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THE MYSTICSOF ISLAM

INTRODUCTION

THE title of this book sufficiently explains why it is included in a Series 'exemplifying
the alventures and labours of individual seekers or groups of seekersin quest of redity.'
Sufism, the religious philosophy of Islam, is described in the oldest extant definition as
'the gprehension d divine redities,’ and Mohammedan mystics are fond d cdling
themselves Ahl al-Haqq, 'the followers of the Red.' { Al-Haqq is the term generally used by Sufis
when they refer to God} In attempting to set forth their central doctrines from this point of
view, | shal draw to some extent on materials which | have mlleded duing the last
twenty yeas for a general history of Islamic mysticism--a subjed so vast and many-sided
that several large volumes would be required to do it anything like justice Here | can
only sketch in broad ouline cetain principles, methods, and charaderistic fedures of the
inner life a it has been lived by Moslems of every classand condtion from the eghth
century of our era to the present day. Difficult are the paths which they threaded, dark
and bewil dering the pathless heights beyond but even if we may not hope to acampany
the travelers to their journey's end, any information that we have gathered concerning
their religious environment and spiritual history will help us to understand the strange
experiences of which they write.

In the first place therefore, | propase to dffer a few remarks on the origin and hstoricd
development of Sufism, its relation to Islam, and its general charader. Not only are these
matters interesting to the student of comparative religion; some knowledge of them is
indispensable to any serious gudent of Sufism itself. It may be said, truly enowgh, that all
mysticd experiences ultimately med in a single point; but that point assumes widely
different aspeds acwrding to the mystic's religion, race and temperament, while the
converging lines of approach admit of amost infinite variety. Though all the grea types
of mysticism have something in common, ead is marked by peadliar charaderistics
resulting from the drcumstances in which it arose and flourished. Just as the Christian
type caina be understood withou reference to Christianity, so the Mohammedan type
must be viewed in connexion with the outward and inward development of Islam.

The word 'mystic,’ which has passd from Greek religion into European literature, is
represented in Arabic, Persian, and Turkish, the three tief languages of Islam, by 'Sufi.'
The terms, however, are not predsely synonymous, for 'Sufi' has a spedfic religious
conndation, and is restricted by usage to thaose mystics who profess the Mohammedan
fath. And the Arabic word, although in course of time it appropriated the high



significance of the Greek--lips ®ded by hay mysteries, eyes closed in visionary rapture-
-bore ahumbler meaning when it first gained currency (abou 800 A.D.). Until recently
its derivation was in dspute. Most Sufis, flying in the faceof etymology, have derived it
from an Arabic roat which conveys the nation d 'purity’; this would make 'Sufi' mean
‘one who is pure in heat' or 'one of the ded." Some European scholars identified it with
«soph&» in the sense of 'theosophist.’ But Noldeke, in an article written twenty yeas
ago, showed conclusively that the name was derived from suf (woal), and was originally
applied to those Moslem ascetics who, in imitation o Christian hermits, clad themselves
in coarse wodllen garb asasign of penitence and renurciation d worldly vanities.

The ealiest Sufis were, in fad, ascetics and quetists rather than mystics. An
overwhelming consciousness of sin, combined with a dread--which it is hard for us to
redize--of Judgment Day and the torments of Hell-fire, so vividly painted in the Koran,
drove them to see&k salvation in flight from the world. On the other hand, the Koran
warned them that salvation depended entirely on the inscrutable will of Allah, who guides
aright the good and |leads astray the wicked. Their fate was inscribed onthe dernal tables
of His providence nahing could alter it. Only thiswas aure, that if they were destined to
be saved by fasting and praying and gous works--then they would be saved. Such a
belief ends naturally in quetism, complete and ungestioning submisson to the divine
will, an attitude charaderistic of Sufism in its oldest form. The mainspring of Moslem
religious life during the eghth century was fea--fea of God, fea of Hell, fea of dedh,
fea of sin--but the oppasite motive had aready begun to make its influence felt, and
produced in the saintly woman Rabi‘a & least one aonspicuous example of truly mysticd
self-abandorment.

* % %

So far, there was no grea difference between the Sufi and the orthodox Mohammedan
zedot, except that the Sufis attadhed extraordinary importance to certain Koranic
doctrines, and developed them at the expense of others which many Moslems might
consider equally essential. It must also be dl owed that the ascetic movement was inspired
by Christian ideds, and contrasted sharply with the adive and deasure-loving spirit of
Isam. In a famous @entence the Prophet denourced monkish austerities and bade his
people devote themselves to the haly war against unbelievers; and he gave, as is well
known, the most convincing testimony in favour of marriage. Although his condemnation
of cdibacgy did na remain withou effed, the mnquest of Persia, Syria, and Egypt by his
succesrs brought the Moslems into contad with ideas which profoundy modified their
outlook onlife and religion. European realers of the Koran canna fail to be struck by its
author's vadll ation and inconsistency in deding with the gredest problems. He himself
was not aware of these contradictions, na were they a stumbling-block to his devout
followers, whose simple faith accepted the Koran as the Word of God. But the rift was
there, and soon poduced far-reading results.

Hence aose the Murjites, who set faith above works and emphasized the divine love and
goodress the Qadarites who affirmed, and the Jabarites who denied, that men are



resporsible for their adions; the Mu'tazilit es, who bult atheology onthe basis of reason,
rgeding the qualiti es of Allah as incompatible with His unity, and predestinarianism as
contrary to His justice and finally the Ash'arites, the schaastic theologians of Islam,
who formulated the rigid metaphysicd and dactrinal system that underlies the aeed of
orthodox Mohammedans at the present time. All these speaulations, influenced as they
were by Greek theology and phlosophy, reatded powerfully upon Sufism. Early in the
third century of the Hegira--the ninth after Christ--we find manifest signs of the new
leaven stirring within it. Not that Sufis ceased to mortify the flesh and take pride in their
poverty, bu they now began to regard asceticism as only the first stage of along journey,
the preliminary training for alarger spiritua life than the mere ascetic is able to conceve.
The nature of the dhange may be ill ustrated by quaing a few sentences which have mme
down to us from the mystics of this period.

"Loveisnat to be leaned from men: it is one of God's gifts and comes of
His grace"

"None refrains from the lusts of this world save him in whaose heat there
isalight that kegps him always busied with the next world."

"When the gnostic's iritual eye is opened, his bodly eyeis $ut: he sees
nothing but God."

"If gnosis were to take visible shape dl who looked thereon would de &
the sight of its beauty and loveliness and goodress and grace and every

brightness would become dark beside the splendou thereof.” {Compare
Plato, Phaadrus (Jowett's trandlation): "For sight is the keenest of our bodly senses;
though rot by that is wisdom seen; her lovelinesswould have been transporting if there
had been avisible image of her."}

"Gnaosisis neaer to silencethan to speed.”

"When the heat weeps becaise it has lost, the spirit laughs because it has
found:

"Nothing sees God and des, even as nothing sees God and lives, because
Hislifeiseverlasting: whoever seesit isthereby made everlasting."”

"O God, | never listen to the ay of animals or to the quivering of trees or
to the murmuring of water or to the warbling of birds or to the rustling
wind a to the aashing thunder withou feding them to be an evidence of
Thy unity and a proof that there is nathing like unto Thee”

* % %

"O my God, | invoke Theein pubic as lords are invoked, bu in private &
loved ores are invoked. Publicly | say, 'O my God!' but privately | say, 'O
my Beloved!™



These ideas--Light, Knowledge, and Love--form, as it were, the keynotes of the new
Sufism, and in the following chapters | shall endeavour to show how they were
developed. Ultimately they rest upon a pantheistic faith which deposed the One
transcendent God d Islam and worshipped in His dead One Red Being who dwvells and
works everywhere, and whose throne is not less but more, in the human heat than in the
heaven of heavens. Before going further, it will be mnvenient to answer a question which
the reader may have asked himself--Whence did the Moslems of the ninth century derive
this doctrine?

Modern reseach has proved that the origin of Sufism canna be tracel bad to a single
definite cause, and has thereby discredited the swegping generali zations which represent
it, for instance, as areadion d the Aryan mind against a conquering Semitic religion, and
as the product, esentialy, of Indian or Persian thouwght. Statements of this kind, even
when they are partialy true, ignore the principle that in order to establish an historicd
conrexion between A and B, it is not enough to bring forward evidence of their likeness
to ore another, withou showing at the same time (1) that the adual relation d B to A
was sich as to render the asumed fili ation passble, and (2) that the passble hypothesis
fits in with al the &acetained and relevant fads. Now, the theories which | have
mentioned do na satisfy these @ndtions. If Sufism was nothing but a revolt of the
Aryan spirit, how are we to explain the undouhied fad that some of the leading pioneas
of Mohammedan mysticism were natives of Syria and Egypt, and Arabs by race?
Similarly, the alvocates of a Buddhistic or Vedantic origin forget that the main current of
Indian influence upon Islamic dvilization kelongs to a later epoch, whereas Moslem
theology, phil osophy, and science put forth their first luxuriant shods on a soil that was
saturated with Hellenistic aulture. The truth is that Sufism is a wmplex thing, and
therefore no simple answer can be given to the question haw it originated. We shall have
gore far, however, towards answering that question when we have distinguished the
various movements and forces which moulded Sufism, and determined what diredion it
shoud takein the ealy stages of its growth.

Let usfirst consider the most important external, i.e. nonlslamic, influences.
I. CHRISTIANITY

It is obvious that the ascetic and quetistic tendencies to which | have referred were in
harmony with Christian theory and dew nouishment therefrom. Many Gospel texts and
apocryphal sayings of Jesus are dted in the oldest Sufi biographies, and the Christian
anchorite (rahib) often appeas in the role of a teader giving instruction and advice to
wandering Moslem ascetics. We have seen that the wodllen dress from which the name
'Sufi' is derived, is of Christian arigin: vows of silence, litanies (dhikr), and aher ascetic
pradices may be traceal to the same source As regards the doctrine of divine love, the
following extrads ek for themselves:

"Jesus passed by three men. Their bodes were lean and their faces pale.
He aked them, saying, 'What hath brought you to this plight? They
answered, 'Fea of the Fire.' Jesus sid, 'Ye fea a thing creded, and it



behoves God that He shoud save thase who fea.' Then he left them and
passed by threeothers, whaose faces were paler and their bodes leaner, and
asked them, saying, 'What hath brought you to this plight? They
answered, 'Longing for Paradise.' He said, 'Y e desire athing creaed, and it
behoves God that He shoud give you that which ye hope for." Then he
went on and passed hy threeothers of excealing palenessand leanness so
that their faces were a mirrors of light, and he said, 'What hath brought
you to this? They answered, 'Our love of God. Jesus sid, 'Ye ae the
neaest to Him, ye aethe neaest to Him.™

The Syrian mystic, Ahmad ibn al-Hawari, once aked a Christian hermit:

"'What is the strongest command that ye find in your Scriptures? The
hermit replied: 'We find nore stronger than this: "Love thy Credor with
al thy power and might.""

Ancther hermit was asked by some Moslem ascdics.

"When is a man most persevering in devotion? 'When love takes
possesson d his heat, was the reply; for then he hath nojoy or pleasure
but in continual devotion.™

The influence of Christianity through its hermits, monks, and hereticd seds (e.g. the
Messdlians or Euchitag was twofold: ascetic and mysticd. Oriental Christian mysticism,
however, contained a Pagan element: it had long ago absorbed the ideas and adopted the
language of Plotinus and the Neo-platonic schod.

II. NEOPLATONISM

Aristotle, na Plato, is the dominant figure in Moslem philosophy, and few
Mohammedans are familiar with the name of Plotinus, who was more commonly cdled
'the Greek Master' (al-Sheykh al-Yaunani). But since the Arabs gained their first
knowledge of Aristotle from his Neoplatonist commentators, the system with which they
becane imbued was that of Porphyry and Proclus. Thus the so-cdled Theology of
Aristotle, of which an Arabic version appeaed in the ninth century, is adualy a manual
of Neoplatonism.

Another work of this <hod deserves particular notice | mean the writings falsely
attributed to Dionysius the Areopagite, the mnwert of St. Paul. The pseudo-Dionysius--he
may have been a Syrian monk--names as his teater a cetain Hierotheus, whom
Frothingham has identified with Stephen Bar Sudaili, a prominent Syrian gnostic and a
contemporary of Jaocob o Saruj (451-521 A.D.). Dionysius quaes ome fragments of
erotic hymns by this Stephen, and a cmplete work, the Book of Hierotheus on the
Hidden Mysteries of the Divinity, has come down to us in a unique manuscript which is
now in the British Museum. The Dionysian writings, turned into Latin by John Scotus
Erigena, founded medieval Christian mysticism in Western Europe. Their influencein the



East was hardly less vital. They were trandated from Greek into Syriac dmost
immediately on their appeaance and their doctrine was vigorously propagated by
commentaries in the same tongue. "Abou 850 A.D. Dionysius was known from the
Tigristo the Atlantic."

Besides literary tradition there were other channels by which the doctrines of emanation,
illumination, gnosis, and ecstasy were transmitted, bu enowh has been said to convince
the reader that Greek mysticd ideas were in the ar and easily accessble to the Moslem
inhabitants of Western Asia and Egypt, where the Sufi theosophy first took shape. One of
those who bae the dhief part in its development, Dhu ’I-Nun the Egyptian, is described
as a philosopher and achemist--in ather words, a student of Hell enistic science When it
is added that much o his geaulation agrees with what we find, for example, in the
writings of Dionysius, we ae drawn irresistibly to the conclusion (which, as | have
pointed ou, is highly probable on general grounds) that Neoplatonism poured into Islam
alarge tincture of the same mysticd element in which Christianity was already stegoed.

llI. GNOSTICISM
{ Cf. Goldziher, "Neuplatonische und gnostische Elemente im Hadit," in Zeitschrift fur Asgriologie, xxii.
317ff.}

Though littl e dired evidence is avail able, the conspicuous placeoccupied by the theory
of gnasis in ealy Sufi speaulation suggests contad with Christian Gnaosticism, and it is
worth naing that the parents of Maruf al-Karkhi, whose definition d Sufism as ' the
apprehension d divineredities was quaed onthe first page of this Introduction, areaid
to have been Sabians, i.e. Mandasans, dwelli ng in the Babylonian fenland between Basra
and Wasit. Other Moslem saints had leaned ' the mystery of the Grea Name.' It was
communicaed to Ibrahim ibn Adham by a man whom he met while travelling in the
desert, and as 0n as he pronourced it he saw the prophet Khadir (Elias). The axcient
Sufis borrowed from the Manichaaans the term siddiq, which they apply to their own
spiritual adepts, and a later schod, returning to the dualism of Mani, held the view that
the diversity of phenomena aises from the almixture of light and darkness

"The ided of human adion is freedom from the taint of darkness and the freedom of

light from darknessmeans the self-consciousnessof light as light." { Shaikh Muhammead qll,
The Devdopment of Metaphysicsin Persia (1908, p. 150}

The following version d the doctrine of the seventy thousand \eils as explained by a
modern Rifa'i dervish shows clea traces of Gnosticism andis S interesting that | canna
refrain from quaing it here:

"Seventy Thousand Vells sparate Allah, the One Redity, from the world
of matter and d sense. And every soul passes before his birth through
these seventy thousand. The inner half of these ae vells of light: the outer
half, vells of darkness For every one of the veils of light passed through,
in this journey towards birth, the soul puts off a divine quality: and for
every one of the dark veils, it puts on an eathly quality. Thus the diild is



born weeping, for the sou knows its sparation from Allah, the One
Redity. And when the dild cries in its dee, it is becaise the soul
remembers omething of what it has lost. Otherwise, the passage through
the veil s has brought with it forgetfulness (nisyan): and for this reason
man is cdled insan. Heis now, asit were, in prisonin his body, separated
by these thick curtains from Allah.

* % %

"But the whale purpase of Sufism, the Way of the dervish, is to give him
an escgpe from this prison, an apocdypse of the Seventy Thousand Vil s,
arewvery of the original unity with The One, while still in this body. The
body is not to be put off; it isto be refined and made spiritual--a help and
not a hindranceto the spirit. It is like ametal that has to be refined by fire
and transmuted. And the sheikh tell s the aspirant that he has the seaet of
this transmutation. 'We shall throw you into the fire of Spiritual Passon,

he says, 'and you will emerge refined." {"The Way" of a Mohammedan Mystic,
by W. H. T. Gairdner (Leipzig, 1912, pp. 9f.}

V. BUDDHISM

Before the Mohammedan conquest of India in the deventh century, the teating of
Buddha exerted considerable influence in Eastern Persia and Transoxania. We hea of
flourishing Buddhist monasteries in Balkh, the metropdis of ancient Badria, a dty
famous for the number of Sufiswho resided in it. Professor Goldziher has cdl ed attention
to the significant circumstance that the Sufi asceic, lbrahim ibn Adham, appeas in
Moslem legend as a prince of Balkh who abandored his throne and becane awandering
dervish--the story of Buddha over again. The Sufis leaned the use of rosaries from
Buddhst monks, and, without entering into details, it may be safely asserted that the
method d Sufism, so far as it is one of ethicd self-culture, ascetic meditation, and
intellecua abstradion, oves a good ced to Buddhsm. But the feaures which the two
systems have in common ony accentuate the fundamental difference between them. In
spirit they are paes apart. The Buddhst morali zes himself, the Sufi becomes moral only
through knowing and loving God.

The Sufi conception d the pasgng-away (fana) of individual self in Universal Being is
catanly, | think, o Indian origin. Its first grea exporent was the Persian mystic,
Bayazid of Bistam, who may have receved it from his teader, Abu ‘Ali of Sind
(Scinde). Here ae some of his syings:

"Credures are subed to changing 'states,’ but the gnaostic has no 'state,’
because his vestiges are dfacal and hs essence anihilated by the essence
of ancther, and hstraces arelost in another's traces.”

"Thirty yeas the high God was my mirror, nov | am my own mirror," i.e. acording to
the explanation given by his biographer, "that which | was | am no more, for 'I' and 'God
isadenial of theunity of God. Sincel am no more, the high God is His own mirror."



"I went from Godto God, uriil they cried from mein me, 'O Thoul!™

This, it will be observed, is not Buddhism, bu the pantheism of the Vedanta. We caana
identify fana with Nirvana uncondtionaly. Both terms imply the passng-away of
individuality, bu while Nirvana is purely negative, fana is acmmpanied by baga,
everlasting life in God. The rapture of the Sufi who hes lost himsdf in ecstatic
contemplation d the divine beauty is entirely oppased to the passonless intellecual
serenity of the Arahat. | emphasise this contrast because, in my opinion, the influence of
Buddhsm on Mohammedan thowght has been exaggerated. Much is attributed to
Buddhism that is Indian rather than spedficdly Buddhistic: the fana theory of the Sufisis
a caein pant. Ordinary Moslems held the foll owers of Buddha in abharence, regarding
them as iddaters, and were not likely to seek persona intercourse with them. On the
other hand, for nealy athousand yeas before the Mohammedan conquest, Buddhsm had
been powerful in Badria and Eastern Persia generaly: it must, therefore, have dfeded
the development of Sufism in these regions.

While fana in its pantheistic form is radicdly different from Nirvana, the terms coincide
so closely in ather ways that we canna regard them as being atogether unconreded.
Fana has an ethicd asped: it involves the extinction d al passons and desires. The
passng-away of evil qualities and d the evil adions which they produceis sid to be
brought abou by the ontinuance of the wrrespondng good qudities and adions.
Compare this with the definition d Nirvana given by Professor Rhys Davids:

"The extinction d that sinful, grasping condtion o mind and heat, which
would atherwise, acording to the grea mystery of Karma, be the caise of
renewed individual existence That extinction is to be brought abou by,
and runs parald with, the growth of the oppasite awndtion d mind and
heat; andit is complete when that oppasite ndtionisreaced.”

Apart from the doctrine of Karma, which is aien to Sufism, these definitions of fana
(viewed as a mora state) and Nirvana, agree @émost word for word. It would be out of
placeto pusue the wmparison further, but | think we may conclude that the Sufi theory
of fana was influenced to some etent by Buddhsm as well as by Perso-Indian
pantheism.

The receptivity of Islam to foreign ideas has been recognised by every unhiased inquirer,
and the history of Sufism is only a single instance of the genera rule. But this fad shoud
not lead us to seek in such ideas an explanation d the whole question which | am now
discusgng, or to identify Sufism itself with the extraneous ingredients which it absorbed
and assmilated in the @murse of its development. Even if Islam had been miraaulously
shut off from contad with foreign religions and phlosophes, some form of mysticism
would have aisen within it, for the seeds were drealy there. Of course, we caina isolate
the internal forces working in this diredion, sincethey were subjed to the law of spiritual



gravitation. The powerful currents of thought discharged through the Mohammedan
world by the grea nontlslamic systems above mentioned gave a stimulus to various
tendencies within Islam which affeded Sufism either positively or negatively. As we
have see, its oldest type is an ascetic revolt against luxury and worldliness later on, the
prevailing rationalism and skepticism provoked courter-movements towards intuitive
knowledge and emotional faith, and aso an athodoc readion which in its turn drove
many eanest Moslems into the ranks of the mystics.

How, it may be asked, could a religion founded onthe simple and austere monaheism of
Mohammed tolerate these new doctrines, much less make terms with them? It would
sean impaossble to reconcile the transcendent personality of Allah with an immanent
Redity which is the very life and soul of the universe. Yet Islam has acceted Sufism.
The Sufis, instead of being excommunicaed, are seaurely established in the
Mohammedan church, and the Legend of the Moslem Saints records the wil dest excesses
of Oriental pantheism.

Let us return for a moment to the Koran, that infallible touchstone by which every
Mohammedan theory and pradice must be proved. Are aty germs of mysticism to be
foundthere? The Koran, as | have said, starts with the notion d Allah, the One, Eternal,
and Almighty God, far above human fedings and aspirations--the Lord of His daves, na
the Father of His children; a judge meting out stern justiceto sinners, and extending His
mercy only to those who avert His wrath by repentance, humility, and urceasing works of
devotion; a God d fea rather than of love. This is one side, and certainly the most
prominent side, of Mohammed's teading; but while he set an impassable gulf between
the world and Allah, his deegper instinct craved a dired revelation from God to the soul.
There ae no contradictions in the logic of feding. Mohammed, who had in him
something of the mystic, felt God bdh as far and rea, bah as transcendent and
immanent. In the latter asped, Allah is the light of the heavens and the eath, a Being
whoworks in the world and in the soul of man.

