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FORE\VORD 

Sufism or Tasawwuf is variously defined. But whatever 
the variations in definition, its essential role, as recognised on all 
hands, is to set in motton a process of spiritual culture operat
ing, in one form or another, for spiritual tranquility. The 
mystic tendency in human nature which Tasawwuf treats of has 
been characteristic of serious minds in all ages and among 
every section of humanity. The experience in individual cases 
has varied, both in scope and intensity, according to the vision 
caught of the Ground of things in life. Indeed long before the 
advent of Islam, it had been subjected to a searching analysis 
particularly in societies given to metaphysical speculation such 
as the Greeks and the ancient Indo-Aryans, and reduced to a 
system of spiritual training. 

Mysticism as practised by the followers of Islam has had a 
-chequered history. In its earliest manifestation, it meant no
thing but living from moment to moment, so to say, in the eye_s 
of God, implicitly following the lines of thought and conduct 

. as the Prophet had laid both for himself and his followers. 
The primary aim was to transform every spiritual flight in the 
realm of self-perfection into an urge for the spiritual perfection 
of human society at large. But as Islam expanded into a 
widening political power, drawing into its fold people born to 
other modes of life and thought, the mystic tendency among 
Muslims underwent a kaleidoscopic change. The change was 
marked by the rise of a bewildering variety of mystic schools 
influenced chiefly by the Nco-platonism of Alexandria and the 
Vedantism of India, promoting in the mystic mind the mood 
for self-negation. A feeling of alarm was therefore felt in serious 
minds. As a way out, attempts were made at important stages 
in the history of Sufism to reconcile the early approach to the 
new forces at work. But the purists among the Sufis, though 
resolved into several orders themselves by the pressure of time 
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and factors of geography, and though unable to dispense 
altogether with the terminology of the innovating heterodox 
schools, have struggled hard to keep to the original way of 
thought and living. It is the ideology of these and their 
practices which form the subject of this monograph. 

The task, it may be observed, has been discharged not 
by a student of research interested in the subject only at the 
intellectual plane, but by a scholar who is not only an ardent 
believer in the ideology, but who has tried to practise it in his 
own personal life. As a student of philosophy and as professor 
of that subject for years at the Osmania University, it was open 
to Dr. Mir Valiuddin to have spread the subject on a wide meta
physical canvas and instituted comparisons. He has, however, 
very rightly confined himself to presenting the view, at it has 
appeared to him, of the mystic heritage which, undisturbed by 
the disturbance of history, has continued from the earliest 
times to mould and shape the life of many a godly man and 
woman in Islam. 

The work is intended to present, what the author believes 
to be, the contribution of the Quran to Mysticism, and has there
fore a value to all seekers of knowledge on that subject. 

SYED ABDUL LATIF 
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CHAPTER I 

INTRODUCTION 
What is Sufism ? 

Scholars wrangle about the derivation ol the word ~Ufi, 
though about its exact connotation I do not think that there 
is any reason to quarrel. Let us cast a hurried glance at the 
various attempts of the lexicographersl: 

(1) Some say: "The ~i.ifis were or.ly named ~iifis beca
use of the purity ( ~afa ) of their hearts and the cleanliness 
of their acts ( athar ) ". Bishr ibn a 1-I:Hirith said: "The ~iifi 

is he whose heart is sincere ( ~afa ) towards God". Another 
great ~iifi has said: "The ~iifi is he whose conduct towards 
God i9 sincere, and towards whom God's blessing is sincere''. It 
is evident that the whole of the body is reformed and all the 
actions improved by purity and sincereity of heart. The unvei
lin'{ of divine gnosis is entirely dependent on inner purity. As 
the Prophet said2: 

"11ark, in man the1e is a lump of flesh, if it is kept who

lesome the whole body remains in a healthy condition and if 
it is corrupted, the whole body is corrupted, mark, it is the 
heart!" ( Bukhari ) 

But if the term ~iifi were derived from "Safa" the correct 
form would be '~afawi' and not ~Ufi. . 

(2) Others think that the ~iifis were called ~iifis only 
"because they are in the first rank ( ~aff) before God, throug,h 
the elevatiOn of their desires towards Him, the turning of their 
hearts unto Him and the staying of their secret parts bef
ore Him". 

But if the term ~iifi were referred to ~aff ( rank ) it would 
be ~affi and nol !;)iifi. 

(3) Others have said: "They were called !;)iifis because their 
qualities resembled those of the people of the Bench ( A~l~a b 
al·~uffa) who lived in the time of God's Prophet. They had 
left this world, departed from their homes and fled from their 
companions. They· took of this world's good only so much as 
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is indispensable for covering the nakedness and allaying hun
ger". One of them was asked: "Who is a ~ufi?" He replied: 
''He who neither possesses nor i:: po-,sessed. " By this he meant 
that he is not the slave of desire. Another said: ''The ~uli is 
he who posse sse~ nothing, or if he possesses anything spends it". 

But if the term $iifi were derivcci from '~uffah' ( or Be
nch ) the correct form would be ··~uffi" and not ~ufi ! 

(4) Lastly it has been claimed that they were only 
called ~ufis because of their habit of wearing ~uf, i. e. wool. 
"For they did not put on raiment soft to touch or beautiful to 
behold, to give delight to the soul. They only clothed themse
lves to hide their nakedness contenting with rough hair cloth 
and coarse wool." 

If the derivation from ~uf ( wool ) be accepted the word 
is correct and the exprr.ssion sound from the etymological point 
ofview. According to Arabic lexicor. the word "Tc.~awwafa'' 
means "he donned woollen dress", as for instance, 'taqamma

sa' means 'he put on a shirt'. Abu Bakr al-Kalapadhi thinks 

that the word $Ufi "at the sametime has all the necessary mean
ings such as withdrawal from the world, inclining the soul away 
from it, leaving all settled abodes, keeping constantly to travel, 
denying the soul its carnal pleasures, purifying the conduct, 
cleansing the conscience, dilation of the breast, and the qual

ity of leadership3". 

Ibn Khaldun was also of the opinion that the word ~ufi 
is derived from Suf. But it is necessary to remember that it is 
not merely by p~tting on rough hair-cloth and coarse wool that 
one is called a $iifi. As Hujwiri has said: "Purity ( ~afa ) is a 
blessing from God and the 'wool' ( $iif) is a proper dress of 
the cattle4". 

According to the researches of Imam Qu~ayri the word 

''$ufi" came into vogue a little before the expiry of the second 
century Hijri (or 822 A. D. ). After the death of the Holy 
Prophet, &''Companions" was the title adopted by the people 
of that age. They needed no better title, for '' 6Companion
ship" was unanimously regarded to be the highest and the best. 
Those who associated with the "Companion" were called in 
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their own times Tabe' yin (Fullowers). And ''7The followers of 
the followers" was the title conferred upon those who sat at the 
feet of the Followers. After the ex.r:iry of this period there was a 
slackening of religious spirit. Hearts were turning more towards 

the pleasures of the world than towards God. A number of 
systems and orders cropped up. Each order was divided into 
a number of branches. Seeing this state of affairs those who 
adored God above all things and were wholly consumed by the 
fire of His love, separated themselves from the rest of the world 
and devoted themselves to the recollection and remembrance of 
G::>d-the only objl!ct of their love. These men were later called 
the "~iifis". They were cut off from the mundane world for 
God's sake--clean of impurities, full of meditations, in their 
eyes ~old and mud were of equal value. And that is why Abu 
Ali al-Riidhbari has defined a ~ufi thus: 

"One who wears wool over (his) purity, gives his lusts the 

taste of tyranny, and having over-thrown the world, journeys 
in the pathway of the chosen one" (i.e. the Prophet ) 9 

In the light of these historical facts it is now easy to det
ermine the exact meaning of ~iifism. If you cast a glance over 
the various definitions of ~i'1fi:sm given by the ~iifis themselves 
you will find not a few necessary attributes ascribed to them. 
It is not necessary to try to state them all here. But the gist of 
them all is beautifully expresst>d in a definition formulated by 
Shaykh-al-Islam Zakariyah An~ar1, which is as follows10 : 

"~ufism teaches how to purify one's seU, improve one's 
morals, and build up one's inner and outer life in order to 
attain perpetual bliss. Its subject matter is the purification of 
the soul and its end or aim is the attainment of eternal felicity 

and blessedness". 
The following few sayings of the more prominent ~iifis 

amplify and extend with fresh details the definition above 

.~ormulated. 

Imam Qushayri, the author of the great $ufi compendium 

Rasa'il, takes $Ufism in the sense of purity ( sa fa ) , i. e. the 
purity of inner and outer life and say9 that " 11purity is some
thing praiseworthy in whichever language it may be expressed 
and its opposite, impurity ( kadar) is to be eschewed". 
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In support of it he cites a tradition which explains the 
meaning of !?iifHm and affords proof for it12 : 

"Abu I:Iujaifa told us that once the Holy Prophet Mulp
mmc.\d visited us and his face showed us that he was deeply 
perturbed. He said: "The !?afw (pure part i.e. the best) of 
this world is gone and only its kadar (impurity) remains". 

Consequently death is now a boon for every Muslim''. 

Imam Ghazzali, under the heading-" On the way 
of the !?ufis" in his book entitled Al-Munqidh min-al-Dalal 

(Rescuer from Error) states: 

"When after acquiring proficiency in these Science!l, I 
turned my attention to the methods of the ~iifi~, I came to know 
that their method attains perfection by means of theory and 
practice. The gist of their knowledge is to mortify the self and 
acquire freedom from baser passions and evil attributes so that 
the heart may get rid of the thought of any thing save God 

and to embellish it with Divine remembrance". 

During the hey-day of his fame and glory Imam Ghazzali 
gave up his literary pursuits, and the job of Qadi. Adopting 
the ways of Siifis he wandered alvne in forests. During this 
period, in o~e of his rambles, somebody met him and asked 
for a decree in some problem. He said to him, 'Avaunt! You 
have reminded me of the fal9e time!!, had you approached me 
when 1 was engaged in literary pursuits and was a Qadi, I 
would have issued a der.ree in the matter'. The eminent Imam 
now considered the lessons of the schools as humbug and he 
took that period for false times or a time of destruction. 
True it is-

0 13heart, thy high-prized ]earning of the schools, 
Geometry and metaphysic rules 
Yea, all but lore of God i!l devil's lore: 

Fear God and leave this lore to fools. 14 

16 ccs-r . 
In praise of Sufism Abu'l Hasan Nuri sa.ys: '• u Jsm xs 

~he renunciation ;fall selfi~h pl~asures".16 In other words it 
lS giving up of unlawful carnal pleasures. A ~flfi is usually free 
from greed and lust and knows that "So long as he is a victim 
of lust he is, as it were, in a prison". He makes his self subse. 
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vient to God's will, thus his greed and lusts are annihilated. 
He is well aware that following the dictates of desires and lusts 
is misleading-is destructive. As the Qur'an says17 : 

"And follow not the lusts (of thy heart), for they will 

mi~lead thee from the Path of God" 

What a good advice was offered by Ba-yazid Bllstam in 
these words18 : 

Listen to a good word of the Sage of Bustam 

Spurn the lure:of the grain if thou 
carest not to fall in the net 

To Abu 'Ali Qazwini " 191;)ufism is good manners"20• Abii 
Sahl Sa' Iiiki defines it as ''21Ahstaining from objections"22. Abu 
MuQ.ammad al-Jurayri states: cc231;)iifisrn is the building up of 
good habits and the keeping of the heart from all evil desires 
and passions". To M11hamrnad bin al Qassab ' 2'1;)iifism is good 
manners which are manifested by a better man in better times 
before a better nation25". Mul).ammad b. Ali has expressed 
the view that-'•281;)iifism is goodness of di~position, he that has 
the better disposition is the better 1;)iifi27". 

It is clear, then, that according to these great ~iifis, ~iif
Ism is nothing but the purification of the senses and the will. 
It is the effacement of one's de•ires in the will of God. It is 
the building np of a solid wall between the pure self and the 
Gog and Magog ofpassions and desires. It is, in a word, self· 
discipline-the avoidance of what is forbidden and the perfor
mance of what is ordained. Alkalabad!_i thus sums up their 

''doctrine of the duties imposed by God on adults": The ~iifis 
''are agreed that all the ordinances imposed by God on His 
!lervants in His Holy Book and aU the duties laid down by 
th~ Prophet ( in the Traditions) are a necessary obligation and 
a binding imposition for adults of mature intelligence; that they 
may not be abandoned or forsaken in any way by the man, whe· 
ther he be a veracious believer ( ~iddiq ), or a saint or a gnos· 
tic, even though he may have attained the furthest rank, the 
highest degree, the noblest station, or the most exalted stage. 
They hold that there is no station in which a man may dispense 
with the prescriptions of the religious law, by holding permiss· 
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ible what Go:l has prohibited, or making illegal what God has 
declared legal, or legal what God has pronounced illegal, or 
omitting to perform any religious duty with~ut due excuse or 
rea'I'Jn, which excuse or reason is defined by the agreed judgm
ent of all Muslims and approved by the prescriptions of the 
religious law. The more inwardly pure a man is, the higher his 
rank and the nobler his station, so much the more arduously 
he labours with sincerer performance and a greater fear 
of God28". 

In this sense $iifism is a purely Islamic discipline which 
builds up the character and inner life of the Muslims by impo
sing certain ordinances and duties, obligations and impositions 
which may not be abandoned in any way by any man. The 
Prophet Mu}:lammad was sent to "instruct" mankind "in 
Scripture and Wisdom and to sanctify them.29" The $iifis keep 
these "instructions" before their eyes, strive their utmost to 
perform what has been prescribed for them to do and to dis
charge what they have been called upon to do, subsequent to 
that prescription. God says; '•And those who fight strenuously 
for us We will surely guide them into Our way 30" and again: 
"Oh ye who believe ! Do your duty to God, seek the means 
of approach unto Him and strive with mi~ht and main in His 
cause: th~t ye may prosper31". Believing in these exhortations 
the great $iifi Yalna has said: "the spirit of gnosis will never 
reach thy heart, so long as there is a duty owing to God which 
thou hast not discharged32"! Thus $iifism, in the word:~ of 
Abii' Ali al -Riidhbari, is "giving one's lust the taste of tyranny" 

and ''journeying-in the pathway ofthe Holy Prophet". 

Now I shall consider the definitions of $iifism which lay 
stress on the building up of the inner life. What is meant by 

inner life itself would be made clear later. 

· 33Junayd has defined a $iifi as "dead to his self and alive 
in God34". He passes away from what belongs to himself and 

persists through what belongs to God. When he is dead in rela
tion to his own self, he becomes alive in his relation to the 
self of God. 

I:Iusayn b. Man~iir al I:Iallaj thinks that a $iifi is 35"Sing
ular in his being, he neither accepts anybody nor does anybody 
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accept him36". He feels the immediate Presence of God alone 

within and senses the Presence of God without and his mental 
faculty gets rid of the thought of aoything save God and is 

totally captivated by God37 ! 

The eye does not see anything except God ! 
Predication of everything is of Hi::n only.ss 
When 'Amr b. 'Uthman-Makki was asked the meaning 

of ~ufism he replied 39 : 

'•40A ~ufi is alive to the value of time and is given every 
moment to what that moment demands". 

u 0 votary of earthly idols fane, 
Wny let those veils of flesh enwrap thy brain ? 

"Tis folly to pursue a host of loves; 
A single heart can but one love contain! 42 (Jami) 

When Abu Mul).ammad Ruwaym was asked to define 
Sufism he said43 : "~ufism is nothing else save submitting one's 
~wn self to the will of God44• A ~ufi becomel' dead to his ~;elf. 
wili and God Almighty's will alone enters in him and as a 
consequence of it, he has no wish of his own, neither does he 
want, desire or yearn for anything. In the words of Shaykh 
Jilani he now becomes45 : -

"At rest in body, contented in mind, broad-chested, his 
face beaming with the light of God, with an enlightened heart 

and oblivious of all things due to his nearness with God 46". 

Ma' arii.f Kar~i define~ ~ii.fism as47 : "The grasping of 

realities and disappointment from what is in the hands of Peo
ple4B". When the truth is revealed to the ~ii.fi that really God 

Almighty alone can inflict pain and bestow blessing, He alone 
can resuscitate and deal death to us, He alone is the Creator, 

the Cherisher, he becomes blind to every other thing except 

Him. In calamity and in affluence: he considers God Almighty 

alone to be the real agent, the real doer, and does not accept 
any other being as cause or instrument. 

Shibli says49 : 

"50A ~ii.fi is severed from the world ( Khalq ) and conn

ected with God ( I:Iaqq) alone, as God Almighty had said to 
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Moses, "I have chosen thee for Myself ( for service )61" and 
have disconnected thee from others. Later a:!dressing Moses He 
said: '~By no means canst thou see Me521 '. 

The same meaning is conveyed by what Dhu' 1-NU.n 

said 53: "~ufis are those who preferred God Almighty to all things 
and liked Him, God Almighty, too, then, preferred them to all 
things and liked them 65 ". 

The end and aim of a ~iifiS life is God alone; he loves 
God alone; his thinking, meditation and prayer are for God 
alone. He is ever ignorant of everything save God and when he 
thinks of God alone hi9 mind is purified, and in this sense he 
finds himself attached to God and disconnected with everything 
save God. He is totally captivated by God alone! 

55 Of my soul's union with this fleshly frame, 
Oflife and death thou art the end and aim. 

I pas!! away: thou only dost endure 
When I say "me", it is "thee" I mean to namei6. 

If you think over the above definitions of $ufism you will 
have to admit that its teachings are limited not only to the 
purification of the will and ser.ses but it also ·confers on us 

nearness to God as a consequence of which a $ufi being lost to 
his sense of self-subsistence loses himself in the self-subsistence 
of God. He feels the immediate Presence of God within (Yaft) 
and senses the Presence of God without. ( shuhud ). His know-

ledge and actions are guided by God alone. 

Now, I think it necessary to explain in some detail this 
summary statement. 

The first step of a $Ufi is to teach a traveller on the path 
how to get release from the clutches of desires or lusts (hawa), 

how to emerge out of his own individual sphere of knowledge 
and enter into the knowledge of God. This part of the $U.fi's 

teaching is the same which is imparted hy the ~hariat. Its gist 

could be expressed in two words: God alone is our Deity 
( Iliih) i. e. He alone is our Master, Our Lord and our Helper. 
We worship God alone and Him alone we ask for help in all 
our wants and desires: ''67Thee ( alone ) we worship; Thee 
(alone) we ask for help"68• From the view-point of worship 
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and help we are cut off from every thing save God and we 
express our humility and subjection before Him alone. This 
conviction in the Supremacy and Lordship of God Almighty 
purifies a man of all the baser attributes and embellishes him 
with all the nobler qualities; his heart is freed from unbelief, 
false worship, hypocrisy, innovation and sins and is filled with 
faith, unification, truth and virtues. To begin with, ~iifism 

means this sanctification of heart only. The same has been 
spoken of in the preceding definitions by eminent ~iifis as "Pur
ity of Character", "building up good habits and the purifica
tion of heart from all evil desires and passions". It has been 
also described as "good manners". Further elucidation of this 
point you will read in the first Chapter cf this book. 

'When the Islamic faith imparts to us the knowledge that 
God alone is our Deity, Him alone we should worship and Him 
alone we should ask for help, the question then necessarily 
arises in our mind, 'Where should we seek this God whom we 
worship and before whom we express our humility and subj
ection?' Truly npeaking ~iifism gives a reply to the above que
stion in the light of the Qur'an and the Prophet's traditions, 
and it is also called "the Knowledge of the Nearness of God". 
( 'llm-i-qurb ). Really ~iifistn is nothing but this knowledge 
only. The ~iifi who is conversant with the Knowledge ofNear
ness knows the secret of the relation between I:Iaqq and Khalq, 

God and the phenomenal things, the secret of nearness and 
proximity, immanence and tramcendence, Firstness and Last
ness Outwardness and Inwardness of God with the phenomenal 

' things. Not only does he know this secret but he feels the imm-
ediate Presence of God within his own self. Now he is dead to 
his self and consequently we can call him the one whom God 
has drawn near to Him ( Muqarrab ). Note in Sura LVI 
(WAQ:IA ) in the Qur'an, men are sorted out into three 
da~ses: 

1. The Companions of the Right Hand ( A~l).ab-al-Mai-

mana ). 
2. The Companions of the Left Hand ( A~l).ab-al-Mash' 

ama ). 
3. Those nearest to God ( Muqarrabiin ). 
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The Companions of the Right-Hand arc '•Those who bell• 
eve in the Unseen", are "Steadfast in prayer" and "have ass
urance of the Hereafter" in their hearts. The Comp.::mions of 
the Lefr-Hand are "Those who reject Faith" and go after false 
gods. The Qur'an describes them as "Those who bartered 
guidance for error" and ''have lost their true direction''. This 
classification is, thus, accordin5· to the knowledge out of which 
spring their actions-knowledge of the right path and know
ledge of the wrong path. But who arc the "Muqarrabiin" ? 

They are not just the Companions of the Right-Hand only, 
otherwise they would not have been placed in a different cate
gory. The ~iifis believe that it is just another name for those 
who are not only on the right path guided by their Lord, but 
also know the right relation between ''l:Iaqq'' and 'Khalq' or 

between the Creator and the Created, between God and man. 
To be more explicit, those who regard their Creator as 

their "I1ah" or Deity and worship Him alone and ask for his 
help alone and believe that there is none other than He worthy 
of our devotion and able to help us, are called in the Qur'an 
the Companions of the Right-Hand. And those who regard 
some created beings as their deities and worship them and seck 
their aid, thus rejecting the faith· which lays down that God 
alone is our Cherisher and Sustainer, are termed the Compan· 
ions of the Left. The 'Muqarrabiin' are those who not only 
believe their Creator as their only Deity and worship Him alone 
and seek for His help alone, but also know the true relation 
that exists between them and their Creator. They have been 
promised "Rest and Peace and a Garden of BlissW' 

Thus the great ~ilfi Saint Shaykh Shahabuddin Suhra. 

wardi in his famous ~ilfi Compendium- 'A;-arif-al-Ma'arif (Ch
apter One ) holds that though the term ~iifi is not used in 
the Holy Qur'an, the word ''Muqarrab" connotes the same 
meaning which is expres~ed by the term Silfi. 

A little later, once again he mak~s explicit: '' 6°Know 
that by the word ~ilfis we imply "Muqarrabiin" only, those 
whom God draws nearer to Himself" 

Now, you have read a very brief account of the knowledge 
of tho3e 'ne~re!!t to God' ( Muqarrabiin ) ; you will read its 



( 11 ) 

details in the third Chapter of this book. This knowledge i~ 
concerned with the "Secret ofthe Omnipresence of God". The 
Qur'an and the traditions definitely prove that the 'essences' 
of created beings are the 'other' of God. The relation between 
the Creator and the Created, is not one of 'identity but is 
definitely that of "Otherness", things created are the 'other' 
of their Creator. " 61Then will ye fear other than GodOZ". ccaah 

there a Creator other thau GodW'. In spite of this 'otherness', 

the omnipresence, proximity, immanence, Firstness and Last
ness, Outwardness or Inwardness of God, (c rin the terminology 
of $ufis "identity" ) too, is indisp1Jtably posited by the Qur'an 
and the Traditions. Apparently this would seem rather cont
radictory. We will have to consider it in the light of the Qur'an 
and the Traditions and remove the contradiction. ~Ufism. ' 
( "The mystical knowledge of the Nearness of God or 'Ilm-i
qurb ) removes thi'l contradiction and proves-proves by the 
words of God Almighty-proves by the commentary of His 
Prophet-that the essences of phenomenal things before their 
creation, subsist in the Divine Knowledge, are the objects of 
God's Knowledge, are the ideas of God and are definitely the 
'other' of their Knower, the Creator. For the 'essence!i' of things 
form, determination, limitation, individualisation are necessary. 
God is free from these limitations or determinations-is not 
a form. Being or existence does not belong to us. It belongs to 
God alone. We possess attributes of non-existence, and God 
Almighty is gifted with the superlative attributes of existence. 
Having no existence and existential attributes we possess no 
activity of our own. God alone is active, the only agent or doer. 

In spite of all that was said above it is possible to posit 
in us what belongs to God, <:· g. Being, Anniyya 65 (Self-consci
ousness) attributes, actions etc. How, then, these aspects of God 
Almighty were related to the essences of created beings and 
how was limitation caused in them ? Because it is quite clear 
that all these aspects are certainly found in us with the only 

differ~nce that these are perfect, absolute and eternal for God 

and imperfect, limited and contingent for us. The explanation 
and the answers to these important questions in the light of the 
Qur'an and the Traditions form the subject matter of $ufism 
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and you will find an exhaustive discussion of these topics in 
this book. 

Knowing all this the ~iifi (or Muqarrab) becomes aware 
of his 'poverty' ( faqr ). He begins to realise that kingdom and 
power, actions and attributes· and existence really belong to 
GJd Almighty alone and that according to all these aspects 
he is a 'pauper'-a 'supplicant' ! ( Faqir ). ''GSQ, mankind ! 
ye are the supplicants in your relation to Allah ! He is the All 
Sufficient, the Owner of Praise07". Therefore he now sees that 
God alone is the Living, outwardly and inwardly: " 08 The 
Living and the Self-subsisting Eternal511". He alone is the 
Knower and the Powerful outwardly and inward!)'• " 70It is He 
alone who has Knowledge and Power71" He alone is the Hea
rer and the Seer outwardly and inwardly. 7Z"He alone is the 
One who hearth and seeth"71• 

By this distinction of his "poverty" he automatically 
gains the distinction of "trust" ( Amanat ) ; he begins to sec 
that Huwiyya ( Ipseity ) Anniya ( 1-ncss ) and attributes and 
actions are found in him as a 'trust'. Therefore, the ~ufi 

exists through the Existence of God alone, lives through His 
lifJ alone· and knows through His Knowledge alone. Through 
His will and power he has power and will, hears through His 
hearing alone, sce3 through His sight and speaks through His 
speech. The Tradition of the Proximity ofSupererogation(Qurb
-i-Nawafi!) is aptly applicable to him in which is explained-

74•'My servant continually seeks to win my favour by 
.works of supererogation until I love him; and when I love him, 
I am to him an ear and an eye and a hand. Through me he 
hears and through me he sees and through me he takes75 " and 
according to 'some traditions71 : 

"I am to him a heart and a tongue, through me he under
l!tands and through me he speaks"77. 

Thus it may br:; said that God becomes the hands feet 
' ' 

and ears of a ~iifi and probably the same meaning is expressed 
by Junayd when he said "God causes you to be dead to 
yourself and makes you alive in Himself". Then alone he 
will be able to say7•": 
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"I bear only the name for its own sake, 
the rest is He alone" 

He has no life of his own, nor any being, but only as 
he lives in Him and He, by His Spirit, lives in him. Because 
God is, he is, without Him, he feels, he can do nothing and 
is nothing, not even a memory! Now realising his innate nature 
and being confirmed in the knowledge of his "poverty" (faqr) 
the ~iifi regards all created bt:ings as dead and thus "7•Total 
disappointment from what is in the hands of the people" is 
created in his mind. He regards God Almighty alone as the 
doer and submits himself to the will of God. (Vide Ruwaym's 
definition of ~iifism above ) . 

You will find an explanation of all these statements of 
mine and their vindication by the Qur'an and the Traditions 
in the following Chapters. As Junayd has aptly remarked about 
~iifism: " 8DOur system of doctrine is firmly bound up with 
the dogmas of Faith, the Qur'an and the Traditions" and 
that which is refuted by the Qur'an and the traditionlll is 
nothing but heresy ! 

There are two causes of heresy being mixed up with 
Sufism: 

1) Peripateticism. 2) Nco-platonism 

After going through Aristotle and the works of other 
greek Philosophers the later authors crammed Greek Logic 
and Philosophy in the orthodox Scholasticism ( kalam ) and 
instead of refuting those objections and doubts raised against 
Islamic doctrines by the opponents, themselves began to examine 
theological doctrines and buaied themselves in judging them by 
the standard of theoretical reasoning. Difference of opinions 
is sure to arise among the devotees of' pure reason', that is why 
the history of philosophy is replet.e with contradictions and 
inconsistencies. Since the very beginning there were two parties 
among the Scholastics of Islam viz. the Ash 'arites and the 
Mu' tazilites. The earlier Ash 'arites made their reasoning 
subservient to divine knowledge and during their times those 
dogmas alone were accepted which were supported by the 
Qur'an and the Traditions. Greek Philosophy and Logic did 
not find their way in them. But they laid special emphasis on 
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the fact that the Mu'tazilites should be refuted, so that the 
common people may not fall a prey to their wiles. The Mu'ta
zilites ( who are one of the groups of the followers of Wasil 
Bin 'Ata, and excepting the question of Imamate, the Shi'ites, 
too, in most ofthe tenets, agree with the Mu'tazilites) made 
their doctrines totally subservient to theoretical reasoning. The 
result was "that thrown into the wide sea and utter freedom 
of Greek thought, their ideas expanded to the bursting-point 
and more even than a German metaphysician, they lost touch of 
the ground of ordinary life, with its reasonable probabilities, 
and were s·.\"inging loose on a wild hunt after ultimate truth, 
wielding a'! their weapons definitions and Syllogism81" 

As regards the problem of the relation between the Cre
ator and. the Created, the Mu' tazilites denied the Omnipre
sence of God with the Created beings, because pure reason Jed 
them to believe that if the omnipresence of God be admitted 
with the Created bein~s. then by the divisibility of the created 
being it would necessarily follow that the Being of the Crea
tor, too, is divisible. Further it would mean that God's Being 
is capable of incarnation and identification and this is clearly 
denying the transcendence of God. That is the reason why 
they interpreted in their own way all the QJr'anic verses in 
which encompassment, omnipresence, proximity and immane
nce are clearly described. By doing so they thought that enco
mpassment etc. should be encompassment etc. in knowledge 
only. The late Ash'arites, too, with a view to makig God's 
transcendence safe, made use of this sort of interpretation. But 
the truth is that in the Qur'an we find verses of transcendence 
and verses of immanence in abundance. To believe in one 

and reject the other is the way of those who deny God and 
His apostles, as indicated by the Qur'an82l. The great ~ufis 
have diverted our attention towards this fact. In this book 
you will find the true creed of transcendence and immanence 
and unless the right creed is adopted the true understanding of 
the Qur'an and the Traditions is impossible. 

(2) when Nco-platonism found its way in ~iifism its first 
consequence was that the "Otherness" ( Gairiat) of objec.ts was 
den;ed. The 'othC'rness' of the created things is clearly emphas-
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ised in the Qur'an. Under the influence of the teaching of 
Plotinus phenomenal thing~ were regarded not as other than 
God but identical with Him. God alone is, and other than 
God, in essence as well as in existence, is merely non-existent ! 
"Everything is He" ( Hama 6st ) ! The necessary outcome of 
the negation of the 'e~sences' of things and 'otherness of things 
was heresy and ibal)at ( i. e. regarding everything as permiss
ible ) . There was now no further need of following the Shari' at 
(The Law), the anti thesis of the Law and the Path (Tariqat) 
was presented for the first time and thus a campaign was 
launched to throw off the yoke of the Islamic Code. Islamic 
Code was regarded as the creed of the imperfect, it was cons
idered unnecessary for the Perfect to follow it; even the very 
conception of any other being save God was impossible. Shari'at 
is compulsory so far as one has to admit 'otherness' when 'other. 
ness' has been got rid of and God alone remained, there is 
no need to follow Shari' at. "To follow beauty is the work of wo
men and to follow majesty that of men". The Science of Shari'at 
is''book knowledge" ('llm-i-Safina) but the Science of Tariqat 
is "heart knowledge" ( 'Ilm-i-~ina ) which is bequeathed from 
one mind to another since aeom, it is an arcane secret-a 
veiled mystery. Further details of these wild rhapsodies and a 
satisfactory refutation of them are given in Chapter IV of 

this book. 
Another consequence of Nco-platonism was that the thing 

which was not the sole object began to be regarded as such 
and the real object was totally overlooked. Now higher achiev
ements which are merely the necessary effects and are born by 
themc;elves began to be regarded as the sole object: ecstasy and 
'states', 'Clairvoyant illuminations' and 'Control' ( ta~arruf), 
'miraculous powers' and 'true dreams' etc. were considered to 
be the sole end or aim of a Salik (the Traveller on the: Path,) 
and they were regarded as a characteristic symbol of holiness 
and piety. For the attainment of these feats unwarranted exer
cises and practices came in vogue, to learn and to be initiated 
in such sciences even the yogis and Sanyasis were not spared. 
Thus a hotch-potch of Indian rites, Greek theories and ideas 
too kits birth which was known as Islamic Mysticism or ~iifism, 
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The object underlying it was to possess extraordinary psychic 
powers and remarkable feats. The desire of attaining this super
natural power ori~inated in the mind merely to show off one's 
superiority among people and to captivate their hearts. But 
real Sufism, as you have read in the foregoing paragraphs, 
consists in steering clear of lusts and sinful desires and in reali
sing the Immediate Presence of God ! It teaches us to be dead 
to self and attain everlasting life in God. How on earth could 
it have any relation with the so called ll:-lamic Mysticism ! 

83Here is the candle extinguished and 
there the living lamp of the Surd 

Do mark the difference between the 
one and the other! ( I:Hi.fiz ) 

There is a vivid and lucid description of real Islamic 
Mysticism in this book, the object of which is the attainment 
of "abdiat" and the upshot of which is the realisation of the 
Immediate Presence of God. The source of this ~iifism is the 
Holy Qur'an and the Traditions of the Holy prophet Mu:Q.am
mad. Probably for the first time it is presented to you with 
su:h lucidity and logical sequence. Some of the important 
pornts of the chapters of this book were orally explained to me 
by the perfect mystic, my master, Maulana Mul).ammad Hus· 
ayn. Every line of this book is supported by the Qur'an and 
th: Traditions; it has also the support of the great Muslim 
Saints, though I did not deem it necessary to give references 
of their works. It would benefit the righteous person alone who 
h~s been bles~ed with true insi;ht into religion, who has made 
his reasoning subservient to God Almighty's knowledge and 
who regards the Qu'an and the Traditions the only criterion 
of right and wrongs': 

He who understands what I say, has no 
flaw in his insight. 

No one can understand me except the one 
who is gifted with insight ? 



