














Chapter One

Introducing éuﬁsm

Sufism is a spiritual venture which some great men of
piety have made at various periods of Islamic history and in
various parts of the Islamic world, and which has sometimes
developed into a sort of movement at the hands of their
disciples and followers. There is a core of ideas, values,
practices and traditions common to all these ventures, which is
the reason why they have been referred by a common name,
tasawwyf, sufism. But tasawwyf does not mean any one set of
practices, or any one system of doctrines, or any one order of
values. Nor.is there any one personality or any one book on
which all sufis agree. Sufism is a dynamic tradition.

Sufism has its'roots in-the Qur’an and Sunnah, and the life
of the earliest Muslims. But in following centuries, it
developed some features of its own. First of all, it developed a
particular method to subdue the self, to purify the soul of evil,
adorn it with virtue, and cultivate piety. Secondly, it developed
a concept of passionate love (‘ishq), self effacement (fana), and
union (jam®) with God, and worked out a whole course of
action to achieve that goal. Thirdly, it developed a way of
direct knowledge, kashf or illumination, and with its help and
with the help of its experience of fana and jam‘ worked out.a
view of reality which was in most cases its own. Finally, it
developed an ideal of life, in most cases with a new order of
priorities. In developing all these aspects, sufism took elements
from the Prophetic Islam, from the Qur’an and the Sunnah, and
the life of the Elders, but it alsc took elements from other
traditions, spiritual and intellectual, and some elements it
developed out of its own experience. Sufism, as we have it, is
both one and different from the Prophetic Islam, varying in
oneness and difference in individual cases. Of the elements that
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sufism took from the Qur’an and the Sunnah, some it retained
as such, and some it reinterpreted and modified; and of the
elements that it took from other traditions or developed on its
own, some were consistent with the Prophetic Islam and some
were discordant. This created problems for the sufis many of
whom tried hard to reconcile, change or modify the conﬂlctmg
elements and reaffirm their faith.

Prophetic Piety

To set sufism in proper perspective, a few words must be
said about the Prophetic piety. This may also help to
understard the spiritual dimension of Islam, and remove the
misleading notion that Islam is essentially a law and that it was
tasawwuf emerging after the lapse of some centuries that gave
it a spiritual dimension. Islam :has its own concept of -
spirituality, and its own way to cultivate it. There are things -
that are common between the Prophetic spirituality and the sufi
spirituality, but there are things that are-different. Th.lS has to
be studied very carefully.

The basic concept on which the edifice of Islam is raised is
that there is no god except Allah, that He is the Creator and the .
Lord of the universe, that man is His ‘abd, bond servant, and
that he has been created to serve his Lord (Q. 51:56). The
" better he serves Him, the closer he will come to Him, and the
greater love and favour he will receive from Him. Not only
that, he will also make himself a better man, more perfect and
happy. Man’s perfection and happiness lie only in serving God.
The highest stage that he can rise to is the stage of perfect
© servant-ship (‘ubiidiyah); there is no stage beyond that. He is
not to vie for angle-hood, angels themselves have bowed to
him (Q. 2:34); nor can he participate in divinity, which belongs
to God exclusively. God wants man to be what he is, perfect
man and perfect servant. Prophets and messengers who are the
best of creation are always referred to in the Qur’an as the
servant (‘abd) of God (37:81, 111, 122, 132, 38:17, 30, 41, 45),
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People should not withdraw from society and retire to
forests and caves, except in exceptional cases and that, too, as
an inferior alternative. They should marry, raise family, earn
their living, and work for their good. The Prophet strongly
discouraged celibacy, and disparaged withdrawal from society.
With regard to the needs of the body and material goods, the
Qur'an recommended pursuing middle course in normal
conditions (25:67). In times extra-ordinary, it called for
sacrifice to promote the cause of religion and to fulfil the needs
of the people. Neither the Qur’an nor the Sunnah ever advised
to give up earning livelihood, acquiring property, collecting
money, or to give it out and wash ones hands off, if one has it.
On the opposite, they encouraged them, even asked them to
earn money, spend it on oneself, on the family, on the needy in
society, and in the cause of religion. Ease and comfort, decency
and elegance (jamal) within réasonable means are things Islam
has always "approved. If one observes these rules of the
Prophetic Shari‘ah, follows the priorities it has defined, and
makes sacrifices, material and otherwise, that they involve one
pursues the good of this life as’ well as the good of the life
hereafter. One will perfect one’s personality, secure the well-
being of society, and attain greatest happiness in the life to
come. To achieve that happiness one does not have to be a
recluse, withdraw from society, subject oneself to any severe
ascetic discipline, or engage all the time in worship and
devotion.

The Prophet not only defined the way (tarigah) how to
“serve Gud, he also directed and supervised the conduct (sulik)
of his companions who were in close contact with him. This
was part of his mission, and he did accomplish it in the best
way possible. Details of what he did in this regard are
preserved in hadith and sirah literature. Here I will only note
down a few things by way of illustration. One important advice
that he gave to his companions was that they should proceed on
the way slowly and gradually. They should not hasten or rush.
When they take up one thing they should do it well before they
take up another. If they have a choice they should prefer the
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easier course tather than the difficult one. To do a smaller thing
regularly is better than try a bigger thing which one might not
continue.” He liked people to exhert themselves as much as
they could, but cautioned them against over—stralmng, and
strictly forbade all sorts of self-torture and mortification.> He
asked them to seek the help of God while doing the best they
could. They must proceed with humility; when they achieve
anything they should consider it a favour of God, thank Him
for it, pray to Him to accept it, and bless it. They should turn to
Him again and again, begging Him to forgive their short-
comings, protect them from the insinuations of Satan, and give
them the power to do better.

The men that the Prophet raised, particularly the ones who
worked with him for long were the most perfect servants of
God on earth, and the best embodiments of the values he
expounded. They were at one and the same time great
devotees, preachers, soldiers, social workers and public
servants. Part of the night they occupied themselves with God
in prayer and supplication, and in day they worked for their
family, people and religion. They lived a simple life, enjoyed
the goods of the world without indulging in them when they
had it, and spent from them in the way of God when it was
needed. Although they lived a full and balanced life, like the
Prophet, they did have their individual thrusts. Some gave
themselves to prayer and fasting, some to the exposition of the
Qur'an or the teaching of the Hadith. Some distingnished
themselves as preachers, some as social workers. Some
excelled as commanders of armies, others as governors and
rulers. Some were poor and lived as ascetics, others were rich,
and spent their money on the needy in society and in the cause
of religion. They believed that after fulfilling the duties,
personal and collective, there were different ways, according to
one’s talents and circumstances and the needs of society to
serve God, seek His pleasure (rida’) and attain His near-ness
(qurb). It is important to note that the word wh1ch the Qur’an
uses for the closest relation with God is qurb® nearness or
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them to the creatures. When he thus ceases to predicate things
of other beings he subsists by the attributes of God. One who is
thus possessed by this experience (al-haqiqah) and does not
see other things, whether themselves, their attributes, properties
or effects he dies to the creation and subsists in God”.”® This
vision of things happening exclusively by the power and will of
God, Qushayri elsewhere calls the vision of God’s Lordship
(shuhiid al-rubiibiyah).”’ Shaykh ‘Abd al-Qadir al-Jilani (d.
561/116) the founder of the Qadiriyah order puts it in this way:
“The sufi sees with the light of God and sees nothing but God’s
action in himself and in all other created beings, he does not
see anything else. That is, he does not see any actor in reality
other than God and sees everything only as instrument, a cause

completely moved, controlled and manipulated (by God)”.*®

At the next stage of fand the sufi is not even conscious of
his own being or of things around, he is completely lost in the
being of God. This is the stage which is called the stage of fana
al-fand, that is, he is not conscious of anything, even of -his
own dissolution.™

QushayrT explains the difference between the two stages in
this way: “He who affirms himself, and affirms the creation,
but sees that everything exists by God and is there by His will
and power, attains a kind of union (jem‘). But when he no.
longer perceives the creatures and is completely eradicated of
himself, and is absolutely unaware of anything else as a result
of being completely possessed by the Reality (al-hagigah), he
attains union of the union (jam ‘al-jam‘)”.40 That is, in the first
stage of fana the sufi is conscious of his being and the being of
things in the world, distinct from God. He is also conscious
that they are created beings (khalg) and that God is their
creator and Lord. The only fand that happens at this stage is
that he does not see that they have any power or will of their
own, and that they do or cause anything. And the jam‘ that he
attains at this stage is that he sees that everything that exists
there including his own being is caused, moved and controlled
~ completely by the one single all-active will of God. At the next
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stage ‘of fana on the other hand he not only does not see any
other cause or will, he also does not see any other being in
existence including himself. He only sees God and is aware of
Him alone. At this stage, let it be clear, he can not be aware of
God as God. For that would imply the awareness of himself
and the world as other than God, as creature and servant, an
awareness which he had at the first stage of fana and which he
has passed over. Now he is only aware of a mmple bare unity,
above all difference and distinction.

This is a transcendental experience. The sufi at this stage
Hujwirf explains passes away from his reason and his feelmg
But this does not mean, al-Kalabadhi adds, that he becomes
unconscious (sd‘ig) or insane (ma “tiih). % 1t only means that his
reason stops working, and he is no more conscious of pleasure

-or pain. Speaking about this state of fana, Sariy al- -Saqati (d.
257/870) once said to his disciple Junayd: “If in this state a sufi
is struck at his face by a sword he would not feel any pain.”
When the young disciple wondered at the master’s remark
Sary repeated his words to reaffirm that it was literally true.®?

Secondly, this experience is an ecstatic expenence
extremely rejommg and blissful, that plunges the sufi in deep
intoxication (sukr) The experience itself is short-lived, and
passes off very soon, but the sufi continues to live under its
intoxicatory influence for days and nights. Sahl b. ‘Abdullah
al-TustarT has been reported to have remained in-that “state
twenty to twenty four days without eating anything, even
sweating in times of extreme cold with only a shirt on his
body. And Abii ‘Agqdl al-Maghribi is reported to have
continued in that state for four years till he died.*

Thirdly, some sufis in this state indulge in shath. They are
so overwhelmed by their-unitive experience that they utter
words like ‘I am the Real (al-Haqq)’, or ‘Glory to me! How
great I'am’ or ‘There is none in my robe except God’. They
may also make boastful claims such as ‘on the Day of
Judsement I will put up my tents on the banks of Hell and
‘would see that no one enters it’.*’
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sulak that intoxication (sukr) is better than sobriety (sahw) or
jam® is higher that farg. This has given rise to a discussion
among them as to which is higher, jam* or farg, sukr or sahw.
The majority of sufis, as Hujwir observes,’* exalt farq and
sahw over jam* and sukr.

