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ABSTRACT

Al-Ghazali’s Forty Principles of Religion: an annotated and introduced original trans-

lation of Parts | and Il of Hujjat al-Islam al-lmam Abi Hamid al-Ghazali’s Kitab al-
Arba‘in fi Ugil al-Din, a thesis by Matthew B. Ingalls (BA Tufts University) submitted to

the American University in Cairo’s department of Arabic Studies, in partial fulfiliment of
the requirements for the degree of Master of Arts, written under the supervision of Pro-
fessor Joseph E.B. Lumbard (PhD Yale University).

The subject of our study, Imam al-Ghazali’s (d. 505/1111) hitherto untranslated Forty
Principles of Religion (Kitab al-Arba“in fi Usiil al-Din), is in essence a précis of the au-
thor’s monumental Revival of the Religious Sciences (Ihya’ “Ulim al-Din). As such, it
represents an endeavor to condense the most salient features of one of the most influential

texts in Islamic intellectual history by the pen of the same author, himself one of the most

revered personalities in Islam.

Beyond representing a precise translation, the thesis seeks to examine the historical
and philosophical context of the work, while additionally examining the theological is-
sues and mystical dimensions addressed by the author. We have presented our analysis

and research in the form of detailed footnotes in addition to a general introduction.
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AL-GHAZALTI’S FORTY PRINCIPLES OF RELIGION

Kitab al-Arbacin fi Usil al-Din

TRANSLATOR’S INTRODUCTION

Every few hundred years a thinker emerges who possesses the remarkable ability to
transcend the technical and societal constraints of his time, thereby arriving at percep-
tions so visionary and perennial in nature that they retain practicality for millions of souls
over several millennia. By way of illustration, one can safely posit that more people have
read and benefited from the works of Aristotle in the past hundred years than in the entire
2,200-year period before that; and while this is no doubt a result of several extraneous
factors, it nonetheless bares strong testimony to the perdurability of the author’s insights.

The Islamic civilization boasts several such intellectual luminaries, arguably the most in-

fluential of whom is “The Proof of Islam (hujjat al-islam),” Abt Hamid Muhammad b.

Muhammad al-Ghazalt (450/1058 — 505/1111), the subject of this study. Hava Lazarus-

Yafeh describes a sentiment common among al-Ghazali’s contemporary enthusiasts in

her Studies in al-Ghazzali:
His ideas about religion, faith, and the relationship between God and man and be-
tween man and man have always seemed extremely “modern” to me and are ex-
pressed so convincingly that they cross the barriers of time and religion, and lend
deeper meanings to any research into his writings.'

In a similar vein, W. Montgomery Watt writes in his Muslim Intellectual concerning al-

Ghazali, “His outlook, too, is closer to that of many Muslims to the outlook of modern

Europe and America, so that he is more easily comprehensible to us.” Perhaps it is ow-

! Lazarus-Yafeh, Studies in al-Ghazzali, 3.
2 Watt, Muslim Intellectual, vii.



ing to al-Ghazal1’s literary ability to “cross the barriers of time and religion” that English
translations of his works have proliferated within the past decade, while people of all
faiths and factions constitute their intended market. Despite the swelling demand, the

only English translation worth mentioning of the author’s most influential and celebrated
work, The Revival of the Religious Sciences (Ihya’ ‘Ulum al-Din), is the Islamic Texts

Society’s rendering,” which, although impressive in its detailed annotations and religious
fidelity to the original Arabic, is incomplete and will likely remain so for the next several

years. The subject of our present study, al-Ghazali’s hitherto untranslated Forty Princi-
ples of Religion (Kitab al-Arba“in fi Usil al-Din) is in essence a précis of the Revival. As

such, it represents an endeavor to condense the most salient features of one of the most
influential texts in Islamic intellectual history by the pen of the same author, himself one
of the most revered personalities in Islam. Its importance cannot be overstated. We shall
return to the Revival, the Forty Principles, and the relationship between them both pres-
ently.
A BRIEF NOTE ON THE LIFE OF AL-GHAZALI

The secondary literature alone on the life of al-Ghazali deserves several months’ re-
search,* and it is not the aim of this study to map new ground in his biography. On the
other hand, any research into the author or his works must necessarily include a brief

sketch of his life in order to depict his scholarly legitimacy and demonstrate the momen-

* Maulana Fazlu’l-Karim’s abridged English rendering of the Revival, though noteworthy as an individual
endeavor, pales in comparison to that of the partial translation by the Islamic Texts Society, and has thus
not been mentioned.

* While al-Subki’s recension of al-Safad’s brief biography in the former’s Zabagat al-Shaf’iva (Vol. IV,
101-182) is admittedly plagued by partisanship, interested readers should also refer to the biographical ac-
counts of Abil ‘l-Hasan °All Nadwi (Saviors of Islamic Spirit, Vol. 1), D.B. Macdonald (“The Life of al-
Ghazzal?” in The Journal of the American Oriental Society), W. Montgomery Watt (Muslim Intellectual),
and that of The Encyclopedia of Islam.



tous nature of his “conversion” to Sufism toward the latter half of his life. With this in

mind, we have endeavored to reconstruct the most noteworthy events of al-Ghazalt’s bi-

ography:

Muhammad b. Muhammad al-Ghazalt al-T{st was born in Tabiran, near the city of

Tas in northeast corner of present-day Iran, in 450/1058, three years after the advent of

the Seljuk dynasty in Baghdad.” In a calculated effort to garner public support, the Seljuk
rulers were open-handed in patronizing Islamic scholarship, and within little time, state-
sponsored madrasas (colleges) became a welcome opportunity for many a poor or or-
phaned child to receive both free lodging and board in addition to a first-rate education.

Al-Ghazali’s father passed away while his son was still a child, and on his deathbed, he
instructed a friend to see that the young Muhammad and his brother Ahmad were given
the best education that his modest means could afford.® When his father’s money ran out,
al-Ghazali was enrolled in a local madrasa, and before long, his natural aptitude for
learning became evident. The Seljuk state was the champion of Sunni Islam according to

the Ash‘arite theological school and the Shaf‘ite school of jurisprudence (figh). As such,

al-Ghazali began his studies in both theology and jurisprudence perhaps at the early age

of eleven, learning the latter science from Ahmad al-Radhkani in his hometown madrasa,

after which he continued his studies in Jurjan under the tutelage of Abii Nasr Isma“ili.’

In his early twenties, al-Ghazali traveled to Nishapir to study with the great theolo-

5 Watt, Muslim Intellectual, 19.
¢ Some have suggested that al-Ghazali’s father was a spinner of wool, as can be deduced from the name al-

Ghazali should the “z” be doubled. Since this is not the case especially in the earlier sources, Watt dis-
misses the theory, suggesting rather that the family may hail from an obscure village bearing the name. For
a detailed discussion of the debate, see ibid., 181-183.

7 Nadwi, Saviors of Islamic Spirit, 112.



gian and jurist who was to become his mentor, the “Imam of the Two Sanctuaries” “Abd

al-Malik b. “Abdullah al-Juwayni.® Only a few years prior to this, Nizam al-Mulk, vizier
to the Seljuk king Malikshah, build two “Nizamiya” academies for the two greatest

scholars of the time to teach in: the first in Baghdad in honor of Abi Ishhaq al-Shirazi,
and the second in Nishapiir in honor of al-Juwayni. It was in the Nishapir academy that
al-Ghazalt studied jurisprudence, theology, and principles of jurisprudence (usil al-figh)
with al-Juwayni until the latter’s death in 478/1085, soon after which time, al-Ghazalt

traveled to the camp-court (mu‘askar) of Nizam al-Mulk, who appointed him to write

theological treatises against Fatimid/Batinite polemics and propaganda that were viewed

as an insidious threat to the Abbasid Caliphate. Struck by scholar’s polemical brilliance,

the vizier appointed him as the chair of Shaf‘ite law in the Baghdad Nizamiya Academy.’

Though no older than 34, al-Ghazali had attained the most coveted academic position in
the entire Islamic world.

Word of al-Ghazali’s brilliance spread quickly throughout Baghdad, and before long
nobles and chiefs were competing with his 300 students for space in his lectures. It was
during his first period of teaching in Baghdad that al-GhazalT composed three of the most

influential texts in Islamic intellectual history. The first, The Intentions of the Philoso-
phers (Maqasid al-Falasifa)'® summarized the philosophical views of al-Kindi, al-Farabi,

and Ibn Sina (Avicenna) in such perspicuous language that the Christian scholastics of

8 Author of, among many other works, Nikayat al-Madab fi Dirayat al-Madhhab, which “no one in the
field of Islamic law had ever produced the like of.” Keller, Reliance of the Ti raveller, 1066.

° Hourani, “A Revised Chronology of Ghazali’s Writings,” 290.
19 The text is essentially an Arabic translation of the Persian Danesh Nameh-i “Alali (The Book of Science
Dedicated to°Ala’ al-Dawla) by Ibn Sina. Marmura, The Incoherence of the Philosophers, xvii.



the 13" century considered the author himself to be a peripatetic philosopher of Ibn
Sina’s caliber. The Infentions particularized the philosophical framework that al-Ghazalt
would raze with the monumental second book of his trilogy, The Incoherence of the Phi-
losophers (Tahafut al-Falasifa), in which he conclusively'' rebuts twenty philosophical
doctrines of the Muslim peripatetics, three of which directly contravene the Islamic cate-
chism thereby taking the philosophers outside the fold of Islam according to the author.
Finally, in an attempt to reconstruct the orthodox Sunni catechism upon the smoldering

ashes of Islamic Aristotelianism, al-Ghazali wrote The Middle Course in Catechism (Al-

Igtisad fi ‘I-I'tigad) in approximately 488/ 1095,'? which he describes in the Forty Princi-

ples as:
A self-contained text that encompasses the quintessence of the science of the
speculative theologians (mutakallimin), though it is more precise and nearer to
rapping at the doors of true knowledge than the affected speech that one encoun-

ters in the books of the theologians, which stems from speculative catechism and
not true knowledge.13

In a fashion novel to theology, al-Ghazali employs Aristotelian logic in the text, particu-
larly the syllogism, in order to substantiate traditional claims. Remarkably, the Middle
Course was written during a profoundly troublesome phase of the author’s life: a phase
that he would ultimately overcome through the teachings and exercises detailed in our
present work.

While al-Ghazali’s rebuttals of the philosophers’ and Batinites’ doctrines earned him

tremendous academic prestige throughout the Islamic world, his research led him to ra-

" Ibn Rushd (Averroés) would write his famous The Incoherence of the Incoherence (Tahafut al- Tahafut)
as a rebuttal to al-Ghazall’s Incoherence a few decades later. While arguably the text had a profound effect
upon Western philosophy, al-Ghazali’s decisive blow to the Eastern peripatetics would overshadow its in-
fluence within Islamic philosophy. As such, Ibn Rushd’s mention is often relegated to the footnotes.

12 Hourani, “A Revised Chronology of Ghazali’s Writings,” 294.

13 See the “Concluding Section” of Part I of our present work for the context of the quote.



tionalize the very foundations of his own Islamic paradigm. As he details in his autobiog-
raphy The Deliverer from Error (al-Munqidh min al-Dalal), his proclivity for rational

deconstruction brought into question his very perception of reality and all its a priori as-
sumptions.'* This “lesser crisis,” in due course, drew him toward the subjective under-
standing of the Sufis who “tasted” truth through a sapient understanding of God (dhawq)
by shunning the very vices that had all but engulfed al-Ghazali: scholasticism, love of
prestige, and insincerity, among others. In the Deliverer, the author describes his disso-

nance after logically accepting the way of the Sufis:

After that, | considered my circumstances: | was immersed in attachments that
had encompassed me from all sides. I considered my activities — the best of them
being instructing and teaching: I was devoting myself to unimportant sciences that
were useless on the path to the hereafter. Then I reflected upon my intention in
teaching: it was not purely for the sake of God; rather, it was instigated and moti-
vated by the quest for prestige and widespread celebrity. I thus became certain
that I was on the brink of an eroding sandbank,' and was already on the verge of
the Hellfire if I did not set about mending my ways.'®

Al-Ghazal?’s spiritual schizophrenia began to impair his physical health until he could no
longer teach. The doctors recognized that his illness was psychological, and they were
powerless to treat him until the heavy weight upon his heart was lifted. Realizing that his
indecision would ultimately kill him, al-Ghazali secretly resolved to abandon his prestig-
ious teaching post in order to devote the remainder of his life to the rectification of his
soul. Under the pretense of leaving for Mecca, he retreated to the Levant, determined

never to return to Baghdad again.

For the next eleven years of his life, al-Ghazalt lived in seclusion, primarily in Da-

'* The logic of René Descartes “First Meditation” parallels that of al-Ghazali’s autobiography in an almost

suspicious manner.
5 A reference to Q. IX:109, Which then is best?- he that layeth his foundation on piety to God and His

Good Pleasure?- or he that layeth his foundation on the brink of an eroding sandbank?
'® This passage is based upon R.J. McCarthy’s translation of the Deliverer in his Al-Ghazali’s Path to Suf-

ism, 53, with a few corrections and modifications.



mascus with a sojourn to Jerusalem, engaging himself in spiritual struggle (mujahada)
and constant remembrance of God. Though he had excelled the greatest minds in the
speculative sciences, his crisis in Baghdad enabled him to recognize that religion is more
than intellectualizing and rationalization; rather, its auspicious objective is to mold the
soul into a form acceptable to its Maker, or moreover, to purify the soul to the extent that
it reflects the Names of God, a phenomena that al-Ghazalr alludes to with the mirror
analogy that reoccurs throughout his writings.'” Practical Sufism is thus “to assume
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God’s character traits as one’s own (al-takhalluq bi akhlaq illah),””" to use Ibn al-

“ArabT’s phrasing. With this ambition in mind, al-Ghazal1 renounced the entirety of his
worldly attainments much to the chagrin and confusion of his friends and colleagues.

Al-Ghazali emerged from his seclusion to produce his greatest work The Revival of

the Religious Sciences (Ihya’ “Ulam al-Din), which we will discuss in depth presently

since it bears a strong correlation to our present work, the Forty Principles. In 499/1106,

motivated by the same altruistic impetus that brought Moses down from Mount Sinai, al-

Ghazalt returned to teaching in Nishapiir and later in Tis. In touching language, the au-

thor explains the decision in his autobiography:

[ know well that, even though I have returned to teaching, I have not really re-
turned. For returning is coming back to what was. Formerly, I used to impart the
knowledge through which prestige is gained, and to invite men to it by my words
and deeds, and that was my aim and intention. But now, I invite men to the
knowledge by which prestige is renounced and its lowly rank recognized. This is
now my intention, my aim, my desire. God knows that to be true of me. 1 now
earnestly desire to reform myself and others, but I do not know whether I shall at-
tain my desire or be cut off by death short of my goal. Yet I believe with a faith as
certain as direct vision that there is no might for me and no power save in God,

"7 See for example the last paragraph of Part I of the present work, in addition to “The First Principle” and
“The Tenth Principle” of Part II. See also the first chapter of al-Ghazali’s Mishkat al-Anwar, translated by
David Buchman as The Niche of Lights.

'® Chittick, The Vision of Islam, 304.



the Exalted, the Sublime; and that it was not I who moved, but He moved me; and
that I did not act, but He acted through me. I ask Him, then, to reform me first,
then to use me as an instrument of reform; to guide me, then to use me as an in-
strument of guidance; to show me the true as true, and to grant me the grace to
follow it; and to show me the false as false, and grant me the grace to eschew it!"?

Until his death at the age of 55, al-Ghazali continued his religious studies, obtaining an

ijaza (license to transmit knowledge) in prophetic Traditions (ahadith) from the reputed
Traditionist (muhaddith) of his time, “Amr b. Aba Hasan al-Rawasi.® Al-Ghazali had

never focused on Traditions throughout his education, and his detractors have always
been keen to criticize his frequent usage of weak and spurious reports of the Prophet. It is

interesting to note that his quest for knowledge continued unabated until his last breath,

and he completed the Sahihs of both Muslim and al-Bukhari?! under the aegis of his

shaykh. On a Monday morning in 505/1111, according to the account of his brother
Ahmad,? al-Ghazali performed the dawn prayer with the congregation and asked that his

shroud be brought to him. With the words “I submit to the command of my Master,” he
kissed the shroud, pulled it over his face, and stretched out his legs while facing the direc-
tion of prayer. When the people gathered around him, he had already passed away.
THE REVIVAL AND THE FORTY PRINCIPLES
Islamic scholars have divided Islam into four distinct spheres: beliefs (‘aqa 'id), forms
of worship (‘ibadat), dealings and transactions (mu‘amalar), and ethics or excellence of

character traits (akhlagiyat). As mentioned above, Sufism’s primary domain is the latter

' McCarthy, Al-Ghazali’s Path to Sufism, 72. I have made a few minor corrections. The concluding suppli-
cation is from a prophetic Tradition.

20 Nadwi, Saviors of Islamic Spirit, 169.

2! Considered the two most scrupulous and reliable collections of Traditions.

22 The account is recorded in al-Zabid1’s Ithdif al-Sada;, we have relied upon the translation of it in Nadwi’s

Saviors of Islamic Spirit, 170.



explains the wisdom behind cultic practices through a rationalized discourse, which fre-
quently ends abruptly under the pretext that the reader is unqualified to receive the full
brunt of the gnostics’ esoteric knowledge; rather, he must taste the experience himself. In
other words, al-Ghazali sets an ideal practice upon the legitimacy of the Koran and pro-
phetic Precedent (sunna), and then creates a spiritual dissonance within the reader
through superhuman tales, arduous practical advise, and negative pedagogical reinforce-
ment, thus motivating him to change.

The Revival of the Religious Sciences is arguably the single most influential book in

Islamic intellectual history, since it, among other things, established scholarly legitimacy

for the science of tasawwuf (Sufism) through the patronage of its esteemed author. In the

words of Montgomery Watt, the Revival “links up the details of the Shari‘a with the in-
sights of the Sufis.”?® Al-Ghazal?’s subsequent Forty Principles, the topic of our study,
stands as a concise summary of contents of the Revival, mirroring the latter in substance,
methodology, and style, albeit in an abridged format. The text was originally written as
the third part of al-Ghazali’s Jewels of the Koran (Jawahir al-Qur’an), though the author
himself approved of its being considered and used as a separate text. Both the Revival and
the Forty Principles are similar in the content of their respective four main sections, each
of which is subsequently divided into ten subsections. Thus, while the Revival comprises
forty “books,” the Forty Principles, being a précis of the former, consists of forty princi-
ples of a relatively terse language. Al-Ghazali strips the text of legal references, while
relying upon fewer anecdotes, prophetic Traditions, and narratives of the righteous. The

Forty Principle’s Part 1 (i.e. the first 10 principles) corresponds closely to part I of the

26 Watt, Muslim Intellectual, 164.
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27 in which the author elucidates the basic principles of

Revival’s “Book of Knowledge,
Islamic creed through a sapient, non-dialectic language that demonstrates al-Ghazal?’s
eloquence, wisdom, and spiritual gnosis. The section diverts from the corresponding text
of the Revival in two tangents: one in which the author explicates the subtleties of destiny
and divine decree through several complex allegories,”® and another in which he con-
cludes the section with a discussion of the “secrets” of the creed, i.e. the larger meta-
physical picture behind the dogma.” Additionally, the eschatological descriptions at the
end of Part I appear to represent a brief synopsis of the last part of the Revival’s fortieth
and final book, “The Remembrance of Death and the Afterlife.”

Part II of the Forty Principles is a selection of ten of the remaining nineteen books in
the first two quarters of the Revival. Al-Ghazali discards the books of etiquette that com-
prise a large portion of the Revival’s second quarter, and instead he focuses on the forms
of worship and their “secrets” (asrar al-"ibadat), in addition to matters of dealings be-
tween Muslims, such as enjoining right and forbidding wrong, upholding the rights of
others, and seeking a lawful sustenance. He concludes both the second quarter of the Re-
vival and the Part II of the Forty Principles with a discussion of the prophetic Precedent,
and in the latter text, he attempts to vindicate rationally the superiority of following the
Prophet in the mundane matters that he simply details in the Revival. Parts III and IV of
the Forty Principles respectively cover purification of the soul of blameworthy character
and beautifying it with praiseworthy character.® These twenty principles correspond

closely to the last twenty books of the Revival. We shall confine our study, however, to

*" Book I of the Revival.
8 See “The Fifth Principle.”

* See “A Concluding Section.”
3% For a thorough analysis of al-Ghazali’s treatment of ethics, see Mohamed Ahmed Sherif’s Ghazali’s

Theory of Virtue.
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the first two parts of the Forty Principles with the intention of finishing the book at a
later juncture should circumstances permit.
POINTS OF DISCUSSION FROM THE TEXT

According to George Hourani’s “Revised Chronology of Ghazali’s Writings,”*' the
Forty Principles was written before al-Ghazali’s return to Nishapir in 499/1106 and, of
course, after his completion of the Revival, which he began around 490/1097.** Mont-
gomery Watt uses the time interval between the two texts to explain the absence in the
Forty Principles of certain theories expounded in the Revival, implying that the author
reevaluated and revised some of his initial assertions. Specifically, Watt refers to a par-
ticular sentence in the Revival that “seems to suggest that immediate experience and aca-
demic (rational) study are parallel roads to the truth, leading to the same result.” Thus,
when al-Ghazalt fails to repeat this premise in the Forty Principles, it is surely a factor of
his reassessing his original (false) beliefs.*> Conveniently, Watt butchers his translation
of the relevant sentence in the Revival to substantiate his claim, translating, for example,
“learning and implementation (ta‘lim wa ‘I-mumarasa)” as “study and discipline.” Nei-
ther translation, however, implies “academic (rational) study” any more than it implies
subjective gnosis and spiritual exercises. Furthermore, the material that al-Ghazalt fails to
reproduce in the Forty Principles can hardly be considered as forsaken theories; for one,
the Forty Principles is a 300-page précis of a 1,500-large-page masterpiece. What we can
safely posit, however, is that the Forty Principles is a summary of the most salient fea-

tures of the Revival in the opinion of author himself: a how-to pamphlet, as it were, to

31 Hourani, “A Revised Chronology of Ghazali’s Writings,” 299. While many have attempted to date to al-
Ghazal’s works, George Hourani’s 1984 revised chronology has benefited from the efforts of previous
scholars and seems to be academically sound and well nigh conclusive.

*2 Ibid., 296.

33 Watt, The Muslim Intellectual, 165.
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spiritual depuration. With this in mind, it is interesting to note that the author dedicates
the entire first part of the text to his rendition of the Islamic catechism devoid of all dia-
lectic theology, with the exception of a few terse references to the Qadariyya, Jabriyya,
and Mu‘tazilites in “The Fifth Principle.” After decades of research and hundreds* of
polemical treatises on the sciences of logic, theology, and philosophy, and after ten years
of seclusion in the pursuit of gnosis through spiritual exercises, Part 1 of the Forty Princi-
ples stands as skeleton summary of al-Ghazal?’s finalized catechism. Owing to its brevity,
it would be difficult to classify it as strictly AshCarite or otherwise,” and in fact the au-
thor intentionally leaves matters open, presumably to avoid alienating all but the most
heretical of believers.

As has been mentioned above, “The Fifth Principle,” regarding God’s Will, is the sin-
gle largest digression within Part I of the Forty Principles from the parallel text in the
Revival. Based on our previous logic, this implies that the matier contained within the
subsection is both important, as gathered from its inclusion, and revised, as gathered from
its new and expanded presentation. After assertively stating the dogmatic facts concern-
ing divine will, al-Ghazali transitions into the subjective discourse, asserting that the mat-
ter will never be grasped through “study and argumentation.” Rather, “he who longs for
knowledge of divine secrets must attend to God with love, sincerity, truthfulness, glorifi-

cation, and modesty.” In other words, obedience to the Sacred Law (shari‘a) both exter-
nally and internally will yield gnosis through a spiritual opening (fat/), allowing the as-

piring seeker (murid) to witness divine truths through a knowledge by presence (al-“ilm

** Al-Ghazalf is believed to have authored over 200 texts and treatises. Encyclopedia of Islam, al-Ghazali.
?% Though we have tried to examine certain points of Part I in light of Ash‘arite theology.
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al-ladunt).*® In order to achieve gnosis of the divine will and moreover destiny in general,
al-Ghazall mentions practical advice for coping with the four permutations of God’s de-
cree, namely: the decrees of obedience, disobedience, blessings, and adversities. A seeker
who reacts appropriately to the divine decree that he faces will advance in his understand-
ing of God’s Will. On the other hand, al-Ghazali acknowledges that not all people share
the same spiritual potential, and thus he permits naive adherence (fag/id) to the rulings of
the theologians in complex matters as the nadir of spiritual aspiration (himma). Neverthe-
less, book knowledge and polemical debate have no bearing on true gnosis and under-
standing; rather, they will be an argument in the hereafter against the person who did not
use them to gain true knowledge.

Al-Ghazal?’s treatment of divine will and destiny, particularly his detailed descrip-
tion of the clepsydra that serves as an analogy for the complicated subject, could be
viewed as an allusion to certain mystical doctrines that he expounds in his Niche of Lights
(Mishkat al-Anwar), which Ibn Rushd places chronologically after the Forty Principles.’
Similar to the Forty Principles, the text addresses the complex web of causes and effects
through practical analogies:

From God the secondary causes of existent things descend into the visible world,

while the visible world is one of the effects of the world of dominion. The visible

world comes forth from the world of dominion just as the shadow comes forth
from the thing that throws it, the fruit comes forth from the tree, and the effect
comes forth from the secondary cause.*®

Unlike in the Forty Principles, however, in the Niche of Lights, al-Ghazali relates the hi-

erarchy of causes and effects back to degrees of light that culminate in the Light of God.

While doing so, the author employs a vocabulary and archetype reminiscent of that of the

36 A term derived from Q. XVIII:65, And We taught him knowledge from Our own Presence (min ladunnd).
*" Hourani, “A Revised Chronology of Ghazili’s Writings,” 299.
3% Buchman, The Niche of Lights, 12.
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Arab Neoplatonists. As he insinuates in the abovementioned quote, the visible world is
like a shadow when compared to the world of dominion, and in this manner, the world of
dominion is a shadow in comparison to the world above it, and so on until the ontological
chain reaches God Himself, who is sheer light. To ascribe individual light to things is
strictly metaphorical (majazi), for the brilliance of God’s sheer light is the singular under-
lying reality of the cosmos. Al-Ghazali explains:

The name “light” for things other than the First Light is a sheer metaphor, since

everything other than that Light, when viewed in itself, has no light of its own in

respect to its own self. On the contrary, its luminosity is borrowed from another,
and this borrowed luminosity is not supported by itself, but rather by another. To
attribute a borrowed thing to the one who has borrowed it is sheer metaphor.*’

A century later, Ibn al-*Arabt* would employ the allegory of light to explain the hier-
archy and reality of existence (wujid). Light, he says, is analogous to existence, while
differentiated things are analogous to differentiated colors of refracted light. The light is
the sole source of the refracted colors such that their existence depends entirely on the
existence of the light. Just as the existence of the colors of the spectrum is fundamentally
bound to the existence of the light, so is the existence of things inextricably bound to
God’s sheer existence. Individual colors are unified in their luminous substance but dif-
ferentiated in their specific realities.*' Each color is the light but the light remains incom-
parable with the individual colors and their sum total. From one perspective, the colors
are the light, since there exists nothing else for them to be; in another perspective, they

are darkness because they are not identical with the light. Furthermore, if it were not for

shadows or alterations in the intensity of light (allegories to which God’s existence is not

* Buchman, The Niche of Lights, 15.
** Muhi al-Din Ibn al-*Arabi (d. 638/1240) of Andalusia. He died with a copy of al-Ghazali’s Revival on his

lap. Keller, Reliance of the Traveller, 1082.
*! William Chittick, Imaginal Worlds: Ibn al-°Arabi and the Problem of Religious Diversity, 16.
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susceptible), the sheer manifest nature of the light would make it too obvious to perceive.
The human mind would recognize the illuminated things but the illuminating light would
lay just beyond its grasp, for one can sense light only by its contrast with darkness — the
absence of light that does not possess existence in and of itself. Pure, undiluted light is
invisible and something that annihilates all other things. Similarly, God’s existence en-
compasses all, while remaining subtly beyond perception. All things are identical with
existence and yet unlike it at the same time. We see nothing but existence, though differ-
entiation is not annihilated because of created things that adulterate and veil pure exis-
tence.