"If My servants ask thee dou Me, lo, | am nea™ (Kor. 2.182; "We (God)
are nearer to him than his own neck-vein" (50.15); "And in the earth are
signs to those of real faith, and in yourselves. What! do ye not see?"
(51.20-21).

It was a long time ere they saw. The Moslem consciousness, haunted by terrible visions
of the wrath to come, slowly and painfully awoke to the significance of those liberating
ideas.

The verses which | have quoted do not stand alone, and however unfavourable to
mysticism the Koran as a whole may be, | cannot assent to the view that it supplies no
basis for a mystical interpretation of Islam. This was worked out in detail by the Sufis,
who dealt with the Koran in very much the same way as Philo treated the Pentateuch. But
they would not have succeeded so thoroughly in bringing over the mass of religious
Moslems to their side, unless the champions of orthodoxy had set about constructing a
system of scholastic philosophy that reduced the divine nature to a purely formal,



changeless and absolute unity, a bare will devoid of al affedions and emations, a
tremendows and incdculable power with which no human creaure mud have ayy
communion a personal intercourse whatsoever. That is the God d Mohammedan
theology. That was the dternative to Sufism. Therefore, "al thinking, religious Moslems
are mystics," as Profesor D. B. Maadoreld, ore of our best authorities on the subed,
has remarked. And he ads: "All, too, are pantheists, bu some do nd know it."

The relation d individual Sufis to Islam varies from more or lessentire conformity to a
merely nomina professon d belief in Allah and His Prophet. While the Koran and the
Traditions are generally acknowledged to be the unalterable standard of religious truth,
this adknowledgment does not include the recognition d any externa authority which
shall deade what is orthodox and what is hereticd. Creals and caediisms court for
nothing in the Sufi's estimation. Why shoud he concern himself with these when he
possesss a doctrine derived immediately from God? As he reals the Koran with studious
meditation and rapt attention, lo, the hidden meanings--infinite, inexhaustible--of the
Holy Word flash upon Is inward eye. This is what the Sufis cdl istinbat, a sort of
intuitive deduction; the mysterious inflow of divinely reveded knowledge into heats
made pure by repentance and filled with the thought of God, and the outflow of that
knowledge upon the interpreting tongue. Naturally, the doctrines elicited by means of
istinbat do nd agreevery well either with Mohammedan theology or with ead ather, bu
the discord is easily explained. Theologians, who interpret the letter, canna be expeded
to reat the same cnclusions as mystics, who interpret the spirit; and if bath classes
differ amongst themselves, that is a merciful dispensation d divine wisdom, since
theologicd controversy serves to extinguish religious error, whil e the variety of mysticd
truth corresponds to the manifold degrees and modes of mystica experience

In the chapter on the gnasis | shall enter more fully into the dtitude of the Sufis towards
paositive religion. It is only a rough-and-ready acournt of the matter to say that many of
them have been good Moslems, many scacdy Moslems at al, and a third perty, perhaps
the largest, Moslems after a fashion. During the ealy Middle Ages Islam was a growing
organism, and gradually became transformed under the influence of diverse movements,
of which Sufism itself was one. Mohammedan arthodaxy in its present shape owes much
to Ghazali, and Ghazali was a Sufi. Through his work and example the Sufistic
interpretation d Islam has in nosmall measure been harmonised with the rival claims of
reason and tradition, bu just because of this he is lessvaluable than mystics of a purer
type to the student who wishes to know what Sufism esentialy is.

Although the numerous definitions of Sufism which occur in Arabic and Persian bools
on the subjed are historicdly interesting, their chief importance lies in showing that
Sufism is undefinable. Jalaluddn Rumi in his Masnavi tells a story abou an elephant
which some Hindocs were exhibiting in adark room. Many people gathered to seeit, bu,
as the placewas too dark to permit them to seethe dephant, they all felt it with their
hands, to gain an ideaof what it was like. One felt its trunk, and said that the animal
resembled a water-pipe; another felt its ea, and said it must be alarge fan; ancther its
leg, and thought it must be apill ar; another felt its badk, and dedared that the beast must
be like an immense throne. So it is with thase who define Sufism: they can orly attempt
to expresswhat they themselves have felt, and there is no conceivable formula that will



comprise every shade of persona and intimate religious feding. Since however, these
definitions ill ustrate with convenient brevity certain aspeds and charaderistics of Sufism,
afew spedmens may be given.

* % %

"Sufism is this: that adions $oud be passng over the Sufi (i.e. being
dore upon hm) which are known to God orly, and that he shoud aways
be with Godin away that is known to God orly."

"Sufism iswhaly self-discipline.”
"Sufism is, to passessnaothing andto be possessed by nothing.”

"Sufism is not a system composed o rules or sciences but a moral
disposition; i.e. if it were arule, it could be made one's own by strenuots
exertion, and if it were ascience, it could be aquired by instruction; but
on the ntrary it is a disposition, acording to the saying, 'Form
yourselves on the moral nature of God; and the mora nature of God
canna be dtained either by means of rules or by means of sciences.”

"Sufism is freedom and generosity and absence of self-constraint.”

"It is this: that God shoud make theedie to thyself and shoud make thee
livein Him."

"To behdd the imperfedion d the phenomena world, ray, to close the
eye to everything imperfed in contemplation of Him who is remote from
al imperfedion--that is Sufism."

"Sufism is control of the faaulties and olservance of the breahs."

* % %

"It is Sufism to pu away what thou hest in thy head, to give what thou
hast in thy hand, and nd to recil from whatsoever befalsthee"

The reader will perceve that Sufism isaword unting many divergent meanings, and that
in sketching its main feaures one is obliged to make asort of composite portrait, which
does not represent any particular type exclusively. The Sufis are not a sed, they have no
dogmatic system, the tarigas or paths by which they seek God "are in number as the souls
of men" and vary infinitely, though a family likeness may be traced in them all.
Descriptions of such a Protean phrenomenonmust differ widely from one ancther, and the
impresson poduwed in ead case will depend on the doice of materids and the
prominence given to this or that asped of the many-sided whole. Now, the essnce of
Sufism is best displayed in its extreme type, which is pantheistic and speaulative rather



than ascetic or devotional. This type, therefore, | have purposely placal in the
foreground. The advantage of limiti ng the field is obvious enowgh, bu entails sme loss
of propation. In order to form afair judgment of Mohammedan mysticism, the foll owing
chapters shoud be supdemented by a companion gcture drawn espeaally from those
moderate types which, for want of space | have unduy negleded.

CHAPTER |

THE PATH

MY STICS of every race ad creed have described the progress of the spiritual life & a
Journey or a pilgrimage. Other symbadls have been used for the same purpose, bu this
one gpeas to be dmost universa in its range. The Sufi who sets out to see&k God cdls
himself a 'traveller' (salik); he alvances by slow 'stages (magamat) along a 'path’
(tarigat) to the goal of union with Redity (fanafi ’'I-Haqqg). Shoud he venture to make a
map o this interior ascent, it will not correspond exadly with any of those made by
previous explorers. Such maps or scades of perfedion were daborated by Sufi teaders at
an ealy period, and the unlucky Moslem habit of systematising has produced an
enormous aftercrop. The 'path’ expounded by the author of the Kitab d-Luma’, perhaps
the oldest comprehensive tredise on Sufism that we now possess consists of the
foll owing seven 'stages, ead o which (except the first member of the series) is the result
of the 'stages’ immediately precaling it--(I) Repentance, (2) abstinence, (3) renurciation,
(4) powerty, (5) patience, (6) trust in God, (7) satisfadion. The 'stages constitute the
ascetic andethical discipline of the Sufi, and must be caefully distinguished from the so-
cdled 'states (ahwal, plural of hal), which form a similar psychdogical chain. The writer
whom | have just quaed enumerates ten 'states--Meditation, reanessto God, love, fea,
hope, longing, intimagy, tranquillit y, contemplation, and certainty. Whil e the 'stages can
be aquired and mastered by one's own efforts, the 'states are spiritua fedings and
dispasitions over which aman has no control:

"They descend from God into his heat, withou his being able to repel
them when they come or to retain them when they go."

The Sufi's 'path’ is nat finished urtil he has traversed al the 'stages,’ making himself
perfed in every one of them before alvancing to the next, and has aso experienced
whatever 'states it pleases God to bestow upon hm. Then, and ony then, is he
permanently raised to the higher planes of consciousness which Sufis cdl ‘the Gnosis
(ma'rifat) and 'the Truth' (hagqgat), where the 'seeker’ (talib) becmes the 'knower' or
‘gnastic’ (“arif), and redises that knowledge, knower, and knavn are One.

* % %

Having sketched, as briefly as possble, the externa framework of the method ly which
the Sufi approacdhes his goal, | shal now try to give some acourt of its inner workings.



The present chapter deds with the first portion d the thredold journey--the Path, the
Gnosis, and the Truth--by which the quest of Redity is often symbalised.

The first placein every list of 'stages is occupied by repentance (tawbat). This is the
Moslem term for 'conversion, and marks the beginning of a new life. In the biographies
of eminent Sufis the dreams, visions, auditions, and aher experiences which caused them
to enter on the Path are usually related. Trivial as they may seem, these recrds have a
psychadogicd basis, and, if authentic, would be worth studying in detail. Repentance is
described as the avakening of the soul from the slumber of headlessness so that the
sinner becomes aware of his evil ways and feds contrition for past disobedience He is
nat truly penitent, however, urless(1) he & once dandors the sin ar sins of which heis
conscious, and (2) firmly resolves that he will never return to these sins in the future. It
he shoud fail to kegp his vow, he must again turn to God, whase mercy is infinite. A
catan well-known Sufi repented seventy times and fell badk into sin seventy times
before he made alasting repentance. The @nvert must also, as far asliesin his power,
satisfy all those whom he has injured. Many examples of such restitution might be ailled
from the Legend of the Moslem Saints.

Acoording to the high mysticd theory, repentance is purely an ad of divine grace
coming from God to man, nd from man to God. Some one said to Rabi* a

"I have committed many sins; if | turn in penitence towards God, will He
turn in mercy towards me?' "Nay," she replied,” but if He shall turn
towards thee thouwilt turn towards Him."

The question whether sins ought to be remembered after repentance or forgotten
illustrates a fundamental point in Sufi ethics: | mean the difference between what is
taught to novices and dsciples and what is held as an esoteric doctrine by adepts. Any
Mohammedan dredor of souls would tell his pupls that to think humbly and
remorsefully of one's sns is a sovereign remedy against spiritual pride, bu he himself
might very well believe that red repentance ®nsistsin forgetting everything except God.

"The penitent,” says Hujwiri, "isalover of God, and the lover of Godisin contemplation
of God: in contemplation it is wrong to remember sin, for remlledion d sin is a vell
between God and the cmntemplative."

Sin appertains to self-existence which itself is the greaest of al sins. To forget sinisto
forget salf.

Thisis only one gplicaion d a principle which, as | have said, runs through the whole
ethicd system of Sufism and will be more fully explained in a subsequent chapter. Its
dangers are evident, bu we must in fairnessallow that the same theory of condwct may
not be equally suitable to those who have made themselves perfed in moral discipline
andto those who are still striving after perfedion.



Over the gate of repentanceit iswritten:
"All self abandonye who enter here!”

The @nwvert now begins what is cdled by Christian mystics the Purgative Way. If he
foll ows the general rule, he will take adiredor (Sheykh, Pir, Murshid), i.e. a hady man of
ripe experience and profound knavledge, whose least word is absolute law to his
disciples. A 'seeker’ who attempts to traverse the 'Path’ withou asgstance receves littl e
sympathy. Of such aoneit is sid that 'his guide is Satan,' and heis likened to atreethat
for want of the gardener's care brings forth 'nore or bitter fruit." Speeing of the Sufi
Sheykhs, Hujwiri says.

* % %

"When a novice joins them, with the purpose of renourting the world, they subjed him
to spiritual discipline for the spaceof three yeas. If he fulfil the requirements of this
discipline, well and good otherwise, they dedare that he caana be admitted to the 'Path.’
The first yea is devoted to service of the people, the seaondyea to service of God, and
the third yea to watching over his own heat. He can serve the people, only when he
places himself in the rank of servants and all others in the rank of masters, i.e. he must
regard all, without exception, as being better than himself, and must deem it his duty to
serve dl alike. And ke can serve God, orly when he cuts off all his slfish interests
relating either to the present or to the future life, and worships God for Gods sake done,
inasmuch as whoever worships God for any thing's sake worships himself, na God. And
he can watch ower his heat, only when his thoughts are olleded and every cae is
dismissed, so that in communion with God he guards his heat from the assaults of
headlessiess When these qualificaions are possessd by the novice he may wea the
muraqggdat (the patched frock worn by dervishes) as a true mystic, nad merely as an
imitator of others."

Shibli was a pupl of the famous theosophist Junayd of Baghdad. On his conversion, ke
came to Junayd, saying:

"They tell me that you passessthe peal of divine knowledge: either give it
me or sell it." Junayd answered: "l canna sell it, for you have nat the price
thereof; and if | give it you, you will have gained it chegly. You do no
know its value. Cast yourself headlong, like me, into this ocean, in order
that you may win the peal by waiting patiently."

Shibli asked what he must do.
"Go," said Junayd, "and sell sulphur.”

At the end d ayea he said to Shibli:



"This trading makes you well known. Beamme a dervish and accupy
yourself solely with begging.”

During a whale yea Shibli wandered through the streds of Baghdad, begging of the
passrs-by, bu no ore heeded him. Then he returned to Junayd, who exclaimed:

"Seenow! You are nathing in people's eyes. Never set your mind onthem or take any
acourn of them at al. For some time" (he @ntinued) "you were a tiamberlain and aded
as governoar of aprovince Go to that courtry and ask pardon d al thase whom you have
wronged.”

Shibli obeyed and spent four yeas in going from doa to doa, urtil he had oltained an
aqjuittance from every person except one, whom he failed to trace On his return, Junayd
said to him:

"Youstill have some regard to reputation. Go and be abeggar for one yea
more."

Every day Shibli used to bring the dms that were given him to Junayd, who bestowed
them on the poor and kept Shibli withou food uriil the next morning. When a yea had
passd in this way, Junayd acceted him as one of his disciples on condtion that he
shoud perform the duties of a servant to the others. After ayea's srvice, Junayd asked
him:

"What think you o yourself now?" Shibli replied: "I deem myself the
meanest of God's credures.” " Now," said the master, "your faith is firm."

| need na dwell on the detail s of this training--the fasts and vigils, the vows of silence
the long days and nghts of solitary meditation, all the wegpors and tadics, in short, of
that battle against one's =f which the Prophet dedared to be more panful and
meritorious than the Holy War. On the other hand, my readers will exped me to describe
in a general way the daraderistic theories and padices for which the 'Path' is a
convenient designation. These may be treded unde the following heals. Poverty,
Mortificaion, Trust in God, and Rewlledion. Whereas powverty is negative in nature,
invalving detachment from al that is worldly and urred, the three remaining terms
dencte the positive munterpart of that process namely, the ahicd discipline by which
the soul is brought into harmonious relations with Redity.

The fatalistic spirit which brooded darkly over the childhood & Islam--the feding that all
human adions are determined by an urseen Power, and in themselves are worthlessand
vain--caused renurciation to beame the watchword of ealy Moslem asceticism. Every
true believer is boundto abstain from unlawful pleasures, bu the asceic aauires merit
by abstaining from those which are lawful. At first, renurciation was understood almost
exclusively in a material sense. To have & few worldly goods as possble seaned the
surest means of gaining salvation. Dawud a-Tai owned nahing except a mat of rushes,



a brick which he used as a pill ow, and a leahern vessl which served him for drinking
and washing. A cetain man dreamed that he saw Malik ibn Dinar and Mohammed ibn
Wasi* being led into Paradise, and that Malik was admitted before his companion. He
cried ou in astonishment, for he thought Mohammed ibn Wasi‘ had a superior clam to
the honou. "Yes," came the answer, "but Mohammed ibn Wasi® possessd two shirts,
andMalik ony ore. That istheressonwhy Malik is preferred.”

The Sufi ided of powverty goes far beyondthis. True powverty is not merely lack of wedth,
but ladk of desire for wedth: the empty heat as well as the empty hand. The 'poa man'
(fagir) and the 'mendicant' (dervish) are names by which the Mohammedan mystic is
proud to be known, because they imply that he is gripped of every thought or wish that
would dvert his mind from God. "To be severed entirely from both the present life and
the future life, and to want nathing besides the Lord of the present life and the future life-
-that isto be truly poa." Such afaqir is denuded o individual existence, so that he does
not atribute to hmself any adion, feding, or quality. He may even be rich, in the
common meaning of the word, though spiritualy he is the poaest of the poa; for,
sometimes, God endows His saints with an ouward show of wedth and worldlinessin
order to hide them from the profane.

No ore familiar with the mysticd writers will need to be informed that their terminology
is ambiguous, and that the same word frequently covers a group, if not a multitude, of
significaions diverging more or less widely acwrding to the aped from which it is
viewed. Hence the @nfusion that is apparent in Sufi text-books. When 'powverty,’ for
example, is explained by one interpreter as a transcendental theory and by ancther as a
pradicd rule of religious life, the meanings canna coincide. Regarded from the latter
standpant, powerty is only the beginning of Sufism. Fagirs, Jami says, renource dl
worldly things for the sake of pleasing God. They are urged to this saaifice by one of
three motives: (a) Hope of an easy redkoning on the Day of Judgment, or fea of being
punished; (b) desire of Paradise; (c) longing for spiritual peaceand inward composure.
Thus, inasmuch as they are nat disinterested bu seek to benefit themselves, they rank
below the Sufi, who has no will of his own and depends absolutely on the will of God. It
isthe dsenceof 'self' that distinguishes the Sufi from the fagjir.

Here ae some maxims for dervishes:
"Do na beg unlessyou are starving. The Caliph Omar flogged a man who
begged after having satisfied his hunger. When compelled to beg, do nd
accept more than you real."
"Be good-natured and urcomplaining and thank God for your poverty."

* % %

"Do na flatter therich for giving, na blame them for withhdding."



"Dreal the loss of poverty more than the rich man dreads the loss of
wedth."

"Take what is voluntarily offered: it is the dail y bread which God sends to
you: do nd refuse God's gift."

"Let no thouwght of the morrow enter your mind, else you will incur
everlasting perdition.”

"Do na make God a springe to cach aims."

The Sufi teaders gradualy built up a system of asceticism and moral culture which is
founded onthe fad that there is in man an element of evil--the lower or appetitive soul.
This evil sdlf, the sea of pasgon and lust, is cdled nafs; it may be cnsidered broadly
equivalent to 'the flesh," and with its alli es, the world and the devil, it constitutes the grea
obstade to the dtainment of union with God. The Prophet said: "Thy worst enemy is thy
nafs, which is between thy two sides." | do nd intend to dscussthe various opinions as
to its nature, bu the proof of its materidity is too curious to be omitted. Mohammed ibn
‘Ulyan, an eminent Sufi, relates that one day something like ayoung fox came forth from
his throat, and God caused him to know that it was his nafs. He trod onit, bu it grew
bigger at every kick that he gaveit. He said:

"Other things are destroyed by pain and dows: why dost thouincrease?' "
Because | was creded perverse,” it replied; "what is pain to ather thingsis
pleasure to me, and their pleasureis my pain.”

The nafs of Hallgf was e running behind him in the shape of adog; and aher cases are
recorded in which it appeaed as a snake or amouse.

Mortification d the nafsis the dhief work of devotion, and leas, diredly or indiredly, to
the contemplative life. All the Sheykhs are agreed that no disciple who regleds this duty
will ever lean the rudments of Sufism. The principle of mortificaion is that the nafs
shoud be weaned from those things to which it is acastomed, that it shoud be
encouraged to resist its passons, that its pride shoud be broken, and that it shoud be
brought through suffering and tribulation to reaognize the vilenessof its original nature
and the impurity of its adions. Concerning the outward methods of mortificaion, such as
fasting, silence and solitude, a grea ded might be written, bu we must now passon to
the higher ethicd discipli ne which completes the Path.

Self-mortification, as advanced Sufis understand it, is a mora transmutation d the inner
man. When they say, "Die before ye dig,” they do nd mean to assert that the lower self
can be esentialy destroyed, bu that it can and shoud be purged o its attributes, which
are whaly evil. These dtributes—-ignorance, pride, envy, urcharitableness etc.--are
extinguished, and replacal by the oppasite qualities, when the will i s surrendered to God
and when the mind is concentrated on Him. Therefore 'dying to self' is redly ‘living in



God. The mysticd aspeds of the doctrine thus dated will occupy a cnsiderable part of
the following chapters; here we ae mainly interested in its ethicd import.

The Sufi who hes eradicated self-will i s said, in tedhnicd language, to have readed the
'stages of ‘aqquiescence or 'satisfadion’ (rida) and ‘trust in God' (tawakkul).

A dervish fell into the Tigris. Seeng that he culd na swim, a man onthe
bank cried ou, "Shall | tell some one to bring you ashore?' "No," said the
dervish. "Then do you wish to be drowned?' "No." "What, then, doyou
wish?' The dervish replied, "God's will be dorne! What have | to dowith
wishing?"

Trust in God, in its extreme form, involves the renurciation d every persond initiative
and vditi on; total pasgvity like that of a @rpse in the hands of the washer who prepares
it for burial; perfed indifference towards anything that is even remotely conreded with
one's =if. A spedal classof the ancient Sufis took their name from this 'trust,’ which they
applied, so far as they were ale, to matters of everyday life. For instance they would na
seek food, work for hire, pradice any trade, or allow medicine to be given them when
they were ill. Quietly they committed themselves to God's care, never doulting that He,
to whom belong the treasures of eath and heaven, would provide for their wants, and that
their alotted pation would come to them as surely as it comes to the birds, which neither
sow nor regp, andto the fish in the sea and to the cild in the womb.

These principles depend dtimately on the Sufistic theory of the divine unity, asis siown
by Shagiq of Balkh in the foll owing passage:

"There ae three things which a man is boundto pradise. Whaosoever
negleds any one of them must neads negled them all, and whosoever
cleavesto any one of them must needs cleave to them all. Strive, therefore,
to uncerstand, and consider headfully,

"The first is this, that with your mind and your tongue and your adions
you cedare God to be One; and that, having dedared Him to be One, and
having dedared that nore benefits you a harms you except Him, you
devote dl your adionsto Him aonre. If youad asingle jot of your adions
for the sake of anather, your thought and speed are corrupt, since your
motive in ading for anather's sske must be hope or fea; and when you ad
from hope or fea of other than God, who is the lord and sustainer of al
things, you have taken to yourself ancther godto honou and venerate.

