’isha (may God be pleased with
her), the Prophet (may God’s blessing and peace be
upon him) is reported to have stated, “The support of
ahouse is its foundation. The support of religion is
direct knowledge of God, certainty, and intelligence
that safeguards against error.” At this ‘A’isha asked,
"May my father and mother be ransomed for you, what
is intelligence that safeguards against error?” He re¬
plied, “Refraining from disobedience to God and being
eager to obey Him.”

In the usage of the scholars, ma'rifa is ‘Urn
(knowledge). Thus in their opinion all ‘Urn is ma'rifa,
all ma ‘rifa is ‘Urn, and everyone who is ‘alim (knowl¬
edgeable) with respect to God is an '«n/(gnostic) and
vice versa. But among the Sufis, ma‘rifa is the attribute
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of one who knows God (may He be exalted) by His
names and attributes and is truthful toward God by his
deeds, who then purifies himself of base qualities and
defects, who stands long at the door, and who with¬
draws his heart continually (from worldly matters).
Then he enjoys agoodly nearness to God, who verifies
him as true in all his states. The temptations of his soul
stop, and he does not incline his heart to any thought
that would incite him to other-than-God for, when he
becomes astranger to men and is free of the calamities
of his soul, when he is purified of joy in, and concern
for, other-than-God, when his intimate prayers with
God Most High in secret are constant, when he is sure
in every glance of Him of his return to Him, and when
God inspires him by making him aware of His, secrets
concerning his destiny, he is, at that time, called a
“gnostic” Carif) and his state is called “gnosis” (ma ’rifa).
In short, the degree of gnosis he will reach is deter¬
mined by the degree to which he is estranged
f r o m h i s s e l f .

When the sheikhs spoke on gnosis, each spoke of his
own experience and indicated what came to him at a
given moment. The master Abu ‘Ali ad-Daqqaq (may
God grant him mercy) said, “One of the signs of gnosis
is the attainment of awe. For one whose gnosis
increases, awe of God increases.” He also stated,
“Gnosis brings about utter tranquility to the hean, just
as knowledge brings about peacefulness. So for one
whose gnosis increases, tranquility increases.” Ash-
Shibli commented, “For the gnostic there is no attach¬
ment, for the lover there is no grievance, for the servant
there is no claim, for the one who fears God there is no
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rest, and for no one is there escape from God." When
ash-Shibii was asked about gnosis, he answered, “The
first of it is God Most High and its last has no end.”

Abu Hafs said, “Since Ihave attained gnosis, neither
truth nor falsehood has entered my heart.” This expres¬
sion of Abu Hafs is not easily understood. He indicates,
most probably, that in the Sufi’s view gnosis causes the
s e r v a n t t o b e a b s e n t f r o m h i s s e l f b e c a u s e h e i s
overwhelmed by His remembrance and so does not see
other-than-God (Glorious and Majestic), nor does he
have recourse to other-than-Him. Just as the intelligent
man has recourse to his heart and his reflective and

retentive faculties concerning thoughts that come to his
mind or states he encounters, the gnostic’s recourse is
to his Lord. If aperson is occupied with his Lord alone,
he has no recourse to his heart. Furthermore, how
might the matter enter the heart of one who has no
heart? There is adifference between the one who lives

by means of his heart and the one who lives by means
of his Lord. When asked about gnosis, Abu Yazid
replied, “Kings, when they enter acountry, corrupt it
and make the noblest of its people its meanest” (27:34).
This is the meaning Abu Hafs intends.

Abu Yazid observed, “Mankind has states, but the
gnostic has none. His human traits are effaced, and his
essence has passed away into the essence of another.
His traits are gone because the traits of another have
taken their place.” Al-Wasiti said, “Gnosis is not sound
while there remain in the servant satisfaction with God
and need of Him.” By this al-Wasiti intends that need
and satisfaction are signs of sobriety in the servant and
of the abiding of his traits, need and satisfaction being
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among his traits, but the gnostic is effaced in the object
of his gnosis. How might his gnosis be sound, while he
is consumed in His existence or immersed in witnessing
Him, but has not totally attained existence and is still
separated by awareness of whatever attributes he may
have? For this reason al-Wasiti also said, “Whoever has
direct knowledge of God is cut off; he is rendered mute
and impotent.” The Prophet (may God’s blessing and
peace be upon him) declared, “I cannot praise You
enough.” This refers to those whose goal is far away.
As for those who are content with something more
easily attainable, they have spoken about gnosis at
greater or lesser length.

Ahmad b. ‘Asim al-Antaki said, “The more one knows
God, the more one fears Him.” One of the Sufis stated,
“Whoever knows God Most High is pained by his [own]
existence, and the earth, for all its spaciousness,
becomes confining for him.” It is said, “Whoever knows
God, living is joyous for him and life is pleasant for him;
all things stand in awe of him, he fears nothing among
created beings, and he becomes intimate with God
Most High.” It is said, “Whoever knows God, desire for
things leaves him, and he is neither detached from them
nor attach to them.” It is also said, “Gnosis brings about
shame and glorification of God, just as asserting the
divine unity brings about satisfaction and submission to
G o d . ”

Ruwaym commented, “Gnosis is the gnostic’s mirror.
When he gazes in it, his Master is shown." Dhu’n-Nun
al-Misri related, “The spirits of all the prophets raced in
the plain of gnosis, and the spirit of our Prophet [may
God’s blessing and peace be upon him] led them all
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[peace be upon themi to the meadow of union." He also
said, “The conduct of the gnostic [toward others) is like
the conduct of God Most High—he endures you and is
forebearing with you because he imitates the charac¬
teristics of God.” Ibn Yazdanyar was asked, “When
does the gnostic witness God [may He be exalted]?” He
answered, “When the Witness is manifested, the means
of witnessing pass away, the senses depart, andsincerity
d i s s o l v e s . ”

Al-Husayn b. Mansur said, “When the servant reaches
the station of gnosis, God makes even his stray thoughts
ameans of inspiration, and He guards his innermost
being lest thoughts of other-than-Him occur there.” He
also observed, “The sign of the gnostic is that he is
empty both of this world and of the Hereafter." Sahl b.
‘Abdallah declared, “The utmost degree of gnosis is
dismay and perplexity.” Dhu’n-Nun al-Misri asserted,
“The ones who know God the most are those whose

bewilderment concerning Him is greatest.”
Aman told al-Junayd, “There are some among the

gnostics who say, 'Abandonment of any kind of activity
is apart of righteousness and piety.”’ Al-Junayd replied,
“These are the ones who propound suspension of [all]
works, which is aserious error in my opinion. The thief
and the adulterer have better states than they, for the
gnostics obtain the works from God Most High and they
return by means of them to God. If Iwere to live a
thousand years, Iwould never reduce performing
works of righteousness by one atom.”

It was asked of AbuYazid, “By what means did you
attain this gnosis?” He responded, “By ahungry stom¬
ach and anaked body." Abu Ya'qub an-Nahrajuri
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related, “I inquired of Abu Ya'qub as-Susi, ‘Does the
gnostic grieve over anything other than God (Glorious
and Majestic]?’ He retorted, ‘And does he perceive
anything other than Him over which he might grieve?’
So Iasked, ‘Then with what eye does he see things?’ He
answered, ‘With the eye of passing away and extinc¬
t i o n .

Abu Yazid said, “The gnostic flies and the ascetic
travels afoot.” It is said, “The gnostic’s eye weeps, but
his heart laughs.” Al-Junayd declared, “A man will not
be agnostic until he is like the earth—both the
righteous and the sinner tread on it—and until he is like
the clouds—they shade all things—and until he is like
the rain—it waters all things, whether it loves them or
not.” Yahya b. Mu'adh stated, “The gnostic leaves the
world without having fulfilled his aim in two things:
weeping over himself and praising his Lord (Glorious
and Majestic].”

Abu Zayd said, “They attain gnosis only by forfeiting
what they have and remaining with what He has."
Yusuf b. ‘Ali asserted, “A man will not be atrue gnostic
until, if he were given Solomon’s kingdom (peace be
upon him], it would not take his attention away from
God for one instant.” Ibn ‘Ata’ explained, “Gnosis is
built on three pillars; awe, shame, and intimacy.”
Dhu’n-Nun al-Misri was asked, “By what means do you
know your Lord?” He replied, “I know my Lord by my
Lord, If it were not for my Lord, Iwould not know my
Lord.” It is said, “The scholar is asource of imitation,
and the gnostic is asource of guidance.” Ash-Shibli
observed, “The gnostic does not look to anything other
than Him, does not speak by the speech of anything
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other than Him, and does not perceive any protector for
himself other than God Most High.”

It is said, “The gnostic gains intimacy with His
remembrance, and flees in terror from His creation. He
is in need of God, and God makes him independent of
His creation. He is humble toward God, He ennobles
him among His creation.” Abu’t-Tayyib as-Samarri
stated, “Gnosis is the rising of the Truth [like the sun]
over the innermost being by means of acontinuous
effusion of light.”

It is said, “The gnostic is more than what he says, and
the scholar is less than what he says. ”Abu Sulayman ad-
Darani observed, “God Most High reveals for the
gnostic in his bed what He does not reveal for another
who stands in prayer. ”Al-Junayd declared, “God speaks
out of the innermost being of the gnostic while he is
silent.” Dhu’n-Nun stated, “For everyone there is a
[certain form] of punishment, and the punishment of
the gnostic is being cut off from His remembrance.”
Ruwaym said, “The hypocrisy of the gnostic is better
than the sincerity of the seekers." Abu Bakr al-Warraq
commented, “The silence of the gnostic is most bene¬
ficial, and his speech is best and most pleasant." Dhu’n-
Nun asserted, “Even though ascetics are kings in the
Hereafter, in comparison to the gnostics, they
beggars.”

When al-Junayd was asked about the gnostic, he
replied, “The color of the water is the color of its
container.” That is, the nature of the gnostic is always
determined by the nature of his state at
moment. Abu Yazid was asked about the gnostic. He
said, “He sees nothing other than God in his sleep and

a r e

a g i v e n
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nothing other than God in his waking hours. He does
not conform to other-than-God, and he does not look
to o the r - than-God . ”

One of the sheikhs was asked, “By what means do
you know God Most High?” He answered, “By aburst
of light that flashes through the tongue of one who is
taken away from normal modes of discernment and by
aword that flows on the tongue of one who is destined
to perish and be lost. This speaker points to aclear
ecstasy and relates an obscure secret; he is himself by
virtue of what he reveals, and other than himself by
virtue of what he leaves obscure.” Then the sheikh
r e c i t e d :

You spoke without speech. This is the true
speech,

"Speech belongs to You whether verbal or
distinct from speech.

You appeared when before You had been
h i d d e n .

You made aUgh ting flash appear to me,
making me speak. ”

When asked about the sign of the gnostic, Abu Turab
explained, “He is not made impure by anything, and all
things are by him made pure.” Abu ‘Uthman al-
Maghribi- said, “The lights of knowledge shine for the
gnostic, so he sees by knowledge wondrous things of
the unseen.” The master Abu ‘AJi ad-Daqqaq declared,
“The gnostic is drowned in the seas of inner reality. As
one of the Sufis has said, ‘Gnosis is like the surging
waves—they raise up and they set down.’” Yahya b.
Mu'adh was asked about the gnostic, and he replied.
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“He is aman who is both with creation and separated
from it.” Another time he said, “First he was; then he
separated.” Dhu’n-Nun al-Misri observed, “There are
three signs of the gnostic: the light of his gnosis does
not block out the light of his abstemiousness; he does
not believe in any inward knowledge that contradicts
an outward ordinance; and the abundance of the
blessings of God (Glorious and Majestic] upon him does
not impel him to rend the veils that cover God’s hidden
sanctity.”