CHAPTER II 

''WORSHIP· ( 'lba_dat ) IN ISLAM" 

lQ Thou-The object of my heart's craving! 
The force that moveth the madness of my brains! 
Wherever I glance in this wide world, 
Thee alone do I find each to-day and each tomorrow ! 

( Abii Sa'id ) 
The first law governing the lives of human beings as well 

as animals is the acquisition of gain and the removal of pain. 
Preservation of self and reproduction of species are indispensa
ble for both, so that man may demand things that help him in 
preserving and maintaining his life, and he may steer clear of 
things that would annihilate him or would impose restrictions 
on his life energy. The fundamental distribution of things is 
based on this only. Things are either benl!ficial or harmful, 
useful or deleterious, good or bad ! When an organism is affec
ted by them, sensations ofpleasure, Jove, adoration and obed
ience are experienced; or feelings of grief, hatred and worry 
are excited. Out of these one is usually delectable and grat
ifying the other is naturally odious and detestable; man strives 
to acquire one and avoid the other. The whole structure of 
human life consists of emotions-excited by thoc;e things, emo
tions-which overpower him and overthrow him; neither can 
he get rid of them nor can he free himself from their clutches 
until the prescribed course of his life comes to an end and he 
departs from this world saying: 

SJ found the garden of this world just a cage, 
The birds therein only wavering desires, 
From the morn to the eve of existence, 
It all seemed to me but a fleeting moment ! 
During his short stay in this world every person keenly 

observes the metamorpho!!is of things. An eternal change is 
going on in the universe, nothing is perma.nentt nothing stands. 
One moment it is, another moment it is not. The Caravan of 
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existence never seems to be at rest, the glory of existence seemG 
to be revivified every moment. Divine fury is annihilating 
everything every minute and Divine mercy is restoring life every 
second! Asjami has put in beautifully?: 

"Being that disd£~ins to be the same every second in9tant, 
Assumes fresh splendour every fresh instant. 
Look! "Every moment it puts on fresh glory" 
If thou needest proof from the Book of God!" 

When a person gifted with a keenly observant mind comes 
to know of the cause of this change and mutation, transitoriness 
and changeableness of things, the relation of dependence, which 
he had established with them owing to his need, want and 
penury, is abruptly severed; the penury of all the creatures is 
suddenly revealed to him and he now starts in quest of the 
Supreme Being who is exempt from chance and decay, who 
is Self-Existent and Self-Conceived, Who is a Necessary Being, 

an 'ens perfectissimum', who possesses all the perfect attributes, 
has supreme powers, is the Master, Lord and Creator of the 
whole universe ! 

Now the gist of religion or faith amounts to this only that 
the relation of •Dependence and Debasement ( which in religi
ous terminology is spoken of as the 5worship of one God and 
6seeking His help in all life's affairs, should not be established 
with finite beings and for fulfilment of one's desires or in want 
and need, assistance ~hould not be s011ght from finite creatures; 
on the other hand, God Almighty alone should form the object 
of worship and assistance. The same idea is conveyed by the 
sacred article offaith ''There is none worthy of worship except 
God and Mul).ammad is his Prophet"7 who is sent to deliver 
this message to tht> whole world. 

Want and penury are inherent in man's nature and to 
remove these he makes use of every beneficial and harmul 
object as his instrument, it matters little to him whether this 
object is one of the many elements of nature or belongs to the 
mineral or vegetable or the animal kingdoms. To fulfil his 
needs he takes help even from the super human and supernat
ural and for help or assistanc~ debases himself before them 
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all. Owing to his ignorance and indiscretion he considers these 
to be "independently" beneficial and harmful and this alone 
forces him to bow his head in submission even to a creature 
that is far inferior to him. 

To remove this deception of senses and delusion of in tell· 
ect, the Prophet Mul).ammad of Arabia delivered this massage 
of Islam to the world that a human being, by virtue of the fact 
that he is the sublimest of all the creatures and the Chef-d'· 
oeuvre ofnature cannot humble himself by bowing before a 
Creature lower than and inferior to himself. He should bow 
his head in submission before the all-benevolmt, all-knowing, 
all-seeing and all-powerful Being alone whose mighty hands 
hold the reins of the whole universe ...:....who possesses all the 
sublimest attributes and is exempt from all blemishes and def
ects. This Being only is our real Helper, this alone is worthy 
of our worship, to this only should we appeal for guidance, 
aid and assistance; this alone is our Creator, our Master, our 
God, our Sovereign Ruler. We are his creatures, mamelukes, 
slaves and subjects. Him alone we worship and to him alone 
we supplicate for the fulfilment of our needs and desires. He 
alone is opulent and we all are paupers who beg for his help, 
being his almsmen we are wealthier than all the plutocrats of 
the whole universe ! 

This message is nothing but gospel truth, it is absolutely 
in conformity with our self-respect. It is a correc~ exposition 
of the correlation between God and his created beings. The 
man who admits it is really a man in the true sense of the 
word. The object of the hopes and desires of this fearless and 
intrepid crusader is the only one God who is the master and 
sovereign of the whole universe. Now every action and move
ment of the crusader in his life becomes subservient to the com
mandments of this sovereign mler and when in obedience to 
His orders he sacrifices one life, he is bestowed thousand lives 
in return. His weakness is replaced by strength, dishonour by 
honour, and indigence by riches. He does not. fear any power 
on the face of the earth. The commandment m the verse of 
the Qiir'an '"If you are a true Muslim, fear me only but do 
not fear them"lo makes him fearless of all the world, neither 
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has he any hopes of gain from anyone else. The verse " 11Does 
not God suffice for his creatures121 ' makes him unmindful of 
the whole universe. As soon as the ties of hope and despair are 
severed from finite beings, he acquires inner contentment and 
is reconciled with his Creator. Having pleased God he does 
not care for any being except God; now he is rich in every way. 
Is there anything greater than God which he might aspire to 
acquire? Most certainly not, he h now in possession of every
thing worth possessing. To that effect it has been sa~d 13 : 

·"You may not despair over matters that pass you by, nor 
exult over favours bestowed upon you"14 The man spoken of 
above only is the person to whom the words15 : "You alone are 
exalted, God is with you" have been addressed. 

Just see what a change the meaning of the term "Ilah'' 
( One worthy of worship ) has wrought within him. Before 
understanding the term he used to shrink and quake with fear 
like a humble and mean beast on confronting anybody, would 
take everybody for a harmful and benrficial creature, would 
bow his head in submission to him, would seek aid and assist
ance from him, passed the days of his life in their 'worship' 
only and got worried and perplexed! 17Not only he himselfwas 
frail and weak but the object he sought was also frail and 
weak1s, 

Now after gaining insight into the teachings of the Prophet 
and adopting its principles he takes the sword of "La ilaha" 
in his hand and steps forward. In the words of the Qur'an he 
asks his ignorant comrades :19 

"Is it some one other than God that ye order me to wor• 
ship, 0, ye ignorant ones"29 

He is no more a slave and worshipper of a being other 
than God. For the first time in his life he experiences inde
pendence. The heavy load of fear is lifted off his breast. He 
bows low before his Creator and finds Him benevolent. The 
glad tidings conveyed in "21He is full of mercy to the believ
ers"2! completely solace and comfort him. He now feels convi
nced that after faith in God Almighty, He would behave ben
evole~.tJ;.·~ith, · l!i.~. The fact that God being full of mercy is 
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a wise and sovereign ruler, further fortifies his mind. He knows 
that God is the real 'doer' and finds every act of God full of 
the highest wisdom. According to God's commandments he 
entrusts every affair of his to him. 21"Take Him for thy disp· 
oser of affairs"22 is the command of God. So after saying " 22En
ougb is God as a disposer of affaii s' he calmly and freely busies 
himself in his work. What a difference between this person and 
the one who believed that a being other than God has the 
power of conferring honour and dishonour! It is certainly 
true!&: 

"The blind and the seeing are not alike, nor are the 
depths of Darkness and the Light, nor are the ( chilly ) shade 
and the ( genial ) heat of the sun; nor are alike those that 
are living and those that are dead:!&." 

The substance of religion is that God alone is worthy of 
worship and He alone is the one whose assistaace should be 
sought and its gist is preservation of the Tawl,tid. Now some 
details of this substance are mentioned below : 

"lbidat" ( worship ) : is a term for extreme 'servility or 

devotion' which is expressed before our real Creator, the notable 
methods of which are: prayers, fasting, alms-giving and Pilgri
mage to Mecca. 

Prayers ( ~alit): Just think over all the movements per
form~? in ~rayers and the meaning of worship expressing your 
hum1hty will dawn clearly on you. The devotee is thinking of 
saying his prayers; he is advancing towards the prayer-mat: 
on his lips are the words ''171 am stepping· towards my Crea
tor: he will guide me18" In his mind there is no idea of any 
being other than God. He considers everybody save God the 
Almighty beneath his notice. With this idea he gives utterance 
to the words " 19God is great"30 and· when in the presence of 
God he says31 : 

"For me I have set my face firmly and truly towards 
Him who created the heavens and the earth and never shall 1 
give partners to God31", his whole attention is turned towards 
God! Now he is devout and sincere in his _: • . · in 
his prayers for God alone-sayin . ~'lttiUf A{}~~~ g 
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his faith might rise to the highest standard of perfection and 
not plod on as a routine matter. He is offering his prayers 
under the strong guidance ofGod the Almighty. In "ThanaU'~ 
he is expressing the omnipotence and greatness of God the 
Almighty and is admitting His unity by the words " 34There is 
no one worthy of worship except Theeli"J Now with his hands 
folded, eyes bent downwards, he is standing in His presence 
the very picture of humility and modesty! With his lips he is 
repeating " 36Praise be to God17" and in his heart he believes 
there is no other being in the universe save God who merits 
our praise and that He alone possesses all virtues and beauties. 
When he says " 3SThe Cherisher and Sustaiuer of the worlds3"'' 
he is aware that the appellation ""There is no Cherisher and 

Sustainer save thee41" could only be applied to Him. The whole 
universe is His. While saying " 42Most Gracious, most Merci
fulU" he feels optimistic, inspired with the feeling of God's 
mercy and grace. He realises that God is Gracious to every 
creature of the universe, but mercy is a special characteristic 
reserved for the true believers : ''"He is full of mercy to the 
believers45". When he gives utterance to "«~Ruler of the day 
of judgement47", he experiences the feelings of anguish ! Dooms
day is a stern reality-it is a day about which God Almighty 
has said "'8It will be the Day when no soul shall have power 
to do aught for another""· In this state of hope and fear he 
says ~'50Thee do We worship51" we express our humility before 
Thee, " 52And Thine aid we seekUO' ignoring every being save 
Thee we turn to Thee whole-heartedly! Why ~hould we address 
others for aid or assistance when we have been told and after 
experimenting have verified that nobody save Thee has power 
and strength?! Others can neither harm us nor benefit us. 

After this laudation and admission of humility and bondage he 
implores and prays to God Almighty ccushow us the straight 
way55 ' 56the way of those on whom Thou hast bestowed Thy 
Grace, not of those whose portion is wrath, nor of those who 
stray57'so that he might steer cl~ar of temptatiom;,come in closer 
contact with Him, and feel able to follow the foot-steps of true 
believers namely those ofProphets and Saints who alone deserve 
reward. He does not desire to follow those who were doomed 
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to perdition and who, after turning to others than God for 
assistance and succour resigned themselves to eternal loss ! 

Together with this laudation and prayer he recites some 
more verses from the Qur'an with a view to growing convers · 
ant with God's commandments, and impressing them on his 
mind by repetition. Suddenly he bows in God's presence to 
express his deep reverence. In this manner he further expresses 
his servility, in the same state his lips give utterance to his 
Lord's eulogy and praise, and in his heart he has a vivid feeling 
of his own humility, meakness and helplessness. When he lifts 
up his head, God Almighty speaks through him "58God listens 
to the praise offered to Him". The head that bows before the 
Creator cannot bow before his creatures-this head is the most 
exalted of all, is pre-eminent and a priceless jewel. In fact, 
Almighty God polishes the person with His divin:: effulgence 
and makes him an invaluable jewel who approaches him. In 
gratitude for this boon the person eulogizes Him and falls down 
as it-were, at His feet; catches hold of them and ill this way 
expresses his humblest servility, his lips continue to give expr
ession to his Lord's majesty, sublimity and grandeur. By such 
demcnstration he experiences the greatest bliss. As the Prophet 
said: ''59The greatest bliss of my life is latent 1n prayers". He 
is experiencing this bliss by observing his beloved Lord; this 
is the hi~hest consummation of his desires-"-the ultimate goal 
which he devoutly wished fori 

Infinite goodness alone is not a necessary attribute ofthe 
Creator. He should also be omnipotent, having complete power 
over all. By dint of infinite power and incessant might, He 
preserves us, fulfils our needs and desires. After putting our 
faith in Him, we become fully convinced that He would assist 
us and grant us victory. Being at a loss to explain the problem 
of evil, the Pragmatists denied the omnipotence of God but 
how could that God be considered a real Creator who is not 
Omnipotent at the same time? How can He help us who Him .. 
self cannot overcome evil? How can He be our Lord and grant 
us victory? It would be out of place here to discuss the problem 
of evil, but we admit that our Creator is omnipotent and poss
esses absolute powers. We consider him to be the real source 
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of all actions and deeds. He alone is the source of power and 
might, consequently we seek assistance from Him and are con
fident of His being '' 60The Best to protect and the Best to 
help61". As the Qur'an ordains: " 62And hold fast to God ! He 
is your Protector--the Best to protect and the Best to help63'! 

When He alone possesses power ( as the Qur 'an says: 
''"There is no power but with God85' ) then He too is thf! foun
tain-head of all motion: "There is no power and no motion 
but with God". This i'3 a truth applicable to God Almighty 
alone-a truth denied totally to His creatures. As soon as one 
grasps this truth, the veil of ignorance is lifted and he under
stands what the words "Not a particle of dust even moves with
out the command of the Almighty" mean. He no longer asks 
assistance of a being other than God and cries out "70J bow 
(my will ) to the Lord and Cherisher of the Universe77"! 

A<J regards the methods of seeking assistance from the 
Creator, the Prophet has advised a number of them, out of 
which a few are given below: 

Du'a: Pray to Almighty God for the fulfilment of your needs 

and desires, it is one of God's commandments and Almighty 
God promises Himself: "72Ask Me and it shall be granted unto 
ye". There is not an iota of c;tinginess in Him, and noboby sho• 
uld despair and feel despondt>nt after asking for what he desires. 
To comfort us God says " 73Never givf' up hope of God's sooth• 
ing mercy'""· He i!! A11-wise too, every act of His is replete 
with benevolence, He knows more than us what is good for us. 
If any of our prayers does not find favour with Him, it is due 
to the fact that rejecting it is good for us. In view of the above 
it has been said it is a test for a man to take rejection as a 
great boon. Some poet has, under the same impulse translated 
the idea in the following lines: 

" 75If disappointment for me is what pleaseth Thee, 
Then believe me, I shall no more wish for any success'' ! 
Ha<;ll).rat 'Umar (May God be pleased with him) used to 

say, "I do not care for the state in which I shall wake up in 
the morning! Let it be pleasant or unpleasant, for I do not 
know which state would be better for myself". God Almighty, 
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Himself here instructs us and explains to us a very·_ delicate 
point : 

''16But it is possible that ye dislike a thing which is good 
for you and that ye love a thing which is bad for you. But God 
knoweth and ye know not17". 

After grasping the meaing of this point a Sage has said, 
'Let all that happen which He desires should happen, let that 
not happen which we wish should happen'. Shibli defines a 
'Sage' thus: "A Sage is he who considers the rejection of. his 
request more than a boon". From th:s point begins the stage 
of 'Resignation' which is the highest rank that a seeker may 
attain. Madam Guyon has thus expressed the idea very beauti-

fully: 

Be not angry, I re~ign, 
Henceforth, all my will to Thine! 
I consent that thou depart, 
Though thine absence breaks my heart! 
Go, then, and for ever too, 
All is right that Thou wilt do ! 

However if God Almighty does not grant the prayer of 
any true believer of His, He safe-g"Uards his heart, turns his 
mind away from the object he sought, keeps him away from 
indulging in grumbling, murmuring and whining, gets him to 
the stage of resignation and he on his part saying ''78For each 
period is a Decree established78" reconciles himself to God. 
Another form of granting his prayers is that the person doe~ not 
achieve the object he sought but God Almighty does not turn 
his prayer down, averts some calamity which was about to hap
pen, though the person concerned is unaware of this substitu
tion. There is yet one Jast alternative, namely if the person is 
not favoured with the object he prayed for in this world, it is 
stored for him in· the next: . 

" 800n the Day of judgement man wiil see those good deeds 
written in his Record which he will not be able to understand. 
He will be told that these are a sort of compensation for the 
object he prayed for in the world but was not destined to acq
uire it there". 
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Any way the promise of God that a p'rayer is acceptc d is 
a true one; but this promise is absolute, it is not conditional or 
binding in the sense that it would be fulfilled at the same time 
and unconditionally as desired by the person. If you grasp this 
point you will come to know why the Prophet of Islam taught 
us to pray thus: 

ccBlSufficient art Thou unto me 0 My Lord, as You ple
ase, in whatever way You please and whenever You please and 
from where You please"! 

Trust (Tawwakal); Another way of seeking assistance is to 

entrust all of our affairs to the care of God Almighty. If we 
are convinced-not merely aware-that is, have a firm convi· 

ction, or to put it in modem psychological phraseol0gy, if this 
thing is deeply impressed on our sub-conscious mind that the 
real agent or doer is God Almighty and that He Himself is the 
source of power and might and that He is merciful and benvo
lent to us when we believe in Him, then we shall be glad to 
entrust all our affairs to Him ! After doing thi~ all our cares 
and worries leave us, our hearts overflow with pleasure and 
contentment and we ecstatically repeat these lines: 

ccs2My concerns have I all left to the 
care of my Beloved ! 

The consequence -life or death I 
shall welcome with equal zeal" 

Trust in God is another word for becoming free from 
one's might and power, it is ''BSholding fast to GodS4". Dhul
Niin of Egypt has defined Trust thus; 

"Trust is giving up of one's own devices and expedients, 
it is a stepping out of the sphere of one's own might and power". 

Sari b. Mughallis Saqati too agrees with him. The source of 

these definitions is the tradition of the Prophet Muhammad : 
ccsGTbere is no power and no motion but with God" and the 

saying of Lord God " 88There is no pow~r but with God87''. 

Trust is a mental process, that is, a person should be fully 
convinced in his heart that neither he nor anything else has 
either efficacy, power or motion; God Almighty alone has 
siftecJ bim anq ~verything else witl~ attributes, power and 
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motion. As He is my Creator so also is He the originator of 
my acts, He is creating my acts just in accordance with my ess
ential nature· My essential nature is uncreated and unchan
geable, being an 'idea' in the mind of God! As God is uncre
ated, His knowledge or ideas are also uncreated. But the origi
nator of my acts is God Almighty, consequently I have been 
given powers to exercise and use means, material as well as 
mental. I am employing these under orders. I am aware that 
if! desire to have an offspring I cannot give up coition; to 
satisfy my hunger it is imperative to take a mouthful in my 
hand, masticate it well and push it down into the gullet. 

Trust her.! is not another term for deadlock and relin
quishment ofwork; it is a term for knowledge and mental 
state, it describes a mental condition. It is a term for the firm 
belief that God Almighty Himself has bestowed power, motion 
and action on human beings. These powers have come into 
play since it was His will and pleasure that they should do so; 
if He wills the morsel of food cannot find its way in the mouth, 
the hand may be palsied and the food itself may be wrested 
from the hand. Our eyes are directed towards His action....:.. 
they are fixed on His grace and mercy, we do not think of our 
manual strength nor of achievement. Our hands are engaged 
in work and our minds turned towards our Friend. "Trust is 
not the relinquishment of causes. It is an overlooking of the 

causes". 

Having understood the rudiments, think a little over the 
question of 'Sustenance'! God Almighty has taken the responsi
bility of providing sustenance to every creature. Says the Qur'
an "SBThere is no moving creature on earth but its sustenance 
depends on God89". Not only has He accepted the responsibi
lity but also has sworn and has further cited an example: 

IIO"And in heaven is your Sustenance as (also) that which 

you are promised. Then, by the Lord of heaven and earth this 
is the very truth as much as the fact that ye can speak intellig-

ently to each other91" 

God Almighty even provides for those who ignore Him 
and indulge in sins and those who are immersed head over ear$ 
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in vices and gross offen<!es; how then can they be deprived of 
their sustenance who obey his commandments ? Generally he 
~ho plants a tree waters it; He alone succours the creatures 
who is their Creator. It is enough for the creatures that their 
Creator meets all their needs! He himself is the inventor and 

succours us perpetually as well; He caused creation and the 
responsibility of feeding us liel' on Him. An illustration of the 
above fact one finds in his own person. When a person invites 
somebody to dinner at his house, he makes arrangements to feed 
him sumptuously, when God Almighty has, by His will created 
us, He has consequently accepted the responsibility of feeding 
us; from His sumptuous table only we get our share of provisi
ons. He is our Lord, our Master, we are His servants. As it is 
imperative for a slave to serve his master faithfully, so also it 
is now incumbent on the master to be benignant to his slave. 
If we become His devotees, if we do not worship anyone else 

save Him, and if we do not request anyone else for the fulfilm
ent of our desires and needs, is it possible that He will not 
acquit Himself of His responsibility ? He is conveying to u!l 
these glad tidings in the following verse in the Qur'an: 

" 92And those who fear God, He ( even ) prepares a way 
out, and He provides for him from ( Sources ) he never could 
imagine. And if anyone puts his trust in God, sufficient is 
(God) for him.93" 

The promise of God regarding sustenance is certain, we have 
only to discharge our debt of obedience and prayers to Him. 
If we do so it is impossible that He should invite us to His house 
and deny us His favours, grant us existence and leave us help~ 
less, bring us into being and deprive us of His mercy, demand 
His due (worship) from us and do not favour us with our due. 
He is supremely benevolent, nobody will be a loser if he deals 
with Him and serves Him anci serves Him faithfully. "Is there 

anyone who asked a favour of Thee and Thou turned down his 
request, or wanted to make peace with Thee and Thou turned 
him out, came rushing towards Thee and Thou asked him to 
get out ?'' ( Shaykh Jili ) . A lover has expressed the same idea 
in these wonh:=_'You think that you cannot subtJist without food 
but food canot be had without you'. Riimi has admonished us 
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''04Why hanker after the means of Sustenance? 
Be patient, it will by itself com-: to thee 

one day!" 
Rumi again expresses the idea thus: 
"115Live in trust, do not stir your limbs, 
Thy sustenance careth for thee more 

than what thou careth for it" 

In any case according to the teachings of our Prophet we 
should endeavour to earn our livelihood. But we must remem
ber that our quest is not a constant or definite cause for secur
ing our means of subsistence. Shah 'Abdul I:Iaq of Delhi, com-

mentator of traditions and the author ofFutiil).-al-gaib has briefly 
explained this point thus: '' 98True, you get a thing only if you 
strive for it, but you don't get it by striving alone". The same 
idea is conveyed by the following lines of a r;oet: 

"97No one achieves his object of desire 
by simply striving for it, 

Whoever achieves his object does so 
by striving alone". 

The meaning of these lines is that we should not consider 
that striving is the definite cause of achieving our desire, as the 
whole affair is dependent on God's grace and mercy. Any way 
we should certainly strive, it is one of the Almighty's ways that 
He helps those who help themselves. 

Patience (~abr): A third method of seeking assistance 
from God is to bear calamities patiently. The world is a place 
where sorrows and troubles abound, it is a prison, the war~
house of Beelzebub where nothing save evil and wickedness are 

found ! As the poet says: 

9BFie upon this world and its days! 
It is created to breed sorrow ! 
Its sorrows never abate for a moment, 

For the king as well for the man in 
. the street ! 

'•Man is born unto trouble as the sparks fly upward" 

says the: Bible. A pauper and a king, a wealthy person or a 
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beggar, all of them are beset with sorrows and pain and are 
victims of calamities. Says God the Almighty ''11We have crea
ted man into toil and struggle100" As God tests our powers of 
endurance, gets us in troubles, 101tickles us to laughter, 1011makes · 
us wail, destroys us and resuscitates us, and 1111enriches and 
gives us satisfaction, so he shows us, too, the way of warding 
off disasters. The remedy is 10'patience. How wisely He advi
ses us: 

utosoh ye who believe ! Persevere in patience and cons• 
tancy; vie in such perseverance; strengthen each other; and 
fear God that ye may prosper"1D1• 

Ifin obedience to the Almighty God's commandments, we 
cultivate the habit of patience we shall be able to bear our 
troubles easily. If man will try to get rid of grief and misery 
by removing their cause, hoping thereby to live a life of ease, 
he will be disillusioned and sorely disappointed. Maulana Riim 
has beautifully expressed this idea thus: 

''107Jf you dart out anywhere in search of rest, 
Even from there trouble will befall you ! 
No place of refuge but it has its snares aud 

beasts ofprey, 
True rest you find in the Bosom of God alone ! 

If one is a true devotee of the Almighty and considers 
Him to be the Cr~ator of all events, then certainly a calamity 
could be borne patiently and easily. This example will clearly 
ilJustrate the idea: Suppose you are in a dark room, someth· 
ing hits you and you smart under the pain; you do not know 
who dealt that blow to you. When you send for a lamp and 
in its light see that he is your 'Shaykh', your father or any 
relation or beloved penon from whom you never expected any 
injury, then the knowledge of this fact will undoubtedly con
sole and comfort you, since in this painful state too you will 
observe the loving-kindness of the person who dealt that blow! 
Similarly in the line " 108But for thy Lord's (Cause) be pati
ent and constant lOB" God Almighty i11 advising His Seeker to 

bear calmly and patiently whatever comes in his way ! 
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If you are firmly convinced that God Almighty is Bene
volent and All-merciful and are sure that He is ever kind and 
gracious to you, then you will take every pain and distress 
inflicted on you for a latent blessing. You should grasp this point 
well by means of illustrations ! A loving father applies leeches 
to one of the limbs of his son's body but he does not intend to 
inflict pain on him, He is letting out the impure b!ood from his 
system which is acting as a toxin. A mother cannot bear to 
see her little son untidy. She rubs his body and gives him a wash 
with soap and warm water. The child cries and howls, feels 
pain, but the mother does net intend to give him pain. Your 
well-meaning physician prescribes a medicine for you, and you 
dislike it but ifbe were to give you a medicine of your own 
liking you would never recover from your illness. Jfyou are not 
given a thing on which you dote. and you are fully aware that 
it is not being given to you out of consideration for your own 
supreme good, you will say that the act of not giving it to 
you is itself a great boon. Shaykh Abul I;Iasan Shadl).li has 
aptly remarked; "Know well, if God Almighty does not bestow 
anything on you, you should consider that this. act of His is a 
great gift. But it is the truthful person only who takes the denial 
of a gift that way", Thea same secret has been hinted at in the 
verse: "llOit may be· that ye dislike a thing, and God brings 
about through it a great deal of good111". That is the reason 
why the Prophet of Islam offered thanks on the infliction of 
disasters as he offered them on the bestowal of boons.112 

We should have implicit faith and the greatest devotion ! 
Whenever a true believer is confronted with some distress he 
feels an aura of the presence of the Almighty in which he finds 
such pleasure that he bears the severity of the agony easily and 
he often does not feel the pain too, due to the predominating 
influence of His presence. If you are unable to grasp the 
meaning of the above lines consider the case of the lovely ladi
es who taunted Zulaikha. Being enamoured of joseph's bewitch
ing beauty they incised the fingers of their hand by knives and 
did not feel what pain meant ! ''113When they saw him they did 

extol him and cut their hands"114• This is also illustrated by the 

followip~ insisht of the Gnostics; 



( 32 ) 

''By p1oximity to a beloved being the perception of pain 

vanishes into thin air" 

After attaining perfection in faith and devotion you will 
perceive such secrets of mercy and blessing in sickness, distress 
and starvation that you will exclaim the prophet of Islam spoke 
the truth when he sai:l ''ll5Paradise is enveloped in all those 
things which the mind dislikes and hell is surrounded by carnal 
desires and sensuality." "Self" is overpowered by calamities 
and distress, it becomes petty and sordid, turns towards God 
Almighty, establishes a contact with Him and severs its relations 
with all others and is dead for the world ! There is nothing 
more effective for character forming than grief; all the blemishes 
of the mind are cured by grief, the heart is purified and the 

soul is polished. If you succeed in treating your cardiac diseases 
by means of grief and distress and attain to the state of patience 
or perseverance, grief has aided you in achieving the greatest 
victory and stJch a grief is better than a thousand joys-the joys 
on account of which you were a slave to sensuality and licenti
ousness were enveloped in darkness and were far from light. 
You had no contact with the Almighty, the Evil one was your 
compeer, he had complete hold over you and you merited 
these words: 

"116 If anyone withdraws himself from the remembrance 
of ( God) Most Gracious, we appoint for him an evil one, to 
be an intimate companion to him117" 

After acquiring knowledge of this philosophy of pain 
J:Ia<;Irat 'Umar had declared "I found superlative luxury in 
patience" ! When I;Iadrat Abii Bakr ~iddiq fell ill people inq• 
uired after his health and asked whether they might 'Send for a 
physician. He replied the physician had examined him; they 

asked him what the physician said; he answered the physician 
told him that " 118He did what he pleased". Ma'ruf Karkhi 

would often say, "that person is not a faithful slave who do; 
not enjoy the )ash of his master, his claims of being honest are 
false !" In the pockets of some of the Gnostics these words were 
found written '' 119 Now await in patience the command of thy 
Lord: for verily thou art in our eyes"120, Whenever they were 
distressed they would glance at this writing and merely consi-
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dering that God Almighty is aware of their affiiction and is 
witnessing it, would frolic and dance for joy ! In view of the 
above a few holy men of the past ages consoled themselve! 
when in trouble by repeating the above verse ! It would be 
especially comforting for a believer to remember what the Pro
phet has sai:l in this connection: 

''121When God loves a person He involves him in tribu· 
lation; if he bears it with patience He makes him His elected 
one and if he reconciles himself to Him He exalts him to the 
highest rank". 

Now think over a general psychological law. lv[an can 
put l.lp somewhat easily with ordeals and tribulations when he 
expects that he would be granted a good compensation for them. 
For instance I am placed in a far off country, away from my 
native land, cut off from my wife and family, of course it is 
very tragic for me. But I do not consider it tragic, for at the 
end of a mouth I get the remuneration for my service!' in the 
form of salary. This remuneration makes me forget my worries, 
acts as a salve for my wounds. Keeping this principle in view 
think over the promises and glad tidings which are announced 
in the Qur'an to the person who is struggling with tribulation 
patiently. It seems that all the good attributes of th!s world 
and the other are comprised in patience. 

According to the research of Imam A}:tmad patience has 
been referred to in the Qur'an at ninety places! We will here 
speak of a few glad tidings which occur in the Qur'an in favour 
of a patient person. If he keeps them in view and ponders over 
them with full confidence and conviction he would exclaim 
loudly, "An affiiction inflicted by a friend is a gift and it is a 
sin to wail after receiving it''. 

Patience endears us to God Almighty : 

«122God ··loves those who are firm and steadfastllls". Those 

who cultivate the habit of patience are dear to God and when 
one is beloved of God nothing should make him grieve and 
nothing should daunt him. Again: " 124God is with those who 
patiently persevere126" and these words are not a mere conso
lation. How can man suffer indignity with whom God takes 
11ides7 He cannot come to any harm. When the Lord is on his 
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side enemies are powerless. Patience alone makes one the leader 
and he is entrusted with the duty of guiding people. ' 026And 
we appointed from among them, Leaders, giving guidance 
under our command, so long as they persevered with patie
nce127". The patience of a patient person serves as a weapon 
of defence against the wiles and cunning of his foes ! 

'Cl2BBut if you are constant and do right, not the least 
harm will their cunning do to you129. It is certain he will over
come them ultimately. " 130So persevere patiently, for the end 
is for those who are righteous131" He is sure to achieve hi1 
end. The promise made by thy Lord to the Israelites, namely, 
the promise that He would get them rid of their foes and bestow 
on them kingdom and power, was fulfilled on account of patie
nce alone. The patient have been promised unlimited compe
nsation for their patience, " 132Those who patiently persevere 
will truly receive a reward without measurel33". Sulayman be 
Qasim has remarked that requital for every act of ours is known 
to us, but the reward for patience being unlimited is unknown 
and beyond our ken. For the patient persons God Almighty has 
summed up all His praise, guidance and blessings together; 
and all these have been heaped upon them only and on 

nobody else. 
"Give glad tidings to those who patiently persevere, who 

say when afflicted with calamity: ''To God we belong, and 
to Him is our return"-they are those on whom ( descend ) 
blessings from God, and Mercy, and they are the ones that 
receive guidance136". 

If ephemeral and temporary pain is borne patiently

and such pain is not intolerable, for intolerable pain is never 
inflicted on anybody-just think how one is being recompensed 
for it! What things are being promised him? and who is it 
who is promising? Through whose lips assurance is·being given? 
If your heart is enlightened with the effulgence of faith, if it 
is not encased in a cover and not overturned, if it posses11es 
the sense of perception and intuits these facts, is it not true 
that pain is a priceless boon for it ? Will it not enjoy it ? Will 
it not crave for it and will it not in wild ecstasy give expression 
to the following lines: 
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136The poison that He gives 
me is nothing but sweet, 

This arrow of His is not vouch safed 
to a11 sundry! 

My Bosom Friend never gives me a bad turn, 
The bitter he meets out is sweet enough 

for me. 
Now pay heed to the sense of the follow:ng tradition: 

" 137Just as an affectionate father takes care of his child 
so also God Almighty takes care of his creatures through tribu
lation". The same were the perceptions of the apostles of the 
Prophet of Islam and by dint of them they sacrificed every 
wordly possession for the sake of God. 

Etiquette demands that while practising patience, there 
should be no murmurs and grumbling. We should not camp. 
lain to anybody else save God Almighty of our distress. As Jacob 
said: " 138! only complain of my distraction and angui1h to 
Godl3D". 

UOBetter my malady is hidden from the ken 
of my boastful physicians, 

Who knows the right recipe may come from 
the Domain Unseen. 

