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CHAPTER 5

The Station of Oft-Returning

You have learned that whosoever has arrived at the station of repentance and
stood in its garden has indeed entered all the stations of Islam, for total repen-
tance includes all of them and is included in them. Nonetheless, it is necessary
to single each one out for mention and explanation in order to elucidate its
realities, characteristics, and conditions.

When [the seeker’s] step is steady in the station of repentance, he enters the
station of oft-returning (inaba: eagerly returning in contrition and penitence).
The Exalted urges it in His Book and praises His Friend [Abraham] for it, saying,
“And turn to your Lord” [39:54], and, “Indeed, Abraham was truly forbearing,
tender, oft-returning” [11:75]. He further declared that only those given to oft-
returning perceive and remember His signs, saying, “Have they not looked at
the heaven above them—how We erected it and adorned it and [how] it has no
rifts? And the earth—We spread it out and cast therein firmly set mountains
and caused to grow therein [something] of every beautiful kind: insight and
reminder for every oft-returning servant” [50:6-8]. The Exalted also said, “He it
is Who shows you His signs and sends down for you sustenance from heaven;
but none accepts admonition except the oft-returning” [40:13]. The Exalted also
said, “So direct your face toward the religion, seeking truth. [Adhere to] the nat-
ural disposition upon which God has created humankind. There is no altering
the creation of God. That is the right religion, but most men know not; oft-
returning to Him, fear Him” [30:30—31]. “Oft-returning” (munibin, plural) here is
in adverbial-accusative form due to the hidden pronoun in His words, “So direct
your face,” addressed to [the Prophet] and his community. That is, you and
your community direct your face to Him, oft-returning. A similar case [when
a command addressed to the Prophet includes his community] is, “O Prophet,
when you divorce your women” [61:1]. It may also be that [oft-returning here is
accusative because it is] describing the object in “He has created people,” that
is, He created them oft-returning to Him, and if they were left to their nature, it
would not have strayed from the state of oft-returning to Him, but it has been
changed and altered from its original nature. As he said, God’s peace and bless-
ings be upon him: “No one is born but on this religion (milla) until he learns to
speak.

1 The more well-known narrations of this tradition have “fitra” instead of “milla.” See Bukharl
#2658; Muslim #2658.
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4 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN

[God] has said concerning His prophet David, peace be upon him, “He
sought His Lord’s forgiveness and fell, bowing, and returned [penitently]”
[38:24]. He has declaimed that His reward and Garden are reserved for the fear-
ful and oft-returning: “And the Garden will be brought near to the righteous, not
far, this is what you are promised, every penitent, heedful one, who feared the
most Merciful in secret, and came with an oft-returning heart” [50:31-34]. He
also declares that good tidings are only reserved for the oft-returning, saying:
“And those who have avoided false gods, lest they worship them, and turned
much to God—for them are good tidings” [39:17].

Oft-returning is of two types. [The first kind is] oft-returning to His lordship,
which is the returning of all creation, be it believing or disbelieving, righteous
or wicked. God the Exalted said, “And when harm touches people, they call
unto their Lord, eagerly turning to Him” [30:33]. This is true for every suffering
supplicant, which includes everyone [as everyone is afflicted at some point or
another]. This returning does not even require one’s adherence to Islam, but
occurs with polytheism and disbelief, as the Exalted has said in their regard,
“Then when He lets them taste mercy from Him, at once a party of them as-
sociate others with their Lord, so as to deny that which We have given them”
[30:33—34]. This is their state after their penitence.

The second kind of oft-returning is the returning of His allies, which is the
returning to God’s divinity, the returning of worship and love. It comprises four
things: loving Him, humility to Him, standing before Him, and shunning all else
besides Him. The epithet “oft-returning” is not deserved by any but he who has
all of these four, and the exegesis of the Predecessors revolves around these.

The word [inaba] itself means “hurrying, returning, and stepping forward,”
thus, the oft-returning to God is one who hurries to what pleases Him, returns
to Him at all times, and progresses toward His love.

The author of al-Manazil said, Oft-returning:

is three things. Returning to the Truth in reform just as he turned to Him
in acknowledgment, returning to Him in fulfillment just as he turned to
Him in promise, and returning to Him in state just as he turned to Him in
response.

Just as the repentant servant returns to God with the acknowledgement and
rejection of his sins, the completion of that return requires effort and sincer-
ity in acts of obedience, as the Exalted has said, “Except one who repented, and
believed, and did a good deed” [25:70] and He said, “Except those who repented
and became righteous” [2:160]. Repentance accompanied by sloth has no ben-
efit. One must follow it up with righteous action, giving up what He dislikes,
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6 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN

doing what He loves, discarding any act of defiance to Him, and adorning one-
self with His obedience. Similarly, he must return to Him in fulfillment of his
promise, just as he returned to Him in making the promise.

You returned to him when entering under His covenant at first; you must
now once again return faithfully to fulfill what you have promised. All of the
religion is promise and fulfillment. God has taken a pledge to His obedience
from all those who are accountable. He took a pledge from His prophets and
messengers through His angels or directly as in the case of Moses, peace be
upon him, and He took a pledge from the communities through their mes-
sengers; He took a pledge from those who are not learned through those who
are learned, requiring the one to teach and the other to learn. He has praised
those faithful to His pledge and has informed them of what He has prepared of
reward for them, saying, “And whosoever fulfills what he has promised to God,
He shall surely give him a great reward” [48:10]. He also said, “And fulfill the
covenant; the covenant will surely be asked about” [17:34]. He also said, “And
fulfill the covenant to God when you make a promise” [16:91], and also said
[while praising the righteous], “And the keepers of their promise when they
make a promise” [2:177].

This includes keeping their promises to God with sincerity, faith, and obedi-
ence, and also their promises to the creation.

The Prophet, God grant him blessing and peace, has declared, “Among the
signs of hypocrisy is treachery after a promise.”> Whoever breaks his promise
and acts treacherously has not returned to God. He is no different from one
who never repented, never entered into a pledge with God. Thus, returning is
not attained except by keeping the promise and fulfilling it.

[Al-Harawi’s] statement, “and returning to Him in state just as he turned to
Him in response” means He, Glory to Him, called upon you and you responded,
“Here we come, at your pleasure”; now you must respond with your state that
affirms your words. For the state either confirms or gives lie to the words. Every
statement’s truth or falseness is a witness to the state of its author. So, just as
you responded in word, now respond in state.

Al-Hasan [al-Basr1]|, God have mercy on him, said, “Son of Adam, you have
word and deed, and your deed is more important than your word; and you have
an inside and an outside, your inside is more truly yours than your outside.”

2 Bukhari #34; Muslim #58.
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8 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN
1 Reform
He said,

Returning to God in reform is established through three things: ridding
oneself of liabilities; contrition over sins; and seeking after missed oppor-
tunities.

Ridding oneself of liabilities is attained through repentance from the sins that
keep the servant from God the Exalted as well as from fulfilling the rights of
the creation. Contrition over sins could mean two things. One, to feel guilt over
one’s sins, [with such intensity] that one’s heart hurts as if tearing apart, and
this is a sign of one’s return to God, as opposed to someone whose heart feels
no ache or break from his sinfulness. This is the proof of the corruption and
death of the heart. Two, to feel pain for the sinfulness of his believing brother
when the latter sins, as if he himself has committed it, rather than gloating over
it; this is a sign of the softness of his heart and his return.

Seeking after missed opportunities means to try to make up for opportu-
nities of righteousness and devotion that one has missed by doing the likes
of them and better than them, especially in the remaining part of his life,
and when the time of his departure draws near. For the remaining life of the
believer is priceless, he must spend it in making up what he has missed and
giving life to [righteous practices] that [through his previous negligence] have
died.

2 Fulfillment
He said,

Returning to God in fulfillment is established with three things: giving up
both pleasure in sin and contempt for the negligent, instead fearing for
them and hoping for one’s own soul, and doing one’s utmost in detecting
the weakness of one’s service to God.

When one’s return to God is sincere, he rids himself of the pleasure of sinning
and replaces it with ache and hurt upon the memory of [the sin], for so long as
the delight of thinking about it is present in his heart, his return is impure.

If it is asked: Which of the two states is better, the state of one who finds the
pleasure of sinning in his heart and strives against it for God’s sake, repelling it
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10 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN

out of His fear, love, and awe, or the state of one in whose heart the delight of
sin has died out and is replaced by tranquility toward His Lord, restfulness in
Him, delight in His love, and refreshment in His remembrance?

It would be said: The state of this [latter] one is higher and more perfect, for
it is the desired goal of the former to exert himself to reach the latter’s station,
so [the former] lags behind [the latter] in station and nearness.

If it is asked: Where is the reward for the exertion of the one who experiences
delight, yet rids himself of it for the love of God and prefers God’s pleasure
over his own desire? It is only by virtue of this that humankind is superior to
the angelic kind and is the best of the creation, according to the school of Ahl
al-Sunna.® The tranquil one, in contrast, is relieved from this struggle and pro-
tected from it, and the difference between them is the difference between a
cured and a suffering person.

It would be said: The soul has three states: the state of commanding sin,
lamenting it, and feeling remorse over it. After then follows the feeling of tran-
quility toward its Lord and arriving in His presence in totality. This is the highest
state for the sake of which the seeker exerts himself, and whatever comes to him
by way of reward for his exertion and patience is for his effort to attain tranquil-
ity with God. He is like the rider who is crossing wildernesses, long distances,
and dreadful places to get to the House [of God] to rest his heart by seeing it
and circling around it. The other is like one who is already there; busy circum-
ambulating it, standing, bowing, and prostrating in prayer, with no worry of
anything else. This one is busy with the ultimate goal, and the other with the
means, and everyone has his reward. However, there is a great distance sepa-
rating the reward of the ends from that of the means.

What the tranquil servant experiences of states, worship, and faith, is above
what occurs to the one striving with his soul to attain to God the Exalted, even
if he has more deeds, for the value of the deed of the tranquil one, the oft-
returning, is greater in its quality, even if the one striving has more deeds. That is
the grace of God; which He gives to whomsoever He wills. [Aba Bakr] al-Siddiq
did not surpass the Companions by the quantity of his deeds, and among them
were those who were more devoted than him in fasting, pilgrimage, recitation,
and prayers, but by something else that settled in his heart, so much so that
the best of the Companions tried to compete with him but always found him
ahead of them.*

3 Onthe question of superiority between mankind and angels, the Jewish convert and compan-
ion, ‘Abdallah b. Salam, is recorded as having said, “The noblest of God’s creation to Him is
Abu al-Qasim (i.e. the Prophet)”; when asked about the angels, he said, “O son of my brother,
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do you know what angels are? They are only a creation like the heavens, the earth, the clouds,
and all creation that does not disobey God in anything ...” al-Mustadrak li’l-Hakim, 4:612—613.
Later theologians have disagreed about this; see Madarij(S), 1126-1128.

4 Incidentally, al-Ghazali also makes this point in his Ihya’ ‘ulim al-din, 1:35, but invokes a
Hadith that is deemed weak. Ibn al-Qayyim, perhaps aware of this, makes this point on his
own without invoking the report.
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The worship of the one who exerts his soul against the delight of sin and
desire may be harder, but its difficulty does not mean its superiority in status.
For the highest act is faith in God, while fighting in jihad is harder than it, but
lesser in rank. The rank of the truth-lovers is higher than that of the strivers
and martyrs. In the Musnad of Imam Ahmad, God have mercy on him, there
is a report of ‘Abdallah b. Mas‘ad, God be pleased with him, that the Prophet,
God grant him blessing and peace, mentioned to him martyrs and said, “Most
of those martyred in my community are ones [who died] in bed; many a man
killed between [in battle] two armies [may not attain martyrdom, as] only God
knows his intention.”>

Among the indications of having attained the station of ‘oft-returning’ is to
cease to feel contempt for the negligent among the people and instead feel
fear for them, while also opening the door of hope, hoping for yourself mercy
and fearing punishment for the heedless, while also hoping mercy for them
and fearing punishment for yourself. If you cannot avoid feeling contempt and
anger toward them upon discovering their condition and seeing what they do,
then be even more contemptuous toward your own soul and be more hopeful
of God’s mercy for them than for yourself.

A Predecessor once said: “You have not really acquired understanding until
you feel contempt for people for [disobeying] God; then turn to your own ego
and feel even greater contempt for it.” This statement cannot be understood
except by one who truly understands the religion of God the Exalted. For one
who has seen the reality of the creation—their helplessness, weakness, short-
comings, failings, and deficiency in respecting the rights of God, approaching
other than Him for help, selling their portion with God for the lowest of things,
short-lived and perishable, cannot but feel aversion to them. He cannot avoid
it. However, when he turns to his own soul, state, and shortcomings, if endowed
with discernment, would feel even stronger aversion and contempt for himself.
Such is the one who understands.

As for “scrutinizing in depth your worship,” it requires investigation of how
it is adulterated by the desires of one’s soul and separation of what [portion
of the worship] is truly for the Lord from what is for one’s own ego. It is quite
possible that inadvertently most or even all of your devotion goes to pander to
your own ego.

5 Ahmad 1:397. Hadith scholars disagree about this report: Ibn Hajar ranks it sound, while al-
Haythami and al-Albani rank it weak. See al-Albani, Da'if al-Jami #1404, #2988.
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14 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN

By God, besides whom there is none worthy of worship, how many souls suf-
fer from hidden diseases and desires that prevent their deeds from being purely
and exclusively for God and from ever reaching Him. A man may quite possi-
bly act righteously in seclusion without anyone seeing him, but his act may still
be impure and not exclusively for God, and he may act righteously under the
praiseful gaze of other people, and still it is only for the sake of God exclusively.
The difference between the two is not known except to the people of discern-
ment and the physicians of the heart who know its remedies and diseases.

Between one’s action [of worship] and one’s heart there is a long route, on
which there are brigands who prevent the deed from reaching the heart. There
may be a man whose deeds of righteousness are abundant but no love, fear,
hope, nor abstinence from this world and desire for the Hereafter ever reach his
heart. Were the effect of the deeds to reach his heart, it would illuminate and
brighten it, such that he would see right and wrong and distinguish the allies
of God from His enemies, and many more stations would open up to him.

Then, there is another long route between the heart and God, and on it too
are brigands who prevent the deeds from reaching God, such as arrogance, self-
admiration, boastfulness, conceit, forgetfulness of [ God’s or others’] favors, and
other elusive flaws. If one were diligent in looking, he would find wonders. It
is nothing but mercy from God the Exalted that these flaws remain covered for
most. If these flaws were to become apparent, such people would perhaps fall
into something even worse: despair, hopelessness, remorse, and abandonment
of action, loss of heart and determination.

This is why when [the treatise] Vigilance [of the Rights of God] by Abu ‘Abdal-
lah al-Harith b. Asad al-Muhasibi® appeared and worshippers became engaged
with it, the mosques that they used to occupy with worship became empty. An
experienced physician knows how to heal the souls so as not to destroy a city
to build a palace.

3 State
Al-Harawi said,
The return to Him in state is established by three things: losing hope in

your deeds, contemplating your utter neediness, and catching a glimpse
of His compassion for you.

6 For a detailed account of al-Muhasib], see Gavin Picken, Spiritual Purification in Islam: The
Life and Works of al-Muhasibt (New York: Routledge, 2011).
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16 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN

Two things explain the worthlessness of one’s deeds. First, when [the seeker]
sees with the eye of reality to the Real Actor, the Prime Mover, and that were
it not His wish the act would not have issued from him—His will effected your
deed, not your will—he would be left with no deed. Here it is of benefit to expe-
rientially witness divine predestination and to annihilate the recognition of
one’s own deeds. Second, to lose hope in salvation based on your deeds and
instead to see salvation in His mercy, forgiveness, pardon, and grace, as it is in
the Sahih on the authority of the Prophet, God grant him blessing and peace:

He said, “No one’s deeds shall save him.” “Not even you, O Messenger of
God?” they asked. He said, “No, not even me, except if God shades me with
His mercy and grace.””

The first meaning concerns the beginning of the act and the second its conse-
quence and ultimate end.

As for contemplating the utter neediness, when he ceases to attach his hope
to his deeds in the beginning and salvation through it in the end, he witnesses
his utter need for God; moreover, he witnesses in every grain of his being the
utter need for Him. His need for Him is not only from this angle [of salvation],
but from every angle; the angles of his need for Him have no limit and no sin-
gle cause; he is in utter need of [God] in his being, in the same way that God is
independent of all needs in His being. Independence, therefore, is an essential
attribute of God, and poverty, want, and need are the essential attributes of the
servant.

Shaykh al-Islam Ibn Taymiyya said,

Poverty is my attribute, essential, inseparable, forever
Just as independence is His essential attribute, eternally

As for “catching the glimpse of His compassion for you,” once a servant has
recognized His power by necessity and loses hope in his own deeds and salva-
tion through them, he looks to God’s bounty and focuses on it, and comes to
know that all one has, one hopes for, and one has sent forth [by way of good
deeds], is the bounty of God and favor from Him, His charity upon him which
He bestowed for no merit of his. For He is the Causer, the One who favors with
causes, the command is His, before and after, He is the First, the Last, none is
worthy of worship but Him, and none is the Provider but Him.

7 Bukhari #6463; Muslim #2816.
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CHAPTER 6

The Station of Remembrance

The heart now arrives at the station of remembrance, which is a companion to
that of oft-returning. God the Most High says: “And none remembers except he
who returns penitently” [40:13]; and He said, “[God’s signs are] an eye-opener
and a remembrance for any servant who returns penitently” [50:8]; and such a
one is among the elite of the wise, “Only those remember who have wisdom”
[2:269].

Remembrance and contemplation are two stations that give fruition to many
kinds of knowledge, realities of faith, and bliss. The knower returns with [the
fruit of] his contemplation to his remembrance, and with [the fruit of] his
remembrance to his contemplation, until the lock on his heart is opened by
the leave of the Opener, the All-knowing. Al-Hasan al-Basri said, “The people
of knowledge return with remembrance to contemplation, and with contem-
plation to remembrance, and talk to their hearts until they begin to respond.”

The author of al-Mandazil, God have mercy on him, said,

Remembrance is higher in rank than contemplation, for contemplation
is the search, and remembrance is the finding.2

He means that contemplation is to seek what is desired from its basic sources,
as he said, “Contemplation is to seek insight in order to attain the goal.” As for
his saying that “remembrance is the finding,” it means that [remembrance]
involves reclaiming what has been already acquired through contemplation
but has disappeared due to forgetting, and so when he remembers it, he finds
it successfully.

[The Arabic for remembrance, tadhakkur,] is the tafa“ul form of the root
dh-k-r, which is the opposite of forgetting, and it connotes recalling into the
heart the image of the knowledge being remembered. The form tafa“ul has
been employed because it is attained through time and effort, gradually, like
tabassur (gaining insight), tafahhum (acquiring understanding), and ta‘allum
(acquiring knowledge).

1 This statement of al-Hasan is mentioned by al-Ghazali in Ihya’ 4:425 and Ibn Taymiyya in
al-Istigamah 1:210.

2 Ibn al-Qayyim alters the original order here; in al-Harawi’s ordering, Oft-returning is followed
by contemplation, but Ibn al-Qayyim has already mentioned it in the opening stations.



Joab

S die DI I ¢

6535 5 pa) 1By [i23ple] (S o V) S0 L) sdlos il JB LY (5 s
uuxf\j K ) il J6 .gUY\ Sal ool oo 585 (8] (W e 5
e )]

Y Ol Ol Yy Ol Y #liss bkl p15T 01k 0V « Kby « 5
o) JB ol L8N B3 o8 18 ety g w0 S o oSy oS o 0K 25 I
Obls 5 ¢S o Sty ¢ il o STl Oy gm Qa1 JoT U3 Lo e i) (5 5 pad
e

sy Sy b Sl OV (Sl 3 S 5l Lo JB

il Dyl y 5 ad) ol Sl B clsbo e SUNN 1 il 0T oy,

2555135 0Ll we Db ¢ Sl Jam 5 b 0550 63 cs gy S 15 Ly
g _palih ol g

)y B G ) SIS o s a5 <Ol o oy ¢S 0 i« S
Al eills pad€ )8y W dm dgpad ol el



20 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN

The relation of remembrance to contemplation is like the relation of attain-
ing a thing to searching for it. This is why the signs of God, both the recited and
witnessed ones, are reminders. Of the recited signs, God says, “And we surely
gave Moses the guidance and passed on the Book to the Children of Israel—as
guidance and remembrance for the wise” [40:53—54]. He said referring to the
Qur’an, “And it is indeed a reminder for the pious” [69:48].

Of the witnessed signs, God said,

Did they not look at the heavens above them, how We created them and
beautified them—there are no faults in them; and the earth that We
spread out and placed thereon mountains standing firm, and produced
therein every kind of beautiful growth in pairs. A spectacle and a reminder
to every oft-returning servant. [50:6-8]

Observation is a function of sight, and reminder a function of memory; the two
are mentioned [in this verse] in parallel, and their benefit is made exclusive for
the penitent oft-returning. For when one returns to God contritely, one begins
to recognize the occasions of signs and lessons and discovers their meanings.
Thus, evasion is removed for him by his penitence, blindness by his seeing of
the signs, and heedlessness by remembrance. Looking [at the signs] ensures for
him the attainment of the image in his heart of what they are pointing to, after
he had become heedless of them. Thus, the three stations have been arranged
in the best way [in this verse], each one extending its previous one, strength-
ening it, and bringing out its fruit.
As regards the witnessed signs, God says:

But how many generations before them did We destroy (for their sins),
stronger in power than they? Have they, then, wandered through the land:
was there any place of escape (for them)? Verily in this is a reminder for
any who has a heart and understanding, or who gives ear and earnestly
witnesses. [50:37]

There are three kinds of people: one whose heart is dead; this verse does not
serve as remembrance for him. Second, one who has an alive, awakened heart,
but he is not receptive to the recited signs through which [God] points him
toward the witnessed signs. This [lack of receptivity] could be because either
these signs never reached him, or these signs did reach him but his heart was
distracted by other things. His heart, therefore, is absent, not attentive. This
one also does not receive reminder, despite his readiness and possession of a
heart.
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Third, one who has a live and ready heart, and when signs are recited to him,
he heeds them, gives his ear and opens his heart, and does not deal with it
without understanding what he hears; rather, his heart is engaged with it to
the exclusion of anything else. It is this third kind of person with an attentive
heart who benefits from the reminders or signs of both kinds—the recited as
well as the witnessed ones.

The first is like a blind person who cannot see at all. The second one is like
a person with sound eyesight but is looking away. Both of [these two kinds] do
not see it.

The third person is one whose eyesight is sound and who is focused on the
right object, and his sight follows and meets it at just the right distance, neither
too far nor too close; this is the one who sees. Glory be to Him who has made
His words a healing for that which is in the breasts.

If it is said, why has “or” been used with respect to what I have established [as
its meaning]? It would be said: In it there is a subtle secret. We do not say that it
means “and” as do some externalist grammarians. Know that a man might pos-
sess an awakened heart, filled with lessons and wisdom. This is a heart that is
likely to chance upon reminders and lessons. When he hears the recited signs,
they become for him light upon light—and such are the most perfect of the
creation of God, greatest in faith and insight, so much so that they almost wit-
ness the teachings brought to them by the Messenger without knowing their
details and kinds. It has been said that the likeness of the Truth-lover [ Aba Bakr
al-Siddiq] with respect to the Prophet, God grant him blessing and peace, is
like two men who entered a house. One saw details of things in the house and
their particulars, and the other one did not see these details and particulars,
but knew that there are great things in it. Upon leaving, he asked him what he
saw in the house, and when his companion began to inform him, he confirmed
everything because of the clues he had seen. This is the highest level of affir-
mation. It is not impossible that God the Bounteous would favor a servant with
such a faith, for God’s grace is beyond any limit or reckoning.

The light of the one who possesses this kind of heart increases as he hears
the signs [recited] with the light of insight in his heart. If, however, one does
not have a heart of this caliber but still pays heed and his heart does not evade
the truth, a reminder occurs to him as well, “And if not a downpour then a driz-
zle ...” [2:265]. This [difference between a] downpour of guidance and a drizzle
can be observed in all deeds, in their causes and effects. This is borne out by
the fact that even the people of the Garden are of two distinct ranks, those
who are the nearest and foremost and [those who are] the people of the right
hand; and the difference between these two is well known. So much so that the
drink of one of them is the pure drink used only to flavor by mixing the drink of
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24 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN
the other kind. God the Exalted has said, “And those given knowledge see that
what is revealed to you from your Lord is the truth, and it guides to the path of
the Almighty, the Praiseworthy” [34:6]. Every believer sees these things, but the
vision of the people of knowledge is of an entirely different quality than that

of the others.
The author of al-Manazil, God have mercy on him, said,

The building blocks of remembrance are three: seeking benefit from
admonition, watching out for lessons, and reaping the fruit of contem-
plation.

“Seeking benefit from admonition” requires that fear and hope strike the heart,
motivating it toward action, seeking safety from what is feared and attainment
of what is hoped. Admonition is command and prohibition is associated with
warning and exhortation. Admonition is attained in two ways, through what is
heard and what is witnessed.

Admonition through what is heard is to seek benefit from what one hears
of guidance and righteousness, words of advice that have been sent through
the messengers, and similarly hearing any counselor and guide concerning the
benefits of the religion or this world. Admonition through what is witnessed
is to seek benefit from what one sees and witnesses in this world, the vicissi-
tudes and lessons of life, the judgments of divine decree and predestination,
and what one observes of God’s signs that prove the truth of His messengers.

Watching for lessons is to increase in the insight over and above what one
has already attained in the station of contemplation by recalling it. The station
of remembrance further polishes the meanings acquired through contempla-
tion at the occasions of signs and lessons. Thus, one acquires them through
reflection and they become polished and refined through remembrance. One’s
determination to take up the journey strengthens in accordance with his power
of insight, for that power brings into clear focus that which incites the yearning.
Yearning being a kind of feeling, the more the feeling of the beloved is strength-
ened, the more the journey of the heart to Him is advanced, and the more one’s
thought is engaged with it, the more the feeling is heightened, insight deep-
ened, and remembrance attained.

As for reaping the fruit of contemplation, this is a fine point. Contemplation
has two kinds of fruit: the achievement of what is desired (i.e., knowledge) to
the extent possible, and action in accordance with it. During contemplation,
the intellect was focused on the attainment of what is desired; when those
meanings [that one is trying to acquire] have been attained and settled in the
heart, the intellect relaxes, and returns to it and remembers and feels joy and
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rejuvenation, and corrects what it missed at the time of contemplation. For
now he observes it from the station of remembrance, which is higher than it,
and reaps its fruit, which is to act in accordance with it, attending to its rights.
For the righteous deed is the fruit of beneficial knowledge, which is the fruit of
contemplation.

If you wish to understand this with a concrete example, [consider this]: A
seeker of wealth is tired and exhausted when he is hard at work seeking it, trav-
eling long distances. Once he has attained it, he is relieved from the labor of
acquisition, coming back from his trip, he looks over what he has attained, and
perhaps fixes what he sees broken that he may have missed while first acquir-
ing it. When it is all fixed, his acquisition cools his eyes, and he begins to use
that wealth toward the purposes for which he had sought it.

1 Conditions of Benefitting from Admonition
He said,

He benefits from admonition only after attaining three things: a dire sense
of need for it, blindness to the flaws of the preacher, and remembrance of
the promise and the warning.

If one’s remembrance and repentance are deficient, one urgently needs admo-
nition in the form of exhortation and warning. If, on the other hand, one is in
the state of remembrance and frequent returning to God, his need to learn the
commandments and prohibitions is greater.

By exhortation two things are meant: command and prohibition accompa-
nied by exhortation and warning, and exhortation and warning on their own.

What a penitent and mindful person needs most is [the knowledge of ] com-
mand and prohibition; what a stray and heedless person needs most is exhor-
tation and warning; and what a quarrelsome denier needs most is argument
and debate. These three have been mentioned in His words:

Call to the path of your Lord with wisdom, and beautiful exhortation, and
argue with them in the best manner. [16:125]

He mentioned “wisdom” without any qualification, for it is good in its entirety,
and the attribute of goodness is essential to it. As for exhortation, He qualified
it with the attribute of beauty, for not all exhortation is beautiful. The same is
true of debate; it may be carried out by means that are the best, and it may be
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carried out otherwise. This also suggests that [the best way to debate] depends
on the state of the debater with respect to his anger, gentleness, sharpness,
and softness. He is commanded to debate in the state that is the best, and that
[his state] should accord with the means that he is arguing with: the best and
clearest proofs, demonstrations and words, soundest evidence of what is being
argued, and most relevant to what is sought. This verse addresses both.

Some later people® have mentioned concerning this verse that it refers to
the classes of analogies: wisdom being the way of demonstration, good exhor-
tation being the way of rhetoric, and debate in the best way being the way
of dialectics. The first is achieved by mentioning demonstrative premises to
one who does not accept or follow except demonstration, and such are the
elite. The second by mentioning rhetorical premises that arouse emotions of
love and fear for those who are persuaded by rhetoric, and such are the major-
ity. The third by mentioning dialectical premises to the objector who argues
back through dialectics, and such are the opponents. This is interpretation
of the Qurian in accordance with the principles and terminology of Greek
logic.

This is false in a number of ways, but this is not the place to mention them.
It has been mentioned here only as an appendix to the mention of admonition,
and that the penitent and mindful person does not need it as urgently as does
the heedless evader. This latter kind is in great need for admonition to remem-
ber what he has forgotten and would benefit from a reminder.

As for “blindness to the flaw of the preacher,” if one becomes busy with
[the preacher’s flaws] he is deprived of seeking benefit from his admonition,
because souls are unlikely to accept good advice from someone who does
not practice or benefit from it himself. This is like one to whom a physician
describes a remedy to an ailment from which he himself suffers, but the physi-
cian does not take it himself. Rather, such a physician is better still than this
preacher who opposes what he preaches, for it may be that [the physician]
prefers another remedy, or he may be of the opinion that not taking a rem-
edy is more wholesome for him, or he may be content with letting nature do its
work, and so on. [He is] opposed to such a preacher, for what he is preaching
is the one path toward salvation, which cannot be replaced with another. It is
because of this repulsion [that is felt toward such preachers] that Shu‘ayb, God
grant him and our Prophet blessings and peace, said to his people, “And I do
not intend to differ from you in that which I have forbidden you” [11:88]. One

3 Itislikely that this reference is to Ibn Rushd, Fas! al-Magal.
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of the Predecessors said, “If you wish that your command and prohibition be
accepted, then when you command a thing, be the first one to do it, and when
you forbid a thing, be the first one to desist from it."

It has been said,

O preacher! Is this preaching
For everyone but you?
You prescribe medicine for those withered from weakness
While you yourself are afflicted
Do not forbid a thing and then do it
A great shame upon you if you do so
Begin with your ego and forbid it its treachery
Only if you avoid it are you wise
Only then will your words have an effect
Your words followed and your teaching profit

Blindness to the deficiency of the preacher, therefore, is one of the conditions
of benefitting from the admonition.

As for “remembering the promise and the warning,” it causes fear and cau-
tion, and none can benefit from exhortation but one who has believed and has
fear and hope.

The Exalted said, “Indeed in that is a sign for those who fear the chastisement
of the Hereafter” [11:103]; and, “He who fears shall remember” [87:10]; and also,
“They ask you about the Hour: when will it come? In what [position] are you
that you should mention it? Its term is your Lord’s [business]. You are only a
warner to him who would fear it” [79:42—45].

Even more direct is the saying of the Exalted,

Remind, then, by the Qur'an anyone who fears My warning. [50:45]
Thus, belief in the promise and warning and its reminder are conditions for
benefiting from admonition, signs, and lessons; it is impossible to attain that
without these.

[Al-Harawi] said,
Lessons are learned only with three things: life of the intellect, knowledge

of the days, and protection from interests.

4 A similar statement has been reported of al-Hasan al-BasrtT; see Hilya 2:154.



CHAPTER 6 31

Dol oS85 b 0p gt 130ty o E5M ) el Iyl oS5 5 gy o113 gty WY
L )
:J,}'u\;}

R Y I U = L
iy o Gl s 5 o padl (g eyl i
e cho etk el gy gl e e Y
S cbae el 3 L e b el T
) mny ke Al gy o Ll g

cclis 6 LV e by 2 e Ll )l o o ol
o) ok V] tae U1 as Y aie Sy ants oy 3 OB cke s de ) ST L,
1B <[103038] 43 2V Slde Sl LY el L}/ Ol 1 s bl JB olon s bl g e
NISEERPICE IR SETaell oo 6518 0B, o V1] § i e S
STAL S8 1l dp s o o ooy [aglesl] G Lo sdin EAE G E15

P

SVl Sl plis¥) (3 b2 o535 e Jly el O Y6 [45:] des O
gy d g o ¢l
w1 N o 1Sy oA B jany ol 3 LT 50 5l Lo



32 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN

Lessons can be recognized, witnessed, and brought to benefit only if the
intellect is alive. The [linguistic] meaning of al-‘%bra is “consideration,” and its
reality is crossing over from the judgment of a thing to the judgment of its like.
When one sees someone being afflicted and tested because of something he
committed, he learns that whoever does such a thing is judged in the same way.
The life of the intellect means soundness of perception, strength, and quality of
understanding, and actualization of seeking benefit and harm from something.
It is a light that God reserves for whomever He wills from His creation; people
differ in their intelligence, understanding, and perception, in accordance with
the strength and weakness or presence and absence of that light. It is to the
heart what the physical light is to the eye.

According to some seekers who have experienced and recorded this, who-
ever adheres to the saying “O Ever-living, O Sustainer, there is no god but Thee,”
He bequeaths to him life of the heart and the intellect.

Shaykh al-Islam Ibn Taymiyya, may God sanctify his soul, was extremely
devoted to this. One day he said to me, “In these two names, the Ever-living,
the Sustainer, there is great effect in giving life to the heart.” He used to suggest
that these two comprise the Greatest Name [of God]. T heard him say, “Whoever
perseveres upon saying ‘O Ever-living, O Sustainer, there is no god but Thee, I
seek help in Thy mercy’ forty times every day between the two Sunnas and the
obligatory units of the predawn prayer, he shall obtain the life of the heart, and
his heart shall not die.”>

Whoever knows the devotions of the Beautiful Names, the secret of their
connection to [divine] creation and command, and the desired goals and needs
of the servant, and supplicates through them, shall know and obtain [his goal].
Every sought after goal is asked through the Name appropriate to it. Consider
the supplications of the Qur’an and Prophetic tradition and you shall find them
thus.

As for “knowledge of the days,” it is possible that he means by it the days
[or part thereof] that you set aside [for devotions] and what occurs to him
by way of increase or decrease, and to know how few [his days] are, that his
breaths are numbered and bound to end, and every breath here is worth thou-
sands and thousands of years in the Abode of Eternity. There is no comparison
of these passing days to the days of eternity. The servant passes his time, being
driven either to the Bounties or the Fire. In the view of those who possess intel-
ligence and an alert heart, they are no more than the time one spends in sleep.

5 This part of a hadith is graded hasan by Ibn Hajar in al-Futihat al-Rabbaniyya. Saying it a
certain number of times is Ibn Taymiyyah'’s personal practice.
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It behooves him to not waste a breath except in the most beloved of things to
God. If he spends it in what [God] loves rather than what God loves more, he
should be considered deficient. What, then, if he spends it in what has no ben-
efit? What, then, about things that his Lord dislikes? God alone is sought for
help.

It is also possible that he means by “the days” the days of God that He com-
manded his Messengers to remind their people of, as He said, “And We certainly
sent Moses with Our signs, [saying]: Bring out your people from the darknesses
into the light and remind them of the days of God” [14:5]. “The days of God”
have been explained as His bounties, and as punishment for disbelievers and
the wicked; the first is the interpretation of Ibn ‘Abbas, Ubayy b. Kab, and
Mujahid, and the second is the interpretation of Muqatil. The correct opin-
ion is that it means both, for these are the calamities which befall His enemies
and bounties that come to His allies, and these great bounties and chastise-
ments, which are much talked about by the people, have been called “days”
because they contain them (these events). The Arabs say, “Such-and-such is an
expert in the days of the Arabs or the days of the people,” that is, of the great
things that happened in those days. Knowledge of these days brings the ser-
vant discernment of the lessons, and his ability to seek lessons and admonition
is proportional to his knowledge of these. God the Exalted said, “There surely
was a lesson in their stories for those who possess intelligence” [12:111]. This can-
not obtain except if one is safe from selfish interests,® which is the following of
desire and obeying the commanding self, for obeying the desire snuffs the light
of intellect, blinds the sight of the heart, obstructs the way of the truth, and
diverts from the straight path. Such a one can never heed lessons, his opinion
and perception are corrupted; his ego shows him what is beautiful as ugly and
what is ugly as beautiful, and he conflates truth with falsehood. How far he is
from heeding lessons, contemplation, or admonition!

He said,

The fruit of contemplation is reaped only with three things: brevity of
hope, reflection on the Qur’an, and minimizing mingling, wishing, attach-
ment to other-than-God, excessive eating, and sleeping.