Although sufi masters (shuyikh) have always held that the
experience of farg, second difference and sahw is higher than
the experience of jam and sukr, the most clear and categorical
statement on the subject recorded in sufi literature comes from
the famous Nagshbandi sufi of India, Shaykh Ahmad Sirhindi
(d. 1034/1624). He clearly says that the experience of jam®,
union or oneness is just an experience which sufis pass through
on their way to God. Some sufis stay at that stage and do not
go beyond it, others move ahead and are graced with the
experience of farg, difference between the world and God, man
and the Lord.” The farq that the sufi experiences at this stage
is not a passing phase, nor the safw that he attains a short break
within a period of sukr as noted above in the case of al-Niir1, It
is an experience that stays, a station (magdm) to which one
rises, if God so wills, leaving behind the stage of jam*. Sirhindi
even asseits that farg, too, has its stages, a lower stage which is
mingled with jam‘ and a higher stage which is of absolute farg,
where the sufi experiences that God is ward’ al-wara’, beyond
the beyond.*® He is not alone in this view, there are other sufis
who have the same view, °

The stage of farg is free from the characterists which mark
the stage of jam ‘. The sufi is not in sukr, he becomes sober and
regains his reason and feelings. He does not indulge in shath or
boastful claims. He no longer feels any conflict with the
Shari‘ah, he is quite humble and submissive. Nor does he feel
restless and agitated; he is calm, quiet and serene.”’

Returning to the experience of fand and jam* let us ask:
What does the experience mean? Does it reveal anything? On
these questions there are different views among the sufis. The
- view which Sarraj, Kalabadhi, Qushayri and Hujwirl have

expounded in their books can be summarized as follow:



22 Chapter 1

Fana, as Kalabadhi says, is not the loss of humanity; it
only means that for the time being one is not conscious of
pleasure or ‘pain.58 It does not mean, he explains at another
place, that the sufi loses his humanity and becomes an angel or
a pure s?irit. It simply means that he is not conscious of his
feelings.”® Hujwiri summarizes his discussion of fand in this
way: “One experiences fand of his own being when one
perceives the majesty (jalal) of God, and becomes aware of His
greatness. God’s majesty overwhelms him in such a way that
he forgets this life as well as the next, attaches no importance
to stations and states, and cares no longer for miracles. He has
no thought and no desires. He is not even conscious of these
losses. In this state of fana his tongue only repeats the name of
God while his body becomes humble and submissive”.%® Sarraj
writes: “Humanity does not disappear from man just as.
blackness does not vanish from a thing which is black. Those
who speak of the disappearance (of humanity) only mean that
one stops seeing oneself as doing one’s actions and works and
instead sees that God does them for him”.%!

Union with God they explain in the same way. Sarraj
writes: “God _does not enter into the heart. What enters the
heart is faith in God, belief in Him, and the-knowledge that He
is one. All these things are the attributes of His creatures as He
has created them in them. It is not at all the case that He enters
in them with His essence or His attpibutes”.62 Sarraj condemns
those sufis of Baghdad who clajrined that after passing away
-(fand) from their own attributes;they entered (dakhalit) into the
attribute of God, taking fqrﬁi and dikhail in the semse of
indwelling (hulil) as Chrisfians believe in the case of Christ.
He says that the real mgining of these words is to realize that
all that we do proceeds from God and is a gift from Him. The
meaning of passing;away from one’s attributes and entering
into God’s attribu}éé, is to pass away from one’s own will and
enter into the vngi' of God in the sense that one realizes that his -
wil_ls&are a giff of God which He bestows on him of His own/
will™ ] . 7
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gave them different names such as talking (tahdith), explaining
(tafhim), tasting (dhawg), gnosis (ma ‘rifak), God-given
knowledge (‘ilm ladimni), vision (mushahadah), illumination
(tajall), unveiling (mukdshafah), contact (ittisal), dream
(ru’ya), insight (firdsah), audition (hatif), idea (khatir), allusion
(ishdrah) etc. Very often these ways are referred by the words
kashf, revelation and ilham, inspiration. 5

The claitm that there is a kind of knowledge immediate and
direct in addition to reason (under which sensation and
intuition are often placed) and revelation cannot be denied.
There is sufficient evidence in the Qur’an and Sunnah to
support this claim. That piety promotes this knowledge is also
attested by the Qur’an. For instance, “0 believers, if you fear
God, He will grant you a criterion (furgan)” (8:29). The sufis
not only discovered various forms in which ‘extra-ordinary
knowledge is imparted, and identified them, they also
cultivated some methods already employed and developed
others to acquire this knowledge. They used them to know
things of the past, and things of the future, read thoughts in the
mind, see what was going on in graves, know the truth about
transcendental realities such as the soul, angels and God. They
also made judgements about values and priorities in their light.

The method which Ghazali (d. 505/1111) has described in
the Ihya’ consists of purifying the soul of sin and evil, adorning
it with virtues, emptying the mind of all thought, concentrating
it on God, and waiting for the knowledge to come out from
within the heart.%® In his book Fuydd al-Haramayn, Wall Alldh
(d. 1176/1762) has discussed different ways in which the soul
establishes contact with other souls. He tells of his own
experience, how he got in. touch (ittisal) with the soul of the
sun, saw it, and talked to it.%

Another way was contempleation on the Qur’an, Sunnah
and the Sirah of the Prophet and his companions, in a manner
somewhat different from the manner scholars of Qur’anic
commentary (tafsir), hadith and jurisprudence (figh) follow in
their disciplines. With regard to the Qur’an, for instance, they
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times.” By Sunni tasawwuf they mean the sufism which is
concerned primarily with khulg, moral and spiritual virtues,
and represents most faithfully the Islamic ideal of life as
expounded in the Qur’an and Sunnah. In forming their estimate
of Ghazali, however, they do not take into consideration his
esoteric writings. The judgment whether the tasawwuf of any
particular sufi is sunni should depend not on the ground that its
concern is practical rather than speculative, but on some other
grounds. First, whether, it holds ‘ibddah as explained in the
beginning, to be the goal of man, and makes its tarigah and its
experience of fand and jam‘ subservient to that goal; second,
whether, it upholds in actual operation the supremacy of the
prophetic revelation over the mystic kashf: and, finally,
whether. the view of reality that it works out is consistent with
the basic truths of Islamic faith and life as stated in the Qur’an
and Sunnah. How far Ghazdli’s tasawwuf satisfies these
conditions is a problem for investigation.

Sufi writers beginning from Sarrdj have critically rev1ewed
some ideas and practices of their sufi masters. In a section in
the Thya’, Ghazalt has also criticized some practices of the sufis
along with the practices of the other sections of society. But all
this self-criticism is mostly concerned with matters of detail
and with individual excesses. A detailed review of the principal
sufi practices is made for the first time by the famous hadith -
scholar Ibn al-Jawzl (d. 598/1200). He examines various
aspects of the sufi life and farigah such as their attitude to the
goods of this life, money and property, their view of marriage
and family, their war against the self, their retirement into
seclusion, their use of woolen and rugged clothes, their
indulgence into sima‘, ecstasy, mystical dance, shath and
extravagant claims, and their view of trust (tawakkul) and
resignation (ridd). Ibn al-Jawzi refers in particular to the views
of Ghazali and joins issue with him on juristic lines.”

Ibn Taymiyah (d. 728/1327) in his review of sufism goes
over the whole gamut of mystical stations (magdmat). On love,
particularly he writes besides various short notes a whole tract.
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His disciple Ibn Qayyam (d. 751/1350) pursues the discussion
on magamat and ahwal still further in his voluminous
commentary Madarij al-Salikin on Shaykh al-Islam ‘Abdullah
al-Ansari’s (d. 481/1088) most comprehensive but concise
statement, Manazil al-Sa’irin, ever written on the subject. Ibn
Taymiyah denounces the innovations that sufis introduced in
dhikr and in other parts of their farigah, such as retirement to
cloisters (khalawi) but he does not censure the experience of
fand and jam' as such. He only criticizes its interpretation on
the wujiidi, monistic lines like the one by Ibn‘Arabi, or hulill,
incarnationistic lines by Hallaj. It is to these two theosophical
doctrines that Ibn Taymiyah directs his most vehement
criticism.”

The main object of the critical review of sufism before all
these three writers was not negative. They were much more
concerned with bringing out the view of the Qur’an, Sunnah,
Elders of Islam, and the first sufi masters that were close to the
Islamic sources. Ibn Taymiyah, in particular, makes it a point
to explain the basic concepts of Prophetic farigah and piety,
such as gqurb, intimate relation with God, walayah, the
patronage of God, the grades of the awliya’, and their kardmah,
power to work miracles. Similarly, the most profound and
balanced discussion on the concept of ‘ibadah and ‘ubiidiyah
in the entire Islamic literature comes from his pen.'®

Among sufis themselves the most profound reassessment
of sufism .and its relation with the Prophetic Islam comes from
the famous Nagshbandi sufi and the renovator of the tarigah
Shaykh Ahmad Sirhindi (d. 1034/624). The most essential
feature of sufism, he says, is the experience of fana and baqd,
which he does not hesitate to say that it is no part of the
Prophetic rarigah. There are, therefore, two ways to God, The
Prophetic way (tarigah nubiiwat) and the sufi way (tarigah
walayar). The experience of fana and baga, he further says, is
not the end in itself, it is only a means to realize utmost
sincerity (ikhlas) in performing the service (‘ibadah) to God.
For him the experience of farq, difference, rather than jam’,
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union is the end of the sufi journey (suliik). He goes on to point
out in detail the characteristics that mark the experiences of
jam' and farq. The oneness (wahdat) that the sufi experiences
in the second “stage of fand’, he says, is only a matter of
perception (shuhdid), in reality God is completely other than the
world. On the basis of this realization he expounds a theosophy
called wahdat al-shuhiid as distinguished from the theosophy
of wahdat al-wyjiid of Ibn ‘Arabi which he subjects to criticism
on rational as well as mystical grounds.'"!

