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TRANSLATOR’S NOTE ON
TRANSLITERATION AND CONVENTIONS

Between the introductory pages (numbered with small Roman nu-
merals) and the appendix (beginning on page 215), the translator and edi-
tor's voice does not intrude, except: (1) in footnotes marked by an asterisk
rather than a number (e.g. p. s, p. 19, p. 29); (2) within the author’s foot-
notes (these being numbered consecutively within each of the five chap-
ters), in square brackets (e.g. p. 13, note I, p. §3 n 141); (3) occasionally,
in the body of the text, when the comment is obviously editorial and the
section of text is particularly footnote-like, in square brackets (e.g. p. 13,
p- 33). In addition to the asterisks that mark the translator’s notes, there
are others in the main text of the book. These are Massignon’s own indi-
cations, which have various purposes: e.g., to refer to the sections of the
author’s Akhbar al-Hallaj that are numbered *1, *2, *3, etc., as the bottom
of p. 13, or to emphasize certain letters to the jafr, as on pp. 69—71. Where
there is no footnote, the asterisk is Massignon’s. The 1922 edition of the
Essai also has starred pages, *1—*104, to which I refer on p. 215. The use
of asterisks, square brackets and curly braces in the editorial sections at the
end is explained under the appropriate section headings in the appendix
and at the beginning of the bibliography.

A few Arabic words frequently used in English are given in their ordi-
nary forms— Arab, emir, Mecca, Shiite, Sunni, and others—except, of
course, in titles and transliterated Arabic phrases. The Arabic alphabet is
represented according to the list below. I have not added final hamza
where Massignon omits it, and I hope that most of the possible confusions
on this account will be resolved by the distinction between 3 and i.

alif: hamza: a,i,u
long: 2
maqsiira: a
b,t,th,j,ch, h,kh,d,dh,r,z,5,sh,s,d,t,2, gh, f,q,k(g),],m,n,h, w(@),y (i)
hamza: >
tanwin: an, in, un

ix



X TRANSLITERATION AND CONVENTIONS

For those who do not understand the curious symbols: In Arabic, * is
a glottal stop, like a strong version of the beginning of “utterly,” and °
is glottal fricative, hard to explain. The words in which these consonants
occur may be expediently said to oneself in the modern Persian manner,
in which both of the letters often simply mark either a change from one
vowel to the next, with little besides the change itself to indicate that the
consonant is there, or a slight lengthening of a syllable. Also, the “§” in
ifvara is pronounced like the English “sh.”

The bibliography contains inconsistencies relative to this system, be-
cause of the desirability of exact transcription of the titles of certain books
and articles published in Europe and India, when these titles were origi-
nally printed in Roman transliteration. In particular, ’ and ‘ are sometimes
substitutes for > and *.



ABBREVIATIONS

In this list, the abbreviation “s.n.” refers the reader to the Bibliography,
under the name given here. All references to the Passion cite the second
edition and the English translation, unless otherwise indicated. These ref-
erences usually take the form “Passion, Fr 3:218/Eng 3:206,” meaning
Passion, 2nd ed. (Paris, 1975), vol. 3, p. 218, corresponding to Passion, trans.
Herbert Mason (Princeton, 1982), vol. 3, p. 206.

A = Ahmad (in a name)

A, a = Abi (in a name)

A, Akhb, or Akhbar, s.n. Massignon

‘A =“Abd

‘AA =Abdallah

AB = Abu Bakr

Aflaki = Les Saints ..., s.n., Huart

afp = ancien fonds persan, Persian ms.
Paris, Bibliothéque Nationale
(v. Blochet’s Catalogue)

Aghani, s.n., Isbahani, Abfi’l-Faraj

ap. = apud, quoted from, as appearing
in

‘AR = “Abd al-Rahmin

Atf, s.n., Daylami

“Attar (followed by a roman numeral),
s.n., “Attdr, Tadhkira, ed. Nicholson

“Awirif, s.n., Suhrawardi

%Ayn, s.n., al-Khalil b. Ahmad

b=ibn

Bahja, 5.n., Shattanawfi

Bagli (followed by a roman numeral) =
Tafsir, Cawnpore lithograph

Bayan, s.n., Jihiz

bib. = bibliography

BIFAO = Bulletin de I'Institut Frangais
d’Archéologie Orientale, Cairo

Book of the Dove, s.n., Bar Hebraeus
G.Budé = Lettres d’humanité of the As-
sociation Guillaume Budé

c. = cirea, approximately
cf. = confer, compare

ch. = chapter

Chr. = Christian

D = Diwan al-Hallaj, s.n., Hallaj
DI = Der Islam
Dove, s.n., Bar Hebraeus

E = Essay (Essai), s.n., Massignon

ed. = editor, edited, edition

e.g. = exempli gratia, for example

EI = Encyclopaedia of Islam

EI2 = Encycopaedia of Islam, 2nd ed.

Eng = English, especially in references
to the Passion

Farg, s.n., Baghdadi

fihr = Fihnst, s.n., Ibn al-Nadim

Firaq, s.n., Nawbakht

firdaws, s.n., Wahrini

Fr = French, especially in notes to the
Passion

Fut, Futihat, s.n., IbnArabi
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xil

G.A.L., s.n., Brockelmann
gr. = grammar

Hanbal, s.n., Ibn Hanbal, Musnad

Hazm, s.n., Ibn Hazm, Fisal

Hebr. = Hebrew

Hujwiri, kashf, s.n., Hujwiri, trans.
Nicholson

Ibid. = ibidem, in the same place

Ibn al-Athir = Kamil fi’l-ta’rikh

Ibn al-Farid = ta%yya (= Nazm al-suliik)

[FAO = Institut Francais dArchéologie
Orientale

tkmal, s.n., Ibn Bibiya

in = concerning, in

€Iqd, s.n., IbnAbd Rabbihi

isdba, some clues suggest Sakhiwi or
Suyati rather than Ibn Hajar

I°4dal, s.n., Dhahabi

Jamhara, s.n., Ibn Durayd

Jami = Nafahat al-uns

JAOS = Journal of the American Oriental
Society

JAP = Journal Asiatique (Paris)

JRAS(B) = Journal of the Royal Asiatic
Society (Bombay)

k.= kitab

Kobi, seech. 1 n 1

Kal. = Kalabadhi, Ta%armuf

Kashf, s.n., Hujwir, trans. Nicholson
Khatib = Ta’ikh Baghdad

. = line

Lisan = Lisan al-arab, s.n., Ibn Manziir
LM = Louis Massignon

LumaS, s.n., Sarrij

M = Muhammad
Madarij, s.n., Ibn Qayyim
majm = majmia©

ms., miss. = manuscript(s)
Mukhassas, s.n., Ibn Sida
Murij, s.n., Mas®adi

ABBREVIATIONS

MW = Moslem World (later, Muslim
World)

n = note
no., nos. = number(s)

OL Z = Oricntalistische Literaturzeitung

OM = Opera Minora, s.n., Massignon

opp. = “as opposed to,” “in a doublet
with,” or “in some way
comparable to”

P. = Paris

P = Passion, s.n., Massignon (see also
above, explanation of references to
the Passion)

P, Pp = page(s)

Passion, s.n., Massignon

QA = Qadi‘askar Mulla Murad ms.
Qamiis, s.n., Firozabadi

Quatre textes, s.n., Massignon

Qush = Qushayri, Risala

Qussas, s.n., Ibn al-Jawzi

Qut. = Ibn Qutayba

Recueil = Recueil de textes inédits, s.n.,
Massignon

RE] Rev. Et. Isl. = Revue des études
islamiques

rem = reminder

RHR = Revue de Ihistoire des religions

RMM = Revue du monde musulman

s.a. = sub anno (annis), under the year(s)

S.A. = Shahid Ali mss., [stanbul

Sh. Tab = Sha‘rawi, Tabagat

Sihah, s.n., Jawhari

Stra Halabiyya, s.n., Halabi

s.n. = sub nomine, under the name
(in this list, see bib., under the
name given here)

Stb, s.n., Sulami, Tabagat

Stf, s.n., Sulami, Tafsir

Sulami = Hagd’ig al-tafsir

s.v. = sub verbo, under the word



ABBREVIATIONS

Tagr, Tagrib = s.n., Ibn Taghribirdi,
Nujiam

Tanbih, s.n., Mas“adi

Tara®ig, s.n., Ma“sam Ali Shah

Taw = Tawisin, s.n., Hallaj (1913)

trans. = translator, translated, translation

Tusy’s List = List of Shia Books, s.n. Tusi

. = vide, see
var. = variant
v.i. = vide infra, see below
v.s. = vide supra, see above

xiii

Wiist. = Wiistenfeld

WZKM = Wiener Zeitschrift fiir die
Kunde des Morgenlandes

Yaq., Yaqat, = Yagqit's MuSjam al-udaba

Yoga, s.n., Pataijjali

Yq.= Ya‘ab

Yq. = Yiqit's MuSjam al-buldan

Zak. = Zakariya
ZDMG = Zeitschrift der deutschen mor-
genlindischen Gesellschaft






FOREWORD TO THE
ENGLISH TRANSLATION

In 1991 Les Amis de Louis Massignon, a group constituted informally in
Paris following the distinguished orientalist’s death in 1962, and including
members of his family, scholars, writers, and diplomats, established the In-
stitut de Recherches Louis Massignon in association with the Musée des Sci-
ences de I'Homme. French and foreign scholars were appointed as directeurs
d’Etudes and the process of identifying qualified researchers and raising
money for fellowships and publishing subventions was begun. The intent
of the Institut was and is to continue and extend the research of Louis
Massignon along the lines of his various scholarly and spiritual interests
and beyond to a further assessment of the primary sources that formed the
basis of his investigations begun with intensity in 1907 into the civiliza-
tion, religion, and particularly the mystical tradition of Islam. As Louis
Massignon was also a Catholic thinker and close friend and correspondent
of Jacques Maritain, Teilhard de Chardin, Paul Claudel, Fran¢ois Mauriac,
and others of his faith and time, his special significance as an ecumenicist
places him apart from his distinguished contemporaries and is a major line
of inquiry supported by the Institut.

The pattern of forming a group of “Friends” of a famous scholar or au-
thor following his or her death is a familiar one in France. It is a somber
assemblage that usually performs a rite of cultural embalming whose fluid
is nostalgia and whose monument to the newly deceased “immortal”
erodes away over time with the deaths of the devoted. The psychology of
this impulse to bury and preserve intact is a recurring theme in French and
in particular Parisian history, a kind of underground Gallic necrological
manifest destiny, but one that Louis Massignon himself described and
would have summarily dismissed for himself. For though thoroughly
French, he was also paradoxically a completely expatriated mind. It must
be said to their credit, however, that these “Friends” felt duty-bound to
adhere to their friend’s unconventional wishes, even if such ran counter to
their own thematic impulse. Their sense of duty and their grasp of the
thought and drive of Louis Massignon led them to the establishment of an
institute that would inevitably wrest the future from their hands.

Xxv



Xvi FOREWORD

Louis Massignon (1883—1962) was a combination of a brilliant linguist,
prolific author, man of action, ambassador-at-large, adventurer, scientist,
poet, mystic, and radical humanitarian. He was both deeply French and
deeply any thing other than French. To many Muslims he was a profound
Muslim, to his Catholic co-religionists he was a devout revert to the faith
of his origins (he was in fact a Franciscan tertiary and in 1950, at age 67,
he became a Melkite priest, though he was married with grown children).
He was a man of dramatic contrasts and apparent contradictions who some
who knew him partially believed never reconciled his parts. But those
who knew him well recognized in him a mystery resolved interiorly by
his sense of transcendent unity that is, however, inadequately understood
by either personal memoirs or so-called objective studies.

Several attempts at capturing his life and thought have appeared in recent
years, some in the form of doctoral theses, some as heavily documented bi-
ographies, some as impressionistic novels, some as brief evocative homages,
and these in several languages, including Arabic, Persian, German, French,
Italian, and English. More are announced as forthcoming and eventually a
provisional portrait of merit will appear — this of a man who did not like to
have his photograph taken but who also never concealed anything about his
life from anyone. The Western impulse to arrive at a definitive study will
always be delusional and erroneous.

It is not the intent of the Institut, in any case, to focus on Massignon
himself but on those sources he helped discover and make known; and
further, on a critical assessment of his work that may even contradict some
of his conclusions. And finally, the intent is to extend the bridge between
civilizations he strengthened by his remarkable spirit and scholarship.

The present volume is the first in a series of envisioned updatings,
translations, and editions. It is his seminal thése supplémentaire, Essai sur les
origines du lexique technique de la mystique musulmane, presented along with
his magnum opus, La Passion d’al-Hallaj,' for his Doctorat d’Etat at the
Sorbonne, defended after World War I and first published in complete
form in 1922. These two works were the basis for his appointment to the
chair in Muslim sociology at the Collége de France and established his in-
ternational reputation as a pioneering scholar of the first magnitude. It was
his choice to approach something far larger but less known to his country-
men than French literature and to penetrate beyond the European literary
concept of “the orient.” However, his passion to understand the world of
Islam at its source in the Qur’in and through the direct experiences and
testimonials of those pious traditionalist, yet radical ascetic and mystic,

1. The Passion of al-Hallaj, Bollingen Series XCVI1], 4 vols., (Princeton, Princeton University
Press, 1982).



FOREWORD xvii

practitioners of the faith also came to refresh his knowledge and appre-
ciation of his own kindred tradition and faith. From this passionately made
choice he bequeathed twelve books and four large volumes of shorter
studies on numerous cross-cultural subjects based meticulously on devo-
tion to primary sources.

It is fortunate for the English-speaking world that America and Britain
have produced in recent years a crop of gifted young scholars and trans-
lators with similar passions to understand Islamic civilization, religion, and
particularly mysticism through its sources and firsthand accounts, in the
Massignon spirit if not in the direct line of his own variety of interests and
methodological approach. Benjamin Clark is one such scholar-translator
who is a serious student of Arabic, fluent in French, and skilled in Persian,
learned beyond his years in both literatures, and has found in Massignon’s
lexical approach to Islamic thought and tradition a guide pointing him in
further directions of research he had already chosen and for which he is ex-
ceptionally well prepared. He has done an excellent job, not only of trans-
lating Massignon’s often difficult prose style, but also in editing the text in
light of Massignon’s own and of other scholars’ subsequent additions and
corrections, while remaining true to his author’s scholarly intent, form,
and values.

The reader will be reminded by chapter 1 that Massignon's Essay was
written originally as a doctoral thesis, not as a book for the educated but
general reader. Subsequent chapters, resting necessarily on the method-
ology of chapter 1, will however prove both philosophically and lyrically
rewarding to the general reader who persists and finds his or her own
growing passion to understand.

Herbert Mason
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TRANSLATOR’S INTRODUCTION

Louis Massignon’s Essay on the Origins of the Technical Language of Islamic
Mysticism is the classic survey of the first three centuries of Islamic mysti-
cism, or Sufism. It is also a treatise shaped to make two major points, both
of them radical in their day: first, that Sufism is based on the Qur’in and
innate to Islam, not imported from outside; and, second, that Hall3j (d.922)
was the culmination of the mystical movement up to his time, not a break
with the past and a foreshadowing of what Massignon and others saw as the
later decline of integrity and humility among the Sufis. The Essay achieves,
by its focus on the formation of the language of one figure, a remarkable
mix of concentration and breadth.

The first of the arguments, for Sufism as a natural development of Islam,
is made mostly in the first third of the book, through chapter three. This
section is elliptical and full of lists of words. To read it without consulting
the library of primary texts to which it refers is to skim it. The author at-
tempts to provide the record of the sources for his claims, and he conse-
quently gives a good sense of the difficulties in verifying them. It may be
tempting to skip to the beginning of the fourth chapter, which summarizes
what goes before. In that place, Massignon’s discussion of the Qur’an,’ reca-
pitulated and augmented, comes at the beginning of a story with more im-
mediate rewards for the reader. The fourth and fifth chapters, the latter
two-thirds of the book, benefit from the movement of history, through the
mystics’ lives in Kiifa, Basra, Syria, Khurisin, and Baghdad. Large extracts
from their writings are the substance of a compelling narrative.

I recommend against moving too hastily through the first part of the
Essay. While it is possible to go lightly over the lists of words and names,
it is extremely desirable to get at least a glimpse of the argument, as it
treats possible and actual influence on Sufism from other Semitic cultures,
Greece, Iran, and India. The comparison to Hinduism is still provocative.
The general conclusions in chapter three —on ceremony, dogma, hadith,
Khidr, and the abdal, among other things — are important.

1. Which “Mubhammad did not make” (herein, ch. 4 n 28); i.e., it is the word of God. Mas-
signon was the first of the Western orientalists to treat the Qurin with reverence in this manner.

xxi



xx11 TRANSLATOR'’S INTRODUCTION

For those who are already, or will now become, convinced that it is
worthwhile to read the original texts, I have the following advice. The
short list of books to assemble in order to follow the material includes,
first and foremost, a Qur’an,? and, then, Massignon’s editions of Hallaj's
Akhbar (3trd ed., 1957), Tawasin (1913), and Diwan (1931 or 1955).}

A copy of the Essai in French would be valuable for its supplement of
Hallajian texts, especially the excerpts from Sulami’s Haqa’iq al-tafsir. These
are not reprinted here, and, while I have given some indications of where
the texts may be found in new editions, many are still available only in
manuscript (see below, Appendix). Even those that now exist in printed
versions, which are easier to read than Massignon’s handwriting, are useful
because they are together in one place. The index that constitutes chapter 1
is limited without this supplement, its usable references then being only to
the published works or the French editions of the Essai. )

For the history of Sufism beyond Halldj, Massignon’s Recueil de textes in-
édits (1929) supplies the originals (mostly Arabic) of the excerpts translated
in chapters 4 and §. His Muhadarat, or lectures on philosophical language,
outline some of the intellectual context of Hallij’s thought.* European-
Islamic equivalents are particularly useful or suggestive and will clarify many
difficult points in the Essay.

Notes referring to the Akhbar have had to be updated to correspond to
the 3rd edition of 1957;° those referring to the Passion d’al-Hallaj, to both
the 2nd edition and the English translation. These appear in the form, “Pas-
sion, Fr 3:218/Eng 3:206,” which would mean Passion, 2nd ed. (Paris,
1975), vol. 3, p. 218, corresponding to Passion (Princeton, 1982), vol. 3, p.
206. When variants relative to the first edition are significant, they are
noted. References to manuscripts have been left as they were, and those to
other printed works as well, except where a page number or other such in-
dication was corrected. The one exception is Goldziher's Vorlesungen: be-
cause Massignon already refers to the French translation rather than to the
original, the notes here are to the recent English version. In a further effort

2. Most readers will need the table of conversion from Fliigel’s edition to the Egyptian text, in
Bell’s Introduction (see Bibliography, s.n., Watt).

3. The text refers to Massignon’s editions, for the sake of homogeneity. There have been oth-
ers of the Tawdsin and Diwan (see Bibliography, s.n., Nwyia and Hallaj, for details), which are of
course to be consulted. The Diwans of 1931 and 1955 are identical, except that the later one con-
tains a useful supplement.

4. These were given in Arabic, in Cairo, in 191213, and edited recendy. They have not yet
received much attention because cthey were unpublished for so long. Massignon wrote that they
were the first of the three parts (the other two being the Passion and the Essay) of his investiga-
tion into Hallaj’s mystical language (Passion Fr 1:16—17/Eng 1:1ii —sce the next paragraph for
the form of notes like this). A fourth part now available is the collection of Hallajian articles in
Massignon’s Opera Minora, 11, 9-342.

5. The second edition (1936) will suffice if absolutely necessary for most of the Arabic, nsofar
as the numbering system is identical.



TRANSLATOR’S INTRODUCTION xxiii

to make the Essay more usable, each chapter’s addenda from the 1954 edi-
tion, as well as all corrigenda, have been incorporated into the text and notes.
Most references to time (e.g. “in the past seventy years”) are relative to

1922, and any apparent anachronisms are in the later material. A bibliogra-
phy has been added.

The difficulties with the text are only the beginning. The humblest
teachings can be the hardest to put into practice, and Massignon demands
of his readers not only careful study but that, at least in the mind, to what-
ever extent possible, they try the experiments of the mystics on them-
selves. If a reader wants to take the Essay provisionally as his guide, this
experience begins with meditation upon the words marking the history of
Sufism. Whether he was reading Arabic or writing French, Massignon
kept in mind the istinbat of difficult words, the “chewing” and “swallow-
ing” that the mystics practiced in order to assimilate Qur’inic terms into
their lives.® The index at the end of this volume, and in the Passion and
Muhadarat, will locate his own relevant remarks on Arabic technical terms.
A brief discussion is required here, about both Arabic and French words,
and about the English approximations that have been found for them.

Shath? (lit., “overflowing”: “ecstatic” or “enigmatic” language, “inspired
paradox”) is the first and most significant of these terms. The Passion and
Essai of 1922 treat it differently as the sense changes in context. In the sec-
ond editions of the two works, all new mentions of shath are accompanied
by the translation, locution théopathique.® This expression, rendered as “theo-
pathic locution” in English, is often used by others with little sense of its
meaning as an equivalent of shath.

Théopathique is not in the French dictionaries of Robert or Littré. Carl
Ermnst discusses Massignon’s treatment of shath and gives references, for the
English “theopathetic” and “theopathic,” to Evelyn Underhill's Mysticism
(1911) and William James's Varieties of Religious Experience (1502).° The Ox-
Jord English Dictionary cites the “creedless theopathy” of the “Sufi school, the
‘Methodists of the East’” (1881), and “the theopathic and contemplative
quietism of the East” (1899).'° These quotations are crucial clues to the doc-
trine contained in locution théopathique. It seems reasonable to suppose that

6. The word istinbal means literally “finding the source of running water.” Nicholson trans-
lates it, in a manner typically divergent from Massignon’s, as “intuitive deduction.”

7. For Massignon the defining characteristic and “crucial symptom” of Islamic mysticism.

8. In the Essay, the mentions of locution théopathique from the addenda of 1954 are incorporated
as ch. 3, notes 69 and 81.

9. Words, p. 134 (and passim for shath in general). Note that James’s use is eccentric in the Eng-
lish history of the word. Ernst also mentions the use of locucion by St. John of the Cross, of whom
Massignon was no doubt thinking is some way when he wrote locution.

10. Both from the same periodical. Henry Martyn is the orientalist authority given for the first
quotation.
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Massignon was aware of writers of English in the nineteenth century who
were using “theopathy” and “theopathic” in discussions of Sufism. He was
against assuming any necessary link between theopathy (suffering the influ-
ence of God) and quietism. In the English language, since the eighteenth
century, there had been mentions of “theopathetic” affections or emotion.
Underhill’s “theopathetic mystics,” who, he says, are often inarticulate,' are
those passive with respect to God, active with respect to men."

Islamic mystics in the highest form of shath were given not inarticulate
feeling but speech, which they often used in their public teachings and
sermons. They received true shatl, as Massignon saw it, sometimes in ec-
stasy, always in a “theopathetic” state. This word has a more appropriate
history in English than “theopathic,” but the latter is to be preferred be-
cause of Massignon’s emphasis on mysticism’s medicinal worth in society.
He intends to make a comparison to “homeopathic,” with attention to the
difference between events caused naturally and those caused by God’s in-
tervention. Perhaps he was expecting an informed reader to be aware that
théopathique usually referred to a theopathetic state, not to speech.
“Speech” or “sayings” is better than the stilted “locution.” Not all of the
theopathetic states of mystics have led to shath, nor are all attested phe-
nomena called shath true theopathic speech. Massignon naturally concen-
trated on instances he supposed to be authentic. For cases of “shath” in
general, the works of other historians are to be consulted.

Another difficult French word is apotropéen. It had existed previously,
but Massignon practically recoined it, developing a theme from Huys-
mans, the decadent writer turned Catholic. The “apotropaic saints” are
defenders from harm, protectors ready to be substituted for others and
suffer in their place. The doctrine of mystical substitution is at the heart of
Massignon’s work. His discussion of Islam always returns to the voluntaris-
tic mystics who put the possibility of providential benefit for the commu-
nity and direct experience of God’s love before their own safety and
personality.

The French words, dogme, doctrine, grdce, expérience, and conscience are
noteworthy. Massignon’s refusal to use the first two in a pejorative sense
challenges a prejudice held as much among scholars of mysticism as in Re-
publican France and modem Protestant countries. Dogmas have some-
times been founded on or influenced by the experience of the mystics.
A softer but etymologically sound translation, such as “teaching,” would
have been untrue to the original.

11. Mysticism (London: Methuen, 1977), 514.

12. Ruysbroeck is particularly significant to both Massignon and Underhill (Mysticism, 210).
Underhill’s first use of “theopathetic” is in reference to “Attir (ibid., 157) and is relevant, but the
full discussion of theopathy is on the medieval Christian mystics (514 ff.).



TRANSLATOR’S INTRODUCTION XXV

Massignon uses grdce as the translation of several Arabic words," in con-
texts where other French expressions are possible. In only some of these
instances is the English “grace” correct. In the French, the “grace” of doc-
trine seems less removed from ordinary life and writing, because grice also
means “thanks,” “charm,” and “favor.”

Expérimental becomes “experimental” rather than “experiential,” which
would connote too much passivity. The experience of the mystics, as
Massignon describes it, was passive only at its highest point, after many
diffhicult, voluntary preparations.’ “Mystical experimentation” was an ac-
tive trial upon the self, preceding ministry to others. Massignon’s vocabu-
lary is intentionally medical and scientific, in accord with many of the
Arabic authors.

Conscience is inevitably divided into “conscience” and either ‘‘conscious-
ness” or “awareness.” The distinction in English specifies something tact-
fully veiled in the French word, though rarely softened in Massignon’s
argument: consciousness is common to pagans and Muslims, but it is the
monotheists who examine their conscience. He was as hostile as the
Qur’an itself to shirk, polytheism,'S and though possessing a flexible, ecu-
menical mind, he was free of anachronistic relativism.

Massignon’s own personal proclivities defined an area of study for him,
as they do for any scholar, and, with a frankness always rare in academics,
he did not attempt to hide them. He had a decided interest in schools of
Islamic thought that made mystical experience a support of Qur’inic or-
thodoxy.” As his secretary and bibliographer Youakim Moubarac wrote,
“... we have opted for the narrow but orthodox way of Islamic mysticism,
as much against the dominant legalism of Islam as against esoterism.”'7
Massignon was full of Christian feeling, but he did much to discredit the
assertions of other Christian scholars of Islam who had read influence into
every apparent likeness between mystics in the two traditions. The Essay
emphasizes Sufism’s originality.’® Massignon thought that the similarities
between the careers of Halldj and Jesus, upon which many Muslims have
commented, were not an imitation but a real parallel, a conformity ef-
fected by God. Readers stirred or disturbed by the vigor of his history of
the polemic about Qur’an §7:27 and the Prophetic tradition [a rahbaniyya
(herein, ch. 4, sec. 1. B.), conceming the ascetic and eremetic life in [slam,
should notice that his argument is in its substance no more than a report

13. Nima, lutf, shukr, and others.

14. In one place (Passion, Fr 1:29/Eng 1:1xv) Massignon translates théopathie into Arabic as
ikhlas.

15. See especially ch. 2, sec. 3. E., herein.

16. See herein, ch. 4, sec. 5. A.

17. L'Islam et le dialogue Islamo-chrétien. Pentalogie, 3, p. 132.

18. E.g., ch. 4 n 201.
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of some early exegetes’ opinions. His interpretations of scripture are based
on Islamic tradition.

No reader can escape the signs tht Massignon had a vibrant inner life,
and numerous disciples have tried to elucidate it."® Its relationship to his
research is complex, and it will be useful to describe some aspects of the
context, which has grown very distant, in which the Essay was written.

In the France of the first and second decades of this century, rhetoric
about religion was in a high temper. Massignon, after an overwhelming
religious experience in 1908, developed a fervent and eccentric Catholi-
cism. The bien-pensant Christianity of the day is part of the unfriendly
background of all of his work on Hallgj’s death. In 1903 Léon Bloy de-
scribed the milieu in this way: “Among those in appearance least foreign
to the divine, among the most pious Catholics, ignorance is now so com-
plete, and hearts so abased, that Sanctity seems a superlative of Virtue. ...
No one seems to remember that sanctity is the supernatural Favor that so
separates one man from all other men that it seems to alter his nature.”*°

Massignon wished to convince readers of the efficacy of the suffering of
the martyrs. One of the principles of the Passion, he would state looking
back, was that true sanctity was “necessarily excessive, excentric, abnormal
and shocking.”* Many years before, he concluded his first article on Hallaj
in a different, but not dissonant tone: “The idea of sacrifice is eternally
beautiful. The example of a heroic sacrifice never loses its force; its mem-
ory does not die.”** Only in appearance is this ideal of heroic suffering
difficult to reconcile with the Essay’s traditionalism. The author’s investi-
gations of the earlier, more conservative mystics are rings around the
“flaming target” of Halldj’s death.

Massignon’s sources convinced him that Halldj was one of the “real
elite” of history, a saint who had become in the Islamic Community, like
Joan of Arc in France, “a factor in the survival of society and a leaven of
immortality.”** Massignon was not the only Frenchman of the period dur-
ing and after the Dreyfus Affair (1894—1906 and beyond) to write on mar-
tyrs who had precipitated crises of conscience. Saint Joan was a favorite.
Contemporary works on her are in a range from Anatole France’s skeptical

19. Most systematically, Jacques Waardenburg, in L'Islam dans le miroir de I'occident, where Mas-
signon is treated with all the thoroughness of phenomenology, along with four other orientalists:
Goldziher, Snouck-Hurgronje, Becker, and Macdonald. The best account of Massignon'’s signifi-
cance among some Christians is the life by Giulio Bassetti-Sani, Lowis Massignon: Christian Ecumenist.

20, From Les Derniéres colonnes de 'église. Reproduced in Qeuvres de Léon Bloy, vol. 4 (Paris:
Mercure de France, 1965), 263. See Passion, Fr 1:27/ Eng 1:1xiii, on Bloy.

21. In the preface to the new edition, Passion, Fr 1:31/Eng 1:Lxvi.

22. OM, 11, p.17. The article is “La Passion d’al-Hallad;j et l'ordre des Halladjiyyah,” in Mé-
langes Hartwig Derenbourg (Patis, 1909).

23. Passion, Fr 1:44/Eng 1:3.
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biography, a handbook of anticlericalism,* to the Catholic mystery plays
of the Dreyfusard Charles Péguy.* To take Dreyfus’s side was often in
part—not as often as one would like —to take a stand against anti-
semitism. The Essay and Passion defend, with a forcefulness verging on
polemic, a point of view both semitic and profoundly Catholic: their de-
cisive argument against the theory that Islamic mysticism was of Iranian,
that is, Aryan, origin, is the part that stands out as a particularly just and
admirable product of its time.¢

The theory can be, and was, embraced for reasons that do not necessar-
ily make an antisemite. It seemed at least plausible to those for whom
Persian mystical lyric and didactic verse were the primary means of under-
standing Sufism. Lovely as some of these later poems are, they contain un-
reliable accounts of the mystics’ lives in the tenth century and before. The
theory did not withstand the exegesis of the early mystics’ Arabic writings.
Massignon was an exegete, an establisher and interpreter of old, inspired
texts, though he lived in a time when even the word exégése (“exegesis”)
was frequently applied to any sort of commentary on religious or general
culture. Péguy wrote in 1911, against this considerable trend in contem-
porary usage, that exegesis was or was supposed to be only scientific.’’ It
had simply not been performed on these texts, at least not by Westerners.
Presenters of pseudo-evidence, abetted by an impressionistic response to
poetry that had seemed to favor their views, had been allowed to rule the
minds of the orientalists.

For many people, Massignon removed a critical blind spot towards an as-
pect of the semitic tradition. On the other hand, it was perhaps out of a
blindness in himself that, in spite of his great affection for Attir and certain
other poets, he dismissed Persian poetry in general as the fabrication of ex-
cessive sensualists. He thought that Persian, like all of its Indo-European
cousins, including French, was an idolatrous language, friendlier than He-
brew, Aramaic, and Arabic to paganism and the vanity of esthetes. The
Essay is not a treatise on literature, and Massignon's opinion will not neces-
sarily prejudice lovers of Persian poetry against him. A reader’s enjoyment
may even be enhanced by the information provided here about the early
figures to whom the poets allude and who first developed Sufism’s universal
allegories. Individual witness always interested Massignon more than any
systemn of thought. He deplores certain tendencies in mysticism that he as-

24. Vie de Jeanne d’Arc (Paris, 1908).

25. Like Massignon, Péguy turned to Christianity in 1908. He had also written on her before
that year.

26. V.i, ch. 2, sec. 3. A.

27. He was responding to a reviewer who had called Anatole France’s work “pious and secular
exegeses”: “On avait cru jusqu'ici qu'il n'y avait qu'une exégése, et qu'elle était, ou qu'elle pré-
tendait étre scientifique.’ In Péguy, Oeuvres en prose, 1909—1914 (Paris, 1961), 898.



xxviii TRANSLATOR’S INTRODUCTION

sociates with poetry and the arts, but the achievements of some artists
moved him. Though the Arabic poet Ibn al-Farid uses commonplaces asso-
ciated with Ibn “Arabi, Massignon could distinguish the poet’s “burning
lyric” from the gnostic’s “calculated, icy symbolism.”* Massignon was un-
deniably more sensitive to Arabic than to Persian. Is it not possible that Jalal
al-Din Rimi is more like Ibn al-Farid than like the members of the Bek-
tashi order with whom the Essay unflatteringly lumps him?

The question of how to build on Massignon’s work and diverge from it
has been very fruitful for scholars over the years. He himself, at the same
time that he was breaking with nineteenth-century notions about Sufism,
kept continuity with the earlier works that would endure, the critical edi-
tions of Arabic texts.

His own students have been able to build on both his editions and his
insights. He was a discoverer in a large field of inquiry, and they have
worked to correct omissions and mistakes. Fathers Gardet and Anawati,
following Joseph Maréchal and Jacques Maritain, have systematized his
general view of Islamic mysticism, from the viewpoint of Catholic theol-
ogy. Paul Nwyia has sought to find mystics before Hallij who were bolder
than Massignon thought, or later figures, dismissed with their contempo-
raries as decadent, who ought to be valued highly by Massignon’s own
standard. Nwyia especially has continued the work of hunting through old
manuscripts for a mystical language at grips with the real, with life itself.
In a different direction, Henri Laoust and George Makdisi have taken
Massignon’s remarks on Hanbalism as the indication of a rich area in
which to do original research. Another student, Henry Corbin, pursued
the neognostic branch of Sufism and has had a great influence on the study
of the mystics in France, America, and elsewhere.

It was Massignon who put the old edition of Suhrawardi’s Hikmat al-
ishraq in Corbin’s hands,® setting him on a track that would lead to Ibn
“Arabi. Corbin tried to respect his teacher’s ideas on early mysticism while
simultaneously casting a favorable light upon the later period. This shift is
as fundamental as Massignon’s own correction of earlier scholars’ views of
Sufism as a whole. Corbin saw Ibn “Arabi’s philosophy as an accurate de-
scription of mystical experience like that of Halldj, and as a metaphysical
innovation of the highest order.

Scholars of Sufism are often divided by favorable or unfavorable views of
Ibn “Arabi.’® The factions tend to pursue their research independently, and
the debate between them, in spite of its potential richness, is moribund. In-

28. Following Nallino: RMM, vol. 44-45 (Apr.-June 1921): 309.

29. Présence de Louis Massignon, ed. D. Massignon, §6—57, article by H. Nasr,

30. There is 2 balanced summary of both sides of this argument in Annemarie Schimmel’s
Mystical Dimensions, 259—74.
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stead of replying to the substance of Massignon’s critique,*' scholars, when
disputing his views, often argue only against “existential monism,” the ex-
pression that he eventually found as a translation of the traditional name of
Ibn “Arabi’s school, wahdat al-wujiad. Like locution théopathique, monisme exis-
tentiel is inadequate to sum up a number of perceptive descriptions and ar-
guments. As jargon, the term merits criticism, but if one’s attack is on a bit
of jargon alone, it is wasted effort. Those who treat Massignon like a scho-
lastic manualizer do a disservice to their own arguments, as they fail to en-
gage his. In his early articles he uses the word “monism” more flexibly: in
the Muhadarat, it alone is his version of both wahdat al-wujiid and wahdat al-
adyan (unity of all systems of ritual practice).** Some scholars claim that be-
cause Ibn “Arabi did not affirm substantial continuity between God and
creatures, “existential monism” is a bad translation for wahdat al-wujid. This
conclusion does not follow. In an article of 1912, Massignon describes the
wujiidi reinterpretation of Halldj’s “I am the Truth” as “an abstract modifi-
cation based on the monist idea of the a prioni unity of Being”** (# continu-
ity of substance). A full argument on this point would be welcome. In the
end, some will decide, with Annemarie Schimmel and Seyyed Hossein
Nasr, that for the chosen saints there must simply be two ways to knowl-
edge of God, the practical and the contemplative. In any case, even if we
agree that a systematization of early Sufi doctrine?* is desirable, Massignon's
first writings on the subject present a powerful case that Ibn “Arabi did not
succeed in making one. Massignon’s argument has been ignored by some of
those who do not like its conclusions, but it has not yet been refuted.

Ibn “Arabi’s enthusiasts tend to make the whole debate esoteric. They
celebrate the source of the word wujidd in the verb wajada, “to find,” but
they tend to write as if the derivation somehow guarantees that Islamic
discussions of wujiid will have greater vigor than anything about “existence”
in the West. If the root sense of existere, “to stand forth,” is taken into ac-
count, as it is by lively philosophers, Western “existence” need be no less
satisfying in itself than its Islamic counterpart. The Wujidis tend to speak
dismissively of Western philosophy, proceeding as if it were coterminous
with modern nominalism. They would convince many skeptics if they
could reply, for example, to the Passion’s chapters on doctrine.

For Massignon, the decline of Sufism is commensurable with neopla-
tonic encroachment of the life of Islam.** He thought that neoplatonism

31. Which is supported by those within the Islamic tradition, like “Ala” al-Dawla Simnini, who
have criticized Ibn “Arabi. For more critical interpretations of Simnini, see Bibliography, s.n. Lan-
dolt, Molé.

32. See Muladarét, p. 149, on “monism” among Westerners.

33. Fr. étre, which can also mean “existence”: wujiid in any case. OM, 11, p. 37.

34. E.g., the one sketched in the Passion, vol. 3.

3s. “Qarmathianism” is often used by him to signify Hellenistic syncretism as combined with
CAlid loyalties in Islam. See sympathetic reseacches in his article, “Karmatians,” in El1, and his
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was a sign of decay, not specifically Greek, arising whenever a society had
passed its zenith.’® But although any neoplatonist myths replacing religion
are anathema to him, he quotes Plato sympathetically in the Essay. There
is nothing anti-intellectual in his lament of the rift between the philosoph-
ical appreciation of mystical experience and the strenuous efforts of as-
cetics, after the twelfth century.’” Like Muhisibi, Massignon was not a
philosopher but knew enough philosophy to use the arguments of the ra-
tionalists against them. His active life of faith has been a touchstone for
more systematic intellectuals. In having that kind of influence he has be-
come like Kierkegaard, with whom he shared an intense Christian humil-
ity and a knack for public religious protest that critics called histrionic. He
wanted to live, like Charles de Foucauld, under the sign and according to
the pact of Abraham, the guiding light to the anguished in Kierkegaard's
famous eulogy.

The link through Abraham between Christianity and Islam appears in
much orientalist writing as a hackneyed commonplace. In Massignon it
was not manufactured affinity but living root, manifest in Arabic language
and prayer. In the preface to the Essay, in order to define an aspect of that
common ground, he quotes Christian Snouck-Hurgronje on the “interre-
ligional” quality of Islamic mysticism. This neologism (in French as in
English) is used because the attested words of related meaning would have
tended toward syncretism, would have hinted at Islam’s resemblance to
other religions in the realm of ideas, at an indistinct, common search for
the One. Snouck and Massignon are describing the example of devotion
that gave the Muslim missionaries the power to make Indian and Malaysian
converts ta Islam.

Massignon held fast to the idea that it was not enough for the religious
to savor the sweets of intellectual ecstasy in private, for an elite circle. He
maintained that the analysis of mystical texts had to be kept in balance by
an examination of the authors’ effects upon disciples and society as a
whole. A few years before the Essay was written, William James had made
much the same point by quoting the Sermon on the Mount (“By their
fruits ye shall know them”) to the effect that mystics could not be judged
in isolation.’® Even Emile Durkheim would have had to agree. But in in-

bibliographies collected in OM 1 p. 627-66. Throughout the Essay, this loose usage must be kept
in mind. Ivanow calls it an erroneous pars pro tote (Guide, 1), and perhaps “Ismailism” would have
been better.

36. There are tantalizingly brief but compelling remarks on this subject in “L'experience mys-
tique et les modes de stylisation littéraire,” in OM, 11, p. 374~75.

37. See Massignon’s “Avicenne, philosophe, a-t-il été aussi un mystique?” (1954) OM, 11,
p- 466—69; trans. as ‘“Was Avicenna, the Philosopher, also a Mystic?” in Testimonies and Reflections,
111-15.

38, The Varieties of Religious Experience, Lecture 1 (Reprint Harmondsworth: Penguin, 1982), 20.
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vestigating the social circumstances of mystics’ lives, neither Massignon
nor James made the assumptions of sociology. Though different in almost
every way, they were alike in not separating religion from any other aspect
of life, at the same time that they distinguished religious experience from
experience of all other kinds. They systematically refused to reduce the re-
ligious life to a derivative or composite of other elements. It is possible to
avoid this reductionist trap through simple observation and reason, but
Massignon was no doubt aided by his Catholic belief, his insistence on
Abrahamic monotheism, and his continual calls to remember the transcen-
dent, intervening God of the three revelations.

Benjamin Clark
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NOTE [1922]

To my comrades of the
56th regiment of colonial infantry
fallen in the Levant
1916-1917

With one hand, take the cane (of exile)
That guides those who weep,
And, with the other, in the hearth of pain
Light your torch
Niyiazi, Diwan, 3rd qafiyya

The manuscript of the first half of this work had just been submitted, in
early August, 1914, to the Istas Press at Louvain, when the printing house
was burned in the fire set by German troops on the twenty-sixth of that
month.

After seven very busy years, I have been able to reconstitute the part that
had been destroyed; and to revise it, filling gaps noticed by Mr. Casanova
in 1914 and responding to Dr. Snouck-Hurgronje’s valuable observations.

The research for this essay was done principally from manuscript sources
not used until now, and it is entirely original. Particular emphasis is placed
on two psychological biographies, of Hasan Bagri and Muhasibi.

Louis Massignon






NOTICE TO THE
SECOND EDITION [1954]

In 1922 this Essay presented the public with a French translation of a
group of archaic Islamic mystical texts (of the first three centuries) from
unpublished manuscripts, most of them not readily available. These docu-
ments made it possible to examine how Islam had produced what was later
called Sufism.

The Arabic originals, published in 1929 in my Recueil de textes inédits con-
cernant histoire de la mystique en pays d’Islam, can now be consulted. A con-
cordance between the Essay and the Recueil is therefore given below.

Readers are still without an edition of Sulami’s Tabaqat al-Safiyya (one
by Johs. Pedersen was supposed to follow my Recueil in the same series),*
but they can now consult the monumental Finery of the Saints (Hilyat al-
awliyd) of AbGi Nuaym Isfahini, published from 1932 to 1938 in ten vol-
umes, in Cairo. A comparison of that work with the criticisms of the
behavior of the “saints” in Ibn al-Jawzi’s Talbis (Cairo, 1923) will demon-
strate the lasting interest of my initial perspectives.

No comprehensive work has yet taken up my program of terminologi-
cal and psychological inquiry of 1922.

On the other hand, there has been quite a large number of valuable
monographs, to be indicated below, on several of the mystical authors re-
marked upon here.’

It seemed worthwhile to rework and complete the text of my Essay of
1922, which was long out of print. The new edition includes a recast first
chapter on the Hallajian lexicon, with an added section on the lexicon’s for-
mation; addenda to the other chapters (supplementing the errata of the first
edition); additions to the Arabic supplement; and two updated indexes.

*The Reaueil was vol. 1 of Collection de textes inédits relatifs & la mystique musulnane. Pederson’s edition was fi-
nally published, in 1960, by another house (Leiden, E. J. Brill). Contrary to what Massignon says, there was a
Cairene edition of 1953.

1. 1 thank the editors of this Collection [Etienne Gilson and Louis Gardet] for planning a third
edition of the Akhbar al-Halldj [1957), one of the most characteristic, and most difficult to find, of
such monographs.
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CONCORDANCE [OF TRANSLATED PASSAGES
IN THE Essay AND THEIR ARABIC ORIGINALS IN THE

Recueil de textes inédits)

The following is a concordance of translated passages in the Essay and
their Arabic originals in the Recueil de textes inédits, ed. Massignon, 1929.
Criticism and corrections of the Recueil by August Fischer, Hussein Wahi-~
taki, and Louis Massignon are in Islamica V, 1932. Selected texts are trans-
lated in Joseph Schacht’s Der Islam* (Tiibingen, Mohr, 1931), pp. 87-128.
A new Arab printing is cited by Moustaphe Abderraziq in the Cairene pe-
riodical Marifa, 1931, nos. 1—2.%*

Author Essay Recueil
Hasan Basri E 125-135 Rec. 1-5
‘Abdalwihid ibn Zayd E 148 Rec. §
Ribi‘a and Rabih E 149-152 Rec. 6-9
Waki® E ch 4 n 490 Rec.9
Shagqiq E 173 Rec. 10
Muslim Khawwis Ech2n1 Rec. 10
“Abdak E 79, 105 Rec. 11
A.ibn “Asim Antaki E 155—156 Rec. 12-14
Dhii’[-Nin E 143-147 Rec. 115-17
Burjulani E 52 Rec. 14
Muhasibi E 101, 164ff. Rec. 1723
Ibn Karraim E 174fF. Rec. 2425
Yahyi Razi E 180-181 Rec.26-27
AY. Bistimi E 184ff. Rec. 27-33
H. Tirmidhi E 19sff. Rec. 33-39, 253—254
Sahl Tustari E 200203 Rec. 29—42 and Salimiyya
A.S.Kharriz E 204—205 Rec. 4243
Junayd E 208 Rec. 51
Ibn “Ata E 209 Rec. 54
A.B.Wisiti Ech4nis Rec. 73
Nasrabadhi Echi3in7o Rec. 84
M. Ghazali Ech2n49 Rec. 94
A.Ghazali Echgni32 Rec.97

and n 484
T. Magqdisi E 81 Rec. 225

*The Essai, all editions, cites the periodical Der Islam, an ertor repeated in P 1695u.
**See bib., s.n. “Abd al-Rizig.



PREFACE

To Hartwig Derenbourg

The basis of this study is the lexical inventory of one author, Hallij.
The main supporting texts are reproduced in an appendix;* they are very
brief, condensed fragments, meant to shed light on certain technical terms
as used in experimental definitions.

We know that the Arab grammarians (“Ayn, Jamhara, Sihdh; then Mu-
khassas, Lisan al-‘arab, Qamiis) made their general catalogue of the classical
Arabic language by referring only to pure literature, above all poetry, pref-
erably the earliest poems. The illustrative examples, shawahid, are from the
Bedouin poets of the Arabian desert, none later than the third century A.H.
All of civilization is therefore excluded from the standard dictionaries: all
technical terms or istildhat (grammar, hadith, law, sciences) in general, and
all mystical terms in particular. The conservative and anti-intellectualist
viewpoint of these Near-Eastern philologists' survives in Dozy, although
he acknowledges its inconveniences. It is appropriate that his Supplément
to the Arabic dictionaries should be heterogeneous and full of gaps, but it
deliberately rules out selected categories of technical terms. “I would fear
to become disoriented,” he says in his preface,® “if I were to plunge into
the study of certain classes of words; into the labyrinthine terminology of
the Sufis, for example. That is a task [ happily leave to others.”

At first it is tempting to follow his example: the Arabic vocabulary and
style of the Muslim mystics give an impression of paradoxically individual
“speaking in tongues.” But by closely studying their language, especially by
tracing it back towards its origins, we discover unmistakable signs of a fun-
damental intellectual achievement deserving our full interest. It was the
first attempt to interiorize’ the Qur’inic vocabulary and to integrate it into

*See Essai, 2nd ed., pp. 336—449.

1. Necessarily held also by their Western colleagues. We are told with whom Malherbe studied
the French of his time and among which subjects our dialectologists go to make their representative
sound recordings. The personal interpolation of the subject is thus reduced to 2 minimum.

2. P. xi.

3.The word is Goldziher’s (Vorlesungen iiber den Islum [Eng, trans., Introduction to Islamic Theol-
oy and Law, Andras and Ruth Hamori, Princeton, Princeton University Press, 1981, 147, where
the reader will find not “interiorization” but “spiritual experience” Massignon refers to F Arin’s
French translation of the Vorlesungen; the notes here refer to the recent English version]).
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ritual practice. The mystics were the first to appropriate the Arabic idiom*
for a system of psychological introspection, and therefore a moral theol-
ogy. They made the earliest outline of a critical lexicon for philosophical
questions.

By 1745, this achievement had been perceived in part by the Indian
Tahanuwi, who put some Islamic “scientific technical terms,” including the
most important mystical vocabulary, into his admirable Kashshaf.* by 1845,
two of Dozy’s contemporaries, Fliigel and Sprenger, showed they had un-
derstood completely, when they published three lexicons devoted entirely
to mysticism, Fliigel for Ibn “Arabi and Jurjini, Sprenger for ‘Abd al-Razziq
Kishani.

In the past seventy years, orientalist studiesof Islamic mysticism’s techni-
cal terminology have multiplied.® There are three tendencies or methods.

The first method, analytical and paleographic, is to publish the most
comprehensive lexicons of Near-Eastern origin that can be found; there
are some compilations by early but minor writers, and others by noted syn-
cretists but well after the early period. This method was introduced by
Fliigel, then borrowed by Nicholson.? Its advantage is the immediate “en-
richment” of our stock of documents. But richness of lexicography, though
it is the great virtue in a general dictionary, is secondary in a particular dis-
cipline, where the doctrinal homogeneity of the collected materials comes
first. The desired quality cannot be produced by this method. And neither
Fliigel nor Nicholson edited the essential collection, by far the richest in
the genre, Sulami’s Haqa’iq al-tafsir, and Baq]i’s new edition of it.?

The second method, synthetic and biographical, is an “indirect” study
of technical terms through a critique of the dogmatic structure of the sys-
tems in which they occur. Enormous philosophical erudition is required.
Asin Palacios was able to treat Ghazili’s dogma in this way; Carra de Vaux,
the ishrag of Suhrawardi Halabi.® The method’s flaw is an excessive re-
liance, in the manner of Islam’s last great universal historians, on a pe-
remptory classification of doctrines into stereotyped categories defined by
biased polemicists. In the last twenty years, we have given too much credit
to the heresiographers and critics of a certain school of literalist ahl al-
hadith, the a priori anti-mystic Hashwiyya, such as Ibn Sa°d, Ibn Hazm, Ibn

4. There is as yet no comprehensive study of the parallel Western phenomenon, “mystical
Latin” (as Huysmans and Rémy de Gourmont prefer to call what should be called “church
Latin"); a comparison of these two “consecrated languages” would be fruitful.

5. Ed. Sprenger. Before Tahinuwi other non-Arab Muslims, in this case Persian (Amuli, for
example) and Ottoman encyclopedists and lexicographers, had collected materials.

6. See my own Bibliographie hallagienne (Passion, ch. 15 nos. 1639, 1665, 1670, 1671, 1685, 1689,
1692, 1708, 1729, 1736, [same numbers in all editions, French and English, of the Passion]).

7. Who critically edited or translated Sarr3j and Hujwiri.

8. “Arais al-bayan, lithographed in India.

9. And Nyberg, Ibn “Arabi.
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al-Jawzi, Ibn Taymiyya, and Dhahabi. They argue with a clarity that can
be seductive, but their interpretation of doctrine, and especially of termi-
nology,'® very often betrays the unthinking haste of polemic.

Thirdly, the scholar may work slowly and patiently to exhaust his
sources and build homogeneous lexicons, one for each author. In 1908,
August Fischer recommended this method for the preparation of a sci-
entific dictionary of Arabic, with direct quotations from serious editions of
texts (Mu‘allagat, Mufaddaliyat, Hamasatayn, Hariri, etc.) to be examined by
a team of scholars. The method (which, when applied to poets, has proved
fertile by making it easier to distinguish spuria from authentica in their
diwans) is indispensable for mystic authors. The only way to understand
how they formed their vocabulary is to juxtapose the development of their
writings and the progessive stages of their careers. I have used this method
here. It was necessary to choose a highly developed case, a model author
whose originality is clearly demonstrated in history. Early Islam offered
Muhisibi, Halldj, and Ghazali (with, to a lesser extent, Ghazili’s model,
Abid Tilib Makki). I chose Halldj, because he makes the clearest, most
theoretical, and most practical exposition of mysticism’s crucial symptom,
the experimental phenomenon of shath, which is the sign of transforming
union and the exchange of wills.

It is dangerous to minimize the role of the mystical lexicon in the de-
velopment of Islamic dogma. The mysticism of Islam is what has made it
an international and universal religion. International, through the prosely-
tizing work of mystics visiting infidel countries: the persuasive example of
Muslim hermits, as well as that of the Chishtiyya, Shattiriyya, and Nagsh-
bandiyya sheikhs who learned the local dialects and mingled with the
people, did much more than the tyrannical fanaticism of conquerors speak-
ing foreign languages to convert so many Indians and Malays to Islam.'’
Universal, because the mystics were the first to understand the existence and
moral efficacy of al-hanifiyya, the rational monotheism natural to all men.*?
The result was Muhaisibi’s and Ibn Karrim’s apostolic universalism, fol-
lowed, in a later, degenerate form, by the theosophical syncretism of Ibn
“Arabi, Jalal Rimi, and the Bektashis. Snouck-Hurgronje makes the point
strongly: " “Through its mysticism Islam has found the means to rise to
a height from which it can see farther than its own, severely limited hori-
zon . . . in it there is something interreligional.”

1o. Ibn al-Jawzi on makr (Passion, Fr. 3:51 n 2/Eng 3:43 n 121); Dhahabi on firigh min al-
dunyd wa'l-akhira (Passion, Fr 2:57 n 4/Eng 2:48 n 166).
1L Note the very different percentages of Muslims in Behar and Bengal, both subjugated po-
litically during the same period (Amold, Preaching of Islam, s.v.).

12. Passion, Fr 3:116/Eng 3:105.

13. Politique musulmane de la Hollande, in RMM (1911) 446, 448 (= 70, 72 of the offprint).
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On the other hand, we must not reduce mysticism to its formal es-
thetic. It is not merely an exercise of the speculative imagination, refining
on the subtlety of terms. The sonorous chains of rare words in a text such
as the “Letter from Junayd to Yahyi Razi”' are nothing but the variations
of a virtuoso amusing himself. As for the instances of alliteration in Hallaj’s
Tawasin, 1 have argued elsewhere that such sequences follow long, fully
reasoned passages because of the need to free the mind from the previous
discursive effort and to clear the way for meditation.”® Excessively frequent
usage of willfully obscure, esoteric terms™ is the mark of the decadence
heralded by Ibn “Arabi’s school. Eatly Islam’s great mystics acted otherwise.

Sufism, which “enlivened” [slam (as Ghazili, the author of the Ihya, is
the last, in his Mungidh, to have explained satisfactorily), was a method of
thorough introspection, of making use ab intra of all of life’s events, fortu-
nate or unfortunate. It was ritual experimentation with pain, and it trans-
formed those loyal enough to persevere to the end into physicians, to
whom others could then go for treatment. As Muhisibi'? said, “In the
light of the divine Wisdom, they cast their eyes toward the lands where
remedies'® grow. After God had taught them how to work the cure by
healing their own hearts, He commanded them to comfort those who suf-
fer...” Sufism is more than simple nomenclature or pharmaceutical pre-
scriptions. It is therapy that the attending physician has tried on himself, to
allow others to benefit. “Sufism,” said Niiri, “is neither a group of texts
nor a system of speculative knowledge, it is customs,” i.e., a way of living,
a rule. Junayd said to Jurayr, “We did not learn Sufism by listening to
those who say this or that, but by enduring hunger, renouncing the world,
severing ourselves from what is familiar and delightful to us.”*

The social importance of Islamic mysticism comes precisely from this
source, from its alleged worth as a medical treatment. Were its masters
able, as they claimed, to extract from the wells of their inner lives the
means to “heal the pain of men’s hearts,” to dress the wounds of a commu-
nity torn by the vices of unworthy members? Our only way to verify the
reality that was the goal of the Islamic mystics’ experiments is to probe
their social consequences, to examine the mystical rules’ value and effec-

14. Sarrdj, LumaS 358. [The “letter” is also available in Ali Hassan Abdel-Kader's Life, Person-
ality, and Writing of al-Junayd, E.]. W. Gibb Mem. Series, new series XXI1, London, 1962, 2 (Ara-
bic section) and 123 (in translation).] Nor is there any point in wasting time on kabbalism, which
is only a degeneration of intelligible symbols (figured phrases, dawi’ir) transformed into objects of
superstition “and made a trap for fools” [in English in the original].

15. Passion, Fr 3:358—59/Eng 3:340-41.

16. The only tolerable catechistic precaution is the one suggesting silence under deceitful and
hypocritical interrogation.

17 Mahabba.

18. He means simple medicinal herbs.

19. [Recueil, p. s1]; Hujwirl, Kashf, 42; Qush, 22, Tagrib, I1, 178 (cf. John 19:13).
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tiveness in curing the body of society. We must not allow our curiosity to
become absorbed by those sudden, strange flights of the intelligence into
abstract ecstacy, where certain mystics boast, in their solitude, of forgetting
in God to have pity for men.

The enduring power of Islamic mysticism is not in the haughty, morose
isolation in which Majdhib proclaims:* “Bury your secret in the earth,
seventy cubits down./And let all creatures moan until the Last Judgment.”

The power is in the superhuman desire for sacrifice for the sake of one’s
brothers; in the martyr’s transcendent ecstasy sung by Hallaj:*' “Forgive
them, and do not forgive me ... Since You are consuming my humanity
in Your divinity, by what Your divinity owes to my humanity, I ask You
to be merciful to these, who have worked to bring about my death.”

20. Ap. Ibn “Ajiba, Futiiliat, 1, 46.

21. Passion, Fr 1:649~50, 3:231/Eng 1:599—600, 3:219 [book 3, ch. 20 of Mirsad al-Sibad of
Najm al-Din Ra21 (d. 654/ 1256)].






THE LEXICON

1. ALPHABETICAL LisT
OF MysTicAL TECHNICAL TERMS TAKEN FROM
THE WORKS OF AL-HALLAj

The terms are given in Arabic alphabetical order, according to their
roots. Initials refer to the sources indicated below.' The Arabic numerals
refer to the numbering systems in texts published either previously (T, A)
or, in an appendix, herein [in the Essay, 1st and 2nd Fr eds] (S,B,R,K, C,
J,G,Y, H,M,W); a Roman numeral following the letter T indicates the
number of the chapter in the Tawdsin.

The senses of these terms can be consulted in translation through the
indexes of my two works (P, E).? It is useful to compare the meanings in-
tended in the uses from the following list to the definitions suggested for
143 terms by Sarrij (LumaS, 333—74), for 106 terms by Hujwiri (Kashf, 367—

1. A= Akhbar al-Hallaj (2nd ed., 1936) [references are not always to the 2nd ed; some are to
the first Akhbdr. When the listed number is followed by a number in parentheses, the former is
that of the main numbering system in both the 2nd and 3td (1957) ed. of the Akhbdr, and the lat-
ter is the number L M gives, which usually corresponds to the one in the 1st ed. An asterisk before
a number means that it is in the mulhiag, supplement. The Akhbar’s index of technical terms (3rd
ed., 129-37) further specifies the references given here.] B = Bagli, tafsir (the page numbers refer
to the Berlin manuscript, the volume numbers to the Cawnpore lithograph). Bik = [bn Bikdya,
Bidaya (Quatre textes, I1). C=Bagqli, Shathiyat (page number alone refers to the Shahid “Ali manu-
script; page number with recto or verso, to the Qidi‘askar Mulli Murid ms). D = Diwan, nos.,
ed. 1931 [in general, in the French, Roman numerals after “D” are for gasidas, Arabic numerals for
ugattaat. As there are also some page numbers mixed in, I have added “Q” and “M”" and “p.”
where appropriate. When 1 could not find the word, I have left Massignon’s numbers as they ap-
pear in the original]. Fini = Sharli khutba. G = Sulami, Ghalatat. H=Kirmini. ] = Sulami, Jawimi®.
K=Kalabadhi, Ta%mf. Kashf=Hujwiri. Ka°bi=Kabi, Mandgib. Khark.=Khargashi, Tahdhib.
M=Muniwi. Q= Qushayri. R = Riwdydt al-Halldj. S=Sulami, Tafsir. T = Tawdsin, ed. 1913. U=
list of the works of Hallaj (in the Fikrist, p. 192). W ="‘Attar, Tadhkira. Yazd =Ibn Yazdinyir,
Rawda. Z =Sulami, fabagat [trans. herein, ch. s, sec. 6. Perhaps the numbers LM gives for Z are
those of 2 manuscript he owned. [ have placed them in parentheses. The main numbers given
here are those of ch. s, sec. 6. The Arabic word may be found easily through a comparison of the
translation with Pedersen's ed., 308—13. The Arabic letters following the main numbers are the ab-
Jjad section indication in the corresponding (almost identical) text in the Akhbar, *1. Other indi-
cations (e.g., “Attar, “Aff ) refer to texts added to the Arabic section for the 2nd ed. of the Essai,
whete they are found in the last few pages of that section}

2. Passion, Essay.

13
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92), for 102 by Qushayri (Risala, 36—159, 166-85), for 100 by Harawi (Ma-
nazil al-sa’irin), and for 143 by Baqli (Shathiyat, ff. 114a, 1192 [= Luma®)).

°BD. abad (opp. azal) A 8, 26; S 200; R 8, 10, 12, 19; C 213; T VI:17,
35; P. abadi A 31; P; S 206. ma’biid P; U 7.

>ThR. athar (opp. khabar) P; S s5; Z 7 ta° (16); T VI:23, XI:11; A 2, 10
(15), 47 (52), *1. ma’thira T 1V :7. 2ithar P. muaththira P.

°KhDh. ma’khudh P; C 183.

°DB. adab A $8. adab S 117. ta’dib (see ta’nib).

’DM. Adam S 102, 192. adamiyya S 18.

’DhY. yu’dhi A 20.

°Z L. azal (opp. abad) A 64; R 19; S 41, 152, 163; P; T VI:11, X:17; U I;
S 68, 71, 108, 161, 172; C 187, 213. azal(iyya) S 172; R 8, 9; C 213;
A2, 3I.

°SL.asl P; U 11, 17; A 29, 34, 45.

’FQ. afaq T 17.

’LE. (alif ) ma’laf (opp. maqti€) P; U 26; A 46, 64; D (M. 27).

’LH. ilah al-alihat P; A 7; (fi'l-sama” wa'l-ard) P; A 2, 9. ilahiyya S s, 101,
114; A 25.ulithiyya S 47; T X:26. lahat (opp. nasit) D. lahitiyya C 191.
Yazd. 1.

’MR. “amr (opp. irdda) P; B 27; R 19; J 2; T VI:14; U 10. amir R 3.
ta’mir A 10.%

MM. umm D (Q. X).

°MN. aman (opp. dhikr) P; R; S.amana P; S 130. *iman (opp. islam) P; K 23;
(opp. marifa) P. mu’min P; S 12.

’NN. anni (or inni) D (M. 55); A s0; T I:14, I1:5, V:8, IX:2; R 19. an-
niyya (opp. mahiyya) P; Q; C 169.

’NA. ana] 6; T 11:8, VIII1:7. and huwa A 7(12). and anta A 50. and’l-Haqq
T VI:23.

°NB. ta’nib S s4.

°NS. %uns H 5; K 35; D; A9, 38. ma“niis T V:37. inds T X1:25.

’H. TIV:11, IX:2-3.

PHL. ahl T 111:3, V:34.

W L. awwal (opp. akhir) S 168, 171, 172, R 24. ta’wil Q 9; T L:12.

2YD. %iyad A 9 (14).

YN. ayn T 11:7, V:11, 23, IX:9; A 46, 50, 51 (51, 52, 53); QI.

>YY. %iyya’hy, iyya’y K s1; S 74. ya T V:35.

* Massignon, perhaps more by oversight than in deference to the early sources (e.g., Jawharl, Sildh, s.v.),
wiven his announced principles in this chapter, puts this word (ta”mir) under the root TMR. The right place is
here, where 1 have put it (and where Massignon knew it belonged, v. Diwan, M 31) to avoid confusion. See
Lane’s brief history of this question, in the Arahic-English Lexicon, under MR, book I, p. 98.
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BD? bad’ (al-khalq) S 113. bidaya (opp. nihaya) C 177; T 11l:1, VI:30.
bad’ al-asma C 214.

BDS mabdia© S 2.

BDL. Budala (= Abdal) K s54; R 22.

BR? baniyatR 9.

BR]J. burj T I:1.

BRQ. barg R 11; T1:11; D (M. 39).

BRHN. burhan K 15; A 2; R 12; D (Q. VIII).

BSR. basar (opp. sam®) R 1. basa’ir W 45.

BST. bast (opp. qabd) A 11. bisat S 66, 126; C 163; T VI:21; A 47. mabsit
S 54. inbisat S 66; H s.

BShR. bashaniyya (opp. samadiyya) S s, 191; A 1, 25, 29; Z 28. mubdshara
(opp. sabab) S 187.

B Th. mab%ath R 25.

B°D. bud (opp. qurb) T V1:12; A 3, 5, 13, 14.

B€D. ba“di (opp. kulli) C 164; D (M. 33); A 11, §5.

BTN. batin (opp. zahir) A 6; R 24. bawatin T 1V:4.

BQY. baqa (opp. fand) K 47; U 15.

BLGh. iblagh S 123. balagh S 9.

BLY. bala (opp. nima) S 97, 138; K 14, 26; B 22; W 47; C 192; R 19.
ibtila T VI.14, VII:2; A 1.

BWQ. bawa’ig T V:32.

BYT. bayt R 10.

BY€ bay%a S154; B 24.