6 Some manuscripts have irad, which is “evasion;” aghrad, that is, “selfish ends,” is more appro-
priate. See Madarij(S), 156.
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He means that in the station of remembrance, the fruit of contemplation
is reaped, because the former is higher than the latter. For every station’s fruit
is reaped in the one above it, especially according to what he declared in the
opening of his book,

Every station corrects those before it.

Then he mentioned that this fruit is reaped by means of three things: first,
brevity of hope; second, contemplating the Qur’an; and third, avoiding the five
corrupters of the heart.

As for the brevity of hope, it is the knowledge of the nearness of the time of
departure, the quickness with which the time of life expires. This is the most
beneficial thing for the heart, for it prompts man to seize the days and the
opportunities that are fleeting like the clouds, approaching the time when the
scrolls of deeds will be rolled up. It stirs the unmotivated toward the Abode of
Eternity to gather up his belongings for the journey, to make up for what has
been missed, to think little of this world and turn to the afterlife. There enacts
in his heart—if he adheres to curbing his hopes—a spectacle from spectacles
of certitude which shows him the evanescence of the world, the quickness of
its expiration, the brevity of what is left of it, [as if the world] has left him and
shown him its back already. Nothing is left of it except like the dregs of a drink
when it is finished with,” or like what is left of the day when the sun is just
above the hills. It shows him the longevity and eternity of the afterlife, and that
its time is near, its conditions and signs have come, and it is as close to meeting
it as a man who set out to meet his friend, who has also left to meet him, and
they may run into each other any moment.

Sufficient for brevity of hope is [to consider the words of God]:

Then have you thought that if We gave them enjoyment for years, and
then there came to them that which they were promised? It will profit
them little that they enjoyed what they were provided. [26:205-207]

And the Day He will gather them together: [It will be] as if they had lived
only an hour of a day—just getting to know each other ... [10:45]

7 This statement is from a well-known speech by the Companion, ‘Utba b. Ghazwan (d. 17/638),
who was one of the earliest converts and governor of Basra in the caliphate of ‘Umar, reported
in Muslim #2967.
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The day when they see it, it will be as if they had lived but for an evening
or its morning. [79:46]

He will say, “How long did you remain on earth in number of years?” They
will say, “We remained a day or part of a day; ask those who keep count.”
He will say, “You stayed not but a little—if only you had known.” [23:112—
14]

The day when they see that which they are promised [it will seem to
them] as though they had lived for but an hour of daylight. A clear mes-
sage. Shall any be destroyed save the transgressors? [46:35]

The Day the Horn will be blown. And We will gather the criminals, that
Day, blue-eyed [in terror]. In whispers will they consult each other: You
lived not longer than ten [Days]; We know best what they say, when the
fairest of them in course would say: You lived for not more than a day!
[20:103-104]

Once the Messenger of God, God grant him blessing and peace, addressed his
companions when the evening was drawing near and the sun was barely above
the mountains, saying,

What is left of this world compared to what has passed of it is no more
than what has been left of this day compared to what has passed of it.8

The Messenger of God passed by us while we were repairing a hut of ours, so
he said, “What is this?” We said, “It has become feeble, so we are repairing it.”
He said, “But I think that the matter is approaching faster than that.”®

The brevity of hope is built on two things, certainty of the passing and part-

ing of the world, and certainty of the afterlife and its longevity and eternity.
Then the two matters are compared and the one more preferable is preferred.

8 Tirmidhi #2191
9 Tirmidhi #3333.
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2 Contemplating the Qur’an

As for “contemplating the Quran,” it is attained when the heart concentrates on
its meanings, and the mind becomes focused on thinking about it and under-
standing it, which means the purpose of its revelation, not mere recitation
without understanding or reflection. God the Exalted has said:

[It is] a Book We have revealed to you abounding in good that they may
ponder over its verses, and that those endowed with understanding may
be mindful. [38:29]

Do they not then reflect on the Qur’an, or are their hearts locked up?
[47:24]

We have made it an Arabic Qur’an so that you may understand. [43:3]

Al-Hasan said [concerning this last verse], “He has revealed the Qur’an so that
it may be pondered and reflected on and acted upon.”

There is nothing more beneficial and salvific for a servant of God, in this
life and the next, than pondering the Qur’an, meditating on it for long periods
of time, concentrating one’s thoughts on the meanings of its verses. For they
enlighten the very depths of one’s being about the essence of good and evil,
the ways that correspond to each of them, their causes, ends, fruits, and the
destination of those who follow each. One acquires keys to treasures of success
and beneficial knowledge; the bases of faith deepen into his heart, its founda-
tions become secure, and its pillars stable. [Its verses] show him the images of
the reality of this world and afterlife, heaven and hell in his heart. They take
him on a tour of the nations [of the past], showing him the days of God!? in
them and the occasions of learning lessons. They make him witness the justice
and grace of God, the being of God and His names, attributes, and deeds, what
He loves and despises, the path that takes to Him, and awaits His seeker upon
his arrival, and the bandits and calamities on the path. They edify him about
his soul and its attributes, the spoilers and corruptors of deeds, the path of the
people of the Garden and the path of the people of hellfire, their states, their
signs, the ranks of the successful as well as those of the condemned, the types
of people and their agreement in what they agree and disagreement in what
they disagree.

10  The reference is to Q. 14:5, where Moses is charged with reminding the Israelites of “the
days of God”
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They teach him of the true Lord who is called upon, the way to reach Him,
and the generous reward that awaits him upon arrival. In contrast, they teach
him three other things: what the devil calls to, the path that leads to him, and
the humiliation and chastisement that lies in this ignominious path. It is nec-
essary for the servant to know, witness, and ponder these six matters. [The
Qur’anic verses] present the afterlife to him as if he were in it, removing him
from the world as if he were not in it anymore, separating for him the truth
from falsehood in everything that is disputed in the world; they show him truth
as truth and falsehood as falsehood, and give him a standard and a light to
separate guidance from error, misguidance from rectitude, and give him in his
heart strength, life, vastness, expansion, blossom, and delight. His conduct with
respect to people becomes different altogether.

The meanings of the Qur’an turn on the affirmation of divine unicity and its
demonstration, and knowledge of God and what He possesses of the attributes
of perfection, and His being above any attribute of deficiency, and faith in the
messengers, and mention of the proofs of their truth, evidence for the sound-
ness of their prophethood, their rights, and the rights of the One who sent
them. [Its meanings include] belief in God’s angels, who are His messengers in
His creation as well as carriers of His command, and their arranging of affairs
by His leave and will, and what they have been appointed to do in the higher
world and the lower world, and what they do for humankind, from the moment
one is conceived in the womb of his mother to the day his Lord receives him.
[Its meanings include] faith in the Last Day, and what God has prepared for
His allies of the abode of ultimate bounty untouched by pain, annoyance, or
bitterness, and what He has prepared for His enemies of the abode of bane-
ful chastisement untouched by pleasure, relief, happiness, or delight, in details
that are most clear and perfect. [It also includes] commands and prohibitions,
normative commands and decree (gadar), the licit and illicit, admonition and
lessons, stories and parables, causes and judgments, beginnings and ends, in
creation and command.

Its meanings continue to inspire the servant toward His Lord with beautiful
promise, warn and threaten him from a dreadful chastisement, encourage him
to reduce his burden for the meeting of the heavy day, guide him through the
darknesses of human opinions and schools to the one right path, strengthen
him against the paths of innovation and deviation, encourage him to increase
in his blessings through thankfulness to his Exalted Lord, and call his attention
to the licit and the illicit and stop him from transgressing them lest he fall into
the great suffering. It secures his heart against perversion, desertion, deviance
from the truth, and makes difficult matters exceedingly easy for him, and calls
upon him every moment his determination sags and steps slow down: The ride
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has moved on and left you! Join, join! Go, go! It shepherds him and calls from
ahead like a guide. Every moment a hidden trap of the enemy or a bandit from
the bandits of the path threatens him it calls him: Beware, beware, hold on to
God, seek His help, and say: “Sufficient for me is God—and He is the best sup-

porter.”

In reflecting on the Quran and pondering it there are many, many times the
benefits and insights we have mentioned. In short, it is the greatest of treasures,
whose key is to dive into its meanings:

Cleanse your heart of all but His meadows
For His meadows are open to all who cleanse
Understanding is the key to the treasures of His knowledge
Seek the key, you shall find His treasure
Fear not their heresies and innovations
So long as you are in the protection of the Book
He who takes the Book as his custodian and his armor
Is safe from the enemy’s dagger and his sting
Fear not their doubts and lift them
With its help and strength, when they assail you
By God, a man never fears their doubts
But for the weakness of his heart, and his incapacity
Woe to a lame goat that seeks to outdo
A magnificent lion with his stride and gallop
The smolder of dung rises to blot out the sun
To shade its brilliance, twisting in conceit
A coward of heart, unarmed, hopes to disarm
A knight whose blade is sharp, by shaking him!

3 Five Things That Corrupt the Heart

As for corruptors of the heart, they are five, and these are the ones he has
alluded to: “mingling, wishful thinking, attachment to other-than-God, exces-
sive eating, and sleeping.”

These five are the biggest corruptors of the heart. We shall mention their
effects, those that are common to them all as well as those that each one pos-
sesses distinctively.

Know that the heart journeys to God and the abode of afterlife, discover-
ing the path of truth and its ways, afflictions of the soul and the deeds and the
bandit of the way, by its light, life, strength, health, determination, soundness of
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its/his hearing and sight, and an absence of distractions and obstructions from
it. These five put out its light, blind the eyes of its insight, dampen its hearing
if not render him deaf and mute altogether, weaken all of its faculties, ruin its
health, exhaust its determination, enervate its resolve, make it turn back; and
he who has no awareness of this is of a dead heart: And what wound can hurt

one who is dead?

These things obstruct [the heart] from attaining its perfect state, blocking it
from reaching what it was created for, and attaining sources of its bliss, success,
blossom and delight.

For it has no bliss, no delight, no blossoming, no perfection except in know-
ing God and loving Him, resting in His remembrance, rejoicing and blooming
in His nearness, yearning His meeting. This is an early taste of his Garden. Just
as he has no bliss in the afterlife, nor success, except in nearness to Him in the
abode of bliss in the later Garden. Thus, he has two gardens: he shall not enter
the second of the two if he does not enter the first one.

I heard Shaykh al-Islam Ibn Taymiyya, God have mercy on him, say:

Indeed there is a garden in this world, whoever does not enter it, shall not
enter the Garden of the afterlife.

One of the knowers has said,

The heart goes through such times that I say: If the people of the Garden
would experience anything like this, their life would be good indeed.

One of the [divine] lovers said, “The wretched of the world are those who left
it without tasting the best thing in it.” They said, “What is the best thing in it?”
He said, “Love of God, familiarity with Him, yearning to meet Him, turning to
Him and avoiding all else,” or something like these words.

Anyone who has a live heart witnesses this and knows this through taste.

These five things are the ones that obstruct the heart from all this, standing
between the heart and Him, blocking its journey, afflicting it with diseases and
defects which if the patient (i.e., the heart) does not overcome, its life is feared
for.

As for the effects of excessive mingling, it fills the heart with the smoke of the
breaths of sons of Adam, until it turns black and causes it to be dispersed and
split, filled with worries, grief and weakness, having to bear beyond its capacity
of upkeep of bad companions, to waste away its interests from which they dis-
tract it, dispersing its thought in the valleys of their demands and their wills.
What remains of it for God and the afterlife?
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Furthermore, how many calamities come from mingling with people and
how many blessings are lost, trials and trouble incurred and opportunities lost?
Is the scourge of men anything but men? What was more harmful for Aba Talib
on his deathbed than evil companions?!! They did not leave him until they
obstructed him from saying one word that would have brought him eternal
felicity.

This is the mingling that is built on some kind of love for this world, for men
fulfilling each other’s needs, which turns after their ends are met into animos-
ity, leaving the one who kept that company to bite his hands in remorse, as God
the Exalted said,

And the Day the wrongdoer will bite on his hands [in regret] he will say,
“Oh, I wish T had taken with the Messenger a way. Oh, woe to me! I wish I
had not taken that one as a friend. He led me away from the remembrance
after it had come to me.” And ever is Satan, to man, a deserter. [25:27—29]

The Exalted also said, “Close friends, that Day, will be enemies to each other,
except for the righteous” [43:67].
His friend, Abraham, said to his people,

You have only taken, other than God, idols as [a bond of ] affection among
you in worldly life. Then on the Day of Resurrection you will deny one
another and curse one another, and your refuge will be the Fire, and you
will not have any helpers. [29:25]

This will be the case of all those who come together for selfish interest, express-
ing love for each other so long as they work together to attain it, but when that
interest ends, there follows regret, grief, and pain; that love turns into animos-
ity, curse, and blame, for that interest has turned on them and transformed into
grief and punishment. One will witness in this abode [of the afterlife] that those
who conspired to cause his ruin are caught and punished. All who cooperate
upon falsehood or love for its sake will find their love turned into hatred and
animosity.

A beneficial rule concerning socialization is to only mix with people in
benevolence and goodness, such as the Friday and daily congregations, the two
Feasts, the Pilgrimage, and circles of learning and teaching, jihad, and when

11 The uncle of the Prophet who supported and loved his nephew all his life, but failed to
become Muslim fearing shame in the eyes of his people.
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giving sincere advice; and to avoid their company in sinful deeds as well as

those that are licit but unnecessary.

If one finds oneself ineluctably in the company of people engaged in some
vice, one must never, ever approve of it, and be patient over their harm for
it, for they will never leave alone one who dissents from their evil ways if he
does not have any power or protector. However, the suffering one bears what
will be followed by honor, love, respect, and praise of the believers, and of the
Lord. Acquiescing to [their misdeeds] will result in humiliation, rancor, and
dispraise from them, the believers, and the Lord of the worlds. Thus, patience
over their harm is better and more praiseworthy in the end. When one is com-
pelled to mingling with them in licit but unnecessary things, he should try to
turn that company toward God’s obedience if possible, strengthening his heart
and avoiding the devil’s snare that would prevent him from that, for he must
fight back the love of showing off his deeds and spiritual state. He must suppli-
cate God for help and do good in such situations as much as possible.

If none of this works, and people persist in their heedlessness, and one is
compelled to stay in their company, one must then remove one’s heart from
that company like a hair is pulled out of dough, so that he is with them present
but absent, near but far, asleep but awake, [such that] one sees them but does
not look at them, one hears them but does not listen to them, for he has
removed his heart from their company and risen with it to the highest com-
pany, singing divine hymns around the Throne alongside high and pure souls.
How difficult and arduous such an endeavor is for the egos; it is easy only for
those whom God has made easy. A servant must be true to God within him-
self, to seek Him perpetually, throwing himself at His door humble and weak.
Nothing can help attain such a state but true love, perpetual remembrance
with heart and tongue, and avoiding the four remaining corruptions that will
be shortly mentioned. This cannot be attained except with righteous prepara-
tion, strength from God, and sincere determination, and emptying himself out
of [any] connection with other than God.

4 Endless Desires for Worldly Things

The second corruptor of the heart is riding the ocean of wishes; that ocean
has no end, and in it live the destitute of the world, for wishful thinking is
the best possession of the poor. The provisions of these riders are the devil's
promises and fantasies. The waves of false hopes and fantasies toss him around
like a cadaver. These false wishes are the assets of every degenerate, worth-
less soul that lacks the courage to face reality, so its covers it up with mental
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fantasies. Everyone is afflicted differently. Some daydream about having power
and authority, others to travel across the earth and roam the cities, others
dream of wealth and precious things, women or boys; the daydreamer assumes
the form of his desired thing and imagines that he has attained it and enjoys his
triumph, until he wakes up and finds his hands empty. He who is truly coura-
geous and who aims high, his wishes turn on knowledge and faith, and deeds
that draw him close to his Lord and bring him into His proximity. His dreams
are of faith, wisdom, and light, whereas their dreams are deception and conceit.

The Prophet, God grant him blessing and peace, has praised one who wishes
to do righteous deeds, making his reward equal in some cases to the one who
does it. Like the one who says: If I had wealth, I would fear God and help my
kin and pay charity with my wealth like so-and-so does. He said, “The two are
equal in reward.”?

He, God grant him blessing and peace, expressed his wish at the occasion of
the Last Pilgrimage, after he had already performed Qiran,'3 that he had done
Tamattu™ and ended his ihiram, and not brought the sacrifice with him.® So
God rewarded him for Qiran for doing it and for Tamattu* for intending it, thus
he had two rewards.

5 Attachment to Things Other Than God

The third corruptor of the heart is attachment to anything that is other than
God. There is no greater destroyer of the heart, obstruction to God, and enemy
of his benefit and success. When he is attached to other than God, God hands
him over to the one to whom he is attached, who betrays him, and he fails. He
fails from both directions, attaining his desire neither from God nor from his
false god. The Exalted said, “And they have taken besides God [false] gods that
they would be for them [a source of ]| honor. No! They will deny their worship
of them and will be against them opponents” [19:81-82]. The Exalted also said,
“But they have taken besides God [false] deities that perhaps they would be
helped. They are not able to help them, and they [themselves] are for them
soldiers in attendance” [36:74—75].

12 Tirmidhi #2325.

13 The act of performing umra and Hajj with one intention and one iaram.

14  The act of performing umra during the time of Hajj, but with a separate intention and
thram.

15  Asnarrated in Bukhari #1651 and Muslim #1218.
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The most disgraced of men is he whose attachment is to other than God;
what he has lost of his well-being, bliss, and success is far greater than what
he has gained from others, and the little he has gained is bound to be lost. The
likeness of such a person is one who seeks to take refuge from hot and cold in
the house of a spider, the weakest of shelters.

Overall, the essence of associationism is attachment to other than God and
its foundation is connection to other than God. Those who fall into it are cen-
sured and forsaken, as God the Exalted said, “Do not set up with God another
deity, or you shall be disgraced and forsaken” [17:22]. You shall be disgraced,
with no one to admire you, and forsaken, with no one to help. Some people are
oppressed but praised, like he who is wrongly oppressed; and others are dis-
praised but supported, like he who has overpowered one in the cause of evil;
and others are praised and helped, like he who takes power justly. An associa-
tionist attached to other than God is the lowest of these kinds; he has neither
praise nor help.

6 Gluttony

The fourth corruptor of the heart is food. It corrupts in two ways. First, what
corrupts by its essence, such as that which is illicit. Such things are of two fur-
ther kinds, that which is prohibited in God’s right, such as carrion, blood, pork,
and beasts with fangs and birds with talons,'6 and that which is prohibited in
servants’ right, such as stolen, usurped, or robbed property, and whatever is
taken from its owner without his agreement, either due to coercion, modesty,
or [fear of] vilification.

Second, what corrupts by quantity, exceeding of a limit, like extravagance
in what is licit, overeating, for it causes lethargy in obedience, busying one
in maintaining corpulence and all that goes with it, until he is sated. When
he is sated, he gets busy with trying to avoid its harm and the discomfort of
its burden. He is overcome by greed, and the devil’s path is widened, for [the
devil] runs through the son of Adam like the blood, and fasting narrows its path
and blocks its way, whereas gluttony widens it. Whoever eats a lot, drinks a lot,
sleeps a lot, and misses a lot. As in the famous tradition: “A son of Adam fills
nothing worse than his own stomach. It is sufficient for him to eat enough to
support his back. If he must fill, let a third of it be for food, a third for drink,
and a third to breathe."”

16 This prohibition occurs in many well-known traditions, e.g., Muslim #1934.
17  Tirmidhi #2830.
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Itisrelated that Iblis came to John, son of Zechariah, God’s peace be on them
both, who said, “Did you get to me in anything?” He said, “No, except that food
was presented to you one night, and I made you desire it until you ate your full,
and you slept through your prayers.” He said, “By God I will never eat my full
again.” He said, “And I, by God, will never counsel a man again.

7 Sloth

The fifth corrupter of the heart is excessive sleeping, for it dulls the heart, damp-
ens the body, wastes time, and breeds negligence and laziness. Some of it is
disliked and some is harmful for the body.

The most beneficial sleep is to sleep when it is needed. The sleep during the
first part of the night is more commendable and beneficial than during the last
part of the night, while the sleep during the middle part of the day is more ben-
eficial and satisfying than either. The closer it gets to the two ends of the night,
its benefit decreases; especially [unhelpful and harmful is to] sleep in the after-
noon and the beginning of the day, except for one who spent the night awake.

[The authorities of the path] also dislike sleeping after the morning prayer
until sunrise, for this time is an opportunity, and to take a walk during this time
has great benefit in the view of the seekers; even if they stayed up all night, they
do not permit missing the walk at that time until sunrise. For the first part of
the day is its key, the time when provisions come down, and one’s sustenance
is apportioned, blessing is received, and the day is built up, and the success of
the whole day depends on that time. Therefore, one must not sleep through
it except if unavoidable. The most beneficial sleep is that of the middle of the
night and its last sixth, which amounts to eight hours; this is the most balanced
period of sleep according to physicians; what is added to or taken from it causes
harm. The kind of sleep that does not help includes sleep during the first part
of the night right after sunset until the darkness of the night appears [after twi-
light]. The Prophet, God grant him blessing and peace, used to dislike [sleeping
during this time], so it is disliked in the law as well as nature.1®

Just as too much sleep causes harm, so does fighting it or abandoning it alto-
gether, which bequeaths other major afflictions, such as bad and dry temper,
an unfocused soul, and the drying of fluids that help understanding and work.
It also causes chronic diseases with which neither one’s heart nor one’s body
can do him much good. All existence depends on justice; whoever holds to it
takes his share of the store of good. And God alone is sought for help.

18  Based on the narration in Bukhari #568.
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CHAPTER 7

The Station of Holding Fast

The heart now arrives at the station of holding fast. It is of two types: holding
on to God, and holding on to the rope of God. God says: “And hold on to the
rope of God, all together, and be not divided” [3:103]; “And hold on to God, He
is your protector—and what a good protector and what a good guarantor of
victory” [22:78].

[The Arabic word for holding fast] al-itisam is the iftial form of al-isma,
which is to hold on to what protects you and shields you from what is prohib-
ited and feared. Tsma is protection, and al-(‘tisam is to seek protection. This is
why fortresses are called ‘awasim, since they guard and protect.

Success in this world and the Hereafter depends on adherence to God and
to His rope. There is no salvation without these two. Holding fast to ‘His rope’ is
to be saved from misguidance, and holding fast to Him is to be saved from utter
ruin. A traveler towards God is like any traveler headed toward a destination:
he needs directions for how to get there, as well as security and safety on the
way—no one can reach his destination except by ensuring these two things. He
needs a guide to save him from getting lost on the way and show the way, while
he needs guards or arms to protect him against bandits and other dangers.

Holding on to the rope of God ensures for the seeker the right path and
adherence to the proof, while holding on to God guarantees him strength,
preparation, armament, and what he will need to be safe on the way.

This is why, after pointing to the meanings given above, the Predecessors
interpret the phrase “rope of God” variously. Ibn ‘Abbas said: [it means] hold
on to the religion of God. Ibn Mas‘ud said,

[It means] the community. It is the rope of God that He has commanded
to hold on to. What you may dislike about being part of the congregation
and obedience is better than any benefit you may see in separation.

Mujahid and ‘Ata said, “The covenant with God,” while Qatada and as-Suddi
and many other exegetes say it is the Qur'an.

Ibn Mas‘ad, God be pleased with him, said, on the authority of the Prophet,
God grant him blessing and peace, “This Qur’an is the rope of God, it is the
brilliant light, the salubrious healing, protection for whoever holds on to it, sal-
vation for whoever follows it.”

1 Recorded by Ibn Abi Shayba in al-Musannaf 10:482—483.
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‘Ali b. Abi1 Talib, God be pleased with him, says on the authority of the
Prophet, God grant him blessing and peace, concerning the Quran, “It is God’s
strong rope, and it is the wise remembrance, and it is the straight path, and it
is the one with which desires cannot stray, it does not exhaust with repetition,
tongues cannot muddle it, scholars cannot have enough of it.”?

Mugatil said, “[Hold on to God’s rope] through His command and obedi-
ence, and differ not like Jews and Christians differed.”

It is reported in the Muwatta’ [of Malik], on the authority of Suhayl b. Abi
Salih, from his father, from Abit Hurayra may God be pleased with him, that the
Messenger of God said:

Surely God loves for you three things: that you worship him and consider
none equal to Him, that you hold on to the rope of God all together, and
you give sincere advice to those whom God has given your affairs. God
dislikes for you three things: gossip, wasting of wealth, and excessive ques-
tioning.3

The author of al-Manazil said,

“Holding on to the rope of God” means persevering in His obedience while
vigilant of His command.

He means by “vigilant of His command” performing acts of obedience because
itis God who commands and loves them, not merely out of habit nor any other
reason but submission to His command. Accordingly, Talq b. Habib defined
piety as,

Acting in obedience to God, upon light from God, seeking reward from
God, and abandoning disobedience of God, upon light from God, fearing
the punishment of God.#

This is the faith and anticipation that is alluded to in the words of the Prophet,
God grant him blessing and peace, is his saying, “Whoever fasts Ramadan with
faith and anticipation, and whoever stands [praying] the Night of Power with
faith and anticipation, all his sins are forgiven.”> Here, fasting and standing in
prayer are acts of obedience, faith is obedience to the command, the sincerity

2 Recorded by Ibn Abi Shayba in al-Musannaf #10056, weak in this form; Ibn Kathir considers
it sound as the words of ‘AlL.
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of the motive is that [the motive] should be faith in the one who commands
and nothing else; and anticipation means hoping for God’s reward. Thus, hold-
ing on to God’s rope protects from heretical innovation and other ailments that
afflict acts of worship.

1 The Meaning of Holding Fast

As for holding fast to Him, it means relying upon God and seeking His pro-
tection, beseeching Him to protect His servant, guard him and shield him and
repel harm from him. The fruit of holding on to Him is that He becomes the
defense of the servant. And “God defends the believers” that is, when a believer
holds on to God, He protects him against harmful doubts and desires, the plots
of his enemies, open and hidden, and the mischief of his ego. Furthermore, He
protects him from the actualization of an evil even if its causes have come into
existence, in accordance with the strength of how fast the servant holds on to
Him; He repels decree with decree, His will by His will, and protects him from
it.

As for the author of al-Manazil, God have mercy on him, he said,
Holding fast to God is to rise above all imaginary things.

An imaginary thing, in his view, is anything other than God, and rising above it
is to rise from witnessing the benefit and harm, giving and taking, and the effect
of [the imagined power] to God. This is an allusion to annihilation. He means
to rise above witnessing all that is other than God to witnessing God alone, and
perfection lies in this alone—going above the will of those other than Him to
His will.

The monist (ittihadr) explains it as rising above the existence of what is other
than Him to His existence alone, such that one sees that nothing exists other
than Him, and that the existence of every existent is His existence, and the exis-
tence of all things other than Him is merely a figment of false imagination.®

6 Ibn al-Qayyim refutes this view repeatedly throughout the treatise. See, for example, volume
one, Translation, 1:330—383.



CHAPTER 7 63
A g sy OLaYly ol s Y W Y 0K 0l el Lodsly
el BTy o)) e 2 1 2 plae VG

e
oy c4ni5 5 o)l Ol ey slom W1y gLz Wy e K730 566 o ol V1L,
ok op b clsel Gl e By Ay A e Bl 4 plae ] 5,6 O cae B
Olatlly Slptll e @b cae ay (Claall ] (2h e (e el 3] 4 3l
85 ot claslin 2 Ol Lo e B e iy pllly (U ogie 45T
we @y chilimns Welor go 2 @b (aall Ol i 3 incd (4 o plrze Yl

R Y °‘:\:~.J C‘U'.)\)L.'J 43'.)\)\} Laj..\i{ 03-4\;
s

wppye 8 o GA Al plaze Vo il —abl am,—J3U) Lo Wi,

Bty anie llas s o oy ans 35 (o 3 pmall 6 Al Al g b ok e
5yl €15 3 Iy ) ) bl (63 Lo 333 o 3 gm0, g ol (1] 3,02) 1.
3Ll ol b L)

) Doy o 6 Y & o3y Yol by 2 pnall 0 ks o312V

.a.\lag.)SK)\ r.zs}]\t}‘}/\;oj_uj :ﬁ))&éa;ﬁ}f c;ﬁ}pf;‘?} )



64 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN
[Al-Harawi] said,

And it has three levels: the holding fast of the commoners is by submit-
ting and attending to the report, affirming the promise and the warning,
upholding the commands and prohibitions, and basing their dealings on
certainty and fairness.

He means that the commoners show adherence by holding on to the mes-
sage about God that reaches them, with faithful submission and without con-
tention, revering command and prohibition and obeying them, confirming the
promise and the warning, and they base their acts on certainty, not upon con-
jecture, hesitation, and playing it safe. As someone has said,

The sorcerer and the physician have both claimed
The dead shall not rise again, I say: Hear this

If you both are right, I lose nothing
But if I am right, the loss is upon you

This is the way of the people of doubt and suspicion, who obey command and
prohibition out of caution. This way does not protect from God’s chastisement,
nor does success come to those who choose it, nor does it take them to safety.

As for “fairness” upon which they base their dealings, that is fairness in their
dealings with God and with His creation. Fairness in dealings with God means
that he gives his servitude to God its right and does not compete with his Lord
in His attributes that do not befit a servant such as greatness, majesty, and
grandeur.

Part of his fairness toward his Lord is that he thank none other than God
for His blessings, nor forget them, nor use them to defy Him, nor praise for His
provisions anyone other than Him. As it says in a divine report [in which God

says|:

I and Jinn and Men are in a great tiding: I create but another is wor-
shipped, I provide but another is thanked.”

7 Ahmad in K. al-Zuhd #107, on the authority of al-Hasan al-Basri.
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Another Divine Hadith has it,

O son of Adam, you have not been fair to Me. My blessing descends upon
you, your evil ascends to Me. I give you blessings so you will love Me, and I
have no need of you. You sin so I will be wroth with you and you are noth-
ing without Me. Every moment the noble angel brings back to Me from
you unseemly deeds.®

Another report says,

O son of Adam, there is no new day but that it brings you from Me new
provisions and the angels bring from you to Me ugly deeds. You feed on
My provision and disobey Me. You call upon Me, I respond; you ask, I give.
I call you to My Garden, you refuse. This is not fair.

As for justice in the right of the servants, it is to deal with them like he would
like to be treated by them.

By God, this that [al-Haraw1] has mentioned as the holding fast of the com-
moners, is indeed the holding fast of the elite of the elite. But the Shaykh, God
have mercy on him, was among those to whom the banner of annihilation was
raised and he went for it, and he cares not for anyone’s blame in this mission,
nor sees any station higher than that.?

2 The Holding Fast of the Elite

The holding fast of the elite is the cutting off, which is to protect the will
by way of folding, and extending good manners to the creation by way
of unfolding, and refusing attachments by way of determination. This is
holding fast to the firmest rope.

He means “cutting off” one’s ego in these three ways. [The seeker] protects his
will and closes it off to anyone except God the Glorified. This is like Abu Yazid
[al-Bistami], God have mercy on him, who reports about himself when it was
said to him, “What do you want?” He said, “I want to not want.” The second

8 Hilya 4:27.
9 This is Ibn al-Qayyim’s gentle but persistent criticism of al-Harawl, who subordinated all
virtues and acts of worship to the goal of annihilation ( fana’).
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one is extending good manners to the creation by way of unfolding, and this
is the essence of tasawwuf. It is as one of the knowers has said, “Tasawwuf
is good character: whoever increases you in good character, increases you in
tasawwuf"© Good character and purification of the soul are the noblest of
manners that show largeness of the heart, nobility of his soul and nature. This
attribute requires one to withhold harm and forebear it, to provide comfort,
to turn his left cheek to the one who slapped your right one, to give his robe
to the one who stole his shirt, to go two miles with one who mocked him for
one mile.!! This is the sign of his cutting off from the wants of his soul and its
desires.

As for “refusing attachments by way of determination,” it means total deter-
mination to refuse all attachments, renouncing them inwardly and outwardly.

The essence is to cut off the inwardly attachments, for when he cuts them
off the outwardly attachments do not harm him. When wealth is in your hand
but not in your heart it cannot harm you no matter how much it is. When it is
in your heart it will harm you even if you have none of it in your hand.

It was said to Imam Ahmad, “Can a man be a renunciant if he possesses one
thousand dinars?” He said, “Yes. But upon the condition that he does not feel
happy ifitincreases and does not grieve if it decreases.” This is why the compan-
ions, God be pleased with them, were the best renunciants of this community,
despite all the wealth in their hands.

{Sufyan al-Thawri was asked: “Can a wealthy man be a renunciant?” He
said, “Yes, if he is grateful upon its increase and grateful and patient upon its
decrease.”}12

Cutting off outwardly attachments is praiseworthy in two cases: when he
fears they will harm his religion, or when there is no preponderant benefit in
them. The perfection in this respect is to cut off the attachments that become
dogs on the path that prevent him from traversing it, and these are the dogs of
desires and doubts; no attachment after these can harm.

He said,

The holding fast of the elite of the elite is through joining, which is wit-
nessing the truth exclusively, after emulating!® Him in reverence, and
devotion to Him in nearness.

10  Reported in al-Qushayri, al-Risala al-Qushayriyya, 242. Note that the modern translation
“Sufism” is avoided because by tasawwuf here is meant the personal effort of purification
rather than the historical ideology and set of practices that the moderns call Sufism. See
the “Translator’s Introduction,” volume one, for more.
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11 Itis worth mentioning that here the author is alluding to the gospel, Matthew 5:38—41.

12 This addition appears in some of the manuscripts. See Madarif(S), 1191.

13 Ibn al-Qayyim reads al-Haraw1’s text here as istihdha’, which means “seeking to imitate,”
whereas all extant manuscripts of al-Manazil read istikhdha’, which is a Sufi term that
means “total submission.”
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The cutting off takes him to this joining; that was for the intermediate stage,
this, in [al-Haraw1’s] view, is for those who have arrived.

He means by “witnessing the truth exclusively” that he sees the Truth, Glori-
fied is He, alone, nothing else with Him, and this is because of the annihilation
of the witness into the Witnessed, and that transfer takes place upon the unveil-
ing.

As has been explained before, [contrary to what al-Haraw1 believes] this is
not perfection; perfection, instead, is to annihilate his will into His will. As for
the annihilation of witnessing all else into witnessing Him, this is lower than
that, as explained.

As for his saying, “after emulating Him in reverence”: the Shaykh, God have
mercy on him, due to his fondness of allegories, expressed a great meaning
through [the term] istihdha which is the istif'al form of al-muhadha’ (root: h-
dh-w); which is to face something in such a way that nothing is left out, but to
face it with every single part of one’s body. His meaning by it is nearness, and
removal of any medium that prevents it. There should be no doubt [concern-
ing the doctrine] that the servant draws near to his Lord and the Lord draws
near to His servant. As for the nearing of the servant, it is like the saying of the
Exalted, “And bow in prostration, and come close” [96:19]. In a divine report,
God says, “If a servant comes close to Me by an inch, I come close to him by
a yard.”* Another report has it, “And nothing gets a servant closer to Me than
performance of what I have obligated upon him, and My servant keeps get-
ting closer to Me by performing supererogatory acts until I love him. When I
love him, I become his ears with which he hears, his eyes with which he sees,
his hands with which he holds, and his legs with which he walks. So he hears
through Me, and sees through Me, and holds through Me, and walks through
Me."15 Another sound tradition has it, “The closest my servant gets to Me is in
the last part of the night.”’6 Another narration has it, “My servant is the closest
to Me in the state of prostration.””

Once when people raised their voices in saying “God is Great” during prayers
with the Prophet God grant him blessing and peace, he said to them, “O people,
keep it quiet. The One you are calling is neither deaf nor absent, rather He is
All-hearing and near—nearer to one of you than the neck of your mount.”®

The Shaykh, God have mercy on him, expressed the quest of nearness to
Him and rejection of any intermediary obstructing him from the desired near-
ness, without which the eyes of the worshipper and His allies cannot cool, as

14  Thisis part of a longer tradition in Bukhari #7405 and Muslim #2675.
15 This is a famous report in Bukhar #6502 and elsewhere, except the last statement, “So he
hears through me ...” which does not appear in any sound report.
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16 Tirmidhi #3579, graded it hasan-gharib; al-Hakim #1162 and others graded it sahih. See
Madarij(§), 1198.

17  Muslim #482.

18 Bukhari #6610; Muslim #2704.
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istihdha’, whose reality is the submission of the servant in His presence, in front
of Him, in total contrast to those who turn their back to Him, evade Him, or seek
to avoid Him.

The meaning of this matter cannot be encompassed except with presence
and taste, and the best it can be expressed is through the prophetic, Muham-
madan expressions. The closest expression of the people [of tasawwuf] is that
it is “nearness” with the lifting of veils, by which the servant comes upon the
reality of reverence. This is why he said, “submission to Him reverently.”