It is said, “The one who speaks of gnosis in the
presence of people attached to the Hereafter is not a
gnostic, and he would be even less agnostic if he were
to speak about gnosis in the presence of people
attached to this world.” Abu Sa'id al-Kharraz stated,
“Gnosis comes from an eye that weeps abundantly and
from expending effort.”

When asked about the words of Dhu’n-Nun al-Misri
concerning the sign of the gnostic, “He was here but
now he has gone,” al-Junayd replied, “One state does
not hold the gnostic back from another state and one
station does not veil him from changing stations. Thus
he is with the people of every place just as they are, he
experiences whatever they experience, and he speaks
their language so that they might benefit by his speech. ”
Muhammad b. al-Fadl stated, “Gnosis is the heart’s life
with God.” Abu Sa‘id al-Kharraz was asked, “Does the
gnostic end in astate wherein he never weeps?” He
affirmed, “Yes. Weeping belongs to the time they are
traveling to God. When they dismount and halt in the
inner realities of nearness and experience the taste of
attaining this favor, they no longer weep.”
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XuOve

^ M a h a b b a

God Most High says, “O you who believe, whoever
among you turns away from his religion, (know that in
his stead] God will bring forth apeople He loves and
who love Him” (5:54).

On the authority of Abu Hurayra, the Messenger of
God (may God’s blessing and peace be upon him) said,
“He who loves to meet God, God will love to meet him.
And he who does not love to meet God, God will not
love to meet him.”

On the authority of Anas b. Malik, the Messenger of
God (may God’s blessing and peace be upon him) is
said to have related that Gabriel (peace be upon him)
told that his Lord (Glorious and Majestic) said, “Who¬
ever harms one of My saints has called forth My battle
against him. Ihesitate in doing nothing as Ihesitate to
take the soul of My believing servant, for he abhors
death, and Iabhor harming him, but there is no escape
from it. Aservant best draws near to Me by performing
the obligations Ihave enjoined on him. He continues
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to draw near to Me by means of supererogatory acts of
worship until Ilove him. For him whom Ilove, I
become his ear, his eye, his hand, and his support."

On the authority of Abu Hurayra, the Prophet (may
God’s blessing and peace be upon him) is said to have
declared, “When God [Glorious and Majestic] loves one
of His servants, He says to Gabriel, ‘O Gabriel, Ilove
this person, so you, too love him.’ Gabriel then loves
him, and he calls out to the other angels, ‘God Most
High loves this person, so you, too, love him.’ Then the
other angels love him and he is accepted by men on
earth.” Malik stated, “I believe that he [the Prophet] said
something similar concerning God’s dislike for aser¬
v a n t . ”

Love is anoble state that God has confirmed as a
quality belonging to the servant, and He has made
known His love for the servant. So God (Glorious and
Majestic) is characterized as loving the servant, and the
servant is characterized as loving God.

It is the scholars’ opinion that love means volition or
desire. But the Sufis mean something other than simple
desire when they speak of love. Desire cannot be
attributed to the Eternal unless, by using that term, one
means desire for bringing man near to God and for
honoring Him. We will go into this matter briefly in
order to substantiate the Sufis’ opinions, if God wills.

God’s love for the servant is His desire to bestow

blessings specifically on agiven servant, just as His
mercy for him is His more general desire to bestow
blessings. So mercy carries amore specific meaning
than desire, and love carries amore specific meaning
than mercy. God’s desire to extend rewards and
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blessings to the servant is called “mercy,” and His desire
to confer nearness and exalted states on him is called
“ l ove . ” God ’s des i re i s one a t t r i bu te t ha t t akes on

different names according to the different acts to which
it is conneaed. If it is connected with punishment, it is
called “wrath.” If it is connected to universally be¬
stowed blessings, it is called “mercy.” If it is connected
with particularly bestowed blessings, it is called “love.”

Some people say, “God’s love for the servant consists
of His praising him and commending him in goodly
terms.” The meaning of God’s love for the servant,
according to this view, comes back to His speech, and
His speech is eternal.

Other people say, “God’s love for the servant consists
of the attributes of His acting, being aspecific manifes¬
tation of goodness by means of which the servant
encounters God and aspecific state to which He causes
the servant to ascend.” As one of them has explained,
“God’s mercy toward the servant consists of His confer¬
ring blessings upon him.”

Aparty of the early generation of Muslims stated,
“God’s mercy is an attribute mentioned in hadith.” They
use the word, but they refrain from interpreting it.

In addition to the preceding possibilities for the
meaning of God’s love for the servant are the kinds of
love experienced among mankind, such as; having
affection for something, feeling an intimate liking for
something, or feeling what ahuman lover feels for his
beloved. But the Eternal God (may He be glorified) is
exalted above all this.

As for the servant’s love of God, i t is astate
experienced in his heart, too subtle for words. This state
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brings him to glorify God and to try to gain His pleasure.
He has little patience in separation from Him, feels an
urgent longing for him, finds no comfort in anything
other than Him, and experiences intimacy in his heart
by making continual remembrance of Him. The ser¬
vant’s love for God does not imply affection or enjoy¬
ment [in the human sense). How could this be when the
essence of God’s eternal subsistence is exalted beyond
all attainment, perception, and comprehension? De¬
scribing the lover as annihilated in the Beloved is more
fitting than describing him as having enjoyment of Him.
There is no clearer or more understandable description
of love than love [itself]. One engages in lengthy
discussion of the matter only when difficulties appear,
but once obscurity and ambiguity depart, there is no
need to plunge into the interpretation of words.

People have spoken much on love and speculated
on its etymology. It is said, “Love fhubb] is aname for
the purest kind of love and affection because the Arabs
say of someone’s pure white teeth, ‘habab al-asnan.
It is said, ‘Hubab are the bubbles that form on the
water’s surface during astrong rainstorm, so ‘love’
[mahabba] is the bubbling up of the heart when it
thirsts and is desperate to meet the beloved.” It is also
said, “‘Habab al-ma ’is the topmost water level. Love
is named 'mahabba' because it is the foremost con¬
cern of the heart. ”It is said, “‘Love’ is so named because
one says ‘ahabba’ to describe the state of acamel
when it kneels down and refuses to stand up again. Just
so, the lover muhibb will not move his heart away from
remembering his beloved [mahbub]." It is said, “‘Love’
[hubb] is taken from ‘bibb’ meaning ‘earring.’ On this
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apoet has said:

Her snake-like tresses flicking their tongues
spent the night

Next to the earring listening to secrets.

The earring is called ‘hibb’ either because of its fixed
position in the ear or because of the way it jangles
about. Both senses are true of love also."

It is claimed, “‘Love’ comes from ‘habb’ [seeds,
singular habba], and habbat al-qalb [the seed of the
heart] is that which sustains it. Thus ‘love’ [hubb] is so
named because it is lodged in the habbat al-qalb. ’’ It
is said, “The words for seeds and love [habb and hublA
are [only spelling variations of the same meaning,) like
the words for ‘lifespan’ (‘amr and ‘umr).” It is also
said, “‘Love’ is taken from ‘hibba, ’meaning the seeds
of of wilderness. Love is called ‘hubb'heca.use it is the

seed of life, just as ‘habb’means the seeds of the plants.”
It is said, "‘Hubb’ are the four planks on which the
water jug is set. Love is called ‘huhb’htCA\ss& it bears
the burdens of glory and disgrace that come in the path
of seeking the beloved.” It is also said, “‘Love’ comes
from ‘hibb ’(water jar) because it holds water, and when
it is full, there is no space for anything else. Just so,
when the heart is full of love, there is no space in it for
anything other than the beloved.”

The sayings of the sheikhs on love are many. One of
the Sufis declared, “Love is perpetual turning toward
the Beloved with aheart distraught with love.” It is said,
“Love means preferring the Beloved to all that is
familiar.” It is said, “Love means that the lover conforms
to the Beloved’s wishes whether present with Him or
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absent away from Him." It is said, “Love is effacement
by the lover of his attributes and the affirmation of the
Beloved in His essence.” It is said, “Love is the heart’s
agreement with the wishes of the Lord.” It is also said,
“Love means that aperson is afraid lest he stop being
reverent when he performs aservice.”

Abu Yazid al-Bistami commented, “Love is to think
nothing of the great amount that comes from yourself
and to regard as plentiful the small amount that comes
from your Beloved," Sahl remarked, “Love means
embracing obedience [to the Beloved] and parting from
disobedience [to Him].” When al-Junayd was asked
about love, he observed, “It means that the lover takes
on the Beloved’s attributes in place of his own.” He
points out here how the lover’s heart is seized with
remembrance of the Beloved until nothing remains
there but remembrance of the Beloved’s attributes,
unt i l the lover is heed less and unaware o f h is own
at t r ibutes.

Abu ‘Ali ar-Rudhbari stated, “Love is conformity [to
the wishes of the Beloved].” Abu ‘Abdallah al-Qurashi
declared, “The inner reality of love means that you give
all of yourself to the One you love until nothing remains
of you for you." Ash-Shibli explained, “Love is called
‘mahabba’ because it obliterates everything but the
Beloved from the heart.” Ibn ‘Ata’ said, “Love means
inviting unending reproach.”

The master Abu 'Ali ad-Daqqaq (may God grant him
mercy) asserted, “Love is asweetness, but its inner
reality is bewilderment.” He also said, “Passionate love
I'ishq] is exceeding all limits in mahabba. God [may
He be exalted] cannot be described as exceeding limits.
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so He cannot be characterized as possessing passionate
love for anything. If the love of all mankind were joined
together in one man, this would not come close to the
measure of love due to God. Let it not be said, ‘This
person has exceeded all limits in the love of God.’ God
cannot be described as having the quality of passionate
love, nor can the servant be described as having it in his
relation to God. Passionate love cannot be used [as a
description of the relations between man and GodJ
because there is no way for it to be related to God,
either from Him toward the servant or from the servant
t o G o d . ”

Ash-Shibli remarked, “Love means that you are
jealous for the Beloved lest one like yourself love Him.”
When asked about love, Ibn ‘Ata’ answered, “It is small
saplings planted in the heart that bear fruit according to
the ability of the intellect.” An-Nasrabadhi commented,
“One kind of love prevents bloodshed, and another
kind causes it.” Samnun observed, “The lovers of God
have carried off nobility in this world and in the
Hereafter, for the Prophet [may God’s blessing and
peace be upon him] has said, ‘A person is with the one
he loves, and they are with God Most High.’” Yahya b.
Mu'adh declared, “The inner reality of love means that
it will not decrease when one experiences hardships,
nor will it increase when one is shown kindness.” He
also said, “One who claims to love God is aliar as long
as he disregards His limits.” Al-Junayd asserted, “If
one’s love is sound, the stipulations of correct behavior
fall away.” The Master Abu ‘Ali ad-Daqqaq composed
the following on this saying of al-Junayd:
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If the affection among apeople is pure,
And love long lasting among them, the

exchange of praise is odious.

Al-Junayd also used to say, “You will never see akindly
father address his son with deference. While the rest of

the people use courteous formulae in addressing the
son, ‘the father says, ‘O so and so!

Al-Kattani said, “Love is preferring the Beloved [over
oneselfl.” Bundar b. al-Husayn related, “Someone saw
Majnun of the Banu ‘Amir in his sleep and asked him,
‘What has God done with you?’ Majnun replied, ‘He has
forgiven me, and He has appointed me to be proof over
the lovers.’” Abu Ya‘qub as-Susi stated, “The inner
reality of love is that the servant forget both his destined
portion from God and his needs of Him [in this world].”