BYN. bayn P; S 48; A 31, s0; T V:23, VI:10; K 15. bayan S 123; A 2, 40,
s1; Uog. tibyanK 15; D (M. 63, Q. VIII).

THFE. uthiftu A 22.

TRQ. tiryaq T V:35.

TMM. itmam G.

TNN. tinnin A 16; W 46.

TWB. tawba S 3, 156: ] 1; R 20; W 49; P.
TYH. tth T V:35; D (M. 12, 69).

ThBT. ithbat A 50; C 191.

ThQL. thaqalayn T 11:7.

ThNY. ithnayn D; A 0.

ThWB. thawab (opp. “igab) S 135; D.

JBR. jabriat S 66; R 20. tajabbur T VI:11.
JHD. juhiid T VI1:10.
JHM. jalim (khumiid al) B 31.



16 THE LEXICON

JDhB. majdhiib C 183.

JRD. tajrid (opp. tawhid) Z 25; T VI:7; K §1. mujarrad T VIII:s.

JFY. jafa al-khalq S 184.

JLS. majlis (Allah) R 17. myjalasa R 19.

JLY. tajalli K 43, 44; S 130, 136, 187, 198; A 2, 3, 10 (15), §5; C 214. mu-
tajalli(ya) A 2, 8 (13), 53; U 18.

JME jum‘a q@’ima R 27. mujmi R 12. ayn al-jam® B 27; C 163. Cf. Mélanges
Joseph Maréchal, 1950, 2:281.

JML. jumlat al-kull C 164; D.

JNN. ashab al-janna B 30. jannat al-galb C 190.

JNDR. jandarat al-mulk R 26,

JNS. tajanus (opp. tajawuz) K 15; C 178; D (Q. VIII).

JHD. majhiid T X1:1. mujahid A 17. mujtahid R 22.

JHL. jahi T XI:5.

JWD. jad S 180.

JWZ. majaz U 46. tajawuz C 178.

JWL. jawlan T V:18.

JWHR. jawhar S 113; T 1:8, IX:11; U 11.

JY? majis 47, 93.

HBB. hubb D (M. 24); A *2 (4), 36, 44; P. muhibbin R 21. mahbiib H s.
Habib R 27. mahabba (= dhat al-dhat) R 7, 13, 17, 20, 21, 26; K 10, 38;
Ci1g90; B1,13;]8;S 14.

HJJ. D (M. s1). hajf akbar P; R 23. hujja B 6; A 29.

HJB. hijab (al-qalb) T XI:5, 15; H 4; C 178, 188; Q 3. malyiibiin H 4;
C 184. thtijab A s, 51, 53.

HDD. hadd (pl. hudad) T 1X:5, X:9; A s, 13, 44, 47, 50; R §, 19. haddayn
TXI:12; Q1.

HDTh. hadath (opp. qidam) Q 1; A 1, 13. hadith T 1:8, X:9. muhdath U 2.
muhddatha C 213.

HRR. hurmyya Q 7.

HREF hunif, ahruf S 2, 113; K 8; Q 1; R 19; T V:36; U 2; A 34, 39, 40,
46, 64.

HSB. hisban Q 9. hasb S 148.

HSN. ihsan S 170; R 21.

HSL. husal (‘ayn al) P; S 21. tahsil K 17.

HDR. hadra A 10 (15). hudiir A 5, 10; D.

HZZ. huzaz S 189, 54.

HQQ. (al) Haqq Qur. 22:6; al-Haqq with: shahada, haqiqa, istila, ilham, taka-
lum, dalil S 32, 36, 61, 194, 83, 84, 117; al-Hagq A 26 (33); B8; R5; T
I:9, [V:5-6, IX:6—7, X:8, 9, XI:26. haqiqa (pl. haqa’iq, opp. wasa’it)
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D (M. 17, 40); T 1I:1, 3, 8, IV:1, V:32; S 194; B 24, 30; U 45; D
(M. 39); Z 1 4lif (9); B 15; R. 19. tahqiq C 177. muhiqq A 44 (50); Z;
Q. tahaqquq S 1; D. istihgag A s0; S 207. Formula: (asuluka) bihaqq . . .
A1, 44.

HKM. hukm (pl. ahkam) A 2, 10. hikma T 1:17, VII:1; R 24; Ibn Dihya
100; “Attar 13.

HLL. mahall S 155. hulil D (M. 61); Z s bis 2al (14); S 172; C 178.

HMD. hamd R 19; 119. Ahmad, Muhammad T 1:15, VI:1; R 18.

HML. haml (al-niir, al-amana) S 130, 188; U 4.

HNF. hanif C 24.

HWT. ihita U 8. hiyata T 111:1.

HWL. hal. (pl. ahwal) D; S 81. hala (pl. halat) A 1, 13, 36, 67. hawl T
Vi:2.

HYY. Hayy T VII:s; S 147. hayat S 35, 76; U 3; R 9. tahiyya C 213, 214.
haya Z 14 yaw (23); A *1 (7).

HYR. ha’ir T X:s, B 28. tahayyur T 1V:2,111:1; C 34; A 5. hira A 9, 32;
TIV: 6.

KhBR. khabar (opp. athar) T XI:2, 11; A 67 (58); (opp. nazar) T 1I:4,
I11:4; A 10, 53, 67.

KhRM. ikhtiram T 1:10.

KhSS. khass (pl. khawiss) S ss, 86, 115, 137; C 178; T V:32, XI:25. khas-
siyya S 30, §5. takhassus A 9; S 120.

KhTT. khatt (cf. istiwa) A 32, 34.

KhTB. khitab C 123. mukhataba S 93; B 4.

KhTR. khatir (pl. khawatir) D; S 4, 191; Z 11, 12; C 164; A *1 (1), 8, 46;
Q 14. khatiran A 33, 67 (35, $8).

KhTEF. ikhtitaf A s, 10.

KhFY. khafiya S 98; A 41, 62, 67.

KhLL. khulla S 22. khalal (pl. of khalla) D.

KhLS. khilas T V:32. khalis R 27. mukhlis T VI;16. ikhlas S 199; R 13; U 29.
takhallus Z. 12.

KhLT. takhlit (“ilal al) S 177.

KhLF. takhaluf (opp. tawafuq) B 31; S 44.

KhLQ. khalq (bad’al) T X1:26; S 51, 78, 101, 123, 144; U 9, 22, 28; R 18.
khuluq S 186, 187; W 41. khaliga (pl. khald’iq) T 11:1, I11:8; U 28; D.

KhLY. khala (opp. mala) C 18s.

KhMR. takhmir (al-arwih) R 13.

KhWD. khawdan A $3, 32.

KhWF. khawf S 127; Q 3.

KhYR. khayrat U 26. ikhtiyar S 167; T V:3s; VI:11, 28; D.
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KhYL. takhyil A 47.

DBR. tadbir (opp. tafwid) K 19; S 102, 128; J 1; T VI:17. fadabbur T I11:1;
K 55; R 24.

DRR. durra (bayda) R 22.

DR]J. darajat S 125; Z 11 yaj* (20).

DRK. darak 2, S 28. idrak Z 10; T X1:2. darrak S 2.

DW. da“wa (pl. da“awd) S 79, 190; D (Q. I, p. 12, Q. V, p. 22); A 2, 14, §8;
S 34, 82; B29; R 27; TV:36, VI:1, 13, 18, 24. dai (pl. dawa‘i)] 8; R 3.

DQQ. dagiga (pl. daqa’iq) K 22; T V:32.

DLL. dalil (opp. madlal) T 19, 11l :10. dalal A 36; T Il:2. istidlal C 169;
K 44.

DNW. dungw T V:31~32. dunya D; A s5; R 6, 11, 14.

DHR. dahr (pl. duhiir) C 214; S 40, 180; Q 10; U 5.

DWR. d@’ira T IV:1, V:2—5, VII:1—5 (diagrams),** I X:13-14, X:1. da’irat
al-haram T 1V:10, V:31.

DY]JR. dayjiir P.

DYR. darayn Z 7 ta° (16). diyar D.

DhRR. dharr S 10. dharriyya S §5, 102. dharra S 0.

DhKR. dhikr (opp. madhkar; fikr) K 32, 33, 34, 48; ] 3; D (M. 18); S 2, 19,
§3,72, 110, 134, 150; H1; A12; R 5,9, 13, 26. T V:18, 19, VI:15§.

DhHL. dhuhil S 21. idhhal C 179.

DhWB. tadhwib S 188.

DhWY. dhat (shortened, dha) A 2, 9, 12, 25, 50; S 183; T I1X:8, X:9, 13,
18; XI:10; C 213. dhati A 2.

R’S. ra’siyat A 2, 44.

R’Y. m’yaK 37; B 7,8, 16; Z 5 waw (13); S 68; D.

RBB. rabb al-arbab A 7 (12). marbiib S 206. rubibiyya S 7, 15, 47, 101, 108,
126, 167, 191, 198; B 15; C 163; A 7. rabbaniyin S 161; T V:3; rab-
baniyya T XI:15.

RJ€ ruja€ ild’l-asl T VI:11.

RZQ. nizq S 124, 125.

RSM. rasm (opp. ism) T 11:4; B 32; S 4, 13, 94, 123. marsamat T 1X:13.
tarassum S 17.

RDY. rida (opp. irada, amr), ] 1, A 43; W 46; R 17.

RFY. rafi T 1:8 rafawi id.

RQB. muraqaba H 7.

RKB. rukib D.

* Pedersen reads rdhat; A*1 still reads dargjar.
%% See also the collected diagrams, in the versions of another manuscript, Tawdsin, facing p. 178
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RKN. rukn R s, 19.

RMZ. ramz D.

RMS. rams (opp. tams, pl. rawamis) Yazd.

RWH. rith (natiqa) S 87, 113; C 184, 188; D (M. 6, 21, 32, 37,41); R 1,9,
17, 19, 23, 25; A 2,9, 10; T IX:11. rithaniyya C 178. rih (pl. riyah) S 126;
R 187. r@’iha, pl. rawd’ih Z 11 yaj (20); A 44 (50).

RWD. murid (opp. murad) ] 6; W 49, 50; Z 6, 7 ha’, ta’ (15, 16); B 21; A §.
irada B 27; S 84, 128, 179, 191; C 214; T V:38, VL:11, IX:11; R 21.

ZKY. zakat kubrd R 23.

ZLQ. yazlig R 16.

ZNDQ. zanadaqa (opp. tawhid) T V:2; A 47.
ZNR. zanir al-‘awra T V:30.*

ZHD. zuhd W s2; “Attar 26.

SBB. sabab (pl. asbab) S 13, 182; A $3.

SBH. subuhat S 100; R 15. tasbih C 214; R 24, 26.

SBQ. sawibig S 45, 96; T VI:32.

STR. sitr D (Q. V).

SRJ. siraj T I:1.

SRR. sirr (opp. damir, pl. asrar) C 163, 164; A 33, 36, 44; D (M. 22, §2);
Q8; TII:11, VI:7, IX:1, XI:2. sirr al-sir D 68. sarira (pl. sara’ir) Z 14
bis yaz (24); A 36 (13).

SRMD. sarmad S 200.

SQT. isqat (al-wasait).

SKR, sukr A 43; B 16. sukran Z 15 yah (25).

SKN. sakina K 47.

SLB. salb (al-“aql) C 179; T IV:6.

SLT. taslit (al-agl) S 127 (al-ahwdl) Z 8 ya° (17). sultan K 15, 39; T X:24.

SLM. taslim A 44. silm A 3.

SMR. samirD. masmiir T X: 4.

SMC. sama® S 68; Yazd. 2. istima® S 62; Yazd. 2.

SMY. ism (pl. asma) D (Q. VII, M. 34, 69); S 102, 113; Z 1, 2 dlif, ba’ (9,
10); R15; C213; T V:28-29; U 2. ism-a°zam R 13, 15, 17, 25. musamma
T X:14, XI:6.

SNH. sunh (pl. sawdnih) Z 4 dal (12); A 47 (52).

SNY. sana A 2; D.

SWY. Istiwa (cf. khatt).

*Corrected from the text (“min zdnid al-Swra”) of 1913 (v. P Fr 3:321/Eng 3:304), which Massignon had
confessed (T p. 168) he did not understand. If Nwyia did not seem to be unaware of tlus correction (v. his ed.
of Taw., bottom of p.203), | would be readicr to accept his modification (with additional mss.: man zanada’l-
Surwa; p. 203, 221) of Massignon'’s original shot in the dark.
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Sh°N. sha’n A 2, 40; TV:37; R 13.

ShBH. shabah S 170.

ShBH. shabh A 8, 2. tashbih T X:9.

ShJR. shajara T 111:6—7.

ShKHhS. shakhs C 213, 214; U 16; D; T V:32, VI: 14, XI:25.

ShRB. sharab (al-uns) S 126, 129.

ShRH. sharh (al-sadr) T 12.

ShRS shari‘a (opp. haqiqa) S 21; B 15; A 6, 41, 47, 49.

ShRQ. mushriq R 24. ishrag S 196; T 1:2, 9.

ShRK. shirk khafi A 62; S 50, 69.

ShESh®. tashashu® D (M. 39). shashaani P.

ShKR. shukr A 1, 12; ] 2; K 28, 29; Z 9 ya (18); B 12; S 72; R 26.

ShKK shakk (opp. yaqin) A 46; Q 3; Z 3 jim (11) [see ch. 5 n.387].

ShKL. shikl (pl. ashkal, opp. ahwat) C 178; T I1:4, IV:4.

ShHD. shahid (opp. mithal, pl. shawahid, shuhid) S 159, 164, 181, 183; S 16,
21; A 2, 50. shahid al-gidam D (Q. VI); A 2; S 183; R 18, 27. shahadat
(al-dharr)} S 9, 10, 12, 32. mushahada B 30; T VI:35; R 4.

ShWR. ishara S 10, 146, 151; T1:9, X:3; A 29, 2; Q 12.

ShY?. shay® S 113. mashia S 101, 107, 113, 152, 180; B 6; C 213; A 2;
T VIL:1; R 19, 21.

SBB. subb A 43.

SBH. misbdah A 10; T 11:2.

SBR. sabr (opp. shukr) S 44; W s3; Kabi.

SHH. sihha T VI:1.

SHW. sahw (opp. sukr) K 41.

SDQ. sidg A 47, 53; S 29; T III:1; U 29. sadiq S 128, 129. siddig S 88, 89,
g9o. T I:4.

SRF. tasanif S 21, 96. tasarmuf.

SFY. safa T111:1, V:9, X:19. safawi T 1:8, I11:1. istifa S 13.

SLB.4S 112.

SLD. istilad T 111:1.

SLM. istilam Bik.

SLY. salatR 23; U 25.

SMD. samadiyya S 104. masmiad S $8; Z 20.

SN€ san® R4; T XI:8; S 100; J 1. san‘a (pl. sana’i) R 9, 15, 25, 26.

SHR. sayhir Q 10; U 5.

SWR. sidraS 99, 113, 181; C 214; A 1, 2, 8 (13), 52; Q 1; R 13, 1§, 26, 27.
taswir A 13, 2.

3. Sec tawhid.
4. Cf. Rev. Et. Isl., 1932, IV (‘“Le Christ dans les Evangiles selon Ghazali").
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SWE. siifiyya Khark. 2, 3; T V:8. tasawwuf C 191; D.
SYR. tasyir T II1:11.
SYM. siyam akbar R 23. simsam(at) al-siyam T V:21.

DDD. didd (pl. addad) K 7; T VI:19.

DRR. dariri Q 1. idtirarK 8, S 116; B 18, 23.

DMR. damir (opp. sirr) T I1l:11, IX:2, X:5; A *1 (3), 8, 25, 44, 47; D
(M. 11, 25, 38, 61). idmar D; K 43.

DMHL. idmihlal T X:23.

DYA. diya (mukhammara) K 18; A 9; R 13. istida’ (opp. nazar) A 2, 67.

DYR. dayr (ghayr) T VI:6.

DYFE. dayf D (M. 37).

TBE tab® Bik 19. tabi‘a S 109. Cf. Eranos, 1945.

TRQ. tariga T V:36. targ D.

TS. tasinU 1.

TLS tala (pl. mia€ tawali) K 15; S 04; A 47, ss. ittila® S 16, 130; R 2;
C 183; A 67. mutala%a S 184.

TMS. tams (opp. rams) B 31; Yazd (= C 191); T V:37.

TWT. tawt C 172.

TWES ta%a S 58, 72; R 26. muta® P.

TWEF. tawaf K 60; D.

TWL. til (opp. “ard) T XI1:16.

TYR. tayran B 26.

ZLM. zalim (muqtadid) S 133. zulumat U 16.
ZNN. zann Q 9; A 3, 51 (53). zann T I1:6.
ZHR. zahir (opp. batin, ishara) S 84, 171; T IV:4, X:3. zuhir S 162.

“BD. taabbud X 3. mabad R 9; T VI:13. “ubddiyya Q 7; S 75; B 15.

°BR.%ibara K 3; S 42; Z 20; D. itibar U 28. Sibra Yazd.

IB. i%ab H 4.

DD. “adad (nagis) A 9; C 173. idd T X:9, 23 (XI:1).

DL. itidal (opp. %dl) A .

“DM. adam (opp. wujid) S s, 86, 113.

DhR. %dhar D (M. 26).

RJ. miraj (pl. maanj) A 2.

RS. Gris T V:37.

‘RD. “ard (opp. tal) T XI:16.

RE. “arif T 1 (cf. Qur. 2:141; Hazm 111, 201; 1V, 206): s, 13, VI:24, 34,
X:24, XI:1, 20, 24; Q 14; S 112. Sirfan C 169; T X1:24. marifa Z 4 dal
(12); W 39, 40; T V:36, XI. ta%arruf K13, 49; C 169. marifa (asliyya) S
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41, 80, 100, 152; R 4; C 184; A 13, 29. ma‘arif K15, S 49; R 8. maCritf
T X1:24.

€ZZL. ‘Azazil T V1:18, 26, 30.

€ZL. itizal A5, *1 (8).

€ShQ. Sishq C 213, 214 (cf. A 49); W 92; Daylami (Atf 21a, 28b-31a, 47b).

CTR. ‘awatir al-qurb A 44.

€ZM. ‘azama R 2, 4; U 24. “azamatayn (= azal and abad) S 68.

‘QB. itigab K 8.

‘QL. “aql D (M. 22, 66); A 33,62; S 4; Rg; Tl:9, VI:10; K 12, 17; S 4;
C 179.

CLL. SillaA s3; W 44; T X:16; G. muSill S 60, 168, 173.

‘LQ. Wla’ig K22; B 20; T I1:1. V:32.

‘LM. Silm (opp. kashf, marifa) S 30, 122, 152, 172; A 14, 34, 53; ] 7; D
(Q. 11, M. 10, Q. IV p.20); K 2, 54; T X:19, XL ilm ladunni S 117, 83
(cf. R 6, T IV:9). malim S 168, 155; B 27; T VI:1, XI: 10.

ML. ‘awamil C 174. Ma“miil lahu S 85; Z 19.

°NY. mand R 17; C 213; T V:36, VI:1, IX:14, X: 19, XI:21; D; [A 46].

‘WD. Siwad K 53; S 53, 56.

CYN. “yn S 126; A 47; R 22, 25; D (M. 65). ‘ayn al-ayn S 195; T V:23,
VI:1, X:15. ayn al-jam“ P. ayan R §; S 84; C 169, 193; T V:37.

GhRR. maghrar T X:4.

GhFR. ghufran (A 44).

GhEL. ghafla (opp. dhikr) S 106, 111; H 1.

GhLB. ghalaba S 84.

GhMD. ghamid S 113; A 31.

GhNY. ghani (opp. faqir) K 26.

GhYB. al-Ghayb (= ghayb al-Huwa) S 41, 84, 108, 152; R 1, 22; A SI.
ghayba (opp. hudir) A 10; D.

GhYR. ghayr (pl. aghiyar) S 124; B 22; TVI:16; A 1.

GhYY. ghaya T 11:8; A 46.

FTR. fitra A 12 (18).

ETN. maftin A 46.

FTY. fata A 43. futuwwa T V1:20-21. fitya D (Q. II).

FDY. fadaytuka D.

ERD. fard (pl. afrad) C 181. tafrid (opp. tawhid) T VI1:8; B 14; Kashf 36.
ifrad K s1; S 148. infirad K 15; D (Q. VIII); %tf 29b; Z 13; A 5, 12;
C 213, 214; T I11: 1. tafarrud A 9, 25, §1. fardaniyya T VI:8.

ERS. firasa A 67; S 74. tafarus Q 9.

FRSh. farash T 11:2.

ERD. fard T X1:16; S 112.
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ERS far® (opp. asl) A 34.

FRQ. farg T XI:6-10. iftirag K 37; S 126, 172. tafarruq C 181.

FQD. faqd (opp. wajd) T I11:1, XI:3, 22.

FQR. faqir A 42; K 21, 25, 26b; W 38; S 132, 179. iftigar K 21; S 132.
FSL. fasl (opp. wasl) D; T I:9, XI:1. infisal S 17, 42 (opp. ittisal).
FDD. iftidad S 191; Luma“ 231; M.

FEL. il (pl. af al) Z 27; Q1; C 214. maf “alat T 1X:13.

FKR. fikr K48; A 32 (34); T X:12. fikra A 12 (18).

FNY. fana (bi) S 165. fana (%n) S 165; Yazd. 3.

FHM. fahm T V:11,1X:7, X:19, XI:16; R14; A 67 (58). mafhiamat T X:17.
FWT. tafawut S 99, 100.

FWZ. mafiaza T 11:8, I11:1,IV:1.

FY. fi T VIII:3.

FTD. fayd C 172.

QBD. qabd A 16; D (M. 30, 33). qabda S 77 (cf. 29). Cf. Qur. 39:67; Asas
I59.
QTL. qati D (Q. X, M. 23).
QDR. qadr S 70. qudra R 2, 17; T VII:1; Z 9; A 10, 12 (15, 18); C 214;
S 39, 145. taqdir S 54, 113; T VI:11-17. maqadir S 54, 113; T VI:17.
QDS. quds R 8, 16; D (Q. IV, M. 30); A9, 38. taqdis D (M. 28); A 12, 46,
s1(53); D (M.65); T VI:10. ard muqaddasa R 16.

QDM. gidam (opp. hadath) A 1, 3, s, 7, 12, 13, SI, 63; R §; S 108. gadim
T XI1:4.

QRB. qurb S 84, 110, 150; A 3, 5, 8, 12—14, 36, 44; Q I. qurba R 2 (S 5,
181); T 187.

QRN. magriin (opp. maniit) S 69, H 6. igtiran S 72; “Attar 18; Jurayri St
No. 42.

QSW. qaswat (al-qalb) S 139, 142; D.

QT . qat®S 33. munqati° T XI:9.

QLB. qalb A 9, 12, 37, 46, 51, §3; D (M. 23, 62); T VI:s, XI:15; S 130;
C 163, 190. taqlib S 110, 111, 150.

QHR. qahiriyya S 31.

QWS. gaws R 10, 24. qab qawsayn T V:23.

QWL. magqal (opp. haqiqa) T 1X:7. miqwal A 2.

QWM. giyam (bihaqq) A 1, 10; S 14, qiwam Fani; A 29; S 114, 175. maqam
(pl. maqamat) S 21; B21; A s; Q 14; TIIL:1; S 123.

QWY. quwwa mukhayyama R 11.

QYS. miqyas (al-‘adam) S 86.

K> kaanni T 11:5. kaannahu T X1:23.
K’S. ka’s A 16.
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KBR. kibrit ahmar U 41.

KRR, karrit A 2; OK 466.

KRM. karam S 77, 180.

KSB. kasb (pl. aksab) S 24.

KSW. kiswa S 116, 192.

KShF. kashf S 38; A 22, 45, S1, 55; S 34. kashif K 48. mukdshafa T V1:16;
A 38.

KFR. kufr D (M. 20), A 3, 7, 32, 35, 41, 48, 58, 66.

KFH. mukdfahat al-khitab S 77.

KLF. taklif S 17, 49, 204.

KLL. kulli (opp. ba%i) A 38; D. jumlat al-kull D.

KLM. kalam T X:10,1:9; D; R 4. kalima R 4, 24.

KWN. kan T X1:2; S 174. makan (‘urf al) T XI1:2; S 174, 155. kawn (pl.
akwan) S 25, 90, 137, 175; T X:26; A 33 (35). takwin S 55, 193, 185.
kun! S 63, 118, 137.

KYD. kayd U 10.

KYF. kayfiyya U 45, 46 (cf. U 39, 44; Q 12; R 19).

LA.1aT VIIL:3, X:22. talashi (see LSHY). la%iya [layia] D (M. 55).
LBB. lubb (pl. albab) A s55; C 190.

LBS. talbis S 46; D (M. 66); A 12, 50; T VL:14. iltibas TVI:1; A8, §3; U1,
LBY. labbayka D.

LHZ. lahza (pl. luhiiz, alhaz) T VI:7.

LHQ. mulhaq (opp. mazid) T 1X:7.

LDhEDh. taladhdhudh S 116.

LSN. lisan (al-Haqq, etc.) A 12, 29, 34, $3; R 26.

LShY. talashi A 10; T 11:4, XI:20.

LTF. latifa (pl. lata’if) C 190, 213; S 166, 208.

LEL. la%ll S 4.

LHM. ilham S 83.

LHW. lahw (opp. sayr) A 15.

LW. lawlaka A s3.

LWH. 1a%h D (Q. VII), 21; R 23 (aliha).

LWN. talwin K 43. mulawwanat T X:26.

M. mim T 1.15, V:27, I1X:9, X:19; A 46; R22; D (M. 65).
MA. ma’iyya T X:19.

MThL. mathal K 3; T X:1; A 2; U 20. mithal (opp. shahid) P.
MHN. mihna S 115, 156; B 23.

MHW. mahw (opp. ithbat) C 169, 178, 191.

MDD. madad (al-Rih) K 18.

MZJ. imtizaj D.
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MS ma® A 46; T XI:20.

MKR. makr S 45, 46, 71; C 213.

MKN. tamkin (opp. talwin) S 155; T I:1.

MLQ. tamallug C 190.

MLK. malak R 7, 11; S 103. malik C 214. mamlitk C 214.
MWT. mawt S 103.

MYDN. maydan (pl. mayadin) A s; T I:17.

NBT. istinbat S 2; B § bis.

NBY. nabi (opp. rasil) A 10.

NJY. mundja A 9.

NDM. nadimi A 15.

NZL. nuzil (Kull Layla) R 22, 23. manazil ] 4. intizal A 5.

NZH. tanzih T X:1; A 13, §1; S 7, 108.

NSB. nasab S go.

NTQ. nutq S 50, 93; A 7, 12, 14, 37, 53; C 182; D natiqa (cf. rah).

NZR. nazar (opp. khabar) C 184, 213; R 10, 25; T I1:4. Manzir T 11:4.
nazir D (M. 55, Q. III).

NET. nat (pl. nuit, opp. wasf) S 15, 206; C 178.

NCY. ni€aA 2.

NFKh. nafkh A 10; D (M. 21).

NES. nafs (pl. nufis) D p.127; K 27; S 27, 54 bis, 113, 189, 191, 197; Z 13
yah (22); C 175, 178, 184; A s, 7, 38, 65, 66 (cf. S 163, 176). nafas (pl.
anfis) S 203; C 163; A 44; T V:20.

NQS. mangis T 1X:4.

NQT. nugta asliyya S 41, 45; U 22; A 10, 27, 64; T 1V:2, Vi1, IX:4.

NKR. nakira (opp. ma®rifa) T XI:1, X:4; A 7.

NMS. namisi D 38 [cf. A 40].

NHY. nihaya K 49; T L:9, XI:2.

NWRB. inaba S 143.

NWR. Nir S 107 (pl. anwar) U 1, 17; S 30, 99, 100, IOI, 107, 109, III,
113, 137, 161; A9, 10, 28, 33, 40; T1:6,1:1; Z 15, 16 yah (25, 26); R 8,
18, 26; OK 447.

NWS. nasit (opp. lahat) C 178; D (M. s, 42); T V:37; A 10, §3. nasitiyya
A 1, 10.

NWT. maniit S 69; G.

NWL. tanawul (niir al-shams) A s1; D.

HTE. hatif A 8.

HJR. hajr D (M. 13, 23).

HJS. hajis S 158.

HDM. hadma rihaniyya T 1X:11-12.
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HLL. hilal S6; Z § bis zal (14); R 26. tahlil C 214.

HLK. istihlak A 1, 7, 9, 10, 30; Yazd. 3.

HMM. hamm T V1:33; D. himma T 1:1, 7; D.

HN? tahni’a C 214.

HW. huwa huwa U 38; A 20; S 205; C 214; T L:14, X:7, 15. huwi A 2.
huwiyya A 7, 32, 50, 53; S 155; D (M. 55); “Atf 48a (opp. dniyya).

HWS. hawas A 47 (52). tahwis T VI:10; A 12.

HWY. hawi A 2, 43.

HYKL. haykal (var. hakal, pl. hayakil) C 178; S13; G; A 2, 8; D (M. §3).

WTR. witr (al-qaws) T V:29.

WThQ. wathiga T 111:11, V:36. mithaq R 12, 19.

WJD. wajd K 24; B 13; C 169, 173. mawdjid K 48; Z 14 bis yaz (23); U 27;
D (M. 19). tawajud K 39. ifrad al-wdjid S 148. wyjiid K 15; Fani U 40, 43;
T Xl:4; R 26; D (Q. VIII, M. 40). mawjad T V1:34.%5ad Z 17 kaf (27).

WJH. wajh (Allah) A 1, *1 (8). wujiih S 113. muwdjaha S 93. jihat T X: 17, 22.

WHD. wahid, ahad, wahid, muwahhad T V111:2, 6—10, VI:6; R 9. ahad Z 12
yad (21); B 20; A *1 (7). tawhid (opp. tajrid, tafid) U 32; K 15, §1; S 166,
167, 173, 207; A 47, 39, 57, 62, 63 (52, 39, 42, 43, 48, 59); Q 1, 2; C 163,
185; Z 15 yah (25); T VIII:3, IX:7, 8, 14, X:7, 14; B 2. ittihad B 19.
tawahhud K 15. wahdaniyya S 10, 108, 90; B 19; C 187; A §3.

W HSh. wahsha A 38 (36). istihash T X1:25.

WHY. wahy A 2, 10; Z 4 dal (12); S 159.

WDD. tawaddud A 20; R 13.

WRD. mawirid A 67.

WST. wasa’it (opp. haqad’iq) S 17, 49, 169; B 24.

WSL. wasila S 26.

WSM. maysam D (Q. VII).

WSWS. waswas T XI.25.

WSF. wisif, mawsif T 111:9. wasf A 12; Q 1. sifa C 213; T V:36, X:9-10,
18; A 7. ittisaf S 13.

WSL. wasl T XI1:1. ittisal K36; Z 28; T V:34.

WZB. muwazaba S 112.

WQT. waqt K 52; S70; T VI:15; W 36, s1; Q 1; ASI (53). mawaqit S 47.

WQF. mawagif S 93.

WQY. taqwi S 149, 156.

WKL. tawakkul K 30, 31; S 73, 67, 182, 24; ] 5; R17.

WLH. walah] 8; R 22. tawalluh K 34.

WLY. wali (pl. awliyd) K s1; A 3, 14; R 21, 25. istila (al-Haqq) Q 8.
mawldya D.

WHM. wahm (pl. awham) S 72; T V:11; A 13, 25, 37, 47, 1.
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YTM. yatim R 2; D (Q. II). (Cf. the Ismailis; yatim Abi Tilib.)

YSR. maysiir (opp. maqdir) S 65.

YQT. yagqiit ahmar R 13, 15.

YQN. yaqin (Silm, Sayn, hagq al) S 120, 201, 202; R 6; A 22 (28); U 31. syn.
tinnin W 46.

2. EARLIER TERMS AND THEMES
“ORCHESTRATED” BY HaLLAJ

From the preceding list, I shall now consider several terms that Hallaj
deepened and orchestrated in his works.

I undertook the same sort of comparative work for his poems, in my
edition of the Diwan (1931), pp. 110-30. The information published there
should now be augmented as follows:

The metaphor of mixed perfumes (D, M. 41) was taken from Bashshar
(Yaqit, Udaba, VI, 67). The Hallajian theme of perilous love (D, M. 24)
was taken up by Mutanabbi (fa hla’l-hawi. .. ); the theme of the wan-
derings of the seeker of God (D, M. 12: and zidni tahayyuran) by Mu’ay-
yad Shirizi (Diw. ms. SOS, London); of the Guest who takes all (D, M.
23) by Bahi’uldin Zuhayr (Diw. ed. 1305, p. §§; commentary by K. Yafi);
of the fragile temple of the body, by the Nusayri Khasibi (D, M. 53; and
Diw, Khasibi, ms. Manchester, 120a). This last poem is also attributed to
Suhrawadri of Aleppo (Alwah “imadiyya, ms. Berl. 153a), who took up
other Hallajian themes (D, M. 22, §2; p. 130: his great ha’iyya).

Note also that Fakhr Razi’s “great tafsir” contains a commentary on nos.
68 and 69 [M.] of Hallaj's Diwan (Tafs. kab., I, 149).

’LF. alif, the letter A, and the number 1. ma’lif, “accustomed,” as op-
posed to maqta, “left alone, lonely.” Hallaj applies it to any spiritual
monad, while the tradition, as much among mystics as among Shiite
extremists, reserves it for Iblis. The alif “has refused the sujizd” (Sari, ap.
Lisan, 111, 14: contradicting Futiihat, 11, 197, where, instead, the lam-
alif, the jawzahr, rebelled). “Al alif mutaakhkhar al-sujid yantazir al-amr
al-ilahi” (= Iblis: ms. Nus. 34, f. 124). Hall3j sees in it the monad, the
ambivalent Ego, the yaqin (= tinnin).

’MR. amr, the divine Commandment (distinct from irdda, the unbreakable
decree). Hallaj parts company with the Silimiyya and Sahl (cf. Taw-
hidi, Basa’ir, 91, 256) by centering mystical union on Amr, through the
“fat” (cf. kun).

s. By this time Fudayl b “Iyid had already given a mystical interpretation to a secular verse of
Bashshir (Tawhidi, Basa’ir, 108).
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’MN. ’iman, faith. Hallij sees in it “the nocturnal light of the stars” (Stf 19),
which does not reveal the divine Sun (cf. Harawi = Wasiti, ap. Luma®
314, “AQ. Hamadhini, Shakwi 39).

’HL. ahl, cognatic family, as a result of philoxenia (jiwar: as opposed to al,
agnatic family; cf. Rev. Et. Isl. 1946, 151). Hallij (Taw. V:34; and Alasi,
Tafs. 1, 231) spiritualizes the Shiite idea of the ahl al-bayt into the divine
hospitality accorded to the gharib (cf. ghurba; and divine adoption of the
yatim).

BDL. Abdil, Budala (cf. Suytti, Khabar dall, quoted in Machrig 12, see bib.,
s.n. Anastase), the apotropaic saints, intercessors for humanity since Abra-
ham, according to the hadith of ‘Abd al-W3hid Ibn Zayd (Hilya, VI,
165; but see herein ch. § n. 344). Cf. Jahiz, Tarbi, 97—98; Tirmidhi, Na-
wadir, 69, 158; Ja“far ibn Mansar al-Yaman, Kashf, 123; Ikhw., 11, 9.

B°D. ba‘di, the share that is mine (= God; as opposed to my all = my cre-
ated being). Cf. Ibn Sab%in, K. bad al-Wahid (title in Ibn Taymiyya,
Sab., 93). Hallaj “essentializes” this paradoxical Manichaean term: ““Isa
bad min Allah” (Ibn Tahir Maqdisi, Bad’, 111, 122).

HJZ. hajiz, the barrier that separates (from God: role of the Prophet, of
the Mim), Taw. V:22 —a Shiite idea (Nusayri ms. P. 1450, 99a; Mustafi
Yisuf Salim, 129), juxtaposed with Sin or Saint, who by his teaching
supplies a conception of God (Tawil al-zakat, 409).

HQQ. haqq, (1) in law, an ambivalent term, “debt” or “claim”; (2) in Hel-
lenistic philosophy, the truth (objective truth, as opposed to sidg, sub-
jective sincerity); (3) in mysticism, very early, the implied subject of
the inspired saying, of the preaching that personalizes and realizes; the
(open) Real, Creative Truth in act. Because of the Sufis, this dynamic
term, fundamentally Hallajian and closely tied to the Qur’an (50:41:
sayha bi'l-Haqq; cf. 42:17) became the common name for God in the
Turkish, Persian, and Indian lands. The statement attributed to Hallaj,
‘Ana al-Hagqq,” is well known: “My ‘I’ is the Creative Truth” (cf. D],
1913; Qush. 161; Stf 168, 173).

The formula “bikaqq...,” “by the claim of ... on ...,” formula for an
oath, of Mu‘tazili and Shiite origin (Ikmal 204; Bakira 49: “bihagq al-
Masih ibn Umm al-Nar,” ms. Ng. 4), was used in mysticism by Hallij
(relying on the doctrine of the two natures, divine and human; cf.
Luma$, 260).

haqiga, (1) in grammar, the literal (as opposed to majaz, the figura-
tive); (2) in philosophy, the real meaning of a term; (3) in mysticism,
hagiqa is used in the sense of “closed” or finite reality (as opposed to the
“open” or infinite Real; as “deity” is to God), which, through static bad
usage, finally came to mean the ultimate (ideal) divine reality of the
universe (already in “Attar).
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HLL. hulil, (1) in grammar, the incidence of the accident of inflection
(irab); (2) in the law, the application of a statute: substitution of the
curator for the testator (Ibn “Abidin, IV, 597); (3) in Hellenistic philos-
ophy, the (illuminating) information of the passive intellect by the ac-
tive intellect, and of the body by the immaterial soul; (4) in mysticism
(Muhisibi), intervention of divine grace in man (fa’ida); (5) divine
visitation, in the Shiite Imam (= bada: Ghayba, 41, 63), in the saint
(Hallij). A term with Christian resonance, condemned by Mu‘tazilite
theologians and Baqillani (against Faris the Hallajian), for whom speak-
ing of a “place,” a point of impact for immaterial realities, was to mate-
rialize them. Hallij himself rejected the term (in his prose, C 178).

KhTT. khatt al-istiwd, equatorial writing (Akhb. 32, 34). The 28 Arabic let-
ters were traditionally identified with the 28 astral mansions of the zo-
diac (and Fatima with the western reddening of sunsets when the
Moon [= the Imim] appears; this Shiite metaphor (Ja“far ibn Mansiir
al-Yaman, Kashf; and the Hurifis) is “sublimated” by Halljj in a via
negativa (Lam-Alif ).

KhMD. khumid . .. taht mawarid .. ., “the ember kept hot ... under the rain
of ash ...” Hallajian metaphor taken up by four contemporaries: Su-
bayhi (Hilya, X, 354; Stb 60);* Abii “Uthmin Maghribi (Baqli, [, 44);
Su‘laki (Qush. 182); and Wasiti (Baqli, I, 539; cf. id. on Qur. 12:83).

DHRY. dhariyat, the burning simoom of the Judgment (Akhb., no. 2).
This Qur’inic term (Sura §1) is the oldest known example of apoca-
lyptic exegesis in Islam; for spreading word of it, Sabigh ibn “Isl, a say-
yid of the Hanzali clan of the Tamim, was ordered flagellated by the
caliph “Umar (add “Qiit, 11, 116" to the reference given in my “Salmin
Pak,” 1933, p. 27). = ghamama, zullat Madyan.

RWH. Rih Natiga, the Speaking Spirit (color: white). Term of Ismaili
origin (OK, 441, 445; Abi Hitim Razi, A%lam, 200), which Halldj was
the only Sufi to use. Also riih qadima (eternal spirit), an extremist (cf.
R 17) Hanbalite term (cf. also Rabah, Kulayb; Niri in Qush. 126) con-
noting the Rih al-Amr of the Qur’in, the Holy Spirit; also connoting
the secret guest of the holy soul. Opposed to the nafs natiga (the speak-
ing soul) of the Hellenistic philosophers.

ShCSK. Nir shasha‘ani, “scintillating light,” the first emanation of the Nir
ulwi (supreme light) according to the Qarmathians (Malati, f. 16). The
niar shasha“ani is a rith sha“sha“ani, “spirit scintillating (with love),” in-
forming the heart of the believer in the second flash of divine love
(“Amr Makki, ap. Daylami’s Aff, no. 39, cf. Hallij, ap. “Aff, 48a). It is
also the red light (Ibn “Arabi Tajalliyat, P. 6640, 67a), which will radiate

* The numbering Massignon uses is also that of Pederson's edition.
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from the center of the Sun of Judgement (Nusayri theory: Balansi, 84—
8s; ICtdal, 11, 73, article on Fitima; OK 460: Fatir; Khasibi, Hidaya,
263a; “Aqida halabiyya, 4b; Kilini, Ghunya, 11, 132).

ShHD. shahid (pl. shawdahid, rather than shuhiid), means (1) instrumental
(“purified”) witness in sacred law; (2) an authoritative grammatical ex-
ample in verse; (3) a living being (especially a human being) who ex-
presses and bears witness to God (by the beauty of his face, which
becomes suspect of idolatry; or by the accent of his speech). The third
sense is relevant to the mystic “holders” of this term (ga’iliin bi’l-shahid:
after Aboa Hamza and Niiri: Hallaj, Faris, and AB Wisiti; Aba Hul-
min), which was rejected starting with Ibn Yazdanyar (Sarrij, fragment
of the Luma®, ed. Arberry).

DMR. damir, the conscious self of man (as opposed to sirr, his deep uncon-
scious). Taken from the grammatical meaning of “pronoun” (= mudmar,
according to the Basran school; as opposed to makni, Kiifan school).

ZLL. zill mamdid, the shade extended (Qur. 77:30) of Paradise, which is
ambivalent (Ja“far ibn Mansiir al-Yaman, Kaskf, 69, where it is the Sin).

€ShQ. Cishg, love as desire (as opposed to mahabba, the static idea of love).
Audacious term, of Hasan Basti’s school (cf. herein, ‘Abd al-Wihid ibn
Zayd); its theological definition by Hallaj is explained at length, as to
origins and consequences, in “Interférences philosophiques et percées
métaphysiques dans la mystique hallagienne: Notion de ‘I’Essentiel Dé-
sit’”” [“Philosophical Interferences and Metaphysical Breakthroughs in
Hallajian Mysticism: The Notion of ‘Essential Desire,””] in Mélanges Jo-
seph Maréchal, Brussels and Paris, 1950, 2:263—96).

GhMR. taghmir al-qalb, the anointing of the heart: Ibn “Ata (Hilya, V, 302;
Faris, on Sura 12).

QWM. magamat, the stages or degrees of mystical union (as opposed to
ahwal, the states of mystical union), from the point of view of the mys-
tic’s effort (as opposed to the point of view of the gifts of divine in-
forming grace). The traditional list of magqdmat comprises two parallel
series: ten degrees, and nine gifts (the X: tawba, waraS, zuhd, [sabr), faqr,
shukr, khawf, [raja), tawakkul, rida; the IX: mahabba, shawq, “uns, qurb,
haya, ittisal, qabd [bast], fana [baqa], jam® [tafriga] — according to Sarraj,
Luma€, 42, Qush. 38, Awanf, 1V, 232, 276, 290; Kalabidhi gives seven-
teen; Harawi gives one hundred mandzil, in ten groups of ten). Hallaj,
who goes beyond these, toward the Master of the “XL” degrees and
gifts (Taw. I11:1), once enumerated “twelve dawai” corresponding to
Jafar’s twelve buriij [Essai, 1st and 2d French ed., supplement, ] 8].

N.B., by the time Dhd’l-Nan Misti was working out these lists, the
profane poets Ibn Dawid (Zahra 19) and Niftawayh (ap. Mughaltay, 42)
had made lists of the (8, or §) mental stages of the malady of love, with
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analogous technical terms (istihsan, mawadda, mahabba,* khulla, hawdi,
“ishq, tatyim, walah; irada, mahabba, hawi, “ishq, tatayyum). Cf. also Ibn
Hazm’s list (Mudawat al-nufiis, 36).

KEB. kaba, the Black Stone of the Haram in Mecca, symbol of the pri-
mordial Covenant of souls. By extension, Halldj, in his infamous “Let-
ter to Shikir ibn Ahmad,” for which he was condemned, uses the name
kaba for the human body of a witness for God who offers himself as an
Abrahamic victim to the sword of the Law (Ibn Dihya, Nibras, 103).
This sense is taken up by Shushtari (Diw. Hallaj, p. 137).

KWN. kun, “be,” “fiat,” Stf no. 1. Used eight times in the Qur’in (Muqi-
til, in Passion Fr 3:115 n 4/Eng 3:104 n 32), each time for ““Isi and
the Judgment.” Kun is the word that realizes directly, that creates with-
out a middle term, “without anything else” (bi-laysa; which the Ismailis
contrast to bi-aysa), e.g., the Throne, Tabi, Adam (according to Ta-
waddud, 44). It is Ibn Arabi’s fahwaniyya (ms. P. 6640, 72b, 76a; Ism.
Haqqi, Rih, 11, 329; Must. Y. Salam, 249). It is contrasted with cre-
ation by the “two hands,” yadayni (cf. this word), which give life

= ilm + qudra, Akhb. 2).

LBS. talbis, murky ambiguity. Mukhammisa Shiite term, meaning the
god “Ali’s illusory plurality, reflected in the other four “people of the
mantle” (Bashshar, in Kishi, 253). Term limited by Hall3j to considera-
tion of the taklif “an al-wasa’it, the legal duty conceming mediate causes
(which allow access to God only by their disappearance).**

Lahat, divines nature (as opposed to human nature, nasit). Both are Syriac
Christian and Manichaean terms reworked by the Ismailis (Malati,
Tanbih) and Nusayris: Khasibi (Diw. 22b: lahit = Ism = Mim; 34a: na-
siit = qudra + jjad = Sin). Halldj, according to Daylami (“Af 48b) and
Ibn “Arabi (Fut. IV, 367), is the only Sufi to have used these two terms,
which Ibn Khafif would later condemn. Cf. Ikhw. Safa, 111, 97; OK
472; Ibn al-Farid, v. 455.

LHM. ilham (Qur. 91:8), private inspiration (as opposed to wahy, angelic
inspiration), accepted as a legal source by the ShafiCites alone (Bagh-
dadi, Usal). According to Harawi, this was the basic problem, which
the judges, by condemning Hall3j, rashly decided (Harawi, Tab. s.v.; cf.
Madarij, 1, 24~27, 11, 277; Hujwir, 271, 284; Fakhr Razi, Tafs. 11, 426).
Stf 83, 84, 119.

LWH. 1ah, the shining appearance of God. Hallaj’s term (Diw., p. 26, 48;
Riw. 23: alizha), daringly taken up by Harawi at the end of his Mandzil

* Left out of the list in Essai, by simple oversight; see Passion Fr 1:389/Eng 1:341.
**V. Stf 49, P Fr 1:58y/Eng 1:543. Surely “mediate causes” (causes médiates), as a translation of wasa’it, is
used in the bastard sense. Viz. “secondary causes” or “intermediaries.”
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al-sa’iiin (Madanij, 111, 332), to Ibn Taymiyya's great indignation (Min-
haj, 111, 86, 93).

MWT. law kushifa lamata® (Stb no. 1), death, conceived as the raising of
the veil of the Name imposed on us by God. Quotation from a pro-
nouncement by Sahl (sirr al-rubsibiyya: cf. herein, ch. s, sec. 4. Halldj’s
very phrase is grafted onto the rthyme of a phrase of Sari Saqati: “man
ahabba Allah “3sha; wa man mala ild’l-dunyi tisha; wa'l-ahmaq yaghdii wa-
yarih fi 1ashi” (Kitab rawh al-arifin, attributed to Najm Kubri, printed at
Constantinople, 1275 A.H., p. 80).

NZR. nazir al-‘ayn, the nadir of the eye (inaccessible; as opposed to batin
al-qalb, the inside of the heart: Akhb. s0). Sublimation of a Shiite term
(Jafar ibn Mansir al-Yaman, Ta’wil al-zakat, 98).

YD. yadayni = the two hands of the Creator (min aysa) = qudra + baqa (Ibn
Taymiyya, Fat. V. 241) or nima + ihsan (Ibn al-Jawzi) or Nir sha®-
shaani + hikma (mystical Druze manuscript, 29). Mode of creation by
the yadayni mabsitatayni of God (Qur. 5:69; Ibn Taymiyya, 1.c. V,
72) = dua + Sibada (Hallij, ap. “Attar, Tadhk., in supplement). Superior
to creation ex nihilo by the kun according to the Ismailis (Sab“iniyya, 22);
or inferior, according to Hasan Basri (Qdt, 11, 87; Shahrast., 11, 124).

Ya Hii = Qayim Natiq (Y. Khachab, Nasiré Khosrau, 155), as opposed to Ya
Stn = Qiyam Salsal (cf. Akhb. 277). Hallajian term of Shiite origin (Nu-
sayri: ya Ha = °Ali ap. Bak. 10, 1. 8; Khasibi: abd Taha wa al-Yasin
[Diw. 2b]; Muzhir, 1, 180; Al-Tasin; and nir Tasini [Khasibi, Diw., 18a]).

REMARK

On the process of interiorization (tadmin)® specific to semantic symbol
making in Semitic languages, especially Arabic, cf. Khadir Husayn, ap.
Majalla de I’Ac. de langue Arabe, Cairo, 1 (1934), 180—99, and my studies:

a. in Eranos (Zurich): “Le Temps dans la pensée islamique,” 1949 [Opera Mi-
nora, ed. Moubarac, Beirut 1963, 2:606-12; “Time in Islamic Thought,”
trans. Ralph Manheim, in Testimonies and Reflections, ed. Herbert Mason,
Notre Dame, 1989, 85-92], for the words wagqt, hal, wajd; “L’Esprit
dans la pensée islamique,” 1946 [called, “L’Idée de 1'Esprit dans 1'Islam,”
O.M. 2:562-65; “The Idea of the Spirit in Islam,” trans. Manheim, in

6. In the fragment Stf [Sulaml’s Tafsir] 84, Hallij explains that true “closeness” (qurb) is
achieved by 2 mental “approach.” Which is not external annexation of the object by gradual
analysis of its differentials but inner substitution of oneself for the object, by being transported
into the midst of it in a mental decentering analogous to the Copernican decentering of Prolemy’s
system of understanding the world. This method is the basis of all of Hall3j’s parables, from those
in the Tawdsin to the parable of the crescent moon (Stf,, no. 6). It is not an intellectualization
detached from the experience of love’s ecstasy; it is a conversion from a system of rectangular
coordinates to one of polar coordinates (cf. the cartography of the seven Iranian kishwar, ap.
G.Budé {I1, 1943, 122-43]; cf. review Arabica, 1943, no. 1).
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Mason, ed. dt., 74~79); “L'Onirocritique,” 1945 [O. M. 2:§54—61; “The
Interpretation of Dreams”]; “L’'Homme parfait,” 1948 [O. M. 1: 107-25;
“The Perfect Man”), p. 300 f. of the Eranos Yearbook for the chrono-
grams of Maryam, “290,” and of the Seven Sleepers, “309”; translated
into Arabic by “AR Badawi, Cairo, undated). [See also, on these sub-
jects, “The Notion of ‘Real Elite’ in Sociology and in History,” in The
History of Religions: Essays in Methodology, ed. Eliade and Kitagawa,
Chicago, 1959; reprinted in Mason, ed. dt., $7—64).

b. in Dieu Vivant (Paris); “Le Pelerinage” [“The pilgrimage”] and “So-
yons des sémites spirituels,” cahier XIV [O.M. 3:823—30; “Let Us Be
Spiritual Semites”], on literal biblical exegesis.

c. in the Roseau d’Or (Paris): “L’'Expérience mystique et les modes de styl-
isation littéraire,” 1927 [O. M. 2:371-87; “Mystical Experience and The
modes of Literary Stylization”].

d. in Etudes carmélitaines (Paris): “La Syntaxe intérieure des langues sémi-
tiques et le mode de recueillement qulelles inspirent,” 1949 [O.M.
2:570—-80; “The Inner Syntax of Semitic Languages and the Mode of
Meditation They Inspire”]; “Le Coeur,” (qalb) 1950 [O. M.2:428-33].

e. in Lettres d’humanité, G.Budé (v. 2, 1943, 122—43), Paris: “Comment ra-
mener i une base commune I’étude textuelle de deux cultures, 1'arabe et
la gréco-latine” [O. M. 1:172—86; “How to Find a Common Basis for
the Textual Study of Two Cultures, the Arabic and the Greco-Latin”];
trans. into Turkish by Burhan Toprak; reprinted in Revue du Caire.

f. in the Mardis de Dar el Salam, Cairo: “Valeur de la parole humaine en
tant que témoignage,” cahier 1, 1951 [O. M. 2:581-84; “The Value of
Human Speech as Witness”]; “Les Feuilles archéologiques d’Ephése et
leur importance religieuse pour la Chrétienté et 'Islam,” cahier 2, 1952
[O.M. 3:104—18; “The Archeological Excavation of Ephesus and Its
Importance for Christianity and Islam”].
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ANALYSIS OF THE LEXICON

1. INVENTORY OF THE TECHNICAL TERMS

A. Classification According to Origin
1) QUR’AN

The lexicon’s principal source, the one to be consulted first, is the
Qur’in. These Muslims knew it by heart and would assiduously recite it
in order to create a setting for their daily meditations.' In forcing them-
selves to recite the text uninterrupted from start to finish (khatm) they
aimed to achieve the discipline of istinbat,® the immediate elucidation of
the meaning of each verse, considered in context, at its place among
the other verses. As in the Hanbalite rule, “Do not (like the critical com-
mentators) look for two separate passages from the Qur’in in order to
juxtapose them; read the Qur’an from beginning to end.”? Those who
meditate a text to live by it tend to employ a simultaneous, synthetic con-
sideration of the whole, instead of piecemeal, analytic consultation of iso-
lated elements, the legal cross-referencing preferred by lawyers.*

In the lexicon, we have seen that some well-known mystical terms
were borrowed from the Qur’an: dhikr, sirr, qalb, tajalli, istimaS, istigima, is-
tiwa, istina, istifd, sidq, ikhlas, riya (8:49), nida, khulg, Silm, nafs mutma’inna
(89:17), sakina, tawba, da“wd, yaqin, Allah = Niar (24:35) = Haqq (22:6).}

Moreover, by direct derivation, the Qur’in supplied khulla (4:124),
tawakkul (3:153), futwwwa (from fitya, 18:9), tams, sira, duniw, (53:8),

1. Muslim Khawwis (d.c. 200) explains the method very well: “At first, since my reading of
the Qurin lacked sweetness, [ began to read as if Muhammad were dictating it to me; then, as if
I could hear Gabriel announcing it to Muhammad; finally, as if I could hear God Himself; ‘and
all the sweetness was given to me’” (Sha‘rawi, Al-fabagdt al-kubri [Cairo, 1305], 1, 61 [Recueil,
1929, p. 10]).

2. Passion, Fr 3:198/Eng 3:185; Sarrdj, Luma’, 85 ff.

3. Malati, £. 375, Cf. Goldziher, Vorlesungen, Eng. trans., 69 n 2.

4. Put back into this overall picture, each element is still appreciated according to its proper nu-
ance, discerned beforehand by analysis. Therefore, when a proposition of Islamic dogma passes from
Arabic into Turkish, its syntactical order can be changed without damage to the conceptual hier-
archy of the corresponding ideas—provided that the translator has elucidated the subject in advance.

5. Note that the terms waraS, khatir, firdsa, haqiqa, “aql, fikr, ma‘nd, maSrifs are absent from the
Qur’in.

34
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ladunni (from ladunnd, 18:64), hal (from yahil, 8:24), tabi‘a (from taba‘a,
4:154), and sayhiir (from yushar, 22:21); the fugaha and mutakallimiin used
the same process of etymological derivation for their respective vocabular-
ies. The Qur?an is also the source of the following pairs of opposites: zahir-
batin (57:3), tal-ard (57:21; 40:3), qabd-bast (2:246), mahw-ithbat (13:39),
sabr-shukr (3:136—38), fand-baga (60:26—27).

There is no need here to point out the antique, foreign elements (Ara-
maic® and Persian?) within the Qur’inic vocabulary because these words
were almost certainly Arabized well before the seventh century A.D.

Two objections might be raised to the preceding list. First, each of the
terms appears only in the Qur’an: identifying them as the seeds of large
and complex mystical theories would seem excessive. Response: In the
Qur’in they are mutashabihat, “ambiguous terms” that stop the reader and
do not yield to the first analysis. The process of istinbat, the frequent, com-
plete rereading of the text with a view to “swallowing” after much “chew-
ing,”® brings the intelligence, in the course of each new recitation, into
violent contact with these words. The troublesome terms must be ab-
sorbed at any cost; therefore the verbal resources already assimilated by
reading the rest of the Qur’in are made to crystallize around them. This
phenomenon of crystallization occurs constantly in the mind of any care-
ful reader, whether of a poem, code, or catechism: the difficult words are
the important ones; when brought to light they are the key to the pas-
sage. The intelligence attacks them like knots in order to explain and
understand the whole, eventually to participate in the guiding intention of
the author.

Secondly, there is the objection that quotations of Qur’anic terms can
be mere pretexts, smokescreens used by innovators to hide the extraneous
sources of their condemnably borrowed theories. Response: With certain
pseudo-mystics, the possibility of a more or less undeniable deception
of this type is not to be excluded.® But such a2 phenomenon of mental

6. Talmudic or Christian; cf. below, sec. 1. c. Sec studies by Fraenkel; Dvorak.

7. “A.M.Kindi has already pointed out istabrag, sundus, abdrig, namarig, and the Abyssinian (sic)
term mishkat (Risala, 9s; cf. Maarri, Mala’ika, 24). It is much less certain that the sidra (muntaha)
is the “white Homa,” or that the sirdf is the Chinvat Bridge; and onc ought at least to decide be-
tween Darmesteter (Hautes Etudes XX111), who makes Haurvatat into Harit, and Blochet, who
turns the same word into al-Khidr . ..

8. Cf. Kraemer (RMM XLIV, s1).

9. Theosophical tendency, perceptible in the Mini and [bn “Arabi, who fail to understand that
access to a mystical goal depends above all on the judicious choice of one way, which strengthens
the will in its unwavering aim. They imagine, to the contrary, that they will find surer access to
union with the divinity by using all ritual means at once. This syncretist eclecticism prevents them
from perceiving the gradual, irreparable, transforming differentiation along the road, between
those who prostratc themselves on the “Way of the Cross” and those who are stretched out under
the Juggernaut’s chariot.
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decay'® cannot provide the basis for a valid explanation of the growth of
any religion’s dogma. Every religion, like Islam, has at its foundation a
specific body of “prophetic” preaching. From this source it offers each
adept an identical structure intended for the realization ab intra of a way of
life. The sructure is characterized by “individualizing points” on the basic
design of the catechism, and by “vital points” of contact with social reac-
tion. These points are marked precisely by the mutashabihat, terms that are
said to be ambiguous because each believer may elucidate their meaning
through a devoted effort of his whole being: by engraving them onto his
memory, testing them with his intellect, putting them to work in his con-
duct." Having asserted this, one may concede that certain lukewarm and
disillusioned believers have made Qur’inic mutashabihat the locus for para-
sitic grafts, as they artificially joined foreign concepts to their decaying re-
ligious systems.

11) EARLY NAHW

The second source is all of the purely Arabic disciplines of the first de-
velopment of Islamic civilization: early grammer (before Sibawayh), the
reading of the Qur’in, pre-Hanafite jurisprudence, and the critique of the
hadith (before Yahyi Qattan)."* [t was grammar that furnished the mystics
with the specialized meanings of the following terms (some are Qur’anic):
damir, huwa huwa, sifa (opp. wasf), haqiqa (opp. majaz, magqal), shahid, (opp.
mithal), jam (opp. farq), maCrifa (opp. nakira), hulal, hal, rasm, Silla, khafi
(opp. jali, concemning shirk), tajalli, iqtiran, mulhaq, ishara."

111) EARLY KALAM

The third source is the purely Arab theological schools before “Allaf and
Nazzim: Khiriji and Murji’i, Qadari and Jabari. The words they clarified
for the mystics are “aql, “adl, tawhid, ‘arad (opp. dhat), sifa (opp. na‘t), sira,
(opp. ma‘nd) qadim (opp. muhdath, Qur. 21:2), tanzih, “azama, thubit, wujid
(opp- “adam). Other terms refer to very old legendary themes, crystallized
by certain hadith in the second century A.H.; we cannot be sure whether
they came from pre-Islamic Arab or foreign sources. E.g.: subuhat al-wajh,

10. Which enters religious consciences that are gnawed by doubt, during periods of deca-
dence, not at a beginning.

11. Cf. the verse of the shema® Israel.

12. Alil, etc.

13. Passion, Fr 3:13/Eng 3:6, and index.
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durra bayda, kibrit ahmar, shabb qatat, ism a“zam,'* dik abyad, “anqa mughnib;'s
and invocations like ya munawwir al-quliab, dalil al-mutahayyirin, ghayat al-
sw’al wa'l-ma’mil "

[V) HELLENISTIC LEARNING

The fourth source is the scientific teaching of the time, presented in a
sort of kowvrj [koine], or technical Aramaic lingua franca, that eastern philo-
sophical syncretism constructed little by little over the first six centuries
A.D.”7 by copying terms from either Greek or Persian. This syncretism is
not exclusively Hellenistic, but contains Iranian (and perhaps Sogdian) ele-
ments; nor is it purely Neoplatonic or Hermetic, as some of its compo-
nents are gnostic, “Bardaisanian,”"® or Manichaean. It is more secular than
religious, althouth it borrows certain Christian, pagan, and Mazdean ritual
terms.’® It is one, with its disparate elements combined into a single ency-
clopedic classification. Examples are, in medicine, the Syro-Persian terms
of the school of Jundisabiir;*® in the zodiac, kadkhoda (Persian), borrowed
as the antithesis of haylaj (Greek: UAtkds [hulikos]);** the books of Agatho-
demon (Hermeticism), which were combined with the books of Jamasp
(Mazdeism).

Founded on the Aristotelian scientific canon and Hellenistic medicine
and alchemy, these technical teachings were rapidly translated from the
Aramaic into Arabic.?* They influenced Islam along two lines. Gnosticism
(astrology, alchemy, talismans) affected extremist Shiite sects; metaphysics,
Sunni theologians.>* Examples:

14. Passion, see index.

15. Ibn al-Kalbt (ap. Ibn Mukarram, Lisdn, see under ‘ang) gives a pre-Islamic etymology;
A.M.Kindi (Risala, 12) gives 2 Buddhist origin.

16. Jawshan kabir of Hadi Sabziwarl, lith. 1267, p. 75, 78, 393.

17. As early as the sixth century A.D. Aramaic was overcoming Greek in the Eastern dissident
churches. In the eleventh century, Arabic would take its place.

18. Daysaniyya of the Fihrist (cf. ch. 2 n 143].

19. Fundamental point: there was no direct, autonomous action of Greco-Syriac paganism
or Persian Mazdeism on Islam; the propagating force of those two religions was already com-
pletely spent by that time. It was through the intermediary of Eastern philosophical syncretism
that certain pagan and Mazdean terms were brought into Islam; they first had to encapsulated and
cleansed by various initiatory teachings: Harranian gnosticism, eastern Manichacism (which, at the
same time, in the Byzantine lands, was producing the movement of the Paulicians-Bogomils) and
neo-Mazdakian communism (the Khurramiyya, converted c. 245 by Dindin to Ismaili Qarmathi-
anism). On the other hand, we shall see that for a brief period there may have been some direct
action of Hinduism on Islam (see below, sec. 3.E).

20. E.G. Browne, Arabian Medicine, 34—-35 (cf. 28, 33).

21. Passion, see index.

22. Ibid., Fr 3:14-15/Eng 3:7-8.

23. Mu‘tazilites; and even the Syrian monophysite Christian, like Yahyi ibn ‘Ad, who is a
sort of pre-Averroist.
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a) Literal borrowings. Arabic terms artificially diverted from their usual
meanings (Cilla, sfira, istihala, idmihlal, kawn [opp. fasad], tabia [the four
temperaments], rawa’ih [chemical effluvia]); Arabic equivalents forged
from corresponding Arabic root-material (huwiyya, anniyya, taldshi, taal-
luh, wahdaniyya);** words simply transcribed and Arabized ( jawhar, istagsat,
kunndsh).

Borrowings classified by subject: astrology (aflak, adwar, akwar, nawriiz,
21},* mihrijan, jawzahar, kardaj, etc.); medicine*® (kunnash [in Syriac = jami
in Arabic], tawallud, nazar (opp. khabar], istidlal, tarbiya [= cosmetics],
aqrabadhin, bazzahrd, tirydq); logic (the ten categories, or dawa’ir, of the
pseudo-Empedocles); political morality (books of akhlag, the Hellenized
Fiirstenspiegel of Anushirvan and Buzurjmihr; cf. Miskawayh; diwan,
wazir);*” asceticism ( jihad al-nafs of Ibn al-Muqaffa®; macrocosm and mi-
crocosm; anwdr [celestial, incorruptible, spiritual substances, separate intel-
ligences,*® as opposed to the ajsam in the works of “Ali ibn Rabban and
Jibra’1l Bukhtyisha® [Bukhtish@a®];* Tadmir al-maydan of Ibn Hayyin]).

b) Structural parallels. The doctrine of the opposites (light and darkness,
books of mahasin wa addad); the discipline of the secret (starting with the
Elchasaites and among the Manichaeans: katman, ifsha al-sirr); the doctrine
of countable causes (without tasalsul, but with the negation of the [virtual
or actual] infinite, beginning with Ali ibn Rabban),?® from which comes
the role of causality in Hanafite law,’° as well as medical etiology and ther-
apeutics, perhaps imitated by the mystics for the “maladies of the heart”;
the doctrine of the transmigration of souls that contaminates certain the-
ologians, both Mu‘tazilite (Ibn Hayit, Ibn Yinish) and Qarmathian (Aba
Ya“qab Sijzi allows it, if within a given species);?" spiritual, astrological de-
terminism of movements and destinies: God himself cannot suspend the
laws ( falak) (therefore, the irresponsibility of souls [ibaha]).?

*See Browne's Chahdr Maqéla, p. 145, on this name.

24. See below, n 156 and related text.

2. Zij shahryar, trans. Tamimi.

26. Fihr, 295.

27. The analogies pointed out between figh and Romano-Byzantine law, between consensus
prudentum and ijmaS between utilitas publica and maslaha, are only approximations.