Whoever wishes to understand this as it should be understood, he must
understand the name of the Exalted “the Hidden” and “the Near” in a state that
his heart is filled with His love and the tongue fond of His remembrance. From
here, the servant is taken toward the annihilation to which he has rolled up his
sleeves and dedicated his effort.

If he is dedicated to the intermediate annihilation, which is annihilation of
witnessing another [except God], his heart witnesses none other altogether;
forms disappear, allusions vanish: that which was not is annihilated, that which
always was remains.

In this station, he responds to the call of annihilation out of love and longing,
not coercion. For in this station, love has fused with reverence and nearness,
and this is the end of the journey for those seeking annihilation.

However, if he had intended the higher annihilation, the annihilation of the
will of another, there remains no will in his heart that resists the normative,
legal, prophetic, Qur’anic will: but the two wills are united, and what is willed by
the Lord becomes the same as what is willed by the servant. This is the essence
of pure love. This is the correct union, the union of the object of will, not of the
one willing, nor of the will [itself].1

Contemplate this distinction at this point in the journey, for many a seeker’s
steps have slipped and attainer’s understanding confounded.

At this station, what was once non-existent is annihilated in will, preference,
love, reverence, fear, hope, and reliance: only that which is eternal remains. In
it all media between the Lord and the servant vanish, and total submission,
accompanied by love and reverence, is attained.

19  There appears to be some inconsistency in Ibn al-Qayyim’s expression here, but the mean-
ing is clear: The annihilation and union he considers the highest is that the servant should
will what God has willed, but he does not become fused with God, nor does his will
become lost in God’s: he remains the author of and responsible for his moral actions, but
annihilates the object of his will into what God wills. See Chapter 9 §1 on the discussion
of annihilation and its three kinds below.
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At this station, the seeker of annihilation responds out of love, obedience
and choice, not coercively, but the lover whose heart’s love has filled such that
no part of him is void of it, his heart and soul gravitate toward Him who is the
most perfect of beloved, the most beautiful, and most deserving. This is caused
by total love fused with reverence and nearness and erasure of all other than the
Beloved; nothing remains in the heart except the Beloved and what He loves.
This is the reality of holding fast to Him and to His rope. And God alone can
help.

As for his words, “and devotion to Him due to nearness,” they mean that
nearness to the Truth so busies him that nothing else commands his attention,
which is the true meaning of nearness. Do you not see that the closest atten-
dant of a sultan, who attends to him and speaks for him, is not distracted by
anything else? Thus, a servant’s exclusive engagement with his Lord is propor-
tional to his nearness to Him.
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CHAPTER 8

The Station of Fleeing

Among the stations of “You we worship and You alone we supplicate for help”
is the station of fleeing.

God the Exalted said, “Flee unto God” [51:50]. Linguistically, al-firar is to flee
or take flight from one thing to another. It is of two types: the fleeing of the
successful and the fleeing of the damned. The fleeing of the successful is flee-
ing to God the Exalted, and that of the damned is fleeing from Him rather than
to Him. As for the fleeing from Him to Him, that is the fleeing of the allies of
God. Ibn ‘Abbas, God be pleased with them both, said concerning God’s saying,
“Flee unto God”: “Flee from Him to Him, and act in obedience to Him.” Sahl
b. ‘Abdallah [al-Tustari] said, “Flee from other than God to God.” Others have
said, “Flee from the chastisement of God toward His reward through faith and
obedience.”

The author of al-Manazil, God have mercy on him, said,

It is fleeing from all that was once naught to Him who always has been. It
has three levels. The fleeing of the commoners from ignorance to knowl-
edge in intention and effort, from sloth to readiness in determination and
sincerity, and from constriction to expansion in trust and hope.

He means by “all that was once naught” all of the creation, and by “Him who
has always been” the Truth (i.e., God). His words “the fleeing of the commoners
fromignorance to knowledge in intention and effort” [are explained as follows].
Ignorance is of two types, lack of beneficial knowledge, and failure to act upon
itsrequisites and effects. Both are “ignorance” in the language, custom, Law, and
Reality.? [To appreciate the second meaning, consider the following.] Moses
said, ‘I seek refuge from God from being among the ignorant” [2:67] when his
people said to him, “Do you take us in ridicule?” that is, make fun of us. Joseph
the Truthful said, “And if You do not avert from me their plan, I might incline
toward them and [thus] be among the ignorant” [12:33].3

1 These statements are found in the exegesis of the said verse in Tafsir al-Tabart and Tafsir al-
Baghawt. See Madarij(S), 1203.
2 See glossary, “Reality”
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3 In both cases, the context suggests a complex meaning for jahl: for Moses, the act of lying
in the name of God and for Joseph falling to the women’s trap would not have been lack of
knowledge but its abuse and failure to act upon it.
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Qatada said, “The Companions of the Messenger of God, God grant him
blessing and peace, all agreed that all that is used as an excuse to disobey God is
ignorance.” Someone else has said, “The Companions have agreed that anyone
who disobeys God is ignorant.” [A poet has said:]

Let no one be ignorant toward us
Or we shall be ignorant above the ignorance of the ignorant.*

He thus called inattention to the implications of knowledge ignorance either
because one did not benefit from it, and thus is no better than one who is
ignorant, or because he failed to consider the consequences of his actions. The
fleeing that has been mentioned is fleeing from both kinds of ignorance; from
failure to attain the knowledge concerning belief, inner awareness, and [spiri-
tual] insight, and from practical ignorance to beneficial effort and good action
in intention and effort.

His words “from sloth to readiness in determination (jidd) and sincerity
(‘azm)” mean that one flees from the propensity for laziness toward the drive
for action, rolling up his sleeves with sincerity and putting forth his best effort.
Here al-jidd means true determination, unhampered by lassitude, procrasti-
nation, and negligence, which means avoiding the attitude of “I will” and “I
shall,” and “perhaps” and “I wish"—the most harmful attitude for a servant to
have. It is a tree whose fruit are nothing but lament and regret. The difference
between the two is that al-‘azm is the truthfulness and concentration of inten-
tion whereas al-jidd is the truthfulness of action and putting forth of one’s best
effort. God the Glorified has commanded that His commands be received with
sincere intention as well as sincere action, saying, “Take you hold of what We
have given you with strength” [2:63]. He also said, “And We wrote for him on
the tablets, concerning all things, a lesson to be taken and explanation for all
things, [saying,] ‘Take hold of them with determination ...’ [7:145]. He also said,
“O John, take hold of the Book with might” [19:12], that is, with sincere exertion,
utmost effort and determination, not like someone who responds to his duty
hesitatingly and languidly.

By his words “from constriction to expansion in trust and hope” he means

»

fleeing from the constriction of his breast [caused] by worries, sorrows, woes,
and fears that he encounters in this abode from within his soul as well as
from outside, including those concerning one’s interests, or his dependents,
his wealth, body, family, and his foes. He flees from all of these toward the vast

4 This verse is attributed to ‘Amr b. Kultham. See Madarij(S), 1205.
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expanse of trust and true reliance upon God, with good hope in what He has
in store for him, expecting His tenderness and charity. One of the best things
commoners say is, “There is no worry when with God.”

God the Exalted said, “Whosoever is mindful of God, He makes for him a
way out and gives him from where he cannot even imagine” [65:2—3]. Al-Rabi*
b. Khuthaym? said [ concerning this verse], “He makes from him a way out of all
that worries people.” Abii al-Aliya said, “[It means] a way out of every misery.”
Al-Hasan [al-Basri1] said, “A way out of what He has prohibited.”

[The aforementioned verse goes on to say,| “And whosoever relies on God,
He is sufficient (hasb) for him” [65:3], [that is,] whosoever trusts Him in his
misfortunes and his ventures, He suffices him in all that concerns him. Al-hasb
means that which suffices, as in, “God is our hasb” [3:173], God suffices us.

Whenever a servant has good expectations from God, and is hopeful and
truly reliant upon Him, God never frustrates his hopes, for His glory never fails
one who hopes and acts. [Al-Harawi] expresses this trust and hopefulness as
“expansion,” for, after having acquired faith, there is nothing that expands and
widens the breast like trust and hope and good expectation of Him.

[Al-Harawi] said,

The fleeing of the elite is from the report to the witnessing, from the forms
to the foundations, from indulgence to divestment.®

That is, the [true seekers] are not content that their faith be based on mere
report, seeking to witness what has been reported, seeking to rise above knowl-
edge based on report to the sight of certitude through witnessing. [ This is what]
Abraham the Friend, God’s blessings and prayers be upon our Prophet and
upon him, sought that from his Lord, when he said, “‘My Lord, show me how
You give life to the dead.’ He said, ‘Have you not believed?” He said, ‘Yes, but
[I ask] only that my heart may be satisfied’” [2:260]. Abraham thus asked that
his certitude be turned into witnessing, and his knowledge become testimony.
This is the meaning the Prophet, God grant him blessing and peace, expressed
as “doubt” in his saying, “We have more of a right to doubt than Abraham” when
he said, “‘My Lord, show me how You give life to the dead.’ He said, ‘Have you

5 Al-RabI‘b. Khuthaym al-Thawri al-Kaff (d. 65/685) was a renunciant, a senior Successor, who
was honored in the circle of ‘Abdallah b. Mas‘tid and the like, known for his knowledge, under-
standing, and piety. See Siyar 4:258.
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not believed?’ He said, ‘Yes, but [I ask] only that my heart may be satisfied.””
Neither he, God grant him blessing and peace, nor Abraham ever doubted, far
be it from them; he only expressed by it the [aforementioned] meaning. This is
one of the explanations of the Hadith. There is another explanation of it, which
is by way of negation, that is, neither Abraham doubted when he said what he
said, nor do we doubt. This explanation is correct too: had he asked what he
did out of doubt, we would have more of a right to it, but in fact, he did not ask
out of doubt, rather, for satisfaction.

The ranks [of certitude] are three. The knowledge of certitude is obtained
through the report. Then, the reality of what is reported appears to the heart or
the sight, until its knowledge becomes the sight of certitude. Then one encoun-
ters and experiences it and it becomes the reality of certitude. Thus, our knowl-
edge of the Garden and the Fire at this point are knowledge of certitude. When
the Garden is brought near to the righteous at the Stand [on the Day of Judg-
ment] and the Fire is shown to the erring, and they will see them with their
eyes, that would be the sight of certitude. As the Exalted has said, “Ye shall see
the Fire. Then you shall see it with the sight of certitude” [102:6—7]. When the
people of the Garden enter the Garden and the people of the Fire enter the
Fire, that would be the reality of certitude. We shall explicate this further in its
appropriate place.”

As for his words “from the forms to the foundations,” he means by “the forms”
the appearances of knowledge and action and by the “foundations” the reali-
ties of faith and dealings of the hearts, the tastes, and the intimations of faith.
He thus flees from establishing knowledge and action to submitting the ego
to [the requirements of] inner knowledge. The men of determination in this
journey do not remain content with the forms and surfaces of deeds, and do
not count them except in accordance with their spirit and reality, and what is
confirmed by divine intimation, {which is the extent of their portion from the
[scriptural] command. Divine intimation} does not require abandoning adher-
ence to the command, as some bandits of the path and heretics among the Sufis
have imagined. Rather, it sublimates from them the realities of the command,
the secrets of worship, and the spirit of the dealings. What they seek to get out
of the [scriptural] command is comparable to what a scholar gets out of the
speech of a speaker, which includes clear expressions and hints, warnings and
allusions, as opposed to the commoners, who understand such that they may
repeat [a speech] from memory but without understanding or full appreciation
of its implications. Those [who have attained divine intimations] are the most

7 The author returns to this in the Eighty-first station, that of al-Mukashafa or Unveiling.



CHAPTER 8 83

Lo

0} o & o~

e
w;ﬁ,%sﬁwﬁuﬁ,&du o5 431 06 d,l\séu.{w\u)s;o G
2o 3 1Y T s 5Ll o el s o e L)y cells o Lol oal 1Y

o ek cdsud\s@?ﬁ@u\‘wwicgw domy Jo 4106 U 4,

b ey S0 e ol 2 B il o Lo 06§ (o ] e U301V
Al o ),

M&ﬁg\jq&uwxg\@z,&gg”;\yﬁ@@#pwgw
CAT13D e Jo OV U Bl b o o om0 3L £ 0o e 4 o)
s JB I (o e 23 O dble L panlty cpplall (1 315 011 G e k|
U1 Jaly etk 2l ol Joes 135 [7-6:531] i) e Lrﬂdffé:\ 5%
) L 13] il oLs O Lo L) G5 Sy o) 5 B

Jyo W ] g ) prgm 5 Ly

313315 ol Blelasy Sle Y1 Flim Jpo WUy ¢ ol M1 plib el s
el G A T 0806l 1l 2 ) Jeslly Ml o] o b 15155 02 Y]
ol b sy Loy gl Lo, V1o Ot Wy clo sy JUEW o 0 5m Y
P oo e 5] Y

A e il By 3y ol s e € ¢ oY1, s Y AW Oy
o Sl slg ) L A o it bWl ) Ay gl Sl uly ¢ Y -
B 2o Y}r@éﬁ&g%délﬂ\burﬁﬁ Ly L) Loy 2y £ a5 casdE



84 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN
in need of the [scriptural] command, for they have not reached those intima-
tions and realities except through it. To protect [scriptural command] by way
of knowledge, inner awareness, practice, and [spiritual ] states is a necessity for

which they have no alternative whatsoever.

This is the portion (i.e., the understanding of the scholars) that has escaped
the heretics, the bandits of the path who claim to be on the path of [the
Sufis]. When they learn that it is the essence and the spirit of these command-
ments that is demanded, not their appearance, shape, or form, they say: We
will focus our concerns on their objectives and realities and we have no need
for their form and appearance. To busy oneself with their form is to busy one-
self with the means at the expense of the ends, and that which is sought for
its own sake at the expense of that which is sought only to attain something
else. They are deceived in this by what they see in [the conduct] of those who
limit themselves to the forms and appearances of the deeds without attend-
ing to their realities, objectives, and spirit. The former see themselves nobler
than the latter and their goals as higher, and that they seek the real fruit, the
others only the peel. The deficiency of some and the transgression of oth-
ers has resulted in the suspension of the commandment entirely, and they
have thought that they have attained to Reality without its form and appear-
ance. But in reality they have not attained except disbelief and heresy, reject-
ing what is known by necessity as the teaching of the Messenger. Thus, some
have become disbelievers, heretics, and hypocrites, and others deficient and
imperfect. Those who uphold both this and that are those who see that the
commandment is directed to their hearts before their limbs, and that the heart
must worship as must the limbs, and that the abandonment of the worship of
the heart is like abandoning physical worship, and the perfection of worship is
that both the king (i.e., the heart) and his armies (the other organs) stand in
worship. Such are the elite of the people of faith and of knowledge and gno-
sis.

1 Fleeing from the Ego

[Al-Haraw1's] words, “from indulgence to divestment,” mean fleeing from the
indulgence of the ego with all its different levels. No one is aware of these
except those endowed with the inner knowledge of God and His pleasure, His
rights upon His servants, and knowledge of their own selves and deeds and the
ailments of both. It may be that the highest aspirations of some worshippers
count as indulgence for others from which they seek God’s forgiveness, fleeing
from them to Him, seeing them as impediments against their goal.
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In general, indulgence is all that is other than God’s will and pleasure, what-
ever it may be. It could be a prohibited indulgence, or disliked, or neutral, or
even liked, so long as something else is more beloved to God. The difference
cannot be known except with solid knowledge of God and His command as
well as one’s ego, its attributes, and states.

At this stage, indulgences become distinct from the rights, and he runs from
the indulgence to divestment. For most, this cannot be attained because they
worship God on the basis of their own indulgences and of what they want of
Him, whereas the purification of worship to only what he wants of His servant
[is a different station altogether]:

That is the station none is given
Except a prophet and a truth-loving among the men
True abstinence is abstinence in those [indulgences]
Not in what has been permitted in clear Suras
Truth is your truthfulness in stripping them away
Purity is to purify them if you could only see
This is the trust of men of insight
Stripping their deeds of that dirt
Thus is their repentance from it, for they are
Ever repentant until they enter graves8

In sum, the one who attains this divestment is such that he is not content with
anything less than God, nor happy with any attainment other than God, and
grieves over nothing that he loses other than God. He does not rest content at
attaining noble levels, however great in the eyes of men; he rests in nothing
but God. He does not need anyone but God, is not pleased except when in har-
mony with what pleases God, and does not grieve except over that which he
has missed from God. He fears nothing but falling in the eyes of God or being
veiled from God. All of his being is from God, for God, and with God. His jour-
ney is ever towards God. His knowledge was raised to a sublime height, and he
rolled up his sleeves and set his heart to it. That goal became his exclusive con-
cern, and he took it on. Indulgences call him towards themselves, but he says,
“I want the One whom if I have attained, I have attained everything, and if I
missed Him, I have missed everything.” He is with God divested from His crea-
tures, and with His creatures divested from his ego. He is with the command
without his own indulgences—and I mean only those indulgences that resist

8 These are most likely Ibn al-Qayyim’s own lines.
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the [accomplishment of the] command. As for the indulgence that helps the
command, which does not degrade from his level nor in the eyes of his Lord
[he partakes in such indulgences]. For this is also an occasion of error in which
many shaykhs have fallen, thinking that desiring an indulgence is necessarily a
deficiency. The reality is that indulgences are of two kinds, one that resists the
command and one that sustains it and helps him accomplish it. The first one is
the one that is blameworthy whereas the second one is praiseworthy, and par-
taking in it is part of perfection of worship. The first is one thing, the second
entirely another.

2 Fleeing from All Other Than the Truth

He said, “The fleeing of the elite of the elite is from other than the Truth to the
Truth, then from witnessing the fleeing to the Truth, then fleeing from witness-
ing the fleeing.”

This, given [al-Haraw1’s] commitment to making the annihilation of wit-
nessing the ultimate goal of the seekers, such that he flees first from the creation
to the Truth, and witnesses through this fleeing the singularity of what he wit-
nesses, but there remained something still with him, which is the witnessing
of his fleeing, which amounts to sensing the creation. So he flees again from
witnessing his fleeing, thus severing all relations between him and creation.
There remains nothing except his witnessing of his fleeing from witnessing his
fleeing; he finally even flees from witnessing that fleeing. At this point, all links
are severed. This has been explained earlier.® This is neither the highest of sta-
tions or ranks nor the ultimate perfection, but above it is something higher and
nobler, which is that he witnesses his fleeing, and that it is by God, from God,
to God; thus he witnesses that he fled from Him to Him, giving every spectacle
its due of worship, and this is the state of the perfect ones. And God alone we
supplicate for help.

9 See Madarij(S), 1206.
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CHAPTER 9

The Station of Disciplining

Among the stations of “You we worship and You alone we supplicate for help”
is the station of disciplining, which is to discipline the ego upon truthfulness
and purification.

The author of al-Manazil, God have mercy on him, said,

It is the disciplining of the ego to accept the truth.

By this, two things are meant. [First,] to discipline [the ego] to accept the truth
when it is presented to it, [be it concerning something] in one’s words, deeds,
or intentions, such that when the truth is presented to [one’s ego], it embraces
it, follows it, and submits to it. Second, accepting the truth from the one who
presented it to him. The Exalted said, “And the one who has brought the truth
and confirmed it: such are the righteous” [39:33]. It is not sufficient, therefore,
to be truthful, but you must affirm the truthful. Many people are truthful but
their pride, envy, or something else might prevent them from confirming others
who speak the truth.
He said,

It has three levels. The disciplining of the commoners, which is to disci-
pline their character with knowledge, purify their actions with sincerity,
and to fulfill the rights in their dealings.

By “disciplining of the character with knowledge,” he means to reform and
purify it in accordance with [scriptural] knowledge, such that he does not make
amove in outward or inward matters except within the purview of knowledge,
such that his open and secret movements are all measured in accordance with
the balance of the Law. As for “purification of actions with sincerity,” it means
stripping off any motivations for other than God. This is an expression of the
affirmation of the unicity of desire and purification of motivation to Him alone.
As for the fulfillment of the rights in dealings, it is that you give what you have
been commanded of the rights of God and the rights of the servants in full, with
total sincerity toward the owner of the right, pleasing him in every way, earning
his praise and gratitude.

Since these three things are very difficult for the soul, to undertake them is
a kind of training, and when they become habitual, they turn into character.
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He said,

The discipline of the elite is the finality of separation, the severance of
attention toward the station he has passed, and letting the knowledge run
its course.

By “the finality of separation,” he means severing what separates the heart from
God through concentration upon Him, facing God in your entirety, presence
with Him with all your heart without attention to anyone else.

As for “the severance of attention toward the station he has passed,” it means
he must not busy himself with admiring the knowledge and delight of that sta-
tion and its goodness, but ignores all of that, facing toward God, seeking more,
fearing that that station may become a veil that would prevent him from his
journey. His determination is his protection, and he has no power to rise above
it. Whoever is not making progress, is unwittingly regressing, for there is no
standing still in nature; nor is there any in this journey. Either move forward or
be left behind. The true seeker does not look behind, and is undeterred by the
call of those trying to drag him down, but only looks to those who are ahead of
him.

As for “letting the knowledge run its course,” it is to follow the call of knowl-
edge wherever it takes him, swimming along in its current wherever it goes.
Its meaning is to submit to knowledge and not contradict it with his [spiri-
tual] concentration, taste, or state, but follow wherever it goes. The obligation
is to make knowledge [of the Law] the authority and judge over the [spiritual]
state, rather than opposing the former with the latter. This is exceedingly dif-
ficult except for the truthful ones, the men of determination, which is why it
is considered a type of self-disciplining. When the soul is trained and habit-
uated upon it, it becomes character. Many of the seekers are such that when
a lightning bolt appears to them, or a state or taste overwhelms them, they
leave knowledge behind their backs, discarding it, and give priority to their per-
sonal states. This is the case with most of the seekers, and is the case with the
deviants who obstruct the path of God and seek to distort it. This is why the
rightly guided masters have so greatly emphasized seeking and holding on to
knowledge.
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1 The Disciplining of the Elite of the Elite
He said,

The disciplining of the elite of the elite is the divestment of witnessing,
the rising to the union, the rejection of obstructions, and the severance of
compensation.

As for “the divestment of witnessing,” it is of two kinds. The divestment from
attention to any other than Him, and divestment from seeing and witnessing
any other than Him. “Rising to the union” means rising above the separation to
the union of being. This could mean two things. First, to rise above the mul-
tiplicity of acts to the unicity of their source, and second, to rise above the
attachments of [divine] names and attributes to the divine Being. For in [the
Sufis’] view, the witnessing of the Being without these attachments is the pres-
ence of union. This, however, is a slippery place where many lose their bearing
and are confounded. It calls for further investigation.

We say that separation is of two kinds. Separation in the objects of action
and separation in the meanings of divine names and attributes. Similarly, union
is of two kinds, union in the ontological command and union in being, the
former being the union of the objects of action with [divine] decree and pre-
destination! and judgment, whereas the latter is the union of divine names
and attributes with the [divine] being. The being, therefore, is one, uniting in it
divine names and attributes. Decree and predestination unite all that has been
decreed and predestined, and the witnessing is based on this.

Witnessing the union of all beings under His decree and predestination,
even though true, is not sufficient even to establish faith, let alone comprise
a high level of spiritual beauty. And annihilation in this witnessing seeks as its
end annihilation in the unicity of lordship, which is not sufficient alone, even
though it is necessary.

Witnessing the union of divine names and attributes in the unicity of being
is a correct witnessing, and is in accordance with the truth.

As for rising above witnessing the separation of divine names and attributes
and their attachments to the unicity of Pure Being, the best that could be said
about it is that its attainer is excused for the narrowness of his heart [as it
confronts the separation of the Names and meanings of the Attributes and
the overwhelming of the heart by the witnessed]. But by no means can he be
praised for witnessing the [divine] being stripped of every name and attribute

1 See glossary, “Decree and Predestination, or gada’ wa-qadar.”
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and their implications! What faith and what inner awareness results from that?
It is nothing but negation of witnessing, which is like negation in knowledge
and faith. It is analogous in matters of witnessing to the negation by the Jah-
mites in regard to the reported [attributes]. The difference between them is that
[the Jahmite position] is in contradiction to the truth proved and established in
its own right, and tantamount to giving lie to God, denying what He deserves of
the attributes of perfection and the description of might and meanings of His
Beautiful Names. This, accordingly, is the negation of perceiving [the divine
names and attributes] in order to rise to the union of being, even while believ-
ing and acknowledging [the attributes]. This is, therefore, a different matter.

Perfection lies in witnessing the matter exactly as it is, which is to witness
the [divine] being characterized by the attributes of glory and perfection. The
more one witnesses the meanings of the divine names and attributes, the closer
one is to perfection.

True, he may be excused for annihilation in the Pure Being from witness-
ing the meanings of the divine names and attributes owing to the power of the
spiritual incidence and weakness of the recipient.

Give this matter its due consideration. Do not let the casuistry of the parti-
sans of annihilation, who base their conclusions on spiritual taste and unveil-
ing, prevent you from seeing it for what it is. We do not deny [the occurrence
of the experience of the Pure Being], but the problem is its rank and priority.
And success is from God alone.

As for “the rejection of the obstructions,” it could mean two things. First,
[reject] the separation that opposes his unitive witnessing, which is what he in
fact means. Second, reject those wills that oppose His will, and the objects of
will that oppose objects of God’s will. This latter meaning is closer to perfection
and loftier than the first.

As for “severance of compensation,” it means the divestment of one’s deal-
ings from the desire for compensation, rendering it exclusive for His being, and
that He is the one deserving of worship even if the worshipper gets no com-
pensation for it. He deserves to be worshipped in His own right, not merely
to attain some compensation, reward, or objective. This is also an occasion of
divestment.

It can be said [in response to this] that looking for compensation is neces-
sary for the worker, and the real issue is to watch for the compensation and
the difference in its kind. The true lover who has divested himself from look-
ing for compensation has in fact seen the greatest of returns and set his heart
upon attaining it, which is the nearness to and attainment of God, being occu-
pied with Him to the exclusion of all else, enjoying the bliss of His love and
the delight of anticipating His meeting. These are compensations that the elite
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cannot do without, and it is their highest goal and objective. It does not take
away from their stations or divestment of their worship; rather, the more per-
fect of them in worship are the most desirous of these ends.

True, the seeking of compensation by something other [than Him], some-
thing created, such as honor, wealth, authority, and power, or wide-eyed maid-
ens, palaces, and children, and the like, is deficient compared to the compen-
sation sought by the elite, and there is no doubt in this if one exclusively seeks
these ends. But if their greatest goal is nearness to and attainment of Him and
the delight of His love and anticipation of His meeting, and they additionally
ask for His reward in the form of created things separate from Him, then there
is nothing deficient in his worship in any way. As the Prophet, God grant him
blessing and peace, said, “It is about that that we are buzzing”—by which he
meant the Garden.2 He also said,

When you ask God, ask Him al-Firdaws, for that is the midmost and the
highest of the Garden, above it is the Throne of the Merciful, and from it
flow the rivers of the Garden.3

It is known that this is the abode of the elite of the elite, the masters of the
knowers, and their asking Him is not a deficiency or blame in their worship.
We have exhausted this issue in The Book of the Two Flights when discussing
deficiencies of the stations.

It may also be that the Shaykh, God have mercy on him, meant by “the sev-
erance of compensation” to testify that God has not given you anything in
compensation, but only as grace and favor; not for something He wants of you
in return, as is the case with the dealings of the servants with each other. But
[this meaning does not quite fit since] we are speaking here concerning the
servant, of what he is commanded to detangle from, such as separation and
compensation, and [the first interpretation] is more fitting to his words, and
God knows best.

2 Abu Dawud #792.
3 This is part of a longer narration in Bukhari #2790.
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CHAPTER 10

The Station of Listening

Among the stations of “You we worship and You we supplicate for help” is the
station of listening or hearing (al-sama®).! 1t is a verbal noun like al-nabat. God
has commanded it in His book, and praised those who do it, and declaimed
that theirs is the glad tiding. He the Exalted has said, “And fear God and listen”
[5:108]. He also said, “And listen and obey” [64:16]. He also said, “And if they had
said [instead], ‘We listen and obey’ and ‘Wait for us [to understand], it would
have been better for them and more suitable” [4:46]. He also said, “So give good
tidings to My servants, those who listen to the Word, and follow the best [mean-
ing] in it: those are the ones whom God has guided, and those are the ones
endued with understanding” [39:17-18]. He also said, “And when the Qur’an is
recited, listen to it and pay attention that you may receive mercy” [7:204]. He
also said, “And when they listen to what has been revealed to the Messenger,
you see their eyes brimming with tears because of what they have recognized
of the truth. They say, ‘Our Lord, we have believed, so register us among the wit-
nesses’” [5:83]. He has made His causing someone to hear an evidence of some
good in them, and their inability to accept an evidence of lack of good, saying,
“Had God known any good in them, He would have made them hear. And if He
had made them hear, they would [still] have turned away in rejection” [8:23].
He declaimed concerning His enemies that they have abandoned hearing and
prohibited [others] from it, “And the disbelievers said, ‘Hear not this Recitation
and make noise in it that you may gain the upper hand’” [41:26].

Hearing is the messenger of faith to the heart, and its preacher and teacher.
How often He says in the Qur’an, “Do they not, then, hear?” He also said, “So
have they not traveled through the earth, so that they [acquire] hearts with
which to reason and ears with which to hear? For indeed, it is not eyes that are
blinded, but blinded are the hearts which are within the breasts” [22:46]. Thus,
hearing [attentively, or listening,] is the foundation of reason, and the basis of
faith upon which it is built; it is its precursor, companion, and assistant. But
the real problem is the content of what is listened to, and here people have
fallen into confusion and disagreement, and many have erred. The essence of

1 InEnglish, hearing entails the physical act of receiving a sound, especially if it is involuntary,
whereas listening entails not only hearing but also processing that sound in some way. One
orders someone to listen, not to hear, whereas when one fails to receive a sound clearly, one
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means to listen. In Arabic, the two verbs are related at root (s-m-), which allows our authors
to treat them as levels or stages of the same act.
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listening is drawing the heart’s attention to the meaning of what hasbeen heard
and its movement in response in aspiration or fear, love or hatred, for [the
heart] is the caravan leader that drives everyone to its home and retreat.

Among those who listen there is one who listens only to his nature, ego, and
desire, and his share from what he hears is only that which pleases his nature.
Another listens to his state, faith, inner knowledge, and reason, and such a one
is enlightened in proportion to his ability, strength, and his make-up. Another
listens by God and by nothing else—as stated in a sound Divine Hadith, “Until
by Me he hears and by Me he sees.”? This is the noblest form of hearing and the
most truthful of all.

The discourse on hearing, be it its praise or dispraise, requires knowing the
form of what is heard and its reality, its cause and motivation, and its fruit and
goal. The case of hearing is investigated in these three parts and the beneficial
separated from the harmful, the truth from falsehood, the praiseworthy from
the blameworthy.

As for the substance of what is listened to, it may be of three kinds. First,
that which God loves and is pleased with, and has required of His servants, and
praises and is pleased with those who partake in it. Second, that which God
hates and is wroth with and has prohibited for His servants, and has praised
those who avoid it. Third, that which is neutral and permitted, which He nei-
ther loves nor hates, and has neither praised its doer nor dispraised. Its ruling
is like the ruling of all the things to which the Law is indifferent, such as things
that are seen, smelled, tasted, and worn. Whoever makes this third kind imper-
missible has spoken on God’s behalf without knowledge and prohibited what
God has permitted. Whoever takes this as part of his religiosity seeking to draw
near to God through it has lied upon God, and created a religion for himself,
and in that respect rivals the associationists.

2 Part of the longer tradition cited earlier in Bukhari #6502.
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1 Against Music3

As for the first kind, that is the object of hearing that He has praised in His Book,
commanded it and extolled those who hear it, dispraised and cursed those who
evade it, and called them worse than beasts, such as is implied in the verse,
“[The people of the Fire will say] Had we listened and reasoned, we would not
be among the companions of Fire” [67:10]. This is the listening of the recited
signs of God that He sent down to His Messenger, God grant him blessing and
peace. This listening is the foundation of faith upon which it is built. This is of
three kinds: first, the hearing in the sense of receiving the sound, which is the
act of the physical ear and auditory faculties; second, the hearing or listening of
understanding and mind; and finally, the hearing or listening of response and
acceptance.* All three are found in the Qur’an.

As for the hearing of the senses, it is in the words of the Exalted when
reporting the words of the believers among the Jinn, “We have heard a won-
derful Recitation: it guides to righteousness, and so we believed in it” [72:1-2],
and their words, “O our people, we have heard a Book that has been revealed
after Moses, confirming what came before it; it guides to the Truth and to a
straight path” [46:30]. This is the hearing of the senses, which was followed by
faith and a positive response. As for the hearing of understanding, it is denied
for the people of evasion and heedlessness, in the saying of the Exalted, “You
surely cannot make the dead hear, nor can you make the deaf hear the call”
[30:52], and His words, “God surely makes whomever He wills hear; you can-
not make those in the graves hear” [35:22]. The particularization here pertains
to making them hear in the sense of understanding and reason. Otherwise,
the general hearing [of the senses] which is sufficient to establish the proof
[upon which one becomes obligated to respond] is not particular, as in the say-
ing of the Exalted, “Had God known any good in them He would have made
them hear, and had He made them hear, they would have turned back in eva-
sion” [8:23]; that is, had God known in those disbelievers any acceptance and
submission, He would have made them understand. Otherwise, they already

3 Al-sama“ was a “controversial practice” endorsed by some, but not all, Sufi confraternities.
This ‘hearing’ or ‘audition’ is “best described as a type of ‘mystical concert’ in which a group
of seekers and affiliated parties gather, under the direction of a Sufi master, to listen to the
stylized recitation of religious litanies or mystically-themed poetry by a professional or semi-
professional reciter (gawwal) supported by melodic or percussive accompaniment ... sama“
was understood as a contemplative exercise whose proper execution, and the individual
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and group experience thereof, had a potentially efficacious bearing on the participants’ spir-
itual development.” It was intended to “elicit the manifestation of mystical states, especially
that of ‘ecstasy’ (wajd), in the attendees, who in contemplating the varied levels of the mul-
tisensory performance taking place in front of them could be led to various inner break-
throughs not otherwise available through other mystico-ascetic or contemplative praxes.”
Furthermore, “[c]losely associated with the sama", and certainly one of its more controver-
sial aspects, was the ritualized practice of ‘gazing upon (beardless) young men'’ ... a practice
in which the physical beauties of the object of visual contemplation were understood, ideally,
as being symbolical representations of inner spiritual truths.” Erik Ohlander, “Early Sufi Rit-
uals, Beliefs, and Hermeneutics,” in The Cambridge Companion to Sufism, ed. Lloyd Ridgeon
(Cambridge: Cambridge University Press, 2015), 69—70.
4 The latter two, note, could be rendered in English as listening more accurately.
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received the hearing of the senses, but “Had He made them hear it, they would
have turned back in evasion”—they would not have submitted nor benefitted
from what they understood, for their hearts have a drive of rebellion and defi-
ance that would have prevented them from benefitting from what they have

heard.

As for the hearing of acceptance and response, it is in the words of the
Exalted reporting that His believing servants said, “We have heard and obeyed”
[24:51]. Thus, this hearing is one of acceptance and response and bears the fruit
of obedience. In fact, it comprises all three kinds, as they declare that they
have encountered what they heard, understood it, and responded to it. Another
instance of the hearing of understanding is, “Had they gone forth with you, they
would not have added among you nothing but disorder, and they would have
been active among you, seeking [to cause] mischief to you. And among you are
avid listeners to them. God knows the wrongdoers” [9:47]. That is, [among you
are] those who are open toward them and respond to them. This is the more
correct of the two opinions concerning this verse. As for those who say that this
reference is to spies or moles [of the associationists among Muslims], it is weak,
because the Almighty has declaimed His wisdom in holding them back from
going out [with the Muslims], for their going along would have caused disor-
der and corruption and efforts to create discord in the army, there being in the
army those who were open to their suggestions. Thus, in holding them back so
that [the Muslims] do not suffer from their guile was favor and mercy from God.
As for the inclusion of spies and moles in the army, that has nothing to do with
the wisdom of holding them back, for it is known that spies and moles were
with [those who were held back], and the Almighty declaimed that He held
them back to prevent corruption from the army, so that they could not spread
discord; this discord was prevented by holding them and their spies and moles
back. Furthermore, spies are called “eyes” customarily, not “avid listeners.” In
addition, this is like the words of the Exalted concerning their brothers among
the Jews, “Avid listeners to lies, devourers of bribe” [5:42]—which means prone
to accepting [the lies].

Be that as it may, the listening of the elite of the elite, the closest ones, is
the listening of the Qur’an in these three ways: receiving, understanding and
reflection, and responding. Every time God has praised people for listening
and commanded His allies in it, it is this kind of listening. That is the listen-
ing to the verses [not to poetic verse]; listening to the Qur’an not listening to
the Satan, listening to the speech of the Lord of the earth and the heaven, not
the sonnets of poets; listening to the odes of salvation, not [frivolous] poems;
listening to the prophets, the messengers, and the believers, not singers and
musicians.
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This is the listening that shepherds the hearts to the proximity of the Knower
of Secrets, the driver who drives the souls to the lands of bliss, the motiva-
tor that encourages the distracted to attain the highest stations and ranks, the
caller who calls to faith, the guide who guides the rider to the path of the
Gardens, the preacher who exhorts the hearts night and day, on behalf of the
Breaker of Dawn, “Come to success, come to success.”