"Secondly, that while you spe& and ad in the sincere belief that there is
no God except Him, you shoud trust Him more than the world or money
or uncle or father or mother or any one on the faceof the eath.

"Thirdly, when you have established these two things, namely, sincere
belief in the unity of God and trust in Him, it behoves you to be satisfied



with Him and nd to be angry on acourt of anything that vexes you.
Beware of anger! Let your heat be with Him aways, let it not be
withdrawn from Him for a single moment."

The 'trusting’ Sufi has no thought beyondthe present hour. On ore occasion Shaqgiq asked
those who sat listening to his discourse:

* % %

"If God causes you to de to-day, think ye that He will demand from you
the prayers of to-morrow?' They answered: "No; how shoud He demand
from us the prayers of a day on which we ae not alive?' Shagiq said:
"Even as He will not demand from you the prayers of to-morrow, so doye
not seek from Him the provender of to-morrow. It may be that ye will not
livesolong."

In view of the pradicd consequences of attempting to live ‘ontrust,’ it isnot surprising to
real the alvice given to thase who would perfedly fulfill the doctrine: "Let them dig a
grave and buy themselves." Later Sufis hold that adive eertion for the purpose of
obtaining the means of subsistence is quite compatible with ‘trust,’ acording to the
saying of the Prophet, "Trust in God and tie the canel's leg." They define tawakkul as an
habitual state of mind, which is impaired oy by self-pleassing thoughts; e.g. it was
acourted abread o 'trust' to think Paradise amore desirable placethan Hell.

What type of charader is such atheory likely to produce? At the worst, a uselessdrone
and hypocrite preying upon hs fellow-creaures; at the best, a harmless dervish who
remains unmoved in the midst of sorrow, meds praise and Hame with equal indifference,
and accepts insults, blows, torture, and deah as mere incidents in the dernal drama of
destiny. This cold morality, howvever, is not the highest of which Sufism is capable. The
highest morality springs from nothing but love, when self-surrender becomes =if-
devotion. Of that | shall have something to say in dwetime.

Among the positive dements in the Sufi discipline there is one that Moslem mystics
unanimously regard as the keystone of pradicd religion. | refer to the dhikr, an exercise
well known to Western readers from the caeful description given by Edward Lanein his
Modern Egyptians, and by Professor D. B. Maadoreld in his recently pulished Aspeds
of Islam. The term dhikr--reclledion’ seams to me the most appropriate equivalent in
English--signifies 'mentioning,’ remembering,’ or simply ‘thinking of'; in the Koran the
Faithful are commanded to "remember God dten,” a plain ad of worship withou any
mysticd savour. But the Sufis made apradice of repeaing the name of God a some
religious formula, e.g. "Glory to Allah" (subhanAllah), "There is no god bu Allah" (la
ilahailla ’llah), acomompanying the medanicd intonation with an intense concentration
of every faaulty uponthe single word or phrase; and they attach greaer value to this
irregular litany, which enables them to enjoy uninterrupted communion with God, than to
the five services of prayer performed, at fixed hous of the day and nght, by all Moslems.
Relledion may be ather spoken o silent, but it is best, ac@rding to the usual opinion,



that tongue and mind shoud co-operate. Sahl ibn *Abdallah bade one of his disciples
endeasour to say "Allah! Allah!" the whoe day withou intermisson. When he had
aqquired the habit of doing so, Sahl instructed him to reped the same words during the
night, urtil they came forth from his li ps even while he was asleg. "Now," said he, "be
silent and accupy yourself with realleding them.” At last the disciple's whole being was
absorbed by the thought of Allah. One day alog fell on hs head, and the words "Allah,
Allah" were seen written in the bloodthat trickled from the wound.

Ghazali describes the method and effeds of dhikr in a passage which Maadoreld has
summarized as foll ows:

"Let him reduce his heat to a state in which the existence of anything and
its nonexistence ae the same to him. Then let him sit alone in some
corner, limiting his religious duties to what is absolutely necessary, and
not occupying himself either with redting the Koran or considering its
meaning or with bools of religious traditions or with anything of the sort.
And let him seeto it that nothing save God most High enters his mind.
Then, as he sits in solitude, let him not cease saying continuowsly with his
tongue, 'Allah, Allah,” kegping his thought on it. At last he will read a
state when the motion d his tongue will cease, and it will sean as though
the word flowed from it. Let him persevere in this until al traceof motion
is removed from his tongue, and he finds his heat persevering in the
thought. Let him still persevere until the form of the word, its letters and
shape, is removed from his heat, and there remains the idea &one, as
though clinging to his heat, inseparable from it. So far, all i s dependent on
his will and choice but to bring the mercy of God daes nat stand in his
will or choice He has now lad himself bare to the breahings of that
mercy, and ndhing remains but to await what God will open to him, as
God hes dore dter this manner to prophets and saints. If he follows the
above murse, he may be sure that the light of the Red will shineout in his
heat. At first unstable, like aflash of lightning, it turns and returns,
though sometimes it hangs badk. And if it returns, sometimes it abides and
sometimes it is momentary. And if it abides, sometimes its abiding islong,
and sometimes dhort."

Anather Sufi puts the gist of the matter in a sentence, thus:

"The first stage of dhikr is to forget self, and the last stage is the
effacement of the worshipper in the ad¢ of worship, withou consciousness
of worship, and such absorption in the oged of worship as predudes
return to the subjed thereof."

Reolledion can be aded in various ways. When Shibli was a novice, he went daily into
a cdlar, taking with hm abunde of sticks. If his attention flagged, he would bea himself
until the sticks broke, and sometimes the whaoe bunde would be finished before evening;
then he would dash his hands and fed against the wall. The Indian pradice of inhaling



and exhaling the breah was known to the Sufis of the ninth century and was much used
afterwards. Among the Dervish Orders music, singing, and dancing are favorite means of
indwing the state of trance cdled ‘passng-away’ (fana), which, as appeas from the
definition quded abowe, isthe dimax and raison détre of the method.

In 'meditation’ (muraqabd) we reagnize aform of self-concentration smilar to the
Buddhstic dhyanaand samadhi. Thisis what the Prophet meant when he said, "Worship
God as though thou sawest Him, for if thou seest Him nat, yet He sees thee" Anyone
whofeds sure that God is always watching over him will devote himself to meditating on
God, and noevil thoughts or diabadlic suggestions will find their way into his heat. Nuri
used to meditate so intently that not a hair on his body stirred. He dedared that he had
leaned this habit from a cd which was observing a mouse-hde, and that she was far
more quiet than he. Abu Sa'id ibn Abi ’I-Khayr kept his eyes fixed on hsnavel. It is sid
that the Devil is snitten with epil epsy when he gproadies a man thus occupied, just as
happens to ather men when the Devil takes possesson d them.

This chapter will have served its purpose if it has brought before my readers a dea view
of the main lines on which the preparatory training of the Sufi is condiwcted. We must
now imagine him to have been invested by his Sheykh with the patched frock
(muraggdat or khirgat), which is an ouward sign that he has succesgully emerged from
the discipline of the 'Path,’ and is now advancing with urcertain steps towards the Light,
as when toil-worn travelers, having gained the summit of a deg gorge, suddenly cach
glimpses of the sun and cover their eyes.

CHAPTER I

ILLUMINATION AND ECSTASY

GOD, who is described in the Koran as "the Light of the heavens and the eath,” canna
be seen by the bodly eye. He is visible only to the inward sight of the 'heat.’ In the next
chapter we shall return to this iritual organ, bu | am not going to enter into the
intricades of Sufi psychology any further than is necessary. The 'vison d the heat'
(ru'yat al-qgalb) is defined as "the heat's behalding by the light of certainty that which is
hidden in the unseen world." This is what ‘Ali meant when he was asked, "Do you see
God?" and replied: "How shoud we worship One whom we do nd se€?' The light of
intuitive cetainty (yagin) by which the heat sees God is a bean of God's own light cast
therein by Himself; else no vision d Him were passhle.

"Tisthe sun's Hif that lets the sun ke seen.”
According to amysticd interpretation d the famous passage in the Koran where the li ght

of Allah is compared to a cande burning in alantern of transparent glass which is placel
in a niche in the wall, the niche is the true believer's heat; therefore his gpeed is light



and hs works are light and he moves in light. "He who dscourses of eternity,” said
Bayazid, "must have within him the lamp of eternity."

The light which gleans in the heat of the illuminated mystic endons him with a
supernatural power of discernment (firasat). Although the Sufis, like dl other Moslems,
adknowledge Mohammed to be the last of the prophets (as, from a different point of
view, heisthe Logos or first of creaed beings), they redly claim to passessa minor form
of inspiration. When Nuri was questioned concerning the origin of mysticd firasat, he
answered by quaing the Koranic verse in which God says that He breahed His soirit into
Adam; but the more orthodox Sufis, who strenuouwsly combat the doctrine that the human
spirit is uncreaed and eterna, affirm that firasat is the result of knowledge and insight,
metaphaicdly cdled 'light' or 'inspiration, which God creaes and kestows upon His
favourites. The Tradition, "Beware of the discernment of the true believer, for he sees by
thelight of Allah," isexemplified in such aneaotes as these:

Abu’Abdall ah a-Razi said:

"Ibn a-Anbari presented me with a woden frock, and seang on the head
of Shibli a bonret that would just match it, I concaved the wish that they
were both mine. When Shibli rose to depart, he looked at me, ashewasin
the habit of doing when he desired me to follow him. So | followed him to
his house, and when we had gone in, he bade me put off the frock and took
it from me and folded it and threw his bonret on the top. Then he cdled
for afire and bunt both frock and bonret."

Sari a-Sagati frequently urged Junayd to spe&k in pubdic, bu Junayd was unwilli ng to
consent, for he doulted whether he was worthy of such an honou. One Friday night he
dreamed that the Prophet appeaed and commanded him to spe& to the people. He
awoke and went to Sari's house before daybreg, and knacked at the doar. Sari opened
thedoa and said: "Y ouwould na believe me until the Prophet came and told you.”

Sahl ibn*Abdallah was stting in the congregational mosque when a pigeon, owercome by
the intense hea, dropped onthe floor. Sahl exclamed: "Please God, Shah a-Kirmani has
just died." They wrote it down, and it was foundto betrue.

When the heat is purged of sin and evil thoughts, the light of certainty strikes uponit and
makes it a shining mirror, so that the Devil canna approad it withou being observed.
Hence the saying of some Gnastic: "If | disobey my heat, | disobey God." It was a man
thus illuminated to whom the Prophet said: "Consult thy heat, and thou wilt hea the
seaet ordinance of God proclaimed by the heat's inward knowledge, which is red faith
and dvinity"--something much better than the leaning of divines. | need na anticipate
here the question, which will be discussed in the foll owing chapter, how far the daims of
an infallible conscience ae recncil able with external religion and morality. The Prophet,
too, prayed that God would pu alight into his ea and into his eye; and after mentioning
the different members of his body, he cncluded, "and make the whole of me one light."



{The reader shoud be reminded that most, if not al, mysticd Traditions ascribed to
Mohammed were forged and fathered upon m by the Sufis, who represent themselves
asthe true interpreters of his esoteric teating.}

From illumination d gradually increasing splendar, the mystic rises to contemplation o
the divine dtributes, and utimately, when his consciousnessis wholly melted away, he
beames transubstantiated (tajawhara) in the radiance of the divine essence. This is the
'station’ of well-doing (ihsan)--for "God is with the well-doers® (Kor. 29.69, and we
have Prophetic authority for the statement that "well-doing consists in worshipping God
as though thouwert seang Him."

| will not waste the time and abuse the patience of my readers by endeavouring to classfy
and describe these various grades of ill umination, which may be depicted symbalicdly
but canna be explained in scientific language. We must allow the mystics to spe&k for
themselves. Granted that their teading is often hard to understand, it conveys more of the
truth than we can ever hope to oltain from analysis and dssdion.

Here ae two passages from the oldest Persian treaise on Sufism, the Kashf al-Mahjub of
Hujwiri:

"It is related that Sari al-Sagati said, 'O God, whatever purnishment thou
mayst inflict uponme, do nd punish me with the humiliation d being
veiled from Thee' becausg, if | am not veiled from Theg my torment and
affliction will be lightened by the recll edion and contemplation d Thee
but if I am veiled from Thee even Thy bourty will be deadly to me. There
is no punshment in Hell more painful and hard to bea than that of being
veiled. If God were reveded in Hell to the people of Hell, sinful, believers
would never think of Paradise, since the sight of God would so fill them
with joy that they would na fed bodly pain. And in Paradise there is no
pleasure more perfed than unwelledness If the people there enjoyed al the
pleasures of that place ad aher pleasures a hundedfold, bu were veiled
from God, their heats would be utterly broken. Therefore it is the way of
Godto let the heats of those who love Him have vision d Him always, in
order that the delight thereof may enable them to endure every tribulation;
and they say in their visions, 'We dean al torments more desirable than to
be velled from Thee When Thy beauty is reveded to ou heats, we take
nothought of affliction.™

"There ae redly two kinds of contemplation. The former is the result of
perfed faith, the latter of rapturous love, for in the rapture of love aman
attains to such a degreethat his whale being is absorbed in the thought of
his Beloved and he sees nothing else. Muhammead ibn Wasi‘ said: 'l never
saw anything withou seeng God therein,' i.e. through perfed faith. Shibli
said: 'l never saw anything except God, i.e. in the rapture of love and the
fervor of contemplation. One mystic sees the a¢ with his bodly eye, and,



as he looks, behdlds the Agent with his giritual eye; anather is rapt by
love of the Agent from all things else, so that he sees only the Agent. The
one method is demonstrative, the other is ecstatic. In the former case, a
manifest proof is derived from the evidences of God; in the latter case, the
seq is enraptured and transported by desire: evidences are aveil to him,
becaise he who knaws athing does not care for aught besides, and he who
loves athing does nat regard aught besides, bu renounces contention with
God and interference with Him in His deaees and ads. When the lover
turns his eye avay from credaed things, he will i nevitably seethe Creaor
with his heat. God heth said, 'Tell the believers to close their eyes (Kor.
24.30, i.e. to close their bodly eyes to lusts and their spiritual eyes to
creded things. He who is most sincere in self-mortificaion is most firmly
grounced in contemplation. Sahl ibn *Abdallah of Tustar said: 'If any one
shuts his eye to God for a single moment, he will never be rightly guided
al hislifelong,' because to regard ather than Godis to be handed ower to
other than God, and ore who is |eft at the mercy of other than God is lost.
Therefore the life of contemplatives is the time during which they enjoy
contemplation; time spent in ocular vision they do nd redkon as life, for
that to them is redly deah. Thus, when Bayazid was asked hov old he
was, he replied, 'Four yeas.' They said to hm, 'How can that be? He
answered, 'l have been velled from God by this world for seventy yeas,
but | have seen Him during the last four yeas: the period in which oreis
veiled dces not belong to ore'slife.”

| take the following quaation from the Mawaqjif of Niffari, an author with whom we shall
bewme better acquainted as we procee:

"God said to me, 'The least of the sciences of neanessis that you shoud
seein everything the dfeds of behading Me, and that this vision shoud
prevail over you more than your gnosis of Me.™

Explanation by the commentator:

"He means that the least of the sciences of neaness (proximity to God) is
that when you look at anything, sensibly or intellecdually or otherwise, you
shoud be anscious of behading God with a vision cleaer than your
vision d that thing. There ae diverse degrees in this matter. Some mystics
say that they never see aything withou seang God kefore it. Others sy,
‘withou seeng God after it," or ‘with it"; or they say that they seenathing
but God. A certain Sufi said, 'I| made the pilgrimage and saw the Ka' ba,
but nat the Lord of the Ka'ba.' Thisis the perception d onewhois veiled.
Then he said, 'I| made the pilgrimage ajain, and | saw both the Ka'ba and
the Lord o the Kaba' This is contemplation d the Self-subsistence
through which everything subsists, i.e. he saw the Kaba subsisting
through the Lord of the Ka'ba. Then he said, 'l made the pilgrimage athird
time, and | saw the Lord of the Ka'ba, bu not the Ka'ba.' This is the



'station’ of wadfat (passng-away in the esence). In the present case the
author isreferring to contemplation d the Self-subsistence”

So much concerning the theory of illumination. But, as Mephistopheles says, "grau ist
alle Theorie"; and though to most of us the living experience is denied, we can hea its
loudest edhoes and fed its warmest afterglow in the poetry which it has creaed. Let me
trandlate part of a Persian oce by the dervish-poet, Baba Kuhi of Shiriz, who ded in 1050
A.D.

* % %

"In the market, in the doister--only God | saw.
In the valley and onthe mourtain--only God | saw.
Him | have seen beside me oft in tribulation;

In favour andin fortune--only God | saw.

In prayer and fasting, in praise and contemplation,
In thereligion o the Prophet--only God | saw.
Neither soul nor body, acadent nor substance,

Qualiti es nor causes--only God | saw.
| opened mine eyes and by the light of Hisface aoundme
In al the eye discovered--only God | saw.
Like a cadel was melting in Hisfire:
Amidst the flames outflashing--only God | saw.
Myself with mine own eyes | saw most clealy,
But when | looked with God's eyes--only God | saw.
| passed away into nahingness | vanished,
Andlo, | wasthe All-living--only God | saw."

The whale of Sufism rests on the belief that when the individual self islost, the Universal
Self isfound, @, in religious language, that ecstasy aff ords the only means by which the
soul can dredly communicate and kecome united with God. Asceticism, puification,
love, gnasis, saintship--all the leading ideas of Sufism--are developed from this cardinad
principle.

Among the metaphaicd terms commonly employed by the Sufis as, more or less
equivaent to 'ecstasy’ are fana (passng-away), wajd (feding), sama’ (heaing), dhawvqg
(taste), shirb (drinking), ghaybat (absence from sdlf), jadhba (attradion), sukr
(intoxicaion), and hal (emotion). It would be tedious and nd, | think, spedaly
instructive to examine in detail the definitions of those terms and d many others akin to
them which occur in Sufi text-books. We ae not brought appredably neaer to
understanding the nature of ecstasy when it is described as "a divine mystery which God
communicaes to true believers who kehold Him with the eye of certainty,” or as "aflame
which moves in the ground d the soul and is produced by love-desire” The
Mohammedan theory of ecstasy, howvever can hardly be discussed withou reference to
two o the @ove-mentioned technicd expressons, namely, fanaand sama’.



As | have remarked in the Introduction (pp. 1719), the term fana includes different
stages, aspeds, and meanings. These may be summarised as foll ows:

1. A mora transformation d the soul through the extinction d al its passons and
desires.

2. A mental abstradion a passng-away of the mind from all objeds of perception,
thoughts, adions, and fedings through its concentration uponthe thought of God. Here
the thought of God signifies contemplation of the divine dtributes.

3. The cessation d all conscious thought. The highest stage of fana is readied when even
the ansciousness of having attained fana disappeas. This is what the Sufis cdl ‘the
passng-away of passng-away' (fana al-fana). The mystic is now rapt in contemplation o
the divine esence

The final stage of fana, the complete passng-away from self, forms the prelude to baga,
‘continuance or 'abiding’in God, and will be treated with greder full nessin Chapter VI.

The first stage closely resembles the Buddhistic Nirvana. It is a 'passng-away' of evil
qualities and states of mind, which invdves the simultaneous ‘continuance of good
qualiti es and states of mind. This is necessarily an ecstatic process inasmuch as al the
attributes of 'self' are evil in relation to God. No ore can make himself perfedly moral,
i.e. perfedly 'selfless’ This must be dore for him, through 'a flash of the divine beauty' in
his heat.

While the first stage refers to the mora 'self,’ the seaond refers to the percipient and
intellecua 'self." Using the dassfication generally adopted by Christian mystics, we may
regard the former as the cmnsummation d the Purgative Life, and the latter as the goal of
the llluminative Life. The third and last stage constitutes the highest level of the
Contemplative Life.

Often, though na invariably, fana is acoompanied by lossof sensation. Sari al-Sagati, a
famous Sufi of the third century, expressed the opinion that if a man in this gate were
struck onthe facewith a sword, he would na fed the blow. Abu’l-Khayr al-Agta’ had a
gangrene in his foat. The physicians dedared that his foot must be amputated, bu he
would na allow this to be dore. His disciples said, "Cut it off while he is praying, for he
is then unconscious." The physicians aded on their advice, and when Abu ’I-Khayr
finished his prayers he foundthat the anputation hed taken pace It is difficult to see
how any one far advanced in fana could be capable of kegoing the religious law--a point
on which the orthodo« mystics lay gred emphasis. Here the doctrine of saintship comes
in. God takes care to preserve His eled from disobedienceto His commands. We ae told
that Bayazid, Shibli, and aher saints were continualy in a state of rapture until the hou
of prayer arrived; then they returned to consciousness and after performing their prayers
becane enraptured again.



In theory, the edtatic trance is involuntary, athough certain condtions are recognised as
being spedally favorable to its occurrence "It comes to a man through vision d the
majesty of God and through revelation d the divine omnipatenceto his heat.” Such, for
instance, was the cae of Abu Hamza, who, while walking in the streds of Baghdad and
meditating on the neaness of God, suddenly fell into an ecstasy and went on his way,
neither seang nor heaing, urtil he recovered his enses and found hmself in the desert.
Trances of this kind sometimes lasted many weeks. It is recorded of Sahl ibn ‘*Abdallah
that he used to remain in ecstasy twenty-five days at a time, eding no food yet he would
answer questions put to him by the doctors of theology, and even in winter his sirt
would be damp with sweda. But the Sufis oson dscovered that ecstasy might be induced
artificially, na only by concentration d thowght, reclledion (dhikr), and aher innccent
methods of autohypnasis, but also by music, singing, and dancing. These ae included in
the term sama’, which properly means nothing more than audition.

That Moslems are extraordinarily susceptible to the swed influences of soundwill not be
doulted by any one who remembers how, in the Arabian Nights, heroes and heroines
alike swoon uponthe glightest provocaion afforded by a singing-girl touching her lute
and trilli ng a few lines of passonate verse. The fiction is true to life. When Sufi writers
discussthe analogous phenomena of ecstasy, they commonly do so in a dhapter entitled
‘Concerning the Sama’." Under this heading Hujwiri, in the final chapter of his Kashf al-
Mahjub, gives us an excdlent summary of his own and aher Mohammedan theories,
together with numerous aneadotes of persons who were thrown into ecstasy on heaing a
verse of the Koran ar a heavenly voice (hatif) or poetry or music. Many are said to have
died from the emotion thus aroused. | may add by way of explanation that, acerding to a
well-known mysticd belief, God hes inspired every creded thing to praise Him in its
own language, so that all the sounds in the universe form, as it were, ore vast choral
hymn by which He glorifies Himself. Consequently those whaose heats He has opened
and endowed with spiritual perception hea His voice everywhere, and ecstasy overcomes
them as they listen to the rhythmic chant of the muezzin, o the stred cry of the sagqga
shoudering his waterskin, ar, perchance to the noise of wind a the bleaing of a sheg
or the piping of abird.