‘Walty Allah (d. 1176/1762) the most outstanding Islamic
scholar, thinker and sufi of his time agrees with Sirhindf on all
the above points except his criticism of wahdat al-wujid. His
point is that wahdat al-wujiad, interpreted properly would not
conflict with the fundamentals of Islam. In fact, he attempted a
new interpretation of the doctrine, as we shall see. He also
wrote a tract to show that there is no substantial difference
between wahdat al-wuj id, properly explained, and the wahdar
al-shuhiid of Sirhindi.'” This gave rise to a controversy among
later sufis whether there is or there is no difference between the
two doctrines. Shah Isma‘il (d. 1246/1830), a member of Waliy
Allahs’ family, a scholar and sufi trained in the order both of
Sithindi and Wally Allah, whom we have mentioned earlier,
discussed at length the difference between the passionate love
of sufism, and the comnosed love of faith, and between the
tartqah of the sufis and the tarigah of the Prophet. He also
worked out a doctrine, which is very close to the doctrine of
Sirhindr,'®
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Chapter Two

Abu Yazid: Descri[')tion
of Mystic Experieince

|

I
Aba Yazid is one of those few great founders of Sufism in
the third century Hijrah who have exercised tremendous
influence on the development of sufi thought and practice
throughout the ages. One hardly gets a work on Sufism which
does not quote from him. All orders of Sufism hold him in
great esteem. Hulwen counts him among the ten greatest
leaders of Sufism.' Junayd, commonly regarded as the leader
of the sufi community (Sayyid al-Ta’ifak), wrote a commentary
on his ecstatic utterances (shathat) which indicates the
1mportance he attached to him.? Even a critic of Sufism like Thn

Taymiyah mentions h1s name with respect whenever he refers
to- him in his wntmgs

Though some details regarding Aba Yazid’s life,
expenences and ideas are found in various sufi biographical
works,* the major work on him is the Kirab al-Nur fi Kalimat
Abi Yazid Tayfir by Abu I-Fadl Muhammad b. ‘Alf al-Sahlaji
(389/ 998-9 — 476/984) edited by ‘Abd al-Rahman Badawi
under the title Shathat al-Sifiyah. Thanks to this record we can
have a complete view of the sufi experience in its earliest form
and trace out the mystical development of Abfi Yazid through
all the stages, a task which is all nigh impossible in case of
other Sufis. Another thing of much more importance is that the
experiences of Abli Yazid as described in these sources are
almost completely free from reflective thought. People have

- often misunderstood these experiences and taken them as an

expression of blatant pantheism. This mistake has arisen, as we
intend to show, first due to failure in distinguishing between
the description of an experience and the reflection on it. Abii
Yazid describes his experiences, he does not expound a view of
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reality. It has arisen, on the second place, due to concentration

of the writers on the middle phase of Abii Yazid’s mystical
development and almost total neglect of the final phase.

Abii Yazid was born at Bistam in the Iranian province of -
Jumis. His grand-father, Shorasan.was a Zoroastrian, who,
moved by the piety of a Muslim friend, embraced Islam’. His
father ‘Isa was a. dr:ﬂply religious person, ‘extremely careful

about things he and his family would have at their meals®. Abii -

Yazid was the second of his three sons, the eldest was Adam
and thé youngest was ‘Alf. All have been reported to be sincere
devotees and ascetics (‘ubbdd wa zuhhad)’. Abii Yazid had
little formal education. Hi$ nephew and disciple, Ab Miisa b.
Adam, who attended to his personal affairs and looked after his
cloister (sawma‘ah) says that Abi Yazid was ummt’,
uneducated. But by the end of his life he had learned the
Qur’an by heart’. His mother tongue was Pers1an part of his
sayings recorded in Arablc in our sources are probably
translatlons from Persmn :

At the age of ten, Abii Yazid went out from Bistdm and
spent thirty years at different places in Syria with different sufi
masters whose number is- given as three hundred thirteen, and
Ja‘far ibn Muhammad al-Sadiq is counted among them''. This
is simply incorrect; for Ja‘far al-Sa‘dig died in 148/765, years
before Abii Yazid was born. Abli Yazid’s death which occurred
at the age of seventy three or seventy four is put by Sahlaji in

234/847"%, whereas- all other, ‘authorities put it in the year .

261/875". This means that he was bom in 161/778 or 187/803,
thirty nine or at least thirteen years after al-Sadiq’s death. The
number of Abll Yazid's teachers also does not seem to be true;
it has been maneuvered with a view to matching the number of
the Companions of the Prophet that participated in the battle of
. Badr in 2/624, just to bolster up the prestige of Abii Yazid.
Sahlaji compiled his book about’two hundred years after Abil
Yazid’s death, it is not surprising, therefore, if it has such
stories. Sahlaji does not. carefully examine his material, He is
given to extol ‘his hero and avoid producmg thmgs that may
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adversely- affect his prestige. For instance, he mentions, that
Juiayd defended'* Abu Yazid and that Dhu ’I-Ntn praised'®
his attainments, but drops out the comments which Junayd and
Shibli have made on his experiences as Sarrij has recorded.'®

Sarrdj says that Abli Yazid had a teacher by the name of
Abll “Alf al-Sindi who taught him how to attain pure union and
other ‘truths (al-tawhid wa I-haqd’q) while Abli Yaid taught
him how to perform his obligatory duties'’. Nicholson thinks
that this Abu ‘All was an Indian from the western province of
Sind'®; Arberry is of the view that he was most probably from a
village called Sind in Khurasan which Yaqit al-Hamawi
mentions in his geographical dictionary, Mu‘jam al-Buldan"®.
More recently, Zaehner has defended the former view. He
believes that Abii ‘Alf was an Indian scholar converted to
Islam; he also thinks that the tawhid which he taught - Abii
Yazid was the doctrine of the non-dualist Vedanta which was
formulated and preached by Shanker (d.820 A.D), an elder
contemporary of Abil Yazid“’. I will return to this point later.

~ Treading The Suifi Path (Suliak)

WEe have noted above that Abii Yazid left Bistam for Syria
at an carly age and gave himself to devotion. ‘Attar mentions
that ‘once reciting the Qur’an when AbG Yazid reached the
verse, “Show gratitude to Me and to your parents” (31:14), he
went to his mother and said that he was not able to meet the
demands of this verse. Either he would devote himself to God
or serve his parents, he could not do both the duties together.
His mother solved his difficulty by absolving him of his duties
to her and let him devote himself exclusively to God?!. Thus
freed, Abui Yazid engaged himself in prayer and dhikr. He had
great regard for prayers. He had reserved a suit of clothes and a
pair of shoes for them, which he did not use for any other
purpose”. And every time he took up dhikr he washed his
mouth out of deep reverence and awe that he had for God®,
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Abii Yazid had vowed to live a life of poverty and
hunger’®, and stored nothing for the morrow. Once while he
was engaged in his prayers, he did not get the pleasure he used
to have. He turned to Abii Misd, his attendant, and enquired
what was there in the house, Abu Musa made a search and
reported that there was a 'sack of grapes in the house. Abil
Yazid ordered that it should be immediately removed and
distributed among the poor™. At the time of his death he had
nothing except a shirt on his bodgr, that, too, had been borrowed '
and was returned after his death®®. Once when he was asked as
to how did he attain what he had attained he replied: “I
gathered all the things of the world, tied them with the cord of
contentment, put them in the catapult of sincerity and threw
them in the sea of despair for not to return ever. Then I felt
relieved™’.

Sahlajt does not mention that Abui Yazid was married. But
Abii Nu‘aym says that he had a wife and records some words
of Abii Yazid that were related by her?®. However, Abii Yazid
did not seem to have much to do with his wife. In fact, he was
once going to pray to God to relieve him of caring for food and
woman when he remembered that the Prophet had not prayed
for it, and in difference to him gave up the idea. But God, he
says, took mote of his wish and saved him from caring for
woman. It was all the same whether a woman faced him or a
wall™.

To secure concentration of mind in devotion Abii Yazid
shut himself in a house and closed all the holes so that he could
not hear any voice that would cause distraction®. Abdi Misa
would knock at the door to tell him the timing of the p_rayers31.
It is also reported that Abii Yazid lived in a cloister
(sawma ‘ah) and that Abii Miisa looked after his cloister and its
visitors>2. Abfi Yazid exerted himself in dhikr so much that at
times blood would pass with urine®. Jami says that when he
offered prayers one could hear the rattling of the ribs in his
chest*. He indulged in various ways of self-chastisement and
mortification. Once he tried to subject his soul to something
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(a‘mal) for forty years but when I came up I found myself tied
with a variety of girdles (zunndr)’*®. Zunnar literally means the
cord which Hindu and Zoroastrian priests put on themselves at
the time of initiation as a token of pledge to follow their
religious duties. In sufi language it is a symboi for anything
‘that diverts the attention of the sufi from seeking God and
spoils.the sincerity of his love and devotion to Him.

This idea has been expressed by Abii Yazid in different
ways on various occasions. For instance: ‘I have -been
performing salah for the last thirty years, but every time I J)ray
I feel that [ am still a Zoroastrian trying to cut my zunnar®™. Or
I watched my heart for forty years, but even after that I found it
harbouring shirk, and its shirk was that it looked to things other
than God’*°, !

~ The things which Ab@ Yazid counted as zumndr or
attention to which he regarded shirk included everything
besides God: (1) the delight (haldwah) a devotee takes in
serving God (2) the signs and miracles that God confers on
him, and (3) the pleasures that he will have in Paradise. All this
is other than God; therefore every thought to secure them
would spoil his love for God and his sincerity in serving Him,
and detain him from rising up to higher stages, and deprive him
of the ultimate truth (sna ‘rifak). “The servant does not love his
Creator”, Abli Yazid said, “unless he devotes himself to the
pursuit and fulfilment of His wishes in secret and in open till’
God'knows that his heart does not want anything except Him®'.
“One is given pleasure in devotion, and just because he takes
delight in it he remains away from the realities of nearness
(qurb)"®. Speaking of his own experience he said: “In the
beginning God showed me His signs and worked miracles on’
my hand. But I took no interest in them. When He found me °
like that He opened to ime the way to gnosis (ma ‘rifah)”>. At
another time he said: “God placed me before Himself
thousand times, and offered me every time (power over some
part of) His kingdom. But I kept on saying: ‘I don’t want it’. -
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At last He said: ‘Abii Yazid! Do you want anything?’ T said: ‘I

wish not to wish anything’”54.