You shall never find this listening (that is, the Qur’an) lacking in guidance
to some proof, comment on some lesson to be drawn, reminder toward some
inner awareness, thought in some sign, pointer toward some righteousness,
refutation of some error, rectitude against some deception, insight against
some blindness, command toward some benefit, prohibition against some
harm and corruption, guidance toward some light, exit from some darkness,
rebuke against some desire, encouragement toward some element of piety, elu-
cidation of some insight, life, nourishment, and healing for some heart, and
salvation and refuge, clearing up of some doubt, clarification of some proof,
demonstration of some truth, and falsification of some falsehood.

We would be pleased with the judgment of the people of taste in the listen-
ing to verse and poetry, and appeal to them by the One who has revealed the
Qur’an as guidance, light, and life, and ask: do they find that, or a fraction of it,
in their tambour and reed pipe, the sonnet of the singers, or tunes of melodies?
[Or in] the songs that turn on stirring up a free love that is shared by the lover
of the Merciful, the lover of lands, the lover of brothers, the lover of knowl-
edge and gnosis, the lover of wealth and prices, the lover of women, the lover
of young men, and the lover of cross? For [singing] stirs up in the heart of any-
one who is drawn to and is in love with a thing what was hitherto still, rousing
what was settled, exciting his passion, bringing out his longings, so he dances
to the tune of what exists in his heart of love, longing, and passion toward his
beloved, whatever it may be. This is why you find among them all a taste for
listening [to singing and music], and [they experience in it] a kind of trance,
passion, and weeping.

How bizarre, by God! What faith and light, what insight and guidance, and
inner awareness are attained through the listening to poetic verse in melodi-
ous voices and dances? Most of it addresses in what one desires of illicit things
that God and His Messenger are displeased with and [God] punishes for such
as seductive and licentious talk concerning prohibited males and females. For
majority of seductive and licentious [singing] concerns images of prohibited
love. It is seldom that a poet speaks seductively about his wife, slave-girl, or
mother of his children; if it happens, it is as rare as hair on a bull. How, then, can
someone who has the least amount of wisdom and life in his heart, who seeks
divine nearness and increase in faith and nobility before Him, fall into seeking
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pleasure in what is hated and loathed to Him—He loathes the one who says
it, receives it, and is pleased with it? And things have aggravated so much that
he claims that this hearing is more beneficial for the heart than listening to the
Qur’an and beneficial knowledge and the traditions of His Prophet, God grant
him blessing and peace!

By God! Such a heart is eclipsed, deceived, turned upside down, and unfit for
the reality of the Qur’an and the taste of its meanings, divulgence of its secrets,
and so [ God] entrusted him with the quran of Satan, as reported in the Mujam
of al-Tabarani and elsewhere, both as raised [to the Prophet’s authority] and
truncated [to the authority of a Companion]: “Satan said, ‘O Lord, make me
a qurian [recitation]. He said, ‘Your qurian is poetry. [Satan] said, ‘Make me a
book. He said, ‘Your book is the tattoo. He said, ‘Make for me a muezzin.’ He
said, ‘Your muezzin is the reed pipe. He said, ‘Make me a house.’ He said, ‘Your
house is the bath house. He said, ‘Make me a trap. He said, ‘Your trap is women.
He said, ‘Make me food. He said, ‘Your food is all upon which My name is not
pronounced.’”®

2 The Prohibition of Singing and Music

What God despises, hates, and praises the avoidance of, is the listening to all
that harms the servant in his heart and his religion, like the listening of all false-
hood, except if he intends to refute it and seek lessons from it and know the
beauty of its opposite, for a thing shows the beauty of its opposite. It has been
said,

When I hear you talk, the talk of everyone else makes me love yours more.

[Similarly disliked] is the hearing of idle talk, whose avoidance God has praised
in His saying, “And when they hear vain talk, they turn away from it” [28:55],
and His saying, “When they pass by vain talk, they pass with dignity” [25:72].
Muhammad b. al-Hanfiyya® said, “It means singing.” Al-Hasan or someone else
said, “They ennobled themselves [by leaving] when they heard it.” Ibn Mas‘ad,
God have mercy on him, said, “Singing causes hypocrisy to grow in the heart
justlike water causes vegetation to grow.” This is the statement of someone who

5 Al-Tabarani, al-Mujam al-Kabir, 8:245; graded as weak or fabricated by most critics. See
Madarij(S), 1238.
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son of ‘Ali and Khawla, a tribeswoman from Bant Hanifa. See Siyar 4:110.
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truly knows the nature and fruit of singing, for no one is given to it without his
heart unwittingly becoming hypocritical. If such a person knew the reality of
hypocrisy and its ends, he could see it in his heart. For the love of singing and
love of the Qur'an cannot come together in the heart of a servant except one of
them expelling the other. We have witnessed, as have others, the heaviness of
the Qur'an upon the people of singing, and how they are bored by it and scream
at the reciter if he makes it long for them, their hearts being unable to benefit
from what he reads. [Their hearts] neither are moved by [its recitation] nor find
it melodious, nor are their yearnings stirred by it. When the quran of Satan
comes, then, there is no god but God! How their voices humble, movements
cease, hearts find rest and tranquility, weeping and trance occur, and [you see]
movement inside and out, generosity with money and clothes, fragrance and
sleepless nights, and recitals throughout the night. If this is not hypocrisy, it
surely is its anchor and foundation.

The Book is recited and they tapped with no fear
But that is the tapping of the oblivious, the heedless
When the song arrived, they danced like the flies
By God, they did not dance for God
Tambour and reed and the melody of the singer
Since when have you tied worship to diversion?
The Book became too burdensome
When they saw its commands and prohibitions
Singing was easier when they saw
It sets them free in diversion without limits
Friends! The religion of Muhammad
None has ruined and wronged but these”

How could the hearing that the servant hears for his own pleasure and desire
be more beneficial than the one he hears by God, for God, and from God? If
[the Sufis who employ singing in worship] claim that they listen to this poetic
singing in the same way [as the Quran], this is the height of confusion that has
befallen [the Sufis], for [the spiritual seeker] can only hear by God, for God, and
from God what God loves and is pleased with. This is why we have said that the
opinion on this matter cannot be established except after knowing the image,
the reality, and the rank of what is being heard. For God has made a measure

7 These are most likely Ibn al-Qayyim’s own lines. Some manuscripts give additional lines, the
gist of which is to drive home the harmfulness and prohibition of singing and music. See
Madarij(S), 1243.
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for everything, and God will never make the one whose drink, pleasure, delight,
and ecstasy are in the hearing of the clear signs [of the Qur’an] like the one
whose drink, pleasure, delight, and ecstasy are in singing and poetry.

3 The Arguments of Those Who Permit Singing

The greatest of wonders is the argument of those who contend that singing is
part of the [Sufi] way, or that it is permissible because it is delightful and pleas-
ing. The soul finds joy and tranquility in it, that even a child finds comfort in a
beautiful voice. The burden of the camel who bears the exhaustion of journey
and hardship of carrying its load is eased by the singsong. A beautiful voice is a
blessing of God, an increase in His creation, for God has dispraised the disagree-
able sound, “Surely, the most disagreeable of sounds is the braying of donkeys”
[31:19]. God has characterized the blessings of the Garden saying, “[ The righ-
teous] shall be made happy in a Garden” [30:15] because of its beautiful melody.
How could, then, it be prohibited when it is to be found in the Garden? [They
further argue by] the fact that God the Exalted does not give ear to anything as
He does when listening to a prophet with a beautiful voice singing the Qur’an.®
[And they argue by] the fact that Abai Masa al-Ash‘ari,’ God be pleased with
him, when the Prophet, God grant him blessing and peace, heard his voice and
praised him for its beauty, saying, “This one has been given a voice from the
voices of the family of David.”!® Abu Musa said, “Had I known that you are lis-
tening, I would have adorned it even more,” [by which he meant] I would have
beautified and improved it. [They also argue by| the Prophet’s words, God grant
him blessing and peace, “Beautify the Qur’an with your voices™! and by his
words, God grant him blessing and peace, “Whoever does not recite the Quran
melodiously is not part of us.”?2 The correct [interpretation of this tradition]
is that [recitation of the Qur’an] is a kind of singing, [by which is meant] the
beautification of the voice when reciting it. This ishow Ahmad [b. Hanbal], God
have mercy on him, interpreted it, and said, “[It means] he beautifies it with his
voice to the extent he can.” [They also argue] that the Prophet, God grant him
blessing and peace, confirmed ‘A’isha, God be pleased with her, for the singing
of the two singing maids on the Day of Eid and said to Abu Bakr, “Leave them,
for every nation has a festival, and today is the festival of us people of Islam.”3

8 The reference is to a tradition in Bukhari #524 and Muslim #792.

9 Abu Mausa al-AshaTi (d. 50/670), ‘Abdallah b. Qays, was a famous Companion who served as
the governor of Basra during the caliphate of ‘Umar and that of Kufa under ‘Uthman. See
Siyar 2:380.
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10  Bukhari #5048; Muslim #793.

11 Abu Dawud #1464.

12 Bukhar #7527.

13 Bukhari #949, #951; Muslim #892.
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[They argue] that he, God grant him blessing and peace, permitted singing in
weddings and named it diversion. Similarly, the Messenger of God, God grant
him blessing and peace, heard the singsong [of camel drivers] and permitted
it. He also used to hear the [poetry] recital of the Companions, as they would
recite rajaz'* poetry in his presence in the digging of the trench:

We are the ones who pledged to Muhammad
To strive so long as we live

He also entered Mecca when the rajaz-reciter would recite in his presence the
lines of ‘Abdallah b. Rawwaha.!> Furthermore, the camel-driver sung upon his
departure from Khaybar, saying,

By God if not for God we would be lost
Give charity nor offer prayers
He sent down tranquility upon us
So set our feet firm when we meet
Those who rebelled against us
When they intended corruption, we refused
And when called upon we came
Upon this [the Prophet] prayed for the reciter.!6

He also heard the poem of Ka®b b. Zuhayr and rewarded him with a cloak.1”
Similarly, he asked al-Aswad b. Sar1® to say lines of poetry in which [the latter]
praised his Lord. He asked a hundred lines of the poetry of Umayya b. Abi al-
Salt!® to be recited.2? Al-A'sha recited some of his poetry to [the Prophet] and
he listened to it. He confirmed the truth of the words of Labid:?! “Lo! All but
God is false.”?2 He also prayed for Hassan [b. Thabit] that he be helped by the
Holy Spirit (Gabriel) so long as he defended him [by responding to the enemy’s

14  Rajaz is the simplest meter in Arabic poetry; it was the typical poetic medium of fighters,
sung in the heat of pre-Islamic battles; singing rajaz in battle was seen as a sign of courage
and bravery. See Peter Webb, “Poetry and the Early Islamic Historical Tradition,” in Warfare
and Poetry in the Middle East, ed. Hugh Kennedy (London: IB. Tauris, 2013), 138.

15  ‘Abdallah b. Rawwaha (d. 8aH), a Companion and descendant of the famous pre-Islamic
poet, Imru’ al-Qays. He was a well-known poet in his own right throughout the life of the
Prophet, God grant him blessing and peace, and also served as a commander during the
Battle of Mu’tah, where he was martyred. See Siyar 1:230.

16  Recorded in Bukhari #4196 and Muslim #1802 with slight variation.

17  Asrecorded in al-Tabarani, al-Kabir 19176-179.

18  Al-Aswad b. Sari* al-Tamimi al-Sa‘di (d. 42/663), a Companion and a poet, who fought
alongside the Prophet in four battles. See Madarij(S), 1249.
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19  Umayya b. ‘Abdallah (d. 5/627) was a Jahili poet who used to recite lines that forewarned
of a coming Prophet, who he himself hoped to be. When news of the Prophet Muhammad
reached him, he rejected him out of envy. See Madarij(S), 1249.

20  Muslim #2255.

21 Labid b. Rabi‘a (d. 41/662), was a leading pre-Islamic poet who converted to Islam, known
to have only recited one line after his conversion. See m1, 1250.

22  Bukharl #6147; Muslim #2256.
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satire], and he liked [Hassan’s] poetry. He said, “Satirize them, may the Holy
Spirit be with you.”?3 ‘Aisha, God be pleased with her, recited to him the lines
of Abu Kabir al-Hadhali,

Exempt of any remain of menses,
born of hale nurse unsoiled,

Were you to look at the folds of his face
they beam like a white lightning-cloud!

Then she said, “This line is more applicable to you,” and he was pleased with
her words.

[They also argue] on the grounds that Ibn ‘Umar, God be pleased with him,
permitted it, as did ‘Abdallah b. Ja‘far, and the people of Medina at large. Also,
[they contend] that such-and-such ally of God attended and heard it, and
so whoever declares it impermissible impugns those masters, exemplars, and
luminaries. [They also argue] that consensus has been established on the per-
missibility of the harmonious and melodious chirping of the birds, and taking
delight in hearing the voice of a human just as permissible, if not more. Further-
more, the hearing [of songs] drives the soul of the listener and his heart to his
beloved; if his object of love were illicit, so would be the singing that facilitates
it. If it is permissible, so is singing in its right. If, similarly, it is godly, listening to
songs about it would also constitute devotion and obedience, for it motivates
divine love, strengthens and stirs it.

[They also argue that] taking delight in a melodious sound is like taking
delight in a beautiful view, or smelling of pleasant smells, or eating delectable
foods. If this is illicit, so are all the other kinds of delights and sensations.

The response is that all this constitutes distraction from the purpose and
dodging the point of contention, associating with it irrelevant things. For a
thing’s being pleasant and delightful to a sense has no relation to its permis-
sibility or impermissibility, or for recommendation for or against it. For delight
could be found in all the five categories: it could be found in what is impermis-
sible, obligation, disliked, recommended, and neutral. How could anyone who
knows proper conditions and methods of argument argue like this?

How is this different from arguing for fornication or adultery on the grounds
of the pleasure the perpetrator feels in the act that no one in their right mind
can deny? Does anyone argue on the grounds of pleasure and delight in an act
for its permissibility? Are most impermissible things void of pleasure? Are the

23 Recorded in Bukhari #3213 and Muslim #2486, with some variation.
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sounds of musical instruments anything but delightful—while their impermis-
sibility has been soundly reported, through the soundest [chain of narrators],
on the authority of the Prophet, God grant him blessing and peace, and [the
reportalso prophesies that] there will be in his community those who will make
[musical instruments] licit,2* and on the impermissibility of some of these
[items listed in this report] there is consensus, and the majority of scholars
declare them all impermissible? Is there evidence of the judgment of permis-
sibility or impermissibility [of singing] in a camel’s or a child’s taking delight
in a harmonious sound? Even stranger is the argument that it is permissible
because beautiful voices are God’s creation and grace. It is said in response: Is
a handsome face not a similar grace? Does that constitute a proof of the per-
missibility of enjoying and taking pleasure in it without limits? Is this anything
but the school of the libertines who go along with nature? Is there in God’s dis-
praise of a donkey’s braying an argument for the permissibility of melodious
voices singing in adorned tones and sweet tunes of beautiful faces in a variety
of poetic compositions, accompanied by tambours and love sonnets? {This, by
your father, is rather ludicrous and odd.}?5

Even odder is the argument for permissibility on the basis of the people of
the Garden’s listening; it is equally fitting for such a one to argue for the permis-
sibility of wine, because there will be wine in the Garden. Furthermore, [they
should argue] for the permissibility of silk, because that is the raiment of the
people of the Garden, and for the permissibility of utensils and jewelry made
of gold and silver for men because that is known that it will be the case in the
Garden.

If itis said that the proof'is established for the prohibition of these but not for
singing, it would be said: This is a different argument altogether having nothing
to do with the permissibility of something in the Garden. This shows that your
argument on the basis of the people of the Garden’s [enjoyment of singing]
is invalid and vain. As for your contention that the proof of the prohibition of
listening to songs is not established, it would be said: What do you mean by
hearing and what kinds of things? For there are kinds of hearing and things
heard which are deemed prohibited, disliked, neutral, obligatory, or liked; you
first determine the type, and only then a positive or negative judgment can be
passed.

24  This is referring to the tradition in Bukhari #5590.
25 Some modern editors, following Hamid al-Fiq, omit this statement due to the theological
objection against swearing by anyone but God. Madarij(S), 1255n6.
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If you said that [we are concerned with] the listening to poems, you will be
asked which kind? Those that praise God, His Messenger and Book, and sati-
rize His enemies? If so, Muslims continue to relate, listen to, and study them,
and such are the ones that the Messenger of God, God grant him blessing and
peace, and his Companions listened to26 and rewarded and encouraged Hassan
to utter. These are the ones that have confused the people of Satanic hear-
ing because they say: those were poems, and our listening is to poems. True,
then, the Sunna is speech, so is heretical innovation; praising God is speech,
so is backbiting and slandering people. The question is whether the Messen-
ger of God, God grant him blessing and peace, and His Companions listened
to this Satanic chanting which comprises more than one hundred harms men-
tioned elsewhere, and we have mentioned some of them in the foregoing.??
This confusion also afflicts them in the Prophet’s commendation of a beautiful
voice in reciting the Quran, and permitting it and giving ear to it, and God’s
love for it. They have transposed this commendation to the voices of women,
beardless boys, and others, and singing accompanied by musical instruments
and vocalists, with the mention of the [feminine] figure, bosom, and waist,
and praise of the eyes and its works, and the black hair and beauty of youth,
blushing cheeks, meeting and separation, victimization and desertion, anger
and attention, longing, worry and separation, and the like. These are incom-
parably more harmful to the heart than drinking wine. What comparison can
there be between being drunk for a day or two and the intoxication of pas-
sionate love whose companion cannot find healing except in the congregation
of the losers, despondent and grief-stricken, imprisoned and murdered? Can
the intoxication of the drink be compared to the intoxication of the souls with
music? Could it be imagined of a wise person to prohibit an intoxicant whose
harm is known, but allow an intoxicant whose harm is many, many times the
harm of the drink? Above such a thing is the Judge of all Judges.

If they dispute the intoxicating quality of sama“and its effect on reason and
souls, they oppose both sense and wisdom, and their obstinacy becomes evi-
dent. How could a physician help a patient suffering from a minor harm by
permitting him to take in what contains in it a much greater ailment? A fair
observer will concede that the sickness of the soul due to the intoxication of
the drink is incomparably smaller than its sickness due to the intoxication of
hearing. Our discourse, in any case, is for the one in his senses, not the one
missing them.

26  Inreference to the tradition in Ahmad 5:105.
27 The reference is to Ibn al-Qayyim’s treatise, al-Kalam ‘ald mas‘ala al-sama‘, ed. Rashid ‘Abd
al-‘Aziz al-Hamad (Riyadh: Dar al-Asima, 1409), which extends over 500 pages.
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Even stranger is their argument for the permissibility of listening [to such]
accompanied by what we have mentioned of its social form,?® based on the act
of two little girls who had not even reached puberty with a very young woman
on the day of the [Eid] Festival and celebration, who sang a few lines from the
poetry of the Arabs about courage, war, noble character, and chivalry. How far
is this from that!

What more, this tradition is their biggest argument, despite the fact that the
greatest of truth-lovers, God be pleased with him, called it ‘Satan’s melody, and
the Messenger, God grant him blessing and peace, agreed with this description,
but allowed the two little girls of pre-legal age [to continue singing], and there
was no harm in this singing and listening. Does this serve as a proof for the per-
missibility of what they do and what they know of sama, consisting as it does
of what is obvious to all? Glory be to God, how their reason and understanding
have lost their way.

Even odder than all of this is the argument upon its permissibility based on
what the Messenger of God, God grant him blessing and peace, listened to from
the camel-driver’s singsong comprising truth and affirmation of unicity. Has
anyone considered mere poetry, its declaiming and listening, impermissible to
begin with? How similar in strength is [their argument] to the web of a spider?

Even more peculiar is their argument for its permissibility based on the
permissibility of listening to the sweet chirping of the birds: is this argument
anything but of the genus of the analogy of those who said, “Trading is like
usury” [2:275]. What relation is there between the chirping of the birds to the
songs of beautiful, delicate women, of strings and harps, and feminine voices
of beardless youth, and singing by which the souls and hearts are led to yearn
for meeting every beloved man or woman? What is the relation of the temp-
tation of all this to the voice of a dove, nightingale, songbird, and the like? In
fact, we say that if the two were the same, to take sama‘ as a kind of devotion
and worship by which inner knowledge, tastes, and ecstasy are revealed and
spiritual states advanced would indeed be of the same nature as the nearness
to God through the sounds of the birds. But we seek God’s protection that the
two be deemed the same.

What resolves the contention concerning the judgment of this matter con-
sists of three principles, which are the most important principles of faith and
devotion; whoever does not build on them his edifice stands on the brink of a
crumbling precipice.

28 A curious mention of jjtima‘yya; modern Arabic employs it to mean social body, but
“social” here should be taken to mean the collection of practices and types of people.
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4 First Principle: Scripture Is the Judge of Mystical Knowledge

The first principle is [the answer to the question] whether [what is called] the
spiritual taste, state, and ecstasy is the judge or the judged upon which another
judge declares its judgment and to which it turns for verdict.

This is an occasion of the misguidance of those who have lost the sound path
of the people [of tasawwuf] by making it the judge, turning to it for the ver-
dict on what is permissible and unacceptable and what is sound and harmful.
They have made [personal taste or mystical knowledge] the standard for what
is true and what is false, discarding for its sake the implications of knowledge
and clear scriptural texts, making personal tastes, states, and ecstasies arbiters
over them both. The problem has thus become enormous and the corruption
compounded, the signposts of faith and the straight path obliterated. The spiri-
tual path has been turned upside down: it used to be directed to God, now they
have made its end their own selves. Thus, the common people who are [sup-
posedly] veiled from their spiritual tastes worship God, whereas these people
worship their selves.

The irony is that they have taken up a variety of self-disciplining exercises
and renunciation in order to strip desires and indulgences off their selves,
but have ended up shifting from one kind of desire to another, greater kind,
and from one kind of indulgence to another, greater kind. Their situation in
the desires which they have left behind was better. The case of the victims of
those desires is better than these people, for the former do not oppose their
inner states to knowledge nor privilege them over scriptural texts, nor make
them their religion and devotion, nor badmouth scriptural knowledge and
its people for its sake. The desires to which they have shifted, they have
turned them into the signposts to which they intend to journey; it is the
direction of their hearts’ prayers. They stand for their indulgences, rather
than God, annihilating themselves into them against what God has com-
mended them. People worship God, they worship themselves. They denigrate
and badmouth those given to diversions and desires, but they are the most
addicted to their own indulgences. They have only renounced some plea-
sures for the sake of others higher than those, abandoning one desire for
another.

Let the wise contemplate this state of affairs in himself and in others, for
all that opposes the normative decree of God for the servant is his own indul-
gence and desire, be it wealth, power, beautiful face, or spiritual delight, ecstasy,
or state. Furthermore, the one who prefers this over what God wants is worse
than one who acknowledges that it is a deficiency and trial, and that what God
wants ought to be preferred over it, and constantly reports to God.
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Moreover, in taking subjective taste as the final arbiter one has fallen into
such corruption that only God knows, for tastes are different in themselves, of
many types, mutually varied in every way. Every group has its tastes, states, and
ecstasies in accordance with its beliefs and practices. Those who uphold the
view of unicity of being have their tastes, states, and ecstasies, which in their
belief are sufficient. Christians have their tastes in Christianity, their ecstasies
in accordance with their exercises and beliefs. Everyone who believes in some-
thing and walks on a path, be it true or false, if he disciplines himself, devoting
himself to it, adhering to it, such that it becomes established in its heart, he
finds in it spiritual states, taste, and ecstasy. Whose tastes should then be the
standards by which to judge and tell the truth from falsehood?

Here we have the master of all people of tastes and ecstasies, all unveilings
and states, the one to be specifically inspired and unveiled from the Commu-
nity, [namely, ‘Umar b. al-Khattab,] who does not turn to his taste, ecstasy, or
inspirations in anything of the matters of religion. So much so that men, wom-
en, and even Bedouins would ask of him, and when they informed him some-
thing on the authority of the Messenger of God, God grant him blessing and
peace, he would not turn to his taste, ecstasy, or inspiration. Rather, he would
say, “If we did not hear this, we would have judged otherwise,” and he would
say, “O people, a man was wrong, a woman was right."?° This is the conduct of
one who is sincere to himself and to the Community, God be pleased with him,
not like the one who deceives himself, his religion, and his community.

5 Second Principle: All Disagreements Are Judged by Scripture

The second principle is that when a disagreement transpires on any act or
spiritual state or taste, on whether it is sound or fallacious, true or false, the
obligation is to return to the proof acceptable to God and the believing ser-
vants, and that proof is the revelation from which rulings on new problems,
conditions, and occurrences are sought, presented and judged by. Whatever
it deems good, acceptable, preferable, and sound, is accepted, and whatever
it declares to be false and rejects, it is false and rejected. Whoever does not
build his knowledge, conduct, and path on this has nothing to go on, no matter
what the excuses, all he has is treachery and deception, “like a mirage in sandy
deserts, which the man parched with thirst mistakes for water; until when he
comes up to it, he finds it to be nothing: But he finds God with him, and God
will pay him his account: and God is swift in taking account” [24:39].

29  Related in al-Qurtubi’s Tafsir 5:99.
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6 Third Principle: The Weighing of Harm and Benefit

The third principle is that when any seeker or seeker is confused about the judg-
ment of a thing with respect to its permissibility or otherwise, he should look
at its harm, benefit, and end; if its harm is clearly preponderant, it is impossi-
ble for the Lawgiver to command or permit it; indeed, one knows for certain
its impermissibility in the Law. Especially if it happens to be a way that leads
to God and His Messenger’s displeasure—being both a bridge and a ladder to
[the displeasure], and its forerunner and agent. No men of insight doubt its
prohibition. How could it be imagined of the All-wise and All-knowing that He
would prohibit of an intoxicant so much as a needle’s head because it drives the
ego to intoxication which leads to prohibited things, but then permit what is a
far greater tempter of the selves to the prohibited? For singing, as Ibn Mas‘ad,
God have mercy on him, said, is the ladder to fornication and adultery. People
have seen that it does not afflict a young man without him becoming corrupt,
nor a woman without her becoming wanton, nor a young man or an old man
without many, many afflictions. What one sees leaves no need of theoretical
demonstration, especially when the entire assemblage that most seductively
drives the selves to sin {and wickedness, is brought together in a desired fash-
ion, by way of place and possibility, with cohorts and brothers}, and musical
instruments, with sticks and tambours and strings and harps. The vocalist with
a melodious voice accompanied by handsome beardless men or women sings
of erotic love, reunion, rejection, and abandonment.

Goblets of desire pass among them
not a single one of them will you find in his senses
Everyone to the extent of his drink
has responded to seductive desire
They are bent with drunkenness
and not just for having drunk the mother of all seduction
The cupbearer runs between them
they prefer no other cupbearer
He ripped off their hearts such that
robes to him seemed too concealing
They did not wake up until there came to them the caller of the meeting
respond, for each one among you meets his Lord in the state he is in
Then only will you know whether a cesspit
you drank from with your boon companions or a pure drink
By God, doubtless you will know that before the meeting you were/are
aware
you must one day awaken either here or there, so be pleased
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7 Spiritual Taste

If one must turn to spiritual taste for judgment, let us turn to a taste that neither
you nor we can refuse, setting aside all these tastes that we have mentioned.

The heart experiences two states: grief and sorrow over what has been lost,
and delight and joy over what is present. Accordingly, it has two kinds of wor-
ship. Its worship corresponding to the first state is the worship of contentment,
which is for the forerunners, and patience, which is for the companions of the
right hand. Its worship corresponding to the second state is the worship of
gratitude, and the grateful too are of two kinds, the forerunners and the com-
panions of the right hand. [The heart] is cut off from those two kinds of worship
by two rash and wicked voices that are from Satan and not from the Merciful,
the voice of screaming and wailing upon grief and loss of a dear one, and the
voice of diversion, music, and singing upon delight over the attainment of what
one desires. Satan has thus replaced those two kinds of worship with these two
voices. The Prophet, God grant him blessing and peace, pointed to this mean-
ing in the tradition of Anas, God be pleased with him, ‘I have been forbidden
two senseless and wicked voices, the voice of wailing over a calamity and the
voice of reed pipe upon a blessing.”3°

This agrees with the pleasure, desire, and delight of the ego, and those emo-
tions are excited in him until those deficient in the portion of the Prophetic
light begin to worship through them. Such are those who have drunk but a little
from the Muhammadan wellspring. In addition to [this deficient knowledge],
they possessed sincerity and aspiration, and the desire to oppose the people
of misguided desires and indolence. They also saw the hardness of the hearts
of those who reject their path, the thickness of their veils, denseness of their
natures, and dullness of their souls. All this was further occasioned by the [spir-
itual yearning] that moved their inner self, ignited the fire of love, beckoned
their selves to their original dwellings and to the origins from where they were
captured. The aspiring, training selves on this journey always require a stimulus
to continue to move them, a caravan-leader to cheer them on. In the absence
of the Quran as their stimulus, they had only singing and music to turn to.

These matters have led to them preferring sama¢ loving it so deeply that
mountains can move from their places but not their love for it, since it is the
rouser of their aspirations, mover of their stillness, and stimulus for their inner
selves.

30  Narrated in Tirmidhi #1005 with slight variation.
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The cure for one with such a condition is to gradually shift to listening to the
Qur’an recited in beautiful voices, with attention to its meaning, reflection on
its discourse, until the love of listening to songs leaves his heart and is replaced
by the love of the Qur’an, and he finds in it his delight, nourishment, and spir-
itual state and ecstasy. Only then will he know that his former passion pales in
comparison, and he will feel like the author of these lines,

I once thought that my desire knew no end
for something above which I saw naught
When we met and I saw her splendor
I realized it had only been a child’s play

That wailing contravenes patience and singing and music contravenes grati-
tude is a matter known by necessity [in religion], which no one can doubt
except those far away from knowledge and faith.3! For gratitude is to be occu-
pied with obedience to God, not with a voice that is “senseless and wicked,”
that of Satan. Similarly, wailing is a contravention of patience, as ‘Umar b. al-
Khattab, God be pleased with him, said of a [for-hire] wailing woman, striking
her such that her hair became uncovered, saying, “She has no sanctity: she
encourages wailing, and God has forbidden it; she discourages patience, and
God has commanded it; she tempts the living [with more grief] and hurts the
dead and sells her tears and weeps for the grief of someone else.”32

It is known to all high and low that the temptation of singing and music is a
great deal stronger than that of wailing. What we have seen—we and others—
and known by experience is that no sooner do the instruments of music and
amusement appear and become widespread among a people and they become
preoccupied with it than their enemy overtakes them and they suffer from
famine, drought, and evil rulers. The intelligent one is one who reflects on and
thinks about the occurrences in the world. And God is the helper.

Do not think that our discourse on this station is too long, for it is of great
import to the [seekers].

As for their saying, “Whoever objects to [sama‘] has objected to such-and-
such ally [of God],” it is the argument of the riffraff. True, we say, but what
would you say if the allies of God object to allies of God? Allies of God greater
in number and higher in status before God and before the believers, nearer to
the superior centuries, have objected to them. Furthermore, infallibility is not
a condition for being God’s ally. It may be that allies of God fight with swords

31 The addition in square brackets appears in most, but not all, manuscripts, but seems to
have been a mistake. See Madarij(S), 1272.
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32 It was common for those who were mourning a loss to hire wailers on their behalf to
demonstrate the extent of their grief.
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opposite each other in a battle, and when some of them marched upon others,
it was said, “Some people of the Garden have marched upon the people of the
Garden.” That one who commits what is prohibited or disliked, either due to
a flawed interpretation or in disobedience, is an ally of God does not prevent
us from objecting to him, nor does it deprive him of being an ally of God the
Exalted.

But far, very far, be it from one of the early allies of God that they would
attend one of these innovated concerts, consisting as they do of the [aforemen-
tioned] form that tempts the hearts worse than the temptation of the drink.
Far be the allies of God from that! The hearing concerning which the shaykhs
have disagreed is their gathering in one place, remembering God and reciting
something from the Qur’an; then some vocalist would sing some ascetic poetry
denigrating this world and encouraging [the longing for] the meeting of God
the exalted and his love, his fear and his hope and the abode of the afterlife,
drawing their attention to the treachery or heedlessness or distance or sever-
ance in their states, lamenting what they lost or compensating for what they
missed, or fulfilling promises or affirming them, or remembering ache and long-
ing, or the fear of separation or rejection, and the like.

This is the listening concerning which they have disagreed, not the listening
of whistling and clapping, music and wine poetry, infatuation with beauti-
ful figures of beardless youth and women, mentioning their beauty, and their
reunion and separation. If any intelligent person were to be asked about this,
he would declare its prohibition, and know that the Law did not come to permit
it, and that there is nothing more harmful for the people than this, nor more
detrimental to their intelligence, hearts, religion, wealth, children, and women.

8 Levels of Audition
The author of al-Manazil said,

The listening is of three levels. The listening of the commoners, which
comprises three things: responding to the rebuke of the warning with
[desire]33 and responding to the call of the promise with exertion, and
getting to witness the favor with insight.

33 Ibnal-Qayyimreadsitraghba,longing or desire, and interprets it as obedience; al-Haraw’s
text has it ra‘ah, which is discomfort with and avoidance of sins, and more appropriate in
the context.
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The “warning” is against abandoning the commanded and committing the
prohibited, and “responding to its caller” is to act in obedience. His saying
“desire” means obedience motivated by God being the issuer of the command,
the prohibition, and the promise. The reality of desire is hope and fear; thus one
does what he is commanded by the light of faith, hoping for reward, and gives
up what he is prohibited from by the light of faith, fearing the punishment.

Desire has another basis, which is that the act under its purview is the act
of choice and longing, not the act of one who dislikes doing it, as if watching
himself being driven to death.

As for “responding to the promise with exertion,” it is to conform to the com-
mand seeking what is promised, exerting oneself to that end, employing his
best faculties.

As for “getting to observing the favors with insight,” it is the recognition of
the listener, while listening, of the fact all that has come to him of good is from
God’s favor and grace on him, without his deserving it, not a return that his
efforts caused. As the Exalted said, “They impress on you as a favor that they
have embraced Islam. Say, ‘Count not your Islam as a favor upon me: Nay, God
has conferred a favor upon you that He has guided you to the faith, if you are
truthful’” [59:17].

He similarly witnessed that what has been kept from him of this world, or
what has afflicted him of harm and distress, that too is a favor from God in a
number of ways, as it brings out right thinking. As one of the Predecessors said,
“O son of Adam, you do not know which of the two blessings is better for you:
His blessing upon you by giving you or His blessing upon you by leaving you
out.”34

When touched by felicity he followed it by gratitude
When touched with harm, he responded with patience
Both are for him but a blessing which
Imagination cannot capture, nor the land and the sea

If you said: Does one see God’s favor even in what afflicts him of disobedience
and sin? I say: Yes, in fact, if accompanied by sincere repentance and righteous
deeds that erase [the sins], they are the greatest of favors upon him, as estab-
lished earlier.

34  Ibn Abial-Dunya, Kitab al-Shukr, ed. Yasin al-Sawwas and ‘Abd al-Qadir al-Arna’tit (Dam-
ascus: Dar Ibn Kathir, 1985), 161. There is an addition in some manuscripts, noted on
Madarij(§),1277-1278. Ibn Abi al-Dunya (d. 281AH) led an ascetic life and frequently taught

=

and wrote on moral characteristics. See A. Dietrich, “Ibn Abi 'l-Dunya” in Er2.
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9 The Audition of the Elite

He said, “The audition of the elite comprises three things: witnessing the goal
in every sign, stopping at the objective at every moment, and ridding oneself of
any pleasure in separation.”

“The goal in every sign” is the Lord Blessed and Exalted, for all that is listened
to is to introduce Him and His Names, His deeds and judgments, His promise
and warning, His command and prohibitions, His justice and grace. This spec-
tacle is arrived at by listening through God, for God, in God, and from God.

Listening through Him means that one hears such that none of his own ego
remains in the hearing, and if anything remained, his total connection to what
is heard severs it, thus his listening is through His Ever-presence, divested of
any attention to himself.

As for listening for Him, it means divesting the ego in listening from any
will that opposes the will of God in his regard, and concentrating his faculties
of hearing on the attainment of God’s pleasure from what is being listened to.

As for listening in Him, it is a different matter altogether. It is to divest all that
does not behoove the Truth by way of attribution, name, description, or deed
from what befits His perfection, and to affirm for Him what befits his perfection
in what is heard and purifies Him of what does not.