28. This specialization contradicts the usage of the mutakallimiin, as well as Hinduism.

29. Firdaws, ch. 7.

30. Santillana.

31. Biriini, Hind, 31.

32. The same slightly Mazdean, fatalist nuance is found among the Qarmathians: irresponsi-
bility in man corresponds, in God, to indeterminacy. The first Muslim mystics, on the other
hand, believe in the free responsibility of man, predestined in God. And the Hindus exaggerate
man’s freedom so much that it becomes a power of liberating self-creation.
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2. THE METHOD OF INTERPRETATION

A. The Guiding Principles:
Chances of Error, Pseudo-Borrowings

The preceding inventory is no more that an attempt to classify the data
of the problem to be solved. Only a complete study of the early Islamic
mystics’ authentic works (enumerated here in chapter 4) will permit us, as
we construct the lexicon of their Arabic, to answer the endlessly argued
question of foreign influences®’ on Sufism’s development.

The philological method is the only one that will permit the presenta-
tion of serious evidence, i.e., evidence that will be able to bring the spe-
cialists into agreement if certain rules are strictly observed:3*

i) After indicating literal coincidences between two texts and justi-
fying them chronologically and geographically, one must still
demonstrate that there was a real genealogical kinship between
the thoughts carried in those texts. Without that demonstration,
the question remains unanswered.

i1) Gathering a list of items, accumulating examples of parallelism be-
tween the schematic formulas in two works, does not prove that
a didactic relationship existed, that the two authors were teacher
and pupil.

iii) An observation after the fact (given results and ramifications in
saciety) that the guiding intentions of two prominent mystics
have converged does not show that an agreement was made, or a
word given; in short, that there was collusion. Two sincerities
can be alike, without allegiance, and both be right.

These rules must be observed by literary critics who wish to avoid con-
fusing original work with plagiarism. Not all writers are pirates dealing in
themes from legend. Novelists do not necessarily sink into unconscious
ventriloquism in imagining they can invent (as it must be admitted they
can); nor poets, in believing they hear an inspired voice from within.

The cautionary measures are even more important for a historian of sci-
entific methods; without them he risks confusing the inventor’s imagina-
tion with the skill of the man who puts the invention to valuable use, the
industrialist with the engineer, the capitalist with the technician.

They are absolutely indispensable to anyone wishing to savor and com-
pare the works of mystical writers. The scholar will not succeed as long as

33. As foreign, that is, to the Arab world as to Islam. Imitation, ad extra; influence, ab intra.
34. They do not seem to be strictly observed by Kremer, Culturgeschichtliche Streifziige auf dem
Gebiete des Islams [C.S.], 1873.
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he only classifies technical terms and compares the structure of the authors’
statements of dogma; he must personally redo the moral experiment}’ re-
living the experience by putting himself, at least hypothetically, in the
place of his subjects, in order to gain a direct, axial understanding of the
consequences of their rules for living.

In comparative literature, especially in the field of popular myth, it is
admitted, a little too easily,’® that imitation of X by Y, or borrowing, has
taken place, on the sole evidence that identical separate elements, such as
the princess with golden hair or Tom Thumb, are found at the same spot
in the fabric of two different fairy tales. If this purely formal comparative
method is to be adapted to the study of philosophical and mystical lexi-
cons, it must be changed profoundly. Two sailors from different counties,
on a brief shore leave, can swap stories in sign language in the time it takes
to buy each other a drink. Two philosophers will communicate more
slowly, have more trouble making contact, perhaps need time for reflec-
tion. Two mystics will understand each other with even more difficulty:
they must form judgments of each other and test the sincerity with which
they put their rules for living into practice. Each must see the results of the
other’s rule.

When a storyteller composes a fable — groups themes, characters, and
anecdotes in certain circumstances of time and place — it is said that the fa-
ble has sprung entirely’”? from his creative fancy. No set of axioms justify-
ing the arrangement of images needs to be assimilated in order for listeners
to understand. Therefore the fable, though transposed into other idioms
and civilizations, can still be recognized by its basic structure.

When a philosopher or learned man organizes his research and con-
structs a theory, the ideas collected are concepts that have been elaborated
over time and removed from the material from which they were once ab-
stracted. Their arrangement no longer depends upon a narrative sequence
of specific occurrences, accepted in order and without argument, as in the
case of fairy tales.?® The ideas are arranged in general logical categories;
another mind, in order to penetrate such a theory, must climb the scaf-
folding of its rational logic, discovering the base, joints, and niches along
the way. For example, in order for a historian of scientific methods to af-
firm that the Arabs borrowed a certain algebraic solution from the Indians,

35. Ghazili explained this well in his Mungidh.

36. Because the subject of these tales is not pure anarchic subjectivism. There are common-
places for all of humanity, principles of probability for the imagination, a common sense assumed
even in the wildest fantasies.

37. Although in most countries an unprepared native audience cannot understand its own
theater.

38. And many listeners cease to enjoy even these, after experiencing real events that contradict
the arbitrary narrative line.
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he must show not only that the givens of the problem, as presented among
both groups, more or less coincide,® but that the structural process used to
find the solution was the same.*°

A fortiori in mysticism. In my view, in order for Nicholson to assert that
a tenuous introspective definition or a new technical differential, such as
the fana br'l-Madhkiir of Sufism, was borrowed from India (Patafijali’s
dhyana), he must show not only that the same isolated elements exist in
two authors, as he would have to do in the case of pure, imaginative
fancy; and that the constructive process used to introduce this new differ-
ential was analogous, as if the mystical definition were a hypothetical sci-
entific postulate; but also that the authors demonstrated the convergence
of their guiding intentions by an equal conviction in their rules for living,
and, if they were contemporaries, that they personally showed a burning
mutual desire to convince each other:#' he must prove in effect that the
two were interpermeable.

Moreover, mystics do not, like literary authors, only consider intellec-
tual themes for their own sake,** or, like scientists, only seek a solution
that will generalize their ideas.*’ They consider the reality that practicing a
constructive method can enable them to discover. One last, purely reli-
gious problem therefore arises: the reality that the mystic seeks is only
known to have been achieved when we can observe the consequences,
personal and social, of his life.

B. Some Fortuitous Coincidences
ISOLATED TECHNICAL HOMONYMS

i) By a fortuitous coincidence of two independent thoughts with a limited register
of corresponding images**

The primordial point: kha (Sanskrit); neqoda rishona (talmudic); nugta
asliyya (Halldj): coincidental terms, without any real kinship among their
respective processes of formation.

39. Because the problem will arise « priori in every thoughtful mind independently undertak-
ing an examination of the science in question.

40. Since there may be several independent processes leading to the same result (the demon-
strations of a proposition, in mathematics; the various routes of an ascent, in mountain climbing).

41. This is the true mystical goal of sincere apologetics {cf. Leibniz and Bossuet, and, more
deeply, the cases cited in RMM XXXVI, §7). The poetic outrageousness of the Arabs overshoots
this gaal in the odd legend of the two friends mentioned by Stendhal (De I’amour, book 2, ch. 53,
“fragments”), excerpting from the Kitdb al-Aghani {Fr. Le Livre des chansons).

42. Art for art’s sake.

43. The passion for discovery; for the hunt (more than the catch), for the game (more than
the stakes), for the search (more than the truth).

44. Images of universal human experience.
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The archtypical man: insan gadim (Manichaean); adam qadmon (Kab-
bala); insan kamil (Jili): same remark.’

ii) By borrowing for a particular purpose, without subsequent parallels of usage

The Highest name of God: shem hamforash, or the ineffable tetragram
(Kabbala); ism a“zam (Sufism).

The column of light: “central column” (Talmud); “column of praise”
(var. “@miid al-subh: Manichaean; amid al-niir: Tustari);*® the role of the
dawn* in the Nusayri theogony.

The sparkling of wine (tasha“shu®) poured into a cup: symbol of theo-
phany, through talbis and takhmir (as much for the Nusayris as for the
Sufis) = the opalization or irisation of the (human) water into which the
divine wine is poured (Passion, Fr 3:49, §3 124, 308 n 3, 353 n 1/Eng 3:41,
45 123,290 n 74, 335 n 10).

Decorative motifs such as these, set into two systems of dogma, do not
necessarily play the same role in both contexts. During a plea, if a lawyer
takes up the opposing party’s position word for word, he is not implying
that it is as valid as his own. The habit does not make the monk, nor the
note the song: we could not infer, simply because two authors have used
the same words,*® that there was even an understanding between them;
experimental verification is required.

PARALLELS IN THE MANNER OF PRESENTATION

i) By natural, functional coincidence, when reason is properly exercised by both
mystics on the same body of typical pattems with common themes (life, death,
distributive justice)

These parallels are mentioned by Ghazili in his Mungidh,*® on the sub-

45. Cf. the invocation “God of gods, Lord of lords,” which is found simultaneously among
the Sabians (Ibn al-Sabbah, ap. Shahrastini, 11, 47) and the Sufis (Ibn Adham, ap. Passion, Fr 3:15/
Eng 3:8). Cf. the zuhiir kulli, the “clothing of spiritual light,” which is found, having appeared by
different processes, in Christianity, in Manichaeism, among the Sufis (Junayd, “Dawa”: libas al-
niir; kiswa of Hallij and Wisiti), and among the Yogis (Pataifijali, 11, sec. 52). A fortiori we must
absolutely refuse to see borrowings in paired words like “divine light,” “illumination of the heart,”
“silence and solitude,” and “God and the Beloved,” which are common to mystics all over the
world. Merx, Andrae, and Wensinck (Dove, P. 1xx xiv, 11), seduced by Reitzenstein’s hypothesis
that the initiation rites of all forms of early Asian religious mysticism had a common source, ap-
plied it inappropriately and supposed it confirmed the opinion that such word-pairs were bor-
rowings, as bad already been suggested by certain esoterically minded historians of freemasonry in
the beginning of the nineteenth century.

46. Passion, Fr 3:301/Eng 3:283,; Kremer, C.S,, 39.

47. Dussaud, Noseiris, 88.

48. The problem of homonyms and synonyms (Passion, Fr 3:93 ff./Eng 3:82 ff).

49. Cairo edition, p. 19; here B. de Meynard’s translation (p. 38) is insufficient [Recueil, p.94]-
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ject of some maxims he was said to have stolen from ancient philosophers:
“The truth is that some of them*° are the fruit of my own meditations, and,
as the proverb says, “The hoof sometimes*' falls in the hoofprint.” In other
words, the range of the intellectual process and the rhythm of discursive
thought are more or less commensurable and synchronous in those de-
voted to serious reflection, since the operation of reason is the sole means
of understanding among men. Science — true, experimental science — is
not the precarious and artificial result of a blind entangling of atoms. It is a
collective conceptual construction that is always growing; since its begin-
nings we have been working on it together, and that work is at the very
heart of our being as thinking creatures. We assimilate and elaborate our
individual experiences according to analogous processes, in order to put
them into accord. For example:

Perinde ac cadaver [“like the corpse”]:** “Mithl al-mayit fi yaday al-
ghasil,” said Tustari, well before St. Francis of Assisi and St. Ignatius of Lo-
yola. Asin struggled to discover a common source (St. Nilus and St. John
Climacus), but for solitary men living in groups and dying without grave-
diggers, the case was of sufficient immediacy to suggest the image.

Breath control: Patafijali’s prandyama, rthythmic dhikr on the breathing
pattern “hii! ha! hi!” in modem Islamic orders, and recitation of the Lord’s
prayer in the exercises of St.Ignatius Loyola. Patafijali practiced this disci-
pline to make the will master the reflex of breathing, because he con-
sidered®? the link between breath (prana) and the actualization of thought
(vntti) to be indissoluble. The Muslims practice it to concentrate their ec-
static hearing (sama®) because, during recitation, the alternation of breath-
ing’ best scans the heart’s three vocalizations of the divine H. St. Ignatius
practiced breath control®S to tighten the frame around his mental contem-
plation by fixing the manner of recitation and the average length of prayers
said aloud. The three motives and goals are different; the only common
trace is regularization of breathing. All mystics are ascetics: they know that
they have bodies to tame and that as long as the human body lives, it
breathes.

it) By borrowing, to rival each other in zeal and discover who is right

$0. “Some others,” he adds, “are found on our books of sacred law (al-kutub al-shariyya); and
most, as to their meaning, figure in the writing of the Sufis.”

s1. Often, not always, not for everyone. This is not the relativism of Protagoras.

52. Asin, Bosquejo ..., Zaragoza, 1903, 38—39; Goldziher, Vorlesungen, Eng. trans. 132 n $1;
Hartmann, Darstellung des Sifitums, 31, 103; Kilani (ap. Shattanawfi, Bahja, 79); Rinn, Marabouts, go.

53. It is an asceticism of the breath, not of the heart (andhata, seat of the sattva: Yoga 111, sec. 34),
as in Islam. Cf. Kremer (C.S., 49).

54. Cf. the regular swaying of the torso of a child reciting a lesson in Qur2nic school.

5. Spiritual Exerises, fourth week, third method of prayer.
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For example:

Vegetarianism (tanahhus):*® common to Christian, Manichaean, and Mus-
lim ascetics. Among the Manichaeans, as St. Augustine indicates,’” its exact
purpose was to free the points of divine light imprisoned like captives in
the dark matter of the vegetables. The disciples of St. Anthony gave it an
entirely different meaning, that of bodily mortification for the ascetic him-
self. The Muslims agreed with the Christians, with certain nuances:® a
sort of “perpetual vow” of vegetarianism (giit) was the means by which
the members of a Shiite mystical sect, the ‘Abdakiyya Sufis* of Kifa, bore
witness to the ardor of their wait for the imminent coming of the Mahdi.

CONVERGENCES OF GUIDING INTENTION

i) By concordance in the development of morals and dogma

For example:

The wager (on the hypothesis of eternal life): Pascal and Ghazili, moved
by the same apologetic compassion for unbelievers, formulated this idea in
the same terms and patterns, although Pascal knew nothing of Ghazali.®

it) By legitimate borrowing

The borrower feels the richness of an argument barely outlined in the
book in which he finds it; having meditated, he in tumn takes it up,
strengthens it, gives it full weight. Some of Ghazili’s arguments that re-
mained sterile in Islam were made fertile in this way by the Jew, Bahya
ben Paquda,® and the eastern Christian Bar Hebraeus.% The same argu-
ments gave better results to the coreligionists of the two borrowers than to
those of the inventor. Another example:

The replacement of the hajj (the pilgrimage of sacred law) by devo-
tional activity, a thesis of Hallij's school of mysticism: An outstanding ex-

56. tbn Sida, Mukhassas, X111, 101.

§7. Confessiones, 111, 10; VIII, 6; cf. VII, 9, his remarks on the Christian logos and its Neopla-
tonic homonym.

s8. Ascetic rivalry (to convince the adversary of the superiority of one’s doctrine, by strug-
gling to show greater abnegation) implies no doctrinal concession. Roberto de Nobili’s method
[cf. below, n 240], understood in this way, has no relation to the “Chinese rites” and “Malabar
rites,” both dangerous experiments.

59. Malati, £ 162.

60. Asin tried to find, in either the Pugio fidei or Herbelot, the intermediary who might have
introduced Ghazili to Pascal ... with no success.

61. See his Hidaya.

62. Wensinck, The Book of the Dove.
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ample of guiding intention outlined by predecessors (in order to combat the
Sumim al-maghfira’s lax inclinations)® and given full weight by Hallaj him-
self. It first appears with Hasan Bagri, who remarks® that the only “blessed
pilgrimage” (hajj mabriir) is the one from which the pilgrim returns as an
ascetic in this world and desiring the next life. Ibn al-Munkadir® calls this
pilgrimage “the one that wins passage to Paradise.” Soon we find moral
counselors giving practical advice of greater and greater boldness: Abi
Haizim Madani advises a young man to abandon the pilgrimage and devote
the money intended for travel expenses to supporting his mother.*® Bishr
Hifi suggests®” that a large sum hoarded for the pilgrimage® be distributed
as alms. In a very lovely parable, Dhii’l-Niin Misti speaks® of a man from
Damascus who gave up the pilgrimage in order to relieve the distress of a
famished neighbor hic ef nunc. The mystic says that God, solely for the sake
of this man, who had “made the pilgrimage in spirit” (hajja bihimmatihi),
granted a pardon to the pilgrims gathered at “Arafit that year. Finally Ibn
CAti, commenting on a gloss by Ja*far on Qur. 3:96, notes, “Whoever has
deprived himself of everything for God sees the road of the hajj open wide
before him, for there is the foundation (qiwam) of the call (to all Muslims)
to the hajj”’7° Hallaj’s thesis, which I have analyzed elsewhere at length,”’
is the correct dogmatic conclusion to be drawn from these premises.”

3. THE RoOLE OF FOREIGN INFLUENCES

A. The a priori Thesis of Iranian Influence

The proper share of certain external influences on Islamic mysticism re-
mains to be assigned.

63. Repudiated by Ramli (Passion, Fr 3:223 n 11/Eng 3:211 n 266).

64. Makki, Qi II, 119,

6s. Ibid., I, 115, 118.

66. Hujwiri, Kashf, 91.

67. Makki, Qiit, [, 92. One of the Silimiyya, probably at the time of the Qarmathian occupa-
tion of Mecca, advised giving up the pilgrimage “rather than aiding the enemies of Islam” Ibid.,
:-[{' 117, I. 23). The advice was recently (after 1916) followed by opponents of the Malik of the
153z,

68. “Supplementary” or “surplus,” says Makki's text, which seems, to attenuate the advice in-
cautiously.

60. Ibn al-Jawzi Muthir al-gharam, ap. Ibn ‘Arabi, Muhadarat, 1, 218. Cf. “Ali ibn al-Muwaffaq
(Makld, Qit, II, 120-21).

70. Bagli, I, 107.

71. Passion, index, s.v. hajj.

72. When that conclusion was condemned, Makki defined the purity of real intention (hagigat
al-ikhlas) required for the pilgrimage (Qit, 11, 115) as follows: “spending legitimate wealth for the
love of God, keeping one’s hand empty of all barter that might preoccupy the heart and distract
the attention (hamm).”
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Ghazali”® defines mysticism as the thorough, inner examination of reli-
gious experiments and of their results in the practicing believer. If we
adopt his definition, we must recognize that in any religious milieu where
there are sincere and thoughtful souls, cases of mysticism will be observed.
Therefore, it is impossible for mysticism to be the exclusive privilege of
one race, language, or nation. It is a human phenomenon, on the level of
the spirit, that those physical boundaries could not contain. We cannot ac-
cept the exact sense of the overly popular theory of pro-Aryans like Gob-
ineau and anti-Semites like Friedrich Delitzsch,7* that the Semitic peoples
are completely unfit for the arts and sciences in general,”* and that mysti-
cism in the Semitic religions is of Aryan origin. Naturally, the theorists
deny the authenticity of Islamic mysticism, which is portrayed as a form of
the racial, linguistic, and national reaction by the Aryan peoples, particu-
larly the Iranians, against the Arab Islamic conquest. Renan, P. de Lagarde,
and more recently Reitzenstein, Blochet, and E.G.Browne, have helped to
spread this theory.”

It is an a priori theory that wrongly generalizes from a few special
cases.”” It assumes the indemonstrable idea that Iran in the seventh century
A.D. was peopled solely by Aryans with an entirely Aryan culture.”® In re-
ality Shiism, which is presented to us as a specifically Persian Islamic heresy,
was propagated in Persia by pure Arab colonists, who had come from
Kifa to Qum.” The Kurds and Afghans, pure Iranians by race, have al-
ways been anti-Shiite. The lists of great Muslim thinkers said to be of
“Persian origin,” because their nisba refers to a city in Persia, are mislead-
ing® Most of these men thought and wrote only in Arabic, and were no
more separate from the Islamic world, whether they were the sons of
clients (mawali)®' or Arab colonists, than was Lucan of Cordova or Augus-
tine of Tagaste from the Roman. Incensed heresiographers®> have imag-
ined numerous “Mazdean survivals” that “conspirators” are supposed to
have smuggled into Islam; Firdawsi’s Shahnameh, celebrated as the hand-

73. Mungidh.

74. Die Grosse Tatischung.

75. The distinct Semitic reserve in these matters is not lack of imagination but respectful def-
erence to the initiative of divine omnipotence.

76. The only person who has tried to support the theory with precise arguments is Inostran-
zev, Tranian Influence on Moslem Literature, wans. G.K. Nariman, Bombay, Taraporevala, 1918.

77. Diffusion of technical procedures in architecture, carpet making, metallurgical arts, floral
decoration (narcissus preferred to the rose), the musical scale, the setting for stories (Hezdrafsanch).

78. Neither physical nor cultural anthropologists accept this.

79. Goldziher, Vorlesungen, Eng. trans., 212 n 125.

80. The Panturanians have recently raised the stakes, claiming Faribi, Ibn Sina, Bukhiri, and
Zamakhshari as Tartar national treasures . . . Even the ShuCiibiyya used to speak of equality.

81. On the Arabization of mawidli, see Goldziher, M. Stud. 1, 101 ff., 147 ff.

82. Baghdidi.
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book of this Iranian nationalism,* demonstrates above all an archeological
enthusiasm, almost as impartial as the Trojan patriotism of Virgil writing
the Aeneid.

Finally, this theory, supposedly erected to the glory of the Iranian race,
would lead us to perceive unconscious disloyalty in its most illustrious
representatives. The theory insinuates that the great Muslim thinkers of
Iran, contrary to their explicit statements, gave allegiance only for appear-
ances’ sake to orthodox Islam, and that they made considerable efforts to
twist and mold it to their narrow, national bias. The explanation is psy-
chological, and it will not convince anyone who has lived in intimacy
with the works of these great men. No one's loyalty is greater than Sib-
awayh’s in Arabic grammar, Isfahini’s in Arab folklore, Tabari’s and Fakhr
Rizi’s in Qur’inic exegesis. These Persians did nothing to alter the purity
of early Islam; in fact they went to greater lengths than anyone else in self-
denial and the sacrifice of personal inclinations, in order to safeguard the
universalism of their beliefs. It would be rather presumptuous to argue that
they did not succeed.®

The limited truth, unduly generalized by the theory of Aryan superior-
ity, is that the general grammatical characteristics (vocabulary, morphology,
syntax) of our Indo-European languages determine that when an idea is
expressed in them, its outer form will differ entirely from its clothing in a
Semitic language. The idea’s Aryan presentation, the only one familiar to
Western orientalists, is periphrastic, made of words with unstable, shaded
contours and changeable endings, words fit for apposition and combina-
tion. Very early on, verbal tenses in these languages became relative to the
agent, egocentric, polytheistic; the words also have a didactic order, and
are arranged in long hierarchical periods by means of graduated conjunc-
tions. The Semitic presentation of the idea is gnomic, employing rigid
words with immutable and always noticeable roots. The few changes al-
lowed are internal and abstract: consonants are interpolated for the general
meaning, vowels altered for the precise shade® The conjunctive role of
particles is inseparable from the vocalic changes in endings; verbal tenses,

83. The works of supposed nationalists like Ibn al-Mugaffa, Ridagi, Miskawayh, Hasan Sab-
bih are filled with a universalist spirit, either Hellenistic or Qarmathian. Even an arch-nationalist
like the poet Mihyar Daylami was writing characteristically when he finished a line, “siidad al-Furs
wa din al-%Arab,” [Glory is ours from both sides] “Persian noble titles (in this world), and the
Arabs’ religion (for the nex life)!”

84. We find what are basically the same stages of a growing “mobilization” of the literary
theme, among Aryans and Semites: epic (= gagida), drama (= gissa alternating between prose and
verse), romance (= magqdma); in the first stage, only the memory of the listener is involved; in the
second, the actor or reciter goes to work on the intelligence of the spectator; in the third, the
reader’s will itself is scized. But among the Aryans the form is capricious and the foundation pre-
cise; while among Semites the form is rigid, the foundation capricious, unreal.

85, Passion, Fr 3:00 ff./Eng 3:79 ff.
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even today, are absolute {they concern only the action) and theocentric
(they affirm the transcendence and imminence of the One Agent); and
finally, word order is lyrical, with phrases parceled into staccato formulas,
condensed and autonomous. Whence the misunderstanding of those who,
unable to perceive the powerful, explosive concision of Semitic languages,
pronounce them unfit for mysticism. They are, after all, the languages of
revelation of the transcendent God, of the Prophets,*® and of the Psalms.
And the Psalms, historically, are the mystical text most widely known
among men.’” In Islam, the Fatiha is a psalm,® the two suras of Ubayy are
psalms, as are the mu‘awwidhatayn. The munajat of the first Sufis are psalms
as well.

Unable to hold the racial and national ground, the partisans of Iranian
influence retreat to linguistic territory; they can show only that certain
languages (Semitic) are less appropriate than others (Aryan) for the didac-
tic exposition of ideas; a rather secondary observation in religious matters,
particularly in mysticism. Like Christianity, Islam has been preached in all
languages, including those least like Arabic,* most stripped of grammar,
such as Chinese. Mysticism, more than any proselytizing mission, can do
without long grammatical periods; in the extreme case, onomatopoeia is
enough: the cry that is understood if it is from the heart.®

In neither the grammar nor the literature of the conquered provinces
was there a serious reaction against the Arab conquerors’ Islamic doctrine.
For one or two generations, almost imperceptibly, writers of Greek (Syria)
and Persian®' (or huzvaresh in Mesopotamia) continued to be employed at
keeping the financial records concerning deeds to land, just long enough
for new civil servants capable of writing Arabic to be trained. The Raq-
qashi family, famous preachers in Persian, would quickly learn to excel in
Arabic sermons on the Qur’in, in Bagra.%

B. Requirements for Demonstrating Foreign Influence

In summary: In order to prove that a linguistic influence from a foreign

86. Wensinck (Dove, p. xlvi) goes very far in his search for a Hermetic origin of an image in
Bar Hebraeus, who is alluding to Ezekiel's “Ancient of Days.”

87. Wensinck (Dove, p. xxii) omits reference to this.

88. A bitter enemy like “A. M. Kindi (Risdla, 141) admits this without realizing it.

89. The Panturanians succeeded in writing perfectly orthodox Muslim catechisms in pure
Turkish.

go. Popular preachers do not take lessons in diction or thetoric.

91. Muqgaddasi, 133.

92. Jahiz, Baydn, 1, 168: though Hasan Basrti sometimes spoke in Persian (Ibn Sa"d, V11, 123),
Hallij no longer had fluent use of the language (Passion, Fr 1:212—13/Eng 1:168). List of the great
mawili ap. “Iqd, 11, 64.
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source entered, permeated, and operated within a system of dogma in a
given milieu, it must be shown:®

i) historically, that there was daily social contact and ferment between
the two milieux. If this contact was not intellectual, it must at least have
been practical; at a certain time, translators must have effected a transposi-
tion, borrowing stories and verbal elements from the foreign idiom.

ii) philosophically, that religious disputants and apologists adapted vari-
ous concepts and partial, incompletely formulated theories from the for-
eign idiom. It is therefore important that this idiom should have contained,
directed, and transported analogous dogmatic constructions. Only such an
intellectual and moral affinity® makes possible a hybridization of the con-
quered milieu and the religion of the conquerors.

The first condition is met for the Aramaic (and the Arabic) of the Jew-
ish and Christian circles (desert tribes, manufacturing colonies in cities), as
well as the Mazdean (huzvaresh) and especially Manichaean circles (manu-
facturing colonies in cities), which were allied to the schools of eastern
syncretism {dispersed physicians and philosophers). The condition is not
met for the Pracrits of India {only one Indian merchant colony: Basra).*

By the criteria of that condition, the Hebrew-Christian milieu was the
most important in relation to early Islam, because, at the time, it possessed
analogous sketches of theology®® and theoretical mysticism, and above all
an admirable and widely read manual of prayer, the Psalms. In the second
rank were the syncretist Helleno-Manichaeans, who were trying to annex
theology and mysticism to their synthetic philosophy.

C. The Hebrew-Christian Milieu: Asceticism and Theology

We must first examine the possible influence on the Muslim believers’
ritual intentions of the Hebrew-Christian group, the Arabic or Aramaic-
speaking ahl al-kitab, with whom the Qur’in specifically authorizes®” the
pursuit of exegetical discussion. In practice, even conscientious commen-

93. RMM, XXXV, 40 ff.; Passion, Fr 3:7, 247/Eng 3:xii, 243.

94. This would be a tolerable definition of a word much abused since Goethe.

95. Nor for Syria’s peasants, who are supposed to have remained pagan (2), according to Dus-
saud’s rash hypothesis: his equation Nizireni-Nusayri falls apart because, as I discovered in the
field, the jur‘at al-Nazirdn, northwest of lake Hums, still exists, without any geographical or ety-
mological connection to the country of the Nusayris (RMM, XXXVIII, 272).

96. There is no precise textual basis for Kremer and Becker's hypothesis on Christian theol-
ogy’s influence on Ma“bad and Ghaylan (Qadari school). Galtier, in his study of the Thousand and
One Nights (Mémoires, Cairo, 178—79), has shown the inanity of the “Talmudism” that Chauvin
supposes to be in the legend of Milik ibn Dinir.

97. Qur. 10:94; $:18. See a work by Biqi“1 allowing references to Christian and Jewish scrip-
ture, in order to avoid the wave of [iadith qudsi (cf. Steinschneider, Pol., 390). Biqi‘i, Nazm al-durar.
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tators like Mujahid®® and Mugitil® were reproached for these discussions,
which were called dangerous. But a series of historical and legendary ex-
amples establishes the reciprocal curiosity, the awareness of an intellectual
and moral affinity, that I believe to be indispensable for the beginning of
doctrinal hybridization between two milieux.

Geiger,'® Kaufmann,'®' Merx,'** Wensinck, and Hirschfeld'® have in-
sisted on this affinity, for the Hebraic milieu; Merx, Asin, and Becker,'**
for the Christian.

HEBREW-CHRISTIAN ELEMENTS'®
(IN ARABIZED ARAMAIC FORM)'®

i) Literal borrowings (theological and ascetic words). — Arabized words (nouns
ending in -an, or of the form fi%l; adjectives ending in -ani): Qur’an,
Rahman, tafan, furqan, burhan, sultan; lahit, nasit, namiis; fariaq, jabrist, mala-
kit; hakil (haykal); kawn (= kyand, meaning both nature and person); tibd,
rabbani, rahani, nafsani, juthmani, sha“shaani; wahdaniyya, fardaniyya, rahba-
niyya; “ubiidiyya, rubiibiyya, ulizhiyya, kayfafiyya. And

— Arabic words borrowed from Aramaic patterns or types, and then spe-
cialized: sa’ih, rahib, ghulam, (deacon), sawmaa, “ukaz, tarbiya, sarira (truth),
tab® (from which comes tabia); Bari, bariya.

it} Structural analogies. Eschatological meditations on Hell and Paradise
(Qur’in; literature of the kutub al-zuhd, al-ahwal, al-tawahhum);'’ meth-
ods for the examination of conscience (muhdsabat al-nafs);'*® scapular (khirqa,
beginning with Ibn Harb);'® rosary (subha, beginning with Junayd); the
talmudic rule of the blue and black threads for breaking the fast; Farqad’s

08, Dhahabi, I“ridal.

99. Mugitil, mutashabih, explanation of the sakina.

100. Was hat Mohammed aus dem Judenthum aufgenommen, 1833.

101. Gesch. der Attributenlehre in der Jud. Relig., 1877.

102. Grundlinien der Sufik, 1892.

103. Jiidische Elem., 1878; New Researches, 1902.

104. Der Islam, 111, 374—99; Christentum und Islam.

105. We give the terms that figure in the Qur’an first.

106. Note the general “warping” of the radicals’ meaning, as they pass from Aramaic into Ara-
bic: RHM (love; compassion); SBR (hope; endurance); FRQ (to save; to separate); HMD (to
thank; to glorify); SDD (equity; exactitude).

107. In which Muslim ascetics are not trying to imitate Christian monks but to be their rivals
in rahbaniyya, in accordance with 2 Muslim method inspired by the Qur”an.

108. Asin transforms the analogy into a borrowing and presumes that St. Ignatius of Loyola
copied his way of noting personal examination, on a double-entry table, from Suhrawardi (Bos-
quejo, 40). As if the idea of a double-entry table were not a commonplace of any rational method.

109. V.i.
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sitf (Christian tendency);""° the muraqqa‘a. The Arabic Gospel translations
used in Islam''' at the beginning (Ibn Qutayba,'”* Warriaq, Sulami,'” Ibn
Jahdam,'** Ibn Hazm, Ghazili) have not yet been studied seriously. Wen-
sinck is now trying to prove that Stephen bar Sudaili, Isaac of Ninevah,
and St. John Climacus were read by Muslims.""* [ have pointed out Ara-
maisms in Junayd’s syntax.'*®

iti) Fertile hybridizations. During the first two centuries, Arab Muslims
and their Christian compatriots lived among one another in Taghlib, Hira,
Kifa,"? Najrin,'® San“3.'" It seems established that hermitage architec-
ture was copied; the first khangah were at Ramla (Ab@ Hashim) and
Jerusalem (Ibn Karrim). Until about 250/864'* Muslim mystics went to
consult Christian hermits on theology: ‘Abd al-Wihid ibn Zayd, Attibi,
and Dirdni recorded curious encounters.’*’ While the anecdote about
Bistami in Rim'** may be apocryphal,'® the one about Hall3j in Jerusalem
appears to be authentic.'** The caliphal decrees'?S requiring distinctive
clothes for Christians put an end to this life in common. Muhammad ibn
Faraj °Abid (d. 282 A.1.), answering Muhammad ibn Ishiq Kafi,'*® asked,
“From what source does such wisdom (hikma) come to damned monks?”
“Legacy of the fast, which you find so painful.” And Ibrihim ibn al-Junayd
(died c. 270), editor of the Kitab al-ruhban of Burjulani (d. 283), said'*? he
found as an epigraph to one of Burjulini’s books (that same book, no
doubt) these meaningful lines: Mawa‘izu nihban . ..

110. Vii.

111. For Christian recensions, see, Graf, Christlich. Arab. Lit., 1905.

112. Ta wil, pp. 262, 270, 181.

113. JawamiS ms. Laleli 1516, f. 165b (= Matt. 8:22).

114. Bahja, ms, Damascus.

115, Cf. Noldeke, Aram. lit., in Kult. Gegenw., 113. Since Wensinck (on Isaac of Ninevah), no
one has pursued the study of possible Syriac models (hagiography, discourses on morals, philoso-
phy). Tor Andrae undertook tesearch on the subject, echoes of which are found in his posthu-
mously published book on Sufism, I Myrten-tridgdrden, Stockholm. The great Geschichte der christlichen
arabischen Literaturby Georg Graf (Rome, 1952) is 2 valuable source for the Arab period, to be com-
bined with the recent discoveries in the Sinai (cf. Mourad Kamil, Les Mardis de Dar cl-Salam, 11
[1952], Cairo, 205~18).

116, Passion, ch. 14, Fr 3:357/Eng 3:339.

117. Lammens, Mo%awia, 156, 256, 300, ff. Cf. studies of L.Cheikho.

118. Mission of Euphémion (Ibn “Arabi, Muladarat, 1, 131, 94; RHR, XXVIIL, 13).

119. Ibn “Arabi, Muhadarat, 1, 182.

120, Afterwards, the “visit to the convent” is no more than a Bacchic theme for poetry.

121. Ibn “Arabi, Muhdadarat, 11, 353-54, 39.

122. Ms. Paris 1913.

123. Like the stories of Hasan Basri’s conversion and Ma“rif’s burial in “Attar.

124. Passion, Fr 1:162—63, 3:233/Eng 1:121-22, 3:220.

125. De Goeje, Conquéte de la Syrie, 148.

126. Cf. IStidal, s.v.

127. Hilya, under the name Muhammad ibn Faraj “Abid.
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Monks' senmons, accounts of their acts,

true tidings from condemned souls.
Sermons that cure us as we gather them,

though the prescription comes from someone damned.
Sermons from which the soul inherits a warning (ibra)

that leaves it anxious, wandering among the tombs.
Sermons, though the soul hates to be reminded of them.

that incite the heart they have discovered to suffering.
Take this for yourself, you who understand me: If you know how to

defend yourself from evil,
hurry! Death is the first visitor to be expected.
[Recueil, 1929, 14-15]

A certain number of ascetic Islam’s early works seem to be free transpo-
sitions of Christian writings: the Saha’if Idris wa Misd, Wahb's false Psalter
(Zabar),'® and his Mubtada and Isra’iliyat; the Akhbar al-madiyin of the
Murji’ite “Ubayd Jurhumi,'* and especially the parables attributed to Je-
sus, which Asin published under the title Logia D. Jesu ... agrapha, of which
almost identical versions can be found in Dustuwi’i (d. 153), Muhisibi,
(d. 243), and Jahiz (d. 255)."°

D. Near-Eastern Syncretism:
Sciences, Philosophy, Hermeticism

Muslim believers had an affinity for a second group, the technical
teachers (medicine, alchemy, abstract mathematics, astrology) of the Near-
Eastern syncretist milieu defined above. Renan, working with Chwol-
sohn’s confused data, was the first to perceive the milieu’s existence;"''
Horovitz¥* and Wensinck'? have recently defined its characteristics. It
held the precious deposits of the corpus or organon of the science of na-
ture, which, as a descendent of Hellenistic experimentation, was cast in
the Aristotelian mold. The Neoplatonists had already, in the third century,
annexed certain elements of Hermeticism;'* the Manichaeans, in the
fourth century, astrological and gnostic elements (Renan says “Elcha-

128. Ibn “Arabi, Muhahardt, 1, 237; cf. Ghazili, lhya. Cf. mss. Oxford Nicoll 79; London Supp.
261; Paris 1397 (Cheikho).

129. Fihrist, 89.

130. Asin, Logia, nos. 6, $3; Muhbiasibi, Nasa“h, 6b; Bayan, 111, 72.

131. JAP, 1853, sth series, 11, 430.

132. Uber den Einfluss der griechish. Philos. auf die Entwickl. des Kalam, 1909.

133. Book of the Dove.

134. I have grouped some pieces of information in appendix 3 of Festugiére’s Hermétisme,
Paris, 1943, 384—400, to be complemented by P. Kraus, Jabir, Cairo (IFAO).
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saite”).* In the sixth century, the corpus itself, literally translated from the
Greek into Aramaic during the Syriac national awakening, was being
taught in the same way at various centers in Syria, Mesopotamia, and
the area of Susa; these were medical, alchemical, and semi-initiatory cen-
ters where Jewish and Christian (especially Nestorian) teachers came into
contact with semi-pagans (Harrinians), Bardaisanians (daysaniyya), and
Manichaeans.'¥

Upon making this contact with Jews and Christians, the Muslims hesi-
tated somewhat to imitate them. Throughout the second century of the
Hijra, some isolated individuals, some zanadiga, Ibn ab'l-‘Awji, Ibn al-
Mugqaffa®, Jabir, and, to a lesser extent, the extremist Shiites, took the risk.
Ibn Mu‘iwiya adopted the astronomical calculation of the new moon."*¢
Jabir used isolated letters of the alphabet to represent, in fixed systems of
notation (alchemical, algebraic, syllogistic,?” and medical),'*® the perma-
nent natural functions of things.'® Finally, Ibn al-Hakam rediscovered the
Aristotelian theory of the process of sensation (mizdj al-ajsam) and per-
ceived the immateriality of the concept (sunh).

It was only in the third century that 2 work of fiction adapted from the
Qur’in, the romance of the Sabians, allowed the generalization of contacts
between Islam and the scientific syncretist milieux. The school of Harran,
persecuted in 148 and 159,'*° was summarily ordered to convert to Islam;
in 208 its members succeeded in convincing the Caliph Ma’miin that they
were descended from the monotheistic Sabians mentioned in the Qur’an’4!
and that they should have the same status as Christians and Jews, with
whom debate was legal.

The ruse worked. In the same period, an Ibidite from Fars, Yazid ibn

LA {1

abi Unaysa, announced'#* the imminent arrival of true “Sabianism,” “not

*On this point, it seems (since the deciphering of the Codex Manichaicus Coloniensis 1n 1970) that Renan
may well have been right as to the origin of these elements, since the Mughtasila of al-Hasih (see Fihrist, p. 340),
among whom Manl was raised, are now known to be identical to the Elchasaites of Christian heresiography; on
the question of the identity or nonidentity of the sects Elchasaites, Mughtasila, Mandaeans, Sabians (Sabat al-
Bata®ih), see, e.g., S.N.C.Lieu, Manichaeism, 30—-32. None of which answers the question that Massignon raises
(see ch 2 n 143) of amalgamations within Muslim tradition of Bardaisan and Ibn Maymiin, both of whom were
referred to as Ibn Daysin.

135. Cf. the odd, semi-Manichacan gospel fragment, in Ikhwin al-safd, 1V, 115-17.

136. This work, p. 141.

137. Which makes the old grammarians indignant (Yiqat, Udabd, 111, 10524, after Tawhidi).

138. Tables of medicines.

139. Which presupposes the concept of nature (fabia), of the natural properties of things (a
concept absent from early Muslim kalam). It is the idea of jafr rationalized (cf. Passion, Fr 3:105/
Eng 3:95, and the idea of Ars magna in Ramon Lull); see the collation given at the end of this
chapter.

140. Destruction of its great shrine.

141. Qur. 2:59; §:73; 22:17; seeming to mean, according to Bir@ini (Athir), the Mandaeans or
Mughtasila of W3sit [known since 1970 to be a false identification).

142. Shahrastini, I, 183.



S4 ANALYSIS OF THE LEXICON

that of Wisit or Harrdn,” which was supposed to absorb Islam and recon-
cile all sects and castes. By about 210 “Abdallih ibn Maymiin al Qaddih, a
man from Mecca, was dying in prison in Kifa after founding the astonish-
ing secret society'® that was supposed to realize this ideal program: the
Qarmathians or Ismailis."#

For two centuries, under severe Ismaili discipline, Hellenistic “Sabian-
ism,” in the threefold form into which it was organized by Qarmathian
propaganda, diffused the following throughout Istam: an expanded spirit of
scientific research;'*S syncretism that reconciled all religious confessions by
using a methodically graduated theosophical catechism;'+* and initiatory
communism that propagated a ritual of companionship and an understand-
ing among trade organizations, and led to the institution of the political
Ismaili imamate, or Fatimism. Ismailism'’s egalitarian religious tolerance
is well defined by the encyclopedia of the Ikhwan al-safa,'#’ by the aposto-
late of Nagir-i-Khusraw (d. 481),"*® by the politics of Hasan ibn al-Sabbah
(d.s18), founder of the sect of the Assassins, whose “new propaganda”
could still argue for “Sabian” universality of khaliliyya.'*> The wars of the
Crusaders clipped the wings of Fatimism;'5° the same stroke saved Sunni
orthodoxy, which was being threatened. On the other hand, the great sci-
entific teaching favored by the Fatimids passed to Europe and infused ini-
tiatory eastern elements’s' into the corporative movement in our early
universities.

How much did eastern syncretism, at least in the transitional forms'$* of
Hellenistic Sabianism and Qarmathian Ismailism, affect the Muslim mystics?

143 There is research to be done as to whether the society was somehow connected to the al-
leged “Bardaisanians” mentioned by Ibn al-Nadim (Fihrist, 339), because Ibn Maymim was
sometimes called “Ibn Daysin.”

144. Sec my Bibliographie qarmate [Opera Minora, 1:627-39).

145. Highly developed zoology; medicine (opposed to fibb al-Nabi and to tibb rithani); logic
(opposed to grammar); astronomical calendars (opposed to ta“bir) and Indian jafr (as opposed to
Arab anwa’).

146. Graduated pedagogy (as opposed to Qur’dnic school); politics and Hellenized constitu-
tional law (as opposed to figh).

147. Casanova dates the modified version c. 450; we know that the basic material is older be-
cause Tawhidi (d. 414) already knew and appreciated it (Bahbahani, ms. London add, 24,411,
f. 182b).

148. Zad al-musafirin.

149. Extract of his Fusiil arbaa, ap. Shahrastani.

150. It was not the Sunni caliph of Baghdad but rather the Fatimid anticaliph (who had de-
stroyed the Holy Sepulchre in 1009), who was stricken by the taking of Jerusalem.

151. Contemporaries knew of this: Joachim of Flora, in Messina in 1193, learned from a man
returning from Alexandria “that the Patarenes (Cathars) had sent agents among the Saracens to
come to an understanding with them” (Expositio in Apocalypsin, cap. 1X, ed. Venice, 1527, p. 134)-

152. The translations themselves had very little immediate effect: three centuries would pass
before a Plotinian text like the Theology of Aristotle (translated into Arabic in the third century
A.H.) affected any Muslim mystics. Then it had influence thanks to two linked series of interme-
diaries: hybrid philosophers like Farabi, Miskawayh, and Ibn Sini; and syncretist encyclopedists
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In the third century A.H., at the time of their first encounter, early Is-
lamic mysticism and Hellenistic philosophical sycretism possessed indepen-
dent lexicons and opposed doctrines.

Lexicons. Mystics use the terms of classical kalam in their ordinary senses,
not in the specialized manner proposed by the philosophers: e.g., kawn,
instantaneous existentialization (not genesis, natural growth, opp. fasad);
and tabi‘a, habit imposed upon a creature, as a visible seal or distinguishing
mark (not one of the body’s four internal humors). The mystics also fol-
low the rules of Arabic grammar in choosing their terms, unlike the trans-
lators of philosophy, who divert usage artificially. Taulluh, for example,
meaning “‘mystical union” to the Mu‘tazilite Mas“@idi'*? and the Hallajian
Wisiti,’$¢ is taken by the hellenistically inclined Ali ibn Rabban to mean
“devout fervor”;'*s wahdaniyya (which means, in dogma as in mysticism,
“the pure divine essence”),'® is chosen as the translation of the Greek
évwots (henosis, “unification”),'” which the mystics had rendered as itti-
had.'* Sunni mutakalliman and rihaniyya employ meanings opposite to
those given by the physicians under Hellenistic influence for the follow-
ing paired terms: rith—nafs, til —“ard, sira—mani (Hellen.: hayala —sira),
wali —nabi, haqq —haqiqa,"?® athar —khabar.'®

Doctrine. The mystical proposition of nuqla (cf. siq al-suwar is in contrast
to Hellenistic metempsychosis (tandsukh).'®" The mystical thesis of divine,
liberating friendship (khulla) cannot be identified with the idea of the soul’s
anarchic emancipation (khaliliypya=ibaha). In the fourth century A.H., some
Qarmathian infiltrations were made: ultra-intellectualist psychology deper-
sonalized the soul, reducing rith to “aq!*® in Tirmidhi and Tawhidi; overly
rationalist theology exhausted and attenuated divine transcendence,’® lim-
ited the science of knowing God (Ghazali’s laysa fi'l-imkan), and compart-
mentalized God’s power (Neoplatonic ithbat al-maqadir in Suhrawardi of

like the Ikhwin al-safi: Both schools flowed together in Ibn “Arabi. Hitimi's minor work on
Aristotelian sayings quoted by Mutanabbi is a mere witty game.

153. Tanbil, 387.

154. Bagli, I, s15: sara’ir mutalliha; and the pseudo-Muhisibi, ap. RiGya fi talsil, ms. Cairo
I1, 87, at the beginning: “muta’allih”.

155. Firdaws, preface; cf. Tawhidi, this work, ch. 4, sec. 3.A.

156. Passion, s.v.; also this work, v.i. (Mistl, Tustari, Junayd).

157. Liber de Causis, 67, 75.

158. Hallzj, ap. Bagli on Qur. 37:7.

159. Passion, Fr. 3:307 n 1/Eng 3:289 n 65.

160. Or khabar-nazar (ibid., Fr 3:310, 341-42/Eng 3:292, 323-24).

161. Ibid., Fr 3:27/Eng 3:19 (Ibn Junayd, Shadd al-izar, 10~12).

162, Passion, Fr 3:24/Eng 3:15.

163. Ibid., Fr 3:83 n §/Eng 3:73 n 137.
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Aleppo). Finally, the Covenant'* and the Nocturnal Ascent,'sS two essen-
tial points mentioned but unexplained in the Qur’in, became the means
by which Qarmathian exegesis penetrated the Islamic mystical milieux. As
early as the third century, Tustari perilously'® likened the Covenant (mi-
thaq) to the Qarmathian doctrine of the preexistence of souls, which were
said to emanate and then be reabsorbed as divine, luminous particles.
Though Hallij did not adopt this idea,"” Wisiti used it in his teaching.'®®
When the Halldjian thesis of divine transforming union was condemned
by law, the mystics returned to Qarmathian exegesis: from the Qur’anic
Ascension’s qab qawsayn'® they extracted the idea that mystical union was
complete even without the transfiguration of the soul’s substance, that
union went no further than the moment of perfect intellectual vision‘”°
when the cluster of discourse that defines the divinity for us is dissolved in
the void, at the precise moment the senses’ ecstasy begins.

After three centuries of sustained struggle by Kharriz,'”* Hallij,'”> Taw-
hidi,'”* Ghazili,'”* and Suhrawardi of Aleppo'”* — and at the very moment
the Fatimids’ and Ismailis’ political power was crumbling — Ibn “Arabi made
decisive,'”® irremediable concessions, which surrendered Islamic mystical
theology to the Qarmathians’ syncretist monism. He depicts all of creation,
no longer souls alone, as emanating from God through a five-stage cos-
mogonic evolution, the correlative of a rational, symmetrical clarification
of the science of God. As for mystical union, we are supposed to become
God again by an inverse movement, an ideal five-stage involution that
sums up all of creation in our thought.'”” After Ibn “Arabi, and thanks to
him, the Hellenistic syncretist vocabulary would dominate.'” The concemn

164. Ibid., Fr 3:116/Eng 3:105.

165. Ibid., ch. 14.

166. Ibid., Fr 3:301/Eng 3:283-84.

167. Ibid., Fr 3:113/Eng 3:101-2.

168, Ibid., Fr 3:157~58, 375~76/Eng 3:145, 357.

169. Ibid,, ch. 14.

170. Talisil, a word rejected by Hallij (Kalibidhi, no. 17 [in Essai, 1st and 2nd eds., appendix])
and allowed by Qurashi.

171. Against Tirmidh!.

172. Against S3limiyyan concessions.

173. True precursor of Ghazill.

174. Passion, ch. 14.

175. Who is the last nonmonist (tarjili, mundjat), in spite of the encyclopedic tendencies that
his adversaries exploited before Saladin, the conqueror of the Fatimids, to have him executed as a
Qarmathian. After Suhrawardi, the vocabulary, for example, of Ibn al-Firid, the poet, or of Ibn
Hammiya, the chief of an order, is unconsciously infected with monism.

176. Prepared by Semi-Qarmathian works, themselves suspect, of the Spanish school: Ibn Bar-
rajin; Ibn Qasyl, (author of the Khal® al-na‘layn, which is preserved, with a commentary by Ibn
“Arabi, in Ms. Shahid “Ali, 1174); Ibn al-*Ittif; and Musaffar Sibtl.

177. Passion, Fr 2:414 n 3/Eng 2:395 n 101. g

178. “The misdeeds of Hellenic culture,” denounced by Suhrawardi of Baghdid in a contem-
porary work.
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to be in theoretical agreement with it would win out over introspection
during ritual practice and analysis based on experiment. Although hin-
dered by the fervor of believers like “Izz Maqdisi, Yifii, Ibn Sima’fina,
Zarriiq, Niyazi and Nibulusi, the theory forcibly made experimentation
conform.

Ibn Taymiyya, Ibn al-Qayyim, and Dhahabi, in the eighth/fourteenth
century, justly stigmatized the Qarmathianism of Ibn “Arabi and his disci-
ples; the only error of these commentators was their simultaneous reproof
of early mystics as resolutely anti-Qarmathian as Hallij and Ghazili. (Note
that the latter was indeed haunted by an esoteric tendency.)

The responsibility for the divorce between ascetic discipline (ritual and
moral) and mystical theology lies with Ibn “Arabi’s school, which elabo-
rated a subtle theoretical vocabulary aimed at unverifiable cosmogonies
and “ideogenies,” and gnostic hierarchies that are beyond experiment (Far-
ghini, Jili, Kawrani).'”

The school consummated the schism between the Muslim mystics’ call-
ings and their effect on society. The Qarmathian discipline of the secret
was substituted for the duty of brotherly correction; mysticism became an
esoteric science not to be divulged,'® the preserve of closed circles of ini-
tiates and intellectual fossil groups,' Gobineau-Verein or Stendhal Clubs
of ecstasy, opium dens of the supernatural.

E. Hinduism and Islamic Mysticism

This last problem is not the least delicate. Unlike the experimental sci-
entific and philosophical information collected from Greece and Iran,
India’s contributions had not been incorporated into Near-Eastern syn-
cretism by the eighth century A.p., the time of Islam’s sudden expansion.
The case of Hinduism'®? is therefore exceptional: it had the opportunity
to exercise an independent influence upon Islam, through a direct channel
to its mysticism.

William Jones'®? suggested this possibility, but he did not seriously dem-

179. Ard samnsam; arithmomancy.

180. Lines of Sidi Majdhab, v.s. herein p. 1.

181. Nevertheless, among the Saniisis, there are social, or rather political, ramifications.

182. And not of a Buddhism, which I believe must be excluded. In the eighth century, Bud-
dhism in India (Hsuan-Tsang) was in an advanced state of decay. The arguments set forth are eas-
ily dismissed: of the translation of the Kitab al-bud of Lihiqi we have only the title; the hypothe-
sis of the nauvihara of Balkh has now been abandoned; the resemblance of the Sufi's kashkiil to
the Buddhist beggar’s bowl may be fortuitous; the legend of Ibn Adham, the “beggar prince” of
Balkh, is an adaptation of the Manichaean version of the story of the Buddha (Barlaam and
Joasaph), not a direct imitation; finally, a passage from Jahiz cited below (ch. 4, sec. 6) and used by
Rosen, Nicholson, and Goldziher [Vorlesungen, Eng. trans. 142] to advance the theory of Buddhist
influence, is in fact directed at Manichaean ascetics.

183. Asiatic Researches, 1803, 111, 353 ff., 376.
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onstrate an influence with his comparison of later monist Sufism and the
Vedainta school, or of Jalal Rtimi’s and Hifiz’s poetry and the Gita Govinda;
Tholuck, then Kremer,™ Rosen, and recently Goldziher, have shown that
they accept the hypothesis to various degress.’®

What ideas can we be certain were exchanged between Hinduism and
Islam? What were the social hybridizations of these ideas in practice? Of
what does pure Hindu mysticism, especially Patafijali’s, consist? Finally,
what must we think of Biriini, who connects several specific texts, mostly
of Pataiijali, to sayings of the Muslim mystics Bistami, Hallj, and Shibli?

Scientific information was directly exchanged between India and Islam
during a very short period (100-180 A.H.). Knowledge was transferred
through Basra while Sind belonged to the caliphs and before the Hellenis-
tic syncretist corpus was translated into Arabic.

Exchanges observed in mathematics: “Indian” numbers (devanagari); '
some astronomical tables translated by Faziri in 154/771;"7 astrological
information (Indian jafy, instead of the anwa’; namiidhar); calculation of sines
(instead of chords) in trigonometry. Borrowing of information in medi-
cine (observations of Charaka'® and Mashqar)™ and erotology,’® perhaps
after encapsulation in Pahlavi translations in the manner in which borrow-
ing is proved to have taken place in romances (Pafichatantra, Jatakas) and in
moral and philosophical writings.'®’'

And that is all. Birtini, commenting on the sketchy information avail-
able to his predecessors Zurgin Misma‘i'* and Iranshahri,'” emphasizes
that the Muslims’ knowledge of India, even after three centuries of con-
tact, is superficial. A reading of the Fihrist leads one to agree. Indian aston-
ishes: Muslims, though interested by its bizarre customs'®* and natural
wonders,'®* do not seek to understand it. The philosophical school of skep-

184. Following Dozy and anticipating Salmon, he adopts the false date attributed by Langlés
to Abi Sa“id ibn abi’l-Khayr’s apostolate in Khurisin: 200/815 instead of 400/1009.

185. The thesis of the Hindu origin of Islamic mysticism was pushed to extremes by Max
Horten, in Indische Stramungen, (Wallesers Mater. zur Buddhismus, Heidelberg, XI1, 1927). For the
period after the conquest, Tarachand, Yusuf Husain, Khaliq Ahmad Nizami, and Masud Husain
have made studies of reciprocal influences. Cf. above, in ch. 2, sec. 5. E. AHalldjian resurgence in
eastern Bengal was remarked upon in my Gandhian Outlook and Techniques, New Delhi, 1953, 78.

186. BirGni, Hind, trans. 1, 174.

187. Ibid., p xxxi; II, 15. Before Ptolemy was translated.

188. Filrist, 303. ‘All ibn Rabbin had made a translation (Birtni, foc. cit. p. xxxi-xxxi1).

189. Quoted by Jibra’il Bukhtyisha®

190. XXIX figurae veneris, in Yamani, Rushd, ch. 7. Cf. the dsannas.

191. Cf. Fihrist, 245. And Abid Sharm, ap. Jihiz, Bayan, I, st1.

192. SamSini, s.v.

193. Add Kindi to the list.

194. Birtni, Hind, trans., I, 179-82.

195. “Aja’ib al-Hind by Ibn Shahriyr. Indian vocabulary introduced into Arabic by sailors:
shatra, parasol; kiit; fiita; etc.



THE ROLE OF FOREIGN INFLUENCES 59

tics drawn to Hinduism, the Sumaniyya (introduced into Basra by Jarir b.
Hazim Azdi,'®® 120-140 A.H.), was an aberration that disappeared quickly
after offending the conscience of theologians such as Jahm.'??

Horten’s conjectures'® on the Indian origin of the skepticism of some
of the mutakallimiin are useless.”® Kremer’s and Margoliouth’s, on the poet
Ma“arri’s supposed conversion to Hinduism,**® remain unverified.

Direct contact stopped in the third century. Hinduism, with its com-
plex idolatry and causal chains intertwined ad infinitum (karma, samsara),
found itself losing metaphysical ground to Islamic occasionalism’s forceful
witness to a living, threatening, transcendent, and personal God. In sci-
ence, by 180200 A.H., Arab translators of Hellenistic syncretism®’ pos-
sessed a doctrine that was clearer, fuller, and more homogeneous than the
one maintained in the Indian schools. The syncretist doctrine was also
closer to Islam: it taught the search for causes (but not actual infinity) and
the one divinity (not explicitly transcendent), supreme giver of order and
prime mover; it had an astronomic calendar (which was homogeneous,
unlike the multiple astronomic days of the Hindus); it used less time-con-
suming methods of calculation and more condensed lists of predicaments
and causes of error; its egalitarian political theory unified social morals and
behavior (without the compartmentalization of the caste system) and
finally justified requiring the whole community to observe the fast and
pilgrimage, where Hinduism would have considered those acts to be
supererogatory (nafal), strictly optional and individual.

The first serious cases of fertile hybridization between Hinduism and Is-
lam appeared in India as a result of Muslim missionary activity. There
were two types of these cases, mystical and Qarmathian:

Sunni Mystics: in Cranganore and Maldives, conversion of the Moplahs
(Mapillas) by the disciples of Malik ibn Dinar (d. 127); in Gujarat, conver-
sion of the Dudwalas and Pinjaras by Hall3j (d. 309); in Trichinopoly, of tke
Labbais by Nathar Shah (d. 431/1039); in Porto Novo, of the Marecars; in
Cutch, of the Momans, by Yisuf al-Din Sindi (seventh/thirteenth cen-
tury). Then came the missionary work of the orders (on which see below).

196. Aghani, 111, 24; Kremer, C.S., 34.

197. In Ibn Hanbal, Radd “ali’l-zanadiqa, the beginning. Cf. Nazzim and Mu‘ammar (Mur-
tadi, Munya, 31-32).

198. Philosoph. Systeme, 1912, 177, 274, 608.

199. The skepticism of early Islamic kaldm comes from an occasionalism of Qur’inic origin
(Passion, Fr 3:75, 96/Eng 3:65, 85; cf. “Méthodes de réalisation artistique ... de {'Islam,” in Syria,
1921). Hindu skepticism on the other hand has a mystical foundation: it denies substances at first,
then accidents, then sensations, only in order to liberate the consciousness from the labor of con-
ceptual elaboration.

200. He refused to kill a flea (Luziimiyyat, 1, 212; cf. Margoliouth, Letters, 1898).

201. The few Hindu elements to be found encapsulated there had passed through the Pahlavi
language and had been cleansed by Manichaean teachings (Kalila and Dimna, Sindbad).
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Qarmathians: in the time of Harlin al-Rashid, Ismailis began to take
refuge in the Sind:*°* conversion of the area around Moltan (c. 200), where
there are still some Daiidpdtras of Khairpur (cf. Bahidwalpar and Baluchis-
tan); conversion of the Bohoras of Gujarat by ‘Abdallah Harrazi (460/
1067); of the Wakhan and Afridi tribes by Nasir-i-Khusraw (473 /1080); of
the Khojas of Gujarat by two neo-Ismaili apostles, Nir Satagar (d. 535/
1140) and Sadruddin (d. 834/1430).

Propagandists of these two types gave rise to several phenomena of so-
cial hybridization.>®® Some low castes*** that had been converted to Islam
combined the strict canon with Hindu customs; some vain practices
slipped into Sunni mysticism (Mehdevis,*** Rawshaniyya, Narbakhshiyya).

The Qarmathian syncretist catechism had already been adapted by its
Muslim founders to the other forms of monotheism, to Harranian pagan-
ism, and even to Mazdeism. It was effortlessly annexed to the Hindu the-
ogony. Among the Khoja caste, “Ali became the tenth avatar of Vishnu, in
anticipation of the strange syncretist encyclopedias later concocted in Per-
sian (e.g., the Dabistan of Mobed Shih?*® and the Mazdean Desatir).>?

In the sixteenth and seventeenth centuries, the Sanskrit classics appeared
in various translations in the language of the Muslim conquerors, Persian,***
with encouragement from Fayzi, the brother of Akbar’s minister, Abu'l-
Fadl (Baghavad Gita, Ramdyana), then from Prince Dara.*® On the other
hand, versions of various gisas, Muslim hagiographical tales, were made im-
mediately in the popular Indian dialects. The tale of Ibn Adham was trans-
lated into Kashmiri, that of Hall3j into Urdu.*'®

Hindu responses to certain kinds of Muslim men of letters are insignifi-

202. Dastiir al-munagjimin.

203. Arnold has forcefully proved that it was not the conquerors’ brute force that assured Is-
lam’s progress in India; Kiflir’s persecutions in the Mahrat country (1305—6 A.D.), Aurangzeb’s in
Rajpoutana, and Tippo Saheb’s in Mysoor accomplished nothing. If Sikandar’s (d. 1417) in Kash-
mir and Jattmali’s (1414) in Gaur had more success, it is because they coincided with the conver-
sions of princes.

204. Momans, Bohoras, Khojas, Moplahs.

205. Passion, 1st ed., 86 n 1 {and for revisions of earlier thinking on the Mansirls, cf. 2nd ed.
Fr 2:288/Eng 2:275).

206. In the seventeenth century; 1st ed., Calcutta, 122471809 {bib., s.n., Fini].

207. Published in Bombay in 1818 [bib., s.n., Firuz Bin Kaus].

208. Before that, there were only two translators of Indian mystic authors into Arabic: Birani,
of whom more will be said below, and Rukn Amidi (d. 615/1218) whose Mir’at al-ma“ani, trans-
lated from the Amytakunda of a Yogi, was later imitated by Ibn “Arabi (Brockelmann, G.A.L. I,
440, 443).

209. The Muslim-Hindu “conversations” of prince Dara Shukuh with the Kabirpanthi Baba
La®l Das (whose tomb I saw in old Qandahar in 1945) have been published and translated (by
myself, with Huart) in JAP, 1926. Cf. my Recueil, 1929, pp. 16064 for his Persian translation of
the Upanishads. We know that in reaction to Hindu pantheism, Islamic mysticism in India repu-
diated the waldat al-wujiid (existential monism) in favor of walidat al-shuhiid (testimonial monism:
Simnani, ‘Ali Hamadhani, Serhindi, Igbal).

210. Cf. cat. Luzac, XIII, no. 310.
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cant compared to the popular conversions achieved by the Islamic mystics.
It was they who increasingly led the Hindu masses to Islam. Colonies of
Muslim holy men, after fleeing Persia during the Mongol invasions, grew
and multiplied in Northem India; from the seventh/thirteenth century
onward, the hermits’ example of austerity and ministering gentleness con-
verted Hindus, who founded villages around their masters’ sacred tombs:>"’

MuCin Chishti (d. 634) in Ajmer; Qutb Kiki in Delhi; Jalal Tabrizi
(d. 642) in Bengal; Farid Shakarganj (d. 664), the ancestor of the Kilini
“sayyids,” in Pakpattan; Jalal Surkhpash (d. 690), ancestor of the Bukhari
“sayyids,” in Ucch (Bahiwalpir); Muhammad Gistidaraz in Belgaum; Abd
“Ali Qalandari in Panipat (d. 725); Shih Jalal Yamani at Sylhet in Assam (d.
786); “Ali Hamadhini in Kashmir (d. 791); and “Abdallah Shattari (d. 818).

In India, Islam was spread not by war but by mysticism and the great or-
ders of mystics: Chishtiyya, Kubrawiyya, Shattiriyya, and Naqgshabandiyya.
To follow the “Centuriators” of Magdeburg and describe local devotion to
India’s Muslim holy men as “survivals of idolatry”*'* and “pagan infiltra-
tions,”?'? is to forget that victors can only obtain a social reconciliation with
the vanquished by giving while asking for nothing in return, and by lend-
ing without hope of gain. It is also to forget the two liberating ideas that
the converts were bound by their consciences to hold:*'* a sovereign and
transcendent God, and an individual immortal soul. With two others, per-
haps: the notions of supernatural grace (prasida) and of devotion to a per-
sonal God (bhakti).*"$

Islamic mystical influence beneficially pushed toward the reconciliation
of castes, in humble vocations like Baba Kapur’s (d. 979/1571) in Gwalior,
and brilliant apostolates like Kabir’s (d. 924/ 1518). Though a student of the
Hindu Ramananda, Kabir taught hymns to his disciples, the Kabirpanthis, in
which they could celebrate the one God — the personal God Who answers
prayers, has characteristics, and is accessible through transcendent revela-
tion, rather than the supreme, indifferent, quasi-virtual divinity perceived
by the schools of polytheistic syncretism. The hymns of the Sufi Farid Sha-
karganj were incorporated into the Adi Granth of the Sikh sect (Ninak,
d. 946/1539), which tried to reintegrate the Kabirpanthi apostolate into
Hinduism. No doubt the modem polemic of the Arya Samij,**® fighting for

211. In the fifteenth century, there were Hindu pilgrims to the tomb of the martyr prince Salar
Mas®iid, called “Ghizi Miyin,” defeated and killed 14 Rajab 424/1033 in the battle of Bahraich
(Qude) by idolaters.