Pythagoras and Plato are resporsible for another theory, to which the Sufi poets
frequently allude, that music avakens in the soul a memory of cdestial harmonies head
in a state of pre-existence before the soul was sparated from God. Thus Jalaluddn
Rumi:

"The song of the spheresin their revolutions
Iswhat men sing with lute and vace
Aswe dl are members of Adam,
We have head these melodies in Paradise.
Though eath and water have cat their vell upon s,
We retain faint reminiscences of these heavenly songs,
But while we aethus swrouded by grosseathly vells,
How can the tones of the dancing spheresreat us?’
{E. H. Whinfield, abridged trandation d the Masnawvi, p. 182.}
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The formal pradice of sama' quickly spread amongst the Sufis and poduced an aaute
clearage of opinion, some hading it to be lawful and paiseworthy, whilst others
condemned it as an abominable innowvation and incitement to vice Hujwiri adops the
midde view expressed in asaying of Dhu’l-Nun the Egyptian:

"Music is a divine influence which stirs the heat to seek God: those who
listen to it spiritualy attain urto God, and thase who listen to it sensually
fal into unkelief."

He dedares, in effed, that audition is neither good na bad, and must be judged by its
results.

"When an anchorite goes into a tavern, the tavern beaomes his cdl, bu
when awine-bibber goesinto a cdl, that cdl beames histavern.”

One whaose heat is absorbed in the thowght of God canna be crrupted by heaing
musicd instruments. So with dancing.

"When the heat throbs and rapture grows intense, and the ajitation o
ecstasy is manifested. and conventional forms are gone, thisis not dancing
nor bodly indugence, bu adisslution d the soul.”

Hujwiri, however, lays down several precaitionary rules for those who engage in
audition, and he cnfesses that the puldic concerts given by dervishes are extremely
demoralizing. Novices, he thinks, shoud na be permitted to attend them. In modern
times these orgiastic scenes have frequently been described by eye-witnesses. | will now
trandate from Jami' &ives of the Sants the acourt of a similar performance which took
place &dou seven hunded yeas ago.

"There was a cetain dervish, a negro cdled Zangi Bashgirdi, who hed
attained to such a high degree of spirituality that the mystic dance ®uld
not be started urtil he cane out and joined in it. One day, in the curse of
the sama’, he was sized with ecstasy, and rising into the ar seaed
himself on a lofty arch which owerlooked the dancers. In descending he
legped onto Maduddn o Baghdad, and encircled with his legs the nedk
of the Sheykh, who revertheless continued to spin roundin the dance
though he was a very frail and slender man, whereas the negro was tall
and heavy. When the dance was finished, Mgduddn said, ' | did nd know
whether it was a negro o a sparrow on my nedk." On getting off the
Sheykh' s dodders, the negro ib his che&k so severely that the scar
remained visible ever after. Majduddn often used to say that on the Day
of Judgment he would na boast of anything except that he bore the mark
of thisnegro' steeh on hsface"



Grotesque and ignole feaures--not to speak of grosser deformities--must appea in any
faithful delinedion d the estatic life of Isam. Nothing is gained by conceding their
existence or by minimizing their importance. If, as Jalaluddn Rumi says:

"Men incur the reproach of wine and dugs
That they may escgpe for awhil e from self-consciousness
Since d know thislifeto be asnare,
Voliti onal memory and thought to be ahell ,"

let us adknowledge that the transports of spiritual intoxicaion are not always sublime,
and that human nature has atrick of avenging itself onthase whowould cast it off.

CHAPTER 11

THE GNOSIS

THE Sufis distinguish three organs of spiritual communication: the heat (galb), which
knows God; the spirit (ruh), which loves Him; and the inmost ground d the soul (sirr),
which contemplates Him. It would take us into deg waters if we were to embark upona
discusson d these terms and their relation to ead ather. A few words concerning the
first of the threewill suffice The galb, though conreded in some mysterious way with
the physica heat, is not athing of flesh and Hood. Unlike the English 'heat,’ its natureis
rather intelledual than emotional, bu whereas the intelled canna gain red knowledge of
God, the galb is capable of knowing the essences of al things, and when illumined by
faith and knawledge refleds the whoe cntent of the divine mind; hence the Prophet
said, "My eath and My heaven contain Me nat, bu the heat of My faithful servant
containeth Me." Thisrevelation, havever, isa mwmparatively rare experience

Normally, the heat is 'veiled, bladkened by sin, tarnished by sensual impressons and
images, puled to and fro between reason and passon: a battlefield onwhich the amies
of God and the Devil contend for victory. Through ore gate, the heat receves immediate
knowledge of God; through ancther, it lets in the ill usions of sense. "Here aworld and
there aworld," says Jaladuddn Rumi. "I am sedaed onthe threshald." Therefore man is
potentialy lower than the brutes and higher than the angels.

"Angel and lrute man's wondous leaven compose;
To these inclining, lessthan these he grows,
But if he means the angel, more than those."

Less than the brutes, becaise they ladk the knowledge that would enable them to rise;
more than the angels, because they are not subjed to passon and so canna fall .



How shall aman knonv God? Not by the senses, for He isimmaterial; nor by the intelled,
for He is unthinkable. Logic never gets beyond the finite; phil osophy sees doule; book
leaning fosters sif-concat and olscures the idea of the Truth with clouds of empty
words. Jalaluddn Rumi, addressng the schalastic theologian, asks scornfull y:

"Do you knav a name withou athing answering to it?
Have you ever plucked arosefromR, O, S, E?

Y ou rame His name; go, seek the redity named by it!
Lookfor the moonin the sky, na in the water!

If you cesireto rise dove mere names and | etters,
Make yourself freefrom self at one stroke.
Beame pure from all attributes of self,

That you may seeyour own bright essence,

Y ea seein your own heat the knowledge of the Prophet,
Withou book,withou tutor, withou preceptor.”

This knowledge aomes by ill umination, revelation, inspiration.

"Lookin your own heat," says the Sufi, "for the kingdom of God is within you." He who
truly knows himself knows God, for the heat is a mirror in which every divine qudity is
refleded. But just as a sted mirror when coated with rust loses its power of reflexion, so
the inward spiritual sense, which Sufis cdl the eye of the heat, is blind to the cdestial
glory until the dark obstruction d the phenomenal self, with al its <ensual
contaminations, has been whadly cleaed away. The deaance if it is to be dore
effedively, must be the work of God, though it demands a certain inward co-operation on
the part of man. "Whasoever shal strive for Our sake, We will guide him into Our ways"
(Kor. 29.69. Actionis false and vain, if it is thought to proceal from one's sif, but the
enlightened mystic regards God as the red agent in every ad, and therefore takes no
credit for his goodworks nor desires to be reampensed for them.

* % %

While ordinary knowledge is denated by the term ‘il m, the mystic knowledge peauliar to
the Sufis is cdled ma'rifat or ‘irfan. As | have indicated in the foregoing paragraphs,
ma'‘rifat is fundamentaly different from ‘irfan, and a different word must be used to
trandate it. We need na look far for a suitable equivalent. The ma‘rifat of the Sufisisthe
‘gnosis of Hellenistic theosophy, i.e. dired knowledge of God lesed on revelation a
apocdyptic vision. It is nat the result of any mental process bu depends entirely on the
will and favour of God, who bestows it as a gift from Himself uponthose whom He has
creded with the cgadty for receving it. It is alight of divine gracethat flashes into the
heat and overwhelms every human faaulty in its dazzling beans. "He who knovs God is
dumb.”

The relation d gnosis to positive religion is discussed in a very remarkable tredise on
speaulative mysticism by Niffari, an unknavn wandering dervish who ded in Egypt in



the latter half of the tenth century. His work, consisting of a series of revelationsin which
God addresss the writer and instructs him concerning the theory of gnosis, is couched in
abstruse language and would scarcdy be intelligible withou the commentary which
acompanies it; but its value & an oigina exposition o advanced Sufism will
sufficiently appear from the excerpts given in this chapter. {I am now engaged in
preparing an edition d the Arabic text, together with an English trandation and
commentary.}

Those who seek God, says Niffari, are of threekinds: firstly, the worshippers to whom
God makes Himself known by means of bourty, i.e. they worship Him in the hope of
winning Paradise or some spiritual recompense such as dreans and mirades; secondly,
the philosophers and schdlastic theologians, to whom God makes Himself known by
means of glory, i.e. they can never find the glorious God whom they seek, wherefore they
aseert that His esenceis unknavable, saying, "We know that we know Him nat, and that
is our knowledge"; thirdly, the Gnastics, to whom God makes Himself known by means
of ecstasy, i.e. they are possessed and controlled by a rapture that deprives them of the
consciousnessof individual existence

Niffari bids the Gnastic perform only such ads of worship as are in ac@rdance with his
vision d God, though in so dang he will necessarily disobey the religious law which was
made for the vulgar. His inward feding must dedade how far the ecternal forms of
religion are goodfor him.

"God said to me, Ask Me and say, 'O Lord, howv shall | cleareto Thee so
that when my day (of judgment) comes, Thouwilt not purish me nor avert
Thy face from me? Then | will answer thee ad say, 'Cleave in thy
outward theory and pradice to the Sunra (the rule of the Prophet), and
cleare in thy inward feding to the gnosis which | have given thee and
know that when | make Myself known to thee | will not accet from thee
anything of the Sunra but what My gnasis brings to theg becaise thouart
one of those to whom | spe&: thou leaest Me and knawest that thou
heaest Me, and thouseest that | am the sourceof all things."

The commentator observes that the Sunng, being genera in scope, makes no dstinction
between individuals, e.q. seekers of Paradise and seekers of God, bu that in redity it
contains exadly what ead person requires. The portion spedally appropriate in every
case is discerned either by means of gnosis, which God communicaes to the heat, or by
means of guidanceimparted by a spiritual diredor.

"And He said to me, 'My exoteric revelation daes not suppat My esoteric
revelation.

This means that the gnaostic need na be dismayed if his inner experience onflicts with
the religious law. The contradiction is only apparent. Religion addresses itself to the
common herd o men who are velled by their minds, by logic, tradition, and so orn



whereas gnosis belongs to the ded, whose bodes and spirits are bathed in the eernal
Light. Religion sees things from the aped of pluraity, bu gnosis regards the dl-
embradng Unity. Hencethe same ad is goodin religion, bu evil in gnosis--atruth which
isbriefly stated thus:

"The good ceels of the pious aretheill deeds of the favorites of God."

Although works of devotion are not incompatible with gnasis, no ore who conreds them
in the dlightest degree with himself is a Gnastic. This is the theme of the following
allegory. Niffari seldom writes 2 lucidly as he does here, yet | fancy that few of my
readers will findthe explanations printed within square bradkets altogether superfluos.

THE REVELATION OF THE SEA

"God kade me behadd the Seg and | saw the ships snking and the planks
floating; then the planks too were submerged.”

[The Sea denotes the spiritual experiences through which the mystic
passes in hisjourney to God. The paint at issue is this: whether he shoud
prefer the religious law or disinterested love. Here he is warned nd to rely
on hs goodworks, which are no better than sinking ships and will never
bring him safely to pat. No; if he would attain to God, he must rely on
God aore. If he does nat rely entirely on God, bu lets himself trust ever
so little in anything else, heis gill clinging to a plank. Though histrust in
Godis greaer than before, it isnot yet complete.]

"And He said to me, 'Those who voyage ae not saved.™

[The voyager uses the ship as a means of crossng the sea therefore he
relies, na onthe First Cause, but on seandary causes.]

"And He said to me, 'Those who instead of voyaging cast themselves into
the Seatake arisk."

[To abandonall seandary causes is like plunging in the sea The mystic
who makes this venture is in jeopardy, for two reasons. he may regard
himsdf, na God, as initiating and carying out the adion d
abandomment,--and ore who renources a thing through 'self' is in worse
case than if he had na renourced it,--or he may abandonse@mndary causes
(good works, hope of Paradise, etc.), na for Gods ske, bu from shee
indifference andladk of spiritua feding.]

* % %

"AndHe said to me, 'Thase who voyage and take norisk shall perish.”



[Notwithstanding the dangers referred to, he must make God hs Sle
objed or fail .]

"AndHe said to me, 'In taking the risk there is a part of salvation.

[Only a part of salvation, kecaise perfed selflessess has not yet been
attained. The whole of savation consists in the dfacenment of all
semndary causes, al phenomena, through the rapture which results from
vision d God. But thisis gnasis, and the present revelation is addressd to
mystics of a lower grade. The Gnostic takes norisk, for he has nothing to
lose.]

"Andthe wave cane and lifted those beneah it and owerran the shore.”
[Those beneah the wave ae they who voyage in ships and consequently
suffer shipwredk. Their reliance on seandary causes casts them ashore,
i.e. brings them bad to the world of phenomena whereby they are veiled
from God ]

"And He said to me, 'The surface of the Seais a gleam that canna be
reated.”

[Anyone who depends on external rites of worship to lead him to God is
following awill -0'-the-wisp.]

* * %
"Andits bottom is a darknessimpenetrable.”

[To dscad pasitive religion, root and kranch, is to wander in a pathless
maze.]

"And ketween the two are fishes which are to be feaed."

[He refers to the midde way between pue eotericism and pue
esotericism. The 'fishes areits perils and olstades.]

"Do na voyage onthe Seg lest | cause theeto be veil ed by the vehicle."

[The 'vehicle' signifies the 'ship,’ i.e. reliance on something other than
God]

"And do no cast thyself into the Seg lest | cause theeto be velled by thy
casting thyself."



[Whoever regards any ad as his own ad and attributes it to hmself is far
from God]

"And He said to me, 'In the Sea @&e boundries: which of them will bea
theeon?"

[The 'boundxries are the various degrees of spiritual experience The
mystic ought nat to rely on any of these, for they are dl imperfed.]

"And He said to me, 'If thou givest thyself to the Sea and sinkest therein,
thouwilt fall aprey to ore of its beasts."

* % %

[If the mystic ather relies on secondary causes or abandors them by his
own ad, hewill go astray.]

"AndHe said to me, 'l decevetheeif | dired theeto aught save Myself."

[If the mystic's inward vaice bids him turn to anything except God, it
deceveshim.]

"And He said to me, 'If thou perishest for the sake of other than Me, thou
wilt belong to that for which thou fest perished.’

"And He said to me, "Thisworld belongs to hm whom | have turned away
from it and from whom | have turned it away; and the next world belongs
to him towards whom have brought it and whom | have brought towards
Myself."

[He means to say that everlasting joy is the portion d those whose heats
are turned away from this world and who have no worldly possssons.
They redly enjoy this world, because it canna separate them from God.
Similarly, the true owners of the next world are thase who do no se« it,
inasmuch as it is not the red objed of their desire, bu contemplate God
aone]

The Gnostic descries the dement of redity in pasitive religion, bu his gnosis is not
derived from religion a from any sort of human knowledge: it is properly concerned with
the divine dtributes, and God Himself reveds the knowledge of these to His saints who
contemplate Him. Dhu’l-Nun d Egypt, whose mysticd speaulations mark him out as the
father of Moslem theosophy, said that Gnostics are not themselves, and do no subsist
through themselves, bu so far as they subsist, they subsist through God.



"They move & God causes them to move, and their words are the words
of God which roll upontheir tongues, and their sight is the sight of God
which has entered their eyes."

The Gnostic contemplates the atributes of God, nd His esence for even in gnosis a
small traceof duality remains: this disappeas only in fana al-fana, the total passng-away
in the undfferentiated Godhead. The cadinal attribute of God is unity, and the divine
unity is the first and last principle of gnasis. { According to some mystics, the gnosis of
unity constitutes a higher stage which is cdled ‘the Truth' (hagigat). Seeabowe, p. 29}

Both Moslem and Sufi dedare that God is One, bu the statement beas a different
meaning in ead instance The Moslem means that God is unique in His essnce
qudliti es, and ads; that He is absolutely unlike dl other beings. The Sufi means that God
is the One Red Being which undlies all phenomena. This principle is caried to its
extreme nsequences, as we shal see If nothing except God exists, then the whaoe
universe, including man, is essentialy one with God, whether it is regarded as an
emanation which proceals from Him, withou impairing His unity, like sunbeams from
the sun, a whether it is conceved as a mirror in which the divine atributes are refleded.
But surely a God who is dl in al can have no reason for thus reveding Himself: why
shoud the One passover into the Many? The Sufis answer--a phil osopher would say that
they evade the difficulty--by quaing the famous Tradition: "I was a hidden treasure and |
desired to be known; therefore | creded the aedion in arder that | might be known." In
other words, God is the dernal Beauty, and it lies in the nature of beauty to desire love.
The mystic poets have described the self-manifestation d the One with a profusion d
splendid imagery. Jami says, for example:

"From al eternity the Beloved unweil ed His beauty in the solitude
of the unseen,
He held upthe mirror to His own face He displayed His loveliness
to Himsalf.
He was both the spedator and the spedade; no eye but His had
surveyed the Universe.

All was One, there was no duality, no pretence of 'mine or 'thine.
The vast orb of Heaven, with its myriad incomings and ougoings,
was conceded in asingle point.

The Credionlay cradled in the slegp of non-existence, like a tild
ereit has breahed.

The g/e of the Beloved, seeng what was nat, regarded norentity as
existent.

Although He beheld His attributes and qualiti es as a perfed whole
in His own esence
Y et He desired that they shoud be displayed to Him in anather mirror,
Andthat eat ore of His eternal attributes shoud become manifest
acordingly in adiverseform,

Therefore He aeded the verdant fields of Time and Space adthe
life-giving garden of the world,



That every branch and led and fruit might show forth His various
perfedions,
The g/pressgave ahint of His comely stature, the rose gave tidings
of His beauteous courtenance
Wherever Beauty pegoed ou, Love gppeaed beside it; wherever Beauty
shorein arosy cheek, Love lit historch from that flame.
Wherever Beauty dwelt in dark tresses, Love cane and founda heat
entangled in their coils.
Beauty and Love ae & body and soul; Beauty isthe mine and Love
the preaous gonre.
They have dways been together from the very first; never have they
traveled bu in ead ather's company.”

In ancther work Jami sets forth the relation d God to the world more phil osophicdly, as
follows:

"The unique Substance, viewed as absolute and vad of all phenomena, all
limitations and all multiplicity, is the Red (al-Haqg). On the other hand,
viewed in His asped of multiplicity and durality, under which He
displays Himself when clothed with phenomena, He is the whole aeaed
universe. Therefore the universe is the outward visible expresson d the
Red, and the Red is the inner unseen redity of the universe. The universe
before it was evolved to ouward view was identicd with the Red; and the
Red after this evolutionisidenticd with the universe."

Phenomena, as such, are nat-being and ony derive a ontingent existence from the
qualities of Absolute Being by which they are irradiated. The sensible world resembles
the fiery circle made by a single spark whirling roundrapidly.

Man is the aown and final cause of the universe. Though last in the order of creaion he
is first in the process of divine thought, for the essential part of him is the prima
Intelli gence or universal Reason which emanates immediately from the Godhead. This
corresponds to the Logos--the animating principle of al things--andis identified with the
Prophet Mohammed. An interesting parallel might be drawn here between the Christian
and Sufi doctrines. The same expressons are gplied to the founder of Islam which are
used by St. John, St. Paul, and later mysticd theologians concerning Christ. Thus,
Mohammed is cdled the Light of God, Fe is sid to have eisted before the aedion d
the world, heis adored as the source of al life, adual and passble, heisthe Perfed Man
in whom all the divine dtributes are manifested, and a Sufi tradition ascribes to him the
saying, "He that hath seen me hath seen Allah." In the Moslem scheme, however, the
Logos doctrine occupies a subadinate place asit obviously must when the whaole duty of
man is believed to consist in redizing the unity of God. The most distinctive feaure of
Oriental as opposed to European mysticism is its profound consciousness of an
omnipresent, al-pervading unity in which every vestige of individuality is svallowed up.
Not to become like God a personally to perticipate in the divine nature is the Sufi's aim,



but to escape from the bondhge of his unred selfhoodand thereby to be reunited with the
Oneinfinite Being.

According to Jami, Unificaion consists in making the heat single--that is, in puifying
and dvesting it of attachment to aught except God, bdh in resped of desire and will and
also as regards knowledge and gnosis. The mystic's desire and will shoud be severed
from all things which are desired and will ed; all objeds of knowledge and undrstanding
shoud be removed from his intelledua vision. His thoughts shoud be direded solely
towards God, he shoud na be @nscious of anything besides.

* % %

So long as he is a cative in the snare of passon and lust, it is hard for him to maintain
this relation to God, bu when the subtle influence of that attradion becmes manifest in
him, expelli ng preoccupation with olgeds of sense and cognition from his inward being,
delight in that divine communion prevails over bodly pleasures and spiritual joys; the
painful task of self-mortificaionis ended, and the swednessof contemplation enravishes
his oul.

When the sincere apirant percaves in hmself the beginning of this attradion, which is
delight in the remlledion d God, let him fix his whoe mind on fostering and
strengthening it, let him keep himself aoof from whatsoever is incompatible with it, and
dean that even though he were to devote an eternity to cultivating that communion, he
would have dore nothing and would na have discharged his duty as he ought.

"Love thrill ed the chord of lovein my soul's lute,
And changed me dl to love from head to foct.
Twas but amoment's touch, yet shall Time ever
To me the debt of thanksgiving impute.”

It is an axiom of the Sufis that what is nat in a man he caana know. The Gnastic--Man
par excellence--coud na know God and al the mysteries of the universe, uriess he
foundthem in himself. He is the microcosm, ‘a wpy made in the image of God, ‘the e/e
of the world whereby God sees His own works." In knowing himself as he redly is, he
knows God, and he knows himself through God, who is neaer to everything than its
knowledge of itself. Knowledge of God precedes, andisthe cause of, self-knowledge.

Gnosis, then, is unificaion, redization d the fad that the gpeaance of 'otherness
beside Onenessis a fase and deluding dream. Gnosis lays this geder, which haunts
unenlightened men all their lives; which rises, like awall of utter darkness between them
and God. Gnasis proclaims that 'I' is a figure of speed, and that one caana truly refer
any will, feding, thought, or adionto ore's lf.