This is an occasion which only those established in knowledge and inner
awareness of God can fulfill, for God disorients those given to distortion and
denial [of His words or attributes],3% including the partisans of assimilation
and likeness: “God has guided the believers concerning which they all disagreed
of the truth by His leave; God guides whomsoever He wills to a straight path”
[2:213].

As for listening from him [directly]: what can be received via a medium is a
qualified listening. As for the unqualified [listening], it cannot be hoped for in
this transient world except for those God has chosen through His messenger-
hood and speech. But listening to His speech is like listening to Him, for [the
Qur’an] is His speech that He has uttered in reality, and whosoever hears it as
if he has heard God.

This is the real listening from God, not the listening of the kind claimed by
men of fantasies, as one of them said [claiming about God], “He called to me
inwardly” or “He addressed me” or “He said to me.” I wonder who exactly is
the one calling to you? Who exactly is the one addressing you, O deceived and
conceited one? And how do you know? Are these voices from the Satan or the
Merciful? What is the evidence that it is God who is addressing you?

35  The people of distortion and denial are referring to two technical categories of people,
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ahl al-tahrif wa-l-ta‘til. The former group is accused of altering or distorting the words of
God, as has been accused of the Christians and Jews in the Quran (see Q. 4:46, 513, etc.).
Those of denial, on the other hand, argue that God cannot be qualified with any attributes
shared by humans.
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Yes, we do not deny [in principle the fact of] the calling, addressing, and
inspiration [from God]. The problem is the one being called on, addressed, and
inspired; that is where some reflection is due.

In general, whoever has the Qur’an recited to him should consider himself
as if having listened to God addressing him through it. If this occurs to him
along with the listening through Him, for Him, and in Him, [he will find that]
the meanings, subtleties, and wonders of what he hears rush to his heart, all
brought near to him so he may pick whatever he wishes from knowledge and
wisdom, inner knowledge and insight, and guidance and lessons.

As for “stopping and reflecting at the objective at every moment,” it is the
seeking and journeying to the ultimate, desired, end to which his hearing is a
means, and that end is the Truth the Glorified. For He is the end of all search,
“And that to your Lord is the goal” [53:42]. There is nothing sought beyond God,
nor short of Him any resting place, nor do eyes cool except in Him; everything
sought other than Him is a vanishing shadow, a fleeting fantasy; if one enjoys
it, it is a thing of deception.

As for “ridding oneself of taking pleasure in separation,” it means that sepa-
ration in the meanings of what is heard, and the passing of the heart between
its stations causes it pleasure, as it is well-known for transitions. He does away
with the pleasure of transition, as it is his indulgence, in favor of concentration
on what is being heard [making it truly] by Him, from Him, and for Him.

The Shaykh, God have mercy on him, did not say, “ridding oneself of separa-
tion” for the meanings of what is heard [from the Qur’an] are comprehended
and understood only through separation due to its variety; hence he should
erase its pleasure, not it [in itself], so that it does not become part of his indul-
gence. This is the subtlest of the states of the sincere listeners.

10 The Audition of the Elite of the Elite

He said, “The audition of the elite of the elite is the listening that removes
defects from the unveiling, connects the pre-eternal3¢ (what has always been)
to the sempiternal (what will always be), and returns the endings to the begin-
ning.”

36  The Arabic pair of words azal (what has always been) and abad (what will always be)
has no exact match in English. The Western philosophical tradition has come to distin-
guish two concepts of eternity and sempiternity: “The English word ‘eternal’ comes from
aeturnus in Latin, itself a derivation from aevum, an age or time. So ‘eternity’ means ever-
lastingness. However, in the course of philosophical discussion the idea of everlastingness



CHAPTER 10 143

Lalgs cous] (LI osll) (3 0lall L)y epadly Glladely ol S Y o4 o
Ol LK

oA b 13 4 b il o anent WK s 28 51,31 e e s 3 o el
Ll adl cdlojly cads do a2ley adllaly £ pandl Glas Cmodl cady Ay 4 pladl—ells
5705 Bla g Gy 3 aTs (R de oo AB L da

o 51 gyl 53,52 3081 J] iy ) b o 5 331 e 3391
s ot [az:p] ol €5 01010 b SHe b o 5 g5 s
(Bl Uty 15 b ol ogllae S5 320\ 0 iy ol Yy s 433 Yy 50 i)
s Al gbd aslo o 22 01

Ao ile 3 DI Jasy ¢ sand) Glae (3 Gl 3, 331 o LoD Ll
el o Tort) U] el (3 P 8,550 o alid JsV) 3 YU 0 6 G
g 4y

iy sboan 250 L] g pandl OB Gl o oS ) et
Dl Gl e iy cdlim e 0503 e ¥ ) e i (S5 oyl 3,3l
Ll Cprelld)

Joad
SN s 4 cdf})\ k}\‘.\f}/\ Ja s xSl e ) g gl ol Aols plen > :J6
<N Y

has been further refined, and two contrasting concepts can be denoted by it. It is usual to
make the contrast clear by calling one of these ‘eternity’ or ‘atemporality’ and the other
‘sempiternity’ or ‘everlastingness’” (http://plato.stanford.edu/entries/eternity/). These are
different kinds of distinctions. We shall call azal pre-eternity, and abad sempiternity.
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“Unveiling” means the encounter of the heart to the reality of what has been
heard, and it has two [potential] defects. The first is doubt, which obviates
this encounter; [the attainment of this station is that] there must remain no
doubt, and this is the sight of certitude. The second is the negation of media
between the listener and the one being listened to, such that they vanish for
him into what is being listened to, and he is annihilated from witnessing them,
and annihilated from witnessing his annihilation, such that he, the listener, not
the medium, becomes the witness. He is the guide,?” the listening is from Him,
as is the guidance, and the beginning, and to Him is the end.

As for connecting “the sempiternity to preeternity,” its meaning, if we take it
literally, is impossible, for sempiternity and preeternity are mirror opposites,
and the meeting of one to the other is impossible. His meaning, instead, is
that what is present eternally in existence and witnessing was existent in pree-
ternity, known and predetermined, thus the judgment of [whatever will take
place forever] returns to preeternity in knowledge and reality; thus what has
always been becomes what will always be, just as what will always be has always
been present in knowledge and judgment. To elaborate on that: in sempiternity
appears what was hidden in preeternity, thus everything ends in His knowl-
edge, judgment, and wisdom, and that is preeternal. This is of a piece with
returning endings to their beginning, such that the end becomes the same as
what has passed. God the Exalted is the First and the Last; all that was and will
be is returned to His preexisting knowledge and judgment. Thus, sempiternity
returns to preeternity, and ends to the beginning, and God knows best.

37  Most of the manuscripts state al-hadi (“the guide”), which is more appropriate than the
choice by the editors of Madarij(S), al-badr (“the evident”). See Madarij(S), 1283.
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CHAPTER 11

The Station of Grief

From among the stations of “You we worship and You we supplicate for help”
is the station of grief.!

It is not one of the stations that is sought nor is its attainment a command,
even if the seeker cannot avoid it. Grief has not come in the Qur’an except in
a prohibition or negation. As in the words of the Exalted, “Faint not nor grieve,
for you will overcome them if you are [indeed] believers” [3:139], and “Grieve
not over them” [16:127] in more than one place, and “Grieve not: God is with
us” [9:40]. In negation, it appears in the words of the Exalted, “There shall be
no fear upon them nor shall they grieve” [2:38]. The wisdom in this [absence]
is that grief is a station that is not easy, and it has no benefit for the heart;
the dearest thing to the Satan is to afflict the servant with grief to cut him off
from his path and halt his journey. The Exalted has said, “Secret counsels are
only [inspired] by the Satan, in order that he may cause grief to the believers”
[58:10]. The Prophet, God grant him blessing and peace, prohibited three peo-
ple “that the two of them whisper leaving out the third for that would grieve
him."2

Grief, therefore, is not sought after or intended, nor is there benefit in it, and
the Prophet, God grant him blessing and peace, has sought protection from it:
“O God, I seek your refuge from anxiety and grief”:3 [grief] being the compan-
ion of anxiety. The difference between them is that the affliction that visits the
heart if it is in the future it generates anxiety, and if it has passed it is grief; both
of them enervate the heart and exhaust the determination.

Nevertheless, visiting this station is a necessity in real life. The people of the
Garden will say upon entering it, “Praise is to God who has removed all grief
from us” [35:34]. This shows that they were afflicted with grief in this world, as
with all other afflictions, without their choice.

As for the words of the Exalted, “Nor [is there blame] on those who came to
you to be provided with mounts, and when you said, ‘I can find no mounts for
you, they turned back, their eyes streaming with tears of grief that they could
not find the means to spend” [9:92]; they were not praised for the grief itself,
but for what led them to grief, due to the intensity of their faith, that they were

1 The verbal noun of /-z-n is vocalized in Arabic both as huzn and hazan, and appears in both
forms in the Quran, see e.g. 9:92, 12:84.
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left behind by the Messenger of God, God grant him blessing and peace, not
having the means [to procure a ride]. In this there is exposure of the hypocrites
who neither grieved for staying behind nor desired to be like the others who
could.

As for his words, God grant him blessing and peace, in a sound tradition,
“Nothing afflicts a believer, be it anxiety, exhaustion, or grief, except that God
expiates his sins by it,”* they point to its being an affliction that God gives to his
servants through which his sins are erased; it does not prove that it is a station
that should be sought and dwelt upon.

Furthermore, the tradition of Hind b. Abi Hala in describing the Prophet,
God grant him blessing and peace: “He was constantly in grief”? is a tradition
without basis, for in its chain there are unknown [narrators]. Furthermore, how
could he be continuously aggrieved when God had protected him from grieving
for the world and its causes, prohibited him from grieving about the disbeliev-
ers, forgave all his past and future sins? Where would grief come from? Rather,
he was constantly cheerful, laughing, as it appears in his description “laughing
warrior,” God’s blessings and peace be upon him.%

As for the report that “God loves every grievous heart,” it has no supporting
chain, nor is its narrator known, nor is its soundness. Even if it is supposed to
be sound, grief is a calamity like others by which God puts his servants to test,
and if the servant is patient, God loves his patience over the calamity.

As for the report, “When God loves a servant, he installs in his heart a wailer,
and if he hates a servant, he makes in his heart a reed pipe,” it is an Israelite
report. It has been said that it is in the Torah. Its meaning is correct, in the sense
that the believer is aggrieved over his sins, whereas the wicked is heedless and
lost in his play, melodious and pleased.

As for the saying of the Exalted concerning His Prophet Israil (i.e., Jacob):
“And his eyes became white with grief, even as he suppressed [it]” [12:84], this
is mere declaration of his state that befell him upon losing his dear child, and
that He tested him with it, as He tested him with the separation between them.

The men of the path have agreed, [in any case,] that the grief of this world
is dispraised, with the exception of Abt ‘Uthman al-Hirl, who said, “Grief of
every kind is a grace and increase for the believer, so long as it does not cause
disobedience.” He further said, “[It is so] because even if it does not lead one
to be an elect [of God], it at least causes purification.”” It would be said to him:
No doubt that it is a trial and a test from God, of a piece with sickness, anxiety,
and humiliation; but a station of the path it is not.

4 Bukhari #5640; Muslim #2573,
5 Recorded by Tirmidhi, al-Tabarani, and Ibn Sa‘d. See Madarij(S), 1288.
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6 This statement, mentioned by the author and his teacher Ibn Taymiyya, is attributed to
Israelite scriptures, and appears in Shif collections of hadith, where it is considered sound.
See al-Shaykh al-Saduq, Kamal al-din wa tamam al-ni‘ma, ed. ‘Ali Akbar al-Ghifari (Madadir
al-hadith al-shi‘iyya, AH1405), 198.

7 Al-Qushayri, al-Risala, 139.
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1 Levels of Grief
The author of al-Manazil, God have mercy on him, said,

Grief is the pain of what has been missed and sorrow over what has been
withheld.

He means that what has missed a man was either within his capacity or it was
not; if it was, it hurts to have missed it, and if it was not, it causes sorrow.
He said,

It has three levels. First, the grief of the commoners, which is to grieve
over deficiency in service, falling into betrayal, and loss of the days past.

“Deficiency in service” in the view of [the Sufis] is a higher state than failing
to perform the deeds altogether, but rather, it is a lament that accompanies the
deeds, for “service” in their view is part of good character and etiquette, not part
of the deeds, and is a right of worship and its etiquette and its obligation. The
one who grieves over this kind, of course, would be all the more aggrieved over
having lost the deed altogether.

As for “falling into betrayal,” it too is more specific than the sinfulness com-
mitted by engaging in the prohibited, for that happens due to a prior deficiency
in nearness to God the Exalted. When He is veiled from him, [the servant] falls
into betrayal. The Shaykh mentioned “grief” in the [ten-fold] division of chap-
ters, and it is for him part of the division of “the beginnings.”

As for the loss of bygone days, it also is of two types: losing them through the
absence of obedience in them, and losing them through the absence of causes
of faith, and taste of its sweetness, nearness, and familiarity to God, and beauty
of company with Him.

Each one of these three is of two types, for the initiates and for the inter-
mediates, and the discourse applies to both, even though he attached it to the
latter.

He said, “The second level is the grief of the possessors of the will, and that
is grief over the attachment of the heart to the separation; over distraction of
the heart from the witnessing; and over consolation from the grief”

8 The reference is to al-HarawT’s division of the one hundred stations into ten divisions, each
of ten stations.
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“The attachment of the heart to the separation” is the lack of concentration
in the presence of God and distraction of thoughts in the valleys of one’s plea-
sure.

As for the “distraction of the heart from the witnessing,” it is of two kinds: dis-
traction from remembrance that causes witnessing and brings to fruition other
things; and second, its distraction from witnessing, owing to the weakness of
remembrance, or the weakness of the heart’s attention to the witnessing, or for
another obstacle. However, when the witnessing overpowers the self, it cannot
be distracted from it except by something that overpowers it.

As for “consolation from the grief,” he means by it that the presence of the
grief in the heart is a proof of its will and aspiration; its absence and consola-
tion is a deficiency. Thus, he grieves over the absence {of grief just as he weeps
over the absence} of weeping and fears the absence of fear. This requires some
reflection. Grief over the loss of grief is praised only when he becomes preoc-
cupied in blameworthy pleasure. If, however, what kept him from grieving over
the absence of grief is a praiseworthy delight, delight in the grace of God and
His mercy, then there is no place or meaning for grieving over the loss of grief.

He said,

The elite do not partake in the station of grief because grief is loss whereas
the elite are the people who have found [the Truth].

This, if he means by it that such people should not intend to be aggrieved, is

correct. However, if he meant that grief does not afflict them, then that is not

the case, for grief is a part of nature, even though it is not a sought after station.
He said,

But the third level of grief is to be aggrieved about the contradictions
that are not yet thoughts; the opposition of intentions, and the objections
against the decrees.

These are three matters [that occur] in accordance with witnessing and will.

First, the grief of the contradictions, for the incidence of hope comes to the
heart, for instance, without the accompanying incidence of fear, or the oppo-
site. Similarly, the incidence of expansion without there being the incidence of
contraction. Similarly, there appears to him the incidence of familiarity with-
out the incidence of awe. The discordance of these incidences inevitably cause
him grief.

These contradictions are not of the same class as thoughts, but rather, they
are from divine incidences, which is why he said, “approaching thoughts,” for
the contradictions that appear as thoughts are other than these.
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According to [the Sufis], this is from the effects of the divine names and
attributes and the connection of the rays of their light to the heart, which is
called by them ‘illumination.

As for “the contradictions of intentions,” it is the hardest thing for the people,
and it shows their urgent need for knowledge above all things. For the truthful
one seeks in the entirety of his journey the dearest of paths to God, for he walks
to Him through Him and toward Him. When two paths appear to him and he
does not know which one is more pleasing and dearer to God, among them
there is one who makes scriptural knowledge his arbiter either through his own
effort or, if he is incapable, then through following someone else’s authority. If
even that is unavailable, he may quietly wait for what destiny decides for him,
his own self being devoid of goals. Another among them relies utterly on his
shaykh if he has one. Another turns to the supplication for choosing what is
best and then waits for what his destiny holds.

The men of determination, however, strive their utmost in seeking what
is most pleasing to God through acquiring [scriptural] knowledge and inner
awareness. If they are unable to arrive at a [ definitive ] answer, they rely on their
best assessment; if two things appear to them to be equal, they prefer the one
more conducive to the general benefit.

The prioritizing of benefits has different levels: at times, the course of ac-
tion leading to general benefit is preferred; and at times, that which leads to
increase in faith; and at times, whatever opposes the desires of the ego; at
times, the attainment of a benefit that cannot be otherwise attained; and at
times, that which brings safety from fear of an affliction that cannot be other-
wise avoided. These are the five directions of prioritizing; rarely is one of them
absent.

If he is devoid of all that, he has no rational [means of prioritizing], and
must wait for what his destiny has in store. He turns in desperation to his Lord,
pleading with Him like one seeking what He is pleased with and likes. When
the move comes, he supplicates God for the best, beseeches God once again,
fearing that that move might be from his ego or the Satan, knowing that he is
never infallible and ever striving against his enemy, so long as he is in the world
of test and trial. Only then he proceeds to act. This is the ultimate [act] that the
sincere [seekers] can do.

For the people of jihad in this respect there is guidance and unveiling that is
not accessible to the people of spiritual exercises. This is why al-Awza‘T and Ibn
al-Mubarak said, “When people differ concerning a thing, wait for the practice
of the people of the frontier"—that is, the people of jihad. This is so for God the
Exalted said, “Those who exert themselves (i.e., in jihad), We shall surely guide
them” [29:69].
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As for the “objections to judgments,” it may be that he meant by it creational
judgments, which is more likely. It may also be that he meant normative judg-
ments. [In the first case:] the men of ecstatic stations may fall into objections
{to the judgments in effect upon them that they find disagreeable, and they
grieve when they realize their objections to those}® as bad etiquette. Those
objections appear in the form of their wills that oppose what happens to them
from the judgment of divine predestination, and their grief is over their lack of
agreement with it and for possessing a will other that what has been ordained
for them [by God].

If the meaning was divine normative judgments, [it would then mean that]
they experience spiritual states that cannot be reconciled with the normative
commands, as discussed earlier, and they find no way to avoid establishing
what is commanded, but in so doing they invariably experience a kind of objec-
tion to it either inwardly or outwardly, in accordance with the extent of the
interruption of their spiritual state owing to the command. They grieve over
this contradiction. If they establish the command and see that their benefit
lies in it and praise its end, they grieve over their hastiness in objecting to it. To
submit to the call of [scriptural| knowledge is an obligation, and opposing it by
spiritual states falls into the category of [personal] will and defects [in spiritual
stations], and the seeker grieves of any remaining traces of [that contradiction]
within him. And God knows best.

9 The part between the braces is in the margins rather than the main text; see Madarij(S), 1297.
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CHAPTER 12

The Station of Fear

Among the stations of “You we worship and You we supplicate for help” is the
station of fear.

Fear is one of the most distinguished stations on the path, most beneficial
for the heart, and an obligation upon all. God the Exalted has said: “So fear them
not and fear Me (khawf) if you are believers” [3:175]; and said, “And Me [alone]
you must fear (rahba)” [2:40]; and said, “So do not fear people, but fear Me
(khashya)” [5:44]. He has praised and applauded its people and said, “Indeed,
they who live in awe for fear of their Lord, and they who believe in the signs
of their Lord, and they who do not associate anything with their Lord, and
they who give what they give while their hearts are fearful because they will be
returning to their Lord—it is these who hasten in every good work, and these
who are foremost in them” [23:57—61].

In a tradition narrated in al-Musnad [of Ahmad] and al-Tirmidhi, on the
authority of ‘Aisha, God be pleased with her, said: “I said, ‘O Messenger of God,
does the verse “And they who give what they give while their hearts are fearful”
refer to he who commits fornication, drinks alcohol, and steals? He said, ‘No, O
daughter of the Truth-lover [Aba Bakr] but to a man who fasts, prays, and gives
charity, and fears that it may not be accepted from him.”

Al-Hasan, God be pleased with him, [commenting on this verse] said, “By
God, they obeyed Him and strove hard in it, yet they feared it might be rejected.
A believer combines righteousness with fear, while a hypocrite combines evil
with impunity.”

1 Ahmad 6:205; Tirmidhi #3175.
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1 Kinds of Fear

The terms wajal, khawf, khashya, and rahba [are all used to indicate kinds of
fear in Arabic, and] have similar meanings without being synonyms.2 Aba al-
Qasim al-Junayd said, “Khawf is the anticipation of punishment with every
passing breath.” It has been said, “‘Khawf is the disruption and movement of
the heart upon the cognizance of that which is feared.” It has also been said,
“‘Khawf is the strength of the knowledge of the path of destiny;” this, however,
is the cause of fear, not its definition. It has also been said, “Khawf is the fleeing
of the heart from the occurrence of what is disliked upon its cognizance.”

Khashya (reverential fear) is more specific than khawf, for it is specific to the
true knowers of God—as God the Exalted has said, “Truly, the ones who fear
God from among His servants are only the knowers” [35:28]. Hence, khashya is
fear associated with the intimate knowledge of God. The Prophet, God grant
him blessing and peace, said, “I am most mindful of God among you, and most
fearful of Him.”® Khawf is movement, while khashya is withdrawal, stillness,
and rest. For the one who sees a fierce enemy or a flood or something like that
has two states. First, movement in order to flee from it—and this is the state
of khawf. Second, his stillness and settling in a place safe from the danger—
and this is khashya. From this it is said, inkhasha al-shay” he entered and hid
into something; [the meaning of this root kh-sh-y is same as inkhashsha from
the root kh-sh-sh because] the repeated [ fa“ala] and omitted [ fa, fw, or fy]
forms are [grammatically] kin, such as taqadda and taqaddada al-bazi, [both
of which mean: he released the falcon.]

As for rahba, it means the urge to flee from what is disliked—which is the
opposite of raghba, which means the journey of the heart toward that which it
likes. Thus, between al-rahb and al-harab [fleeing] there is a connection both
in expression and meaning, united as they are by the “intermediate derivation,”
where the ordering of two letters between two roots is reversed but the mean-
ing remains the same.*

As for wajal, it is the trembling and splitting of the heart upon remembrance
or vision of someone whose power or punishment one fears.

2 For a comparable discussion of the various words for fear in English, see George Crabb,
English Synonyms Explained (New York: Harper and Brothers, 1844), 306-308. The types he
mentions are apprehension (unease when anticipating an unpleasant occurrence, concerns
mostly things), alarm (derived from a call to arms upon a signal of danger), terror (fear from
an unknown danger which the imagination magnifies), fright (less vivid, more general, more
personal kind of fear). Awe and reverence both denote a strong sentiment of respect mingled
with some emotions of fear, with the former being the stronger. “Children should be early
taught,” our nineteenth-century author remarks, “to have a reverence for the Bible as a book,



CHAPTER 12 161

:J\:.'J;-\ wam}j Je .%J\j.ajg's %JU.‘LA LL&.‘T «Z\?a)\») «3\...,.."3-'\»} «J)J-i\»} «J’f}“»)
AV @l o) 5
s 61 Y e e iy 08T gl ISIEF IS FEENEY
.o)m\-\lﬁOJﬂ\ d}kbuﬂg_,li)\ &R J);\ !&)
osle oo Al 22 Gl sdls 5 bl oLb) 221 0B el e ] 2

P -
z
-

cgrs d Ty o S Gl A 1By 8 06 0 5 b [28:,06] LU

A ls 2y Joudly sl 6 g OB 0Ky (2LE1 Pl B2dely o~ il
R

DAl By cate gl S~ Al

Coelally o i) (22 sy A2l 2y o] by VEG o) s 6,50 sl
iy ) S Ol el

G i 2 @ @I as 2y con S p A1 G Ol g n I Ll
' " b o M b

A i s A Lo s V) BtV Legn . zally il 3 ol b1y Ca ) s
ol g o1

w5 ol et gie s wllal B o ST ettty L1 Ol b <o I U

in distinction from all other books.” Fear (“to feel a shuddering”) and dread (“fear with exceed-
ing trouble”) affect primarily the mind, whereas trembling, terror, and horror, we are told, are
more primal and affect other senses. The intensity of sentiment increases from fright to trem-
bling, to terror, to horror. “We apprehend an unpleasant occurrence; we fear a misfortune; we
dread a calamity” Fear is a “salutary” sentiment in a society, observes the author, whereas
dread is “irksome.” God is feared, God’s punishment dreaded. Trembling, tremor (trembling
which arises from a mental affection), and trepidation (stronger than the last two), are all of
a piece.

3 Recorded in Bukhar #5063 and Muslim #1108 with slight variation.

4 Premodern grammarians recognized many more complex patterns of how meanings at-
tached to combinations of letters than the modern orientalist grammar, which reduced this
to a system of trilateral roots and their derivatives. This point is powerfully made in Georges
Bohas, “Levels of Analysis of the Word in Arabic,” in The Word in Arabic, ed. Giuliano Lancioni
and Lidia Bettini (Leiden: Brill, 2001), 147-194.
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As for hayba (awe), it is fear associated with awe and glorification, and it
mostly occurs with inner knowledge, love, and recognition of glory, that is, a
sense of greatness along with love.

Thus, khawf, then, is for the common believers; khashya is for those endowed
with [scriptural] knowledge and inner awareness; fayba is for the lovers; and
jlal (i.e., wajal) is for those near to God.

The extent of one’s khawf and khashya is proportional to one’s [scriptural
knowledge and inner awareness. As the Prophet, God grant him blessing and
peace, said, “I am the most knowledgeable of God among you, and most fear-
ful of Him.”> He also said, “If you knew what I know, you would laugh little and
weep much; you would not enjoy intimacy with women; and would go out wan-
dering in the wildernesses, beseeching God.”®

When faced with his object of fear, a man who possesses khawf may find
refuge in fleeing or he may be petrified, whereas a man with khashya seeks
the support of knowledge. Their likeness is of one who has no knowledge of
medicine and a skilled physician; the former seeks refuge in prevention and
fleeing, whereas the physician turns to his knowledge of medicine and diseases.

Abu Hafs” said, “Khawf is God’s lash with which He sets right those fleeing
from His door.” He also said, “Khawf is a lamp in the heart by which the good
and the evil inside the heart can be seen; you flee from everyone you fear except
God: when you fear Him, you run to Him.”

Hence, the one who fears flees from his Lord to his Lord.

Abt Sulayman [al-Darani] said, “When fear abandons it, a heart is ruined.”

Ibrahim b. Sufyan said, “When fear resides in the hearts, it burns away the
sources of lust and eradicates worldly attachments.”

Dhu al-Nun, God have mercy on him, said, “People will stay on the [right]
path so long as they have fear; when this fear abandons them, they go astray.”

Hatim al-Asamm® said, “Do not be deceived by a good status: there is no
status better than the Garden, but Adam there encountered what he encoun-
tered; nor by the abundance of worship, for Iblis after his long worship did what
he did; nor by the abundance of knowledge, for Bal‘am b. Ba‘ar faced what he
faced while knowing the Greatest [ Divine] Name; nor by the meeting and see-
ing of the righteous, for no man is more righteous than the Prophet, God grant
him blessing and peace, but meeting him did not help his enemies or the hyp-
ocrites.”

5 This tradition appears with khashya instead of khawf in Bukhari #6101 and Muslim #2356.
6 Ahmad 5173; Tirmidhi #2312.
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7 Abu Hafs ‘Amr b. Salam or Salama (d. 264/878) was titled the shaykh of Khurasan and was
said to have been the first to introduce tasawwuf to Nisabur. See Siyar 12:510.

8 Abu ‘Abd al-Rahman Hatim b. ‘Unwan (d. 237/852) was dubbed the Lugman of his time for
his wisdom, and was known for his exhortations and words on asceticism. See Siyar 11:484.
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Fear, however, is not the end in itself, but a means towards an end. When that
which is feared goes, so does the fear, for the people of the Garden experience
neither fear nor grief.

Fear is associated with actions, and love with being and attributes. When the
believers enter the abode of bliss, their love for their Lord will multiply but fear
will not touch them. This is why love is higher and nobler than fear.

The true and praiseworthy fear is that which comes between a person and
the prohibitions of God. When it exceeds that, hopelessness and despair may
result.

Abiti ‘Uthman [al-Hir1], God be pleased with him, said, “True fear is vigilance
against sins, open and secret.”

I also heard Shaykh al-Islam Ibn Taymiyya, may God honor his soul, say, “The
praiseworthy fear is that which prevents you from the prohibitions of God.”

The author of al-Manazil, God have mercy on him, said,

Fear is to do away with the tranquility of security by contemplating the
great news.

He means parting from the complacency of one’s sense of being safe by recall-
ing what God has declaimed of the promise and the warning.
He [further] said,

It has three levels. The first level is the fear of punishment, and this kind of
fear establishes the soundness of faith, and it is the fear of the common-
ers. It is born out of the affirmation of the warning, and remembrance of
the crime, and the consideration of the punishment.

This fear is preceded by cognition and knowledge—for a man cannot fear what
he has no cognition of. It has two attachments. The first is that which is disliked
and whose occurrence is feared. The second is the cause and the way that leads
to it. One’s fear depends on his awareness of the connection between the cause
and that which is feared as well as the magnitude of what is feared.

The lack of knowledge of either of these leads to a concomitant lack of fear.
If one does not know that a certain act leads to a feared outcome or he knows so
but does not know the magnitude of that which he fears, he does not have true
fear. When he is aware of the magnitude of what he fears and is certain about
the connection between the cause and its feared outcome, he acquires fear.

This is the meaning of its being “born out of the affirmation of the warning,
and remembrance of the crime, and the consideration of the punishment.”
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The “consideration of the punishment” involves that [the seeker] recalls
what is feared, making it the center of one’s focus that is never forgotten; for
even if one knows it, its forgetting and failure to keep an eye on it comes
between the heart and the fear. This is why fear is the index of the soundness
of faith, and its parting from the heart is tantamount to the departing of faith.

2 Fear of Self-deception
He said,

The second level is the fear of deception in the running of breaths
drowned in the awakening, tinged with sweetness.

He means that whoever attains awakening untinged by negligence and his
breaths drowned in it and found it pleasant—for nothing is sweeter than being
present in the act of awakening—he should beware the deception, and that
this presence, awakening, and sweetness might be lost. How many of those
who were blessed with ecstatic states had their states turned against them,
rendering them from being righteous to being wicked, leaving them rubbing
their hands in lament, beating upon their left with their right? The full moon of
ecstasy that once illumined his nights entirely, when faced with eclipse, thrust
him into darkness, replacing nearness with desertion, presence with absence,
encounter with evasion, nearness with distance, union with separation, as it
has been said:

You thought well of the days where the going was good
You feared not the evil lurking in the fate

Your nights spared you and you were deceived
It is the clear nights that turn overcast®

[Concerning] the third level, he said,
There is no desolation of fear in the station of the elite, except the awe of

the Majesty, and it is the farthest rank that is alluded to in the extremity
of fear.

9 These famous lines are from the Diwan al-Shafi.
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It means that the desolation and loneliness of fear comes only from being
cut off and sinning, whereas the elite who have attained to God and His near-
ness have a fear that is not the fear of desolation like the fear of the sinful and
separated, for God Almighty is with them, through His reception of them and
love for them. Unlike [the fear of desolation,] the awe of majesty is connected
to His being and attributes; the more a servant is aware of and close to them,
the greater the awe of His majesty in his heart, and it is higher than the level of
ordinary fear.

He said,

It is the awe that opposes the seeker in times of whisperings, protects the
witness in the moments of nightly conversations, and pries open the wit-
ness from the shock of might.

That is, [the seeker] is in greatest awe when quietly praying and talking, and
this is the time when the servant praises his Lord and humbles himself, seek-
ing His favors, praising him in His blessings, Names, and Attributes, or whispers
[by reciting] His words. This is what [the Sufis] mean by the whisperings.

These whisperings cause the lifting of the veil between the heart and the
Lord, lifting the curtain that prevents the lights of His names and attributes and
their illumination of him. Thus, the awe opposes it during these times, and the
reins of his whisperings are taken from him in accordance with their strength.

As for “the protection of the [witness in] nightly conversations during the
conversation,” ‘nightly conversation’ in their view is more particular than the
whispering, and it is the addressing of the heart to the Lord as a lover addresses
his beloved; if not accompanied by the awe of His majesty, it could slip into per-
missiveness and conceit. The awe comes to protect the nightly converser from
violating the etiquette of servitude.

As for the prying open of the witness by the shock of might, the “prying open”
means cutting off, that is, it almost kills him and erases him, due to the shock
of might and glory of the lordship in all its three senses. These are: the might
of rejection, the might of power and severity, and the might of authority and
compulsion. When this might strikes the observer, it nearly splits him apart and
erases his being, for nothing can stand before the might of lordship.
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2 Balancing Fear and Hope

The heart in its journey towards God the Exalted is like a bird whose head is
love, and hope and fear are its two wings. When the head and the two wings
are sound, the bird flies well, but when the head is cut off, it immediately dies,
and when either or both wings are absent, the bird is the victim of any hunter
or snare.

The Predecessors preferred to strengthen the wing of fear during times of
good health, and to strengthen the wing of hope when departing this world.
This is the way of Abi Sulayman [al-Darani] and others. [Abii Sulayman] said,
“The heart should be overwhelmed by fear, for when hope overwhelms it, it is
corrupted.”

Another said, “The most perfect of states is the balance between hope and
fear and being overwhelmed by love, for love is the mount, hope is the caravan-
leader, and fear is the driver, and God is the one who grants attainment with
His favor and bounty.”

Some have said that it is better to strengthen fear more than hope because
when vain hopes overcome a person he is ruined. Others say that the best of
situations is a complete balance of hope and fear with overwhelming love, for
love is composite, while hope is an intensifier and fear a driver. And God is ulti-
mately the only one who takes us across by His mercy and grace.
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CHAPTER 13

The Station of Trembling

Among the stations of “You we worship and You we supplicate for help” is the
station of trembling.! God the Exalted has said, “Those who fear their Lord in
the unseen, and those who tremble at the Hour” [21:49]. The Exalted also said,
“And they will approach one another, inquiring of each other. They will say,
‘Indeed, we lived among our people trembling; so God favored us and protected
us from the punishment of the Scorching Fire'” [52:25—27].

Trembling means a subtle fear; it is the fear out of mercy for someone (as in,
“fearing for someone”); it is to fear what compassion (ra’fa) is to mercy—i.e., a
subtler, more delicate kind of mercy. This is why the author of al-Manazil, God
have mercy on him, said,

Trembling is the constancy of caution, accompanied by compassion. It is
on three levels. First, trembling for the ego from its sudden fall into dis-
obedience.

That is, [lest the ego] hasten toward the path of lust and disobedience and
defiance of worship. “And trembling upon one’s deed, lest it is wasted.” That
is, he fears that his deeds might be among those concerning which God the
Exalted has said, “And We shall turn unto the work they did and make it scat-
tered motes” [25:23]. These are deeds done for the sake of other than God, or
in contradiction to His command and the way of His Messenger. He also fears
that His [righteous] deeds may be lost in the future, either through discontin-
uance or owing to disobedient acts that would scatter them and lay waste to
them all, leaving him like the one concerning whom God the Exalted has said,
“Does any of you wish that he should have a garden with date-palms and vines
and streams flowing underneath, and all kinds of fruit, while he is stricken with
old age, and his children are not strong [enough to look after themselves]—
that it should be caught in a whirlwind, with fire therein, and be burnt up?”
[2:266]. One day ‘Umar, God be pleased with him, said to the Companions, God
be pleased with them all, “Whom do you think this verse concerns?” They said,
“God knows best.” ‘Umar became irritated and said, “Say whether you know

1 Tremblingis not the optimum translation of ishfag; the latter means a subtle fear out of mercy
and compassion for someone.
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or you don't know!” Upon which Ibn ‘Abbas, God be pleased with him, said,
“I have an idea about it, O Commander of the Believers.” He said, “O son of my
brother, say it and do not feel shy.” Ibn ‘Abbas, God be pleased with him, said, “A
parable has been struck herein of a deed.” ‘Umar said, “Which deed?” He said,
“Of a deed.” ‘Umar said, “Of a wealthy man who acts in obedience to God, and
God sent to him Satan, and he begins to act wickedly until all his deeds were
drowned.”?

He said,

And trembling for the creation due to awareness of its excuses.

This may be considered a kind of contradiction, for why would one tremble
with fear along with knowing their excuse? It is not, however, contradictory, for
as noted above, trembling is fear tinged with mercy. He fears for them from the
perspective of their opposition to the command and prohibition, along with
mercy for them as he observes the passing of the decree of predestination upon
them.

He said,

The second level is trembling for the time, that it be tinged with separa-
tion.