Al-Husayn b. Mansur observed, “The inner reality of
love is that you remain always with your Beloved and
strip off your own qualities.” Someone told an-Nasra-
badhi, “(They say] you have not experienced love.” He
answered, “They are correct. But Ido have their
sorrows, and in that Iam inflamed.” He also said, “Love
is the avoidance of forgetfulness in all circumstances.”
Then he recited;

One whose passion is prolonged tastes-a kind
of forgetting.

But Iexperience no taste of forgetfulness of
Layla.

T h e c l o s e s t I c a m e t o u n i o n w i t h h e r

Consisted of wishes that did not come true,
passing like lightning.
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Muhammad b. al-Fadl said, “Love means that all loves
but love of the Lover fall away from the heart.” Al-
Junayd declared, “Love is intense striving [for the
Beloved] with no attainment.” It is said, “Love is a
disturbance the Beloved places in the hearts.” It is also
said, “Love is agreat tumult placed in the hearts by the
One they desire.” Ibn ‘Ata’ recited;

Iplanted abranch of desire for the people of
l o v e

And not one knew, before me, what desire
w a s .

It sprouted branches, and sensual longing
ripened

And left me with abitter taste from the
sweet fruits.

The desire of all the passionate lovers,
If they were to trace it, comes from that

s o u r c e .

It is said, “The beginning of love is deception, and its
end is murder.”

The master Abu ‘Ali ad-Daqqaq (may God grant him
mercy) commented on the tradition of the Prophet
(may God’s blessing and peace be upon him) “Your
love for something makes you blind and deaf” by
saying, “It blinds one to the other out of jealously and
to the Beloved out of awe." Then he recited;

If His overpowering greatness had not
appeared to me,

Iwould have been sent back in the state of
one who had never arrived.
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Al-Haiith al-Muhasibi explained, “Love is to incline to
athing with your whole being, then to prefer it over
your own soul, your spirit, or your property, then to be
in harmonious accord with it, inwardly and outwardly,
then to know that even after all this, you are still
deficient in your love for it.” As-Sari stated, “Love
between two is not complete until one can say to the
other, ‘O, I.’” Ash-Shibli observed, “The lover is de¬
stroyed if he is silent, but the gnostic is destroyed if he
is not.” It is said, “Love is afire in the heart that bums
up all but the Beloved’s wishes.” It is also said, “Love
is tremendous effort while the Lover does as He
wishes.” An-Nuri remarked, “Love means tearing down
the veils and exposing the secrets.”

Abu Ya'qub as-Susi said, “Love is true only when one
has gone from being aware of love to being aware of
the Beloved by forgetting the science of love.” Al-
Junayd related, “As-Sari gave me aslip of paper and
said, ‘This will be better for you than seven hundred
pious stories or elevating traditions.’ On it was written:

When Iclaimed 1loved her, she said, ‘You lie
to me,’

For what am Ito do when Isee your plump
and fine limbs?

There can be no love until the heart clings to
the entrai ls

And you wither until there is naught to
ansiver the caller,

And you are wasted away until no passion
r e m a i n s

Other than the eye that weeps and that
whispers to me your secret. ”
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Ibn Masmq commented, “I was present when Samnun
was speaking on love and all the lamps in the mosque
shattered.” Ibrahim b. Fatik related, “I was listening to
Samnun speak about love one time in the mosque
w h e n a s m a l l b i r d c a m e a n d m o v e d t o w a r d h i m . I t c a m e
c lose r and c lose r un t i l i t sa t on h i s hand . Then i t
pounded its beak on the floor until blood flowed out
of its beak and it died.”

Al-Junayd explained, “All love is for one purpose. If
this purpose were to cease, love too would cease.” It is
said that agroup of men came to visit ash-Shibli when
he was confined to the lunatic asylum. He asked, “Who
are you?” They replied, “We are men who love you, O
Abu Bakr!” Then he started to pelt them with rocks, and
they fled. He asserted, “If you really loved me, then be
patient through my testing you.” He recited:

Odear noble sir, love for you is lodged in my
e n t r a i l s .

Oyou who lifts sleep from my eyelids, you
know all that befalls me.

Yahya b. Mu'adh wrote to Abu Yazid saying, “I am
drunk from the long draught Idrank from the cup of His
love.” Abu Yazid wrote back, “Someone else drank the
seas of heavens and earth and his thirst is not quenched.
His tongue is hanging out and he is pleading, ‘Is there
no more?’” They recite:

lam amazed at one who says, “I make re¬
membrance of my love. ”

How might Iforget and so have something
t o r e m e m b e r ?
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Jdie, but when Iremember You, Ilive.
If it were not for my hopes of You Iwould

n o t l i v e .

Ilive by my desires, and Idie out of longing.
How many times Ihave lived through hope

for You, and how many times Ihave
d i e d !

Jdrank cup after cup of love,
But the cup kept brimming over and my

th i rs t rema ined .

It is said that God Most High revealed to Jesus (peace
be upon him), “If Ilook into someone’s heart and Ifind
no love there for this world or for the afterlife, Ifill it
up with My love.”

Isaw the following written by the master Abu ‘Ali ad-
Daqqaq: “One of the revealed books says, ‘O My
servant. You have aright to My love, so it is My right that
you love Me!’"

Abdallah b. al-Mubarak declared, “Whoever is granted
aportion of love but not the same amount of fear has
been deceived.” It is said, “Love blots out all traces of
yourself from you." And it is said, “Love is adrunken
state; sobriety comes only by seeing the Beloved. But
then the drunkenness that comes from seeing the
Beloved is beyond description.”

They recite:

The cup was passed around, and they became
drunk ,

But my intoxication comes from the cup¬
b e a r e r .

3 3 6



L o v e

The master Abu ‘Ali ad-Daqqaq would often recite:

/enjoy two states of drunkenness while my
fellow drinkers have but one.

It is only Iamong them who is favored so.
Ibn ‘Ata’ said, “Love means inviting constant reproach.

The master Abu ‘Ali had aslave named Fayruz whom
he loved because she served him so long. He told me,
“Fayruz insulted me one day, saying rude and nasty
things to me. Abu’l-Hasan al-Qari’ asked her, ‘Why are
you vexing the sheikh?’ She answered, ‘Because Ilove
him.'” Yahya b. Mu‘adh staled, “I would rather have a
mustard seed’s worth of love than seventy years of
worship performed without love.” It is said that ayoung
man looked down at the people gathered on the festival
day and recited:

Let he who would die alover die like this.
There is nothing good in love without death.

Then he threw himself from the balcony and fell to the
ground, dead.

It is related that aman from India had apassionate
love for his slave girl. On the day she left him, he came
out to bid her farewell. Tears fell from one of his eyes,
but not from the other. For eighty-four years he held the
eye that had remained dry shut to punish it for not
weeping when his beloved left. Concerning this the
S u fi s r e c i t e :

My eye shed tears the morning we parted,
But the miserly eye refused to weep.
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So 1punished that miserly eye
By closing it shut the day we bade each

otherfarewell.

One of the Sufis said, “One day when we were
talking with Dhu’n-Nun al-Misri about love, he de¬
manded, ‘Leave off this talk lest others hear you and
claim to [know] love.’” Then he recited:

Fear is fit for the evildoer when he moans, and
s o r r o w ,

While love befits the pious and those utterly
p u r e .

Yahya b. Mu‘adh remarked, “Anyone who spreads
love among those who are strangers to it is an imposter
in his claims.” It is said that aman claimed he loved a
certain boy. The boy said to him once, “How can you
love me when my brother is finer and more beautiful
than I?” The man raised up his head, looking around for
the brother. They were on aroof, and the boy threw the
man off it, saying, “Here is just reward for one who
claims to love me and then looks for another!"

Samnun gave precedence to love over gnosis, but
most of the Sufis give precedence to gnosis over love.
In the view of those who have attained inner truths,
love is being consumed in astate of sweetness, and
gnosis is witnessing in astate of perplexity and
effacement in awe.

Abu Bakr ai-Kattani related, “The question of love
was being discussed among the sheikhs in Mecca
during the pilgrimage season. Al-Junayd was the
youngest one present. They called on him one time.
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saying, ‘O ‘Iraqi, tell us what you have to say.’ He
bowed his head and wept; then he replied, ‘Love is a
s e r v a n t w h o l e a v e s h i s s o u l b e h i n d a n d a t t a c h e s
himself to making remembrance of his Lord, establish¬
ing himself in performing God’s injunctions with constant
awareness of Him in his heart. The lights of His essence
inflame his heart and he partakes of the pure drink of
the cup of His love. The Omnipotent One is revealed
to him from behind the veils of His unseen realms, so
when he speaks, he speaks by means of God and what
he says is of God, When he moves, it is by means of
God’s command, and when he is still, then it is to be
with God. He acts by means of God, he belongs to God,
he is with God.’ At this the sheikhs all wept, asserting,
‘There is no more to say. May God strengthen you, O
crown of the gnostics!

It is said that God Most High revealed to David
(peace be upon him), “I have forbidden that love for Me
come into men’s hearts whi le love for other- than-Me
has aplace therein.” Abu’l-‘Abbas, the servant of al-
Fudayl b. ‘lyad, related, “Al-Fudayl suffered one time
f r o m r e t e n t i o n o f u r i n e . H e r a i s e d h i s h a n d s a n d

prayed, ‘Oh my God, by my love for You, release this
from me.’ No sooner did we rise to leave than he was
c u r e d . ”

Iheard the master Abu ‘Ali ad-Daqqaq say that love
means preferring another to oneself, as was the case
with Potiphar’s wife when she renounced ^'hat she had
done, explaining, “I asked an evil act of him while
Joseph is atruthful man” (12:51). Earlier she had said
(confronting her husband after she had tried to seduce
Joseph], “What is the recompense for one who wished

» » »
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evil for your wife, save prison or harsh punishment?”
(12:25). So at first she charged Joseph with the sin, but
in the end she blamed herself for this treachery.

Abu Sa‘id al-Kharraz reported, “I saw the Prophet
[may God’s blessing and peace be upon him] in my
sleep and said to him, ‘O Messenger of God, please
forgive me. My love for God has filled me and left me
no roomfor loving you.’ He replied, ‘Blessings be upon
you. Whoever loves God loves me.

It is said that Rabi'a asked in her private prayer, “O
my God, will You burn in the Fire aheart that holds love
for You?” To this an invisible caller answered, “We will
never do such athing. Do not think so poorly of Us.”

It is said, “The word ‘love’ [hubbj is composed of the
two letters ha’ and ba’, which indicates that the lover
leaves behind his own spirit [ruh] and body [badan]."
As the generally accepted opinion among the Sufis
states, love is harmonious conformity [to the Beloved],
and the hardest way in this is by the heart. Love itself
ends separation, so that the lover is constantly with his
Beloved. On this point is the tradition on the authority
of Abu Musa al-Ash‘ari that someone asked the Prophet
(may God’s blessing and peace be upon him), “Can a
man love acertain, people and not be joined with
them?” The Prophet replied, “A man is with the one he
l o v e s . ”

Abu Hafs asserted, “Corrupt states arise mostly from
the following: sinfulness of the gnostics, betrayal of the
lovers [of God], and lying of the initiates.”

Abu ‘Uthman declared, “The sinfulness of the gnos¬
tics is making use of their speech, sight, and hearing in
the service of worldly causes and gaining benefit from

* 1 1
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this. The betrayal of the lovers [of God] is choosing their
own desires over the pleasure of God [Glorious and
Majestic] in their affairs. The lying of the initiates is that
they are more concerned with being aware of and
attentive to men than they are to remembrance of God.”