Just think over the matter, what does complaining to 
creatures imply? Only this much that we are complaining of 
our distress to non-merciful and non-benevolent beings ! Such 
persons will never experience the sweetness of obedience to God 
in their hearts and soul. The essence of patience lies in conceal
ing tribulations. The treasure-trove of goodness can be obtain
ed by concealing the sufferings, the person who revealed them 
had no patience. But if in pain and agony a cry escapes from 
the lips it would not be contradictory to patience, provided a 
complaint is not implied by it and merely relaxation of ang
uish is aimed at, as by moaning the attention is diverted from 

pain and some amelioration is felt. Consequently there i3 a 
commandment about the other type of wail which tells us 
that it does not conflict with patience and according to the 
tradition of Imam Al,lmad the first type of wail is definitely 
against patience. 
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To be persevering and patient while confronted with a 
disaster means that one should meekly abide by the Divine 
decree even though one mi3ht be naturally feeling pain and 
grief. One must needs suffer pain, for it is but human to do 
so. The perfect man, Mul).ammad, the Prophet of Islam, on 
the demise of Ibrahim said, '0, Ibrahim, thy departure from 
this world has made us sad'. Any way the pain ghould not be 
a mental one, that is such a sad incident should not be consi
dered inopportune and one should reconcile himself to it. One 
should repeat the words: 

''141What the King doeth is a thing of beauty" 
and mentally he should 'say: 

cl42The ruler of Universe knows the art of running the 
Universe',. 

Now under the commandment, making use of necessary 
causes is not only valid but imperathe and human nature is 
such that man does not rest until he finds out a solution to his 
difficulties. If in the use of causes one overlooks them and pays 
attention to their very Source the causes become more effective. 
If this method of treatment is applied and all its ingredients 
are mastered and kept in view, one gradually attains Resign
ation which is the greatest bliss and a paradise on earth as 
it were. 

Praise ( Shukr ): The fourth method of seeking as -istance 

is by means of offering thanks to God Almighty for the bless
ings He has conferred on us. 

In his lift! man comes across joy as well as Sorrow, suffers 
pain aud enjoys ease, and there is darkness a 9 well as sunshine 

for him. Due to their dullness of vision the pessimists laid down 
that the very source of the world is evil and eventually become 
the votaries of the 'Pandiabolism' theory. By their own expe
rience they have found this world the worst of all, they could 
not find here anything real save grief and sorrow. On the con
trary the optimists termed this world as the best possible world. 
According to them grief and sorrow are created merelY for the 
sake of variety, by contrariety they heighten to a great degree 
the sense of pleasure; they are not real but only hypothetical. 
But speaking truly, sorrow as well as joy are real in this world. 
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To consider either of them as an illusion is to deceive one's own 
self! Every person is daily verifying the truth ofthis statement 
by experimenting himself; he finds neither a blessing nor a 

calamity permanent· He is passing through every phase of 

blessing, he can deny neither the feeling of joy nor the percep
tion of sorrow. The presence of joy and ~orrow amounts to feel
ing them, and here only the remark of Berkeley that "esse 
ist percipi" seems to be correct. In fact the 'names' of God 
Almighty are majestic (Jalali) as well as beautiful ( Jamali ) 
and all these are perpetually at work. Not even for a moment 
are inactive and inert. Good and evil, joy <md sorrow, blessing 
and tribulation are all real and are the outcome of the bright 
effulgence of these 'Names'. 

It is inherent in man's nature that he desires to get rid 
of distress and longs for more blessings. The wise teachings of 
the Prophet Mul).ammad have chalked oat mental plans for 
both. Patience at the infliction of calamities and offering a
thanks when favoured with blessings create a tremendous revo 
lution in the human heart. On the one hand, they rid him 
of wailing, breast-beating, despair and pessimism, and on 
the other free him from pride, arrogance, conceit and self-imp
ortance. Getting rid of these natal and injurious impulses, he 
becomes the repertory of courage, power, and action, and the 
conquest of the universe becomes easy for him. His vital ener
gies are not wasted. They are directed towards the right object 
and concentrated on one point produce marvellous effects. While 
suffering hardships, care should be taken to this extent only 
that the will does not weaken and one does not get discouraged 
totally. One should encounter distress heroically. This quality 
could be achieved by patience and while one is endowed with 
blessings, it is likely that he may become oblivious of God Alm
ighty, who is the origin and source of all bounties and benevo
lence and thus he may be estranged from this source and enve
loped in darkness. This danger is averted by offering thanks, as 
thankfulness consists in attributing a blessing to God. It should 

not ~e ascri~ed to ~ns's own self or to f!is creatures because God 
Almighty Himself 1s empowered to Inflict weal or woe, He 
alone can make or mar one's fortune. Though outwardly it 
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appears that His creatures are bestowing boons on others, yet 
an observant mind is well aware that these are merely tools 
and instruments. The distributor, bestower and doer is God 
Almighty Himself. When keeping this fact in view,. man offers 
his thanks to God, He favours him with more blessings, it is a 
definite promise of Him which admits of no exceptions at all. 
Says God Almighty " 143If ye arc: grateful, I will add more 
(favours) unto you14<1''. The granting of our prayers, besto
wal of means of livelihood and affiuence, and pardon for our 
sins depend entirely on Hi<> will and pleasure; but tlie meed 
which one gets for offering thanks, in the form of extra favours 
is not contingent IJut absolutely certain. In view of this Prophet 
Muhammad hag remarked: " 145Whoever is blessed with God's 
favours should offer his sincerest thanks to Him." 

The most fluent speaker of Arabia and Mesopotamia -
the Prophet of Islam· has expressed this stupendous truth (on 
which depends the duration of favours ) in another psycholog• 
ical way: 

<~146Blessing is, as it were a wild beast, keep it under 
control by binding it with chains of thanks-offering". 

It is a universal and necessary law of Psychology that when 
a person is favoured with a blessing he feels overjoyed but in, 
course of time as he becomes more and more familiar with it 
it loses its valu'.! and worth after a few days. It now lacks nove
lty; he does not feel any difference in his life by its presence 
and in spite of living a luxurious life he feels bored. But if it is 
lost or wrested from him he would then appreciate it. 'The 
value of a blessing is realised after it is lost' expresses this truth 
aptly. Besides, losing the sense of appreciation of a favour is 
synonymous with losing the favour or boon itself. If a bC?on does 
not afford me pleasure and I feel mortified instead, then this 
boon is not a blessing but a curse. After understanding these 
truths you will come to know how far thanks-giving is instru
mental in adding to the favours. A blessing would last if it is 
appreciated. Lack of sense of appreciation would' mean lack of 
the blessing itself. Consequently the sense of appreciation of a 
favour should be kept alive and this object could be achieved 
by offering thanks. I;Iasan of Ba~ra used to speak of thanks-
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offering as '147Gainer' and 'uspreserver' because it safeguards 
the present blessings and secures unknown ones. By thank~
giving a blessing is safeguarded against harm and loss and as 
the sense of perception is developed in the feeling of blessings 
a man begins to observe those little favours which hitherto 
had been hidden from his view. Therefore we can say offering 
of thanks definitely adds to the blessings. 'The thankful person 
deserves extra favours' is a psychological truth. That is the 
reason why the Pr.:,phet whenever he experienced any joy would 
bow humbly before God, the Almighty to express his thanks. 

How queer is the nature of man ! He quickly forget!' the favours 
received from the Almighty and ever moans and complains of 

adversities. An Arab poet has aptly commented on the above 

thus: 
1490, you insensitive to the. values of life ! 
Surely your insenesitiveness will recoil 

on you. 
How long and how far 
Will you continue to complain only of mis

haps and remain forgetful of blessings 

received ? 

Let us repeat those blessings showered on us which we 
do not see ! Consider the •160blesl!ing of gaiu' and then the 
•161blessing of safety'. Both of them are innumerable; while 
taking the blessing of gain into account a man should survey 
his own height and stature, should think over his health and 
physique and think of those delicacies which he enjoys while 
eating and drinking and while gratifying his sensuous desires. 
Later, in connection with the 'blessing of safety', he should see 
that he is not a cripple. he is safe from a thousand and one 
diseases and is secure against the wiles of hie foes and advers
aries. A true believer can think of a blessing from yet another 
view-point; he is endowed wi1h the " 162blessing of Success" 
and the •d63blessing of chastity". The "blessing of success" 
means that he is gifted with faith, ~incerity and perseverance; 
by the "blessing of ehastity" is implied that he is safeguarded 
against unbelief, false worship, hypocricy, apostasy, innovation 
and wickedness. If he were to enumerate the details of all 
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these blessings, bestow a little thought on his own talents and 
capabilities and see whether he justly merited them he would 
involuntarily exclaim: 

15<1Without thee, 0 Beloved, I cannot rest, 
Thy goodness towards one I cannot reckon. 
*Though every hair of my body becomes a 

tongue, 
A thou~andth part of the thanks due to thee 

I cannot tell !155 
How true it is "156But ifye count the favour of God, never 

will ye be able to number them157". Now how can man thank 
God for the myriads of His favours. Consequently it has been 
said, by offering thanks one realises how humble and weak OJ'e 
is. With the offering of one thank-giving another thank-giving 
becomes imperative. It is God Almighty Himself who motivates 
us to offer Him our gratitude and hence this motivation itself 
is a great boon for which we are bound to thank Him, then 

again gratitude for this gratitude is called for and so on ad 
infinitum ! Therefore, the observation of the favours received 
from the Almighty is it~df gratitude, admitting his favours too 
is itself gratitude, the prayer, after acquiring them, to abide 
by his decisions is itself gratitude and eulogizing God when 
favoured by Him is itself gratitude ! 

The other methods of seeking as~istance from God Almi-

ghty are briefly as follows: 

Repentance: Whenever we commit sins we should sin
cerely turn to God in repentance, He asgists us by granting us 
pardon cc15BHe pardons him who turns to him with a penitent 
heart169" What a comforting and affectionate message it is ! 
Says God Almighty: " 160But, without doubt, I am (also ) He 
that forgives again and again to those who repent, believe and 
do right-who, in fine, are ready to receive true guidancellll". 
Repentance and penitence purify the heart of wickedness and 
ultimately this penitent person becomes the beloved of God 
Almighty. ''For God 1 ,ves those who turn to Him constantlylo:au 

We have diffcussed above in detail that power and auth
ority are primarily the attributes of God Almighty only. "There 
is no power but with Godl63", 
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The relation of 1 d . AI · h · our lOpe an fear zsestablished with God 
ma~:~ ~: al~n? and as soon as it is firmly established, He 
w obhvJOus of all His creatures. In consequence of this 
de a~e freed from the grip of that murderous emotion which 

fepnve the lives of those who seek help from others be8ide God 
0 peace and ~ . • 
fi . contentment 1or ever. Tlus emotion is that of 
ear Whtch kee b't" ll' b ps on 1 mg, pu mg a out and destroying their 

peace of mind ! It is because of this they behold a net in every 
nook and a ferocious animal in every corner ! 

. Remembrance ( Dhikr ) : If we seek help from God Alm-
Jgh . -ty Jn the matter of remembering us and desire that He should 
be pleased with us, we should 'remember' Him and abide by 
every act and decision of His. " 164Then do ye remember Me 
I will remember yquus". . ' 

Resignation ( Ri<;la ) : \.Yhen once -..ve are resigned to 
Him He is pleased with us. ''God well-pleased with them,· and 
they with God106". As a poet says: 

167They who seek zealously the pleasure of God, 
Mo3t meekly tread the path of His Will, · 
They do what God asks them do, 
God does what they wish Him do ! 

The gist of all that we have written above is that faith or 
religion consists of two parts--worshipping God alone and 
asking for His aid only. ( 'Ibadat & Iste'anat ) . 'H68There is 
none worthy of worship except God and Muhammad is His 
Prophet". Ifwe admit the truth ofthe above words with our 
lips and heart, the presence of any other deity save the one 
Almighty God vanishes into thin air! How sublime must be the 
heart which is freed from the conception of other being than God 
and in which the divinity of God Almighty has taken root! God 
Almighty alone is the object of his worship, desires and aspira
tions· He is his sole Master and Helper. His heart is illumined 

' With the glory of the unity of God; it is enlightened with faith 

and is full of piety. Such a person is beloved of God Almighty 
Who is his supporter, his trustee, his master, his preserver and 
his guide ! 

In this connection you should remember a few defini
tions. As you have already seen ''Tawl).id" consists in consider-
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ing God a!one as worthy of worship and God alone to be the 
one whose help can be sought-as Lord and Helper, and in 
sincerely believing Him to be so: If we admit and confess it, 
"Shirk" ' (joining others in worship with . God, )' makes its 
exit out of our hearts and "Taw}:tid" takes Jts place. By testi· 
fying to the prophethood of the holy being ( Mu}:tammad ) who 
gave W! this message and by believing him as the true Prophet 
of Islam, 'Kufr' or infidelity leaves the heart and in its place 
<170faith' reigns supreme. Two things are comprised in Faith 
as well as in 'Taw}:tid'. Faith includes the testimony of the 
prophethood of Mu}:tammad and the conviction that God alone 
is worthy of worship and God alone is the one whose assistance 

should be sought. 
'Hypocricy' ( Nifaq ) : is' mere verbal assent of the creed 

and the denial at heart. An '171Innovation' too is a curse, it 
is equivalent to introduce a new idea in religion and to justify 
it as a principle of religion. To hold un-Islamic code as valid 
and just in Islam is a perjury to God Almighty and to some 
extent a claim to prophethood. An innovator rarely repents since 
he believes that 'innovation' is praiseworthy, why should he 
then be repentant? In view of the above Mu}:tammad, the Pro· 
phet, has remarked: " 172Every innovation is mis-guidance" 
and misguidance leads to perdition ! 

Before embracing Islam it is, imperative to repent of 
173Unbelief and request for the Almighty's pardon; then one 
should bear testimony in his heart to the fact that God alone is 
worthy of worship and Mu}:tammad is his Prophet. After that 
one should verbally admit the same fact. By doing that, the 
conception of a being other than God, deeply rooted in the 
mind, will be annihilated and the divinity of the Almighty God 
will take its place. Now one would steer clear of hypocricy, 
apostasy, innovation and wickedne~s and persevere in living a 
pious life. This is 'religion' or 'obedience' about which Maulana 
Riim has aptly remarked: 

174Shouldst thou lave liberty and care to 
develop a loving heart, 

Bind thyself to Him in devotion now and 
for ever. 
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Life is mean.t for devotion alone, 
Life without devotion is a matter ofshame ! 
Save humility, devotion and ref!tless yearning, 
Nothing is of value in the Sight of God. 
He who lives in love, 
To him all save devotion is infidelity. 
Devotion to be fruitful must rest on the 

inward urge, 
The seed to grow into a plant needs a 

kernel within ! 
Says God Almighty: 
" 1750, Prophet, say thou: "This is my way: I do invite 

unto God- on evidence clear as the seeing with one's eyes..:.. 
I and whoever follows me. Glory to God ! and never will I join 

gods with God17G" 

---



CHAPTER III 

TRANSCENDENCE AND IMMANENCE 

lThere is naught in the Universe save 
One Light! 

It appears in a variety of ma11ifestations. 
God is the Light; it~ manifestations, the 

Universe 
Unification is this, the rest is illusion 

and tall talk. 
"2He is the First, and the Last, and the Outward and the 

Inward and He is Knower of all things3.'' 

It is the teachina of Islamic Faith that God is our Deity, 
He alone is our Lord :nd Creator Him alone we worship and 

' from Him alone we se~k assistance. But the question is, where 
should we seek this God, whom we worship and before whom 
we express our humility and subjection? We have been infor~ 
med that He is our First, our Last, our Outward, our Inward, 
is close to us, is near to us, is immanent and is with us. Then 
what are we and who are we that God is to be known only 
through a knowledge of our own selves ? Of what use to us is 
the store of formal sciences without this science of self? '\,Yha t 
useful purpose do they serve at all 1 As Riimi says pertinently4 : 

Thou hast turned into a philosopher but 
thou knowest not 

Wh-re thou art? From where thou hast come? 
And what thou art ? 

0, ignoramus ! when thou knowest not thyself, 
Why, then dost thou pride thyself on thy so-called 

knowledge ? 

But this knowledge of self the Sufis assert, should not be 
~cquired by resorting to happy, guess:work or haphazard think
mg. 0~ the o.ther hand, it ought to be· gained according to 
t~e Quran, as mstructed by God, and according to the Tradi· 
tlons, as preached by Prophet Muhammad. In the <:{Uest of the 



( 45 ) 

truths o_f faith the eye of reason has the same power which a 
born bhnd pos~esses in the perception of colours. Or to express 
th 'd • e same 1 ea In the words of Mahmiid ShabistriG · . . ' 

The light of reason applied to the 
very light of life, 

Is as the eye of the head applied 
to sun. 

Were it possible for a person to become a Self-knowing 
and Truth-knowing gnostic by the study of Logic and the Sci, 
ences of dialectics and eristics, nobody would have doubted 
about the saintliness of Shaykh Abii Ali Sina and no one might 

have controverted the idea of Fakhruddin Razi being a confi· 
dant of the deep truths of faith. Reason, probably, guides one 
as far as the portals of God Almighty's abode, but a step 
further towards Him depends entirely on His Grace and 
Mercy: 6 • 

Reason can but take you to His threshold, 
It is only His grace which can lead one 

to Presence ! 
A gnostic has expressed the same truths of faith aptly 

thus :7• 

If thou couldst bnt know thyself as thou 
shouldst, 

Thou wilt gain the knowledge ofthc Universe. 
If thou shouldst care to know the Truth, 
Know thyself, not through speculation, 
But through illumination, search and faith 
Be thou own knower, for this is the way to 

know the Truth. 

Now the guidance of the Qiir'an is sufficient to impart 

the knowledge of Self to us. Considering the 'Creation verse' 
( .Ayati-Taqliq ) we find that the word, 'Thing' is applied 
not only to all the objects of the Universe, but to our own 
'self', too. Says God Almighty Himself about the creation of 
objects:B "Verily, when He intends a thing, His Command is 

''Be", and it is I 9". It is evident that God is here addressing a 
thing; the Command~ (the object ofwhich is the thing) is 'Be'. 
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Now there are two conjectures here -either the thing is 'exis
tent' oc is 'non-existent'. In the first instance, the Command 
'Be', would be meaningless. There would be no sense in a 
thing coming into exi!ltence, which is already existing. If the 
thing is entirely non-existent, then, too, the Command would 
have no meaning. How could a thing be addressed which does 
not exist at all ? Consequently, it is necessary that the thing 
which the Divine Will desires to bring into existence extern
al1y, and which is the object of His address, should subsist in 
His mind and should ~e non-existent only externally. The 
following words of God denote the external non-existence of 

things:10• 

'I did indeed create thee before, when thou 
hadst been nothing'll. 
These Qiiranic verses prove two things: 
1. Everything before creation is the object known of God. 

It subsists in the mind of God. It is imperative for the Creator 
to possess knowledge of his creatures prior to creating them. 
A further proof of this is afforded by the follo~ing verses: 12. 

'·Should He know not what He created ; And He is the 
Subtle, the Aware13". 

" 14He is the AU-wise Creator16", 

Even after creation it is known by God: ''16He is the 
Knower of every creation17". 

The Qii'ran is making it explicit by the above verse. 
Therefore, in essence, everything is an ''idea" of God, object 
'known' by God; it subsists in the Divine Knowledge and is 
contained in His Being. 

2. Everything is externally a creature, the Lord God is 
its Creator-'Cl8God is the Creator of everything19". The Qu
ran amply supports this statement. The t"ssences of things 
before creation subsist in the Divine Knowledge, are the objects 
of God's knowledge, are the 'Ideas' of God and these alone 
are the objects of His Command and have an aptitude for 
emerging from the inward int() the outward and when accord
ing to their urge make their appearance at the word of comm
and, they are termed 'Creatures'. In view ofthe above, the 

.'whole wprld h~s been terrpeq 'contingent'~ which Jllea.ns that 
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it depends for its mental as we1l as external existence on some
thing else. The world of things owes its mental existence to 
God, because things are the ideas of the Divine Self, and are 
existing externally, on account of Him, as they are gifted with 
external existence, by the Command of God Almighty alone, 
and in their existence they are thus absolutely dependent on 
Him. They borrow their existence from Him; before creation 
they were void of external existence, were 'relative' not-being 
and the words20 : "When thou hadst bet>n nothing21", aptly 
described them. 

Now think over the nature of the relationship between the 
creator and creatures, the Knower and the known. This 
relation is not one of 'Identity' but is definitely that of ''other
nc:ss". Between the Essence ( Dhat ) of the Creator and the 
es~ences of His Creatures, the Essence of the Knower and the 

essences of the known, the relation of 'otherness' is clearly 
seen! 

A painter conceives, say, the idea of a garden, he then 
paints it on the canvas. The garden exists as an idea in his 
mind; depends for its ( mental) existence totally on his mind. 
The painter's mind is the 'Substratum' of the idea. The idea 
is a 'form' i. e. it has determination, is limited and confined. 
This cannot be said about the painter's mind. It is free from 
these determinations and limitations. The Knower and the 
Known, the mind and the ·mental image> are by no means 
identical. The painter is not the painting, neither the painting, 
the painter. They are totally different from one another. 

Similarly, it could be said without comparison, that a rela
tion of complete otherness is found between the Essence (Dbat) 

of God and the essences of things, between the Knower and 
the known, between the Creator and the Creatures. 

Now, as was ~hown above, things are internally the ideas 

of God. God being a Knower from eternity knows His own 
thoughts-these being the objects of His knowledge. Now the ~iifis 
call the ideas of God "al a 'yan al thabita," the Fixed Proto
types, or th ~ Latent Realities, or merely the Essences of things, 
which when manifested or created are called ''external objects" 
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or "Created things" or merely the many 'things' of the world 
(~alq). 

. Let us now analyse more fully the internal aspect of 
thmgs, things considered as the ideas of God or "Essences", i. e. 
before they are created externally. Even as ideas, things are 
not identical with the essence or Dhat of God. Now what 
constitutes the difference betwet>n God the Knower and the 

' ' ideas of God cr essences which must now be termed as "the 
Known ?" This may be briefly expressed thus: 

The Known The Knower 
I. Is a form possessing limita- I. 

tion or determination or 
individualisation. 

Is free from any !imitation 
or determination-is not a 
form. 

2. Su bsista in the mind of the 2. Exists in Himself, depend· 
ing on nothing else but 
Himself. 

Knower, does not possess its 
own independent existence. 
The :;iufis call it ''a relative 
non-existent22". 

3. Possesses no attributes, e. g., 
life, knowledge, will, etc. 
though possesses the capacity 
of acquiring those atiributes, 
if given. 

4. Is passive. Having no exist
ence and existential attribu
tes of its own; possess no 
activity its of own. 

3. Pmsesses positive attributes, 
e. g., life, knowledge, will, 
power, hearing, sight and 

speech. (These are called the 
primary attributes of God). 

4. Is active. 

From the above statement it is clear that the relation 
between the Known and the Knower is one of'othernes3', never 
of 'Identity'. The essence of things are the ideas of God, co

eternal with God. God is 'one', His ideas are 'many'. God 
exists independently, ideas depend on the mind of God for 
their existence, The essence of God is free from any limitation or 
determination; the ideas, though unlimited in number, are 
limited or determined in form, possessing their own peculiar• 
ities or characteristics or essential nature, termed "Shaklat23". 

in the Qur'an. 
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. If the ideas or essences are 'the other' of God, things 
Which are just the external manifestation of ideas, must, for 
th~ same reason, be the other ( or ghair) of God. God mani
fested externally what was contained in the es!lence or the 
essential nature of things. God transcends the limitations and 
determinations of things. Says the Quran24; "He is not in the 
likeness of anything; He is the hearer and the seer". Again15 : 

"P . raise and glory be to Him: For He is above what they 
attribute to Him". The essence or Dhat of God being absolute 

is free from all limitations and, as -;i1 things are necessarily 
determined, "Gael is not in the likeness of anything" and is 
"above what they attribute to him''. How can God be identified 
with things? How can the Creator be the same as the Created 1 

EssentiaJJy things are different from God, and this difference 
is not merely suppositional but is a real difference-difference 
of essences, the essence of God being the other of the essence 
ofthinga. God is comparable to no created beings. He is 
transcendent in the sense of being a necessary being, self-be
gotten, self-caused, self-existent; independent and absolute in 
contradistinction to the contingent, created and determined 
beings of the phenomenal world. He is transcendent also in 
the sense that He is unknowable and incommunicable and 
beyond all proof, as the Qur'an says26 : "God keeps the kno

wledge of His Self hidden from you". 

The relation between God, the one, the transcendent 
Being ( ''not in the likeness of anything" ) to the many things 
of the universe may be expressed in theological language thus: 

The One The Many 
~aliq (Creator) Makbliiq (Created beings) 

Rabb (Lord) Marbiib (Slaves) 
Iliih (The worshipped) Maliih (Worshippers) 
Malik (The Master) Mumliik (Servants) 

Thus the gist of the whole doctrine so far stated is that 

man cannot become God, as some people considering Islamic 
mysticism to be a phase of Pantheism are led to suppose, 

Mul).yid Din-Ibn al 'Arabi presents the same truth in 
hi!l Futiil).iit when he says :27 . "The 'Abd has no limit set for 
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'Abdiyat that he might cross the limit and develop into Rabb. 
Even so the Rabb bas no stations of His own beyond which 
He turns into an 'abd. Hence Rabb remains Rabb without 

end and 'Abd' remains 'Abd without end28". 
The Shaykh has again expressed the same sense in the 

following beautiful couplet29: 
The 'Abd will remain 'Abd whatever 

the progress he might make. 
The Lord will remain the Lord however 

low He may descend. 
And the author of Gu)shan-i-R.Az says:3D 

Say not the contingent out-steps 
its limits 

Contingent becomes not necessary, 
nor necessary contingent. 

He who is transcendent in spritual 
mysteries 

Says not this, for it is an inversion 
of verities *31 • 

J:lac;lrat Shah Kamaluddin presents the general rule 
thus32 : 

Keep in mind the ~Ufi's fundamentals 
The Khalq should not become Haqq, 

Abd not become Rabb 
0, thou insensible, it is not true 

at all to call 
Scent, wine; water, mirage; good, evil. 
Posit a real duality detween the Real 

and the Phenomenal -
' Else talk not of verities, keep your 

mouth closed. 

A gnostic bas said as: "l:laqq is Being and the 'Abd is 
Not-Being, and the transformation of es!lences is impossiblr:, 
therefore, l:laqq is Haqq and the •Abd is 'Abd,' That is to say3': 

'Abd is 'abd and God is God and 
that for ever, 

God forbid ! The 'abd and the Ma' bud 
are never the same ! 
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From this total dissimilarity and otherness between the 
Knower and the Known, the Essence of the Creator and the 
essence of the created, and the Essence of the Lord and the 
essence of the 'abd, it is now clear that the essence of the 
Created or the Known is totally devoid of existence, attribute!! 
Lordship, ( Rii.bii.biat ) Ownership ( Malikiat ) and Rulershi; 
( Hakimiat ). When we gain knowledge of this "want" this 
'poverty' ( faqr ) of our being we understand this, too, that 
these aspects, being, existence and attributes etc, are peculiar 
to God alone, and because of these aspects His being only is 
free of all wants, worthy of all praise. The same meaning is 
conveyed by the verse35: "0, mankind ! ye are the ~upplic · 
ants in your relation to Allah. And Allah ! He is the all suffi· 
cient, the Owner of Praise36". 

From the first part of the Article of Faith37 ''There is 
none worthy of worship except God, and Mul).ammad is His 
Prophet" too, we gain the same knowledge. The infidels looked 
upon idols as their Deity and believed in their divinity, but for 
divinity it is imperative to admit Lordship ( Rubii.biat ), for 
if these idols were not considered the doer, the sustainer, the 
supporter, the helper and master, they would not have been 
worshipped, and the qualities of divinity would not have 
been attributed to them. Now for actions, attributes are ind
ispensable, because they alone are responsible for actions; attri· 
butes are impossible without existence, existence alone is their 
source and origin. The word 'La' ( none) negates divinity 
from idols, ( i. e. the essences of contingent beings ) negates 
Lordship and negates attributes and existence. The word 'Ilia' 
( save ) affirms these aspects in the Being of God. Thus from 
uaSThere is none worthy of worship", too, we Jearn the 'want', 
'poverty' ( faqr ) of the Essences of contingent beings and 
absolute Self-sufficiency of the Essence ( Dhat) and from this 

view point complete dissimilarity and otherness is found bet· 
ween the two. 

I consider it necessary to submit, once again, the summ. 
ary of whatever details I have given above, in the light of the 
Quranic verses, though I do fear, it would be a repetition 
but the importance of the subject compeJs me to do so. ' 
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Uptil now the knowled~e ( whi~h is necessary for acq
uiring th~ gnosis of God ) we gained about our Dbat or Ess

ence is that our essences are the 'ideas' subsisting in the mind 
of God, and are 'other' than the Dhat or Essence of God. 

For ourselves, form, determination, limitation and individu
alisation are necessary. God Almighty is free and exempt from 
these limitations or determinations-is not a form. Being or 
existence doeq not belong to us. It belongs to God alone. We 
possess attributes of non-existence, and God Almighty is gifted 
with the superlative attribute!! of existence. We do not possess 
attributes of existence and God does not possess attributes of 
non-existence or not-being. Having no existence and existen-

. tial attributes we possess no activity of our own. God alone 
is active-the only agent or doer, 

In short, what is ours does not belong to God and what 
is God's does not, originally, belong to us, If we posit the 
attributes that belong to the Created beings in God, it would 
necessarily mean Blasphemy or Infidelity, [ Kufr ], and if we 
posit the attributes of God in the Created beings it would 
necessarily imply 'Shirk' or association of others with God as 
co-equals or co-partners, and if we posit that God Almighty"s 
thi~gs are meant for Him alone, we acquire Tawhid ( Unifi
catJon ). 

In spite of all that was said above it is possible to posit 
in us what belongs to God, e. g. Being, Anniyya [I- ness ] 
attributes, actions, etc. Now the question is, how these aspects 
ofGod were related to the created beings, and how was 
limitation caused in them ? For we see, that all these a!!pects 
of God are found in us, the only difference being that for God 
these are perfect, absolute and eternal and for us imperfect, 
limited and contingent. In the rest of this thesis I shall try to 
give an exposition of these important questions and answer 
them. 

The fact is that despite this total disparity and obvious 
otherness between the Dhat or Essence of God and the esse-

nces of created beings, th~mnipresence, nearness, immanence, 
'firstness' and 'lastness', outwardnes£1 and inwardness of God 
are also asserted by the Qur'an and the Traditions. Apparent .. 
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ly this seems to be a strange thesis, combining two irreconcila
bles-transcendence and immanence ! Let us solve this prob
lem in the light of the Qur'an and Traditions as Shabistri 
says31 : 

To him, whom God guides not into the road, 
It will not be disclosed by use of Logic'0• 

The Q1r'an asserts that God is immanent in all beings 
whatever. This immanence is indicated in various ways : 
God is with us:'~, ''And He is ,.,..ith you wheresoever ve may 
be. And God sees well all that y~ do'2". The word "Where• 
soever" [ Ainama] generalises place, and 'ye may be' [Kiin· 
tum] time, and then, in consideration of the personal omnip
resence with knowledge, God said :'3 ''He sees well all that ye 
do", i. e. whatever you do at any place or at any time is 
taken note of by Him. God sees all this Himself, consequently 
on other occasion He says:" ''They seek to bide from men and 
seek not to hide from God. He is with them45". 

Nothing could be hidden from God, since He is always 
with us. This verse clearly furnishes proof of God's prese~ce 
wilh us. Remember well the word Allah'6 in Allaho Ma'na47 

and the pronoun 'huwa's in Huwa Makiim'9 have been used 
in the same sense. In these there is no possibility of any other 
meaning save the literal one, consequently this verse definitely 
establishes His presence with us, and is indisputable ! 

Now take note of a Tradition, too. The Prophet Mu:Q.a. 

mmad said :il. 
"Anyone of you, while offering prayers, should not spit 

in front ofhim!elf, as God Almighty is before him". From this 
tradition I;Iafi; Ibn-i-I;Iajar Asqalani has argued: 61 "This 
tradition refutes the idea of one who confines God to the 'Arsh 
(the Throne) only". Therefore, the general omnipresence of 
the Supreme Being is clearl}' obvious. 

HaQrat Shah Waliullah, has translated the verse, in Fat· 

l).ur-Ral).man · thus:&ll ''He is with you wherever you may 
be" and in Qaul-al-Jamil he says about the contemplation 
''Godil is with me". "Consider yourself to be quite close to 
God in spite of the fact that His Being transcends all space and 
direction6'" ~ 
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In reply to a question Ha<;lrat Shah 'Abdul' Aziz of Delhi, 
says:66 The verses of the Qur'an and the Traditions of the 
Prophet Muhammad clearly establish the omnipresence and 
personal proximity of God. Is it just that we regard what the 
Law ( Shari'at ] has laid down as invalid and call the imagi· 
nation of our imperfect reason as legal and valid ?'' 

[ 2] God is ~ us: Says the Quran68• ''And we are 

nearer unto him than ye are, but ye see not67". Here the ante· 
cedent of the pronoun "We" [ Nahnu] is Dhat; by joining it 
with the conjunction ''but" [ Lakin ] th;- possibility of the 
''attributive" nearness too is removed, since it is evident that 
attributes are secondary concepts and are conceived by reasons 
only. Personal nearness is something sensible and is perceived 
by sight. Here God Almighty did not say "ye know not158" or 
''ye do not understand 59". He said "ye see not60" as the Dhat 

is not [ like attributes ] a merely secondary concept, within 
its personal limits it is given to us in sensation. Apart from 
this delicate point, presence in Knolwledge together with His 
~at or Essence is definitely proved in another way. God Alm

ighty say~61 : ''We know what his soul whispereth to him, and 
we are nearer to him than his jugular vein62". Here the word 

"and" has been placed between two sentences for the sake of 
ciarification; it explains the presence in knowledge described 
in the first sentence from personal presence in the second sent
ence. The fact that for knowing 'whisperings' or 'thoughts' of 
the l!oul, personal presence or proximity is imperative, is pro
ved by the 'occasion of revelation' of the following verse88 : 

"And when My servants question thee concerning Me, then 
surely I am nigh64". 

lbn-i-I;Iatim referring to Mu'awiya bin Ja'ad says :65• 

''Once a bedouin inquired of the Prophet Muhammad whether 
the Lord God was near to him that he might have a tete-a-tete 

talk with Him, or was he very far which would necessitate to 
call Him aloud ?" After bearing him the Prophet maintained 
silence for a while. The following verse was then, revealed: 

"And when My servants question thee concerning Me, then 
surely I am nigh". This statement infallibly proves that by the 

nearness of God is meant 'personal nearness' and not the one 



( 55 ) 

gained through knowledge. How beautifully a poet expresses 
this idea :ss 

The slumber of ignorance has flung me off 
from the Presence of God ! 