That is, he fears for his time lest he adulterate it with that which separates him
from his presence with God Almighty.
He said,
And for the heart, lest it face resistance.
The obstructing “resistance” could be either fatigue, or a doubt, or a desire. Each
of this is an impediment for the seeker.
He said,
And [he fears] for the certitude, lest it be contaminated.
[“Certitude”] is tranquility in the One in whose hands rest all the causes, but

when his certitude is contaminated by reliance on a cause [such as his wor-
ship], attachment to it, and tranquility in it, his certitude is damaged. The

2 Bukhari #4538.
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intention is not to deny causality per se or to neglect causes, for that would be
heresy and disbelief, and impossible [to argue for]. For the Messenger himself
is a cause toward guidance and faith. Righteous deeds are a cause for the attain-
ment of salvation, and disbelief a cause for the entry into the Fire. Similarly, the
observed [natural] causes are indeed effective causes. What he means is that
[the seeker] fears the association of his certitude with a cause other than God;
he does not become attached to the causes, but rather seeks to lose them in the
ultimate Cause. The Shaykh, God have mercy on him, was one of those who
exaggerated in their rejection of the causes, nor does he see any end beyond
annihilation in the affirmation of the unicity of lordship. His discourse on the
third level in most of the chapters (i.e., stations) turns on these two principles.
You have known what they are, and that the correct opinion is something else.
[The correct view] is the affirmation of causes and powers, and that annihi-
lation in lordship is not the end of the path, but above it is something that is
nobler, loftier, and more honorable. Based on these two principles he has pre-
sented in his book matters for which he has been duly faulted.?
He said,

The third level is his trembling that protects him from self-admiration,
prevents him from quarrelling with the creation, and leads the seeker to
protect his vigilance.

The first [part of this statement] concerns the deeds, the second concerns the
creation, and the third concerns the will; each one has something that could
spoil it.

Self-admiration corrupts the deed, as does ostentation; he fears that his
effort [is lost] from this corruptor, and his trembling fear protects him from
it.

The creation corrupts creation; he fears for his character and manners
toward the creation, and this fear protects him from [its harm].

The will is corrupted by lack of vigilance, which is negligence and laxity; he
fears for his will from things that may corrupt it. If his deeds, character, and will
are sound, his path, his heart, and his inner state are on the right course. And
God alone is the helper.

3 See, e.g, Chapter 2 § 2 and volume one, Translator’s Introduction, 1:53, 1:59.
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CHAPTER 14

The Station of Humility

Among the stations of “You we worship and You we supplicate for help” is the
station of humility.
God the Exalted said,

Is the time not ripe for the believers that their hearts be humble to God’s
reminder and to the truth which is revealed, lest they become like those
who received the scripture before but when long ages passed over them,
their hearts were hardened, and many of them are wicked sinners. [57:16]

Commenting on this verse, Ibn Mas‘ad, God be pleased with him, said, “There
were hardly four years between our Islam and the revelation of this verse in
which God took us to task.” Ibn ‘Abbas, God be pleased with them both, com-
mented, “God found dampening in the believers’ hearts, so he took them to task
in the thirteenth year after the onset of revelation.”

The Exalted also said, “Successful indeed are the believers who are humble
in their [daily] prayers” [23:1-2].

Khushi“ in the original language means the state of being low and still. God
said: “And all the sounds came to have khushui before the All-merciful” [20:108];
that is, they became still, humble, and quiet. From [its usage] is the characteri-
zation of the earth as possessing khushi', that is, [its being] dry and low, which
does not rise due to water or vegetation. God the exalted said: “And from His
signs is that you see the earth khashi‘a (low and dry) but as soon as We send
down water upon it, it stirs to life and grows” [41:39].

Khushui‘ (humility), therefore, is the standing of the heart before the Exalted
Lord with humility, lowliness, and with full concentration towards Him.

It has been said that humility is submission to the Truth. This is one of the
causes of humility, and among its signs is that if a servant is opposed and
responded to with the truth, he welcomes the truth with acceptance and sub-
mission.

It has also been said that humility is to put out the fires of passion, calming
the smoke of the heart, and illumination of the heart by the light of glorifica-
tion.

Al-Junayd, God have mercy on him, said, “Humility is the submission of the
hearts before the Knower of the unseen.”

The knowers of God have agreed that the site of humility is the heart, but
its fruits are borne on the physical body. As the Prophet said to the man who
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180 IBN QAYYIM AL-JAWZIYYA, MADARIJ AL-SALIKIN

was fidgeting with his beard while praying, “Had his heart had humility, his
limbs would also have shown its effect.”? {The Prophet said, “Piety is in here,’
pointing to his chest, thrice. One of the knowers said, “Good outwardly char-
acter is the index of good inwardly character”}? One of [the Predecessors]
saw a man drooping his shoulders and body, so he said, “O so-and-so, humil-
ity is in here,” pointing to his chest, “and not there,” pointing to his shoul-
ders.

One of the Companions, God be pleased with them all, Hudhayfa, said, “I
seek God'’s refuge from hypocritical humility.” He was asked, “And what is hyp-
ocritical humility?” He said, “When the body shows humility but the heart is
devoid of it.”

{‘Umar b. al-Khattab once noticed a man meekly stooping his neck while
praying. He said: “O one with a neck, raise your neck, for khushi‘ is not found
in the necks, but in the hearts.” Once ‘A’isha, the Mother of the Believers, saw
some young men walking sluggishly so she inquired about them. She was told
that these are worshippers. She said, “When ‘Umar b. al-Khattab walked, he was
swift; when he talked, he made himself heard; when he hit, it hurt; and when
he fed, he fed well—and he truly was a worshipper.”}3

Al-Fudayl b. ‘Iyad said: “It was disliked that a man’s body shows more humil-
ity than his heart.” Hudhayfa, God be pleased with him, said, “The first of what
you will lose in your religion is humility {and the last of what you will lose is
regular prayers. How many worshippers pray but have no good in them.} It may
be that you enter a mosque with an entire congregation offering prayers but
you don’t find among them one with true humility” Sahl [al-Tustari], God have
mercy on him, used to say, “Satan does not go near one whose heart has true
humility”

1 Putting Out the Fire of Ego

The author of al-Manazil, God have mercy on him, said,

Humility is putting out the fire of the ego and the calming of the ego in
reverence or dread.

1 Graded as weak, see Madarij(S), 1323.
2 This addition is missing in some of the manuscripts. Madarij(S), 1323.
3 The part within the braces is missing in some of the manuscripts.
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That is, constriction of the ego and nature, which is to restrain the drive of
the ego to expand by filling of the heart with greatness and awe or dread. In
reality, khushai‘ is a concept that unites reverence, love, humbleness, and self-
effacement.

He said,

Ithas three levels. The first level is humbling oneself before the command,
submitting to the decree, and humility to the watch of the Truth.

“Humbling oneself before the command” means accepting it with humble
acceptance, submission, and obedience, and outwardly as well as inwardly
compliance, accompanied by expression of weakness, and dire need for guid-
ance to [fulfill] the command before it is accomplished, help during its execu-
tion, and acceptance after it.

“Submission to the judgment” could mean submitting to the normative com-
mand of the Law, in which case it would mean not opposing it with opinion
or desire. It could also mean submitting to the judgment of predestination, in
which case it would mean to receive it without any discontent, displeasure,
and objection [to the divine will]. In truth, humility is to submit to both kinds
of commands. It requires submission with meekness and humility to His com-
mand as well as judgment.

As for “humility to the watch of the Truth,” it means humbling the heart and
the body {and effacing it to the sight of the Lord upon it, and His knowledge of
what lies in the heart and the body}.

This is one of the interpretations of the words of the Exalted, “And for whoso-
ever fears the station of his Lord are two Gardens” [55:46] and His words, “As for
he who fears the station of his Lord and restrained the soul from desire” [ 79:40].
This is the station of the Lord over His servant with knowledge, strength, and
lordship.

His fear of this station causes him humility of the heart; the greater his real-
ization of it, the greater his humility, and humility leaves his heart when he
becomes heedless of the knowledge of God the Exalted of him and His watch
of him.

The second interpretation is that it means the standing of the servant before
his Lord upon meeting him. On this view, it being more appropriate to the verse,
it falls in the class of adding the verbal noun [“standing”] to the one who fears.
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2 Recognizing the Lesions of One’s Soul and Deeds
He said,

The second level is to watch the lesions of the soul and deeds, seeing the
superiority of every superior, and inhaling the smell of annihilation.

He means looking out for the appearance of the deficiencies and flaws of your
soul and practice, for that makes the heart humble. Examining the defects of
the soul and its deeds such as arrogance, self-admiration, ostentation, weak-
ness of truthfulness and dearth of certitude, confusion of intention, and fail-
ure to purify the motivation from selfish desire, {failure to perform acts in a
way that pleases your Lord, and other defects of the soul}* and spoilers of
deeds.

As for “seeing the superiority of every superior” it is that you watch out for
people’s rights and fulfill them, without considering what they did toward you
and your rights, and do not pay them back in coin. For doing so is foolishness
and stupidity of the soul. Do not demand your rights, acknowledge the superi-
ority of those that are superior, and forget your own superiority.

I'heard Shaykh al-Islam Ibn Taymiyya, God sanctify his soul, say, “The knower
does not see his right upon anyone, nor witness his superiority over anyone, and
therefore does not get angry in return, demand, or fight back”

As for “inhaling the smell of annihilation,” since annihilation in [al-Haraw’s]
view is the ultimate end, he made this level a breeze due to its subtlety. He
called it a breeze due to its subtle location in the soul, and due to its strong/
intense clinging to it. No doubt, humility is a cause of attaining annihilation,
its best kind as well as one less than the best.

3 The Third Level
He said,
The third level is protecting the sanctity upon unveiling, purification of

the time from the flattery of the creation, and stripping the vision of supe-
riority/grace.

4 The part within the braces is missing in one of the manuscripts.
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As for “protecting the sanctity upon unveiling,” it is the discipline of the ego
through humility and self-effacement against complacence and conceit that
could result from the unveiling. For unveiling requires expansion, and risks
utterance of ecstatic outbursts if it is not accompanied by humility that pro-
tects the sanctity.

As for “the purification of the time from the flattery of the creation,” he does
not mean by it avoiding ostentation, for the people of this level are higher in
status than that. Rather, he means one should do his best to hide his states
from the creation, as part of his humility and self-effacement, so that people
do not notice it, lest their awareness of his states pleases him and ruins his
heart and his time with God the Exalted. How many seekers have lost the way
in this wasteland? Protected are only those whom God has protected. Nothing
is more beneficial for the truthful than the realization of his poverty, need, and
lowliness, and that he is nothing, that he is among those whose even Islam is
not fully sound yet, let alone attainment of noble states.

I have seen from Shaykh al-Islam Ibn Taymiyya, God sanctify his soul, of this
[humility] that I have not seen in anyone else. He used to often say, “Nothing
is mine, nothing is from me, nothing is in me.” He used to often be an embodi-
ment of this line,

I am a beggar, son of a beggar
So too were my father and grandfather

When he was praised to his face he would say, “By God, I am still trying to
improve my Islam. I have not even become a proper Muslim yet.”

Toward the end of his life he sent me a treatise on exegesis in his handwrit-
ing, and on its back were the following lines of poetry in his handwriting,

I am the beggar to the Lord of all things
I am the little destitute in all my states
I am the one who wrongs my soul, and it wrongs me
If any good comes to us, it comes from Him
{I cannot benefit myself
Nor can I repel harm from me
I have no master other than Him
Nor an intercessor to the Lord of the heavens
Except by the leave of the All-merciful, our Creator
To the intercessor, as has come to us in scripture}
I do not own a thing without Him
Nor am I a partner in even a grain
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Nor is there a helper to help Him
As there are with kings
{Utter dependence is ever my essential attribute
As independence is His eternal attribute
This is the case of all creation
Everyone is His servant, coming to him in submission
Whoever seeks an end from someone but his Creator
He is wrongful, ignorant, rebellious, associationist}
Praise is God’s the fill of the universe
What of it once was and what will one day be®

As for “the purification of the vision of bounty,” it means that he sees no favor or
bounty except from God; He is the bestower of bounty without any deserving
cause in you—there being no intercessor that intervened on your behalf, nor
a link that issued from you that brought you His favor. The “purification” here
means to exclusively attribute all bounty to its bestower and not attribute it to
anyone else. For in fact, [God] is above sharing [any of His acts] with other than
Him. The concern, therefore, is only with the purification of witnessing [that
is, not in His essence, for it is pure already] such that the witnessing befits the
One being witnessed. And God knows best.

4 Humility and Attentiveness in Prayers

If it is said: What do you say about the performance of prayer that lacked humil-
ity, does it count or not?

It would be said: As for its counting for reward, then no, it would not, except
for what he understood of it and performed with humility. Ibn ‘Abbas, God be
pleased with them both, said, “There is nothing for you of your prayer except
what you understand of it."® [It is recorded] in the Sunan and the Musnad,
raised [to the authority of the Prophet], “A servant says prayers, but only a half
of it is written for him, or a third, or a fourth,” and he kept going until he said,
“only a tenth.”

God has tied the success to the believers who offer prayers in humility
[Q. 231-2], which means that whoever does not possess humility in it is not
from the people of success, for if his reward would count, he would be consid-
ered among the successful.

5 See Ibn Taymiyya, Diwan Ibn Taymiyya. Madarij(S), 1331.
6 Ahmad 4:419.
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As for its validity in the judgments of the world and fulfilling them, then
if the majority of it had humility and comprehension, it counts as valid by
consensus. The Sunna prayers and litanies that follow [the obligatory prayer]
further complete its deficiencies.

41 First View: Prayer without Proper Humility Is Legally Invalid

If, however, the majority of it lacked humility and comprehension, the jurists
have disagreed about the obligation of repeating it. Among the companions of
Ahmad, Abii ‘Abdallah b. Hamid has deemed it an obligation, as did Aba Hamid
al-Ghazali in his I#ya’, but not in his Wasit or his Basit. They argue that such a
prayer has no reward [as agreed by the majority], nor is success guaranteed for
it [in the verses just mentioned]; it does not, therefore, fulfill the obligation, nor
is he free of compensating for such a prayer, like someone who prayed only to
show others.

They further argue that attentive humility and comprehension are the spirit
of prayer—its very objective and essence. How can something be valid if it was
void of its spirit and essence and possessed only its form and appearance?

They further argue that if a servant intentionally forsakes an obligatory ele-
ment of the prayer, it makes it invalid. The absence of some of its parts is like
the absence of the limbs of a slave freed in expiation [which would be invalid];
what if [the offering] lacked its spirit, essence and purpose? It would be like
freeing a dead slave. If [the freeing of] a slave with a hand cut off does not
count as an expiation in devotions to God the Exalted, how could [the freeing]
of a dead slave count? This is why one of the Predecessors said that the prayer
is like a maid that you offer to a king from among the kings. What do you think
of one who offers a maid who is paralyzed, one-eyed, blind, or lacking a hand
or a leg, or sick, decrepit, or foul? Such is the prayer that the servant offers as
a devotion to His Exalted Lord; God is good and only accepts what is good. A
prayer void of spirit is not a good act, just as freeing a dead slave is not a good
act.

They also say that excluding the heart from {the worship of presence and
humility is like excluding the king of the organs from worship; worship does
not suffice if it comes only from} the subjects with their king excluded and sus-
pended.

They further argue that limbs are subservient to the heart; they are sound
or corrupt depending on it. If it does not establish its part of the worship,
the limbs’ worship is even less valid. If [the heart’s] worship is corrupted due
to negligence and whisperings, how could the worship of his subjects and
armies be valid, when their matter is from it, and upon its command they
move?
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They argue [from reports like that] in al-Tirmidhi and elsewhere, raised to
the Prophet, God grant him blessing and peace, “God does not accept sup-
plication from a heedless heart.”” This is either specific to the supplication of
worship, or general, including it as well as the supplication of needs, or specific
to the supplication of needs, which is the right of the servant. Thus, this is a
warning that it is the supplication of worship that is purely His right against a
heedless heart.

They also say that the worship of one who is overwhelmed by his heedless-
ness and forgetfulness cannot possess sincerity. For sincerity comprises intend-
ing the deity alone in one’s worship, and a heedless one has no intention; his
worship cannot, therefore, count.

They also say that God the Exalted has said, “Woe to the performers of the
prayer who are forgetful of their prayer” [107:4—5]. Being “forgetful” does not
mean abandoning it, for then they would not be “performers of the prayer” at
all. The forgetting could only refer to an obligatory part of the prayer, either its
time, as is the opinion of Ibn Mas‘ad and others, or attentiveness and humility,
and the correct opinion is that it includes both. For God the Glorious affirms
their having prayed, but attributed to them forgetfulness, which could be for-
getting its appointed time or the obligatory sincerity and attentiveness, which
is why he characterized them with ostentation. If it were forgetting to pray alto-
gether, there would be no ostentation involved. They argue that if were to limit
the “forgetfulness” to the time of the prayer alone, it constitutes a warning of
ruin of forgetting sincerity and attentiveness a fortiori, {in a number of ways.
First, the time-requirement may be relaxed for a valid excuse, and moved to an
alternative [time], but the requirements of sincerity and attentiveness} cannot
ever be dropped or replaced. Second, the requirement of time is dropped for
the sake of the completion of the benefit of attentiveness. Thus, it is permissi-
ble to combine two prayers owing to a circumstance that prohibits doing one
of them in its time with the presence of the heart and attentiveness, such as in
the case of a traveler, an ill person, or someone who must attend to something
and thus needs to combine, as stated by Ahmad and others.

On the whole, then, the interest of sincerity, humility, attentiveness, and con-
centration of the heart upon God the Exalted during the prayer is the most
important of all of its elements and requirements in the eyes of the Lawgiver.
How could it be imagined that he invalidates it by omitting one takbir (say-
ing “God is greater”) or properly settling in one of its positions, or omitting
one word, or an emphatic syllable in the obligatory recitation, or neglecting a

7 Tirmidhi #3479, graded as hasan li-ghayrihi to weak. Madarij(S), 1336.
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tasbiha (saying “God be glorified”), or the saying of “God has heard the one who
praises Him” or “Our Lord, Yours is the praise,” or the mention of His Messen-
ger by sending blessings upon him, but does not invalidate it when he omits its
essence and greatest purpose, its spirit and its inner wisdom?

These are the arguments of this group, and these are, as you have seen, strong
and manifest.

4.2 Second View: Prayer without Proper Humility Is Legally Valid

The other school says that it is proved on the authority of Prophet, God grant
him blessing and peace, in the Sahih, that he said, “When the call [to prayer]
is pronounced Satan takes to his heels and passes wind with noise during his
flight in order not to hear the call. When the call is completed, he comes back
and again takes to his heels when the call to stand is pronounced and after
its completion he returns again to whisper to him, and makes him remember
things which he did not remember [before the prayer], saying, “Remember this,
remember that,” concerning things that he did not remember. So much so that
the man no longer knows how much he has prayed. If this happens to one of
you, he should perform two prostrations while sitting.”® These scholars argue
that in this performance of prayer in which Satan did distract a person, to the
point that he did not know how much he had prayed, he, God grant him bless-
ing and peace, commanded only two prostrations of forgetfulness, not to repeat
the entire prayer. Had it become invalid as you claim, he would have ordered
to repeat it.

This, therefore, is the wisdom of the two prostrations of forgetfulness, to
undo the whispering of the Satan to a worshipper and his interference against
attentiveness in prayer. That is why the Prophet, God grant him blessing and
peace, dubbed these two prostrations “the two debasers™ and commanded
these to whoever forgets. Furthermore, he did not distinguish between a few
or numerous instances of forgetting, nor between whether they constituted the
majority or minority [of the prayer in its entirety]. He said, “for all occurrences
of forgetfulness, there are [only] two prostrations.”l? He did not make an excep-
tion for forgetfulness that constitutes the majority.

This is the case, they further argue, because the laws of Islam are based on
external actions, while the realities of inner faith are the cause of the ultimate
reward or punishment. God the Exalted has two realms of dominion: domin-
ion in this world in which God commands the external laws and actions of
the body; and a dominion in the Hereafter, which applies to both the outer

8 Bukhari #1231; Muslim #389.
9 Based on the tradition in Aba Dawud #1025.
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and inner actions. That is why the Prophet, God grant him blessing and peace,
would accept the hypocrites according to their appearances and would leave
their inner secrets to God. They would marry, inherit from, and be inherited
from by other Muslims. Similarly, their prayer would count; they would not be
treated like those who abandon prayers if they prayed, however ostensibly. The
judgment of reward and punishment is not for man but God to hand out in the
afterlife.

Hence, they say, we accept according to the Laws of Islam the correctness of
the prayer of the hypocrite, the insincere and ostentatious, even though his per-
formance would not avert punishment nor bring reward in the hereafter. Thus,
the legal validity is even more established for the prayer of a heedless Muslim
suffering from whispers and distraction of the heart from complete attentive-
ness.

True, such prayer does not attain its objective of God’s reward either in this
world or the next. For the prayer has additional reward in this world, which is
increase in faith, light, expansion, and relaxation in the heart, the sweetness
of worship, bliss, and happiness, and a pleasure that is experienced by the one
whose heart and concern comes together upon God, whose heart is attentive
in His presence. It is like what occurs to someone who is drawn close by the
king and chosen as his confidante and attendant, and God is higher and more
magnificent.

The same is the case with respect to the high ranks in the afterlife and the
companionship of those drawn close [to God]; all this is lost with the loss of
attentiveness and humility. Two men may pray next to each other in one rank,
but their prayers may have the difference of the heaven and the earth. All this
has no relation to the question at hand.

If you intend by the obligation of repetition [of a prayer without humility]
in order to obtain these fruits and benefits, than that is for him, if he wishes to
attain them, and if he wishes, he can deprive himself of them. But we do not
consider it obligatory, nor will we shun him and apply upon him the legal ruling
of one who abandons prayer completely.

This second explanation is the preferred one, and God knows better.
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CHAPTER 15

The Station of Meekness

Among the stations of “You we worship and You we supplicate for help” is meek-
ness.!

God the Exalted said: “And give glad tiding to the meek” [22:34], and then
explained the meaning of meekness in the succeeding verses, “Whose hearts
tremble when God is mentioned, and who observe patience over what befalls
them, and establish regular prayers, and spend from what we have given them.”
God also said, “Those who believe and act righteously and are meek toward
(akhbatu ila) their Lord—such are the companions of the Garden who shall
abide therein forever” [11:23].

The linguistic origin of khabt is a dip in the earth. Ibn ‘Abbas, God be pleased
with them both, and Qatada have explained al-mukhbitin in this way, and said:
“They are those who lower themselves.” Mujahid said: “Mukhbit is one who has
found tranquility in God Almighty,” and “khabt is a low part of the earth.” Al-
Akhfash? said, “It means those who have humility” Ibrahim al-Nakha said,
“Those who are sincere.” Al-Kalb1 said, “Those with soft hearts” ‘Amr b. Aws
[al-Thaqafi] said, “Those who wrong no one, and when wronged, do not seek
revenge.”3

All of these sayings revolve around two basic meanings, humility and tran-
quility towards God the Exalted. And that is why it has been made transi-
tive with the particle ‘i/@’ (toward) which has been used [in 11:23 above] in
order to add the meaning of tranquility, penitence, and stillness toward/in
God.

The author of al-Mandazil said,
It is among the first stations of tranquility.
He means by the stations of tranquility [stations such as] stillness, certitude,

trust in God the Exalted, and the like. Meekness is their forerunner and begin-
ning.

1 From a Greek origin, meek means “to make one’s self small, to be humble;” a particularly
relevant meaning is the meekness of a lamb to submit to being slaughtered (Crabb, English
Synonyms, 430).
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2 Sa‘ld b. Mas‘ada al-Akhfash (d. c. 215/831) was a linguist and grammarian, a disciple of the
famous grammarian Sibawayh, a Qadarite. See Siyar 10:206.

3 Most of these sayings are found in Tafsir al-Baghawi, namely Ma‘alim al-tanzil fi tafsir al-
Qurian by the Shafi exegete al-Husayn b. Mas‘ad al-Baghawi (d. 516/1122), which Ibn al-
Qayyim seems to have frequently employed.
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He said,

And it is arriving of the traveler at the point beyond return or hesita-
tion.

Meekness is the first station in which the seeker overcomes hesitation, which
is a kind of {doubt, and turning back, which is a kind of} heedlessness and
evasion. The seeker is a traveler to his Lord, journeying to Him to his last
breath, whose journey does not end so long as his breaths remain. [Given that, ]
He likened the attainment of meekness to fresh water upon which a thirsty
and needy traveler comes at his first watering station. His station quenches
him and removes any thoughts of hesitation in completing his journey or of
returning to his land fearing the arduous journey. When he arrives to that
water, his hesitation and thoughts of return melt away. Similarly, when the
seeker arrives at the wellspring of meekness, he is rid of any second thoughts
and hesitation, and thus he attains the first station of tranquility on his jour-
ney.
He said,

It has three levels. The first level is that protection drowns the desire, the
will encompasses heedlessness, and the quest drops the complacence.

The seeker seeker is assailed by heedlessness that weakens his will and lust that
opposes his determination and drives him toward complacence and comfort.
This level of meekness protects him from these three. His protectedness over-
whelms his desire, protectedness being the fortification and shield whereas
desire is the inclination toward fulfilling the demands of the ego; and “drown-
ing in a thing” means being encompassed and surrounded by it. Thus, he means
that his protectedness overcomes his desire and its strength, covering all of its
parts, and when that happens, it is the proof of his meekness and entry into the
state of tranquility and arriving at its station. His purification in this station is
from any second thoughts between moving forward and backward, going back
and moving on, toward holding fast and firm determination, putting forth his
best in the path, and that is the sign of calmness.

His will encompasses his heedlessness, “will” according to the People being
the name for the first station of those intending God. A seeker is the one
who has parted from his “homeland” of his nature and ego, for the journey to
God and afterlife. When he alights on the station of meekness, his will sur-
rounds his negligence, and he overcomes it and makes up for what he had
missed.
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As for the “dropping” of the complacence by the force of his quest, [it means
that his quest] overpowers his love for comfort such that his comfort falls like
something that falls into a well. This is a sign of true love that he overpow-
ers his complacence and buries it in a hole such that it never comes back to
life.

In sum, his protectedness and fortification overpowers his desire, his will
overpowers his heedlessness, and his love overpowers his desire for comfort.

He said,

The second level is that nothing unravels his will, no obstacle pulls on his
heart, and no trial interrupts his path.

These are the three additional things for a man of will: a cause that opposes him
and unravels his determination and will, loneliness that obstructs his longing
[for God], especially if he is alone, and trial that rears its head upon him to deter
him from his path. If he is established in the station of meekness these lesions
are removed from him, for his will and determination for this journey cannot
be unraveled by any cause.

“Unraveling” here means turning back from his will and diverting from the
direction of his journey. No obstacles on the path, no engagements of the
heart, no seductions make his company with God feel lonely. The “obstacle”
here means an opposition, anything that objects to your path and comes in
its way. The strongest of these obstacles is the feeling of loneliness. He must
not pay attention to it. As one of the knowers has said, your loneliness in your
path of search is a proof of the sincerity of your search. Another said, “Do
not feel lonely in the path of the truth by the paucity of those who aspire
to it nor be deceived by falsehood by the abundance of those who fall for
it”

As for the “trial” that cuts off the path, it means the incidents of the heart
that prevent him from contemplating the truth and intending it. When he is
well-established in the station of meekness and his will and search are true,
such trials cannot tempt him.

These resolutions cannot be sound except for one whose heart has been
illuminated by the lights of the [divine] names and attributes, their meanings
having been unveiled to him, and whose heart has attained the reality of certi-
tude through them.

It has been said, “Whoever takes knowledge from the source of knowledge
is settled, and whoever takes it from its flowing torrent is overcome by the
tides of doubt, misled by expressions, and confused by the variety of opin-
ions.”
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He said,

The third level is that the praise and the blame are the same to him, and
his blaming of his ego is perpetual, and he becomes blind to the creation’s
depreciation of him.

When a servant's steps are established in the station of meekness, his aspiration
is elevated, and his ego rises above caring about people’s praise and blame; he
is not pleased with the praise of the people nor grieved by their dispraise. This
is the case of the one who has rid himself of the indulgences of his ego, and is
prepared to be lost in the worship of his Lord. His heart becomes ready for the
rays of the light of divine names and attributes, having tasted the sweetness of
faith and certitude of the heart.

To be captivated by other’s praise or blame is an indication of the severance
of the heart from God. Such [a heart] has not experienced His love and inner
awareness, nor tasted the sweetness of attachment to Him and tranquility in
Him.

His words “his blaming of his ego is perpetual” mean that the one who has
attained this station is never pleased with his ego; he loathes it and wishes to
part from it.

According to the People, “self” means what is known from the attributes
of the servant, the blameworthy aspects of his character and deeds, whether
earned or part of his [innate] nature. He is severely disapproving of these,
regardless. This is one of the interpretations of the words of the Exalted, “No, I
swear by the blaming self” [75:2]; Sald b. Jubayr and ‘Tkrima said [concerning
this part of the self], “It blames for good and for bad, and is not pleased in good
times or bad times.” Qatada said, “‘Blaming’ here means wicked.” Mujahid said,
“It laments what has been missed, saying ‘If I had done such-and-such’ and ‘If
I had not done such-and-such.’”

Al-Farra’ (the Kufan grammarian, d. 207/823) said, “There is no self, good or
evil, that fails to blame itself: if it does well it says, ‘Why did I not do more?’ and
if it does evil, it says, T wish I had not done that."”

Al-Hasan [al-Basri] said, “[The blaming self in this verse means] the believ-
ing self—for a believer always blames himself. What did I mean or attain by this
word? That act? This food? That thing? And so forth. While a hardened sinner,
on the other hand, glides along with no scruples or self-criticism.” Al-Mugatil
said, “It means the disbelieving soul, which will blame itself in the hereafter for
what it failed to do in this world.”

The purpose being that whosoever offers his ego sincerely to God dislikes to
stay with it, for he loves that it be accepted by the one to whom it was offered.
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Whoever offers an offering and it is accepted cannot be like the one whose
offering has been rejected. For his ego to still linger with him is a sign that its
offer was not accepted.

Furthermore, it is an agreed upon principle of the People [of Sufism], from
the first of them to the last, their truthful ones and their liars, that the ego is a
veil between the servant and God the Exalted, and that he cannot attain to God
until this veil is rent. As Abu Yazid [al-Bistami| said, “I saw the Lord of Might
in sleep, so I said, ‘My Lord, what is the way to You?' He said, ‘Leave your ego
behind and come.”

The ego, therefore, is an enormous mountain obstructing the path to God,
and no traveling can avoid that mount, and it must end up with it. The majority
of the travelers turn back when they fail to cross its breadth and pass its val-
leys. Satan is at the peak of that mount dissuading people from climbing it and
makes them fear it. When the difficulty of climbing that mount comes together
with that frightener sitting atop, along with the weakness of the determination
and resolve of the traveler, cutting off and returning are born; only those that
God protects are protected.

The higher one ascends that mountain, the more extreme the screams,
admonitions, and fearmongering of the enemy—but as soon as one reaches
its top, all of the fears and apprehensions give way to peace and safety, the rest
of the journey looks easy and the obstacles and the arduousness of the steep
roads vanish. One now begins to see more clearly the wide-open path, with its
stations and stopovers, signposts and rest-stops that serve as the welcome from
the All-merciful.

What separates the servant and his ultimate success and felicity is [over-
come through] the power of determination, grit to stay the course, courage of
the soul, and steadfastness of the heart—and grace is ultimately in the hands of
God who grants it to whomsoever He wills—and He is the dispenser of abun-
dant grace.
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1 Being Blind to People’s Opinions

His words, “And he is blind to the creation’s depreciation of him” mean that
he is too occupied with God to care about others’ opinion of him, even if he
is higher than many deficient ones in their ranks. Preoccupation with that is
considered a degradation of his status, a lowering of his level, and a regress in
his journey. If such a concern assails him without his choice or effort, he must
cure it by witnessing the favor, the fear of deception, and lack of his knowledge
of the future that awaits him. God help us.
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CHAPTER 16

The Station of Renunciation

Among the stations of “You we worship and You we supplicate for help” is the
station of renunciation.!

God the Exalted has said, “What is with you vanishes: what is with God
endures” [16:96].

He also said,

Know you that the life of this world is but play and amusement, pomp
and boasting and competing in riches and children. Like the rain, whose
growth delights the tillers, but soon it withers and you see it turn yellow,
and then it becomes dry. And in the Hereafter is a severe penalty and for-
giveness from God and good pleasure. The life of this world is but a thing
of deception. [57:20]

The Exalted also said,

The similitude of the life of the world is as the rain which We send down
from the skies. By its mingling [arises] the produce of the earth, which
provides food for men and cattle, until the earth is clad with its golden
ornaments, adorned, and its people think they have all powers of disposal
over it. Then comes Our command by night or by day, and We make it like
a harvest clean-mown, as if it had not flourished just yesterday! Thus do
We explain the signs in detail for those who reflect. [10:24]

The Exalted also said, “Set forth to them the similitude of the life of this world:
It is like the rain which We send down from the skies: the earth’s vegetation
absorbs it, but soon it becomes dry stubble, which the winds scatter: it is [only]
God who prevails over all things. Wealth and children are allurements of the
life of this world: But the things that endure, good deeds, are best in the sight
of thy Lord, as rewards, and best as [the foundation for] hopes” [18:46].

1 For the translation of zuhd as renunciation, as renouncing excess luxury or attachments that
detract from God and the pursuit of afterlife (lit., thinking little of it), and as asceticism, train-
ing of the self through deprivation, see the Translator’s Introduction (volume1). Renunciation
is not fully satisfactory either, but it allows us to disaggregate zuhd from certain Christian
and Hellenistic ideals. Among the best western treatments of the concept of zuhd in Islamic
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history is Leah Kinberg, “What is Meant by Zuhd,” Studia Islamica 61 (1985): 27—44, who con-
cludes that zuhd is best understood as the entirety of Islamic ethics: a pious, scrupulous way
of life in which one not only upholds the Law but goes beyond it to avoid anything remotely
blameworthy. It has elements of contentment (rida), trusting reliance on God (tawakkul),
scrupulousness (wara‘), and salvific orientation (gisar al-amal); it can be translated, in its
practical, lived sense, as integrity.
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The Exalted also said, “Say: Short is the enjoyment of this world: the Here-
after is the best for those who do right: Never will you be dealt with unjustly in
the very least!” [4:77].

He also said, “But you prefer the life of the world, but the Hereafter is better
and more enduring” [87:16-17].

He also said, “Strain not your eyes in longing for the things We have given
for enjoyment to some groups among them, the splendor of the life of this
world, through which We test them: the provision of thy Lord is better and more
enduring” [20:131-132].

He also said,

And were it not that all men might become of one [evil] way of life,
We would have provided, for everyone that rejects the All-merciful, sil-
ver roofs for their houses and stair-ways on which to go up. And [silver]
doors to their houses, and thrones [of silver] on which they could recline.
And also adornments of gold. But all this were nothing but things of this-
worldly life: The Hereafter, in the sight of your Lord, is for the righteous.

[43:33-35]

Indeed the Qur’an abounds in exhortation towards abstinence and detachment
from this world, and the declaration of its worthlessness, brevity, its imminent
demise, its quick disappearance. [It also abounds in] exhortation towards the
afterlife, and the declamation of its significance, eternity, and its swift arrival. If
God wills well for His servant, He creates a spectacle in his heart to witness the
truth of this world and the next so the servant may prefer what truly deserves
to be preferred.

The People [of Sufism] have said much about renunciation according to
their respective tastes, states, and experiences. The majority of the statements
of the People are expressions of their tastes and states, but the language of
[scriptural] knowledge is wider in scope, more cogent, and better grounded
than the language of personal experience.

I have heard Shaykh al-Islam Ibn Taymiyya, God sanctify his soul, say: “Re-
nunciation is to leave what does not benefit in the afterlife, and scrupulousness
is to leave what might harm you in the afterlife.” And this is one of the best state-
ments about renunciation and scrupulousness, and the most comprehensive.

Sufyan al-Thawri said, “Renunciation is economy in expectation of this
world—not eating filth or wearing coarse garment.”

Al-Junayd said, “I heard Sar say, ‘God has taken away this world from His
allies and its reserve from His elect and expelled it from the hearts of His lovers,
for He is not pleased with it for them.'”
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He also said, “Renunciation is [best defined] in God’s saying, ‘In order that
you may not despair over things you have lost, nor exult over favors bestowed
upon you. For God loves not any vainglorious boaster’ [57:23]. An ascetic, there-
fore, is one who does not exult over this-worldly possessions, nor regrets this-
worldly losses.”

Yahya b. Mu‘adh said, “Renunciation bequeaths generosity in possessions
just as love bequeaths generosity in spirit.”

Ibn al-Jala’ said, “Renunciation is to see this world with its transience in
mind, so it becomes insignificant in your eyes and turning away from it be-
comes easier.”

Ibn Khafif said, “The sign of renunciation is the presence of delight in giving
up possession.” He also said, “Renunciation is to rid the heart of the causes and
the hands of possessions.”

It has been said, “Renunciation is the detachment of the heart from this
world without pretension or effort.”