212. Pirzadas, Husayn Brahmanis, Satya Dharma.

213. Tomb of Hasan Abdil in Attok.

214. More so than in the very limited apostolate of the Syro-Chaldean Christians of Meliapor.

215. See the polemic of Grierson and Kennedy on this subject, in JRASB, 1907-8. Tara Chand
has recently begun to study the problem.

216. Amold, Preaching of Islam, 2nd ed., 439.
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souls against Islam in the center of India, especially at Bundelkhund, demon-
strates that the old Indian paganism is not dead. But the social reform of
the satyagraha®'? (“civil vindication of the truth through self-sacrifice”),
now preached by a pure Hindu ascetic, Mohanlal Karamchand Gandhi,
shows how close some kinds of Hinduism have come to a Muslim religious
and mystical ideal: **® social action is directed not towards freeing ourselves
as individuals but towards our communal salvation; actions are founded on
the dogma of the personal soul’s immortality, and the soul is devoted to a
sort of spiritual “holy war” through the fast and the practice of the sacrificial
virtues accessible to illiterates.*"”

It might be asked whether Indian mysticism as presented by Patafijali’s
commentators did not help Kabir move toward the disciplined, transcen-
dent monotheism of Islam. I hope an Indianist will compile documents on
the subject; in conclusion I will simply present a brief account of the char-
acteristics of postvedic Hindu mysticism:

Already in the Upanishads, the problem mysticism raises is not of posi-
tive unification of the soul through purifying the heart, but simply of
preliminary meditation, the negative eradication of all mental images or in-
tellectual movements ad extra. This mysticism is original®*® insofar as it re-
pudiates all foreign elements, metaphysical or ritual. Consideration of the
substance or the attribute, the objectivity of sense-data or the permanence
of personality, God’s grace or transcendence, is deliberately refused. The
mystical experience, strictly confined to the psychological consciousness,
makes a direct attack on the “bond,” the human mind’s conditioning to
the flesh, by which freedom of thought is paralyzed. The mystic wants to
eliminate®*' the imposed relation that couples thought to a given object of
perception; he attempts to do without the external, partial realities that
the mind constantly needs in order to maintain an ordinary, intermittent
awareness of itself.

In this mystical system, the question of mind-matter dualism, though
not stated in metaphysical terms, is understood. The mind is implicitly
affirmed to be superior a priori to matter, as is (angelic) intuition to (hu-
man) understanding. The mystic seeks to free his consciousness from the
servitude of the five senses and the yoke of discursive effort.

217. See RMM, XLIV, pp. §5-63.

218. As Dr. Abdul Majid has shown, in the Modern Review, Calcutta, Nov. 1920.

219. Cf. Hasan Basri, Muhisibi, and Hallsj for an analogous doctrine (Passion, Fr 3:228 ff.,
222 ff,, 228 n 4/Eng 3:216 ff., 210 ff., 216 n 300).

220. Its first lucid presentation to Muslims is by Abiil-Fadl, in his Ayin-i-akbart, trans., I11, 127 ff.

221. In Christian terms, the conceptualization of the logos in the mind must be freed from the
preliminary process of informing an image. The mystic aims to unsheathe the conscious subject
from the perceived object, which is supposed to disappear.
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Does psychological consciousness have length, or continuity, or perma-
nence? The question was soon set aside. The soul’s permanent individual-
ity (@tman), as well as the substantiality of the soul and heart (manas)**
became blurred in the Nyiya school and were rejected by the Mimimsa
and Vedanta schools.”® Finally, the Samkhya school, for greater simplicity,
after denying the atman and analytically enumerating twenty-four gradu-
ated forms of material nature (the prakyti), thought it sufficient to add one
last form, the purusha: simple, instantaneous, and impersonal consciousness
of the truth, divisible into pieces through multilocation.

The Nyiya school provided a sketch of Indian mysticism’s goal. A deci-
sive critique of the discursive intellect’s imperfect functioning led to the
search for apavarga, the “final emancipation” from the sadness caused by
intellectual error. The goal became precise with the Simkhya school. It is
sattvapatti, “actualization of psychological consciousness,” the purely intu-
itive “truth without content” described by Biriini.*** The purusha must at-
tain this state by control over the conceptual process.

Patafijali, adept in the principles of the Simkhya school,** gave Hindu
mysticism its classical form in his Yoga-Sitra?*® in which he sets samadhi
asamprajfiata (see below) as the goal of the mystical search.

Patafijali presents four sets of preliminary training exercises, which must
be combined. The senses are mastered through abstinence (yama); inten-
tions are bound by ritual vows (niyama) dedicated to one of the gods
(iSvara); the limbs are made supple by being placed in various rigid postures
in turn (84 dsana); the breathing reflex is regulated by the will. This ascetic
training eliminates phenomena extraneous to the perceived goal and facili-
tates the pursuit of it. Learning to regulate the breath teaches the adept, after
he has used abstraction ( pratyahara) to make his thought a sheath for the five
senses, to concentrate his mind at will.

The mystical experimentation properly called “synergy”**” begins here,
with constraint of the consciousness, or samyama (“synderesis”): (1) The
first stage is contemplation (dhdrand), in which thought consists of only
three things — a conscious subject (purusha), a state of consciousness (sat-
tva), and an object (of some sort) of which the subject is conscious (bud-

222. Considered two of the nine substances (dravya).

223. According to Buddhism, the soul is merely an artificial aggregate of five attributes (skand-
has) without a substance to support them. Symmetrical concept of envelopes of personality in
Tustari (Passion, Fr 3:24—25/Eng 3:17-18; but here God occasionalistically creates their unity).

224. It is not enough.

225. Borrowing from the Vedantists, he adds the notion of the “three gunas” of prakrti (sattva,
tamas, rajas) and the idea of Fvaras (perfect ideal beings, divine models to be venerated, virtual
figures, children of Brahm3i and Miyi).

226. | quote the English translation of M. N. Dvivedi, Tattva Vivechaka Press, Bombay, 1899,
iii + 99 + vii pages, where Ramananda Saraswati’s commentary is used.

227. Conscientia in the etymological sense.
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dhi).**® (2) The next state is absorption (dhyana), in which thought be-
comes only two things — a conscious subject and an object of which one is
conscious.® (3) The final stage is psychological ecstasy (samddhi), in
which thought becomes the object of which one is conscious, by a gradual
transformation.*°

The final transformation takes place (for vrtti) in three stages, corre-
sponding (for purusha) to three new aspects of the conscious subject:

a) nirodhaparinama (for vrtti): When thought has become identified with
the object of thought, consciousness is placed in a state of suspension with
regard to that object. It is tom away and realizes that the object (which
thought has just become) is in itself not absolute, permanent, or necessary.
This perilous leap from the mental trampoline, this rapture into the void,
corresponds in the purusha to dharmaparindma, “the subject’s transformation
in the property (= haecceity)* of the object.”

b) samadhi samprajiiata (for vpti): “conscious psychological ecstasy.” The
consciousness becomes rooted in indifference towards the object with
which its thought has become identified. At an increasing frequency, the
consciousness makes thought alternate between moments of suspension
outside the object and moments of identification with it. Through this pro-
cess, the consciousness learns to be insensitive to suspension and resumption
of attention to an object; the change corresponds in the purusha to lakshana-
parinama, “the subject’s transformation in character** (= ipseity).”

c) samadhi asamprajiiata (for vrtti): “unconscious psychological ecstasy.”
The consciousness achieves supreme simplicity, in which states of suspen-
sion and resumption of thought pass over it without a trace. This simplici-
ty corresponds in the purusha to avasthaparinama, “the subject’s transforma-
tion in condition (=the Real)” = kaivalya. In this state of “solitude,” the
three qualities (gunas) of nature (prakrti) are reduced to one, the sattva, 2
state of consciousness that is as pure as the conscious subject (purusha) is
purified.**

With a view to comparison, I shall now try to transpose Pataijali’s vo-
cabulary into the technical language of Islamic mysticism:

*'Haecceity” serves principally to make clear that Massignon means propriété, “property,” in a sense that
happens to be obsolete in common usage, in both French and English,

**Or characteristic. For “haecceity” and “ipscity”’ see Passion, Fr 3:85/Eng 3:75 and index of technical
terms {anniya, huwiya); Lalande’s Vocabulaire tecinique de la philosophie (entries for eccéité, ipséité); Massignon’s
Muhadarat. “Haecceity” and “ipscity” have sometimes been synonyms, but in Massignon's usage, haecceity is
simply what distinguishes the individual fram all others, the outer contour of its ipseity, or inner selfhood.

228. Yoga, 111, sec. 1.

229. Ibid., 111, sec. 2.

230. Ibid,, I11, sec. 3—13. The term vrtti is explained herein, in ch. 2, sec. 2. B., and ch. 2, sec. 2. E.

231. Yoga, 111, sec. ss.
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dtman = nafs; both “soul” and “self.”

manas = qalb; both “heart” and Intellect.”

purusha = rith; in the double sense of “mind” and “spirit” in Islam.

vrtti = istinbat, Sirfan; elucidation, discursive assimilation of the object of
thought.

sattva = nazar, n’ya; “state of consciousness.”

buddhi*** = manzir; “the object of which one becomes conscious.”

The admirable internal malleability of Semitic radicals will permit a
schematization of the long preceding description of samyama’s three stages.
In Arabic, one need only perform grammatical operations on the roots,
which do not change in themselves:

a) In the state of “contemplation” (dhdrana) there remains only nazir,
nazar, and manzir (= dhakir, dhikr, madhksir; or “arf, Sirfan, and ma“rif; or
mushir, ishara, and mushar ilayhi; or muwahhid, tawhid, and muwahhad )3

b) In the state of “absorption” (dhyana) there remains only nazir and
manzir. This is the fana an al-dhikr.

¢. In psychological ecstasy (samadhi): (1) the state of suspension is the
bayn or tajrid of Hallaj;** (2) the alternation of suspension and resumption
of thought is Sayyari's jam® wa tafriga;**S (3) unconscious ecstasy is Halla-
jian tafrid (not tawhid)*® and Sayyiri’s jam® al-jam® (absolutely not to be con-
fused with the transforming ayn al-jam®).

Nicholson’s use of fana and ghayba as equivalents of Hindu words is to be
rejected. As Hallaj observed,*7 the Arabic terms are complex and extremely
ambiguous. Moreover, in Islam, fana means either “annihilation of thought
in its Object” ( fana bi’l-Madhkir, “an al-dhikr: Tustari, Junayd, Hall3j), or
“annihilation of the Object in thought” ( fana bi'l-dhikr, ‘an al-Madhkiir:
Bistami, Sarr3j). Here, in Hinduism, it would mean strictly “thought’s self-
annihilation, through a cycle of suspension and resumption” ( fana bi [and
“an) al-jam® wa’l-tafriqa) >

The difference is this: in Islam God is the transcendent Real. Islamic
mysticism cannot make that revelation abstract. At the threshold of libera-
tion from the flesh, the Muslim mystic’s conscience can no longer ignore

232. Ibid,, 11, sec. 17 [1V, sec. 21].

233. Passion, Fr 3:102 ff.,, 87, 143/Eng 3:91 ff., 76, 131; Taw., VIII, 6.

234. Taw., V1, 7.

23s. Huywird, Kashf, 252.

236. Taw., VI, 7-8.

237. Ap. Sulami on Qur §2:47.

238. One might argue that, the shahida being precisely a choice for the mind, and therefore
an alternation (suspension and resumption, nafy and ithbat), the fand bi’l-tawhid that Aba °Ali Sindi
taught to Bistimi is quite close to the Hindu idea.
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the absolutely real Object, the superabundant Truth reflected in his thought.
The conscience must burn in that Truth, to be transfigured or destroyed.
For Patanjali, the mystical method was stripped of metaphysics and ritual;
it was limited to establishing a remarkably balanced and precise introspec-
tive formula for the liberation of a man’s spiritual nature from the bonds of
flesh, the mind’s complete renunciation of all created things. The method
concedes that, in exchange, certain practitioners of the pretematural (not
to be examined here) may suddenly find that their thoughts have extraor-
dinary powers over all of nature (second sight, miracles, which are of sec-
ondary importance). Patafijali insists that the purpose of mysticism is not
to obtain miraculous powers but to maintain the consciousness in a state
of absolute simplicity.

With unusual honesty, in the beginning of his preparatory exercises,*3*
Patafijali permits something that his masters of the Simkhya school reject:
semiritual reliance on an #vara, a legendary or historical god or hero, as an
admired example. This recourse to the ifvara is allowed for stimulation and
discipline of vows and devotional acts, but Patafijali states that it would be
of no use in samadhi: the isvara is an effigy of the imagination, and it would
become a vain idol, in which the consciousness would admire itself alone.

The true position of Patafijali’s mysticism is as follows: it has no conclu-
sion; in the end it offers a glimpse of a negative state obtained by high-
frequency cycles of thought that remove all images from the consciousness.
This mysticism is the intuitive destruction of idols and idolatry, the com-~
plete ascetic experiment pushed to the threshold of ecstasy: mortification
of the flesh, extinction of images, perfect denial of the will. Just as Greek
rationalism, among the teachers of Socrates, led to an experiment ad extra
with the possibility of monotheism, Hindu mysticism among Pataijali’s dis-
ciples led to a demonstration ab intra that polytheism is inane.

The mysticism of the Yoga-Sitra is devoid of shath, the supreme feature
of monotheistic mysticism in Islam. Shath is a positive state of mental in-
termittency, accompanied by dialogue, in which the isolated soul receives
the supernatural visitation of a transcendent Interlocutor. In spite of the
declarations of the theosophists who translated Patafjali, thinking they
could understand him as a syncretist ally, his school prepared many souls in
these Indian regions, enslaved as they were to all idolatrous divinizations,
including the cruelest and vilest, to desire®*° the dogmatic revelation of the
personal God.

Patafijali’s mysticism is an admirably practiced asceticism of the con-

239. Yoga, |, sec. 24, 37; 11, sec. 45.
240. Cf. Roberto de Nobili (d. 1656), who submitted to the ascetic rule of the Sannyasis in

order to demonstrate, by an ad hominem argument comparable to Pascal’s “wager,” Christ’s superi-
ority as an isvara, a simple, ideal model [cf. above, n 58].
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sciousness. Neoplatonic mysticism seems more comprehensive but is more
limited. To accomplish the transformation of substance through ecstasy by
which it is claimed that unification with the One may be achieved, the
Neoplatonists use only philosophical concepts**' These, being naturally in-
operative, are overestimated and become idols, in order to make the tran-
scendent operation succeed. Only*#* mystics belonging to the three groups
of Semitic monotheism, which are founded on the revelation to Abraham,
admit that God alone transfigures consciousness during ecstasy by substi-
tuting His fiat for the soul’s. This doctrine of mystical union, taught cate-
gorically in Christianity and fiercely contested among Jews,** was distinctly
set forth in Islam 4

The table of Arabic-Sanskrit transposition given above will make it pos-
sible to examine the only serious demonstration yet attempted, that mystical
union in Islam is of Hindu origin. It is in the admirable work on India by
Biriini (d. 440/ 1048). Some of the furtive analogies®** he sketches in pass-
ing can be quickly set aside: between Sufi fana and some verses of the
Baghavad Gita;**® between the Simkhya school’s critique of Paradise and
the Sufi statement (Bistami’s) that “the recompense of Paradise is not a good
thing, because, with it, something other than God becomes a distraction,
and concentration is fixed on something besides the absolute Good”;**7
between the Sufis’ doctrine of miracles**® and Patafijali’s. This is the prin-
cipal passage: 4

The Sufis use Patafijali’s method®*° in the matter of (unifying) concentration
on God. They say, “As long as you are working out your expressions, you have
not affirmed the one God; and you will not have affirmed Him until He has
taken over your expressions by making you renounce them, so that neither the
(created) enunciator nor its (human) expression survives.” Some of their state-
ments favor the docttine of unification. For example, one mystic, when asked a

241. Besides certain adventitious forms of theurgy of dubious character.

242. The Chinese mysticism of Chuang-Tzu has just begun to be studied. Negro animist
mysticism is rudimentary (RMM XLIV, 10, n 2).

243. Ascetic inspiration.

244. Passion, Fr 3:51/Eng 3:44.

245. To the Christian doctrine of expiation (trans., I1, 161); a quote from Basidiyo (text, p. 26).

246. Trans., 1, 76, 82, 87—88.

247. Trans,, 1, 62. He himself remarks that “the premises were different.” In the same way we
might compare the sphota (Yoga, 111, sec. 17) with the Muslim jafr, and the nirodha (Yoga, 111, sec. 9,
eighth article of the Way [mdrga], suppressing pain at its cause, the end of kanna’s samsdra, rest)
with the bayn and bikar of the Druze.

248. Trans., I, 68.

249. Text, 43.

250. Except Abi’l-Fadl, who analysed the Yoga-Sutra briefly, the only Muslim after Birtni
who seems to have studied it is Husayn ibn Muhammad, the Persian author of the Balir al-hayat,
written in the eighteenth century (Luzac catalogue, XXIII, no. 867).
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question about the Truth, answered, “How could I not notice Him who is my
‘T’ in haecceity and who is not my ‘I’ in localization? If I insist on this, my insis-
tence separates me from him! If I do not insist, my negligence stuns me, and I
become impropetly familiar with unification (in God).” Abf Bakr Shibli re-
sponded, “Cast everything away, and you will join Us completely! Not being,
you will be! Because news of you will come from Us, and your act will be Our
act.” And Abu Yazid Bistimi, when asked, “How did you acquire these favors?”
answered, “I removed my soul (‘carnal soul,” nafs), as the serpent sheds its skin;
then I considered my essence. And now you see, my ‘I’ is He!”

Certainly Birtini had some right to discuss Patafijali. He had translated
the entire Yoga-Sitra from Sanskrit into Arabic under the title Kitab Patan-
jal al-Hindi fi'l-khalas min al-amthal.*' (Long passages are reproduced in his
studies of India, which still exist in manuscript at Constantinople.)** His
title for the book, which means Liberation from the Images, is quite a good
translation of the Sanskrit Vrttinirodha.*? But what is the real worth of the
four textual comparisons quoted above? The first text is by Hallsj; I have
analyzed its theory of the shahdda,** which surpasses Patanjali’s samadhi in
that it describes not only renunciation of the soul but also actual transfor-
mation in God. The second text, anonymous and probably late, is perhaps
a commentary on Hallij’s Ana’l-Haqq.*** The third, by Shibli, is, like the
second, an elliptical condensation of Hallaj’s thesis. The last, by Bistami, in
spite of its outrageous conciseness, is monist only in appearance.?® Never-
theless, Hindu analogies**” could be found in his method.

APPENDIX:
TABLE OF THE “PHILOSOPHICAL"” ALPHABET ( JAFR)**

Sources: Nasibi, Jafrjami, London ms. Or. 2333; Baqli, Shathiyat, 22 ff.,
Ibn Sina Nayriziya (cf. Mémorial Avicenne, 1V, Cairo, 1952).*

*When clarifications or additions from this article are particularly helpful, I have inserted them, in brackets.

251. The critical edition of the Arabic translation by Birani of Pataiijali's Yoga-Sitra (with
Sanskrit facing page) was remarked upon by J. W. Hauer (and H.H. Schaeder) in OLZ, 1930,
273-82.

252. K6pr ms. 1589; recopied in the margin of sec. 52 (Strat al-shaykh al-kabir = Ibn Khafif ) but
not mentioned in the printed catalogue of the library, p. 116.

253. Patafijali, Yoga-Siitra, 11, sec. 27.

254. Passion, Fr 3:143, 246/Eng 31131, 232.

255. Passion, Fr 3:55—56, 71/Eng 47, 62.

256. Below, ch. 5. Critique of his “and huwa,” in Passion, Halldjian Text 11, Fr 3:71/Eng 3:62.

257. Sindi, who taught him fand bi’l-tawlid (Qush I, 107-8), had arguably been in contact
with Hindus. But his nisha refers to Sind near Abiward. (Yq. 111, 167).

258. The letters are in the order of the abjad, the old Semitic and numerical order. (a) the two
senses (fiil, “ard), and typical words in Hallij, Tirmidhi, etc....; Nasibi is indicated by N., Baqli by
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alif = 1. The basic element that is a part of every composition (ma’lif ). The
one; theoretical unity, a parte ante (azal, fardaniyya). grammar (gr.): pre-
fix of the first person. Hebrew (Hebr.): bull [i.e., the animal], teaching.
Christian (Chr): convenience, foundation.*® Cf. fatha (mansib). Bari
(Ibn Sini).

ba = 2. Introduction. Putting into relation (asl Ii’l-ta’il, N). gr: li'l-ilsaq.
Hebr: house, visitation. Chr: house.*® “4¢! (Ibn Sini).

jim = 3. That which complements. Beauty ( jamal, N). Hebr: camel. Chr:
fullness of elevated things (gamma). Nafs (Ibn Sini).

dal = 4. The equilibration of created things (N). Their permanence (da-
wam). Hebr.: gate, tablets. Chr; genesis of created things (delta).*®" Tabi%
(Ibn Sina; hayild for the Ismailis).

dhal = 700. What is fundamental in the thing or idea (dharra, dhat, N).

hia = 5. “ah”; the guide that straightens (hudi). The enunciation of the sub-
ject (“I") (huwiyya BS, aql, ‘adad tamm, N). gr: silence, third person
suffix. Hebr: window. Chr: he who is in the creation$* (epsilon). Al-
Natig (Ismaili ms). Bari bi’l-idafa (Ibn Sina).

waw = 6. Oath. Unconditioned connection (wujid mutlag, isra, N). gr: Ii’l-
Catf [conjunction). li’l-jam® ft'l-hukm din tartib fi’l-zaman.**® Hebr: an-
kle, sign. Chr: the Sign (digamma). Cf. damma (marfii). ‘Aql bi’l-idafa
(Ibn Sina).

zd = 7. Realization. Growth, increase (zuhd, ziydda, N). Hebr: javelin, life.
Chr: life? (zeta). Nafs bi’l-idafa (1bn Sina).

ha = 8. Actual or enlivening inspiration (hdl, wahy, ghayth shamil, N). Hebr:
the living. Chr: the living (éta = 8).2%

*khi = 600. Good; immortality. (khayr da’im, N), (khi = 600).

td = 9. Primordial purity of God; sanctity, felicity of the contented; bounty

BS. (b) grammatical meaning. (c) Hebraic meaning. (d) Christian meaning and Greek equivalent.
(¢) and (d) according to Apa Saba (= St. Sabas?), Les mystéres des lettres grecques (Coptic Arabic
manuscript at Oxford, Huntington, 393), trans. Hebbelynck, Louvain, 1902, 127, 132. Cf. St. Pa-
chomius, in Patrol. lat., XXIII, 87, 95, 98; and St. Jerome, Ep. 30 ad Paulam. (¢) Ibn Sin3 is
marked in fine, in italics.

This fundamental presentation was redone in fascicule 4 of the Institut frangais du Caire's Mé-
morial Avicenne: “La Philosophice orientale d'Ibn Sina et son alphabet philosophique,” 1-18. Ibn
Sind shows the origins, both Arab (symbolism of the twenty-eight mansions of the zodiac) and Is-
lamic (the fourteen isolated first letters of certain Qur’inic suras), of this attempt to form a “sym-
bolic logic” tabulating the process by which the events of the sublunar world come to occur, and
he demonstrates the relation between that process and the Arabic grammarians’ ishtigig akbar.

259. Hallaj (Qur. 7:1, Taw., VI, 25).

260. Ibn “At3, ap. Sarr3j, LumaS 88.

261. Ja*far (ap. Bagqli, on Qur. 112:1); Hallaj (Taw., 1, 15).

262. Tirmidhi (ap. Sulami on Qur. 20:1). Cf. Taw., 1X, 2.

263. Qarifi (ap. Qisimi, Usil, 44).

264. Hallzj (Taw., VI, 25).

265. Hallgj (Taw., 1, 15); Qushayri (ap. Baqli on Qur. 45; cf. 44).
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(tahara, tiaba).**® The letter was exchanged in Arabic with the Hebrew fet
(ta) = beauty. Good (Chr.) (theta = 9). Hayiild (Ibn Sina).

*2d = 900. The via remotionis. Appearance of God (zuhiir, tanzih N).

ya = 10. Intellectual allegiance offered [conforming adherence]. God’s help
(yad al-qudra); divine speech (BS). gr: li’l-idafa; possessive suffix, third
person prefix. Hebr. the hand, the principle (yod). Chr. the Lord,
Yahwe **” Cf. kasta (majriir). al-Qdyim. Ibda¢ (Ibn Sina).

kdf = 20. The appropriate statement or expression of an idea (kdfi). The
idea of the fiat (Kun! N). gr: comparison. Hebr: meanwhile. Chr: Ec-
clesiastes.® Takwin (Ibn Sini) [the structure imprinted on all that is
created].

lam = 30. An idea’s becoming explicit, in its comprehension (tadammun).
The gift of grace (mujadala, ala, abad), divine transfiguration (NY), divine
disguise (BS). gr: hatf al-tajalli. Hebr: instruction (lamed). Chr: the im-
mortal.?®® Amr (Ibn Sini) [the divine commandment].

mim = 40. The determination of an idea, in its extension (mutibaqa); its
divine status, its name (ism, maqam, mulk, mahall); emergence of the ac-
tion of the spirit (BS). gr: sign of the past participle. Hebr: water, soul.
Chr: about Him and by Him.?”° Khalg (Ibn Sini) [the created uni-
verse].

#niin = §0. Access to union. Accomplishment of the fiat. Consummation by
fire (tamattu® bi ittisal, N). gr: sign of the passive; of the indefinite (fan-
win); corroborative suffix, Hebr: the fish in the sea. Chr: the eternal *”'
M + Y (Ibn Sin3).

sin = 60. Everlasting glory of God (sand), the manifestation of His names
(N); preaching. gr: sign of future tense. The Hebrew and Syriac letter
samekh, meaning promise, assistance (Chr: strength and succor), disap-
peared in Arabic and was replaced by sin (obedience to the Command-
ments), which was doubled (see shin).*”* (Xi = 60).

ayn = 70. Fixed essence; the original meaning (mand); the source of the
intellect (BS). Hebr: eye, perennial spring. Chr: same as in Hebrew.*”?

265. Wisiti, Qushayri, ap. Bagli (on Qur. 26); Tirmidhi, ap. Sulami (on Qur. 20:1).

267. Bagli on Qur., stiras 19, and 36; cf. Hallaj (Taw., VI, 15; ya’wa, Akhb., 39).

268. Bagli on Qur. 19.

269. Meaning established by the Nusayris (catechism of Wolf). Cf. Hallij on Qur. 7:1, and
Taw., V1, 25.

270. Meaning established by the Nusayris (Muhammad) and adopted by Halldj on Qur. 7:1;
and Taw., p. 38, 86; tajalli batin al-malkiit Ii'l-mulk. Cf. Nastbi; cf. Taw., I, 15; VI, 27; Akhb., 46
[s1])-

271. CE “Piscis assus, Christus passus.”

272. Meaning established by the Nusayris (Salmin). Qushayri, according to Bagli (on Qur. 27).
Taqdis: Salsal. Ibn Sina makes it the kun.

273. Meaning established by the Nusayris (Alf). Baqli on Qur. 19; cf. Taw., VI, 25.
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(omicron = 70 + omega = 800). Tartib bi’l-Amr (Ibn Sini) [the concatena-
tion imprinted on the universe by the Amr).

*¢hayn = 1000. The mystery of the divine plan, the assigned limit (ghayb,
ghayra, ghaya, N).

fa = 80. The link joined or made, the disposition of language [causal link-
age). gr: li'l-taqib, tartib, tasabbub. Hebr: mouth (peh). Chr. word, im-
age (pi = 80 + phi = §00).*7*

sad = 9o. Sincerity (saying the truth); exact discrimination (sidq, ittisal wa
infisal); the spirit (BS). Hebr: justice (tsade). Chr: truth and sanctity
(psi = 700 + sampi = 900).*” L + M + K (Ibn Sini).

*dad = 800. Separation. Being deprived of God’s presence (dalliin).

qaf = 100. What is decided, imposed, assured; said, certified (qala, qahir,
N) (Taw. X, 19). Hebr: call (qof). Chr: sure vocation (qoppa = 90). Pre-
assembly of all (= S+ Y) (Ibn Sin3).

ra = 200. What is divided, given out by lot [the announced lot]. The mes-
sage (rabb; idda al-huqiq, rasil sadiiq, N); the differentiation of the at-
tributes (BS). Hebr: head (resch). Chr: the beginning. Retum to the One
(= Q + Q) (Ibn Sini).

*shin = 300. Personal destiny, voluntary fate (mashia, mashhid, N) (Taw.
X:19). gr: pause (disapproval, remembrance). The double in Arabic,
when the Hebrew sin was made into two letters; obedience to the
Commandments (Chr: same as in Hebrew: sigma).

td = 400. Signal of ecstasy, discovery, retumn to God (tawba, N). gr: prefix
marking the second person; sign of the feminine; sign of the oath.
Equivalent in Arabic of the Hebrew taw (td) = the end, the conclusion,
the signature (Chr: the consummation: tau).?’®

*tha = 500. Consolidation, bearing fruit (thubiit, thamara, N).

The lamalif [la], the “last consonant” (Tirmidhi, quest. 141), of which the
grammatical function (hatf al-salab) is pure indefiniteness, nakira,*”’ the
inverse of the alif-lam [al], the article, whose grammatical function is
pure determination (adat al-tarif }2”® For Ibn “Arabi (Fut, 1, 83), alif +
lam = wujid (mutlagq + muqayyad).

The alphabet was used cryptographically in this way in order to denote
and combine various bits of metaphysics, as if by algebra. The practice

274. Cf. Qarifi (ap. Qisimi, Usil, 44).

275. Hallaj (on Qur. 7:1); Ja®far, ap. Baqli on Qur. 112; cf. on Qur. 19, Hallij (Akhb., 46 [51];
Taw., VI; IX, 1).

276. Hallaj, ap. Akhb,, 39.

277. Tahinuwl, s.n. Which is why Hall3j says, “the knowledge of (isolated) consonants is in
the lam-alif ... " Cf. Taw., X1, 1.

278. Al-tajalli li'l-ahad.
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turned into kabbalistic magic*”® under the influence of Shiite gnostic
dreamers confusing the use of acronyms with the possession of objects. On
this sort of magic, see principally Ismaili and Huriifi texts?*

279. Like circles and range formulas.

280. Ikhwin al-safd, 111, 138—40 (ilal); Fadl Allah, Jawidan (cf. Huart, Textes horoitfis, 189). CE.
the mystical Balaybalan alphabet of Muhammad Bakri (Sacy, Notices et extraits..., 1X, part 1,
365-96. Cf. Sacy, Druzes, 11, 86. Goldziher, ZDMG, 28, 782. On the two Qur’inic pentads,
KHY®S [sura 19] and HMSQ [sura 42), see Mémorial Avicenne, IV, 6-8. [CE. Passion, Fr 2:191/
Eng 2:181.) On the seven doubled Arabic letters, see Hégire d’Ismael, 1939, 37-39.



3
GENERAL CONCLUSIONS

I. THE INNATE ORIGINALITY OF IstaMic MysTIicisM

A. Liturgy

The long inventory above allows us to affirm that the Qur’in, through
constant recitation, meditation, and practice, is the source of Islamic mys-
ticism, at its beginning and throughout its growth. Complete recitals (gi-
rda)' and frequent “rereadings” of the text, which is considered sacred,
were the foundation of Sufism, and from these activities developed its dis-
tinctive characteristics: reading in groups in a loud voice (dhikr, raf al-
sawt) and the regular sessions established for “recollection,” majalis al-dhikr,
in which practitioners recited sections of the Qur’in, as well as prose and
verse on related themes for meditation.

These sessions quickly evolved into the traditional spiritual concert or
oratorio (sama‘). The affective or emotional part of collective meditation
grew, to the detriment of the introduction (preparing the place of medita-
tion) and the conclusion (formulating practical resolutions). The practi-
tioners had a legitimate desire to form a liturgical relation to God; to
relive, through solemn collective psalmody, the angel’s indirect dialogue
with Him Whom the Prophet’s consenting soul had heard and obeyed
with mute fervor. But the spiritual concert had its dangers. Teachers of
Sufism such as Misri, Junayd, and Hall3j said again and again that only on
condition of self-mastery could a humble soul attract, if God wills, the un-
predictable grace of shath, the divine speech that attacks the soul directly
through the unwitting reciter’s voice, in the form of the consecrated words.
Whether or not shath leads the soul to ecstasy (wajd) is a detail of little im-
portance, as Junayd and Hallj remarked.?

Unfortunately, the sama® was not always conceived in this way; in the
fourth/tenth century the Khurisainian Malimatiyya® were denouncing the

1. Reading of the whole text, without pauses or intercalations; practice of the theory of istin-
bat (Passion, 1st ed., 43 n 8; 2nd ed. Fr 3:197/Eng 3:185).

2. Passion, Fr 3:253/Eng 3:239.

3. Kharkashi, Takdhib, f. 12b.
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Sufis of Baghdad for throwing themselves into sama® and dhikr with the
kind of secret pleasure or spiritual lust that Hallij had already judged and
condemned, particularly in these lines:*

It is You, not my dhikr, You, who take me to ecstasy!

Oh! That my heart may never become attached to my dhikr!

Dhikr is the median pearl (of a finely wrought gorget) that hides You
from my sight,

When thoughts of it allow my mind to be encircled.

For these Sufis of Baghdid, sessions of dhikr, like certain Welsh revivals,
were supposed to bring listeners to ecstasy by force, almost mechanically.
The absolutely essential thing, shath, which is the source of ma‘rifa, was
confused with ephemeral accessories: the physical tremor of ecstasy (wajd)
and the loss of sensory perception. Starting in the fifth/eleventh century,
the types of dhikr formulas that were used to obtain the loss of the senses
spread and diversified with the development of the orders. Dhikr were lita-
nies of the names of God, and they have been the subject of numerous
studies in the West. I have noted elsewhere the formula used by the neo-
Hallajian tariga.’ It is important to remember that the main procedure for
attaining ecstasy remained the chanting of the words from the Qur’an.

In the seventh/thirteenth century,® groups under the influence of char-
latans from India began to use stimulants and depressants, such as the hash-
ish, coffee, and opium (banj, asrdr, maslakh) condoned by some of the
Qalandariyya. These narcotics served only as supplementary aids, intellec-
tual stimulants, or tools for hypersensitization of the hearing.

What were the results of this disorientation of mysticism in the fourth/
tenth century, this deviation towards the stubborn pursuit of ecstatic
trances? In addition to the preternatural phenomena (telepathy, prediction,
conjuring of objects, etc.) common to all kinds of mysticism (and discussed
elsewhere),” there were certain salient original traits specific to Islam.

The oldest is the rags, the ecstatic “dance” of jubilation.® In the begin-
ning there may have been some sincere, spontaneous cases of this kind of
ecstasy. But since then, several religious orders have been artificially at-
tempting to reproduce the original circumstances by forced, concerted
theatrics. The circular dance of the Mevlevis, to the sound of the nay
(small flute), is well known. It has recently been considered an imitation
of planetary rotations and orbits (sic).

4. Taw., 170.

s. Passion, Fr 2:34-35/Eng 2:28-29.

6. Jawbarl, Kaslif, ms. Paris 4640, f. 23a.

7. Passion, Fr 1:199 ff., 338 ./Eng 1:155 ff, 201 f.
8. Passion, Fr 1:632-33/Eng 1:583-84.
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The second trait, more suspect, is the tam=zig, the ecstatic “tearing of
clothes” during a trance. The practice is dangerously close to hysterical ex-
hibitionism. Shibli tried in vain to prove that it was canonically permissi-
ble (in the presence of Ibn Mujahid, who told the story to Ibn Isi).® He
saw it as a manifestation of divine arbitrariness comparable to David’s
slashing the horses in Qur. 38:32. We might see it in the same light as the
screaming ecstasies, much like sorcery, that discredit the dhikr sessions of
the Rifi“iyya (Basra), Bayimiyya (Cairo), and “Isiwiyya (dialect “Ais-
sawas,” Meknes)' in the eyes of the reasonable Muslim public.

The third trait is the extremely suspect nazar ild’l-murd (“Platonic stare”),
a mute, serene gaze at the beautiful faces of the novices sitting in the first
row of the circle of initiates (halga). The stare is performed either before
(to provide images for stimulation), during, or after ecstasy. In spite of
condemnations by the wisest observers, it was accepted under various pre-
texts. In answer to the critics, Aba Hamza (d. 269) taught'' that looking at
what might not be desired was permitted, in order to mortify the desire it-
self (sic, this is morose voluptuousness). To enter into ecstasy, Ahmad
Ghazili (d. s17) like to place a rose between himself and the novice’s face,
as a sign of separation.'” Ibn Tahir Maqdisi in the twelfth century, and
then Nabulusi in the seventeenth, strained to make these esthetes’ acrobat-
ics appear legal; they were responding to various scandals caused by such
practices, and a lowering of the public’s opinion of certain Islamic orders.™

B. Allegories

The Qur’in'* is also the source of Islamic mysticism’s typical allegories:
the fire and light of God (Qur. 28:29; 24:35); the veils of light and dark-
ness placed over the heart (41:4; 39:8); the bird, symbol of the soul’s res-
urrection, or rather its immortality (2:262; 3:43; 67:19); water from the
sky (50:9 etc.); the tree representing man’s vocation and destiny (28:30;
14:29; 36:80); the cup (ka’), the wine (sharab), and the salutation (salam;
qawl 36:51), symbols of the special ceremony in which the privileged
saints (muqarrabiin) are enthroned in Paradise (56:18, 25; 76:21). Certain

9. Hilya; Ibn al-Jawzi (preface to the Safwa) reproaches Abd Nuaym for putting this anec~
dote, as well as texts by Muhisibi (Malabba) and Antaki (translated here, below), into his collec-
tion.

10. Tremearne’s recent studies lead one to think that these practices are in fact infiltrations
from animist sorcery.

11. See his anecdotes collected in the Kitab al-muntammin of Ahmad Dinawari (d. 341; Tagr., I1,
334; Ibn Qurayba, Ta’wil, 458) and reproduced by Sarraj (MasariS, 14, 21, 63, 76, 88, 100, 108,
120-25, 142—43, 166, 227).

12. Ibn al-Jawzi, Namiis, X1.

13. Passion, Fr 3:254/Eng 3:240

14. And not Pahlavi literature at all.
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images peculiar to Hall3j are also linked to the Qur’dn, such as the moun-
tain path (ghirbib, Qur. 35:25), and the new moon (hilal)'$ as a symbol,
generally, of the revelation, and, more specifically, of the appearance of
God discovering himself to the soul.

One of these allegories had an exceptional flowering. The enthrone-
ment ceremony of the privileged saints in Paradise became the correlative
of the mystic’s itinerary (safar) in this world. The source of the allegory is
the hadith al-ghibta.*® Certain saints in Paradise will enjoy the greatest glory,
which will be conferred on them at the yawm al-mazid.'” The theme, bor-
rowed from Raqqishi by Ibn Adham,” condensed by Ibn Hanbal, and
taken up again by Misri,' bursts into magnificent fullness in Muhisibi’s
Kitab al-tawahhum.*® After a solemn procession out of the communal Par-
adise and a banquet served by the Angels, the chosen friends of the divine
Essence are greeted by Its own voice.* It celebrates their worthiness and
brings them into familiarity with It.*>* Kharrz, Tirmidhi,** and Hall3j still
permitted this allegory, which subsequently shrank and withered because
of polemics about divine union and the preeminence of the saints.**

In the fifth/eleventh century we begin to find the allegory hidden by
the very curious poetic symbolism of the monastery (dayr),>s intended to
forestall canonical censure. After a long journey, the saints leave their
walking sticks at the door of a monastery, enter, and drink wine poured
into goblets by cup-bearers (the siqi = the Angels). Then, by candlelight
(sham®), a mysterious being suddenly appears and greets them. He has the
solemn, beautiful features of a young man (shabb qatat, tarsabacheh in Persia,
shammds in the Maghreb).? The saints prostrate themselves” before this
Idol, which contains the divine Essence.?®

This form of the allegory is remarkable. Its features were exaggerated
(but, contrary to current orientalist opinion, not invented) by the extreme
sensuality of the Persian poets.”® It combines the Qur’anic setting of the

15. Passion, Fr 3:102-3/Eng 3:91—92; cf. the Jewish Feast of the New Moon.

16. Passion, Fr 3:218/Eng 3:206.

17. Syn.: ziyada, ziydra, ihsan; it is the “day of tajalli in Paradise,’ says the gloss in the Sira Hala-
biyya (1, 453).

18. Dawiid T3%1 also speaks of the “wine of joy” (‘Attar, 1, 222).

19. “The cup of love” (Makki, Qiit, I, 225; Attir, I, 126).

20. F. 15271 of the ms. Oxford Huntington 611.

21. And no longer by the voice of a munadi.

22. He gives them not only the vision (ru”ya) but also life together (munddama).

23. Khatam (Khatm), quest. 74, 119, 128, 129; and ap. Hilya, s.n.

24. Passion, Fr 3:220—-21/Eng 3:208.

25. Ibid., Fr 3:255—56/Eng 3:241—42. Cf. Shushtari, Diwan.

26. Shabistari, Golshan-i-raz, ch. 15 (syn.: butt, wathan, dumiya).

27. Cf. Abé Hulmin (Passion, 1st ed., 362; cf. P Fr 2:62-3, 140—41/Eng 2:55—6, 130—31.

28. Cf. the adoration of the Rawda, a sacred virgin, among Ismailis.

29. Jashm, lab, zulaf, rukh, khatt, khal (Shabistari, op. cit. ch. 13).
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yawm al-mazid with the poetic scenery of the Christian convent, to which
the pre-Islamic Arab poets and their Bedouin caravan leaders used to come
for wine.’°

2. CONCORDANCE OF MyYsTIcisM’s Basic PROBLEMS
wiTH THOSE oF DogmaTic THEOLOGY (Kalam)

Because mysticism is simply inner experimentation upon the proper
practice of a religion, it is always possible’' to make a tabular one-to-one
concordance of mystical termini technici (istilahat) and the corresponding
theoretical loci (masa’il) of dogma.’* [ have pursued this work in detail for
the first three centuries of Islam.** The results confirm the existence of a
strict parallel in development between Islamic dogma and mysticism.

The principal results can be summarized as follows:

a) EXPERIMENTAL CONCEPTS OF MYSTICISM THAT CORRESPOND TO
THE PROBLEMS OF DOGMA

Divine justice (‘adl); conciliation of precept and decree — rida (Hasan),
leading to discussion of the reality of the ahwal (Misti, Muhasibi; against
Junayd); tawakkul (Shaqiq), leading to discussion about the permissibility
of the aksab (Thawri, Muhisibi, Tustari; Tirmidhi; against Shagiq, Ibn
Karrim, Niiri); for or against “poverty”.3

How can we reconcile divine “movement” of our actions with the tran-
scendence of the divine act? Hasan’s tafwid. How does God move us? In
preeternity (Ibn Salim'’s taf i, Wisiti's qidam al-muhdathat, Aba “Amr Di-
mishqi’s azaliyyat al-anwar), or by an innovation of grace (actual: takhlig of
Ibn Karrim; actualized: taqaddum al-shawahid of Faris), or by the Hallajian
fiat. How does the divine “motion,” inserted between the two khatir, op-
erate in man? As an opportune memory (fa’ida), an intellectual light
(anwar), or a persuasive presence (shawahid).>s

b) THE DOGMA OF DIVINE UNITY

How can the incomparability of (balkafiyya) of revealed attributes be af-
firmed? the mystical experience of tanzih: the anitithetical attributes (Aba

30. Abd Nuwis perversely amalgamated this literary tradition and the glorification of an-
tiphysical love. Cf. ch. 4 n §14.

31. As I have indicated in the Actes du IVe Congrés International d’histoire des religions (1912),
Leiden, 1913, 121-22.

32. The same sort of concordance should be made for mystical terms and their loci in the
hadith (isnad, mursal, sami® and in the usiil al-figh (dalil, niyya, istinbat).

33. Passion, ch. 11 and 12.

34. Passion, Fr 3:239 n 6/Eng 3:225 n 31.

3s. Passion, Fr 3:120 ff., 34/Eng 3:108 ff., 26—27.




78 GENERAL CONCLUSIONS

Hamza's qurb wa bu‘d, Khaniz's ghayba wa hudir and fana wa baqa; takhallug
[bi asma Allah or bi akhlaq Allah]). Passing from tajrid to tawhid (Hallaj). Is
the attribute “love” essential (Qur. 36:25)? Inseparability of the attributes
and the essence (Hallij).*

Modes of the transforming union (Kharraz's “ayn al-jam®; hulil al-fawa’id
(Muhasibi, Ibn Karrim), then zuhir al-anwar (Tustari, Tirmidhi, Wasiti),
finally tajalli al-shawahid (Hallaj, Faris). What becomes of the human per-
sonality (nafs, ruh; ana, anniyya).’?

Is the Qur’rin created or uncreated? Experimental differentiation among
ma‘nd, lafz, and nutq (Ibn Hanbal, Muhisibi; Hall3j).®

c) ESCHATOLOGICAL PROBLEMS

Is faith enough for salvation? Experimental information about the nec-
essary minimum of hope (Yahyi Rizi’s rgja) and attrition* (Tustari’s
tawba). Distinction between “aql and qalb, between mu’min and “anf (Ibn
Karram, Muhasibi, against the majority, whose opinion was followed by
Tustari and Tirmidhi). Will it be possible to see the divine essence? Notion
of the transfiguring tajalli (Rabah, ‘Abd al-Wihid ibn Zayd) as opposed to
merely intellectual awareness (ru’ya). What will be the recompenses of Par-
adise? Notions if ihsan, istifa’iyya, ghibta.’®

d) LEGAL STATUS OF ACTS

Is the use of naming, which applies the name to the named thing, al-
ways legitimate? Is Qur’anic hikdya permissible? Concept of the da‘wi, le-
gitimate preaching of the huwa huwa (Tustari, Hallaj), differentiation of
%ilm and ma‘rifa. Notions of istima“ and istinbat. The problem of observa-
tion (tahaqquq), as distinguished from reality (hagiga) and the Real (Hagqq).
Attributability of acts, responsibility of agents.*°

e) POLITICS

Differentiation of prophet and saint: the characteristic of infallibility and
the grace of impeccability. Equality of rank among the prophets.*'
Certain experiences of the mystics have even contributed to the found-

*“Attrition” in the sense of incomplete penitence for one’s sins, based on fear of retribution.

36. Passion, Fr 3:141 ff,, 117 f./Eng 3:128 ff. 105 ff.

37. Passion, Fr 3:181, 12 ff, 23 n 2, 52 ff,, 375—76/Eng 3:169, 25 ff., 16 n 29, 44 ff,, 356-38.
8. Passion, Fr 3:154 ff./Eng 3:141 fl.

39. Passion, Fr 3:159—61, 24 n 2, 162, 176, 218/Eng 3:146-48, 17 n 36, 149-50, 16364, 206.
40. Passion, Fr 3:93-94, 192, 70, 197, 85-88/Eng 3:83, 180, 60, 185, 74-77.

41. Passion, Fr 3:211~-12, 220-21/Eng 3:199, 208—9.
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ing of schools of dogmatic theology; Fadliyya, Bakriyya, Karrimiyya,
Silimiyya. I have shown that in this sense Hallij was recognized as the
true leader of a school (Hall3jiyya).

3. LisT oF DoGeMATIC CRITICISMS [NCURRED

The precise moral and dogmatic range of the theses experimentally es-
tablished by the Muslim mystics can be measured by the censures they in-
curred from various jurists and canonical authorities.

The Imimis were the first to react. They condemned Hasan Basri for
three theses: wa‘z, or the precept of fraternal correction (without dissimu-
lation or violence); rida, the state of reciprocal contentment between God
and the soul; Hasan’s “compromise” between predestination and free will **

Next, they condemned Abt Hishim “Uthmin ibn Sharik of Kiifa. He
had offended them by his monastic rule (khangah), his habit (siif ), and his
doctrine of physical premovement (jabr).*

Nevertheless, there were still mystics among the Imami traditionists at
Kiifa until about 220/835. Most notable were Kulayb, ‘Abdak, “Abdallah ibn
Yazid ibn Qintish Hudhali, and the illustrious poet Abii'l-‘Atihiya of the
Butriyya Zaydi sect.** Nevertheless, as early as the third/ninth century,
Imimis and Zaydis had agreed that the mystics were to be outlawed.**

The Kharijites accepted some ascetic penitential practices, but they con-
demned Hasan Bagri for his refusal to revolt, his submission to authority,
and his theory that the intention is more important than the external
work 4 The Khirijites never ceased condemning mysticism.

The Sunnis were much more divided. The first censures had their
source in the strict traditionist (Hashwiyya) circles where the mystics were
classified as zanadiga (Manichaeans), a subclass of the Riihaniyya (“spiritu-
als”). Abt Dawid Sijistani (d. 275), author of the Swnan, condemns*’ a
“group of four [sic] zanadiga”: “Rabah,** Aba [Muhammad]* Habib, Hay-
yan,*® Hariri, and Ribi‘a” Among the group are two saints who have be-

42. Tabarsi, Ihtijdj, 16768, 170, 172, 161.

43. Bahbahini, Khayrdtiyya, f. 241b. See however Passion, Fr 3:119 n 4/Eng 3:107 n 66.
Jafar’s bull [edict] (Tara’ig, 1, 112).

44. Muhisibi, Makasib, f. 87; and Passion, Fr 1:361/Eng 1:314.

45. Passion, Fr 2:22, 44/Eng 2:16, 38.

46. Below, ch. 4, sec. 3.

47. In Dhahibi, I%idal, s.n. Riysh (sic).

48. Marked with two dots instead of one, making it Riyah; the passage shows that he meant
Rabzh Qaysi.

49. Thinking of Habib Ajami, I suggest this intercalation.

50. Marked Hibbin. He probably meant Hayyin Qaysi (Passion, Fr 3:126/Eng 3:114), a
shortening of the name Aba’l-‘Ala Hayyan ibn “Umayr Qaysi, the rawi of Ibn “Abbis and Ibn
Samura (Iba Sad, VI, 137, 165).
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come universally revered. The heresiographer Khashish Nasa’i (d. 253) ex-
plains this condemnation of the mystics. Some, he says*’ [he is speaking of
Dirani], pretend that by virtue of meditation ( fikriyya) they may enjoy (in
this world) the spiritual life of God, the angels, and the prophets, and dine
with the houris, Other mystics, he says, including Kulayb and Rabih, teach
that when love of God has supplanted all other attachments in the heart
(khulla), legal bans are no longer valid (rukhas). And some, such as Ibn
Hayyin, teach a method of ascetic training (especially of the diet) that so
mortifies yearnings for the flesh (and repugnances) that when the training
is finished the “ascetic” gains licence to everything (ibaha). Another group
[including Rabih and Kulayb] maintains that the heart is distracted when
mortification becomes too vigorous; it is better to yield immediately to
one’s inclinations;* the heart, having experienced vanity, can then detach
itself from vain things without regret.> One last group, according to Na-
sa’i, affirms that asceticism (zuhd) is applicable only to things forbidden by
religious law, that enjoying permitted wealth is good’* and that riches are
superior to poverty.*$

These more or less tendentious charges are aimed at the quietist defor-
mation of mysticism: khulla, ibaha, tafdil al-ghani.

At first, the accusations of Sunni MuCtazilite heresiographers were di-
rected only at individuals. Kahmas (d. 149) was indicted for holding that
God could be perceived “by the sense of touch” (mulamasa); “Abd al-
Wihid ibn Zayd (d. 177) was faulted for his claim that it was possible to
see God “in this world, in proportion to one’s good works,” which leads
to hulal; Abi Shutayb Qallil (d.c.170), for maintaining that “God rejoices
in or is saddened by” the acts of His saints.’

In the following century, Mu‘tazilite theologians became more gener-
ally and violently critical. They stigmatized the “muystical states and sta-
tions” professed by Dhii'l-Niin Misti, the superiority of saints to prophets
affirmed by Ibn abi’l-Hawwiri,” and the doctrine of transforming union
(muta®) preached by Halldj. Bistimi (subhani, janna, mi‘rdj), Kharriz (tagdis,
€ayn al-jam", and Tustari were sentenced to banishment; finally, Hall3j and
Ibn “Ata were put to death.

Moderate Sufi writers subsequently began to reserve a chapter of their

s1. In Istigama, extract ap. Malati, f. 160-67.

s2. Cf. the Rasputinism so frequent among Slavs (even Soloviev is inclined to it: Trois enire-
tiens, Fr. trans. Tavernier, §6—60).

3. Ibn Adham interrupts a fast to receive a friend (Thawrd, ap. Makki, Qi, 11, 177, 180). Cf.
Dirani (in Makki, Qiit, I1, 174—75).

s4. “Eating delicious dishes in an incitation to find satisfaction in God” (sic: Darini, ap.
Makki, Qiit, II, 177-79).

55. Proposition of Yahyi Razi. Cf. Passion, same references as in n 34.

56. Ashtarl, Magalat, €. 97a.
57. Ibn al-Jawzi, Namiis, X1.
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manuals for the special heretical dangers to which one is exposed by
mysticism. Sartdj, in his Luma® makes a list: tafdil al-ghani, fana ([an)
al-ubidiyya, al-bashariyya, al-awsaf), hulal (bi’l-anwar, bi’l-shawahid, bi’l-
mustahsanat), tafdil al-wali, ibaha, faqd al-ihsas, the question of the Rih.

In the Ghalatat,’® Sulami makes the same list more systematic. He
adds m’ya fi’l-quliib and shath. On the other hand, he defends® the legality
of the following “dispensations” (rukhas): raqs, samaS, “urs, nazar ild'l-murd;
Hujwiri only mentions them [with tamzig (kharg)] in his Kashf®' in order
to register his disapproval. In the Ihya, Ghazili takes the same position as
Sulami, more or less.

Ibn Tzhir Maqdisi, in the Safwa, also justifies the dispensations (mizah,
tamziq, raqs, sama‘; a small piece on the nazar). He was the first to give the
characteristic formula of spiritual discipline, “obedience is more important
than observance” (“al-khidma afdal min al-Sibada”); therefore, in spite of
the resulting scandal over pharisaism, a spiritual guide can tell a disciple
not to say a certain prayer, not to go to the mosque on a given Friday, not
to make the pilgrimage, if God (and his own soul) command it.

On the subject of later Sufism, it is useful to consult Turkumini (Lu-
ma®),%* Shatibi (Itisam), and “Abdari (Mudkhal),®? who made long lists of
the bida‘, innovations, for which they reproached the mystics. On Sufism
in Turkey there is Hammer’s analysis, published long ago, of the arguments
between the schools of the religious jurist Abii’l-Su‘@dd and the mystic
Berkevi, and the twenty-one points for which the canonical authority Qa-
dizideh reproached the mystic Siwasi in 1066/1656.5 In the last hundred
years, analogous polemics have appeared periodically, in a slew of pam-
phlets in Egypt, Mecca, and Java-Sumatra.

4. SPECIALIZED APPROPRIATION OF TECHNICAL TERMS

The doctors of sacred law and dogma make numerous complaints
against the mystics. The one most important here concerns the special
meaning, the incomparable experimental flavor, that the mystics suppose
adheres to and inheres in each technical term or set of root letters chosen
from the vast resources of ordinary Arabic language. In mystical thought,
these terms are not simply images stripped of their sense objects, or schema-
tized frames for rational concepts. Above all, they are allusions pointing to

58. Ed. Nicholson, 409 ff.

$9. Ms. Cairo VII, 228. Cf. Passion, Fr 3:249/Eng 3:235, and all of ch. 13.
60. Sunan, ap. Ibn al-Jawzi, Namiis.

61. Nicholson trans., 416 ff.

62. Luma® fi'l-hawddith wa’l-bida$ ms. Cairo, tasaww., no. 701.

63. These two books were printed in Cairo.

64. Hammer, Gesch. Osm. Reich., V1, 679, and V, 576.
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the spiritual realities, the sanctifying virtues, that only the persistent prac-
tice of a concerted rule for living can allow the mystic to discover and sa-
vor, as he gradually acquires them. He must put the words into practice
before he can understand them. This doctrine of the ahwal and the magqa-
mat, which Misri and Muhisibi made explicit, is characteristic of all mysti-
cism. It is congenital to Sufism.

The ability, which poets possess, to engrave the characteristic mark of
personal experience of the universe onto common words, is even greater
in mystics. This phenomenon can be seen as early as Hasan Basri, who
used ordinary words,% such as figh, niyya, nifaq, rida,® for internal experi-
ment and moral introspection, by which he deepened their range remark-
ably. Ibn al-Mubarak® did the same for ¢ira4% and futuwwa, Shaqiq for
tawakkul. The new usage was explained in definitions that were later
modified and refined by the nuances of successors’ personal experiments.

These terms have no absolute worth out of context. They are valuable
only in relation to their common goal, like distance markers on a road.
On the “soul’s road towards God” they represent successive stages. Each
one of them can be understood by gradual assimilation; Harawi’s Manazil
al-sa’irin systematically explains how the meaning of a single word is deep-
ened as the mystical experiment progresses.

The technical terms undergo a gradual warping. Their deliberate, grow-
ing appropriation for a meaning more and more personal and enlivening
to the reader is only one stage on the way to the happy conclusion of the
inner journey. The reader is given a direct warning (ibra) intended to
awaken his conscience; his thought is dissociated from the appearances
and forms of human actions and works. His attention is focused on the in-
ner part of his actions, on the divine grace giving a distinct mode to what
is actualized in him. Hallaj notes, “When works are considered, He for
Whom the works are accomplished is lost from sight. When He in Whose
sight we act is considered, the consideration of acts becomes invisible.”
That is the goal.

Finally, in all phrases or actions, even those that appear the least impot-
tant, the attentive mystic grasps the anagogic sense (muftala®), which is a
divine call. Then a dialogue begins between the humble, meditating soul
and the transcendent, divine Wisdom. For the soul, words take on the
fullness specific to their momentary reality, in which God is heard to
speak; the soul reforms its vocabulary in the image of the divine speech.
At the threshold of mystical union, the phenomenon of shath intervenes.

65. Not artificial words, as in Ibn “Arabi’s later school.

66. Makki, Qit, 1, 153; Sh. Tab., I, 29; Passion, Fr 3:44/Eng 3:36.
67. Makki, Qiit, I, 251.

68. Tagarra’a in the sense of tanassaka (Goldziher).
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An exchange, a switching of roles through love, is offered; the consenting
soul, without suspecting it, is invited to desire, and to express in the first
person, the point of view of the Beloved Himself. Shath is the supreme
test of the soul’s humility and the seal of its election.

The first sketches of shath appear in Ibn Adham and Ribi‘a; Bistimi de-
scribes his intoxication at a glimpse of it; Hallaj gives undeniable instances
of shath, of which he also provides penetrating psychological analyses. Shibli
alludes to shath frequently.%

After Shibli, cases of it in Islamic mysticism become rarer, and their
value declines. The shathiyat attributed to Kilini, Rifii, and [bn “Arabi are
almost unreadable in comparison to those of their great ancestors. The
giddy pride that already intrudes in Bistami and Tustari pushes those later
mystics to make embarrassingly puerile statements:”° “My foot is on the
neck of all the saints,” “Here am I, the Throne of God,” etc. They submit
to the theologians and make every effort to maintain the distance between
inaccessible divine transcendence and acts of worship; then, in revenge,
they take pride in being at least beyond the range of other men.

5. THE QUESTION OF FALSE ATTRIBUTIONS
A. Hadith Mursal and Hadith Qudsi

Shath is ecstatic language: the mystic claims to be a simple mouthpiece,
the inert bearer of another voice, a channel for the word of God. The
phenomenon of shath is the key to two of early Islam’s particular features,
studied in hadith under the names hadith mursal (loosened)” and hadith
qudsi (sacred).

In the third century A.H., the founders of the critical science of the
hadith indignantly denounced various “falsifiers” (wadda‘un) for inventing
and spreading statements supposedly of the Prophet, which, of course,
they would have been unable to trace by genealogy (isnad) from witness

69. The most complete collection of the theopathic speech (shathiydt) of the first Muslim
mystics is the one compiled by Razbihin Bagli (d. 606 A.H.) during his great labors on Hallaj. It
appeared in Arabic under the title Mantiq al-asrar bibayan al-anwar; then in Persian (with alter-
ations) as Sharls al-shathiyat. H. Ritter has reproached me for not publishing these texts, after using
them for so many years. No “Lexicon of Mystical Terms in Islam” could be published before an
edition of Bagli’s work. H. Corbin and A. R. Badawi are considering one. [Sharh-e shathiyar,
H. Corbin, ed., Tehran and Paris: Institut Franco-Iranien, Bibliothéque iranienne, X11, 1966. The
Arabic text of the Mantig has not yet been edited.] [ was at least able to give an analysis of Bagli’s
two collections, in “La vie et les ocuvres de Rizbehin Baqli” in Florilege Pedersen, Copenhagen,
1953, 282~86 (Opera Minora, 11).

70. How infinitely preferable is the humble response of Nasribadhf, when he was told,
“There is nothing in you of what makes true lovers”: “It’s true, I have nothing of theirs except
their sobs; and those sobs set me afire” (Qush. 172).

71. Goldziher, Muh. Stud., I, 141.
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to witness back to the putative source. Certainly there were counterfeiters,
motivated, for example, by economic interest, political ambition, sectarian
bias, and even the perverse desire to deceive.” The muhaddithiin identified
an additional category of fraud, to be distinguished from the others: salihin,
pious men, inventing hadith “in order to touch the hearts of the people,”
and fabricating imaginary isndd in order to spread their sayings. These are
either simple calls to prayer, penitence, or love of God, or promises of
comprehensive indulgences (rukhas) in exchange for the performance of
supererogatory acts.”” The mentality of these falsifiers is more complex
than that of the others, and it merits more careful study.

In the third century, some of the pious men, being caught in the act,
had, at least according to their admissions, fabricated isnad, as the cases of
Abi “Isma “Abdi,’* Jawbiyard, and Ghulam Khalil apparently show. They
illustrate the eventual absorption and perversion of a psychological process
having its origin, and its early permissible forms, in the preceding cen-
turies. With the caution of men of the world, the pious falsifiers were try-
ing to use legitimate chains of transmission as a protective cover. They
wanted to continue to tap and channel information about dogma and cus-
tom from their preternatural source: the divination or mysticism and states
of dreaming or ecstasy in which they consulted Muhammad and other de-
ceased prophets, and even questioned God supernaturally.

There were several methods to evoke the prophets, most notably Zu-
hri’s,”s used by Ibn “Ukkisha in the famous dream in which he consulted
Muhammad. (Ibn Hanbal attested to this event’s authenticity before Mu-
tawakkil)”® The earliest mystics published communications directly ob-
tained from a dead prophet as hadith mursal, i.e., authoritative prophetic
texts permitting no dispute.”” The commentator allowed himself to “loosen”
or shorten the isnad, because the fadith’s content was so convincing.

The second case is hadith qudsi: in the statements collected in mystical
experiments, God speaks directly, in the first person (and not indirectly,
quoted as an interlocutor, as in the Qur’in). Here, a grave problem is
posed by direct mystical union (superior to indirect prophetic revelation).
Most of the first Muslim mystics did not dare to make an open claim to it.
Hasan Basri and the pseudo-Ja“far gave their ahadith qudsiyya as marasil (of
Muhammad). After trying to be more straightforward, Ibn Adham

72. Goldziher, Vorlesungen, Eng. trans., 43—45.

73. Milik ibn Dinar was alteady reproaching Abin ibn abi “Ayyish for this (Dhahabt, I‘tidal,
s.v.). Cf. Passion, Fr 3:218—-19./Eng 3: 206-7.

74. Goldziher, Muh. Stud., 11, 155—356.

75. And Ibn Sirin’s: the istikhara, which, if performed in private, remained legal.

76. Malati, Tanbih, . 28—30.

77. Resulting in this sense of the word mursal (cf. asmi mursala, as opposed to muddfa, in
“A. M. Kindi, 34; and the maslafia mursala of the Malikites).
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retreated”® and gave a hadith qudsi as a mursal of John the Baptist. Others gave
them as sayings of David, Idris, etc.” Darini, taking more extreme mea-
sures, refused to divulge any of his ecstatic experimental results (tankit
al-hagiga), except those explicitly confirmed by Qur’inic and traditional
authority. Bistami confessed them in the same way, emitting Qur’inic
words almost completely removed from their contexts as choppy, ecstatic
cries in the first person. Tirmidhi, without giving further details, said that
his results were a confirmation of the traditional discipline he was impos-
ing upon his inner life. Like the others, Hallaj had found ahadith qudsiyya
through mystical experimentation; he alone was honest enough to publish
them as such. They are his Riwdyat, of which the isnad is ilhami (ecstatic);*°
he set forth not a historical succession of dead witnesses but a contempora~
neous ensemble of phenomena in which divine grace is affirmed.**

The traditionists’ critical polemic against the “apocryphal” ahadith of the
mystics is of a great importance. As the arguments become more and more
acrimonious, they underscore an irremediable divergence of points of
view. Hammid ibn Salama stigmatizes the “ignorance” of the qussas.®
Yahyi ibn Sa“id Qattan, speaking of Milik ibn Dinir, Muhammad ibn
Wisi¢, and Hassan ibn abi Sinin, declares that “the most condemnable
thing about the conduct of the pious with respect to hadith is that they
accept them from any source.”® Posed like this, the problem raises two
questions, one of method and one of morality.