Truly there is none so close to thee as 
thy Friend! 

For a further proof of 'personal proximity' think over ano
ther tradition which runs as follows67: 

Abii Musa Asha'ari said that once he accompanied the 
Prophet together with others on one of his journeys. His comp
anions commenced to say ''God is Great" very loudly. On hea
ring it, he said; '0, people, do not be too hard on your own 
selves [ i. e. say it gently]. You are not addressing any unseen 
or deaf Being, you are calling the Being who is listening to you, 
seeing you and who is with you. The One whom you are addr· 
essing, is nearer to you than the neck of your camel68". This 
tradition is an exposition of "69We were never absent [ at any 
time or place70 ]". and accounts for " 71Surely, I am nigh72". 

Imam-i-Rabbani, Mujaddid-i-Aif-i-Thani explains the 
'Nearness of God' thus: 

''Though the nearness of God is definitely established by the 
Qur'an, the fact is there t bat God is beyond the reach of human 
reason, understanding, knowledge and intuition. This transc
endence works for nearness and not for aloofness. Indeed He is 
nearer than the sense of nearness. The truth is that we feel the 
very Being of God nearer than His attributes of which we are 
but mere reflections. This perception is beyond the reach of 
theoretical reasoning. For reason cannot conceive of anything 
which is nearer to us than reason itself. We failed to find an 
illustration to explain it. The only proof is the Qur'ao and 
genuine inspiration 73". 

The following couplets of a gnostic explain the 
verses of Quran beautifully7": 

Read from the Book ofTruth: "We are 
indeed close to thee" ! 

Know well thy relationship with God ! 
God is nearer to us than our own selves, 
Through ignorance we but wander from 

door to door in search of Him. 



( 56 ) 

~aykh 'Aii-al·Mahaycmi, in his Commentary of the Holy 

Quran, viz., Tab~ir-al-Qur'an, ~xpounds the verse7i: "We are 
nearer to him" thus78: "His Presence is neither in terms of 
space nor time nor station. On the other hand He is there in 
His Essence without admixture, infusion and union77", 

Hadrat Khwajah Baqi-Billah ascribes dic;tance and remo
teness to a superstition. Says he78: "When you come to kuow 
that this is the reality, you find that nearness and distance are 
a creation of om· own imagination. There was no distance bet
ween you and God which neccs~itated an effort for coming near 
to Him, neither was there any separation which required an 
attempt for a union7D". 

(3) God encompasseth all things80 : "Allah ever aurroun
deth aU tbingsBl", "B2Ah indeed ! it is He that doth encom
pass all thingsB3", The word 'Allah' is a proper name and it 
signifies a Being who possesses all the attributes and not some 
one particular attribute, such as knowledge or wiiJ. The pron
oun 'huwa' refers to the same Being, therefore, these two verses 
unquestionably prove that God surrounds and encompasses all 
things, and admit of no further explanation. A proof of this is 
furnished by Hadith 'Dalaw' and other traditions. 

While answering the queries of the Jews Hac;lrat 'Ali had 
remarked&': "God is Glorious. He is Superior to the concept 
of one who asserts that our God is space-bound. He indeed 
knows not his Lord and Creator, He is Superior to the concept 
oflaim who says that space encompasseth Him. If only he would 
reflect over it, he is bound to feel bewildered and confused. 
Verily it jp He who encompasseth every spaceli". 

This statement of Hac;lrat 'Ali supports the Quranic pro
position: 'God encompasseth all things'. 

Imam Bayhaqi in his Kitab-al-A sma wa :;;ifat quotes from 
Abii Da'wud thus88 : ''Sufyan Thawri and S~iiba and Hammad 

and Sharik and Abu 'Awana never imposed limits on God, nor 
--. ' 

instituted comparisons aboutHim, nor likened Him to anything''. 
The doctrine of these scholars of yore, that the Infinite Being 
could not be limited, is the proof that God surrounds all thi
ngs. Imam Abii HanifaB7 has condemned him as an 'infidel' 
who limits God in the upper direction . and in the lower direc-
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tion and Imam Shafiyi says:ss "Reason is prohibited to impose 

limits on God o;:-to institute comparisons about Him". 
It would be necessary here to clear a doubt. It has been 

asserted in the Qur'an at one placeS!I: ''That Allah surround
eth all things in knowledge 0 D". Those who deny that the very 
Essence of God enompasseth all things, argue that the enco
mpassment spoken of in the vcrseDl: "Allah ever encompasseth 
all things0 2" should also be encompassment in knowledge only. 
In one verse encompassment is spoken of as absolute and in 
another it is defined by knowledge. According to the rule of 
the doctrines of Fiqh, therefore, the encompassment of God 
should be understood as encompassment in knowledge only. 

This doubt has been cleared by the $ufis by different 
ways, the gist of which is as follows: 

1. In 'aqayad' (Dogmas) the principles of Fiqh are not 
authentic. 

2. The doctrine of Fiqh which is !Jeing appHed here is 
that of the !:)~afiyi Sect~ the I:Ianafi Sect opposes it. The Hanafi 

Sect applies a general rule to a general statement and a parti
cular rule to a particular statement. Consequently where the 
'encompassment' is general or absolute that would be it~ mean
ing and where it is defined by knowledge that would be its 
sense. 

3. If we even admit the Shafiyi principle, then, too, it is 
obvious that the very Essence of God encompasseth all things, 
as the separation of an attribute from the Essence is impossible. 
Attribute and Essence are the necessary concomitants of one 
another. Therefore it follows that where theze is encompass
ment in knowledge there the Essence is also present to 
encompass all that it knows. 

(4) The Omnipresence of God: His ubiquity. 
" 93And whithersoever ye turn, there is Allah's Counten

ance94.". As God encompasseth all things so He is present in His 
Essence in everything. Wheresoever you turn your face, or wha~ 
tever thing you find, the Divine Essence, too, will be found 
there, since nothing could exist without the omnipresence and 
companionship of God Almighty96: 

He bas neither quality nor quantity about Him 
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He is in every corner never disappearing. 
Commenting on this verse Shah Abdul 'Aziz say&911 :"Wher-

r d Him and divert 
ever you stand and turn your .ace towar s 
your attention towards Him, at the same place will you find 

His presence and his proximity". 
In the verses :07 "Everything will perish save His count-

enance98" and " 99Everyone that is thereon. will pac;s away; 
there remaineth but the Countenanc of thy Lord of Might and 
Glory100" ., Shah Rafiuddin has explained the word "Counte· 

nance" as Dhat or Essence. The import of the verse :101 ''And 
wbithersoev~ ye turn, there is Allah's Countenance" has been 
tersely stated by ~bah Ismail Shahid, as "Present every-

where10Z". 
The Essence [ Dhat ] of God and the Being of God are 

identical. In the first~olume of his Maktiibat, [ Maktiib 234 ] 
Imam Rabbani has furnished proof of this and summing up 
says103 : ''The Being of God is the same as the Essence [Dhat] 

of God". Similarly Shah 'Abd-al-' Aziz of Delhi, maintains that 

Being is nothing els;-save God's Essence. In his Shari). Fiqh 

Akbar, Mulla 'Ali Qari has remarkedlo£: ''Being of God is 
identical with the Essence of God". Therefore the meaning of 

Essence and Being of God is identical. 
Note a few more verses in support of the fact that God 

Almighty is present in His Essence with everything. In the 
verse105 : "Lo Allah is Witne3s over all things109" we are being 
informed that God witnesses all things, aa by "Shahid" [a£cor
ding to the Persian CommentaryofHi§n-i-Hasin] ismeant "One 
who is present and from whom anything which may be known or 
seen or heard cannot disappear107". Since the word 'Allah' is 
a proper name, and 'witnessing' ( Shahadat ) is its attribute, 
and as attribute could never be separated from Essence, there
fore, it necessarily follows that God essentially is present with 
everything. 

The same meaning is conveyed by the verse10B: "In what-
ever business thou mayest be, and whatever portion thou mayest 
be reciting from the Qur'an-and whatever deed ye (mankind) 
may be doing we are witness thereof when ye are deeply-



( 59 ) 

engrossed therein109". Since Goci is present with Created beings, 
90 ~e witnesses every state, every action and every activity of 
the1rs. The proof of this personal witnessing i~ further furnished 
by the words of Jesus Christ quoted by the Qur'an by way of 
a fablello: "I Spake unto them only that which Thou command
est me, ( saying ) : Worship Allah, my Lord and your Lord. I 
was a witness of them while I dwelt among them and when 
thou tookest me thou wast the watcher over them. Thou art 
witne~s over all things111". This assertion of Jesus Christ, v.iz~ 
"Thou wast the watcher over them112" is deduced from God 
Almighty's statementsus. "And God doth watch over all thi
ngs1U and " 116For God ever watches-over you116", it is evident 
that know ledge, cannot be possible without personal presence, 

as attributes and essence are inseparable. 
In this connection I am quoting a last verse which will 

lucidly prove the Omni-presence of God117 : "We shall show 
them Our patents on the horizons and within themseJves until 
it will be manifest unto them that it is the Truth. Doth not thy 
Lord suffice, since He is witness over all things. How! Are they 
still in doubt about the meeting with their Lord ? Lo ! Is not He 

surrounding all things?llB". 
Here God Almighty he~s asserted that He is Present with 

everythin;; in person, and then emphasised this Presence by His 
Divine encompassment, because the Being that encompasseth 
all things must necessarily be present with everything, and con
se quently would be visible. Those who have doubts about the 
meeting with (immediate vision of ) their Lord, are not acqu
ainted with the secret that He surrounds and encompasses all 
things, hence they are doubtful ! 

5. The 'firstness', the 'lastness', 'outwardness' and 'inwa

rdness' of God. 

" 119He is the First and the Last and the Outward and the 
Inward and He is Knower of all things120". It is obvious that 
the pronoun, 'He' refers to Dhat or the Essence of God, and a}l 

these four terms are definitive in character and purpose. For 

the prefix 'Alif Lam' is usd always to signify defi.nhiveness in 
concept, By it in all the four aspects of existence viz. the first, 
the last, the outward and the inward, God's Being alone is 



.r 60 ) 

posited anrl the existence of any being other than God is 
negatived. Further, there is no fifth aspect where it could he 

posited. 
121Thou alone art the First and the Last, 

why wrangle over the question of tem· 

porality and eternity ? 
Thou alone art the Outward and the Inward, 

why, then, talk of Being and Not-Being ? 
The First that never changeth place; 

the Last which never passeth away, 
The Outw<\rd and the Inward both without 

quality ·and quantity. 
The Commentary of the above verse could be found in 

the prayer of the Prophet Mu}:tammad, which has been cited by 
Abu Dawiid, Muslim, Tirmidhi and Ibn-i-Maja from 'Abu 

Hureyra122 : "You are the First and there is nothing before 
You; and You are the Last and there is nothing after You. You 
are the Outward and there is nothin~ above You~ You are the 
Inward and there is nothing below You''· 

The meaning ofthe first sentence is that God Almighty 
alone is the First and there is nothing before Him. By this 
negation it is not meant to nP.gate the essences of things, which 
subsist in God's knowledge and whose 'otherness' is firmly 
established by irrefutable Quranic verses, and is po'lited in this 
verse, too, by the words, •'123He is Knower of all things". Only 
the existence or being of the thing is negated. Negation of 
existence is evident from the following verse also124 : 

"I did indeed create thee before when thou hadst been 

nothingl25". 
This again is supported by the following Tradition126• 

"God was and there was nothing before Him127". Thus 
the existence of things has been negated from eternity or the 

first aspect. 
The meaning of the second sentence is that God alone is 

the Last and there is nothing after Him. Thus the existence of 
things has been negated from 'a bad' or the last aspect. 

The third sentence means that God alone is the Outward, 
there i9 nothing above Him, since existence has preference over 
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the essences of things. The essences of things are relative not 
being and Existence is a further addition to them. For the same 
reason existence alone is manifest from every form of thing. 
The meaning of 'C128Lo, Allah is Witness over all things, is 
now clear, and the secret of cc129 And whithersoever ye turn, 
there is Allah's Countenance" unravelled. After discovering 
this latent truth we now understand the saying of some gnos
tics130: ''I never behold anything ere I behold God Himself" 

131Thy face is visible through this world, 
who says Thou art hidden ? 

If Thou art hidden, how there comes in 
the world? 

The immediate vision of the Being of God 1n everything 
is due to the fact that God is the Outward or the Evident and 
there is nothing above Him. The following verse carries the 

same sense132 : 
"Is then He who standeth over every soul (and knoweth) 

all that it doeth, ( 1ike any others ) ?" God is 'standing' over 
or pre~ent in everything. The same conclusion could be drawn 
froml33: "God ever encompasseth all thing" and " 134God is 
withness over aU things". 

When God alone is the First, and the Last and the Out
ward, then, He alone would be the Inward, too. That is the 
reason why the Prophet stated: 'You alone are the Inward, and 
there is nothing below You'. In this way from all the four asp• 
ects of exisrence the existence of 'things' has been negated and 
the existence of God alone posited. This is the correct comme
ntary of the verse135 : "He is the First and the Last, and the 
Outward and the Inward" which the Prophet of Islam has 
given. It would amount to unbelief ( Kufr ) if we refuse to 
believe what he has said, and to hypocricy, if we doubt it, and 
'innovation' if we add anything to what he has said, and to be 
faithful we will have to admit verbatim what has been said. So 
it is our firm conviction thatl3G: 

Thou art the Ever Before and Thou the 
Ever After too, 

Thou art the Inward and Thou the Outward too, 

In Thy attributes Thou art the Encc-mpassing, 
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In Thy Being Thou art All-Sufficient and 
Transcendent. 

"137flow can Love deny there is nothing in being except 
HelSB". 

The verse, CC139He is the First and the Last", could be 
explaine::l by yet another authentic tradition which is known as 
''Hadith Dlaw". It proves the Immanence of God by many 

reasons. I think it neceRsary here to make mention of it. A part 
of this tradition i!I140: "If you Jet the rope de!lct>nd to the lowest 
depth of the earth even there wiJI it as•mredelv touch Go•i'', 
and then the prophet quoted from the Qur'an: "He is the 
First and the Last and the Outward and the Inward and He 
is Knower of all things". 

This is the last sentence of a prolix tradition, the gist of 
which consist!! in expressing tw) facts. The Prophet· spokP- to 
his companions about the magnitude of each sky and its dist
ance from the earth and in the same way counted the Seven 
Skies and took them to the Divine Throne ( 'Arsh ). There is 
another tradition known as Hadith-i-Aw'al, which has been cited 

by Tirmid~i and Abii Diiwurl from 'Abbas bin 'Abdul Muttalib. 
There it is slated that the Prophet after counting up to Divine 
Throne asserted141 "Then thP.re is God 'lbnve this". After 
giving the knowledge of what is above the Throne the inform
ation regarding the lower region was necessary. Now in Hadith
i-Dlaw, he turned his attention from the higher to the low-; 
regions i. e. from the First to the Last, and when after descri· 
bing the distance of all the sev.::n strata of the earth reached 
the lowest region, said that under the lowest region~ too, is God. 
For the verification of the truth of both the statements, he reci· 
ted the verse "He is the First and the Last" so that God's Omn
ipresence and Immanence may be proved in the Throne (' Arsh) 
as well as the sky and in the earth i. e. with all things. 

In I:Iadith·i-Dlaw and I:Iadit.!!_·i-Aw'iil some facts are esp
ecially noteworthy. 

In I:Iabith-i-Aw'iil the Prophet stated that God is on the -Throne and did not con(irm his statement by an oath, beca-
use:l411 ''The Beneficient One, Who is established on the Thr
one"143 was already asserted in the Qur'a.n, consequently, oath 
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was out of question. On the other hand, he took an oath to 

prove God's Omnipresence and Immanence in connection with 
the lower earth, He might have felt that the pervasion of a 
singular Being over the higher and lower regions and in every

thing, which is in them, could not be easily comprehended. 
Here doubt or denial was possible. That is why he confirmed 
his stasement with an oath, so that there might be no room for 
an interpretaion or comment and the persons addressed might 

be convinced. With this end in view he cited the verse: "He 
is the F~rst and the Last", which is a clear proof of the Omn

ipresence of God. Thus according to the verse144 : "He is Allah 
in the heavens and in the earthl-15" the same Being manifests 
Himself in heaven and earth, serenely in all His glory. Hence a 
mystic involuntarily exclaimsl-16• 

On whatever we cas.t our glance, by God, 
Nothing we behold is aught but God ! 
H7The two worlds are He, all else is 

illusion ! 
My dear, do not involve yourselfin 

vain thoughts ! 
The summary of the above expositions is that 'Existence' 

belongs to God alone, and the concomitants of existence (attri· 
butes and actions), too, are peculiar to Him. God alan-: is the 
First and the Last, is the Inward and the Outward, is near and 
present and close and Immanent. But the question ariseSJ 
Whose First and Last is God ? Whose Outward and Inward is 
He ? Whom does He encompass ? And with whom is He und
erstood to be ! An answer too has been given aboveus, viz. all 
these relations are established with the essences of things only. 

If there subsist no 'essences' of things, neither the conceptions 
of Firstness and Lastness, nor those of Inwardness and Outwa
rdness, Nearness and Proximity and Omnipresence and Imma
nence are possible. You have noted above149 that these Essences 
are the ideas of God and by virtue of their being known subs'st 
• . • ' 1 
In the Dtvt_ne Knowledge J and are contained in His Being. They 
are the Object of the divine Command "Be" and h h ' ' ave t e 
aptitude of emerging from the inward to the outward. Th 

" h " th G T E - ey are ot er an od. he 'ssence ( Dha~_) cf God being 
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"not in the likeness of anything" is freeJrom all the limitations 

or determinations of the 'essences' of things. 
Now the question is-and it is admittedly a poser-How 

are the essences of things, which are the ideas of God and are a 
species of accidents subsist in the knowledge of Go~, able to 
derive existence and attributes of existence ! What IS the myst
ery contained in the Command ''Be and it is" ! Is it possible to 

unravel the Secret of Creation! 
Now there can be only three logical . possibilities about 

the coming into existence of the essences of things or ideas. 
1. Ideas came into existence without any Substratum und· 

erlying them. This po~sibility is, in the light of reason, ~ impo
ssible, as ideas are accidents and the ar-pearance and manifest
ation of accidents without substance is inconceivable. They 
subsist in the mind of God before creation, and they cannot 
make their appearance without any substance even after 
creation. 

2. Ideas are the accidents of some Substance, but this 
Substance is other than God. This conjecture, too, is false, 
because we have seen above that God alone is the Real Being 
or Substance. 

Beware ! Everything except God is perishable !151. 

3. Ideas are the accidents of some- Substane and this subs-
•· 

tance io the Absolute Being alone. This is as it were, their mat• 
eria prima in which they subsist and on which theLdepend. 
The same sense is e,cpressed by the following verse :152 "He that 
created the heavens and the earth from Haqq. High He be, 

exalted above all that they associate (with Him) 163" as Exa
lted (talWi) is the adjective applied to Haqq and the lexical 
term for the Necessary Being is Haqq. The verse164 "Then 
exalted . be Allah the king, the Haqq"l56. is referring to the 
same fact. At another place, God for the sake of definitiveness 

says:169, ''We created them not save from Haqq"l67. At another 

place He is also addressing those who have knowledge tbus:168 

"Allah created not ( all) that save from';_Haqq. He detaileth 
the revelations for people who have knowledgel50''. On another 
occasion He is imparting knowledge to the true believers thus1BO: 

''God created the heavens and the earth from Haqq. Verily in 
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that is a sign for those who believel&l". According to Shari'at 

and the lexical definition Haqq alone is the word for th;Abso· 
lute Being. Considering derivation the root of I;Iaqq (God) and 

J:Iaqiqat ( reality ) is one and the same. All the ideas, or the 
~ssences of things have appeared from I;Iaqq and are manifested 
m I;Iaqq. Therefore the Essence ( Dhat ) of God and His very 

Existence is at work in the creation and origination of the world. 
This is the secret of " 162He is the Outward" which is explained 
by the verse163 : "God is the Manifest Truth1&4" i. e. God alone 
is manifest or God alone is •J:Iaqq' who is manifest. The 
verse165 "God is the Light of the heavens and the earth~66" 

further supports this statement. The Essence ( Dhat ) of God, 

which is nothing but Absolute Existence, by virtue of its manife· 
station is called ''Light" (Niir), as Light is that which is "visible 
in itself and which makes other things visible". This exactly is the 
attribute of God (J:Iaqq) who exists by Himself and make other 
things visible. For the same reason the term ''The Outward" 
has been applied to God-the Absolute Being. As the essences 
of things, prior to creation, sub~ist in the knowledge of God as 
ideas, so also all things exist externally in this One Being and 
become visible by His attribute of Light. For your guidance and 
information I shall now disclose the arcam: secret. May God 
grant you understanding to grasp its meaning167 : "God guideth 
unto His Light whom He wmtsau. 

"God in His own Immutable state, Attribute and Being 
without altering His Individuality, manifests Himself through 
His Attribute of Light in the forms of phenomenal objects, which 
in reality are but reflected entities, expressing outwardly the 
essences which subsist in the Knowledge of God, and hence it 
is that the Divine Aspects ( Being, attributes etc. ) came to be 
associated with the world of creation or phenomena". 

ccl&DHe is the First and the Last and the Outward at;lc;l th~ 
Inward and He is Knower of all things179". 

171The Same incomparable Being in His 
incomparability, 

Has manifested Himself in the form 
of everything. 
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172Let me tell you the story plain of 
my friend, 

Everything is from Him, and if you 
look aright, He is Everything ! 

His charm shines from every particle 
in the Universe 

Only the layer upon layer of presumption 
came in as a veil between. ('Iraqi) 

Whatever I have just stated is though terse, is enough173 

"None will grasp their meaning save the wise174". 
Note well, that creation of things does not imply that they 

have been created out of pure Nothing, because out of nothing 
nothing comes; nor does it mean that the absolute notabeing 
manifests itself in the form of things, as according to the defini· 
tion itself, absolute not-being is not a thing at all which could 
become the matter of any being, or could be moulded into the 
form of a being. Further neither could God be divided into 
parts because He transcends all limitations and individualisati
ons. God reveals or manifests Himself in the form of phenomenal 
objects and this revelation or manifestetion takes place in acc-
ordance with those ideas or essences of things, which are latent 

in God ( I:Iaqq) and subsist in His knowledge. It is as a result 
of this revelation or manifestation, phenomenal objects make 
their appearance in the externaJ, according to their aptitudes 
or capacities. Every thought form, that is, the essence of thing 
or the created being, according to its aptitude and originaJ 
~apability, is being benefited by Existence and existential attr
Ibutes. 

Be dear in mind that being or existence of phenomenal 
objects ( Khalq) can exist only in some one form or other of 
the manifestation of the :Being of God Himself, and this mani
festation cannot but assume the form of one or other of the 
phenomenal objects themselves. In the words of Shaykh Akbar -- ' one reflects the other176; 

''Hence God is thy mirror wherein you see your ownself, 
and thou art His mirror wherein He beholds His own Names 
and their working". 

The eminent Jami hf\S expressed it in the following 
oucpletsl76; 
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Essences are mirrors wherein God 
reflects Himself. 

Or God's Being is the mirror wherein 
essences reflect their forms. 

In the eyes ofthe clear sighted 
gnostic, 

Each of the two mirrors is a mirror 
to the other. 

In other words, phenomenal objects (Khalq ) are man_ 
ifest in the reflexive mirror of God's Being and God is manif
est in the reflexive mirror of the phenomena) objects (Khalq). 

177Thy manifestation is through me and my 
being through Thee, 

Without me Thou canst not manifest thyself, 
and without Thee I could not ·have come 
into being. 

The Being of God. (Haqq)and the essences of phenomenal 
objects (Khalq) are always inseparable as these essences are the 
ideas of God, and the knowled.se of God is not possible without 
the ideas. He who separates the one from the other is necessarily 
ignorant, Tb~ following couplet of Shaykh Akbar is easy to 
understandl7B: - -

Were He not and were we not 
What has happened would not have happened! i. e. Cre

ation is dependent on the Being of God and the essences of thi
ngs, both of them are interdependent, as God (I:Iaqq) is mani· 
fest in the form of things and things are existing on account of the 
real existence of God179 ; "Our existence is due to Him and 
His manifestetion is due to us". 

The real secret and the mystery of Creation could only be 
clearly understood when, by His Grace and Mercy, God Almi· 
ghty unravels the intrinsic nature of Tajalli ( Manifestation ) . 
Through the agency of the heart of a 'Perfect man' about whom 
the following statement of Shaykh Akbar finds the aptest 
application :180 - --

He who has contained God in him, how can 
he feel narrow 

For the world ! What do you think of such 
a person, 0 you, who hear me ? 
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God Almighty has disclosed this secret to my humble self. 
Consequently, in obedience to th~ instructions of this 'Perfect 
man,1 Bl I am making you my confident and probably this is a 
decent way of offering thanks to God Almighty for His favours. 
'Bc:ware ! lest you lose your way and go astray'. 

Tajalli or Self.manifestation or revelation is supported by 
the Qur'an and Traditions. If you desire to discover its intrinsic 
nature, think over your ownself for a while. Suppose, you bring 
to your mind a picture of a dear friend of your", who is rambl
ing in his garden with his wife and children. As soon as you thi
nk of him, your mind assumes the form of your friend and pre
sents itself before you. But in spite of this manifestation, not· 
withstanding the determination and limitation of the images in 
which it is appearing, and despite their multiplicity, your mind 
is one without being multiple, is free from all the limitations of 
·determinations of these thought-forms. 

After discovering the nature of self-revelation or manifes
tation ( tajalli ) in intuition, you will be able to understand 
easily how God Almighty, as He is, and maintaining His 
Immutability without change and multiplicity, without infusion 
( (lulu I) and unity ( ittiJ.tad ),· without division, is manifcHing 
tlimselfin His thought-forms through the attribute of light 
( Niir ). The manifold variety of ideas and their determinations 
( which is a proof of their being other than God ) cannot 
make any difference in the personal Unity of God and His 
transcendence. The same sense has been conveyed by Shaykh --
Akbar in Futii~at by tbe words812 : "God, the transcendent; 
God, the Immanent" The manifestation of God's transcende
ntal Being in various forms is proved by the Qur'an as well as 
the Prophet's Traditions. 

The meaning of tajalli, as we have seen is manifestation 
or revelation and for this 'form' is imperative. The word tajalla 
appears in the Quran in the following verse1 B3 : 

"And when the Lord revealed ( His ) Glory ( tajalla ) to 
the mountain, He sent it crashing down. And Moses fell down 
senseless184". 

It is clear that this Self-revelation pertained to the same 
Absolute Being that Moses was unable to behold. At another 
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place it appears that God Almighty is manifesting Himself be
fore Moses on Mount Sinai through a tree or in the form of 
light and fire. 

"But when he revealed it, he was called from the right 
side of the valley in the blessed-field, from the tree: 0, Moses ! 
Lo ! I, even I, am Allah, the Lord of the Worldsissu. 

During the Day of Judgement God Almighty will reveal 
Himself in some forms as the Qur'an hints186: "The Day that 
the "Shin" be laid bare, and they shall be summoned to bow 
in adoration". 

Now, turn your attention towards the Prophet's Traditi
ons. In the tradition cited from Abu Sa'id Khidri, which is 
known as the Tradition ofTal_lavvul, it has been lucidly expl
ained that during the Day of Judgement God Almighty will 
reveal Himself to every group in the form of their deitiesls9. 

''On the Day of Judgement the announcer will ask lolldly 
every group to follow whom they worshipped. All those who 
worshipped deities other than God, having a shape or not hav
ing any shape, such as stone, wood, etc. will find their way into 
Hell and worship their deities there. Now there will be teft 
those pious persons and sinners who worshipped God Almighty 

alone. The Lord of the worlds wiU, then, come to them and 
say, "Whom ye are waiting for ? Whereas every group has foll
owed its own deity". They will reply '0 Lord', we had disass
ociated ourselves from these people in the world itself, though 
we needed more their help and support, in spite of it we did not 

keep their company (and according to Abii Hureyra's reference 
to the tradition, they will say, ''This is our ultimate goal, when 
our Lord will come to us, we will recognise Him" ) God 
Almighty will ask them,"Have ye any token by whica can reco• 
gnise Him ?" They will say? ''Yes, we do have". Then God 
Almighty will make His appearance through "Saq" or ''Shin". 
The word "Saq" is a comparative ( tashbihi ) attribute of 

God. The Absolute Divine Being can never manifest Himself 

without a form. Manifestation is always possible in forms, modes 
or determinations ooly. God Almighty who is the Inward pre
serving his Own Being, reveals Himself from absolute inward

ness ( butun ) and occultation, ( lstitar ) in the forms of Phe· 
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nomenal objects, according to his own Name, the 'Outward ! 
The above tradition clearly furnishes proof of tajalli or self
revelation and manifestation and change of form. The same 
fact is supported by the traditions of Tibrani and I;Iakim180 : 

"The Lord will appear before them in assumed form191". As 
assumption of forms ( tammuthal ) and immanence ( tashbih ) 
are identically the same, the Tradition which has been quoted 
by A.mina BintKhalid Bin 'Abdulla, both tamma~al and tashbih 
are proved. 192He will appear in the form ofthe imagesthey 
wbrshippedl93". Similarly Abii Musa Ash'ari cites from tradi
tionl9~: ''He will come out in His Glory smilingly" and in 
Paradise the 'vision will be in the form of Light as cited by 
Huazifa in: " 195He will appear before them and cover them in 
His Light". Finally carefully note the tradition about the Vision 
in Mi'raj ( the Ascension ) which Tirmidhi has quoted from 
Ibn-i-'Abbas198 : ''God appeared in the Glow of His Own 
Light and ( the Prophet ) beheld Him twice ( in this state ) • 

Besides these self-revelations of Paradise and of the Last 
Day, it is also proved by some traditions that the Prophet 
Muhammad beheld God Almighty in wakefulness in a definite . ' 
form. In this connection note the tradition quoted by Tirmidhi 
and Darimi. -

cc197J saw My Lord in a handsome form; He said, "0, 
Mu~ammad, what do the Seraphim quarrel about"? I replied 
''You know better than myself". "Then He placed His hand 
between both the shoulder-blades by which I felt coolness bet• 
ween both the sides of my chest. Thus I discovered all that 
which is between the heavens and the earth" and then he quoted 
from the Qur'an: "Thus did we show Abraham the Kingdom 
ofthe heavens and the earth that he might be of those poss-
essing certainty198". . 

As the 'Kingdom of the heavens and the earth' was un. 
veiled to the Prophet Abraham in wakefulness only, so ·the text 
of the statement shows that Prophet also bebeld God Almighty 
in the best form in wakefulness only. 

In dreams, too, the appearance of God is visible. Aqmad 
and Tirmidhi quote from Ma'az bin Jaballue,: "I saw my Lord 

in the best form", From another tradition of Tirmidhi, 'Abdur 
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Rahman Bin 'Auf quotes200 : ''I saw my Lord in the form of 
a beardless youth". 

Past traditions also support the view that saints too were 
gifted with such revelational powers. Accordingly Imam Abii 
Banifa beheld God Almighty a hundred times in his visions 
and Imam Ahmad Bin Hambal saw God Almighty in a dream 
and inquired· of Him, which form of worship was the best of 
all. The reply accorded to him was, 'the recitaion of the Qur'an. 
He queried whether it should be recited in full knowledge of 
its mr:aning or without it. Said God: Either with meaning or 

without it'. 
After going through all these proofs and evidences it could 

be affirmed that according to Shari'at 'God's assumption of 

forms or immanence is an accepted doctrine, but this assuming 
of forms or immanence does not conflict with His essential 
transcendence. Note that the Seraph Gabriel used to appear 
before the Prophet Mu~ammad in the shape of Ha<;Irat Dal).ya 
Kulbi, but such an appearance produced no difference or 
proved detrimental to the fact of his being an angel of the 
highest order. Similarly the angel Azraeil, during the perform
ance of disembodying the soul, appears simultaneously at diff
erent places in different shap!s, but this change and variety 
of forms do not produce any alteration or multiplicity in the 
being of Azraeil-in its entity and entirely it remains totally 
unchanged, as it was before. Now probably you might have 
understood what I have said viz ,"that God in His Own Imm
utable State, Attribute and .Being without altering Hi~ Indivi
duality manifests Himself through His attribute of Light in 
the forms of phenomenal objects. Probably you will agree with 
the following statement of Shah Kamalullah20l: 

The Categorical word of God affirms: 
God manifests Himself in thy form. 
God possesses both the attributes of immanence and tran .. 

scendence. He is the Inward as well as the Outw~_rd. The 
Inward rank is of absolute transcendence ( tanzih mutlaq ) , j 5 

the Divine Essence per se and ase unknown and unknowable - - ' 
absolute Ghayb (unseen), and immanence (tashbih) is pred-

icated of Him in the stage of rpanifestation, In the Holy Qur'an 
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both the Tanzih verses and Ta~hbih verses are found in plenty. 
To believe in one and reject the other is the way of those who 
deny God and His apostles, as indicated by the Qur'an202. In 
the manifestative phase God has attributed Himself with the 

attribute'.! of immanence such as hand, face, etc. and according 

to this attribution of Immanence it is right to !lay that the 

hand of the Prophet is the hand of God. The perfection of one's 
faith depends upon belief in both these attributes i.e, imma
nence and tramcendence, in other words, God is transcendent; 
in His Essence and in manifestations He is immanent. He 
comprises both immanence and transcendence. He is not mer
ely transcendent in the sense that He may not be immanent, 
as believed by the Ash'arites, as such transcendence, on refle
ction would prove to be limitation. Further it would imply 
that God Almighty is like abstract terms free from :;pace and 
direction, and if He is pure in this sense, then, He becomes 
like the abstract principles, though He may not be like corpor• 
eal things. It is clear that this i11 limitation and comparison and 
not transcendence. God Almighty is not entirely immanent, 
too, as believed by the corporealist; such an immanence, is 
also a limitation, and God Almighty is free from all limitation 
and determination. The right way would be to believe that 
God Almighty is immanent in His very transcendence j, e. He 
is manifest with His own purity and transcendence in the like
ness of everything, and is transcendent, in His very immane
nce, because everything that exists is 'dead, is a relative not
being, and God Almighty alone exists, to what could then He 
be compared ? " 203Everything is, as it were, dead except His 
own self204". Shay~ Akbar has beautifully expre!:lsed this 
belief thus205: 

If you assert (pure) transcendence 
you limit God, 

And if you assert (pure) immanence 

you define Him. 
i.e. if you believe only in pure transcendence you would 

be among those who limit God,_in other words, the Being of 

God would be. confined in the unseen and it would necessarily 
entail the denial of the words 'He is the Outward'. If it is 
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admitted that God is the Inward without admitting that He 
is the Outward also, it would mean the limitation of His Abso
lute Bt'ing. And if you believe in immanence alone then you 
will be among those who define God, as the admission ofthe 
words 'He is the Outward' without the acceptance of the words 
'He is Inward' is defining and limiting the Absolute Being; it 
is, as it were, depriving Him of transcendence and God Almi
ghty cannot thus be defined. Then says the ~a}'kh2M. 