Abu ‘Ali Mamshad b. Sa‘id al-‘Ukbari related, “A male
swa l low t r i ed to seduce a fema le swa l low under the
dome of Solomon [peace be upon him], but she refused
him. He asked her, ‘How is it that you refuse me when,
if Iwished, Icould make this dome collapse on
Solomon?’ Solomon cal led for h im to come and de¬

manded, ‘Whatever made you say such athing?’ The
swallow answered, ‘O Prophet of God, the things that
lovers say cannot be held against them.' Solomon
replied, ‘You have spoken truly.
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Jionging
^ S h a w q

God Most High says, “For those who hope for the
meeting with God, [let them know] the time is surely
coming” (29:5).

‘Ata’ b, as-Sa‘ib related that his father told him,
Ammar b. Yasir led us in the prayer one time and made

it very short, Iremarked, ‘You have been short in the
prayer, Abu’l-Yaqzan.’ He answered, ‘There is no fault
in this because Ioffered to God asupplication Iheard
from the Messenger of God [may God’s blessing and
peace be upon him].’ When he got up to leave, one of
the men followed him, asking about this supplication.
He repeated it; ‘O God, by Your knowledge of the
Unseen and by Your power over all creation, give me
life as long as You know that life holds goodness for me
and end my life when You know that death holds
goodness for me. OGod, Iask You that Imay be fearful
of You in all matters, known and unknown. Iask You
for [the ability to speak] just words when Iam pleased
and when Iam angry. Iask You for moderation in
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wealth and in poverty. Iask You for unending tranquil¬
lity and happiness. Iask You for contentment with
whatever is determined for me (in this world], and Iask
You for ablessed life after death. Iask to be able to gaze
upon Your sublime countenance. Iask You for longing
to meet You without coming to harm or [being prey to]
delusive temptations. OGod, adorn us with the beauty
of faith. OGod, make us [both] guides and guided.

Longing is astate of commotion in the heart hoping
for meeting the Beloved, [The depth of] longing is
commensura te w i th t he se rvan t ’s l ove o f God . The

master Abu ‘Ali ad-Daqqaq distinguished between
longing (shawq) and ardent desire (ishtiyaq): longing
is assuaged by meeting God and looking upon Him, but
ardent desire continues even after the meeting has
taken place. Concerning this the Sufis recite;

The eye never turns away when seeing Him
Without returning immediately to Him

filled with desire.
An-Nasrabadhi declared, “All people possess the sta¬
tion of longing, but not all of them possess the station
of ardent desire. Whoever enters the state of ardent
des i re becomes so abso rbed in i t t ha t no t race o r
impression of him remains.”

I t is said that Ahmad b. Hamid al-Aswad came to
‘Abdallah b. Munazil one day and told him, “I dreamed
that you will die after one year. Perhaps you should
prepare for death.” ‘Abdallah b. Munazil replied, “You
have given me quite along time to live, afull year! I
have always had aliking for this verse Iheard from Abu
‘Ali ath-Thaqafi;

f M
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Oh you who suffer from longing because of
your long separation,

Have patience. You might meet the One you
l o v e t o m o r r o w . "

Abu ‘Uthman stated, “The mark of longing is apeaceful
love of death.” Yahya b. Mu'adh observed, “The mark
of longing is weaning the body of passions.”

The master Abu ‘Ali ad-Daqqaq related, “David
[peace be upon him] went out alone into the desert one
day, where God Most High revealed to him, ‘O David,
how is it that Ifind you here alone?’ He responded, ‘O
God, my longing to meet You has consumed my heart,
Icannot be with men!’ So God Most High said to him,
‘Go back to them. If you guide only one servant who
has strayed back to Me, Iwill imprint your name on the
Preserved Tablet as agreat sage.

It is said that ayoung man belonging to the family of
an old woman returned home after ajourney. All the
rest of the family was overjoyed, but the old woman
cried. They asked her, “Why do you cry?” She an¬
swered, “This young man’s homecoming reminds me
of the day we will return to God Most High.”

When Ibn Ata’ was asked about longing he said,
“Entrails burn, hearts blaze, and livers are cut into
shreds." He was asked another time, “Is longing or love
more exalted?” He replied, “Love, because longing is
born of love.” One of the Sufis declared, “Longing is a
flame that is ignited in the entrails; it appears of
separation [from God]. When reunion takes place, the
flame dies out, and if witness of the Beloved predomi¬
nates over one’s innermost being, longing will not

3 4 4



Longing

announce itself." One of the Sufis was asked, “Do you
long for God?” He responded, “No. Longing is only for
one who is absent, and He is present.” The master Abu
‘Ali ad-Daqqaq commented, concerning the words of
God (Glorious and Majestic) “(Moses said] Ihastened to
You, Omy Lord, to please You” (20;84), “He means, 1
hastened to You out of longing for You,’ and he hid this
by saying, ‘to please YouAbu ‘Ali (may God grant him
mercy) also stated, “One of the signs of longing is the
desire for death in times of good health and spirit. This
was the case with Joseph [peace be upon him]. When
he was thrown into the well, he did not say [to God],
‘Let me die!’ When he was put in prison, he did not say,
‘Let me die!’ But when his parents came to him and all
his relations fell down before him in prostration, and he
was granted dominion and blessings, he said, ‘Let me
die, as aMuslim (12:101).”’ On this the Sufis recite the
following;

We live in perfect joy,
But only through you is joy perfected.

The blemish remaining, Opeople of my love,
Is that you are absent and we are present.

And they also recite:

Who can he gladdened by this festival
For Jfeel no happiness this day.

My joy would be complete
Only if my loved ones were near to me.

Ibn Khafif observed, “Longing is the heart’s delight that
comes of ecstasy and of love for meeting [God] by
being near [to Him].”
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Abu Yazid said, “God has certain servants who, if He
were not to allow them vision of Him, would cry out for
deliverance from Paradise just as the denizens of Hell
cry out for deliverance from the fire.” Al-Husayn al-
Ansari related, “I dreamed that the Day of Resurrection
had come. There was someone standing beneath the
Divine Throne. God [may He be exalted! asked, ‘O My
angels, who is this?’ The angels replied, ‘You know
best.’ He said, ‘This is Ma'ruf al-Karkhi. He is drunk with
love for Me; he will become sober only by meeting
Me.’” Another telling of this same dream goes, ‘“This is
Ma‘ruf al-Karkhi. He left the world longing for God.’ So
God allowed him to gaze upon Him.”

Paris asserted, “The hearts of those filled with longing
are illumined with the light of God Most High, When
their longing stirs within them, that light radiates
throughout the heavens and earth, and God shows
them to the angels, saying, ‘These are the ones who
long for Me. Icall you to bear witness that Ilong for
them even more than this.’”

The master Abu ‘Ali ad-Daqqaq explained
ing the words of the Prophet (may God’s blessing and
peace be upon him) “I ask You for longing to
You," “Longing was composed of one hundred parts.
The Prophet possessed ninety-nine of these, and
part was divided among mankind. He wanted that part
also, for he was jealous lest aportion of longing be
given to another.”

It is said, “The people who enjoy nearness to God
possess amore complete longing for Him than those
who are veiled from Him.” Thus it is said:

c o n c e r n -

m e e t

o n e
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Longing

The worst of all things is desire on aday
When the tents draw near the tents.

It is also said, “The ones filled with longing feel naught
but sweetness at the advent of death, because the joy
of attaining [their Beloved] has been revealed to them
as sweeter than honey.” As-Sari stated, “Longing is the
greatest station for the gnostic. When he attains long¬
ing, he becomes oblivious to everything that might turn
him away from the object of his longing."

Concerning the words of God Most High “For those
who hope for the meeting with God [let them know] the
time is surely coming” (29:5), Abu ‘Uthman al-Hiri
observed, “This is said to comfort the ones filled with
longing. It means ‘I know that your longing for Me is
overwhelming. Ihave appointed atime for your
meeting with Me. You will soon come to the One for
Whom you long.’” It is said that God Most High
revealed to David (peace be upon him), “Say to the
youth of the Children of Israel: ‘Why do you concern
yourselves with other-than-Me when Ilong for you?
This is agrave injustice.’” It is said that He also revealed
to David, “If those who have turned their backs on Me
knew how Iwait for them, bestow kindnesses on them,
and long for them to quit their disobedience to Me, they
would perish from longing for Me, and their joints
would melt for love of Me. ODavid, this is My way with
those who have turned their backs on Me—imagine
what My way is with those who turn toward Me!” It is
said that it is written in the Torah, “We aroused longing
in you, but you have not longed for Us. We instilled fear
in you, but you do not fear Us. We lament for you, but
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you do not lament.” The master Abu ‘Ali ad-Daqqaq
related, "Shu'ayb wept one time until he went blind.
God [Glorious and Majestic] gave him back his sight. He
wept again until he went blind. God gave him back his
sight. Again he wept until he went blind, and God gave
him back his sight. Then God revealed to him, 'If your
weeping is for Paradise, then rest assured that Ihave
permitted you to enter it. If it is because of Hell, then
rest assured that Ihave made you safe from it.’ Shu'ayb
replied, ‘It is not for these reasons. It is because of my
longing for You.’ God revealed to him, ‘Because of this,
Iappoint My prophet and interlocutor [Moses] to serve
you for ten years.’” It is said, “Whoever longs for God,
all things long for him.” There is atradition that states,
“Paradise longs for three men; ‘Ali, ‘Ammar, and
Salman.” One of the sheikhs declared, “I go into the
bazaar, and the goods long for me. But Iam free of
them a l l . ”

Malik b. Dinar stated, “I read in the Torah, ‘We
aroused longing in you, but you did not long for Us. We
played the flute for you, but you did not dance.

Al-Junayd was asked, “What makes the lover weep
when he meets the Beloved?” He answered, “This is
only because of his great joy over Him and because of
the ecstasy born of his great longing for Him. Ihave
heard the story of two brothers who embraced [after a
long separation]. One of them cried, ‘Ah, what longing!’
The other responded, 'Ah, what ecstasy!

» n
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'Abdallah b. Muhammad ar-Razi,
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'Abdallah b. 'Muhammad b. Wasi‘,

al-'Abbas az-Zawzani, 26l
al-'Abbas b. 'Abd al-Muiallib, 168
'Abbas b. al-Muhtadi, 38-39
'Abd al-'Aziz b. ‘Umayr, 81
'Abd al-Hal im Mahmud, xvi i n l7
■Abdallah, 288-289
'Abdallah ai-Jurayri, 310
'Abdallah ar-Razi, 91
'Abdallah b. al-'Abbas. See

Ibn I 'abbas
'Abdallah b. al-Jalla’. See Ibn ai-

Jalla'
'Abdallah b. al-Mubarak; 43; on

backbiting, 107; on correct
behavior, 312; on generosity,
259; on love, 336; on poverty,
293. 294; on trust in God, 127

‘Abdallah b. 'Amir b. Kurayz, 258
‘Abdallah b. Bakawiya as-Sufi, 83
‘Abdallah b. Ja'far, 253-254
'Abdallah b. Marwan, 33
'Abdallah b. Mas'ud, 85. 114, 140,

190, 260
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‘Abdallah b. Munazil, 171,
191-192. 197, 285, 343

'Abdallah the tailor, 247
'Abd al-Wahhab, 113
'Abd al-Wahhad b. ‘Abd al-Majid

ath-Thaqafi, 73
‘Abd al-Wahid b. Zayd, 38. 43.

164, 191, 192
'Abd ar-Rahim, Abu'n-Nasr, viii
'Abd ar-Rahman b. Ahmad,

286-287
'Abd ar-Rahman b. Sa'id b.