If the muhaddithiin had succeeded in imposing their method and elimi-
nating all hadith with apocryphal isnad from the “authentic” collections,
believers would now have only dried meat® to feed meditation: a few
prescriptions concerned only with hygiene and civility, sandal cleaning,

78. Makki, Qiit, 11, 67.

79. Cf. Jalal Romi attributing his lines to Shams Tabrizi, Musaffar Sibti attributing his Madniin
saghir to Ghazali.

80. Passion, Fr 3:344-52/Eng 3:327-34.

81. In the beginning, the hadith qudsi was an indirect means of putting “theopathic speech”
into circulation by tracing it to Holy Scripture, in which God spoke in the first person. This
aberrant branch of the hadith played a fundamental role in the history of Sufism, and, more gener-
ally, in the history of prayer formulas and forms of devotion in Islam. It has not yet been studied
systematically. An elementary study by Zwemer (in MW 1922, 263~75) refers to the following
monographs on the ladith qudsi: Ibn ‘Arabi (G.A.L. 1, 441; there is the collection of Arba“in by
his disciple Qunyawi); Munawi (Gotha ms.); Madani (Athdfi siniyya, printed in Haydaribad,
1323); Nabhini (Jami€). There are some ahadith qudsiyya among the Imamis (Khutbat al-bayan).
There are references below for the study of the most important hadith qudsi (list, ch. 3, sec. 5. B.):
the fadith of the kiini (ch. 4 sec. 3. D.), the hadith al-ghurba (ch. 5, sec. 1. B.), the hadith al-Sishq, the
hadith al-ikhlas (ch. 4, sec. 5. A) and the hadith al-abdal (above, ch. 1, s.v. BDL). CF. also Abi
Dharr (in Hilya, V1, 163, life of Shihr); Raghib Pasha, Safina, 162. [See William A. Graham's Di-
vine Word, and relevant findings in Juynboll's Muslim Tradition.)

82, Except for Bunini, (Ibn al-Jawzl, Qussds, s.v.).

83. Dhahabi, Itidal, s.v.

84. Qadid. The word is used to Abo Madyan of Tletmcen.
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and the right wood for making toothpicks. Purely formal criticism of isnad
is ideally no more than a servant who sweeps the house. If it becomes the
basis for constituting the corpus of Islamic tradition, and if a given reli-
gious precept’s social rank and importance are simply made to correspond
to the degree of soundness of its textual transmission, the result is the un-
due elimination of the most important precepts. In theory and in private
judgment, the acceptability of a witness should be examined before the
content of his testimony,* but in practice and in society the content must
take precedence. In order to obtain exceptionally valuable testimony in a
court of law, there is no hesitation to change the manner of questioning
witnesses, or even to force their confessions. A method of historical crit-
icism that only accepts the accounts of witnesses who are professionally
honorable,*® summoned and recorded by proper procedure, will miss®?
most of the unusual events and, in recording the others, will fall into all
possible traps of prejudice and personal interest, which the forgers of docu-
ments will have set for gullible, positivistic investigators.

Next, the question of morality. The ahl al-hadith school, from Yahyi
Qattan to Ibn al-Jawzi and Dhahabi, condemned the “perversity” of au-
thors who, like Raqqashi, Namiri, Murri, Muhisibi, and, later, Makki and
Ghazali, had cited apocryphal ahadith in their works. They would have
been reprehensible only if they had acted knowingly (as Ibn Tihir Maqdisi
seems to have done),®® which is not the case of Muhisibi or Ghazili. For
these two teachers, the important thing was not to know whether a quota-
tion was reproduced word for word, complete and unabridged, or whether
X or Y had first put it into circulation, but to appreciate and taste its worth
as a rule for living, by ceasing to quibble over the form in order to experi-
ence the sense.’ Of course Ghazili stuffed his Thya with hadith whose isnad
is indefensible. The point is secondary; the Ihya is not a2 manual of textual
criticism but a guide for moral edification. Ghazali took little care over the
genealogy of the quotations he was collecting, and very great care over
their moral significance for the reader. He was writing not for curious am-
ateur archeologists but for consciences avid for moral meditation.

We are led to one last question: how to assess the guilt of those moral-
ists who knowingly became wadda“an, or inventors of hadith. It is no doubt

85. Passion, Fr 1:341/Eng 1:294.

86. “Uddl of Islamic jurisprudence.

87. As if, in order to understand a diplomatic negotiation, the historian could permit himself
to read only ministerial telegrams printed in the “blue” or “yellow” books; cf. a battle according
to the operational memoranda of the military command; a parliamentary debate according to of-
ficial newspapers; any biography according to the documents intended for administrative archives
(city hall, notaries, police).

88. Safwa. Cf. Maysara, a sufi of ‘Abbadan (Goldziher, M. St., I1, 394).

89. Cf. also Ibn Sini and the philosophers.
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a mistake, an act of cowardice, to disguise the invention of an isnad; but
the preliminary, venial fault should not compromise the hadith itself,
which will have currency among believers by virtue of its content, not by
reason of its date of origin.*® Ahadith are essentially rules of conduct, con-
doned hic et nunc. Is it permitted to invent an imaginary sentence, if it is
related to a case of conscience? The question is such that it engages the
whole problem of artistic invention and personal originality of style. Solu-
tions vary enormously between civilizations derived, on the one side,
from Indo-European linguistic tradition, and, on the other, from Semitic
tradition.

The Semitic tradition since Abrahamic and Mosaic monotheism was
introduced®" has restricted all creative initiative and innovation to God
alone. Except for revelations planned and solemnly brought to pass by
Him, all private inspirations, especially the profane fancies of the poets, are
treated with extreme mistrust. The Aryan tradition, from the beginning
polytheistic, idolatrous, and favorable to individual liberty, has been satis-
fied with fables, artistic and literary fictions, painting or sculpture, drama
or romance. All of these things are denounced by the Semites either as
man’s blasphemous usurpation of the role of God, the only giver of life, or
as a sacrilegious conception of the truth of God, when He is suspected of
telling fables®* to His servants.

Through deeper meditation, the Muslim mystics conquered their re-
pugnances and came to admit that the fact of divine omnipotence did not
exclude the exercise and celebration of His gifts to men. The artist is but a
perishable image of what the saint may become: the free and living instru-
ment of the one Poet, the creative Power. Parables, even about God, may
be told, as long as the teller forgets himself, and the parables cause the
hearers to think of Him.

This attitude is explained very well at the end of Plato’s Gorgias (sec. 79):
“...Listen, then, as they say, to this very lovely story. Perhaps you will be-
lieve it is a fable, but for me it is a true story, and I wish you would regard
all I am going to tell you as the truth.”®® The mystics conceive the para-
bles of their catechism as true prophecies that will be verified in time, but
which can only be said to be “true” insofar as they have been realized.
The truth of their parables is observed a posteriori in what they produce in
society, in the swarm of imitations, the teeming variety of images, syn-
onyms, and viable applications they provoke in those who have listened to
them attentively. This truth is difficult to grasp, alas; the experience of it is

90. Like a museum piece in an antique shop.

9I. Artistic imagination was intense among the Chaldeans and Phoenicians.

92. The quecstion of the “historical” books of the Old Testament.

93. Cf. the tale of Er the Armcnian; and that of Thespesios (in Plutarch, Delays).
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limited to those who are found worthy, or who have been humble enough
to admit their unworthiness in advance.

B. Authors Responsible for
Certain Famous Ahadith Qudsiyya

Abii Dharr: “man taqarrab . . . shibran . .. dhiraan ..."” (Muhiasibi, RiGya, 122,
attributes it to Ibn Musayyab); * Hanbal V, 153; Nabhini, Jami€, no.30).

Ka‘b: “and jalis man dhakarani” and the hadith al-jumjuma (according to
Hilya, s.v.).

Hudhayfa: “yad Allah maC (var: ald) al-jamaa” (Hanbal, I, 406; taken up by
Ibn “Iyad, according to Malati, 143; Ibn Batta “Ukbari, Sharh wa ibana);
and the hadith al-ibtila (Cf. Passion, Fr 3:127 n 2/Eng 3:115 n 123; Mut-
tagi, Kanz, V, 164; attributed by Ibn al-Jawzi, Mawdii“at, to Yamin ibn
‘Adi).

Ibn Mas“ad: “tiabd liman lam yushghil qalbahu bima tari ‘aynahu . . .” (Muhisibi,
Ri“aya, 15a; later attributed to Jesus; cf. Asin, Logia, no 20).

Hasan Basti: “man ashigani ‘ashiqtuhu ...” (according to “Abd al-Wihid ibn
Zayd; ap. Hilya, s.v.; included® by Ibn Sini in his Ishq); “tarjih midad al-
ulama “ald dam al-shuhada” (Manjaniqi, ap. Suyiiti, La’ali,% s.v.; then ad-
mitted as a hadith via Ibn “Umar, according to Kiirkiit, Harimi; cf. Hasan’s
pronouncement to the contrary, in Ibn Qutayba, “Uyin, 11, 295); “ya mu-
qallib al-quliab, thabbit ..."” (according to Ibn Sa“d, IV, 128; Ibn ‘Iyid made
it a hadith, according to the Hilya); “Khayr al-umiir awsatuha” (“Iqd, 1, 250,
according to Goldziher, RHR, XVIII, 193).

Yazid Raqqashi: hadith ghibtat al-mutahabbin (Makki, Qiit, [, 222; compare
Nabhini, Jami€, no. 31).

Ibrahim ibn Adham: “Kuntu samahu wa basarahu’ (according to Muhisibi,
Mahabba [see herein, ch 5 n 72], cf. Makki, Qit, 11, 67; accepted by Bu-
khari); “al-arif farighan ...” (1d.; ct. Passion, Fr 3:15/Eng 3:8).

Fudayl ibn “lyad (cf. supra): “udhkuriant adhkurukum” (according to the Lon-
don Or ms. 8049, f. 30b).

Ahmad Jawbiyari: “utlubi al-“ilm, walaw bi’l-Sin” (accepted by Ibn Karram;
Dhahabi, Itdal, s.v.).

Yahyi ibn Mu®adh Rizi: “man arafa nafsahu, faqad arafa Rabbahu’ (accord-
ing to Suyiiti, La’ali, s.v.; Ibn “Arabi, Muhadarat, 11, 369).

Sahl Tustari: “ma min aya ... illd walahd arba® ma“ani” (according to Tustari,
Tafsir, 3, 6; accepted by Ghazili, Ladunniyya, 16).

Muhammad ibn Yiinus Kadimi (d. 286, at 100 years of age): “utlubia’l-hawaij

* “rawiya Abii Hurayra . ..,” Smith’s ed.,, p. 20.
94. Talbis, 181. Sart extracts a portion “of one of the revealed books” {Qush., 111, 165).
95. Suydtd, Durar, 199; Ghazall, Ihya, 1, 6.
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“ind hisan al-wujith” (accepted by Sulami, Ibn Sini [“Ishq]; cf. Dhahabi,
I%idal, s.v.).

C. Initiatory Isnad, al-Khidr, the Abdal

The deception of false attributions was perhaps excusable in mystics
who had no civic heroism from which to benefit, but who nevertheless
wished, under borrowed names, to initiate their contemporaries into the
experiences of their spiritual lives. Unfortunately, the practice spread to ar-
eas in which authenticity was fundamental. One such problem, hotly de-
bated, especially from the fifth/eleventh century onward, was initiatory
isnad, the “chain of mystical supports” attaching orders, link by link, to the
most venerated saints, the Companions, and the Prophet.

Mubhasibi’s works (Nasa’ih) prove that, in the third/ninth century, the
question of initiatory isndd was not yet being raised, and, as a correlative,%
that the taking of a special habit (khirqa, shuhra bi libas) was no more than a
voluntary act of certain individuals. The institution of collective hermit-
ages, as at ‘Abbadin, and the writing of manuals for the communal life, came
long before the solemn affiliation of orders and the ritual wearing of habits.

In the fourth/tenth century, Ja“far Khuldi gave? the first known initia-
tory isndd, a sort of written sama“. He declared that the tabiin (among
others Anas ibn Milik, d. 91), through Hasan Basri (d. 110), Farqad Sinji
(d. 131), Ma“riaf (d. 200), and Sari (d.253), had transmitted the mystical
doctrine to Junayd (d. 298), Khuldi’s teacher.

Shortly thereafter, Daqqiq gave Qushayri®® the following genealogy for
what he more explicitly called his “akhdh al-tariq” (initiation): (1) the
tabian, (2) Dawiid T3%, (3) Ma“ruf, (4) Sar, (s) Junayd, (6) Shibli, (7)
Nagsrabadhi.

In the following century, at the time of the foundation of the great or-
ders, this chain was prettified, as ludicrous details were added to the rare,
confirmed facts about the orders’ origins. Here is the chain in its tradi-
tional form:% (1) “Ali, (2) Hasan Basr, (3) Habib “Ajami, (4) Dawad T3,
(5) Ma‘rif, (6) Sar, (7) Junayd, (8) Aba “Ali Riadhbiri (d. 322), (9) either

(d.373), (11) Abir'l-Qasim Gurgini (d. 469).'
This isnad of the khirga was soon criticized. Step 1—2 is false: Hasan and
‘Ali never met' (Ibn Dihya, Ibn al-Salah, Dhahabi). Step 3~4 is false: Ha-

96. Muhisibi, Masa”il, 237-44.

97. Fihrist, 183.

98. Qush., Risala, 158; the same, ed. Ansdr, 111, 245; 1V, 36,
99. “Ali Burhini, Zaltra, in fine; Ibn abi Usaybi€a, “Uyiin, 11, 250.
100. Cf. tem. of Jimi, 347.

101. This work, ch. 4, sec. 3.
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bib died in Bagra, Diwud lived in Kifa (Dhahabi).'®* Step 4—5 is false:
Ma‘riif never went to Kifa (Dhahabi).’® Step §—6 is dubious: Sard was
only the indirect disciple of Ma“riaf.'*

A second isnad, otherwise identical to the first, replaces steps 1—4 by the
line of “Alid Imams up to “Ali Rida (b. 183, d. 203 at Tas), who is sup-
posed to have taken Ma“riif (d. 200) as his doorman (after Ma“riif’s con-
version) and to have clothed him in his own khirga. Ibn al-Jawzi (in his
Fada®il Ma‘rif ) and Dhahabi point out the chronological impossibilities of
this ridiculous legend, which Qushayri accepts.'™

Two sorts of falsification that the later mystics frequently committed
may be included here. One is to put certain sayings and poems under the
isnad of a respected name, in order to avoid censure by the theologians.'
The list of examples includes the tafsir attributed to Imim Ja“far (from the
fourth/tenth century —see below); the khutab that Tabarsi attributes to
“Ali, which perhaps are by the Imami Mufaddal; the false Diwan of “Alj,
which contains pieces by Suhrawardi of Aleppo;'”” “letters,” lightly ac-
cepted as authentic by Mehren, from Ibn Abi’l Khayr'®® to Ibn Sini, and
from Ibn Sab“in to Frederick II. The authenticity of Ibn “Arabi’s letters to
Fakhr Rizi is also problematic.'®

The other falsehood is to treat the most compromising works of daring
mystics as apocrypha. Sha“rawi, for example, declared without any sup-
porting evidence that the Fusiis were not by Ibn “Arabi.'® Nabhiani has re-
cently tried to reject Nabulusi’s authorship of the Ghayat al-matlib.'"'

The importance of these critical corrections must not be exaggerated.
They remove an awkward ovetlay of arbitrary details, but they hardly
change the curve of the historical development of mystical ideas, as the tra-
dition represents them. The Muslim mystics themselves were not embar-
rassed to confess their uncertainty as to the intermediaries from whom they

102. This work, ch. 4, sec. 2.

103. In reality Ma“ritf was the disciple of Bakr ibn Khunays, disciple of Bunini.

104. This work, ch. 4, sec. 6.

105. Qush., I, 82-83. Cf. the supposed interviews of Junayd with Ibn Kullib and with Aba')-
Qasim Ka°bi (Ibn al-Najjar; Subki; Y3fi’l, Nashr, I1, 377); the legend of Ahmad Sibti, brother of
Hiran (Futiihat, 1, 668); the legend of the ahl al-suffa.

106. Jili’s “ayniyya, attributed to Kilani.

107. E.g., the Dawika fika (Turkumini, Luma®; Nabulusi, Kashf al-sim al-ghamid); imitated in
Turkish by Niyazi: “Derman arirdam” (first shiniyya).

108. Traités mystiques, 1891, 111, sec. 3; cf. Goldziher, Vorlesungen, Eng. trans., ch. 4, 153 n 120;
and his apocryphal quatrain against the madrasas (though he had had the Nizimiyya created), in
which the Qalandars are named, though their order was founded in the thirteenth century. Langlés,
followed by Dozy and Salmon, put Ibn abi’l-Khayr two hundred years before his real dates.

109. Goldziher, Vorlesungen, Eng. trans., IV, 15354 n 124. Margoliouth accepted (Early Devel-
opment, 186-98) the authenticity of Nafzi's Mawigif, reproduced and presented by Ibn “Arabi and
Afif Tilimsani as if they were of the fourth century; I cannot agree with him.

t1o. In Sha®rawid, Lata’if, 11, 29.

111. Preface to the Mada’ih.
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might have received the khirga. The idea of an uninterrupted chain is quite
foreign to Qur’inic occasionalism, and the mystics accepted it only in order
to answer traditionist objections. Perhaps it was infiltrated into their midst,
as it was into the other guilds, by the “Alid propaganda of the Qarmathians.
In the table, which seems to be of Fatimid origin, of the XVII patrons of
the major organizations, there are several mystics: Dhi’l-Nan Mist (V),
Hasan Basri ( VII), Abii Dharr (XII1), Abii'l-Dardi (XIV).'"?

Many mystics, finding it repugnant to use justifications as artificial as
these isnad, say boldly that they have received their khirga from al-Khidr
(or Khadir).'"* The real meaning of this pretense is transparent. “Al-Khidr”
is the traditional name of the anonymous figure shown, in the Qur’an, to
be the recipient and keeper of the “iIm ladunni, a saint of God, and, as the
guide given the responsibility to direct Moses''* (Qur’an 18:64-81), supe-
rior to the prophets. The mystic initiated by al-Khidr is sanctified, eman-
cipated from the tutelage of prophetic law. It is an axiom of Sufism that
al-Khidr is immortal,'’* because he is the supreme spiritual counselor who
dictates the formulas of prayer to the heart.""® According to Simnini,"'7 his
complete name is Abii’l-“Abbis Balyan ibn Qalyin ibn Filigh al-Khidr."*

The khirga khidriyya proves that the certified transmission of mystical ini-
tiation by isnad was only an ancillary argument, for external use. However,
the Muslim mystics do not deny that at any given instant there is a precise

112. See Goldziher’s introduction to Sijistini’s Kitab al-mu‘ammarin; see also Kutub al-futuwwa,
for example, the one by “Ubaydallah Rifa%i (1082 A.H.: Damascus manuscript Zah. tas. 81).

113. Book by Sha‘rawi (Khidriyya, p. 13) devoted to those in contact with Khidr: Ibn Adham,
Misri, Bistimi, Jurayri, Tirmidhi, Kilini, Ibn “Arabi, Shadhili. Cf. Khark., 213a, “Attar 11, 92-04;
Hazm 1V, 180. Khadir = “Elianic Spirit” (n.b., Khidr is a vocalization to be rejected). The Islamic so-
lution to the problem of “spiritual guidance” is provided from the eschatological point of view rep-
resented by Elias (Khadir is St. Elias of the Carmet) in all of Christian tradition. Much research has
convinced me of the basic eschatological importance of the Qur’in’s sura 18, devoted to the Seven
Sleepers of Ephesus, for understanding not only the psychology of the Prophet but also the social
evolution of the generations of Muslims, during the thirteen centuries in which that sura has been
read, every Friday, in every mosque. The sura’s second part is a treatment of this problem of spiri-
tual guidance (irshdd) and of the priority of the spiritual guide (here Khadir, i.e., Elias: the spirit of
Elias, as with St. John the Baptist) over the prophet legislator (here Moses). Cf. in Analecta Bollandi-
ana, 1950,11,245—60: “Les Sept Dormants, apocalypse de I'Islam”; and, in Les mardis de Dar el Salam,
Cairo, 1952, I1, “Les fouilles archéologiques d’Ephése et leur importance religieuse pour la Chré-
tienté et 'Islam,” 1—24. On Khadir, cf. the Isiba; Nu“man-b-Must. Képriiliizadeh, Al-%adl fi hal al-
Khadir, (ms. Kopr. {3] 145); Kamilpashazadeh, Kashf al-liadir fi amr al-Khadir, Hakimoghli ms., 937.
Cf. Hallaj on the sins in Y3 Sin and in Masi (Akfbar, 28). The problem of the Abdal is tied to that of
Khadir. On the hadith al-abdal, consult the sources indicated above, s.v. BDL (and Khatib 11, 182).

114. Remark of Rabiah Qaysi (Sh. 1ab. 1, 46).

115. Passion, Fr 2:347/Eng 2:330. Allusion to Ibn al-Jawzi's book against this belief (°Ajalat
al-muntazir fi hal al-Khadir, cited in Ibn ‘Ata Allah, Lata’f, 1, 87).

116, A. Ibrihim Taymi (Makki, Q, 1, 7). Ibrshim Khawwas (Qush. 111, 53; cf. I, 71, IV, 173).

117. Apud “Unwa, extract in Abulfazl, Ayin-i-akbari, trans. Jarrett, 111, 376.

118. He “renews his youth” every 120 years in 240, 120, 1 A.H,, 120, 240, 360... ). He inces-
santly travels the world and was therefore nicknamed, among Christians in the Middle Ages, the
“Tervagant” (hypothesis of J. Ribera). He likes the rags and practices alchemy. See Vollers’s work.
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hierarchy of the sanctifying graces, which the divine omnipotence dis-
penses in various places on the earth, while insuring that the number of
recipients of grace remains constantly fixed."*? This is the famous theme of
the abdal, the apotropaic saints, who succeed one another by permutation
(badal) and constitute the spiritual pillars without which the world would
collapse.* In Islam, the doctrine is older than it is generally believed; in
spite of what Ibn Khaldin'* says, it is not necessarily of Imami origin. By
the fourth/tenth century it was already traditional,’*' was accepted by the
Salimiyya and the Hanbalites, and had assumed a great variety of forms
differentiated by their complex, previous elaboration. It was mentioned
explicitly'?* as early as the third/ninth century, in connection with the
hadith al-ghibta (taught by Hasan Basri, Yazid Raqqashi, Ibn Adham, and
Waki€),'>? the Abrahamic khulla, and the “three fundamental virtues.” '

In the doctrine’s oldest form, there were “forty” abdal, “forty” being
the traditional Semitic number that designates penitence and expiation.'
Three hundred nuqaba and seventy nujaba were subsequently put under
the authority of these abdal, and seven umana (var.: abrar, awtad, akhyar),
four or three ‘amud (var.: athafi), and one qutb, (ghawth) over them; the geo-
graphical distribution and administrative roles of the figures vary with each
author.'?® These concepts represent a work of the mind parallel to those
performed by the Nusayris (on the four arkdn) and Qarmathians. Maghribi’s
remark that the head of the hierarchy knows his subordinates, “but they
do not know him,” refers to a Masonic principle that is applied, it must be
admitted, in Ismaili secret societies; it remains unproved that thematic
borrowing occurred.

*See Massignon,“The Notion of ‘Real Elite’ in Sociology and in History”” For reference, sec “Reniark,’ ch. 1.

119. Among the Druze, this idea became the idea of the invariable number of souls (immedi-
ate compensation for the deaths by births, with immediate reincarnation of souls).

120. Mugaddima, de Slane trans., s.v.

121. Passion, Fr 3:221—22/Eng 3:209-10; Muhisibl, Masa’il, f. 233; Mahabba, . 6; Tirmidhi,
Rasa®il, f. 180, 319; Junayd, ap. Kal. s4; Suyati, Khabar dall, in Machrig, X11, 194 ﬂ' (article ip
bib., s.n. Anastase.)

122. Ibn abi'l-Dunya specifies the “Abrahamic” moral virtues of the forty abdal; they surpass
others, not by their number of prayers, fasts, mortifications, or model behaviot, but by the sin-
cerity of theit continence, good will, heart’s peace, and fraternal advice to all Muslims “ibtighd®
mardat Allah” (Suyat, Khabar dall, in Machrig, X11, 204. Ibn abi'l-Duny3, in his Kitab al-sakha
[Anastase p. 201], gives a shorter recension of the text, as a hadith of Hasan, through $alih Murrl).
Ma°rif, Dirani, Nibiji, and Bishr Hafi tried to define the abdal (Anastase, 200-204).

123. Passion, Fr 3:218/Eng 3:206.

124. Suyati, op. cit., X1I, 204 (Sulami); cf. Passion, Fr 3:31, 44/Eng3 24, 36.

125. See the Old and New Testaments, s.n.; Qur’in, s.n. arbain; the “forty martyrs” in east-
ern toponymy.

126. See various theories: Kattini's (d. 322) in Sh. Tab, 1, 110; Abd “Uthmin Maghnbls
(d. 373), in Tahinuwi, Kashshdf, 846; Makki’s, in the Qat, 1, 109, 11, 78; Tirmidhi’s in Baqli, [,
s01. Cf. Jami, 21. The assembly of universal intercessor saints (hadra) is now thought to be com-
posed of Kilani, Badaw1, and Dasiigi, with Rifii as president.
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We know that the saints particularly venerated by Ibn Adham were
Milik ibn Dinar, Bunini, and Sikhtiyini; by Bishr Hifi: Wuhayb ibn al-
Ward, Ibn Adham, Ibn Asbat, and Muslim Khaww3s."*? According to the
Makki,'?® the Silimiyya venerated Ibn Adham and Shaqiq, Misri, Bistami,
and Tustari.

127. Tagr. I, 413.
128. Qiit, 11, 76 (s.v. khulla).



4
THE FIRST MYSTICAL VOCATIONS IN ISLAM

INTRODUCTION

It is clear from the preceding chapters that a study of the lives of the first
Muslims called to mysticism is of primary importance to anyone wishing to
analyze the formation of Sufism’s technical language. The historian of the
arts need not exhaust himself over artists’ biographies in order to study and
appreciate the fabric of a popular song of even the technique of a classical
work. Nor is he obliged to enquire whether Layla was as beautiful as Maj-
niin says she was, whether the painter of the Embarkation for Cythera had
visited Cerigo, or whether Abii Nuwis really liked to take part in the li-
centious scenes described in his poetry. The basic question will not have
been decided; the work’s intrinsic value will not suddenly have come to
light. The same is true in the study of science and philosophy, even legal,
moral, and political philosophy; the historian can give an appraisal of the
range and economy of a system without detailing the intentions that di-
rected its maker’s behavior. The arts and sciences touch man accidentally;
they graze our surface.

Mysticism is not the same. It is an experimental science, a method of in-
trospection; it aims by definition at reality itself, at the very heart of man,
the intention under the intonation, the smile under the mask. Behind a
person’s conduct it seeks a grace that comes only from God. Therefore, an
appraisal of each subject’s degree of sincerity, an examination that makes
every conscience transparent, is basic to the study of mysticism. To proceed
we must be able to rely on a detailed inquiry into the lives and extant works
of those who claim to teach it. Chapters four and five outline an investiga-
tion of the distinctive figures of Islamic mysticism at its beginnings.

1. QUrR?ANIC FOUNDATIONS

A. The Qurinic Parables and the Problem
of Muhammad’s Inner Life

If Christianity is fundamentally' the acceptance and imitation of Christ

1. Except among the historical Ebionites and the Sabbatarians of today.

94
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before the acceptance of the Bible, Islam on the contrary is the acceptance
of the Qur’in before the imitation of Muhammad, as the Prophet himself
explicitly declared. He insistently taught the verses* emphasizing the strict
dependence (and inferiority) of his person in relation to his mandate.?

We must therefore examine whether the Qur’in itself suggests themes
for mystical meditation before arguing whether Muhammad had an inner
life leaning towards mysticism.

Europeans unfamiliar with Semitic concision, with the brief lightning
flashes of the Psalms* for example, communally suppose that the Qur’an has
no mystical tendencies; in other words, that there are no passages meant to
be taken in an anagogic (muttala®) sense.’ But many allegorical passages,’
contained in various suras both Meccan and Medinese, will be perceived, if
we reflect even a little attentively (a fortiori if a believer meditates), to be
more than simple anecdotes offered to the imagination, verifiable defini-
tions presented to the intelligence, or legal and moral injunctions against
our desires. Such verses (@yat) are condensed but expressive parables con-
taining an Sibra, an “admonition.” One must consent to accept them before
they will be understood; as a result, their vehemence proves repellent to the
haughty and pharisaic minds of the fuqahd. Purely legal commentators, in
general, also neglect them. E.g.:

Parables of Vocations: “There is a true reminder for him who has a
heart for it, and who knows how to pay attention!” (50:37).7 Build in the
heart an edifice “founded on duty to God, not on a piece of earth, which
will collapse” (9:109). Life in this world is like running water, like the
harvest set out to dry (6:99: 10:25; 13:43; $7:19). At the ritual sacrifice
in the pilgrimage,® “it is not the blood or flesh of the victims, but piety,
that rises to God” (22:38). “A pardoning affectionate word is worth more
than alms that cause a wound” (2:265).

Separating the good from the wicked: The different fates reserved for
sincere hearts and deceitful ones (2:263, 266, 267, 268; 68:17), for those
who rely on God for support and those who count on themselves (39:30;
18:31—40): the first are like sprouting seeds (48:29), like kernels that bear
fruit (2:263), like growing trees (14:29); the second are like the deaf and

2. Qur. 28:86; 7:188; 3:138; 6:107; 41:5; 47:21; 72:21, 24.

3. Whence the legitimate inductions of the Wahhiabis in their reform of the salit “ald'l-Nabi,
and of the mystics, who expect saintliness alone to bring about a perfect accomplishment of the
law announced by the prophets (tafdil al-wals).

4. Qanadily rultban . . . fi mandazili'l-quffil.

5. Passion, Fr 3:187-88/Eng 3:175.

6. With Ibn “Abbis, Qur. 13:28 is allegorized as follows: “Water is knowledge, and the streams
are men’s hearts” (“Awirif, 1, 61); cf. Hasan on sura 102, and a literalist like Ibn Hanbal on the an-
agogic sense of names such as Kawthar, Tiibd, Kafiir.

7. See his role in Muhisibi (Ri%ya, f. 4b).

8. Goldziher, Vorlesungen, Eng. trans., 18~19; and the whole verse Qur. 2:172.
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dumb, like captives, like lost men groping to find their way by flashes of
lightning (2:117-119) or following a mirage; like swimmers awash in a
dark sea (24:39-40) or travelers bitten by an icy wind (3:113); their house
is as fragile as a cobweb (29:40). At the last day, these souls, empty of good
actions, will call after the first group in vain, like the mad virgins crying
after the good virgins, “Wait for us, that we may borrow from your
light!” (57:13).° Sura 36 mentions not only the sadness of the martyred
apostle who thinks of the hardening of his executioners (verse 24) but also
the painful censure God reserves for some (yd hasratan, 36:29; 3:150,
8:36; 19:40; 69:50; 39:57)"° and the greeting'' He addresses (gawlan) to
others (36:58).

And the parables of the resurrection: God, who gives life to sterile
earth with water (16:67; 41:39) and produces fire from green wood'?
(36:80), will be able to bring souls back to their bodies like tamed birds'
(2:262). These parables, with guiding intentions independent from, but
parallel to, those of certain psalms and verses of the gospel, are meant for
everyone; for the most part, they are ascetic rather than mystical advice.

But there is more in the Qur’in. There are mentions of clearly illumi-
native and even ecstatic phenomena: (a) God exposes Muhammad'’s secret
thoughts as He sounds the Prophet’s heart.'* (This examination of con-
science is admittedly involuntary, but it is accompanied by an undeniable
mental doubling, in which the spiritual personality of the subject admits
that there is another, sovereign Presence [93:6—10; 33:37; 80:3]) (b) The
hidden circustances'S and unknown supematural significance of certain
events are suddenly revealed to the soul.'® (c) Mention is explicitly made
of the inner miracles effected by the grace that comes to certain prophets:
speech within (igra); sharh al-sadr or expansion of the chest; external prun-

9. Subject of one of the sermons of MansGr ibn ‘Ammir (d. 225; Fihrist, 184).

ro. Question raised by Tabarsl, 122.

11. Question raised by Mubisibi (Passion, Fr 3:178/Eng 3:166; herein ch. 3, sec. 1. B)).

12. Allusion to the Burning Bush.

13. Cf. Hallij (Tawasin, p. 27).

14. Qur. 33:37 (cf. Passion, Fr 3:199 n 8/Eng 3:187 n 15).

15. Cf. the strange meditations of the first mystics on the “mortal trouble” of Mary before the
birth of Jesus (Qur. 19:23): “ya laptani mittu qabla hadha!” [Recueil, p. 55] “O, would that I had
died before that!”: before they sinned by wrongfully suspecting me (Ibn “Ati); before I had to
think of someone (= my child) other than God (Kharriz); before I had to ask for something
(= dates), instead of remaining (as before) abandoned to God (Ibn Tihir); before they wor-
shipped my son, separate from God (Jurayri; cf. Baqli, II, 8; Sh. Tab,, I, 93). And Wisiti's com-
mentary on the barren date palm that gave Maty fresh dates (Qur. 19:25): he says it is an image
of the pure conception of Jesus within her, a pure gift of God (rizg), not an advantage (that she
was seeking, haraka) or something acquired (kash, with respect to which she would have been
avaricious) (Baqli, I1, 8).

16. Description of Satan’s fall; description of the rivalry of the Angels desiring to serve Mary
in the Temple; words of the Annunciation; contestations of Abraham and Noah with God; dis-
cussion between Moses and his guide.
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ing of the heart,'” which is circumcised by faith. Finally, (d) there are
cases of rapture, such as the central event in Muhammad’s vocation, the
night journey (isrd) to Jerusalem, and to the qab gawsayn.

I have shown elsewhere'® how the greatest Muslim mystics concen-
trated their Qur’inic meditation on these themes, as they tried to find in
their own hearts the states of the soul that had been the favors of grace to
some of the prophets.

Nothing more can be affirmed. The Qur’an raises the question of puri-
fying (ikhlas) the profession of monotheistic faith, and that of habitually
conforming to the will of God (fuma’nina, rida, state of grace); we can
therefore say that the Qur’in mentions certain mystical phenomena but
does not explain their occurrence in history.' In particular it supplies no
decisive documentary evidence on the evolution of Muhammad’s inner
life (as proved by Hubert Grimme’s failed attempt).*® The secret of his
soul, which was devoted to such an extraordinary destiny, has remained
sealed to us.*! Sura §3 contains no cries of mystical love, and we cannot
easily adopt Ghazili’s hypothesis that Muhammad was at first a “passionate
lover of his God,” wandering in solitude on Mt. Hiri and drunk with de-
sire for union.** But we must not, like the many orientalists led astray by
the fuqaha’s partisan reasoning, deny the sincere and lasting vehemence of
Muhammad’s devotion, indicated by his severe discipline and frequent su-
pererogatory prayers after midnight (tahajjud). Like all true leaders, he was
hard on himself, and sometimes even on his harem. Goldziher and Lam-
mens have recently brought to light some traditional tales of the luxury of
his “court,” of his and his Companions’ softness; the stories are pic-
turesque, but they first appeared as highly suspect polemical arguments,
used and probably invented by the shameful second-century A.H. school of
muhaddithiin most notably represented by Wagqidi (d. 207) and his “secre-
tary” Ibn Sad (d. 230). These men were exclusively occupied in seeking
apostolic precedents for licentious sumptuousness, especially the silks, jew-
els, henna, antimony, and perfume of the profligate governors and vizirs on
whose subventions the school survived.? Hitim al-Asamm gave an early
Warning about them to the gadi Ibn Muqitil of Rayy.** Mubhisibi’s vibrant

17. Passion, Fr 3:19-20/Eng 3:12—13; Ghazill, Mungidh, 7; cf. Qur. 5:10-11.

18. Passion, Fr. 3:213 ff,, 312/Eng 3:200 ., 204-95.

19. Passion, Fr 3:39/Eng 3:31.

20. Goldziher (Vorlesungen, Eng. trans., 80-81) thinks his attempt might help to reconstitute
the chronological order of the suras. — Only if we begin with the axiom that predestination and
freedom are contradictoty, against which all the religious experience of believers protests.

21, Passion, Fr 3:199 n 7, 315, 320/Eng 3:187 n 14, 20708, 302~3.

22. Ghazili, Mungidh, 33.

23. Wagqidi was a commensal of the Barmakids. See Goldziher's discussion of Ibn Sa®d, in Vor-
lesungen, Eng. trans., 125-26 n 30.

24. Yii1, Nashr.
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pages stigmatize® the unspeakable motives in their hearts, which were de-
voted to the flesh. A profane desertion of all that is sacred lurked beneath
their specious historical criticism of the supposed poverty of Islam’s first
champions. That poverty was real, in fact was inevitable ** among fighters as
hardened as them, condemned to forty years of ceaseless skirmishing and
extended military expeditions.

The diversity alone of the Muslim mystics’ reflections on Muhammad’s
inner life shows how mysterious the problem has remained. What the
Prophet’s public life attests should be noted: proven will, self-control,?”
moderation and prudence, perspicacity and readiness to forgive, patience
and forethoughtfulness, in short all the capacity to maneuver of a chief in
war and a chief of state.?® His abilities were disciplined by the deepest faith,
but we must not claim without proof, like certain neo-Muslims of India,
that his faith was combined with personal practice, on a heroic scale, of the
Sermon on the Mount.? On the other hand, the Qur’in mentions that
ideal of saintly Christian mildness and does not find fault with it.

B. Is the Monastic Vocation to Be Rejected?
The Hadith of La Rahbaniyya

The Qur’in, while condemning some erroneous Christian opinions,
clearly states that among those monks “who are humble” (5:85) are to be
found the Muslim believers’ closest friends.’® On the other hand, those
monks “who consume another’s goods, and those who hoard wealth” will
be condemned to hell (9:34). It is not monasticism that is condemned a pri-
oni but only bad monks. Nothing in the Qur’in limits the legality of the
monastic life to Jews and Christians; certainly nothing allows bad Muslims
to escape the damnation pronounced for thieves and misers. An opinion to
this effect was declared in public by Abi Dharr, during “Uthman’s caliph-
ate,’’ and no matter how flagrant the doctrinal hypocrisy under certain
Umayyads may have been, all ancient commentators on the Qur’an adopted

2¢. Herein ch. 5, sec. 1.

26. Cf. the “luxury” of Napoleon’s marshals on campaign.

27. Hypotheses of epilepsy, self-hypnosis, or a hyperexcited imagination have been worked
out by scdentary psychiatrists who know nothing of life in desert camps and the positive ingenu-
ity that must be marshaled in a band of bedouin, simply to remain its leader.

28. But it has been said gratuitously that he demonstrated the adroitness of a legislator in the
“dosage” of his Qur’inic prescriptions; the accusers miss the fundamental point that Muhammad
did not make the Qur’in.

29. On this subject, for modern alterations to the school of Ameer Ali, who was too imprcsscd
by Protestant missionary attacks (Pfander), see the rough, but more honest, portrait of Muham-
mad by Kamail-al-Din (Islamic Review of Woking, 1917, p. 9-17).

30. Moreover, the opinion is common in pre-Islamic Arab literature.

31. Herein p. 109.
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it. Mugitil (d. 150), giving rules for Qur’inic exegisis, says that, “Every
time you read the word rhban in the Qur’in, you must understand it to
mean al-mujtahidin fi dinihim, the believers who make an effort to practice
their religion with zeal.”** Many pious figures are called rzhib without any
pejorative intent.??

Western orientalism also makes much of a hadith, “la rahbaniyyata fi’l-
Islam” (“No monasticism in Islam”), in order to prove that rahbaniyya was
censured by the Qur’an and forbidden by Muhammad, and therefore that
Sufism was a foreign import. I shall briefly examine the origin of this
hadith; no competent Islamologist has offered a strict defense of its authen-
ticity, and it seems to have come into use later than the second century,
since the Imini attacks do not mention it.}*

The statement, “No manasticism ...,” to which Sprenger,’* following
Hariri,’® has given so much notoriety, first appears in Ibn Sa‘d’s writings®?
about the ascetic “‘Uthmin ibn Maz%in Jumahi?® Aba Diwad (d. 275)
changes it to “No celibacy ...” (“la sarira...”)* in order to corroborate
his posthumous attacks against Rabah and Ribi‘a and his new exegesis of
Qur. §7:27 (“rahbaniyya, which was not prescribed for them”).

The attenuated variant of the hadith, “Monastic life for my Community
is holy war (jthad),”*° seems to have appeared even later.*' How, exactly, is
rahbaniyya defined for writers of Arabic?*? It is life in a hermitage (sawm%)*
and a vow (nadhr) to abstain from sexual relations. It may include even
“abstention from eating meat, and forty-day retreats,”# as well as wearing a
hair shirt (musith). Lexicographers hostile to asceticism define rahbaniyya*’

32. Malati, 122. In fact, tarahhub = taabbud in all dictionaries.

33. Aba Bakr Makhzlimi, “rahib Quraysh” (d. 04; Goldziher); “Ammir ibn al-Rihib (Ibn
“Arabl, Muhddarat {Muhad.|, 11, 62); Dirimi (d. 243), “rahib al-Kiifa”; cf. Mucdir, “rahib al-mu‘ta-
zila" Qiss, on the other hand, was pejorative (see below, sec. 3. C, n 296 and related text).

34. Khiinsar, Rawdat, 11, 233.

35. Mohammad, 1, 389.

36. Magam, XLIII; Sacy, in a note, reproduces only the hadith of “Akkif Hilali, where the
word in question does not figure (ed. 1822, 497); cf. Ibn al-Athir, Usd, IV, 3.

37. Tabagat, ms. Sprenger, f. 258 = vol. I11, part 1, p. 287. The classical form is given by Zamakh-
sharl (Fa%g, Haydaribad, 1324, I, 269) and Ibn al-Athir (Nikdya, Cairo, 1311, II, 113).[ — Snouck ]

38. Died in the year 2. The Prophet is supposed to have said it to him before the Hijra, in
Abyssinia (sic! Muir, Life, 1858, I1, 107 n).

39. Sunan, 1, 173; I1, 195. Cf. Goldziher, M. St., 11, 395; and RHR, XVIII, 180; XXXVII, 314 ff.

40. Tholuck, Ssuf., 46.

41. Wensinck sees fit to bring to my attention three paraliel ladidh, in Muslim (ch. imdra, no.
122), Tirmidht (ch. fada®il al-jihad, no. 17), and Dirimi (ch. jikd, no. 6), which conclude with 2
condemnation of the believer who abstains from going to war and makes a voluntary retreat
(itizal). This word seems to me to refer to the political abstentionists of the years 65761, not to
ascetics.

42. Sec also Ibn Sab‘in's work cited by Maqqiri (Anal, 1, 594).

43. Zamakhshari.

44. Baqgli.

45. Firozabadhi, Qamiis; cf. Lisan al-Arab.
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as “making oneself a eunuch (ikhtisa)”’*® and “voluntarily binding oneself

with chains (itindq bi’l-salasil).”#" In reality, the Arab monastic life is based
on vows of chastity*® and seclusion: it is the eremetic life. Islam is so little
opposed to it that a temporary vow of chastity*’ is imposed on pilgrims
during their stay on sacred ground in Mecca.*® All the orthodox schools of
jurisprudence allow the i“tikaf, “pious retreat.” Their manuals treat the
aforementioned types of vow under the heading nudhiir (“vows”). The
word rahbaniyya was at first sufficiently free of suspicion to have been used
as the name of one of the three styles of Qur’anic chant (alhan al-qira%):
ghina, hida, rahbaniyya.’'

The decisive reason for the word’s acceptance was that it figures, with
all its letters, in a celebrated Qur’inic verse (§7:27), unanimously inter-
preted by the exegetes of the first three centuries A.H. as giving permission
and praise. A tendentious interpretation, too easily accepted by contempo-
rary orientalists, made the verse into a confirmation of the pejorative, re-
strictive hadith quoted above. The verse must be examined closely. Here is
a literal translation of it:

Then ... Jesus, son of Mary; and We gave him the gospel, and in the hearts of

46. Cf. two Christian heretics of the East: Sabas the Massalian and the Arab Valesius. I think
in this case there was not mutilation but only perforation: the tathqib al-ihlil of the Qalandariyya,
with infibulation by a chain (silsila). The name of this latter group, “calendars,” appears in “Attir,
Suhrawardi Baghdidi (Awdrif), and Najm ibn Isra®ll (“mulliagin”). The order was founded by
Jamil Mubammad ibn Ydinus Sawiji (of Siva) at Damascus (Qanawit) in 616 A.H. After Sawiji’s
death at Damietta (630), Jamal Derguzini succeeded him, then Muhammad Balkhi. They were
persecuted (cf. Sauvaire, JAP, 1895, I, 378, 409). Ibn Khaldiin cites the prophecies of one of
them, Bijirqi. Another Qalandar, Bahd Zak. Multini, had disciples including the poet Fakhr
“Iriqi (who went to India, d. Damascus 699 A.H.) and Fakhr al-Sa“3dat Husayn Ghawri, author of
the Qalandamama, and Hasan Jawiliqi, founder of the Khangdh Siriyagiis (NE of Cairo) c. 722 A.H.
(a line of shaykh al-shuyiikh). Other khingdhs, called Qalandarkhanas were founded in Istanbul, in
Baghdid (in 762 A.H. according to “Azziwi; this one became a fekke of the Mevlevis in 1017
A.H.), and in Jerusalem (at Birkat Mamilla in 793 A.H.; cf. Revue des Etudes Islamiques, 1952, 89).
The salsabil of Sanisi contains the dhikr of the Qalandariyya of today (which is a sort of “sign of
the cross” evoking the “Five of the Mantle”). They are Mukhammisa, extremist Nusayri Shiites,
who took refuge in northeast Baluchistan near the Khyber Pass (according to Ghalib Amin Tawil
of Latakia, and confirmed by Ansari at Agra, June 1945; also Abdulbaki, Qaygusuz, 163—65).

47. One of the oldest features of Arab asceticism: Goldziher, M. St., II, 395; Ibn Wasi® and
€Utba; Hallij (Passion, Fr 1:524/Eng 1:477).

48. 1 have studied the problem of the vow of chastity in Islam in Etudes cannélitaines (“Mys-
tique et continence”), Paris, 1952. The only Muslim order to make a permanent public vow of
chastity was the Qalandariyya, who are very late (our thirteenth century); the master infibulated
the novice with a small iron chain (fawq) as the qufl of his chastity. On the ideal of virginity, cf.
Halla (asraruna Bikrun: Stf 159, 191).

49. Cf. the uzzab of the first century; and among the Ibadites.

s0. Considering the antiquity of the lajj as a mystical symbol, I am willing to see in the Mus-
lim vow of chastity an extension of the pilgrims’ temporary vow, and in the special costume an
extension of the ilirdm, which implies chastity.

s1. Ibn Qutayba, MaSarif, 265.
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those who followed him We placed (ja%lna) (the seeds of) readiness to forgive
(ra’fa), compassion (rahma), and the monastic life (rahbaniyya). It was they who
instituted it (ibtada“iiha); We only prescribed (katabna) it for them in order to
make them desire’* to conform to what pleases God, but they have not fol-
lowed the obligatory method of this rule for living (ridya); to those among
them who have remained faithful We have given their recompense, but many
among them have been sinners.

The phrase is long, full of nuance, and grammatically impeccable. Its
meaning explicitly confirms the Qur’an’s double judgment of monks. Here
is a remarkable text, placed by Muhasibi at the beginning of his Riaya, a
book intended precisely to rediscover for believers the “method” (ri“aya)
that God had willed and the monks had lost:

And each duty God demands of his servants, and each order given especially to
some of them — God commands that these be preserved and put into effect.
This is the “method that is God’s due,” which is, intrinsically as in practice, a
canonical obligation for us. God finds fault with those among the Israelites®
who instituted a monastic life that He had not made obligatory for them, and
then did not observe it exactly; and He said, “We did not prescribe the monas-
tic life that they have instituted.”

There is disagreement about this verse. Mujahid interprets it to mean, “We
had only prescribed it for them in order to make them desire to conform to
what pleases God, and it was they who (then) instituted it. God placed in
them, for their own good, (the seeds of) the monastic life, and He reprimanded
them later for having abandoned it.” But Abfi Imidma (Bahili) and others make
this commentary: “We did not prescribe it for them, i.e., it is not We who pre-
scribed it; they have instituted it only in order to please God, and nevertheless,
God has reprimanded them for abandoning it.” And this second opinion is the
more likely; it is the one upon which the majority of the Community’s doc-
tors agree.

Therefore God said, “They have not followed the method required for this
rule of life.” If God reprimanded them because they did not follow a rule that
He had not even made an obligation or a part of the sacred law, what then will
He do to those who abandon obligatory duties, which, if neglected, bring His
wrath and the punishment of separation from Him? And he has made piety
(taqgwd) the key both to the performance of these duties and to all felicity, in
this world and the next ... %

52. Insofar as they should desire it; in case they should desire it; this is not a commandment
or precept but a piece of advice. Ibtighd’a is a semantic correlative of ibtadatitha.

53. Disciples of Jesus.

54. RiGya, f. 3b.
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The text is fundamental. It provides the two early opinions of Mujihid
and Abd Imima, and it shows that in both cases the Qur’in praises the
rahbaniyya of the Israelites as a pious work, canonical in the first case, super-
erogatory (tatawwu®) in the second.

Muhisibi gives precedence to Abfi Imima’s exegesis of ibtda‘iiha, but
Abi Ishiq Zajjij (d. 310)% puts it in a secondary position:*® “The standard
commentary*” on this subject says that certain believers who could not
bear the (impious) conduct of their rulers took refuge in hidden dens or
cells and instituted this kind of life. Then, since they had promised them-
selves to a supererogatory work (fatawwu®) and had undertaken it, they
were obliged to accomplish it (as in the case of the vow of an extra fast,
which must be kept).” But Zajjij, on his own initiative, suggests another
interpretation as the primary one:

Rahbaniyyatan ibtada®iiha is an ellipsis for “they instituted the monastic life, it is
they who instituted it,” as one says, “I saw Zayd; and “Amr, I greeted him”; ma
katabnaha “alayhim means, “We absolutely did not prescribe it for them,” and ha*
stands for illa ibtigha%s ridwan Allah, giving the sense, “We had prescribed for
them only that they should desire to conform to what is pleasing to God.”
Ibtigha*a ridwan Allah here means, “God’s Commandment (in His revealed law).”

Zajjij's second interpretation, which tends to place the monastic life out-
side of divine providence and strip it of all praise,*® would triumph over the
others with assistance from the polemic among theologians about jaalna
and katabnd. Mugqitil had defined the verbs as synonyms,* and most
Murji’ites, like him, taught that both words communicated God'’s physi-
cal premovement of all acts of the heart and body. The Mu‘tazilites also
took them as synonyms, but, unlike the Murji’ites, they weakened their
meaning. Jubba’ adopted Mujihid’s thesis and had no objection to admit-
ting that ra’fa, rahma, and rahbaniyya were all governed by ja‘alna; according
to this school, ja‘alna = “We have given man the power to create (on his
own...)";% the verb governs the first two objects slightly differently from
the third (rahbaniyya). The great grammarian Abi “Ali Fasawi (d. 377), be-

$§5. Zajjij, of dubious finances (Talbis, 135).

§6. Lisan, 1, 421—22.

57. I have translated fafsir as ““standard commentary.”

$8. From katabndha.

59. Cf. an antimonastic pronouncement attributed to Ibn al-Hanafiyya, though he was the
head of the Murji’ites (Ibn Sa°d, Tabagdt, V, 70).

60. On Qur. §8:22 (in Ibn al-Farra, Mu‘tamad). Katab = ta‘abbad according to Tustari (152; ©
constitute as a ritual) = farad according to Muh3sibi and Zamakhshari, Fa’iq (cf. above, n 37).

61. In Zamakhshari, loc. cit.
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cause of his prejudice against mysticism, preferred to rally to Zajjij; “Rah-
baniyyatan,” he says, ““is the object of an understood verb. It is an ellipsis for
‘they instituted the monastic life: it is they who instituted it Rahbaniyyatan
cannotbe in apposition to the preceding objects because ‘what God has placed
in the heart could never be instituted [= introduced, modified] by man.'”%

Finally, Zamakhshari,”* developing Fasawi’s premises by renouncing the
postulates of Mu“tazilism,* proposes that jaalnd = waffagni and separates
rahbaniyyatan from the group of direct objects.” He cuts the passage in
two and changes the second half, making four fragments arranged in the
order 1, 2, 4, 3: “rahbaniyyatan—ibtadaaha—illa ibtighaa ridwan Allah-ma ka-
tabnaha Salayhim.” By the syntactical figure he calls istithna munqati®® (an
“exception”* severed by an interjection), he obtains the following sense:
“As for the monastic life, it is they who instituted it out of desire to please
God; We did not make it a canonical duty for them.” The monastic life is
then a reprehensible innovation that Muslims must prevent themselves
from imitating.

Most modern (afsir, even mystical tafsir, follow Zamakhshari; in order
to separate rahbaniyyatan from jaalna, Sawi®? declares, “Mildness and com-
passion, unlike the monastic life, are not gains that man can acquire (and
augment; they are divine attributes).” But the Indian Muha’imi (d. 710/
1310) was still maintaining the old tradition when he gave the reading, “As
for rahbaniyyatan, it is We who placed it in their hearts, but they instituted
it (too early). Ibtada“ihd, before it was ordered by a clear revealed text;
‘We had prescribed it for them only because it contains within itself the
desire to please God,’ for it reinforces the practice of canonical duty.”**

Our lengthy inquiry can be closed by some indirect proofs: in the
Qur’in, the expression ibitghdu rigwan Allah, “from desire to please God,”
is used constantly as praise,” and the mystics before the fourth century
A.H. understood it in that sense. Bishr Hafi (d. 227) used to say, “Do you
plan to do this from desire to please God, or for your personal satisfac-
tion?”7 When Ibn abi’l-Dunya (d. 281) was speaking of the indirect apos-

* As in Wright's grammiar, index, under “cxceptive sentences.”

62. In Ibn Sida, Mukhassas, X111, 100; Lisan, 1, 421. This goes directly against the grain of ‘Al-
1af’s Mu‘tazilism (Passion, Fr 3:121/Eng 3:109).

63. Tafsir, 111, 165.

64. Though he himself was a semi-Mu‘tazilite.

65. Goldziher finds the pejorative bid% (already) in ibtada®ithd of this verse (M. St., I1, 23 n 6).

66. Passion, Fr 3:99/Eng 3:88.

67. 1V, 138; cf. Bagli, 11, 311.

68. Tafsir rahmany, 11, 324.

69. Qur. 3:156, 168; 5:2, 18; 48:29.

70. Makki, Qiit, I, 92.
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tolate the saints had undertaken among other Muslims, he described inner
virtues they exercised “ibtighaa mardat Allah.’”'

Finally, there is the use of rahbaniyya, always as a word of praise, among
the mystics of the third century a.H. Burjulini wrote a Kitab al-ruhban, and
the cautious Junayd could still say, at the end of his Dawa, “The friends of
God ... have their eyes perpetually fixed on their prescribed duty as ser-
vants, in the monastic life (rahbaniyya). God blamed those who had em-
braced that life and failed to execute its obligations, thereby neglecting the
prescribed method.” Antiki, in the first chapter of his Dawd, had said even
more energetically, “That is the true rahbaniyya, which is not speech but
silent action.””*

C. Some Termini a quo:
Suf, Safi, Safiyya

1) THE WEARING OF THE Silf AS A SIGN OF PENITENCE

Until the third century A.H,, the sif, an undyed rough wool garment,
was not so much a regular monastic uniform as the mark of a personal
vow of penitence. Muhisibi still maintained that singling oneself out in
such a manner might conceal pride.” It seems that pilgrims to Mecca
wore the garment.” Ibn Sirin (d. 110} is supposed to have criticized some
contemporary ascetics who wore it “in order to imitate Jesus”: “I prefer
to follow the example of the Prophet, who wore cotton (qutn)”’”s He was
speaking of “Utba’ and Farqad Sinji (d. 131), Hasan Bagri’s intimate dis-
ciple, to whom Hammad ibn Salama (d. 165) said, “Then rid yourself of
that christianism!”?” Ibn Dinar on the other hand did not consider himself
pure enough” to wear the s5if.” Thawri wore it, but Shiite tradition (in a
saying attributed to Ja“far) reproaches him for putting it deceitfully over a
garment of silk.*

Beginning in the third century A.H. the sif of white wool became 2
known and respected piece of religious clothing, said to have been wom

71. Herein, ch. 3, n 122, Cf. ibtigha's wajh Allih of Hudhayfa (Hanbal, V, 391).

72. And when Ibn Qutayba speaks of a false ralibaniyya, “al-rahbaniyya al-mubtada%a,” it proba-
bly means that he envisages a different, true one.

73. Masail, f. 237-44.

74. Aghani, 1st ed., X1, 61 (cited by Noldeke, ZDMG, XLVIII, 46).

7$. Hilya: extract ap. Manar, XI1, 747.

76. Sh. Tab., 1, 46.

77. Ibn “Abdrabbihi, “Igd, 1, 177; 111, 247.

78. Pun (safa).

79. Sh. Tab., 1, 36.

Bo. Khansar, 1, 233, 316.
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by Moses, they by Muhammad. Mystics avid for penitence preferred the
muragqa‘a, a motley assortment of rags stitched together.*'

11) THE PERSONAL TITLE al-Siifi IN THE FIRST THREE CENTURIES

Abii Hishim “Uthmin ibn Sharik Kiifi Safi, d. at Ramla c.160/776 (Jami, 35).

Jabir ibn Hayyin Kafi S.and his disciple Sa’ih Alawi S.,* alchemists (Fi-
hrist, 354, 359)-

Ibrahim ibn Bashshir Khurisini S., disciple of Ibn Adham (Ibn “Arabi,
Muhad., 11, 346).

Abii Ja“far Qass S., disciple of “Abd al-Samad Raqqishi(Jahiz, Bayan, I, 168).

“Isi ibn Haytham S., Mu°tazilite (Murtadi, Munya, 45).

Abii Hamza M ibn Ibrahim $., disciple of Muhisibi, d. 269 (Tagrib, I1, 47).

Abii ‘AA Ahmad “Abd al-Jabbir S. (al-Kabir), student of Muhasibi and Ibn
Ma®in, teacher of Diwiid; died at the age of 100 in Baghdid in 306
(Sam®ini, 357a).

Abi’l-Hasan Ahmad ibn Hurmuz S. (al-Saghir), d. Baghdad 303 (id.).

Muhammad ibn Harain S., teacher of the Shiite Sinini, who trained Ibn
Babiiya (“Ilal).

Abii ‘AA Shi‘i S., the Qarmathian Di€i in Ifrigiya, d. 297.

III) THE COLLECTIVE NAME Siifiyya BEFORE THE FOURTH CENTURY

Muhisibi (d. 243) cites two of the Kiifan Sifiyya, Ibn Qintish and Ab-
dak, in order to criticize the excessive severity of their doctrine of the
makasib.®3 Jahiz (d. 255) gives a list of noteworthy ascetics (nussak, zuhhad),
then a seperate list® of “Safiyya”: Kilib, Kulayb, Hishim Awqas, Abii
Hashim Kafi, and Silih ibn °Abd al-Jalil. At first, therefore, the collective
name designated a certain group among the ascetics of Kifa. A century
later it meant the organized body of mystics in Baghdad (Junayd, Makki,
and Ibn “Ata were part of it; Kharriz, Tustari, and Ruwaym claimed not to
be).’ In the fourth century, the word spread over all of Iriq*®

IV) ETYMOLOGY

Each of these terms, siff, al-Sifi, Siifiyya, seems to have evolved indepen-

81, Passion, Fr 1:143~44/Eng 1:103.

82. See Filrist, 143, on his other disciple Muhammad ibn Yahyi Munajjim of Simarri, editor of
his Kitab al-ralima.

83. Makasib.

84. Baydn, 1, 94.

85. Jami, s.n.

86. Kharkashi, Tahdhib, f. 12b.
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dent of the others until the fourth century. For the word al-Sifi alone,
there is perhaps more than one etymology. Used as the name of a pure as-
cetic like Abii Hashim, it is no doubt derived from the “wool” of his cloak.
As the name of a chemist like Ibn Hayyin, it suggests the “purification”
(safd, sifiyya) of red sulphur. These two etymologies were linked quite
early if it is indeed true that Ibn Dinir had already made the pun on
“Sufism” and “purity” that would be employed by Tustari®” and Sarrij,*
and then in the famous gasida on mysticism of the Karrami poet Abii’l-Fath
Busti.*?? Other, less defensible,*® etymological sources have been suggested:
saff awwal, the first row before God; ahl al-suffa, the “people of the bench”
in the mosque in Medina: Bani Sifa, a bedouin tribe; the Greek word
gogos (sophos — Merx); sifa and siifan, employees of the church. “Abd al-
Qahir Baghdadi in the eleventh century®' was able to collect a thousand
different definitions of the word “Sufism”; Nicholson, in the twentieth,
seventy-eight?? These curiosities of literature and dogma are irrelevant to
the semantic history of the vocable.

V) THE FIRST TRACES OF COLLECTIVE ORGANIZATION?

mawa‘iz, moral sermons: Hasan Basri and Bilal Sakani.

halqa, a room for pious meetings: Ja“far b. Hasan Basri.® The first halga for
the sama® (spiritual concert) was established in Baghdid by Aba ‘Ali
Taniikhi, a friend of Sari (d. 253).%°

majlis al-dhikr, hermitage for brief retreats: Hasan;*® “Isi ibn Zidhan at
Ubulla, c. 120.7

sawami€, conical cells (syn. kiikh and duwayrat), imitated from the Mel-
kites.® In about 150, “Abd al-Wihid ibn Zayd’s disciples made the first
cluster of these, in a ribat, a monastery with defensive walls, at “Abbadin
(an Arabo-Persian word meaning “the pious men”). The monastery

87. Ap. Yafis, Nashr, 11, 341.

88. Bustdni, Da’ira, s.v.

89. Birani, Athar, s.v.

90. Kalibidhi, Ta‘arruf, ms. Paris Supp. pers., f. 652-69b.

o1. Subki, III, 239.

92. JRAS, 1906, 303—48.

93. The first form of Muslim asceticism was militant; generally, the mystics sequestercd
themselves only after participating in holy war on the frontier. They took to hermitages that
were fortified because near dangerous borders. From Ibn Adham to Shaqig to Hall3j, mystics
were militants,

94. Jihiz, Bayan, 1, 195.

95. Tagrib, 11, 25.

96. Qiit, 1, 149.

97. Ibn “Arabi, Mulad., I1, s9.

98. Qalldl, in Jihiz, Hayawan, 1V, 146.
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quickly became famous: Hafs ibn Ghiyath (d. 194) mentions it;*® prayers
performed there (al-salat bi “Abbadan) were especially valued;'* Waki®
(d. 197) went there to make a retreat of forty nights;'®" Sahl Tustari
made a visit.'** [t seems to have been destroyed by the Zinj (260 A.H.).'

matamir, silos, caves (syn. shikdft in Persian), imitated from the Nestori-
ans.'** Kalibidhi speaks of the Shikaftiyya ascetics of Khurasan.'*

khanqah, monastery: at Ramla in Palestine about 140: Ab@i Hishim, who
had come from Kiifa; then perhaps Aba “Abbid, the teacher of Ibn Ad-
ham, and Aba Ja“far Qassib.'* In Jerusalem, Ibn Karrim built a monas-
tery about 230.

minbar (kursi): the first chair of Sufi doctrine in the mosques; Yahyi Razi
in Cairo (d. 258), and Aba Hamza in Baghdad (d. 269).'””

2. GENERAL PICTURE OF [SLAMIC ASCETICISM IN THE
FirsT Two CENTURIES

A. Among the Sahiba:
Abii Dharr, Hudhayfa, “Imrin Khuzi®

We must first dismiss the stories, invented after their time, about the as-

99. Dhahabi, 1°idal, s.n. “Ja“far ibn Mubammad.”

100. Qrit, I1, 121.

1o1. “Abbas Diiri, ta”ikh, ap. Shibli, Akam, 150.

102. Tafsir, 26.

103. It is amazing indeed that the collective name sifiyys should first appear in Alexandria in
199 A.H. (Kindi, 162, 440; Mez, 269) to designate puritans in revolt. Around ‘Abbidin the word
designated the mutawwia, “civic volunteers” from Basra, who formed groups in the shadow of the
hermits’ prayers. Not until a century later was there an attack, by the famous Ibn Wahshiyya
(pseudonym of the extremist Shiite Ibn al-Zayyat) in his Filalia Nabtiyya (ms. P., 2803, 22b-23b),
against the “Stifiyya” for their proud, false, and parasitic laziness (N6ldeke sees a bookish borrow-
ing from a Greek text of Eunapios against Christian monks). The hermitage of “Abbidin (now an
oil refinery) was named after 2 man called Abbid. The greatest masters went there on retreat:
Mugqitil ibn Sulaymin (d. 158: Tarikh Balkh, ms. P. afp. 115, s2a), Hammaid ibn Salama (d. 167:
Itidal, 1, 278), Bishr Hafi (Ghazili, Kimya, trans. Ritter, 171). Ibn al-Mubirak imitated it at Marv
(Naw Ribat: ¢f. Sam®). “Abbidin was the model imitated by Abd Hishim “Uthmin ibn Sharik
Kafi at Ramla in Syria (one of the sites suggested for the Qur’inic “Rabwa” of Jesus) c. 150 A.H.
Ramla (destroyed c. $60 A.H.) was the center for ascetics in Syria {(ahl al-sham) and was visited by
Sard Saqati, Ibn Khafif (when Radhbiri lived there), and Ibn al-Jalli; Wajth heard Ibn Fitik there.
After Ramla, the Karrimiyya founded ribats at Jerusalem, in Khur3sin, and at Dinawar. Then the
Kizartiniyya constructed their great network of pious hostels. In “Abbadin, the recitation of the
tasbilt entailed repeating not the “subliin Allah” but the “hasbi Allah” (counting with pebbles and
dates), which made Nazzim indignant (Ibn al-Jawzl, Humaqa, 106). Sahl Tustart justificd this dhikr
as tawakkul (Qur. 9:129; 39:38), declaring that it was the tagaflub of the Seven Sleepers (Qush. 9o).
According to Muqaddasi, the earth at “Abbadin was composed of silt from Jerusalem. Hammad
ibn Salama, nephew of Hamid Tawil, was considered one of the abdal; via Thibit (of Suhayb) he
taught the ziyada (of Patadise) and the vision of God (shabb amrad) (Itidal, s.v.).