But if you assert both things you 
follow the right cause, 

And you are leader and a master in 
gnosis. 

i. e. if you believe in both .the facts and acknowledge that 
God Almighty is transcendent in His very immanence and is 
Immanent in His very transcendence you wHI be on the right 
path and become the leader and master in Divine Knowledge. 

I have expounded above the a;;pects of identity and 
otherness in God (I:Iaqq) and created things ( Khalq ). Rem
ember that the aspect of identity has the same sense which 
tran~cendence has, anc;l the aspect of otherness has the same 
meaning as immanence has. In this connection keep in view 
clearly the aspects of identity and otherness. Since the essences 
of created things subsist in the Mind of God, so in accordance 
with this subsistence, Identity is predicated from the beginning 
to Eternity. As Jami '!ays207: 

Once we were one with Him, the Lord 
of Being. 

The question of being other than He 
never, then, did arise ! 

And as the Being of God ( I:Iaqq) is existent, the essences 
of Created things are "non-existent" ( this is relative not-being 
and not absolute not-being; as explained above ) therefore 
from the point of view of essences, 'otherness' is predicated from 

the beginning to eternity. As the ~iifi postulate is20B: "The 
'Known' of God from Eternity is other than God". There is 
real disparity between existence and non-existence, Being and 
Not-Being, consequently, from the point of view of essences 
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'otherness' is real, and from the point of view of existence or 
Being ''identity" is real, because the existence of God ( J:Iaqq) 
is nothing but the existence of the Created beings, i. c. the same 
one Being is revealing itself in the forms of the essences of Cre
ated things. The right faith depends on the confirmation of 
both of these relations. Sincerely believing in both identity and 
othernP.ss is the acquiring of perfect knowledge. Shah Kamal-

uddin has expressed this idea beautifully in a cou plct thus:!09 : 
To soar in the realm of gnosis, 
Develop the twin wings of Identity 

and Otherness. 

:?ufis are firmly convinced that he who is wholly attracted 

by the phenomenal ( i. e. Otherness) is the "Veilest" (!v!al.l
jub ), and he who identifies the phenomenal with God, the 
Real, or who regards the phenomenal as real, is an 'Illusion
ist' ( Maghzub ), and he who is intoxicated with the wine of 
Unity is an ''absorptionist ( Majziib ), and he who clearly 
distinguishes between the phenomenal and the real, ( other ness 
and identity ) and adjusts his relationship therewith accord
ingly, is the one loved of God, or favoured of Him ( Mal_1biib) 
He does not let the thought of the phenomenal dominate over 
the thought of the real, and vice versa. His mind displays a 
happy synthesis of the two, and in the language of Shah Kamal 
he gives expression to this trait of his mind210: -

Drunk with reality, sober in relation 
to everything beside it, ( reality ) . 

Every moment a sip of this wine, the 
same moment a touch of sobriety, 
is all that I need ! 

" 211He hath loosed the two seas. They meet. There is a 
barrier between them. They encroach not (one upon the other). 
Which is it, of the favour of your Lord, that ye deny.212 

By the knowledge of this 'otherness' and 'identity', the 
phenomenal and real, immanence and transcendence, we acqu
ire the knowledge of our own self, that God Almighty being free 
from the aspects of our being is manifesting Himself through 
the aspects of our being alone. This gnosis grants us the rank 
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of "'abdiyat" which is the highest position of nearness to God. 
'Abdiyat is the knowledge of the fact that: 

Firstly, we are supplicants ( faqir): Kingdom and Sove
reignty, attributes, actions and existence do not originally bel
ong to us; they belong to God Almighty alone-

":113! bear only the name for its own sake, 
the rest is He alone." ' 

That is why says the Quranzu: 
"And Allah is the Rich and ye are the poor215" 

" 2160, mankind ! Ye are the Supplicants in your relation 
to Allah ! He is the All Sufficient, the Owner of Praise217". , 

Kingdom and Sovereignty and Command are meant for 
God Almighty alone21B: 

"The Command rests with none but God219". 
" 220Who hath no partner in the Sovereignty2SI". 

" 222His are all things in the heavens and on earth~23". 
God Almighty Himself is creating actions2114 : 

"God has created you and what ye make". 
He is asserting positively that there is no other Creator 

save Him225: 

''Or do they assign to God partners who have created 
(anything ) as He has created, so that the Creation seemed to 
them similar ? Say, "God is the Creator of all things; He is 
the One, the Supreme and Irresistible225. 

Attributes belon~r individually to God only; Ht> alone has 
existence227 : "The Living, the Self-Subsisting Eternal228" Kno
wledge and Power are His229 : "It is He who has knowledge 
and power230" Will and Intention belong to Him231 : ''But ye 
will not except as God wills232". Hearing and Seeing pertain 
to Hiro233 : "He is the One who hearth and seeth ( all thi
ngs )234. 

How well this thought is expressed by a poet235 : 

"Do you know who you are and what you are ? 
Look into your mind and aay if you do exist 

at all or do not exist. 
He that sees is the Seer He that hears is the 

Hearer, 
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He that knows is the Knower, but pray tell 
me what after all you are ! 

It has been aho proved that God alone has existence2315 : 

"God! There is none worthy ofworship save God !-The 
Living the Self Subsisting, Etcrnal237" and " 238He is the First 
and the Last, a,nd the Outward and the Inward, and He is 
Knower of all things139". All the four aspects of existence are 
posited in God Almighty alone. As s~on as a gnostic feels this 
want he involuntarily exclaims240; 

Whatever is in me is not mine, it is all 
Thine, 

What do I lose if I present Thee with what 
is Thine ! 

The mystic of Rum expresses this state thus241 : 

What is to know the Unity of God ! 
It h to extinguish oneself in the presence 

ofthe One. 

Shouldst thou desire to be as bright as day 
Burn out thy Separate existence like the candle 

of the night. 
Since separate cxi'3tcncc brings in violent 

inebriation, 

Reason forsakes the mind, shame, the heart. 
He who loses hi'3 separte existence, 
The result of what he does is always full 

of bliss. 

Now, God only is outwardly and inwardly Existent, has 
Will inwardly and outwardly, and is All-powerful, All-seeing, 
:"-11-hearing. and All-speaking, inwardly and outwardly. This, 
m the termmology of the gnostics, is called "Proximity of Obl
igation" ( Qurb Faraic;l ), that is from the point of view of 
'Existence' (Min }:laithal Wajiid ) 'I do not exist', God (I:laqq) 

alone exists. Hac;lrat Kamal.ullah-Shah has graphically descri

bed this reality in the following couplets242: 

Bereft of life and knowledge, bereft of 
power and will, 
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How shall I describe my state ? I do not 
exist; He alone exists ! 

Deaf I am, the Hearer is He: Blind I am; 
the Seer is He, 

Dumb I am, the Speaker is He; I do not 
exist, He alone exists ! 

He h the First, He is the Last, He is the 
Outward, He is the Inward, 

Out of sight is He, the ever-pr.:sent also 
is He; I do not exist, He alone exists ! 

Eternity is His attribute; Not-Being is my 
reality. 

This is so every moment; I do not exist, 
He alone exists ! 

He was, not I, in the Ever-before, I will 
not be, then, in the Ever-After. 

Li11ten ! even now as Ever before in the 

same state is He; I do not exist, He 
alone exists. 

Secondly, 'abdiyat consists in realising the fact that we 
are 'trustees' ( A min ) . VVe gain the distinction of 'trusteeship' 
by means of the distnction of 'want' ( faqr ) . In ourselves are 
found existence, ego, actions and attributes, etc. by way of a 
trust. I am existing through the existence of God Almighty 
Himself, am alive through His life only, I know through His 
knowledge, I possess will and power through His Will and 
Power; I hear through His sense of hearing, I see through His 
Sight and speak through His power ofspeech. This alone, in 
the terminology of the ~iifis, is the "Proximity of Supereroga
tion" ( Qurb-i-Nawafil ) . Existence and existential attributes 
are originally and exclusively posited in God Almighty alone, 
and they are being associated with us by way of a trust. By 
knowing the aspects of 'want' ( faqr ) and 'trust' ( amanat ) 
the Qur'anic concept243: "Glory be to Allah-and I am not 
of the Idolaters244" which is the intuition of the Prophet-is 
realised i. e. we do not assert that the things meant for God 
Almighty are meant for us originally, and thus we are very far 
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Sh. k · b I" • • h 1 • ·e. neither from ' u ' J. e. e Jevmg m ot er externa extstenc ' 
are we ascribin~ our things, non-existential attributes etc., to 
God, which would affect his pure transcendence and necessar
ily make us infidels ( Kafir ). We are asserting His things for 
Him only and this is real Unification ( Taw]:lid ). 

As a consequence of Want and Trust the 'abd is ve~ted 
with 'Vicegerency' and 'Saintship'. 'When he uses Divine trusts 
versus the universe, the title of 'Vicegerant of God on Earth' 
is conferred on him, and when he makes use of them in relation 
to God He is termed 'Saint' ( Wali ). These only arc the four 
aspects of the 'abd viz. Want, Trust. Vicegerency and Saint
ship. What a dignified being is the 'abd ! 

245In worth you are the Sovereign of both 
the worlds! 

Pity it is you do not realise. your own 
worth ! 

Magrabi describes this dignity thus248: 
We are reflections of the Essence, 
We are manifestations of the totality of 

all His Attributes 

We are the visage ofthe Necessary Being ! 

We are the meaning of the Contingent world ! 
We are beyond space and yet bound by it, 
We are beyond every dimension and yet bound 
by all ! 
*We are the Cure for the Sick ! 

We are salvation for the weak and 
imprisoned ! 

We are like the Pole Star stead-fast, 
stationary 

Although like the transient heavens 
we revolve! 

Ano~her gnostic, keeping in view the dignity of Caliphate 
and 'Saintship' has said247: 

We are the pillars and the green dome 
We are pivots round which the world of 

things revoJve ! 
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We are the Circumference and the Centre 
and the Revolution 

vVe are an all round Compass of the Being. 
\Ve are the occupant of the Throne of 

Qaba Qausayn 
And the two worlds are there on acccunt 

of us. 
The 'abd haq acquired this dignity because he has God 

with him, he has His Huwiyya and Anniya, His attributes, 
His actiom with him. Consequently the 'abd is Lost to his 
sense of self-subsistence, loses himself in the Self-Substance of 
God (in His Huwiyya and Anniyya ). '•2~SOur existence is 
from Him and our Subsistence is from Him too". "He alone 
is and nothing else, and the totality of existence is His only." 
When the abd is dead in relation to his own self, he becomes 
alive in his relation to the Self of God. Now listen through 
the lips of a lover what happens to him2~8 :. 

Said the Beloved yesterday, 0 my Love, 
I am one with thee 

Only when thou hast shorn thyself of thy 
duality! 

I then beheld him with his eyes and said: 
Who art thou, 0 thou Life of the World? 

Promptly he said: "Thee" 
I said to her, Could I have a look at thee, 

0 Beauty? 
Said she; Shouldst thou care to see me, 

go ahead and see thy ownself. 
I said; the yearning of my heart is to 

dwell with thee ! 
Said she; if this so, dwell thee with 

thine own self! 
I said; Will it be right if I talk to thee 

discarding the veil between ? 
Said She; None has ever before talked to 

(Iraqi) 

me with a veil between ! (Magrabi) 
When the 'abd begins to live in the Essence ( Dhat ) of 

God, the Essence being absolute bliss, thr: 'abd feels in him an 



( 80 ) 

ecstasy which bafHes expression and which no worldly- sorrow 
can affect; and he, according to the Qur'anic Concept2"'~. 
"Verily in the remembrance of Allah do hearts find rest250", 
becomes the abode of bliss and of the peace of mind which 
passes understanding. As Jami says251 

Like bulbul I am inebriate with Thee, 
My sorrows grow from memories of Thee, 
Yet all earth's joys are dust beneath 

the feet 
Of those entrancing memorie.~ of Thee252• 
In the state of separation I felt sad 

and distressful, 
In union I felt my self.consciousness and 

my self-hood had bereft me! 
Joy came to'dwell in my soul 
And now do I keep my body and soul 

in a state of bliss ! 

The verse293 : "But ah ! thou soul at peace ! Return unto 
thy Lord, content in His good pleasure ! Enter thou among 
My bondmen ! Enter thou My Garden254" is now aptly app· 
licable to him and he steps into Paradise. 

2 The knowledge and actions of the 'abd follow from 
the knowledge and actions of God. Self and lust are annihila
ted. The 'abd realises that how could he possess knowledge who 
does not have existence by himself and how could his actions 
be his own. According to his aptitude knowledge and action 
are created by God Himself. He finds that Knowledge, whe· 
ther it may pertain to guidance or to misguidance, is born out 
of self; but he knows this, too, that knowledge is the attribute 
of the Knower alone, and the Knower is God Himself. In the 
Es~ence and ~ttributes of God disparity and separbility .are 
neither conceivable by reason nor by religion nor by mystical 
illumination. Therefore God Almighty is substantiated in Sel
ves, and we understand the meaning of cc255Thus Allah send· 
eth astray whom He will and whom He will He guidt:th158"· 

The knowledge of guidance and misguidance contained in the 
selves is imparted by God Himself according to the aptiude of 
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the 'abd. The 'abd considers that in his actions he is guided by 
God and he does not think that he could be the Creator of 
his acts. 

257Your 'Self' is non-existent, knowing one ! 
Deem not your actions by yourself are done; 
Make no wry faces at this wholesome truth, 
Build the wall ere the fresco is begun25B. 

The 'abd feels the immediate Presence of God within, 
senses the Presence of God without. He sees God reflected in 
every face, back of every countenance, moving in every act. 
With Maghrabi he cries out257: 

Whethersoever my eye turns, it beholds 
Him only, 

Whatever it sees it sees Him along with it. 
Others look at Him only from one angle; 

I look at Him from all angles. 
They approach Him from one side only; I 

approach Him from aU sides. 
Sometimes I find Him through the phenomenal world; 

sometimes I find the phenomenal world through Him. 
At .one moment, as it were, everything is He; 

at another. evervthing b from Him. 
0, Maghrabi, He whom thou seekest in thy 

sanctum 

I but only behold Him in every lane and street. 
And sometimes agreeing with Shaykh Akbar sayS268 : 

The eye does not see anything excpt God, 
Predication of everything is of Him only. 
So we are wholly His; we owe our being to 

Him; we are completely in His hand; 
And in every station we are with Him. 

And in the words of his Master MuQ.ammad, the Prophet, 
desire.s to be blessed with the joy of His Sight269: 

"0, Allah ! Bless me always with the joy of thy sight 
and the pleasure of beholding thy countenance, unharmed by 
anything harmful and undisturbed by anything disturbing260!". 
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He feels the Presence of God in him, not even for a 
moment is he oblivious of His Presence. Every moment he 
feels God within ( Yaft) and senses God without ( Shahiid ). 

Any absence or this dual sense experit>nr,e that is galling to 
him. He does not care for all the other objects, he is indepen
dent of all things and not dependent on anything. He acts on 
the Quranic injunction2Gl: "Ye grieve not for the sake of that 
which hath escaped you, nor yet exult because of that which 
hath been given262". Addressing the Veilist he says263 : 

0, thou who wanderest in search of God, 
Thou must indeed be blind since thou 

art seeking Him out of thyself ! 
God tells thee through the tongue of everythin~, 
From thy head to foot it is !vfc, where, 

then, thou wanderest in search of Me ? 
At times he addrespes them thus2G·J: 

0, thou who seekest God in every nook 
and corner! 

Thou art indeed God Himself, not anything 
beside ! 

This quest of thine is l1ke the quest 
Of water drop in the ocean which may like 

to seek the ocean ! 
He is reminded of the times of his quest and repeats the 

words which had issued from his lips at the end of the 
quest2ll5 : 

0, Friend, I sought for Thee in all places, 
And asked of thy whereabouts from every passer by ! 
I saw me with thee and found thee was 

really me! 
It was a shame that I searched for thee ! 

0 Friend, how long this gulf between thee 
and me?! 

When I am really thee how long this talk 
of me and thee ? 

Since thy self-re~peet does not admit of 
existences other than Thine 

Why keep up this pretence of separation ? 
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So the work of a real 'abd is to feel God within and to 
Sense God without. The outcome of it is 'Effacement in the 
Esseace of God' ( Mal}.wiat fiz Dbat] i. e. when one is absor-

bed in God with complete abstraction from self, the signs of 
the 'Huwal Ba~in' ( He is the Inward) make their appearance. 
This Rtage is what the ~iifis calJ the 'total passing away' [fana• 

al-fana ), is complete effacement, is a 'retrocession of trust' 
( Isterdad-i-amanat ). Now the 'abd does not exist, God is all 
in all. 

288God stayed back, the re'!t passed away ! 
By God ! nothing exists save God ! 
267But: 

Don't you make any mistake. 11ark: 
He who bas lost himself in God does 

not himself become God. 

"Say Allah 2GB: "Then leave them2G9". But this is what 
the Prophet hinted a.t: ''270I have sometimes a m<'mcnt in Gorl' 
which neither the most intimate angel~ of God nor his Messe
ngers can attain thereto" It is not in his power, this is a state 
(l}.al) not a stage ( Maqam ). His position is really that of an 
'abd which is the highest stage of Nearness or Proximity. Note 
that due to this only the Prophet has been addressed as 'abd 
in the Ascension ( Mi'raj) and this appellation denotes his 
closest contact and nearness to God2~1 : "Glorifit-d be He who 
carried His 'abd by night272''· '•273And He revealed unto His 

-;--

'Abd that which he revealed274". For the same reason his con

summated place is 'abdiyat. He considers devotioo, worship or 
service as obligatory. In sobriety an 'abd cannot free himself 
from the trammels of Shari' at ( the Law ) . The mystic of Riim 

describes the wisdom contained in it thus275: 

Despite his nearness to God 
He does not cease to exert himself towards Him. 
If the guide who knows the right from the ~rong, 
Does not keep to the right stead-fastly himself, 
How can he rescue humanity from its sorrows ? 

It is because the Leader is steadfast in his action 
. I 
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Those behind him feel inclined to follow his example. 
Further, Divine splendour has no limits, 
And God discloses Himself every moment in fresh Glory. 
Since the Known is not finite, 
Knowledge necessarily is without bounds. 
Should be keep on striving, 
And spend his days and night in devotion, 
Every moment he beholds a fresh aspect of His beauty. 
Necessarily, therefore, he has ever to be on the move ! 
Look at the Prophet ! Despite his greatness, 
The Lord of Majesty cautions him: "Stand upright !" 
The function of guidance becomes the adept, 
Who de::t.d to self lives in Him. 
He alone will be the true Guide on the Path of Reality 
Who himself observes the Law. 
Seek out such an adept if you care to pursue the Path, 
That is the only way to share the company of your Friend! 

Even if all the worldly possessions are bestowed on the 
devotee of God, he would not even cast a glance on them, 
because he knows the real state of affairs27G: 

Turn wheresoever thou mayst, 
In the end thou wilt have to dive into thy bosom. 
Say, is there anyone better than He 
Who can give you bliss even for a moment ? 

Neither joy nor power do I seek, 
What I desire of thee is thee alone ! 

The Life Aim of a true devotee is devotion of this type 
only, a devotion expressive of absolute dependence on God, a 
devotion which alone offers the Bliss Consciousness that he 
needs in the worJd277: 

The urge of my life is to serve thee only ! 
For the God-Conscious a moment without 

thee is verily a sin ! 
Everyone asks of thee whatever his heart desires, 
What Jam.i, however, asks of thee is 

nothing but thee alone ! 
What he asks of his Master is just this278 : 
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''0 Lord thou art my Goal, and I desire nothing but thy 
pleasure. I have discarded for thee the present and the world 
to follow. Complete thy favour on me and grant me thy 

closest Nearness !'' 

Such a devotee enters the ranks ofthose whom God has 
drawn near and entitles himself to the divine approbation279 : 

"There is for him Rest, 
''Peace and a Garden of Bliss280". 



CHAPTER IV 

"TANAZZULAT'' 

THE DESCENT OF THE ABSOLUTE 

lThe essential modes in earth and heavens present 
Facets of Him who's veiled and immanent; 
Hence, 0 inquirer, learn what essence is 
What attribute, what cause, what consequent2• 

3When in His partial modes Truth shone out plain, 
Straightway appeared this world of loss and gain; 
Were it and all who dwell there gathered back 
Into the whole, the Truth would still remain4• 

In the preceding Chapter, offering an explanation of the 
correlation between God (I:Iaqq)and the created things (Khalq) 

I had remarked that the essences of the created things are cre
ated externally and known internally; they are •other' than 

the Being of God. The Being of God is free and exempt from 
all those aptitudes which belong to the essences of Created thi
ngs. Thus 'Otherness' of the essences, is definitely established. 
The Qur'an and the Traditions support and confirm it. They 
further make it clear that the 'inward' and 'outward' of the 
essences of the created beings is God ( I:Iaqq ) . Their first and 
last is God, He is immanent in them, is with them and He is 
near to them. In spite of 'Otherness', the explanation of this 
"identity" ( i. e. firstness lastness nearness proximity imm· 

' ' I ' ' 

anence and omnipresence ) as we have proved, could be given 
in this way that 'God in His own Immutable State Attribute 

' and Being without altering His Individuality, manifests Himself 
through His Attribute of Light in the forms of phenomenal obj
ects, which in reality are but reflected entities, expreosing out
wardly the essences which subsist in the Knowledge of God and 
hence it is that the Divine Aspects ( Being, Attributes etc. ) 
came to be associated with the world of creation or phenomena'. 
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lVIaking the Qur'an and the Traditions the criterion of truth 
we have proved this statement by that which the text of the 
Qur'an clearly denotes without any sort of interpretation 
[ tawil] of the text. Further we supported and confirmed it 
by authentic Traditions. 

The same stupendous truth has been presented by the 
$iifis in their difficult technical writing~. This has been spoken 
of as the Theory of the ''Tanazzulat-e-Sitta". It is a famous 
and well-known theory; many treatises have been written on 
it which explain and make it lucid. By giving a summary of 
this theory, here, I desire to show that the eminent $iifis at 
some placec; explained some points with a great deal of detail 
and did not explain some points at all, with the result that 
numerous misunderstandings took their rise leading to a host 
of controversies and subsequently to ibal).at [regarding every
thing as permissible ] and atheism as well and disturbed the 
faith of so many people. The atheists and hereticll began to 
preach of pure 'identity', and denied the 'othe_rness' of things. 
The Qur'an and the Traditions were no longer the criterion of 
truth ! This preaching was regarded as an arcane secret which 
was being transferred from one person to anorher orally [ Ilm
i-Sina ] and in which there was not the slightest possibility of 
an error. According to this knowledge imparted orally, 'iden
tity' and not 'otherness' of things' is the truth; a thing is not 
'other' than the Being of God, it is nothing but the Being. of 
God. ''The Unity of Being" [ Wa}:ldatu'J.,.Vujiid ] or 'Every
thing is He' [ hama oost ] is not according to the Being, it is 
according to the thing. There is no need to follow Shari'at (The 

Law ). So long as there is 'otherness', there is Shri'at and 

when otherness is denied and identity proved and God (J:Iaqq) 
alone re:;nained, where then lay the necessity of following Shri-

'at ? Shri'at and reality are two separate and opposite depart

men~~ there is no harmony between the two. That which is 
lawful in Shari'at is unlawful in Tariqat and conversely that 

which is lawful in Tariqat in unlawful is Shari'at. So long as 

there was ignorance we were, as it were, tied with the chains 
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of Shari' at. No sooner did we gain the Knowledge of Tariq at 

than the secret of reality was revealed to us; ignorance was 
dispelled, and we acquired freedom. 'Abdiyat, want, trust, 
vice-gerency and saintship are meaningless words. God is All 
in All, God is everything. This is the sum and substance of 
their knC'wledge of self, knowledge of the Prophet and Knowle
dge of God. Their Ancients had said 'Our syRtem of doctrine 
is firmly bound up with the dogmas of Faith, the Qur'an and 
the Traditions' ( Junayd6 }, now they claim that the criterion 
of truth of this verbal knowle.:ige is neither the Qur'an nor the 
Traditions. The prayer of their ancestors• was: 

"I expect to be one of those who strictly 
follow the Law and to be raised up 
among the followers of the Prophet, as we 
in our lives are numbered among his people" 
Now they regard Shari'at as the chains of their feet and 

think that they have discovered the mystery of the universe 
and this discovery has released them from the bonds of the 

Prophet's Shari'at !! 

At the outset grasp thoroughly the theory of Tannazzulat. 
Thia will clear up th~ ambiguitious which have been the cause 
of this heresy and atheism. The clarification of this ambiguity 
can put an end to all mi•IUnderstandings and misguidance. 

Real Bein~ ( Wujiid ) belongs to God· Almighty alone. 
ccGod is Absolute Being7, 

There are two fundamentally different senses in which 
the term 'Being' may be understood: 

(i) It may mean "Being" as a concept: The idea of 
"Be" , E · s mg ; x1stence . 

(ii) It may mean that which has being, i. e. that which 
exists or subsists. 

As Jami explains: 
"Taken in the first sense, 'being' is an ''idea of the second 

~ntention10" which has no external object corresponding with 
lt, It is one of the accidents of the 'quidity' (or real nature of 
the thing) which exists only in thought, as has been proved by 
the reasonings of Scholastic theologians and philosophers. 
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. "In_ the Second sense 'Being' signifies the Real Being, who 
1s Self-ex1stent, and on whom the existence of all other beings 
depends; and in truth there is no real objective existence beside 
Him-all other beings are merely accidents accessory to Him, 
as is attributed by the intuitive apprehension of the most famous 
Gnostics and 'men of certitude'. The word 'Being' is applica
ble to God in the latter sense only. 

11Things that exist to men of narrow view 
Appear the accidents to substance due; 
To men of light substance is accident 
Which the 'True Being' ever doth renew12". 

God is Absolute Being. He bas no partner, no equal. 
Neither His opposite nor His like exists. He possesses neither 

form nor shape. Neither has He an origin nor an end; neither 
is He universal nor particular. He is free and exempt from 
all limitations, even free from the limitation of absoluteness 
( qayd-i-itHiq )~ Intuitive apprehension by which He is appr
ehended is 'supra-rational' and not 'contra-rational'. Theore• 
tical premises can neither affirm Him nor deny Him. Accord
ing to the Qur'anic text " 1SHe is not in the likeness of anytb. 
ing". He is free from all the aspects of the created beings and 
consequently ab~olutely transcendent. 

What is God, the Abeolute Being Himself, according to 
His origin and essential nature ? The senses, thought, reason 
and understanding are at a loss to find Him, because all of the 
above faculties are temporal and contingent, and contingent 
alone can perceive the contingent. "Hence it is the greatest 
philosophers who are bafHed by the impossibility of attaining to 
the knowledge of His Essence. His first characteristic is the lack 
of all characteristics and the last result of the attempt to know 
Him is stupefaction. 

u14However great our heavenly knowiedge be 
It cannot penetrate Thy sanctuary; 
Saints blest with vision and with light divine 
Reach no conceptions adequate to Thee ! 16 " 

Here the climax of perception is the inability to perceive. 
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''16Admission of inability to perceive is itself a sort of 
perception 17". 

The destination reached by perception would be the 
object of perception itself and not God. 

As Riimi has said: 
18);"ou cannot visualise for yourself any path beyond the 

utmost reaches of your vision, 
The utmost reaches possible for reason's quest can certa

inly not be God (who is beyond the grasp of reason). 

The philosophers who tried to discover the origin and 
essential nature of God, have truly speaking wasted their time. 
" 19N k G d H" s If" o one nows God except o tm e • 

Now the same Absolute Being that in the stage of tramc
endence is unknown and unknowable reveals Himself in mult
iple manifestations and different forms, or in the terminology 
of eminent ~iifis, descends in these forms, or individualises 
Himselfin different forms. This is of such a nature that in 
spite of expressing Himself in different manifestations and mul
tiple forms the Absolute Being maintains His immutable State, 
Attributes and Being and no change of any kind does necessarily 
take place. The stages of descent are innumerable but the most 
marked of these are but six anQ. these are termed the Six 
Descents by the Sufis. The fir~t three of them are called, 
'Maratib-i-IIahi' (Divine ranks ) which are 'AI).adiyyat' (Ab. 
stract Oneness) i.e. the state ofthe Essence, the colourless, 
the infinite, the indeterminate. The second is '\Val).dat' (20Un. 
ity ) and the third 'Wal).idiyyat' ( Unity in Plurality )21• The 
remaining three are called •Maditib-i-Kawni (Worldly ranks) 
which are 'Rul).' (Spirit ), 'Mithal' ("similitude ) and 'Jism' 

(body). 'Man' comes Jast of all these and his rank is inclu
sive of all the other ranks. Since Al).adiyyat is the state of 
pure Being, therefore there are six descents from Wal).dat or 
the first descent to the state of man. Leaving off man there are 
five states from the state ('[first descent to the state of body; 
these are called the Five Planes of Being. The foJlowing 22Table 
wiJI explaiq ~C?YJ!!;:: 9f the technical ten~s ollnd th~ order Qf 

the states2 
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1 2 3 4 5 6 7 
First Second Third Fourth Fifth Sixth Seventh 

Plane Plane Plane Plane Plane Plane Plane 

Dhat....,.. First Second Third Fourth Fifth Sixth 
state of descent descent descent descent descent descent 
the Ess· 

ence. 

Al;ladiyyat Wal;ldat ·waQ.idiy- Spirit Simili Body Man 
State of yat tudes 
Unity 

Inward Reality A'yan-al-

1 to 3 

of Thabita 
Muhammad 

Divine ranks 4 to 6 \\Torldly ranks 

2 to 6 Five Planes of Being 
2 to 3 Manifes- 4 to 7 : External manifestation 
tation in Know-
ledge 
2 to 7 : Six Descents. 

Now I think it necessary to explain in detail_some points 
of the above Descents. 

"Beware ! Lest you lose your way and go astray" 
( 1) ~adiyyat: The state of Abstract Unity, Al).adiyyat 

implies the Absolute Being of God. As I have said above, this 
Being according to His essential nature is unknown and unkn
owable, that 1s the reason why He is spoken of as the "Absolute 
Ghayb" ( unseen ) . This is defined by ~iifis on lines which 
may fairly be represented by the words of Jili in his Insan-i· 
Kamil. 'The Essence means Absolute dropping all modes, 
adjuncts, relations and aspects. Not that they are external to 
the Absolute Being but that all these modes and what is ascr
ibed to them are totally of and in Absolute Being, not of them
selves nor by nature oftheir own modes, but essentially one 
with the Absolute. And this Absolute Being is the Pure Essence 
in which there is no manifestation~ no name, no quality, no 
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relation, no adjunct, or anything else. So when anything else 
is manifested in it that manifestation is ascribed not to the 
Pure Essence but to that which is manifested. Then the Essence 
in the requirement of its own nature comprises Universals, 
Particu1ar3, Relations and Adjuncts by the requirement of their 
countenance. Nay, by the requirement of their disappearance 
beneath the domination of the Oneness of the Essence23". 
"UGod was and there was naught beside Him'' refers to the 
same state. A~adiyyat is a state of the colourless, the state of 
the Essence. Consequently the desire to acquire gnosis is of no 
avail; reference is being made to this in the Qur'an: " 26But 
they shall not compass Him with their knowledge26". " 27 Allah 
biddetb you beware of Him28". The Prophet Mu~ammad had 
said about it: u!l9I have not known thee to the extent that thy 
knowledge d~mands" and had warned the thinkers thus: 
" 30Don't indulge in specuhting on the nature of God Jest ye 
may be destroyed". As the outcome of thinking is gnosis and the 
gnosis of the Essence of God is impossible, so the consequences 
of the quest for the impossible would be death. 'Agar says31: 

Why exert to probe the Essence of God ? 

Why strain thyself by stretching thy limitations ? 
When thou canst not catch even the essence of an atom 
How canst thou claim to know the Essence 

of God Himself ? 