Mawhib, 58-59
‘Abd ar-Rahman b. Yahya, 236
Abdtilmecid, Sultan, xiii
Abraham: and chivalry, 216; and

generosity, 258; and hope, 68;
and jealousy, 264; and trust in
Cod. 117, 121

abstaining, 32-39
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Abu 'Abdallah Ahmad b. Yahya
al-Jalla’. See Ibn al-Jalla’

Abu ‘Abdallah al-Antaki, 140-141
Abu ‘Abdallah al-Husayn b.

Abdallah b. Sa'id, 74-75
Abu 'Abdallah al-Husri, 298
Abu 'Abdallah al-Maghribi, 98,

God, 26; on freedom, 203,
205; on generosity, 249-250,
259; on gnosis, 317, 323; on
humility, 86-87; on hunger, 80;
insight by, 227, 231-232; on
jealousy, 261-263, 266; on
longing, 343, 344, 345, 546,
348; on love, 330-332, 333.
336, 337, 339-340; on moral
charaaer, 240; on passion, 83;
on patience, 149, 150, 154-
156; on poverty, 290, 293,
294-296; on remembrance,
207, 209-210; on renunciation,
42, 45; on repentance, 5, 6; on
retreat and seclusion, 21; on
sainthood, 269, 271, 272; on
satisfaction, 16̂ 165, 168; on
servitude, 169-170, 171, 172,
173; on shame, 201; on
silence, 47, 52-53; on sincerity,
187; on sorrow. 76, 78; on
steadfastness, 183; on striving,
12, 13,16; on Sufism, 306; on
supplicatory prayer, 281-282,
283, 285; on trust in God, 119,
120-121; on truthfulness, 191-
192, 194; on vigilant
awareness, 158-159

Abu '"Ali al-Juzjani. 173, 183, 272
Abu ‘Ali ar-Rudhbari; on hope,

66; on hunger, 82; on love,
330; on poverty, 294, 298; on
striving, 14, 16; on Sufism,
304; on trust in God, 115, 124

Abu 'Ali ash-Shabbuwi, 184
Abu ‘Ali ath-Thaqafi, 191-192,

343-344
Abu 'Ali Hasan b. Ahmad al-

'Uthmani, xiii
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Abu ‘Abdallah al-Makanisi, 276
Abu ‘Abdallah al-Qarshi, 118
Abu ‘Abdallah al-Qurashi, 330
Abu ‘Abdallah ar-RamJi, 22
Abu ‘Abdallah ar-Razi, 234
Abu ‘Abdallah ar-Razi an-

Nisaburi, 229
Abu Abdallah ar-Rudhbari, 26-27,

252-253

Abu ‘Abdallah at-Turughandi,
230-231

Abu 'Abdallah b. Khafif; on

certainty, 141; on
contentment, 110; on hope,
66; on hunger, 82, 83; on
patience, 149; on poverty, 299

Abu 'Abd ar-Rahman, on
remembrance, 209

Abu ‘Abd ar-Rahman as-Sulami,
iv, ix; on chivalry, 221; on
generosity. 252-253, 255-256;
and insight. 227-228, 231-232;
on moral charaaer, 244; on
opposing self, 99; on
truthfulness, 192

Abu Ahmad as-Saghir, 83, 299
Abu ‘Ali ad-Daqqaq, iii, iv, viii,

xi, XV n2; on certainty, 144; on
chivalry, 214; on correa
behavior. 309, 310-311, 314;
on desire, 177, 178, 180; on
fear, 56-57, 58, 60; on fear of
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A b u ‘ A l i M a m s h a d b . S a ' i d a l -

‘Ukbari, Ml
Abu ‘Ainr al-Bikandi, 73-74
Abu ‘Amr az-Zajjaji, 192-193
Abu 'Amr b. Nujayd, 4-5, 14, 171,
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Abu Bakr, 183, 313
Abu Bakr ad-Daqqaq, 37, 117,

179, 187-188
Abu Bakr al-Farisi, 50
Abu Bakr al-Kattani, 338
Abu Bakr al-Maraghi, 110
Abu Bakr al-Misri, 298
Abu Bakr al-Warraq; on certainty,

145-146; on chivalry, 214-215;
on desire, 178; on gnosis, 322;
on poverty, 300; on retreat
and seclusion, 21; on shame,
201; on thankfulness, 133

Abu Bakr ar-Razi, 125
A b u B a k r a s h - S h i b l i . S e e a s h -

S h i b l i

Abu Bakr as-Sayda!ani, 271-272
Abu Bakr as-Siddiq, 32, 51
Abu Bakr at-Tamastani, 97, 272
Abu Bakr az-2laqqaq, 297
Abu Bakr b. Furak: on certainty,

142, 143-144; on fear, 58; on
hunger, 82;on remembrance,
209; on sainthood, 270

Abu Bakr b. Ishkib, 69, 197
Abu Bakr b. Tahir, 141, 165, 297
A b u B a k r M u h a m m a d b . a l - H a s a n

b. Furak, iii-iv, 184
Abu'd-Darda', 64, 206, 291
Abu Dharr, 32, 93-94, 166-167,

244-245
Abu Hafs: on chivalry, 222; on

correct behavior, 311-312; on
fear, 56, 61-62; on fear of
God, 27; on gnosis, 318; on

love, 340; on moral charaaer,
244; on poverty, 292, 294, 296;
on renunciation, 44; on
repentance, 49, 10; on self, 96;
on servitude, 172; on silence,
53; on striving, 17-18; on
vigilant awareness, l6l, 230

A b u H a f s a l - H a d d a d . S e e A b u

H a f s

A b u H a f s a n - N i s a b u r i . S e e A b u

H a f s

Abu Hamza, 121
Abu Hamza al-Baghdadi, 51,

302-303
Abu Hamza a!-Khurasani, 127-129
Abu Hanifa, 28, 50
Abu Hazirn, 110-111
Abu Hazirn al-A'raj, 277
Abu Hurayra: and abstaining, 32,

36; and backbiting, 105; and
contentment, 109; and fear,
55; and hope, 69, 75; and
humility of, 91; jealousy, 260;
and love, 325, 326; and moral
character, 247; and patience,
147; and poverty, 288; and
retreat and seclusion, 19; and
servitude, l69; and silence, 47

Abu Ishaq al-Fazari, 294
Abu Ja'far al-Balkhi, 108
Abu Ja'far al-Haddad, 121, 229,
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Abu Ja'far b. Abu al-Faraj, 117
Abu Khabab, 131
Abu Khilad, 40
Abu’ l - 'Abbas, 339
Abu’l-'Abbas ad-Damaghani, 23
Abu' l - 'Abbas ad-Dinawari , 192
Abu'l-'Abbas al-Baghdadi, l60
Abu’l-'Abbas as-Sayyari, 204
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Abu’l-'Abbas b. Masmq, 220-221 Abu Sahl al-Muwaffaq, v. vii
Abu Sahl as-Su‘luki, 69, 255-256,230

Abu'l-'Abbas b. Masruq, 238
Abu'l-'Abbas b. Shurayh, 71
Abu’l-Hasan, 255, 266
Abu’l-Hasan ad-Daylami, 224
Abu'l-Hasan al-Bushanji, 226, 251
Abu'l-Hasan al-Farisi, 27
Abu’l-Hasan al-Khazafani, 267
Abu’l-Hasan al-Qari’, 337
Abu’l-Hasan an-Nuri, 228. See

also Abu’l-Husayn an-Nuri
Abu’l-Hasan as-Sirwani, 306
Abu’l-Husayn ai-Qarafi, 233
Abu'i-Husayn al-Warraq, 17
Abu’ l-Husayn an-Nuri . an-

N u r i

Abu’l-Husayn az-Zanjani, 27
Abu’l-Husayn b. Hind, 159
Abu’l-Khayr al-’Asqalani, 82
Abu’l-Khayr at-Tinati, 233
Abu’l-Qasim, 197
Abu'l-Qasim al-Hakim, 56, 57,

306

Abu Sahl az-Zaj)aj, 69
Abu Sa’id al-Kharraz; on

abstaining, 38-39; on certainty,
146: on gnosis, 324; on love,
340; on moral character. 241;
on poverty, 291; on sincerity,
188; on trust in God, 118, 127;
on vigilant awareness, l6l; on
visionary insight, 223-224, 225,
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Abu Sa’id al-Khudri, 12, 25, 76,
88-89, 223

Abu Sa’id al-Qarshi, 77
Abu Sa'id b. Abi'l-Khayr, iv-v
Abu Salih Hamdun, 36
Abu Sulayman; on desire,

177-178; on patience, 148; on
satisfaction, 167; on sincerity.
189

Abu Sulayman ad-Darani: on
abstaining, 33; on
contentment, 110; on fear, 58,
59; on gnosis, 322; on
humility, 87, 91; on hunger,
81, 82, on passion, 99; on
remembrance, 211; on
renunciation, 42-43; on
repentance, 4; on satisfaction.
165, 166; on shame, 198; on
striving, 18; on trust in God,
122, 123; on truthfulness, 191

Abu Thawr, 250
Abu Hujayfa, 301
Abu’i-Tayyib as-Samaai, 322
Abu Turab an-Nakhshabi: on

certainty, 141, 146; on gnosis,
323 on hunger, 81, 83-84; on
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Abu’l-Qasim al-Munadi, 226,
232-233

Abu Mansur, 304-305
Abu Manhad, 256
Abu Muhammad al-Murta'ish,

15-16

Abu Muhammad Yasin, 293
Abu Musa ad-Dabili, 115
Abu Musa al-Ash'ari, 168, 340
Abu Musa ad-Daylami, 236
Abu Nasr as-Sarraj at-Tusi, xi, 7,

81-82, 91, 116-117, 305-306.
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Abu Ya'qub as-Susi, 23. 187. 321,
332, 334

Abu Yazid: on comentment, 113;
on fear of God, 28; on gnosis,
318, 320. 321, 322-323; on
humility, 90; on jealousy, 265;
on longing, 546; on love, 330,
335-336; on retreat and
seclusion, 28; on sainthood,
269, 271, 272-273; on striving,
13; on trust in God, 115; on
visionary insight, 236,

Abu Zayd, 321
Abu Zayn, 171

(correct behavior), 280-281,
308-315

Adam, 199, 264
adoration, 170
Ahkam ad-Dala la ‘a la Tahr i r ar-

Risala (al-Ansari), xiii
ahl al-bid'a ( innovators), vi
Ah l asSunna, x i
Ahmad, 148
Ahmad b. Abi al-Hawari, 177-178
Ahmad b. al-Hatvari, \2i: See also

previous entry
Ahmad b. 'Asim al-Antaki, 66,

229, 319
Ahmad b. Hamid al-Aswad, 343
Ahmad b. Hanbal: on abstaining,

34, 36-37; on chivalry, 215; on
fear, 63; on renunciation, 43,
45; on supplicatory prayer,

sainthood, 274; on satisfaction,
l67; on Sufism, 305; on trust
in God, 116-117, 124

Abu Umama, 30, 47
Abu 'Umar ad-Dimashqi, 57,167
Abu 'Umar b. 'Alwan, 233-234

Abu 'Uqayl 'Abd ar-Rahman b.
Muhammad, ii

Abu 'Uthman; on abstaining, 33;
on correct behavior, 313-314;
on fear, 58; on longing, 344;
on love, 340-341; on patience,
148-149; on remembrance,
208, 212; on renunciation, 42,
44; on repentance, 4-5, 11; on
sainthood, 272; on satisfaaion,
167; on shame, 197; on
sincerity, 188; on striving, 17;
on thankfulness, 133, 134

Abu 'Uthman al-Hiri: on

abstaining, 36; on certainty,
141; on desire, 179; on fear,
57; insight by, 227, 237; on
longing, 347; on moral
character, 246; on satisfaaion,
168; on sorrow, 78; on
striving, 17; on trust in God,
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Abu 'Uthman al-Maghribi: on
cenainty, 143-144; on gnosis,
323; on hope, 66; on hunger,
81; and insight, 234, 237; on
jealousy, 263; on retreat, 21;
on sincerity, 187; on striving,
12-13; on vigilant awareness.