In a similar vein, the ontological position of light synchronizes with that of existence
further on in the Niche of Lights, and thus al-Ghazal’s theory closely mirrors that of Ibn
al-“Arabi:

When the essence of anything other than He is considered in respect of its own

essence, it is sheer nonexistence. But when it is viewed in respect of the “face” to

which existence flows forth from the First, the Real, then it is seen as existing not

in itself but through the face adjacent to its Giver of Existence. Hence, the only

existent is the Face of God.*?

Hence, while Ibn al-°Arabi utilizes light in an allegorical sense to elucidate the gradation
of existence, al-Ghazali uses light and existence interchangeably. Nonetheless, there is
little doubt that Ibn al-ArabT would accede to their synonymy, for God is the Light of the
heavens and the earth,* just as much as God is existence (wujiid). It would be the Illumi-

nationist (ishragi) school, under the aegis of Suhrawardt “The Slain” (al—Maqtﬁl),44 that

would arguably serve as the temporal and philosophical bridge between the two thinkers.

2 Buchman, The Niche of Lights, 16.
# Q. XX1V:35. Al-Ghazali refers to this verse in the Forty Principles during his discussion of divine will.

* (d. 590/1195). The IHluminationist school viewed reality as a gradation of light; Ibn al-°Arabi would ex-
change existence (wujiid) for light in this equation. See chapter II of Seyyed Hossein Nasr’s Three Muslims

Sages.
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Contrasting with the myriad of unstated intricacies in al-Ghazali’s exposition of the
Islamic catechism, Part 11 of the Forty Principles represents a lucid, straightforward pres-
entation of heuristic techniques for rectifying one’s external worship (‘ibddar) and com-
munal dealings (mu‘amalat). As has been stated previously, the Forty Principle’s overall
economy of language and practical arrangement makes it accessible to people of all intel-
lects and spiritual stations, much more so than the Revival, whose sheer size may prove
overwhelming to the layperson. Al-Ghazalr’s language, therefore, is shaped to accommo-
date every possible audience, since the author seeks to advance the faith and practice of
each reader irrespective of his relative starting point. Throughout the Forty Principles,
and within the Revival as well, the author typically addresses three distinct audiences, the
specific name of each one varies within the text. The lowest level is that of the common
man, or “the masses” (al-‘awamm). The spiritual advancement of this group is hindered
by “naive following” (taglid) of the precepts of the religion as established by the schol-
ars. They are typically seen to fulfill no more than the minimum requirements placed
upon them, while they remain fixated upon the external forms of the religion, such as
their naive adherence to the external meanings of the Koran that al-Ghazali takes them to
task for in “The Fifth Principle.” They have no “knowledge by experience,” and as such,
al-Ghazali admits in several places that much of his discourse falls beyond their under-
standing and must not be misinterpreted by the impudent among them. While his lan-
guage may seem elitist at times, he nevertheless gives due attention to this spiritual class,
addressing them in the matter of charity for instance:

I do not see you capable of the first and second categories, but do strive until you

pass beyond the third level and into the lowest part of the level of the intermedi-
ate, middle-runners. Thus, you supplement the requisite amount, even if it be with
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something trivial, for surely the mere requisite is the terminus of misers.*’
As mentioned above, al-Ghazali frequently employs negative reinforcement to motivate
his audience, and the above quote is designed to wound the ego of the reader, while sub-
sequently offering him sensible advice to advance beyond the spiritual dissonance that he
now feels.

The second spiritual class addressed by al-Ghazali is both that of the “elect,” or spiri-
tually inclined, and that of the scholars. This level comprises the sincere travelers of the
spiritual path (salikiin) who have not attained the station of the gnostics because they are

yet struggling with their four enemies: the soul (nafs), the caprice (hawa), worldly en-

chantments (al-dunyd), and the devil (al-shaytan). Al-Ghazal?’s spiritual mentoring is

thus rigorous and uncompromising, for he sees in them aspiration (himma) and prepared-
ness (isti’dad) to overcome the difficult obstacles that lay in their path. The scholars in-
habit the same spiritual class by their neither being of the masses nor of the gnostics, as

al-Ghazalt elucidates in Part I:
The theologian goes beyond the common man in his knowing [the truth], while
the common man [merely] believes it. What’s more, he is also a believer who,
along with his basic beliefs, knows the evidences of the catechism in order to cor-
roborate it, reinforce it, and safeguard it from the obfuscations of the heretical in-
novators — though not to unravel the quandaries of the creed in order to unbosom
true knowledge.*®

Aware that knowledge of religion itself can pose as a spiritual impediment, Al-Ghazalt
warns the Islamic scholars in “The Seventh Principle” of Part Il of the potential dangers
of “assiduous piety” (wara®) when it is misplaced. Furthermore, he rationally expounds

the perils of devilish whisperings (waswas) that often afflict those with knowledge of the

5 See “The Second Principle” of Part II for the context of this quote.
4 See “A Concluding Section” of Part I for the context of this quote.
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external forms of religion, showing that a man’s heart is illumined and obfuscated by way
of his interpretation of reality and not by reality itself.

The third and most auspicious spiritual tier is that of the gnostics, the “knowers of
God” (“arifin), or the “elect of the elect.” They are those who have arrived at their desti-
nation, though their subsequent states vary significantly from “immersion” in God
(istighraq), annihilation (fana’) before Him, or simply being with their Beloved in pres-
ence of heart. Al-Ghazalt primarily mentions this spiritual elite as an exemplary for those
treading the path to God, and rarely does he address them as a distinct audience. A note-
worthy exception to this, however, occurs regarding the proper prioritizing of good works
for those of spiritual excellence, as al-Ghazali explains:

If you are enraptured (walih) with God and immersed in Him, you are in no need

of sequencing you goodly endeavors; rather, your endeavor is one, and that is ad-

hering to the remembrance of God.

Similarly, in “The Sixth Principle,” he draws a clear distinction between those “in
need of refinement of character and procuring knowledge,” for whom “the Koran is
foremost,” and the traveler to God, for whom in some states, remembrance of God and
litanies are preferred over the Koran. Al-Ghazali explains that for those who are fully en-
raptured with God Himself, the Koranic descriptions of Paradise and Hell will prove a
distraction. Nevertheless, the demarcation between the two spiritual stations is extremely

subtle and requires the expertise of a spiritual guide (murshid). In this regard, the Forty

Principles is not always a text for the layman.

A NOTE ON THE TRANSLATION
As providence would have it, a new critical edition of the Arabic text of the Forty

Principles was published only a few months ago by Dar al-Qalam Press, Damascus
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(2003). The editors, “Abdullah ‘Abd al-Hamid “Urwani and Dr. Muhammad Bashir al-

Shaqfa, have weeded out the numerous typos and mistakes that plagued the previous two
printing,"’ corroborated the text against a photocopy of an additional Tunisian manu-
script,*® and provided some details of the previous manuscripts used in the earlier edi-
tions. Additionally, they have provided the fakhrij (classification and sourcing) of the

hundred-odd prophetic Traditions that intersperse the text. With the help of Wensinck’s
Handbook and the IHSAN Network’s online hadith database,*’ I have attempted to pro-

vide the book and reference number for the Traditions found in the six canonical collec-
tions. Furthermore, the editors have differentiated Koranic verses from non-Koranic text
using a specialized font, thereby solving a difficulty that I was having with the earlier
printing. While the editors missed many of the shorter Koranic references that intersperse
the author’s sentences, I nonetheless owe them a huge debt of gratitude. For the sake of
consistency, I have relied primarily upon the Abdullah Yusuf Ali’s The Holy Qur-an:
English Translation of the Meanings and Commentary.

In order to facilitate revision and future technical corrections, I have synchronized my
paragraphing with that of the critical edition. I have attempted to remain consistent in my
use of technical terms, though I have no doubt fallen far short of perfect consistency. Fi-
nally, | have struggled to maintain structural fidelity to the original Arabic to the best of
my ability, but where the two disparate languages fail to reconcile, I have opted for elo-

quence of English. And it is God alone Who confers success (wa ‘llahu waliy al-tawfig).

*" That is, the 1980 Dar al-Afaq al-Jadida printing (Beirut), and the 1925 Istigama Press printing (Cairo),
which the former is presumably based upon. It was complied from six different manuscripts and marked the
second publication of the text, the first being sixteen years prior and based upon four manuscripts.

*® From the Jami° Zaytiina library.

* www.ihsanctwork.org. See bibliography for more details.
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AL-GHAZALP’S FORTY PRINCIPLES OF RELIGION
Kitab al-Arbacin fi Usil al-Din
AUTHOR’S INTRODUCTION
In the Name of God, Most Compassionate and Merciful
All praise be to God, Lord of the worlds, and blessings and salutations be invoked upon
Muhammad and upon his family, one and all.

To proceed: perhaps you say that these verses that I cited in the second section' com-
prise various types of knowledge and deeds. Is it thus possible to single out their implica-
tions and explain their components (jumal) both in detail and pragmatically? Man could
reflect upon each of them individually that he may know the details of the doors to eter-
nal felicity, of knowledge and action, while facilitating for him the procuring of their
keys through striving and contemplation.

To which I say, yes this is possible. Clearly all of their implications can be divided
into knowledge and actions. The actions can be divided into the outward and the inward,
while the inward can be divided into spiritual purification and beautification. Thus they
are four parts:

1- Outward knowledge,

2- QOutward actions,

3- Blameworthy character of which one must purify himself,

4- Praiseworthy character with which one must beautify himself.

' The reference here is to the second part of al-Ghazali’s Jawahir al-Qur’an wa Duraruh (The Jewels and
Pearls of the Koran) in which the author mentions 763 Koranic verses related to knowledge of God (the
“jewels” of the Koran) and 741 verses related to righteous practice (the “pearls” of the Koran), see Abul
Quasem, The Jewels of the Qur’an, 89-224.
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Each part springs from ten principals, and the name of this section is The Forty Prin-
ciples of Religion. Whoever wishes to write it as a separate book, let him, for surely it

comprises the sum and substance of the Koranic sciences.
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PART ONE?

The Sum of the Sciences and Their Principles

THE CATECHISM

THE FIRST PRINCIPLE: Regarding the Essence
We say: All praise be to God Who made Himself known to His servants through His
revealed Book, upon the tongue of His delivered Prophet, in that He is singular in His
essence with no partner, unique with no equivalent, absolute (samad), no opposite has
He, alone without peer. He is timeless without predecessor, pretemporal with no begin-
ning, perpetual of being without end, everlasting, no terminus has He, singularly sustain-
ing everything without stop, permanent with no elapse. He was, is, and will always be
possessed of all attributes of majesty. He is not subject to surcease or cessation, or to the
elapsing of spans or the passing of interims; rather He is the First and the Last, the Out-

ward and the Inward; and He is all knowing of everything.’

THE SECOND PRINCIPLE: Regarding Transcendence*

He is not a body with form, nor a confined, quantifiable substance.’ He does not re-

=1 C

* The first part of the Forty Principles corresponds closely to Book II, part I of the I/iya’ “Uliim al-Din in
which the author elucidates the basic principles of Islamic creed. It diverts from the corresponding text of
the I/ya’ in two places: one in which the author explicates the subtleties of destiny and divine decree
through several allegories (see “The Fifth Principle”), and another in which he concludes the section with
practical research advice on how to achieve the larger metaphysical picture behind the dogma (see “A Con-
cluding Section” at the end of Part One). See introduction, pp. 13-15.

> Q. LVIL3.

* The word al-taqdis is more accurately translated as “The Hallowing” but transcendence is clearly the in-
tended meaning. The language of this section echoes that of the speculative theologians more than any
other. Perhaps this is because establishing the transcendence of God draws heavily upon the art of exculpa-
tion (naf?), a technique at which the theologians excelled.
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semble bodies in quantifiability or divisibility. He is not a substance, nor do substances
qualify Him. He is not an accident,® nor do accidents qualify Him (tahalluh).” Rather He

does not resemble any existent, nor does any existent resemble Him. There is absolutely
nothing like unto Him,® nor is He like anything. Measures do not confine Him, spaces do
not contain Him, directions do not encompasses Him, and the heavens do not surround
Him. He is established’ upon the Throne in the manner that He says, by the meaning that
He intends, an establishment unencumbered by tangency, settling, fixity, alteration,]0 or

conveyance. H

The Throne does not bear Him; rather the Throne and its bearers'? are borne by the
subtlety of His omnipotence and are resistless in His grasp. He is above the Throne and

above everything until the farthest reaches of the empyrean (al-thard): an aboveness that

® As these two doctrines are in line with classical Mu‘tazilite theology, the author is most likely reiterating
the conclusions of his earlier Tahafut in which he takes the philosophers to task for, among many other
things, classifying God as a substance (jawhar). See discussions 3, 5, and 7 of the Tahdfut.

® Since an accident may possibly be non-existent, it follows that if God were an accident, then either He is
not eternal, or accidents are eternal. Both of these statements are impossibilities. For a detailed account of
the Mu‘tazilite reasoning behind this doctrine and many other pertinent ones, see Peters, God’s Created
Speech, 248-265.

" Hulil implies taking place or residing inside something — a definition difficult to apply to a being beyond
physical space. I have adopted Sheikh Nuh Ha Mim Keller’s translation of the sentence, since it remains
truer to the dialectical tone of the previous sentences. See Keller, Reliance of the Traveler, 817. The noun
of place (ism makan) of the word is mahail, which has typically been translated as substrate. In order for a
thing to be a substrate for the occurrence of substances or accidents, it must be spatial (mutahayyiz), which
is impossible for the Creator of spatiality.

Q. XLIL:11.

® A reference to Q. XX:5: The Most Gracious is Jirmly established on the Throne, among other verses.

"% The critical edition of the text replaces the 1988 printing’s fahawwul, which I have translated here as

alteration, with Huliil (see above footnote 7). Tahawwul seems to suit the remainder of the sentence better,
for the author is negating potential heretical beliefs concerning the divine “establishment” on the Throne,
an act in which incarnation is not a feasible misinterpretation while alteration of place or being certainly is.
Nonetheless, the text of the /Aya’ corroborates the modification of the critical edition.

"' When left unqualified, change (intigal) here can refer to that of place, state, or even time.
"> A reference to the angels that bear the Throne, as it comes in a prophetic Tradition, “I have been permit-
ted to mention an angel of God’s angels that bear the Throne...” See Sunan AbT Dawiid, Kitab al-Sunna

#4729.
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does not increase His nearness to the Throne and the heavens; rather He is exalted many
degrees'® beyond the Throne Just as He is exalted many degrees beyond the empyrean.

Notwithstanding, He is near to every existent, and He is nearer to the servant that his
jugular vein." To all things He is witness. His nearness no more resembles the nearness
of bodies one to another than His essence resembles the essences of bodies.

He is not incarnated in anything, nor does anything dwell in Him. He is too sublime
that space should contain Him, as He is too hallowed that time should restrict Him; rather
He was, before He created time and space, and He is now as He was always.

He is separate from His creation by His attributes; there is nothing in His essence
other than Him, nor is His essence in something other than Him. He is transcendentally
beyond (mugaddas) change and conveyance; events do not occur within Him, nor do ac-
cidents befall Him; rather He remains in His qualities of majesty, untouched by abate-
ment, and in His qualities of perfection with no need of increase.

He, in His Essence, is known to exist by way of the intellects; His Essence is beheld
by the eyesight of the righteous in the hereafter as a blessing and a grace, in order to

complete all favors with the gaze'* at His Noble Countenance.

THE THIRD PRINCIPLE: Regarding Omnipotence

He is living, almighty, irresistible, overpowering; deficiency does not affect Him nor

" Rafi® al-darajat: A reference to Q. XL:15: Exalted is He so many degrees!

'* A reference to Q. L:16: For We are nearer to him than his Jugular vein.

"> Nazar is used here to conform with Q. LXXV:23. The concept produced volumes of dialectical treatises
and polemics under the rubric Ru’yar Allah (the vision of God). The author undoubtedly follows al-
Ash‘arT’s reasoning that visibility applies to all existent things, of which God is one, and is not restricted to
substances and accidents. See al-Ash‘ari, Maqgalat, 213-17.
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does impotence. No slumber can seize Him nor sleep.'® Extinction and death do not work
against Him. He is possessed of sovereignty and dominion, might and irresistible co-
gency; to Him is all power, authority, and force; His is creation and command. The heav-
ens are enfolded in His right hand, and all creation is resistless in His grasp.

He is matchless in creating and originating, solitary in instauration and innovation. He
creates all beings and their acts, and measures out their sustenance and spans.’ No de-
termination (maqdiir) eludes His grasp, while the permutations of all affairs never escape
His Omnipotence. His determinations cannot be enumerated, and His knowledge is

boundless.

THE FOURTH PRINCIPLE: Regarding Knowledge

He knows all things knowable, encompassing all that transpires between the depths of
the earths to the ends of the universe. Nothing of an atom’s weight in the earth and the
heavens escapes His knowledge; rather He knows the creeping of a black ant across solid
stone in the lightless night. He perceives the movement of the particles in windy weather.
He knows what is secret and what is more hidden. He presides over the qualms of the
conscience, the movements of the thoughts, and the recondite nuances of the psyche
(sara’ir), with a beginningless, eternal knowledge that He has always been attributed
with since pretemporality, and not with an amendable knowledge that occurs within Him

. .1
through incarnation'® or conveyance.

16
Q. 11:255.
' For a straightforward discussion of the Islamic concept of gadar, “measuring out,” see Chittick, The Vi-

sion of Islam, 104-117.
'® Again the critical edition changes the earlier printing’s tafiawwul (change) with fulil (incarnation). The
latter may better suit the context, though certainly change cannot affect the knowledge of God.
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THE FIFTH PRINCIPLE: Regarding Will

He is the willer of all that exists, and He is the orchestrator of all that occurs. Nothing
occurs in the kingdom or the dominion, be it minimal or abundant, small or large, good or
evil, beneficial or harmful, of faith or infidelity, knowledge or ignorance, triumph or ruin,
increase or decrease, obedience or recalcitrance, except by His decree, foreordainment,
command, and volition. What He wills is, and what He does not will is not.

Neither a darting glace nor a momentary thought lie outside His will. Rather He is the
Originator and the Replicator;'® the Doer of whatsoever He intends.” There is absolutely
none to repel His command, and none to amend His decree. A servant has no escape from
disobeying Him except through His conferred success*' and mercy; he has no power to
obey Him except through His assistance and will. If all of mankind, jinn, angels, and dev-
ils united together to move or retard a single atom in the universe without His will and
volition, they would be unable to do so.

His will exists with His essence with the entirety of His attributes,”” and He is always
possessed of it. He has eternally willed the existence of all things at the times that He has

foreordained for them. Thus, they exist in their times as He willed eternally, without de-

' A reference to God’s recreating of living, animate beings on the Day of Judgment.

2 Q. LXXXV:16.

*! Tawfiq, meaning, in this sense, a divinely-inspired predisposition toward righteousness. The root of the
word literally implies an agreement between the divine will and the human will in the form of good deeds.
Its opposite is khadhlan, meaning a withdrawal of divine grace. See E.I, vol X, 386b.

** This statement could be construed as an attack on the Mu‘tazilite list of “essential qualities of God,” of
which will is not one because, they contend, it depends on an external qualifier. The Ash‘arites are more
liberal in their list of essential qualities, which are based upon the original list of Abai Mansiir al-Baghdadi.
See Gimaret, Les Noms Divins en Islam, 107-113, and Peters, God’s Created Speech, 250. The phrase
qa’imat™ bidhatih that 1 have translated as “with His essence” could also be rendered “independently,” and
the author’s true intention makes all the difference in the world. It should be noted that official Ash‘arite
doctrine holds the divine qualities to be additional to the divine essence and not identical with it, but then
again, al-Ghazali can never be pigeonholed as an intransigent Ash‘arite.
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lay or prematurity. Rather they occur in exact accordance with His knowledge and will,
without substitution or alteration.

He orchestrates all affairs without a sequence of reflection, nor by waiting for a par-
ticular time, and consequently He (Glorified and Exalted is He!) is never distracted by
one matter over another.

Know that this station is a place where feet slip — and surely the feet of many have

slipped! — because a perfect realization of Him derives from a current of an immense sea

beyond the sea of divine unity (fawhid), while many seek Him through study and argu-

mentation. Surely the Messenger of God (may God bless him and grant him peace) has
said, “No people deviate after guidance except those given [to] argumentation.”” They
seek recourse in an allegorical interpretation of the Koranic verses, though they be not
qualified to interpret allegorically, even if everyone of them has achieved the “rank of
allegorical interplretation.”24 Whereas, the Prophet said, supplicating for Ibn “Abbas, “O
God! Edify him in the religion and teach him allegorical interpretation.” And as Jacob
said to Joseph, Thus will thy Lord choose thee and teach thee the interpretation of sto-

ries.?® The writer of al-Kashshaf *’ states in his exegesis, “The meaning denotes the

3 Reported by Ibn Majah and al-Tirmidhi with a rigorously authenticated (sa/ih) chain of transmission.
See Sunan al-Tirmidht, Kitab Tafsir al-Qur’an #3562.
2% This may be a condescending reference to an official title among the Batinites. It is difficult to imagine

the speculative theologians assigning such a rank to their members, rather the tone is more Sufi or Ismaili,
and noting the author’s clear disdain, the later interpretation seems more reasonable. For al-Ghazal?’s offi-
cial attack on the Batinites, see A. Badawi’s edition of al-Ghazali’s Fada ik al-Bafiniyya.

 This particular wording is reported by Ahmad (Kitab Min Musnad Bani Hashim) with a rigorously au-
thenticated chain of transmission. *Abdullah Ibn °Abbas (d. 68/687): The cousin of the Prophet famous for
his Koranic exegesis. Keller, Reliance of the Traveller, 1052.

% Q. XXII:6.

7 He is Abii ‘1-Qasim Mahmiid ibn “Umar al-Zamakhshari (d. 538/1144), a Mu‘tazilite grammarian, exe-

gete, theologian, and man of letters, whose celebrated Kitab al-Mufassal fi * -Najw stands as an innovative
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books of God and the precedents of the prophets, and that you will interpret and explain
the purposes and objectives of them that are obscure and ambiguous to the people. You
will lead them to the wisdoms therein.””®

The feet of many have slipped at this station merely because they follow those who
follow the part thereof that is not entirely clear, seeking discord and searching for its in-
terpretation; but no one knows its true meaning except God, and those who are firmly
grounded in knowledge,” yet they are not firmly grounded in it. Rather, they are incom-
petent and impuissant: their inadequacies could not bear to behold the true nature of this
matter. As such, they silence the other incompetents concerning matters into whose tor-
rents they could not bear to wade, saying to them, “Silence! You were not created for
this. He cannot be questioned for His acts, but they will be questioned (for theirs).”>® Abii
Hurayra®' said, “The Messenger of God came upon us while we were disputing destiny
(gadar), to which he became angry until his noble face reddened. He said, ‘To this did I
order you? Or for this was I sent to you? Those who were before you were destroyed but
32

for disputing this matter. | adjure you to cease disputing this matter

Abii Ja*far® said, “I said to Yanus ibn ®Ubayd,* I passed by a people who were

and highly-influential compendium of Arabic grammar that has to date merited 24 commentaries. The exe-
gesis referenced by al-Ghazali, al-Kashshdf, stands as one of the most famous Mu‘tazilite zafsirs, and has
historically met with a surprisingly-high degree of tolerance from non-Mu‘tazilite Muslim scholars and
exegetes. See Mijinyawa, al-Zamakhshari’s Defense of the Mu‘tazilite Principles in al-Kashshaf.

28 For the context of this quote, see al-Zamakhshari, al-Kashshaf, vol 11, 445.

®Q. 7.

30
Q. XXI:23.
31 (d. 58/677): The most prolific Companion in narrating Traditions. Abli Hurayra was renouned for his

austerity and memory. Winter, On Disciplining the Soul and Breaking the Two Desires, 210.
’2 Reported by al-Tirmidhi. Sunan al-Tirmidhi, Kitab al-Qadar #2280.
33 Muhammad ibn °Ali (d. 114/732): father of Ja°far al-Sadiq and the 5" Shi‘ite Imam. Winter, The Remem-

brance of Death and the Afterlife, 302.
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quarrelling over destiny,” so he said, ‘If they concerned themselves with their sins they
would not quarrel over destiny, and the niches of some of them would fill with a light
taken from the Light of God. Their oil would be so pure that it would well-nigh illume
though fire scarce touched it, then would ignite light upon light,”® so that the realms of
the dominion (malakit) would illuminate before them by the Light of its Lord. Then, they
would realize matters as they truly are.’ So it was said to them, ‘Refine your conduct with
godly propriety and be silent, and when destiny is mentioned, abstain. For likewise
“Umar’® abstained when he was asked about destiny, saying to the questioner, “A deep
sea, don’t wade into it.” When the question was repeated, he said, “A dark path, don’t
travel it.” When it was asked for a third time, he said, “God’s secret has remained hidden
from you, so don’t go searching for it.””””

He who wants knowledge of royal secrets must attend to the kings with love, sincer-
ity, and truthfulness, and must oppose their enemies, implement their orders, and strive in
whatever pleases them. Similarly, he who longs for knowledge of divine secrets must at-
tend to God with love, sincerity, truthfulness, glorification, and modesty, and by imple-
menting His orders, stopping disobedience, struggling and concerning himself with the

utmost aspiration (himma), striving in what pleases Him,*” and capitalizing on His peri-

* (d. 139/756): A Traditionist (muhaddith) and student of al-Hasan al-Basri. Nakamura, Invocations and

Supplications, 113.
35 Q. XXIV:35. For al-Ghazali’s own thoughts and exegesis of this verse, see his treatise Mishkat al-Anwar,

chap. 2, translated by David Buchman as The Niche of Lights, Provo: BYU Press, 1998.

3¢ *Umar ibn I’-Khattab (d. 23/644): The second, rightly-guided (rashid) Caliph of Islam.
37 «Striving in what pleases Him” should be last in the order but we have rearranged it to suit the flow of

the English.
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ods of bounty,*® in accordance with the Prophet’s saying, “Indeed, throughout the days of

your lives your Lord has periods of extra bounty, hence be certain to take advantage of

them 939

If he cannot persist in that, then during the course of his quest he must believe in what
Abii Hanifa*® and his partisans have said, “The creation of capability in the servant is the

act of God, while the using of this created capability is the act of the servant, literally

speaking not figuratively.”*!

The Qadariyya® deny God’s decree, seeing all good and evil as coming from them-
selves. They intend thereby to absolve God of iniquity and ignoble acts. However, they
unwittingly went astray by implicitly ascribing inability to God.