Abii Yazid regards the favours of God as temptation by
which God tests His devotees. “I was tested”, he says, “through
a number of favours. First I was offered the goods of this
world, but I turned away from them. Then I was offered the
blessings of the next world. At first I turned to them, but (God)
cautioned me that they were traps (khud ‘ah), so I turned away
from them, too. When He found that I was not duped by them,
as they were no less a part of creation he opened to-me the door
of Divine blessings (al-‘ataya al-ilahiyah)™. The same thing
he put in this way: “I passed three days in renunciation, the
fourth day I passed over it. The first day, I renounced the world
and whatever was therein. The second day, I renounced the
Hereafter and whatever was there in it. The third day I
renounced everything other than God. The fourth day nothing
remained except God. At that time, I think, I heard a voice
saying: ‘Abil Yazid! you cannot live without me’. I said: That’s
whatsg want! Then I heard a voice saying: ‘You got! You
got!”

Abu Yazid passed these stages, but he was not satisfied
that he had attained perfect sincerity in his love and pursuit of
God. He had to pass two more stages. First, he had to realize
that His will to seek God and nothing other than God was not
of his own initiative. God first willed in eternity that he should
seek Him, whereupon he sought God. “I entertained earlier”, he
said “some very wrong ideas. I thought I remembered God, but
in fact He remembered me before I remembered Him. I thought
I sought Him and I knew Him, but, in fact, He loved me before
I loved Him. I thought I served Him, but in fact He pui every
creature on earth at my service™’. Second, he had to realize
that his will to seek God was not his own will but a will of God
in him. “How happy,” he said, “the gnostic (al- ‘arif) is over his
knowledge that he exists by God’s power and moves by His
will. He does not bother which way God moves him, since he
knows that it is His power that moves. However, by realizing















Chapter2 : -57

unaware of God (ghibtu ‘an Allah) for thirty years, and my
- unawareness of Him was my remembering him (dhikr lahu).
But when I was detained from it, I found Him all the time as if -
He was me”.”® That dhikr here means oral dhikr is beyond all .
doubt. It is a commonknowledge that in their spiritual journey
(sulik) some sufis stop saying oral dhikr. Let us also note this
remark of Abli Yazid: “To remember God with tongue is a
kind of unawareness (ghaflah)”. - '
The union that Abii Yazid had at this time was a union of
his' self with God, an ‘experience in which he was still
conscious of himself and conscious of God, though not as one
separate from the other. He was conscious of himself-in-God. -
From this'stage he passed into a stage of complete ghaybah (lit.
uriconsciousness), when he was neither conscious of himself,
nor of God, nor of himself-in-God. This is the last stage of fana
and jam‘, an experience of absolute oneness beyond all
distinctions. Abii Yazid expressed this experience in a
- symbolic language in this way. “The first time I went for Hajj I
saw the House (of God); the second time I did Hajj I saw the
Lord of the House, but not the House; the third time I did Hajj I
saw neither the House, nor the Lord of the House”®, It may bé
recalled that Abfi Yazid did Hajj only once in his life®!,

This was, however, not the end of Abii Yazid’s journey to
God. The final stage which he reached after passing over the
stage of undifferentiated oneness, he describes in this way:

“God veiled me (jannani) through rie so I died. Then He
veiled me through Him so I lived. Then he veiled me from
me and Him so I.became ‘unconscious (ghibtii). Then He -
restored me to sobriety (sahw) and enquired about my
experiences (ahwalr). I said: Veiling me through me is'my
passing away (fana) and veiling me through You is (my)
surviving (baqa), and veiling me from me and from You is -

" light (diyd) and You are throughout these states more
remote (than near)”%2,

This means that absolute undifferentiated unity was not the
ultimate truth which Abi Yazid finally realized. His ultimate



58 ‘ " Chapter 2

realization was that God was beyond all the states of fand,
‘bagd and ghaybah. His final experience was an experience of
God’s transcendence rather than oneness. Further, it was a state
of sahw, not of ecstasy (sukr) that accompanies, as Qushayri
has observed, the .state of post-union difference (al-farq al-
thani). Heére is a much more clear statement of the experience
by Abfi Yazid: , : -

“Union (wasl) is like separation (fasl), then separation
comes after union. Both have a name (ism) and a reference
(majra) and the experiences to which they refer have clear
characteristics. When the mystic unites after separation he
is given the knowledge of His (God’ s) unknown eternity
(ghayb azli-hi). But when he reaches perfection separation
(fasl) comes back, but now it is a separation which does
not annul union (wasf) nor negates separation (fa,sl)33.

Let us first note that Abl Yazid is not simply stating a
general point; he is not accustomed to. He is referring to his
own experience. The statement does affirm that he has passed
through these stages, and that he has reached the stage of post
union separation, Secondly, it underlines the fact that the post-
union separation is quite different from the pre-union
separation in that it combines the characteristics of both union
and separation. Thirdly, it asserts clearly that post-union
separation is a higher and more perfect experience as compared
to the experience of simple union which precedes it, a definite
ascent rather than descent. '

That Abii Yazid’s final experience was not an experience
_of undifferentiated” unity or complete ghaybah, but an
experience of separation after union (wasl ba‘d al-fasl), or the
second separation (farg thani), as Qushayri calls it, an
experience which was characterized by sahw rather than sukr,
is further supported by the answer which he gave to the
question put to him before his death regarding his age. When
he was asked: ‘How old are you?." He said: “Four years; for it
was four years ago that I saw God. The first seventy years were
simply wasted in idle talk, and 1 do not count them in my
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is the isolation of the Eternal from the contingent’'*’. Abq -
Yazid might not have held that belief, and his words may well
be taken to mean what they apparently imply. This is the line
which has been taken by a number of modern scholars in
interpreting . Abii Yazid’s words. Their main stake besides
language seems to be the fact that some of the later sufis like
Hallaj and Ibn ‘Arabi in Islam and very many mystics in other
faiths and traditions have taken their experiences as objective
intuitions of reality, and the metaphysical perspectives that
they, have developed are to a large extent based on the
objectivity of these intuitions. That mystical experiences are
not mere subjective experiences of feeling, and that they have a
cognitive content also is universally believed to be a fact of all
mysticism. Hence they presume that the same would apply to
Abi Yazid’s mystical experiences and words.

This presumption is, however, not true. First of all it is not
a fact that the Sufis of Islam take every mystical experience as
an experience of objective reality. Some of them consider the
experience of identity simply a phase in the sufi sulizk and do
not attribute to it any cognitive value. Others concede to it only
a partial truth as we have said in the introduction. Secondly,
there is nothing concrete to prove that Abii Yazid considered
his own experiences of the various stages of fand as objective.
The Janguage by itself is not a sufficient proof. We do not have
any statement by Abfi Yazid saying that he takes his
experiences, objectively, nor does he try to develop a
metaphysical perspective on the basis of his experiences which
may indicate that he believed in their objectivity. His words are
mere descriptions of his feelings and visions and contain no
comments on their nature.

Thirdly, experience of identity or of ghaybah is not the
final experience of Abli Yazid as we have shown. The final
- stage of his sulik is the stage of post-union separation (fasi
ba‘d al-wasl) at which he declares in unequivocal terms the
transcendence of God rather than His oneness with the creation
to be the final truth. This fact has unfortunately escaped the
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of say Ibn ‘Arabi. With these general observations we will take
up the specific points that Zaehner has made out. ,

He tries, first, to show that the Upanishadic words ‘“Thou
are That” which identify the real self of man (thou) with the
essence of the world (That) is what is exactly reproduced by
Abu Yazid in the following words that he quotes'> from
Sarraj:

Abl Yazid is reported to have said: ‘Once God raised me
up and placed me before Him, and said to me: O Abd
Yazid! Verily My creatures long to see thee. And I said:
adorn me with Thy oneness, so that when Thy creatures
see me, they may say: “We have seen Thee (i.e. God), and
Thou are that” and I (Ab@ Yazid) will not be there’!,

This is not quite true. For although the words ‘Thou are
that’ occur in the passage, ‘Thou’ stands for God and not the
real self of man as we have in the Upanishadic saying.
Similarly ‘that’ in the passage refers to Abii Yazid while in the
+Upanishads it refers to the reality: underlying the world.
. Leaving this linguistic point aside, the real question that we
would like to raise is"whether the sentence ‘Thou are that’ in
Abil Yazid’s passage really conveys the-same idea that it does
in the Upanishads. Upanishads distinguish between the
empirical self of man and his real self; they also distinguish
between @mma or Brahma which is the essence of the world and
- between God. Hence the sentence means, at least as interpreted
by Shanker, that the real self of man as distinguished from his’
empirical self is identical with Brahma as distinguished from
God. Such distinctions are not visible in Abii Yazid, and a
reader who is not aware of the Upanishadic meaning
beforehand is not likely to interpret the sentence in that sense.
And there is not enough reason to believe that Abii Yazid did
actually mean it.