Niffari head the divine voicesaying to him:



"When thou regardest thyself as existent and dcst not regard Me & the
Cause of thy existence | vell My face ad thine own face ppeas to thee
Therefore mnsider what is displayed to theg and what is hidden from
thed"

[If aman regards himself as existing through God, that which is of God in
him predominates over the phenomena element and makes it pass away,
so that he sees nathing but God. If, onthe wntrary, he regards himself as
having an independent existence, his unred egoism is displayed to him
andthe redity of God beaomes hidden from him.]

"Regard neither My displaying nor that which is displayed, else thou wilt
laugh and weep; and when thou laughest and weeest, thou art thine, na
Mine."

[He who regards the ad of divine revelationis guilty of paytheism, since
revelation invalves both a reveding subjed and areveded oljed; and he
who regards the reveded oljed which is part of the aeaed universe,
regards omething other than God. Laughter signifies joy for what you
have gained, and weeping denctes grief for what you have lost. Both are
selfish adions. The Gnostic neither laughs nor weeps.]

"If thou dast not put behind thee d that | have displayed and am
displaying, thou wilt not prosper; and uressthou posper, thou wilt not
bemme mncentrated uponMe."”

[Prosperity is true belief in God, which requires complete astradion from
creded things.]

Logicdly, these doctrines annu every mora and religious law. In the Gnostic's vision
there ae no dvine rewards and punshments, no human standards of right and wrong. For
him, the written word of God has been abrogated by adired and intimate revelation.

"I do nd say," exclamed Abu’l-Hasan Khurgani, "that Paradise and Hell

are nonexistent, bu | say that they are nothing to me, because God
creded them both, and there is no room for any creaed oljed in the place
where | am.”

From this gandpant al types of religion are equal, and Islam is no ketter than idolatry. It
does not matter what creed aman professes or what rites he performs.

"The true mosgue in apure and hdy heat
Is builded: there let al men worship God;
For there He dwell s, na in amosque of stone.”



Amidst al the variety of creeds and worshippers the Gnaostic sees but one red objed of
worship.

"Those who adore God in the sun" (says Ibn a-*Arabi) "behold the sun,
and thase who adore Him in living things se aliving thing, and those who
adore Him in lifelessthings se alifelessthing, and those who adore Him
as a Being unique and unmralleled see that which has no like. Do na
attach yourself" (he continues) "to any particular creed exclusively, so that
you dsbelievein all the rest; otherwise, you will | ose much good, ray, you
will fail to recognize the red truth of the matter. God, the omnipresent and
omnipatent, is not limited by any one aedl, for He says (Kor. 2.109,
'Wheresoever ye turn, there is the faceof Allah." Every one praises what
he believes; his god is his own credure, and in praising it he praises
himself. Consequently he blames the belief s of others, which he would na
do if he were just, bu his dislike is based on ignorance If he knew
Junayd's saying, 'The water takes its colour from the vessel containing it,'
he would na interfere with ather men's beliefs, but would perceve Godin
every form of belief."

And Hafiz sings, more in the spirit of the freehinker, perhaps, than of the mystic:

"Loveiswherethe glory fals
Of Thy face-on convent wall s
Or ontavern floors, the same
Unextinguishable flame.

Where the turbaned anchorite
Chanteth Allah day and right,
Church bellsring the cdl to prayer
Andthe Crossof Christ isthere."

Sufism may join hands with free thought--it has often dore so--but hardly ever with
sedarianism. This explains why the vast mgjority of Sufis have been, at least nominally,
attadched to the cahdlic body of the Moslem community. ‘Abdallah Ansari dedared that
of two thousand Sufi Sheykhs with whom he was aajuainted oy two were Shi‘ites. A
ceatain man who was a descendant of the Caliph ‘Ali, and a fanaticd Shi‘ite, tells the
following story:

"For five yeas," he said, "my father sent me daily to a spiritual diredor. |
leaned ore useful lesson from him: he told me that | shoud never know
anything at all abou Sufism until | got completely rid o the pride which |
felt onacwurt of my lineage.”

Superficia observers have described Babism as an off shoat of Sufism, but the dogmatism
of the one is naturally oppcsed to the broad ededicism of the other. In propation as the
Sufi gains more knowledge of God, hs religious prejudices are diminished. Sheykh *Abd



al-Rahim ibn al-Sabbagh, who at first disliked living in Upper Egypt, with its large
Jewish and Christian popuation, said in his old age that he would as reaily embrace a
Jew or Christian as one of his own faith.

While the innumerable forms of creed and ritual may be regarded as having a cetain
relative vaue in so far as the inward feding which inspires them is ever one and the
same, from another asped they seem to be vells of the Truth, barriers which the zedous
Unitarian must strive to abalish and destroy.

"Thisworld and that world are the egg, and the bird within it
Isin darknessand kroken-winged and scorned and despised.
Regard unlelief andfaith as the white and the yolk in this egg,
Between them, joining and dviding, a barrier which they shall
not pass
When He hath gradously fostered the egg under His wing,
Infidelity and religion dsappea: the bird of Unity sprealsits
pinions.”

The grea Persian mystic, Abu Sa'id ibn Abi ’I-Khayr, spe&ing in the name of the
Caendars or wandering dervishes, expresses their iconcclastic principles with
astonishing boldness

"Not until every mosque beneah the sun
Liesruined, will our holy work be dore;
And rever will true Musaman appea
Till faith and infidelity are one.”

Such open dedarations of war against the Mohammedan religion are exceptiond.
Notwithstanding the breadth and depth of the gulf between full-blown Sufism and
orthodox Islam, many, if not most, Sufis have paid hanage to the Prophet and have
observed the outward forms of devotion which are incumbent on all Moslems. They have
invested these rites and ceremonies with a new meaning; they have dl egorized them, bu
they have not abandored them. Take the pilgrimage, for example. In the eyes of the
genuine Sufi it is null and vad urless ead o the successve religious ads which it
invalvesisacmmpanied by correspondng ' movements of the heat.'

A man who hed just returned from the pil grimage came to Junayd. Junayd said:

"From the hou when you first journeyed from your home have you aso
been journeying away from al sins?' He said "No." "Then," said Junayd,
"you have made no journey. At every stage where you helted for the night
did you traverse astation onthe way to God?' " No," he replied. "Then,"
said Junayd, "you have not trodden the road, stage by stage. When you pu
on the pilgrim' s garb at the proper place did you dscad the qualiti es of
human nature & you cast off your clothes?' "No." "Then you have not put



on the pilgrim's garb. When you stood a ‘Arafat, did you stand ore
moment in contemplation d God?' "No." "Then you have nat stood at
‘Arafat. When you went to Muzdaifa and achieved your desire, did you
renource d sensua desires?” "No." "Then you have not gone to
Muzdalifa. When you circumambulated the Ka'ba, did you kehdd the
immaterial beauty of God in the &ode of purificaion?' "No." "Then you
have not circumambulated the Ka'ba. When you ran between Safa and
Marwa, did you attain to puity (safa) and virtue (muruwwat)?' "No."
"Then you have nat run. When you came to Mina, did all your wishes
(muna) ceae?' "No." "Then you have nat yet visited Mina. When you
readed the slaughter-place ad dfered saaifice did you saaifice the
objeds of worldly desire?' "No." "Then you have nat saaificed. When
you threw the pebbles, did you throw away whatever sensua thoughts
were acompanying you?' "No." "Then you have nat yet thrown the
pebbles, and you have nat yet performed the pil grimage.”

This aneadote mntrasts the outer religious law of theology with the inner spiritual truth of
mysticism, and shows that they shoud na be divorced from eat ather.

"The Law withou the Truth," says Hujwiri, "is ostentation, and the Truth
withou the Law is hypocrisy. Their mutual relation may be compared to
that of body and spirit: when the spirit departs from the body, the living
body beaomes a @rpse, and the spirit vanishes like wind. The Moslem
professon d faith includes baoth: the words, 'There is no god bu Allah,
are the Truth, and the words, 'Mohammed is the gostle of Allah,' are the
Law; any one who cenies the Truth is an infidel, and any one who rejeds
the Law isaheretic."

Midde ways, though proverbidly safe, are difficult to walk in; and orly by a tour de
force can the Koran be brought into line with the esoteric doctrine which the Sufis derive
from it. Undouliedly they have dore agrea work for Islam. They have degoened and
enriched the lives of milli ons by ruthlesdy stripping off the husk of religion and insisting
that its kernel must be sought, na in any formal ad, but in cultivation d spiritual fedings
and in puificaion d the inward man. This was a legitimate axd most fruitful
development of the Prophet's teading. But the Prophet was a strict monatheist, whil e the
Sufis, whatever they may pretend a imagine, are theosophists, pantheists, or monists.
When they spe&k and write & believers in the dogmas of pasitive religion, they use
language which canna be remnciled with such a theory of unity as we ae now
examining. ‘Afifuddn a-Tilimsani, from whose commentary on Niffari | have given
some etrads in this chapter, said roundy that the whde Koran is poytheism--a
perfedly just statement from the monistic point of view, though few Sufis have dared to
be so explicit.

* % %



The mystic Unitarians admit the gppeaance of contradiction, bu deny its redity. "The
Law and the Truth" (they might say) "are the same thing in dfferent aspeds. The Law is
for you, the Truth for us. In addressng you we spe&k acwording to the measure of your
understanding, since what is mea for Gnostics is poison to the uninitiated, and the
highest mysteries ought to be jedously guarded from profane eas. It is only human
reason that sees the single @ doule, and kalances the Law against the Truth. Pass away
from the world of oppasites and become one with God, who hes no oppaite.”

The Gnostic reagnizes that the Law is valid and recessry in the mora sphere. While
good and evil remain, the Law stands over both, commanding and forbidding, rewarding
and punshing. He knows, on the other hand, that only God redly exists and ads:
therefore, if evil redly exists, it must be divine, and if evil things are redly donre, God
must be the doer of them. The @mnclusionis false becaise the hypathesisisfalse. Evil has
no red existence it is not-being, which is the privation and absence of being, just as
darknessis the @sence of light. "Once" said Nuri, "I beheld the Light, and | fixed my
gaze uponit until | became the Light." No wonder that such ill uminated souls, supremely
indifferent to the shadow-shows of religion and morality in a phantom world, are ready to
cry with Jalaluddn:

"The man of God is made wise by the Truth,
The man of Godisnat leaned from book.
The man of Godis beyondinfidelity and faith,
To the man of Godright andwrong are dike."

It must be borne in mind that this is a theory of perfedion, and that thase whom it exalts
abowe the Law are saints, spiritua guides, and profound theosophists who enjoy the
spedal favour of God and presumably do nd need to be restrained, coerced, a punished.
In pradice of course, it leads in many instances to antinomianism and libertinism, as
among the Bektashis and aher orders of the so-cdled 'lawless dervishes. The same
theories produced the same results in Europe during the Middle Ages, and the impartial
historian canna ignore the @rruptions to which a purely subjedive mysticism is liable;
but onthe present occasionwe ae amncerned with the roseitself, na with its cankers.

Not all Sufisare Gnostics; and, as | have mentioned before, thase who are not yet ripe for
the gnosis recave from their Gnostic teaders the dhicd instruction suitable to their
needs. Jalduddn Rumi, in his colledion d lyricd poems entitled The Divan of Shamsi
Tabriz, gives freerein to a pantheistic enthusiasm which sees al things under the form of
eternity.

"l have put duality away, | have seen that the two worlds are one;
Onel se&k, Onel know, Onel see Onel cdl.
| am intoxicaed with Love's cup, the two worlds have passed ou
of my ken;
| have no bisiness swve caouse andrevelry.”



But in his Masnavi--a work so famous and venerated that it has been styled 'The Koran of
Persia--we find im in a more sober mood expoundng the Sufi doctrines and justifying
the ways of God to man. Here, though heisa cnvinced ogimist and agrees with Ghazali
that thisisthe best of al posgble worlds, he does nat airily dismissthe problem of evil as
something outside redity, bu endeavors to show that evil, or what seams evil to us, is
part of the divine order and harmony, | will quae some passages of his argument and
leave my readersto judge how far it is succesdul or, at any rate, suggestive.

The Sufis, it will be remembered, concave the universe & a projeded and refleded
image of God. The divine light, streaming forth in a series of emanations, falls at last
uponthe darknessof not-being, every atom of which refleds sme atribute of Deity. For
instance, the beautiful attributes of love and mercy are refleded in the form of heaven
and the angels, while the terrible dtributes of wrath and vengeance ae refleded in the
form of hell and the devils. Man refleds al the atributes, the terrible & well as the
beautiful: he is an epitome of heaven and hell. Omar Khayyam aludes to this theory
when he says:

"Hell isaspark from our fruitlesspain,
Heaven abreah from our time of joy”

--a owupet which Fitz Gerald moulded into the magnificent stanza

"Hear'n bu the Vision d fulfill ed Desire,
And Hell the Shadow from a Soul onfire,
Cast onthe Darknessinto which Ourselves
So late emerged from, shall so soonexpire.”

Jalaluddn, therefore, does in a sense make God the author of evil, bu at the same time he
makes evil intrinsicdly good in relation to God--for it is the reflexion d cetain dvine
attributes which in themselves are ésolutely good. So far as evil isredly evil, it springs
from not-being. The poet assgns a different value to this term in its relation to God and
in itsrelation to man. In resped of God nd-being is nathing, for Godisred Being, bu in
man it is the principle of evil which constitutes half of human reture. In the one caeit is
a pure negation, in the other it is positively and adively pernicious. We need na quarrel
with the poet for coming to grief in his logic. There ae some occasions when intense
moral feding isworth any amount of acairate thinking.

It is evident that the doctrine of divine unity implies predestination. Where God is and
naught beside Him, there can be no aher agent than He, noad but His. "Thou ddst not
throw, when thou threwest, bu God threw" (Kor. 8.17). Compulsionis felt only by those
who do nd love. To knowv God is to love Him; and the Gnaostic may answer, like the
dervish who was asked how he fared:

"| fare a one by whase majestic will
The world revolves, floods rise and rivers flow,



Starsin their courses move; yea, death and life
Hang on his nod and fly to the ends of earth,
His ministers of mourning or of joy."

This is the Truth; but for the benefit of such as cannot bear it, Jalaluddin vindicates the
justice of God by asserting that men have the power to choose how they will act,
although their freedom is subordinate to the divine will. Approaching the question, "Why
does God ordain and create evil?' he points out that things are known through their
opposites, and that the existence of evil is necessary for the manifestation of good.

"Not-being and defect, wherever seen,
Aremirrors of the beauty of al that is.
The bone-setter, where should he try his skill
But on the patient lying with broken leg?
Were no base copper in the crucible,
How could the achemist his craft display?"

Moreover, the divine omnipotence would not be completely realized if evil had remained
uncreated.

"Heisthe source of evil, asthou sayest,

Y et evil hurts Him not. To make that evil
Denotes in Him perfection. Hear from me
A parable. The heavenly Artist paints
Beautiful shapes and ugly: in one picture
The loveliest women in the land of Egypt
Gazing on youthful Joseph amorously;
And lo, another scene by the same hand,
Hell-fire and Iblis with his hideous crew:
Both master-works, created for good ends,
To show His perfect wisdom and confound
The skeptics who deny His mastery.
Could He not evil make, He would lack skill;
Therefore He fashions infidel alike
And Moslem true, that both may witness bear
To Him, and worship One Almighty Lord."

In reply to the objection that a God who creates evil must Himself be evil, Jalaluddin,
pursuing the analogy drawn from Art, remarks that ugliness in the picture is no evidence
of ugliness in the painter.

Again, without evil it would be impossible to win the proved virtue which is the reward
of self-conquest. Bread must be broken before it can serve as food, and grapes will not
yield winetill they are crushed. Many men are led through tribulation to happiness.



As evil ebbs, goodflows. Finaly, much evil is only apparent. What seans a arseto ore
may be a blessing to ancther; nay, evil itsdf is turned to good for the righteous.
Jalaluddin will not admit that anything is absolutely bad.

"Foadls buy false mins becaise they are like the true.
If in the world nogenuine minted coin
Were arrent, how would forgers passthe false?
Falsehoodwere nothing unlesstruth were there,
To make it spedous. 'Tisthe love of right
Lures men to wrong. Let poison bu be mixed
With sugar, they will cram it into their mouths.
Oh, cry nat that all creeds are vain! Some scent
Of truth they have, else they would nd beguil e.
Say nat, 'How utterly fantasticd!'

No fancy in theworld isal untrue.
Amongst the acowd dof dervishes hides one,
Onetruefakir. Seach well and thouwilt find"

Surely this is a noteworthy doctrine. Jalaluddn died only a few yeas after the birth of
Dante, but the Christian pcet fall s far below the level of charity and tolerance readed by
his Moslem contemporary.

How isit possble to dscern the soul of goodressin things evil? By means of love, says
Jalaluddin, and the knowledge which love done can give, acwording to the word of God
in the haly Tradition:

"My servant draws nigh urto Me, and | love him; and when | love him, |
am his ea, so that he heas by Me, and his eye, so that he sees by Me, and
histongue, so that he spe&ks by Me, and his hand, so that he takes by Me."

Although it will be convenient to trea of mystica love in a separate chapter, the reader
must not fancy that a new subjed is opening before him. Gnaosis and love ae spiritualy
identicd; they teat the same truthsin dff erent language.

CHAPTER IV

DIVINE LOVE



ANY one aguainted, havever dightly, with the mysticad poetry of Islam must have
remarked that the aspiration d the soul towards God is expressd, as arule, in dmost the
same terms which might be used by an Oriental Anaadeon a Herrick. The resemblance,
inded, is often so close that, unesswe have some due to the poet's intention, we ae left
in douli as to his meaning. In some caes, perhaps, the anbiguity serves an artistic
purpose, as in the odes of Hafiz, bu even when the poet is not deliberately keegping his
readers suspended between eath and heaven, it is quite eay to mistake amysticd hymn
for adrinking-song or a serenade. Ibn al-‘ Arabi, the greaest theosophist whom the Arabs
have produced, found hmself obliged to write acommentary on some of his poems in
order to refute the scandalous charge that they were designed to cdebrate the charms of
his mistress Here ae afew lines:

"Oh, her beauty--the tender maid! Its brilli ancegives light like
lamps to ore travelling in the dark.
Sheisapeal hiddenin ashell of hair asbladk as e,
A peal for which Thought dives and remains unceaingly in the degos
of that ocean.
Hewholooks upon her deans her to be agazell e of the sand-hill s,
because of her shapely nedk and the lovelinessof her gestures.”

It has been said that the Sufis invented this figurative style & a mask for mysteries which
they desired to keg seaet. That desire was natural in thase who proudy claimed to
possess an esoteric doctrine known orly to themselves; moreover, a plain statement of
what they believed might have endangered their liberties, if not their lives. But, apart
from any such motives, the Sufis adopt the symbadlic style becaise there is no aher
paossble way of interpreting mystica experience So littl e does knowledge of the infinite
reveded in ecstatic vision reed an artificial disguise that it canna be ommunicated at al
except through types and emblems drawn from the sensible world, which, imperfed as
they are, may suggest and shadow forth a degoer meaning than appeas on the surface
"Gnostics,” says Ibn a-‘Arabi, "canna impart their fedings to ather men; they can orly
indicae them symbdlicdly to those who have begun to experience the like." What kind
of symbalism eat mystic will prefer depends on his temperament and charader. If he be
a religious artist, a spiritual poet, his ideas of redity are likely to clothe themselves
instinctively in forms of beauty and glowing images of human love. To him the rosy
cheek of the beloved represents the divine essence manifested through its attributes; her
dark curls sgnify the One velled by the Many; when he says, "Drink wine that it may set
you freefrom yourself,” he means, "Lose your phenomenal self in the rapture of divine
contemplation.” | might fill pages with further examples.

This erotic and bacdanalian symbadlism is nat, of course, peadliar to the mysticd poetry
of Islam, bu nowhere dseisit displayed so opuently and in such perfedion. It has often
been misunderstood ly European critics, one of whom even now can describe the
ecstasies of the Sufis as "inspired partly by wine and strongly tinged with sensuality.” As
regards the whole body of Sufis, the darge is atogether fase. No intelligent and
unprejudiced student of their writings could have made it, and we ought to have been
informed onwhat sort of evidenceit is based. There ae bladk shee in every flock, and
amongst the Sufis we find many hypocrites, debauchees, and dunkards who lring
discredit on the pure brethren. But it is just as unfair to judge Sufism in general by the



excesses of these impostors as it would be to condemn all Christian mysticism on the
groundthat certain seds andindividuals areimmoral.

"Godisthe Sagi { Cupbeaer} andthe Wine:
He knows what manner of love is mine,"

said Jalduddn. Ibn a-*Arabi dedares that no religion is more sublime than areigion d
love and longing for God. Love is the essence of all creals: the true mystic welcomes it
whatever guise it may assume.

"My heat has become cgable of every form: it is a pasture for
gazelles and a cnvent for Christian monks,
Andatemplefor idads, andthe pilgrim’'s Ka'ba, and the tables
of the Tora and the book d the Koran.
| follow thereligion d Love, whichever way his camels take.
My religion and my faith isthe true religion.

We have apattern in Bishr, the lover of Hind and her sister,
andin Qays and Lubrg, andin Mayya and Ghaylan."

Commenting onthe last verse, the poet writes:

"Love, qualove, is one and the same redity to those Arab lovers and to
me; but the objeds of our love ae different, for they loved a phenomenon,
whereas | love the Red. They are a pattern to us, becaise God orly
affli cted them with love for human beingsin arder that He might show, by
means of them, the falseness of those who pretend to love Him, and yet
fed no such transport and rapture in loving Him as deprived those
enamoured men o their reason, and made them unconscious of
themselves."

Most of the grea medieval Sufis lived saintly lives, dreaning of God, intoxicaed with
God. When they tried to tell their dreams, being men, they used the language of men. If
they were dso literary artists, they naturally wrote in the style of their own day and
generation. In mysticd poetry the Arabs yield the pam to the Persians. Any one who
would read the seaet of Sufism, no longer encumbered with theologicd articles nor
obscured by metaphysicd subtleties--let him turn to *Attar, Jalaluddn Rumi, and Jami,
whose works are partially accessble in English and aher European languages. To
trand ate these wonderful hymns is to bregk their melody and kring their soaring passon
down to eath, bu not even a prose trangation can quite mnced the love of Truth and the
vision d Beauty which inspired them. Listen again to Jalaluddn:

"He @mmes, amoonwhase like the sky ne'er saw, awake or dreaming,
Crowned with eternal flame no floodcan lay.
Lo, from theflagon d Thy love, O Lord, my soul is svimming,
Andruined al my body's house of clay.