283
Ahmad b. Khidruya, 115, 191,
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Ahmad b. Sahl, 218
al-Ahnaf, 242
al-Ahnaf b. Qays, 243
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Abu Ya'qub ai-Basri, 124-125
Abu Ya'qub a!-Mazabili, 306
Abu Ya'qub an-Nahrajuri, 117,

145, 320-321
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‘A’isha; and chivalry, 221; and
correct behavior, 308; and
fear, 58-59; and generosity,
248; and gnosis, 316; and
hope, 68; and patience, 147;
and sainthood, 268; and
thankfulness, 131-132

al-‘Ala' b. Zayd, 64
Algar, Hamid, i-xvii
'Ali- See 'Ali b. Abi Talib
'Aii al-‘Attar, 34
‘Ali ar-Razi, 59
‘Ali b. 'Abdallah al-Basri, 149-150
'Ali b. Abi Talib; 29-30, on

abstaining, 35; on generosity,
257-258; on moral character,
243; on patience, 148, 149; on
satisfaction, 166,199

'Ali b. al-Fudayl, 250
‘Ali b. Bukkar, 51
‘Ali b. ‘Isa, 11
'Ali b. Musa at-Tahirati, 33
‘Ali b. Sahl, 144-145
'eUim (scholar), 175, 316
Alp Arslan, viii
'Amir b. ‘Abd Qays, 144
'Anunar b. Yasir, 342-343
'Amrb. Sinan, 115
'Amr b. ‘Uthman al-Makki, 149,

172, 303
Anas b. Malik: and backbiting,

107; and desire, 175; fear, 55;
and fear of God, 25; and
generosity, 258; and hope, 65;
and humility, 85-86; and
hunger, 79-80; and love, 325;
and moral character, 240; and
remembrance, 206; and
repentance, 1; and sincerity,
186; and supplicatory prayer.

275, 279-280; and trust in God,
ll6; and visionary insight,
234-235

anger, 244-245
Ankaravi, Ismail, xiv
al-Ansari, Zakariya, xiii, xvii,

nnl7, 21
'Arafat, 2
Arba 'a Rasa HIfi't-Tasawwuf (al-

Qushayri), x
al-'Arusi, Mustafa Muhammad,

xi i i , xvi i nl7

‘Arusi branch, Shadhili order, xiii
al-Ash'ari, Abu'l Hasan, vi
Ash‘ari school of theology, iv,

vi-vii, viii, xi
al-Ash‘ath, 256-257
Astna' b, Kharija, 249
al-Asma‘i, 102
Asrar at Tawhid, v
'Ata', 131
‘Ata’ b. as-Sa'ib, 342-343
'Attar, Farid ad-Din, xiv
awareness, vigilant, 157-161
awba (return), 6-7
'Awf, 105-106
awliya’(szints), ix, x

backbiting, 105-108
Baghdad, v, vii, xii
Bakr b. Salim as-Sawwaf, 66-67
Balaam, 62
al-Baladi, Ahmad b. Muhammad

al-Charkhi, viii
Banan al-Misri, 293
Bani Qushayr, ii
Bani Sulam, ii
Bilal, 32, 93-94

Bishr: on humility, 91; on hunger.
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Bishf b. al-Harith al-Hafi; on
abstaining, 34, 35; on
contentment, 109-110; on fear,
57, 58; on freedom, 204; on
generosity, 253, 259; on
poverty, 292; on renunciation,
45; on satisfaction, 167; on
silence, 50; on sorrow, 77; on
trust in God, 126;

bountifulness, 248-259
breathing, 228-229
Bunan al-Hammal, 125-126
Bundar b. al-Husayn, 332
al-Bushanji, 9

behavior, 312-313, 314; on
fear, 57, 58, 63; on fear of
God, 27; on gnosis, 319-320,
321, 322, 324; on hope, 67; on
love, 338; on moral character,
242; on opposing soul, 96; on
patience, 148, 149; on poverty,
292, 298; on remembrance,
207-208, 211; on renunciation,
44; on repentance, 8, 9; on
retreat and seclusion, 22, 24;
on satisfaction, 166; on
servitude, 171; on shame, 197;
on silence, 51; on sincerity,
187, 188; on striving, 16, 18;
on Sufism, 305; on trust in
God, 117,118; on truthfulness,
193-194; on vigilant
awareness, 160

dreams, xii
du‘a (supplicatory prayer),
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ad-Duqqi, 299
duwayra, viii

certainty, 140-146
Chishti, Indian, xiii
chivalry, 214-222
contentment, 109-113
correa behavior, 280-281,

308-315
corrupt ion, 18

ad-Daqqaq, See Abu ‘Ali ad-
Daqqaq

Da'ud at-Ta'i, 50. 77
David: and longing, 344, 347; and

love, 339; and opposing self,
99; and remembrance, 212;
and repentance, 9; and
thankfulness, 134; and
truthfulness, 193

de L^bWew, Olga, xiv
desire, 123, 175-181, 326-327, 343

(remembrance), x, 206-213
dhikr 'uyubiba (remembering the

seifs failings), 95-100
Dhu’n-Nun al-Misri; on certainty,

142-143; on chivalry, 218; on
contentment. 111; on correa

ecstatic Sufism, v
Efendi, Hoca Sadeddin, xiii
envy, 100. 101-104

a!-Fadl, 214
/fl^r (poverty), 288-300
al-Farghani, 120, 237
Paris, 346
fasting, 79-84
Path al-Mawsili, 194
Fatima, 79-80, 199
fatwa (authoritative judgment), vi
Fayruz, 337
fear of God itaqivd), 25-31; and

hope, 65. 66; khawf, 55-63
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Jiqh (jurispaidence), ii
firasa (visionary insight), 22J-239
freedom, 202*205
al-Fudayl; on moral charaaer,

241, 245; on sincerity, 188
al-Fudayi b. ‘lyad; on fear, 57; on

humility, 87, 89, 91-92; on
love, 339; on renunciation, 46;
on satisfaaion, l67; on shame,
200;on silence, 54; on sorrow.

hatal, 35
al-HaJlaj. See al-Husayn B.

M a n s u r

al-Hamadani, Abu'l-Fadl, xii
Hamdun al-Qassar, 93, 118, 121,

133. 290, 303
Hamid al-Aswad, 211-212
Hanafis, vi

(ultimate truths), ix
al-Harith, on repentance, 7
Haritha, 203
al-Harith al-Muhasibi: on

abstaining, 35; on chivalry,
215; on love, 334; on moral
character, 241; on trust in
God, 123; on truthfulness, 194

Hartmann, Richard, xiv
basad (envy), 100,101-104
al-Hasan al-Basri; on abstaining,

35; on backbiting, 107; on
correct behavior, 311; on
humility, 86; on moral
charaaer, 242; on
remembrance, 211; on
renunciation, 44; on sorrow, 78

al-Hasan al-Haddad, 226, 232-
233- See also al-Hasan b. al-
H a d d a d

al-Hasan al-Khayyat, 126
al-Hasan al-Qazzaz, 13
Hassan b. Abi Sinan, 38
al-Hasan b. al-Haddad, 197
al-Hasan b. ‘Ali, 94, 136, 256
al-Hasan b. 'Ali b. Abi Taiib. See

a l - H a s a n b . ' A l i

Hatim al-Asamm; on desire,.178;
on fear, 58, 62; on moral
charaaer, 243; on opposing
self. 99; on renunciation, 46;
on trust in God, 115
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futuiva (chivalry), 214-222

Gabriel; and hope, 64; and love,
325-326; and remembrance,
210; and supplicatory prayer,
278, 280; and visionary
insight, 157

generosity, 248-259
gbayra (jealousy), 260-267
al-Ghazali, xiv
Ghazna, xii
Ghaznavids, v
gibibfl (backbiting), 105-108
Ghulam al-Khali i , 249-250
gbusl (complete ablution), iii
Gisudaraz, Sayyid Muhammad,

x u i

gnosis, 316-324, 338
Gramlich, Richard, xiv
greed, 111-112

Habib al-‘Ajami, 126
baditb (prophetic tradition), ii-xiii

passim, 28, 178
badra (Sufi gathering), 47-48
bajj, vii
al-Hajjaj, 105-106
al-Hajjaj b. Furafisa, 81
Hakam b. 'Abd al-Mutallib, 249
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I n d e x

(passion), 100
hawan (abasement). 100
haya'(.shzme), 196-201
hayba (awe), 56
hope, 64-75
Hiidhayfa, 86
Hudhayfa al-Mar'ashi, 129, 188
Hudhayfa al-Muna‘sh, 32-33
Hujwiri, Abu'l-Hasan 'Ali, xiii-xiv
Hume, W. A., xiv
humility, 85-94
hunger, 79-84, 123-124
hurriya (freedom), 202-205
Husayn, Pir Muhammad, xiii
a!-Husayn al-Ansari, 346
ai-Husayn b. 'Ali b. Abi Talib,

166-167
al-Husayn b. Mansur: on fear,

59-60. 231. 232; on freedom.
204; on gnosis, 320; on love,
332; on moral character, 241;
on Sufism, 302; on crust in
God, 117, 118-119, 121; on
visionary insight, 226, 229

al-Husri, 305-307
huzn (sorrow), 76-78

Ibn al-Mubarak: on abstaining,
37; on correct behavior, 311;
on envy, 102; on fear, 59, 62;
on humility, 90; on retreat and
seclusion, 24

Ibn a[-Mu‘tazz, 103
Ibn ar-Raqql, 234
Ibn as-Sammak, 51-52
Ibn 'Ata'; on certainty, 143; on

coirect behavior, 310, 313; on
fear of God, 30; on gnosis,
321; on humility, 90; on
longing, 344; on love, 330,
331, 333, 337; on opposing
self, 96, 97; on patience, 148,
149; on repentance, 9; on
satisfaction, l67; on .servitude,
172; on shame, 197; on
steadfastness, 183; on trust in
God, ll6; on vigilant
awareness, l6l

Ibn Khafif Muhammad, iv; on
longing, 245; on poverty, 296;
on renunciation, 42; on
satisfaction, 166; on sorrow.
7 7

Ibn Khubayq, 65
Ibn Masruq, 118, 335
Ibn Mas'ud, 51, 101, 196
Ibn Mubarak, 70
Ibn Salim, 80
Ibn Sayyar, 233
Ibn Shubruma, 153
Ibn Sirin. 27-28, 63,105-106, 195,

'ibara (obvious verbal meaning).
I X

Iblis (Satan) 6l, 290
Ibn ‘Abbas: on correct behavior,

308; on freedom, 202; on
generosity, 258; on humility,
88, 90. 91, 254-255

Ibn al-Anbari, 229
Ibn al-’A'rabi, 90
Ibn al-Jalla', 33, 34. 42, 57. 81,

293, 296. 306. See also
'Abadailah b. al-Jalla'

Ibn al-Karanbi, 292

3 1 0

Ibn Tulun, 98
Ibn 'Umar, 159-160,196. 241
Ibn 'Uyayna. See Sufyan b.