104. Qallal, loc. cit. (above, n 98).

105. Taarmf, loc. cit. (above, n o).

106. Blochet, Esotérisine, 245.

107. Qiit, I, 166; Tagrib,, I1, 25.
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ceticism of Bildl, Abii Hurayra, and the first four caliphs; but some clear
cases can still be observed among the Sahiba.'® For example, Abii'l-Darda
“Uwaymir ibn Zayd recommended fafakkur (meditation) and preferred
piety (taqwd) to forty years of ritual observance (“ibada). He said, “What
clearly shows that God despises the world is that only in the world do we
offend him, and without renouncing the world we obtain nothing from
Him.”'*® Someone consulted his wife, Umin al-Darda, saying, “There is an
incurable pain in my heart, hardness of heart; and hope is too far away”;
she replied, “Go among the tombs to see the dead.”"*°

Abi Dharr Jundub Ghifari is an even more marked case, celebrated by
Sa°id ibn Musayyab''' and Thawri. “It is through asceticism that God
makes wisdom and goodness enter men’s hearts,” he said. “Three men are
beloved of God: he who returns secretly to give alms to a beggar he has
first refused, when the beggar had asked in the name of God alone, not in
the name of some kinship; he who prays after a long night march; he who
perseveres in combat until he is victorious. God hates three men: a lascivi-
ous old man, an insolent poor man, an iniquitous rich man.”''* Abia Dharr
claimed to have learned five'' precepts from the Prophet: “Pity the poor,
spend time with them, think of the lesser men before the greater, tell the
truth, say the hawgqala”''* He condoned and practiced the fast, to prevent
hardening of the heart; he recommended the i“tikaf (spiritual retreat in a
mosque). Muhammad is supposed to have said to him, “If they knew what
I know, they would laugh little and weep much, they would not commit
foolish acts in bed with women, and they would keep to the company of
God”; at which Abd Dharr concluded, “By God! I would like to be a
pruned tree!” But the Prophet criticized him for his desire for celibacy:

— "“A recompense is reserved for you, for living with your wife.”
— “How could I expect a recompense for my sinful desires?”

108. Cf. Bukhiri, 1V, 76 (rigag). Ibn Mas®ad left sayings with mystical tendencies, such as his
qirda of Qur. 24:35; there are quotations in Muhasibi (Ri%aya, f. 132), Makki (Qi, 1, 148: onal-
legorical meaning): cf. Ibn al-Jawzi, Qussds.

109. Sh. Tab., I, 23 (the saying would be taken up by Antiki); Jahiz, Bayan, I, 145 (taken up
in the risala attributed to Hasan).

110. Jihiz, Bayan, I1I, 81 (it becomes a hadith, according to Muhammad ibn Yonus Kadimi,
ap. Dhahabi, Itidal, s.n.; Hariri, Maq., XI). Umm al-Dardi Juhayma bint Hayy Awsibiya, d. c. 80
(Dhahabi, Huffiz).

111. Qit, I, 255. The statement “tagarrab shibran . . . dhird%n ..." is attributed to Ibn Musayyab
by Muhisibt (Ri%dya, f. 12a); Ibn Hanbal (V, 153) gives it as one of Abfi Dharr's.

112. Hanbal, V, 153.

113. Seven, in Ibn Sa°d’s account (quoted in Goldziher, Vorlesungen, Eng. trans., 41).

114. Hanbal, V, 170; cf. V, 145. He even gives a hadith qudsi: “O my servants, you are all sin-
ners — ask forgiveness of me; you have gone astray — ask me the way. You can do nothing, and
everything is in my power!” (V, 154).
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— “If God wills, he will give you a good and beautiful child, a recompense

of which you would in no way be the cause.”''$

From his asceticism, Abi Dharr drew the logical conclusions concern-
ing society. Against the profane hypocrisy of the politicians in the en-
tourage of Mu“iwiya, who was then wali of Damascus, he boldly affirmed
that the Qur’anic threats (9:34) against theft and avarice concerned not
only evil, rich infidels, but also rich Muslims who live wickedly.''® For his
criticisms and his claim that “Ali’s right to the caliphate gave him prece-
dence over everyone else, Abii Dharr was exiled from Damascus, where
he had lived since 13/634.

The younger Hudhayfa ibn Husayl al-Yamin (d. 36/657) is a highly
balanced and defined model of the Muslim mystic."'? There would be later
developments of his theses on science (“the science that we practice”),'™®
on the intermittency of faith (which must be revived by daily istighfar),"'®
and on the different sorts of hearts subjected to temptation (fitan):'* “the
uncovered heart (of the mu’min, ‘believer’), which remains pure like a
flame; the uncircumcised heart (of the impious kdfir), caught in its sheath;
the warped heart (of the mundfiq, the ‘hypocrite’); and the smooth heart'*
(of the fasig, the ‘occasional sinner’).”** In politics, Hudhayfa rectified Aba
Dharr’s opinion: he forbade calls to revolt against unjust leaders, but, antici-
pating Hasan, he also recommended expressing disagreement with their in-
justices and disapproval of their lies.'? He put his principle into practice in
the case of “Uthmin, whose stewardship he criticized, saying, “He acted
against the advice of the Companions, governed badly without consulting
them, rewarded those with no right to reward.” When “Uthmian became ir-
ritated and summoned him to appear, Hudhayfa recanted and appeased
him. His excuse for retreating was that he wanted to preserve the peace and
unity of the Community. He said, “I buy my religious virtue (ishtari dini)
piece by piece, for fear of losing it all”” This crafty bedouin ruse made

115. Hanbal, V, 154, 172, 173, 169. Ibn Hayit declared it “azhad min al-Nabi” (Hazm, IV, 197).

116. Ibn Sad, 1V, 166; Halibi, Sira, I, 306.

117. On Hudhayfa, cf. my Salmin Pak, Paris, 1933, 24 n 2, where I suppose that Hudhayfa
was a Shiite. One might ask whether there was not a rift between Salmin and Hudhayfa at Ma-
d3%in (where they are now buried in the same tomb); a rift analogous to the one between
Kaysiniyya and Saba“iyya, in the circles of initiate-artisans; cf. on this my “Futuwwa,” in La Nou-
velle Clio, Brussels, 1952, 182~83.

118. Hanbal, V, 406.

119. Following the Prophet's example (ibid. V, 303, 394). Cf. Bukhiri, 1V, 8o (rigdq).

120. Muttagi, Kanz, I, 120.

121. Mugfah, which is flat, on which everything slips, and where “faith grows like a purpura in
clear water, and hypocrisy like an ulcer in pus and blood.”

122. The first statement of the legal problem of the fasiq (cf. Passion, Fr 3:188/Eng 3:176).

123. Hanbal, V, 384.
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Nazzim indignant,'* but it is easily excused. Hudhayfa meant, “I abandon
one piece of my virtue in order to keep another, which I consider more
important,” i.e., “I cease to maintain my criticisms, although they are well
founded, in order not to threaten the union of our community.”'*$

He was obviously a partisan of concessions'*® and an opportunist, per-
mitting the pursuit of well-being simultaneously in this world and the
next; Hudhayfa was nevertheless the true forerunner of Hasan Basri. He
stigmatized twelve hypocrites from among the Sahiba, as well as the un-
just emirs.'*” Claiming to quote Muhammad, he repeated a bitter predic-
tion of the imminent end of time.'?® He was the first to write down the
hadith al-ibtila: “When God loves one of his servants, he tests him with
suffering .. .""'*®

“Imran ibn Hasin Khuzii (d.$2/672)"° is a model of the man who
gives his life entirely to God. Sent to Basra under “Umar as part of the ju-
diciary, then name 4adi by Ibn “Amir, he soon resigned after involuntarily
committing an injustice. (He also paid an indemnity to the victim.) “Imrin
was ill and bed-ridden for the last thirty years of his life, and admirers of
his growing resignation would visit him. One of them, Mutarrif, naively
expressed his disgust at the sight of ‘Imrin: “Nothing prevents me from
visiting you (frequently) but the sight of your illness.” “Imrin responded,
“Because God makes me find the illness good (ahabba dhalika ilayya), I find
it good ( lit., ‘Tlove it’), coming from Him.” Hasan Basri was his disciple;
Ibn Sirin considered him the most virtuous Sahibi living in Basra and
called him mujab al-da“wa (“he whose prayers are answered”). For a long
time, “Imrin refused to have his pain relieved by kayy, cauterizations (per-
haps he had abscesses), because the Prophet was hostile to them. In the
year o, as a white-haired old man, he yielded to his friends’ insistence
and allowed himself to be cauterized; not only was his pain not relieved,
he told Mutarrif, but also he was deprived of a spiritual consolation that
had sustained him, the taslim of the angels appearing around his head to
greet him at the end of every prayer. Then God pardoned him, and he
was given the taslim again shortly before his death. This description of his
simple, exquisite life is taken from Ibn Sad, an author generally hostile to

124. Ibn Qutayba, Ta’wil, 25, 47.

125. He is the first to celebrate the Ummina (Hanbal, V, 383).

126. He denies the isrd via Jerusalem, against the opinion of Abi Dharr and Zarr ibn Hubaysh
(ibid. V, 387, 156).

127. Ibid,, V, 390, 384.

128. In the same hadith, Qatida saw only a foretelling of the ridda of 633 A.D.

129. Muttagi, Kanz, V, 164. And his curious parable of the penitent fisherman, who, from fear
of God, has himself burnt, and his ashes cast into the seca; God pardons him because of his fear
(Hanbal, V, 383). Cf. Titus, according to the Talmud (Drach, I, 232).

130. Ibn Sa°d, Tabagat, VI, s [there is another version in Hanbal, 1V, 427]; Tbn al-Athir, Usd,
1V, 137.
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mystics. “Imrin represents the first flowering of the inner life to be found
in authentic stories about the Sahaba.

Later hagiographers preferred to summarize the period of the Compan-
ions in two legends of highly dubious authenticity: first, that of the ahl al-
suffa, “people of the bench,” or “of the veranda,” a name designating some
muhdjirin who had voluntarily impoverished themselves.”*' They were
supposed to have remained poor and to have met frequently in a corner of
the mosque at Medina for their devotional exercises. Sulami had collected
their names, in a separate work devoted to them;'3* Mubhasibi, Ibn Kar-
rim, and Tustari accepted the legend’s authenticity, and Abit Nu“aym, Ibn
Tiahir Maqdisi, and Subki'*? later defended it.

The second legend is that of Uways Qarani,'** the ascetic from the
Yemen whose odor of sanctity'** was carried all the way to Muhammad.
Only after the Prophet’s death did Uways come to the Hijaz; he died
fighting for “Ali at Siffin (31/657). The first author to write about him was
Hishim Dustuwi’i (d.153). Malik called Uways's very existence into
doubt, and his ahadith, though accepted by Ibn “Iyid, were refused as
“weak” by Bukhari. 6 Many later works collected Uways’s managib.'>
Gurgini venerated him and invoked his name to induce ecstasy.

B. Among the Tabiin
Ascetics of Kiifa, Bagra, and Medina

From the year 40/660 to the year 110/728, cases of asceticism multi-
plied. Fadl ibn Shidhin could count eight notable ascetics at Siffin,"® in-
cluding four partisans of Ali: Rabi® ibn Khaytham, Harim ibn Hayyin,
Uways Qarani, “Amir ibn Qays; two partisans of Mu“awiya: Ab@i Muslim
Khawlini and Masriiq ibn al-Ajda“ (who later made a retraction); and two
neutrals: Absi “Amr Aswad ibn Yazid Nakha‘i and Hasan Basri.

131. Qur. §4:8.

132. Hujwiri, Kashf, 81-82; cf. Hilya, part 11, ms. Paris 2028. The casc of Suhayb may be his-
torical; Ahmad Ghazili (d. §17), in a sermon, in order to insinuate the superiority of saints to
prophets, shows Isrifil bringing Muhammad the “keys to the treasures,” and Muhammad begging
in vain for something with which to open “the souls of Suhayb and Uways” (Ibn-Jawzi, Qussds,
f. 118 [Recueil, p. 97]).

133. Ms. Berlin 3478.

134. Uways, cf. Al-madan al-adani (ms. no. 4978; Asad 1690); Mandgib Uways of Limi‘i (cat.
Rieu).

135. Hadith of the “nafas al-Raliman.” He is supposed to have ripped out the same tooth Muham-
mad had broken at Uhud (cf. Ibn “Ukkisha's vision). Ibn Sa°d, V1, 11-114. Dhahabi, Itidal, s.v.;
Attdr, 1, 15-24. Accepted by Fad! ibn Shidhan (Jaza®iri, Hawi al-magal, ms. London 8688, 22b).

136. Ms. Képr. majm. 1590.

137. “Attar, I, 23.

138 Khansiri, Rawdat, 1, 233; same list in Dhahabi, Itidal, 1, 130.
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It is possible to correct and complete this list of the first zuhhad (syn. nus-
sak, “ubbad) and qussas, thanks in particular to Jahiz"® and ibn al-Jawzi: '+

i) Ascetics of Kiifa: [‘Amr ibn] “Utba b. Farqad; Hamam ibn Harth;
Uways Qarani; ‘Alqama b. Qays Nakha®i; Hutayt b. Zayyiat, tortured by
Hajjij in 84;'#' Sa“id b. Jubayr. The best known is Abii “AA Rabi® b. Rishid
Khaytham (d. 67); he gave up his belief in legitimacy before God’s will at
Karbala, and he converted a sinful woman who had come to tempt him.'+*

ii) Of Damascus: Ka°b Ahbir, who wrote down the hadith al-jumjuma,
among other scriptural parables;'# his student Khalil ibn Mi“dan; Bilil ibn
Sa°d Sakini, teacher of Awza“i and preacher; and Masqala, Rugba’s father.
Then the movement slowed, quickening again only with the disciples of
Ibn Adham and Dirani.

iii) Of Basra: “Amir ibn [‘Abd] Qays™* and Bajala ibn “Ubda ‘Anbari;
¢Uthmin ibn Adham; Aswad ibn Kulth@im; Sila ibn Ushaym “Idawi and
his wife Mu®adha Qaysiyya;™*$ Hayyin ibn “Umayr Qaysi.'*® The gass Abu
Bakr ‘Abdallah ibn abi Sulayman Shikhkhir Harrashi Hudhali; his sons,
Bakr, “Al3, and especially Mutarrif, (d. 87 or 95). Madh®ar b. Tufayl, a friend
of Mutarrif; “Ati b. Yasir, Muwarriq “Ijli; Jafar and Harb b. Jarfis Minqrj;
Ja“far ibn Zayd “Abdi, Bakr ibn “AA Muzani, Harim b. Hayyan,'*” Hasan
Basri, “Isi b. Zidhin, Maskina Tafiwiya.'s®

iv) Of Mecca: “Ubayd ibn “Umayr and Mujihid ibn Jubayr Makhzami
([d. 104] whom Hasan and Muhisibi admired), a student of Ibn “Abbas and
the editor of his tafsir. Mujihid used to say, with his palm opened wide,
“The heart is in this form. If 2 man commits a sin, it becomes like this,”
and he curled up one finger; “then another sin, like this,” and he curled up
another finger; then three, then four. Finally, at the fifth sin, he closed the
fist with the thumb and said, “Then God seals the heart.”

v) Of Medina: Tamim Diri, the first gdss;'*° Abn Yasuf “AA b. Salam

139. Bayan, 1, 19094, 197; 111, 08.

140. Qugsas. cf. Dhahabi, Huffiz.

141. Tagrib.

142. Sacrdj, Masari€ 146. His mosque in Qazwin (Goldziher, M. St., 11, 352; 1,227, 287); cf. “Awni
and Hurayfish, Rawd, 203 (cf. 84).

143. Asin, Logia D. Jesu, in fine.

144. Tabari, I, 2924: a vegetarian and chaste; does not go to the mosque on Friday.

145. Sarrd), Masari€, 136-37.

146. Ibn Sad, V1I, 137, 165.

147. He is confused with Jabir ibn Hayyan, ap. Khashish.

148. Ibn ‘Arabi, Muhad., 11, s9. Add Safwin ibn Mahraz Mazini, Aswad ibn Sari®, and “Ubay-
dallih ibn “Umayr Laythi, whose native country is not specified.

149. The details of Tamim Darl’s biography ought to be collected. He was the first writer‘of
sermons in Islam, also the author of a brief apocalypse (hadith al-jassisa) and the teacher of S'hl'hl'
ibn Hawshab (who was also Salmin’s rawi; Ibn Hawshab [d. 111 A.H.] had an interest in jafr)-
Tamim is buricd in Bayt Jibrin. It is known that the Prophet had promised him the territory of

Hebron (tomb of Abraham), whence the famous wagf Tamimi, on which see Revue des études is-
lamiques, 1951, 78—82.
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(d. 43), a former Jew; Muslim b. Jundub Hudhali, 4ass of the mosque; “AA
ibn Shaddid ibn al-Hadi (d. 83).

vi) Of the Yemen: a. M. Wahb b. Munabbih Dimari (d. 110), who was a
Qadarite for a time.

There is no extant historical detail for most of these names; the excep-
tions are Rabi® ibn Khaytham, Muwarriq,'*° “Alqgama, Mutarrif,'s' Mujahid,
‘Wahb,'5* and especially Hasan Basri (to be studied separately). During this
period asceticism was simple, and the interiorization of ritual was still rudi-
mentary: Qur’inic meditation provoked the flowering of some hadith, and
there were cases of retreats, abstinence, and supererogatory prayer.'S?

C. The Ascetics of the Second Century A.H.
Classification

From 80/699 to 180/796, Muslim asceticism grew and gained strength.
It was characterized by not being separate from the Community’s daily life:
all ascetics were led to perform the duty of brotherly correction (nasiha);
each zahid was called to become a preacher, a gdss. The second century, es-
pecially at Basra, was the century of preachers. Without an official mandate
and before the “Abbasid regulation of the Friday sermon, they gave the
khutba to arouse the fervor of believers. The spontaneous movement of the
qussas,"* so profoundly popular and later so maligned,’** was the founda-
tion of apologetic religious instruction in Islam (Qurinic school and Fri-
day sermon),'$® just as the seminaries of the Karramiyya and the
Qarmathians, in the following century, would become the foundation of
the Islamic madrasas and universities. The qussas preached in the open air,
converting the people by telling anecdotes in thymed prose (saj°).

The ascetics or “servants” (‘ubbad) began to attract the attention of the
public, which gave them different names suited to their various habits of
mortification and zeal: readers of the Qur’in (quna’) exciting themselves
to public contrition (called bakka’an, “weepers”), and preachers attacking

150. Jahiz admired this saying of his: “I have been asking God for an urgent favor for forty years.
He has not given it to me, but I do not despair. — ? — 1 renounce what is not my affaic.”

151. His doctrine is well developed: tafdil al-ghani; uns; the true sa’ili; dialogue of the living
and the dead (Ibn “Arabi, Mubad., 11, 270).

152. There have been no critical editions of his works (Mubtada; fragments of an Isra’iliyat, ap.
Hilya and Iinya). See his doctrine of Sagl, a better tool to serve God (cf. Ibn “Ati); on Moses in the
Sinai (see Baqll, I, 273); on the heart, the dwelling-place of God (Tirmidhi, “Hal, £. 202a).

153. The invention of wird by Ibn Sirin,

154. Goldziher, Muh. Stud., I1, 161 ff.

155. By the critics of the hadith, Ibn Hanbal (Makki, Qiit, I, 151) and Ibn al-Jawzi (Qussas),
Who at least perceives the importance of the movement. Ghazili is the only one who fully realizes
the moral value of their “apostolic missions.”

156, “Anbari, an official preacher (khafib), uses Hasan's mawa‘iz.
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the imagination by eschatological descriptions (qussas). Among those who
came to listen in passing were doctors of the law ( fugaha) personally con-
scientious about morality, keepers of the tradition who were truly devout,
and genealogists (nassabiin) with a taste for odd anecdotes.

I) ASCETICS OF BASRA

a) Nussak: the mystic disciples of Hasan Basri: Muhammad ibn Wisi®
(d. 120 fighting in Khurisin), Milik ibn Dinar (d. 128), Farqad Sinji
(d. 131);'% and the less intimate disciples, Thabit Bunini (d. 127) and
Habib “Ajami (d. 156). Then, the group of Ibn Dinir’s disciples: “Utba ibn
Abin ibn Dam®,'* Rabih Qaysi and his saintly friend Ribi‘a Qaysiyya,
‘Abd al-Wihid ibn Zayd, and Sa‘id Nibaji.

b) Bakka’an: Aba Juhayr Darir, who died chanting the Qu’rin;'*® Sub-
am (d. 146); Kahmas b. Hasan Tamimi “Abid (d. 149);'® Hishim Qurdasi
(d. 148), a rawi of Hasan; Haytham ibn Nammiz, a disciple of Yazid Raqqa-
shi; Ghilib b. “AA Jahdami; Ziyid b. “AA Namiri (d. 150);'*" and especially
Aba Bishr Silih Murri (d. 172), a disciple of Yazid Raqqishi, whose mov-
ing eloquence gained him lasting fame.'®*

c) Qussds: (Wa“idis = semi-Qadarites). The Raqqashi family, whose tra-
ditional eloquence in Persian was soon surpassed by their eloquence in Ara-
bic:'® Yazid ibn Abin R. (d. 131), disciple of Hasan and teacher of Dirir b.
‘Amr, Hajjij ibn al-Furifisa, Murri, and Waki®; Fadl ibn “Isi b. Abin R,,
head of the Fadliyya school,’® and his son “Abd al-Samad R.

d) Semi-Qadarite moral interpreters of the law, students of Qatida:
Miisi b. Sayyir Uswiri, a commentator, in both Arabic and Persian, on the
Qu’rin. His son, the gass Aba “Ali “Amr b. Fa’id Uswird, made Qu’ranic
commentary in public for thirty-six years; he began with the second sura
but was unable to finish. Filling his explanations with allegories (ta’wilat)

157. His hadith on the 500 virgins wearing the siif who came to Jerusalem (quoted by Lisin al-
Din ibn al-Khatib, Rawda, 31a; also Maqdisi, Muthir, ms. Paris 1669, f. 352), not unlike the com-
panions of St. Ursula; extracts from his book, in Shibli, Akam, 107; Bagli, Tafsiv, f. 278b. Sam‘ani
reads Fargad Sabakhi, not Sinji.

158. Called Ghulam (deacon): his attrition (huzn) is reminiscent of Hasan's. He bound himself
in chains and wore the siif. He was killed on the jihidd at Qaryat al-Habab (Hilya). His prayer
(Qit, 1, 10).

159. Thalabi, qatli.

160. Founder of an ephemeral school (Sam®ani, 377b; Qalhati, loc. cit. [= Kashf, cited in P Fr
3:254 n 2/Eng 3:240 n 43].

161. Who justified his being a ¢dss by quoting Anas ibn Milik (Qit, I, 151); cf. Dhahabi,
Itidal; Jahiz, Bayan, 111, 81; Ibn al-Najjar, ms. Paris 2089, s.v. Note that Anas ibn Malik is onc of
Yazid Raqqish’s sources (Kalabadhi, Akkbar, f. 8, 16). Ziyid Namirl and the tagliyar “ali Ibrahim
(Sanisi, salsabil).

162. Jahiz, Bayan, 11, 38.

163. Ibid., 1, 159, 167, 168.

164. The school is condemned as Qadarite by Ibn “‘Uyayna.
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and anecdotes (akhbar), he sometimes remained for several weeks on a single
verse.'® There was also Ab@i Bakr Hishim b. “AA Dustuwa’i (d. 153), who
collected many important parables from the Gospels; and his disciple Ja“far
b. Sulaymin Dab“i (d.133), a student of Farqad'%® and a friend of Ribi‘a.

¢) MuCtazilite theologians: “Amr ibn “Ubayd (d. 143); his disciple “Abd
al-Wirith b. Sa%id Tanniid, whose student Abii Ma“mar recorded tales about
Ribi‘a,'%

f) Strictly Sunni muhaddithan: Ayytb Sikhtiyani (d. 131),"*® whose first
efforts Hasan had admired and whom Ibn “Uyayna called “the greatest of
the tabian”; Sikhtyani’s disciple Wuhayb b. Ward Makki, venerated as a
saint by Bishr Hafi. Y@inus ibn “Ubayd Qaysi (d. 139), another of Hasan's
disciples, and ‘Abdallah ibn “Awn ibn Artabin'® (d. 151, who, with Sikh-
tiyini and Sulaymin Taymi,'” constitute Asma“i’s celebrated group of the
“four” founders of the ahl al-sunna wa‘l-jama‘a. Hammad ibn Zayd (d. 179)
and Hammaid b. Salama'”* (d. 165), also noteworthy Sunnis, had feebler con-
tact with ascetic ideas; but Ibn Salama trained Waki€ ibn Jarrah (d. 197), 2
fine theologian and a Hanafite in law, whose Kitab al-zuhd'’* and reasoned
conversion to mysticism'’* almost anticipate Ghazili.

g) Semi-Murji’ite Sunni qussds: Ibn Sirin’s students and Sulaymin b.
Tuhmian Taymi (d. 143),'”* who wrote the tasbihiyat and was Fadl Raqqa-
shi’s son-in-law.'?

h) Nassabiin and philologists; Abii “Amr ibn al-‘Ala (d. 154), who was
converted through Qu’rinic meditation (tagarraa); and his disciple “Abdal-
malik Asma“i (d. 216).

I1) ASCETICS OF KOUFA

a) Shiite mystics (Zaydi): First, the famous Abd Isra’il Mula’ “Absi'?

165. Jahiz, Bayan, I, 196.

166, Tabad, I, 410.

167. Sarrdj, Masari€ 181.

168. Ibn Qutayba, Tawil, 93, 120; Sarr3j, MasariS, 8.

169. Who condemns those who wept for Husayn at Karbala (Ibn Batta “Ukbari, Shark, bib.,
s.n. “Ukbari).

170. Who was excluded, as a Murji’ite, by Ghulim Khalil (Skarl: al-sunna) and Ibn Qutayba.

171. Hostile to Thawrl (Makki, Qiis, 11, 152).

172. In which he writes that during the mi®raj, Muhammad saw some of the damned with
their lips being cut by incandescent scissors: they were qussas who had not practiced what they
had preached.

173. He proposes a preeminent role for the saints in the divine plan for creation (Passion, Fr
3:219/Eng 3:206~7).

174. Jahiz, Bayan, 1, 167; Ibn Qutayba, Maarif, 240.

175. Sam®ani (s.v., qass) gives the following series of gdss at Medina: Muhammad ibn Ka°b
Qarazi (d. 108), Abd Harza Yq. ibn Mujahid Makhzmi, Aba Ibrahim ibn Sulaymin.

176, Aba Ist3’il Isma“il ibn abi Ishag Khalifa (Ibn Sa°d, V1, 202, 231, 265; Sam®3ni, s.n.; Han-
bal, 1V, 168).
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(b. 83,'77 d. c. 140), whose excessive doctrine of the i“tikaf was quickly re-
jected.'”® then the Shiite Safiyya: Kilab; Kulayb [b. Mu“awiya Asadi Say-
dawi, the teacher of Ibn abi “Umayr Azdi,'” “the ascetic,” and of Safwin
b.Yahyi Kafi, “the keeper of the fast”;'® Kulayb was the author of a Kitab
al-mahabba wa’l-waza’if and a Kitab basharat al-mu’min]; 1bn Qintish and
‘Abdak, founder of the vegetarian “Abdakiyya sect. Jabir ibn Hayyin and
Fadl ibn Ghinim can be inserted here; they transmitted mystical sayings
attributed to Imam Ja“far.

b) Semi-Murji’ite Sunni Safiyya: Hishim b. al-Awqis, whom Bukhiri
rejected as a raw?; Ab@ Hishim “Uthmin b. Sharik Kifi (d. c. 160), who
taught Mansiir ibn “Ammir and was venerated by Kharriz;'®' Diwiid Ta%,
an ex-Hanafite versed in various disciplines of canon law"** who was con-
verted and spent twenty years in solitude before his death (in 165); Ibrihim
Taymi, author of the Musabbiat;'®* “Awn ibn ‘Abdallah; Ibn Shaddad’s stu-
dent Dharr Hamdini Marhabi, and especially his son Abii Dharr “Umar
(d. 150),'®* preacher and theologian,'® whose disciple Rugba ibn Masqala
said that those who listened to him believed they were hearing “the trumpet
of the Last Judgment”; Ruqgba himself “obeyed him as if he were God.”'®

c) Pious anti-Murji’ite muhaddithiin who put limits on the use™ of the
Hanafite ra’y: The great Sufyin b. Sa%id Thawrd, (d.161) head of a school; '
he studied with Wuhayb b. Ward, Hajjij b. Furifisa, and Yiinus b. “Ubayd,
and he taught Ibn “Uyayna Hilali (d. 198), Ibn “lyid, (d. 187) and Dirini. Ibn
“Uyayna's student Abfi Thawr Kalbi (d. 240) gave some ephemeral prestige
to Thawri’s legal school,'® which was widespread among mystics; Ibn Khu-

177. The year after the yawm al-jamajim.

178, Passion, Fr 3:240/Eng 3:226—27; Bukhiri, IV, 98.

179. Tusy’s list, 265. His disciple Ab0’l-Abbis Fadl ibn Isi Shidhin Azdi Rizi (d. c. 275)
wrote a Kitab al-gira’at, unfortunately lost (cf. Fibrist, 1, 26, 27, 31, 231), which was the funda-
mental work on the early recensions of the Qur®an. He violently attacked the Sunni mystics Ha-
san Bastd and Ibn Karrim, along with the philosophers and the Qarmathians (Tusy’s list 254—55;
Dimid, Igazat, 130; Khiinsiri, Rawdat, 11, 210; on his son ‘Abbis, sece Dhahabi, Quna’, 64a).
Equally esteemed by the Hashwiyya and the Imimis, Ibn Shidhin was attacked by the Imiami
Ja“far Tasi for giving importance to the liadith al-ghar (Qur. 9:40), which puts Aba Bakr in the
most prominent position.

180. Tusy's list, s.v.

181, Bahbabini, Khayritiyya, 241a (according to Abi’l-Ma’li, Ibn Hamza in his Hadi, and
Nasafi, ap. Tasfiyat al-qulith).

182. Ibn Qutayba, MaCarif, 257; teacher of Ishiq Saldli (d. 204).

183. Qi I, 7.

184. Student of “Ata and of Mujshid, teacher of Waki®.

185. Mutakallim; condemned as such by Aba Usima Kafi (d. 201), disciple of Ibn Shaddid
(Harawl, Dhamm, f. 116b).

186. Jahiz, Bayan, 1, 144—45, 188; 11, 158, 166,

187. Rectifying it, as Najjir corrected Jahm.

188. Adversary of Aba Hanifa (Subki, 11, 39, 1. 8) and Ibn abi Layli (Qut. MaSarif, 273). Asso-
ciated with two mystics, Ibn Adham and Abd Hashim; his disciples attacked Shaqig.

189. Ibn Hanbal’s comment on this subject.
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bayq Antiki, Hamdiin Qassar, and Junayd were Thawrites in law. There was
also Abii “AA “‘Amr b. Qays Mula’i (d. 146), a student of “lkrima'®° (d. 105);
and Bakr b. Khunays, Bunini's disciple and Ma‘riaf Karkhi’s teacher.

d) Nassabian: Aboi “Umayr Mujihid ibn Said (d. 144), disciple of Sha®bi
and teacher of Haytham b. “Adi (d. 207) and of Dawiid b. Mu“adh “Ataki,
one of Hallij’s sources.""

111) ASCETICS OF THE HIJAZ

In Mecca, there are few ascetics besides Hajjar and Ibn Jurayj Makki
(d. 150), the author of the first tafsir,'"* one of Muhisibi’s sources.

In Medina: Muhammad ibn Kab Qarazi; Aazz; “AA b. “Abd al-“Aziz
‘Umari; Abi “Amir Nubiti; and especially Abt Hizim Maslama b. abi
Dinir A°raj Madani (d. 140), the first Sufi master after Hasan Basti, accord-
ing to Kalibibhi.'® In Madani’s circle was Ibn al-Munkadir Taymi (d.
130),'%* a disciple of the sahabt Jibir b. “AA Ansiri and the teacher of Fadl
Raqqashi and Sulaymin b. Harim Qurashi.’?® “Isi b. Dab Laythi (d. 171), a
nassab whose works on the “ashigin (“illustrious lovers”)'® are cited in the
Fihrist, wrote an unusual piece'? entitled Al-fityat al-tawwabbin, The Young
Penitents. It is about ten young Medinese libertines, Sulayman b.‘Amr Qu-
rashi and his friends, who suddenly renounce the world; but only their
dramatic conversion scene is presented without any explanation of motives
or results. Laythi’s mysticism is rudimentary, expressed in a simple unified
language quite close to that of the Diwan of Ab’l-Atdhiya (d. 213).

1V) ASCETICS OF KHURASAN

Among the jund from Basra and Kiifa who settled in the Arab military
colonies in Northeastern Iran, mystical vocations appeared after 145/762,

190. From whom we have a very strange parable concerning the resurrection: God will revive
a drowned man whose bones, having washed up onto the beach, will be caten by camels whose
turds have been burned (Ibn al-Jawzl, Safwa, ms. Paris 2030).

191. Passion, 1st ed., 337 n 6 [a French version of Qushayr’s note, contained in Essai, Arabic
supplement, Q 3 (Risala, bab al-jawS, index, s.n., Muh. ibn Bishr). Massignon later said that this
note was to be suppressed: Passion, Fr 3:266/Eng 3:250]; ms. Paris 2089, . 107a.

192. Makki, Qiit, I, 159.

193. Taarmuf; Qit 11, 56; Jahiz, Bayan, 1, 94, 111, 97; Tagrib., 378.

194. His definition of ‘ag/ (Tirmidhi, “Hal, 211a).

195. Author of the famous hadith of the pomegranate (Dhahabli, [tidal, s.v.): “And as for him
who retires to pray on an island on which God brings forth a spring and a pomegranate tree — if
he cats a pomegranate and succeeds in dying prostrate, it is this grace obtained (and not his efforts)
that will procure salvation for him” The pomegranate is the fruit symbolizing Paradise (Tustari,
Tafsir, 14-15).

196, Fihrist, 90—971, 306; Tagrib., I, 464

197. Discovered and published by L. Cheikho, in Machrig, X1, 260—64.
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twenty years after the first theological movements (Jahm, Mugitil). The
first mystic was Ibrihim ibn Adham °Ijli (d. 160/ 776), a pure Arab'®® of the
Tamim tribe who was born in Balkh. His favorite models were Ibn Dinir,
Bunini and Sikhtiyani, all from Basra. Ibn Adham came to “Iriq to receive
the teaching of Hajj3j ibn Furifisa and Abéi Shuayb Qallil, and to Mecca
for Abii ‘Abbid Ramli.'® He lived for a long time in Jerusalem,*® then
went into retirement, to live on the halal ground®"' of Mt. Lukkim, at Jebla
near Laodicea. The influence of his powerful personality will be studied
below.*?

The second man called to mysticism was Ibn al-Mubarak®* (b. 108,
d. 180), Wuhayb ibn Ward’s disciple and an anti-Malikite Hanafi, author
of a Kitab al-zuhd and teacher of Na®im ibn Hammad.

The third was Fudayl ibn “lyad (d. 187), a disciple of Aban ibn abj
‘Ayyish** and Thawri. Ibn “lyid came to live at Kiifa and finally died on
retreat in Mecca after losing his son, “Ali (who died chanting the Qur’an
in high fervor).*s

Throughout the second century a.H., the mystics still indistinguishable

198. His genealogy: ibn Adhamn ibn Mans0r ibn Yazid ibn Jabir. A characteristic of the legend
of the Buddha was later attributed to him (legend of the beggar prince of Balkh; cf. the legend of
his departure for the hunt, according to Ibn Manda, ap. Tagnb., 1, 428.

199. Tales of Ibn Bashshir.

200. Magqdisi, Muthir, ms. Paris 1669, f. 35b, 126a.

201. Land duly given, after its conquest, to the Community (and not as a fief to an individual;
cf. Antiki, shubuhat). Note that before his arrival, the mystical movement barely existed in Syria, a
powerful argument against the supposed imitation from the Orthodox Christian monasteries of
Palestine.

202. Hallauer’s monograph should be reviewed in light of two sources now published: the
Hilya (V11, 367-94; and V111, 1—57) and the Térikh Dimashq (abridged) of Ibn “Asakir (11, 167-96).
Ibn Adham fled from Balkh in 132 (during Ab@ Muslim’s revolt) and joined his sister, 2 pure Arab
of the Bani “Ijl, in Kafa (Aghani, 2nd ed., X11, 106—7), where she had a son, the poet Muhammad
b. Kunisa Asadi. The other stages of Ibn Adham’s life are well known, except the journey he is
supposed to have made, shortly before his death, to the Bahr Lat (= the Dead Sea, the paneremos
of the Essenes and the first Christian Palestinians). That visit might have made another Khurisin-
ian, Ibn Karrim, decide to come to Segor. Ibn Adham was killed in jikad on the Syrian coast and
buried at Jebla. His tomb, which 1 visited there, was enriched under the Mamliks and Ottomans
by the addition of a great mosque and wagf (later parceled out, c. 1930; photograph by Nicger [in
Essai]). In the fourteenth century (Yifii) an order was founded under a name derived from Ibn
Adham’s, the “Edhemiya,” which developed zawiyas in the major Ottoman cities, notably
Jerusalem (where the zawiya still existed in 1917: Rev. Et. Is., 1951, 93).

203. He fought the Qadarites and Murji’ites, the Khirijites and the Shi‘a (it was he who
classified them as such, according to Ghulim Khalil, Sharlk al-sunna; cf. Sh. Tab., 1, s9); he was
also against the Jahmites (Alasi, Jald, 60). Tbn al-Mubirak is the source of a rigidly traditional as-
cetic current running from his teacher, Sulaymin Taymi, through Sufyin Thaw:i and Sufyin Ibn
Uyayna, students of his, and Waki®, to Ibn Hanbal. Through the latter, the current would influ-
ence all of Hanbalism (cf. Kitab al-zuhd of Ibn Hanbal, ed. Cairo, 1357, 400 pp.). Ibn al-Mubirak
ought to be studied. His tomb is at Hit, a curious and very archaic city on the Euphrates, where 2
Karaite ghetto survives, near some tar pits.

204. Makki, Qiit, 29. He trained Muslim Khawwas, the teacher of Bishr Hafi.

205. Tha®labi, Qatlé.
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from the humble troupes of homeless poor**® and ordinary worshipers
camped in the mosques did not draw the criticism of the theologians and
doctors of sacred law. Nevertheless, mystics from Hasan to Salih Murri,
with their sermons invoking contrition and their supererogatory penance,
were called Wa“idiyya and, as such, confused with the Qadarites, when
they were in fact semi-Qadarites. In addition, the punctilious traditionists
were suspicious and saw indirect criticisms of their own literal-mindedness
in sayings like “Amr ibn Qays Mula’’s,*” “The hadith, ‘In keeping my
heart for company, through my heart I reach my Lord,’ is dearer to me
than the solutions to fifty legal problems.” Ibn “lyid openly attacked the
ahl al-hadith**® The ultimate doctrinal consequence of mysticism (i.e., di-
vine union) was already appearing in Kahmas, Kulayb, Rabih, and Ribia,
whom the orthodox doctors of the third century condemned collectively,
post mortem, as zanadiqa.

3. HasaN Basri
A. Sources for His Biography, Chronology of His Life
1) SOURCES

There is no definitive account compiled by his disciples. Qatida,
Ibn “Awn, Yiinus and Ayy@ib provide a few notes. Scattered mentions —
deferent but also reserved, distant, or hostile — are made by muhaddithiin
like Ibn Sa°d (d. 230; Tabagat, V11, 114—29) and Ibn Shadhin (d. c. 275; lost
work);** by commentators and historians like Abii’l-Yaqzin (d. 190)*'°
(whose work is used by Ibn Qutayba [d. 276; Ma“anf, 225, 273, 286]) and
Tabari (d. 310; Ta’rikh, 111, 2488—93 and passim); and by theologians like
Jahiz (d. 255; Bayan; I1, 34-39, 50-54, 88, 154, III, 66, 68—71, 75, 76, 79,
82, 83, 86). The remarks of later hagiographers such as Aba Nuaym Isfa-
hani (d. 430; Hilya, v.111) must be used with great caution.*"'

1) CHRONOLOGY OF THE LIFE OF
ABU SA“TD HASAN B. ABI’L-HASAN YASAR MAYSANI BASRI

Year 21/643. Birth, probably at Medina; his father is Yasir, 2 Mesenian

206. Their fraternal rules for communal life (bread, salt, ashes; women raise their veils, as be-
fore relatives); cf. Passion, Fr 3:241; 1:$62-63; 2:122/Eng 3:227; 1:515-16; 2:110-11. Jahz
(Bayan, 111, 3) sees these customs (#ar al-tahwil) as a shuSiibl infiltration.

207. Tagrib., s.a. 146.

208. Sh. Tab., 1, 67.

209. Extracts in Khiinsari, Rawddt, 11, 210; Tusy’s list, 255.

210 Fihrist, 94.

211 Ibn al-Jawzi did not write a Fadail Hasan Basri, as Brockelmann erroncously inferred
from his Kitab al-qussds. [See GAL2 and bib., Ibn al-Jawzi, al-Hasan al-Bagri)
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slave of Zayd b. Thabit Ansiri (or rather of Humayl b. Qatana); his mother
is Khayra, said to be Umm Salama’s servant.>'* Yasar is freed after his son’s
birth.

Hasan is brought up in Basra (where he falls and breaks his nose). He
supposedly meets Hudhayfa (d. 36 at Mada’in) there as well.

Year 35. He passes through Medina at the time of the yawm al-dar.

Years 37—41. Retumns to Basra. During the conflict among the Compan-
ions of the Prophet, he imitates the neutral attitude adopted by Ahnaf ibn
Qays Tamimi (d. 67),** whom the waff*'* made his representative to the
Basran jund (Banii Sa°d, of the Tamim) in Khurisin (Ahnaf ibn Qays comes
back to live in Basra from 37 to 44). Hasan develops ties to him, to Abi
Bakra, and, especially, through Hayy3j ibn “Imrin Burjumi,*'$ to “Imrin
Khuzi“i (d. 52), the former ¢adi of the town, whose admirable resignation
to God's will so impressed the inhabitants.*'®

Years 50—53. He goes on fihad near Kibul, fights in Andugin and Anda-
ghan, and in Zibulistan with Samura ibn Jundub (who retums to Basra in
53 and dies there in 60).

Year 60. Having returned to Basra, he protests against the manner of
Yazid [s selection.

Years 65—85. His great period of oratory and doctrine. He associates
himself with Mutarrif Harrashi (d. 87), “Atd ibn Yasir (d. 94), and even
with Ma‘bad Juhani, the head of the extremist Qadaris.?"? Very soon, fol-
lowing the example of “Abdallah ibn “Umar (d. 74), he explicitly dissoci-
ates himself (tabriya) from those Qadaris;*'® the semi-Qadaris Ghaylan and
“Amr ibn “Ubayd imitate Hasan’s attitude.

Years 81—82. He refuses to participate in Ibn al-Ashath’s insurrection
against the cruelty of the wali Hajjij,>'" although his friends “Ata Mujahid**

212. Ibn Khallikin, 1, 139; Attir, 1, 24.

213. Ibn Sad, VII, 66.

214. “Abdallih Ibn “Amir (20—44 A.H.), then Ziyid (Tagrib., I, 96, 142).
2r15. Ibn Sa°d, V11, 109; Hanbal, 1V, 428; Dhahabt, I(idal, s.n.

216. See above, sec. 2. A.

217. Executed in 83 as a partisan of Ibn al-Ash‘ath.

218. Ibn Batta “Ukbari; Harawi, Dhamm, 126b, 127a.

219. Ibn Sa°d, VII, 119.

220 Imprisoncd until Hall3j's death.



HASAN BASRI 121

and Sa°id ibn Jubayr**' do take part, along with Talq ibn Habib ‘Anazi®**
and “Amr ibn Dinar.*

Years 86—95. Hajjij’s police suspect him; he is pursued and must go into
hiding.***

Year 99. He is named qadi of Basra momentarily, at the accession of
‘Umar I, as a replacement for ‘Adi ibn Artah. He resigns and is suc-
ceeded®* by Iyas ibn Muawiya (d. 122).

Death of his brother Sa“id.

Year 101. In a resonant sermon he expresses disapproval of Ibn al-
Mubhallab’s anti-Syrian excesses.

Year 110. Death, Thursday the first of Rajab (= 10 October 728); his
body, washed by Ayyiib Sikhtiyini and Hamid Tawil Khuza“j, is buried in
old Basra (now Zubayr); Ibn Sirin refuses to come to the funeral. Hasan is
survived by three sons:**% Sa‘id, Ja“far, and “Abdallah, who supposedly
burns his father’s books, in accordance with Hasan’s last requests.*”

B. List of Sources for His Works
1) SPURIA

Others, up to the present, have listed under Hasan’s name only spuria:

a) Fifty-four farida: in manuscripts, Paris 780, K6pr. 1603, Aya Sufiya
1642, Laleli 1703; Qatalin catalogue Cairo, 1332 no. 350 (p. 28); printed,
Constantinople, 1259, 1260. An interesting brief ascetic work that in no
way diverges from the main lines of Hasan’s doctrine; but the manuscript
in Paris mentions authors of the fourth/tenth century, and if the work has
an authentic, early core, it is difficult to discern from the rest.

b) Risala fi fadl haram Makka (ild’l-Ramadi), ms. Zah. Majm. 38. An in-
significant pamphlet on the “umra, probably apocryphal.

221. Taken and executed in 94.
222. Semi-Murji’ite.
223. He was pursued, but he escaped.
224. Aghani, 1V, 40.
225. Ibn Sa“d, VII, v16: Tabari, I1, 1347.
. 226. Jahiz, Bayin, 1, 195; Hasan's grandson Ja“far “Isi (d. 217) is mentioned (by Dhahabi, I<i-
al, s.n.)
227. Ibn Sad, VII, 127.
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c¢) Numerous fragments from Hasan figure, without indication of isnad
or of origin in a specific text, in the works of Muhasibi, Kharriz, and
Tirmidhi.

Il) LIST OF HIS AUTHENTIC WORKS:

a) MawiCiz, sermons in public. Text collected and established in his life-
time®*® by his disciples*® and published after his death by Abi “Ubayda
Hamid Tawil ibn Tarkhin Khuza (d. 142).%%° After their publication, the
sermons were frequently quoted (notably by Jihiz) without isnad, which
proves there was a textus receptus with copies in circulation.

“Ubaydallah “Anbari (d. 168),%' the official gadi-khatib of Basra, soon
amalgamated the rasa’il of Ghaylin®** with these sermons, and they seem
to have been the basis for the diluted text of semi-Qadari rasa’il that was
sent, under Hasan’s name, to the caliphs “Abd al-Milik and “Umar 11.23}

b) Tafsir, glosses on the Qur’an. Hasan’s glosses on the Qur’in were co-
ordinated in the form of tafsir by the Mu‘tazilite “Amr ibn “Ubayd.*** In
the fourth century, two additional risalas were known under Hasan's name,
one about the numbering and division of the verses ( fi'l-“adad), the other
about their chronological order (nuzil).** His giraa was original; numer-
ous examples of the special characteristics of his reading are given in the
shawadhdh of Tbn Khilawayh.?3

¢) Masa’il, question/response. Hasan’s private teaching on dogma and the
morals prescribed by canon law seems to have survived, in its original
form of quaestiones or masa’il, because of Mu‘adh ibn Mu‘adh’s teacher,
Ashath ibn ‘Abdalmalik Hamrini (d. 146); Yahyi Qattin expressed esteem
for this edition.**” The masa’il are the most likely source of the famous sunan
or “rules for communal life”** later compiled in Hasan’s name for the
Bakriyya school. Halljj cites a section (kitab al-ikhlas) on the pilgrimage,™”

228. Ibn Sad, V11, 126; Sam®ini, 39.

229. Abii “Ubayda B3ji.

230. Mutarrif’s rdwf; teacher of Hamimid ibn Salama.

231. Jahiz, Bayan, 1, 161. “Anbari is a well-known theologian.

232. He had had an audience with “Umar 11 (Khashish, ap. Malati, f. 315~-16).

233. Shahrastani, I, 59; Murtadi, Munya, 12—14; Aghani, VII1, ts1. Cf. risala of Mutarrif to
“Umar 11 (Sartdj, LumaS, 65) and a major risala that the Hilya attributes to Hasan (cf. Passion,
3:242/Eng 3:228).

234. Ms. London 821.

23s. Fihrist, 37, 38, 34.

236. Ms. Hamidiyya 24.

237. Dhahabi, I“tidal, s.n.

238 Expression of G.Lioni Africano, Descrittione, 111, ch. 43.

239. Passion, Fr 1:593/Eng 1:546.
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and Kilini reproduces a fragment on “the forty-five errors to be avoided
during canonical prayer.” *4°

d) Riwiyit, Sayings. In the manner of the ahl al-hadith, most of Hasan’s
disciples transmitted his sayings only in the oral form of independent
nwayat. Logia had to be compiled later, by the bakka Hishim ibn Hassin
Qurdisi (d. 148), a student of Hawshab ibn al-Dawraqi. Wuhayb ibn Ward
and Thawri did not accept what Qurdisi had collected, but Ibn “Uyayna
did.**' Another collection (Maghaf), made by Abin ibn abi ‘Ayyish Firdiz
(d. 128 or 141)** and reedited by Abii “Awina Waddih (d. 170 or 176),*4
forced Hasan'’s nwayat, by fabricating isnad for them, into the classical form
of the hadith attributed to the Prophet; fifteen hundred of them were
given with Anas ibn Milik as an artificial link.** ‘Abd al-Wihid ibn Zayd
(d. 177) more honestly gave Hasan’s niwayat as marasil, without “complet-
ing” their isnad.

There are no other extant details on the other four compilers of the pe-
riod: the Qadari Mubarak ibn Fadila (d. 165), Abf Sa°d, Aba Bakr Hu-
dhali, and Mukhtar ibn Filfil.*

Jabir ibn ‘Abdallih Yamimi was exiled from Bukhira for bringing out
another edition of Hasan's niwayat, shortly after 200/185.%*° We know that
Ahmad Jawbiyiri forged a link of isnad through Abt Hurayra for various
marasil (perhaps complete fabrications), which he then passed to Ibn
Karram.*?

As a general rule, isnad linking Hasan to the Prophet via Anas ibn Mi-
lik, Abii Hurayra, or Ali are fabrications. Suyfiti made great efforts to
show?* that Hasan had the opportunity to meet “Ali and Talha. Perhaps.
But as Dhahabi showed, the only Companions whose rawi he might have
been are “Imrin Khuzi®i, ‘Abd al-Rahmin ibn Samura, and Abi Bakra;
and, possibly, Numin ibn Bashir (2-67) and Mughira ibn Shuba.

240. Ghunya, 11, 97.

241. Dhahabi, I°rdal.

242. Author discussed by his contemporary Ibn Dinir and accepted by Hammaid ibn Salama
and Antiki.

243. Dhahabi, Itidal; Tagrib., 1, 482; Ibn Qutayba, Maarif, 252.

244. Makki, Qit, 11, 141. Laying bare the formative process of the corpus of Sunni traditions,
the future Sahilt of the third century. This collection of the liadith of Anas ibn Malik and Hasan,
celebrating chastity and condemning liwdta, was published three times: in the edition of Hasan's
freedman Aba Makis Dinir ibn ‘Abdallzh Habashi (250 ladith), published by Muhammad ibn
ﬁbmad ibn Habib Qaffis (d. 286); and editions by Diwud ibn ‘Affin Khurisini and Ghulim

halil.

245. Dhahabi, I tidal; Muhisibl, Riaya, f. 10b.

246. Dhahabi, I€tidal.

247. Herein, ch. 5, sec. 2.

248. Ithaf al-firga, Paris, 2800.
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C. His Political, Exegetical, and Legal Doctrines

We are in the presence of one of the most powerful and complete fig-
ures of carly Islam. The learned Sabian Thabit ibn Qurra (d. 288) made the
wise judgment, “I envy the Arab nation for three men: “Umar as head of
state, Hasan as ascetic, and Jahiz as philosopher.”*4

Hasan was not only an ascetic. In addition to teaching the fine points of
asceticism to Farqad, he taught fafsir to Qatada (d. 117), kalam to “Amr ibn
‘Ubayd, and grammar to Ibn abi Ishaq.*** Abd Hayyan Tawhidi, who sup-
plies these details,*' comments,

Hasan was a master not only of piety, asceticism, abstinence and forgiveness,
union with god (ta%lluh)*5* and veneration of His inaccessibility (tanazzuh),
but also of law, rhetoric, and advice for brotherly correction; his eloquence,
still famous, was essentially practical; his sermons touched the heart and his
style disturbed the intelligence.

Hasan's personality ripened during the great crisis of the early Islamic
community. He was fourteen when “Uthmin was killed, and he was able
to meet 70 survivors**? from among the 313 combatants of Badr. He was
the first to formulate the “Sunni” solution to the crisis of the years 36/
656—41/661: his coherent political doctrine shows, psychologically, the
source of his “conversion”?* to mysticism and, socially, the marks of the
first historical manifestation of Sunnism.*$

249. Tawhidi, Tagriz al-Jaliz (ap. Yaqat, Udabd, V1, 69—70).

250. On his orthoepy, see Filirist, 41; Aghani, XVIII, 124; XXI, 6o.

251. Tawhidi, ap. Yaqdt, Udaba.

252. Perhaps in this case the word has the attenuated philosophical nuance of “devotion”
(herein, ch. 2 n 153—55 and related text).

253. The Hilya adds: “Most of them wore the siif”’ (sic).

254. “Attir says that Hasan, who had been a jeweler, was converted while on a voyage to
Rim, at the funeral service for the emperor’s son (Attar, 1, 25). But the description is borrowed
from the Syntipas (sec. 137 — Chauvin, Bibliographie V1, 71 [1001 Nuirs]; VIII, 139).

255. Cf. above all Hilya, 11, 131—-60. There are studies by H. H. Schaeder (in D1, XIV, 1-72)
and by H. Ritter (DI, 1933). Ibn Taymiyya attributes to Ibn al-Jawzi some Managib wa akhbar
H.B., which seem to be lost (Salimi, Radd, 1, 348). It is very important to note that Hasan Basri,
according to Balidhuri, was secretary to Rabi® b. Zayd Hirithi, the governor of Khurisin, and
that he organized the colonization of Fars (Baydi; Khabr, where his brother Sa°id was buried)
and Khurasin by the Basrans. In Basra, he may very well have lived in the neighborhood called
al-Quasamil; his last descendent, Aba Ya“li A-b-M Abdi ibn al-Sawwif dicd there (in 490: Ibn al-
Jawzi, Muntazam, IX, 103). Etymology: Qismil (Wiist., Reg., 375). Abia Nu‘aym denies that
Hasan was a Qadarite (Kitab dhabb al-gadar %an H.-b-a. H., cited by ‘Ayn al-Qudst Hamadhani,
Shakwd, 35b). Aba ‘Abdallsh Muhammad ibn Abd al-W3hid Maqdisi wrote a juz’ fi man lagahs
min ashab HB (Salami, Radd, 1, 348). HB's musnad was published by the Maliki Ism3’1l ibn
Hammid (d. 282): Ibn Farhiin, 94); Ibn al-Qayyim cites a collection of his fatwas in seven bo9k5
(I%m, 1, 19). In 200 A.H., Jabir ibn ‘Abdallsh Yamani was chased out of Bukhara for declaring
himself Hasan Bast1’s disciple (Itidal).
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Hasan begins with the fundamental notion that the social body of Mus-
lim believers (4mma, “Community”) is and must remain one; its distinc-
tive feature is obedience to God, from Whom all power flows. Hasan
states®® (1) that all believers owe equal respect and obedience to the gov-
emment’s representatives, as long as their official decisions do not contra-
vene the Islamic faith and even if their personal conduct is condemnable
(contradicting the Khirijites and Imimis); (2) that every believer must , at
all cost, remain united in his heart with his brothers; he must continue his
brotherly participation in communal life, expressing, openly and without
hesitation, the private judgments of his conscience concerning any sin
committed by the leaders, in an effort to “advise” (nash) the Community
about justice. Hasan does not call for tacit secession (mutazila, of the year
657) or violence against the government (movement of Ibn Ash®ath, of the
year 700; cf. the Zaydis). Believers must respect the political order and
keep their place in it, even when they have been treated unjustly and find
themselves obliged to deplore the personal conduct of those in control.
Neither khunij not katman.

Therefore, Abii Bakr’s imamate was doubly legitimate,*? and “Uthman
is remembered as innocent.?® “Ali’s election was valid, but he and Talha
share the guilt for the opening of hostilities in the Camel War. Ali was
wrong to accept the arbitration (hukiimat al-hakamayn) at Siffin and right to
exterminate the Shurat at Nukhayla.?® While Hasan solemnly exhorts the
Bagrans to remain subject to the Umayyads, he unequivocally observes that
Mu“awiya has committed five grave offenses against the Community:** he

abandoned the administration to his own creations, the parvenus; he monopo-
lized authority without mashwara, without consulting either the Companions
or the upright people; though he had been elected, he made the caliphate
hereditary by leaving it to his son Yazid, a drunkard with silken clothes who
played the guitar; he make Ziyid (who was a bastard son of Mu®3wiya's father)
legitimate; he had Hujr [Ibn “Adi] and his companions executed for cursing
him twice.

Hasan always put his firmness into practice. Mutarrif said expressively to
Qatada,*®' “Hasan is like the man who puts people on guard against the
flashflood but stays with them in the riverbed (wad) (still dry, but which
he knows will soon be submerged)”; Qatada himself would say, “He for-

256, Passion, Fr 3:164—65, 2023, 205 n 4/Eng 1:152~53, 19091, 193 n 69.
257. Kilani, Ghunya, 1, 68; Mas®idi, Tanbih, 337.

258. Mubarrad, Kamil, 11, 144~45.

259. Ibid.; and 11, 154.

260. Tabar, 11, 146; cf. Lammens, Mo ‘Gwia, 104.

261. Ibn Sad, V1I, 103.
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bade his fellow citizens to revolt, but when the revolt came, he stayed in
the city’** Hasan courageously faced®® the famous Hajjij (wali after 75,
d. 95), who was known for his autocratic cruelty. Summoned before Ibn
Hubayra, Hasan was alone in daring to undercut Yazid’s memory.** But
he refused, with equal firmness, to take part in the anti-Umayyad insur-
rection of Ibn al-Ash“ath (81) or to condone Ibn al-Mubhallabs’s anti-
Syrian excesses (101).2% He clearly explained that penitence, rather than
combat, would obtain divine redress of social injustices.*® His position,
which is mystical in the true sense, went unrecognized by factionalists and
skeptics alike. Ibn Shidhin, for example, accused him of “wanting to flat-
ter all parties,” and Ibn abi’l-‘Awji reproached him for “being unable to
join any particular school.”
Hasan also emphasized Muhammad’s role as head of state:

“T call you to God,” said Muhammad to all the clans of the Quraysh. “I an-
nounce the imminence of His chastisement. I have been commanded to make
war against men until they confess, ‘No god but God!" (observe canonical
prayer, and pay the legal tithe).>®” If they make the confession, their blood and
their property become sacred to me, except as payment for debts incurred (by
them). And the right to judge them belongs to God alone.”

Fear (khawf) guided the Prophet in his conduct with respect to God and
prevented him from neglecting His command.?®®

Those who could see Muhaminad saw him depart in the morning and re-
turn at dusk, never setting brick upon brick (ibna) or reed upon reed (gasdba)
(= building neither wall nor fence). A Sign (%lam) rose up before him, and he
hurried towards it. Save yourselves! Save yourselves! Make haste! Make haste!
Where are you straying? Already the best among you are in advance, the
Prophet has departed, and as for you, you are viler*® every day (var.: every
year)! Open your eyes! Open your eyes!

Muhammad had no trivet (on which to place his dishes), no pillow, and no
doorman.*7°

Muhammad is presented by Hasan as a warner and precursor; if he is
idealized a little, he is also rightly depicted in the vehemence of his prose-

262. “While Mutarrif gave his warning and then fled.” Cf. Ibn Khallikin, 1, 140.

263. Their meetings (Ibn Qutayba, Tawil, 100; Aghani, 1V, 74; Sam“ini, 397b; Ibn ‘Abd
Rabbihi, ‘Igd, 111, 16).

264. While Ibn Sirin and Sha®bi exercised tagiyya (Ibn Khallikan, loc. cit.).

265. Tabani, 11, 1391.

266. Ibn Sa°d, VII, 119, 125.

267. Hilya. The part in parentheses seems to be something Hasan added to justify Aba Bakr.

268. Tirmidhi, “Hal, 211a; Ibn “Abd Rabbihi, Iqd, 1, 267.

269. Tardhiliin, which became a liadith (Suytti, Durar, 186).

270. Tabari, I11, 2426.
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lytizing spirit.””' Hasan professes no devotion to the legitimacy of the
Prophet’s person or descendents: the Qur’inic verse 42:22 (“al-mawadda
Sf{'l-qurbd,” a favorite argument of the Shiites) does not concern blood rela-
tions; the true meaning is, “You must love anyone who, by obeying God,
comes close to Him.”*’* In a commentary on Qur. 41:33, Hasan describes
the Prophet as an example, which every believer is able to follow, of obe-
dience to God: “The friend of God! God’s intimate, this is he! He whose
prayer God answers, he who preaches among men that by which God has
answered his prayers, and who acts zealously according to it ... he is God’s
lieutenant here below ...”*”* On the other hand, Hasan repeats as a hadith
mursal of the Prophet the saying, “After me emirs will come who will an-
nounce their wisdom from high seats, while their hearts are filthier than
carrion.”?’* The tradition was directed at some muliik of whom it was said,
in Hasan's presence, that they excused themselves by claiming, “If our acts
are accomplished in this way, it is that God so decreed it,” which made
Hasan cry out, “They have lied, those enemies of God!”?”*

His very rationalistic exegesis of the Qur’in has marked positivist ten-
dencies, perhaps accentuated by “Amr ibn “‘Ubayd, the Mu‘tazilite editor
of the tafsir. It is particularly useful to refer to Hasan’s refutation of the fa-
bles about the first sons of Adam and to his remarks on Abraham, the ibtila
and the mafdi (Isaac, not Ishmael),*”® and Hariit and Mariit, who are not
fallen angels but “non-Arab” princes (%iljan).?”” With his critical mind, Ha-
san saw the tahjiyat (“salutations”) ending the second rak®a of the salat as
an islamization of an earlier custom®”® intended for pagan idols.””® His
qira’a (partially preserved by Ibn Khilawayh) was rich in unusual punctua-
tions and vocalizations. His exegesis, though critical, is firmly realist on
several important points. On the vision of God (m’ya), he was almost alone
with Ibn “Abbis in affirming that it was really the divine essence (and not
the angel) that Muhammad beheld during his night journey.?®* Hasan
dared to teach that in Paradise the elect would see the unveiled divine
essence but without grasping it (bila ihata).?®* “If the faithful thought that
in the next life they would not see God, their hearts would melt with sor-

271. Tabari invokes Hasan's testimony to decide several historical points related to the Prophet
and his four successors (I, 1013, 1173, 1456, 1835, 1849, 2373, 2560, 2697, etc.).

272. Baqli, s.v.

273. Baqli, f. 325b, s.v. Cf. Muhisibi, Nasa’ili, sb.

274. Jahiz, Bayan, 1, 88.

275. Ibn Qutayba, Ta%wil, 225; cf. Tbn Sa°d, V11, 125, 127.

276. Tabar, I, 290, 316-17.

277. On Qur. 2:96; Ibn Queayba, Ta’wil, 223, 264.

278. Tirmidhi, “flal, 170b.

279. Cf. Biriini and Ibn Hazm on the repulsiveness of the external rites of the lag.

280. “Iyad, Shifa, 1, 159, 165.

281. Sha“rawi, Tab., 1, 29; which does not imply a contradiction (cf. Spitta, Asharitentum, 102).
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row in this world!”*** he does not appear to have broached the theological
problem of the sifat (divine attributes), and his Mu‘tazilite disciples, when
presenting them, followed Jahm's detailed treatment.”

A few things should be kept in mind. Hasan’s reading of the Qu’ran is a
kind of dynamic meditation in which he assimilates the commandments
that the sacred text has addressed to the prophets, and asks his disciples to
apply these commandments to themselves.?*¢ Like Ubayy and Ibn Mas“id,
he generalizes the “mithl narihi” (24:35) by means of the gloss ‘fi qalb al-
mu’min’** On Qur. 102:1 he comments, “Your haste to haggle and ask
higher prices (in the market) has made you postpone your visit to the
tombs”; on Silih’s camel (11:70) he says, “One man alone killed the
camel, and yet God enveloped the entire people in punishment, as he had
enveloped them in grace (by sending a messenger).”**® “Indulgences” for
reciting the Qu’rin, such as guaranteed forgiveness in exchange for read-
ing Sura 36 at night, are attributed to him.?*’

Hasan Bagri counsels the strictest observance of ritual. But he demands
that everyone precisely control all actions, not ritual alone. For him, the
essential thing in an act is the intent (niypa),*®® which must be purified
(ikhlas) of vainglory (ripd).* Hasan puts the spirit before the letter, the
sunna before the fard; his teaching, rooted in morals, blooms into an as-
cetic method of introspection. I have elsewhere examined his famous solu-
tion®* of the mixed legal status of the fasig (the believer guilty of a grave
offense), whose sin suspends him, making him susceptible to damnation
like a hypocrite (munafig), until he has repented; Wisil and the Mu‘tazi-
lites found a weaker solution, putting the fasig in a state of neutral equilib-
rium in which his heart has the freedom of complete indifference."

Hasan does not possess the traditional list of five fara’id (established by
Shafii), but at least he recognizes, in addition to the shahada, which is in-
tended for God, eight canonical social obligations,** “about which there

282. According to “Abd al-Wihid ibn Zayd (Passion, Fr 3:172-73, 178/Eng 3:159—060, 166).

283. According to what Ibn Hanbal says (Radd, f. 2b).

284. Cf. his prayer taken from Qur. 12:38 (Murtadi, Munya, 15).

285. Noldeke, Gesch. Qur., 273.

286. Jahiz, Bayan, 111, 69 (cf. risala said to be Hasan’s), 67.

287. Since it contains the verse of the “fiat.” .

288. The hadith at the beginning of Bukhari’s Sahili: “Certainly works depend upon intent,
even if “intent” is taken in the Hanafite sense of “premeditation of a ritual gesture,” seems to be
an echo of Hasan’s statement, given herein (see below; n 299 and related text), “The intent is more
effective than the work.”