When first the Giver of the grape my lonely heat befriended,
Wine fired my basom and my veinsfill ed up,
But when Hisimage dl mine eye possessd, a voice descended,
'‘Well dore, O sovereign Wine and pealessCup!™

The love thus ymbadlized is the enotional element in religion, the rapture of the see, the
courage of the martyr, the faith of the saint, the only basis of mora perfedion and
spiritual knowledge. Pradicdly, it is slf-renunciation and self-saaifice the giving up o
all posessons--wedth, honou, will, life, and whatever else men value--for the Beloved's
sake withou any thought of reward. | have drealy referred to love & the supreme
principlein Sufi ethics, and nov let me give someiill ustrations.

"Love," says Jalaluddn, "is the remedy of our pride and self-concet, the
physician o al our infirmities. Only he whose garment is rent by love
beoomes entirely unselfish.”

Nuri, Raggam, and aher Sufiswere actised of heresy and sentenced to deah.

"When the exeautioner approached Raggam, Nuri rose and dfered himself
in his friends placewith the utmost cheafulnessand submisson. All the
spedators were astoundced. The exeautioner said, 'Y oung man, the sword
is nat a thing that people ae so eager to med; and your turn has not yet
arrived.' Nuri answered, 'My religion is founded on urselfishness Lifeis
the most predous thing in the world: | wish to saaifice for my brethren's
sake the few moments which remain.™

On ancther occasion Nuri was overhead praying as foll ows:

"O Lord, in Thy eternal knowledge and paver and will Thou dat punish
the people of Hell whom Thou lest creaed; and if it be Thy inexorable
will to make Hell full of mankind, Thou art able to fill it with me done,
andto send them to Paradise."

In propartion as the Sufi loves God, he sees God in al His credures, and goes forth to
them in ads of charity. Pious works are naught withou love.

"Cheea one sad heat: thy loving deed will be
More than athousand temples raised by thee
One freeman whom thy kindresshath enslaved
Outweighs by far athousand slaves st free"

The Moslem Legend of the Saints abounds in tales of pity shown to animals (including
the despised day), birds, and even inseds. It is related that Bayazid puchased some
cadamom seed a Hamadhan, and before departing put into his gaberdine a small
quantity which was left over. On reating Bistam and remlleding what he had dore, he
took ou the seed and foundthat it contained a number of ants. Saying, "I have caried the



poa credures away from their home,” he immediately set off and journeyed badk to
Hamadhan--a distance of several hunded miles.

This universal charity is one of the fruits of pantheism. The ascetic view of the world
which prevailed amongst the ealy Sufis, and their vivid consciousness of God as a
transcendent Persondlity rather than as an immanent Spirit, caused them to crush their
human affedions relentlesdy. Here is a short story from the life of Fudayl ibn ‘lyad. It
would be touching if it were not so edifying.

"One day he had in hislap a dild four yeas old, and chanced to give it a
kiss as is the way of fathers. The dild said, 'Father, do you love me?
"Yes,' said Fudayl. 'Do you love God? 'Yes.' How many heats have you?
'One." Then, asked the dild, 'how can you love two with ore heat?
Fudayl perceved that the dhild's words were adivine almonition. In his
zed for God he began to beda his heal and repented o his love for the
child, and gave his heat whally to God."

The higher Sufi mysticism, as represented by Jaladuddn Rumi, teades that the
phenomenal is abridge to the Red.

"Whether it be of thisworld or of that,
Thy love will | ead theeyonder at the last.”

* % %

And Jami says, in apassage which has been translated by Professor Browne:

"Even from eathly love thy face aert nat,
Sinceto the Red it may serveto raise thee
Ere A, B, C arerightly apprehended,

How canst thou con the pages of thy Koran?

A sage (so head ), unto whom a student
Came aaving coursel onthe aurse before him,
Said, 'If thy steps be strangers to love's pathways,
Depart, lean love, and then return before me!
For, shoudst thoufea to drink wine from Form's flagon,
Thoucanst not drain the draught of the Ided.
But yet beware! Be not by Form belated:
Strive rather with all speed the bridge to traverse.
If to the bourne thoufain wouldst bea thy baggage,
Uponthe bridge let not thy footsteps linger.™

Emerson sums up the meaning of this where he says.



"Behalding in many souls the traits of the divine beauty, and separating in
ead soul that which is divine from the taint which it has contraded in the
world, the lover ascends to the highest beauty, to the love and knavledge
of the Divinity, by steps onthisladder of creaed souls."

"Man's love of God," says Hujwiri, "is a quality which manifests itself, in
the heat of the pious believer, in the form of veneration and
magnificaion, so that he seeks to satisfy his Beloved and keoomes
impatient and restlessin his desire for vision d Him, and canna rest with
any one except Him, and grows familiar with the remlledion o Him, and
abjures the remlledion d everything besides. Repose becomes unlawful
to hm, and rest flees from him. He is cut off from al habits and
asciations, and renources ensual passon, and turns towards the @urt of
love, and submits to the law of love, and knavs God by His attributes of
perfedion.”

Inevitably such a man will | ove his fellow-men. Whatever cruelty they inflict upon hm,
he will perceive only the dastening hand d God, "whose bitters are very sweds to the
soul." Bayazid said that when God loves a man, He endows him with three qualities in
token thereof: a bourty like that of the seg a sympathy like that of the sun, and a humility
like that of the eath. No suffering can be too gred, no devotiontoo high, for the piercing
insight and buning faith of atruelover.

Ibn al-*Arabi clams that Islam is pealliarly the religion d love, inasmuch as the Prophet
Mohammed is cdled Gods beloved (Habib), bu though some traces of this doctrine
occur in the Koran, its main impulse was unquestionably derived from Christianity.
While the oldest Sufi literature, which is written in Arabic and urfortunately has come
down to usin afragmentary state, is gill dominated by the Koranic insistence on fea of
Allah, it also beas conspicuous marks of the oppaing Christian tradition. As in
Christianity, through Dionysius and aher writers of the Neoplatonic schod, so in Islam,
and probably under the same influence, the devotional and mysticd love of God soon
developed into ecstasy and enthusiasm which finds in the sensuous imagery of human
love the most suggestive medium for its expresson. Dr. Inge observes that the Sufis
"appea, like true Asiatics, to have dtempted to give a saaamental and symbadlic
charader to the indugence of their passons." | need na again pant out that such aview
of genuine Sufism is both superficial andincorred.

Love, like gnaosis, isin its esence adivine gift, na anything that can be aquired. "If the
whole world wished to attrad love, they could na; and if they made the utmost eff orts to
repel it, they could na." Those who love God are thase whom God loves. "l fancied that |
loved Him," said Bayazid, "but on consideration | saw that His love precaled mine."
Junayd defined love & the substitution d the qualiti es of the Beloved for the qualiti es of
the lover. In aher words, love signifies the passng-away of the individual self; it is an
uncontrollable rapture, a God-sent grace which must be sought by ardent prayer and
aspiration.



* % %

"O Thouin whaose bat well -curved my heat like aball islaid,
Nor ever a hairbreadth swerved from Thy bidding nor disobeyed,
| have washed mine outward clean, the water | drew and poured;

Mineinward is Thy demesne--do Thou keq it stainless Lord!"

Jalaluddn teades that man's love is redly the dfea of Gods love by means of an
apalogue. One night a cetain devotee was praying aloud, when Satan appeaed to him
and said:

"How long wilt thoucry, 'O Allah'? Be quiet, for thouwilt get no answer."
The devoteehurg his head in silence After alittle while he had avision o
the prophet Khadir, who said to him, "Ah, why hast thouceased to cdl on
God?" "Because the answer 'Here an I' came nat,” he replied. Khadir said,
"God heth ordered me to go to thee ad say this:

"'Wasit not | that summoned theeto service?
Did na | make theebusy with My name?
Thy cdling "Allah!" was My "Here an |,"
Thy yeaning pain My messenger to thee

Of dl those teas and cries and supgicaions
| was the magnet, and | gave them wings.™

Divine love is beyond description, yet its sgns are manifest. Sari a-Sagati questioned
Junayd concerning the nature of love.

* % %

"Some say," he answered, "that it is a state of concord, and some say that
it is atruism, and some say that it is $-and-s0." Sari took hdd of the skin
on hisfoream and pdled it, bu it would na stretch; then he said, 'l swea
by the glory of God, were | to say that this «kin heth shriveled onthis bore
for love of Him, | shoud be telling the truth.” Thereupon re fainted away,
and hsfacebecane like ashining moon.

Love,' the astrolabe of heavenly mysteries,’ inspires al religion worthy of the name, and
brings with it, na reasoned belief, bu the intense @nwction arising from immediate
intuition. This inner light is its own evidence he who sees it has red knowledge, and
nothing can increase or diminish his certainty. Hence the Sufis never weay of exposing
the futility of a faith which suppatsitself on intelledua proofs, external authority, self-
interest, or self-regard of any kind. The barren daledic of the theologian; the canting
righteousness of the Phariseeroated in forms and ceremonies; the lesscrude but equally
undsinterested worship o which the motive is desire to gain everlasting happinessin the
life heredter; the relatively pure devotion d the mystic who, although he loves God, yet



thinks of himself as loving, and whose heat is not whaly emptied of 'otherness--all
these ae 'vell s to be removed.

A few sayings by thase who knaw will be more instructive than further explanation.

"O God! whatever share of this world Thou lest all otted to me, bestow it
on Thine enemies; and whatever share of the next world Thou rest all otted
to me, bestow it on Thy friends. Thouart enough for me." (RABI‘A.)

"O God if | worship Theein fea of Hell, bun me in Hel; and if |
worship Thee in hope of Paradise, exclude me from Paradise; but if |
worship Theefor Thine own sake, withhdd na Thine everlasting beauty!"
(RABI*A))

"Notwithstanding that the lovers of God are separated from Him by their
love, they have the esential thing, for whether they slegp o wake, they
seek and are sought, and are not occupied with their own seeking and
loving, but are eraptured in contemplation d the Beloved. It isa aimein
the lover to regard his love, and an ourage in love to look at one's own
seeking whil e one is faceto facewith the Sought." (BAYAZID.)

"His love entered and removed all besides Him and left no trace of
anything else, so that it remained single even as He is sngle”
(BAYAZID.)

* % %

"To fed at one with God for a moment is better than all men's ads of
worship from the beginning to the end o the world.” (SHIBLI.)

"Fea of the Fire, in comparison with fea of being parted from the
Beloved, is like adrop d water cast into the mightiest ocean." (DHU ’'L-
NUN.)

"Unlessl have the faceof my heat towards Thee
| deam prayer unworthy to be redkoned as prayer.
If 1 turn my faceto the Ka ba, 'tis for love of Thine;
Otherwise | am quit both of prayer and Ka' ba."
(JALALUDDIN RUMI.)

Love, again, is the divine instinct of the soul impelling it to redise its nature and destiny.
The soul is the first-born of God: before the aeaion d the universe it lived and moved
and hed its being in Him, and duing its eathly manifestationit is a stranger in exil e, ever
pining to return to its home.



"Thisis Love: to fly heavenward,
To rend, every instant, ahunded veil s;
The first moment, to renourcelife;
The last step, to fare withou fed;
To regard thisworld asinvisible,
Not to seewhat appeasto ore's sif."

All the love-romances and allegories of Sufi poetry--the tales of Layla aad Manun,
Yusuf (Joseph) and Zulaykha, Salaman and Absal, the Moth and the Cande, the
Nightingale and the Rose--are shadow-pictures of the soul's passonate longing to be
reunited with God. It isimpaossble, in the brief space & my command, to give the reader
more than a passng gimpse of the treasures which the exuberant fancy of the East has
hegped together in every room of this enchanted palace The soul is likened to a moaning
dowe that has lost her mate; to a reed torn from its bed and made into a flute whase
plaintive music fill s the g/e with teas; to a falcon summoned by the fowler's whistle to
perch again upon s wrist; to snow melting in the sun and mourting as vapou to the sky;
to afrenzied camel swiftly plunging through the desert by night; to a cayed parrot, afish
on dvy land, apawn that seeks to beaome aking.

These figures imply that God is conceved as transcendent, and that the soul canna read
Him without taking what Plotinusin a splendid phrase cdls "the flight of the Alone to the
Alone." Jaauddn says:

"The motion d every atom is towardsits origin;

A man comes to be the thing on which heis bent.
By the dtradion d fondressand yeaning, the soul and the heat
Asaime the qualiti es of the Beloved, whoisthe Soul of souls.”

‘A man comes to be the thing on which he is bent": what, then dces the Sufi become?
Eckhart in ore of his rmons quates the saying of St. Augustine that Man is what he
loves, and adds this comment:

"If he loves a stone, he is a stone; if he loves a man, he is a man; if he
loves God--1 dare not say more, for if | said that he would then be God, ye
might stone me."

The Moslem mystics enjoyed greder freedom of speed than their Christian brethren who
owed allegiance to the medieval Cathdlic Church, and if they went too far the plea of
ecstasy was generally acceted as a sufficient excuse. Whether they emphasize the
outward o the inward asped of unificéion, the transcendence or the immanence of God,
their expressons are bold and urcompromising. Thus Abu Sa'id:

"In my heat Thou dvell est--else with dood I'll drench it;
In mine g/e Thouglowest--else with teas I'll quenchiit.
Only to be one with Theemy soul desireth--



Else from out my body, by hook a crook, I'll wrench it!"

Jalaluddn Rumi proclaims that the soul's love of God is Gods love of the soul, and that
in loving the soul God loves Himself, for He draws home to Himself that which in its
essnceisdivine.

"Our copper,” says the poet, "has been transmuted by this rare dchemy,” meaning that
the base dloy of self has been puified and spirituali zed. In ancther ode he says:

"O my soul, | seached from endto end: | saw in theenaught save
the Beloved;
Cal menaot infidel, O my soul, if | say that thouthyself art He."

Andyet more plainly:

"Yewhoin seach o God, d God, pusue,
Yeneal na seach for Godisyou,isyoul
Why seek ye something that was missng ne'er?
Save you noreis, bu you are--where, oh,where?"

Where is the lover when the Beloved has displayed Himself? Nowhere and everywhere:
his individuality has passed away from him. In the brida chamber of Unity God
cdebrates the mysticd marriage of the soul.

CHAPTERYV

SAINTSAND MIRACLES

LET us suppcse that the average Moslem could read English, and that we placal in his
hands one of those admirable volumes pulished by the Society for Psychicd Reseach.
In order to sympathize with his fedings on such an occasion, we have only to imagine
what our own would be if ascientific friend invited us to study atredise setting forth the
evidence in favour of telegraphy and recording well-attested instances of telegraphic
communicaion. The Moslem would probably seein the telegraph some kind o spirit--an
afreet or jinni. Telepathy and similar occult phenomena he takes for granted as slf-
evident fads. It would never occur to him to investigate them. There is mething in the
constitution d his mind that makes it impervious to the ideathat the supernatural may be
subjed to law. He believes, becaise he caana help believing, in the redity of an urseen
world which ‘'lies about us,' nat in ou infancy alone, bu aways and everywhere; aworld
from which we ae in nowise excluded, accessble and in some measure reveded to all,



though free ad open intercourse with it is a privilege enjoyed by few. Many are cdled
but few chosen.

"Spirits every night from the body's share
Thoufreest, and makest the tablets clean.
{ By erasing al the sensuous impressons which form aveil between
the soul andtheworld of redity.}
Spirits are set free ery night from this cage,
Independent, neither ruled na ruling.
At night prisoners forget their prison,
At night kings forget their power:
No sorrow, no lroodng over gain and loss
No thought of this person a that person.
Thisisthe state of the gnostic, even when heis awake;
God heth said, ‘'Thouwouldst dean them awake whil e they slept.’
{Kor. 18.1%
Heisasee, day and nght, to the dfairs of the world,
Like apen in the controlli ng hand d the Lord."

The Sufis have always dedared and bkelieved themselves to be God's chosen people. The
Koran refersin severa placesto His eled. According to the author of the Kitab d-Luma’,
this title belongs, firstly, to the prophets, eled in virtue of their sinlessess their
inspiration, and their apostolic misson; and secondy, to cetain Moslems, eled in virtue
of their sincere devotion and self-mortificaion and firm attacdhment to the dernal
redities: in a word, the saints. While the Sufis are the ded of the Moslem community,
the saints are the ded of the Sufis.

The Mohammedan saint is commonly known asawali (plural, awliya). Thisword is used
in various senses derived from its root-meaning of 'neaness; e.g. next of kin, patron,
protedor, friend. It is applied in the Koran to God as the protedor of the Faithful, to
angels or idas who are suppased to proted their worshippers, and to men who are
regarded as being spedaly under divine protedion. Mohammed twits the Jews with
professang to be protégés of God (awliya lill ah). Notwithstanding its smewhat equivocd
asciations, the term was taken over by the Sufis and becane the ordinary designation o
persons whase hali nessbrings them nea to God, and who recave from Him, as tokens of
His pealliar favour, miraaulous gifts (karamat, «charismata»); they are His friends, on
whom "no fea shal come and they shall not grieve” {Kor. 10.63}; any injury dore to them
isan ad of hostility against Him.

The inspiration d the Islamic saints, though verbally distinguished from that of the
prophets and inferior in degree is of the same kind. In consequence of their intimate
relation to God, the veil shroudng the supernatural, or, as a Moslem would say, the
unseen world, from their perceptions is withdrawn at intervals, and in their fits of ecstasy
they rise to the prophetic level. Neither deg leaning in dvinity, na devotion to good
works, nar asceticism, na moral purity makes the Mohammedan a saint; he may have dl



or nore of these things, but the only indispensable quaificaionisthat ecstasy and rapture
which is the outward sign o 'passng-away' from the phenomena self. Anyone thus
enraptured (majdhub) is awali {Waliyyat, if the saint is awoman.}, and when such persons are
reaognised through their power of working mirades, they are venerated as sints not only
after deah bu aso duing their lives. Often, however, they live and de in olscurity.
Hujwiri tell s us that amongst the saints "there ae four thousand who are conceded and
do nd know one ancther and are not aware of the excdlence of their state, being in all
circumstances hidden from themselves and from mankind."

The saints form an invisible hierarchy, on which the order of the world is thought to
depend. Its supreme hea is entitled the Qutb (Axis). He is the most eminent Sufi of his
age, and pesides over the medings regularly held by this august parliament, whaose
members are not hampered in their attendance by the inconvenient fictions of time and
space bu come together from all parts of the eath in the twinkling of an eye, traversing
seas and mountains and deserts as easily as common mortals gep aaossa road. Below
the Qutb stand various classes and grades of sanctity. Hujwiri enumerates them, in
ascending series, as follows: three hunded Akhyar (Good), forty Abdal (Substitutes),
seven Abrar (Pious), four Awtad (Suppats), and threeNugaba (Oversees).

"All these know one anather and canna ad save by mutual consent. It is
the task of the Awtad to go roundthe whole world every night, and if there
shoud be any placeon which their eyes have nat falen, next day some
flaw will appea in that place and they must then inform the Qutb in order
that he may dired his attention to the weg spot and that by his blessng
the imperfedion may be remedied.”

We ae studying in this book the mysticd life of the individual Moslem, and it is
necessry to keep the subjea within the narrowest bound. Otherwise, | shoud have liked
to dwell on the external and historicd organization d Sufism as a schod for saints, and
to describe the process of evolution through which the wali privately conversing with a
small circle of friends becane, first, a teader and spiritual guide gathering disciples
around hm during his lifetime, and finaly the heal of a perpetual religious order which
bore his name. The ealiest of these gred fraternities date from the twelfth century. In
addition to their own members--the so-cdled 'dervishes--ead order has a large number
of lay brethren attached to it, so that their influence pervades all ranks of Moslem society.
They are "independent and self-developing. There is rivary between them; but no ore
rules over the other. In faith and pradice eab goes its own way, limited orly by the
universal conscience of Islam. Thus grange doctrines and grave mora defeds easily
develop unleaded, bu freedom is saved." {D. B. Maaonald, The Religious Life and Attitude in
Islam, p. 164} Of course, the typicd wali is incgpable of foundng an arder, bu Islam has
produced no less frequently than Christendam men who combine intense spiritua
illumination with credive energy and aptitude for affairs on a grand scde. The
Mohammedan naion d the saint as a person pessssd by God alows a very wide
application d the term: in popuar usage it extends from the greaest Sufi theosophists,
like Jalaluddn Rumi and Ibn a-‘Arabi, down to thase who have gained sanctity only by
losing sanity--victims of epil epsy and hysteria, half-witted idiots and hermlesslunatics.



* % %

Both Qushayri {Author of a famous work desigred to close the bread between Sufism and Islam. He
died in 1074A.D.} and Hujwiri discussthe question whether a saint can be cnscious of his
saintship, and answer it in the dfirmative. Their opporents argue that consciousness of
saintship involves asaurance of salvation, which is impossble, since no ore can know
with certainty that he shall be anong the saved onthe Day of Judgment. In reply it was
urged that God may miraaulously asaure the saint of his predestined salvation, while
maintaining him in a state of spiritual soundressand preserving him from disobedience
The saint is not immaaulate, as the prophets are, but the divine protedion which he
enjoys is a guarantee that he will not persevere in evil courses, though he may
temporarily be led astray. According to the view generally held, saintship depends on
faith, nd on condwct, so that no sin except infidelity can cause it to be forfeited. This
perilous theory, which opens the doa to antinomianism, was mitigated by the emphasis
laid on fulfilment of the religious law. The following aneadote of Bayazid al-Bistami
shows the official attitude of al the leading Sufis who are dted as authorities in the
Moslem text-books.

"I was told (he said) that a saint of God was living in such-and-such a
town, and | set out to visit him. When | entered the mosque, he cane forth
from his chamber and spat on the floor. | turned badk withou saluting
him, saying to myself, 'A saint must keep the religious law in order that
God may kegp hm in his giritual state. Had this man been a saint, his
resped for the law would have prevented him from spitting on the floor, or
Godwould have saved him from marring the gracevouchsafed to him."