, 

AU the other names given to the 'state of Unity' (AI;lad. 
iyyat) by the eminent $Ufis show that the gnosis of the Essence 
of God is utterly impossible. Reflect on a few of them: 'Ghayb
al.Ghayiib' (the Unseen of the Unseen): Munqata'al-Wijdan 

( the Incommunicable ) ; Ghayb-i-Huwiyyat; 'Ayn-i-Mutla 
( the Absolute Essence ) ; Makniin-al-Mukniin ( the Hidde~ 
of aJI Hidden Beings ) ; Manqata'al-Jsharat ( One of whom 
all indications are dropped); Wujiid-i-bal]at (Pure Existence)· 
Dhat-i-Sadhij ( Colourless Reality ) ; 'Ayn-al·Kafiir (fountain' 

of camphor i. e. whatever enters into camphor becomes cam
phor itself ). This is agnosticism. It has been expressed by 
Shay~ Muhyid Din-lbnul' Arabi in these words8ll; ''We are 

all fools in the matter of the gnosis of the Essence of God". 
I:Hifiz says33: 
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Take off your net; you can't catch 'Unqa 
For that will be like attempting to catch the air ! 
So we should repeat the above couplet and keep away 

from this ''illegitimate thinking" ( Fikr-i-ltaram ) and busy 
ourselves in "legitimate thinking" ( Fikr-i-~alal ), that is thin..· 
king about the attributes of God. At mme other place Sba: 

yk~ Akbar says: ''To reflect on the Essence of God is not pos

sible. What is, however, possible is to reflect ever His world 
of creation". The gnostic of Rum lays stress on it thus34 : 

35What is called speculation in respect 
of the Divine Essence 

Is in reality no speculatio~ of the kind whatsoever. 
It is self delusion: for on the road to God 
Hundreds of thousands of ob!tacles interpose! 
Wa~dat-( Unity ) : When the gnostic contemplates the 

Being of God as One who is conscious of Himself and cognizant 
of all the potentialities of His Essence summarily, that He alone 
exists, no one save Him exists and He has the potentiality of 
manifesting Himself, then this plane is called Wa4dat or the 
Firs\: Epiphany or Determination, or the Reality of Mul)ammad 
( al-haqiqata.'l Muhammadiyya ). This plane is also spoken 
of an "Absolute I". Here four hypostases, which are purely 
potentialities of the Essence and do not possess existential ' 
multiplicity, are implied: 

1. Existence ( Wujud ) 
3. Light ( Nfir) 

2. Knowledge ('Ilm) 
4. Observance (Sbuhfid) 

God exists. He is conscius of His Being, actions and att
ributes. He is self-revealing and self-manifest and thus Obser
vant of His own Being. These hypostases are spoken of as Dhati 

( pertaining to the Essence ) because they cannot be regarded 
as attributes. In other words they are Essence itself and not 
superim-position on the Essence. For if36: 

1. Elfistence be regarded as an attribute of Dhat ( Esse-

nce ), it would necessarily imply that the Essence has preced
ence over Existence. The precedence or priority of the Essence 
over existence would mean that the Essence exists without 
existence, which is self-evidently impossible. Therefore it is 
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clearly evident that existence i9 nothing but the Essence itself 
~nd not the attribute of the Essence. Similarly:-

2. Knowledge, too, is identical with the Essence, as the 
perfection of knowledge consisto in encompassing its known; 
but the Divine Essence is infinite, unlimited, for if it be limi· 
ted by knowledge it could not be regarded as infinite, unlim· 
ited. Consequently knowledge will have to be admitted as 
identical with the Essence. Of course, knowledge, too, when 
compared with contingent beings is unlimited but in compar
ison with Pure Essence it cannot be admitted to be unlimited. 
In the same way: 

3. Light ( Niir ) also is identical with the Essence and 
not the attribute of the Essence. Similarly: 

4. Observance ( Shuhiid) too, would self-evidently be 

regarded as identical with the Essence. Thus in this stage the 
Essence would be itself 'existence' and the existent and the one 
which is conscious of its existence; it would be itself the Kno
wer, the known and the knowledge; it would itself be the 
Lighter, the Lighted and the Light and itself the Observer the 
Observed and the Observance. 

In the four hypostases all the attributes of the Divine and 
mundane names are included 'as the whole is included in the . ' Inwardness of the Essence, as the detailed is in. the totality and 
as the tree is comp~ised in the stone'. 

rr:,he eminent ~iifis have 6iven several names to this Plane. 
Reflection on them would reveal further meanings to you. 

It is called the "First Illumination" ( Tajalli-i-Awwal), 
because it has manifested itself from the stage of inwardness 
or an indeterminate state. It is called the ''First Aptitude" 
( Qabiliat-i·Awwal ), as it is the matter of all the creatures and 
phenomena, and all the a~titudes reveal themselves through 
it alone. For the same reason it is spoken of as the "First 
Existence'~ ( Wujiid-i-Awwal ) ; "the First Existent" (Mawjii.d

i-Awwal); ''the Primary Source" ( Mabda'·i-Awwal); ''the 
First Symbol" (Nishan-i-Awwal); "the Treasure of Treasurers" 
( Kanz.al-Kuniiz); "the Treasure of attributes etc." [ Kanz
al{iifat ]. On the same grounds it is also termed Maqam 
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Ijmali; "the First substance" [ Jawhar-i-Awwal ]; "the First 
Thought" [ Khayal-i-Awwal] and "the First Ego" [Ana .. 
i-Awwal ). 

According to the 'First Epiphany' the "Dhat-LA~adiyyat" 
is called "the ReaJity of Muhammad" in the terminology of the 
eminent ~iifis. The manifestation of the Real Unity [ Aqadiyyat] 
is the Reality of Mu~ammad, all the rest of the ranks of the 
existents are manifestation of the Reality of MuJ.lammad. Bes
ides, the Reality of Muf:tammad is called the First Reason 
which is the Supreme Spirit& [ ar-riihu'l-a' zum ]. The Tradit
ions: "The first thing which God created was reason1"; "The 
first thing which Cod created was the Light of the Prophet2"; 

"The first thing which God created was my ~pirit3" support it. 
The same First Reason which includes all the realities of things 
has been given the different names of "the Book of books'~, 
"the Holy Ghost", "the Sublime Spirit", "etc. etc". 

Why is the Plane of 'Val;tdat or the First Epiphany called 
the 'Reality of Mul;tammad' ? In the following paragraphs you 
will find that in all the essences of the created beings the rela
tion of the Absolute Ego anrl its [ existence, knowledge, light, 
observance J is uniform but there is the difference of the man· 
ifestation of absoluteness [ itlaq] . In the human essences this 
manifestation is more than what it is in the essences of things. 
That is why it is said that man is a manifestation of the Ess
ence, and all the things, the manifestations of Name~. Now 
among human individuals the essence of the Prophet Muha
mmad is the Perfect J.\.fanifestation, consequently he is pre
eminent among all the prophets and is the Last of the Proph
ets. It means that the manifestation of the Absolute Ego and 
Its aptitudes here is perfect. For the same .reason the Divine 
Being [ which is another name for 'Wa~dat' ] is spoken of as 
the Reality of the essence of Mu!1ammad and thus the other 
name given to Wa~dat was 'the Reality of Mu!tammad'. Here 
the thing which should be noted well is that Dhat [ essence ] of 

Mu~ammad and the Reality of Mul;tammad are two totally diffe
rent realities. The pha.t [ essence ] of Mul;tammad is the 'Kn-

0\VQ.' ape} the Reality of l\tfu~arpJDad the 'Knower'; to regard 
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these two as one is, as it were, regarding the 'known' as the 
'Knower', the 'Knower' as the 'Known' and the 'abd as the 
Lord and the Lord as the 'abd. It is, as it were, regarding the 
possible as the Necessary and the Necessary as the possible. 
This is clearly 'blasphemy'! [ Kufr ]. As' the Qur'an says37 : 

"In blasphemy indeed are those that say that God is Chri10t, 
the son of Mary38". 

The Dhat ( or Essence ) of Jesus Christ is not the Dhat - -
( or Essence ) of God and the Dhat of Mul).ammad is not 

the Dhat of God Almighty. Falling a prey to this fallacy 

and pretending to be the devotees of the Prophet Mu}:tammad, 
the ignorant strayed away from the path of reverence and took 
to worshipping Mul).mmad. Thus they themselves went astray 
and misled hundreds of people. 

The plane of Wa}:tdat or Reality of Mu}:tammad is also 
termed the ·'Vght of Mul).ammad" ["an-niiru' 1 MuJ:tammadi] 
This too, could be explained as was the Reality of MuJ:tammad 
interpreted. Since the idea of Mu~ammad is entirely perfect, 
so perf~ct Light [which is a hypostasis of the Absolute Ego ] 
manifests itself in it and things are created by this perfect 
Light only. Therefore it is ·said that from the Light of Mu
l].ammad all things were created.39 ''I am from the Light of 
God and the whole world is from my light" (I:Iadith40). 

Wa~idiyyat: When the gnostic contemplates the Essence 
of God in the sense tb~t It possesses knowledge in all its details 
covering Its Names, Attributes and Ideas together with all 
their aspects and their interrelationships and their mutual 
distinctions, this plane, then, ig styled WaJ:tidiyyat or the 
Second Epiphany or Reality of Humanity-the Holy Breath. 

The only difference between Wa~dat or the First Epi
phany and Wa~idiyyat or the Second Epiphany, is that of 
totality and its details. Detail is a ( sort of) perfection of 
compendious knowledge and compendious knowledge is the 
basis of detailed knowledge. Compendious knowledge is pre· 
ferable to detail, that is the reason why the first pla.ne is styled 
the plane of'knowledge' and the second the 'the external plane'. 
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The Plane of A~adiyyat is called absolute, the plane of 
Wa.f?dat is termed 'implicit' and the Plane of w·abidiyyat 
'explicit'. vVaJ:ldat is an intermediate plane between Al}adiyyat 
and Wa~idiyyat and in this way combines in itself these two 
great planes, and is therefore called the 'Great Intermediary 
Plane' ( Barzakh-i-Kubra). 

At this stage, keep in view the three hypostases of Exis
tence referred to above: i) Absolute Wahdat "without condi
tion of anything" (labi shart·i ~ay), indeterminate concept of 

pure Being i. e. absolute Being, free from both limitation and 
absoluteness and excmp from transcendence and jmmanence. 
ii) Al).diyyat -'with condition of nothing', ( Bishart-i-la shay) 

i. e. free and exempt from all limitations and modes. Now 
we find two alternatives in 'Bishart·i-S~ay' -i. e. ''with condi

tion cf a thing": potential plurality, this is Wa}:tdat, and 
actual plurality, this is \.Ya}:tidiyyat. 

Before further explaining iii ) Wa~idiyyat i. e. the third 
plane, it is necessary to make it clear that all these three planes, 
viz., Ai?.diyyat, Wa~idiyyat and Wal_ldat, which are called 
the "Divine Ranks", are identical with one another. These 
are suppositional ranks established from the view-point of the 
gnostic. Temporal distinction is never found in them because 
it is evident that the Absolute Being could never be conceived 
at any moment as devoid of knowledge. God Almighty is 
never unaware of His own Essence, Attributes, Names and 
Ideas; neither can there be implicitness and explicitness in 
His absolute knowledge. Therefore the absoluteness of Essence 
and attributes which was found before the manifestation of 
things is there even after the manifestation of things. ''He is 
now as He was" ( Alan Kama kan ). 

Now, let us see the reason why the eminent $ufis have 

made the distinction between these ranks. They have justified 

this distinction from two points of view: 
( 1 ) From the rational point of view: 
Reason demands that the Essence should exist first and 

the attributes late-r. This priority is of rank, not of time. 
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Reason cannot form a conception of atrributes without the 
conception of essence; consequently, the Essence is conceived 
prior to the attributes, logically and not temporally. 
Therefore..,.. 

( a ) The conception of Essence regardless of its attributes 
is styled 'Aqadiyyat'. The same has been spoken of as 'pure 
concept' ,-'with condition of nothing'. It is understood that 
this has been referred to in the Qur'an as: "Say41 : He is God, 
the One and only". 

( b) In respect of attributes the gnostic views them first 
in their totality or in one sweep and then in detail, one by one. 
In view of this, Absolute Being in relation to His total attributes 
is Wal:;ldar, as indeterminate i. e. with potential plurality and-

( c) 'Ihe Absolute Being with the relation of detailed 
attributes is Wal:;lidiyyat,-'with condition of a thing' i. e. with 
actual plurality. Says God ;42 

"Your God is one God; there is no God save Him, the 
Beneficient, the Merciful43". 

( 2 ) From the point of view of Knowledge and Immedi
ate Vision. 

The gnostic gifted with perfect knowledge knows that 
knowledge is included in essence and the known are; included 
in knowledge. From the point of view ofindiraj ( entry of one 
object into another in its highest aspect) knowledge, knower and 
known are identical;it can never be said that they are the otber 
of one another. But according to the distinction of knowledge, 
the essence of the Knower has priority over his knowledge and 
the details of knowledge are the ideas, 'known objects'. This 
alone is the source of the distinction of the planes of Al:;ladiyyat, 
Wal}.dat and Wal}.idiyyat. 

At the time of ascension in knowledge, the eye of a 
gnostic falJs on the world of multiplicity, then, surveying plur• 
ality and multiplicity, it turns towards totality and observes 
Wal}.dat (Unity ) in multiplicity. When a gnostic buries him
self entirely in the obse~vance of Wal;ldat the illumination of 
the Essence ( tajalli-i-Dhat ) dawns on him and absorbs him 

in itself and know led;-and observance that distinguish him 
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are annihilated and he passes away from what belongs to him 
and persists through what belongs to God. When he returns to 
consciousness, he styles this stage 'the Unseen of the Unseen' 
( Ghayb-al-Ghayb ). This is the plane of A~adiyyat which on 
account of negation of knowledge disappears from observance. 
~ue to h_is own presence and absence, a gnostic distinguishes 
m the Divine ranks and includes points in time, totality and 
details, presence ,and absence in them; but Reality is free from 
all these aspects. His is the only Essence ( Dhat) that every 

moment manif.~sts Himself through aJI these three illuminat• 
ions-where points in time have no place at all. 

~aykh Ibrahim Shattari in his work-''A'ina-i-I;Iaqayiq" 

which is a key to 'Jam-i-Jahan-niima"' comments on the 
above thus: 

''No one should conjecture that the perfection of the 
Essence found its way in the plane of the First Epiphany-that 
it was first latent and manifested itself later, or was non-exi
stent before and came in existence afterwards, or that it was 
missing and made its appearance later, bP.cause from these 

matters it necessarily follows that Existence is imperfect. In 
fact whatever Existence possesses 'from eternity to eternity' is 
due to Its perfection alone. Here there ig no possibility of any 
loss as all the ranks of God are eternal and are necessary for His 

' 
Essence; they are never separated from His Essence. Reason-
ing in this stage is helpless; it cannot definitely assert anything; 
it guesses and says if in the stage of Indetermin~.tion the deter
mination of names and attributes is found, there would then 
be no difference between the two. It is said that this conjec
ture in the stage of reasoning is valid, but in the stage of 
absoluteness ( itlaq) it would be held null and void, because 
the description ofunity and plurality, absolute and relative is 
given for the benefit of the seekers. Really this is not the case 
that first there was unity and later it became multiplicity or 
that there was Absolute first and ultimately became limited. 
God Almighty's Being is over and above all these matters; 
He is the same now as He was before". 

In the plane of Wahidiyyat actual plurality is taken into 
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comideration and plurality connotes names, attributes and 
Divine ideas. 

The Absolute Essence ( Dhat ) or the Essence of God 

cannot manifest Itself without attributes. The Essence could 
be discovered by attributes alone. Attribute signifies the 
manifestation of the Essence, as the Essence is unlimited, so 
attributes, too, are infinite and innumerable. When the Essence 
is qnalified by an attribute It is called a name [ Ism ], names 
connote the Essence together with Its attributes. Knowledge 
is the attribute of the Essence, 'Knower' [ 'Alim ] is a name, 
life is an attribute of the Essence, the Living [ I:Iayy ] is a 
name. Out of the innumerable names the knowledge of ninety 
nine has been bestowed on man. Divine attributes,- are acco• 
rding to their source and origin, identical with the Essence, 
that is, they are abstracted from the one Essence alone, only 
one Essence is their source. "The attribute~ are distinct from 
the Essence in thought but are identical with It in fact and 
reality .... Doubtless just as these attributes are distinct from 
each other in idea, according to their respective meanings, so 
they are distinct from the Essence; bu~ in fact and reality 
they are identical with It. In other words, there are not in 
It many existences, but only one sole exi~tence and its various 
names and attributes are merely its modes and aspects. 

4SPure is the Essence from deficiency 

Expressed its ''how" and "here" can 
never be; 
The attributes appear distinct but are, 
One with thy essence in reality"46 
The multiplicity of names and attributes does not cause 

multiplicity in the Essence. Plurality would have been caused 
only when they had been admitted to be external existences anp 
independent of the Essence. Names and attributes are only the 
modes and aspects of the Essence. All of them are abstracted 
from one Essence only and they subsist in one Essence alone. In 
the stage of Essence they are called 'potentialities, (~huyiin ), 

i.n the stage of knowledge they are termed a'yan, and in the 
world of phenomena, 'Created beings' (Khalq). Thus neither 

the plurality of 'eternal beings' nor the plurality of 'necessary 
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beings' is necessitated. Here the Heretics and the Mu'tazilites 
have blundered badly by denying the existence of the Divine 
names and their mutual distinction. Here we are led to think 
of those commentators of Spinoza who even denied to admit 
the attributes of th.! Substance, because according to them, 
the IndetermiP.ate Essence qualified by these attributes becomes 
limited and finite. But when spinoza calls God an "ens-abso
lute indeterminatum', he does not mean that God is an abso
lutely indeterminate being, or non-being or negative being, 
but on the contrary, that He has absolutely unlimited attri· 

butes or absolutely infinite perfections-that He is a positive, 

concrete, most real being, the being who unites in Himself all 
poEsible attributes and possesses them without limitation. By 
ascribing to God ''infinite attributa" Spinoza•meant that God 

has both infinite attributes and an infinity of attributes"47• 

$iifis have pointed out seven differences between the 
Essence and the attributes. Shah Kamaluddin has presented 

them in a poem in his collection of verses: 

I. The Essence ranks first, the attributes come next (this 

precedence is logical or of rank). 
2. The E~sence is self-existing and the attributes depend 

on the Essence ( like wax and its softness ). 
3· The Essence is unity and the attributes display 

diversity. 
4. The Essence has self-consciousness, ( Anniyat ), the 

attributes have none. 

5. The Essence is always hidden, the attributes are 
sometimes hidden and sometimes manifest. 

6. The attributes ~ust be in their proper locus. 
7. The manifestation 0f one attribute conflicts with or 

Suppresses the manifestation of another. 

After grasping these points the difference between the 
Essence and the attributes becomes clear. Remember, to posit 
an attribute in an attribute would be nonsen~e. e. g. we cannot 
say that the attribute of joy is the joyous one itself, neither 
could any attribute be affirmed in a collection of attributes 
of which this itself is an instance e. g. when we say John is 
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happy we do not or cannot mean that the attributes which 
constitute the nature of John are happy themselves, whether 
these attributes are viewed individually or collectively. In 
short we cannot, like the Empiricists assert that attributes alone 
exist and the essence does not exist at all. One who makes this 
assertion has to admit the nonsense that attributes could be 
predicated of attributes only-that attributes alone are the 
bearers of attributes. The existence of essence is imperative
an essence which without itself becoming an attribute possesses 
attributes. Now after noting the difference between the essence 
and the attribute, reflect once more on the distinctions which 
have been presented by the eminent ~iifis and which have 

been given above. 

It has been shown that in the plane of Wapdat four 
aspects of it, Viz., Existence, light, knowledge and observance, 
which are merely an aptitude of essence and have no exis· 
tential pluraHty, have already come up for consideration. 
Now in the stage of Wa~idiyyat Essence becomes 'existence' 

( life), knowledge absolute ( of self) becomes knowledge of 
attributes or love. Light becomes will and Shuhiid becomes 

power. Life, knowledge, will and power are Primary 
Attributes or mothers of attributes. They comprise all the 
attributes of Divinity. From these alone are brought forth 
three more attributes which are bearing, sight and speech. You 
may, if you prefer, say that the Primary Attributes are seven, 
viz., life, knowledge, will, power, hearing, sight and speech. 

In names and attributes, the source of all attributes is 
Life. It is regarded as the 'Imam-al-Ayymma' ( the leader 
of all leaders). The Name al-I;Iayy ( "The Living") is the 
predecessor of all names and the words, Seer, Hearer, Knower 
the Determiner, the one who wills ( al-murid ) and the Speaker 
explain the name al-'Hayy' only. 

The name, 'The Knower' ( al·' A lim ) rules over all the 
names and all the words are dependent on it. Through the 
name, the Seer ( al-Ba~ir) all the Divine ideas ( al·A'yan 
Thabita ) are discriminated. Through The Hearer (al-SamJ) 

knowledge of the aptitudes of the essences of things is gained. 
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Through the Determiner ( al-Qadir ) omnipotence bestow~ 
existence generally on the essence. Through the 'one who 
wiiJs' ( murid ) omnipotence diverts its attention specially 
towards conferring existence on esser.ces and revealing their 
aptitudes and 'Shakilat'. The Speaker ( al-Kalim ) addresses 
the essences of things with 'Be' ( Kun ) and they don the 
apparel of existence. 

Just now I have employed the word 'Divine ideas' or 
'the Essences' of things [ al-a'yan·al·thabita ]. Now is the 
time to give it a little more consideration. 

From eternity God Almighty is the Knower, has the 
attribute of knowledge. "The attribute of Knowledge in the 
Essence of God is eternal, was eternal and will be eternal". 
Knowledge is impossible without ideas, the Knower will have 

Knowledge of some 'Known' only. Therefore in these three 
hypostases of God, viz., the Knower, the Known and Know· 
ledge, distinction could be made from the beginning. Now 
what are Divine ideas ? They are the essences of contingent 
beings, i. e. all things excepting God are created, God is their 
Creator. He creates the creatures after knowing them and doe11 
not know them only after creating them, otherwise it would 
necessarily imply a hiatus of ignorance in God's Knowledge, 

which i!! unthinkable. Created beings, which are known by 
God from eternity, or in other words, the ideas of God, or 
the essences of things, according to which things are created, 
are called al-A'yan-al-Thabita-the essences of things. They 

are also termed ''ideas", they are tbe determinations of the 
Divine Knowledge and are also called 'nonentities' and 'non
beings' because they are mere forms of knowledge, they do not 
have independent external existence; according to external 
existence they are, as it were, non-existent. They possess 
subsistence in knowledge, according to them only creation 
takes place in the external; they themselves subsist in the 
Knowledge of God alone, they never have any external 

existence. Therefore Shaykh Akbar remarks: "The 'A'yan 

never even smelt the ~ou;-of existence". 48 They are in de· 
structible, for their annihilation would mean the destruction 
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of the Knowledge of God; they are eternal. Scholastic 
theologians have termed them 'the Known Unknown' (Ma' 
liim-Ma'diim). In the terminology of philosophers and thinkers 
they are called ''Essences" and the Mu'tazilites speak of them 
technically as 'the subsistents' ( Thabitat ) . 

According to the eminent $iifis, essences of things are 
not created by the creation of any creator-( ja'l-i-ja'il ). 
What we have said bl'fore should make this statement intelligi
ble. In one of the foregoing paragraphs I have explained 
why the essences of things are called "nonentities". They have 
no external existence; they subsist in knowledge alone. How 
could that be called 'Created' which does not have external 
existence at all. The same idea has been presented by 
Jami thus :'s 

The 'essences' never assume manifested 
forms. 

They certainly are not creations of any 
creator. 

Since creation is but an expression of 
the light of Existence. 

It is not meet to endow it with the 
quality of not being." 

Every essence has an individual aptitude of its own which 
is spoken of as ability or natural propensity. This is, as it 
were, the essential nature or characteristic by which it can be 
distinguished from other essences. On account of this chara
cteristic every essence is a determinate form. Due to this 
determination it bas its special aptitudes which are not exactly 

similar to any other essence; in this sense every essence has 
a limitation of its own. In the terminology of the Qur'an 
this aptitude of essence has been spoken of as 'Shakilah' 
"Say,60 every one acts according to his own Sbakilah ( disposi
tion or aptitude" ).61 

Essences of things are the mirror of the existence of God 
and the external world is the reflection which is revealing it

self through this mirror. This reflection is also called the 
'shadow' (~it), because as shadow is revealed by light and~ 
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when there is no light it would be non-existent, so also the 
wo~ld, too, is born out ofthe Existence ofGod and according 
to Its own nature is not-being and darkness. Shaykh Akbar 

ha'l I:!'Ot a clue from the following verse :.'2 - -

"H<~st thou not turned thy vision to thy Lord ?-How He 
doth prolong the Shadow"53, 

That is to say, thy Lord has spread the relative existence, 

which is a shadow of the real existence, on the essences of 
contingent things and thus the contingent things are in realitv 
reflected entities which express outwardly the essences which 
eu bsist in the Knowledge of God. 

The essences of things have been regarded as the mirror 
of God's existence. Now, note that one of the characterist:cs 
of a mirror is that the reflection of the mirror depends on its 
shape and design. If there is curvature in a mirror the reflecJ 
tion, too, wil1 be cllrved, if the mirror is long the reflection, 
too, will be long and if the mirror is small the reflection also 
will be small, whereas the person whose image is reflected in 
the mirror remains quite unaltered. These various reflections 
are due to the shape or form of the mirror. 

Another peculiarity of the mirror is that it is not visible 
by itself because you see your image in the mirror and not 

the mirror. 

A third characteristic is that the mirror is not attributed 
with the image seen in the mirror. We do not say that the 
mirror alone is just the image or the image is the mirror 

itself; on the other hand mirror is the cause or instrument 

of reflecting the image. 

Now note that the essences of things, or al-'A'yan thabita, 

which are the ideas of God, resemble a mirror in which:-'-
I. The Being of God remaining in its own immutable 

state, as it ever was, manifests itself according to the aptitudes 
of the essences. 

"li4£ssences are mirrors wherein 

God reflects Himself" ( Jami ) 
As the person, who is standing before a mirror, remains 

quite unaltered and the length and the concavity of the mirror 
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does not affect him in the least, 0 n the other hand rc\'cals all 
his aptitudes, so also God remaining immutable and maintai
ning His state and attributes reveals Himself without being 
afected with plurality and multiplicity through the attribute 
of light. Hence it is that the Divine Aspects ( Being attributes 
etc. ) come to be a~sociatcd with the world of creation or 
phenomena. 

2, 3. Essences are not viqible in the outward world, they 
subsist in Divine Knowledge alone, have no external existence. 

The manifestation of their athar ( inherent effects) excites 

the suspicion that probably essences themselves have come 
bto existence. The Existence of God Himself has revealed 
itself through the forms of these essences. Whatever defect 
or loss is appearing in existence, all of it pertains to the inner 
being of mirrors i.e. is an expression of the aptitudes of the 
essences. The author of Gulshan-i-Raz expresses it thus5a: 

Not-Being is the mirror of the Absolute 
Being, 

The Shining of''The Truth" is reflected in it 
When Not-being is set opposite to Being 
It catches its reflection in a moment. 
That Unity is exposed to view in this 

plurality, 

Like as when you count one it becomet~ many. 
Though all numbers have one for their 

starting point, 

Nevertheless you cannot come to the end 
of them. 

For as much as Not-being in itself is 
pure, 

Therein is reflected "the hidden treasure". 
Read the tradition "I was a hidden 

treasure" 

That you may see clearly this concealed 
mystery.67 

MQ~t ~f ~h~ eminent ~iifis quote a holy tradition which 
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has been cited by Ghazzali and Shaykh Akbar, and men of 
spiritual discernment admit its authenticity-
! t is as followsss: 

" 591 was a hidden treasure, and I desired to become 
known and I created the world in order to be known ... 

The Essence of God is a hidden treasure. In order to 
o~serve its beauty and perfection outwardly It adorned the 
mirrors of the essences and revealed Itself in those mirror9. 
The forms of things that subsisted in the Inward plane (in 
Wal).idiyyat ) were revealed in the Outward plane and in them 
It saw Itself and Its own work:>. 

A gnostic has explained the holy Tradition in the 
following excellent couplets60; 

61All that is, hath emerged under the stress of 
love. 

It is through love alone what is non-existent 
becomes existent. 

The caprice of the Beloved is a reaction to 
the constancy of the lover, 

It has projected this world and disclosed all 
its Secret! 

It is in response to our constancy that the 
caprice of the Beloved is at play ! 

Herein lies the truth of "I desired". 
In one sense He is the Beloved, in another, 
He is the Lover Himself, if you know the 

truth ! 

The gist of whatever I have stated so far can be techni
cally expressed in the following paragraph: 

The Pure Essence, without consideration of any attribute, 

is the Absolute State of Abstract Unity ( AQ.adiyyat ) which 

has been referred to above as a 'Secret treasure'. The Abso
lute Essence according to the absolute knowledge ofthe Essence 
is Wal).dat and according to attributive knowledge Wal).idiyyat. 
\Val).dat consists of brief observance and Wal;lidiyyat is compr-
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ised in detailed observance and from this foint of view the 
Essence is independent of all other existences, as it is said62! 

"Lo, Allah is altogether Independent of (His) Creatures" 103• 

The Essence beholds it own Being, is independent of the 
manifestation of attributes and can do without the world. 

6'The robe of Love is independent, free 
From need to soil with dust its purity; 
When A~tor and Spectator are the same 
What means this "we" and "thou" ? there 

is no "we". o5 

The ~iifis call it "Perfection of the Essence" ( Kamal-i
~ati ). A~adiyyat, Wa}:ldat and Wa}:liddiyyat are called the 

Divine ranks, these are the internal ranks of the Essence. 

For revealing "the perfection of the names" ( Kamal-i
Asmai) God Almighty desired to observe His totality and 
detail in the external, just as they are observed in the internal 
stages, therefore, He made the world i. e. manifested Himself 
in the form of the essencess of things. Here the details of the 
external mundane planes are presented which are a detailed 
description of the worlds of 'Soul', 'Similitudes' and 'Body', 
and the comprehensive stage of man. But I propose to delete 
them here, yet it would not be out of place to mention that 
it should not be comidered that these external planes are 
not included in the Essence of God. Such is not the case. 
These words imply the individualisation of the Absolute Being. 
By actualisation of the potential the world is not excluded 
from the Essence of God and neither i~ a void created in it. 
The Essence remains the same as it was before. The Illumina• 
tion of the Essence, due to which the shadow of existence falls 
on the essences of things is spoken of as the "Most Holy Emana
tion", ( Fai<;l}:l Aqdas ). Illumination of the Names, (Tajalli-i
Asmai), "The Divine Breath", ( Nafs-i-Ra}:lmani ) in the 
terminology of the eminent Sufis. A summary of this statement 
can be expressed in the couplets of a gnostic thus66 : 

He has rendered the world into a mirror 

wherein He shows Himself unto Himself. 
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All that is seen and unseen is but a reflection 
of His Beauty ! 

When that Beauty desired to come in the 
form of glory, 

It put on the visage oftbis world of 
time and space ! 

Whose is any name? whose is any identity? 
Is there anything here and there other than He ? 

He alone is there under every name and 
under every identity, 

Now the last couplet requires some explanation. 

"God ( J:Iaqq ) is manifest in the form of actual things 
and things exist through the real existence of God (I:Jaqq) ". 
The manifestation of that which appears in manifestation is 
of three kinds: 

(I) The manifestation of the abstract in abstract, as 
the manifestation of the Essence of God in the multiple 
Divine Names. 

(2) The manifestation of the abstract in matter, as the 
manifestation of the soul in the multiple parts of the body. 

(3) The manifestation of matter in matter, as the 
manifestation of a single person in multi.coloured mirrors. 

In all the above three illustrations it cannot be conceived 
that mutability, division, 'fusion' or 'unity' is possible in the 
very nature of that which manifests itself. Shaykh A.l).mad 

Sarhindi in his Maktub No. 89 Volume III writes: 

''The meaning which I infer from "Everything is He" 
(Hama Oost) according to the statements of the ~ufis, is that 
all these diverse temporal pluralities are the manifestations 
of the One Essence which is Pure and Sublime. It could be 
illustrated thus. The form of Zaid manifests its(;lf in different 
mirrors, here only one being of Zaid is manifested. There is 
not the slightest room for divisibility or union or fusion or 
mutability. In spite of all these the being of Zaid maint~ins 
its original state; due to these forms or images it has neither 
suffered nor gained anything. Where the being of Zaid is 
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found, there is not the slightest trace of these forms to which 
divisibility or union or fusion could be related. The secret 
of 'He i:; now as He was before' should be sought here. For 
in the stage where God is, the phenomenal world~ before 
its manifestation had no room to exist, Even after manifesta-

' tion there is no room for the phenomenal world. Consequently 
one would have to admit that ''Even now He is the same as 
He was before". 

In brief the relation found between that which mani
fests itself (God) and the manifested ( created things ) is not 
that of fusion or union i. e. it does not necessarily follow that 
that which manifests is fused and united to-gether with the mani
fested. Neither is it necessary that that which manifests itself 
may be divided in manifestation and suffer a change. 

67The Beloved is ourselves but not by 
virtue of "Union", 

The house of our bein-s is filled with 
Him but by means of no 'fusion' 

In our faith wisdom)s nothing but 
gnosis. 

Except this we admit no fundamentals 
and no corollaries. 

The relation found between the 'manifest' and the 
•manifested', between the Lord and the ·abd, between God 
and the created beings, is quite different from all other rela
tions. For the manifest in all its aspects is not the same as 
the manifested. Neither it is quite the other in all its aspects. 

Neither there is pure 'identity' nor pure 'otherness'. Think 
over this relation for a while : 

1. Pure Otherness: If we regard the relation of otherness 
between f:laqg and Khalq as literal and real and identity as 

suppositional and figurative, as is the creed of the creationists 
and which has been offered by the scholastic theologians as 
well, we will then have to posit the same relation between 

I:Iaqq and Khalq, which is found between a wooden cot and 

the carpenter or between a painting and the painter, and we 
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will have to deny flatly that the very Essence of God encom

passetl1 all thi~gs and nothing could exist without the omni

presence and companionship of God. In the preceding Chapter 
I have shown in detail that the relation of omnipresence and 
c~~panionship is posited and ~upported by the Prophet's Tra
ditiOns and the Qur'anic Verses. To interpret encompassment 
and omnipres<?nce and say that it is encompassment or omni
presence in knowledge only, would be overlooking the evident 
connotation of the clear verses of the Qur'an. Such a belief 
according to Shari'at is fals(', it is as it were indul~?ing in false 

worship ( Shirk) anri consequently this belief will stand in 
the way of attaining the nearness of God 68 : 

This vaunting of empty claims-how long ? 
This assertion of thy being, thou fool,- how long ? 
God exists and thou, too, doth exist, 
Thou insensible ! This clash of self and 

duality...:...how long ? 