289. Passion, Fr 3:161, 164, 167—68/Eng 3:149, 152, 155. )

290. Improved from that of Ab Bayhas (d. 94; Mubarrad, Kamil, 11, 179; Briinnow, Charid-
schiten, 30—31). i

201. Passion, Fr 3:188-91/Eng 3:176—79; Tabarl, I11, 2489; Jahiz, Bayan, 111, 69; Kilani,
Ghunya, 1, 80; Farq, 97, Murtadi, Munya, 23; Sha‘rawi, Tab., I, 29.

292. Ibn Batta “Ukbari, Sharh.
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is to be no discussion with innovators (sahib bida): the fast, prayer, the pil-
grimage, the spiritual retreat at Mecca (‘umra), alms, holy war, barter (sarf ),
and arbitration (%d!).” He places the “umra on the same level as the hajj; he
establishes the rituals of shufa and ghusl.*®* He declares that legal sanctions
cover sodomy and gives a supporting analogy (hadd al-liti = hadd al-zant),
the oldest example of a syllogism (giyds) in Islamic law.?* He is very strict
on the rules governing legal marriage (nikah), and he tries to make Faraz-
daq divorce his wife.** For his disapproval of mixed gatherings, at which
the poets of Basra used to meet in the company of married women, Ibn
Burd (d. 167) calls him a giss (“priest”).?¢

His spoken rules for the correct ordering of daily human contact in the
communal life (muSashara) were codified later by either the Bakriyya®’ or
the Siifiyya. The rules taught both groups that at all times the din (practice
of religion) should include not only the canonical works but also certain
ascetic restrictions (on eating) and works of mutual brotherly aid. For ex-
ample, Hasan said to a man who wanted to leave a funeral procession be-
cause he saw that weeping women were approaching (the lament is a
blameworthy innovation), “If you deprive yourself of a good action every
time you perceive a sin, how can you make quick steps in religious prac-
tice. (din)?”'**® For Hasan, adab is more important than fard, “intent is more
effective (for salvation) than works.”*® “It is because the believer thinks
well of God that his works are good; it is because the hypocrite thinks ill
(si#° al-zann) of God that his works are evil.”?* Therefore he held the doc-
trine, which was answered sharply by the Ibidites, that it was very impor-
tant for a dying man to say the shahdda.’®’ Lax Muslims later drew from
this recommendation (to put all confidence not in one’s own works but in
final thoughts of God)*** the illusory and expedient Murji’ite “justification
by faith”” That thesis is very far from Hasan’s thinking; for him faith is
vacillating and intermittent; it must be revived constantly in the heart3®
by explicit acts of submission to God, such as the one with which he used

293. Ibn Qurayba, Tawil, 287, 251.

294. Haytham Dard, Dhamm al-liwdr; Qasimi, Majmii mutiin usiliyya, 21 n 3, 120n 4.

29s. Tabar, 111, 2493; Aghani, XVIII, 14, 47.

206. Aghant, 111, 34.

297. Farg, 201; Tbn Qutayba, Ta’wil, 179.

298. Jahiz, Bayan, 11, 39.

299. Qit, 11, 152,

300, Hilya. The ladith quoted by Nabhiani ( Jami€ no. 30) deforms the saying as follows: “I con-
form to what my servant thinks of Me: if he thinks well, the good is his; if he thinks ill, the evil
is his”

301. His words to the dying Jabir Ju°ft (in 96), in Shammikhi, trans. Masqueray, 182 n.

302. Who will come forth as a Judge of the separated soul (cf. Passion, Fr 3:246-47/Eng
3:232-33).

303. His resulting theses of necessary istithna (Ihya, 1, 91) and of tafdil al-fagir (Passion, Fr
3:100~101 notes/Eng 3:89-90 notes).
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to end meetings: as Ibn “Awn reports, after telling a parable, Hasan would
make it understood (bi’l ma©ani)*°* by means of the concluding invocation,
“O God, see in our hearts associationism, pride, hypocrisy, vainglory (of the
eyes and ears), confusion, even doubt in Your religion! O Transformer of
hearts, strengthen our hearts in Your religion,**s make of our rites a true
Islam!"'3%

Hasan took this position against two series of adversaries. First, against
the routine and the blindly emotional pietism of certain Hashwiyya tradi-
tionists. He clearly disapproved of their gisas, parables, when these became
emotive sessions and chanted oratorios (sama®); also their litanies (awrad)
not based upon the Qur’in but composed according to personal taste, and
their prolonged visits to cemeteries (qubir). With sarcastic irony, he ex-
pressed mistrust of anything not rationally justifiable. Ibn Qutayba reports
that, with Hasan present, one muhaddith, Abi Salama ibn ‘Abd al-Rahmain,
recounted the tradition, “according to Abi Hurayra, that the sun and the
moon, on the Day of Judgement, would be turned upside down in Hell,
like two bulls at the slaughterhouse!” Hasan said simply, “For what sin?”
The traditionist insisted, “I have this on the Prophet’s authority!” Hasan
was silent, but the congregation was saying as one, “But Hasan is right.
For what sin?"37

It was Hasan's principal polemic to attack the pharisaism of the doctors
of the law, fugaha, whose knowledge and works were devoid of all sincere
intent; Farqad Sinji recorded his invective against these frauds.’*® For Ha-
san, knowledge of the Qur’in was not an end in itself but a means to live
better. “Faith is not an ornament to wear or a fashion to follow; it is what
the heart venerates, it is the truth confirmed in our acts.”’3%

No man has true faith as long as he allows himself to reproach others for a fault
he commits, or to decree for them a reform he has not adopted within himself.
If he makes the decision, if he begins, there is no reformed fault that does not
make him discover another offense to reform within himself. If he makes this

resolution, he will concentrate on his own concems, and not on the faults of

others.}'°

The latter statement is not merely psychological analysis. It has moral

304. Ibn Sad, VII, 115.

305. This saying became a hadith.

306. Ibn Sa°d, VII, r28.

307. Tbn Qutayba, Ta’wil, 121. The mubaddith, Aba Salama ibn Abd al-Rahman, was the
grandson of Ibn “Awf (parallel story in Goldziher, Richt., 68 with Kab in the role of Ibn ‘Awf
|sic: Massignon must mean “the role of Aba Salama”] and Ibn “Abbs in that of Hasan).

308. Qiit, 1, 153; atcenuated ap. Ihyd, 111, 272, and “Awirif, 1, 63.

309. Famous statement |Recueil, p. 4], later attributed to Abdt Bakr; the Wahhabts used it.

310, Jahiz, Bayan, III, 70.
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range; its intellectual midwifery is authentically Socratic and gently leads
the hearer to the threshold of an examination of conscience. It is the link
to Hasan’s ascetic and mystical doctrine.

— “You — would you be satisfied with the state (hal) in which you are now,
if you were in it when death surprised you?”

—“No.”

— “Do you struggle with yourself, do you strive to move from this state to
another, in which you would be well disposed towards death, in case death
were to come?”

— “Certainly I do, but not seriously.”

— “After death, is there another place (besides this world) where you could
ask for mercy?”

— “No.”

— “Have you ever seen a sensible man satisfied with himself in the condi-
tion that satisfies you now?”?"!

D. His Ascetic and Mystical Doctrines

Hasan begins with disdain for this passing life and this perishing world,
because the Prophets disdained it, and because God disdains what He has
created separate from Himself.}'* “Be with this world as if you had never
been in it, and with the next as if you were never to leave it.” “O man, sell
your present life for your life to come, and you will earn both lives; do
not sell your life to come for your present life, for you would lose them
both.”*"* “God has put at his creatures’ disposal three things,*'* which have
become objects of their rejection (tara’ik), but without which neither the
prophets nor the solitary men (ahl-al-ingita) would gain from their stay
in this world. They are hope, death (gjal), and the night vigil (sahar)."3's
“What do you think of this world? Encountering its sorrows has prevented
me from tasting its delights.”'¢

His rule for living is characterized by scrupulous denial (wara®)?'7 and
strict renunciation of all legally dubious actions (shubuhat); more than that,
it is asceticism (zuhd), a complete and universal abandonment of the world
and all that perishes. In the self this is translated into continuous sorrow

3r7. Ibid,, 111, 72 |Recucil, p. 5).

312. Cf. the statement of Abii’l-Dards quoted above [see n. 109 and related text], which is
used again in the risala said to be Hasan's (Hilya).

313. Jahiz, Bayan, I1; 34; 111, 68.

314. Ibid., III, 86.

315. Saying taken up by “Utba: “Hope and the night vigil are two exceptional graces for the
sons of Adam.”

316. Versified by Aba’l-‘Atzhiya (Diwan, 169).

317. Opp. tam®.
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(huzn);* Thawri learned from Yinus that “Hasan was invaded by sor-
row.” “Continuous sorrow in this world is what makes a pious act fertile
(talgih),” he used to say. In addition to the scrupulous renunciation (wara®)
that is the basis of religious ritual (as! al-din),3"® Hasan recommends fear
(khawf) of God, because “nothing develops piety better,” and attentive lis-
tening to the divine word (istima“’"® a “science that can be learned”).
Then he lays the foundations of the “science of hearts” (Gilm al-quliib) or
mystical psychology.’*® The introduction of the notion of hal, mental state,
has been discussed above; Hasan also perceives the two motive forces of
free choice (khatiran), the two types of suggestion (waswds),’*' and the two
stable forms of a decision taken (hamm).?** His definitions of the examina-
tion of conscience (muhdsaba)’* prepare the way for Muhasibi’s: “The ex-
amination on the Day of Judgment will weigh lightly on those who have
examined themselves in this world.”

When a believer suddenly comes upon something pleasing to him, he cries
out, “Certainly you are pleasing to ine, and I feel the need for you! Yet be-
ware the ambush between you and me...” That is an examination before ac-
tion. Then, when something has escaped him and he is taken aback, he says,
“How could I have done that? Surely I shall never remove my guilt for it. No,
I shall never come back to it, if it please God.”

The constant operation of intellectual reflection ( fikr)3* in the believ-
er’s life is Hasan’s base. “Reflection is the mirror that makes you see what
is good and bad in yourself.”*** His sermons, which invite meditation al-
most entirely without the forming of sensuous images, are mostly calls to
examine the conscience.?*® His most famous sayings are quoted here:

i.
Ah! If only I could find life in your hearts! Men have become like specters;
I perceive a murmur, but I see nothing that loves. Tongues are brought to me

* “Attrition” in the religious sense. M
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320. Passion, Fr 3:119~20, 168—69; 130, 118/Eng 3:107—9, 156—57; 118, 106.
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323. Ibid,, 1V, 289.

324. Tirmidhi claims that Hasan even applied the Greek theory of the four temperaments to
explain the influence of the fast on character (“Idl, f. 200a).

325. As quoted by Ibn “Iyad (in Hilya, s.n.).

326. His theory of tadhakkur (according to Safadi, in Khansid, 11, 211).

's translations for liuzn are attrition and chargrin or sorrow

BT
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in abundance, but I am looking for hearts. Your intellects go astray, seeking the
butterflies of hell and the flies of covetousness.’*’

11

O son of Adam! Your religious life! Your religious life! That is your flesh and
blood! O son of Adam! Glutton, glutton! You hoard and hoard wealth in the
cellar of your house, you nourish your avarice, ride softened mounts and wear
fine clothes ... May God have mercy on the man who is not shaken when he
sees the actions of the multitude! O son of Adam! You will die alone! You
will enter the tomb alone! You will be revived alone and judged alone! O son
of Adam, it is you that are watched here,3 it is you that I accuse (now)!

iii.
Converse with your hearts and maintain them, for they are quick to rust. Hum-
ble your carnal souls, for they tend to raise themselves up.3*

This semi-public teaching had immense resonance. Islam has never
known morte sober and beautiful sermons (khutab), and Jahiz, as penetrat-
ing a judge as there has ever been, describes them as peerless in his
Bayan.’*° An official khatib, ‘Anbari, would soon found the art of Sunni
homiletics on them. In comparison, the rasping, rebellious preaching of
the Kharijites’?' displays superficial violence and hasty, shallow psychol-
ogy. The sermons of the other mystics, Silih Murrl, “Abd al-Wihid
ibn Zayd, Mansiir ibn Ammir, and Kilani, employ various points of es-
chatology, visions either terrifying or seductive, in order to disturb the
imagination and reach the will. Hallij, in his speeches of 296/908, is a
lover of God wishing to rejoice in Him “beyond joy,” in a vulgar world
that does not recognize such love. But Hasan’s sermons are addressed to
the listeners’ intelligence alone,?** so that their will may be attracted; he
succinctly and powerfully suminons them to tetire into themselves.’3? His

327. Jahiz, Bayan, 111, 69; Ibn “abd Rabbihi, “I¢d, 1, 287.

128. Cf. the similar pronouncement of Mutarrif (in Ibn “Arabi, Muliad, 11, 281).

329. Jihiz, Baydn, 1, 162; var.: “Hold a tight leash on your carnal souls, which are escaping;
resist them, for if you yield to them, they will drag you to ruin. Sharpen them (the word “hearts”
is missing here) with recollection (dhikr), for they are swift to lose their edge.”

330. Ibid., 1, 162; III, 68—72. Cf. Tabarl, I1I, 1400.

331. Ibn “abd Rabbihi, “Igd, 11, 138-39.

332. “The wise man does not concern himself with opinion; if his wisdom is approved, he
praises God; if it is disapproved, he praises God” (quotation ap. Ghulim Khalil, Sharlt al-sunna
[and Recueil, p. 3]).

333. Cf. his anecdotes: his four amazements (ap. “Attar) [he was amazed by a child, a drunk, a
mukhannith, and a woman]; the two tombs confused (Jahiz, Bayan, 111, 76); his smile as he died
(ap. “Atear).
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phrases are condensed judgments, robust and sinewy; he resorts to asso-
nance (saj°) only as often as the thought allows; he sacrifices nothing to
style. Hasan is known to have had contempt for literary “inspiration,”33¢
the “satanic” instinct that pushed Farazdaq to sharpen his satires and Ibn
Rabia (d. 100) to sing of the physical charms of Qurayshi beauties.3$

His sermons had consequences not only on morals and literature but also
on the formation of dogma. For him the human personality is defined, es-
sentially, not as a body composed of members but as a living, sapient heart
(qalb). Here Hasan represents the beginning of Islamic spiritualism, soon to
be clearly developed by “Amr ibn Fa’id Uswiri.33® The problem of the cre-
ation of human acts is also addressed in the sermons. God invests men with
their actions, but this investiture (tafwid)*’ becomes real and fertile only
when men submit to the conditions of the covenant (mithag).3*® “God does
not punish?* in order (arbitrarily) to see His sanctions operate; he punishes
infractions against His precepts.” Therefore, the problems of arzdq and ajal,
and of gadar, are raised; I have shown?#° that Hasan, after some vacillation,
clearly repudiated the Qadari doctrine that his Mu‘tazili disciples would
later dilute and adopt. His pronouncements on the subject prepared the way
for, but were not as distinct as, those of his mystic disciples, Misri, Kharraz,
and Hall3j.

Between predestination and responsibility, between decree and pre-
cept, there is an apparent conflict. For Hasan it can be resolved by creat-
ing within oneself a special mystical state, ridd, reciprocal acceptance and
contentment between God and the soul. Rida is the name given in the
Qu’rin to the “state of grace” sought by the old Christian monks in their
rahbaniyya (monastic life). This search for the perfect life before death made
Imamis indignant. Abii Hamza Thumili describes Imam Zayn al-°Abidin’s
irritation at seeing Hasan lay a claim to the sanctity that the Imims consid-
ered their privilege.3*' An extremely important hadith qudsi of Hasan, trans-
mitted by ‘Abd al-W3hid ibn Zayd, 3 says,

334. Aghani, XVIII, 33; Yiqar, Udabd, 11, 389; Tagrib., 275, 299.

335. The only two lines of poetry later attributed to him are in fact by Mu‘raf and Aba'l-
‘Atzhiya (Diwin, 96; cf. Aghani, XVIII, 14; XIX, 15).

336. Passion, Fr 3:23/Eng 3:16.

337. Baqir, ap. Tabarsi, Iififaj, 167—68, 210, 231, 243; Ibn Qutayba, Ta’wil, 5; Bagli, 11, 213;
Junayd, Dawi [Recueil, p. 4].

338. The expression mithdq al-‘ulama (copied from the Covenant of the Prophets) is used by
Hudhayfa and Hasan (Ibn Sa®d, VII, 115; Tabarl, 111, 2490).

339. Passion, Fr 3:130/Eng 3:118.

340. Ibid., Fr 3:120~21/Eng 3:108—9; Yifil, Marham, 1, 60—72; Malati, 332.

341. Tabarsi, Ihtijdj, 161,

342. Hilya, in which he is mentioned as a gharib. Perhaps Malik ibn Dinar was already alluding
to this hadith when he claimed to have read in the Torah (sic): “We have incited you to desire
Us, and you have not desired Us . .."
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As soon as My dear servant’s**? first care becomes the remembrance of Me, I
make him find happiness and joy in remembering Me. And when I have made
him find happiness and joy in remembering Me, he desires Me and I desire
him, (ashigani wa ashigtuhu). And when he desires Me and I desire him, I raise
the veils between him and Me, and I become a cluster of knowable things
(ma“alima) before his eyes.

Such men do not forget Me, when others forget Me. Their word is the
word of the prophets, and they are the true heroes.3** When I wish to inflict a
calamity upon the inhabitants of the earth, they are the ones I remember in
time to spare the earth that calamity.

This hadith deserves reflection. It established a gradation in the mystical
graces and an experimental method of sanctification that would be filled
out in detail by Ibn Adham, and especially by Hall3j.}?*$ The word ishq,
“passionate desire,” is noteworthy. It was the only word allowed by ‘Abd
al-Wihid ibn Zayd for speaking of God. He rejected the word mahabba,
“favorite love,” as an unworthy Judeo-Christian survival*** showing too
much confidence in divine “favor” ([nimat Allah] Qur. 5:20). Milik ibn
Dinar, Mudar Qari, and Mist suggested the term shawq, covetous love;
habb (tahabbub, mahabba) was nevertheless recommended by Aban ibn abi
‘Ayyish, Yazid Raqqishi, the pseudo-Ja“far, and Rabia, and its triumph
was sealed with Ma®riif and Muhisibi.

Here is another of Hasan’s hadith: %

Some servants of God can already see the elect who are in Paradise forever, and
the damined tortured in Hell; these servants’ hearts are contrite, their pains do not
trouble them, their needs are light, their souls continent. They endure with pa-
tience, like a long rest, what few days they know are left to them. They pass the
night in silent attentiveness ... awake (for prayer); tears run down their cheeks,
and they implore their Lord, “Rabbund! Rabbuna!” During the day they are re-
strained, knowledgeable, pious, experienced. When examined, they are taken for
sick men, but it is not they who are sick. Or, if they are indeed stricken by a dis-
ease, it is the disease of meditation on the next world, which has struck deep.

E. His Posthumous Influence

The attacks against Hasan Basri began during his lifetime. Among Sunni
moderates, even Ayyiib Sikhtiyani, a disciple and friend, once capriciously

343. Diminutive: Hasan liked to use such names (Furayqid, Muwaylik).

344. Text: abfal. Should this not be corrected to read abdal? Cf. ch. 1, sec. 2, under BDL.
345. Passion, Fr 3:48, 218/Eng 3:40, 206.

346. Ibn Taymiyya, in ms. Damascus Zah. tas 129, sec. VIL

347. Preserved by Zayidi. Quoted from the Hilya.



136 FIRST MYSTICAL VOCATIONS

said that Hasan had split from the Qadaris “on my advice, from fear of
the police.” Hamid Khuza®i notes that the caprice was “regrettable for
Ayyib.”*# Indeed, it was simplistic and fatuous. Ayyib also criticized
some of Hasan’s isnad.’*® Like Mutarrif, he rejected Hasan’s thesis of “the
superiority of poverty.”’*° Yielding to AbG Qulaba Jarmi's (d. 104)%' ex-
hortations on the subject, Ayyiib decided that it was necessary to find a
trade, because “ease alone procures tranquility of spirit.”3*

Muhammad Ibn Sirin (d. 110), another notable Sunni,?$? a castrator of
sheep by trade,** disagreed with Hasan on many points. Ibn Sirin would
not admit that a grave sin could put a believer in danger of damnation
(ashadd raja’an, as opposed to wa“id, khawf, according to Hasan);*$ he tol-
erated fagiyya in case of danger (as opposed to Hasan's nash, ihtisab);*® he
condoned certain purely emotive devotional practices, anecdotes (gisas),’?
visions (m’ya), prayers in cemeteries, litanies (awrad, sing. wird),’** orato-
rios (sama‘); he rejected only artificial ecstasy accompanied by loud excla-
mations. Hasan condemned all of these things together as bida® (hereti-
cal innovations).’® We have already discussed Hasan’s polemic against
Ibn Sirin on the respective merits of siaf 3% and qutn. In meetings (majalis)
where Hasan spoke, the only subject was the life to come. Ibn Sirin led
discussions*®* of historical traditions (such as the anecdote about “Udhri
love told by Ayyiib),*** and his pietism bears no trace of the mystical de-
sire for the divine perfections that explodes within Hasan.

Milik pronounced in favor of Ibn Sirin, whom he greatly admired, and
against Hasan, “whom the Qadarites led astray.”**? Ibn Hanbal, less preju-

348. Ibn 8a%d, VII, 122.

349. Ibn Qutayba, Ta’wil, 93, 120.

3s0. Ibid,, 211.

352. Who left him four recommendations: “No individual ra’ in tafsir; excommunicate the
Qadarites; be silent about the Companions (sec Passion, Fr 3:223 n 6/Eng 3:211 n 261); allow
no heretics among your listeners, for they would denature the meaning of your words” (Ibn Batta
€Ukbari). This is the same Abd Quliba whose authority is invoked by Ibn Sa®d (via Hammad ibn
Zayd) for the phrase, which the Prophet is supposed to have said to “Uthmin ibn Maz0n, op-
posing hanifiyya samlia to rahbaniyya (see above, n 37—-38 and related text).

352. Ibn Qutayba, MaCarif, 228.

353. Ibn Sa°d, VII, 140-50.

354. Ma’Iaf, ap. Mugtabas, V1, 316.

355. Ibn Sad, V11, 144.

356. Ibid., 118; Ibn Khallikin, I, 140.

357. Hajj Khalifa (s.v., 2uhd) remarks that Hasan was not a gdss.

3s8. Qiit, I, 81.

359. Qi 1, 149; Tbn Sad, VII, 128 (against raising the voice or stretching out the hands dur-
ing prayer). B

360. See above, n 75-77 and related text. Ibn Sa°d, in contrast, has Hasan condemn the sif
(V11, 123); obviously a polemicist’s invention (Muhasibi, Riays, 111a).

361. Ibn Sa%d, VI1I, 121.

362. Sarrdj, Magari€, 8; Ibn Qutayba, Ta%wil, 411.

363. Tabari, II1, 2492.
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diced, recognized that “Hasan never doubted the divine predetermination
of all calamities (musiba)”;3 Hasan would then be the father of the semi-
Qadarism professed by Ja“far and Ibn Silim. I think we can go further and
state®S that his supposed Qadarism is a legend, which his Mu®tazili disci-
ples and Hashwiyya adversaries collaborated to invent.

He was reproached by the Khirijites, “who hated him,”**® because of
his disdain for their pragmatism (tafdil al-niyya; shahada), his solution to
the problem of the fisig, and his condemnation of all their rebellions.

The Imamis reproached him?** for his criticisms of Alf’s policies; his
“neutrality” between “Ali and Mu“awiya; his thesis that the dead of both
parties ( “Ali, Talha) in the “Camel War” were damned;?*® his requirement
to practice “fraternal correction” (wa‘z), as opposed to their “permitted dis-
simulation” (katman); his mystical doctrines of rida and tafwid; his “conces-
sions” to the Qadaris and Jabaris (which he did not make).

Not Hasan, but his disciples, were persecuted by Hashwiyya and Ma-
likite Sunni literalists for guiding ideas concerning the importance of med-
itation ( fikr) in the religious life, and the reciprocal love (khulla) to be
desired between God and the soul. Not daring to accuse Hasan directly,
they maintained an acrimonious reserve for this great man, the patriarch of
Islamic mysticism, whom Abi Tilib Makki compares to Abraham.}*

The people did not forget him. The Islamic orders of the following
centuries called him their founder and the ghawth®™ of his time. The
trade brotherhoods made him their seventh shaykh’”' and even, at times,
their pir.37

His disciples may be classified under three headings:

i) The mystics, those I believe to be the most faithful interpreters of his
thought: Ibn Wisi€, Farqad, Abin, Yazid Raqqashi; Ibn Dinir; Bunini and
Habib “Ajami. Then, at one remove, Ibn Dinir’s students: “Utba (d. 167),
Rabih, Ribi‘a, and especially ‘Abd al-Wihid ibn Zayd.3” In the third

364. Yafi“i, Marham, 1, 72; on the antithesis isaba-khatd, sec Passion, Fr 3:126 n 3/Eng 3:114
nis,

365. Hasan considers that Adam's sin was foreseen (Yifi‘i, Marham; 1, 70).

366. Ibn Sa“d, VII, 127; see above, n 256 and related text. Ahnaf ibn Qays had also been
against them,

367. See above, text and notes at n 2§9 and n 341.

368. Ibn Shidhin.

369. Qit, I, 149. See the very penetrating judgement on Hasan and Muhisibi (cf. Passion, Fr
2:370 n 1/Eng 2:352 n 109) by J. Leo Africanus.

370. “Attar, Pavet trans., 29.

371. “Ubaydallsh Rifi®i, Kitab al-futuwwa (written in 1082 A.H.).

372. “Pir al-masha’ikh” according to the chant of initiation into the trade (zqjal fi'l-shadd, in
Bouriant, Recueil de chansons, popular Arab songs, 1893, s—7). The Yazidi sect makes him their
Shaykh Sin, perhaps identifying him with the ancient Semitic god of the Moon.

373. See below, sec. 5. A.
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generation, Ibn Zayd’s students: the Bakriyya theological school, founded
by his nephew and two eminent thinkers, the theologian Waki® and the
mystic Darani.

ii) The Mu‘tazilis, with their precursor, Abi’l-Khattab Qatida ibn
Di®ima Sudasi (d. 117), and their two founders, Ab@i “Uthmin “Amr ibn
“Ubayd ibn Bab (d. 143) and Abii Hudhayfa Wisil ibn “Ata Ghazzal (81—
131). The overly famous legend according to which Hasan, in the manner
of a village pedant, solemnly pronounced the excommunication of one or
another of these three “dissidents” (mutazila),’”* seems to be derived from a
false etymology.37S If such an event had occurred, neither Qatida}”® nor
SAmr could have continued to consider Hasan377 his master.3” Finally there
is Wisil, whose young age (twenty years) at the time of Hasan’s last sermon
suffices to refute the anecdote about him.}”® On three fundamental points,
the Mu“tazila strayed from Hasan's teaching: fasiq munafiq, amr distinct from
Twkm, tafdil al-niyya.

iil) Some Sunni muhaddithin: Ayytb Sikhtiyani (d. 131), and Hammad
ibn Salama (d. 165), who was the teacher of “Abd al-Karim ibn abi’'l-“Awja
(d. 167), an unusual, original mind. Ibn abi’1-Awji abandoned Hasan’s doc-
trine, then briefly became a disciple of Ja“far;**° it is said he died a skeptic.
To justify abandoning Hasan’s doctrine, he would say, “My teacher was an
eclectic, sometimes a Qadari, sometimes a Jabari; [ do not think he ever
adopted a firm doctrine.”?*'

Hasan Basrd is the author responsible for several statements that now have
the force of law in Islam. Taken for hadith of the Prophet, they were in-
corporated into the Sihali: “Ya mugqallib al-quliab”; “Kull “amm tardhiliina”;

“Tanjth midad al-“ulama”; “Man ashigani,”*®*

4. THE Tafsir ATTRIBUTED TO IMAM JASFAR™
A. The Current State of the Textual Problem

In third-century “Sufi” mystic circles in Kifa and Baghdid, some moral

374. The oppasite story is also told: Hasan puts his Hashwiyya listeners “in penitence” (Aldsi,
Jala, 236).

37s. They “split from us” on the question of the fasig. The true etymology is itizal bayn al-
manzilatayn (Passion, Fr 3:189 n 6/Eng 3:177 1 37).

376. Who had first said, ‘fasig = mundfig”’ (Murtadi, Munya, 23).

377. Makki, Qiit, I, 106.

378. Ayylib put “Amr ibn “Ubayd on the index, as, in imitation of him, did Abd Hanifa, Ibn
al-Mubirak and Malik (Harawi, Dhamm, 127a).

379. Steiner, Mutaziliten, 25.

380. See below, p. 141.

381. Tabarsi, Ilitijaj, 172 [Recueil, p. 4.

382. Cf. ch. 3, sec. 5. B.

383. Abd ‘Abdallih Ja®far Sidiq ibn abi Jafar Muhammad Biqir, b. 83/702, d. Medina, Shaw-
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hadith attributed to the sixth Imam, Ja“far®® (d. 148), giving mystical ex-
planations of various obscure points in the Qu’rin, began to circulate. In
the following century they would come to constitute a musnad min tarig
ahl al-bayt?® (a body of sayings of the Prophet collected and conserved by
his family), a grandiose title for hadith that must in fact be mardsil, because,
as the Ibadites remark, the fourth Imam had no opportunity to hear any-
thing from his father. Yahyi Qattin and Bukhiri reject Ja*far’s hadith en
masse; strangely, they are accepted by some rigid Milikis, such as “Iyad?*¢
(see below for an explanation). Ibn Hanbal also accepts some of them.?*?
After Fudayl ibn “lyid,*® the first of the Sunnis to mention them is
Dhii'l-Nan Mistd, who claims to have received them, through Fadl ibn
Ghinim Khuza®i, from Milik,3* who is supposed to have received them
from Ja“far himself.*° This chain seems very strange, and the composition
of the collection of hadith is still mysterious. Its authority, thanks to Misri's
edition, was considerable. Sulami, in the preface to his Haqd’iq al-tafsir,
speaks of Ja“far’s commentary as “detached verses, arranged in no order,”
but he quotes numerous passages from the text established by Ibn “Ata.?*"

wil, 148/765. Jafar, a descendant of both “All and Abil Bakr, is one of the only Shiite Imams to
be venerated in traditional Sunni devotional practice. The name jafari was suggested for the Shi-
ite religion in case Nadir Shih’s reconciliation had succeeded in permitting the placement of a
fifth musalld for Shiism, next to the four Sunni ones at the Ka°ba. The Sunnis accept the kutub al-
Jafr, al-katf, under his name. The Zaydis have occasionally obtained this fifth mugalld (Snouck,
Mekka, 1, 68).

184. Among the hadith qudsi attributed to Ja“far, specifically among those he received from Ja-
bir (who is buried at Mada®in in the same grave as Salmin and Hudhayfa) and transmitted to “Ab-
dallzh ibn Maymin Qaddsh (Hilya, 111, 202; I°fidal, 5.v.), there is one of considerable importance
in dogma. In it, God says to the gabda maliima (= the handful of matter from which He made all
of the elect), “kiini Mulammadan, fa kanat,” “‘Be Muhammad,” and it became him.” This word
kiin (Must. Y£. Salam, jowihir ol-ittila. .. ald matn Abi ShujaS, Cairo, Tadimun, 1350, p. 123) is
the feminine of the Qur’nic word kun (be=fiat); it is directed at the first of human creatures, the
“white pearl” (durra baydd) of another ladith, the ewigweibliches, the sign of Mary (cf. “Textes pré-
monitoires et commentaires mystiques relatifs i la prise de Constantinople par les Turcs en 1453,”
in Oriens, V1, Leiden, 1953, 10-17. It is quite remarkable that early Qarmathian doctrine sces the
kiini as the first divine emanation (Van Arendonk, De Opkomst ... in Yemen, 1919, 304-6), while a
Sufi like Mansir ibn ‘Ammir can make it a persenification of the perfect houri of Paradise, “to
whom the Creator of the human race said, ‘kini, fakanat’” (ap. Sarrdj, Masari, 1301, 127, 1. 14;
note that Mansir ibn “Ammar, the rdwi of Abl Hishim Kafi, was the teacher of “Ali ibn Muwaffag
[d. 265; Hilya, IX, 325]). The Qarmathians, on the other hand, see in it the Perfect Man.

38s. Passion, Fr 3:207 n 4/Eng 3:195 n 9o; Dhahabi, Itidal, s.v. Cf. “an ba®d ahl al-bayt, in
Kharkishi f. 15sb.

386. This question is also linked to the strange (and ancient) mystical tradition according to
which Milik permitted the sama‘.

387. Hanbal; I, 77.

388. Dhahabi, Huffiz.

389. The founder of the Maliki rite.

390. One of these, which Dhii'l-Nin repeated to his disciple Rabi“a ibn Muhammad Ta%,
claims that °Ali was the only legitimate caliph of the rashidiin (Dhahabi, Itidal, s.v.). It is difficult
to imagine Malik transmitting such a Shiite Jiadith.

391. Parallel passages, ap. Baqli, 1, 48, 97, 107; 1, 304.
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Hallij uses and develops important suggestions from the collection: from
the lexical point of view, he adopts the use of the words mashia (and not
irada), mahabba (and not ishq), azaliyya and huliil, and Haqq (as a name for
God).?* From the structural point of view, he uses the Qur’anic exegesis
of the divine name Niir (= munauwir) and Samad (= masmiid ilayhi), and
the word thdina (= urshudna ild mahabbatika).’*® He takes up the parable of
the twelve zodiacal houses of the soul,’** and the dialogue-form of expla-
nation of the via remotionis (tanzih). Two passages of the Tawdsin are in-
spired by these hadith: first, Hallij compares a saint reciting the Qur’in to
the Burning Bush. Second, when he writes “blink an eye out of the
where” (2:7) for the nocturnal ascension in which Muhammad “did not
turn to look right or left” (6:2), he is developing Jafar’s statement, “He
blinked his eyes to shield them from the (created) signs, trying to occupy
them with God alone and not to turn (and look at) any detail of those
signs.”35 There are texts of Ja“far on the niir muhammadiyya (al-Qur'an nu-
sikha), on tajalli al-Qur’an (tilawa, forty-one anwar),’®® and on tawba qabl
“ibada,’*? that prefigure Hallajian theses; according to Ibn Ayyash, Halljj
referred to a riwaya “min ahl al-bayt” justifying his rule replacing the hajj
with devotional acts.’%®

It is not easy to determine which of these nwayat, in Sunni mystic cir-
cles, are in fact of the sixth Imim of the Shia. I have briefly summarized
Ja“far’s biography in the notes.} We can only say that he must not be

392. Passion, Fr 3:15, 130/Eng 3:8, 118; Bagli, f. 1563, 265b. and on Qur. 2:160.

393. Passion, Fr 3:15, 145 n 1, 142-43/Eng 3:8, 132 n 65, 130.

394. Ibid, Fr 3:34 n 1/Eng 3:26 n 4.

395. Bagli, on Qur. 17:1.

396. Passion, ch. 14, sec. 111a, Fr 3:152, 15/Eng 3:139, 8; Baqli, f. 265b.

397. Bagli, on Qur. 1:4; 9:113.

398. Passion, Fr 1:$85-86, s94/Eng 1:$39-40, $47.

399. In 122/739, the Shiite legitimists of Kiifa, refusing to lend armed support to Zayd, os-
tentatiously seceded (rifida, secession) and declared Ja®far the one legitimate Imim. Ja°far him-
self broke with Abd’l-Jardd, the confidant and editor of the fafsir of his father Bigir (d. 117),
for being a partisan of Zayd. Ja*far then went to live in Medina on retreat. Surrounded by a more
or less compromising circle of adepts, he was obliged on several occasions to disavow friendly
interpreters of his thought. According to the orthodox Imimis, he designated four doctors of healthy
doctrine, four pillars (arkin): Burayd ibn MuSawiya (d. 150); Zurira ibn Ayan (d. 150), who
later proclaimed Masi the seventh Imim; Muhammad ibn Muslim ibn Rab3h; and Aba Basir.
On the same authority, Jafar is supposed to have given his blessing to the theologian Ibn al-
Hakam and to have favored, to varying degrees, Mu’min al-Tiq, Aba Malik Hadrami, ‘Ali ibn
Mansar, and “Ali ibn Yaqtin (b. Kifa 124, d. Baghdad 182, who edited his Maldhim; Tiisy’s List,
234). The orthodox accept Ja“far’s riwiyat from Abin ibn Taghlib, Aba Hamza Thumaili, and es-
pecially Mufaddal ibn “Umar Ju“fi. They claim he excommunicated several riwis (Friedlinder, IL
90). In contrast, the ghular Imamis publish their riwdyat of Ja*far on the authority of Abi Sh{ser
Maymiin (father of the founder of the Qarmathians) and Muhammad ibn Sinin Zzhir, 3 disciple
of Mufaddal. They affirm that Ja°far made Abi Shikir the tutor of his favorite son, Isma®il. There
are reasons to wonder whether the orthodox were not wrong about the whole line: the divergent
opinions of the above-mentioned doctors (Ibn al-Da%i, Tabsira, 422—423); Aba Shakir’s intimacy
with Jafar, which they [the orthodox] admit; the close relationship between the Qarmathian ibal
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ruled out, absolutely and a priori, as the source of these sayings of mystical
exegesis, because they show extraordinary doctrinal coincidences with his
fragments invoked independently by both orthodox Shiites and the Ghulat
(Nusayris and Druze).* For example: in %dl, the distinction between amr
and mashia;** on tawhid, the use of tanzih;*" in al-fura®, the nonobligatory
character of the hajj*°* and the calculated**® determination {not empirical,
with witnesses)** of the new moon; and finally, the condemnation of giyds
and ra’y. 4

By whom was the corpus of these nwayat compiled? Perhaps by Jabir
ibn Hayyin or Ibn abi’l-‘Awja (d. 167) The case for Jabir is that he dedi-
cated his books to Ja*far; that one of his disciples in alchemy was Dhia'l-
Nin Misri, the first editor of this collection; and especially that Jabir was
called “al-Siafi”#°% and wrote books on asceticism.*? He (and not Harim
ibn Hayyin) was probably the Ibn Hayyin denounced by the heresiogra-
pher Khashish Nasa’ (d. 253)** for vaunting an ascetic training of the
senses comparable to “the gradual conditioning of a racehorse” (tadmir al-
maydan), at the end of which the ascetic is “as insensitive to the bitterness
of vinegar as to the sweetness of date custard” and can do anything with
no fear of punishment, no constraint to observe the Law.

But the case for Ibn abi'l-°Awja is strong, especially on textual evi-
dence. He was a disciple of Hasan through Hammad ibn Salama; we
know that Ibn abi'-‘Awja modified Hasan’s doctrine (his niwdyat do not
contain the words ishq and tafwid, which Hasan uses). It is stated with cer-
tainty that he made and published a collection of hadith**® (the name un-
der which it was published is not known; perhaps “Ja°far”),**° and that

* Nwyia comments, in the introduction to his edition (1968) of the Taffr, that Massignon here underesti-
mates the “doctrinal coincidences”: the two traditions, Shiite and Sunni, have preserved for all practical pur-
poses the same work. Nwyia's lexicon of the Tafsir accomplishes what LM carries out for Hallaj in ch. 1

and the nafy al-mi’ya professed by the orthodox, discegarding Abé Basir and Ibn al-Hakam, from
the beginning of the third century; the Qatmathian Niir “Ulwi and Ja*far’s Allah Niir, which are
identical.

400. Passion, Fr 3:130/Eng 3:118; Nusayri ms. Paris 1450, f. 12a.

401. Passion, Fr 3:138 n 5, 147/Eng 3:126 n 7, 134.

402. Ibid,, Fr 3:209 n 6/Eng 3:197 n 114; and Makki, Qi, 11, 117.

40). Iltimas al-hilal following the tables brought out by Ibn abi’l-“Aw;ji , under the name Ja“far
(Farg, 25; Kindi, Qadis, ed. Guest, 538 1. 37, 533 1. 23, 534 1. 20; Ibn Jubayr, 162 L. 11, 167; Ibn
Sad, V, 21 1. 16). On Ja“far’s opinion, cf. Magrizi, Itfi%z, 76 1. 14; Kindi, Qadis, ed. Guest, 584
L17; Ibn Taymiyya, Majm, al-rasa’il al-kubra, 11, 157 (Goldziher); Tabataba®, “Unva wuthgi, 419-21.

404. Sunni method.

40s. Tabarsi, Ihitijaj, 185-86, 183, 179.

406. Filrist, 335: title of his Kitab al-ralyna, Cambridge ms. 896.

407. S3°id (d. 462), in his Tabagat, compares him to Muhisibi and Tustari; cf. Ibn al-Qifti,
111, 127.

408. Istigama, ap. Malati, 166.

409. Farg, 25.

410. With whom he was very close.
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this collection had mystical tendencies and was often accused, in an appar-
ent contradiction, of both tashbih and ta“fil. Hallaj would have to respond
to the same charge.*!’

B. The First Editor: Dhii'l-Niin Misri*'?
SOURCES FOR HIS BIOGRAPHY

Kindi mentions him in his Ta’ikh al-mawali al-misriyin. There are no
extant biographies from Misti’s time, and the accounts by Ibn Khamis and
‘Attar are stuffed with invention. The Sarf al-tawahhum an Dhi’l-Nin
Misri*® by Aba Hurri ibn Suwayd Ikhmimi is lost. Later monographs in-
clude Kawkab durmi fi tarjamat Dh. N. M. (ms. Topqapi, 1378) and Suyiiti’s
Sirr makniin fi manaqib Dh. N. (ms. “Ashir Eff. 2051).

CHRONOLOGY OF HIS LIFE

Abii’l-Fayd (var. Fayyid) Thawbin (var. Fayd) ibn Ibrahim Mist, called
Dhi’l-Niin,*'* was born at Ikhmim in Upper Egypt, c. 180. Little is known
of his life. Authentic details are missing about the circumstances of his and
his brothers’ vocations. His teacher of mysticism seems to have been Sa“-
diin, of Cairo.4'$

He learned certain hadith with an isnad including Layth ibn Sa®d, “Ab-
dallah ibn Lahi‘a (d. 174), Ibn “Uyayna (d. 198), and Ibn “lyad. (d. 187), but
we do not know who taught them directly to Dho’l-Niin. Perhaps it was
the enigmatic Fadl ibn Ghinim Khuza“i.'® Dhi’'l-Niin’s works attest to
his knowledge of the mystical literature of the time, including some of

411. See Der Islam, 111, 251.

412. See Hilya, IX, 331-35; Ibn “Asikir, V, 271-88. On his trial in Baghdid: Kindi, Qudar
Misr, 453. And Kattani, Fihris, 1, 234, for the monograph of Ibn Arabi. His mawi iz were com-
piled by a Mailiki, Muhammad ibn Qisim ibn Y3sur (descendent of the sahdbi ‘Ammir: Ibn Far-
hiin, 248). On his tomb [photograph in Essai], which is preserved in the Qarifa, cf. Ibn al-Zayyit
(Kawdkib sayyira, ed. Ahmad Taymur, Cairo, 1907, 233-38, and 109~10). Following Yf. Ahmad
(1922), I studied the adjoining turba of Fakhr Firisi, the Hallajian muhaddith (d. 622 A.H.) who was
Malik Kimil’s adviser during his interview with the rahib (St. Francis) at Damietta. For centurics,
Dhi'l-Niin's tomb was one of the stages in the curious pilgrimages, in the form of a closed circle,
which were undertaken in the great Muslim cemeteries, such as the Qarafat Misr. The aim was to
speed the arrival of Divine Justice, hoped for by the Martyrs of Desire. It should be noted that in
the fourteenth century, popular legend had it that Dhi'l-Niin was a contemporary and friend of
Hallij (Qosi ap. Sha®rawi, Lawdg, 1, 159); especially in Turkish poetry (Rev. Et. Isl., 1946, 72,74, 76)-

413. Fihrist, 359.

414. The man with the fish, like Jonah.

415. Sarrj, Masari€, 130.

416. Dhahabi, Itidal, s.v.; herein, p. 139; Malini, 31.
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Ribi‘a’s poems, which he uses without naming the author. He traveled
widely: to Mecca, Damascus, and the cells of the ascetics on Mt. Lukkim,
south of Antioch.*'” Summoned by the state’s Mu“tazilite inquisition, he
courageously affirmed the “uncreated” character of the Qur’an.#'® The
Egyptian Milikite faqth “Abdallah ibn ‘Abd al-Hakam (d. 214) condemned
him for his public teaching of mysticism. Towards the end of his life he
was disturbed again: arrested, transferred to Baghdid, and iriterned at the
Matbaq prison, where the Baghdid Sufis, notably Ishiq ibn Ibrahim Sara-
khsi, were able to visit him.*'® Released by order of the caliph after a brief
interrogation, Misti came back to Cairo to die (in 245/856).4*°

HIS WORKS AND DOCTRINE

There are apocryphal alchemical and kabbalistic works under his name.
His authorship of a “translation” of some hieroglyphs from Egyptian tem-
ples seems to be imaginary as well. Ibn al-Nadim says that as a disciple of
Jabir Dhia'l-Niin wrote two treatises on alchemy, Rukn akbar and Thiga,
but these are lost.*! I have not examined his Kitab al-aja’ib in Cairo.4*

The only authentic extant mystical fragments of Misri are sayings, para-
bles, and anecdotes. Some were written down by his disciples in Egypt,
like Muhijir ibn Miisa and Ahmad ibn Sabih Fayyiimi, others by his admir-
ers in Baghdid. Already in his lifetime, Muhisibi was citing him as an au-
thority. “Ali ibn Muwaffaq and especially Yisuf ibn Husayn Rizi (d. 301)**
propagated his fragments. Tirmidhi, in a gloss, treats one of his sayings as a
hadith qudsi.

Dhi’l-Nin's rather complex doctrine attenuates the theses of ‘Abd al-
Wihid ibn Zayd’s school; nevertheless, the doctrine is more developed
than Dirini’s attempt at conciliation. Misri clarifies tafwid,*** he uses the
term hubb*** without hesitation, and he was the first to isolate the idea of
ma‘rifa clearly [sifati’l-wahdaniyya].4*® But his fervent, detailed introspection

417. Ibn al-Jawzi, Safwa; Yifi“i, Nashr. 11, 83.

418. Dhahabi, ms. Leiden 1721, £. 28a.

419. Malini, 32; Tagrib., I, 753.

420. The map of his tomb, his stela (Kufic inscription of the third century), the monument of
his khadim, Himid {d. 634/1236), and the marsiima of the sultan Barsbay (838/1434) concerning
his wagf were published by myself in 1911 (Bull. Inst. Fr. Archéol. Caire). A mosque at Giza is dedi-
cated to him; there is a cenotaph bearing his name in the Shiiniz cemetery in Baghdad.

421. Fihrist, 358; 3ss.

422. Brockelmann, G.A.L., 1, 199, 521.

423. Ibn “Arabi, Muhdd., 11, 313, 315-16, 363.

424. Passion, Fr 3:120/Eng 3:108=.

425. See above, text at n 346.

426. Passion, Fr 3:66/Eng 3:57; “Attir, I, 126-27, 133; Ibn Qayyim, Madarij, 111, 220.
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is not supported by the philosophical method and dialectical force of, say,
Muhisibi.#7 Misti’s defining characteristics are the sumptuousness of his
poetic allegory and the slightly overdone luxury of his metaphors; he ex-
cels at using these devices to mask bold propositions. As we have seen,***
one of his parables, on the “pilgrimage of the spirit” to Mecca, outlines a
Hallajian thesis. Another parable, of which there are two extant versions,**
attempts to give a glimpse of the delights that the divine love offers to the
soul, under the thin veil of declarations of love sung by a houri. The par-
able contains lines by Rabi‘a, as well as the passage, “(Drink) the wine of
His love for you, as long as He is making you drunk on your love for
Him,” on which Tirmidhi comments.#*° In Dhii'l-Niin’s obviously alle-
gorical tales, he shows adolescents at the end of the pilgrimage who sus-
pend themselves, mad with adoration, from the veils of the Kaba, or who
strain to hear the murmurs of love emanating from it.#*' These two exam-
ples reveal a perilous sentimental transgression by Misri, a love of mystical
joy for its own sake .43

In rare moments, Dhii’]l-Niin abandons his intricate, precious style and
makes brief, straightforward statements, such as this: “I desired to glimpse
You, and when I saw You, I was overcome by a fit of joy and could not
hold back my tears.”** “He alone comes back, who has not been to the
end of the road. None who has achieved union has returned.”+* But like
the much later Kilini, whom he resembles, he would rather paint grand
allegorical pictures full of artistic nuance. E.g.:

The joys of the sama“ (spiritual concert) in Paradise:*3
I have read in the Torah of the pious, who believe, who walk in the way of
their Creator and encourage obedience — I have read that these men will see
the face of the Lord, for it is the highest hope of all sincere lovers to see the
face of God. God will give them no greater grace in their assembly than the
sight of His face. And I have learned that after the vision He will give them
the grace of hearing the voices of the angelic spirits (rihaniyin) and David’s

427. Misti is clearly anti-Mu°tazilite (Bagli, I, 390); he acquits himself of the accusation of
hulil (Passion, Fr 3:181/Eng 3:169).

428. See ch. 2, sec, 2.B., “Convergence of Guiding Intention,” “The replacement of the hajj..."

429. Sarrdj, Masari, 180—81; Ibn “Arabi, Muhad., 11, 69.

430. Khatam, (Khatm), quest. 118.

431. CE. the tales of Salih Murri and Ibn “Uyayna (Ibn “Arabl, Muhad, 11, 304, 279).

432. Hall3j criticized both of them specifically (Passion, Fr 3:128-29, 1:589—90/Eng 3:116-17,
1:543).

433. [Recueil, p. 16 “Abd al-Rahmin ibn Ahmad, Risdla fi'l-tasawwuf, ms. Na“san, Hamah, aceph-
alous. Cf. his comment on divine union, without going through the Prophet (Sarr3j, LumaS, 104)-

434. Suhrawardi, Awarif, 1V, 291.

435. [Recueil, p. 16.] Published during his lifetime by Muhisibi (Mahabba), whose source was
Husayn ibn Ahmad Shami.
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chanting of the Psalter. If you could see David! A special seat will be raised
from among the seats of Paradise, and he will be permitted to sit upon it
and make known the praise and glory of God, while all those around him in
Paradise listen attentively: prophets, saints, riahaniyin, and mugarrabiin. Then
David, with a tranquil heart, will begin to recite the Psalms, raising and lower-
ing his voice and pausing, with every beautiful nuance of vocal inflection. In
his chanting he will take the right measure of the phrases, maintaining what
must be constant, varying what must change. And then the ecstasy will begin
for those who are smiling in excess of joy. The Royal “I"*3® will answer
David, and the beautiful recluses of the castles (of Paradise) will acclaim the di-
vinity. Then David will raise his voice to bring the joy to its height. When he
has made his loudest voice heard, the elect of “Illiyiin will raise themselves from
their dwelling places (ghuraf) in Paradise, while the houris respond to David
with songs of happiness from behind the veils of their apartments. Then the
base of the chair will rise, the winds resound, the trees shake, and songs be ex-
changed. The King will expand the understanding (of the elect) to make their
joy perfect. And if God had not decided in advance that their joy would last
forever, they would die of happiness.

Misti is one of the first propagators of sama“ sessions or “spiritual con-
certs,”#7 and I have quoted the entire passage above to show that he de-
liberately weakens the idea of direct dialogue between the saints and God
on the day of the ziyada, a thesis Muhasibt clearly affirms.

As Sulami remarks, Misti was the first to define and teach “the classifi-
cation of the mystical states (tartib al-ahwal) and the stages on the way of
the masters of sanctity (maqamat ahl al-wildya).”*** Dirini had outlined the
path of the mystics, but in Misri it took the definitive form that would ap-
pear in Sufism’s classical manuals. Other authors would add or suppress
particular stages, but he established the idea of fixed steps for the sanctify-
ing graces. Compared to Muhasibi’s method of analytical introspection,
with which the mystic can find ab intra a principle for subordinating one
state of consciousness to the next according to his preliminary intentions,
Misri’s theory relies upon a rather insufficient formal esthetic. Compared
to the very rough, bare, ascetic push of a Bistimi (the best example before
Hallij), who would search our acts for Him alone for Whom we accom-
plish them, Misri’s veneration of virtues for their own sake, and cultiva-
tion of ecstasy for its own sake, at least suggest that he was guilty of
formalist idolatry. But his theory, clearer and at first more accessible to av-

436. Huwa al-Malakiit (= the upper angelic world), implying a thesis that Muhisibi later makes
explicit. Perhaps this is the “huwa!” of initiation ceremonies.

437. He pointed out the perils of it (Passion, Fr 1:431/Eng 1:384).

438. Sunan, ap. Ibn al-Jawzi, Namiis, X1. Cf. Suhrawardi, “Awarif, 1V, 252, 276.
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erage mystics than the other two, had a broader influence. From the end
of the third century, Tustarl and various Sufis of Baghdid were adopting
Misri’s process of formal classification.** It would be amended and per-
fected by Wasiti, Sarr3j,**° Qushayri, and Ghazili.

Here is one of Misri’s characteristic passages:**'

There were some men who, being faithful to God, planted the trees of their sins
where they could see them and showered them with the water of their peni-
tence; the trees bore the fruit of sorrow and regret; and they, the eloquent, the
gracious in speech, the wise in God and His Prophet — they became madmen
without madness, idiots without stuttering or dumb silence. They drank from
the cup of purity, and the length of their suffering gave them patience.

Then their hearts began to burn for the Kingdom; their thoughts, to wan-
der among the palaces and under the veils of the Majesty. They hid in the
shadows under the portico of regret, and there they read the book of their sins.
They made anxiety their own legacy to themselves, until, through complete
abstinence (wara®), they attained the sumunit of denial (zuhd). That is how the
bitterness of renouncing the world became so sweet to them, and the hard
couch so soft, that they won love of salvation and the way to peace.

Then their spirits were cast into the heights of Heaven, fell adoring into the
gardens of Paradise, and plunged into the river of life. They closed the locks of
anguish and crossed the bridges of desire; they stopped for the annihilation of
knowledge (discursive knowledge) and drank from the ghadir*4* of wisdom (the
wisdom of union); they embarked in the ship of grace and opened their sails to
the wind of salvation on the sea of peace, until they reached the gardens of
Rest and the mine of Glory and Mercy.*4

And this prayer:##

O God, give us a place aniong those whose spirits have lown to the Kingdom;
for whom the Majesty’s veils have been lifted; who have plunged into the river
of certainty; who have walked among the flowers in the garden of the pious;
who have embarked in the boat of resignation (tawakkul) and unfurled the sail
of the plea for intercession; whom the wind of love has blown to each port,
nearer and nearer to the Glory, until they reached the coast of right intention

439. Awdrif, IV, 253, 198. Misti is considered a saint by the Salimiyya (Makki, Qii, 11, 76).

440. Luma®, 42.

441. YEfil, Nashr, 11, 33435 [Recueil, p. 17].

442. Allusion to the ghadir Khumm (Passion, Fr 3:42/Eng 3:34). )

443. The excessive esthetic care lavished on the comeliness of the images so reduces this il:/tef-
arium wmentis ad Deum that it almost resembles the “Map of the Land of Tender” drawn by a disci-
ple of Honoré d'Urfé.

444. YI0H 1, Nashr, 11, 335.
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(ikhlas) and left their sins behind, carrying with them only their acts of obedi-
ence; and all this is through Your mercy, O You Who are most merciful!

s. THE END OF THE ASCETIC SCHOOL OF BAsRrA
A. “Abd al-Wihid ibn Zayd, Rabih, and Ribi‘a

At the beginning of the second century A.H., Muslim circles in Basra*#*
were characterized by intense religious fervor in exceedingly diverse forms,
with no unity among disciplines or theological doctrines. Hasan’s disciples
would introduce these unities little by little. Even if they did not transmit
precise oral “constitutions” (let alone a habit, a special garment, as it was
later believed), the master’s method was passed down. In the first genera-
tion, Milik ibn Dinir (d. 127)** instigated an attempt to regularize the tra-
dition. Antaki allows us to understand that Ibn Dindr was reacting against
certain ascetic excesses, especially inconsistency and exaggeration of dress:
Abin’s sometimes luxurious, sometimes repulsive clothing,**? and the sif
and chains of Ibn Wisi€, Farqad, and “Utba. Ibn Dinir also reproached Abin
for adding to the number of reassuring stories already in Hasan's tradition,
on the acts of devotion that would obtain indulgences, just as he reproached
Ibn Wisi and Farqad for giving all their possessions to the community with-
out a care for the future.

In the second generation, thanks to the powerful organizational mind of
Abii “Ubayda ‘Abd al-W3hid ibn Zayd (d. 177),*4® a unification of the school

445. See Harlri, Magamat, L.

446. Monograph on him by Ibn abi’l-Dunya (d. 281); extracts in Tha‘labi, Qarlé.

447. Dhahabt, 1%4dal; Huffiz, 1V, 39.

448. Not to be confused with the Zaydi traditionist ‘Abd al-Wihid ibn Ziyid (d. 179). Ibn
Zayd transmitted from Hasan Basri, whose true successor he is, two ladith of fundamental impor-
tance to Sufism: (a) the hadith al-Sishq (Hilya, V1, 165), ““ashiqani wa ashigtuhu,” transmitted by
Muhammad ibn Fadl ibn “Atiyya Marwazi (d. 180) to Ibrahim ibn Ashfath, the khadim of Fudayl
ibn “Iyid; (b) the hadith al-ikhias (Qush., 113), transmitted by Hudhayfa to Hasan Basti, ‘AW ibn
Zayd, Ahmad ibn “Ata Hujaymi, Abmad ibn Ghassin Hujaymi Tamimi (d. 240), Abmad Ya°qab
Shariti, Ahmad ibn Bashshir, to Nasawi and Qushayri (cf. Kazarini, Musalsalit, 9a-b). Note that
Ibn Zayd's disciple Aba “Umar Ahmad ibn “Ata Hujaymi (d. 200; see Lisan, I, 221), who com-
pared AbD Bakr to Abraham, was rejected by Zak. S3ji (student of Diwiid Zihird, Lisdn, 1, 422)
and by Ash“ari ({Maq.). One of Hujaymi’s disciples was Muhammad ibn Zak. Ghilabi (d. 281), a
friend of Ibn abi’l-Dunyi, the teacher of the historian of Sufism, Ibn al-A‘rabi (d. 341). Ibn Zayd
trained Abft Sa“id Mudar al-Qiri (Hilya, V1, 156, 157, 160, 163, 164), who is quoted by Muhisibi
and who transmitted Ibn Zayd's doctrine of the ru’ya to Kalabidhi and Ibn Manda through Salih
ibn Muhammad Tirmidhi, Khalaf Bukhiri (d. 350; Lisan, 11, 404; cf. Kalabadhi, Akhbar, 155b),
Diwid ibn Muhabbir (author of the Kitab al-aql), and “Uthmin ibn “Umira (I¢fidal, 11, 187). Ibn
Zayd himself, admitted as a rdwi, by Waki®, Muslim, Ibn ab?’l-Dunyi, Fudayl ibn “lyid, and
Dirinl, is “weak” for Z. Siji and Nasa’i, and rejected (matritk) by Bukharl. Aba Bishr Hawshab
ibn Muslim, who was older than Ibn Zayd, seems to have taught him about Hasan Basri (Hilya,
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was almost accomplished. Ibn Zayd organized the community of cenobites
at “Abbadin. He was a theologian and preacher, a leader renowned for ef-
fective holiness (mujab al-da“wa).**® In theology, he powerfully expressed
the state of loneliness caused by a sincere mystical vocation:*° “Many are
the ways; the way of Truth is solitary/And those who enter the way of
Truth are alone (afrdd).”

He outlined the thesis that recitation of the shahdda had value only by a
special divine favor: “Just as it is not permitted to alter the face of a coin,
it is not permitted to recite the shahada without the light of purification
of intent (nitr al-ikhlas)”;*' he even outlined the doctrine of deification
(ittisaf of Hallaj, takhallug of Wisiti),*s* in this hadith: “God has 117 moral
virtues (khulg); a man who has one of them may enter Paradise.” 453 Defer-
ring to the theologians, he used only the words ishq and shawq (indicating
desire) for divine love, not mahabba (indicating consummation).*5

Here is a fragment from one of his sermons: 4%

O brothers! Will you not weep from desire (shawq) for God? How could one
who weeps from desire for his Lord be deprived of the sight of Him (one
day)? O brothers! Will you not weep from fear of hell? How could one who
weeps from fear of hell not be preserved from hell by God? O brothers! Will
you not weep from fear of the bitter thirst that will seize you on the Day of
Judgment? You do not weep? Ah, but you do! Weep then over the cool water
of this world (which you seek too much), and perhaps your thirst will be
quenched in the Dwellings of Holiness, with the best fellows, the Companions
of the Prophet, the siddigiin, % the martyrs, and the pious, for is there a better
company than theirs?

He puts Jerusalem (and the fountain of Siloah) in the same rank as Mecca
(and the well of Zamzam) and affirms that Khidr lives at al-Agsad.*5

V1, 199). One purported chain of congregational affiliation, in order to reach Hasan Basri (and
even Kumayl ibn Ziyid, sic), includes “Abd al-Wihid ibn Zayd via Aba Yaqib Sasi (Qushishi,
Simt, 99), over a chronological hiatus. The chain ends at Najm Kubri and the Chishtiyya (cf.
Beaurecueil, Firkdwi, Cairo, 1953, 13).

449. Imitating Sulaymin Taymi, he observed a vow of chastity for forty years.

450. Makki, Qiit, I, 153. ’

451. Ibn “Arabi, Mubhad., 11, 354. His nephew Bakr would retract the proposition (“ma’miin
[fPl-ikhlis ma® al-gab®”: Ash®arl, Magaldt, f. y6a). Passion, Fr 3:246/Eng 3:232.

452. Passion, Fr 3:142/Eng 3:130.

453. Dhahabi, I°tidal, s.n.

454. Passion, Fr 3:117-18/Eng 3:105—7.

455. Hilya, s.n (following Ibn al-Jawzi’s Safwa) [Recueil, p. s].

456. This is one of the oldest mentions of this term; Hasan Basr used to say “ahf al-ingita®”

457. Magqdisi, Muthir, ms. Paris 1669, f. 99, 121b. Zamzam visits Siloah on the night of Arafit
(Yq. 11, 762 [s.n., Sayn Sulwan]; Goldziher, M. St., 11, 136) or 15 Sha‘ban (Gaudefroy Demom-
bines, Pélerinage, 84).
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Besides Ibn Zayd there were two of his contemporaries and friends. First,
Ribia, a simple freedwomen, a former flutist, then a convert,** whose
brief extant fragments are filled with a love of touching vehemence.** She
spent her whole life in Basra almost as a recluse, and died there*® at the age
of at least eighty, in 185/801.4®" The fragrance of sanctity she left in Islam
has still not been dissipated. Relying upon Qur’an §:59, she did not hesitate

to use the word hubb for divine love. She makes this commentary: 4

I love You with two loves, (self-serving) love, for my own pleasure

And (perfect) Love, (desire to make a gift to You) of that to which
You are suited!

In the love of my own happiness,

I am concerned only to think of You, to the exclusion of all others.

In the other Love, which is Your due,

(It is my desire that) Your veils should fall, and that I should see
You!

There is no glory for me in one love or the other,

No! But praise be to You, for one and the other!

«

This quatrain very concisely sets forth the duality of the soul’s “two
loves” for God: imperfect love (for personal enjoyment) and perfect Love
(for the good of God, for His Glory for His sake alone);*% she did not
dare decide absolutely between the two. Hallij would later make that de-
cision in magnificent lines,** placing the hubb al-Madhkiir before the hubb
al-dhikr, while the secular theoreticians of “udhri love, like Hallij’s adver-
sary Ibn Dawiid, would choose precisely the opposite solution. %

Another of Rabia’s sayings offers an answer to the question of the two

458. I had thought she was of Qays (“Adaw.), but she is of Azd, of the clan ‘Atik ibn Nasr ibn
Shuniiw. One of the leaders of the Azd at the Battle of the Camel was an “Ataki. Consult Mar-
garet Smith, Rabi%, Cambridge, 1928, and the texts collected for the first time by ‘AR Badawi, in
Rabia shahidat al-hubb al-ilahi, Cairo, 1950. According to Brockelmann, as cited by Goldziher (in
DI, 1918, 208), Ibn al-Jawzl wrote a Mandgqib Rabi% al-mu‘tazila. Her apologue of the torch and
the jug of water is well known (Afliki, 310 [Recucil, p. 8], mentioned, oddly enough, by Joinville).

459. Jahiz, Bayan, 11, 85, 111, 66; Sarraj, Masari, 136, 181; Attir, I, 60.

460. Her tomb was visited by Muhammad ibn Aslam Tasl.

461. Not in 135/752, as it has been said in order to make her a student of Hasan. Proof: her
well-known friendship with Rabzh; her meeting with Thawri, who came to Basra after 155; the
anccdote of the marriage proposal from the ‘Abbasid wali of Basra, Muhammad ibn Sulaymin
(wali from 145, d. 172; Qit, I1, §7). Some say she was born in the year Hasan began his preaching.
(Perhaps they mean “began again,” which would indicate the year 95 or 99.)

462. Qiit, I1, 56 [Recueil, p. 6]. Margoliouth’s translation (Early Development, 175), while philo-
logically precise, does not bring out the dogmatic range of these lines.

463. Which Wensinck considers an esoteric doctrine (Dove, XXVII, LVII), though it has
figured, since the Sermon on the Mount, in the humblest Christian teachings.