Many walis, howvever, regard the law as a arb that is indeed necessary so long as one
remains in the disciplinary stage, bu may be discarded by the saint. Such a person, they
dedare, stands on a higher plane than ardinary men, and is not to be cndemned for
adions which ouwardly seam irreligious. While the older Sufis insist that a wali who
bre&s the law is thereby shown to be an impaostor, the popuar belief in the saints and the
rapid growth of saint-worship tended to aggrandise the wali at the expense of the law, and
to foster the conwviction that a divinely gifted man can do nowrong, or at least that his
adions must not be judged by appeaances. The dasscd instance of this jus divinum
vested in the friends of God is the story of Moses and Khadir, which is related in the
Koran (18.6480). Khadir or Khizr--the Koran dces nat mention hm by name--is a
mysterious sage endowed with immortality, who is sid to enter into conversation with
wandering Sufis and impart to them his God-given knowledge. Moses desired to
acmmpany him on a journey that he might profit by his teading, and Khadir consented,
only stipulating that Moses shoud ask no questions of him.

"So they bath went on, till t hey embarked in aboat and he (Khadir) staved
it in. 'What!" cried Moses, 'hast thou staved it in that thoumayst drown its
crew? Verily, astrange thing hast thou dor.'



"He said, 'Did na | tell theethat thou couldst no way have patience with
me?

"Then they went on urtil they met a youth, and he slew him. Said Moses,
'Hast thouslain im whois freefrom guilt of blood? Surely now thou hest
wrought an unkead-of thing!™

After Moses had broken his promise of silence for the third time, Khadir resolved to
leave him.

"But first," he said, "l will tell theethe meaning of that with which thou
couldst nat have patience As to the boat, it belonged to poa men, toilers
onthe seg and | was minded to damage it, for in their rea was a king who
seized on every boat by force And as to the youth, his parents were
believers, and | feaed lest he shoud troulde them by error and unlslief.”

The Sufis are fond d quaing this unimpeadable testimony that the wali is above human
criticism, and that his hand, as Jalaluddn asrts, is even as the hand d God. Most
Moslems admit the daim to be valid in so far as they shrink from applying conventiona
standards of morality to hdy men. | have eplained its metaphysicd justificaion in an
edlier chapter.

A mirade performed by a saint is termed karamat, i.e. a ‘favour' which God hestows
upon hm, whereas a mirade performed by a prophet is cdled mu‘jizat, i.e. anh ad which
canna be imitated by any one. The distinction aiginated in controversy, and was used to
answer those who held the miraaulous powers of the saints to be agrave encroachment
on the prerogative of the Prophet. Sufi apologists, while mnfessng that both kinds of
mirade ae substantialy the same, take pains to dfferentiate the daraderistics of ead;
they dedare, moreover, that the saints are the Prophet's witnesses, and that all their
mirades (like 'adrop trickling from afull skin of honey') are in redity derived from him.
This is the orthodox view and is suppated by those Mohammedan mystics who
adknowledge the Law as well as the Truth, though in some caes it may have anounted
to little more than a pious opinion. We have often naiced the difficulty in which the
Sufis find themselves when they try to make alogicd compromise with Islam. But the
word 'logic' is very misleading in this conrexion. The beginning of wisdom, for European
students of Oriental religion, lies in the discovery that incongruous beliefs--1 mean, o
course, beliefs which ou minds canna harmonize--dwell peacéully together in the
Oriental brain; that their owner is quite unconscious of their incongruity; and that, as a
rule, heis absolutely sincere. Contradictions which seam glaring to us do nd troude him
atal.

The thaumaturgic dement in ancient Sufism was nat so important as it afterwards
became in the fully developed saint-worship associated with the Dervish Orders. "A saint
would be nore the lessa saint," says Qushayri, "if no mirades were wrought by him in
this world." In ealy Mohammedan Vitae Sarctorum it is not uncommon to med with
sayings to the dfed that miraaulous powers are comparatively of small acount. It was



finely said by Sahl ibn ‘Abdallah that the greaest mirade is the substitution o a good
quality for a bad ore; and the Kitab d-Luma’ gives many examples of haly men who
disliked mirades and regarded them as a temptation.

"During my nowtiate,” said Bayazid, "God uwsed to hbring before me wonders and
mirades, bu | paid no real to them; and when He saw that | did so, He gave me the
means of attaining to knowledge of Himself." Junayd olserved that reliance on mirades
is one of the 'veils which hinder the ded from penetrating to the inmost shrine of the
Truth. This was too hgh dcactrine for the grea mass of Moslems, and in the end the
vulgar idea of saintship triumphed ower the mysticd and theosophicd conception. All
such warnings and scruples were swept aside by the same irresistible instinct which
rendered vain the solemn asseverations of Mohammed that there was nothing
supernatural abou him, and which transformed the human Prophet of history into an
omnipotent hierophant and magician. The popuar demand for mirades far excealed the
supdy, bu where the walis fail ed, avivid and credulous imagination came to their rescue
and represented them, nat as they were, bu as they ought to be. Yea by yea the Legend
of the Sants grew more glorious and wonderful as it continued to draw fresh tribute from
the unfathomable ocea of Oriental romance The pretensions made by the walis, or on
their behalf, stealily increased, and the stories told of them were ever becoming more
fantastic and extravagant. | will devote the remainder of this chapter to a sketch o the
wali as he gpeasin the vast medieval lit erature onthe subed.

The Moslem saint does not say that he has wrought a mirade; he says, "a mirade was
granted o manifested to me." According to ore view, he may be fully conscious at the
time, bu many Sufis hold that such 'manifestation’ canna take place &cept in ecstasy,
when the saint is entirely under divine control. His own persondlity is then in abeyance
and those who interfere with him oppase the Almighty Power which spegks with hislips
and smites with his hand. Jalauddn (who wses incidentaly the rather doulde-edged
analogy of a man possessed by a peri {One of the spirits cdled colledively Jinn}) relates the
following aneadote mwncerning Bayazid of Bistam, a céebrated Persian saint who several
times dedared in ecstatic frenzy that he was no aher than God.

After coming to himself on ore of these occasions and leaning what blasphemous
language he had uttered, Bayazid ordered his disciples to stab him with their knives if he
shoud offend again. Let me quate the sequel, from Mr. Whinfield's abridged trandlation
of the Masnavi (p. 196:

"The torrent of madnessbore avay hisreason
And he spoke more impiously than before:
'Within my vesture is naught but God,
Whether you see&k Him oneath or in heaven.’
His disciples al becane mad with haror,
And struck with their knives a his haly body.
Eadch orewho aimed at the body of the Sheykh--
His droke was reversed and wounded the striker.



No stroke took effed on that man of spiritual gifts,
But the disciples were wounded and downed in blood’

Hereisthe poet's conclusion:

"Ah! youwho smite with your sword him beside himself,
Y ou smite yourself therewith. Beware!
For he that is beside himself is annihil ated and safe;
Yea he dwellsin seaurity for ever.
Hisform is vanished, heis amere mirror;
Nothing is ®enin him but the reflexion d ancther.
If you spit at it, you spit at your own face
Andif you ht that mirror, you ht yourself.

If yousee an ugly facein it, 'tis your own,
Andif you see alesusthere, you are its mother Mary.
Heis neither this nor that--he is void of form;
‘Tisyour own form which isrefleded bad to you."

The life of Abu’l-Hasan Khurgani, ancther Persian Sufi who ded in 1033A.D., gives us
a omplete picture of the Oriental pantheist, and exhibits the mingled arrogance and
sublimity of the charader as clealy as could be desired. Since the original text covers
fifty pages, | can trandate only asmall portion d it here.

"Once the Sheykh said, 'This night a grea many persons (he mentioned
the exad number) have been wounded by brigands in such-and-such a
desert.’ On making inquiry, they found that his gatement was perfedly
true. Strange to relate, on the same night his on's head was cut off and
laid uponthe threshdd of his house, yet he knew naothing of it. His wife,
who disbelieved in him, cried, 'What think you d a man who can tell
things which happen many leagues away, but does nat know that his own
son's heal has been cut off andislying a his very doa? 'Yes,' the Sheykh
answered, 'when | saw that, the vell had been lifted, bu when my sonwas
kill ed, it had been let down again.”

"One day Abu’l-Hasan Khurgani clenched his fist and extended the littl e
finger and said, 'Here is the gibla { The gibla is the point to which Moslems turn
their faces when praying, i.e. the Ka'ba}, if any one desires to become a Sufi.'
These words were reported to the Grand Sheykh, who, ceeming the -
existence of two giblas an insult to the divine Unity, exclamed, 'Since a
seoond gibla has appeaed, | will cancd the former one.' After that, no
pilgrims were dle to reatch Mecca Some perished onthe way, others fell

into the hands of robbers, or were prevented by various causes from
acomplishing their journey. Next yea a cetain dervish said to the Grand



Sheykh, 'What sense is there in kegping the folk away from the House of
God? Thereupon the Grand Sheykh made asign, and the road becane
open orce more. The dervish asked, 'Whaose fault is it that all these people
have perished? The Grand Sheykh replied, 'When elephants jostle eat
other, who caresif afew wretched birds are qushed to deah?"

"Some persons who were setting forth on a journey begged Khurgani to
tead them a prayer that would keep them safe from the peril s of the road.
He said, 'If any misfortune shoud befall you, mention my name." This
answer was nat agreedle to them; they set off, however, and while
travelling were ataded by brigands. One of the party mentioned the
saint's name and immediately becane invisible, to the grea astonishment
of the brigands, who could na find ether his camel or his bales of
merchandise; the others lost al their clothes and goods. On returning
home, they asked the Sheykh to explain the mystery. 'We dl invoked
God, they said, 'and withou success but the one man who invoked you
vanished from before the g/es of the robbers.' 'Y ou invoke God formally,’
said the Sheykh, ‘whereas | invoke Him redly. Hence if you invoke me
and | then invoke God onyour behalf, your prayers are granted; but it is
uselessfor you to invoke God formally and by rote.™

"One night, while he was praying, he head a voice ay, 'Hal Abu ’l-
Hasan! Dost thouwish Me to tell the people what | know of theg that they
may stone theeto deah? 'O Lord God, he replied, 'dost Thouwish me to
tell the people what | know of Thy mercy and what | percave of Thy
grace that nore of them may ever again bow to Theein prayer? The voice
answered, 'Keep thy seaet, and | will kegp Mine."

"He said, 'O God, do nt sendto me the Angel of Deah, for | will not give
up my soul to hm. How shoud | restore it to him, from whom | did na
recave it? | recaved my soul from Theg and | will not give it up to any
one but Thee™

"He said, 'After | shall have passd away, the Angel of Deah will cometo
one of my descendants and set abou taking his ul, and will ded hardly
with him. Then will | raise my hands from the tomb and shed the graceof
God upon slips.”

"He said, 'If | bade the enpyrean move, it would obey, andif | told the sun
to stop, it would cease from rolling onits course.™

"He said, 'l am not a devoteenor an ascetic nor atheologian na a Sufi. O
God, Thouart One, and through Thy Onenessl am One.™

"He said, 'The skull of my heal isthe empyrean, and my fed are under the
eath, and my two hands are East and West.™



"He said, 'If any one does nat believe that | shall stand up a the
Resurredion and that he shall not enter Paradise until | lead him forward,
let him not come here to salute me."

"He said, 'Since God krought me forth from myself, Paradiseisin quest of
me and Hell isin fea of me; and if Paradise and Hell were to passby this
placewhere | am, bath would become annihilated in me, together with all
the people whom they contain.”

"He said, 'l was lying on my bad, asleg. From a corner of the Throne of
God something trickled into my mouth, and | felt a swedness in my
inward being."

"He said, 'lIf a few drops of that which is under the skin of a saint shoud
come forth between his lips, al the aeaures of hearen and eath would
fal into panic.™

"He said, Through prayer the saints are &le to stop the fish from
swimming in the sea ad to make the eath tremble, so that people think it
isan eathqueke."

"He said, 'lIf the love of God in the heats of His friends were made
manifest, it would fill the world with floodand fire."

"He said, 'He that lives with God heth seen all things visible, and head all
things audible, and dore dl that isto be dore, and known all that isto be
known."

"He said, 'All things are contained in me, bu there is no room for myself
inme."

"He said, 'Mirades are only the first of the thousand stages of the Way to
God."

"He said, 'Do na seek until thou art sought, for when thou findest that
which thou seekest, it will resemble thee™

"He said, 'Thou must daily die athousand deahs and come to life again,
that thoumayst win the life immortal.™

"He said, 'When thou givest to God thy nothingness He gives to theeHis
AllL™

* % %

It would be an dmost endesstask to enumerate and exemplify the different classes of
mirades which are related in the lives of the Mohammedan saints--for instance, walking



on water, flying in the ar (with or withou a passenger), rain-making, appeaing in
various places at the same time, heding by the breah, bringing the deal to life,
knowledge and prediction d future events, thowght-reading, telekinesis, paralyzing or
beheading an obnxious person by aword or gesture, conversing with animals or plants,
turning eath into gold ar predous gones, producing food and dink, etc. To the Moslem,
who has no sense of natural law, all these 'violations of custom,' as he cdls them, seem
equally credible. We, onthe other hand, fed ourselves obliged to distinguish phenomena
which we regard as irrational and impaossble from those for which we can find some sort
of 'natural’ explanation. Modern theories of psychicd influence, faith-heding, telepathy,
veridicd hallucination, hypnadic suggestion and the like, have thrown open to us a wide
avenue of approac to this dark continent in the Eastern mind. | will not, however, pusue
the subjed far at present, full of interest as it is. In the higher Sufi teading the
miraaulous powers of the saints play a more or lessinsignificant part, and the excessve
importance which they assume in the organized mysticism of the Dervish Orders is one
of the deaest marks of its degeneracy.

The following passage, which | have dlightly modified, gives a fair summary of the
hypnatic processthrough which a dervish attains to unonwith God:

"The disciple must, mysticdly, aways bea his Murshid (spiritual
diredor) in mind, and kecome mentaly absorbed in hm through a
constant meditation and contemplation d him. The teader must be his
shield against all evil thoughts. The spirit of the teater follows him in all
his eff orts, and acaompanies him wherever he may be, quite & a guardian
spirit. To such a degreeis this caried that he sees the master in al men
and in all things, just as a willing subjed is under the influence of the
magnetizer. This condtion is cdled 'self-annihilation in the Murshid o
Sheykh. The latter finds, in his own visionary dreams, the degree which
the disciple has readed, and whether or not his irit has become boundto
his own.

"At this gage the Sheykh passs him over to the spiritual influence of the
long-deceaed Pir or origina founder of the Order, and he sees the latter
only by the spiritual aid of the Sheykh. This is cdled 'self-annihilation’ in
the Pir. He now becomes  much a part of the Pir as to passssall his
spiritual powers.

"The third grade leals him, aso through the spiritual aid of the Sheykh, up
to the Prophet himsalf, whom he now seesin al things. This date is cdled
‘self-annihil ation' in the Prophet.

"The fourth degreeleals him even to God. He beames united with the

Deity and sees Him in all things." {J. P. Brown, The Dervishes, or Oriental
Spiritualism (1868, p. 298}

An excdlent concrete ill ustration d the processhere described will be foundin the well -
known case of Tawakkul Beg, who passed through all these experiences under the control



of Molla-Shah. His acourt is too long to qude in full; moreover, it has recently been
trandated by Professor D. B. Maadorald in his Religious Life and Attitude in Islam (pp.
197 ff.). 1 copy from this version ore paragraph cdescribing the first of the four stages
mentioned abowe.

"Thereupon e made me sit before him, my senses being as though
intoxicated, and adered me to reproduce my own image within myself;
and, after having bandaged my eyes, he aked me to concentrate dl my
mental faaulties on my heat. | obeyed, and in an instant, by the divine
favour and by the spiritual assstance of the Sheykh, my heat opened. |
saw, then, that there was omething like an owerturned cup within me.
This having been set upright, a sensation d unbouned happiness fill ed
my being. | said to the master, 'This cdl where | am seaed before you--I
see afaithful reproduction d it within me, and it appeas to me a though
ancther Tawakkul Beg were seaded before another Molla-Shah. He
replied, 'Very good the first apparition which appeas to theeis the image
of the master." He then ordered me to urcover my eyes; and | saw him,
with the physicd organ o vision, seaed before me. He then made me bind
my eyes again, and | perceved him with my spiritual sight, seaed
similarly before me. Full of astonishment, | cried ou, 'O Master! whether |
look with my physicd organs or with my spiritua sight, always it is you
that | sed™

Hereisa cae of autohypnaism, witnessed and recorded by the poet Jami:

"Mawlana Sa'duddn of Kashghar, after a little concentration d thought
(tawajjuh), used to exhibit signs of unconsciousness Anyone ignorant of
this circumstance would have fancied that he was falling asleg. When |
first entered into companionship with him, | happened ore day to be
seded before him in the congregational mosgue. According to his custom,
he fell into a trance | suppased that he was going to slegp, and | said to
him, 'If you desire to rest for a short time, you will not seem to me to be
far off." He smiled and said, 'Apparently you do no believe that this is
something different from sleegp.™

The foll owing aneadote presents greaer difficulties:

"Mawlana Nizamuddn Khamush relates that one day his master,
‘Ala'uddn ‘Attar, started to visit the tomb of the cdebrated saint
Mohammed ibn ‘Ali Hakim, at Tirmidh.'l did na acompany him," said
Nizamuddn, 'but stayed at home, and by concentrating my mind
(tawajjuh) | succealed in bringing the spirituality of the saint before me,
so that when the master arrived at the tomb he foundit empty. He must
have known the cause, for on hisreturn he set to work in order to bring me
under his control. |, too, concentrated my mind, bu | foundmyself like a
dove and the master like ahawk flying in chase of me. Wherever | turned,



he was always close behind. At last, despairing of escape, | took refuge
with the spirituality of the Prophet (on whom be peacg and lkecane
effacel in its infinite radiance The master could na exercise any further
control. He fell ill i n consequence of his chagrin, and no oe except
myself knew the reason."

‘Alauddn’'s n, Khwaja Hasan ‘ Attar, passessed such pawers of ‘control’ that he wuld
at will throw any one into the state of trance and cause them to experience the 'passng-
away' (fana) to which some mystics attain orly on rare occasions and after prolonged
self-mortification. It is related that the disciples and visitors who were admitted to the
honou of kissng his hand always fell unconscious to the ground.

Certain saints are believed to have the power of assuming whatever shape they please.
One of the most famous was Abd ‘Abdalah of Mosul, better known by the name of
Qadib al-Ban. One day the Cadi of Mosul, who regarded him as a detestable heretic, saw
him in a stred of the town, approaciing from the oppasite diredion. He resolved to seize
him and lay a charge against him before the governor, in order that he might be punished.
All at once he perceived that Qadib a-Ban had taken the form of a Kurd; and as the saint
advanced towards him, his appeaance dtanged again, this time into an Arab o the
desert. Finaly, on coming still neaer, he aumed the guise and dess of a doctor of
theology, and cried, "O Cadi! which Qadib a-Ban will you hele before the governor and
punish?' The Cadi repented of his hostility and becane one of the saint's disciples.

In conclusion, let me give two all eged instances of 'the obedience of inanimate objeds,’
i.e. telekinesis:

"Whilst Dhu ’'I-Nun was conversing on this topic with some friends, he
said, 'Here is a sofa. It will move roundthe room, if | tell it to doso. No
soorer had he uttered the word 'move' than the sofa made a drcuit of the
room and returned to its place One of the spedators, a young man, bust
into teas and gave up the ghaost. They laid hm on that sofa and washed
him for buria."

"Avicenna paid a visit to Abu ’lI-Hasan Khurgani and immediately
plunged into a long and abstruse discusgon. After a time the saint, who
was an illit erate person, felt tired, so he got up and said, 'Excuse me; |
must go and mend the garden wall'; and df he went, taking a hatchet with
him. As 0n as he had climbed on to the top d the wall, the hatchet
dropped from his hand. Avicennaran to pick it up, bu before he reated it
the hatchet rose of itself and came badk into the saint's hand. Avicenna
lost al his slf-command, and the enthusiastic belief in Sufism which then
took psssson d him continued urtil, at a later period d his life, he
abandored mysticism for philosophy."



| am well aware that in this chapter scanty justice has been dore to a gred subjed. The
historian of Sufism must acknowledge, howvever deeoly he may deplore, the fundamental
pasition accupied by the doctrine of saintship and the tremendous influence which it has
exerted in its pradicd results--groveling submisson to the auithority of an ecstatic dass
of men, dependence on their favour, pilgrimage to their shrines, adoration d their relics,
devotion d every mental and spiritual faaulty to their service It may be dangerous to
worship God by one's own inner light, but it is far more deadly to seek Him by the inner
light of ancother. Vicaious holinesshas no compensations. This truth is expressd by the
mysticd writers in many an eloquent passage, bu | will content myself with quding a
few lines from the life of * Ala'uddn ‘Attar, the same saint who, as we have seen, vainly
tried to hypndize his pupl in revenge for a disrespedful trick which the latter had played
on hm. His biographer relates that he said, "It is more right and worthy to dwell beside
God than to dwell beside God's credures,” and that the foll owing verse was often on hs
blessed tongue:

"How long will youworship at the tombs of haly men?
Busy yourself with the works of haly men, and you are saved!"

("tu ta kay gur-i mardan-ra parasti
bi-gird-i kar-i mardan gard u rasti.")

CHAPTER VI

THE UNITIVE STATE

"The story admits of being told upto this paint,

But what follows is hidden, and inexpressble in words.
If you shoud sped&k andtry ahunded ways to expressit,
'Tis useless the mystery beaomes no cleaer,

You can rideonsadde and haseto the seacoast,
But then you must use ahorse of wood (i.e. aboat).

A horse of woodis uselesson dy land,

It isthe spedal vehicle of voyagers by sea
Silenceisthis horse of wood,
Silenceisthe guide and suppat of men at sea”

{ The Masnavi of Jalaluddn Rumi. Abridged trandation by
E. H. Whinfield, p.326.}

No ore can approach the subjea of this chapter--the state of the mystic who hes readed
his journey's end--withou feding that al symbadlicd descriptions of union with God and
theories concerning its nature ae littl e better than legs in the dark. How shall we form
any conception d that which is dedared to be ineffable by those who have adually
experienced it? | can orly reply that the same difficulty confronts us in deding with all
mysticd phenomena, thowgh it appeas lessformidable & lower levels, and that the poet's



coursel of silence has not prevented hm from interpreting the degest mysteries of
Sufism with urrivalled insight and powver.