The above passage that Zaehner quotes from Sarr3j is not
complete. The full passage is re-produced by Sahlaji. If we
read it in Sahlaji’s version the real intent of the passage shall
appear to be completely different. The passage is:
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Abii Yazid said: ‘I was once raised up and placed before
. God’. Then He said to me: ‘O Abli Yazid! My creation
wants to see you'. Abli Yazid said: ‘O dear! I do not like
to 'see them. But if You want it from me I cannot go
against You. Adorn me then with Your Unity so that when
Your creatures see me they may say: “We have seen You,
and You are that (dhak)”, and I w111 not be there’. Abu
Yazid adds, ‘God did that, He placed me and adorned me
and raised me’. Then He said: ‘Go out to My creatures’:
So I'took one step from Him towards the creatures. But
when I took the second step I fainted and became
unconscious. God then said: ‘Return to Me My love, for
He cannot live away from me’ 136

This passage is far from conveying the Upanishadic sense
of identity. It rather reflects a conflict in the mind of Abi
Yazid. He had identified himself in love with God, occupied
himself completely with Him and removed himself away from
the people. He did not like to mix with the people and to
perform the duties which the Shari‘ah puts on him in relation
to them, particularly the duty of showing the people the path to
God. But, on the other hand, he also feels the responsibility
with which the Shari‘ah charges him. God’s words: ‘My
creatures want to see you’ is a reference to the Shari‘ah
command, and AbQl Yazid’s saying: ‘I do not like to see them,
but if You like it from me I cannot go against You’ is a
reference to the conflict between his inclination and his sense
of duty. He is thus torn between two conflicting urges.
Impeiled by the sense of duty he moves towards the people but
then he is overcome by his opposite predisposition and faints.
This indicates that he is not able to resolve the conflict. The
language of dialogue between Abfi Yazid and God should be
no obstacle in accepting this interpretation of the vision. For
the mystics often refer to their own thoughts as the words of
God. -Commenting on the language of the passage Sarrij
writes: ‘Know that when the servant feels that his Lord is with
him and resides in his heart and witnesses his thoughts, every
idea which arises in his heart is, as if, God addresses him with
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with the creation or kingdom is only a deceit in comparison to
the intellectual affirmation of unity (tajrid) and its experiential
realization (tafrid)... For engagement in things other than God
has been regarded by perfect men as deception M1 This
interpretation of the words ‘all this is deceit’ (khud‘ah) is borne
out by the words of Abli Yazid himself which we have quoted
in the beginning and which we shall quote again: “[ was tested’,
Abl Yazid says, ‘with many offers, offers of this world, but I
turned away from them. Then they offered me the things of the
other world and my soul turned to them. But He (God) warned
me that they are deceptions (khud‘ah), so I turned away from
them. Now that He had seen.that I was not intrigued by them
He opened to me the door of divine favours (‘ataya -
liahtyah)'*®.

Zachner thinks that the words ‘all this is a deceit’ is a
reference to Shanker’s doctrine of maya, and Abli Yazid is in
fact saying that the whole empirical world is'an illusion. But
there is not much to support this contention. Similarities
between the language of Abii Yazid and that of Upanishads are
al best an indication that Abli Yazid had heard of the
Upanishads and known some of their themes. But that he also
adopted their ideas is difficult to believe.

One of the indications that Abi Yazid had accepted the
doctrines of the Upanishads as expounded by Shanker, Zachner
. claims, is the radical change that Abii Yazid’s attitude to
devotion, renunciation, dhikr, practices of religion (the
Shari‘ah), and the Prophet went through. He says that as a
consequence of his realization of his essential oneness with the
ultimate reality and other truths of the non-dualist Vedanta of
Shanker, Abii Yazid considered himself above religious law
and above ritual acts.’ He considered that the acts of worship
were merely ordained for those who were incapable of mystical
experiences. He thought he was not bound by worship or
asceticism. He found that meditation was a hindrance, for onl '
when he had given it up did he realize his identify with God'¥.
Zaehner mentions many other things which is not necessary o
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denourced him™®. J unayd had a very gloomy view of the world.
He considered it abSolutely abominable and thoroughly
corrupt, and could not see safety except in withdrawal. His
words are: “What happens to me in this world is not bad. For I
believe in the truth that this world is a place of sorrow, anxiety,
trouble and suffering. I believe that it is thoroughly evil, so it is
not unexpected that it‘inflicts on me all that is detestable”*®,

Junayd did not, however, recommend flight from society,
nor condoned the neglect of ordinary social duties that the
Shari‘ah prescribes. A sufi cannot be a hermit (rakib); he has to
live with all kinds of men; he is neither to avoid the poor, nor
to look towards the rich?”. He must be meek and forbearing®®,
. He should not harm anyone, and must be magnanirious to all®.
“No one can be a true gnostic™, Junayd said, “unless he is like -
the earth that everyone, good or bad, treads with his feet; and
like the clouds that protect everyone from heat; and like the
rain that waters every land it likes or does not like”**. He also
said: “The real witness to God’s unity are those who live in the
world as if they do not live, and withdraw from it as if they do
not withdraw. They live in things with their bodies, and live
away from them in their inner hearts”>'.

Junayd was married, yet he regarded marriage an
impediment to the progress of the spirit. “The sufi who marries
and is engaged in traditional knowledge”, he said, “is of no
use™2, A loyal female servant™ looked after him and also after
two of his friends, Nar?™* (d. 295/907) and Abai Hamzah®® (d.
269/882). He was offered a slave girl, but he did not accept her,
and presented her to a friend”®. Junayd’s tarigah is based on the
denial of the natural urges of men. This is part of what he calls
“the wiping out of human attributes™’. )

The third principle of the sufi farigah is’ intensive
concentration on devotions (‘ibadar) and remembrance (dhikr)
of God. It has been said that at his shop in the market Junayd
., used to pray three hundred rak‘ahs and say thirty thousand
" tasbihs every day’. At home he prayed four hundred rak‘ahs
every night™, He viewed fasting as half the tarigah®, and as
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stated above, fasted throughout the year except on days when
fast was forbidden or when he had guests Eating with friends,
* he said, is not inferior to fastmg . He maintained these
devotional practices till the end of his life. When death came
(297/910) he was busy in prayer, making long prostrations on
the ground. Jariri, who saw him in this state, said: “Sir, you
have reached such heights, and even so you are exerting
yourself so much at this hour. Would you rest a while!” Junayd
replied: “I am never in greater need of it than at this moment”,
and went on like that till he breathed his last®. In his view no
sufi can even outgrow the need of observing the Shari‘ah. A
man said to him that some gnostics of God reach a stage when
they dispense with good acts and devotions. Junayd reacted
sharply: “These people talk .of dropping good works; this s
indeed a great sin. They are worse than thieves and adulterers.
The true gnostics of God take up duties from God and turn to
Him fulfilling them. If I were to live for thousand years I
would not stop doing even the smallest acts, unless I am
prevented from them”®’. For the last twenty years, he told one
day, he had not missed the opening takbir of the obligatory
prayer in the mosqu'::6

The sufi certainly multiplies devotlon but he is more
interested in doing them better. A descendant of the Amir al-
Mu’minin ‘Ali visited Junayd on his way to Hajj. Junayd said:
“Q Sayyid, your great grandfather had two swords: with one he
fought the infidels, and with the other he fought his own self.
You are his son, which of these two things you do?” Hearing
this the man burst into tears and said: “Sir, my Hajj is here.
Please show me the way to God”. Junayd said: “Your heart is
the most sacred house (haram) of God. Don’t let any thing
enter mto His house as far as you can”. He said: “That is
enough”

The fourth principle of the tarigah is. smcenty(:khlas)
Whatever the sufi does, he must do it for the sake of God. That
is, he should do his devotions, good works, and dhikr just
because it would please God, not because it would please any
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hagiqat) overpowers”. 100 Junayd puts the same thing in these
words: “Realization of God is the termination of ecstay”. 101
Secondly, pure union is experienced with “restlessness,
turbulence, heat, fury and sharh”'®, whereas the cxpencnce of
union and difference is_complete possession of one’s senses
and reason (tamkin)'®. Junayd refers to the accompanying
states of the experience of pure union when he says that “One
cannot attain to true gnosis and pure tawhid till one passes over
the states and stations™®. Thirdly, mystics stationed in the
state of pure union are_given to making high claims (da ‘awr},
whereas the state of union and separation is a state of humility.
This is implicit in the statement already referred to, which
associates shath with pure unijon; for shath, involves claim'®.
The state of union and separation, on the other hand, brings in
intimacy wherein one also feels awe106

Tawhid

Tawhid as used in sufi literature means four different
things. It refers, first, to a man’s belief about God’s unity, and
consists essentially of some propositions about the nature of
God and His relation with man and the world. These
propositions may vary according to the believer’s status,
whether he is an ordinary man or a learned theologian, Tawhid
refers, secondly, to disciplining one’s life, external and
internal, in the light of one’s beliefs. Here again there may be
differences between individuals regarding the areas of life that
they subject to discipline and the emphasis they place on them.
Tawhid refers, thirdly, to the mystical experience of unity or
union. This tawhid is neither belief nor discipline, it is an
affective experience different in some ways from ordinary
affective experience. There are, as we have seen, different
levels of this experience. At the initial level the mystic is
conscious of his oneness or union with God; at the next higher
level, he is no more conscious of himself and his union with
God, he is only conscious of a pure unity. Tawhid in this sense
is another name for the experience of fana as described. above.
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At the final level of the experience, the mystic regains the
consciousness of his difference from God, which is in fact a
difference in unity or a separation in union. What ordinarily in
academic discussions is called the unitive experience, often-
refers to the experience of unity at the second level, the
experience of what Junayd calls pure union. Tawhid refers,
fourthly, to a view of reality that arises from the mystical
experience of unity. It is a combination of transcendental
perception (mushafiadah) and belief, a philosophical
construction of reality, of the relation of the Eternal, as the
mystics put it, with the contingent in the light of the mystical
experience. Tawhid in this sense is not found in earlier Sufis; it
starts with Junayd who initiated the sufi doctrine as he laid the
foundations of the sufi tarigah. Ma‘rifah means many things in
the early sufi literature; in its technical sense of a super-rational
knowledge of reality it is another name for tawhid in the last
sense.

Our sources record a number of definitions that Junayd
offers of tawhid. Some refer to beliefm, some to practical
disciplinemg, and some to mystical experience"’g. Rather than
rehearsing these definitions, we would like to draw attention to
the following passage from a letter published by ‘Abd al-Qadir
in which Junayd distinguishes four ways of rawhid: :

Know that there are four ways of tawhid among people.
One is the tawhid of the common man; the second is the
tawhid of the people versed in exoteric knowledge; the
other two forms of tawhid are of the elect, that is, the
people of gnosis (ma ‘rifah).

The tawhid of the common man is to profess God’s unity
(wahdaniyah), to negate all other gods, equal or unequal-or
‘qualified with any of His attributes, while entertaining,
however, hopes and fears in forces other than God. The
essence of this tawhid lies in action along with profession.

The tawhid of people who are well versed inh exoteric
knowledge is to profess God’s unity, deny all other gods,
equal or unequal or qualified with any of His attributes,
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and to comply with His commands and prohibitions in
external behaviour out of fear or hope, desire and greed.
These people realize the truth of rawhid in behaviour
because they really believe in what they profess.