Al-Junayd said, “Renunciation is to let go from the heart what has left your
hand”

Imam Ahmad [b. Hanbal] said, “Renunciation in this world is brevity of
hope.” A second report from him has it, “It is to not be pleased when this world
is attained, nor grieve over it when it is lost” When asked about a man who
possessed a thousand dinars, he said, “Yes, on the condition that he does not
feel happy if he gained more, nor sad if he lost them.”

‘Abdallah b. al-Mubarak said, “It is trust in God along with the love of
poverty.” This is [also] the opinion of Shaqiq [al-Balkhi]® and Yasuf b. Asbat.*

‘Abd al-Wahid b. Zayd said, “[It is] giving up dinars and dirhams.”

Abu Sulayman al-Darani said: “Renunciation is to abandon all that distracts
from God.” This is also the view of Shibli.

When Ruwaym asked al-Junayd about renunciation, he said, “To not think
much of this world, and to erase its traces from the heart.” Another time, he
said, “It is to rid your hands of your possessions and your heart of following
[them].

Yahya b. Mu‘adh said, “No one attains the reality of renunciation until he has
three traits: deeds without attachment, words without greed, and honor with-
out power.” He also said, “The renunciant makes you smell vinegar and mustard,
whereas a knower makes you smell musk and ambergris.”

2 Ahmad b. Yahya (d. 306 AH) was amongst the leading Sufi shaykhs of his time, alongside al-
Junayd and Aba ‘Uthman in Nisabar. See Siyar 14:251.
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3 Shaqiq b. Ibrahim (d. 194 AH) was a great ascetic and warrior, having attained martyrdom. See
Siyar 9:313.

4 Yusuf b. Asbat was an ascetic who also narrated hadith, but was mainly unreliable because,
according to Bukhari, his books were buried with him and not properly transmitted. See Siyar
9:169.
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It has been said, “True renunciation is renunciation with respect to the ego.”
This is the saying of Dha al-Nan al-Misri.

It has also been said, “Renunciation is to prefer others when one has enough,
whereas chivalry is to prefer others when you are in need. The Exalted has said,
‘And they prefer [others] over themselves, even when in poverty’ [59:9].”

A man said to Yahya b. Mu‘adh, “When do I enter business of reliance, sport
the robe of the renunciants, and sit with them?” He said, “If you have trained
your ego to the point that if God cut off your provisions for three days, your ego
will not weaken. If you have not reached this level, your sitting on the rug of
the renunciants would be ignorance, and I fear that you would be exposed.”

Imam Ahmad b. Hanbal has said, “Renunciation has three levels: first, to
abandon the prohibited things, and this is the renunciation of the common-
ers; second, to abandon what is unnecessary even from the permissible things,
and this is the renunciation of the elite; and third, to abandon all that distracts
from God—and this is the renunciation of the knowers.”

These words of Imam Ahmad cover all that has been said before, with greater
detail and explanation of the levels of renunciation—thus it is the most com-
prehensive explanation of it—and it shows that the Imam, may God be pleased
with him, had the greatest knowledge of this quality. Indeed, Imam al-Shafi‘i
testified to his preeminence in him eight things, one of which was renunciation.

What the knowers have agreed upon is that renunciation is the departure
of the heart from this world to the stations of the hereafter. The predecessors
have authored treatises on the same theme, such as treatises entitled al-Zuhd
by ‘Abdullah b. al-Mubarak, Imam Ahmad, al-Waki, al-Hannad b. al-Sari, and
others.

Renunciation is associated with six things, and a servant does not deserve to
be called an ascetic unless he is ascetic in these respects, and these are [renun-
ciation of | wealth, [beauty of] faces, [political] power, people, ego, and all that
is besides God. Renunciation in these things does not mean refusing to own
them, for God’s prophets Solomon and David were among the greatest renun-
ciants of their time, but had the wealth, power, and women that they did. Our
Prophet, God grant him blessing and peace, was the most ascetic of all men,
but had nine wives. ‘Ali, ‘Abd al-Rahman b. ‘Awf, al-Zubayr, and ‘Uthman, God
be pleased with them all, were great ascetics while also possessing wealth. Sim-
ilarly, al-Hasan b. ‘All was the most disposed to love and marry women in this
Community. ‘Abdallah b. al-Mubarak was among the masters of the renun-
ciants, but possessed great wealth, and same is true of al-Layth ibn Sa‘d and
Sufyan [al-Thawri], who were among the leading ascetics. [The last mentioned]
possessed capital concerning which he would say, “If it were not for this, those
[men of power] would wipe us out.”
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The best of what has been said about renunciation in this regard is the say-
ing of al-Hasan or someone else, “Renunciation with respect to this world is not
to abstain from the permissible or to waste away your wealth, but that you rely
on what is in God’s hands more than what is in yours, and that you are more
desirous of the reward of a calamity if it strikes you than if it did not.” This is the
most comprehensive and finest statement on this subject. It has been raised to
the authority [of the Prophet].5

1 Is Renunciation Possible in These Times?

People disagree concerning whether renunciation is possible in these times.

Abu Hafs [al-Haddad], God have mercy on him, said, “Renunciation is not
observed except with respect to what is licit, and there is nothing licit in the
world [in these times], and hence, no renunciation.”

People disagreed with him on this and said that licit things are still present
in [the world], even though there is much that isillicit in it. Even if it is assumed
that there is nothing licit, this is all the more reason to be ascetic toward it, and
to consume from it only what is necessary to survive, like consuming carrion,
blood, and pork.

{Yasuf b. Asbat said [supporting the first position] that if someone said to
me that a man had reached the status of Abu Dharr, Abu al-Darda’, Salman the
Persian, and al-Miqdad and the like from the Companions, God be pleased with
them, I would still not call such a person a renunciant, because renunciation is
from things that are unquestionably licit, and there is nothing of such status in
our times any more. As for the illicit things, if you perform them, God Almighty
will take you to account.}

They disagreed, however, about the proper object of renunciation. One
group said that it pertains only to [avoiding] what is licit, since the avoidance
of the illicit is an obligation regardless. Another group said that it pertains only
to that which is illicit; as for the licit, that is a bounty from God to his servant,
and God loves to see the result of His bounty on his servants. Therefore, thank-
fulness for His bounties, using those bounties for righteousness and as a way
to the Garden is better than avoiding them, abandoning them, and evading the
means to them. In reality, if something distracts one from God, it is better to
avoid it; and if not, and if one remains grateful to God, then his state is supe-
rior; and renunciation in this case consists in divesting the heart and its peace
from dependence on it.

5 Tirmidhi #2340.
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2 Parting from All Longings
The author of al-Manazil said, God have mercy on him,

Renunciation is to part from longing for things entirely.

By “things” he meant those things to which renunciation is applicable, that is,
all that is other than God the Exalted. To drop their longing for them is to elim-
inate attachment of desire to them. His saying “entirely” emphasizes that one
should neither pay attention to them nor miss them or long for them.

He said, “For the commoners, it is an act of nearness; for the seeker, it is a
necessity; and for the elite, it is fear.”®

That is, the commoners draw near to God the Exalted, “nearness” being the
means by which alover draws close to his beloved. It is a necessity for the seeker,
for he cannot attain separation from his obstacles except by removing longings
other than what is his ultimate goal. He is thus in urgent need for renunciation,
just as he needs food and drink to survive. If he is attached to other than his
ultimate goal, his veil, or the interruption or the setback [in his connection to
God] persists in accordance with the distance of that thing from his ultimate
goal and the strength of his connection to it.

It is only a “fear” for the elite because they fear for what they have attained
of the nearness, intimacy, and delight with God that that purity be soiled by
attending to other than God the Exalted. Thus, their abstinence is borne out of
fear.

He said,

It is three levels. The first is to abstain from doubtful things while already
having abandoned the illicit things out of their fear of punishment, their
disdain for any deficiency, and dislike of associating with the debauched.

As for abstaining from what is doubtful in terms of its permissibility, as ex-
plained in the tradition of al-Nu‘man b. Bashir,” may God be pleased with them
both, who reported that the Prophet of God, God grant him blessing and peace,
said,

The licit is clear, and the illicit is clear, and between the two there are
doubtful matters that most people do not know about. Whoever avoids

6 The extant versions of the original text have it, “for the elite, it is a degradation (khassa).”
Such a reading would have elicited censure from Ibn al-Qayyim, for al-Harawi would appear
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to draw an unwarranted line between the spiritual conduct of the commoners and the elite—
a tendency which Ibn al-Qayyim has repeatedly censured (see Translator’s Introduction on
al-Harawi and Manazil). It is not clear if it is the latter’s charity or scribal error that explains
the discrepancy.

7 Al-Nu‘man b. Bashir (d. 65/685) was an Ansari Companion who later became the governor of
Kufa during the reign of Mu‘awiyya. See Siyar 3:411.
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such doubtful matters will avoid the illicit, and whoever falls into the
doubtful will fall into the illicit—like a shepherd who lets his herd graze
around the [king’s] reserve is likely to transgress into the reserve. Verily,
every king has a reserve, and the reserve of God is his prohibitions. Verily,
in the body there is a piece of flesh; if it is good, all the body is good, and
if it is corrupt, all the body gets corrupted—verily, it is the heart.8

The doubtful things are the gulf separating the licit from the illicit. God has
made between every pair of opposites a gulf. Death is a gulf and what follows it
is a separation between this life and the afterlife. He made sins the gulf separat-
ing faith from disbelief. He made the Heights® the gulf separating the Garden
from the Fire. Similarly, he made between every two rituals a separator that
is from neither. Thus, Muhassir (the valley of Muzdalifa) separates Mina from
Muzdalifa and belongs to neither, and the pilgrim stays there neither the night
of the gathering [of ‘Arafa] nor the nights of stay at Mina. Similarly, the valley
of ‘Urana is the separator between ‘Arafa and the Sanctuary but is part of nei-
ther. Similarly, between dawn and sunrise there is a separator of day and night
which is neither from the night that ends with the dawn, nor is it from the day,
which begins with sunrise, even if it is legally considered part of the day.

The same is true of the stations on a journey, between which there is a gulf
that every traveler knows. Many of the states and incidents are only part of the
separation, but a seeker might mistake them for ends, and only the experts of
the path and scholars of its proofs can avoid that.

His words “after abandoning the illicit” mean that abandoning the doubtful
is not possible except after abandoning the illicit. His words “fearing the pun-
ishment” means that the reason for abandoning the doubtful is caution against
the punishment of God. His words “disdain for deficiency” mean that he dis-
dains for himself any deficiency before his Lord and falling in His eyes; it does
not mean his dislike of deficiency before the people or falling in their eyes,
even though it may not be blameworthy; rather, it too is praiseworthy. What
is blameworthy is that his dislike be limited to that alone. His words “dislike of
associating with the sinners” mean that sinners rush toward the sites of longing
in this world, and such sites are overcrowded due to it, and the ascetic disdains
sharing those sites with them, raises himself above such sites, due to the worth-
lessness of those who partake in them. It was said to one of them, “What made
you abstain from the world?” He said, “The rarity of its loyalty, the abundance
of its treachery, the worthlessness of its participants.”

8 Bukhari #52; Muslim #1599.
9 al-A‘raf, in reference to Q. 7:48.
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{As a poet says:

If I did not abandon the water well for fear,

I did so because of the abundance of those seeking it
When the flies gather around the food,

I hold back my hand even as my ego desires it,
The lions dislike frequenting the well

Around which the dogs begin to crowd}

He said,

The second level is abstinence from all that is extraneous, which is all that
is more than the threshold and the sufficient amount of nourishment, for
the sake of taking advantage of every unoccupied moment and filling it
[with worship], the decisiveness of determination, and adorning oneself
with the traits of the prophets and the confirmers.

The “extraneous” means what is more than one’s needs, and “threshold” means
what the body needs of nutrition and drink, clothing and dwelling, and inter-
course if he needs that, in order to live. The “sufficient” means the bare neces-
sities of life, by which the traveler sustains himself through his journey; he
should refrain from what is beyond that, in order to save time to use it prof-
itably.

Renunciation for those of the first level is out of fear of punishment and cau-
tion against deficiency; the renunciation of the seekers of this level is higher
and loftier, as it seeks to optimize the time with God the Exalted, for when one
indulges with the extraneous measure of this world, he misses out his share of
time, failing to seize the opportunity that it provides. For time is a sword; if you
do not cut it, it cuts you.

As for “fulfillment of the time,” it means being occupied in every one of his
moments with what draws him closer to God or helps in that pursuit from
food, drink, intercourse, sleep, and rest. If he builds his strength for the sake
of attaining what God loves and avoiding what He dislikes, it is the fulfillment
of his time, even if it is something that he perfectly enjoys. The fulfillment of
time is not to be confused with the abandonment of delights and good things.
For a true lover, the journey of his heart during even his enjoyment of food,
drink, intercourse with his wife, and comfort may be stronger than his physi-
cal journey. It has been related concerning one of them that he would receive
[spiritual] illumination even as he sat on top of his woman, a state that he did
not experience other than in her.
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This has a sound reason, in fact, which is the concentration of the faculties
of the self, with no distraction by anything else, along with what he experiences
of delight, happiness, and pleasure; and that delight reminds him of the other
delight, and this pleasure of the other pleasure. The soul thus rises up from
that delight and pleasure to one that is incomparably superior in its strength
and activity and absolute concentration. This leads to a wonderful state.

Do not haste toward rejection, and look at the state of your heart at the time
when it is assailed by the one it loves most. How do you find it? This is the case
with others as well. There is no doubt that the self, when it attains a righteous
portion from this world, is strengthened and pleased, its faculties and focus are
concentrated, and its distractedness vanishes.

O God forgive, for the pen has slipped and words have overstepped, and [I
seek] refuge from Your wrath.

As for the “decisiveness of determination,” it means [the cessation] of the
turbulence of the heart that comes due to the attachment to the worldly causes,
by way of longing and fear, and love, hate, and endeavor. The renunciation of
a servant is not sound until his turbulence is severed from his heart, such that
he does not attend to [the world], nor is attached to it in both cases, whether
he experiences it or abandons it. For renunciation is the renunciation of the
heart not of the possessions of the hand, and it is to empty the heart from [the
world] not the hand.

As for “adorning oneself with the traits of the prophets and confirmers,” they
truly are the ascetics toward this world, for their determination is toward a
knowledge that raised in their eyes something other than [this world], so they
have become ascetics in it, even if they experience it.

3 Renunciation of Renunciation
He said,

The third level is the renunciation of renunciation, which consists of
three things: denigration of what you have renounced, the equality of
states for you, and the vanishing of the witnessing of what you have
earned, in consideration of the valley of realities.

The Shaykh explained what he meant by “renunciation of renunciation” with
three things. First, the denigration of what one has turned away from, for the
one whose heart is filled with the love of God and His glorification does not
deem what he has left for [God’s] sake from this world as worthy even to be
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made an object of sacrifice. For this world in its entirety does not equal before
God the wing of a gnat. The knower does not deem his renunciation toward it
a great thing that matters or calls for congratulation. The one who has attained
renunciation truly is ashamed to consider what he has left for the sake of God
a worthy thing and a badge of his renunciation; he is ashamed to mention it
with his tongue or witness it in his heart as such.

As for the “equality of states,” it means his abandoning and partaking in what
he is renouncing are equal, for it has no value to him. This is a subtle aspect of
the understanding of renunciation. He is an ascetic whether he takes it orleaves
it, for his concern is greater than contemplating taking or leaving [the portion
of this world which he is renouncing], due to its worthlessness in his eyes.

As for the “vanishing of the witnessing of what one has earned,” it means that
he who has belittled this world with his heart, such that its taking and leaving
are the same to him, does not see that he has earned a high rank with God by
leaving it at all. It is too worthless in his eyes to be a cause of earning high ranks.

It has another meaning, which is that he witnesses the exclusiveness of God
Almighty in giving and withholding. He does not, therefore, think that e has
left or accepted anything. Rather, it is God alone who is the Giver and the With-
holder. What he has taken is the path of God’s giving to him like the path of
water in a flowing river. Similarly, what he has given up for God, it is God in
reality who has withheld it from him. He goes from the witnessing of his earn-
ing or living to the witnessing of the Doer alone. When he looks at things from
the eye of union, and walks in the valley of reality, the spectacle of his own
earning [of virtue] vanishes. This is the meaning of his words “in consideration
of the valley of realities,” and this is the more appropriate of the two meanings.
This is the renunciation of the elite. A poet has said,

When your belittled me in desire, fearing ruin
It showed me what it is to be an ascetic in renunciation©

10 The lines are by the poet Aba Tammam. Madarij(S), 1380.
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CHAPTER 17

The Station of Scrupulousness

Scrupulousness is one of the stations of the path of “You alone we worship and
you alone we supplicate for help.”
The Almighty said,

And your garment do purify. [74:4]

Commenting on this, Mujahid and Qatada said [that it means], “Purify your
ego of any sins,” meaning that the garment here is an allusion to the ego. This is
also the opinion of Ibrahim [al-Nakha], al-Dahhak, al-Sha‘bi, al-Zuhri, and the
leaders of the scholars of exegesis. Ibn ‘Abbas said, “Do not clothe yourself with
disobedience and transgression,” then continued, “Have you not heard the say-
ing of Ghaylan b. Salama al-Thaqafi? Twear not the garment of the treacherous,
praise to God / Nor am I satisfied with treachery’”

The Arabs say of a man known for truthfulness and loyalty that he has a pure
garment, and of a man known for treachery and transgression that his garment
is filthy or impure.

Ubayy b. Ka‘b, God be pleased with him, said, “Wear not [your garment] in
a state of treachery, oppression, and sin, but while you are good and pure.” Al-
Dahhak further comments, “Rectify your conduct.” Al-Suddi said, “It is said of
a righteous man that he has a pure garment and of a sinful man that he has a
filthy garment.” Sa‘id b. al-Jubayr said, “Purify your heart and intention.”

Al-Hasan and al-Qurazi said, “Reform your manner and conduct.” Ibn Sirin
and Ibn Zayd said, “{God] commands [the Prophet] to purify his garment of
the impurities which make the prayer invalid, as the associationists used not
to purify themselves or their clothes.” Tawiis said, “Shorten your garment, for
shortening the garment is part of purifying it.”

The first opinion is the most accurate one. There is no doubt that the exter-
nal purification has been commanded, for it completes the reform of deeds and
manners, and that the external impurity begets inner corruption, and hence
one standing before God has been commanded to remove it.

The point is that scrupulousness is to purify the impurity and foulness of the
heart, just as water washes away the dirt and impurity of a garment. Between
the garment and the soul there is a connection, both obvious and hidden. This
is why in dreams, a man’s garment means his heart and inner state, and each
affects the other. It is because of this connection that wearing silk, gold, and
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the hide of predators is prohibited, as it effects in the heart a form that negates
worship and humility. The effect of one’s garment on the heart and the ego is a
hidden matter; only those given discernment are aware of [the inner matters]
from the [garments’] cleanliness and filthiness and smell of the [souls’] happi-
ness and gloominess, so much so that the garment of the righteous is known
from that of the wicked even if it is not on them.

The Messenger of God, God grant him blessing and peace, gathered all the
meanings of scrupulousness in one statement: “Part of the excellence of one’s
Islam is to leave that which concerns him not.” The ambit of this statement is
inclusive of all that which does not concern or assist a believer: of words, sight,
hearing, holding, walking, thinking, and all inner or outer movements—thus
this statement is the most comprehensive definition of scrupulousness.

Ibrahim b. Adham said, “Scrupulousness is to part from every doubtful thing
and whatever does not concern you, and that is parting from all that is beyond
your need.

In al-Tirmidhi a tradition reported on the authority of the Prophet, God grant
him blessing and peace, says “O Abu Hurayra, be scrupulous, you will be the
most devout of men.”

Al-Shibli, God have mercy on him, said, “Scrupulousness is that you avoid
everything other than God.”

Ishaq b. Khalaf said, “Scrupulousness in abstaining from philosophy? is
harder than in abstaining from gold and silver.”

Abt Sulayman al-Darani said, “Scrupulousness (abstaining from that which
harms) is the onset of al-zuhd (abstinence from that which does not benefit),
just like contentment is the onset of pleasure [with God’s decree].”

Yahya b. Mu‘adh said, “Scrupulousness is to stop at the limit of one’s knowl-
edge and avoid indulgence in ta’wil (non-obvious interpretation of scripture).”
He also said, “Scrupulousness has two parts to it. The outer one is that one
make no movement except for God. The inner one is that nothing enters one’s
heart except Him.” He also said, “Whoever does not have scruples about minute
things does not gain magnificent returns.”

Ithas been said, “Whoever has scruples about light things in his religion shall
have a weighty status in the afterlife.”

Yunus b. ‘Ubayd (of Basra, d. 139/757) said, “Scrupulousness is to part from
any doubtful matter and keep an eye on one’s ego at every moment.”

Sufyan al-Thawri said, “I have seen nothing simpler than scrupulousness:
avoid anything that troubles your soul”

1 Tirmidhi #2317, graded hasan or weak; most likely a statement of ‘Al1 b. al-Husayn b. ‘All Zayn
al-Abidin (d. 95/713).
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Sahl [al-Tustarl] said, “The licit is that in which God is not disobeyed, and its
refinement is that in which you do not forget God.”

Al-Hasan [of Basra] asked a young man, “What is the quintessence of reli-
gion?” He said, “Scrupulousness.” He then asked, “What spoils it?” “Greed,” the
young disciple replied. Upon this, al-Hasan was quite pleased with him.

Al-Hasan, God be pleased with him, said, “The weight of a morsel of scrupu-
lousness is better than a thousand times the weight of fasting and praying.”

Abu Hurayra said, “Those companions of God in the morrow will be those
given to scrupulousness and abstinence.”

One Predecessor said, “A servant does not reach the essence of piety until
and unless he avoids what may be harmless fearing that it may be harmful.”®

One of the Companions said, God be pleased with them, “We used to abjure
seventy kinds of permissible things, fearing that we might fall into the illicit in
one of them.”

1 Levels of Scrupulousness
The author of al-Mandazil, God have mercy on him, said,

Scrupulousness is avoidance due to caution and hesitation inspired by
exaltation.

[The first part of this statement] means that he who possesses scrupulousness
abstains to the utmost extent possible from all that is prohibited by God, or that
which is doubtful.

Abstinence (tawaqqt) and caution (hazr) are similar in meaning, except that
the former is an act of the body while the latter is an act of the heart. One may
avoid something not because of caution but because one may regard it below
one’s status and place or other reasons. For instance, those people who do not
believe in the afterlife still sometimes avoid shameful and mean acts to protect
themselves and for their dislike of those acts, or in order to seek others’ praise
and so on.

[The second part of] his words “hesitation inspired by exaltation” means
that the motive that leads one to avoid prohibitions and doubtful matters is
either the fear of God’s warning or the exaltation or awe of God’s greatness in

3 This has been reported as a hadith with a weak chain in Tirmidhi #2451.
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one’s heart. Scrupulousness against sin is because of either fear or exaltation,
yet he mentioned exaltation alone and not love in addition as the motivation
for avoiding the disobedience of the beloved, for it cannot be attained except
with awe of the beloved. Love may or may not compel one to part from dis-
obeying the beloved, such as one’s love for one’s son or slave or slave-girl. When

accompanied by awe, it compels one to cease opposition.
He said,

It is the final station of renunciation for the commoners and the first sta-
tion of renunciation for the seeker.

That is, this abstinence or avoidance, characterized by caution and awe, is the
highest stage for the commoners and the beginning of the renunciation of the
seeker. This is so only because scrupulousness is the beginning of renunciation
and its prop, and the renunciation of the seeker is above that of the commoner,
and the latter’s end is the former’s beginning.

He said,

It has three levels. First, avoidance of unseemly things in order to protect
one’s soul, increase good deeds, and protect one’s faith.

These are three benefits of avoiding unseemly (i.e., ugly but not prohibited)
things. First, protection of the soul, which is to safeguard it against anything
that spoils it or makes it deficient before God and His angels and His believing
servants and the rest of His creation. He who values his soul protects it, safe-
guards it, purifies and beautifies it, and seeks for it the company of the great
and the pious. He who devalues his soul and thinks mean of it, throws it into
filth, lets loose its reins, corrupts it, and fails to protect it from ugliness. The
least benefit of avoiding unseemly and unrighteous acts is the protection of
one’s own soul.

As for increasing good deeds, this occurs in two ways. First, one [who avoids
doubtful things] has more time and opportunity to do good deeds, for when one
becomes occupied with unseemly things, he becomes deficient in performing
the good deeds that he was otherwise prepared to perform. Second, it helps
him do more rather than less good deeds compared to the bad deeds. As men-
tioned in the station of repentance, bad deeds may void good deeds either by
completely drowning them out or taking away from them, and certainly weak-
ening them. Avoiding them expands your register of good deeds, like someone
who has a sum of capital and takes on a loan and wastes it away, thus drowning
some or all of his capital. The same is true of good and bad deeds.
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As for “the protection of one’s faith,” it being the consensus of all of the Ahl
al-Sunna that it increases by acts of obedience and decreases by acts of wicked-
ness. Al-ShafiT and others, including some of the Companions, the Successors
and those after them have reported consensus on this. The weakening of faith
because of sins is known through personal taste and experience as well. As a
tradition has it,

When one commits a sin, a black dot is placed on his heart. When he
returns in repentance and seeks forgiveness, his heart is cleaned. If he
returns and commits the sin again, another dot is placed on his heart. [If
this keeps happening] the blackness overwhelms the entire heart, and it
is this ran (rust) that God has spoken of: “Nay, but their hearts have been
rusted due to what they have earned” [83:14].4

This means that bad deeds blacken the heart and extinguish its light. Faith is
the light of the heart that the sins put out or decrease. Good deeds, on the other
hand, increase the light of the heart. The Exalted has declared that the earning
of the heartsis the cause of the rust that covers them, and that God has fixed the
hypocrites upside down in their hypocrisy because of their own earning, and
said, “God has fastened them upside down because of what they have earned”
[4:88]. He also declared that their breaking of the covenant that God has made
with His servants is a cause of the hardening of the heart. He said,

But because of their breach of their covenant, We cursed them, and made
their hearts grow hard; they change the words from their [right] places
and forgot a good part of the reminder that was sent them. [5:13]

He made their sin of breaking the covenant the cause of most terrible effects,
including hardening of the heart, curse, alteration of [His] words, and forget-
ting of knowledge. Sins to faith are like illness and fever to strength, which is
why the Predecessors said, “Sins are the harbinger of unbelief just as fever is
the harbinger of death.” The faith of those given to sins is like the strength of
one who is ill, depending on the extent of his illness.

Hence, to the commoner there are three motivations for practicing scrupu-
lousness: protecting the soul, increasing good deeds, and protecting faith. These
are the noblest of motivations that induce scrupulousness to the commoner:
He works to purify and protect his soul, preparing it to attain to its Lord, pro-

4 Tirmidhi #3334.
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tecting it from what spoils it before Him and veils it from Him; protects his good
deeds from becoming pale and deficient, as it is through them that he journeys
to his Lord and seeks His pleasure; and finally, protects his faith in his Lord due
to his love for Him, his testimony of His unicity, and his wariness against all that
puts out His light and preserves its bloom and enervates its strength.

The Shaykh, God have mercy on him, said,

These three attributes comprise the first level in the scrupulousness of the
seekers.

That is, the seekers of two other levels of scrupulousness beyond this; then he
mentions them and says,

The second level is protection of the limits wherein there is no harm to
maintain safety and piety, distance from vice, and safeguarding against
crossing the limits.

He says that in climbing from the first level to this level of scrupulousness, one
must get accustomed to abstaining from much that is permissible fearing that
it might breach his protection by God or stain its purity or decrease the light [of
God] in his heart. For indulgence in even many permissible things stains one’s
heart and decreases its light and soils its beauty and freshness.

One day, Shaykh al-Islam Ibn Taymiyya, may God sanctify his soul, said to me
regarding a certain permissible thing something like this: “It violates high ranks
with God, even if its avoidance is not a condition for salvation” or something of
this sort.

The knower, then, avoids even the permissible things to protect his fortifi-
cation, especially as it is a buffer zone between the licit and the illicit. That
between them is a buffer zone has been discussed earlier,> and disregarding it
for one who aspires to this higher level is sure to cause him to violate this level.

The difference between one on the first level and this one is that the former
works to attain fortification, whereas the latter works to protect it and main-
tain its purity in this regard and always keeps an eye on the purity of his or her
status with God and with the light of God. This is the meaning of his saying,
“protecting his fortification.”

As for “distance from vice,” it means rising above ways and practices that lead
to it.

5 See Chapter 2 §4.
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As for “safeguarding against crossing the limits,” by “limits” he means the sep-
aration between the licit and the illicit, when one ends and the other begins,
that is the limit. Whoever dabbles in them ends up in disobedience. God has
prohibited crossing His limits and even getting close to them, and said, “Those
are the limits of God, do not get near them” [2:187], and said, “Those are the
limits of God, do not transgress them” [2:229]. By limits is meant at times the
onset of the licit and also the onset of the illicit. When He prohibited crossing
the limits, what is meant is the final limits of the licit; when He prohibited get-
ting close to the limits, what is meant is the onset of the illicit. The Exalted says
[in other words] that do not transgress the limits of what I have permitted for
you, nor get close to what I have not permitted.

[Al-Haraw1] said,

The third level is to be scrupulous against every motive that calls to the
division of time, attachment to separation, and any occurrence that con-
tradicts the state of communion.

The difference between “the division of time” and “attachment to separation”
is that between cause and effect, for when he divides his time [in different pur-
suits], he necessarily finds himself attached some of the time to that which is
other than his true pursuit, and there can be no vacuum in either the soul or
the will. Whoever’s pursuit is not God, it is something other than Him; whoever
does not worship God alone, worships someone else; whoever does not work
for God, works for someone else. This has been said before.

The sincere one is he whom God fortifies within His worship alone, the will
to His Being and His fear and His hope alone, seeking from Him alone, meek-
ness to Him alone, neediness to Him alone, against the worship, will, fear, hope,
meekness, neediness, and seeking of help of anyone else.

This is higher than the second level only because the people [of the second
level] are occupied with protection against any impurity, and that according
to the people of the third level they are distracted from the truth and occu-
pied with the examination of their own selves, but the etiquette of the men
of one level is presence whereas the etiquette of the men of the other level is
absence.

As for scrupulousness against “any occurrence that contradicts one’s state of
union,” it means that the servant is drowned in the experiential witnessing of
annihilation in divine unicity, and his communion with God Almighty, against
any occurrence that contradicts this annihilation and communion.

According to the Shaykh [al-Haraw1] this is the final objective beyond which
there is no other goal; he turned away from every state that opposes it and sev-
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ered from it [what is] deficient compared to it, and to turn away from [such
deficient states] is the essence of scrupulousness.

You now know what is being said here [based on the preceding discussion of
annihilation], and that above this station there is another that is higher and
better, which is scrupulousness against any pleasure that opposes His desire
from you, even if that pleasure is annihilation and communion, or whatever
else. We have explained that annihilation and communion are the pleasure
of the servant, and the duty to the Lord lies beyond that, which is to remain
present with His will and desire both in states of separation and union. On this
view, then, the scrupulousness of the elite is against any state that contradicts
the enactment of divine command and staying with Him in both separation
and communion. God alone is sought for help.

2 The Web of Divine Stations

Fear yields scrupulousness, steadfastness, and brevity of hope.

The strength of faith in the Meeting yields renunciation.

Inner knowledge yields love, fear, and hope.

Contentment yields joyousness in God.

Remembrance yields life of the heart.

Faith in divine foreordainment yields reliance.

Constant contemplation of the divine names and attributes, in turn, yields
inner knowledge.

Scrupulousness yields renunciation as well.

Returning to God in repentance also yields love for God, as does His constant
remembrance.

Joy of contentment yields gratitude.

Resolve and patience together yield all of the states and stations.

Sincerity and truthfulness yield each other and require each other.

Inner knowledge yields good character.

Thinking yields resolve.

Self-examination prompts one to enliven his time, protect his days, and
[practice] modesty, as well as fear and penitence.

Killing of the ego and humbling it and breaking it rejuvenates the heart, its
might and endurance.

6 See Chapterg §1.
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Knowledge of the ego and recognition of its worthlessness yield bashfulness
before God Almighty, and the recognition of the Abundance of His bounty and
inadequacy of one’s righteousness.

The erasure of any remnant of self-importance from the heart and the
tongue and sound discernment together yield certitude.

Sound contemplation of what you see and hear of the manifest sins as well
as the recited signs yields sound discernment.

The pivot of all of these are two things.

First, that you transfer your heart from the earthly abode and settle it in the
abode of the hereafter, and then you approach with this [whole and undis-
tracted heart] the meanings of the Qur’an, seek the light of the Qur’an and its
wisdom, and the understanding of what is meant by it and what it has been
revealed for. Furthermore, you take your portion of the understanding and ben-
efit from each one of His signs and verses, and apply it to the ailments of your
heart.

This is a path that is short and easy, leading to the company of the Highest
Companion. Safe, without undue fear or self-affliction, starvation or thirst; alto-
gether safe from all the snares. Upon [the path] is a guard and protector from
God, who defends and guards those who tread it. Only he who has known the
paths of men and their entrapments and brigands knows its worth. God help
us.
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CHAPTER 18

The Station of Devotion

Among the stations of “You alone we worship and You alone we supplicate for
help” is the station of devotion.
God Almighty said,

And remember the name of your Lord and devote yourself to Him in
exclusive devotion. [73:8]

[The Arabic word] tabattul literally means to be severed.! It is the tafa“ul [form]
of the root b-t-[, which means to cut off. Mary, the mother of Jesus, was named
al-batul because of her being severed from marriage as well as from the eyes of
the people of her time.

The noun of tabattala is tabattulan on the pattern of ta“allum and tafahhum,
yet, [in the aforementioned verse] the emphatic noun comes on the pattern
of taf'l, the noun of tafa“ala, to indicate a fine point. For in this form there
is indication of graduality, striving, exertion, abundance, and exaggeration. He
thus brought the verb from one form and the noun from another. As if saying,
“Devote yourself to Him so as to cut off from all else, and cut yourself off from
all else so as to devote yourself” Thus, both meanings are understood from the
verb of one form and the noun of another. This is frequent in the Qur’an, and
it is the most beautiful expression of concision and brevity.

The author of al-Manazil says:

Devotion means exclusive and total isolation for God, as in His Majesty’s
saying, “And His alone is the Call of truth” [13:14]—that is, total exclusivity.

By total exclusivity, he means cutting off from any concern for compensation,
in the sense that one who is devoted is not like a salaried employee to God,
who works only for the compensation, and once paid, he or she leaves the
employer’s door. Rather, such a seeker is like a slave-servant who serves without
condition and does not leave the door of his master, unless he were a rene-
gade. And a renegade is he who has relinquished the honor of servitude and yet

1 The form batala/yabtilu and battala/yubattilu/tabtilan are both transitive verbs that mean
to sever or cut off something; the form tabattala/yatabattalu/tabattulan means to seclude
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oneself or become a celibate; batul is a shoot of a palm-tree cut off from its mother tree, and
also a virgin girl, secluded from men. See Lisan, s.v. b-t-[. The primary meaning of tabattul,
then, is celibacy or virginity. The Qur’an evidently employs it to mean the exclusive devotion
of a celibate monk or virgin, like those devoted to temples, but without actually becoming
celibate.
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cannot boast freedom either, thus becoming deficient both to his master and
to his servants. The ultimate honor of the soul indeed is to enter the bond of

servitude to God willingly and lovingly.

The nobility of souls lies in entering the bond
A slave embraces the pride of being owned

[Al-Haraw1's] reference to the verse “His is the Call of truth,” is fitting since
the Exalted deserves exclusive devotion in and of Himself without offering any
reward in return. He deserves to be worshipped and called upon alone; sought,
thanked, praised, and loved, hoped for, feared, relied upon, invoked for help,
turned to and held on to for succor. Whosoever acquires a heart with this kind
of devotion, acquiring the requisite knowledge, taste, and state, has indeed
reached the station of devotion—exclusive devotion.

The early predecessors have explained [the Qurianic phrase] “the Call of
Truth” as referring to the affirmation of the unicity of God with sincerity and
truth; they too mean what we have just explained. For instance, ‘Ali, God be
pleased with Him, said, “The Call of Truth means affirmation of unicity.” Ibn
‘Abbas said [that it means,] “witnessing that there is no god but God.” Another
meaning is any supplication to God with sincerity, for a sincere supplication
can be addressed to none but God.

“The Call of Truth” is the divine call, its duties, its purification and exclusivity
[for God].

[Al-Harawi] said,

There are three levels of [devotion]. The first level is exclusively cutting off
from the pleasures of or concern for the world, in fear, hope, or concern
with one’s spiritual state.

I say that devotion combines two things, and cannot be complete without
either, one act of detachment and the other of attachment.

The detachment is that of the heart from the pleasures of the ego that
obstruct it from what God requires of it, and from the inclination of his heart to
all other than God, either in fear or desire or concern and preoccupation with
it, inasmuch as it distracts the heart from God Almighty.

The attachment, which is not possible without first attaining the detach-
ment just mentioned, is the connection of the heart to God, turning to Him,
facing Him, in love, fear, hope, penitence, and reliance.