'Uyayna
Ibn Yazdanyar, 8-9, 320
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Ibrahim al -Khawwas: on
certainty, 145, 146; on
opposing desire, 97-98; on
remembrance, 211-212; on
striving, 16; on trust in God,
116,117,119, 120, 122; on
truthfulness, 193; on vigilant
awareness, l6l; on visionary
insight, 235. 236-237

Ibrahim al-Maristani, 111
Ibrahim al-Qassar, 290
Ibrahim al-Utrush, 74
Ibrahim b. Adham: on abstaining,

32-33. 35; on backbiting, 106;
on fear of God, 29; on
freedom, 205; on hope, 70; on
humility, 93; on moral
character, 242-243, 245-246;
on poverty, 289; on sainthood,
271; on silence, 53; on
striving, 15-14; on trust in
God, 129-130

Ibrahim b. al-Junayd, 258
Ibrahim b. al-Muwa!iad, 293
Ibrahim b. Dawha, 193
Ibrahim b. Fatik, 335
Ibrahim b. Shayban, 59, 98
Ibrahim b. Sitanba, 193
Idris, 136
ihsan, 157
Ihya' 'Ulum ad-Din (al-Ghazali),

‘Isa b. Yunus, 43
‘Isam b. Yusuf al-Balkhi, 99
ai-Isfara’ini, Abu Ishaq, iv
Ishaq b. Khalaf, 33
tsharat (indications), ix
Ishmael, 264
Islam, i, 157
isnad (chain of transmission), iii,

x i , x i i
Israfl], 199
istijaba (answering/fulfiUment), 9
istiqama (steadfastness). 182-185
lyas b. Mu'awiya, 106

JabaJa, 250
Jabir, 95,162
Jabir b. ‘Abdallah, 109, 208
Jacob. 155-156
Ja'far al-Haddad, 141
Ja‘far b. Muhammad as-Sadiq, ix,

220, 281
Ja'far b. Hanzala, 246-247
Ja'far b. Nasir, 100, 160
al-Jalajili al-Basri, 309-310
Jarir b. 'Abdallah al-Bajalli, 157
jealousy, 260-267
Jesus: and abstaining, 38; and

certainty, 144; and correct
behavior, 314; and fear, 62;
and love, 336; and shame, 199

jihad, 12. 25
jinn, silence and, 52-53
Job, 154-155. 314
Joseph, 96, 156,198, 339-340
Jm'(hunger), 79-84
jud (bountifulness), 248-259
al-Junayd, Abu’l-Qasim, iii, iv, v;

on backbiting, 107-108; on
certainty, 143, 144, 145; on
chivalry, 214, 215, 216; on

x t v

ijaza Qicense), xii
ikhlas (sincerity), 186-189
'Urn (knowledge), 175, 316
iman, 157
irtaba (return), 6, 9
insight, visionary, 223-239
trada (desire), 175-181
‘Iraqis, l63
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I n d e x

al-Juwayni, Imam ai-Haramayn,contentment, 113; on correa
behavior, 311. 313, 314-315;
on desire, 178, 179-180, 181;
on fear, 58; on fear of God,
30, on freedom, 204; on
generosity, 249-250; on gnosis,
320, 321, 322, 324; on
humility, 86; on longing, 348;
on love. 330. 331-332, 333,
334, 335, 338-339; on moral
character, 244; on opposing
desire, 96-97, 100; on
patience, 147-148; on poverty,
290-291. 296; on renunciation,
42, 43; on seclusion, 22, 23;
on repentance, 7-8; on
satisfaction, l66, l67; on
servitude, 174; on shame, 200;
on sincerity, 188; on
steadfastness, 185; on striving,
13; on submissiveness, 89-90;
on Sufism, 302, 303, 304; on
supplicatory prayer, 276; on
thankfulness, 133-134, 136; on
trust in God, 123; on
truthfulness, 191. 193; on
vigilant awareness, 160; and
visionary insight, 233-234, 237.

V l l

Kadbanu Fatima, iii, viii
Kahmas, 36
al-Ka!abadhi, Abu Bakr, xi
kalam (theology), ii
Karamiya, vi
Kash/al-Mabjub (.HiJimr'O, xiii-

x i v

a!-Katib, 234
ai-Kattani: on contentment. 111;

on desire, 178; on fear of God,
26; on love, 332; on moral
character, 241; on
remembrance, 210; on
renunciation, 44; on Sufism,
304; on supplicatory prayer,
285; on visionary insight, 225

al-Kharraz, 274, 303-304, 307
khalwa (retreat), 19-24
khanaqah, viii
khashya (dread), 56
khawfitezf), 55-63
al-Khawwas, 100,149, 230
Khayr an-Nassaj, 237, 299-300
al-Khidr, 23, 112, 119
khuluq (moral character), 240-247
Khurasan, i-ii, l63

(humility), 85-94
Kitab al-Lum ‘a (as-Sarraj), xi
Kilab al-Mi'raj (al-Qushayri), x
knowledge, 142, 146, 175,

316-324
Kubra, Najm ad-Din, xii
al-Kunduri, 'Amid al-Mulk, vi-vii.

2 3 9

al-Jurayri: on chivalry, 220-221;
on fear of God, 26, 30; on
moral characier, 244; on

patience, 150; on
remembrance, 213; on retreat
and seclusion, 21-22; on
satisfaction, 167; on servitude,
171; on shame, 197; on
Sufism, 305; on vigilant
awareness, 158, I6O-I6I; and
visionary insight. 236, 238

v m

al-Kuschairis-Darstellung des
Sufitums mil Uberselzungs-

(Har tmann) , x lv
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Mecca, vi i
Meier, Fritz, xvi nl5
mercy, 326-327
Messenger of God. See Prophet
Minhajal-Fuqara'(JinkeinMi), xiv
al-Miqdad b. al-Aswad, 199
miracles, 271
Mi‘raj, 144, 172-173
moral character, 240-247
Moses, 305; and abstaining 35;

and backbiting, 105; and
contentment, 112; and desire,
181; and envy, 103; and
longing, 345, 348; and
poverty, 291, 292; and
remembrance, 210-211; and
satisfaction, l65; and shame,
198, 199; and submissiveness,
89-90; and supplicatory
prayer, 281; and thankfulness,
135, 138

Mu'adh, 94
Mu'adh an-Nasafi, 289
Mu'adh b. Jabal, 51, 57
Mu'awiya, 102
Muhammad (Prophet). See

Prophet
Muhammad al-Jurayri, 302
Muhammad al-Musuhi, 297
M u h a m m a d b . a l - A s h ' a i h a l -

Bikandi, 45
Muhammad b. al-Fadl, 16, 44,

324, 333
Muhammad b. al-Hasan, 225
Muhammad b. al-Husayn al-

Bistami, 237
Muhammad b. 'Ali al-Kattani, 299
Muhammad b. 'Ali al-Qassab, 303
Muhammad b. ‘Al i at-Tirmidhi,

86, no, 215

tofl'i/Csubtletie.s), ix
Lata 'if al-Isharat hi Tafsir al-

Qur'an (a!-Qushayri), ix
al-Layth, 282-283
al-Layth b. Sa'd, 256
longing, 342-348
love, 325-341
lovers, patience of, 155
Luqman, 245

madrasa, iii, iv, ix
mahabba Oove), 325-341
Mahmud b. ash-5harif, xvii, nl7
Majnun of the Banu ‘Amir, 332
Makhlad b, al-Husayn, 196-197,

294
Makhul, 22, 189
Malik, 326
Malik b. Anas, 66-67
Malik b. Dinar: on abstaining,

34-35; on hope, 64, 69; on
hunger, 82; and longing, 348;
and moral character, 245; and
poverty, 296-297

Malik b. Mas'ud, 22-23
Mamshad ad-Dinawari, 50, 125,

176

Mansur (al-Faqih), 204
Mansur al-Maghribi. 5ee Mansur

b. Khlaf al-Maghribi
Mansur b. ‘Abdallah, I6
Mansur b. ‘Amman 71-72
Mansur b. Khalaf al-Maghribi,

60-61, 152-153, 219. 295, 312
ma'rifa bi'Uab (gnosis), 316-324,
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Ma'rufal-Karkhi, 34, 74, 243-244.
282, 303, 346

Matbnaw i iVMmi ) , x i i , x i v
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I n d e x

Muliammad b. Da’ud, 236
Muhammad b. Farhan, 113
Muhammad b. Hassan, 264-265
Muhammad b. Khafif, 165. 170.

See also !bn Khafif,
M u h a m m a d

Muhammad b. Khuzayma. 283
M u h a m m a d b . M u n a w w a r b . A b i

Sa'id, V
Muhammad b. Wasi', 296-297

mujahadciifimmg), 12-18,
47-50, 80

Mujahid, 88
mukhala/ai an-nafs (opposition

to the selO, 95-100
Mukhall id, 81
al-Mulk, Nizam, vi i i
murad iom: des i red) , 178,

180 -181

mumcjaba (vigilant awarenes.s),
157-161

murids, xii; and desire, 175-176,
177, 178, 179-180; and
repentance, 5. 7; and retreat
and seclusion, 19-20

al-Muna'ish, l6l, 222, 237-238.
294, 296

muta 'arr idur i (novices) , 7
al-Mutanabbi, 258-259
Mutarrif b. a.sh-Shikhkhir, 254
mutasatewifa. 301
Muzaffar al-Qarmasini, 296
al-Muzani, 172
al-Muzayyin, 295, 305

an-Nasrabadhi: on chivalry, 215.
221; on fear of God, 26; on
jealousy, 265; on longing, 343;
on love, 331, 332; on
renunciation, 42, 46; on
sainthood, 272; on .satisfaction,
165; on servitude, 172,
173-174; on striving, 16; on
vigilant awareness, 160

Nata'ij al-Ajkarfi Bayan Ma'ani
Shark ar-Fisala al-Qushayriya
(ai-‘Arusi), xiii

an-Nibaji, 172
Nishapur, ii-vii, viii-bt
Noah. 88
Nuh a!-‘Ayyar an-Ni,saburi, 219
an-Nurir on cenainty, 145; on

correct behavior. 314; on fear,
58; on generosity, 250; on
jealousy, 266-267; on love,
334; on poverty, 295, 298; on
saii.sfaciion, 167; on Sufism,
304, 305; on tru.si in God, 8,
123, 228

obedience, 142, 170

pas.sion; abandoning, 79-84; in
love, 330-331; opposing, 95-
1 0 0 . S e e a l s o d e s i r e

patience, 147-156
pe.ssimism, xi
Potiphar's wife, 197-198, 339-340
poverty, 288-300
prayer, supplicatory, 275-287
Prophet, X, 121; on ab.siaining,

32; on backbiting, 105; on
cenainty, 140, 144; on
chivalry, 244; on correct
behavior, 308-309, 313; and

an-Nahrajuri. 5eeAbu Ya'qub an-
Nahrajuri

nahw (Arabic grammar), ii
an-Nakh'i , 37
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desire, 175, 180-181; on envy,
101; on fear, 55; on fear of
God, 25, 30; on freedom, 202,
205; on generosity, 248, 256;
and gnosis, 316, 319; on hope,
64, 69, 75; on humility, 85; on
hunger, 79-80; on jealousy,
260, 263; on longing, 346; on
love, 325, 326, 331, 340, on
moral character, 240, 242, 247;
on opposing self, 95; on
patience, 147, 148, 154; on
poverty, 288-289, 291; and
remembrance, 206, 208, 210;
on renunciation, 40; on
repentance, 2, 11; on retreat
and seclusion, 19; on
sainthood, 268, 270; on
satisfaction, 162-163, 167, 168;
and servitude, 169,171,
172-173; and shame, 196,199;
on silence, 47; on sincerity,
187; and sorrow, 76, 77; on
steadfastness, 182; on striving,
12; and Sufism, 301; on
supplicatory prayer, 275,
280-281; and thankfulness,
131-132; on trust in God,
144-115; on truthfulness, 190;
on vigilant awareness, 157-
158; on visionary insight, 223,
228, 239

prophetic tradition (.hadith), ii-xiii
passim, 28, 178

Psalms, 111
purity, 301, 302

al-Qari’, Mulla ‘Ali, xiii
Qays b. ‘Asim al-Munaqqari, 242
Qays b. Sa‘d b. ‘Ubada, 251-252,