As for the first form of tawhid of the elect, it is to profess
God’s unity, to negate all gods as mentioned above, and to
comply with God’s command externally as well as
internally by removing all hopes and fears in things other
than .God. This arises from the seer’s desire to follow (the
will of God) as a result of God’s witness to him wherein
he is aware of God’s call to him and his response to God.

The next stage of tawhid of the elect is to stand before God
face to face with no one in between, like an empty form
(shabah) on whom His decress pass as He in His
omnipotence determines, and to be immersed deep in the
waters of tawhid wherein a person is no more conscious of
himself and of God’s call .to him and his response to it.
This is the result of the realization of God’s unity in the
experience of His nearness, in which he loses
consciousness of his self and his activity as God does for
him what He has willed of him. This means that a person
becomes what he was before he comes into existence.

The argument for this is the word of God: - “And
(remember) when your Lord brought forth from the reins
of the children of Adam their descendants and called them
to witness about themselves (as He said): ‘Am I not your
Lord?’ They responded: ‘Yea, certainly.’”-

Now, who existed, and how did they exist before they
came into existence? Did anyone respond except pure,
holy spirits to implement what the Almighty decreed and
the Absolute Will commanded? They exist now as they
existed before they came into existence. This is the
perfection of witness to the unity of the One; “He ceases to
exist™''?, - '
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We must carefully note the words Junayd chiooses to
describe the final state of tawhid. It is an experience of
nearness (qurb), rather than union; the sufi stands with Ged in
closest proximity, he is not one with Him. He is certainly not
conscious of the distinctions of God calling (da ‘wah) and his
response (istijabah), but that is the effect of his profound
experience of nearness, not of union or oneness. The sufi does
not perceive that he acts, he only perceives that God acts in him.
There is only the will of God and His action. This 1§ the highest
truth which the sufi realizes in the final state of his experience.

The final experience is not the experience of One Being
(wahdat al-wujiid), it is an experience of One Actor (wahdat
al-fa‘il). It negates not the multiplicity of beings, but the
multiplicity of actors, and reveals not the unity of being but the
unity of doing. The last part of the passage that we have quoted
above is an effort by Junayd to determine the nature of human
existence in the [ight of this experience and seek support for his
views from the Qur’an. He starts by referring to the verse in the
Qur’an that speaks of a pre-mordial covenant between God and
human souls in which they were asked to testify to God’s
lordship, which they most readily did. He infers from the verse
that human souls have a kind of existence before they actually
come into existence. For if they had not existed in any sense,
“they could not have been addressed and could not have
testified. But it is also equally true that they could not have had
an existence separate from the existence of God, for that would
mean the eternity of the souls and would be in conflict with the
Islamic belief that the souls are created. They must have,
therefore, an existence that 1s in between existeace and non-
existence. They did not exist in that they did not have an
independent existence, and they existed in so far as they
existed in and by God. They were one with God as well as
different from Him:.

It is the same kind of existence which the sufi in the final
stage of his experience comes to realize. Hence the ideal of the
sufi is to return to a state of existence that he had before he
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has to be sober and in full possession of one-self. Yet Husayn
appointed himself as a Shaykh (Sufi Master). This stance was
opposed by the sufis of the time. ‘Amr, in particular, strongly
disapproved of it. He wrote letters to people in different cities
warning them against him and his ideas and practices'”.

Instead of changing his ways, Husayn reacted sharply to
the opposition .of the sufis. He broke with the entire
community, discarded its symbolic dress, donned like a soldier,
mixed with people of the world, and started delivering sermons.
in popular style'®. Some of those who later rose to importang
positions at Baghdad became his disciple, while others
condemned him and incited people against him. It was not wise
for him to stay at Tustar any more. He entrusted his family to,. '
some friends and Jeft. When he was in Jabal, he was arrested
and flagellated on the charge of supporting the Zaydi or
Qarmathean cause and detained for a short time'?. \

After he was released he proceeded on a long journey to
Taliqan, Kuhistan, Juzjan and Balkh. When he reached
Mawara’ I-Nahr he retraced his steps. Passing through Sajistan
and Kirman, and stopping for some time at Faris, where he
wrote his first book, he came to Ahwaz where his family joined
him-after five years in 279/892. At Ahwaz Husayn addressed
different sections of the people, expounded his ideas openly,
and worked wonders. He told people the secrets of their heart,
which won him the title of the Carderer of Secrets (Hallaj al-
Asrar), offered them things of summer in winter, and things of
winter in summer®. ‘

From Ahwaz Husayn went to Basra, where he mhaintained

a low profile, spending most of his time in dhikr and devotion.

After a period he took four hundred disciples, all clad in

patched clothes (muraqqa‘ah), and went for Hajj, the second

time in 281/894: Reaching Makkah, most of the disciples

.dispersed in the city; with the rest Husayn went to the mount
~Abli Qubays. After the dinner he offered to entertain them with
the sweets of Zabid. Abli Ya‘qib Ishaq ibn Muhammad

NahrajtirT (d. 330/941), a close friend of Husayn was not happy " .
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with glis show of miracle and accused him of making pact with
jinns®. ' o -

After the Hajj, Husayn went to Basra, and then to Ahwaz

to see his family. He did not stay there for long, and left with -
his family and brother-in-law for Baghdad where he succeded

“to install them with the help of the secretary of state, Hamid
‘Qunna’1. Here he met an aging sufi, Abu’l-Husayn al-Nari (d.
295/908) and a young ecstatic like him, Abu Bakr al-Shibl1 (d.
334/946) who became a close friend?. In 284/894, he went out”

. _-again on a long journey of the East-with a diplomatic envoy of

Mu‘tadid (279/891_— 299/920). Travelling through Western

India he went to Turkistdin and Masin, the capital of Ughar

Turks who were Manichians by religion. Thereafter, he.

returned to Baghdad.by way of Khurasan, Nihawand and
Dinawar™. '

Throughout his journey (284/897 — 289/902) Husayn
preached to the people and called them to Allah, visited sufi
centers, spoke- of his experiences, set forth his ideas and
worked wonders. The impression that he left on the people can
be gauged from the titles by which men writing from different
places, addressed him in their letters. From India -they
addressed him as al-Mughith, the Saviour; from Masin and
Turkistan as al-Mugit, the Nourisher; froni Faris as Abdullah

"al-Zahid, the Ascetic; from Khurasan as. al-Mumayyiz, the
Discerner; from Khusistan as Hallaj al-Asrar, the Carderer of
Secrets; from Basra as al-Muhayyar, the Dazed; while the
people of Baghdad called him al-Mustalim, the Enraptured24.
He thus appeared to people as a sufi engrossed in God,
enraptured and intoxicated, with miraculous powers of reading
hidden . thoughts, relieving people of their suffering and
fulfilling their wishes. :

" In 290/902 Husayn left for his third and final Hajj cladina

piece of patched .clothes (muraqga‘ah) -thrown round his

~ shoulders, and an Indian lion cloth (fittah) tound his waist.

~ "When he ‘was at‘Arafat he beat his chest in a state of rapture
. . and prayed God that he may efface himself in Him
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completely®. = After Hajj he visited Madinah and then
Jerusalem. In 292/905 when he returned to Baghdad he
changed his life style completely. He acquired property, built a
house, in a portion of which he made tawaf, celebrated the ‘Id
al-Qurban, and performed the rites of Hajj every year’®. At
night he prayed at the grave of Ibn Hanbal, in day he sang his
union with God and indulged in sharh. It was in this state that
he exclaimed: ‘I am the Real’ (And I-Haqq). Other Sufis in this
state keep away from people, but Husayn mixed with them in
the markets and the mosques, talked of his experiences and
feelings, and pleaded to them to kill him in order that he may
attain permanent union with God, while they save their religion
from his blasphemous words.

The deteriorating conditions of the Caliphate at the time
had given rise to a movement of reform. Hallﬁ; dedicated some -
of his writings to the leaders of the movement®’. In 296/908 an
unsuccessful attempt was made to seize power and raise Ibn al-
Mu‘tazz to the throne. The move failed and al-Mugqtadir was
restored by his Shiite wazir Ibn al-Furat. During the hunt of the
reformers that'followed, I;Iusayn fled to Siis in Ahwaz. Four of
his disciples were arrested. Three years later, he, too, was
caught, brought to Baghdad and put in jail, where he remained
for nine years till the end of his life. When Ibn “Isa, the cousin
of Hamid Qunna’i, his disciple, became wazir, he closed down
the trial and set free the reformers. But Husayn could not be
released; instead he was exposed for three days on the pillory
with ‘Qarmathian agent’ written on his fore-head®®. Later he
was confined in the palace. In 304/916 Ibn al-Furdt replaced
Ibn ‘Isa, but the influence of the Queen mother prevented him
from reopening the trial. Probably Husayn wrote a part of his
Tawasin and his tract on M; rdj during this period.

~ In308-9/921-2 when Hamid was made wazir, he reopened
the trial. Several charges were brought against Husayn that he
claimed union with God, that God had entered him, that he was
misleading people with his miracles and tricks, that his
followers worshipped him, that he was undermining the
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Shari‘ah and preaching a form of Hajj which every one could
do at home®”, When his sufi friends were questioned about his
claim, ‘Ana I-Hagq’ (1 am the Real), Shibli said that he sould
be stopped from saying that, and Abli Muhammad Jariit (d. -
311/924) said that he was an infidel and should be killed. Only
Ibn ‘Ata’ (d. 309/922) defended him, and was ili-treated by the
guards and died of the blows he received®®. The Maliki qadi,
Abii ‘Amr condemned him and pronounced the death sentence.
The verdict was then signed by other members of the jury. The
Caliph ordered the sentence to be carried out. Husayn was
beaten, his hands and legs were cut off, and in the end
executed. His body was sprinkled with oil and put on fire.
Throughout this whole ordeal Husayn displayed extra-ordinary
courage and patience. Unlike his reaction at the earlier stage of
the trial when he protested strongly that it was not right to kill
him, he submitted this time to his fate calmly and coolly. May
God have mercy on him.