464. Passion, Fr 3:129/Eng 3:117.

465. Ibid., Fr 1:404—16/Eng 1:356—68; and Tawdsin, 129, translated passage.
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recompenses in Paradise; when she heard boasts about the created joys
prepared there for the elect, she cried, “First the Neighbor! Then the house
(al-jar! thumma’l-dar).’*%

When she was convalescing from a grave illness, she ceased to wake
herself in the middle of the night for prayers; warned by the angels, she
understood what she was missing, and recommenced. This anecdote re-
calls the one about “Imrin Khuzi®i.*¥

The principal theses taught by her compatriot and friend Abd’l-
Muhijir Rabah ibn ‘Amr Qaysi (d. c. 180) are defined in a more studied,
dogmatic form, which gave the theologians easier access. He introduced
into dogma the following notions: ** tajallf (lumen gloriae, to explain the vi-
sion of God, m’ya) at the Last Judgment (of which ‘Abd al-W3ahid ibn
Zayd had given powerful reminders); tafdil al-wali, the superiority of the
saint (to the prophet, in a discussion of Qur. 18:76); khulla, or “divine
friendship” (in memory of Abraham). In morals, Rabih firmly condoned
vows of chastity,** acts of contrition,*’”° and pious visits to cemeteries. The
traditionist Khashish Nasa’i (d. 253) put him (with Kulayb) on a list of za-
nadiqa, for quietism. Nasa’i tendentiously made the following claims about
the two of them:4”'

i
They say that when the love of God has overcome their hearts, desires, and
wills to such an extent that it has supplanted all other things, then God is, be-
fore them1, what they are before God. In such a state, they receive the divine
khulla (= grace of permanent divine love). And God permits them to drink, to
commit theft and adultery, and to indulge every other vice. Before God they
are like someone who has the right to use his friend’s property without permis-
sion. [Recueil, p. 7]
1.

They say that the act of renouncing the world is a preoccupation for the heart;

that the world, when an interest in it is aroused, seems greater and more attrac-

tive; that the heart is bound to consider good meals, pleasant drinks, soft
clothes, and sweet perfumes, by the very act of renouncing these things. Such

466. Ghazili, Iliya, 1V, 224. Allusion to the proverb, “Test the neighbor before the house, and
the companion before the voyage.

467. See above, paragraph at n 130. Sarrij, Masari€, 136.

468. Sha‘rawl, Tab., 1, 45; Hilya [Recueil, p. 8).

469. Not content to practice it himself, he recommends it to others: “I heard Milik ibn Dinar
say, ‘A man becomes a siddig only if he leaves his wife in a state of widowhood and goes to live in
the ruins among the dogs'” [Recweil, p. 6].

470. Istighfar: “1 have committed close to 40 sins, and for each one I have asked forgiveness of

God 100,000 times"” (Hilya).
471. Istigama, extract, ap. Malati, f. 165.
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men succumb to their desires as they occur, in order to develop contempt for
them, so that the unworried heart may assign no importance to renunciation.
[Recueil, p. 7]

These two propositions perfidiously deform*’* the thesis of saintly im-
peccability (i), and that of the superiority of the “converted sinner who no
longer needs to struggle against temptation, over the converted sinner who
must continue to struggle” 47 (ii).

Here is an anecdote that underscores the nuance separating Rabih from
Ribia:+7*

Abrad ibn Dirir of the Banii Sa°d, a friend of Rabi‘a, asked Rabih, “Do
you find the days and nights long? — Why? — From desire to meet God?”
Rabih was silent.#” Uncertain of the cause of his silence, Abrad asked Ra-
bi‘a, “Would he have said ‘yes’ or ‘no’?” She answered, “I say Yes.”

And another:

One day Ribi‘a was looking at Rabih, who was holding a child of his family
and kissing it. “Do you love him?” she asked.

— “Yes”

— “I did not think there was any space in your heart for the love of anyone
but God, any place empty of thoughts of Him!”

Rabih cried aloud and fainted. When he had come to his senses and wiped
the sweat from his face, he said (to excuse himself), “Ah! It is a2 mercy that
comes from Him, the love for small children that God has sown in the hearts
of His servants ..."

The posthumous condemnation of Rabah and Ribi‘a by the tradition-
ists coincided with the spread of the disciples of “Abd al-W3hid ibn Zayd.
Bakr, Ibn Zayd’s nephew, using a slightly attenuated version of his uncle’s
teaching,*’® tried to construct a school of neo-Sunni mutakallimiin (nabitat
al-hashwiyya), in order to free Basra from Mutazilite theological suprem-
acy. He did not succeed. The interest of this ephemeral school, the
Bakriyya, is that, like the later Karrimiyya and Silimiyya, it made a de-
fense of orthodoxy based upon the experimental method of the mystics. Ibn
Qutayba*’? and Baghdidi*’® enumerated the Bakriyyan theses condemned

472. Cf. herein, ch. 3, sec. 3.

473. Passion, Fr 1:132-33/Eng 1:92 [Recueil, p.9].

474. Hilya, s.v.; Sarrij, Masdri, 181 [Recueil, p. 6, also the following anecdote].

475. Like Mudar Qirl on an analogous occasion (Muhisibi, Mahabba): out of modesty.
476. Passion, s.v. index; v.s., text at n. 373.

477. Tdwil, 57.

478. Farq, 200-201.
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by the heresiographers, some of which had already been made explicit in
Hasan Basri’s teaching.4”

B. Dirani, Ibn abi’l-Hawwiri, and Antaki

The movement begun in Bagsra regained strength in Syria through Di-
rini, “Abd al-W3hid ibn Zayd’s principal disciple. Abii Sulaymin ‘Abd al-
Rahmin ibn “Atiyya Darani, born in 140 at Wasit, seems to have left Basra
c. 180. He went to live at Daraya on the Damascus plain and died there in
215.4% Darani developed his teacher’s conciliatory tendencies, explicitly
stating that he had made the results of his own mystical experiments fit
into the frames constructed by the theologians. He refused to announce his
other results, even though some inner illuminations (nukat al-hagiga) had
suggested that they were real.#' He was probably just being cautious when
he declared a renunciation of personal exposure to public sanctions (against
insistently drawing attention to his personal revelations) “from fear of tak-
ing pride in them”; **? perhaps he did not feel called to martyrdom.

Opportunism led him to make many concessions. On the subject of ab-
stinence, he concedes that, “eating fine meals is an incitation to content-
ment in God” (sic);*** he propagated a hadith that veils Rabah’s doctrine of
the superiority of saints to prophets by concluding that John is to be pre-
ferred to Jesus.*** Darini liked to paint seductive apparitions of celestial
brides, desirable houris whose physical beauty is the materialization in Par-
adise of perfect virtues acquired in this life through tears and prayer; his
formula describes an almost commercial transaction, and it pleased neither
mystics**S nor fuqahd; the latter expelled him from Damascus for describ-
ing visions (seen in a waking state) of angels and prophets.**® Speaking for

479. Fasiq = munafiq = mukhallad fi'l-nér.

480. Dhahabi, ms. Leiden 1721, f. 180; Rifi“l, Rawda, printed in Damascus, 1330, p. 95.

481. Passion, Fr 3:196/Eng 3:184; Alasi, Jald, 62.

482. Makki Qiit, 11, 137.

483. Ibid,, 11, 177.

484. Asin, Logia D. Jesu, no. 31; Ibn al-Jawzl, Narjis; cf. the bizarre sermon of Ahmad Ghazili
(d. 517) on the “imperfect” poverty of Jesus [Rerueil, p. 97]: “The angels came together at the as-
cension of Jesus; he sat, and his muraqqa‘a was torn into three hundred pieces; they said, ‘Lord, will
You not make a shirt without stitches for Jesus?’ ‘No. The world (into which he will go down
again) does not deserve that he should have one’ Then they searched the undergarment of Jesus
and found a needle. And God said, ‘By My glory if that needle had not been there, I would have
rapt Jesus into My innermost Holiness, and I would have been unsatisfied for him even with tl:lc
seventh heaven; but you see, a needle has put a veil between him and Me’” (Ibn al-Jawzi, Qussds,
£, 118). Must the hermit carry a needle? Ibrahim Khawwis is praised by Ibn al-Jawzi (Talbis, 339)
for carrying one with him. Foucauld, in his rule of 1899, wanted not to have one (ch. 4, p. 78 )

485. Muhisibi would dissociate himself from this (Tawahhum); Bistimi would reprove it (Pas-
sion, Fr 3:177/Eng 3:164~65).

486. Tbn al-Jawzi, Namiis, X1.
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himself, Dirani told a story**? maintaining that the elect would see God
face to face; Ibn abi’'l-Hawwari**® recounts:

One day I entered Abi Sulaymin’s [Dirani’s] house. He was weeping, and
I said to him, “What is making you weep?”

— “O Ahmad, why shouldn’t I weep? When the night deepens, when every-
one’s eyes are closed, and every friend is alone with the Friend, then lovers wrap
their feet in their carpets (rolled prayer carpets) while their tears fall drop by
drop. God takes pity on them and cries out, ‘O Gabriel! By my Essence! Surely
those who are contented by my wotd and comforted by thoughts of me — surely
I shall follow them into their retreats, listen to their sobs, and take their tears into
account! O Gabriel, announce to them, “Why those tears? Have you ever seen a
Friend cause suffering in those who love Him?” How could I allow those who
seek to please Me in the middle of the night to be punished? I swear by Myself,
When they are summoned to the Last Judgment, I shall reveal to them My mer-
ciful face (wajhi al-karim), so that they may contemplate Me, and [ them'”

The stages of the mystical path had been only vaguely defined by Ha-
san, Ibn Adham,** even Waki®.**° In Dirini they were formed into an in-
variable sequence of graces that adorn the soul.**' He made the following
outline (which Misti would later establish) of the doctrine of the ahwal
and maqamat:

(a) the Lord made them drink as they sat on the fringe of the carpet of Love;
He quenched their thirst for the company of creatures by showing them the vi-
sion of the Truth; (b) then He sat them on the chairs of Sanctity, gave them
the rare treasures of superabundance, and rained down on them the water of
supernatural assistance (fa”yid); (c) then the streams of desire and vicinity
flowed over them; (d) and after afflicting them with the tortures of separation,
He revived them with the secrets of nearness.

In another parable, that of the damned ascetic Qariin,** Diarani explains
that all apparent sanctity is precarious and may be revoked before death.?

487. Which Ibn Adham autributed to John the Baptist.

488. Qush. 18; diluted, without the author’s name, ap. Hiya, 1V. 232. Also quoted by Ibn
Qutayba, “Uyiin, 11, 297.

489. Herein, ch. 3, sec. 2.

490. "‘Remembering the saints procures rahma.’ Let him who contemplates that saying know
that there are servants of God from among his creation whom He has chosen for Himself; He has
given His grace specially to them, He has rejoiced in His light in them; He has made war on
them with His sword and killed them with His fear, giving them supreme martyrdom; it is their
Lord Himself Who is their recompense and their light” (ap. Tha‘labi, Qatld, f. 4a).

491. Baqlli, I1, 355.

492. Shibli, Akdm, 218.

493. Passion, Fr 3:220/Eng 3:208.
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Dirani’s favorite student, the editor of his parables, was Ahmad ibn
abi'l-Hawwari “Abdallih ibn Maymiin Tha‘labi Ghatafini, who was born
in Kiifa in 164 and died in Mecca in 246.9* His wife, Ribia, is buried
across from Jerusalem,*** in the cave of St.Pelagia and the prophetess Hulda,
which is attached to the Mosque of the Ascension. Ibn abi’l-Hawwiri was
also a student of Ibn “Uyayna, Antiki (v.i.), and ‘Abdallih ibn Sa“id, whose
doctrine of the rih is analyzed elsewhere.**® During a long stay in Damas-
cus (Junayd called him “the redolent mint of Damascus”), he was sum-
moned by the government’s inquisition and faltered, signing the Mu‘tazilite
statement on the “created Qur’in.” Finally, he was accused of teaching
that saints were superior to prophets,*” and he took refuge in Mecca.

While Dirani and Ibn abi’'l-Hawwiri in Damascus were reviving the
memory of Ibn Adham’s apostolate on Mt. Lukkam, new ascetic vocations
were appearing in the area around Antioch itself. Two ascetics established
there are the source of the first works mentioned by Kalibidhi,*® which
concern the uliim al-mu‘amalat (i.e., the inner discipline of our actions, our
rule for living). As in Muhisibi’s later works, information from the tradi-
tion is compiled in these. About the elder of the two ascetics, Aba
Muhammad “Abdallih ibn Khubayq Antaki, we know only that he came
from Kufa, was a Thawrite in law, a disciple of Yisuf ibn Asbat (d. 196),
and one of Fath Mawsili’s teachers.**® There are extant works only of the
younger of the two: he is Ahmad ibn “Asim Antiki, whom we shall call
Antiki (d. c. 220). His friend Darani called him “the spy of hearts” (jasis
al-qulab)>*® for his penetrating analyses of conscience. His works, edited by
two disciples, ‘Abd al-°Aziz ibn Muhammad ibn Mukhtir Dimishqi and
Ibn abi’l-Hawwiri, are of inestimable value because they give us a detailed
early model, before Muhasibi’s codification, of the Islamic asceticism that
was taking form. First, I shall analyze the extracts reproduced by Abi Nu-
aym in his Hilya.*!

Antiki expresses his love of meditation and solitude, his desire for peni-
tence, and, especially, his desire for a knowledge of God that would be no
longer simply the affirmation of His reality by faith (marifat al-tasdig, al-
igrar) but the experimental wisdom of those who obtain a response from

494. Dhahabi, ms. Leiden 1721, f. sb.

495. Rifi, Rawda, 84. She was soon confused with Rabi“a Qaysiyya (Ibn Khallikin, I, 201);
and she is still confused with her.

496. Passion, Fr 3:157/Eng 3:144—45.

497. Sulami, Milian, ap. Ibn al-Jawzi, Namis, X1I.

498. Taamyf.

499. Jami, 73; Sha‘rawi, Tab., I, 82. Also in Kalabadhi (Td%armuf).

500. Ibn “Arabi, Mulad., 11, 339.

501. Ms. Leiden 892, f. 172a—177b [Recueil, pp. 12-13)]. Ibn al-Jawzi reproaches Aba Nufaym
for having published them (Safia, preface).
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Him (maCrifat al-istijaba). That knowledge alone, which Antaki also calls il-
ham min Allah, brings happiness ( ghibta).*** Purgation of secret sins is what
brings one closest to God. There are useful sins, “those that you place be-
fore your eyes> in order to weep over them until you die, so that you sin
no more. That is true penitence.” There are hurtful acts of obedience, “those
that make you forget your faults, that you place before your eyes for per-
sonal satisfaction, to shield yourself from the fear of what you have in-
curred for past sins. That is vainglory.”*** The true believers

speak few words to created beings, and they take pleasure in invoking their cre-
ator; their hearts are attached to the Kingdom of Heaven, and their thoughts are
present at the terrors (ahwal) of the Day of Judgment. Their bodies are stripped
with respect to created beings; they are blind and deaf to the world and its peo-
ple and whatever is associated with the world for them. They seem already to see
the next life: some have achieved this by effort (ijtihad), by denial of the flesh
(riyadat al-nafs), by hunger ... 5

“I am in a time when Islam has returned to the exile in which it began;*®
a time when the description of the truth has been exiled. As at the begin-
ning, the learned are attached to riches, and the pious are without instruc-
tion...” Antiki prefigures Muhiasibi’s reform; he deplores the ignorance
of ascetics and tries to find a rule to guide them; he reasons, he con-
templates a way to link the states of consciousness’”’ by following the di-
rection God Himself prepares for us, a direction that must be divined, not
invented. “It is God alone who has created the means (asbab) leading to
goodness; without them, believers can achieve no goodness of action; the
believers are separated from their sins when God has made these means re-
side in the hearts of those who love Him and act for His sake.” 5

In addition to these two highly developed psychological analyses of
spiritual “carelessness” and “ignorance,”** Antiki wrote a strikingly origi-
nal gasida,*'° somewhat prosaic in form, in which he condensed the results

502. Ms. Leiden 892, f. 172b. Cf. Passion, Fr 3:218/Eng 3:206.

503. Taken up again by Misti (herein, text at n. 441.

504. Ms. Leiden 892, f. 173a.

sos. Ibid., f. 173b.

506. Ibid., f. 174a. Muhisibi would present this thought, which is perhaps Antaki’s, as a hadith.

507. Ms. Leiden 892, f. 175a.

508. Ibid., f. 174b. Antiki, who did not have Muhisibi’s training in theology, was already dis-
sociating himself from the Mu‘tazilite theologians on this point. He must have been attacked
early, because one of his statements is attributed by Ibn A°rabi (d. 341: in Kitab al-zuhd, ms. Cairo
majm. 125, rep. 29) to someone else. The statement is, “liman 1 yajib dhikruhu” (Hilya, f. 175 [I1X,
291): “utlub ma ya‘nik bitark ma la ya“nik”).

509. Ms. Leiden 892, f. 176a-b.

sto. Ibid., f. 177a-b.
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of his ascetic experience, his science “at once traditional and inspired.” In
the poem, he describes the life and death of true Islam in men’s souls, and
the misfortune of present times:

... How Islam, at the outset, commenced;

Its growth into the fullness of its perfection;

And how it has faded*'! like a worn garment ...

Ahmad®'? himself sang Islam's mourning chant’'?

Like a man who laments the dead in his affliction.

Then praise be to God, who created me for Islam out of pure
beneficence,

Making me a son of Adam, not a demon from among the jinn.

He led me to the Monastery of AhmadS™

And taught me what the perverse do not know,

Making me discern a light, or knowledge, a wisdom;

And, with all those who are grateful to Him, I thank Him.

And that is why I hope in Him, that He may not look towards

My weakness and my ignorance, my void, in His Fullness ...

[Recueil, pp. 13-14]

And this letter, to a friend:

God! Listen, as I speak to you on His behalf. God raises up the humble not by
the measure of their humility but by that of His generosity and bounty. He
consoles the afflicted not by the measure of their sorrow but by that of His
kindness and mercy. And so, because the Clement and Merciful witnesses His
love even to those who wrong Him — who can foresee what He will do for
those who have been wronged in Him?!%'* Because the Pardoner, Merciful
and Generous, turns to those who make war against Him — who can foresee
what He will do for those against whom war is made for His sake?! Because
He lets those who irritate and wrong Him continue to act’'® — what will He
not be in those who have been hated for pleasing Him, who have preferred to
be hated by other men in His name?!*"7

Two small works studied by Sprenger in 1856, the Dawi da’ al-qulib wa

sti. Dhawiya.

s12. The Prophet.

513. Nadba.

s14. Dayr Ahmad: curious image: for “The Islamic monastic life” [Cf. ch. 3 n 30].

$15. This statement was taken up with great bitterness by Hallaj as he was tortured (Passior, Fr
1:658/Eng 1:607).

$16. “Yatafa®Sal %li ...”: lit. “He prolongs the activity.”

§17. Ms. Leiden 892, f. 175b [Recueil, p. 14].
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marifat himam al-nafs wa adabihi and the Kitab al-shubuhat, should be attrib-
uted to Antaki. He claims to have written the first as dictated by a certain
“Aba “Abdallih,” whom Sprenger identifies with Muhisibi (d. 243). But
internal criticism of Antiki’s Dawa’'® attests to a clearly embryonic state of
doctrinal development compared to that of Muhisibi’s Riaya. Sprenger
argues that the latest author cited in the Dawa’s isnad lived until 227; he
does not take into account the practice, common to mystics of the time,
of citing contemporaries who were still alive.’'® “Abfi “Abdallah” must
mean not Muhisibi but Nibiji, the teacher of both Antiki and Ibn abi'l-
Hawwari.

The Dawa begins with a theory of ‘agl, reason, as a divine grace that
allows us to distinguish between truth and error; the theory occupies an
intermediate position between those of Dawiid ibn Muhabbir and Muha-
sibi.’*° In order to reason and reflect, one must create solitude in a cell
(sawma®a) or in the house, and learn to know oneself through the fear of
God. True rahbaniyya entails not talk but action, in meditation. In the Da-
wa's fifteen chapters, Antiki gives treatments of reason, fatuousness, cov-
etouseness, abnegation, the profession of Islamic faith, and asceticism.
In chapter 4 he asks himself whether the words tawhid, *iman, islam, and
yagin are identical.’*' He answers, “Tawhid means hanifiyya, simple mono-
theism; islam means milla, prophetic revelation; ’iman means tasdig, inner
consent and action really conforming to canonical duty; yaqin means mahd
al->iman, the essence of faith, which is verified by purification of intent at
the moment of action.”

In his definition, asceticism (zuhd) is not yet as clearly distinct from
scrupulous abstinence (wara®) as in Muhisibi’s: “Be just before you are
generous, perform canonical duties before unrequired acts, abstain from
evil before doing pious works;*** we must abstain from all evil, but we are
not required to do every good; we must lay the foundation before building
the superstructure.”

His shubuhat contain a study of a series of cases of conscience about ca-
nonical obligations. The principle is not to abstain negatively, a priori, from
an action, but only by tutiorism, after a careful study of each case has failed
to clarify the matter. For example: the cases of fields forbidden to be culti-
vated (Tarsiis),*** and of mosques where you may not pray, because the

518, Ms. Syrian Society, Beirut (dated 486 A.1.). Cf. Sprenger, ap. JRASB, 1856.

$19. By the word, ba“dhum, which was replaced by their names after their deaths; Muh3sibi
mentions Misri; Ibn ‘At mentions Halls).

520. Passion, Fr 3:68/Eng 3:§8.

§21. Passion, Fr 3:162/Eng 3:150.

522. Passion, Fr 3:195—96/Eng 3:183-84.

§23. Passion, Fr 3:241 n 12/Eng 3:227 n 59.
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land has been occupied illegally ... Antiki’s solutions attest to a less devel-
oped (and more severe) doctrine than Muhasibi’s makdasib.

All of the sayings in these two works are based on isnad referring to au-
thorities such as Hasan Basri, Ibn Sirin, Awzai, Tawiis, Thawri, Ibn ‘lyad,
and Ibn Asbit. The texts attest to the author’s unusual powers of reflection
and the exceptionally strict faithfulness of his mind. Antiki used to say,
“The marks of love are little external ritual (“bada), much meditation (ta-
Jfakkur), and a taste for solitude and silence.”** “Act,” he also said, “as if on
earth there were only you, and, in heaven, only God.”$*

6. TuE FOUNDING OF THE BAGHDAD ScHoOL

No sooner had the new “Abbisid capital been founded than hermits in
isolated huts were noticed in the surrounding area. One such man was
Abii Ja“far Muhawwali, who said to Ismiil Turjumiani,®*® “A heart that
loves the world could never acquire inner modesty (wara® khafi). What am
I saying? Not even outer continence.” The most famous hermit was Abi
Shu‘ayb Qallil (d. 160)%*” of Burithi, later condemned by the mutakallimiin
for his thesis of God’s demonstrations of affection for His saints. He told
stories about non-Muslim ascetics, and Jihiz, with strong documentation,
reproduces®® one, on the various types of Christian cells and the Mani-
chaean ascetics’ vows, as illustrated by a man who preferred being severely
beaten to killing an ostrich that had swallowed a pearl.

The new center attracted the Arab colonists of Kiifa, and the ascetics of
Baghdad soon found themselves dependent upon Kiifan teachers. Three
schools were formed. Bakr ibn Khunays Kafi** trained Ma“riaf Karkhi
(d. 200; full name: Abidi Mahfiiz Ma“rif ibn Firuzin of Karkh Bijidda),*°
a simple illiterate®' whose effective holiness’** was recognized even by the
strict Ibn Hanbal. All that remains of Ma“riif are brief sayings proving he
accepted the terms tuma’nina (= marifa) and mahabba$?? (which are still dis-

524. Baqli, I, 78 (cf. 1, 9).

s25. The Syrian school, after him, includes Ibn al-Jalli and Aba ‘Amr Dimishqi, who perhaps
should be identified with Abi Hulmin.

526. Ibn “Arabi, Muhad., 11, 328.

527. AshCari, Magalat, 97a; Hazm IV, 226-27; Sam®ini, 70a; Sarrij, Luma®, 200; Tagrib, I, 460.

§28. Hayawin, 1V, 146; cf. herein, ch. 2 n 182, text at ch. 3 n 56.

529. Makkl, Qiit, I, 9; Dhahabi, I°fiddl, s.n.; Ibn “Arabi, Mulad., 11, 345.

$30. According to Magqdisi, Homonyma, 128. Cf. “Atar, I, 269—74; Malini, 27; Sam®an, 478b;
Hilya, vol. IX, ms. Paris 2029, f. 49b—54b.

531. He was also the student of Rabi ibn Sabih. A verse is attributed to him (Sibt Ibn al-
Jawa21, Mirde, ms. Paris, f. 35a).

$32. Mujab al-dawa; tiryaq mujarrab (Sulami, ap. Qush. s.v.). Ibn al-Farra, Tabag. Hanabila, s.n-

§33. Passion, Fr 3:37/Eng 3:29. The anecdote of the ostrich with the pearl is supposed to have
been the object of one of Shifii’s legal opinions (according to Muzani, ap. Subki, I, 241); and
apparently figures in the Chinese story of Tripitaka (Casanova). Bakr ibn Khunays, the author of
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puted). In addition to his students in hadith, Khalaf ibn Hisham Bazzar,
Zakarya ibn Yahyi Marwazi, and Yahyi ibn abi Tilib, he had imitators in
mysticism, including Sari Saqati (d. 253) and Ibrahim ibn al-Junayd (d. c.
270). Later, the whole school of Baghdiad would make claims to him. The
mosque built on his tomb (its minaret was redone in 612/1215) is still a
busy place of pilgrimage .’

It was the example of another Kiifan, Abit Hashim Kifi, that inspired the
sermons of a contemporary ¢dss, Mansiir ibn ‘Ammar Dindangini®¥ (d.225;
born in Basta, the son of an Arab of Sulaym who had been a colonist in the
area around Marv). According to Ibn al-Jawzi, ¢ Ibn ‘“Ammair was the first
to import the art of the popular sermon (waz) to Baghdid.’*” He studied
with Ibn Lahi‘a, whom he is supposed to have met in Cairo. He was a ve-
hement, uneducated preacher, and he had disciples including Abi Sa“id ibn
Yiinus, Ibn abi'l-Hawwiri, and “Ali ibn Muwaffaq. Ibn “Adi rejected his ha-
dith; Ibn “Uyayna and Bishr Hafi considered him an illiterate.*®* The most
famous titles of his eschatological sermons are preserved in the Fihrist:3®
“The Cloud over the Damned,” “The ‘Yes'” (mithaq), “Thinking Well of
God,” “The Summons to Come before God and Be Judged,” “Wait for Us,
That We May Borrow from Your Light” (Qur §7:13),* etc. One pre-
served fragment, oratorical and full of images, allows us to form our own
Judgment of his style.’**

A third, more strictly Sunni (anti-Shiite) school, with a more solid base
in law, is that of Bishr ibn Hirith Hafi (d. 227), a student of Yasuf ibn As-
bat. The school professes the common mystical doctrine in attenuated form
(as we have seen, on the subject of the hajj).>** The hypocrisy of the ahl al-
hadith provoked particularly sharp words from Bishr: “Pay the tithe of
your hadith!” he said, i.e., “Practice one tenth of the precepts you try to

the hadith on the evil qurrd (Talbis, 121) and a student, through Dirir ibn ‘Amr, of Yazid Raqqashi
(Kalabidhi, Akhbdr, 8b, 16b), is given a biography in the Hilya (V1I1, 364, 365). The life of Ma“-
r0f Karkhi (his wagf in Baghdid is managed by the Suwaydi family) was recorded by Ibn al-Jawzi
(Fada®il M.). His magdm in Egypt, at Minia, is mentioned by Ali Pasha Mubirak (XII, 37).

$34. Mission en Mésopotamie, 11, 108. The legend, accepted by “Attir, of his conversion from
Christianity to Islam when he was a child, and the contrary legend, also accepted by Attir, of the
claim to his body made by the Christians at the time of his burial, seem to me to cancel each
other. His relations with the eighth Shiite Imim also seem to be no more than an assumption.

$35. Sam®ini, 5.v.; Dhahabi, Itidal.

536. Qussds, s.v.

537. Before him a Mu“tazilite, Bishr ibn Mutamir (student of Wasil, through Bishr ibn Sa“id
and Za“fardni, and teacher of Murdir), while in prison in Baghdad, had composed verse and pop-
ular sermons (J3hiz, Hayawan, V1, 9293 and 97 fI., 94-96 and 136 ff,; Bayan, I, 76—78; Malatj,
f. 65—66); the style is not unlike that of Murri, Abi’l-“Acshiya, or Antiki.

538. Makki, Qiit, 1, 153.

$39. Fihrist, 184.

540. Herein, ch.4 no.

$41. Sarrij, Masari€, 126—28.

s42. Herein, pp. 44—45.
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impose on others.”**} In spite of his biographers’ discretion, we know that
he, like Muhisibi, came into conflict with Ibn Hanbal.’** One of his mys-
tical works is in the library of Bankipore,’*’ and Ibn al-Jawzi wrote 2
Fada?il Bishr.54

At this time, Baghdid was the meeting place of many traditionists and
literary men sympathetic’*¥’ to mysticism. In their meetings, Abt’l-‘At3-
hiya, from Kiifa, who had been cured of a profane love for “Utba,*** his
favorite, sang lines of unaffected poetry on his conversion to love for God.
The first collections of Islamic mystical anecdotes intended for the general
public were made in these majalis. The moralizing value of the collections
has not yet been exhausted. They contain short pieces, not at all didactic,
very slightly arranged according to the moral virtues they illustrate. To-
gether they constitute true encyclopedias for the popularization of Sufism.
The oldest are by Muhammad ibn Husayn Burjulani (d. 238): his Kitab al-
ruhban’* was edited by Ibrihim ibn “Abdallah ibn al-Junayd (d. c. 270);5%
his Karam wa jid wa sakha’ al-nufiis*s' by Ahmad ibn Masriiq (d.298). Then
Ibn abi’l-Dunyi (208—281), who rose to become preceptor to the crown
prince, wrote numerous works,** all intended for the lay public.’** The
great later sufi monographs took all of their information on the early mas-
ters from these third-century compilations, as summarized by Khuldi in
his Hikayat and by Ab@ Nu‘aym in the Hilya. The doctrinal unification of
the Baghdad school would be achieved in practice only with Junayd
(d. 208), but its seed was in the powerful synthesis that Muhasibi (d. 243)
had dared to make during this earlier period.

543. Milini, Arba%in, 30; Tagrib., 413.

$44. Milini, Arbain, 13.

545. No. 103, of the year 483.

$46. Ms. Brill-Houtsma.

s47. Cf. the zuhdiyat of Aba Nuwis.

$48. Sibt Ibn al-Jawzl, ms. Paris 1505, f. 78b.

$49. Herein, text at ch. 2 n 127; Fihrist, 185.

550. On him cf. Dhahabi, I°tidal, 11, no 1032; 111, no. 2079.

$$1. Ms. Damascus Zah. majm. 38; Khatib had studied it (ms. Damascus Zah majm. 18).

552. Brockelmann’s article in the Encyclopeadia of Islam, s.n. .

$53. Not a mystic by intention, Ibn abi’l-Dunya had influence because of his authentic piety,
which was at once spontaneous and traditional, with sources in Burjulini and Mansir ibn
‘Ammir (Hilya, 1X, 328). He had a vast audience that extended as far as the court. Followers
began to make new editions of his works with naive fervor. The Kitb al-rigga wa'l-buka (ms.
Damascus) and Kitib fada’il 10 dh'l-hijja (ms. Leiden) ought to be published now that we have 2
majmii% (Cairo, 1354) in which there are five risalat, including the Kitab al-awliya. Among Han-
balites, a line of authors linked to Ibn abi'l-Dunyi survives, including Muhammad ibn Muham-
mad ManbijI (c. 777 A.H.), author of the Tagliyat ahl al-masa’ib (ed. Cairo, 1929).



5
THE SCHOOLS OF THE THIRD CENTURY A.H.

1. MuHaAsiei’'s CODIFICATION OF THE EARLY TRADITION
A. His Life and Works
LIFE

Abii “Abdallzh Harith ibn Asad “Anazi (perhaps a pure Arab of the “Anaza
Bedouin tribe), called “Muhisibi,” “he who examines his conscience” (the
word muhdsaba already meant ghariza in Ibn al-Mugqaffa®'s Adab saghir, 15,
16), was bomn (c. 165/781) in Basra. He came to Baghdad as a young man
and died there in 243/847.' Unfortunately, nothing about his life is known
except his teachings. They combine, for the first time and in rare strength,
fervent respect for the most naive traditions, implacable searching for inner
moral improvement, and great care for precise philosophical definitions.

In 232/846, he was obliged to stop teaching by blindly reactionary
Sunnis who forbade any recourse to theological speculation (kalam), even
in the case of those who, like Muhisibi, used the Mu‘tazilites’ own logical
and dialectical methods only to fight them. Ibn Hanbal himself spoke out
against Muhisibi.?

HIS SOURCES

Muhisibi seems to have had several levels of training in the schools of
various teachers, without becoming especially attached to any one of them;
he was converted to mysticism later, under the influence of an inner crisis.
He is said to have been the pupil in hadith of Abé Khilid Yazid ibn Hariin
Sulami (118-186) and of Muhammad ibn Kathir Kafi, who was rejected by
Ibn Hanbal and Bukhiri for reporting a tradition with mystical tendencies.?
An examination of the isndd of Muhisibi’s works (especially his Riaya, Ri-
salat al-makdasib, and Fasl fr'l-mahabba) provides a long list of important

1. Sam®ani, f. so9b; Dhahabi, Itidal, 1, 71; Tagrib., 1, 775.

2. A detail confessed by Nasrabidhl and masked by the others.
3. Firasa bi niir Allah (accepted by Junayd; ap. Milinl, f. 7).

161
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sources. The principal ones are: (a) (years 40—110) Wahb ibn Munabbih
(whom he quotes directly, as if from written works), Mujihid, Hasan Basri,
Bakr Muzani; (b) (years 80—160) Ibn Jurayj Makki, Thawri, Ibn Adham,
Wuhayb ibn Khalid (d. 165), Mudar al-Qari; (c) (years 140—215) Abii’l-Na-
zar Kalbi, “Abd al-“Aziz Mijishiini, Abi Diwiid Sulaymin ibn Dawad Ta-
yalisi (d. 203), Hajjij ibn Muhammad Masisi (d. 206), “Ubaydallah ibn Misi
‘Absi Kifi (d. 213), Dirani (d. 215); (d) unlike others, he did not hesitate to
refer to his contemporaries Sanid (var: Sunbadh) ibn Dawiid Masisi (d.226),
a student of Hammid ibn Zayd; Abi ‘Abd al-Rahmin Musabbib ibn Ishiq
‘Abdi “Alla’yi (d. 229), a student of Ibn “Uyayna; Raji Qaysi; Muhammad
ibn al-Husayn, i.e., Burjulini (d. 238); Abo’l-Hasan “Uthmin ibn abi
Shayba (d.239); AbG Hamam Walid ibn Shaja° Sakiini (d.243); and Dha’l-
Niin Mist (d. 245), via Husayn ibn Ahmad Shimi. This list should be ex-
amined closely; Muhasibi tells us in the Nasa’ili that he chose the authors to
whom he refers not for the formal legitimacy of their isnad but because of
the moral value of their lives and teaching.

HIS WORKS

1. Kitab al-riGya lihuqiiq Allah wa'l-giyam biha (= Riaya), ms. Oxford Hunt.
611, f. 1-151b (copied in 539 A.H.)*

Cairo ms. 11, 87, entitled Al-riaya fi tahsil al-magamat, copied in 581, is not
by Mubhisibi. It contains quotations from Hallj and especially from Ha-
rawi’s (d. 481) Manazil al-sa’irin.

2. Kitab al-nasa®ih,* ms. London Or. 7900.

. Kitab al-tawahhum, ms. Ox Hunt. 611, f. 1522, 1712.}

4. Risalat al-makasib wa'l-wara® wa'l-shubuhat,® ms. Faydiyya 1101 (copied
in §23 A.H.), sec. V.

s. Risalat adab al-nufds, ms. Faydiyya 1101, sec. VII (containing four letters

at the end).

. Risalat ma’iyyat al-“aql wa ma®nihu,” ms. Faydiyya 1101, sec. VIIL

. Risalat bad® man anab ila’llah, ms. Faydiyya 1101, sec. IL.}

. Risalat al-azama, id., sec. I11.

. Risalat al-tanbih, id., sec. IV.

w

O 00N O

* Corrected in the second French edition from Kitab al-wasdya, but see bib. for published version.

4. Margaret Smith has published an excellent edition of the Ri‘Gpa (London, 1940, reissu¢
1947, G.O.F). {Smith gives, in the margins of her edition, the folio numbers of the manuscript t©
which Massignon refers throughout the Essay.]

5. Passion, Fr 3:178/Eng 3:166.

6. Ibid., Fr 3:241/Eng 3:227.

7. Ibid., Fr 3:68/Eng 3: 59 [or mahiyya, as it is usually written. Ma’iyya may be closer to the ety-
mological source of the word (see R. Arnaldez in Elz, s.v., Mahiyya); the sense is not in dispute].

8. Ed H. Ritter, Gliickstadt, 1935.
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10. Risdlat fahm al-salat, id., sec. V1.

11. Mas@’il fi a“mal al-quliab wa’l-jawarih, id., sec. 1X.

12. Fagl fr'l-mahabba, reproduced by Aba Nu‘aym (Hilya), from a written
source.®

13. Risala fi'l-zuhd, ms. Faydiyya 1101, sec. 1. Perhaps identical to the Kitab
al-zuhd quoted by Ghazili (Ihya).

14. Kitab al-sabr, ms. Bankipore 105 (last three folios; the copy is from the
year 631)."°

15. Kitab al-dima>, showing that the “blood” shed among the Sahiba did
not damage the Islamic Community’s doctrinal unity (Abi °Ali Fadl ibn
Shidhin, d. c. 350,"" ap. Sam®ini, s.n.) = Kitab al-kaff “amma sukhira (sic:
propetly shujira) bayn al-Sahaba, read by Dhahabi (s.n.). Perhaps the
long extracts in Yifii on the “riches of Ibn ‘Awf” come from this book
(Yifi“1, Rawd, ms. Paris 2040, f. 11 a-b; Nashr, Cairo edition, 11, 382—
83, abridged).

16. Sharh al-ma“rifa wa badhl al-nagiha, ms. Berlin, 2815, f. 208-10.

16 bis. Fragment on al-muldsaba, ms. Berlin, 2814, f. 8ob-81a.

17. Kitdb al-bath wa'l-nushiir, ms. Paris 1913, f. 1962-203a. Comparison with
number 3 shows that number 17 has been altered.

18. Tafakkur wa i‘tibar; cited in Fihrist, 184.

19. Sprenger thought he could attribute to Muhasibi the Kitab dawa da” al-
nufiis, which Ahmad ibn “Asim Antiki edited, with a Kitab al-shubuhat,
as a work of his teacher “Abii “Abdallih.” Antiki, a well-known writer
and a teacher of Ibn abi’l-Hawwairi (d. 246), was older than Muhaisibi.'*
The teacher “Abt “Abdallah” is probably Nibiji, another of Ibn abi'l-
Hawwiri’s teachers. As we have seen, upon close examination the re-
markable text of the Dawa reveals an archaic doctrine that clearly pre-
dates Muhasibi.

20. Irshad (mustarshid), ms. Cairo (cited by “Abdari, Mudkhal, 11, 226).

21. Fahm al-Qur’an (cited by Ibn Taymiyya, Nagl, 11, 4, 24; Madarishi-
Nadji, Majm. Ibn Taymiyya, 1329, 367—68).

22. Akhlaq (ms. Kopr. 725).

The Ri‘aya’s influence on the best North-African Muslims, Aba Mad-
yan, Ibn ‘Abbad, Zarriiq (‘umdat al-sadig), is well known. Nasrabadhi de-
fended Muhisibi. Ibn al-Jawzi attacked him (Talbis, 178 [cf. 124], 187—90,
where he claims that Muhisibi invented the dialogue between Abd Dharr

9. |Hilya, X, 73-110), for which Ibn al-Jawzi (in the preface to his Safiva) reproaches Aba Nu-
aym, as he does for the details given on Antiki and Shibli (anecdote cited herein, text related to
ch.3 n9andch. 4 n s01).

10. A fragment of the Kitab al-sabr wa’l-rida was published by O. Spies in Islamica [Leipzig], 1934.

11. Cited by Anbarl, Nuzhat al-alibba, 34s.

12. Kalibidhi; and all chronological lists.
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and Ibn “Awf [quoted in Munij, 1V, 270]; Ibn al-Jawzi therefore puts the
date of Abii Dharr’s death back from 32 to 25 A.H.). Abdalhalim Mahmud
is the author of a dissertation in French on Muhisibi.

B. Summaries and Extracts

The Ri‘Gya takes the form of advice dictated to a disciple, divided into
sixty odd chapters: an introduction (f. 4a) on istima®, explaining how to
listen in order to obtain the most benefit from what is said; (ch. 1) on rah-
baniyya (f. sb), the monastic life mentioned in the Qur®an; (ch. 2) mughtar
nafsahu (f.8a), how the examination of conscience dissipates illusions about
your own devotion; (3) the first required knowledge (f.8b), the knowl-
edge that you are a servant subject to a master; (4) rules for the examina-
tion of conscience, the muhdsaba (f.9a), concerning the future, concerning
the past; (s5) the stages of conversion (tawba, f.11);" (6) being prepared
for death (istidad li'l-mawt, f. 34b); (7—12) the implicit hypocrisy (riya,
f. 39b) of those who practice religion in order to be seen practicing it —
incitements to remedies against this hypocrisy; (13) (f. 49b) how to learn
to despise the world; (14-15) how ikhias allows you to prevail, and psy-
chological defenses against Satanic temptation; (16-19) categories of im-
plicit hypocrisy; (20-23) how to make yourself act only for God and
without self-interest; (24~27) how to form an intent (niyya) at the mo-
ment of action; (28) how to tumn towards God during action; (29) how to
take the measure of the consequences of your actions upon others: the
risks of scandal, of vainglory, of the sadness when you feel despised, of di-
vulgence of hurtful secrets; (37—44) to what extent must you desire the
contempt of others, not their esteem; (45—53) how to retire into yourself
and struggle against conceit (“ujb); (54—57) pride (kibr) and humility; (58)
the forms of illusion (ghira) that deceive the servants of God; (59) per-
mitted hate and zeal; (60) how to lead a unified life, night and day, before
God; (61) remaining full of fear of yourself after beginning to serve God."*

Beginning of the Nasa’ih (ms. London, Or. 7900, f. 2b-3b) [Recueil,
pp. 18—20]: In this autobiography or philosophical confession, which was
no doubt the inspiration for Ghazili’s Mungidh, Muhisib1, like many of
his contemporaries, observes that the Islamic Community is split “into
about seventy sects” and that no one knows which one is in the right. He
continues:

13. Inthissection there is a phrase taken from Darani: “The friend does not abandon His fricnd."_

14. The comparison with Makki (Qiit al-qulib) and Ghazali ([hya) is very instructive. Makki
gives but a pale reflection of ch. 4 (1, 75), s (1, 178), 14, and 24 (11, 158); and Ghazili, in his Muh-
likat, merely summarizes ch. sg (111, 113), 7 (111, 203), s4 (111, 237), 58 (III, 264); cf. s (v, 1)-

Neither of them gives the linked states of consciousness, the method of experimental psycholOSYa
taught by Muhasibi.
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I was seized by the desire for a directive in my studies; I exercised my thought;
I observed longer than before. From the Book of God and the consensus ((jmac)
of the Community it became clear to me that covetousness hides the right path
and leads away from the truth. Then I discovered, by the consensus of the
Community, in the Book of God revealed to the Prophet, that the way to sal-
vation is to hold fast to piety towards God, to the accomplishment of canoni-
cal duties, to the scrupulous observance (wara®) of prescription and proscription
of acts, and to all the sanctions of religious law; and in all things to act purely
for God and follow the Prophet’s example (taZssi).’s Then I began to learn
the canonical duties and sanctions, the ways of the Prophet and the strict obser-
vance of the rules as described by the learned and in the sources. But I no-
ticed that there was agreement on some points and disagreement on others. The
Prophet of God said, “Islam began in exile (ghariban), and it will be exiled
again as in the beginning. Happy are the expatriates of the nation of Muham-
mad, for they live in solitude, alone with their religion.” *® My misfortune grew
because of the lack of guides able to conduct me (to the blessed solitude of true
Islam),'” and I feared that sudden death would overtake me in the troubled state
in which I was held by the Community’s discord. Concerning what I could not
discover alone, I exhorted myself to make inquiries of people (gawm) in whom
I had noticed signs of piety, abstinence, and scrupulous observance, people who
preferred (’ithar) the next life to this one. I found that their guidance and max-
ims (wasaya) agreed with the advice of the imims of the right path, that they
gave the same good counsel (nash) to the Community," giving no man license
to sin but not despairing of God’s forgiveness for any fault, recommending pa-
tience (sabr) during unhappiness and adversity, contentment (in God, rida) with
the (divine) decrees, and gratitude (shukr) for the gifts of grace.” And they
sought to make God's servants love (tahabbub) Him* by reminding them of His

1$. Passion, Fr 3:196/Eng 3:184.

16. The famous hadith al-ghurba (cf. R 13) is perhaps a hadith qudsi. Ibn Rajab wrote a mono-
graph about it in the Kashf al-kurba (in Majm. of Ibn Rumayh, Cairo, 1340, 311-28). It is attrib-
uted to “Abdallah Ibn “Umar by Muslim (Manar, 29, 493); to Ja“far Sidig by Ibn Zaynab (Ghayba,
174; Firag, 63; and Nawbakhti); and to Ahmad Antiki (herein, ch. 4 n 506 and related text; see
also Sha“rawi, Tub. I, 82). It is cited by Muhisibi, Ibn Qutayba (Mukhtalif, 139), Sahl (Hilya, X,
190), the Ikhwin al-Safi (IV, 279), the Ismaili Ibn al-Walid (Damigh, ms. Hamdani, 11, so2), and
the Khirijite Salimi (Majm. 649). Cf. also Mursi (ap. Ibn “Ata Allah, Lai@’if, 1, 201), AR3ki (I, 273),
Sharawi (Lata’if, margin, 1, zo1), Haytami (Fat. iad. 121). The question of the gharib, the “expa-
triate,” linked to the Hijra (of Hagar, well before Arab prophecy), is related to the Abrahamic
idea of sacred hospitality, the lkrim al-dayf (dakhala, jiwdr); Ibrahim Harbi (d. 285) wrote an ITkram
al-dayf, ed. Manir, 1349 A.H. Cf. Revue internationale de la Croix Rouge, 1952, pp. 449—68, “Le re-
spect de la personne humaine en Islam, et la priorité du dreit d'asile sur le devoir de juste guerre”
[“Respect for the Person in Islam, and the Priority of the right ta Asylum over the Duty of Waging a
Just War”].

17. The Dayr Alunad of Antaki.

18. Passion, Fr 3:203/Eng 3:191; Malati, f. 143.

19. Passion, Fr 3:44/Eng 3:36.

20. Ibid., Fr 3:218/Eng 3:206.
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favors and excesses of favor. They assembled the penitent faithful, bringing to-
gether those learned in God’s majesty (%zama), in the fullness of his power, in
His Book and His ways; those who knew His ritual and what must be done
and avoided; those scrupulous against innovation and personal proclivities;
those knowledgeable about the next life, the terrors {ahawil) of the resurrection,
the abundance of the rewards and the harshness of the penalties. God gave them
a share of external sadness®' and overwhelming anxiety, dissuading them from
being distracted by the joys of this world. Desirous of their rule of conduct and
appreciating their special advantages ( fawa’id), I decided that no one who had
understood their argument* could fail to accept it; I saw that adopting this rule
of conduct and acting according to its sanctions had become obligatory for me;
I bound myself to the rule in my conscience, and I concentrated my inner eye
upon it; I made it the basis of my ritual practice and the support of my acts;
I passed through all the states of consciousness under it, and I asked God to
grant me the favor to thankfulness to Him for the gift He had made to me of
the rule; I asked Him to give me the strength to see that its sanctions be main-
tained, and to confirm the knowledge He had given me of my own powerless-
ness (tagsir). Surely I am unable to perform the right acts of thankfulness to my
Lord for what He has made me understand; [ pray to Him that in His pure
generosity (fadl) He may guide me and keep me without sin . ..

The beginning of the Fasl fi'l-mahabba [Recueil, pp. 20—21]:

The origin of the love of the faithful for religious acts is in the love of the
Lord, for it is He Who made them begin to practice. Indeed, He made Himself
known to them, led them to obey Him, and made them love Him (tahab-
bub) — they were responsible for nothing. He placed the germs of love for Him
in the hearts of those who love Him. Then he arrayed them in the brilliant
light that lent their hearts phrases indebted to the violence of His love for
them. When that was done, he showed them angels rejoicing in them ... Be-
fore creating them, He praised them. Before they had praised Him, He thanked
them, knowing in advance that He would inspire in them what He had writ-
ten and announced for them. Then, after ravishing their hearts, He introduced
them into His creation. When He delivered the bodies of the learned into cre-
ation, He had placed in their hearts the mysterious treasures inherent in their
union (muwasala) with the Beloved. Then, when He wanted to bring them
closer to Him, and to bring the creation closer to Him through them, He gave
them their intentions (designs = himma) and placed them on the chairs of Wis-
dom. When they had to depart from their own wisdom because of pains (and
* This translation, as if the text read “alii man fohimalus” was corrected in the Arabic, without comment, in

1929, to “Salayya min fahmihi” (Recueil, p. 20). Either way, the pronoun is vague.
21. Cf. the quote from WakiS, herein, ch. 4 n 490.
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illnesses), it was in the light of His wisdom that they cast their eyes toward the
lands where remedies grow.>’ To teach them how the remedy works, He be-
gan by healing their hearts. He commanded them to comfort those who suffer
and counseled them to be compassionately involved in the sufferers’ requests.
He entrusted them with the fulfillment of the prayers of the needy. Then, by
concentrating the attention of their intelligence, He called them to hear Him
in their hearts as He addressed them, saying, “All My witnesses! He who comes
to you sick because he cannot find Me, heal him; he who comes a fugitive
fleeing my service, bring him back; he who comes forgetful of My comforts
and favors, remind him of them, for ‘Surely I shall be the best physician for
you, for [ am gentle’; and he who is gentle takes as his servants only those who
are gentle also.”

Polemical fragment concerning Ibn ‘Awf’s riches: *!

The doctors of the Law (whom worldly life has seduced) pretend that the
Companions of Muhammad possessed wealth; these wayward unfortunates use
the memory of the Companions to excuse themselves for amassing riches. The
devil deceives them and they do not suspect it. Woe to you, wayward man!
Your argument of “Abd al-Rahmin ibn “Awf’s riches is but a ruse of the de-
mon, who pronounces it with your tongue, to your eternal loss. When you
claim that the best of the Companions of the Prophet have desired wealth in
order to amass it for ostentation and ornament, you slander those venerated
men, and you accuse them of a terrible thing. And when you maintain that
amassing permitted wealth is better than giving it up, you show that you un-
derstand nothing of Muhammad or the other prophets. You also judge them
incapable, since they did not succeed in becoming as wealthy as you. In this
opinion, you propose that the Prophet was not advising the members of his
Community when he told them not to amass riches.** O you wayward slan-
derer of the Prophet, who in this has shown himself a counselor, merciful and
mild. Woe to you, wayward man! For even Ibn “Awf, with his virtue, piety,
and good works, his material sacrifices for God’s sake, his companionship with
the Prophet who promised him Paradise, even he will have to wait in the dock
in anguish (the ahwal) because of riches that he gained legitimately and used
soberly for good works. He will not be able to run towards Paradise with the
poor Muhdajiriin,*5 he will arrive only slowly, putting his feet in their footsteps.

22. Compare to St. John Climacus, The Heavenly Ladder [or The Ladder of Divine Ascent) step
26, nos. 13, 25.

23. [Fragment of another recension, Recucil, p. 21.] Quoted here from Yifi%i, Nashr, 11, 382
[see the complete text in Rawd al-riyalin, Cairo, 137471955, 24-25}; v.s., sec. 1. A. no. 15; comp.
Naga’ih f. 8a.

24. This is a hadith explaining Qur. 9:34 (¢f. herein p. 98 and text at ch. 4 n 116).

25. Who will go there first, according to the hadith.
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But then what do you suppose will happen to us, who are submerged under
the temptations of this world?

What a scandal to see this wayward man, possessing the suspect gains of il-
licit commerce, who howls against the filthiest sinners while wallowing in
worldly seductions, vanity, and temptations. And then he comes and cites the
case of Ibn Awf to justify himself !

We must observe here that the long campaign against worldliness by
the qussds, the preachers (of whom Muhisibi was the most illustrious one),
at least succeeded in establishing in Islam the collective observance of cer-
tain restrictions that had been practiced only by some of the devout, such
as the bans on wine, silken garments, and paintings of living creatures.

C. His Principal Theses, His Disciples,
and His Influence

Mubhasibi had perfectly mastered the technical language of the theolo-
gians of his time.?* Sometimes he effortlessly achieved phrases of great liter-
ary beauty: “Endurance (sabr) is making oneself a target (tahadduf) for the
arrows of pain”;*’ “Death is the touchstone of the believers.”** But the ex-
actness of a definition or the fine choice of an epithet was of merely sec-
ondary interest to him. The dominant note of his work is the insinuation of
an intent, a proposal to transform man from within by means of a rule for
living, not rigid, but supple and constantly revised; a method, riaya, sub-
ordinating the regulation of our individual acts and social relations, ritual or
not, to the recognition of a primary duty, continually renewed deep in the
heart, to serve one Master, God (hugiiq Allah), before everything else. This
rule for living involves (a) distinguishing reason (agl) from science (“ilm),”
because not all (theoretical) knowledge of something makes it (practically)
reasonable (parable of the badhir, the “sower”),*® and because a certain kind
of listening (istimd®) is required for understanding; and (b) distinguishing
faith (’iman) from real wisdom (maCrifa),’' because not all professions of
faith are accepted by God (parable of the waylakum, the “Vae vobis!”),** and
because obedience must be more important than observance.

When practiced loyally, with the aid of education strengthened by re-

26. He uses MuCtazili vocabulary but in order to turn it against the MuCtazilites (%ad), fadl, lutf;
1d% 1a yurad Allah biha: Riaya, f.82b).

27. Baqli, I, 144.

28. Ri¢aya, f. 31b.

29. Passion, Fr 3:68, 225 n 7/Eng 3:59, 213 n 285.

30. Ri‘ya, f. 5a.

31. Passion, Fr 3:370—71/Eng 3:60-61.

32, Nasa’h, f.15b; Asin, Logia, no. 51.
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solve,’ experiments with a rule for living engender (in the soul) a succes-
sion of inner states,>* ahwal, which are virtues linked in a certain order
(tawallud).

This last point does not indicate a concession to Mu‘tazilism.3® It is not
necessary for reason, “aql, on which Muhisibi wrote a perceptive short
work,’” to be appointed the impartial judge of good and evil, “putting
in the balance one thought for Satan and another for God” 3® Reason must
discern what God prefers (i.e., “the more difficult of two direct com-
mands”),* so that the soul, more and more open to grace, to the loving
preeternal providence that is trying to reach it, may be infused with the
divine touches (hulil al-fawa’id), which transform the will and make it re-
nounce not the usage of any means as such but the choice of what means
will be used (sthha: al-haraka).*® With delicate nuances, Muhisibi reviews
and corrects quietist tendencies in his predecessors, including Shaqiq (ta-
wakkul),*' Rabih (preference for those who do not suffer for their sins),**
and Diarani (tark al-ndfila, ishfigan).* Maintaining a precise balance, he
condemns the excessive rigor of some anathemas (still recommended by
Antiki) against the shubuhat,** and wams against vain observance of ritual
by those who wear distinctive clothing (shuhra).* He remains very firm,
as we have seen, on the necessity of universal asceticism.

Mubhasibi is unusual in being an analyst adept in all forms of casuistry
who nevertheless takes the most naive forms of devotion as his point of
departure. In his Kitab al-tawahhum, he even begins with the Hashwiyya's
eschatology, including the bodily pleasures provided by the houris. Then
he slowly and imperceptibly leads the reader to the saints’ solemn proces-
sion towards the pure vision of the divine Essence Which Alone gives
perfect joy. Here we seize the difference between Dirani’s imperfectly en-
lightened piety and Muhaisibi’s intense inner life, the translucence of his
conscience.

33. Ri%dya, f. 18a: “the six means of strengthening it.”

34. List ap. Adab al-nufiis, f. 134-35.

35. Tawallud al-sidq min al-ma“rifa (Mahabba, £. 25; Ri‘dya, £.8b, 22b, 31b, 32b).

36. One of Muhisibi’s propositions (Addb al-nufiis, f. 130 ff.; cf. Makki, Qi, I, 268-69) differ-
entiates adl and fadl (cf. Passion, Fr 3:132—33/Eng 3:120~21), sabr and wara’, zuhd and rida, insaf
and ihsan, human effort and divine grace, the latter being preeminent and having the initiative
(Mahabba, f.1 ff).

37. Passion, Fr 3:68/Eng 3:58.

38, RiGya, f. 52b.

39. Ibid., f. 30b; cf. Passion, Fr 3:195—96/Eng 3:183—84.

40. Mahabba, f. 7 [Hilya, X, 79]; and herein, ch. 4 n 15 and text at ch. 5 n 86.

41. Makasib, f. 67, 74.

42. RiGya, f.162; cf. Passion, Fr 1:118/Eng 1:77.

43. Ri%ya, f. 69a.

44. Herein, text at ch. 4 n 523.

45. Masa’il, f.237.
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HIS DISCIPLES AND HIS INFLUENCE

The only rawis of Muhisibi mentioned by Dhahabi are Ahmad ibn Mas-
riq Tasi (d. 298), Ahmad al-Safi al-Kabir (d. 306), Ahmad ibn Qisim ibn
Nasr Fara’idi, Muhammad ibn Ahmad ibn abi Sunh, Junayd, Ismi‘il ibn
Ishiq Sarr3j, and the Shiafi“ite qadi Ibn Khayrin (d.316). The list is abridged,
showing the influence of the condemnation by strict traditionalists, no-
tably the Hanbalis, on his dialectical methods;** it gives an incomplete
demonstration of the intense, sustained influence Muhisibi exercised upon
consciences. He inspired Junayd and Ibn “Ata. He is one of the five masters
acknowledged by Ibn Khafif;*” the Ash‘aris, under the latter’s influence,
salute him as the first precursor of their reform. References to the “works
of Muhisibi”*# are found everywhere in Ghazili's Ihya, and I have located
some of the sources for the quotations, in the Ri°Gya and the Nasa’ih.

Muhasibi is one of the three masters recognized by the Kizariiniyya or-
der.# Among the Shadhiliyya, there is an anecdote about Mursi, who gave
a precise summary of the Ridya to one of his students, when the student
was returning a copy of it: “Serve God with full understanding (of your
ritual acts), and never be pleased with yourself.”s°

Under the persistent attacks of traditionists, this admirable manual of
the inner life was slowly and systematically removed from circulation. Abi
Zur®a Rizi (200~264), a direct disciple of Ibn Hanbal, was among the first
to put Muhisibi’s works on the index:' “Aba Zura said, ‘Such books are
nothing but heresy and error; keep to the (strict) traditions, and you will
find profit in them. Some objected that reading these books breathes a
warning (“ibra)’* into the conscience. He answered, ‘Anyone who is not
warned by the Qur’an will find no waming in these books.”’$? Attempts
were made to accept at least certain extracts of the Ridyq, in attenuated
and amended form:%* “Izz Magqdisi (d. 660) made a Hall magasid “al-
Ri‘aya,” an insufficient abridgment of chapters 1—4, 7, 47, 54, 57, 58, 59,

46. Junayd as well (Passion, Fr 3:62 n 1/Eng 3:53 n 1).

47. Passion, 1st ed., 411. [Ibn Khaftfs five shaykhs who possessed the science of external law
(zahir = shari%): Muhisibi (d. 243/857; Shifiite), Junayd (d. 208/910; Thawrite); Ruwaym
(d. 303/915; Zahirite); TbnAta (d. 309/922; traditionist; = Sufyini); “Amr al-Makki (disciple of
Junayd). Vide Qushayri, ed. 1318, 2; Yifii, Nashr, f. 41. On the Kizaruni list, v. “Attar, 11, 292]
Cf. Passion, 2nd ed., Fr 2:196 ff./Eng 2:186 ff.

48. Mungqidh, 28.

49. Passion, Fr 2:196/Eng 2:186.

$0. Sha‘riwi, Tab., II, 28.

51. Ap. “Iriql, Ba’ith, ms. London Or. 4275, £. 18b [Reueil, p. 23].

52. Herein, ch, 3, sec. 4, and p.9s; Passion, Fr 3:253/Eng 3:239.

53. Also quoted in Dhahabt, Ifidal, I, 200 [see note 51}.

54. Ibn Khidrawayh [or Ibn Khidriiya] and Hujwiri had perhaps already tried it (Kashf, 338, 280)-
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and 60 of the master-work;’* and Yasuf Safadi composed an analogous
abridgment, even more condensed.*

Muhisibi’s strong personality maintained his prestige; it was against him
that, in the fourteenth century, ‘Abd al-Rahim ibn Husayn “Irigi (d. 806)
directed his BaCith ald’l-khalas min hawadith al-qussas,” a refutation of an
anonymous apology.*® Dhahabi, so violent against the mystics, never dared
directly attack Muhisibi, and, in judging him,* only summarized the article
in Ibn al-A°ribi’s (d. 341) Tabaqat al-nussak: “Muhisibi was learned in ha-
dith, figh, and the history — sects, sayings, and anecdotes — of the ascetics
(nussik); but he gave personal opinions on lafz,% 2iman,%* and kalam Allah
bisawt,** God’s direct conversation with the elect of Paradise.”

2. THE KHURASANIAN ScHooL oF IBN KARRAM
A. Origins: Ibn Adham, Shaqiq, and Ibn Harb

As we have seen, the qussas’ movement of moral teaching spread among
the Arabs from Basra who had colonized Khurisin, starting in the second
half of the second century A.H.; first in the city of Balkh, when the disci-
ples of Ibn Adham, who had died an expatriate in Syria, went back to
evangelize their teacher’s native country.

The details of Ibn Adham’s life are still far from clear.% He directly bor-
rowed the Basran school’s doctrine and deepened several elements of it:
murdqaba, contemplation® (which is more than fikr, reflection); kamad, con-
trition® (more than huzn, attrition); khulla, permanent “divine friend-
ship”;%7 and ma‘nifa, “wisdom” (new notion).®® The failures of his attempts

§5. Ms. Berlin 2812.

$6. Ms. Berlin 2813.

57. Ms. London Or. 4275.

58. On his argumentation, cf. herein, text at ch. 3 n 88.

59. Tarikh, ms. Leiden 1721, £ 22b.

60. Passion, Fr 3:106 n 2/Eng 3:95 n 266.

61. Passion, Fr 3:162/Eng 3:150.

62. Passion, Fr 3:156/Eng 3:143; the accused text is in Tawahhum, f. 170a. An application of
his general thesis on “ad/ and fadl.

63. Like Ibn Asbat, seeking to make a living on haldl ground.

64. Herein, text at ch. 4 n 198.

65. “Al-muraqaba hajj al-%aql” (ap. Hilya, Goldziher's reading [Vorles., Eng. trans., 144 n 88];
the Damascus text reads, “al-murigaba mukhkh al-Samal”).

66."Nothing is harder to practice than kamad; it is keeping 2 wound open, a wound that death
alone can close with scars.” Ibn “Arabl, Mubddarat [Muhad), 1, 219). Cf. Muhisibi, Mahabba, f. 25.

67. Passion, Fr 3:219/Eng 3:207: “For him who knows what he is secking, sacrifice is easy”
(= “ittisaf bi’l-rida,” says the gloss, Baqli, I, 162). “If I could devote my heart’s sight to Him, I would
think I had given Him more than if I had conquered Constantinople!” (Bagli, Shath, f. 27; cf.
Passion, Fr 1:617/Eng 1:569). “Rules of agreement and solecisms — in our sentences, or in our
actions?” (Jihiz, Bayan, 1, 143).

68. Passion, Fr 3:66 n 3/Eng 3:56 n 19.
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at an apostolic mission induced him to lead a more and more retired life. Of
his hundred and twenty visions of God (during which he had asked seventy
questions), he tried to present only four; “Since all of these were misunder-
stood, I became silent.” %

Here is one of the four, published by Muhisibi in his Mahabba: 7°

Ibrihim ibn Adham said to one of his brothers in God: If you wish that God
should love you and that you should be the friend of God, then renounce this
world and the next; do not desire them, empty yourself of the two worlds,”
and turn your face to God; then God will turn His face to you and fill you
with His grace. For I have learned that God revealed himself to John, son of
Zacharias, saying “O John! I made an agreement with Myself that none of My
servants should love Me — I having sounded his heart and knowing his inten-
tion —and I not then become his hearing,”* with which he listens; his vision,
with which he sees; his tongue, with which he speaks; and his heart, with
which he understands. When I have become these things for him, I shall make
him hate to be concerned with any but Me, I shall lengthen his meditation
(fikra), I shall be present with him during the night, and I shall be the famil-
iar of his days. O John! I shall be the guest [jafis] of his heart, the end of
his desire”® and hope; every day and every hour are a gift to him from Me; he
approaches Me and I approach him, that I may hear his voice, out of love for
his humility. By my glory and grandeur! I shall invest him with a mission
(mabSath)7* that will be the envy”™ of the Prophets and Messengers. Then I shall
command a crier to cry, ‘Here is X, son of Y, a saint sanctified by God, His
elect among His creatures, whom He calls to visit Him (ziyara)’ so that his
heart may be healed by a look at His face” And when he comes to Me, I shall
raise the veils between him and Me,”” and he will contemplate Me at his
case;” then I shall say, ‘Receive the good work (abshir)!” By My glory and
grandeur! I shall satisfy your hearts'’s thirst (during our separation) for the sight
of Me; I shall renew your supernatural investiture®® every day, every night,
every hour” And when the announcers of the good word have come back to

69. Makki, Qiit, 11, 67.

70. Muhisibi, Mahabba, f. 12 [Recueil, pp. 22-23].

71. Hallgj, in Passion, Fr 2:57 n 4/Eng 2:50 n 87.

72. Here, the Damascus ms. has been corrected by the one in Leiden, thanks to R. Nicholson.
This became a hadith qudsi: “Kuntu samahu wa basarahu.”

73. Cf. Hallaj, in Passion, Fr 3:50-51, 184/Eng 3:42-43, 172.

74. Halldj, in Passion, Fr 3:206 n 9/Eng 3:194 n 85.

75. Ghibta; Passion, Fr 3:218/Eng 3:206.

76. Ibid., Fr 3:178/Eng 3:166; herein, ch. 3 n 17 and related text.

77. Raf € al-hijab; cf. herein, text at ch. 4 n 342.

78. Inadequate term; cf. Passion, Fr 3:179 n 1/Eng 3:166 n 188.

79. Cf. above, n 74.

80. Karama.