The Shaykh then goes on to mention the means of attaining this exclusive
devotion. He says,
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By terminating expectation through joyous contentment, severing fear
through surrendering, and refusing worldly worries through witnessing

the Reality.

He implies that what terminates any expectations from the creation from your
heart is joyous contentment with the decree of God the Exalted and His appor-
tionment of your destiny. Whoever is pleased with God’s decree and apportion-
ment for him has no room for expectations from the creation in his heart.

What puts an end to the substance of fear is surrendering to God, for whoso-
ever submits and surrenders to God, and knows that what came to him could
not have missed him and what spared him could not have afflicted him, and
that nothing will afflict him except what God has written for him, no room is
left for fearing creation in his heart. It is so because he submits the ego for which
he fears to its Master and Patron, and knows that nothing other than what has
been written for it can afflict him and what has been written cannot be avoided.
There is, after this, no meaning of fear for any other than God. In surrendering
to Him there is a subtle benefit, which is that when one submits [the ego] to
God, He deposits it with Him for safekeeping in His protection where no enemy,
no brigand can lay his hands on it.

What severs the substance of one’s concern for men is the witnessing of the
Reality, which is to see all things as being from God and through God, in His
control and under His authority; nothing moves except by His power and might,
nor benefits or harms except by His leave and will. What, then, is the reason for
worrying about creation?

He said,

The second level is to purify the devotion from being distracted by the
ego, by curbing vain desire, breathing in the air of intimacy, and seeking
the flash of unveiling.

The difference between this level and the one before this is that the first seeks
seclusion from the created things while the second seeks seclusion from one’s
ego. He prescribes three means to achieving it. The first is to repel and oppose
one’s vain desires, for that prevents devotion. The second is to breathe, after
repelling desire, in the breath of intimacy. This breath is to the soul what the
soul is to the body; it is its delight and comfort, and is attained when one has
overcome one’s vain desires and whims. For the ego cannot but be attached and
devoted to a thing, and when its attachment to its desires is severed, it discovers
the breath of intimacy in the presence of God, and is blessed with its fragrance
and bestows life and bliss on it.
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The third, “the flash of unveiling,” is the first glimpse of the divine unveiling,
its first sighting, from which the sources of the rain [of spiritual blessings] and
the cascades of mercy are discovered.

The unveiling here does not mean partial and base unveiling, one that is
shared by the pious and the impious, the believer and the unbeliever, like dis-
closure of secrets and private affairs of people. Rather, it is the unveiling of three
things that are the ultimate aim of the truthful and the wise. First, the unveiling
of the stations of the path, the unveiling of the flaws of one’s ego and afflic-
tions of one’s deeds, and the unveiling of the meanings of God’s names and
attributes, and the realities of His unicity and gnosis. It is these three things
that are the axis of all the knowledge of the People [of Sufism], and the focus
and the goal of all their efforts. Some among them focus on describing the path
and its characterization, others on the afflictions and threats that obstruct this
path, and yet others on Testimony of divine unicity and gnosis, and the realities
of the names and attributes.

An intelligent and sincere person takes from each what he has of the truth
and goodness and seeks his help in attaining one’s goal, and should not reject or
waste away what he finds of the truth in him simply because of his shortcom-
ings in other respects. For perfection belongs to God alone, and every servant
possesses but an appointed status.

He said,

The third level [of devotion] is the purification of divestment toward
progress, by setting right the determination and immersion in the pursuit
of attainment and sighting the beginnings of communion.

Having declared divestment from creation the first of the levels and divestment
from one’s ego the second level, he reserves the third level for the quest for fur-
ther progress, which he says is attained by improving steadfastedness, which is
to avoid all other than the Truth, adherence to Him, and occupation with that
which He loves. It further requires immersion in the pursuit of the final attain-
ment, which is to be so preoccupied in the quest that all his concerns, worries,
intentions, resolutions, and moments are devoted exclusively to it alone, and
this can only be attained after the flash of the aforementioned unveiling.

As for “sighting the beginnings of communion,” communion means the cre-
ation’s concentration on the Truth alone and His provision and ordainment
of their affairs. To sight the beginnings of that is to notice its premises and
beginnings, and it is the pass through which one passes into the valley of anni-
hilation. It has also been said that it is a pause that occurs to one who crosses the
valley of separation to communion and observes it from his place. This pause
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occurs to every seeker who seeks higher ends, and from it he turns away or con-

tinues on to his ultimate goal. It has been said,

A lover cannot but pause ere crossing

The barrier between forgetfulness and the madness of love
There, his feet move him

Either onward or away

The apparent meaning of his words is that the beginnings of communion are its
premises, glimpses, and flashes. After this follows another, fourth level, which
is divestment of his desire from the Lord and annihilation into the desire of
his Lord from him. He does not want of Him, but wants what He wants, having
abjured any other will. He sights in the beginning of communion His normative
command for what He loves.

Most of the seekers deem “You we worship” as separation [between the ser-
vant and the creator] and “You we supplicate for help” as communion.

Some among them hold that to abjure the separation is heresy and unbelief,
and such a one avoids any communion in favor of separation. Others hold that
the station of separation is deficient and to be shunned, denigrating those who
adhere to it, turning to communion wherever its caravan takes them.

The steadfast among them say that a servant must experience both states,
communion and separation, and the true servanthood cannot be attained
except through them both; he who does not experience separation cannot wor-
ship, and he who does not experience communion cannot acquire gnosis and
spiritual states; “You we worship” is, therefore, separation and “You we suppli-
cate for help” is communion.

The truth is that each of “You we worship” and “You we supplicate for help”
include both separation and communion, and soundness of worship requires
both.

The separation in “You we worship” comes from the variety of the kinds of
worship and their accoutrements; its communion is the testimony of the unic-
ity of Him who is worshipped by all these means, and the will to attain His Face
alone, and the annihilation of any pleasure or desire that opposes His right and
desire. This perspective, therefore, is separation in communion and multiplic-
ity in unicity, and its seeker moves from one worship to the next even as his
object of worship is one.

The separation in “You we supplicate for help” comes from his witnessing of
that in which he seeks help, and its levels and stations, its benefit and harm, its
beginning and end, its connection and separation, and what results from this
connection and separation.
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He witnesses, along with that, the poverty and neediness of him who asks
and his need for the wholeness for which he seeks his Lord’s help, and the afflic-
tions against which he seeks help. He witnesses the reality of seeking help, the
self-sufficiency of Him from whom help is sought, and all this constitutes sepa-
ration that brings this perspective to fruition. As for its communion, it consists
in singling out the Exalted as the author of all acts and beings, and His sole
dispensation of them by His will and judgment. His lack of attention to this
perspective of separation is deficiency in worship, just as his separation in the
previously mentioned is also a deficiency. Soundness lies in giving each of com-
munion and separation their right in both perspectives. The inclusion of “You
we worship and You we supplicate for help” has, thus, been demonstrated. May
God help.
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CHAPTER 19

The Station of Hope

Among the stations of “You alone we worship and You alone we supplicate for
help” is the station of hope.
God Almighty says:

Those whom the [associationists] worship seek the means to their Lord,
seeking to be nearest to Him, hoping for His Mercy, fearing His Wrath: for
the Wrath. [17:57]

“Seeking the means to Him” in this verse means seeking nearness to Him
through worship and love. In this verse He mentioned the three stations of
faith, and the pillars upon which it is built: love, fear, and hope. The Almighty
says, “Whosoever hopes for the meeting of God: the appointment of God is
nigh” [29:5]. And he said, “Whosoever hopes for the meeting of his Lord, let
him do righteous works and not associate with His Lord anyone” [18:110].

Itis recorded in the Sahth of Muslim on the authority of Jabir, God be pleased
with him, reported that he heard the Messenger of God, God grant him bless-
ing and peace say, “Let none of you die except with good expectation ( yuhsinu
al-zann) toward his Lord.” Also in the Sakih on his authority, God grant him
blessing and peace, “God, Mighty and Exalted, says, ‘I am where my servant’s
estimation of Me is. So let him expect of Me whatever he wishes.’ "

Hope is the caravan leader that urges the hearts forward to God and the
abode of the afterlife, and which makes this journey pleasant.

It is said that [hope in God] is the state of being gladdened by the generos-
ity and grace of the Lord Almighty, and comforted by the observation of God’s
munificence. Another saying is that it is to be certain of God’s generosity.

The difference between [hope] and wishful thinking is that the latter is char-
acterized by laziness rather than by industriousness and struggle, while the
former is accompanied by hard work and proper reliance upon God. The lat-
ter, for instance, is to merely expect that one had a piece of land that one could
seed and harvest, whereas hopefulness is to work hard with one’s land, till and
inseminate it, and then expect that the crops will grow for the harvest.

1 Muslim #3877.
2 Ahmad 3:491, 4106. This narration is sound, but it does not appear in the Sahih of Muslim, as
implied by Ibn al-Qayyim’s words.
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That is why scholars are agreed that hope is not valid without proper action.

Shah [b. Shuja‘] al-Kirmani® said, “The evidence of the validity of hope is the
excellence of obedience to God”

Hope can be of three kinds; two are praiseworthy while one is deceptive and
blameworthy.

The first two are that a man acts in obedience to God, guided by the light
from God, hoping for the reward; or, that a man commits a sin and follows it
with repentance, and hopes for God’s forgiveness, generosity, favor, and for-
bearance.

The third, blameworthy kind of hope is to wallow in sin and error and hope
for God’s mercy without works. Such is deception, wishful thinking, and false
hope.

The seeker has his eye on two things: one, on this ego, its shortcomings, and
deficiencies of his actions—and this observation opens upon him the door of
fear; and the other is on the vastness of God’s grace, generosity, and kindness,
which opens to him the door of hope. This is why it has been said that the def-
inition of hope is to have an eye on the vastness of God’s mercy.

Abt ‘All al-Rudhbari [d. 403/1012], God have mercy on him, said, “Fear and
hope are like the two wings of a bird; when they are balanced, so is the bird and
it can fly. If one of them is deficient, its flight is deficient, and if they are lost
altogether, the bird dies.”

Ahmad b. ‘Asim [al-Antaki]* was asked, “What is the sign of hope in a ser-
vant?” He said, “When God’s favor is given one, he is inspired with gratitude,
hoping for the completion of God’s blessings and forgiveness upon him in this
life and the completion of His forgiveness in the afterlife.”

They have disagreed about which of the two hopes is closer to perfection:
that of a righteous person who hopes for reward or that of one who has com-
mitted a sin and hopes for forgiveness and exoneration? One group has given
preference to the hope of the righteous person, for it is accompanied by good
deeds which justify hope. Others have preferred the hope of the repentant sin-
ner, for his hope is free from the defect that comes from seeing one’s good
works, and is accompanied by humble recognition of his sin.

Yahya b. Mu‘adh said, “My hope for You that accompanies my sins nearly
outdoes my hope for You from my works, for in the former I find myself relying
upon the sincerity of my actions—and how can I ever protect them, knowing
well their deficiencies?—but in the latter I find myself relying upon Your for-
giveness, and how could You not forgive when You are generous?”

3 A third/ninth-century Sufi who died before 300/913; see al-Sulami, Tabagat al-sifiyya, 156.
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He also said: “My Lord, the dearest of Thy gifts in my heart is hope in You,
the sweetest words upon my tongue are Your praise, the loveliest of my hours
is one in which I meet You.”

1 The Excellence of Hope
The author of al-Manazil said,

Hope is the weakest of the stations of the seeker, for it is opposition [to the
divine command] from one perspective, and objection from another. In
the school of this group, it is tantamount to frivolity. The Revelation and
the Sunna have spoken of it only for one benefit, which is that it cools the
heat of fear and prevents it from causing despair.

Shaykh al-Islam [al-Haraw] is dear to us, but the truth is dearer to us than he,
and everyone's opinion can be accepted or rejected except the protected one
[i.e., the Prophet]. We will interpret his words in the best light possible, then
proceed to explain its meaning.

His saying “Hope is the weakest of the stations of the seeker” means it is so
with respect to stations higher than it, such as gnosis, love, sincerity, truthful-
ness, and reliance, not that this weakness pertains to this station in itself or that
it is a deficient station.

His saying “for it is opposition from one perspective, and objection from
another” means that it pertains to the servant’s desire from his Lord, such as
favor, reward, and grace, whereas the Lord’s desire from the servant might be
fulfillment of His right and judging him in justice, because of some wisdom in
it. If the servant demands to be given grace it is a kind of opposition, as though
the hopeful servant had attached his heart to that which belongs to the Master
of all things, in contradiction to the demand for total surrender and submission,
and he threw himself before his Lord. His hope, then, is a kind of opposition to
His decree and will and to his standing with his Lord’s will, even if that includes
his chastisement. As for “objection,” it is that when the heart becomes attached
to hope yet fails to attain what it hoped for, it objects to his non-attainment. If
he does attain it, he still objects to other things that he has not attained, for
everyone hopes for God’s grace and his ego suggests this to him.

There is another way in which this objection can be understood, which is
that he objects to his Lord in what he hopes for, for to want and desire some-
thing one does not possess is to object to divine decree and is contradictory
to submission and joyous contentment. For if one knows for certain that the
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divine decree has been decided on a thing and that it will necessarily occur to
him, and yet he attaches his heart to what is more than it, it is as if he objects
to the decree, and fails to give submission to divine decree its due. This is tan-
tamount to falling into frivolity, which is to enjoy the pleasure of one’s ego, just
as hope is to stop enjoy the pleasure, as it consists in attachment to pleasures.

For the adherents of this path, the beginning is to part from their selves, let
alone its pleasures, for their struggle is to be with God not their selves. The
ultimate desire of a lover is to be pleased with the commands of his beloved
whether he likes or dislikes them, until this state takes him to a condition
wherein he says,

I love you not for a reward
Rather, I love you for a punishment
All my needs have been met by her
Except for my pleasure in punishment

If the pleasure itself were his aim from the punishment, he would still have
stopped at his own pleasure, but he meant that his pleasure in fulfilling the
desire of the beloved from him, even if it were his pain, leaves no room for either
hope or fear. Rather, he said, I love what you want of me, even if it were my pain.
One of those who is deceived by this expresses it in the following saying,

My pain with separation is to me
Dearer than the bliss of attainment

For in attainment I am slave to my pleasure
Whereas in separation I serve my master’s®

He says here that his suffering of separation is dearer to him than the pleasure
of attainment because the attainment smacks of the desire of the ego, whereas
the ego has no share in the suffering of pain.

Then [al-Haraw1] declares that in the Qur’an and the Sunna no benefit has
been attributed to it except one, which is cooling off the heat of fear, lest one
fall into despair.

It is said in response to all this: These are [absurd] ecstatic outbursts from
which forgiveness is sought by abundant good deeds, and the [outbursts] are
drowned by total sincerity, soundness of dealing, strength of purity, and the
exclusive devotion to monotheism [of the author], for none is protected from
error after the Messenger of God, God grant him blessing and peace!

These ecstatic outbursts constitute a trial for two groups of people.

5 See Muhyl al-Din b. al-‘Arabi, al-Futahat al-Makkiyya, 1981.
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First, because of these the virtues of this group of people (i.e., the Sufis) are
hidden from the people, as are the gentleness of their selves and truthfulness of
their dealings, they have abandoned this group because of these ecstatic out-
bursts, rejected them in the strongest possible manner, and attributed the worst
thoughts to them. All this is transgression and exaggeration. For if everyone
who has erred or fallen into mistake were to be abandoned entirely, and his
virtues entirely discarded, all sciences, crafts, and stores of wisdom would be
wasted away, their marks erased.

The second group has been veiled by the goodness that they see in this group,
the purity of their hearts, soundness of their resolve, and virtuousness of their
dealings from seeing the flaws and error of their ecstatic outbursts, covering
them up with the veneer of their virtues and declaring them all to be accept-
able and worthy of endorsement and adoption in their own path. These are also
transgressors and deficient.

Those of insight and fairness give each its right and station, neither declare
the wholesome to be diseased nor the diseased to be wholesome. They accept
what is acceptable and reject what is not.

Such ecstatic outbursts are precisely the kinds of things that the leading
authorities of the People cautioned against, warning against their conse-
quences and disavowing them. So much so that Abu al-Qasim al-QushayrT has
written in his al-Risala,

Abt Sulayman al-Darani was seen shortly after his death and it was said
to him, “What did your Lord do with you?” He said, “I was forgiven,
and yet nothing was more harmful to me than the allusions of the Peo-

”

ple
Abt al-Qasim also reported that he heard Abai Sa‘id al-Shahham say,

I saw Master Abu Sahl al-Su‘laki in my dream and asked him, “O Shaykh,”
and he said, “Stop calling me Shaykh!” I said, “And all those states?” He
said, “They did us no good!” I said, “What did He do with you?” He said, “I
was forgiven by virtue of [my answering] the questions old women used
to ask me.”

It is reported on the authority of al-Jurayr1 [al-Junayd’s successor] that he saw
al-Junayd in a dream after the latter’s death and asked, “How are you, O Abi
al-Qasim?” He said, “All those allusions got lost, all those expressions came to
naught, and nothing helped us except those litanies we used to say in the morn-

. »”

ing
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As for [al-HarawT's] saying that “Hope is the weakest of the stations of the seek-
ers,” that is not the case. Rather, it is one of the most exalted and noblest of
stations.

The journey to God depends upon it and upon love and fear. God has praised
its people,

Indeed, there is for you in the Messenger of God a beautiful example—for
any who hopes for God and the Last Day and mentions God much. [33:21]

In a sound divine tradition, the Prophet, God grant him blessing and peace,
reports that His Lord, Almighty and Exalted, says,

O son of Adam, if you call upon Me and hope for Me, I shall forgive what-
soever you have incurred and I shall not care.®

Abu Hurayra narrated that the Messenger of God, God grant him blessing and
peace, said:

Says God the Exalted: I am where my servant’s estimation of Me is. I am
with him. Whenever he mentions Me to himself, | mention him to Myself.
When he mentions Me in a company, I mention him in a company better
than them. If he draws near to Me by a hand-span, I draw near to him by
an arm-length. If he draws near to Me by an arm-length, I draw near to
him by a fathom (the length of outspread arms). And if he comes to Me
walking, I come to him running.”

When commenting on the associationists’ worship of God’s chosen servants,
about whom they claim that they will bring them closer to God, the Almighty
says that far from having any power of their own, these servants stand in hope
and fear before Him.

Say: “Call on those whom you fancy besides Him: they have neither the
power to remove your troubles from you nor to change them.” Those
whom they call upon do desire [for themselves] means of access to their
Lord—even those who are nearest: they hope for His Mercy and fear His
Wrath: for the Wrath of thy Lord is something to take heed of. [17:56—57]

6 Tirmidhi #3540.
7 Part of the tradition in Bukhar #6502.
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God thus says that those whom they worship instead of Me are but My slave
servants who seek to get close to Me through obedience, hoping for My mercy
and fearing My punishment. How, then, do you call upon them instead of Me?
He also praised [His righteous servants] for the loftiest of their states and sta-
tions, namely, love, fear, and hope.

To [al-HarawT's] saying that “Because it is opposition from one perspective,
objection from another,” it is said in response: Rather, it is worship, and attach-
ing to God through His names the Bounteous and the Benevolent. It is our
connection and worship through these attributes of God and their inner aware-
ness that gives birth to hope in ways he knows and in ways he does not yet know.
The strength of one’s hope is proportional to the strength of one’s inner aware-
ness of God’s names and attributes, and the triumph of His mercy over His
wrath. Were it not for hope, neither the heart nor the body would worship God,
and monasteries, churches, synagogues, and mosques, in which God’s name is
frequently mentioned, would have been brought down. In fact, were it not for
hope, our limbs would not have the strength to as much as move in obedience
to God. If not for its auspicious winds, the boats of deeds would not sail through
the ocean of wills. I have the following lines in this regard,

If not for attachment to hope
the soul of the lover would rend asunder and perish
Were it not for its coolness
the heat within would dissolve the veil and consume
A lover veiled from the beloved: what can he cling to
If not for the hope of the beloved?
The stronger his love for Him
The stronger his hope, his desire
Were it not for hope stirring you on, you would not
Hasten and carry on to the abode of the beloved

The extent of one’s hope is in accordance to the strength of one’s love; every
lover is necessarily in fear and hope at the same time; he hopes for his beloved
and holds him dear. Similarly, he must fear falling from the eyes of the beloved,
and being rejected by, distanced from, or veiled from the beloved. The fear of
the lover is the greatest of fears. His hope is also very much part of his love.
He hopes for his beloved before he meets Him, and when he meets his beloved
and tastes the delight of His company, his hope increases. For now his heart
becomes ever more filled with vitality because of the gifts and favors of His
beloved Lord, as He receives his loving servant and looks at him with the eye of
approval and pleasure. If not for this, a true lover has no life, no pleasure, and
no delight.
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If you reflect upon this as one should, great secrets of worship and love will
dawn upon you. Every love is accompanied by fear and hope, and the more the
heart is overwhelmed by that love, the more intensely it experiences fear and
hope.

However, the fear of a lover is different from the fear of an evildoer, for the
fear of a lover is not accompanied by loneliness and hopelessness. The hope of
a lover is not deficient, unlike the hope of a wage-worker. The two are worlds
apart; they are as different as their states.

To sum up then, hope is a necessity for the seeker seeker. A seeker of God
would nearly perish if he lost hope even for a moment, for he revolves around
sins that he hopes to be forgiven, shortcomings he hopes to be corrected, righ-
teous deeds he hopes to be accepted, steadfastedness in God’s path he hopes to
cleave to perpetually, and nearness to God and a high rank with Him he hopes
to attain—and no seeker can ever afford to lose sight of these. How, then, can
hope be the weakest of stations when this is the case?

As for the talk of opposition and objection, it is invalid, for one who hopes is
not in opposition nor does he object, but rather, he desires and fears, wishing
for his Lord’s grace, thinking the best of Him, attaching his hope to His charity
and munificence, worshipping Him through His beautiful names: the Boun-
teous, the Benevolent, the Giver, the Forgiving, the Munificent, the Bestower of
Gifts, the Provider. God loves that His servant looks to Him in hope, and that is
why He is where the servant’s hope and estimation of Him lies.

Hope is one of the causes by which the servant attains what he attains from
his Lord, rather, it is one of the strongest causes. If it were tantamount to oppos-
ing or objecting [to divine decree], the same would be even more true of sup-
plicating and asking of God. The supplication and beseeching of a servant to
his Lord to grant him success and strengthen him, help him in obedience, save
him from His disobedience, forgive his sins, enter him into the Garden and save
him from hellfire, would also constitute opposition and objection, for the sup-
plicant is hoping and asking for what he hopes for. Such a one is even more
guilty of opposition and objection.

What has caused the Shaykh [al-Harawi] to come to this extreme is his unre-
strained approach to predestination and annihilation in the experience of the
existential reality. He is deeply committed to it, heeding no one’s blame or
objection in its respect, extreme in denying causality. This is a place where the
steps of the leading luminaries have lost balance.

Were it not that the right of the Truth is greater than the right of the creation,
silence at this point would have been courteous.

There is nothing in the concept of hope or supplication that contradicts the
Master’s absolute power in His dominion, for one simply hopes for His dispo-
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sition of His dominion in a way that is dearer to Him, for charity is dearer to
Him than justice, forgiveness dearer than retribution, tolerance dearer to Him
than execution, forbearance dearer to Him than reckoning, and His mercy has

overwhelmed His wrath.

The hopeful servant attaches his hope to the act of the Beloved that is dear to
Him; his hope does not cause Him to relinquish His control over His dominion.
Rather, it fulfills his servitude to Him and the attainment of the dearer of the
two outcomes to Him. The Almighty does not benefit from exacting revenge
or administering punishments for the hope of a servant to contradict that. It
is only the servant himself who brought punishment unto himself, by deny-
ing God His right, ascribing partners to God, rejecting Him in unbelief, and
striving to anger Him; His wrath has causes, effects, and requirements, and the
servant is the one who chooses them, strives to attain them, and works toward
them by preferring its causes; he is the one who brings ruin to himself. His
Lord all this while warns him, shows him His signs and calls to him, “Come
to Me, I will protect you and shelter you, save you from what you fear” Yet he
stops at nothing but rebellion and desertion, making peace with His enemy,
joining hands with him against his Lord, seeking the pleasure of His creation
against Him. The pleasure of the creation is more preferable and certain to him
than His right, the fear, hope, and love of [the creation] greater in his heart. He
closes off all doors to the grace, charity, and reward of his Lord to him, working
hard instead to obstruct all such paths, handing them all to his enemy, making
peace with him, obeying and loving him instead, wronging himself in the most
odious of ways. He is the one who obstructs his own way toward success by
the excess of his lust, desire, and caprice, and [who] objects to that which He
loves by pushing it away, refusing to let it in, thus losing his share and wrong-
ing his own self, opposing his lover and befriending his enemy, angering the
One in whose pleasure is his life, and pleasing the one in angering Him is his
life. He is generous to his enemies but niggardly to his Loving Lord and Protec-
tor.

The Lord Most High has no self-serving motive to chastise His servants, nor
does that heal Him or increase His dominion by even the weight of a grain. Nor
does His forgiveness decrease anything from His power, even if he forgave all
of the dwellers of this Earth. And how could it? For His mercy indeed is more
encompassing and far-reaching than wrath and punishment. He has written
mercy unto Himself.

The hope of a servant to Him, therefore, takes away nothing from His wis-
dom, His dominion, and His omnipotence, nor does that require anything
opposed to perfection, nor denial of any of His attributes or names. Were it
not for the servant himself closing all of the doors of God’s mercy and turning
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away from all of the various ways of righteousness, his Lord [would never have
punished him and] would always give him more than he could ever hope and

wish for.

As for the total surrender of the servant to his Lord, his throwing of himself
before Him and His pleasure, it is nothing but hope that He will have mercy
on him, lessen his burdens, forgive him, and accept his good deeds despite
their deficiencies and ailments, and overlook his bad deeds. It is nothing but
the strength of his hope that causes this surrender and submission, and brings
him before the door of His Lord, for hope is the life of asking, its soul being
intention.

As for his claim of joyous contentment with what God has willed even if it
is his punishment, this is frivolity, pure and simple. For what the Exalted has
willed includes two kinds, that for which He loves and praises and befriends its
doer, and the servant’s agreement with this object of God’s will is the essence
of love, and the servant’s will to oppose it is frivolity, opposition, and objection.
The other kind of the object of God’s will is that which He dislikes, hates, and
punishes its doer, and to agree with this object of His will is to rebel against and
declare hostility to God and open oneself to His wrath and displeasure.

Thisis a place of discretion, and agreement with God consists in and requires
opposing this kind of divine will by the other kind of divine will.

True worship, then, is to oppose His decree with His decree and resist His
judgment with His judgment.

To surrender to an ontological decree is wrong and what results from it is
the very essence of frivolity, abandonment of worship, and adherence to a false
claim. If it truly were surrender and congruence, and parting from objection
and opposition, it would be limited to that which He loves, is pleased with, and
commands: surrendering to and parting from resistance to it is the essence of
love and friendship.

As for annihilation in the will of his Lord from his own will, the praiseworthy
part of it, as mentioned earlier, is the annihilation in His religious, deontologi-
cal command, not the ontological decree, since all that is in existence, good or
evil, is the object of His will [regardless].

As for attachment to hope for his own desideratum rather than the desider-
atum of his Master, [this objection against hope is invalid because] the servant
hopes for only that divine will that is loved by God, fleeing from that which He
dislikes. And even if something is liked by Him, such as retribution, then for-
giveness and charity are even more liked by Him, and so his hope ought to be
attached to the more liked of two liked things.

As for the claim that hope is an objection to the divine decree that has been
issued, it is not so. Rather, it is attachment to another decree that may have also
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been issued: he only hopes for charity and bounty and mercy that has been
decreed and destined, and He has made hope one of the causes of its attain-
ment. Hope, then, is not an objection to divine decree nor opposition to it, but
rather seeking that which has been decreed.

As for [the servant’s] objection that results if he fails to attain that for which
he hoped: if it occurs, it would be a deficiency in worship and ignorance of the
right of divine providence, for the one who hopes and calls asks for a grace that
he does not deserve, nor is he paying for it in an equal exchange. If he is given
it, it is pure bounty and charity upon him, and if he is refused, it was not his
right to begin with. His objection, hence, is frivolous and ignorant. Therefore,
the failure to attain what one hoped and prayed for does not necessitate oppo-
sition or objection for a sincere servant.

The Messenger of God, God grant him blessing and peace, asked God for
three distinctions for his community; He granted him two and refused one, and
he was pleased with what He gave and did not object to what was not given, and
rather was pleased in submission.®

As for [the claim] that hope is self-indulgence, and since the seekers of this
path have parted from their egos, how could they engage in self-indulgence?
[I say:] How strange, by God! What is frivolous about the servant hoping and
desiring his Lord’s charity, bounty, and grace, and begging for it by his heart
and tongue? Hope is the heart’s expectation to attain its object, and if the ser-
vant is ever-expecting in his heart and begging in his tongue the grace of his
Lord, what is frivolous about it? Is frivolity anything but the opposite of it?

Strange also is their claim to part from their egos, when they are the greatest
of men in worshipping their egos! Only he who binds his ego to God’s religious,
normative, and prophetic command has parted from it. Such a one spends it in
establishing His religion and upholding it among its opponents and rejecters;
he finds them tearing apart his honor, casting great aspersions at him, fright-
ening him with all kinds of threats, seeking his blood, but he is not deterred
by their blame in his struggle with them for the sake of God. His clarion call of
truth is to anyone who fears and hopes for Him, being in no need of their praise
and admiration, their reverence and being called a great “shaykh” by them, their
kissing of his hands or fulfillment of his needs. He cries out among them his
sincere advice aloud, announcing it for them as well as offering it to them in
private. He is stripped of formalities and limitations and has attached himself
to the pleasure of the Ever-living, the Sustainer. His station in an hour of strug-
gle against the enemies of God and his endurance for a night on the frontier of

8 Based on the narration in Muslim #28go.
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faith is dearer to him than annihilation, epiphanies, and states that are indeed
the greatest source of the life of the ego, its nourishment and delight. How
can this latter one claim that he has parted from the delight of his ego? Per-
haps he has parted from the decree of his Lord and worship to his own desire
and pleasure! If he were to examine himself, he would see it with his own
eyes.

Is it anything but utter frivolity to claim that he loves his Lord for his punish-
ment, not his reward? And his claim that if he loved and obeyed Him for reward
that would be pleasure and preference of his ego as opposed to if he loved and
obeyed him for His punishment, for that has no delight for his ego?

By God, in the entire class of frivolity and stupidity there is nothing uglier
and more revolting than this! Why would the devil now play with the egos any-
more? The ego that the devil’s trickery has brought to such a state is in sure
need of begging for protection.

Compare the states of the prophets, messengers, and truth-lovers, and their
beseeching of their Lord with the states of these lost souls, and witness the dif-
ference.

Where is all this from the supplication of the Prophet, God grant him bless-
ing and peace,

O God, I beg for the protection of Your pleasure from Your displeasure,
and I beg the protection of Your safety from Your punishment, and I beg
Your protection from You.®

And his saying to his uncle,
O ‘Abbas, O uncle of the Messenger of God, beg God for his safety!'©

And his saying to the greatest Truth-lover (Abt Bakr), when the latter asked
him to teach him a supplication to say during his prayers,

Say: O God, I have wronged myself a great deal, and none forgives sins but
You, so forgive me a forgiveness from You, and have mercy on me, for You
are the Most Forgiving, the Ever Merciful.!!

9 Muslim #486.
10 Bukhari, Adab al-mufrad #726.
11 Bukhari #834; Muslim #2705.
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And his saying to the most truth-loving among women (‘A’isha), when she
asked him for a supplication to say if she found the Night of Destiny,

Say: O God, You are Most-lenient, You love lenience, so be lenient with
me!12

And his saying in his [Qur’anic] supplication that he never neglected it and if
he made any supplication he ended it with it:13

Our Lord, give us all that is good in this life and all that is good in the
afterlife and save us from the hellfire. [2:201]

The Almighty heaped praise upon His elite among the wise for begging Him
to save them from the punishment of the hellfire, saying, “And they reflect on
the creation of the heavens and the earth: Our Lord, You have not created this
in vain, Glory to You, so save us from the hellfire!” [3:191]. He also said to [his
wife] Umm Habiba, God be pleased with her, “If you ask God to save you from
the punishment of the hellfire, it would be better for you."* He used to beg for
protection from the punishment of the hellfire frequently, and from the pun-
ishment of the grave.l> He also commanded the Muslims to beg for protection
in their final sitting [during the regular prayers] from the punishment of the
hellfire, from the punishment of the grace, from the trial of life and death, and
the trial of the Antichrist,'® so much so that it has been said that this supplica-
tion is an obligation during the prayer and that prayer is not valid without it.

The examples of this are too many for us to list them exhaustively.

The Messenger of God, God grant him blessing and peace, entered upon a
sick person and found him [shriveled] like a chick, so he asked him, “What have
you been praying for?” He said, “I was saying, O God, that for which You will take
me to account in afterlife, do it in this world.” So he said, “Glory to God! You can-
not bear that. Why did you not ask for lenience and safety?"1 It is reported in
al-Musnad [of Ahmad] on his authority, “No supplication is dearer to God than
being asked for lenience and safety.”8

He said to one of his companions, “What do you say when you pray?” He
said, “T ask God for the Garden and beg for protection from the hellfire, but I do
not understand your murmuring, nor the murmuring of Mu‘adh.” So the Mes-
senger of God, God grant him blessing and peace, said, “It is about those that
we murmur.”'

12 Tirmidhi #3513.
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13 Bukhar #6389; Muslim #269o0.

14  Muslim #2663.

15  Bukhari #832; Muslim #589.

16 Muslim #588.

17 Muslim #2688.

18  Tirmidhi #3515, 3548, deemed weak. See Madarij(S), 1444.
19  Abu Dawud #792.
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How far is all this from the case of one who says, “I do not love You for Your
reward, for that would be self-indulgence, and I only love for Your punishment,
for that has nothing in it for me; hope is the essence of self-indulgence; and we
have parted from our egos and have nothing to do with hope”? The best that can
be said about this is that it is an ecstatic outburst for which one can be excused
if his mind was overwhelmed as in the state of inebriation or the like, and that
his good deeds, conduct, states, and piety are not all demolished as a result.

However, the one who denies [hopefulness] being from the sound states and
lofty stations that the servant seeks and aspires to is one who has no guise to
cover him up, nor can the scholars endure him, and the masters and leading
authorities of the People are far and away from these frivolities, rather, they are
the most distant of all people from such things.

True, one of them may experience a state in which his ego speaks to him
and says that if He punished him, he would be content with it, like the content-
ment of the one who received His reward, and his heart becomes resolute on
this. However, such resolve and wishing in reality have no effect at all, and if He
tests him in the slightest of ways he begins to scream and beg for help and ask
for safety, as occurred to one who said,

I cannot but desire you
You may test me however you wish!

So, He tested him by constricting his urine. His claim vanished in no time, no
trace of it to be found, and he went around saying to little schoolchildren, “Call
your uncle a liar!”

The resolve to be joyfully content is one thing, and its reality something dif-
ferent altogether.

As for [al-HarawT's] saying, “The Revelation has spoken of it for one benefit
alone, and that is that it cools the heat of fear”

It would be said that rather, it has many other benefits.

One among them is that it is an expression of servitude, and need and des-
peration towards what he hopes for from God and expects from His bounty,
and that he is not self-sufficient even for the wink of an eye.

Another one is that He the Glorified loves that his servants look to Him in
hope and ask of His grace, for He is the King, the Truth, the Generous—the
Most Generous of all who are asked, the Most Munificent of those who give—
and to the generous, the most beloved thing is to be asked. One tradition says,
“One who does not ask God, He is angry with him.” Since the one who asks is
hopeful, it means that God is angry with those do not have hope in Him. This
is, then, another benefit of hope, which is the avoidance of God’s anger.
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Another is that hope is the caravan leader that goads one to God, and makes
the journey more palatable and encourages him to keep on and adhere to it. If
not for hope, no one would take up this journey, for fear alone does not moti-
vate anyone: it is love that motivates, fear that spurs, and hope that leads.

Another one is that hope throws one at the terrace of love, at its doorstep.
The more he hopes and receives from God what he hopes for, the more his love
for God increases, as do his gratitude for and pleasure with God.

Another is that it motivates him to attain the highest of stations, which is
the station of gratitude, which is summation of all worship, and when what he
hoped for is attained, it becomes a cause for gratitude.

Another is that it increases his awareness of His names and their meanings
and attachment to them. For hope is connected to His names of benevolence
and worship and supplication through them, as the Almighty said, “And God’s
are the beautiful names, so call upon Him through them” [7:180]. Calling upon
Him through His beautiful names ought never to be neglected, as they are the
greatest means by which one can call upon Him, and to find faults with the
station of hope is to abjure worship through these names and calling through
them.

Another one is that love, as stated earlier, cannot be separated from hope;
each of the two expects and strengthens th