2. Pure Identity: Thi!! doctrine is just the oppo~ite of 
the above. Here the relation of identity between J:-Iaqq and 
~alq is regarded as literal and real and otherness as hypo-

thetical and su pposi tiona I. This is the creed oft he atheists and 
the heretic~. According to it the relation between J:Iaqq and 
Khalq is the same which is found between Zaid and his limb~, 
between wax and its different shapes or between a sea and its 

variegated waves. Ignorant pretenders to $iifism and confirmed 
atheists quot<! several illustrations of this kind and consider 
them to be right in all their aspects. According to them the 

meaning of the words: "G9He that knows himself knows his 
Lord" is that such a man is himself God, the essences of both 
of them are one; identity is not that of existence, it is one of 
the essences70 : 

In the ocean of life there is nothing 

more precious than to know oneself, 

We have, therefore, chosen to revolve 
round ours('lves like a whirl-pool ! 

If you reflect on the theory of the Six Descents presented 

in the foregoing paragraphs, you will come to know that pure 
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identity is the result of certain ambiguities inherent in this 
theory. Due to mere lack of explanation these ambiguities lead 
the inadept to the conviction that according to existence and 
essence nothing could even be thought of except God. Further 
the statements of the experts which emphasi;e the identity of 
existence are believed by them to refer to the identity of essence 
only. Ju1t reflect over the following quatrain of the emin
entjami. 

71Jn neighb'lur, friend, companion, Him we see, 
In beggar's rags or robes of royalty, 
In Union's cell or in Distraction's haunts, 
There is none but He-by God, there is 

none but He72 

Swearing twice and emphasising on the oath the iden
tity of existence is being announced. Apparently it could be 
also understood that existentially and essentially there is only 
one Being, there is not a vestige of otherness. Think over the 
following couplets of another gnostic: 

73Knowledge of Certainty has developed into 
reality of Certainty, 

I have here just put it on record; 
All that is, is most certainly He Himself! 
Life, life's love, sweet heart, heart 
itself and its workings 

Seemingly here, too, the otherness of essence appears to 
be missing. In the following quatrain Jami has boldly denied 
the otherne~s of Essence. 

' 74Rase the words 'This' and 'that', duality 
Denotes estrangement and repugnancy, 
In all this fair and faultless universe 
Naught but one Substance and one Essence see75 
At another place he says clearly76: 
What is there in the two worlds e~cept 

the Single Essence ? 

Nothing exists in the entire Universe 
except He! 
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It is evident that here only One Essence ofGod is posi
ted and separate proof~ of the essence of khalq and the Essence 
of I;Iaqq is not furnished. -

Reflect on the mutual correlation between the Essence of 
God, Divine names, and the e~sences of things. You ·will be 
surprised if you go through the explanation of these realitie3 in 
the treatises on the theory of Six Descents. Clear instruction 
in regard to the relation between the Essence of God and the 
essences of things has been utterly forsaken. Whatever is expl
ained here summarily amounts to this much only that the real
ities of the essences of things are the Divine names; the esse
nces ofthings are Divine ideas, they do not exist in the exter
nal world but subsist in the Divine Knowledge. When the 
Divine names are revealed in the essences of things, the external 
world, then, makes its appearance. 

Now there are two aspects of the external world or ext
ernal essences (which are a reflection of the essences of things). 

l. As a reality: By this is implied the manifestation of 
God in the forms of phenomenal objects. It is also called 
''Tajaili-i·Shuhiidi". 

2. As~ determination: According to this aspect things 
are called contingent and created and all imperfections ancf 
defects are attributed to them. A gnostic has expressed it thus77 : 

From the standpoint of 'form' things 
seem other than God, 

If you look into their inward aspect 
all things are He ! 

The one is what has to vanish one day, 
The other is what has to endure in eternity ! 

The words cc7aThe one is what has to vanish one day" in 
the Qur'anic verse refer to the Created things and the words 
cc7BThe other is what has to endure in eternity" refer to God 
Almighty80• Jami expresses the same idea thus81 : 

Whether one is inclined to evil or to good, 
Whether one h an inmate of a cloister 

or a monk in a monastry, 



From the view point of 'form', everyone 
is other than He, 

But from the view J=oint of reality every
thi~g is He and none other than He ! 

The 'Otherness' which is being caused by determination 
is called 'hypostatical Distinction" ( Ghayriat-i·l'teb.ari ). 
Gnostics-'Men of ccrtitude'-have regarded this as 'real' 
and 'actual' and not hypothetical ( Wahmi ) or mere supposi
tional, because it is a mode of the Essence of God. The inexpert 
have regarded this as unreal and suppositional, thinking that 
if we regard it as the other, it is, if not, it has no reality. This 
is the creed of the atheists and the heretics. Ultimately the 
words "hypostatical otherness" were discarded and instead 
the words, 'real' and 'technical' were employed. But if the 
gnostic had described the relationship between the Essence 
of God and the essences of things more explicitly, all theee. 
mis-understandings might have been removed and heresy and 
atheism would not have found their way among people. 

In order to explain 'Otherness' explicitly, it is necessary 
to show clearly that the essences of things or al a'yan·al
thabita subsist in the Mind of God, so in accordance with 

this subsistence identity is predicated from the beginning to 
eternity. But from the point of view of "essences" otherness 
is predicated from beginning to eternity. The C"ssences of 
Created beings have form and have determination and limita• 
tion, whereas the Essence of God has no form, is unlimited, 
is Absolute and is free from all the essentials of form. The 
Essences of things subsist in Divine Knowlerlge, and do not 
possess their own independent existence. The Essence of God 
exists in Itself, is Self-Existent, depending on nothing else but 
Itself. The essences of Created beings possess non-existential 
attributes and the Essence of God is gifted with existential 
attributes i. e. it is attributed with life, knowledge, will, 
power, hearing, sight and speech. The essences of Created 
beings are passive. Having no existence and existential attri• 
butes of their own, they possess no activity of their own; 
when:a~ the Ess«:n<:~ pf God is active~ In short the Essence 
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of God is existent and the essences of the Created beings non• 
existent; therefore from the point of view of "essences" there 
is 'otherness' and from the point of view of 'existence' there 
is real identity, for the Existence of God is nothing but the 
existence of the Created beings themselves i. e. the Existence 
of the One God alone manifests itself in form of the essences 
of the created beings. 

If the difference and distinction between the Essence of 
God and the essences of Created beings is thus lucidly explai
ned and is supported by Qur'anic Verses, the doctrine of 
pure identity is then totally refuted, misunderstandings are 
removed and the true creed becomes obviou~. 

Why do we regard the doctrine of pure identity as 
atheism and heresy ? It is because to deny the otherness of 
things means denying the Qur'ao. If there is no otherne~s 
between the E~sr:nce of God and the essencess of Created beings, 
between the Creator and the creatures and between the 
worshipper and the worshipped, why then were the prophets 
sent ? Why was the Law ( Shari'at) imposed ? Who are 

being commanded to live a pious life and do good deeds ? 
By presenting the same argument, the gnostic of Riim is 
demonstrating two essences, viz., the essence of J:Iaqq and the 
e-ssence of Khalq thusB2: 

There is no way but one which leads 
to the Reality, 

Else the Misson of prophets will look 
futile, 

Since the prophets have come to forge 
bonds, 

What will they bind when there is but 
a single body ? 

At some other place he has expressed the otherness of 
the essences of phenomenal things more explicitly thus83 : 

I am not of the Essence of God but an 
essence apart, 

I am just a manifestation of His Light • 

• 
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2. If the 'Otherness' of the essence of the 'abd is denied, 
will the Essence of God alone, then, be regarded as the source 
of all evils and imperfections? Who will deserve Credit or 
Discredit ? To whom would be ascribed wickedness, goodness, 
Islam and Unbelief and sins? Is it not clear heresy and athe
ism to regard the ·most Holy Being of God as the origin and 
source of all evils and imperfections ? That is the reason why 
Jami distinguishes between the two essences i. e. the Essence 
of God and the essences of created beings and regards thf" 
Essence of God as free from all the aptitudes of the essence 
of the 'abd. 

1"He is different from eveything in 
essence and attributes, 

'He is not in the likeness of anything' 

"To apply the names of'' Allah" and "The Merciful' etc. 
to Created beings is sheer infidelity and heresy. And similarly 
to apply the names suitable to grades of created things to the 
Deity is the height of misconception and delusion. 

aso You who deem yourself infallible 
In certitude a very oracle. 
Each grade of being hasits proper name; 
Mark this, or you will become an infidelB6, 

Some of the statements of Jami which I have cited above 
and which posited the existence of One Essence could be expl
ained thus: Here Jami is speaking about the state of Al].adiy
yat. By Essence he means the Essence of God and by 'exist
ence' the Self-existent Being of God Himself. It is evident that 
'Existence' is identical with the 'Essence' of God. He is looking 
neither at the relative existence nor at the essences of Created 
beings. This is the description of the stage when the gnostic 
passes away from what belongs to him and nothing remains in 
his vi11ion save the One Reality. Therefore except identity noth· 

ing is considered and observed. So ouch assertions according 
to the observation of the gnostic are right but not so as actu
ally it is out there. 

3. If no relation of otherness exists between the Essence 
of God and the es3ences of the Created beings, then the Esse-

• 
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nee of God becomes the source of all differences, oppositions 
and contradiction; for example, Zaid wants something and 
'Umar ~omething which is opposed to Zaid. As both of them 
are united together and are supposed to be a single part of 
the real Essence of God, so it is necessary that contradictions 
should gather in the Essence of the Absolute. Similarly know
ledge and ignorance, want and affluence, temporality and eter. 
nity, life and death, unbelief and Islam, joy and sorrow etc. 
which are the opposites of one another would be posited in 
the Essence of God a.nd their presence there will be justified. 
This is self-evidently false and contrary to rea~on. 

4. The Qur'an posits the essence of the 'abd as the 
'other' and regards the essence of the 'abd as a supplicant 
a trustee, a vice-gerent and a ~aint. Denying the essence of 
the 'abd is equivalent to refuting want and trust and vicegere· 
ncy and saint-ship and the refutation of these Qur'anic concc · 
ptions is clearly misguidance, unbelief, atheism and heresy. 

The essence of the 'abd is purely a mendicant, existence 
does not originally belong to him, it has no existential attribu· 
tes, it possesses no activity of its own; it is not vested with 
ownership and rulenhip. Huwiyya and Anniya, attributes and 
actions, and ownership and sovereignty are found in it as a 
trust. He is a trustee. When he employs the Divine trust versus 
the universe he is called the vice-gerent of God and when he 
uses it in relation to God he becomes a saint. These only are 
the pure aspects of the 'abd, viz. want trust, vice-gerency and 
saintship. Now he should endeavour to efface himselfin the 
Es1ence of God on wllich depends his perfection. When in this 
state of effacement and absorption the 'abd passes away God 
alone remains ! At that moment it is said that there is neither 
Creator nor the Creatures, neither the Knower nor the Known, 
neither the Seeker nor the one sought and neither the Lover nor 
beloved. This is the stage of "total passing-away", it is com. 
plete effacement, is a "retrocession of trust".-

ccS7Perfect poverty is God indeed88" 

B&Love, the lover and the loved here 

are but one, 
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When the question ofunion does not arise, 
why talk of any state of separation ? 

In no stage could 'abdiyat be dispensed with, the role 
of devotion is not discardable. So long one lives and retains 
reasoning and senes it is his duty to observe the Law ( Shari'· 

at), it is compulsory for him to do so. An 'abd is 'abd and the 
Lord, Lord ! A reversal of the reality is impossible. The way of 
prophets and the practice of saints are witnesses to the fact 
that the commandments to servants are never annulled, the 
words '" 80And serve thy Lord till the inevitable ( i. e. death) 
cometh unto theeSl" refer to the same fact. But 'abdiyat alone 
is the cause of freedom-what is Freedom ? 

" 81It is but to cut oneself off absolutely from everything 
other than God" 

True freedom is enjoyed by the man, who after freeing 
his mind from the affairs of this world and the next establis
hed a relation of 'abdiyat with God. Freedom means this hum
ility and obedience-freedom cannot be gained without 
obedience: 

"'3Qnly thy bondsmen are really free" ! ( I:Iafi~ ) 
How aptly it has been said9': 

Lordliness is lordly through service alone, 
Service indeed is the perfect form of Lordliness ! 
From the time I came under your bondage 

I have felt a freeman ! 

The moment I became your prisoner I 

felt I was a king ! 

Only after becoming an 'abd man gains the positions of 
the trustee of God the vice-gerent of God and the saint ofGod. 

I 

Such an 'abd can say ''951 am thy 'abd" and later: " 91He 

that has seen me has seen Allah117". 

In short it is necessary to distinguish between the essence 
of the Created beings and the Essence of God, between the 
Lord and the 'abd and between things and Existence. The man 
who would not make this distinction is ill-mannered, is an 
atheist, a heretic; he is not wisr, he i! unwary. There is a 
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ilifference between Existencr: and things. Things are just the 
mirrors of the manifestation of Existence. Therefore, as essences 
things are definitely other than God and Existence in its real 
aspect is definitely God Himself. Wahdatu'l-Wujiid or Unity 
of Being is in view of Existence and ~ot in view of things. Pure 
identity is sheer heresy and atheism which denies the essential 
otherness of things. Accordir.g to the aspect of thing "Everyth
ing is from Him", is quite true, and according to exi!tence 

"Everything is He" is definitely justifiable. 



CHAPTER V 

SELF -DETERMINISM 

1Disciple: 0, ye, who have shared the 
ecstasy of the elect of the 
field of Badr: 

The problem of free will and deter· 
minism baffies my mind. 

Preceptor: The wings of the falcon swing 
to the hand of the Sultan, 

The wings of the crow drive but to the 
graveyard ! (Iqbal) 

No problem has been more persistent in Philosphy than 
the question of Free will and Determinism. In spite of the 
theoretical character of the problem man has been enthu· 
siastically engaged with it for centuries. For after all the issue 
is not only one of merely academic import. Our systems of 
theology, politics, economics, education and criminology are 
based upon the primary ways in which man has met this 
historic query. 

If we are not free moral agents, let theology explain to 
us why should we be doomed to Hell, Let criminology show us 
the significance of punishing a thief. And why does Ethics 
insist on purifying the heart and improving the morals ? If 
we are free, why do we, then, not, according to Spinoza, seem 
to have control even on our own tongue ? Why is the storm 
of passion overpoweriog for man, and why reason has always 
been a slave to passions ? "An angry child belives that it 
freely desires vengeance, a timid child believes that it freely 
desires to run away; further, a drunken man believes that he 
utters from the decision of his mind words, which when he is 
sober, he w_ uld willingly have withheld; thus, too, a deleri. 
ous man, a garrulous woman, a child and others of like com. 
plexion, believe that they speak from the free decision of their 
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mind, when they are in reality unable to restrain their impulse 
to talkl" Our consciousness of Freedom", says Spinoza, ''is a 
subjective illusion arising from the fact that men are consci
ous of their own actions and i6norant of the causes by which 
they are conditioned2". 

To my mind reflective thought has not been able to 
unravel the difficulties of this old problem, to offer a satisfact· 
ory solution of it. It. is still a "problem"-perhap·s a puzzle ! 
Realising that the intellect was unable to solve it the Prophet 
of Islam said3 : 

"Maintain silence when people talk about predestina
tion"- This command was addressed to the common people, 
the gnostic was told4 : 

''Do not discuss predestination because it is a secret of 
God and such a secret should not be disclosed". The latter 
assertion show that Islam has revealed this important secret to 
those who have the capability of understanding it-about whom 
has been said6 : 

''Verily in this is a Massage for anyone that bas a heart 
and understanding or who gives ear and earnestly witnesses 
( the truth8 ) • 

The greatest Muslim Siifi and Philosopher, Shaykh 
Mul).yidin Akbar is of the same opinion. Says he7: - -

"The secret of predestination is the greatest of all sciences 
and God Almighty reveales it to only those whoni He has 
particularly selected for complete gnosis." 

At the outset, just cast a glance at .the doctrine of Deter
minism. Whosoever believes in God cannot but help in 
admitting Him as the Creator of all his actions. Even as God 
is the Creator of our bodies and souls, so b He the Creator of 
our acts too. This doctrine is strictly in accordance with 
the teachings of the Holy Quran. It is expressly stated in 

the Qiir'an 11 : 

"Verily all things have been created by decree and eve• 
rything they do is in the books9"· Now, ''things" include 
"acts" also and God being "Creator of everything10" -;.it nece
ssarily fo\\ows that He is the Creator of acts too. If acts had 
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not been created God would have been the Creator of certain 
things but not of all, and then Hi~ words, "Creator of every
thing10" would be a lie, -far exalted is God above that. 

We do not need this deductive argument even. It is 
clearly stated in the Qiir'an11 :· "God has created you and what 
ye make"· This makes God the Creator of all our actions. 

This is the positive !ltatement of the matter. There is no 
ambiguity or 'vagueness in it. Think a little over the negative 
statements. 

Negatively God denies that there is any Creator other 
than Himself when He says12 : 

''Or have they made associates with God who can create 
as He creates so that the creation seems familiar to them? Say, 
God is the Creator of everything and He is the One, the 
Dominant". ( S. XIII,l3) · 

Now suppose God bas created man and man creates his 
own actions. It is certain that acts are more numerous than 
men themselves, for each man creates innumerable acts. It 
follows that the creation of man-the creature of God -is grea
ter than the creation of God, the Creator of man. This is pal
pably nonsense. The creature cannot be more powerful than 
the Creator. Therefore God creates not man alone but his 
actions also13, "God is the only Crea~or, the Agent, the Doer". 
The whole universe is created by Him, man and ht's acts are 
all included in the Universe, therefore, all these are His 
''Creatures'' 

In the Javaid Nama, Iqbal expresses the same 'unity in 
effects' and 'unity in acts' thus14 : 

Do ye know who gives the talent to perceive ? 
How does the houri emerge from the dust ? 
Where-from comes the philosophers' power to think ? 

Where-from comes the speakers' power to speak? • 

Wherefrom comes the heart and wherefrom that 
which sways it? 

Wherefrom the common place and wherefrom the 
wonder-fraught ? 

The warmth of thy speech is not thine ! . 
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The flame of thy action is not thine ! 
These gifts !!pring from Nature's bounty 

Nature, in turn, is from nature's Sustainer ! 

This thesis is supported by the spoken words of the Pro
phet ofislam. It is said that 'Umar asked the Prophetlil~ 
"What thinkest thou of that in which. we are engaged 7 Is it 
upon a matter which is already completed or a matter only 
now begun ! The Prophet replied, ''Upon a matter already 
completed"; 'Umar said, "Then shall we not have trust ( i. e. 
why should we endeavour to do anything when the whole thing 
is fixed and completed )". The Prophet answered, "Perform 
( what ye are about ) for everyone is prepared for that for 
which heis created". 'Umar said18: "Now to work is good" 
and busied himself in his work. So nobody can sit idle, plead
ing predestination in support of his argument. Performance of 
duty now becomes a pleasure, effiJrt is freed from anxiety. We 
realise that the work is facilitated "for every person for ~hich 
be is born. 

On another occasion people asked the Prophet of Islam1 '7: 
"What thinkest man ofthe spells and charms which we employ 
and the drugs wherewith we treat ourselves ? Do· these reverse 
the decree of God !" He replied, "The~e come of the decree 
of God." The following statement of his is clearer and more 
lucid18 : 

"Truly no man believes until he believes in God and in 
the decrees ofGod, be it for good or ill". 

The teachings of Islam have made this aspect of Deter
minism quite dear, and it explains to us only this much, that 
God is the Creator of everything. But the whole of the teach
ing of Determinism does not conflict with free-will or Indeter• 
miuism. Apparently this seems to be a slrange thesis, combin
ing two irreconcilables-Predestination and Free-will. I hasten 
to marshal my arguments in support of what I have said. First, 
let me formulate the thesis of freedom of will and the respon
sibility as stated in the Qiir'an. 

Together with the assertion: "That creation is from 

God19" man is held responsible for his actions. He is accred
ited with acts and ''Merits110", in a true sense, for which he is 
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rewarded and punished, and on account of which God issued 
commands and prohibitions, and announced promises and 
threats. Says the Qiir'an in lucid terms21 : ''On soul doth God 
place a burden greater than it can bear. It gets every good 
that it earns and it suffers every ill that it earns" (S. II, 286) 

Here the responsibility of action is placed upon man. He 
earns his go.od and suffers for his evil. It is obvious, that there 
cannot be a true moral act, if the individual, who performs 

it, is not responsible for its execution. A per:son asleep or 
under an anaesthetic, a very young child, an idiot, and one 
under hypnosis, are not moral agents, because they do not act 
on the basis of rational will and choice. And when the Qur'an 
saysn: "If ye did we11, ye did well for yourselves, if ye did 
evil ( ye did it) against yourselves,"-it is then holding man 
clearly responsible for his actions, on the basis of rational will 
and free choice. The same has rbeen expressed by Hasan 
Ibn·'Ali thus23: ''God is not obeyed through compulsion, nor 
is He disobeyed by reason of an overwhelming force. He has 
not left His servants entirely without work to do in His King
dom." "Let there be no compulsion in religion24" is the 
mandate of the Qur'an. If there is compulsion in the execu
tion ofan act, it cannot be termed an ethical action. Sahl Bin 
'Abdulla remarks25 - ''God did not strengthen the pious through 
compulsion. He strengthened them through faith." One of 
the greatest :;iiifis has laid down the law when he said, "Who
ever believes entirely in predestination is an infidel26 and who
ever says that it is impossible to disobey God is a sinner.27 

To disobey God, man must be attributed with free choice. It 
is possible to disobey God, therefore, man has free choice 
which he exercises whenever he sins 

Iqbal presents this choice, freedom of will and power, 

enthusiastically in the following couplets29 : 

Do not enchain thy feet with Fate 
There is always a way out under this moving dome. 
If thou believest me not, get up and find out, 
Once the chains are thrown off the path will 

reve!lJ it~elf for thee ! 
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In his Jawaid Nama he strikes a new note thus30 : 

The denizens of the earth have bartered their-self, 

They have not caught the secret of Destiny, 
Destiny's secret lies concealed in a single word. 
Destiny changes with every change in thee 

Shouldst thou turn into dust the wind will 
carry you away, 

If, into a stone, you can hurl yourself against 
glasses ! 

If, into a dew, you will cling to earth, 

If, into an ocean, you will have life ever
lasting ! 

Now we have before us, both the thesis and anti-thesis 
clearly stated. Man is determined in his action. God creates 
man and man's action as well--Thesis. Man is free in his 
choice and therefore responsible for his actions for which he 
is rewarded and punished --Anti-thesis. 

To remove this contradiction I would ask you to indulge 
in mental abstraction for a while. According to Hegel, thin• 
-king is as difficult for a weak mind as it is difficult for a weak
back to carry a heavy load. Both are helpless-neither the 
one can do consistent and persistent thinking, nor the other 
carry a heavy weight. 

How do the ~iifis reconcile these contradictions. By a 
higher synthesis. Here a clear knowledge of the metaphysical 
background of the problem is necessary. We know the 
~iifis believe that God e:~Cists and that He is the Absolute 
Knower. Knowing implies knowledge and the object known. 
·These three phases of God could be clearly distinguished from 
the very beginning. He knows His own thoughts, these being 
the object of His knowledge. Knowledge without the known 
is as impossible as is will without the objects willed, as is 
hearing without the things heard, and sight without the things 

seen. As God is the Knower, since eternity, and as knowledge 
· is impossible without the known, therefore, His objects of 

knowledge· too are eternal i. e, they are uncreated. Know· 
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ledge is an attribute of God and cannot, therefore, be separ· 
ated from Him, otherwis,., ignorance will be ascribed to God. 
Since God is eternal and uncreated His kn:>wledge also is 
uncreated; simHarly, as his knowledge is perfect His ideas, 
too, would be perfect. 

Now the ideas of God are technically called e~Essences" 

by the Philosop:Gers and the ~ufis call them31 'al' Ayan.al 
thabita, the Fixed Prototypes or the latent realities". The 

essences are firstly uncreated and ~ccondly perfrct and immu
table. It is evident that every essence will have its own 
characteristic or ~ssential nature. In other words this is called 
the 'aptitude' of an eEsence. or in Qiir'anic Terminology, 

cshakila32'. 

It should be carefully noted that as essences are uncreated 
and unchangable, so their aptitudes and 'Shakilat', too, are 
immutable and uncreated. Jami says33 : ''Aptitudes are not cre
ated. The Creator does not create a thing against its innate 
aptitudes." 

To understand the ''Secret of Predestination", it would 
suffice to admit these few propositions, after fully grasping their 
import. The gist of all of them is that God exists from eternity. 
He is the Knower from eternity, that is, He is eternally attri
buted with knowledge. And for knowledge the known is nece• 
ssary, therefore, the ideas of God are eternal, too, and uncrea• 
ted. The ideas only are called the 'essences' of things or Ayan' 
or contingent beings. When the ideas are eternal, then, all their 

aptitudes also will be eternal. 

Now creation is an act of will. The will of God obeys the 
knowledge of God. Creation is nothing but the external mani· 
festation or actualisation of the ideas of God or the "Essences''. 
That which is manifested or actualised, existed externally in 
the mind of God, as an idea. Ideas actualised are called things; 
things are known internally and created· externally. As they are 

finite or limited they are 'other' than the Being of God; the 
Being of God is free from all determinations and lhnitationsa&. 
"There is nothing whatever like unto Him, and He is the oneL 
that hears and sees ( all things )asn. 
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Now in the light of these truths consider the question of 
Determinism and Indeterminism. God is creating things, but 
they are being created according to their aptitudes. The apti
tudes of the things themselves are not created by the Creator. 
They are uncreated and eternal. A fatalist cannot grasp this 
delicate point. He regards his 'essence' also as created. He thi
nks that his aptitudes, too, are created, whereas, they are ete
rnal, a(they are Divine ideas. If they are not eternal and are 
created by the Creator they would, then, have been necessarily 
negative before being created. A thing which is negative would 
always be negative, it cannot be positive, otherwise' transform• 
ation of essence' will result, and this is impossible. If a fatalist 
comprehends this point he will not say, why my nature is 
made thus. Nature, which we are technically speaking of as 
the '"essence', or 'ayn' was not made, it is not at all created and 
aU its aptitudes are not created by the Creator, and it is, thus, 
free according to its real aptitude. But God is revealing these 
aptitudes and characteristics externally. He is bestowing exis · 
tence on them-Creation is always the act of God36• 

All that is stated above could be tersely expressed in a 
lentence. This is the Mystery of Predestination 37• 

"It is not pos3ible for an 'ayn' to be manifested extern

ally as far as its essence or attribute or action is concerned, 
except in accordance with its aptitude"~3s. 

Here both Determinism and Indeterminism are being 
reconciled. The essences of things which are the ideas of God 
(and God is their Knower ) are manifesting themselves accord

ing to their aptitudes, peculiarities and characteristics. This is 
the aspect of choice and free-will, but God alone is manifesting 

them-this is the aspect of Determinsm. 
Movement is one but its relations are two-fold. 
One relation is towards God, this is the relation of creat

ion. All the acts are being created by God, He alone is the real 
Doer, Created things possess neither movement nor power 311, 

Another relation is posited towards created things, which 
is that of 'acquisition' i. e, actions are being created exactly 
according to the essential nature of things. In other words, 

whatev-er there is in the essence is being manifested through 
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the agency of the Creator. When all the incidents are happen
ing according to my aptitude, and nothing is imposed on me 
against my nature, I am, then free in the true sense of the 
word. That is why Shaykh Akbar says40 : ''Whatever has 

been definitely determined about us is in conformity with our 
nature, further we ourselves are determining it according to 
our aptitude". This tallies verbatim with the commanciment 
of the Holy Qur'an41-And He giveth you of all that ye 
ask for42". 

At another place it is stated more explicitly"3, "Lo ! we 
shall pay them their whole due unabated"'' "Fo'r God's is 
the final argument45". "The author of Gulshan-e-Raz makes 
God say48 : 

The good and evil in thee, 
Owe their being from thine own nature ( 'ayn ), 
It is my grace that gives a form 
To what is implicit therein. 
The essence of every person is, as it were, a book in 

which are recorded all his real aptitudes and characteristics. 
God is creating things exactly in accordance with it. The 
eminent Jami has expressed it beautifully thus'?: 

Thy Nature is but a copy of the 'Original Book', 
It discloses what that there is in the Book of Eternal 

Secrets. 
Since it contained all preordained decrees, 
God has but acted in accordance therewith. 
It would become more explicit if it is expressed techni· 

cally, and the whole problem will thus be simplified. Essences 
or essential natures ( 'Ayan ) are all the ideas of God and the 
decree of God will obey His ideas. Says Jami u: 

God is the Knower and the essences the Known. 
The Known thus becomes the dictator and the Knower 

the dictated. 

In acco'rdance with the demand of the Known action 
follows. 

If it demands pain, pain is measured out, if grace 
grace is given. 
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Thus the decree of predestination applies to essential nat· 
ures ( Ayan ) i. e. the creation of God is in accordance with 
the aptitudes of Essences. That is why it is asserted "You are 
the Destiny" and "It is for you to decree". 

Now after knowing this secret, we feel calm and contented 
and our relations from others are severed. We regard our own 
being as the source of good and evil, and the meaning of the 
saying ''Whatever has befallen on us is the outcome of our own 
acts and attributes", becomes clear to us. Neither do we regard 
God as a tyrant, nor do we blame and deprecate our-fellow-be· 
ings, or speak ill of the environment. On the contrary, we take 
the responsibility on our own shoulders and addressing our own 
self, say"': "Thine hands only have earned, and thy mouth 
only has spentiO". True it is: "51Whatever ofmisfortune striketh 
you, it is what your right hands have earned52". 

This reconciliation between Determinism and Indeter
minism is found in the works of Iqbal too, but his style is 
different and the technical terms used dissimilar. Further the 
contradiction is presented with such force, and the explanation 
offered with such brevity that contradiction is apparently yis• 
ible but all the traces of reconciliation vanish. In his philoso
phical work-Reconstruction-we come across a few of such 
passages, that had Iqbal explained them in more detail they 
would have been easier for us to understand. However, Iqbal 
does offer a correct solution, though briefly. I shall dilate here 
on this briefstatement. Explaining ''Destiny" in the above 
mentioned book, Iqbal says: "God created all things and ass
igned to each its destiny 118". The destiny of a thing, then, is 
not an unrelenting fate working from without like a task-mas
ter, it is the inward reach of thing, its realisable pos~ibilities 

which lie within the depths of its nature socially actualize the

mselves without any feeling of external compuhion. 
If we reflect on this one passage only, it would be clear 

that Iqbal is giving free choice to the aptitudes of things, or 
in his own words, to 'the realizable possibilities' only. It would 
mean that aptitudes alone are manifesting themselves ( by the 
agency of God) in the external world, so no compulsion is 
exercised on the being of thing, and in this sense the thing itaelf 
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is Divine destiny. Shaykh Akbar had expressed the same idea --
thus54: "God bestow!'l on a thing that which its essential 

nature demands". Iqbal presents the same view differentiy116 : 

Raise thyself to such heights that before every fate befalls, 
God shall ask you to say, what do you propose 

to ordain for yourself ? 
Man is not determined in the sense that his aptitudes 

also may be regarded as Divine Creation. A man's essential 
nature, or in other words his essence ( 'Ayn ) is uncreated 
and for the same reason he enjoys free-will and choice. Iqbal 
is probably expressing the same idea in his words thus54 : 

'He still retains fate-destroying power, 
Whom the ignorant can but a victim of Fate !' 
As Iqbal honestly and sincerely admits the absolute 

power and profoundest wisdom of God Almighty, the explana
tion that I have given of the above couplet seems to be the 
only true explanation. 

Together with this meaning of free-will and chojce, remem• 
ber also the meaning of the doctrine: ''Everything comes from 
Him" as understood by IqbaL He has attributed God with the 
power of creation. If you note the above, you will be able to 
understand the reconciliation of this contradiction expressed 
in two sentences57• "Creation is from God and acquisition 
from contingent beings". The same sense is conveyed by the 
famous saying ascribed to Imam Ja'far-i-Sadiq: "Here there i~ 
neither Determinism nor Indeterminism-the matter lies midway 
between the two". 

Jami has expressed the same truth thus 59: 

Mark well this· subtle point, each quality, 

Each action that in substances we see, 
On one side is attributed to us, 

On one to "Truth", th:: sole Realityeo. 

Ifyou have understood this "Mystery of Predestination" 
you will, then, also understand why 'the Perfect' the God· 
conscious feel a kind of calm and strength when by Predestin
ation they imply 'Creation by God' and why the Ignorant 
being perple~ed make no distinction between the prohibited 
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and the permitted and regard Determinism as a privation of 
freedom. Iqbal borrows a couplet from the poem of Qazi 
Mal)mud Behri and in his Dialogues makes his ''Pir" ( Pre
ceptor ) say61 ; 

Fate serves as wings for the God-conscious, 
The same Fate works as prison-house for the 

Ignorant, 
The wings of the falcon swing on to the 

hand of the Sultan. 
The wings of the crow drive but to the graveyard! 



CHAPTER VI 

GOOD AND EVIL 
IAll good and all perfection that you see 
Are of the "Truth" which from all stain is free· 

' Evil and pain result from some defect, 
Some lack of normal receptivity2. 

3Wherever Being's ambit doth extend, 

Good and nought else but goo:l is found, 0 friend, 
All evil comes from ''not-being", to wit, 
From "other" and on "other" must depend. 

Who can deny the existence of evil in the world ? Is there 
anyone who is not undergoing pain and sorrow ? Who did 
not physically or mentally fall a victim to some calamity ? 

Breathes there anyone who does not complain of the woes 
inflicted on him by fate. Rest can only be enjoyed in the 
bowels of earth, nobody is destined to Jive a happy life on 
the face of the earth. Pain and sorrow, are called 'physical 
evils', by the philosopher, and certainly none can deny their 
existence. Similarly the depredations of ethical evil are known 
to all: Are not assassination, plunder, fornication, drinking, 
gambling, adultery, bribery and corruption rampant in every 
community ? If the agony caused by these be converted into 
the form of smoke, darkness would pervade all over the 
world, and in this darkness such stifling anguish would be 
produced as would make even breathing impossible ! Being 
continually worried by a host of physical and ethical evils 
man is forced to exclaim involuntarily': 

Were it in my power, I would have avoided 
to come in, 

And were it in my power, I would have left 
it long ago ! 