The Jabriyya® fall back on divine decree, seeing all good and evil as coming from

3% Nafahat: “effusions” of extra divine benevolence and favors, such as the last third of the night of every
day, Friday of every week, and Ramadan of every year. It could also apply to periods of divine grace and
spiritual opening (fath). Stemming from the same root as “a gently blowing breeze,” the concept could be
conceptualized like a cool breeze in a hot day, which serves as an unmerited source of relief and benefit.
See Lane, Arabic-English Lexicon, entries n-f-h, and °-r-d.

% This particular wording has been reported by al-Tirmidhi in his book of uncommon Traditions (al-
Nawadir). A similarly-worded Tradition that confirms its meaning has been reported with a well-
authenticated (fasan) chain of transmission by Ibn AbT1 ‘I-Dunya.

0 Al-Nu°man ibn Thabit (d. 150/765): eponym to the first and currently largest school of Muslim jurispru-
dence, the constituents of which were historically known as “the people of juridical opinion” (akl al-ra’y).
Imam Abu Hanifa was occasionally known to address theological disputes as the above quote demon-
strates. See Abi Zahra, The Four Imams, 113-255.

* Abu Hanifa’s statement closely resembles the Ash®arite doctrine of “acquisition” (kasb), which states
that God is the creator of all actions, but the human agent acquires accountability for them by willing them
prior to their creation. See McCarthy, The Theology of al-Ashari, and Burrell, Causality and Necessity in

Islamic Thought.
*2 Originally a broad term used to describe theologians with a stronger disposition toward a universe gov-

erned by free will in an attempt to exonerate God of the creating of evil. Al-Hasan al-Basi1 still catalogs

them as orthodox close to their appearance at around 70/690. Qadariyya theology would radicalize with the
passage of time, reaching its nadir two centuries after its advent with the Shabibiyya sect that denied as-

pects of God’s knowledge of the future. Al-Ghazali is clearly targeting the more extreme elements of the

school. See Encyclopedia of Islam, Kadariyya.
** A name often used by heresiographers to describe a group of fatalist sects within Islam, though based on
the next paragraph, al-Ghazali seems to have in mind a specific faction of his time. While the Jabriyya ide-
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God and not from themselves at all, nor from inanimate bodies. They intend thereby to
absolve God of inability, while they go astray by implicitly ascribing iniquity to Him. So
they mislead their ignorant masses. They defy God and they ascribe to God, while they
declare themselves free of censure and reproach, similar to Satan when he said, Because
Thou hast thrown me out, lo! I will lie in wait for them on Thy straight way.*

Thus in short, the Qadariyya assert the servant’s complete free will in all his acts, and
they wholly deny God’s decree and destiny in acts of free will. The J abriyya wholly re-
ject free will in the acts of mankind, and they rely solely on divine decree and destiny.
Their students are encouraged to beat themselves, tear their clothes and turbans, scratch
their faces, pluck out their hair, mustaches, and beards, and assert the same defense that
these fools do in all of their repugnant acts, which in fact emanate from themselves.

The Mu‘tazilites ascribe evil alone to themselves, while they assert complete free
will, cautious not to ascribe ignoble acts and iniquity to God.*”® Nevertheless, by uphold-
ing this, they unwittingly ascribe inability to God. And high is God, greatly exalted above
all that!

As for the people of orthodoxy,*® they seek the middle path between them. They nei-

ther totally relieve themselves of free will, nor do they totally relieve God of decree and

ology was ubiquitous within the Islamic world as early as the Umayyad dynasty, the origin of the group
remain enigmatic, though some attribute it to al-Jahm ibn Safwan. See Abu Zahra, The Four Imams, 201-
202.

Q. VIL:16.

45 This doctrine is derived from the third of Abi Hudhayl’s (d. 227/841) “five principles” of Mu‘tazilite
creed, namely God’s justice (al-“adl). See Imam Mankdim Shashdiw’s recreation of “Abd al-Jabbar’s

Sharh al-Usil al-Khamsa.
% Literally: “the people of the Precedent and the community.” A term used antithetically to “the people of
heretical innovation” (ahl al-bid a), the definition of which varies according to an author’s doctrinal sym-

pathies.

32



(favors) unto you !

And when He decrees adversity, then he must receive it with patience and acceptance
in order that He may bestow upon him honor in the Hereafter, in accordance with His
saying, dnd God loves those who are firm and steadfast,” and He says, Those who pa-
3

tiently preserve will truly receive a reward without measure.’

The eminent Imam, our patron °Ala’ al-Din>* mentions in his explanation of the Ma-
5&bz‘b,55 “The difference between divine decree and destiny is that divine decree is the

existence in the Well-Preserved Tablet of all things in existence, on the whole and not in
detail, while destiny is the detailing of His previous decree through the creation [of the
things] in the external substances one after another.” It is said that divine decree is the
pretemporal will, or the decreed divine providence for the arrangement of existent things
upon a particular sequence. Destiny is the linking of this will with things in their specific
timings.

For that reason, the Muslims are of different opinions concerning destiny. Some of
them hold the view that everything that occurs in the universe — be it good or evil, actions
or speech — is through God’s decree and destiny, and the servant has no free will in it.
This group is called the Jabriyya. Jabr means coercion by force, thus they say, “God
compels (‘ajbara) His servants to their speech and actions, without their free will in the

matter. They claim that ascribing these actions to them is to ascribe them to inanimate

L Q. XIV:7.

2 Q. 11I:146.

3 Q. XXXIX:10.

** Because al-Ghazali mentions only the author’s agnomen, it is difficult to identify him.

> The book could be a lesser-known theological text from the madrasas. 1t certainly could not be al-

Baghawi’s Masabih al-Sunna which was written only a few years before al-Ghazalt’s death, while the text
in question is old enough to have an explanatory text (sharh).
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objects, like when we say: the millstone turned or the sewer flowed. This school of
thought is invalid because by saying this, they relieve themselves of accountability,
thereby likening themselves to children and madmen in their unaccountability,* thus they
have disbelieved, since their school leads to an invalidation of the scriptures and proph-
ets. If they say that this is in order to extol God and degrade themselves and their inability
to repel God’s decree, then they are heretics through their contravention of scholarly con-
sensus.

Others hold the view that everything that emanates from the servants is a lesser con-
sequence of their intent and will and is, in actuality, through their capacity and free will:
God’s omnipotence and will are not specifically linked to it. They are called the Qadari-
yya due to their rejection of destiny (qadar) and not because of any reaffirmation on their
part. This school of thought is similarly invalid, since if they say this believing it permis-
sible to ascribe inadequacy of preordainment to God, then they are disbelievers — and
high is God, greatly exalted above all that! Whereas if they say this through the error of
their legal reasoning, and to absolve the Truth of preordaining and creating their ignoble
acts, then they are heretics through their contravention of scholarly consensus. And
among this group are those who say, “Good is by God’s preordainment, but evil is not.”™’

While the true school of thought holds that the actor is a combination of two powers:

the omnipotence of God and the potency of the servants. Thus all acts emanating from the

% The Arabic literally reads, “In that sentences are not passed upon them.” It is akin to the phrase “The
pens do not move for them” (“adm jarayan al-aqlam bihim), which a reference to the recording angels that
log the deeds of every human. Their pens are lifted for those divested of discernment or rationality, be it
temporarily or permanently, as it comes in the Tradition, “The pen has been lifted from three: the sleeper
until he awakens, the child until his first wet dream, and the insane person until he can reason.” Sunan Abt
Daid, Kitab al- Hudid #4405.

57 A reference, and perhaps oversimplification, of the Mu‘tazilite doctrine. See above no. 45.
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servants are by God’s decree and destiny, though the servants have free will [in the mat-
ter]; so preordainment is from God, and attainment is from the servants. This school of
thought lies in the middle between fatalistic compulsion and autonomous volition, and
the people of orthodoxy espouse it. Its discussion has finished.

In the book The Utmost Objective,”® we mentioned orchestration of all affairs by the
Lord of lords and the Causer of causes; [that is], the basis for laying down causes in order
to yield effects, is His command. His setting up of comprehensive, foundational, invari-
able, and established causes that neither abate nor change, like the earth, the seven heav-
ens, the planets, the constellations, along with their corresponding and perpetual move-
ments that neither alter nor cease until the Book reaches its appointed span, is His decree;
as He says, So He completed them as seven firmaments in two days, and He assigned to
each heaven its duty and command.”

His directing of these causes, with their apposite, determinate, preordained, and cal-
culated movements unto effects that occur thereby moment after moment, is His destiny.
Hence, the divine command is the first and overall orchestration: the pretemporal man-
date that is as the twinkling of an eye.6°

Divine decree is the overall laying down of comprehensive and permanent causes.

Destiny is the directing of the comprehensive causes from their predetermined and

calculated movements to their quantifiable and determinate effects, which are of a fixed

%% Al-Magq sad al-Aqsa: This is either a misprint that was not corrected in the critical edition or a variant title
for al-Ghazall’s Al-Magqsad al-Asna fi Sharh Asma’ Allah al-Husnd, see Burrell and Daher’s The Ninety-
Nine Beautiful Names of God, 86-91 for the reference above. Hourani, 4 Revised Chronology of Ghazali’s
Writings, 298.

% Q. XLI:12.

Q. XVIL:77.
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quantity, neither more nor less. Consequently, nothing exists outside of His decree and
destiny.®'

You will not understand this except by way of an allegory: Perhaps you have ob-
served the clepsydra® though which you ascertain the prayer times. If you have not ob-
served it, then briefly stated it necessarily comprises of a cylindrical apparatus containing
a fixed measure of water. Another hollowed-out device is placed inside it above the water
to which is attached a tautly-drawn thread, the other end of which is affixed to the bottom
of a small vessel placed above the device. Inside [the vessel] is a ball and below it is a
metal cup, such that if the ball falls, it lands in the cup with a ping. The bottom of the cy-
lindrical apparatus is pierced precisely such that water drips from it little by little. Thus
when the water level lowers, the hollowed-out device placed on the water’s surface low-
ers, and the tautly-drawn thread is stretched, moving the vessel in which lies the ball
steadily until it inverts. Thereupon the ball rolls out and falls in the cup with a ping. With
the elapsing of every hour,” one ball falls. The separation between two fallings is deter-
mined by the measure of the outflow and lowering of the water, which is a factor of the
width of the outlet through which the water escapes. And that is known by way of calcu-
lation. Hence, the outflow of water is according to a determined measure because the

width of the outlet is calibrated to a determined measure. The surface of the water lowers

¢ The English rendering above is no more complicated that the original Arabic, as will attest the footnotes
in the critical edition that explain the grammatical constructs of the author’s abovementioned sentences.

%2 For helpful diagrams and explanations of these long-forgotten waterclocks, see Rees, Ree’s Clocks,
Watches, and Chronometers (1819-20); the clepsydra section is available online on “Gordon T. Uber’s
Home Page,” www.ubr.com/clocks/pub/clep/clep/html.

3 While the Arabic “hour” (sd@’a) has taken the meaning of an astronomical hour (60 minutes) within the
past two centuries, Lane defines the classical definition as, “A time; a while; a space or period; an indefi-
nite [short] time; and a little while; a [short or] little portion or division of the night and of the day.” See
Lane, Arabic-English Lexicon, entry s-w-°.
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by that measure and is thereby determined. The lowering of the hollowed-out device, the
subsequent pulling of the tautly-drawn thread, and the resultant movement of the vessel
in which the ball lies — all of this is determined by way of it, with neither increase nor de-
crease. Perhaps the ball’s falling in the cup could be made to cause another contingency,
and that contingency might cause a third contingency, and so on, until an amazing, albeit
quantifiable, array of contingencies is generated. Their original cause is [still] the outflow
of water according to a determined measure.

When you conceptualize this image, know that the inventor of it requires three things:

THE FIRST OF THEM: Orchestration — his command, that is to say, which instruments,
means, and movements must necessarily exist in order to achieve what must be achieved?
That is the command.

THE SECOND: Furnishing the instruments that are fundamental — the cylindrical appa-
ratus to hold the water, the hollowed-out device to be placed on the surface of the water,
its tautly-drawn thread, the vessel in which the ball lies, and the cup in which it falls. That
is the decree.

THE THIRD: Setting up a cause that induces a preordained, calculated, and determinate
action. It is the piercing of the bottom of the apparatus: the piercing being of a calibrated
width, thereby effecting the draining of the water. The movement of the water leads to
the movement of the water’s surface through its lowering, and thereupon to the move-
ment of the hollowed-out device situated on the water’s surface through its lowering, then
to the movement of the thread, then to the movement of the vessel in which lies the ball,
then to the movement of the ball, then to the collision with the cup (when it falls), then to

the resultant ping, then to the alerting of those present and listening, then to their actions
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in attending to the prayers and other deeds upon their cognition of the passing of the
hour. All of this is according to a determined measure and a decreed scope because it is
all decreed according to the measure of the first movement — the movement of the water.
Thus when you have understood that the instruments are fundamentals necessary for
the movement, and that the movement must necessarily be determined in order to deter-
mine what proceeds thereby, then likewise understand the occurrence of decreed events
from which nothing is advanced nor postponed, when their term expires,®* that is when
their causes are at hand. And all of this is according to a determined measure, For God
will surely accomplish His purpose: Verily for all things has God appointed a due pro-

portion.65

Thus the heavens, stars, planets, earth, sea, wind, and the massive bodies of the uni-
verse are like these instruments. The causative drive behind the stars, planets, sun, and
moon is according to a determined calculation, similar to the hole that effectuates the
draining of the water according to a determined measure. The movement of the sun,
moon, and planets’ leading to the occurrence of events on earth is like the water’s move-
ment leading to the occurrence of the consequential movements and [ultimately] to the
falling of the ball, signaling the elapsing of an hour. The pattern of association between
the motions of the heavens and the changes of the earth is that the sun, with its move-

ment,®® when it rises in the East, it illuminates the world and facilitates peoples’ visual

¢ Q. XXXV:45.

65
Q. LXV:3.
% The author’s skepticism of the sun’s actual movement can be seen in his work Mishkat al-Anwar (The

Niche of Lights), in which he mentions the Tradition: “The Prophet said to Gabriel, ‘Does the sun move?’
He answered, ‘No—Yes!’ The Prophet then said, ‘How is that?’ Gabriel replied, ‘From the time 1 said “no”
to the time I said “yes,” it moved a journey of five hundred years’” (Buchman, The Niche of Lights, 8).
Whether the Tradition is sound or spurious, al-Ghazali’s mentioning it in his text attests to his doubt in
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perception, and thus going out to work is made easy for them. Then when it sets in the
West, this becomes difficult for them, so they return home. When it approaches the mid-
dle of the sky, and the chiefs of the regions convene, the winds warm, the midsummer
heat intensifies, and the fruits ripen. When it becomes distant, winter occurs and the cold
intensifies. When it falls between the two, the equinox occurs and spring appears, and the
earth sprouts green.

Correlate this with things common that you know in addition to things alien and un-
known. Thus, the variation of all of the seasons is decreed according to a determined
measure because they are dependent on the motions of the sun and the moon: 7} he sun
and the moon follow calculated courses,”’ that is, their motion is according to a deter-
mined calculation. This is the setting of destiny (tagdir). The laying down of the aggre-
gate causes is divine decree, and the primary orchestration that is as the twinkling of an
eye® is the divine command.

In the same way that the movement of the apparatus, the thread, and the ball is never
beyond the volition of the device’s inventor, rather it is what he intended by inventing the
device, similarly every event that transpires in the universe, both evil and good, beneficial
and harmful, is never beyond the volition of God, rather that is the intention of God, for
the sake of which He orchestrates His causes. Elucidating matters divine with conven-

tional allegories is difficult; nevertheless, the intent behind allegories is to alert. So leave

what was historically seen as a manifest truth. Living almost four and a half centuries later, Nicolas Coper-
nicus would shock the Western world with his radical notion of the earth’s circling a stationary sun.

7 Q.LV:5.

% Q. XVIL:77.
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the allegory and be mindful of the objective, and be wary of conceptual representation

and anthropomorphization.

THE SIXTH PRINCIPLE: Regarding Hearing and Sight

He (Exalted is He!) is all-hearing and all-seeing. He hears and He sees: no sound es-
capes His hearing however faint, and no sight is hidden from His vision however infini-
tesimal. Distance does not bedim His hearing; darkness does not befog His vision. He
sees without pupil or eyelids, and He hears without duct or ears, just as He knows without
heart, seizes without appendage, and creates without instrument. As such, His attributes

no more resemble the attributes of creation than His essence resembles the essence of

creation.

THE SEVENTH PRINCIPLE: Regarding Speech®

He speaks, commands, interdicts, promises, and threatens with a pretemporal, eternal
speech that abides with His essence. His speech does not resemble the speech of creation
to the extent that His essence does not resemble the essences of creation. It is not of a
sound originating through passage of air or striking of bodies, nor of a letter issued by

closing of lips or moving a tongue.

The Koran, Torah, Gospel, and Psalms are His books, revealed to His messengers.

The Koran is recited with tongues, written in volumes, and memorized in hearts, and de-

6 A1-Ghazali’s seventh principle is a direct attack on Mu‘tazilite speculative theology, as it has been mas-
terfully encapsulated in °Abd al-Jabbar al-Hamadhant’s (d. 415/1024) al-Mughni fi Abwab al-Tawhid wa
al-“Adl. Section VII of the twenty-volume work is primarily concerned with the Mu‘tazilite doctrine of the
createdness of the Koran; see Bouman, “The Doctrine of °Abd al-Jabbar on the Koran as the Created Word
of Allah,” 67-86. Al-Ghazali appears to be condemning what Jan Peters labels the a posteriori argument for
a created Koran; see Peters, 330-384.

41



spite this it is eternal, abiding with God’s essence, not subject to secession or separation
through transmission to hearts and pages.

Moses heard the speech of God without sound or letter in the same way that the right-
eous see the essence of God in the hereafter without substance, form, color, or accident.
By virtue of these qualities being His, He is living, omniscient, omnipotent, willing, hear-
ing, seeing, and speaking — by way of [His] life, knowledge, power, will, hearing, sight,

and speech, not merely by way of [His] essence.’”

THE EIGHTH PRINCIPLE: Regarding Acts

There is absolutely no existent other than Him except that occurring through His ac-
tion, and emanating’’ from His justice in the best, fullest, most perfect, and equitable
manner.

He is wise in His actions; just in His decrees. His justice cannot be compared to the
justice of His servants; since oppression can be conceived of the servant in his disposal of
the property of others, while oppression cannot be conceived of God, as possession does
not truly befall other than Him in order for His disposal thereof to be oppressive.””

All that is other than Him, of human, jinn, devil, angel, heaven, earth, animal, plant,
substance, accident, mental cognition, and sensibilia, is a contingent that He originated

and created by His power after its nonexistence — after it was nothing — as He was solely

7 See above no. 22.

"' Emanation (fayd) is a neoplatonic cosmological principle, and it is not coincidental that the author
chooses to employ it in this context. The concept of creation emanating as a product of God’s infinite jus-
tice, mercy, knowledge, power, etc., in order to complement the very same justice, mercy, and knowledge
carries deeply profound ontological implications. Al-Ghazali arguably delves into this discussion in his best
form in the first two sections of the Mishkat. Also see Chittick, The Sufi Path of Knowledge.

721 have opted for the literal translation of this sentence in order to reflect the contrasting tones of the au-
thor that often alternate between Sufism and scholasticism.
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existent in pretemporality, and nothing other than Him was with Him. Thus, He effected
creation to manifest His omnipotence, and to actualize His prior will and the truth of His
pretemporal word, that is His saying, “I was a hidden treasure, so I longed to be

" not due to His need or exigency toward it.

known,

He is munificent in His creating, originating, and entrusting, not obliged thereof; gra-
cious in His bestowing and redressing, not bound by necessity. To Him belong all be-
nevolence, goodness, bounty, and magnanimity; for He is able to pour upon His servants
torments of every nature and try them with an array of agonies and maladies, and were
He to do so, it would be just on His part, not ignoble or oppressive.”

He rewards His servants for their acts of obedience by way of His magnanimity and
justice not by way of [their] merit or any obligation upon Him; for no action is obligatory
upon Him, nor is oppression conceivable of Him, nor is any right, of necessity, due of
Him to another.

His rights, the acts of obedience, are obligatory upon [rational] creation as established
by the speech of His prophets, not by merely the intellect.” Nevertheless, He has sent the
prophets and evinced their veracity through unmistakable miracles. Thus, they have con-

veyed His commands and prohibitions, promises and threats, and consequently it is

obligatory upon the creation to believe in that with which they came.

3 While it has been claimed as a prophetic utterance, the Traditionists are agreed that it is not, though its
meaning is nonetheless sound. The statement is not found in the Tunisian manuscript.

 In the Tunisian manuscript the wording reads: “By His right (Exalted is He!), this would not be ignoble
or oppressive.” This is a stark contrast with the Mu‘tazilites” definition of God’s justice; see above no. 45.

> The author here affirms the Ash‘arite doctrine of accountability before God being a direct product of
prophetic conveyance, as has been deduced from Q. XVII:15: And We do not punish until We send a mes-
senger. See Khallaf, “Ilm Usil al-Figh, 96-98. The Ash‘arite position on the matter stands in direct contra-
vention to that of the Mu‘tazilites (and the Hanbalites), who link accountability to the natural human ability
to rationally reach an awareness of God.
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THE NINTH PRINCIPLE: Regarding the Last Day

He (Exalted is He!) sunders souls from bodies by way of death, and then returns them
together at the concourse and resurrection, ® bringing forth the inhabitants of the graves
and making known what their breasts conceal.”” Hence, every person accountable sees
before him what he did of both good and evil, and encounters the most subtle and the
most conspicuous of that, recorded in a book, /which] leaves out nothing small or great,
but takes account thereof.® Every person is apprised of the measure of his deeds, both
the good thereof and the evil, according to a truthful gauge, as averred by the divine
scale. And the scale of deeds no more equals the scale of dense bodies than the astrolabe,
the scale of times, the ruler, the scale of spaces, and prosody, the scale of poetics, equal

all other scales.

He then calls them to account for their actions and words, innermost thoughts and
qualms, intentions and beliefs, all that they have made public and concealed. Thus they
segregate into those who are scrutinized in their reckoning, those who are pardoned, and
those who enter paradise without reckoning.

[Next] they are driven to the Traverse (al-sirap, a bridge spanning between the

dwelling of the wretched and the dwelling of the prosperous, which is sharper than a

sword and finer than a hair. Its burden is lightened upon he who was upright upon the

76 For more on the concourse and resurrection (al-hashr wa ‘I-nushir) and all subsequent eschatological

events, see the last half of the book XL of the Ihya’.

77 The phraseology of the author is a reference to Q. C:9-10, Does he not know, when that which is in the
graves is scattered abroad, and that which is locked in human breasts is made manifest.

® Q. XVIIL:49.

44



straight way’ in the earthly realm, conforming to [its dictates] both secretly and meticu-
lously. Who deviated from the straight way stumbles and struggles upon it, save him par-
doned by the decree of munificence.

In this state they are questioned. God questions whom He wills of the prophets about
their conveying of His message; He questions whom He wills of the disbelievers about
their denying of His messengers; He questions whom He wills of the heretical innovators
about the prophetic Precedent; He questions whom He wills of the Muslims about their
deeds; and He questions the faithful about their veracity and the hypocrites about their
insincerity.

Thereupon the prosperous ones will be driven unto the Most Compassionate as a
delegation and the wrongdoers to hell like a herd of thirsty cattle.®® The removal of the
divine unifiers®' from the fire will then be ordered after retribution until there remains
none in the fire with even an atom’s weight of faith in his heart. Some will be removed
before full punishment and retribution can be carried out by way of the intercession of
prophets, righteous scholars, martyrs, and those of high station.

Thereafter the fortunate ones will abide in ease and plenty in the garden forever and
ever, enchanted with gazing at the countenance of God.

The wretched will abide in the fire, repeatedly subject to countless types of chastise-
ment, forever estranged and veiled from the glance at the countenance of God, the One

possessed of all majesty and bounty!

™ A reference to Q. 1:6: Show us the straight way, which is then defined by the subsequent verse: The way
of those on whom Thou has bestowed Thy grace, those whose portion is not wrath. And who go not astray.
80 A reference to Q. XIX:85-86, The day We shall gather the righteous to the Most Gracious, like a delega-
tion, and We shall drive the sinners to hell like thirsty cattle.

81 Muwahhidin: literally, “those who make God one.”
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And all praises be to God for guiding and leading to faith, and for making manifest
His most beautiful names and august attributes; and blessings and abundant peace be

upon Muhammad, the chosen one, seal of prophets, and upon his folk and companions.

A CONCLUDING SECTION: Regarding an Exhortation as to the Books in Which
You Seek the Reality of This Creed

Know that what we have mentioned thus far is derived from the Koranic sciences, by
which 1 mean all thereof that is connected to God and the Last Day. It is a treatment of
the creed that every Muslim heart must necessarily embrace, that is, he must believe in it
and attest to it with resolve. And underneath this outward creed lie two stations:

THE FIRST: Knowledge of the evidences of this outward creed without delving into its
secrets.

THE SECOND: Knowledge of its secrets, the kernels of its inner meanings, and the re-
ality of its manifestations.

These two degrees, when taken together, are not obligatory upon all of the general
public. That is, their salvation in the hereafter is not contingent upon them, nor is their
ultimate success. All that is contingent upon them is the perfection of felicity. By salva-
tion I mean deliverance from punishment, by ultimate success I mean obtaining the rudi-
ments of heavenly bliss, and by felicity I mean attaining the paramount of heavenly bliss.

For when a ruler forcibly conquers and occupies a land, then the one whom he neither
kills nor makes to suffer is saved, even if he expels him from the land. The one whom he
does not make to suffer and additionally furnishes with a position in his land, together
with his family and means of livelihood, then he is successful in his salvation. And the

one upon whom he confers a partnership role in his dominion and makes vicar in his
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kingdom and emirate, then with his salvation and success, he is delightedly prosperous.
After that, the additional stages of prosperity continue unabated.

Know that created [rational] beings are divided into these categories in the hereafter,
or even into more categories than these. We have explained all that was possible to ex-
plain of this in “The Book of Repentance” in The Revival of the Religious Sciences, so
search for it there.*

The first station of the two, that is, the knowledge of the evidences of the creed, we
have laid down in twenty pages in The Jerusalem Epistle,”® which is one of the sections
of “The Book of the Foundations of Belief” in the Revival.*®

As for the evidences with further substantiation, precision, and thoroughness in pre-
senting the issues and intricacies, we have laid them down in one hundred pages in the
book The Middle Course in Catechism.*’ 1t is a self-contained text that encompasses the
quintessence of the science of the speculative theologians, though it is more precise and
nearer to rapping at the doors of true knowledge than the affected speech that one en-
counters in the books of the theologians, which stems from speculative catechism and not
true knowledge; for the theologian goes beyond the common man in his knowing [the
truth], while the common man [merely] believes it. What’s more, he is also a believer

who, along with his basic beliefs, knows the evidences of the catechism in order to cor-

8 Kitab al-Tawba, book XXVIII of the Ihya’.
8 Al-Risala al-Qudsiyya, written as a separate treatise, before the 1/iya’, between 488/1095 and 489/1096
(Hourani, A4 Revised Chronology of Ghazali’s Writings, 295-296). See Tibawi’s Al-Ghazali’s Tract on
Dogmatic Theology.

% That is, part three of Kitab Qawd’id al-*Aqa’id, book I of the Ihya’.