Whatever terms may be used to describe it, the unitive state is the awlmination d the
simplifying process by which the soul is gradually isolated from all that is foreign to
itself, from al that is not God. Unlike Nirvana, which is merely the cessation d
individuality, fana, the passng-away of the Sufi from his phenomenal existence, involves
baga the mntinuance of his red existence He who des to sdlf lives in God, and fana,
the consummation d this deah, marks the dtainment of baga or union with the divine
life. Deificaion,in short, isthe Moslem mystic's ultima Thule.

In the ealy part of the tenth century Husayn ibn Mansur, known to fame & al-Hall g (the
woadl-carder), was barbarously dore to deah at Baghdad. His exeaution seems to have
been dctated by pdliticd motives, bu with these we ae not concerned. Amongst the
crowd assembled roundthe scafold, a few, perhaps, believed him to be what he said he
was; the rest witnessed with exultation a stern approval the punshment of a
blasphemous heretic. He had utered in two words a sentence which Islam has, on the
whale, forgiven bu has never forgotten: "Ana’l-Haqd'--"I am God."

The recantly pulished researches of M. Louis Massgnon{Kitab d-Tawasin (Paris, 1913. See
espedally pp. 129141} make it possble, for the first time, to indicae the meaning which
Hallg himself attadhed to this cdebrated formula, and to asert definitely that it does not
agreewith the more orthodox interpretations offered at a later epoch by Sufis belonging
to various hods. According to Hallg, man is esentialy divine. God creged Adam in
His own image. He projeded from Himself that image of His eternal love, that He might
behad Himself as in a mirror. Hence He bade the angels worship Adam (Kor. 2.39, in
whom, as in Jesus, He becane incarnate.

"Glory to Him who reveded in His humanity (i.e. in Adam)
the seaet of Hisradiant divinity,
Andthen appeaed to His creaures visibly in the shape of one
who ate and drank (Jesus).”

Since the 'humanity' (nasut) of God comprises the whole bodly and spiritual nature of
man, the 'divinity' (lahu) of God canna unite with that nature except by means of an
incanation a, to adopt the term employed by Massgnon, an infusion (hulul) of the
divine Spirit, such as takes place when the human spirit enters the body. {Massgnon
appeas to be right in identifying the Divine Spirit with the Active Reason (intelledus
agens), which, acording to Alexander of Aphrodisias, is not a part or faaulty of our soul,
but comes to us from withou. Seelnge, Christian Mysticism, pp. 360, 361.The doctrine
of Hallg may be compared with that of Tauler, Ruysbroedk, and ahers concerning the
birth of Godinthe soul.} Thus Hallg saysin ore of his poems:

"Thy Spirit is mingled in my spirit even as wine is mingled with
pure water.
When anything touches Theg it touches me. Lo, in every case Thou



art 1"

And again:

"I amn Hewhom | love, and He whom | loveisl:
We aetwo spirits dwelling in ore body.
If thouseest me, thouseest Him,
Andif thouseest Him, thouseest us both."

This doctrine of personal deificaion, in the peauliar form which was impressed uponit
by Hall g, is obviously akin to the ceantral doctrine of Christianity, and therefore, from the
Moslem standpant, a heresy of the worst kind. It survived uredulterated orly amongst
his immediate followers. The Hululis, i.e. those who Lelieve in incanation, are
repudated by Sufis in general quite a vehemently as by orthodox Moslems. But while
the former have unhesitatingly condemned the doctrine of hulul, they have dso dore their
best to clea Hallg from the suspicion d having taught it. Threemain lines of defense ae
followed: (1) Hallg did na sin against the Truth, bu he was justly punished in so far as
he committed a grave offence ajainst the Law. He "betrayed the seaet of his Lord" by
proclaiming to al and sundy the supreme mystery which ought to be reserved for the
eled. (2) Hallg spoke under the intoxicaing influence of ecstasy. He imagined himself to
be united with the divine essence when in fad he was only united with one of the divine
atributes. (3) Hallgy meant to dedare that there is no essential difference or separation
between God and His creaures, inasmuch as the divine unity includes al being. A man
who les entirely passed away from his phenomenal self exists qua his red self, which is
God.
"Inthat glory isno'l' or 'We' or 'Thou:
1, 'We,' Thou, and'He are dl onething."

It was not Hallg) who cried "Ana’l-Haqqg" but God Himself, spe&ing, as it were, by the
mouth of the selfless Halg, just as He spoke to Moses through the medium of the
burning bush (Kor. 20.814).

The last explanation, which converts Ana’l-Haqqinto an impersonal monistic axiom, is
acceted by most Sufis as representing the true Hall gjian teading. In a magnificent ode
Jalaluddn Rumi describes how the One Light shines in myriad forms through the whole
universe, and hav the One Essence, remaining ever the same, clothes itself from age to
age in the prophets and saints who are its witnesses to mankind.

"Every moment the robber Beauty rises in a diff erent shape,
ravishes the soul, and dsappeas.
Every instant that Loved One assumes a new garment, now of eld,
now of youth.
Now He plunged into the heat of the substance of the potter's
clay--the Spirit plunged, like adiver.
AnonHerose from the depths of mud that is moulded and laked,



then He gpeaed in the world.
He became Noah, and at His prayer the world was flooded whil e
He went into the Ark.
He became Abraham and appeaed in the midst of the fire, which
turned to roses for His ske.

For awhile He was roaming on the eath to pleasure Himself,
Then He becane Jesus and ascended to the dome of Heaven and began
to glorify God.

In brief, it was He that was coming and going in every generation
thou hest seen,

Until at last He gopeaed in the form of an Arab and gained the
empire of the world.

What isit that is transferred? What is transmigrationin redity?
The lovely winner of heats
Becane asword and appeaed in the hand d * Ali and kecane the
Slayer of the time.

No! no! for 'twas even He that was crying in human shape, 'Ana
'I-Haqq'

That one who mounted the scafold was not Mansur { Hall g is often
cdled Mansur, which is properly the name of hisfather.}, though
the fodlish imagined it.

Rumi hath na spoken and will not speak words of infidelity: do nd
disbelieve him!

Whaosoever shows disbelief is an infidel and ore of those who have
been doamed to Hell ."

* % %

Although in Western and Central Asia--where the Persian kings were regarded by their
subjeds as gods, and where the doctrines of incarnation, anthropamorphism, and
metempsychosis are indigenous--the ideaof the God-man was neither so urfamiliar nor
unretural as to shock the puldic conscience very profoundy, Hallg had formulated that
ideain such a way that no mysticism cdli ng itself Mohammedan could tolerate, much
less adopt it. To asrt that the divine aad human natures may be interfused and
commingled {Hulul was nat understood in this ®nse by Hallg (Massgnon, op. cit., p.
199), though the verses quaed onp. 151realily suggest such an interpretation. Hall g, |
think, would have agreed with Eckhart (who said, "The word | am nore can truly spe&k
but God alone") that the personality in which the Eternal is immanent has itself a part in
eternity (Inge, Christian Mysticism, p. 149, nte).}, would have been to deny the
principle of unity on which Islam is based. The subsequent history of Sufism shows how
deificaion was identified with unfication. The antithesis--God, Man--melted away in the
pantheistic theory which has been explained abowve {see pp. 79ff.}. There is no red
existence gart from God. Man is an emanation a a reflexion a a mode of Absolute
Being. What he thinks of as individuality is in truth nd-being; it canna be separated or
united, for it does not exist. Man is God, yet with a difference. According to Ibn al-‘ Arabi
{Masggnon, op. cit., p. 183} the derna and the phenomenal are two complementary aspeds
of the One, eadh of which is necessary to the other. The aedures are the external



manifestation d the Creaor, and Man is Gods consciousness (Sirr) as reveded in
credion. But since Man, owing to the limitations of his mind, canna think al objeds of
thought simultaneously, and therefore expresses only a part of the divine consciousness
heisnat entitled to say Ana’l-Haqqg "I am God." Heis a redity, bu nat the Redity. We
shall seethat other Sufis--Jalaluddn Rumi, for example--in their ecstatic moments, at any
rate, ignore this rather subtle distinction.

The statement that in redizing the nonentity of hisindividual self the Sufi redizes his
essential oneness with God, sums up the Mohammedan theory of deification in terms
with which my readers are now familiar. 1 will endeavor to show what more predse
meaning may be assgned to it, partly in my own words and partly by means of
illustrative extrads from various authors.

Severa aspeds of fana have dready been distinguished {Seepp. 60, 61.}. The highest of
these--the passng-away in the divine esence--is fully described by Niffari, who employs
instead of fana and fani (self-naughted) the terms wadfat, signifying cessation from
seach, and waqf, i.e. one who desists from seeking and passes away in the Objed
Sought. Here ae some of the dhief points that occur in the text and commentary.

Wadfat is luminous. it expels the dark thoughts of 'otherness' just as light banishes
darkness it changes the phenomenal values of all existent things into their red and
eternal values.

Hence the wagqif transcends time and dace "He enters every house and it contains him
not; he drinks from every well but is not satisfied; then he readies Me, and | am his
home, and hs abode is with Me"--that is to say, he cmmprehends al the divine dtributes
and embraces all mysticd experiences. He is not satisfied with the names (attributes), bu
seeks the Named. He mntemplates the essence of God and finds it identicd with hisown.
He does nat pray. Prayer is from man to God, bu in wagfat there is nothing but God.

The waqf leaves nat a rak behind hm, na any heir except God. When even the
phenomenon d wagfat has disappeaed from his consciousness he bewmes the very
Light. Then his praise of God poceals from God, and hs knowledge is Gods
knowledge, who keholds Himself alone & He was in the beginning.

We nedl na exped to dscover how this essentiali sation, substitution, a transmutationis
effeded. It is the grand paradox of Sufism--the Magnum Qpus wrought somehow in
cregded man by a Being whose nature is eternally devoid o the least taint of
credureliness As | have remarked above, the dhange, however it may be mnceaved, daes
nat invalve infusion d the divine esence (hulul) or identificaion o the divine and
human natures (ittihad). Both these doctrines are generaly condemned. Abu Nasr al-
Sarrg criticises them in two passages of hisKitab d-Luma’, as follows:

"Some mystics of Baghdad have ared in their doctrine that when they
pass away from their qualiti es they enter into the qualities of God. This



leads to incarnation (hulul) or to the Christian belief concerning Jesus. The
doctrine in question hes been attributed to some of the ancients, but its true
meaning is this, that when a man goes forth from his own qualiti es and
enters into the qualiti es of God, re goes forth from his own will and enters
into the will of God, knawving that hiswill i s given to him by God and that
by virtue of this gift he is svered from regarding himself, so that he
bewmmes entirely devoted to God; and this is one of the stages of
Unitarians. Those who have ared in this doctrine have failed to olserve
that the qualities of God are not God. To make God identicd with His
qualities is to be guilty of infidelity, becaise God daes not descend into
the heat, bu that which descends into the heat is faith in God and beli ef
in His unity and reverencefor the thought of Him."

In the seaond @ssage he makes use of a similar argument in arder to refute the doctrine
of ittihad

"Some have astained from food and dink, fancying that when a man's
body is weekened it is possble that he may lose his humanity and be
invested with the atributes of divinity. The ignorant persons who hdd this
erroneous doctrine caana distinguish between humanity and the inban
qualiti es of humanity. Humanity does not depart from man any more than
bladknessdeparts from that which is bladk or whitenessfrom that which is
white, but the inbarn qualiti es of humanity are dhanged and transmuted by
the dl-powerful radiancethat is sied uponthem from the divine Rediti es.
The dtributes of humanity are not the essnce of humanity. Thase who
inculcate the doctrine of fana mean the passng-away of regarding one's
own adions and works of devotion through the cntinuance of regarding
God as the doer of these adions on kehalf of His servant.”

Hujwiri charaderizes as absurd the belief that passng-away (fana) signifies loss of
esence and destruction d corpored substance, and that ‘abiding' (bagg indicaes the
indwelling of God in man. Red passng-away from anything, he says, implies
consciousnessof its imperfedion and absence of desire for it. Whoever passes away from
his own perishable will abidesin the everlasting will of God, bu human attributes canna
bewme divine atributes or viceversa

"The power of fire transforms to its own quality anything that falls into it,
and surely the power of Gods will is greaer than that of fire; yet fire
affeds only the quality of iron without changing its substance, for iron can
never become fire."

In another part of his work Hujwiri defines 'union' (jam') as concentration d thought
upon the desired oljed. Thus Majnun, the Orlando Furioso of Islam, concentrated his
thoughts on Layla, so that he saw only her in the whae world, and al creaed things
asumed the form of Laylain his eyes. Some one cane to the cédl of Bayazid and asked,
"Is Bayazid here?' He answered, "Is any one here but God?"



The principlein al such cases, Hujwiri adds, is the same, namely:

"That God dvides the one substance of His love and kestows a particle
thereof, as a peauliar gift, uponevery one of His friends in propation to
their enravishment with Him; then he lets down uponthat particle the
shrouds of fleshliness and human nature and temperament and spirit, in
order that by its powerful working it may transmute to its own quality all
the particles that are dtadhed to it, urtil the lover's clay is whaly
converted into love and all his ads and looks beamme so many properties
of love. This date is named 'union’ alike by those who regard the inward
sense and the outward expresson.”

Then he quaes these verses of Hall :

"Thy will be dore. O my Lord and Master! Thy will be done, O my
purpose and meaning! O esence of my being, O goal of my desire, O my
speet and my hints and my gestures! O al of my al, O my heaing and
my sight, O my whole and my element and my particles!"

The enraptured Sufi who hes passed beyondthe illusion d subjed and oljed and kroken
through to the Onenesscan either deny that he is anything or affirm that he is all things.
As an example of 'the negative way," take the opening lines of an oce by Jalaluddn which
| have rendered into verse, imitating the metricad form of the Persian as closely as the
genius of our language will permit:

"Lo, for | to myself am unknown, now in God's name what must | do?
| adore not the Crossnor the Crescent, | am not a Giaour nor a Jew.
East nor West, land na seais my home, | have kin na with angel
nor gnome,
| am wrought nat of fire nor of foam, | am shaped na of dust nor
of dew.
| was born nat in China dar, na in Sagsin and nd in Bulghar;
Not in India, wherefiveriversare, na ‘lrag na Khorasan | grew.
Not in thisworld na that world | dwell, na in Paradise, neither
in Hell;

Not from Eden and Rizwan | fell, na from Adam my lineage | drew.
In aplacebeyond utermost Place in atrad withou shadow of trace
Soul and bod transcending | livein the soul of my Loved One anew!"

The following poem, aso by Jaladuddn, expresses the paositive asped of the wmsmic
CONSsCiousness

"If there be any lover in theworld, O Moslems, 'tis|.
If there be any believer, infidel, or Christian hermit, 'tis|.



The wine-dregs, the aupbeaer, the minstrel, the harp, and the music,
The beloved, the cand e, the drink and the joy of the drunken--'tis|.
The two-and-seventy creeds and seds in the world
Do nd redly exist: | swea by Godthat every creed and sed--'tis .
Earth and air and water and fire--knowest thouwhat they are?
Earth and air and water andfire, nay, body and soul too--'tis|.
Truth and falsehood,goodand evil, ease and dfficulty from first
to last,

Knowledge andleaning and asceticism and pety and faith--tis .
Thefire of Hell, be asured, with its flaming limbas,

Y es, and Paradise and Eden and the Houris--'tis 1.

This eath and hearen with al that they hald,

Angels, Peris, Genies, and Mankind--tis I."

What Jalaluddn utters in a moment of ecstatic vision Henry More describes as a past
experience

"How lovely" (he says), "how magnificent a state is the soul of man in,
when the life of God inaduating her shoas her along with Himself
through heaven and eath; makes her unite with, and after a sort fed
herself animate, the whole world. He that is here looks uponall things as
One, and on hmsdlf, if he can then mind hmself, as a part of the Whale."

For some Sufis, absorption in the estasy of fana is the end d their pilgrimage.
Thenceforth norelation exists between them and the world. Nothing of themselves is left
in them; as individuals, they are dead. Immersed in Unity, they know neither law nor
religion na any form of phenomenal being. But those God-intoxicated devotees who
never return to sobriety have fallen short of the highest perfedion. The full circle of
deificaion must comprehend bdh the inward and ouward aspects of Deity--the One and
the Many, the Truth and the Law. It is not enowgh to escgoe from al that is creaurely,
without entering into the @ernal life of God the Credor as manifested in His works. To
abide in God (baga) after having passed-away from selfhood (fana) is the mark of the
Perfed Man, who nd only journeys to God, i.e. passes from plurality to unty, bu in and
with God, i.e. continuing in the unitive state, he returns with God to the phenomenal
world from which he set out, and manifests unity in plurality. In this descent

"He makes the Law his upper garment
Andthe mystic Path hisinner garment,”
for he brings down and dsplays the Truth to mankind while fulfilli ng the duties of the

religious law. Of him it may be said, in the words of agrea Christian mystic:

"He goes towards God by inward love, in eternal work, and he goes in
God by his furtive inclination, in eterna rest. And he dwells in God; and



yet he goes out towards creaed things in a spirit of love towards all things,
in the virtues and in works of righteousness And this is the most exalted

summit of the inner life" {Ruysbroe, quoted in E. Underhill's Introduction to
Mysticism, p. 522.}

‘Afifuddn Tilim sani, in his commentary on Niffari, describes four mystica journeys:
The first begins with gnosis and ends with compl ete passng-away (fana).
The second begins at the moment when passng-away is succealed by "abiding' (baga).

He who hes attained to this dation journeys in the Red, by the Red, to the Red, and he
then is aredity (haqq) {Seep. 155above}. Thus travelling onward, he arives at the station
of the Qutb {Seep. 123}, which is the station d Perfed Manhood.He beames the catre
of the spiritual universe, so that every point and limit readed by individual human beings
is equally distant from his gation, whether they be nea or far; since dl stations revolve
round hs, andin relation to the Qutb there is no dff erence between neanessand farness
To ore who hes gained this supreme position, knawvledge and gnosis and passng-away
are arivers of his ocean, whereby he replenishes whomsoever he will . He has the right
to guide others to God, and seeks permissgon to doso from nore but himself. Before the
gate of Apaostleship was closed {I.e. before the time of Mohammed, who is the Sed of the
Prophets}, he would have deserved the title of Apaostle, but in our day his due title is
Diredor of Souls, and he is a blessng to those who invoke his aid, becaise he
comprehends the innate caadties of al mankind and, like a canel-driver, speals
everyone to hishome.

In the third journey this Perfed Man turns his attention to God's credures, either as an
Apostle or as a Spiritual Diredor (Sheykh), and reveds himself to those who would fain
be released from their faadlties, to ead acording to his degree to the aherent of
paositive religion as a theologian; to the mntemplative, who has nat yet enjoyed full
contemplation, as a Gnostic; to the Gnostic a one who hes entirely passed-away from
individudity (wagif); to the waqif as a Qutb. He is the horizon d every mysticd station
and transcends the furthest range of experience known to ead grade of seekers.

The fourth journey is usually associated with physicd deah. The Prophet was referring to
it when he aied on hs deahbed, "I choase the highest companions.” In this journey, to
judge from the obscure verses in which *Afifuddn describes it, the Perfed Man, having
bea invested with al the divine dtributes, becomes, so to spe&, the mirror which
displays Godto Himself.

"When my Beloved appeas,
With what eye do | seeHim?
"With His eye, na with mine,
For nore sees Him except Himself."
(IBN AL-‘ARABI.)



Thelight in the soul, the gye by which it sees, and the objed of itsvision, al are One.

* % %

We have followed the Sufi in his quest of Redity to a paint where language fails. His
progress will seldom be so smooth and urbroken as it appeas in these pages. The
proverbial headade dter intoxicaion supgies a parall e to the periods of intense aidity
and aaute suffering that sometimes fill the interval between lower and higher states of
ecstasy. Descriptions of this experience-the Dark Night of the Soul, as it is cdled by
Christian authors--may be foundin amost any biography of Mohammedan saints. Thus
Jami relates in his Nafahat al-Uns that a cetain dervish, a disciple of the famous
Shihabuddn Suhrawardi,

"Was endowved with a grea ecstasy in the wntemplation d Unity and in
the station d passng-away (fana). One day he began to weep and lament.
On being asked by the Sheykh Shihabuddn what ailed him, he aswered,
‘Lo, | am debarred by pluraity from the vision d Unity. | am rejeded, and
my former state--1 canna find it!" The Sheykh remarked that this was the
prelude to the station d 'abiding' (baga), and that his present state was
higher and more sublime than the one which hewasin before.”

Does persondity survive in the ultimate union with God? If persondlity means a
conscious existence distinct, though na separate, from God, the mgority of advanced
Moslem mystics sy "No!" As the rain-drop absorbed in the ocean is not annihilated bu
ceases to exist individualy, so the dissmboded soul becomes indistinguishable from the
universal Deity. It is true that when Sufi writers translate mysticd union into terms of
love and marriage, they do nd, indeal they cannd, expunge the nation d personality, bu
such metaphaicd phrases are nat necessarily inconsistent with a pantheism which
excludes al difference To be united, here and naw, with the World-Sou is the utmost
imaginable blissfor soulsthat love eath ather oneath.

"Happy the moment when we ae seaed in the Palace thouand |,
With two forms and with two figures but with ore soul, thouand|.
The mlours of the grove and the voice of the birds will bestow
immortality
At the time when we come into the garden, thouand I.

The stars of heaven will come to gaze upon s,

We shall show them the Moonitself, thouand .
Thouand|l, individuals no more, shal be mingled in ecstasy,
Joyful and seaure from fodli sh babble, thouand .

All the bright-plumed hirds of heasen will devour their heats
with envy
In the placewhere we shall | augh in such afashion,thouand|.
Thisisthe greaest wonder, that thouand |, sitting herein
the same nook,

Are & thismoment both in ‘Irag and Khorasan, thouand |."



(JALALUDDIN RUML.)

Strange & it may seem to ou Western egoism, the prosped of sharing in the general,
impersona immortality of the human soul kindes in the Sufi an enthusiasm as deep and
triumphant as that of the most ardent believer in a persona life @ntinuing beyond the
grave. Jaaluddn, after describing the esolution d man in the materia world and
anticipating his further growth in the spiritual universe, utters a heatfelt prayer--for
what?--for self-annihilationin the ocean of the Godhea.

"I died as mineral and kecane aplant,
| died as plant and rose to animal,
| died as animal and | was man.

Why shoud | fea? When was | lessby dying?
Yet oncemore | shall die & man, to soar
With angels blest; but even from angelhood
| must passon: al except God ddh perish.
When | have saaificed my angel soul,
| shall become what no mind €er conceved.
Oh, let me nat exist! for Non-existence
Proclaimsin organ tones, "To Him we shall return.”
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