Treading the Sufi Path (Sulik) and Mystic Experiences

Of all the early sufi writers Hujwirl (d. 465/072) has the
greatest regard for Husayn. He recognizes his waldyah,
mentions him along with other Sufis, and defends him against
various charges. He has also written a separate book on Husayn
explaining his words, which unfortunately is not extant.
However, at the end of his discussion on Husayn in Kashf al-
Muhjiib, he writes:

“His words are not to be followed; for he is overpowered
by his experience (maghlib al-hal), and is not in control of
himself (mutamakkin). One should only follow the words
of a mutamakkin. Husayn, thank God, is very dear to me.
But -his tarigah is not based on any sound principles; his
states are not settied, and his experiences are fraught with

danger’ =1

These observations on Husayn's tarigah, experiences and
states are confirmed by many.Sufis who have no reservation
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about his waldyah. For instance Shaykh ‘Abd al-Qadir al-Jilani
(d. 561/1166) writes:

“Husayn stumbled and fell on the way; no one could hold
his hand. Had I been in his time I would have held his
hand™2, |

Let me review Husayn’s farigah, experiences and states
and see what is there which called for these remarks and lead to
his tragic end. The first thing to note in this regard is that
Husayn did not benefit properly by the guidance of his
teachers. In fact, leaving out the initial stage of his sulitk which
was supervised by his teachers, he traversed the rest of the path
all by himself. He, therefore, could not avoid the pitfalls of the
road, made mistakes and as Shaykh ‘Abd al-Qadir says,
stumbled in the way.

He went first to Shal Ibn ‘Abdullah al-TustarT at the age of
sixteen and was initiated into Sufism. But before he could
proceed to any length, he left him. HujwerT says that ‘Husayn
left Sahl before he achieved anything’ (be dastiri)>, Qushayri
hails Sahl as one of the leaders (a’immah) of the community,
who had no peers in his times in his works and in his piety>*,
The reason why Husayn left Sahl like that probably had to do,
as I have said earlier, with the interest in political movements
that Husayn started taking. Aftér Sahl, he joined the company
of ‘Amr Ibn ‘Uthman al-Makki whom QushayrT calls the
master of the Sufis (Shaykh al-Qawm) and leader of the group
(imdm al-ta’ifah) in doctrine and practice (al-usiil wa |-
tarigah)®. But his marriage in a Karnaba’i family strained their
relations and deprived Husayn from benefiting from him. If
Junayd whose help Husayn sought to straighten the relations
~did not intervene, the reason most probably was that Junayd
like ‘Amr did not like Husayn to be involved in politics®. But
he could not advise Husayn to undo the marriage, nor did he
hope that Husayn would give up his interest and restrain
himself if he asked him. On the other hand, he could not ask
‘Amr to revise his attitude and continue to supervise Husayn’s

Progress.
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obeys the Shari‘ah. Abi Yazid said: “If a man spreads his
prayer-mat on water, and, sits cross-legged in the air, don’t be
deceived, till you ascertain how he does with the injunctions
(of the Shar)® .

Thirdly, since miracles may produce a semse of pride or
self-conceit or at least a sense of satisfaction and elation in the
sufi, and may lead credulous people to wrong beliefs about
him, great sufis have discouraged the workmg of miracles in

-public and made their hiding obligatory®®. Abii yazid said:
“God showed signs and wonders at my hand in the beginning,
but I did'not attach to them any importance. When He saw that,
He opened the door for gnosis to me”®". 1t is said that Abii I-

" Husayn al-NuirT once asked a fisherman to throw his fishing net

in the water saying that if he were a walf the fisherman would
catch a huge fish weighing three ratls (four and a half
kilograms). The fisherman threw the net and did catch a fish of
that weight. When this was reported to Junayd he said: ‘I wish
the fisherman would have caught a snake instead, and N
would have been proven wrong’sg. Finally, Sufis are not
supposed to attribute to themselves the miracles that happen at
their hands; for it is not they who work them, but it is God who
works at their hands. They have no power in them-selves to
bring any thing into being. If they claim it for themselves they
claim participation in Lordship, which is wrong and
unjustified. Even Jesus when he cured the liper or restored
sight to the blind, and raised the dead to life would do that in
the name of Godgg, and would not attribute anything to himself.
Prophets are sober not ecstatic.

Husayn has been reported to have worked a number of
miracles. Some have doubted their reality and regarded them
mere jugglery. These people either denied the possibility of
miracle altogether, or for some reason or other, were opposed
to Husayn. Sufis, whatever their view of Husayn, do not deny
his miracles. But whether all the miracles which have.been
reported of him were real miracles, or simply trickery is a
question about which-some sufis, even the ones very close to
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him had their doubts. Abii Ya‘qib Ishaq Ibn Muhammad
Nahljun, a close friend of Husayn doubted the reality of some
of them®. Husayn’s father-in-law, Abii Ya‘qub al-Aqta‘ is
reported to have been d1s111us1oned from him and called him a
trickster and magw-monger ! Ibn ‘Ata, who loved Husayn and
lost his life on his account did not rule out the possibility of
Husayn making pact with jinns A number of writers have
attributed magic, alchemy, exor01sm and sorcery to Husayn and
mentioned many instances™. Part of the purpose of his journey
to India is said to have been learning magic™. HujweyrT has
denied these charges on the ground that 1t 1s not consistent with
Husayn’s prayers, devotions and waldyah™.

What Sufis mostly objected was Husayn’s free indulgence
in miracles. This had its wrong and highly reprehensible effects
on many credulous people. Some of whom feared him a lot.
Some even deified him. They believed that God had entered in
him and that he had power to raise the dead®®. They
worshipped him, sought barakah from his thlngs even
considered his excretion to be pure, and drank his urine®’. They
did not believe that he was executed, and looked for his return
after forty daysgs', as early Christians are said to have looked
for the return of Jesus after his claimed crucification. This
belief persisted in some Hallajians at least for one and a half-
century as Abii 1-‘Ala  al- Mu‘arri (d. 449/11057) has
mentioned”

What is most shocking is that Husayn is never reported to
have condemned these beliefs and practices. On the contrary,
. he appears to have given a fillip to them by such practices as
writing to his disciples in the name of ‘the Most Gracious and
the Most Merciful’, as noted before, and justifying the
behaviour, when questioned, on the basis of the unitive
experience (‘ayn al-jam‘). As usual, one might try to excuse
Husayn on the. ground of ecstasy and intoxication. However, it
seems that he was not very much convinced of this move. He
appears to feel that he deserved to be hanged as he failed to
attribute his miracles and other favours to God. It is reported
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that once he heard a jinn reading the Qur’dn ecstasy overtook _
him. He started dancing, raising his legs from the ground, and
sang:

“If one to whom some secret is revealed
Goes on to disclose it

They don’t trust him with regard to secrets
So long as he lives.

They punish him of his lapse

And desert him rather than love him!%.

His friend and disciple, Ahmad b. Fatik saw the Lord in dream
as if he was standing before Him, and said: “Lord! What did -
Husayn do to suffer such a misfortune?” He said: “I revealed to
him something sublime (ma‘na), but he called people to
himself. So I inflicted on him what you have seen'®!. Tbrahim
Ibn Shayban (d. 330/941) whom QushayrT calls the leading
mystic of his time said: “Don’t indulge in claims. If you want
to see]zogvhere claims lead, look at Hallaj and what happened to
him™"™,

Massignon has observed that Husayn put his miracles as a
proof for the truth of the ideas he was expounding. But he has
not cited any statement of Husayn in support'®. What is true is
that his miracles did boost his popularity and won him many
followers, inspite of the fact that most Sufis of his time

opposed him or disowned him'%*.

One major reason why Sufis extol ecstasy is that in their
view ecstatic experience reveals reality and uncovers
mysteries. Husayn said: “The mystic who is thrown into
ecstasy by the effulgence of isolation (fajrid) speaks of the
reality of tawhid. None but the ecstatic talks of all the hidden
truths'®. He seeins to believe that whatever he perceived was
true and certain and needed no checking with the Prophetic .
Revelation. “When one reaches the stage of gnosis (ma ‘rifah)”,
he said: “God makes revelation to his heart and protects his
inmost (al-sirr) against wrong ideas”'%, Did Husayn rule out
the possibility of error or of satanic insinuation in mystical
inspirations? It is difficult to ascertain from the material at our
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hand. Sufis who go beyond the stage of pure union (‘ayn al-
jam‘) affirm the reality of difference along with unity, and
those who reach the end of the road affirm absolute otherness
of God and His complete transcendence. In general, Sufis
admit the possibility of error in mystical inspirations and insist
on a confirmation from the Prophetic Revelation as Qushayr1
says: “Inspired ideas are true only if they agree with the truths
of revealed knowledge (* ilm)".

As said in the introduction there are three different views
among the Sufis regarding the goal of Sufism. For some Sufis
. the goal is union with God, or an ecstatic realization of oneness
(tawhid, or more precisely fawhid hali). For the more
intellectual among them it is the intuifive knowledge of reality
or gnosis (ma‘rifah) revealed in the unitive experience, kashf
and vision. For a third group of Sufis the goal is sincere and
absolute obedience to God; for them the unitive experience is a
station of the mystical path, a means necessary for the
realization of one’s servant-hood (‘ubiidiyah).

For Husayn, as one can expect. from him, the goal of
- Sufism is the experience of union or tawhid, unification, as he
calls it; at times, however, he stresses upon the knowledge
(ma‘rifah) that this experience reveals. The advice that he gave
to his son regarding the goal of Sufism was: “People strive for
works (a‘mdl); but you must: strive for that of which one
particle is better than all the words of men and jinn, and which
is nothing other than the knowledge of reality (‘ilm al-
hagigah) 108 A1l renunciation, devotion, "love and self-
annihilation is for the purpose of- gnoms In a couplet he
eXpresses the idea in this way

Oh my soul! Have patience, -
Honour is.in asceticism and renunciation.

. But you must rise to that height
‘Whence comes revelation and 1llummat10n
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These are the words of Abii 1-Qasim Tbrahim b.
Muhammad  al-Nasrabadi (d.369). See al-Khatib al-
Baghdadi, Tarikh Baghdad, Beirut, Dar al-Kutub al-
‘Arabi, n.d. VoL.VIII, p. 121
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Junayd. -
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substance refers ordinarily to the objects of the world”®. He is

an incorporeal reality beyond time and space. The references,
therefore, to the hand, eye and face of God, or to His

‘ascending the throne’ and ‘coming down,” or to His ‘anger’

‘joy’ and ‘longing’ that occur in the Qui’an and Hadith are to

be interpreted in a metaphorical sense (majdz)”. Similarly, his

‘vision in the next life’ should be understood as a fuller
knowled[ge of God than that which is available to any-man in
this life®.