8 Al-Igtisad fi “I-Itigad, considered to be the third part to al-Ghazali’s Maqasid and Tahafut, in which he
constructs the correct Islamic catechism upon the smoldering ashes of the philosophers’ doctrines. It was
written around 488/1095 according to Hourani. See introduction, p. 5.

48



roborate it, reinforce it, and safeguard it from the obfuscations of the heretical innovators
— though not to unravel the quandaries of the creed in order to unbosom true knowledge.
Then if you desire to sniff out something of the fragrances of true knowledge, you

will come across an uncomplicated portion of it interspersing “The Book of Patience and

Gratitude,” “The Book of Love,” and the chapter on divine unity (tawhid) at the begin-

ning of “The Book of Divine Reliance,” all of which are in the Revival.®® You will also
come across a useful portion of it, explaining how to rap at the door of true knowledge, in
the book The Most Brilliant Purport in the Meanings of the Most Beautiful Names of
God.* especially in the divine names that are derived from divine actions.

If you desire sheer knowledge through the metaphysical truths behind this creed
without incoherence or censorship, then you will not find it save in some of our books
that we have withheld from those uninitiated.”® And dare you not be self-deluded and
convince yourself that you are qualified! As you crane your neck in search of it, exposing
yourself to a brusque retort... unless you embody three qualities:

THE FIRST: Self-sufficiency in the external sciences,”’ having attained the rank of

Imam in these.

8 Books XXIX, XXXVI, and XXXV of the Ihya’ respectively, for an English rendering of the latter, see
David Burrell’s Faith in Divine Unity and Trust in Divine Providence.

% Al-Magq sad al-Asna fi Sharh Asma’ Allah al-Fusnd, see Burrell and Daher’s The Ninety-Nine Beautiful
Names of God.

" The Arabic of the last part of this sentence closely resembles the title of another text attributed to al-
Ghazali, namely Al-Madhniin Bihi °Ala Ghayr Ahlih, with the only difference being a feminine pronoun that
refers back to “our books.” Regardless, there is strong evidence to suggest that A/-Madhnin is spurious,
though Ibn Rushd considers it to be an authentic work of al-Ghazali. See Lazarus-Yafeh, Studies in al-

Ghazalt, 251-253.
°! The author is referring to knowledge of Sacred Law, or jurisprudence, mastery of which assumes a full

working knowledge of the Arabic sciences, Koranic exegesis, prophetic Traditions, logic, and the principles
of deriving jurisprudential edicts (usal al-fiqgh), among others.
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PART TWO
The Outward Actions

THE FIRST PRINCIPLE: Regarding the Prayer

God (Exalted is He!) says, And establish regular prayer for My remembrance;' and
the Prophet (may God bless him and grant him peace) said, “The prayer is the pillar of
the religion.”® Know that in your prayer you are in private discourse with your Lord, so
consider how you pray and guard three things in it so you can be among the “vigilant
guardians” and the “establishers” of the prayer, for surely God orders simply for the es-
tablishment [of prayer], saying, And establish regular prayer.’ He does not say, “Pray!”
though He commends the vigilant guardians of the prayer, saying, 7’ hose who believe in
the hereafter believe in this (Book), and they are constant in guarding their prayers.4

THE FIRST THING: Vigilance in ritual purity. That is to perfect the pre-prayer ablutions
by performing all commendable supererogatory acts® therein and [by reciting] all Pro-
phetically-relayed invocations and supplications during each part of it. One is also cau-
tious of the purity of his garment, his body, and the water with which he makes the ablu-

tion, though his caution must not open the door of devilish whisperings, for no doubt Sa-

' Q. XX:19.

2 Reported by al-BayhaqT on the authority of Ibn °Umar with a weak chain of narration. It is also reported
by al-Tabarani and al-Daylami.

3 A1-Ghazali mentions two similar verses (ibid. and Q. I1:43) in which the subject of the imperative “gstab-
lish” is singular in the first and plural in the second. 1t is difficult to reflect this difference in English, so I
have only mentioned one of the verses. The Arabic shows that the command for the establishment of prayer
applies on both a personal and communal level.

4 Q. VI:92.

5 Sunan (sing. sunna): In a more general sense, the word denotes the prophetic Precedent, but in this case
the author is using it in its jurisprudential context as a synonym of mustahabb or mandib, an action whose
performance is rewarded but whose omission is not punished. See Keller, The Reliance of the Traveler, 30,
34-35.
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tan does his whisperings during the ritual purifications and wastes a great portion of the
time for worship.°

Know that the purpose of purifying the garment (the outer covering) and the body
(the nearest covering) is to purify the heart, the inner kernel.

Purifying the heart of the filth of blameworthy character is the most important form of
purification, as we will discuss in the third part.

Nonetheless, it is not unlikely that purification of the exterior will also have a positive
impact by radiating its light on the heart. For if you perfect your ablutions and recognize
the purity of your exterior, you find in your heart serenity and clarity that you did not find
before. This owes to the secret of the connection between the visible world and the do-
minion, since the exterior of the body is of the visible world, while the heart is of the do-
minion when in its primordial nature. Its dropping into the visible world is foreign to its
nature.

Just as effects from the cognitions of the heart flow down to the limbs, so too do
lights from the states of the limbs rise up to the heart. As such, they have been ordered
with prayer in the form of movements of the limbs, which are part of the visible world.
Similarly, the Messenger of God made the prayer both in the world and among the
worldly desires, saying, “Three things have been made beloved to me in this world of
yours....”" Thus it is not inconceivable that an effect emanates from purification of the

exterior unto the interior. For in creation God has fashioned more wondrous things than

this!

® The Tunisian manuscript reads, “[He] wastes the time of most worshippers.”
" The Tradition continues, “... Perfume, women, while the coolness of my eyes is the prayer.” A closely
worded Tradition has been reported by al-Nasa’1 with a good chain of narration. Sunan al-Nasa’i, Kitab

“Ishrat ‘I-Nisa’ # 3956, 3957.
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It has become known by experience that for a man engaged in love-making, if he is
obsessed with gazing at radiant whiteness or vivid redness until such an image gets the
better of him, the color of the baby will tend toward that color. The appearance of the fe-
tus — that is, the first thing to move in the womb — will tend toward beauty whenever its
mother observes a beautiful image in such a state and it gets the better of her. As such,
the Messenger of God instructed the one engaged in love-making to have the intention of
making a perfect baby in his heart. He is to supplicate God for that, by saying, “O God!
Safeguard us from Satan, and safeguard from Satan what you provide for us hereof,”® so
that God may pour forth the rudiments of righteousness upon the spirit that He creates
through the joining of the seed with the tilth by way of making righteousness prevail in
the heart of the tiller, just as God pours forth light through the mirror that fronts the sun
upon some bodies that front the mirror.

With that, we are now knocking on an immense door of knowledge concerning the
wonders that God has fashioned in the kingdom and the dominion. The secret of interces-
sion in the hereafter derives from a similar realm, so let us move on.

Our purpose now is to mention good works while disregarding gnosis. We have given
you a whiff of something straightforward from the mysteries of outward purification. If
you [still] don’t find anything of the clarity that we described after purification and per-
fecting of ablutions, then know that the filth that has accrued on your heart is from the
turbidities of worldly passions and preoccupations. Weariness has claimed the heart’s
perception and it can no longer sense recondite subtleties or things hidden and elusive.

Nothing remains of its faculty save the perception of uncontested truths, if even that!

* Reported by Bukhari and Muslim on the authority of Ibn *Abbas with a rigorously authenticated (sahih)
chain of transmission. Sahih al-Bukhdari, Kitab al-Wudii’ # 141.
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Thus, occupy yourself with polishing and purifying your heart — that is more incumbent
upon you than anything else.

THE SECOND THING: That you vigilantly uphold the meritorious supererogatory parts
of the prayer and its outward motions, liturgies, and glorifications, such that you perform
all commendable acts, etiquette, and externalities, such as those we have compiled in the
book The Advent of Guidance.’ No doubt for each one of these is a secret —an influence
on the heart like that of purification that we indicated, only it is stronger and more pro-
found — though elucidating this will take too long. As for you, if you perform these you
will benefit, even if you don’t know their secrets, just as the one who takes medicine
benefits from his elixir even if he doesn’t know the nature of its composition or the man-
ner by which it suits his disease.

Know that the prayer is a representation fashioned by the Lord of lords, just as He
fashioned animals, for instance. Thus, its spirit is [correct] intention, sincerity, and pres-
ence of heart, while its body is the outward motions. Its essential limbs are the requisite
integrals, and its supplementary limbs are the main commendable acts. Hence, sincerity
and correct intention are analogous to the spirit; standing and sitting are analogous to the
body; bowing and prostrating are analogous to the head, the hand, and the leg; meliora-
tion of bowing and prostrating through repose and perfection of the externalities is analo-
gous to excellence of the limbs, their shape and color; the liturgies and glorifications con-
tained therein are analogous to the sensory organs contained in the head and limbs such
as the eyes and ears and others; while cognizance of the meanings of the liturgies and

presence of heart during them are analogous to the strength of each sense that is con-

° Bidayat al-Hidaya: Written after the Revival, according to Hourani. “A Revised Chronology of Ghazali’s
Writings,” 298.
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tained in each sensory organ, such as the power of hearing, sight, smell, taste, and touch
in their respective domains.

Know that your gaining proximity [to God] through prayer is similar to some of the
subordinates’ of the Sultan presenting him with a servant girl. Then know that deficiency
of correct intention and sincerity in prayer is akin to deficiency of life in the servant girl;
and the one who presents a dead corpse to the Sultan mockingly is more deserving of
bloodshed.

Deficiency in the bowing and prostrating is analogous to her lacking limbs, while de-
ficiency in the liturgies is analogous to the girl’s lacking eyes and having her nose and
ears severed. Lack of presence of heart or heedlessness in understanding the meanings of
the Koran and the liturgies is akin to her being deaf and blind while her pupils and ears
remain intact. You know very well what will be the standing in the eyes of the Sultan of
one who presents him with a servant girl of this description!

Know that the jurist’s statement about the prayer that lacks the supererogatory words
and actions, “It is still sound!” is akin to the doctor’s statement about the servant girl who
lacks her limbs, “She is still living and is not dead!” Thus, if she is sufficient to gain
proximity to the Sultan and to earn his favor, then know that the deficient prayer is also
suitable to gain proximity to God and to earn his favor.

If it is more likely that she will be returned to the gift giver and he is upbraided, then
the same can most likely be said about the prayer — it may surely be thrown back upon

the worshipper like a tattered rag, as it comes in the narration.

10 The actual Tradition reads, “Whoever is not punctual with his prayer, does not perfect the ablutions, and
is not complete in bowing, prostration, and devotion, the prayer rises up in a back, shadowy form saying,
‘May God ruin you as you have ruined me!” Then it is flung back like a tattered rag at the face of the per-

son.” It has been reported by al-Tabarani with a weak chain of transmission.
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Know that the underpinning of prayer is exaltation and reverence [of God], while ne-
glecting the etiquette of prayer diminishes exaltation and reverence.

THE THIRD THING: That you vigilantly uphold the spirit of the prayer, that is, sincerity
and presence of heart throughout the prayer, and that the heart be immediately marked by
the implications thereof. Hence, you do not prostrate or bow except that your heart is
meek and humbled in accordance with your exterior, for surely the intent is submissive-
ness of heart and not [only] that of body. Do not say, “God is greatest,”11 while in your
heart is something greater than God. Do not say, “I turn my face...,”'* except that your
heart is fully immersion in God and has renounced everything other than Him. Do not
say, All praise be to God," except that your heart is overflowing with gratitude for His
blessings upon you, and it is delighted and rejoicing in Him. Do not say, And Thine aid
we seek,'* except that you recognize your frailty and inability, while recognizing that He
owes neither you nor anybody else anything in the matter. The same [principles] apply to
all of the liturgies and motions, though explaining that will take too long. We have ex-
plained it in the Revival, so struggle against your lower self to reestablish your heart in
the prayer such that you are not heedless of God from its start to its end. For surely, noth-
ing of the prayer is recorded for a man except for what he was conscious of therein. Thus
if presence of mind is difficult for you — and I see that it is! — then think: if the extent of
your heedlessness is equal to two bowings of the prayer, do not repeat the prayer, but re-

alize that supererogatory prayers repair the requisite ones, so pray supererogatory prayers

' The pronouncement used to initiate the prayer, also known as the takbir al-ihram

12 The first two words of the opening supplication (istifiah) of the prayer after its commence.
13 Q. 1:2: This chapter of the Koran is a necessary integral (rukn) of the prayer.
14

Q. I:5.

56



to the equivalent of two bowings'® with presence of heart. Then whenever your heedless-
ness increases, step up your supererogatory prayers until you have presence of heart. For
instance, ten bowings becomes the equivalent of four [actual] bowings, which is the
measure of your obligatory prayer; and it is of God’s mercy to you that He allows you to
repair your obligatory prayers with supererogatory ones. These are the essentials of vigi-

lantly guarding the prayer.

THE SECOND PRINCIPLE: Regarding the Alms Tax and Charity

God (Glorified is He!) says, The parable of those who spend their wealth in the way
of God is that of a grain of corn: it groweth seven ears, and each ear hath a hundred
grains. God giveth manifold increase to whom He pleaseth;'® and the Messenger of God
(may God bless him and grant him peace) said, “The wealthy are destroyed, save him
who says with his money to others, ‘Here you are! Here you are!*>!”

Then know that spending money in good works is one of the pillars of the religion,
and the secret of being charged with this responsibility is but a quantity, namely, the
quantity of the state and public exigencies that are directly bound to it, along with all de-
frayment of poverty and privation thereof. For surely wealth is loved by all created [ra-
tional] beings, while they are ordered to love God and they claim love [for Him] with this

same faith. Thus, He has made the spending of wealth a gauge of their love for Him — a

> A “bowing” (rak‘a) is followed by two prostrations in the Muslim ritual prayer and is often used as a unit
of dividing the prayer, such that each of the five requisite daily prayers can be described as two, three, or
four “bowings.”

'°Q. 11:261

" The particularly wording of this Tradition is reported by Ahmad in his Musnad (Bagi Musnad al-
Mukthirin), but a very closely worded tradition appears in the collections of Bukharf and Muslim that helps
to elucidate its meaning: “...The rich, except those of them who spend on their right and on their left, in

front of them and behind their backs, but such of them are rare.” See Kaandhlawi, Fada’il Sadagat, 174-
175. Sahih Muslim, Kitab al-Zaka, #2347.
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test of the veracity of their claims. No doubt, all things loved are spent for the sake of the
dominant love of the heart, and regarding this, created beings are divided into three cate-
gories:

THE FIRST CATEGORY: Those of strong faith. They are those who spend all that they
possess, setting aside nothing for themselves. They have fulfilled their covenant with God

of their love, just as Abt Bakr al-S,idqu18 did when he came with all his wealth, and the

Messenger of God asked him, “What did you leave for yourself?” To which he said,
“God and His Messenger.” Then he asked “Umar, “What did you leave for yourself?” He
answered, “A similar amount,” that is, similar to what he brought with him, to which he
said, “The gulf between you both is like the variance in your replies.”19

THE SECOND CATEGORY: Those of intermediate faith. They are those who are not able
to empty their hands of their wealth in one go, rather they hold onto it, not to live a life of
luxury, but to spend it whenever one in need of it appears before them. Regarding their
own rights, they are content with what will strengthen them for worship. When a needy
person turns up, they hasten to allay his indigence and want, and they do not restrict
themselves [in spending] to the requisite amount of the yearly alms tax. Their most obvi-
ous intent in their holding onto their wealth is to meet others’ needs.

THE THIRD CATEGORY: Those of weak faith. They restrict themselves to fulfilling the
requisite yearly alms tax, neither more nor less. Such are their stations — each spending
according to his love for God! I do not see you capable of the first and second categories,

but do strive until you pass beyond the third level and into the lowest part of the level of

18 (d. 13/634): One of the earliest Muslims and the first Caliph of Islam, he is considered the most pious
non-Prophet in Sunni Islam. Winter, On Disciplining the Soul and Breaking the Two Desires, 210.

19 This Tradition has been reported by al-Hakim with a rigorously authenticated chain of transmission,
though without the sentence, “The gulf between you both is like the variance in your replies.”
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the intermediate, middle-runners. Thus, you supplement the requisite amount, even if it
be with something trivial, for surely the mere requisite is the terminus of misers. God
says, If He were to ask for all of [your possessions], and press you, ye would covetously
withhold,”® that is, if He exhausted you [in asking], you would withhold your wealth. So
strive that time does not pass you by but that you give in charity something beyond the
requisite amount, though it may be only a crust of bread, so that you may rise above the
station of misers by way of that. 1f you possess nothing, then charity is not merely of
wealth, but rather it is every pleasant word; [it is] interceding and assisting in a need, vis-
iting the sick, attending funeral prayers, and in essence, expending of what you are capa-
ble of dignity, ego, and speech in order to placate the heart of a Muslim. All of this is re-
corded for you as charity.

Vigilantly guard five things in your alms, prayers, and charity:

THE FIRST: Secrecy. It comes in a narration, “Charity in secret extinguishes the anger
of your Lord;”®! while the one who gives charity with his right hand such that his left
hand knows naught of it is “one of the seven [types of] people in God’s shade on the day
when there is no shade save His.”?* God has said, But if ye conceal [acts of charity], and
make them reach those (really) in need, that is best for you.23 In this manner, you purify
yourself of ostentation, which clearly dominates the soul and is ruinous, transforming in
the heart (when man is placed in his grave) into the shape of a serpent. In other words, he
is tormented with the agony of a serpent [bite], while niggardliness transforms into the

shape of a scorpion. The objective of every form of spending is to purify oneself of the

2 Q. XLVIIL: 37.
21 Reported by al-Tirmidhi with a good chain of transmission. Sunan al-Tirmidhi, Kitab al-Zaka #666.

22 Reported by Bukhari and Muslim with a rigorously authenticated chain of transmission. Sahih al-

Bukhari, Kitab al-Zaka # 1444.
B Q.1 271.
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vice of niggardliness, thus when one has mixed it with ostentation, it is as if he has made
the scorpion the nourishment of the serpent. He has not purified himself from the scor-
pion, but rather he has increased the strength of the serpent, since for each of the ruinous
qualities of the heart, it nourishment and strength is but its acquiescing to its precondi-
tions.

THE SECOND: That you beware of recounting your favors, the true face of which is
that you see yourself as benefiting and doing a favor for the poor person. The sign of this
is that you expect gratitude from him, or that you loath his disregard for your rights or his
partiality toward your enemies with a loathing that increases upon what it was before giv-
ing the charity. All this suggests that you see yourself superior to him. Its cure is to real-
ize that he is doing you the favor by accepting God’s right from you. No doubt, one of the
esoteric mysteries of the alms tax is depuration of the heart — purifying it of the vice of
niggardliness and the evil of avarice. As such, the alms tax is a detergent, since cleanli-
ness is attained with it. It is as if [this money] is impure wash-water, and for that reason,

the Messenger of God and the people of his lineage have been dignified above accepting

2924

the alms tax. He has said, “Surely it is the filthiest of the people’s money.””" Thus, when

the poor person takes from you that which thereby purifies you, he is doing you the favor.
Don’t you see that if the phlebotomist bleeds you without charge, removing from inside
you the blood whose harm you fear in the worldly realm, would the favor be yours or his?
Hence, the one who removes from inside you both the vice of avarice and its harm in the
hereafter is more deserving of being seen as the one graciously disposed.

THE THIRD: That you take it from the best part of your wealth. God says, They assign

* Muslim has reported the Tradition, “[Charity] is but the peoples’ filth.” Sahth Muslim, Kitab al-Zaka
#2530.
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to God what they hate (for themselves);> and God says, Do not aim at anything which is
bad, out of it ye may give away something, when ye yourselves would not receive it.%® The
Prophet said, “Verily God does not accept save what is good,”’ that is, the lawful. Then
of course, the intention behind this is to make manifest the degree of one’s love [for
God]. Man cherishes his beloved with the most precious of things, not the vilest of them.

THE FourTtH: That you give with a bright, cheerful face, while you are delighted in
giving it, and not resentful. The Messenger of God said, “A single dirtham surpassed a
hundred thousand,”?® while he simply meant [a dirham] given with a smile and in good
spirits from the most precious and best part of one’s wealth — for that is better than a hun-
dred thousand given with disgust.

Tue FIFTH: That you choose for your charity a place in which charity multiplies,
namely, the god-fearing scholar who will avail himself of it in the obedience and fear of
God, or the righteous breadwinner with many familial relations. If these qualities do not
coalesce [in a single person], then charity multiplies with each of them taken individually
as well. The crux of these matters is to safeguard righteousness. The world is no more
than a bare sufficiency and a provision for the servants of God until the hereafter; thus,
let it be spent on the travelers thereto — those who take this worldly realm as [merely] a
way station among many along the road. The Messenger of God said, “Do not eat except

the food of the god-fearing, and let none but the god-fearing partake of your food.”?

% Q. XVIL:62.

Q. 11:267.

77 Al-Tirmidhi has reported a Tradition with the wording, “Verily God is good and love the good.” Sunan
al-Tirmidhi, Kitab al-Adab #3029.

2 This has been reported by al-Nasa’l on the authority of Abt Hurayra. Sunan al-Nisa’t, Kitab al-Zaka
#2539.

2 Abii Daiid and al-Tirmidhi have reported this Tradition with a good chain of transmission. Sunan al-

Tirmidhi, Kitab al-Zuhd #2574.
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THE THIRD PRINCIPLE: Regarding the Fast

The Messenger of God (may God bless him and grant him peace) said, “God says,
‘Every good deed is multiplied from ten to seven hundred times [in reward] except fast-
ing, for it is for Me and I alone will compensate for it1"3° And he said, “Everything has a
door, and the door of worship is fasting.”"'

Fasting was but singled out with these merits for two reasons:

THE FIRST: It derives from “spiritual girding”, that is, a secret deed that no one knows
of except God, unlike the prayer, alms tax, and their like.

THE SECOND: It is a subdual of the enemy of God. For surely Satan is the enemy, and
nothing will strengthen the enemy save by way of the carnal appetites. Hunger breaks all
of the carnal appetites, which are the instruments of Satan. As such, the Prophet said,
“Verily Satan courses with the blood in the sons of Adam, thus straighten the courses of
Satan with hunger.”3 2 This is the secret of his saying, “When Ramadan commences, the
doors of the gardens are laid opened, the doors of the fires are bolted shut, and the devils
are shackled. An angelic crier calls out, ‘O seeker of virtue! Make haste! O seeker of
vice! Desist!””>

Know that fasting, with regard to its quantity, is according to three levels, and with
regard to its mysteries, is according to three levels:

As FOR ITS QUANTITY: Its minimum is to limit oneself to the month of Ramadan, and

its maximum is the fasting of David, which is to fast one day and break the next. It comes

3% {mam Malik reports this Tradition. al-Muwarma’, Kitab al-Siyam #691.

3! Ibn ‘I-Mubarak reports this Tradition with a weak chain of narration.

32 Al-Bukhari and Muslim both report this Tradition without the last clause. Safih al-Bukhart, Kitab al-
Ftikaf #2074.

33 Sunan al-Nisa ‘i, Kitab al-Sawm #2119.
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in a rigorously authenticated Tradition®® that this is more meritorious than uninterrupted
fasting; it is the best form of fasting, its secret being that for the one who fasts uninter-
ruptedly, fasting becomes a routine for him. He does not, therefore, sense through ita
breaking of his soul, or clarity in his heart, or a weakening of his carnal appetites. For no
doubt, the soul is but influenced by what contravenes it not by what it inures, hence, this
[explanation] is not unreasonable. In this manner, doctors also prohibit the habitual drink-
ing of medicine, saying, “Whoever makes a habit of it, he will not be benefited by it
when he falls ill. If his humors accustom to it, he will not be affected by it.”

Know that the medicine of hearts is akin to the medicine of bodies, and this is the se-

cret of the Prophet’s words to Abdullah b. “Amr b. al- °As> when [the latter] was asking

him about fasting, to which he replied, “Fast one day and break one day.” [‘Abdullah]
then said, “I want something better than that,” and he replied, “There is nothing better
than that.”® Similarly, when it was told to the Messenger of God, “So-and-so fasts
uninterruptedly,” he said, “He has neither fasted nor broken the fast.”*7 As such, °A’isha®®
said to a man who would recite the Koran hastily and perfunctorily, “This person has nei-
ther recited the Koran nor remained silent.”

As for the intermediate level of moderation, it is that you fast one third of the time.
Whenever you fast Mondays and Thursdays while adding to it the month of Ramadan,

then you have fasted four months and four days of the year, which is more than the third.

3 That is, the Tradition, “There is no fasting beyond the fasting of David (peace be upon him): half of the
time — fast one day and break fast the next.” Sahih al-Bukhari, Kitab al-Sawm #2017.

3% (d. 64/684): A Companion known for his asceticism and scholarship. Keller, Reliance of the Traveller,
1024.

36 Reported by al-Bukhari and Muslim, Safif al-Bukhart, Kitab al-Sawm #2013.

37 Reported by al-Nisa’1. Sunan al-Nisa'1, Kitab al-Siyam #2391.

38 (d. 58/678): Wife of the Prophet and daughter of the Caliph Abi Bakr, she related 2,210 Traditions and
was a major source of legal edicts during the early Umayyad dynasty. Keller, Reliance of the Traveller,

1037.
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Inevitably, however, one of the three days following the Feast of the Sactifice will be
waived, and the increase reduces to three days. It is [likewise] conceivable that through
the two Feasts, two days will be waived, and so the increase of three days reduces to one
day. Thus, you know how to ascertain its numerical estimation. It is not seemly that your
fasting fall short of this amount, for truly it is light on the soul, and yet its return is lavish!

As for the levels of its mysteries, they are three:

THE LOWEST LEVEL: That one limit himself to abstaining from the juridical nullifiers
of the fast while not restraining his limbs from those things contemptible. Such is the
fasting of the masses, and [it serves] their complacency in name alone.

THE SECOND LEVEL: That you append the restraining of your limbs to [the previous
level]. Thus, you vigilantly guard your tongue from backbiting, and your eye from base-
less suspicions, and so forth with the rest of the appendages.

THE THIRD LEVEL: That you append to this the safeguarding of your heart from inane
thoughts and devilish whisperings, restricting it to the remembrance of God. Such is the
fasting of the elect of the elect; it is the perfection of fasting.

Subsequently, fasting has a final stage by way of which it is idealized; specifically,
that one break the fast with food lawful beyond any uncertainty, and that one not eat of
the lawful excessively such that [his later meal] catches up with what passed him in the
morning. In this manner, he will have joined two meals in one go, and his bowels will
grow heavy while his carnal appetites grow stronger. He [thus] nullifies the secret of the
fast and its utility, which results in his neglecting the supererogatory prayers of the night

— or perhaps he doesn’t even wake before dawn! All of that is forfeiture, and the benefit

of fasting may well never accord with him.
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THE FOURTH PRINCIPLE: Regarding the Pilgrimage

God (Exalted is He!) says, Pilgrimage to the House [of God] is a duty men owe fo
God, - those who can afford the journey;* while the Prophet said (may God bless him
and grant him peace), “Whoever dies having not performed the pilgrimage, then let him
die as a Jew, if he so wishes, or a Christian, if he so wishes.”® And he said, “Islam is
built upon five things: [testifying that there is no god but God and that Muhammad is the
Messenger of God, establishing the prayer, paying the alms tax, making pilgrimage to the
House of God, and fasting the month of Ramadan].”"'