253
Quchan, i-ii
Qur’an, commentary on, ix
al-Qushayri, Abu’l-Qasim 'Abd a!

Karim b. Hawazin b. ‘Abd al-
Malik b. Talha, i-ix

Qushayri family, viii-ix, xvi. n8

Rabah al-Qaysi, 72
Rabi'a al-'Adawiya: and

abstaining, 37; and jealousy,
265; and love, 340; and
repentance, 10; and
satisfaction, 166; and sorrow,
77; and supplicatory prayer.
2 8 2

ar-Rabi‘ b. Khuthaym, 291
rahba (terror), 56
raya’Chope), 64-75
Raja’ b. Haya, 92-93
ar-Raqqam, 250
ar-Raqqi, 179
Ar-Rasa'il al-Qushayriya, x, xvi

n I 5

ar-rawqftd (Shi'is), vi
Reality, of God, 142
remembrance, x, 206-213
remorse, 2, 5
renunciation, 40-46
repentance, 1-11
retreat. 19-24
return, repentance and, 1-2, 6-7,

9

ricfa (satisfaction), 162-168
ar-Risala al-Qusbayrtya. i, iii, iv,

V, ix-xvi passim
Rumi, Mawiana Jalal ad-Din, xii

al-Qa’im bi Amri’llah, vii
'a (contentment), 109-113

al-Qannad, 191
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I n d e x

Rusiam ash-Shirazi as-Sufi, 82
Ruwaym: on fear of God, 30; on

gnosis, 319, 322; on patience,
149; on poverty, 291; on
renunciation. 43; on
repentance, 8; on satisfaction,
167; on sincerity, 188; on
Sufism, 303, 305; on
thankfulnes.s, 134

Ruwaym b. Ahmad al-Baghdadi.
See Ruwaym

ar-Ruyani, Abu’l-Mahasin ‘Abd ai-
Wahid, xiii

118, 119-120; on truthfulness,
191, 194

Sa'id b. ai-Musayyib, 308
sainthood, xii, 2^274
saifeifjfl’Cgenerosicy), 248-259
Salih al-Murri, 282
Saljuqs, v-viii
sama' (session of invocation and

music), xi, xii, 217, 231
al-Samarrai, Qassim, xvi nl5;

Qasim as-Sammarra'i, xvi nl6
Samnun, 303, 331, 335, 338
samt (silence), 47-54
sanad (license), xii
as-Sari (Sari as-Saqati); on

abstaining, 32-33; on certainty,
144; on fear, 61; on
generosity, 257; insight by,
239; on jealousy,. 261, 265-266;
on longing, 347; on love, 334;
on opposing self, 98-99; on
patience, 154; on
remembrance, 212; on
renunciation, 41, 43, 46; on
repentance, 7; on shame, 197;
on sincerity, 188; on sorrow,
77; on striving, 13; on
supplicatory prayer, 282; on
thankfulness, 136

as-Sarraj, Abu Nasr. Sec Abu Nasr
al-Sarraj at-Tusi

satisfaction, 162-168
seclusion, 19-24
self opposing and remembering

failings of 95-100
Das Sendschreiben al-Qusayris

uber das Sufiium (Gramlich),
x i v - x v

servitude, 169-174, 203
Shadhili order, 'Arusi branch, xii i

(patience). 147-156
as-Sadiq, Imam Ja'far. Seeja'far b.

Muhammad as-Sadiq
(purity), 301, 302

Sahl: on correct behavior, 311; on
love, 30; on remembrance,
213; on sincerity, 188

Sahl b. ‘Abdallah (at-Tustari); be,
on abstaining, 35, 36; on
certainty, 141, 142; on
chivalry, 216; on correct
behavior, 312; on fear of God,
26; on gnosis, 320; on
humility, 86; and hunger, 80,
81; insight by, 230; on
opposing self and passion, 97;
on poverty, 292. 297; on
remembrance, 211; on
repentance, 7; on retreat and
seclusion, 22; on sainthood,
272; on servitude, 170-172; on
silence, 50; on sincerity,
188-189; on Sufism, 304; and
supplicatory prayer, 275-276,
281-282; on thankfulness, 135;
and trust in God, 115,117,
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sincerity, 142, 186-189
slander, 103-108
"sober” Sufism, iii, iv
Solomon, 102-103, 112-113. 341
sorrow. 76-78
steadfastness, 182-184
striving, 12-18, 47-50, 80
submissiveness, 85-94
Sufism, ii, 301-307; ecstatic, v;

"sober,” iii, iv
Sufyan ath-Thawri: on abstaining.

34, 37-38; on backbiting, 107;
on fear, 63; on humility, 90;
and poverty, 297; on
renunciation, 41, 43; on
supplicatory prayer, 283; 212

Sufyan b. al-Husayn, 106
Sufyan b. ‘Uyayna, 77, 154
a s - S u l a m i . S e e A b u ‘ A b d a r -

Rahman as-5uiami
Sulayman al-Khawwas, 32-33
Sultan, Bezm-i Alem, xiii
sunna, i i i
Sunni creed, vi
supplicatory prayer, 275-287

ash-Shafi'i, 225, 257
Shafi'i school of law, iii, v, vi-vii,

v i i i - i x

Shah al-Kirmani, 51-52, 57, 65,
227-228, 230. 242

ash-Shahham, 250
Shahr b. Hawshab, 64
shame, 196-201
Shaqiq al-Balkhi, 43, 220
Sharh Asrm ‘Allah al-Husna (al-

Qushayri), x
shart'a, iv, x-xi, xii
shawq (longing), 342-348
ash-Shibli: on abstaining, 33; on

correct behavior, 312; on fear,
63; on freedom, 203-204; on
gnosis, 317-318, 321-322; on
humility, 91; insight by, 229;
on jealousy, 262, 263, 266,
267; on love, 330, 331, 334,
335; on patience. 149-150,
152; on poverty, 292-293, 295;
on remembrance, 207, 208; on
renunciation, 43; on ruin, 22;
on satisfaction, l66; on
silence, 51; on steadfastness,
184; on Sufism, 304, 305, 306;
on thankfulness, 134; on trust
in God, 119.

Shi'is, vi
Shiraz, iv
ash-Shirazi , Abu Abdal lah

Muhammad, iv
shirii (associating others with

God), 25-26, 29
Shu'ayb, 348
Shu'ayb b. Harb, 22-23, 91-92
.<AHfer(tliankfulness), 131-139
s/d.7 (truthfulness), 190-195
silence, 47-54

at-Ta arruf li Madhhab Ahl al-
7«sfltc'M^M/(al-Kalabadhi), xi

Tadhkirat al-Awliya'(‘AiiaO, xiv
rtwfyi'(deliberately forfeiting

what God has given one), 127
tafsir (exegesis), ii, ix-x
tafwid (assigning one’s affairs to

God). 127
At-TahbirJi't-Tadhkir (ai-

Qushayri), x
Talq b. Habib, 27
at-Tamimi, Abdallah b. 'Ali b.

Muhammad, 8
Taqi b. Makhlad, 286
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taqwa (fear of God), 25-31
tark ash-shahwa (abandonment

of passion), 79-84
Tartib as-Suluk (al-Qushayri), x
tasaunvuf, u, . S e e a l s o

S u fi s m

(submissiveness), 85-94
tawakkuliimsi. in God), 114-130
wti'fw (repentance). 1-11
latvhid, xi
at-Taysirfi 7l»i at-Tafsir(-dr-

Rahim), viii
Tevfik, Seyyid Mehmed, xiii
thankfulness, 131-139
Thawban, 182
aih-Thawri. See Sufyan ath

T h a w r i

Torah, 76-77, 347-348
Traitesur le soii/isme de t'imam

miditAlxiu 'l-Qasim(de
Lebedew), x iv

trust, in God, 114-130, 236

truiiyulness, 190-195
at-Tusi, Abu Bakr Muhammad b.

Bakr, iii

Tughril, v-vi, vii-viii
Tus, vii, viii
ai-Tustari, Sahl. .SeeSahl b.

' A b d a l l a h

submLssiveness, 88, 92, 93; on
silence, 50; on thankfulness, 137.

'Umar b. al-Khauab, 88, 91, 94,
153. 168, 289

‘Umar b. Sinan, il9
‘Umar b. ‘Uthman al-Makki, 215
Umm ad-Darda’, 64
unveiling, 143-144
'Uqba b. ‘Amir, 47
■Uqba b. Nafi‘, 282-283
‘Urwa b. az-Zubayr, 91
Ustuwa, i-i i
‘Uiba al-Ghulam, 29. 168
'Uthman, 313
'Uthman b. 'Affan, 234-235
Uways al-Qarani, 243
‘uyub (failings), remembering,

9 5 - 1 0 0

'uzia (seclusion), 19-24

vigilant awarcne.ss, 157-161
visionary insight, 223-239

Wahb, 110, 242
Waki', 78

Mwra'(abstaining), 32-39
al-Wasiti: on desire, 179; on fear,

58, 59; on fear of God, 27; on
gnosis, 318-319; on moral
character, 240-241; on
remembrtmee, 207; on
repentance, 8, 9; on
saintKcxtd, 273; on satisfaction,
165-1()6; on servitude, 173; on
shame, 201; on steadfastness,
184; on Sufism, 305; on
supplicatory prayer, 277,
284-285; on truthfulness. 192;
on vigilant awareness, 161; on
visionary insight, 224

Ubaydallah b, Abi Bakra, 251
'Ubayd b. 'Umayr, 131

(servitude), 169-174,
2 0 3

Ukkasha b. Muhsin al-Asadi, 114
Uludag, Suleyman, xiii
'Umar. 183, 313
'Umar b. 'Abd al-'Aziz, on

abstaining, 36; on envy, 102;
on humility and
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uHlaya (sainthood), xii, 268-274
wishing, vs. hope, 65
witnessing, 142, 145
worship, 170, 172
worshipers, patience of, 155

on supplicatory prayer, 281;
on trust in God, ll6,119

Yahya b. Sa'id al-Qattan, 278
Yahya b. Ziyad al-Harithi, 245
al-Yamani, Abu’I-Qasim, ii
yaqin (certainty), 140-146
Ya'qub b, al-Layth, 281-282
Yazici, Tahsin, xiii, xvii n26
Yusuf b- al-Husayn, 177, 179, 189
Yusuf b. 'Ali, 321
Yusuf b. Asbat: on abstaining,

32-33; on opposing self, 100;
on poverty, 294, 296; on
renunciation, 43; on
truthfulness, 194

Yusuf b. ‘Ubayd, 34

Yahya b. Abi Kathir, 22
Yahya b. Aktham al-Qadi, 74-75
Yahya b. Mu'adh; on abstaining,

33-34; on backbiting, 107; on
correct behavior, 310, 311; on
desire, 179; on fear, 57; on
freedom, 205; on gnosis, 321,
323-324; on hope, 67; on
humility, 90, 91; on hunger,
80, 81-82; on longing, 344; on
love. 335. 337, 338; on
patience, 149; on poverty, 290,
291-292, 297; on renunciation,
42, 43-46; on repentance, 4, 8,
11; on sainthood, 271, 272,
273; on seclusion, 21, 22; on
shame, 200; on silence, 51-52;

az-Zabidi, 230
zahid, 42
Zakariya ash-Shakhtani, 227
zakat, 78
Zayd b. Thabit, 90, 214
ZHi&d (renunciation), 40-46
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