_ Ghazali explains God’s unity to mean that God is an
indivisible being, unique in His status, the sole Creator of the
world and its absolute ruler. He does not think that God’s unity
is incompatible with a multiplicity of attributes. God is
qualified with a number of attributes; and although many of
them are no more than negations or relations, seven attributes:
life, knowledge, will, power, hearing, secing and speech are
His essential qualities. These attributes which he calls sifat al-
ma‘nd" are neither negations (suliib) nor relations ( idafat) nor
states (ahwdal} of God’s essence as the Mu‘tazilah and the
- philosophers like Farabi and Ibn Sind thought; they -are real
qualities eternally subsisting in the Divine Essence. They are
not to be identified with the Essence, because, to say ‘God’ is
not to say, for instance, that God is knowing or that God is
powerful. They are different from.and in addition to (z@’id
‘alci)32 the Essence. But, on the other hand, they cannot be
separated from the divine Essence, as God cannot be conceived
~without them. Hence they are different from and yet one with
- the Divine Essence.

Essential qualities are not only different from God’s
essence, they are also different from each other. Ghazalil
subjects philosophers’ move to reduce them-to a single
-~ attribute of knowledge to a detailed criticism in the Tahdafur”.
In the Igtisad®* he argues briefly like this: To say that God is
knowing is not to say that God is powerful, and since the two
propositions are different, knowing and powerful must,
therefore, be two different qualities. This argument, Ghazaii
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admits, raises a serious question. God’s knowledge of one
thing is different from His knowledge of another, because to
say that God knows A is not to say that God knows B. Should
we, therefore, pursuing the same argument, posit a multiplicity
of knowledge in God? The Ash‘arite view on this question is
that God knows everything past or present by one eternal
knowledge. Ghazall apparently feels uneasy on the objection
and tries to circumvent it by showing that the Ash‘arite
solution .is right, because it is the middle course between two
extreme solutions available: one held by the philosophers
which posits the Essence alone and reduces the whole variety
of meanings to its functions, and the other held by some
.Mu‘tazilah and Karramiyah which affirms a separate attribute
for each meaning. The middle course between these two
extremes which the Asha‘irah have taken is to affirm different
attributes if the difference between two meanings is
fundamental, as is the case between knowing and willing, and
"to avoid multiplying attributes, if the difference is not
fundamental, as is the case between knowing A and knowing
B. In other words, the multiplicity of the objects of knowing
_does not necessitate a multiplicity of knowledge on the part of
<God. He knows everything by one eternal knowledge.
“Similarly, He wills everything by one eternal will, does
‘everything by one eternal power, and speaks every word by
one eternal speech. '

The names of God are of four kinds®. The first kind of
names refer to nothing otiher than God’s essence. In this
category Ghazdll mentions only one name, the Existent (al-
Mawjiid). The second category consists of names such as
Eternal (al-Qadim) and Everlasting (al-Baqi) which refer along
with the Essence to a negative meaning. The Eternal is the One
who is unpreceded by non-existence, and the Everlasting is the
One who shall never cease to exist. The third category consists

-+ 'of the seven narmes from the above mentioned attributes of
meaning which refer along with the Essence to an additional

. quality. The fourth category consists of names that refer to
some action such as the Creator and the Provident.
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All the names of God are eternal. He is Existing, Eternal,
Everlasting, Living, Knowing etc. from eternity to eternity. But
in case of the active names, Ghazali makes a qualification. God
is Creator, he says, from eternity in a poténtial®® sense only.
That is, he is equipped with all the powers requisite for creation
from eternity, although the actual act of creation is contingent.
The world is contingent and has been created out of nothing.

God is all powerful. Ghazalt interprets this belief to mean
that God is the only power that effects anything that is there,
whether substance or accident, and anything that happens,
event or act. Nothing produces anything. What we call ‘causes’
are mere occasions on which God brings into being things that
we call “effects’. The same is true of human acts. We do not
effect anything by our power, it is God who effects them. He
creates our acts as He creates our power; rather He creates
power in us at the same moment as He creates our acts. Our
acts are, therefore not effected by our power, but are effected
along with (ma‘) our power by God. On account of this relation
of co-existence {ma‘iyah) between our power and our acts,
Ghazali justifies calling them our acts. To bring out this special
relation between our power and our acts the Qur’an uses,
Ghazali thinks, a special term kasb, acquisition as distinguished
from fi‘l, doing®. Acts are what we acquire rather than do. The
real doer (fa‘il) is God. Although this is what Ghazali’s
interpretation of the concept of God’s power means, he prefers,
perhaps in deference to the usage of the Qur’an, calling God
the Creator (khdlig) or Originator (Mukhtari‘) of human acts
rather than their doer (f4il). The phrase that ‘God is the doer of
(human) acts’ does not occur in the Igtisad.

Ghazali does not discuss the nature of God’s existence in
the Igtisdd. However, he seems to assume. a distinciion
between His essence and existence. God is an existing being
(mawjid). Let us recall that Ghazalf treats al-Mawjiid as one of
the names of God. This is, however, not a definite indication.
More important in this connection is the absence “of any
statement such as God is existence or that His essence is
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existence. The most positive evidence is the following passage
in the Igtisad.

“The Creator is an existent (mawjid) and an essence
(dhat), and He has an existence and reality (thubut wa
hagiqah). He differs from all other beings in that it is
impossible for Him to be a contingent being, or to be
qualified with what implies contingency, or what is
inconsistent with the divine qualities of knowledge, power
and the like®®.

That Ghazali -distinguished between the essence and the
existence of God is also indirectly supported by his move to
falsify the philosophers’ two propositions, seventh and eighth,
in the Tahdfut that God cannot be regarded as a being among
other beings and distinguished from them through a differentia,
and that He is pure existence and there is no essence to which
His existence is attributed, for His essence is existence.

The stage of Ihya’ and al-Magsad al-Asnd

In the beginning of the Ihyd’ Ghazali states very briefly
the Essentials of the Creed (Qawa‘id al-‘aqa’id) and adds to it
a short explanation under the title al-Risalah al-Qudstyah fi I-
‘Aga’id. His position in the Risalah does not differ from the
one he states in the Igrisad on whose pattefn the Risalah has
been composed. But on two points a small shift may be
noticed. The first concerns the nature of essential qualities. To
be sure, the Risdlah reiterates the earlier view that God knows
not simply by His essence but by a knowledge, as He wills by a
will and does by a power. But it does not say clearly that these
attributes are additional (zd’id ‘ala) to the Essence as the
Iqtisad states. This omission is not by chance. It is rather a
deliberate act, and is the first indication of the change -
Ghazali’s view on the issue was undergoing. '

The second significant thing is a passage at the end of the
Risdlah that stresses the necessity of believing in the eternity of
God’s ideas. If:God cannot be conceived as Knowing withcut a
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knowledge of colour and other visible things. Speech,
according to the Mu‘tazilah, is a divine act, and God
speaks means that He creates speech in an inanimate body.
According to the philosophers, speech means hearing of a
sound by a prophet that is created in him such that he hears
articulated words, although the words are not there, as it
happens in a dream. The words are God’s because they are
heard by the Prophet not as a result of any human action or
voice. The attribute of life means God’s knowledge of
Himself, because whoever is conscious of himself is called
alive, and who is not conscious of himself is not called
alive. We are now left with will and power. The will in
their view means that God knows the good and the order
of good and creates as He knows. His knowledge of a
thing is the sufficient cause for its existence. When God
knows that there is good in a thing that thing happens, and
when there is nothing unpleasant in it, he is pleased with it,
and one who is pleased with a thing is the one who wills it.
In short, will means knowledge without any element of
displeasure.

“Power means that God does when he wills and does not

. do when He wills. As the act is known (beforehand) and as
will means knowing that something is good, so when He

. knows that there is good in something, it exists, and when
He knows that there is no good in something, He does not
bring that in existence. The existence of an order of good
does not require more than that it is known to God, and the
non-existence of what does not exist needs nothing more
than God’s knowledge that there is no good in it. The
order of ideas is, therefore, the cause of the order of
existence, and the order of existence follows the order of
ideas. They say that we, human beings, need along with
knowledge a power to realize an idéa, for we. act through
organs which must be in proper order and strong. But God
does not act through organs, hence His knowledge of a
thing is sufficient to produce it. Thus power is also
reduced to knowledge. )
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In the discussion of the divine name, al-Haqq n al—Maqsad al-
Asna Ghazali writes: . : ‘

“The . impossible in itself (al-mumtana‘ be dhatth;) is
absolutely unreal (batil). The necessary in Himself (al-
Wajib bi Dhatihi) is absolutely real (al-Haqq) and the
possible in itself but necessary by another is real in one
respect and unreal in another. In respect to its essence
(dhdt), it does not exist and is unreal. In respect to the
other “than itself, it acquires (istafdda) existence and,
therefore, in virtue of that which turns to the Bestower of
existence (mufid al-wujiid) it exists. In this respect it is
real, but in itself it is unreal. This is why “everything is
perishing except His face”. This is true from eternity to
eternity, and not only at times. For everything other than
God is bereft of existence from eternity to eternity, and
exists by Him. In short, it is unreal (batil) in its essence,
and réal (hagq) by other than itself. From this you. will
know that the Absolutely Real (al-Hagqq al- Mutlag) 1s the
self—ex1st1ng One, and from Him everything receives its
reahty”

In the first chapter of the Mishkat al-Anwar Ghazah puts
the thing as follows:

“Existence of a thing is either from itself or from
* something else. That which has existence from other than ,
itself has a borrowed (musta‘ar) existence that does not
subsist in itself. If you consider this thing in its essence
(dhat), it is pure non-being (‘adam mahad), and exists only
in virtue of its relation with another. This is not the real
existence, as you have come to know from the parable of
borrowed clothes and riches. Hence, the Real Existent (al-
Muwjid al-Haqq) is God only, as the Real Light (al-Nur

al-Hagq) is He alone.

* From here the myst1cs move from the abyss of similitude
(majaz) to the zenith of reality and attain to their highest
spiritual progress, and see through their eyes that there is
none in existence except God and that leverything is


































































































































































































































































































































































































































