The pilgrimage has outward actions that we have mentioned in the Revival. Now, we
call your attention to its finer etiquette and esoteric mysteries.

AsS For ITs ETIQUETTE, it is seven:

The First: That you seek a righteous companion and a pure and lawful expenditure for
the journey; for the lawful provision illumines the heart, whereas the righteous compan-
ion reminds one of virtue while eschewing evil.

The Second: That one’s hand abstain from commerce money so that his mind is not
diverted, and his thoughts are not divided, and the object of his visit ceases to be his sole
preoccupation.

The Third: That he is openhanded with food on the journey and he is congenial and
fair-spoken with his companions and mule drivers.

The Fourth: That he abandon all obscenity, wrangling,” and boasting in worldly mat-

ters; rather he relegate his tongue (other than to the exigencies of his sudden needs) to

3% Q. 111:97: Let there be no obscenity, nor wickedness, nor wrangling in the Hajj.
40 A closely worded Tradition is reported by al-Tirmidhi. Sunan al-Tirmidhi, Kitab al-Hajj #817.

4 Sahih al-Bukhart, Kitab al-Iman #8.
42 A reference to Q. [1:197.
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litanies and recitation of the Koran.

The Fifth: That he ride his camel without the howdah,* and that he be of a shabby,
disheveled, and dusty mien — not well adorned, but rather of the appearance of the desti-
tute, such that he is not written among the lot of the affluent.

The Sixth: That he periodically dismount his beast to ease its burden, to placate the
heart of the mule driver, and to give relief to his limbs by walking around. He must not
load his beast with more than it can bear, instead he should be as gentle with it as possi-
ble.

The Seventh: That he be of good cheer with what he spends of his provision, and with
whatever hardship and deprivation afflict him. He must see such things as tokens of the
divine acceptance of his pilgrimage; hence, he anticipates a goodly reward for them.

As FOR ITS SECRETS, they are many. We will depict them as of two types:

THE FIRST TYPE: That it was set as a substitute for the monasticism of the earlier reli-
gious communities, as it comes in the Tradition.** Thus, God has made the pilgrimage
monasticism for the nation of Muhammad. He ennobled the ancient house and attributed
it to Himself, appointing it as an object for worshipping Him. He has made its surround-
ings a sanctuary for His house in order to venerate His command, and He made Arafat as
the open tract upon the courtyard of His sanctuary, emphasizing the sanctity of the site by
making inviolable its game and trees. He has made it a simile of being in the presence of
royalty, so that pilgrims will repair to it from every mountain pass, disheveled, dusty, and

humbled before the Lord of the worlds — fully submissive before His majesty and fully

4 A camel-borne litter.
** Though not the referenced Tradition, an analogous narration comes as follows: “A man said, ‘O Messen-

ger of God! Permit me to partake in monastic wanderings (al-siyaha).’ The Prophet replied, ‘The monastic
wanderings of my nation are in the form of jihad in the path of God.”” Sunan Abt Daid, Kitab al-Jihad
#2488.
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resigned before His might, while acknowledging His transcendence beyond a house en-
closing Him, or that a place should contain Him, that it may further heighten their thrall-
dom and servitude. As such, He has charged them with unusual rites that do not accord
with human nature or reason, that their undertaking the command may be genuine servi-
tude and an implementing of the order without the support of another incentive. This is a
great secret of servitude, and accordingly, the Prophet said, “Here I am [O Lord!], at the
pilgrimage, in truth, devotion, and bondage!”*

THE SECOND TYPE: That this journey has been established upon the simile of a jour-
ney to the hereafter. Thus, let the seeker remember every deed of his as an equal counter-
part to an affair of the afterlife, for clearly in it is a reminder for the mindful and an ad-
monition for one of insightful reflection.

Then, at the onset of your journey when you bid farewell to your family, reflect upon
bidding farewell to the family at the agonies of death; when departing the homeland, re-
flect upon leaving the worldly realm; when mounting the camel, reflect upon mounting
the bier; when wrapping the garments of ritual consecration, reflect upon wrapping the
burial garments; when entering the wilds until the points of consecration, reflect upon
what is between leaving the worldly realm and the gathering point of the Resurrection;
through the terror of highwaymen, reflect upon the questioning of Munkar and Nakir;*
through the predatory animals of the wilds, reflect upon the scorpions and worms of the
grave; through your isolation from your family and relatives, reflect upon the estrange-
ment and solitude of the grave; and with the chanting of “Here I am, O Lord!” reflect

upon responding to the summons of God at the Resurrection. [And do] likewise with the

# Al-Daraqutni has reported this Tradition.
6 The two angels of the grave who question the recently deceased.
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remainder of your actions, for in every action is a secret beneath which lies a symbol, to
which every servant is heedful according to the extent of his preparedness for heedful-
ness, according to the clarity of his heart and the confining of his concerns to the exigen-

cies of religion.

THE FIFTH PRINCIPLE: Regarding Recitation of the Koran

The Messenger of God (may God bless him and grant him peace) said, “The best
worship of my nation is recitation of the Koran;”*" and he said, “If the Koran were in a
skin, fire would not touch it;”*® and he said, “There is no intercessor with a better stand-
ing before God on the Day of Resurrection than the Koran —neither prophet, nor angel,
nor any other;”* and he said, “God says, ‘Whoever recitation of the Koran preoccupies

from supplicating and asking of Me, I give him the best reward of the grateful ser-

vants.””"

And know that recitation of the Koran comprises outward etiquette and inward se-
crets:

AS FOR THE OUTWARD ETIQUETTE, it is three:

TuE FIRST: That you recite it with veneration and exaltation. The reverence in your
heart will not observe what the mien of reverence in your exterior does not observe. You
have already become acquainted with the manner of the heart’s connection with the limbs
and the mode of the illuminations’ rising from them to [the heart].

The mien of reverence is that you sit in a state of ritual purity, motionless, with your

head lowered, facing the direction of prayer, not reclining, nor cross-legged, nor sleeping

7 Reported by Abii Nu’aym with a weak chain of narration.
8 Reported by al-Tabarani with a weak chain of narration.

4 Reported by “Abd al-Malik b. Habib.
39 Reported by Ibn al-Shahin.
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— just as you sit before the teacher. You recite it in a leisurely, psalmodizing manner (tar-
7l), with emphatic pronunciation, fully rendering each letter without haste or perfunctori-
ness. Ibn “Abbas said, “That I recite ‘When the Earth is shaken’>' and ‘The Day of Clam-
our’>? while reflecting upon [their meanings] is more beloved to me than reciting ‘7The
Heifer’>> and ‘The Family of ‘Imran’>* frivolously.”

THE SECOND: That you yearn at certain times for the highest degrees of grace con-
tained therein. Such as reciting the prayer, standing, especially in the mosque at night, for
at night the heart is clearer because it is emptier. If you seclude yourself during the day,
the comings and goings of creation and their activities in their engagements will agitate
your interior and will preoccupy you, especially if you expect to be called for an errand
from among your duties and vocations. No matter how you recite, even if it be in bed
without ritual purity, do not forsake this grace, for surely God praised the lot of them,
saying, Men who remember God standing, sitting, and lying down on their sides.” We
did not, however, mention [this latter person] among those of added grace.

If you are, therefore, of the seekers of the afterlife, then abandoning this grace will
not be easy upon you. AIP® said, “Whoever recites the Koran while standing in prayer,
for him is one hundred rewards for every letter, while whoever recites the Koran outside
of prayer in a state of ritual purity, then twenty-five rewards, and whoever recites it with-
out ritual purity, then ten rewards.”

THE THIRD: As to the extent of recitation, it has three levels:

51 Q. XC. A chapter of only eight verses.

52 Q. CI. A chapter of only eleven verses.

53 Q. IL The longest chapter of the Koran at 286 verses.

> Q. 1. The second longest chapter of the Koran at 200 verses.

5 Q. 111:191.

5 (d. 40/661): Cousin and son-in-law of the Prophet, in addition to his role as the fourth of the Rightly-
Guided Caliphs and first Shiite Imam. Keller, Reliance of the Traveller, 1037-38.
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The least of them is that [the Koran] is completed once per month, while the highest
of them is that it is completed once in three days. The Prophet said, “Whoever has recited
the Koran in less than three [days], he has not comprehended it.”>’ The middle ground of
[recitation] is that it is completed once per week. As for completing it everyday, doing
otherwise is commendable.

Take heed in freely disposing your intellect, hence you may say, “Whenever that
which is good and beneficial is more abundant, it is more beneficial.” Your intellect can-
not be guided to the secrets of matters divine, only the faculty of prophecy can receive
them. It is, therefore, incumbent upon you to adhere [to prophecy], for surely the particu-
lars of matters cannot be grasped by analogy.

Or do you not see how you are commissioned with prayer, and yet you are prohibited
from it throughout the day: you are ordered to abandon it after dawn, after the afternoon
prayer, at sunrise, at sunset, and at midday. All of this amounts to one third of the day.
How then, when the sign of imperfection is so obvious in this analogy of yours! For it is
like one’s saying, “Medication is beneficial for the patient, thus whenever it is more, it is
more beneficial,” while you know that an excess of medication may very well kill.

AS FOR THE INWARD SECRETS, they are five:

THE FIRST: That at the start of your recitation, you are overcome with the sublimity of
the Speech according to the overcoming exaltation of the Speaker. Hence, you bring into
your heart the Throne and the Footstool, the heavens and the earth and what is between
them of angels and jinn, humans and animals, plants and minerals. You call to mind that

the Creator of all this is one, while everything is in the grasp of His Omnipotence, oscil-

57 Al-Tirmidhi has reported this Tradition with a rigorously authenticated chain of narration. Sunan al-
Tirmidhi, Kitab al-Qira’at #3198.
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lating between His Grace and His Mercy. You want to recite His Speech while through it

looking at the quality of His Essence, and inspecting the beauty of His Knowledge and

Wisdom. You know that just as none but the ritually pure (muzahharin)’® may touch the

outside of the Koran (mushaf) with their outward parts, and it is veiled from all others,

then similarly the reality of its meaning and inner significance is veiled from the inner
heart unless it is purified of all filth and inner vices. An example of this exaltation was
°Ikrima® — when he opened the Koran many a time would lose consciousness, saying,
“This is the Speech of my Lord! This is the Speech of my Lord!”

Know that had not the illuminations of His Speech and His Sublimity descended in
the clothing of letters, human capacity could not bear hearing Him due to His Sublimity
and Sovereignty and the splendors of His Light. Were it not for God’s fortification of
Moses, he could not have borne hearing Him divested of the clothing of letters and
sounds, just as the mountains could not bear even the preludes of His self-disclosure ex-
cept that they [crumbled] to powder.éo

THE SECOND: That you recite with contemplation of its meanings (if you be of its
folk), while for everything that runs off your tongue in heedlessness, repeat it and don’t
consider it part of your good deeds, because leisurely, psalmodizing recitation (tarfil) on
the outside is to establish contemplation. °Alf said, “There is no good in worship devoid

of understanding and there is none in recitation devoid of contemplation.”

And take heed that you should become enamored of yourself by the number of your

58 A reference to Q. LVI:79: [The Book] which none shall touch but those who are clean.
%% (d. 105/723): A manumitted slave of the Prophet’s cousin Ibn °Abbas, under whose patronage he lived
out his free years. He was an important transmitter of the latter’s famous exegesis of the Koran. Winter,

The Remembrance of Death and the Afterlife, 296.
60 A reference to Q. VII:143: When his Lord manifested Himself to the mount, He made it as dust, and

Moses fell down in a swoon.
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completions [of the Koran], for that you should repeat a single verse for an entire night,
contemplating it, is better for you than two full completions [of the Koran]. Hence, the
Messenger of God (may God bless him and grant him peace) recited “In the name of
God, Most Compassionate and Merciful, and repeated it twenty times;”®' while Aba
Dharr® said, “The Messenger of God stood for the night vigil with us, repeatedly reciting
the verse, If Thou dost punish them, they are Thy servants...%> Tamim al-Dari® stood for
the night vigil with His words, What! Do those who do evil deeds...*> While Sa’id b.
Jubayr® stood for the night vigil with His words, And O ye in sin! Get ye apart this
Day!®” Perhaps more suitable for you is what one of the gnostics has said, “For me is a
completion of the Koran every Friday; or for me is a completion of the Koran every
month; or [for me] is a completion of the Koran every year; or for me is a completion of
the Koran for the past thirty years — I have yet to finish it!” All this is according to the
levels of contemplation, for no doubt the heart cannot endure long contemplation at cer-
tain times, so let the long contemplation be a specific completion [in itself].

THE THIRD: That you harvest, through your contemplation, the fruits of knowledge
from their branches, gathering them from their lands. You do not seek out the treacle
seeking thereby gems, nor gems seeking thereby musk and aloes-wood, for every fruit

has a branch, and every gem has a mineral. Your knowing the ten classifications into

¢! Reported by Abii Dharr al-Hirwi.
62 (d. 32/652): An early Companion famous for his extreme asceticism and devotional practices. Winter, On

Disciplining the Soul and Breaking the Two Desires, 210.

% Q. V:118. Sunan Ibn Majah, Kitab Iqamat ‘I-Sala wa ‘I-Sunna #1411.

¢4 (d. 40/660): A pious Companion said to be the first to suggest the use of the pulpit (minbar) in Islam. Ibn
Sa’d, vol. VII, 129-30.

65
Q. XLV:21.
% (d. 95/713): A Follower who studied under Ibn °Abbas and Ibn *Umar until his famous death at the hands

of al-Hajjaj. Winter, On Disciplining the Soul and Breaking the Two Desires, 220.
7 Q. XXXVI:59.
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which we have compiled the divisions of the Koran® will simply facilitate this for you —
they are ten minerals.

That which is connected with God, His attributes, and His Actions, gather from it
knowledge of His Majesty and Sublimity.

That which is connected with guidance to the straight way, gather from it knowledge
of His Mercy, Affection, and Wisdom.

That which is connected with the annihilation of His enemies, gather from it knowl-
edge of His Might, Self-Sufficiency, Predominance, and Omnipotence (al-tajabbur).

That which is connected with the affairs of the prophets, gather from it knowledge of
His Gentleness, Favor, Grace, and Magnanimity; and the same [applies] for every cate-
gory with that which suits it. Do not look, therefore, with one eye, though the explanation
of that will take too long.

THE FOURTH: That you abandon the obstructions to understanding, i.e. the coverings
that block understanding. God says, Verily We have set veils over their hearts so that they
understand this not. and over their ears, deafness;® while the Messenger of God said, “If

it were not for the devils hovering around the hearts of the children of Adam, they would

gaze upon the dominion of heaven.””

Know that the meanings of the Koran are from the totality of this dominion, while
their letters are but from the visible world. The coverings with which the god-fearing
yearner for the truth is tested are of two types. As for the veiling of doubt and denial with

which the one weak of faith is tested, and the veiling of the carnal appetites wholly occu-

58 The author is referring to the first part of his Jawahir al-Qur’an wa Duraruh (The Jewels and Pearls of
the Koran). See Abul Quasem, The Jewels of the Qur’an, section one.

% Q. XVIIL:57.
7 Ahmad has reported a closely worded Tradition on the authority of Aba Hurayra. Musnad Abhmad, Baqi

Musnad al-Mukthirin.
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pying the heart with which the one engrossed in the world is tested, this is evident — its
being an obstruction to understanding the recondite subtleties of the Koran and gathering
its illuminations is not unobvious, for by it, most of creation is veiled.

As for the worshippers devoted exclusively to the path of God, they are veiled by two
other types of veils:

THE FIRST TYPE: Devilish whisperings that divert the heart to thinking about one’s in-
tention — How was it at the beginning? Is it remaining now? Is it sincere at present? This
is if he is in prayer. Or there are devilish whisperings that divert one’s concern to perfect-
ing the articulation of his letters, then to having misgivings about them, then to repeating
them because of that. This occurs in prayer and in other things. Thus, how does a heart
that is veiled and diverted to scrutinizing the lips and the method of closing them, the
tongue and the palate and the method of passing air between the conjoining of them (and
this is the meaning of articulating and perfecting the letters), scrutinize the secrets of the
heavenly dominion?

THE SECOND TYPE: Blind following (taglid) of the outer meanings of the Koran and
obstinacy regarding them. This is an enormous veil upon one’s understanding. [ do not
mean by this the blind following of falsehood, like the blind following of the heretical
innovator, rather the blind following of the truth as well, for the truth that mankind has
been commissioned with belief in has levels. It has an outer starting point, like the alle-
gorical shell, and it has an inner depth, like the kernels. The Messenger of God said,
“Verily the Koran has an outer dimension and an inner one, a limit and a point of embar-

kation.””" The one who is obstinate regarding the outer dimension, therefore, is the one

7! [bn Hibban reports it with a rigorously authenticated chain of transmission.
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who presumes that there is no ascent behind it toward which to climb. How does he con-
ceive that the secrets will be unveiled to him! Hence for example, mankind has been
commissioned to believe that God can be seen. Vision, however, has an outer dimension
and a secret, thus for the one who believes that the vision of God is correspondent with
the vision that man is familiar with in this world, how can he conceive to light upon the
secret of His words, By no means canst thou see Me;72 how can he understand that such is
impossible in this worldly life with his eye that is dependent upon the perception of direc-
tions and spaces, and how can he grasp His words, No vision can grasp Him,” with His
words, Some faces, that Day, will beam (in brightness and beauty) - looking toward their
Lord.” This single example will suffice for you, for we are not going to unveil for you
more than this. We have simply had in mind, in this principle, allusions to the starting
points of the secrets in order to awaken a desire in those who are equipped for them.

THE FIFTH: That you do not limit yourself to gathering the illuminations, rather you
append to this the gathering of states and effects. Such is that you do not read a verse ex-
cept that you become of its quality. Thus, for each understanding, you have a state and an

emotion:

Upon mention of His Mercy and Forgiveness, you rejoice as if you will fly away with
joy.
Upon mention of His Anger and the severity of His punishment, you become feeble

as if you are going to die of terror.
Upon mention of God, His names, and His Sublimity, you bow your head and cringe

until it is as if you have become effaced through the witnessing of His Majesty.

2 Q. VII:143.
3 Q. VI:103.
Q. LXXV:22-23.
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Upon the disbelievers’ mentioning what is impossible of Him, of [taking] a son or
partner, you break, lowering your voice as if you have become obliterated by diffidence.
The same [applies] for each of the ten categories, though that will take too long.

Let the effect of that appear on your limbs: weeping with sadness, sweat on the brow
with diffidence, quivering of the skin and trembling of the flanks with His Awe and Maj-
esty, delight in the organs, tongue, and voice with rejoicing, anxiety in them with fear
(istish“ar).

If you do that, all of your organs participate in attaining the good fortune of the Ko-
ran, and the effects of the Koran emanate onto your three worlds, by which I mean: the
world of dominion, the world of power, and the visible world.” Know that you are com-
posed of the three worlds, thus a part of each world is in you.

And know that the purest of the illuminations of knowledge emanate from the world
of dominion to the secret of the heart, for it is from the dominion as well. As for their ef-
fects in the form of apprehension (khashya), fear (khawf), happiness, awe, and the rest of
the states, they come down from the world of power, while their place of alighting is the
breast, which is the world of power and another of your worlds — we have alluded to it
with “breast” just as we have alluded to the first with “heart,” since the world of power is
between the world of dominion and the visible world, just as the breast is between the
heart and the limbs. As for weeping, sobbing, quivering of the skin, and trembling of the
flanks, they descend from the visible world, while their place of alighting is the limbs, for
they are of the visible world, though 1 do not see you understanding anything of the

“heart” other than the nut-shaped piece of meat, and of the “breast” other than the bone

75 Eor more information on al-GhazalD’s three-tiered cosmology, see the appendix “Some Notes on al-
Ghazzali’s Cosmology” in Lazarus-Yafeh’s Studies in al-Ghazzali, and K. Nakamura’s “Imam Ghazali’s
Cosmology Reconsidered with Special Reference to the Concept of Jabariit.”
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that encloses it. No doubt, you do not grasp anything except by its wrapper and shell, or
anything else that removes you from grasping realities. This [faculty] clearly exists for
beasts and the dead. The illuminations of all knowledge and sciences do not descend
upon it, nor do their effects in the form of apprehension, awe, and happiness.

Then, if you desire to sniff out something of the fragrances of these secrets (and I do

not see your desiring), Satan has already throttled you with the rope of carnal appetites.

The chapter of divine unity (fawAid) in the beginning of “The Book of Divine Reliance™’

is therefore required of you if you so desire it.

Know that the Koran is like the sun, and the emanation of the secrets of knowledge
from it onto the heart is like the emanation of the illuminations of the sun onto the earth.
The radiation of the effects of fear, apprehension, awe, and the rest of the states from it
onto the breast is like the radiation of the sun’s heat within the interior of the earth, fol-
lowing the radiating of its illuminations, for surely apprehension is the effect if the light
of knowledge, Those truly fear (yakhsha) God among His servants who have knowl-
edge.”’ The spreading of the motions and changes unto the limbs in the form of weeping,
sweating, quivering of the skin, and trembling springs from the effects of apprehension,
as do the rest of the states, like the movement of parts of the earth through the rising of
the vapors and smokes from them with the increase in the sun’s heat. Hence, the move-
ment follows the heat, the heat follows the light, and the light follows the occurrence of
collaterality between the earth and the sun.

So strive to parallel the surface of your heart with the sun of the Koran, and be illu-

mined by its lights. Similarly, if you can’t handle that, then incline toward the summons

7 Book XXXV of the I/ya’.
Q. XXXV:28.
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issuing from the right side of the mountain,”® and if you perceive a fire from its sides,
then take a burning brand” thereof and kindle it into a light (sirdy), for if your oil were
pure it would well-nigh illume though fire scarce touched it.% Then if fire touched it,

light (dfiya’) would spring from it, and you would find some guidance at the fire,®" which

would fulfill within you the station of the sun that spreads radiance and light. And God

guides whom He wills; and God is ample in forgiveness.

THE SIXTH PRINCIPLE: Regarding the Remembrance of God at Every Instant

God (Glorified is He!) says, And remember God frequently that you may prosper;82
and He says to His Prophet (may God bless him and grant him peace), And keep in re-
membrance the name of thy Lord, and devote thyself to Him whole-heartedly.*® The
Prophet said, “The remembrance of God in the morning and evening is better than break-
ing swords in the path of God and giving out wealth profusely;”84 and he said, “Shall 1
not inform you of the best and purest of your actions before your Possessor (malik), the
most elevated of them in your levels, better for you than giving out silver and gold, and
better for you than meeting your enemies, you striking their necks and they striking
yours?” They replied, “And what is that, O Messenger of God?” To which he replied,
“The remembrance of God.”®> And he said, “The devoted eremites (mufarridiin) have

gone ahead! The devoted eremites have gone ahead!” So, it was asked, “Who are they, O

78 A reference to God’s summoning of Moses from the right side of Mount Sinai, Q. XIX:52.
9 A reference to Moses’s being charged with prophecy upon encountering the burning bush, Q. XX:10,
Exodus 11I:1-18, IV:1-17.

$0.Q. XX1V:35.
81 Another reference to Q. XX:10. Al-Ghazali seems to be concluding this principle by shifting the focus

away from spiritual struggle (mujahada) and returning it to divine grace and guidance.

82 Q. LXIL:10.

$ Q. LXXIIL:S.

3 Al-Iraq reports this Tradition with a weak chain of narration.

85 bn Majah reports this Tradition with a rigorously authenticated chain of narration. Sunan Ibn Majah,

Kitab al-Adab #3922.
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Messenger of God?” He said, “Those who are infatuated with the remembrance of God —
the remembrance of God has relieved them of their burdens so they appear lightsome at
2,86

the Resurrection.

Know that it has been unveiled to the masters of spiritual insight (basa’ir) that re-

membrance is the best of actions. It has, however, three shells, some being closer to the
kernel than others; and it has a kernel behind the three veils, while the excellence of the
shells is but a factor of their being a path to it.

THE MOST OUTLYING OF THEM: Remembrance of the tongue only.

THE SECOND: Remembrance of the heart whenever the heart demands chaperoning
for it to be present with the remembrance, while if it is left to its own nature, it would
surely trail off into the valleys of thought.

THE THIRD: That the remembrance take possession of the heart and predominate over
it such that it demands coercion (fakalluf) to turn from it toward something else, just as it
demanded coercion in the second level for the heart to be settled upon persistence in re-
membrance.

THE FOURTH (and it is the kernels): That the Remembered One takes possession of
the heart, while the act of remembrance is effaced and disappears. Such is the sought-
after kernels. It is that one inclines neither toward the act of remembrance nor toward the
heart, rather the Remembered One wholly immerses his entire being and whenever con-
sideration of the act of remembrance occurs to him during this [state], it is a distracting
veil. This is the state that the gnostics refer to as “annihilation” (fana’), and that is be-

cause one becomes annihilated from himself until he no longer senses anything from the

8 Reported by al-Tirmidhi. Sunan al-Tirmidht, Kitab al-Da’wat #3945.
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ning of the path, namely, the journey to God, while guidance is but after it. I mean by
“guidance,” God’s guidance as stated by the intimate one’? (God’s prayers be upon him),
“I will go to my Lord! He will surely guide me! "9 Thus, the beginning of the matter is
traveling fo God and then the traveling in God, and that is annihilation and total immer-
sion in Him. This immersion, however, is at first like a fleeting bolt of lightning: that
which is established and remains is very little. If this remains, it becomes an ingrained
practice and an established state; he ascends by way of it to the highest world and ob-
serves the purest true Being. The inscription of the dominion is imprinted upon him, and
the sanctity of godhead (al-lahit) reveals itself to him.

The first things of that world to find symbolic expression before him are the sub-
stances of the angels and the spirits of the prophets and saints in beautiful forms — some
of the realities pour upon him by way of them. That is at the beginning until his level
rises above symbolism and he is confronted with sheer truth in everything.

Then, when he is returned to this metaphorical world, which is like shadows, he looks
upon creation with pity for them, for their debarment from gazing upon the beauty of the
holy realm. He is astonished at their contentment with shadows and their delusion with
the world of deception and the world of fantasy. He is then with them present in person,
absent in heart, astonished at their presence, while they are astonished at his absence.

This is the fruit of the kernels of remembrance. Its starting point is remembrance of
the tongue, then remembrance of the heart with coercion, then natural remembrance of
the heart, then the Remembered One seizes the heart and the act of remembrance is ef-

faced. This is the secret of the Prophet’s saying, “Whoever would love to graze in the

°2 The epithet of Abraham.
% Q. XXXVII:99.
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gardens of Paradise, then let him increase in the remembrance of God.””* Moreover, it is

the secret of his saying, “Secret remembrance takes precedence over the remembrance

heard by the recording angels (al-hafaza) by seventy measures.””

Know that the recording angels hear every act of remembrance of which your heart is
aware. Their cognizance no doubt corresponds with your cognizance (and in this is a se-
cret), such that if your act of remembrance is absent from your cognizance by your all-
encompassing journey within the Remembered One, then your act of remembrance is ab-
sent from the cognizance of the recording angels, while your heart still perceives it and is
still directed at Him. It is averse to God and not absolved from hidden idolatry until it be-

comes fully immersed with the One, the Truth; and that is affirming God’s unity (taw-

hid).

The same has been said of knowledge, for whoever seeks knowledge for the sake of
knowledge, he has spoken the latter position.96 Whoever finds it, in that he doesn’t find it
per say, rather he finds what is know by way of it, he is the one who has gained mastery
over the reality of communion and has alighted in the opulence of the holy realm.

Then if you said, “But these unveilings are not particular to the state of annihilation?”
Then know that the theorizing of the theorist is extensive in this narrative, such that if
you so desired, you would not fall short in perceiving the existence of the senses, the im-
pediments of the soul, and its carnal appetites that draw it to the world of the senses — the
world of falsehood and deception. For that reason, sheer truth is unveiled through death,

owing to the futility of the authority of the senses and the fantasies that turn the surface of

% Reported by al-Tabarani with a weak chain of narration.
% Reported by al-Bayhagi.
% j.e. hidden idolatry.
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the heart toward the lower world.

When the authority of the senses abandons you with sleep, you are apprised of some-
thing of the unseen realm according to your preparedness, receptivity, and ambition
(himma). But it is symbolic and demands interpretation — and I doubt that you yourself
have not encountered a true vision through which you came to know of a future matter!
The imagination, however, does not slacken during sleep, even if you [try to] suspend it.
For that reason, [dream] interpretation is weak and is not free from the contamination of
symbolism.

As for annihilation, it is articulating a state in which the senses are suspended and do
not function, while the imagination subsides and does not jumble matters. Thus, if a
muted remnant remains in the imagination, it has no effect except in imitating what is
manifested of the world of sanctity, such that it represents the prophets, angels, and holy
spirits in the forms found in the imagination.

You have been apprised of these matters so that you may long to be among the people
who taste them (ahl ‘I-dhawq). If not, then among the people of knowledge of them, and
if not, then among the people of belief in them: God will raise up, to (suitable) ranks
(and degrees), those of you who believe and have been granted knowledge.”’ Dare you
not be of the deniers of them and thus you meet with a severe punishment when the truth
that you would turn from is unveiled to you at the pangs of death and it is said to you,

Thou wast heedless of this; now have We removed thy veil, and keen is thy sight this

Day.®®

Know that belief, knowledge, and tasting are three separate levels:

9 Q.LVII:11.
%Q.L:22.
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No doubt, one can conceive of the impotent man’s believing, for example, in the exis-
tence of someone else’s appetite for sexual union when he accepts that from one regard-
ing whom he holds a high opinion and who he does not charge with lying. That is belief
(iman).

One can conceive of his knowing of its existence in another by way of rational dem-
onstration — this is knowledge. His source is analogy such that he examines his appetite
for food, for example, and draws an analogy thereby for the appetite for sexual union. All
of this is far from realizing the reality of the appetite by his possessing it.

Similarly, the ordinary, healthy person knows of disease and believes in it, while the
healthy doctor knows of it by way of rational proof, i.e. knowledge, though for him who

has not become sick, sapience has not befallen him.

Along these lines is the claim of annihilation in affirming God’s unity (faw hid). Thus,

tasting is witnessing, while knowledge is analogy, and belief is acceptance based upon
good opinion with the dissociation from accusation. So strive to be among of the people
of witnessing (mushahada), for hearing reports is not like observing.

Then if you said, “You have greatly extolled the matter of remembrance; so is it bet-
ter or is recitation of the Koran?” Know then that recitation of the Koran is better for the
entirety of creation, save the traveler to God. [Remembrance] is better for the traveler to
God in all of his beginning states, and in some of his latter states, for clearly the Koran
comprises of all types of knowledge, states, and guidance to the path. As long as the ser-
vant is in need of refinement of character and procuring knowledge, the Koran is fore-
most for him. If he moves beyond that and the remembrance seizes his heart such that it

is hoped that this will lead him to total immersion [in God], then persistence in remem-
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brance is foremost for him, for the Koran engages his mind and distracts him with the
gardens of Paradise. It behooves not the disciple traveling to God to pay heed to Paradise
and its gardens, rather it behooves him to make his concern undivided and his remem-
brance undivided, until he realizes the level of annihilation and total immersion. As such,
God says, And the remembrance of God is greatest.99 Similarly, whoever ends up at the
level of total immersion and does not persist or remain steady upon it, when he is re-
turned to himself, recitation of the Koran may thus benefit him. This situation is ex-
tremely rare, like red brimstone: it is spoken of but not found. Recitation of the Koran,
therefore, is better in an absolute sense; for it is better in every state, save for the state of
one who distracts the theologian from his speech with it, since the essence of the Koran is
the theologian’s knowledge of it, the knowledge of His beauty, and the total immersion in
Him. The Koran is a pilot to Him and a guide toward Him; and he who is on the brink of
the objective does not look toward the path.

Then if you said, “So which of the litanies (adhkar) are best?” Know then that the
best (as we have mentioned) is the Remembered One’s seizing of the heart, which is a

single thing without multiplicity, until he chooses his best [form of remembrance]. That
is the reality of union and affirming God’s unity (ayn al-jam® wa ‘I-taw hid). Differentia-

tion and multiplicity are but before that, which is still within the station of remembrance
with the tongue or the heart. During this [stage], the form of remembrance divides into
“the best” and other, while its preference is according to the attributes that are expressed

by the litanies.

The attributes and names that come as the possession of God divide into that which 1s

% Q. XXIX:45.
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literally in the possession of the servants and allegorically in His possession, such as the

Forbearer (al-_subﬁr),loo the Appreciative (al-shakﬁr),lo1 the Most-Merciful (al-rahim),

and the Avenger (al-muntagim), and into that which is literally in His possession and
when used as the possession of another, it is in a figurative sense.
Among the best forms of remembrance is: “There is no god but God, the Living (al-

hayy), the Self-Subsisting (al-gayyiim),” for in it is God’s greatest name, as the Prophet

has said, “God’s greatest name is in the verse of the Thrown'® and in the beginning of
‘The Family of °Imran.’ %1% The two do not share in anything except this [abovemen-
tioned formula], which has a secret, the mention of which is too subtle for your under-
standing. The scope that can be alluded to is that your saying “there is no god but God”
intuits attesting to God’s unity (fawhid). The reality (ma‘na) of Oneness in the Essence
and Lordship is, within the possession of God, literal, not allegorical. Rather, in the pos-
session of other than Him, it is figurative and allegorical. Along these lines is [the name]
the Living (al-hayy), for the meaning of “living” is the one who is aware of his very self
and knows himself, while “dead” is the one who has no experience of himself. This name
is truly God’s as well, not allegorically. The Self-Subsisting (al-qayyiim) is aware of His

subsisting through Himself and of all things’ subsisting through Him. This name is truly

God’s as well, not allegorically. It does not exist for other than Him, rather it cannot be

100 «The Clement, or Forbearing, who does not hastily avenger Himself upon the disobedient, but forgives
and defers.” Lane, Arabic-English Lexicon, entry s-b-r.

101 «He who gives much reward for small, or few, works.” Lane, Arabic-English Lexicon, entry sh-k-r.

102 Ayat ‘I-Kurs, that is, Q. I1:255.

103 The third chapter (sira) of the Koran.

104 A|-Tirmidhi reports a similar Tradition with a good chain of transmission. Sunan al-Tirmidhi, Kitab al-

Da’wat #3813,
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conceived of for other than Him!'® What is other than these of His names that denote His

actions, such as the Most-Merciful, the Equitable (al-mugsif), the Just (al-caa’l),106 and

others is beneath what denotes His attributes, since the sources of His actions are His at-
tributes: His attributes are a foundation while His actions follow. What is other than these
of His attributes that denote His Omnipotence, Knowledge, Will, Speech, Hearing, and
Sight: what is established of these as understood by their externalities is conceived to be
God’s. How absurd! For what is understood from their externalities are matters that cor-
respond to the attributes of man, his speech, power, knowledge, hearing, and sight.
Rather, [God’s attributes] have realities, the establishment of which is impossible in man
so it is derived from these names through a type of allegorical interpretation. This then
will apprise you, according to what your understanding can handle, of the distinction of
these words by way of their supreme nature. Approaching this are your words, “Glorified
is God; all praise be to God; there is no god but God; God is greatest,” for “glorified is
God” [conveys] His transcendence (fagdis), which is literally His possession, for true ho-
liness (quds) cannot be conceived of except as belonging to Him. Your words, “All praise
be to God,” intuits the ascription of all blessings to Him, which is real since He is the sole
possessor of all actions in a true, non-allegorical, sense. He is solely entitled to all praise,
for there is surely no partnership in the least, belonging to anyone with Him in His action,
just as there is surely no partnership belonging to the pen with the writer in deserving
praise for excellence of penmanship.

Know that everyone other than Him, from whom you see a blessing, He is subjugat-

105 This last clause is an addition found only in the Tunisian manuscript.
106 «rye whom desire does not cause to incline, or decline, so that he should deviate from the right course of

judgment.” Lane, Arabic-English Lexicon, entry °-d-1.
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ing him like the pen. This analogy, therefore, is to appraise you of His sole possession of

all deservingness of praise. Your words, “There is no god but God,” — you have thus rec-
ognized that they are the true attestation of God’s unity (al-taw hid al-haqiqi); while your

words, “God is greatest,” — the meaning of them then is not that He is greater than others,
for there is nothing with Him that is other than Him that He can be said to be greater
than! Rather, everything other than Him is a light from the illuminations of His Omnipo-
tence. Sunlight does not possess the rank of “withness” (md‘iya) in relation to the sun
such that it is said, “[The sun] is greater than it;” rather, it possesses the rank of “depend-
ency” (fab°iya). Instead, its reality is that He is greater than to be attained by the senses or
that His Sublimity should be grasped by the intellect or analogy; rather, He is greater than
any other should even grasp the essence of His sublimity! And even greater than any
other should even know Him! For verily none knows God except God, and the terminus

of His servants’ knowledge is therefore their knowing that true knowledge of Him is im-

possible. None but a prophet or saint (siddig)'®” knows this in full. As for the Prophet, he

expressed this saying, “I do not enumerate the praise due to You; You are as You have
praised Yourself!”'%® As for [Abu Bakr] al-Siddiq, he said, “The inability to grasp com-
prehension of God is [itself] comprehension.” If you yearn for additional verification of
this meaning, or if you reject my words, “None knows God except God,” then search for
knowledge of His Reality through the proofs in the book The Most Brilliant Purport in

the Meanings of the Most Beautiful Names of God. This amount suffices you for now of

197 | jterally: a veracious speaker of or attester to truth. See Q. LVIL:19: And those who believe in God and

His messengers — They are the saints(siddiqiin) and the martyrs.
108 Reported by Muslim with a rigorously authenticated chain of narration. Sakih Muslim, Kitab al-Salat
#1118.
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allusions to the secrets of remembrance and the merit of their litanies.

THE SEVENTH PRINCIPLE: Regarding Seeking Lawful Sustenance

God (Glorified and Exalted is He!) says, Enjoy things good and pure, and work right-
eousness.'® The unlawful is odious and not good and pure, and so He has joined the eat-
ing of things good and pure with worship.

The Messenger of God (may God bless him and grant him peace) said, “Seeking law-

39110

ful sustenance is obligatory upon every Muslim after the obligatory,” ™ that is, after the

obligation of belief and prayer. And he said, “Whoever eats lawful food for forty days,
God will illuminate his heart, while additional [days] will cause wisdom to flow from his
heart onto his tongue,”m and in another narration, “God would make him averse to the
worldly realm.” It also comes, “Verily God has an angel in Jerusalem who calls every
night, ¢ Whoever eats unlawful food, neither expenditure nor justice will be accepted from
him!"”''? Expenditure is thus the supererogatory, while justice is the obligatory. The
Prophet said, “Whoever buys a garment for ten dirhams, one of which is unlawful, God
would not accept his prayer as long as anything [of the garment] is on him.'"

°Abdullah b. “Umar'"* said, “If you prayed until you were cambered like bows, and

fasted until you were immobile like pegs, God would not accept this from you unless it

were with a barricade of assiduous piety (wara®).” And he said, “Worship while eating

199 Q. XXIIL:51.

!9 Reported by al-Tabarani and al-Bayhagqi.

"1 Ab@i Nu‘aym reports a similar Tradition that replaces “whoever eats lawful food” with “whoever main-
tains his sincerity.”

112 A]-°IraqT is unable to find a source for this Tradition.

113 Reported by Ahmad with a weak chain of narration. Musnad Ahmad, Musnad al-Mukthirin min al-
Sahaba.

e (d. 73/693): A famous Companion, Traditionist, and scholar, he is son of “Umar b. al-Khattab, the sec-
ond Caliph in Islam. Winter, On Disciplining the Soul and Breaking the Two Desires, 217.
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the unlawful is like constructing atop dung.”

Know that the purity of nourishment has a property of immense effect in purifying the
heart, illuminating it, and assuring its preparedness for acceptance of the illuminations of
knowledge. In it is a secret, the mention of which is beyond the capabilities of this book.
It behooves you, however, to understand that the levels of assiduous piety are four:

THE FIRST LEVEL: It is that which makes sinfulness inevitable when infringed upon,
and decency vanishes with its cessation. It is what the rulings of the jurists have made
inviolable.

THE SECOND LEVEL: The assiduous piety of the righteous, which is caution of that
which admits the potentiality of unlawfulness, even if the mufti has made it permissible
as based upon the apparent [variables]. This is what the Messenger of God spoke about
[when saying], “Leave what gives you doubt for what doesn’t give you doubt.”'"?

THE THIRD LEVEL: The assiduous piety of the god-fearing. The Prophet said, “The
servant does not reach the level of the god-fearing until he leaves what there is no harm
in out of caution and fear of what there is harm in.”"'® “Umar said, “We used to leave
nine-tenths of the lawful in fear of falling into the unlawful.” Upon this principle, if a cer-
tain Companion were entitled to one hundred dirhams, he would limit himself to ninety-
nine, and would leave one as a barrier between him and the Hellfire out of fear of ex-
travagance.

Another would take whatever he was taking sans a seed, and would give whatever he

1s Reported by al-Nisa’1, Sunan al-Nisa'i, Kitab al-Ashriba #5729.
116 A1-Tirmidhi reports a closely worded Tradition with a good chain of narrators. Sunan al-Tirmidhi, Sifat
1-Qiyama #2639.
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was giving with an extra seed. As such, “‘Umar b. *Abd al-°Aziz'"” would pinch his nose
out of caution of the scent of musk from the public exchequer that was being distributed
in front of him, saying, “Is it not enjoyed except by its scent?!”

Along these lines, one must assiduously abstain from ornamentation and food [that
stirs] the carnal appetites out of fear that the soul (nafs) will become overpowering and
thereby call him to the forbidden desires.

Along these lines is abstaining from looking at the self-adorning of worldly people,
for it no doubt stirs the heralds of worldly desire, and as such, God says, Nor strain thine
eyes in longing for the things We have given for enjoyment to parties of them, the splen-
dor of the life of this world."'® As such, Jesus the son of Mary said, “Do not look to the
wealth of worldly people, for the luster of their wealth steals the sweetness of your faith.
As such, the pious predecessors have said, “He who’s garment is soft (ragqa thawbuh),
his religion is weak (ragqa dinuh).”

Thus, the lawful that is permissible, pure, and good, is every lawful thing that is dis-

associated from the likes of these contraventions, while one is not wary of harm in them.

THE FOURTH LEVEL: The assiduous piety of the saints (siddigin); that is, caution of all

that physical strength for the obedience of God is not intended by partaking of it, or what

the components of which may have been infiltrated by disobedience.

11

Along these lines is what has been narrated, that Dhi ‘I-Nin al-MisrT'"° was impris-

oned and famished, so a righteous woman sent him food from the purest of her wealth by

117 (d. 101/720): A Follower renowned for his piety and just rule. He is known as the “fifth” Rightly-
Guided Caliph. Winter, On Disciplining the Soul and Breaking the Two Desires, 222.

118
Q. XX:131.
119 (d. 245/859): A well-known sage of Nubian origins who lived during the first half of the Abbasid dy-

nasty. Keller, Reliance of the Traveller, 1045.
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way of the warden. He thus did not eat of it, claiming that it had come to him on the plat-
ter of a tyrant, i.e. the hand of the warden.

Along these lines, Bishr al- Hafi 120 \would not drink water from the rivers that the sul-

tans dug. Another would extinguish a lamp that a page from a tyrant’s house had lighted.
Another drank medicine, so his wife advised him to walk and pace about, to which he
said, “This walking, I do not know of a reasonable way to account for it, and I take ac-
count of myself for all of my movements.”

This is the rank of peoples who have fulfilled His words, Say: “Who then sent down
the Book which Moses brought? A light and guidance to man: But ye make it into (sepa-
rate) sheets for show, while ye conceal much (of its content): therein were ye taught that
which ye knew not — neither ye nor your fathers.” Say: “God sent it down,” then leave
them to plunge in vain discourse and triﬂing.121 So give up as unlawful all that is not for
the sake of God — though this is not your bailiwick, nor that of your counselor. Therefore,
advance gradually and strive to fulfill [your covenant] with the assiduous piety of absten-
tion according to which the jurists rule.

In fact, it behooves you to append two things to this:

THE FIRST: That you be wary of the areas of [the jurists’] delusions, and you do not
pay attention to their words, “Whoever bestows his wealth to his wife at the end of the
year, and then requests her wealth from her, the alms tax is no longer obligatory upon
them both.” For if they mean by this that the sultan will not demand the alms tax from

them since the object of his jurisdiction is the outward form of the property, then this is

120 (4, 227/841): A companion of Fudayl b. “Iyad and a central personality of early Sufism in his own right.
Winter, On Disciplining the Soul and Breaking the Two Desires, 214.
21 Q. VL:91.
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correct. The level and rulings of the jurists is a reference to what is connected to outward
forms. Thus, they rule in favor of absolution from the alms tax when the demand of the
tax collector (sa‘7) ceases, and they rule in favor of a valid prayer when the killing of the
sultan is averted by the motions of a semblance of the prayer.

[This is] since they have no other legislation before them except that which the sultan
uses politically to regulate the sphere of worldly subsistence, which is a way station
among many along the road as has been mentioned above.

As for you, if you were to consider what would benefit you tomorrow before the

Compeller (al-jabbar) of the haughty (jababira) and the Sovereign (al-sulfan) of sultans,

you would not pay attention to this. Know that the objective of the alms tax is to elimi-

nate the vice of niggardliness, for surely it is ruinous, as the Messenger of God said,

“Three are ruinous: avarice that is obeyed (mufa‘), caprice that is followed, and one’s

self-conceit.”'?> Bestowing the alms-taxable wealth for the sake of averting the alms tax
makes one’s avarice obeyed, for it becomes obeyed through his compliance with what
necessitates it, while before this it was not obeyed. How can this then be a means of sal-
vation?

Similarly, whoever spoils relations with his wife such that she parts herself from her
dower for his sake, the dower is still not lawful for him before God, even if the jurist
rules for the nullification of the dower and the validity of absolution. For God says, Buf if

[the women], of their own good pleasure, remit any part of it to you, take it and enjoy it

122 This Tradition has been reported by al-Barraz, al- Bayhaqi, Abli Nu‘aym and others with a weak chain
of transmission.
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with right good cheer,'” while this is not of willing, good pleasure (zayyibat ‘I-nafs), but

rather of willing, good pretense (galib). The jurist does not distinguish between the two,
because his passion is for cutting off outward disputes and nothing else.

Bloodletting and drinking unpleasant medicine is not with willing, good pleasure;
rather, it is with willing, good pretence. Similar to this is everything that one’s nature de-
tests while the intellect desires it for a greater physical benefit in the end. This subject is
long, and its foundation is that you not appropriate the money of others unless with un-
conditional, genuine consent.

It behooves you not to consume what you solicit [from another]. If you do ask, be
wary of asking in public, for perhaps he would give it out of embarrassment, and that is
not associated with consent. No doubt, the embarrassed person prefers the sting of losing
property to the sting of embarrassment: there is no difference in your taking his wealth by
lashing his exterior with the whip, and taking it by lashing his interior with the whip of
embarrassment — both are misappropriation.

Also, be wary of his giving you in the name of religion, which is that he gives you
thinking that you are assiduously pious and god-fearing. Hence, you consume in the
name of religion, while a condition of its lawfulness is that there not be something hidden
inside you that if revealed to the giver would preclude his giving. There is no difference
between one who takes in the name of Sufism and piety (fagwa) while internally he is no
such thing, and one who claims to be an Alawite'** that he may be given [something]

while he is lying. All of this is unlawful according to those of spiritual insight (basira),

123
Q.1V:i4.
124 That is, having a genealogical connection to Muhammad through one of the two children of his cousin

and son-in-law °Alf.
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even if the jurist rules it lawful based upon the outward form while using the noble Sa-
cred Law that merely looks to the outward form.

THE SECOND: That you consult your heart even if it has [already] delivered you a rul-

ing, for surely sin leaves an impression (hazzaz)'® on the hearts, and then, that which

harms you is what is contrived in your heart. As such, the Messenger of God said, “Con-
sult (istafii) your heart even if it has delivered you a ruling.”'?® This secret’s mention will
take too long.

Know in short, however, that the peril of the unlawful is the darkening of the heart,
while the aim of the lawful is illuminating it; and this derives from your belief and not
from the actuality (nafs) of the thing believed. Thus, whoever makes love to a woman
thinking that she is not his wife,'?” when in fact she is,'?® darkening of the heart occurs. If
he made love to a woman who is not his wife thinking that she is his wife, darkening of
the heart does not occur. The same applies to impurities and purifications, for the influ-
encing factor in illuminating the heart is your design and belief. You have not been com-
manded to pray, therefore, while your garment is clean, but rather to pray while you be-

lieve that it is clean. Thus, perception of purification is an influence in irradiating the
heart, even if it is not in accordance with the present reality (hal). Likewise, we say, “If

one is praying and then remembers that an impurity is on him, the stronger opinion is that
he is not obliged to repeat the prayer; for the Prophet removed his shoes during his

prayer, because Gabriel told him that there was filth upon them, and he continued

125 « Anything that makes an impression in, or upon, the heart, or bosom, causing one to waver or scruple.”
Lane, Arabic-English Lexicon, entry h-z-z.

126 This is a truncated version of a Tradition reported by Ahmad. Musnad Ahmad, Musnad al-Shamiyyin.

127 ginabiya could be translated as “a stranger,” but this implies that she is unknown to the man, while the
legal term connotes that she is simply not the wife of the man in question.

128 Bq idha hiyya manki hatuh.
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therein.” As such, the matter becomes more difficult for the one afflicted by devilish
whisperings, for as long his heart is not at peace with his belief in purity, then it is obliga-
tory for him to scrutinize thoroughly and return [to it] repeatedly. These are a people who

have been severe on themselves, so God has been severe on them. They have been de-

stroyed by their scrutinizing, like the Prophet said, “The neurotic (mutanatti‘an) are de-

stroyed.”129 Then, the same applies to the lawful: you are a devoted worshipper according
to what your heart finds peace in, not according to what the mufti rules in favor of. So
consult your heart.

Dare you not be severe on yourself, thus you say, “All the moneys of the world are
unlawful: transgressing hands and corrupt transactions have defiled them, hence I am
content with grass for the sake of asceticism lest I partake of all of it for the sake of opu-
lence. I do not differentiate in it between lawful and unlawful, rather I know conclusively

that, ‘The lawful is clear and the unlawful is clear and between them are doubtful mat-

ters 593130

The situation was the same in the time of the Messenger of God and so it will be for-
ever, so take recourse in the secret that we mentioned; for you are not a devoted wor-
shiper according to what is lawful in its actuality, but rather according to what is lawful
in your belief, [i.e.] you do not know an obvious reason for its unlawfulness. Hence, the
Messenger of God made ritual ablutions from the water-skin of an idolater, while “Umar
made ritual ablutions from the jorum of a Christian woman. If they had been thirsty, they

would have drunk from it, while drinking impure (najis) water is unlawful. They held fast

129 This Tradition has been reported by Muslim on the authority of Ibn Mas®id. Saliih Muslim, Kitab al-

“Ilm #6955.
130 This latter sentence is a reference to a famous Tradition reported by al-Bukhari and Muslim and is found

in al-Nawawi’s book of forty Traditions. Sahih al-Bukhart, Kitab al-Buyit® #2090.
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to the certainty of purification, however, and did not leave it to the neurotic delusions
(tawahhum) of impurity.
The same applies to all wealth that you encounter in the hand of a man whose state is

unknown to you. You are free to buy from him and eat from his hospitality, meliorating

your thoughts of a Muslim, for the principle assumption (asl) is that whatever is in his

hand is lawful, while what you encounter in the hand of a man who you know to be right-
eous is more worthy of your believing it lawful.

Of course, it is obligatory to be wary of what you encounter in the hand of a tyranni-
cal sultan, or a man whom you know to be involved in usury or selling alcohol. 1t is
obligatory to be wary of him until you inquire, scrutinize thoroughly, and know from
where it came to him. Then, if the source (jiha) of its procurement becomes obvious to
you, and it is lawful, you are free to take it, and otherwise no, as contingent on the outer
indications, namely, the context of his situation. This is if the majority of his wealth is as
such. If the majority of it is lawful, you are free to eat from it, while if you abstained, that
is assiduous piety. Thus, some of the envoys of Ibn al-Mubarak'®! wrote to him from
Basra asking about transactions with a man who deals with the sultan, to which he re-
plied, “If he deals with none other than the sultan, then don’t deal with him; while if he
deals with others also, then deal with him.”

In short, in regard to you, people are in six categories:

THE FIRST: That [a man] be unknown. So eat from his wealth, and caution is not

obligatory, rather it is the purest of assiduous piety.

THE SECOND: That you know him as righteous. So eat from him and don’t abstain, for

131 (d. 181/797): A scholar-saint who studied under Malik and al-Awzal. He died in battle against the By-
zantines. Winter, On Disciplining the Soul and Breaking the Two Desires, 217.
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assiduously piety in his case is devilish whisperings, while if it leads to offense and alien-

ation, it is disobedience and thus unlawful, in part for the insult therein and in part for

your ill thinking (s#’ al-zunn) of a righteous man.

THE THIRD: That you know him to be associated with tyranny or usury, such that you
know all of his wealth, or the majority of it, is unlawful. Such is the case with the tyran-
nical sultans and their ilk. Their wealth is unlawful.

THE FORTH: That you know that the majority of his wealth is lawful; however it is not
free from unlawful sources, such as a man who has a trade and an inheritance while at the
same time he is in dealings with the sultan. You are free, therefore, to take of the greater
part [of his wealth], though abstaining is from the foremost of assiduous piety.

THE FirTH: That he be unknown to you, but you see the intimation of tyranny upon
him, such as a caftan, a tiara, or the fagade of tyranny. This outer intimation demands
caution, thus do not eat from his wealth except after thoroughly investigating.

THE SIxTH: That you see upon him the intimation of immorality, not that of tyranny,
such as his letting his mustache go long, parting his hair by shaving a section of it... or
you see him cursing others, or looking at a woman. Then, if you know him to possess in-
herited wealth or a trade, his wealth is not proscribed by these (while if his matter is un-
known to you, there is gravity in it), for the intimation of immorality is weaker eviden-

tially than that of tyranny. The more obvious evidence, in my opinion however, is that his

wealth is not proscribed because what is ostensibly known of his trade (zahir al-yad) and

his Islam proves [the legality] of his property in a manner evidentially more obvious than
these intimations’ proving its unlawfulness. And this [latter] proof is not stronger than the

Christians and Zoroastrians’ proving the impurity of water, while neither the Messenger
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of God nor “Umar took them into consideration.

As for the intimation of tyranny, you must therefore analogize (fudahi) that if we saw

a gazelle urinating in water, and we subsequently found the water altered in state, it could
be a factor of the length of stagnancy, or it could be a factor of the urine. It is compulsory
to eschew it assigning it to the obvious reason. Beyond all of that, one must consult his
heart; and if he finds wavering in it, then let him eschew it, for sin is that which makes an
impression on the hearts and an engraving in the breasts.

Here, however, there is a fine point that those of assiduous piety are heedless of,
namely that whenever abstaining is out of assiduous piety or a wavering in the soul, it is
not permissible to abstain and inquire such that it offends. Thus, when the unknown per-
son presents you with food, and you ask him, “From where?” he feels alienated and of-
fended, while insulting is unlawful, and ill thinking is unlawful. If you inquire of others
such that he knows of it, the insult increases, while if you inquired such that he doesn’t
know of it, then you have spied and worsened your suspicions, and suspicion in some
cases is a sin.'>? You are careless of backbiting and indicting, and all of this is unlawful,
while abstaining from assiduous piety is not unlawful. You have no [choice] but to ab-
stain with discretion. If it will only bring offense, you are obliged to eat, for pacifying the
heart of a Muslim and safeguarding him from offense is more important than assiduous
piety. And dare you not be one of the self-deceived devotees who grasp not the subtleties
of assiduous piety.

Know that the Messenger of God ate from charity [given to the Companion] Burayra

and did not ask about its donor. Gifts were brought to the Messenger of God, and he ac-

132 A reference to Q. XLIX:12: O ye who believe! Avoid suspicion as much as possible; for suspicion in
some cases is a sin.

100



cepted without inquiry. Of course, at the beginning of his advent in Medina, he did ask,
concerning what was brought to him, “Is it charity or a gift?” since there is no offense in
that, and because the context of the situation demanded uniform possibility in charity and
conferment.

He would be invited to hospitable receptions and would accept, not inquiring nor
were inquiries conveyed, except rarely in a place of doubt.

Then if you say, “If unlawful food were in a market, can anything be bought in that
market?” To which I say: if you verify that the unlawful is the greater part thereof, then
do not buy except after a thorough investigation. If you know that the unlawful is a large
amount but not the greater part, then you are free to buy, and a thorough investigation is
part of assiduous piety.

The Messenger of God and his Companions would buy from the markets during their
journeys, with their knowledge that people of usury, extortion, and booty-theft were in
them. They would not abstain from conducting transactions with them.

This chapter demands a long explanation, and if you so desire, study “The Book of
the Lawful and the Unlawful”'*® from the books of the Revival so you can confirm by its
study that nothing has been compiled in its genre like it in examination, extraction, and

encompassing of all details.

THE EIGHTH PRINCIPLE: Regarding Upholding the Rights of Muslims and
Excellence of Fellowship with Them

It is a pillar of the religion, since the meaning of “religion” is the journey to God. Of

the pillars of the journey is excellence of fellowship (sufba) with the travelers throughout

133 Book XIX of the Revival, also see “The Ninth Principle” below.
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the way stations of the journey. All of creation is on a journey: their years carry them in
the way that the ship carries its passengers.

Know that in the world, man may be by himself, or he may be with a select few of his
folk, children, family, and neighbors or he may be with the general populace of creation.
Hence, these are three situations, and excellence of fellowship is obligatory upon him, as
is fulfilling all rights, in each of these situations.

THE FIRST SITUATION: That he be by himself. Let him know that he, in himself, is a
world, and that his interior comprises of varieties of creation of different natures and
character. Hence, if he does not perfect his fellowship with them nor uphold their rights,
he is destroyed. The varieties of the armies of the interior are many, And none can know
the armies of thy Lord, except He.!>* We have examined some of this in “The Book of the
Wonders of the Heart” in the Revival.'”

We will mention now the chiefs and heads of the armies; thus we say:

You have in you the carnal appetite, through which you are pulled toward your bene-
ficial soul, anger, by which you are repelled from your harmful soul, and intellect, with
which you ponder matters and watch over your [internal] subjects.

With respect to your anger, you are a dog; with respect to your carnal appetite, you
are a beast, like the horse for example; and with respect to your intellect, you are a king.
You are commanded with evenhandedness (al-‘adl) between them, upholding their rights,

and seeking recourse with them, so that you may avail yourself of eternal felicity through

their assistance.

Thus, if you break the horse, discipline the dog, and subjugate them both to the king,

134 Q. LXXIV:31.
135 Book XXI of the Revival.
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victory in what you seek will be made easy for you.

If you subjugate the intellect to contriving stratagems for attaining what the dog
commands with its anger and persistence, or the horse with its avidity and greed, ap-
proaching ruin, in lieu of realizing the objective of the search, then you have become an
upended, sinning, tyrant; for tyranny is to put something in other than its rightful place.

If you were to see a person for whom a king, a dog, and a pig were made obedient,
yet he continuously forced the king to prostrate to the pig and the dog, would you see him
as a tyrant deserving of damnation?

If [this matter] were unveiled to you in your sleep state or during your annihilation
from yourself (as we described in section on the total immersion in God), you would see
everyone who obeys his carnal appetites and anger prostrating to a dog and a pig — the
dog being not a dog in its form but rather in its reality. You see yourself similarly after
death, since meanings in the world of the hereafter engender forms, they do not follow
them. Everything takes on a form that corresponds to its reality, pursuant to the world of
the hereafter. The arrogant are therefore resurrected as small as ants, to be trampled upon
by those who accepted and pondered [the truth], while the humble are mighty.

As for this world, it is the world of deceit, for often the meaning of the pig and the
dog is lodged in the human form, so don’t be deceived by it. Surely this will be unveiled
on the Day that all things secret will be tested.’>® You are thus obliged to meliorate your
fellowship with your three companions. You, therefore, break the gluttony of your carnal
appetite with the impetuosity of anger, while you lessen the excess of anger with the per-
fidy of the carnal appetite. You set one of the two upon the other, for that is highly pro-

found in rectifying them both, until they yield to the intellect and the law. The intellect

136 Q. LXXXVI:9.
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makes use of them as far as it benefits from them, just as the hunter makes use of the
horse and the dog for an exigency, sheltering them when he has no need. Explaining such
disciplining and fellowship is long — we have mentioned it in “The Book of Disciplining
the Soul” in The Revival of the Religious Sciences."”’

THE SECOND SITUATION: Your fellowship with the general populace of creation. The
lowest level of excellence of fellowship is abstaining from harming them. The Messenger
of God said, “The Muslim is he from whose tongue and hand other Muslims are safe.”'?®
Above that is that you serve them (tanfa’uhum) and treat them with excellence. The

Prophet said, “All people are the dependents of God, while the most beloved of them to

God are the ones who best serve His dependents.”’*® Above that is that you bear harm

from them while still treating them with excellence. This is the level of the saints (sid-

digin). The Messenger of God said to °Alf, “If you desire to outdo the saints, then bond
with he who cuts you off, give to him who deprives you, and forgive him who oppresses
you.”'* This is the sum of the matter.

The details of these rights are many. From their totality, we will limit ourselves to
twenty apportionments.

ONE: That you do not love for the people except what you love for yourself. The
Prophet said, “Whoever would be pleased to be far removed from the Hellfire, then let
his aspiration come to him while he bears witness that there is no god but God and that

Muhammad is the Messenger of God, and let him give to the people what he would love

137 Book XXII of the Revival.

138 Reported by al-BukharT and Muslim with a rigorously authenticated chain of transmission. Safirh al-
Bukhari, Kitab al-Iman #10.

139 Reported by Abil Ya‘la and al-Tabarani.

140 Al-Bayhagi reports a similar Tradition on the authority of Abi Hurayra.
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to be given.”m

Two: That one humble himself to each person, not boasting against him, for God
loveth not any arrogant boaster."** If another is arrogant with him, let him bear it. God
says, Hold to forgiveness; command what is right; but turn away from the ignorant.'®

THREE: That he honors elders and is merciful to children. The Prophet said, “He is not
of us who is not merciful to our youth and does not honor our elderly.”'** And he said,
“Among the acts of exalting God is treating the white-haired Muslim reverentially;”'*
and he said, “No young man honors an elder because of his age except that God appoints
for him in his old age such as shall honor him.”'*® This gives him glad tidings of a long
life in addition to the reward.

FoUR: That you are cheerful with the entirety of creation and [present] a bright coun-
tenance. The Prophet said, “Do you know for whom the Hellfire has been forbidden?”

The Companions said, “God and His Messenger know best.” He said, “Upon the easy-

going, gentle, amiable, affable one;”147 and he said, “Verily God loves the mild, amiable

one.”'*®

Five: Redressing discord among the Muslims, even if it is with exaggeration and

augmentation in speech. The Prophet said, “He is not a liar who makes peace between

29149

two people, thus he speaks good things or he promotes good things; and he said,

14! Reported by al-Khara’ti.

2 Q. XXXI:18.

3 Q. VIL:199.

144 Reported by al-Tirmidhi. Sunan al-Tirmidhi, Kitab al-Birr wa ‘I-Silla #2043.

145 A b Dawiid reports it with a good chain of transmission. Sunan Ab7 Daid, Kitab al-Adab #4845.

146 A closely worded Tradition has been reported by al-Tirmidhi. Sunan al-Tirmidhi, Kitab al-Birr wa ‘I-
Silla #2154.

147 ¢ 415 al-hayyin al- layyin al-sahl al-qarib. A closely worded Tradition has been reported by al-Tirmidhi.
Sunan al-Tirmidhi, Kitab Sifat ‘I-Qiyama #2676.

148 A]-Bayhaqf reports it with a weak chain of transmission.

149 Reported by Abii Daid. Sunan Abi Daid, Kitdb al-Adab #4922.
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“Shall I not inform you of what is better than the station (daraja) of fasting, prayer, and

charity?” The Companions said, “Of course, O Messenger of God!” He said, “Redressing

discord; while the deterioration of discord is that which rends all (al-]_1dlz'qa).”150

Six: That you do not listen to the calumnies of the people against one another, and
you do not convey to some what you hear from others. The Prophet said, “A slanderer
will not enter Paradise.”'>' It is said, “He who bears tales (namma) to you, bears tales
about you.”

SEVEN: That you not exceed three days of evading [another] after being alienated.
The Prophet said, “It is not lawful for a Muslim to evade his brother Muslim beyond
three [days];”'>? and he said, “Whoever pardons a Muslim for his fault, God will pardon
his fault on the Day of Resurrection.”'>

EiGHT: That you treat with excellence each person, both the deserving and otherwise.
The Prophet said, “Do kindness (mar“if) to the one deserving of it and to the one unde-
serving of it; for if you reach the one deserving of it, then so be it, while if you do not
154

reach the one deserving of it, then you are among the deserving ones.

NINE: That you comport yourself with each class (sanf) according to their characters,

and you do not expect from the ignorant and the stupid what you would from the pious
scholar. David said, “O my God! How do I get the people to love me and to submit to the
matter between You and me?” So God revealed to him, “Comport yourself with the folk

of the world according to the character of the world, and comport yourself with the folk

150 Ibid. #4921.

151 Reported by al-Bukhari and Muslim. Safih al-Bukhari, Kitab al-Adab #6125.

152 Reported by al-Bukhari and Muslim. Sakih al-Bukhart, Kitab al-Isti'dhan #6309.
153 Reported by Ibn Majah. Sunan Ibn Majah, Kitab al-Tijarat #2283.

154 Al-Daraqutni reports it with a weak chain of transmission.
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of the hereafter according to the character of the hereafter.”

TEN: That you treat people according to their standings (manazil). Thus you increase
in your reverential treatment of the person of high standing, even if his standing be of the
world, for the Messenger of God spread out his shawl for one of these, saying, “If the no-
bleman of a people comes to you, treat him with reverence.”'>

ELEVEN: That you conceal the faults (‘awrar) of the Muslims. The Prophet said, “No
man sees a fault in his brother Muslim and conceals it except that he enters Paradise;”'>°
and he said, “O you who believe with the tongue though faith has yet to enter your heart!
Do not backbite other Muslims and do not pursue their faults. For he who pursues the
fault of his brother Muslim, God pursues his fault; and he whose fault God pursues, He
scandalizes him though he be inside his own house.”"’

TWELVE: That you fear the places of suspicion in order to preserve the peoples’ hearts
from ill thinking and their tongues from backbiting. It has been narrated, “Fear the places

of suspicion!”15 8 The Messenger of God was talking with one of his wives, when a man

passed by, so he saluted him and when he passed, he called him back and said, “O so-

and-so! This is my wife, Safiya.” He replied, “O Messenger of God! Whatever 1 may

think about others, surely I don’t think it about you!” He then said, “Verily Satan courses

with the blood in the sons of Adam.”'”

TuRTEEN: That you strive to resolve the exigencies of the Muslims even if it be

through intercession. The Prophet said, “Intercede before me and you will be rewarded.

155 Reported by Ibn Majah. Sunan Ibn Majah, Kitab al-Adab #3843.
156 A |-Tabarani reports it with a weak chain of transmission.
157 A closely worded Tradition is reported by al-Tirmidhi. Sunan al-Tirmidhi, Kitab al-Birr wa ‘I-Silla

#2164.
158 A].Zabidi reports that a similar statement is attributed to “Umar.

159 Reported by al-Bukhar and Muslim. Sahth Muslim, Kitab al-Salam #5807.
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Surely I desire such a thing so 1 put it off that you may intercede before me and be re-
warded;”'*® and he said, “Whoever walks for the need of his brother Muslim for an hour
of any evening or day, whether he resolves it or not, it is better for him than secluding

2161

himself in the mosque for two months; and he said, “Your attending to your brother

Muslim for an hour is better than secluding yourself in the mosque for a year.”'®?

FOURTEEN: That you hasten with salutations upon every Muslim and you shake hands
with him such that the merit of initiation will be yours. The Messenger of God said, “If
two Muslims meet and shake hands, seventy mercies are distributed between them —
sixty-nine for the more righteous of them.”'®?

FIFTEEN: That one aid his brother Muslim in his absence thereby defending his honor
and wealth. The Messenger of God said, “No one aids a Muslim in a place where his
honor is being defamed or his esteem is being seized upon except that God aids him in a

spot where he would love His succor; and no one forsakes a Muslim in a place where his

esteem is being defamed except that God forsakes him in a place where he would love

. 164
His succor.”'

SIKTEEN: That you treat wicked folk with gentle courtesy in order to be safe from
them. °A’isha said, “A man sought permission to enter upon the Messenger of God, so he
said, ‘Let him in, for the worst of men is the son of such-and-such people (or the brother
of such-and-such people).” When he entered, [the Prophet] spoke gently with him. |

thereupon asked, ‘O Messenger of God! You said such things and then you were gentle

190 Reported by Abii Dawiid and al-Nasa’1. The first part is actually the words of the Companion Mu‘awiya.
Sunan Abi Daid, Kitab al-Adab #5134.

161 A-Hakim reports it with a rigorously authentic chain of transmission.

162 Reported by al-DaylamT on the authority of Anas with a slight variation in its wording.

163 A]-Tabarani reports it with a weak chain of transmission.

164 A closely worded Tradition is reported by Abi Dawtid. Sunan Abt Daid, Kitab al-Adab #4886.
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with him in your words?’ Thus he said, ‘O °A’isha! No doubt the evilest of people in sta-

tion before God is the one who the people leave or forsake out of fear of his indecen-

5166

cies.”!% And he said, “Whatever one safeguards his honor with is charity for him;”"*” and

he said, “Mix with the people in their actions, but separate from them in heart (bi -
qulitb).”'%’

SEVENTEEN: That you are cautious of the assemblies of the affluent, while you fre-
quent the assemblies of the poor. The Prophet said, “Be you ware of the assemblies of the
dead.” It was asked, “And who are they?” He said, “The affluent;”'®® and he said, “O
God! Let me live poor, let me die poor, and resurrect me among the poor!”169 If Solomon
saw a poor person in the mosque, he would sit with him, saying, “A poor person is sitting
with a poor person.” Moses said, “O my God! Where should I seek You?” He said, “With
those whose hearts are broken for my sake.”

EIGHTEEN: That one sit only with the one who gives him benefit in his religion, or
one who benefits from him. As for the people of heedlessness, he is cautious of them.
The Prophet said, “Solitude is better than the evil consort, while the righteous consort is
better than solitude.”'”° If he frequents the assemblies of the heedless, then with each sit-
ting, something of his religion decreases. Let him suppose that if each one of them were
to take from him, with each sitting, a thread from his garment, or a hair from that of his

beard, how cautious would he be of [them] out of fear that he may become beardless and

165 Reported by al-Bukhar and Muslim. Sahih al-Bukhart, Kitab al-Adab #6123.
166 Reported by Abii Ya‘la with a weak chain of transmission.

167 A similar Tradition is reported by al-Tabarani with a good chain of transmission.

168 A|_[{akim reports it with a rigorously authentic chain of transmission. Also see Sunan al-Tirmidht, Ki-

tab al-Libas #1891.
169 Al-Hakim and Ibn Majah report it with a rigorously authentic chain of transmission. Sunan Ibn Majah,

Kitab al-Zuhd #4265.
170 Reported by al-Hakim and al-Bayhaqi.
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naked before long! Caution for the sake of the religion is therefore worthier.

NINETEEN: That one visit their sick, attend their funeral prayers, visit their graves,
pray for them in their absence, supplicate for the sneezer,' ' give the people their rights
over himself, give council when solicited, and all the other rights of which the accounts
are numerous and concerning which we have preferred abridgment.

TWENTY: The sum total is that you act in their regard as you would like that your re-
gard be acted upon, of excellence, concern, and abstaining from harm.

THE THIRD SITUATION: Fellowship with those who are united by special privilege,
beyond the blanket (‘umiim) of Islam, such as neighborhood, kinship, or mastership. The
Prophet said, “If you stone your neighbor’s dog, you have caused him harm;”'” and he
said, “The first two disputants [to appear before God] on the Day of Resurrection are two
neighbors.”'” It was said to him, “So-and-so fasts all day and prays all night and she
causes her neighbor harm.” He replied, “She is in the Hellfire.”'™

He said, “Do you realize what the neighbor’s right is? If he seeks your help, you help
him; if he asks you for a loan, you lend him; if he is in need, you are generous with him;
if he becomes sick, you visit him; if he dies, you follow his funeral procession; if good
befalls him, you congratulate him, while if a misfortune befalls him, you console him;
you are not presumptuous with him in your constructing thus you block the wind from
him, except with his permission; if you buy fruit, give him some, and if you don’t, then

bring it inside discreetly, and your child must not go outside with it and thereby gall his

7! Specifically, to say, “May God have mercy on you!” after a person sneezes.

172 A]-°Iraqi can find no source for this Tradition.

173 Ahmad and al-Tabarani report it with a weak chain of transmission. Musnad Almad, Musnad al-
Shamiyyin.

174 Ahmad and al-Hakim report it with a rigorously authenticated chain of transmission. Musnad Ahmad,
Musnad al-Mukthirin.
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child with it; do not trouble him with the aroma of your cooking pot unless you serve him

from it. Do you realize what the neighbor’s right is? By Him who holds my soul in His

hands, none reaches the neighbor’s right except he who God has favored with His

mercy!”175

As for kinship, the Prophet has said, “God says, ‘I am the Most Compassionate (al-

rahman), and this is the bond of kinship (al-rahim). I have derived a name for it from my

name;'"® therefore whoever makes it close, I shall make him close, and whoever severs it,
I shall cut him off.””'”” And the Prophet said, “Tying the bond of kinship increases one’s
life;”'"™® and he said, “The fragrance of Paradise lies at a distance of five hundred years,
though neither a hinderer nor a severer of the bond of kinship will experience its
smell:*'” and he said, “Filial piety to one’s parents is better than prayer, fasting, the
greater and lesser pilgrimages, and striving in the path of God.”"® He said, “Filial piety

99181

to one’s mother is two fold over that to one’s father;”"" and he said (may God bless him

and grant him peace), “Treat your children equally in gift-giving.”182
As for the slaves (mamliik), the Prophet has said concerning them, “Fear God in what
your right hands possess! Feed them from what you eat, clothe them from what you wear,

and do not burden them in work with what they cannot bear; for surely God has given

. e . . . .. 183
you dominion over them, and if He wills, He can give them dominion over you.” "~ And

175 Al-K hura’{i reports it with a weak chain of transmission.

176 The two words (al-rahman and al-rahim) are derived from the same trilateral root, r-h-m.

177 Reported by Abi Daid. Sunan AbT Daid, Kitab al-Zaka #1696.

178 Reported by al-Qada‘l.

179 { have not been able to find this Tradition in any of the canonical collections. Ahmad reports a Tradition

with a similar meaning.
180 A]-°Iraqi can find no origin for this particular Tradition.
181 | have not been able to find the particular wording of this Tradition in any of the canonical collections.

182 Reported by al-Tabarani.
183 This Tradition is a composite of other Traditions reported by al-Bukharf in his a/-4dab al-Mufiad.
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he said, “When any of you suffices for his slave with food, then he should suffice for his
warmth and medical treatment. He should call him near, and then tell him to sit and eat
with him, or let him take a morsel, dip it in gravy, place it in his hand, and say, ‘Eat
this.””'3* He was asked, “How many times should we pardon the slave during the day and
night?” He said, “Seventy times.”'® The sum of the slave’s right is that one give him a
share in his food and clothing, he does not burden him above his capacity, he pardons his
slips, he does not look to him with an eye of arrogance or contempt, and he teaches him
the exigencies of his religion.

As for the rights of one’s wife, they are more than this, since in addition to upholding

her necessities, excellence of intimacy and teasing pleasantries (muzdyaba) are [also] his

duty toward her. The Messenger of God said, “The best of you is the best toward his fam-
ily, and I am the best of you toward my family.”'*® He was among the most jovial of peo-
ple with his womenfolk, and the narrations of that are too many to count.

Among the foundations of the religion concerning the matter of fellowship is broth-
erhood (ittikhadh al-ikhwan) for the sake of God. God said to some of His prophets, “As
for your asceticism in the world, you have thus hastened the repose; as for your exclusive
dedication to Me, you have thus strengthened yourself through Me. Have you then taken
a friend for My sake? And have you taken an enemy for My sake?” The Prophet said,
“God will say on the Day of Resurrection, ‘Where are the people who loved one another

for the sake of My Majesty? Today I shall shade them in My shade on the day that there

184 Al-Tirmidhi reports a closely worded tradition. Sunan al-Tirmidhi, Kitab al-Afima #1972. See also Sa-

hih al-Bukhari, Kitab al-"Itq #2596.
185 Abii Dawiid reports a closely worded Tradition. Sunan Abi Daiid, Kitab al-Adab #5166.
186 Reported by al-Tirmidhi with a rigorously authenticated chain of transmission. Sunan al-Tirmidht, Kitab

al-Managib #4269.
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is no shade save Mine.””'®” God revealed to Jesus, “If you were to worship me with the
worship of the folk of the heavens and the earth, while there is no love for the sake of
God, and there is no hatred for the sake of God, that would avail you nothing.” The
Prophet said, “Surely around the Thrown are pulpits of light, upon which are people with
clothing of light; their faces are light. They are neither of the prophets nor the martyrs,
and the prophets and martyrs will envy them.” The Companions said, “O Messenger of

God! Disclose them (hallihim) for us: who are they?” So he said, “The people who loved

one another for the sake of God, and those who sit together for the sake of God, and those
who visit one another for the sake of God.”'®®
Know that all love that cannot be conceived separate from belief in God and the Last

Day is love for the sake of God (Exalted is He!). However, it is on two levels:

THE FIRST: That you love him in order to attain from him a portion that will carry you
to the hereafter, such as your love for your teacher or your shaykh, or even your student
who through his education disseminates your knowledge, or even your servant who frees
your heart from the tidying of your house and the washing of your garment that it may,
by way of him, devote itself exclusively to the obedience of God, or the one who spends
his wealth upon you, whenever your objective in that is to empty the heart for the wor-
ship of God.

THE SECOND (and it is loftier): That you love him because he is beloved before God
and he loves God. If no objective of yours in the world or the hereafter is connected with

him, of a science or knowledge of religion or otherwise, this is more complete; for love,

187 Reported by Muslim on the authority of Abii Hurayra. Sabih Muslim, Kitab al-Birr wa 1-Silla wa ‘I-

Adab #6713.
188 The first clause of this Tradition is reported by al-Tirmidhi. Sunan al-Tirmidh, Kitab al-Zuhd #2567.
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when it predominates, crosses over consequently to all who are from the beloved, such
that man loves the lover of his beloved and the beloved of his beloved. What’s more, he
distinguishes between the dog on his beloved’s road and all other dogs. The validity
(siraya) of love is but according to its predomination, and whoever loves God, it is not
possible for him to not love His righteous servants with whom He is pleased, except that
this might intensify, such that he undertakes to behave toward them as he behaves toward
himself: or rather he prefers them over himself, though he might come up short in that.
Their merit in his sight breaks down according to his level and power.

Similarly, he inevitably hates whoever disobeys Him and contravenes His order. The
effect of this appears in his keeping aloof and drifting away from [such a person], or his
scowling face upon seeing him. As such, the Prophet said, “O God! Do not let a trans-

5189

gressor get an upper hand on me such that my heart loves him!”'*" out of wariness that

such may detract from his hating for the sake of God.

In general, whoever does not encounter in his soul love for the sake of God and ha-
tred for the sake of God, according to these causes, he is of weak faith. This has a detail-
ing and an actualization, so search it out in “The Book of Fellowship and Brotherhood for

the Sake of God” in The Revival of the Religious Sciences."

THE NINTH PRINCIPLE: Regarding Enjoining Right and Forbidding Wrong

God (Exalted is He!) says, Let there arise out of you a band of people inviting 1o all
that is good, enjoining what is right and forbidding what is wrong: they are the ones to

. . . 1 .
attain felicity, %! and He says, The believers, men and women, are proteclors, one of an-

189 A]-Daylami and others report this Tradition with a weak chain of transmission.
190 Book XV of the Revival.
1 Q. 1M1:103.
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other;'”* and He says, Nor did they forbid one another the iniquities which they commit-
ted: evil indeed were the deeds which they did."”> Abii

Abi Bakr (may God be pleased with him) said in his sermon, “O people! No doubt
you recite this verse while you interpret it contrary to its correct interpretation: O ye who
believe! Guard your own souls: If ye follow (right) guidance, no hurt can come to you
from those who stray,'* while surely I have heard the Messenger of God saying, ‘No
people does acts of disobedience while among them is one capable of censuring them
though he does not, except that God all but afflicts the lot of them (ya“ummahum) with a
punishment of His.””'”® °A’isha said, “The Messenger of God said, ‘The people of a vil-
lage of eighteen thousand were afflicted with a punishment, while their deeds were those
of the prophets.” The Companions said, ‘O Messenger of God! How can that be?” He
said, ‘They would not get angry for the sake of God, and they would not enjoin right and

forbid wrong.””'%

Anyone who witnesses a wrong and does not censure it and he remains silent about it,
he is a partner in it. Thus, the listener is the backbiter’s partner. This follows for all types
of disobedience, to the extent of even [sitting] in assemblies of those wearing silk bro-
cade, or gold rings, or sitting upon silk. [Similar is the case with] sitting in a house or
bathhouse with images on its walls, or in which are vessels of silver or gold, or sitting in
a mosque in which the people spoil their prayer, not fully completing the bowing and
prostrating, or sitting in an assembly of exhortation in which there is the mention of a he-

retical innovation, or an assembly of debate and arguing in which insulting and alienating

P2 Q. IX:71.

%3.Q. V:79.

¥4 Q. v:105.

195 Abii Daiid reports a closely worded Tradition. Sunan Abi Daad, Kitab al-Mulahim #4340.

196 Al-Zabidi says that Ibn Abi ‘l-Dunya reports this Tradition.
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take place by way of insolence and abuse.

In general, whoever mixes with the people, his disobedience multiplies, though he
may be God-fearing in his soul, save if he abandons flattery and the critic’s reproach does
not get the better of him while in the way of God. He labors in regulating and prohibiting.
This obligation but drops from him in two instances:

THE FIRST: He knows that if he censures, [the person] would neither heed him nor
would he abandon the wrong, and he would look to him with the eye of mockery. This
accounts for the majority of the wrongs committed by the jurists and those who claim to
be of the people of religion. Remaining silent is permissible here, however it is com-
mendable to upbraid with the tongue, thereby proclaiming the standard of the religion.
Whenever one is incapable of anything beyond upbraiding with the tongue, then he must
separate himself from that place. Willfully watching disobedience is, therefore, not per-
missible, and whoever sits in an assembly of drinking, he is a sinner even if he does not
drink, while whoever sits with a backbiter, or one who wears silk, or one who consumes
interest money or unlawful income, he is a sinner, so let him rise from his place.

THE SECOND: He knows that he is capable of prohibiting the wrong in that he sees a
bottle of alcohol so he flings it and it breaks, or he wrests the musical instrument from
another’s hand and smashes it on the ground. He knows, however, that he will be beaten
or attacked in a most-reprehensible manner, then here, regulating is commendable ac-
cording to God’s words, And forbid what is wrong: And bear with patient constancy

whate er betide thee,”®” and it is not compulsory, though the reprehensible outcome that

afflicts him has numerous levels, which would take too long to explore. We have men-

97 Q. XXXI:17.
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tioned them in “The Book of Enjoining Right” from the Revival 198

In summation, the obligation does not drop except through a reprehensible outcome
to his body by way of beating, or to his wealth by way of impoverishment, or to his dig-
nity by way of condescension in a manner that detracts from his integrity (muri ‘a).

As for the fear of estrangement from the one censured, fear of his opposing him with
his tongue or through his enmity toward him, or imagining his laboring against him in the
future with what would trouble him or obstruct between him and an increase in good that
he was expecting, all of these are delusions and feeble concerns: the obligation does not
drop because of them.

The backbone (‘umda) of regulating is two things:

THE FIRST: Gentleness and graciousness, and beginning the exhortation in a soft man-
ner, not in a manner fierce, disdaining, and humiliating through the impudence of
righteousness, for no doubt that gives assurance to the caller of disobedience, and carries
the disobedient one to rejection and insult. Then, if he causes harm to [the exhorter] while
he is not excellent of character, [the latter] would grow angry for his own sake, abandon-
ing censure for the sake of God, and would labor to heal his rancor toward him, thereby
becoming disobedient himself. Rather, it behooves him to be averse to regulating, desir-
ing that he abandon disobedience by means of another’s words. For, if he fancies that he
himself should be the opposing force, it owes to what is in his soul of the impudence of
satisfaction and his self-esteem.

The Prophet said, “None should enjoin right and forbid wrong except one gentle-
mannered (rafig) in what he enjoins and gentle-mannered in what he forbids, one forbear-

ing in what he enjoins and forbearing in what he forbids, and one understanding (fagih)

198 Book XIX in the Revival.
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of what he enjoins and understanding of what he forbids.”'*

A man exhorted the Caliph al-Ma’miin with ferocity, so he said, “O man! Be gentle!
For God sent someone better than you too someone worse than me and still ordered him
with gentleness; saying, But speak to him mildly; perchance he may take warning or fear
God”™ Abii Umama al-Bahili*®' narrated that a young man came to the Prophet and
said, “Will you permit me to partake in adultery?” So the people shouted at him, and the
Prophet said, “Calm down! Calm down! Come closer to me.” So he came closer, and he
said, “Would you fancy such a thing for your mother?” [The young man] replied, “No!
And may God make me your ransom!” He said, “Similarly, the people do not fancy such
a thing for their mothers.” Then he asked, “Would you fancy it for your daughter?” He
replied, “No!” and he said, “Similarly, the people do not fancy it for their daughters,” as
such he mentioned his sister and aunts to him while saying, “Similarly, the people don’t
fancy such a thing.” Then he placed his hand on the young man’s breast and said, “O
God! Cleanse his heart, forgive his sin, and fortify his private parts from evil!”?* After

that, nothing was more despised to him than adultery.

Someone said to Fudayl,203 “Sufyan b. °Uyayna®* accepted the sultan’s stipends!” He

replied, “He took nothing more than his due, and then he forsook [the sultan] and re-

199 Al-IrdqT is unable to find the source of this Tradition, though a somewhat similar narration has been
reported by al-Bayhagt.

20 . XX:44. The Caliph is referring to Moses’s deputation to Pharaoh.

201 (4. 81/700 or 86/705): A Companion famous for his proselytizing the Arab tribes of the desert. He was
reported to be the last Companion to die in Syria. Winter, The Remembrance of Death and the Afterlife,
284.

202 Ahymad reports this Tradition with a rigorously authenticated chain of transmission. Musnad Ahmad,
Baqt Musnad al-Ansar.

203 Fudayl b. “Iyad (d. 187/803): A repentant brigand who later became a renowned Traditionalist and as-
cetic, in addition to his role as a pioneer of early Sufism. Winter, The Remembrance of Death and the After-
life, 291.

24 (d. 198/813): A celebrated Traditionalist who studied under al-Zuhri. Winter, The Remembrance of
Death and the Afterlife, 296.
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proved him gently, saying, ‘O Abu AIT?® If we are to not be of the righteous, then at

least we love the righteous!”

THE SECOND: That the regulator has begun with himself, thereby refining his soul and

abandoning what he forbids first. Al-Hasan al-Basri™®

said, “If you enjoin right, then be
among the most observant people of it, or otherwise you are destroyed.” This is the wor-

thier [state] in order that his speech may benefit, for otherwise he will be ridiculed for it.
This is not a binding condition, rather regulating is permissible for the disobedient person
as well. Anas?" said, “We said, ‘O Messenger of God! Shall we not enjoin right until we
act upon it completely, and shall we not forbid wrong until eschew it completely?” He
said, ‘Indeed not! Enjoin right even if you do not act upon it completely, and forbid
wrong even if you do not eschew it completely!”’zo8

Al-Hasan al-Basri said, “[The Prophet] desires that Satan not triumph over you
through this detail,”*® namely that you not enjoin right until you implement it completely
(meaning that this leads to the closing of the door of regulating). For who is the one im-

pervious to disobedience?

THE TENTH PRINCIPLE: Regarding Following the Precedent (Sunna)

Know that the key to felicity is [in] following the Precedent and imitating the Mes-
senger of God (may God bless him and grant him peace) in the totality of his betakings

and withdrawals, motions and quiescence, even in the cast (hay’a) of his eating, rising,

205 ] e the sultan.
206 (d. 110/728): A Follower and Traditionist, he was the most celebrated of the early Sufis. Winter, On

Disciplining the Soul and Breaking the Two Desires, 215.
297 (4. 91/710): A Companion, personal servant of the Prophet, and major transmitter of Traditions. Winter,

On Disciplining the Soul and Breaking the Two Desires, 213.

298 Reported by al-Tabarani.

209 While the editors’ punctuation implies that the quote continues until the end of the paragraph, the lan-
guage after the first clause seems to be that of the author.
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sleeping, and speaking. I am not saying this in regard to his etiquette in the modes of his
worship only, for there is no validity to omitting his precedents that appear therein, rather
this applies to all mundane matters, and by way of it, following in an absolute sense takes
place. God says, Say: “If ye do love God, follow me: God will love you;?'° and He says,
So take what the Messenger gives you, and refrain from what he prohibits your!!

Thus, you must don your pants sitting, tie your turban standing, put on your right shoe
first, eat with your right hand, and clip your nails beginning with the right-hand index
finger and ending with its thumb; with the feet, you begin with the small toe of the right

foot and end with the small toe of the left foot. The same applies to the totality of his mo-

tions and quiescence. Hence, Muhammad b. Aslam?!'? would not eat watermelon because

the Messenger of God’s method of eating it had not been conveyed to him. Another per-
son was absent-minded and thus donned his sock with his left foot first. He expiated for
that with a kurr (6,000 kilograms) of wheat [in charity].

It therefore does not behoove you to be negligent in implementing this, saying, “This
is what is simply connected with mundane matters, so following therein is meaningless,”
for that would close a great door for you from the doors of felicity.

Perhaps you now crave to comprehend the incentive for following [the Precedence] in
these actions, while you consider it unlikely that beneath it lies an important matter that
necessitates such great severity [towards the one] contravening it.

Know that mentioning the secret of each of these precedents is long — this book can-

not hold its explanation. It behooves you, however, to understand that it can be con-

20 Q. L:31.

Q. LIX:7.

212 That is Muhammad al-TiisT (d. 242/856): A Traditionist known for his innovative research in the subject
of weak Traditions. Winter, The Remembrance of Death and the Afterlife, 302.
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densed into three types of secrets:

THE FIRST SECRET: We have clearly apprised you in several places of the connection
between the kingdom and the dominion, and between the limbs and the heart, and the
method by which the heart is affected by the work of the limbs. For surely the heart is
like the mirror, and the realities of truth are not made manifest within it except through its
burnishing, illumining, and rectification (ta“dil).

As for its burnishing, it is through eliminating the foulness of the carnal appetites and
the turbidity of blameworthy character.

As for its illumining, it is through the illuminations of remembrance and knowledge.
Sincere worship assists in this when performed with complete attendance in accordance
with the Precedent.

As for its rectification, it is through conforming to the law of probity in the totality of
the limbs’ motions, since the hand is not attached to the heart such that it aspires by way
of [the heart’s] rectification, nor does it bring about in [the heart] a sound, equable cast
(hay’a) devoid of deviation. Free disposal of the heart is simply by way of rectifying the
limbs and rectifying their motions, and for this reason, the world is the plantation of the
hereafter. Also for this reason, tremendous is the misery of he who dies before rectifying
[his heart], since the path of rectification is occluded with death for the heart’s connection
with the limbs has been severed. Whenever the motions of the limbs (and what’s more
the motions of the cerebrations as well) are balanced according to the scale of probity,
there occurs in the heart an equitable, level cast, which is prepared to accept realities
through the qualification of soundness and uprightness, just as the equable mirror is pre-

pared to resemble images in a manner sound, without deviation.
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The meaning of probity: putting things in their places. Its example is that the cardinal
directions are four, for instance, while the direction of prayer (gibla) has been singled out
with ennoblement. Thus, probity is that it is faced in the states of remembrance of God,
worship, and ritual ablutions, and that you turn away from it when relieving yourself, and
exposing your nakedness, thereby demonstrating a superiority that its superlative nature
manifests.

The right hand has an advance on the left hand, generally owing to its superiority in

strength. Thus, probity is that you favor it over the left hand, using it in some of the noble

deeds, such as picking up the Koran (mushaf) and food, while you leave the left hand for

removing excrement and reaching for filthy things.

Clipping the nail, for instance, is to cleanse the hand, and it is thus [a form of] honor-
ing it. Hence, it behooves you to begin with what is more honorable and superior. Per-
haps your intellect alone is not able to comprehend the sequence in that and the method
of beginning, so follow the Precedent in it and begin with the right-hand index finger.
The hand is superior to the foot, and the right hand is superior to the left hand, while the
index finger, with which one gestures while saying “There is no god but God,” is superior
to the rest of the fingers. After that, you rotate toward the middle finger. The palm has a
back and a front, its front being that which faces the other. If you made the palm to face
the other hand, the middle finger is toward the middle. Imagine that the two hands are
facing one another, and imagine that the fingers are individuals, and then rotate with the
scissors from the index finger until you finish with the thumb of the right hand. Such is

how the Messenger of God did it.

The wisdom in that is what we have mentioned. If you habituate yourself to uphold-
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ing probity in the finer motions, decency and soundness will become a cast firmly
grounded in your heart. Its image is level, and for that reason, it is prepared to receive the
image of felicity. As such, God says, When I have fashioned him and blown into him of
My spirit.>"* The spirit of God is the key to the doors of felicity, and the blowing of it is
only after the fashioning, the reality of which goes back to rectification. In this is a
lengthy secret, the explanation of which will take too long, while we simply desire to al-
lude to its foundation.

If you cannot manage to understand its reality, then experience will benefit you. Con-
sider the one who has habituated himself upon veracity: how truthful are his visions gen-
erally, for veracity yields in his heart a reliable cast that receives the symbolic representa-
tions of the unseen in sound form, during sleep.

And consider how the visions of the liar mislead, and the visions of the poet for that
matter, due to his habituating himself upon misleading fantasies; owing to this, the image
of his heart deviates. Thus, if you desire to behold the mansion of holiness, abandon the

outer and inner sinning, abandon licentious misdeeds (fawahish), what is outward of

them and inward, and abandon lying, even in soliloquy as well: you will find prosperity
and salvation.

THE SECOND SECRET: That you know that the effect of some of the things that have
an influence on your body can be grasped by the intellect simply by a type of correlation
to heat, coldness, dampness, or dryness, such as your saying, “Surely honey harms the
hot-headed person and benefits the humor of the cool-headed person (al-barid).” Among

them is what is not grasped by analogy and finds expression through special properties

13 Q. XXX VIIL72.
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(khawas), which themselves are not understood by way of analogy, but rather the starting

point of understanding them is revelation or inspiration. Thus, the magnet draws out iron,
and the scammony root?"* draws out the yellow bile from the depths of the veins, not
based upon analogy, but rather through a special property understood either through in-
spiration or reliable experimentation.

Most of the special properties are known through inspiration, while most of their ef-
fects, medicinal or otherwise, are recognized before the special properties [themselves].

As such, know that the effects of actions upon the heart can be divided into those the
nature (wajh) of whose correlation is understood; such as your knowledge that following
one’s worldly, carnal appetite confirms his connection to this world, and thus he departs
from it inverted on his head, turning his face toward it, since in it is his beloved.*"’

Similar is your knowledge that persistence upon the remembrance of God confirms
intimacy with Him, making love incumbent, until rapture in Him is greatest upon parting
from the world and proceeding toward God; for rapture is according to the extent of love,
while love is according to the extent of knowledge and remembrance.

Of actions is what influences one’s preparedness for the felicity or the misery of the
hereafter by way of a special property not known by analogy: it is not understood except
through the light of prophesy. Thus, when you see the Prophet forgoing one of two per-
missible things in lieu of the other, preferring it over the other while he has power over

both of them, then know that he beholds, by way of the light of prophesy, a special prop-

214 convolvulus scammonia: “A twinning convolvulus of Asia Minor with a large, thick root,” Merriam

Webster .

215 A reference to Q. XVII:97: We shall gather them together on the Day of Resurrection on their faces. It
is elucidated by a Tradition related by Anas b. Malik and reported by Bukhari, “A man said, ‘O Messenger
of God! Will God gather a disbeliever on his face on the Day of Resurrection?” He (may God bless him and
grant him peace) said, ‘Will not the One Who made him walk on his feet in this world be able to make his

walk on his face on the Day of Resurrection?”” Sahih al-Bukhari, Kitab al-Tafsir #4807.
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erty in it. He has become acquainted with it from the world of dominion, as it comes in
the narrative (al-athar), “O people! Verily God has ordered me to teach you what He has
taught me, and to discipline you with what he has disciplined me; then, let not any of you
give to talking much during love making, for surely the child’s muteness comes from
this. Let not any of you look at his wife’s private parts while he is making love to her, for
surely blindness comes from this. Let not any of you kiss his wife while he is making
love to her, for surely the child’s deafness comes from this. And let not any of you persist
in looking at water for surely loss of intellect comes from this.”'®

This is an example of what we have mentioned. We desire to draw your attention to
[the Prophet’s] beholding®!” the special properties of things with regard to the matters of
the world, in order that you might draw an analogy from it for his beholding what, by

way of the special property, influences [eternal] felicity and misery.

Do not permit yourself to believe the quack, Muhammad b. ZakarTya al-Razi,*"® con-

cerning what he mentions of the special properties of things in bloodletting, stones, and
medicines, while you do not believe the liege lord of humanity, Muhammad, the son of
°Abdullah, the Hashemite, the Meccan, the Medinan (may the blessings and peace of God
be upon him), concerning what he was informed of.

You know that he was shown, in the highest world (al-“Glam al-ald), the totality of
secrets. This, in addition to what we mentioned in the first secret, should stimulate (tan-

bih) you into following [him] in matters the nature of whose wisdom you do not under-

216 This narrative has been declared a forgery by Ibn Hibban and Ibn Jawzi.

217 14ila*, which we have translated as “beholding” both in this paragraph and the last, could be read i da
“disclosing,” as the editors of the critical edition seem to prefer. “Beholding,” however, suits the context of
the sentence better, since the Prophet is not actually disclosing the special properties of things.

218 Myhammad b. Zakariya al-Razi: A philosopher and well-known doctor of medicine who died in
313/925. He should not be confused with the Shaf’T Imam Fakhr al-Din al-Razi who died in 606/1210. Kel-
ler, Reliance of the Traveller, 1045-6.
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stand.

Tue THIRD SECRET: Man’s felicity is in imitating the angels through eschewing the

21
1,21

carnal appetites and breaking the soul that is want to command toward evi and re-

moving himself from vainly resembling an oblivious beast, which freely gives itself to
following its caprice, without hindrance, according to what its nature demands.

Whenever man habituates himself upon doing what he wills, in all affairs, without
hindrance, he accustoms himself to following his desire (murad) and caprice, and the
quality of the beast gets the better of his heart. It is thus in his best interest to restrain
himself, in the totality of his motions, with a bridle that hinders him from an avenue that
leads to others, in order that his soul not forget its servitude to God (‘ubiidiya) and its ad-
herence to the straight way. The effect of servitude to God will be manifest upon him in
every motion, since he will do nothing in accordance with his own nature, rather accord-
ing to God’s command. Thus, in all of his states, he does not disengage himself from the
battles of disciplining his soul (al-rivada) by way of preferring some matters to others.

He who puts his halter in the hand of a dog,**° for instance, such that his conduct and
his comings and goings are not pursuant to his own nature but rather to that of someone
else, his soul is more apt to accepting true disciplining: it is closer and stronger than one
who places his halter in the hand of his caprice, freely giving himself to it as the beast
does.

Beneath this is a great secret in purifying the soul, which is a benefit educed through
the laying down of the lawgiver in the manner that he did.

The wisdom-based advantage or the special property does not change through this

2% 4l-nafa al-ammara bi ‘I-sii’: A reference to the words of the Prophet Joseph’s would-be seductress in Q.
XI1:53, “Yet I do not absolve myself: the human soul certainly incites to evil.
220 A reference to “the first situation” from “The Eighth Principle.”
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laying down, for the objective is that [man] not be left to his own free will. This objective
takes place through prohibiting one of the two sides, whichever one it be. In this regard, it
can be conceived that the legal prescriptions vary because such is the fruit of this laying
down process.

So let these three admonitions suffice you concerning the merit of persistently follow-
ing [the Precedent] in the totality of one’s motions and quiescence.

This encouragement that I have just mentioned is simply in regard to mundane mat-
ters. As for matters of worship, I do not know any reason (wajh) for abandoning the
Precedent without an excuse except hidden disbelief or plain stupidity. Its illustration is
the Prophet’s saying, “Prayer with the congregation is better than the prayer of the indi-
vidual by twenty-seven degrees,”221 then how can the soul of the believers tolerate aban-
donment [of the congregation] without an excuse? Of course the reason for this is either
stupidity or heedlessness through lack of meditating upon this enormous incongruity.

He who considers another stupid who prefers one thing to two of it, how can he not
consider himself stupid when he prefers one thing to twenty-seven of it! Especially re-
garding the thing that is the pillar of the religion and the key to eternal felicity.

As for disbelief,, it is that it comes to his mind, “This is not the case — mentioning it is
simply for incitement toward [prayer with] the congregation; and if not, then what is the
correlation between the congregation and this specific number of all numbers?” This is
hidden disbelief that perhaps the breast envelopes though its owner perceives not.

How great is the stupidity of he who believes the astrologer and the doctor in matters

less likely than this, while he does not believe the Prophet, who was shown the secrets of

221 Reported by al-Bukhari and Muslim. Safiih al-Bukhart, Kitab al-Adhan #648.
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the dominion! If the astrologer says to you, “When twenty-seven days have elapsed since
your nativity star’s first reaching the center of the sky, a calamity will befall you; so
guard yourself on that day and stay in your house,” you would not cease staying [inside]
during this period, abandoning all of your engagements. If you asked the astrologer about
the reason, he would say to you, “I simply said that because between the degree of the
star and the location of Saturn is twenty-seven degrees, and so for every degree the ca-
lamity will be delayed by a day or a month.”

If it is said to you, “This is folly, since there no correlation in it. Don’t believe him!”
Your heart would not be free of emotion, and you would say, “In the works of God there
are wondrous things whose correlation is not known — perhaps it is special properties that
cannot be grasped. It has been known through experimentation that this is among the fac-
tors that influence even if its correlation is not known.” Then, if the matter springs from a
narration of prophecy about the unseen, you deny the likes of these special properties and
you demand the unequivocal correlation. Is there, then, a reason for this other than hidden
idolatry... no, plain disbelief rather, for there is no other way to interpret it?

The reason for all of this laziness is that the matter of your hereafter does not concern
you, for whenever the matter of your worldly life concerns you, you take precautions in it
through the words of the astrologer and the doctor, and through divining premonitions,
omens, and the other matters far, far removed from correlation.

You yield to far off probabilities because “the affectionate one is enamored with ill

thinking.”222 If you contemplated, you would know that this cautiousness with the eternal

consequence (khatar) is more suitable.

222 An Arabic proverb meaning that the person emotionally attached to another is obsessed with worrying
about them. See Lane, Arabic-English Lexicon, entry sh-f-q.
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Then if you said, “In which category of actions is it behooving that the Precedent be
followed?” To which I say: In everything that appears in the Precedent. The narrations of
that are many, and such is like the Prophet’s saying, “He who has his blood cupped on

Saturday or Wednesday, and is then afflicted by leprosy, he should blame no one but
himself.”?2> A Traditionist (muhaddith) had his blood cupped on Saturday, saying, “This

Tradition is weak.” So he was afflicted by leprosy. This was most agonizing for him, un-
til he saw the Messenger of God in his dream and complained of this to him. The Prophet
said, “Why did you have blood cupped on Saturday?” He replied, “Because the narrator
of the Tradition (al-rawi) is weak.” He said, “Did he not transmit it from me?” So he
said, “I have repented of Messenger of God!” The Messenger of God supplicated for his
recovery, and he thereupon woke up and [his affliction] was gone.

The Prophet said, “He who has his blood cupped on Tuesday, the seventeenth of the
month, he has a remedy from disease for a year.”224

He said, “He who sleeps after the afternoon prayer, and thereupon his intellect is
snatched away, let him blame no one but himself.”**°

He said, “When the shoe strap of anyone of you breaks, do not walk in one shoe until
you have repaired its strap.”**® He said, “When a woman gives birth, then let the first
thing that she eats be a ripe date, and if there be none, then a dry date. For surely if there

were anything better than it, God would have fed Mary with it when she gave birth to Je-

sus.”®" And he said (may God bless him and grant him peace), “When anyone of you is

223 Reported by al-Bayhaqi and al-Hakim.

224 Reported by al-Tabarani and Ibn Hibban with weak chains of transmission.

25 Reported by Abii Ya'la with a weak chain of transmission.

226 Reported by al-Bukhari and Muslim. Salih al-Muslim, Kitab al-Libas wa ‘J-Zina #5622.
27 A).Darimi reports a similar Tradition with a weak and severed chain of transmission.
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offered sweets, let him partake of it; and when anyone of you is offered perfume, then let
him put some of it on.”*?® Examples of this in mundane matters ar¢ many, nothing of

which is without a secret.

A CONCLUDING SECTION: Regarding the Sequencing of the Goodly Endeav-

ors (al-awrad) and Its Proclivity Toward the Ten Principles

Know that of these forms of worship that we have categorized, some can be joined
together, such as fasting, prayer, and reciting the Koran. Others cannot be joined together,
such as reciting the Koran and reciting litanies (al-dhikr), or upholding the rights of peo-
ple and prayer.

Therefore, it behooves that one of your most important matters be to apportion your
time between the various sorts of good works (khayrat), from your morning until your
evening, and from your evening until your morning.

You are learning that the objective of the forms of worship is to confirm intimacy
with the remembrance of God, in order to frequent the realm of eternity and withdraw
from the realm of deception. None will have good fortune in the realm of eternity except
he who reaches God out of love of Him, and none is a lover of Him except he who is a
knower of Him [and] who is frequent in His remembrance. Knowledge and love will not
take place except through reflection, remembrance, and perseverance. Remembrance will
not persist in the heart except through reminders, which are the forms of worship that
consecutively occupy intermittent times, as distinct from those sorts that increase the ef-
fect of the reminder, and prevent malaise and the befalling of its effect upon the heart

through continuance that boarders on everyday routine.

228 This Tradition is attributed to the Prophet but I have found no source for it.
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Of course if you are enraptured (walih) with God and immersed in Him, you are in no
need of sequencing you goodly endeavors; rather, your endeavor is one, and that is adher-
ing to the remembrance of God. I do not see you as such, for that is the most august of
matters. If you are not enraptured and infatuated, then you must sequence your goodly
endeavors:

One of the goodly endeavors is from the time you awake from sleep until sunrise. It
behooves you, during this auspicious time after you are free from the [dawn] prayer, to
join between reciting litanies, supplicating, reciting the Koran, and meditating, for each
has a different effect in illuminating hearts. You know the method and exposition of this
from the book The Advent of Guidance and “The Book of Sequencing of Goodly En-
deavors.”??° You do similarly between sunrise and midday, between midday and sunset,
and between sunset and evening. These are the most auspicious of times, because liveli-
ness is only in abundance when an endeavor is distinct at each time, such that at each
time you are transitioning between a different form of worship. This is if you are from the
devout worshippers.

If you are a teacher, student (mutd‘allim), or proprietor (wali), then occupying your-
self with these things by day is better than the forms of bodily worship because the foun-
dation of the religion is knowledge through which the exaltation of God’s command takes
place, and the good that stems from affection toward the creation of God.

Similarly, if you are a household provider and a professional, then upholding the right
of your dependents by earning a lawful income is better than all forms of bodily worship.

During all of this, however, it does not behoove you to be devoid or detached from the

229 Book X of the Revival. Its full title is “The Book of Sequencing of Goodly Endeavors and an Exposition
on Reviving the Night.”
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remembrance of God; rather, you should be like the one infatuated with his beloved (ma“
shiig) who is obliged [to perform] a certain job owing to the necessity of his time. He la-

bors with his body, while he is absent from his work — his heart is with his beloved. It has

230

been told about Abi ‘l-Hasan al-Jurjani~ that he would always labor with a spade, say-

ing, “We’ve been given the hand, the tongue, and the heart: the hand is for labor, the
tongue is for creation, and the heart is for the Truth.2*'” We will confine ourselves to this

amount in the section of the outward actions, for in it is enough, God willing.

230 The author is either using an unfamiliar agnomen to refer to the celebrated jurist/Traditionist Aba Bakr
al-Jurjani al-Isma‘Tii (d. 371/981), or the personality in question has simply fallen into obscurity.
231 :

i.e. God.
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