Better would it have been had I not come 
in this desolate tavern, 

Nor stayed, nor gone out ! 
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Well, why is there so much evil in this world? Why 
does so much tyranny, so many sins and offences and so much 
ugliness and wickedness exist ? Both for philosophers as 
well as divines, the problem of evil is the most delicate and 
most abstruse one. No (\ther problem in the whole of the 
wide range of human experience is more perplexing than 
this. It is undoubtedly an enigma, which the sages and 
philosophers are unable to solve. Particularly those systems of 
thought which are established on a theological or teleological 
basis try to solve this problem but on being frustrated in 
achieving their end they exclaim: 

There was a Door to which I found no key, 
There was a veil Past which I could not see 
Some little Talk a while of Me and Thee • 
There seemed-and then no more of thee and Me !II. 

Why is this a riddle at all ! It is a riddle, because, if you 
admit that God is the Source or Origin of the Universe, then 
you will have to admit, too, that He is All-wise, All-powerful 
and AU-good. Now when He is All-good, how could He be the 
Creator of evil ! How could the act of the AU-wise be unwise ! 
Is there anything which could induce the Omnipotent to create 
evil ! So, if you deny the very existence of evil, and regard it 
as a mere illusion, you will after a little thinking find that error 
or illusion itselfis an evil. How would you explain it ! And how 
would you be able to deny evil ? Grief and pain are real, even 
a storm of words cannot change their reality. If you feel pain, 
then surely pain exists, because pain consists in the feeling; to 
say it is good is akin to saying black is white. God may regard 
it as anything else, but for us it is pain. Further will it be good 
for a person to tell him that God does not regard it as an evil, 
when he is broken down with pain ! The Jocus of pain is con• 
sciousness, if pain is found in consciousness how could pain be 
denied ! It would be a flowery expression if we call it illusion. 
But as a rose would be a rose irrespective of the name given 
to it, and will smell sweet, simiJarly you may give any name 
you like to pain, but it would remain the same. By substituting 

the name you cannot change its innate nature. However, while 
admitting God as All-powerful and All-good we cannot at the 
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same time admit that evil exists, and neither does the denial 
of the existence of evil seem probable. How strange it is ! 

To avoid this paradox, some philosophers admit that God 
is good, but deny that He is Omnipotent. They think that if 
it is admitted that God is Omnipotent, He must ultimately be 
regarded responsible for the happening of every event. Further, 
since evil exists, it would naturally be said that it is being 
manifested by the Divine will. Unless it is proved that evil is not 
evil-and this is a contradiction in terms--it would have to be 
admitted that God tolerates the presence of evil ! It would not 
suffice to say thatGod tolerates these evils with a view to saving 
the world from a greater evil, or that He desires that it might 
not be deprived of the present joys. For, if He is Omnipotent, 
He can eradicate the11e other evils too,and without them also can 
benefit the world by these joys ! But God, who in spite of the 
fact that He can free the world from evil, tolerates evil could not 
be regarded as a good being. He could not be considered worthy 
of worship and the sacred appellation, 'God', could not be 
applied to him. In view of the above it would be more satisfy
ing for both, reason and the heart, to admit God as good, and 
together with it, be convinced of the fact that He does not poss
ess power to remove evil from the world. He has powers for the 
acquisition of every individual good, but is powerless in the 
matter of the confirmation of collective good ! Such a Being, 
considering his power, will and determination, when compared 
with another living being, may be termed Omnipotent parti
cularly, if it is regarded as powerful enough to root out evil. 
When the faithful speak of the Absolute Power of God, they 
probably mean that evil will eventually suffer a defeat and good 
will triumph. But according to the literal meaning of the word, 
God cannot be regarded as Omnipotent, for He could then not 
be regarded as 'Good' because He cannot either make a better 
world or does not want to make one. It is better to accept the 
first view. 

John Stuart Mill has aptly expressed this theory. We 
would not commit ourselves to an unbelief if we copy it 
verbatim. He states as follows :-

"The only admissible moral theory of creation is that 
the Principle of Good cannot at once and altogether subdue 
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the powers of evil, either physical or moral; could not place 
mankind in a world free from the necessity of an incessant 
struggle with the maleficent powers, or make them always 
victorious in that struggle, but could and did make them capable 
of carrying on the fight with vigour and with progressively in
creasing success. Of all the religious explanations of the order 
of nature, this alone i!! neither contradictory to itself nor to 
the facts for which it attempts to account. According to it, 
man's duty would consist, not in simply taking care of his own 
interests by obeying irresistable power, but in standing forward 
a not ineffectual auxiliary to a Being of perfect beneficence; 
a faith which seems much better adaptec;I for nerving him to 
exertion than a vague and inconsistent reliance on an Author 
of Good who is supposed to be the author of evil. And I 
venture to assert that such has really been, though often 
unconsciomly, the faith of all who have drawn strength and 
support of any worthy kind from trust in a superintending 
providence. There is no subject on which men's practical 
belief is more incorrectly indicated by the words they use to 
express it th1n religion. Many have derived a base confidence 
from imagining themselves to be favourites of an omnipotent 

but capricious and despotic Deity. But those who have been 
strengthened in goodness by relying on the sympathetic support 
of a powerful and good Governor of the world have, I am 
satisfied, never really believed that Governor to be, in the strict 
sense of the term, omnipotent. They have always saved his 
goodness at the expense of his power. They have believed, 
perhaps that he could, if he willed, remove all the thorns from 
their individual path, but not without causing greater harm to 
some one else, or frustrating some purpose of greater impor
tance to the general well-being"7• 

The supporters of this theory state that if this is accepted 
as true, then, there is no need for denying the existence of 
evil or admitting God AU-good God, as the Creator of evil ' ' . 
Admitting the existence of evil we need neither try to prove 
it justifiable, nor do we need to devise excuses in regard to 

the wickedness of the world. We need not connive at evil, 

we detest evil, as God Himself detests it. We fight it as God 
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is fighting it. We become a zealous member of God's party 
and help Him Who wishes us success and victory. No question 
of evil and good now remains to be settled. If there remains 
at all any question of evil it is-how should we quickly get rid 
of evil ? How should we bear it calmly and patiently ? And 
how should its weight be taken off the shoulder of the 

coming races ? 
This attempt at explaining evil regards God as 'finite' 

and evil in the universe, like good, as ultimate. Logically it 
is totally defective, neither can it furnish a correct solution of 
those moral problems as an explanation of which it has been 
offered. 

First think over it for a while from the view-point OJ 
religion. The essence of religion consists in the belief that 
God alone is worthy of worship; assistance should be sought 
from Him alone. Prayer means humility and subjection. 
We express our humility before our Lord, who is our Master, 
our Helper, our Ruler and our Creator. He stands by us in all 
our difficulties ani helps us in overcoming all our woes. 
Unless He is omnipotent He cannot help us. Alter seeking 
His shelter, we ought to enjoy peace and contentment, and 
this peace and contentment can be had only when we invest 
Him with absolute power. The God who Himself is fighting 
evil, who is not gifted with the stren~th to over-power it, 
who needs the assistance of man, who Himself is not safe from 
calamities and scourges, is Himself a pauper. How could he 
support me ? How can he be regarded as my Master and my 
Lord ? How can I worship such a God 7 How can I express 
humility before him ? How can I join my hands in supplica• 
tion before him ? 

And when evil itself is an enternal reality, is a meta

physical principle, on what logical basis then could it be 
supposed that the united effort of man and God would be 
able to annihilate it ultimately ? When good is being resisted 
by an equal force, which is self-existing and permanent, how 
then it could be taken for granted that ultimately the state 
of the world would improve ? If evil is a thing found outside 
the spiritual world of God, then it would have to be admitted 
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as. a~ inerad!cable resistance. If it is not a thing to be found 
ex1stmg outside, the possibility of evil and its incidence ought 
to be made an indispensable means ofthe realisation of good. 
~f there is any real possibility of this world of ours being 
Improved-it would be possible only when the universe is 
regarded as "good in the making,. 

Both Faith and Reason seem to be antagonistic to the 
attempt made by Mill and his followers in regard to the 
explanation of the existence of evil. How could faith regard 
God as limited and restricted, and after regarding Him as 
~uch pray to Him ? How can it regard evil as an independent 
and abiding source of the universe and thus admit association 
of another with God as co-equal? How can we, then, explain 
evil ? Of course its existence could not be denied, neither can 
the doctrine of God being the Absolute power, Absolute wisdom 
and Absolute good, be dispensed with, from a theological 
point of view ? The system of Philosophy which acknowledges 
these doctrines of faith which admits the existence of God 

' and regards Him as Absolute power and Absolute good cannot 
explain evil. How can the above sys~em avoid those paradoxes 
which led :;orne philosophers to regard the power of God 

as limited. 
Sages admit the fact that no perfect solution of the 

problem of evil has been reached uptil now. As Avicenna 
puts it :B 

The secrets of Existence look hazy and 
are but partially revealed, 

The best of pearl scarcely shows its 
threadhole1 

Everyone has but surmised, 
The thing that matters remains still 

unsaid. 
The limited intelligence of human beings could not so 

far grasp the full meaning and connotation of good and evil ! 
The ~iifis of Islam too have explained evil, hints have been 

taken from the Holy Qu'ran, reason supports it. When cam
pared with the explanation offered by other philosophers, this 
attempt of their's seems to us original and vigorous. God bas 
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been admitted as the Creator of good and evil, yet evil has 
not been ascribed to God. Apparently this statement appears 
to be self-contradictory; any how you should learn this art of 
'commingling of contradictories' from the ~iifis of Islam 
and remember11 : 

Affirmation and denial are at times both valid, 
JVhen aspects alter, relationships vary ! 

Before explaining evil it is nPcesllary to dilate on some 
m.et.a.pb.,~.ca.\ premises of this th~ory. 

According to the ~iifis, the solution of all problems, can 
be had in the simple wordll of knowledge, the Knower and 
the known. They hold that God Almighty is the Knower, kn
owledge belongs to Him alone in reality and in itself ; the ess
ences of created beings are all His objects 'known', ideas. 

The Qu'ran confirms and supports this doctrine. Besides1 

the person who believes in the existence of the Supreme Being 
will not regard his God as ignorant. The attribute ofknowle
dge is in reality peculiar to God Almighty alone; it is solely 
ascribed to Him alone. Says the Qu'din10: ''It is He who 
bas knowledge and power11~'. 

Now for knowledge one must necessarily have objects 
known. Knowledge is of course the knowing of an obje~t or 
any known thing; without the 'known', knowledge is utterly 
impossible. Since God Almighty is the Knower since eternity 
( i. e. the attribute of knowledge is in11eparable from the Being 
of God.) The Being of God is eternal, so knowledge, too is ete• 
rnal, otherwise it would imply that God is ignorant (and God 
is free from ignorance ) and knowledge without object known 
is impossible, therefore, it follows, that the things known to 
Him, too, are eternal. God creates things with knowledge, 
Says the Qii'ran12 : "Should He know not what He created? 
And He is the Subtle, the Aware13" and knows them after 
creation too. The thing created is known by Godu. "For He 
is the Knower of every creationi&". Therefore, it is proved, 
that everything is essentially a known object and from eternity 
subsists in the Divine knowledge. In the terminology of the 
~iifis, the created things which are, from eternity, objects of 
God's knowledge are called the 'Essences of things ('Ayani T~ 
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abita). They are also termed the ''Ideas of God". These are 
truly speaking, the modes or determinations of the Divine 
knowledge. They are also termed as 'non-entities' or •.Adam 
or Ma'dumat-i-Haqq' as they are the forms of knowledge and 

·do not possess external independent existence. The philosoph
ers and sages have preferred to call them as 'Essences' or 'qui
ddities' ( Mahiyat ). 

Now concentrate your mind for a while on these "Essen
ces". The $iifis regard them as 'other' than God. The Ess
ence of God and the essences of the created things, are totally 
the 'Other' of one another. The Qu'ran implies their '·Othe
rness" when it asksl&: "Then will you fear other than God17"· 

According to reason, too, it is clear, that the essences are 
'other' than the Being of God. Note that they have been spo• 
ken of as ''non-entities'' or 1-Iadumat. They are 'relative' non· 
entities and not 'real' non-entities. Why are they spoken of as 
'relative' non-entity ? Because they do not have a permanent 
being of their own. God alone is self-existent18• In their birth 
and subsistence all the creatures owe their being to God alone. 
The 'essence~' of created beings, by virtue of their origin and 
essential nature, are ideas in the mind of God, that is why they 

subsist in God's knowledge. As they do not possess being of 
their own they are called 'non-entities' ('Adam). 

When they do not have 'being' of their own, it is clear, 
they do not possess real 'attributes' of their own. In God 
Almighty, real being is His own, consequently, He possesses 
existential attributes too viz Lt"fie 19 Knowledge 20 Power,21 . , . ' , ' 
Wi11. 21 Hearing,2B Sight,23 and Speech211· and all of these have 
no existence in the essences of the created beings. Non-existent 
essences of created beings are not alive, and when such is the 
case, their real attribute would be 'death'. If they do not 
possess knowledge their attribute would be 'ignorance', if they 
do not have will, their attribute would be will-lessness (I<;Itirar), 
if they are not vested with power, their attribute would be 
powerlessness ('Ijz), and if they are not gifted with the sense 
of hearing, sight and speech they would be blind, deaf and 
mute. The ~iifis call them "Non-existential" attributes, and 
according to them the absence of existential attributes is 
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synonymous with the presence of non-existential attributes. 
When the essences of the created beings are devoid of 

being and attributes, how can, then, action be ascribed to 
them, Actions are committed through attributes and attributes 
subsist in being or existence. 'Vhen the attributes of exis
tence are negatived actions too are negatived. 

How c~n effects ( Athar ) be produced by a being that 

is devoid and deprived of -;ttributes and actions and subsists 
in knowledge ale>ne ? Thus the essences of created being are , 
totally deprived of being, attributes, actions and effects. 

In short since the essences of things are the ideas of , 
God Almighty, they do no.t have any idependent being of 
their own. They only subsist in the mind of God. ''Relative 
Not-Being" ( 'Adam-i-idafi) is. the term for not having a real 
being. It is clear that when there is no being there would be 
no effects of being too, which are attributes, actions, ownership, 
etc. The absence of them is spoken of as non-existential 
attributes. You can intuit this in your being-you think of 
a friend of yours, his mental image appears before your mind's 
eye. This, as an idea, is devoid of external existence, 
and when it does not have even an external existence. 
it would then necessarily be deprived of all the effects of 
existence. In other words the subsistent is devoid of existence. 
You possess in yourself being, life, knowledge, power, will, etc., 
but there are no attributes in the mental picture. The chief 
rea~on un~erlying this is that there is in you Aniyya (I-ness) 
and Huw1yya ( Epseity ) and the source of attributes and 
actions is the same 'Anniya' and 'Huwiyya'. In the mental 
image there is neither Anniya nor Huwiyya. That is the 
reason why it is deprived of all attributes, actions and effects. 
Similarly Aniyya and Huwiyya are peculiar to God Almighty 
alone, who is the Knower. The essences of things are all 
cthe known', they are ideas; they have neither Aniyya nor 
Huwiyya and due to lack of these they are devoid of all 
existential attributes and actions. 

• Now, im~gine, when you think of your friend, and his 
1mage appears m your mind, aU the concomitants of his image, 
too1 then1 ~re conceived, due to which his individuality and 
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identity is determined. The essences of things, or 'a'yan', 
cannot be separated from their concomitants, because these 
are their essential peculiarities; they are related together as 
logical complements, the separation of the one from the other 
is inconceivable. The 'known' of God, which are the essences 
of things, or external realities, tog~ther with their concomitant! 
peculiarites or aptitudes, or, in the terminology of the Qu'ran, 
'Shakilat', subsist in the knowledge of God since Eternity. As 
they do not have external existence, so they are not termed crea
ted, on the contrary they are uncreated. When God's knowledge 
is eternal, His ideas, objects known, too, will be necessarily 
eternal, and when these are eternal, their peculiarities or 
aptitudes too will be eternal and immutable. That is why 
Shaykh Akbar calls the 'essences, of thing~ ( A'yan al thabita) 

'thabitun fi l).ac;J.rat al thubiit', that is to say, they remain in 
their state of latency in the mind of God. Jami has expressed 
it thus25 : 

Will it be valid to say that the Creator's 
Creativity, 

Creates the aptitudes? 
The question is, when God Almighty is the Knower and 

the 'essences of things' are I;Iis Know, latent in I;Iis Being 
alone, and subsisting in His Knowledge only, how, then, are 
they created in the external ? Note, that things are not created 
out of nothing, because nothing or not-being does not exist at 
all, and out of nothing nothing will come. Neither does not
being manifest itself in the form of things, as according to the 
definition itself pure not-being is not something so that it may 
constitute the matter out of which a thing may be formed or 
created, nor is God Almighty divisible in form~, because God's 

Being is free from divisibility. 
Creation is nothing but the external manifestation or 

actualisation of the ideas of God, or the ·essences ! The secret 
of creation, the ~iifis believe, is that God manifests or reveals 
Himself in His own ideas. In thus manifesting Himself God 
remains unchanged as ever He was, is, and shall be. God gives 
and yet preserves Himself, is multiplied and remains one. He 
manifests Himself according to the 'aptitudes' of the things in 
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which he is manifesting Himself. He bestows His attributes on 
His ideas or forms or essences and they become things. The 
essences of things are in themselves nonexistent, that is to say, 
they subsist only in the Knowledge of God as 'idea:;'. They 
derive what existence they possess from God who is the real 
substance of all that exist. There is really nothing in existence 
except God. How beautifully Jami expresses the whole idea28 : 

The Beloved takes on so many different forms 
His beauty expresses itselfin varied artistry, 
Multiplicity is there to heighten the charm of 

Unity, 
The One delights to appear in a thousand garbs. 
The same idea has been referred to in the verse: 27, 

''God created the heavens and the earth from I;Iaqq. 
Verily in that is a sign for those who believe" 2s. All the ideas 
or essences of things have appeared from l:Iaqq According to 
Shari'at and the lexical definition, 'l:Iaqq' only is the word 

for the Absolute Being, and considering derivation, the root 
of 'I:Iaqq' (God) and 'l:Iaqiqat' ( reality ), is one and the 
same. This is the secret of ''He is the outward" which is expl
ained by the Verse29 : ''God is the Manifest Truth" i. e. God 
alone is manifest or God alone is 'I;Iaqq' who is manifest. The 
Verse31 : "God is the Light of the heavens and the earth"B:I 
furtiler supports it. Reflect and ponder over the above st• 
atement! 

After briefly presenting these premises I would now turn 
my attention to an explanation of Evil. 

The ~iifis call J:Iaqq, who is pure Existence the absolute 
Good. Since33• "God i!l beautiful and loves beauty" His 
Being is perfect, His actions are perfect and His attributes 
are perfect ! That is why He is the Absolute Good. There 
is not the slightest imperfection here. The essences of things, 
or the essences of contingent beings, do not exist separately 

from the Necessary Being. They do not possess either existen
tial attributes or actions of their own and due to this Not
Being they are absol1.1te evil. The assertion of the ~iifialt: 

"Being is absolute good and not-being iii absolute evil" has• 
the same meaning. As real being is absolute Good, it neces-
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sarily follows that all the existential attributes too are good. 
If being is good and perfect how can its attributes contain 
evil or how can they be imperfect ? Hence good will come 
out of absolute good36_"God is Beautiful and nothing but 
beauty comes out of Him36" and conversely if not-being is 
absolute evil all the non-existental attributes then would be 
evil, therefore, evil will always be evil37, "The reality of a 
thing cannot be separated from it" is an indisputable truth. 
To regard evil as good is akin to calling black white-it is, as 
it were, talking rot ! 

Now after taking note of latent realities or 'essences' of 
things, pay attention to the external existences of things. Latent 
realities of things are the determinations of the knowledge of 
the absolute Being or in other words, are the ideas of the 
Absolute Being. Existences of things are the external deter
minations or modes of this eame absolute Being. In other 
words, God remaining unchanged in His Being and attributes 
reveals Himself through the attribnte of Light ( Niir) in the 
forms of the known. 

As absolute not-being does not exist, so also absolute Being 
does not manifest, because, for manifestation, form or deter
mination is necessary. Now only some aspect~ of being can 
appear in forms, and most of them cannot make their appear
ance The aspects which manifest themselves are the same 
whose aptitude the forms possess. Absol1.1te Being manifests 
itself according to the real aptitudes of forms. Note how Jami 
has cJarified this point by the illustration of glasses38 : 

· Essences were like glasses variagated in colour, 

Red, Yellow and Blue, 
The Sun of Being spread its blaze over them, 
And came out through them in their colours. 

Try to fathom this mystery by the aid of a few iliustrat· 
ions. Note, that unless a point takes the form of a line, surface 
or circle etc. it is incapable of manifesting itself. Now, in a line, 
those aspects of a point cannot manifest themselves which app
ear in the surface. Some of the aspects would neces~arily be 
left out, If a point wants to manifest itself in the alphabetical 
letters, it would have to adopt the different forms of these lett-
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ers. Every letter is the form of a point, which leaves out the 
determinations of the other letters. If the point does not leave 
off some of its phases, it cannot - appear in the form of any 
letter. If it appears in the form of A, it leaves off all the asp
ects of B and all the other letters, and similarly, when it ma
nifests it!elf in the form of B, the aspects of A and all 
other letten-, then, are left off by it. If the point does not leave 
off the phase of any letter, it will then never be able to make 
its appearance, because the characteristics of distinction and 
determination are that it contains something and lacks som• 
etbing. !fit contains everything there is no detrmination and 
distinction, instead theJe is indetermination, and if there is 
nothing, then, it is absolute not-being. In view of the above 
the letters of the alphabet can address the point thus39: 

Thy manifestation is through me and my 
being through thee, 

Without me thou canst not manifest thyself and 
without Thee I could not have come into being. 

Now it is, perhaps, clear that creation requires both the 
Being of God and the subsistence of the essences of created 
beings (Ideas of God ). Both of these are interdependent• 
'l:Iaqq' ( God ) manifest in the form of real objects and ob 
jects exist due to the real existence of 'l:Iaqq' ( God ) co "Our 
being is due to Him and His manifestation is due to us". 

Now, again, think over the 'existences' of things. These 
are manifest because of the immanence of the being of God 
in them, They are the manifestations, God is manifest in them. 
The relations, actions aod states which appear in the manife
stations will be really attributed to God alone, they will be rel
ated to 'l:Iaqq' ( God). But in view of the manifest and the 
manifestations, two aspects now come into being viz., the ~sp· 
ect of being and the aspect of not-being. Evil and pain and 
ugliness which appear in the manifestations are due to their 
aptitudes and receptivity only. This is the a'lpect of not-being. 
The essences of things are 'relative' not-being and not-being 

is absolute evil; non-existential attributes too are all evil. Ma· 
nife~tation would be in accordance with the aptitudes of esse
nces only i. e. the attributes of Being will appear according to 
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these aptitudes of the essences only, in consequence of this 
most of the attributes of Being will not be able to manifest 
themselves. The non-existence of these attributes of Being only 
is evil; as Being is absolute good, every aspect of _Being wo~ld 
be absolute good also. Now the evil which is being fancied in 
thing! is due to the non-existence of the attributes of Being 
( aspect of not• being ) otherwise attributes of Being as :Being 
existential aptitudes are good (aspect of being ). The whole 
of this philosophy has been expressed by the eminent Jami in 
the following quatrainn: 

Wherever Being's ambit doth extend 
' Good and nought but good is found, 0 friend, 

All evil comes from not-being to wit • • 
From 'other' and on 'other' mttst depend ! 

' 1That is to say, "Being is good and Not-being is evil'' 
and according to the saying "Everything turns towards its 
origin"63 it necessarily follows that"': ''All good is from Being 
and all evil is from not-being". The same has been referred 
to in the Tradition46 : "All good is in Thine Hand and evil 
is never related to Thee''411• The following Quranic verse": 
"Whatever good ( oh man ) happens to thee is from God; but 
whatever evil happens to thee is from thy (own) soul"48• The 
word "thy soul''49 implies the aptitudes or receptivity of 
essence. Jami has elucidated it thus&o: 

All good and all perfection that you see 
Are of the "Truth" which from all stain is free, 
Evil and pain result from some defect, 
Some lack of normal receptivity. 

Further the meaning of &tccGod created you and what 
ye make" too, becomes quite clear, because action is a ne• 
cessary concomitant of Being and the same Being is called 
God. Since creation means 'manifestation' i. e. external 
revelation and manifestation is a concomitant of Light, (Niir) • 
which reveals itself and reveals others&a_and Light ( Niir ~ is 
ao attribute of God, therefore, Light is nothing but }letng 
itself&& "God is the Light of the heavens and the earth"5'· To 
reveal all 'ideas' together with their real aptitudes Qr pecul_i~ .. 

10 . 
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ritie11 and acts from the unseen stage into external evidence is 
a peculiar characteristic of Being which is called Allah (God). 
Hence the assertion of God in the Qurin611 : "Say, All things 
are from God 51". 

This reveals the secret of the doctrine68: ''Every good 
and evil comes from God''. 

The followers of J. S. Mill speak of some difficulties in 
explaining eviJ. Keeping them in view, let us once more dete• 
rmine the solution offered by the Sufis. Mill thinks that if we 
admit God as good and omnipotent, evil could never be expl
ained at all. We have seen that the Sufis regard God as abso
lute good, as He is Pure Being, and, therefore, He is All-good. 
Further when Being is perfect, His attributes, too, will be per• 
feet. Therefore, His will, power, knowledge, etc., will be Per· 
feet in every way. He would be the Absolute Being, Omnipot
ent and AU-knowing too. When God is considered to be All• 
Good and Omnipotent, how can then He be regarded as the 
Author of evil ? It is inconceivable that Absolute good can 
cause evil. You have seen above that the Creator ofboth good 
and evil is God Atmighty&7 "God alone is the Cl'eator of the 
sheep and the camel and of those who slaughter them". To 
speak the truth, the Sufis think, that creation does not mean 
creation from pure nothing. Creation is a revelation ofthe ess
ences or quiddities of things in the external1world through the 
attribute of Light ( Nur ). Now a1 the 'essences' are the ideas 
of God,. 110 they are eternal and uncreated. If they are not ete• 
rnal, then, it would necessarily follow, that the knowledge of 
God, too, is not eternal. When knowledge is not eternal, which 
is an attribute, Being, too, then, will not be eternal. But the 
Being of god is eternal, therefore, the ideas or essences also 
will be eternal, You cannot teparate the essences from their 
aptitudes or real concomitants, consequently they, too, would 
be eternal and uncreated. Now these essences cannot appear 
themselves witb their real aptitudes and effects. The Being of 
god ( l;laqq) alone i8 the cause of their appearance, that is the 
reason wby the relation of manifestation has been ascribed to 
tbe AbtoJute Beins''· ''All matter• go back to God6'"~ 
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You have now discovered the 'Secret of Creation'. Creat• 
ion is manifestation, revelation-Form or determination or 
mode is necessary for it. Now, only some attributes of the 
Absolute Being ( God ) could be revealed in modes, forms or 
determinations and many of them are left out; the attributes 
that are manifesting themselves are doing so in accordance 
with the aptitudes of the essences. By the attributes which are 
being left out evil is understood. Evil is another name of not• 
being. 

10"All evil comes from not-being, to wit, 
From "Other" and on "other, must depend"· S 

The Being of God ( I;Iaqq ) is the Absolute Being11, con• 
sequently evil cannot be ascribed to the Being of God: ''Evil 
can never be related to God". 

If by creation you understand that a thing could be brou· 
ght forth from absolute not-being, as J. S. Mill and other 
philosophers think, God then cannot be regarded as the Creat
or of evil. But this meaning of the word Creation is prepoSt• 
erous, and nothing could be brought forth from a fantastic 
absolute not-being. Absolute not•being does not exist at aUU-:
''No·t-bcing does not exist". Now you can say with logical consis
tency that God Almighty is All-good as well as All-powerful. 
If Being is perfect, all its attributes, too, then will be perfect; 
admitting Being as perfect attributes could not be. regarded as 
finite or imperfect. The origin of evil is due to our essences 
which are relative not-being, evil is a concomitant ofthe rel
ative not-being because determination denotes di1tinction, here 
some one or other aspect of Being is left out, which is not-being 
and that alone is evil"-

The bat remonstrated with the Sun. 
Askc:d: "Why do you blind my sight ?" 
The Sun said: "You have not the power to see. 
Blind yourself, yet you remonstrate !" 

Now if you reftect oo this explanation of the eminent 
Siifls you will perhaps find the best soiution of evil. 



CHAPTER VII 

DIVINE-PRESENCE: 
INWARD & OUTWARD EXPERmNCE. 
cc10, Allah ! Bless me always with the joy 
of thy Sight and the pleasure of beholding 
thy countenance, unharmed by anything 
harmful, undisturbed by anything disturbing2". 

The explanation of the teaching of omnipresence and pro· 
ximity in its various aspects has been given in the forego
ing pages in detail. It is necessary to follow those instructions 
and strive to master them. Striving or earnest effort alone 
opC'ns new pathways to God. As the Qur'an categorically ass
erts1: "As for those who strive in Us, we surely guide them to 
Our paths'". Practice and striving only exalt one in rank6: "To 
each one is a rank according to the deeds which he doeth8" 

and by striving only one can possibly achieve the ''Coolness of 
the eyes", the instructions for whose achievement have .been 
imparted to us by the Prophet of Islam. 

The importance of striving could be judged by the respo
nse given by Ibrahim Adbam to a query of Imam Abii Yiisuf. 
Abii Yiisuf inquired of him, whether it was necessary to learn 
various sciences for becoming a 'Darwish'. Ibrahim Adham 
replied, "Yes, I have heard the tradition that 7"The love of 
the world is the root of all evil". I shall learn the other Scie
nces after foJlowing this tradition"· 

You have read in the foregoing pages that if we regard 
the Qur'an and Traditions as a criterion of truth, then, as the 
text clearly denotes, it is positively and unquestionably pro· 
ved that: 

"God in His Own Immutable State, attributes and Being, 
without altering His Individuality, manifests Himself through 
His attribute of Light, in the form of phenomenal objects, which 
in reality are but reflected entities expressing outwardly the 
eSICnces which subsist in the Knowledge of God and hence it is 
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that the Divine Aspects came to be associated with the world 
of creation or phenomena". 

''8He is the First and the Last and the Outward and the 
Inward and He is Knower of all thingsll" 

After knowing this arcane secret you will have to strive 
to keep this knowled~e always before your mind's eye. In other 
words you should be able perpetually to feel the intimate Pre
sence of God within and sense the Presence of God without. 
Your aim should be to feel and sense the Presence of God every 
moment. Your forgetfulnes!' of God should disappear so that 
you may be blessed perpetually with His presence and gradu
ally a 'Complete effacement in the Essence of God' may happen. 

Keeping this object in view the eminent Jami had said10 : 

0 heart, thy high-prized learning of the 
schools, 

Geometry and metaphysic rules-
Yea, all but love of God is devil's lore: 

Fear God and leave this lore to fools11 ! 
And the gnostic of Rum had said12 : 

Say, is there anyone better than He 
Who can give you bliss even for a 

moment 7 

Neither joy nor power do I seek, 
What I desire of Thee is Thee alone ! 

What means should be adopted to gain this 'Ultima 
Thule ?' Is this great boon bestowed on one who is 'Elected' 
by God or could it also be acquired by turning towards Him. 

To Practise the Presence of God true knowledge is 
necesaary. You have read above that-

1. The otherness of the 'essences' of created beings 
is established by the Qur'an. These 'essences' are externally, 
'created' and internally 'known'; they are other than the 
Essence of God. Therefore to regard the essence of a created 
being as the Essence of God would be sheer atheism ( Ill;lad ). 
The created beings are not God and God is not a created being. 

13''Glory be to God-1 am not one of the. idolators"l& 
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2. The Qur'an and the Traditions, in spite of this 
total otherness and clear opposition between the Essence of 
God and the Essences of the created beings, d.:finitely prove 
that the Being of God is the First and the Last, the Inward 
and the Outward, Immanent and Pervading and Omnipresent 
and near to the essences of the created beings. God is free from 
tbe aptitudes of our essences and is still manifesting Himself 
through _the aptitudes of our essences only. To believe in 
this immanence of God, in spite of His pure transcendence, is 
perfect faith by which we gain nearness to God. We have now 
to feel the intimate presence of God within ( immanence ) and 
sense the preDence of God without (transcendence). 

You Can explain this knowled6e of nearness ( in the 
technical terms of ~iifis ) thus: 

I. Contemplation of the Outward Presence of God, 
(Na~ar Huwa'l ~ahir) i. e. God alone is manifest in the form 
of ideas:"lli You are the Outward and there is nothing above 
You". Ideas or essences are the mirrors of the Absolute Exist· 
ence and the Names and Attributes of God, anci God alone is 
manifest in them. In other words the existence of God alone is 
reflected in the mirrors of the essences and is being multi
plied by their effects. According to this insight nothing is 
visible outwardly save the Being of God, because the existence 
of God only is manifest by every form of phenomenal things. 
S~ykh Akbar's words"18 : ''I;Iaqq is Sensed and Khalq is in-

ferred'' expresses the same truth. In view of this con;-mplatio~· 
it has been said17 : ''I never behold anything ere I behold God 
Himself". The person having such a vision is termedll: "The 
man with the inward eye" by the ~iifis. 

liThy Face is Visible through this world 
J 

who says thou art hidden ? 
If thou art hidden, how then comes in the 

world? 

2. The Meditation of the Inward Immediate Presence 
of God ( Nazar·i-Huwa'l Batin ) . 

The absolute Existence of God is a mirror and is 
representing the essences, therefore one sees the essences 
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and Existence is latent i. e. essences are manifest from behind 
a screen. This stage is that of "believing without seeing". 
"Khalq10 is sensed and J:laqq is inferred" expresses the same 
truth. One having such an insight is called "21The man of 
Reason". 

IIIlTh ere is a friend of mine behind the screen; 
His beauty deserves to be screened ! 
The world is but the canvas of the painter, 
The panoramic phenomena are but the marks 

thereon. 

This 1creen has separated me from thee, 
Such is the inherent urge of the screen ! 

3. The Perfect View, which the Perfect Man is gifted, 
comprehends both the above mentioned insights; it beholds 
God in the phenomenal beings and the phenomenal beings 
in God. 

tsSay I to Him: this screen between 
Shall not separate Thee from me ! 

For such a perfect man the appearance ofthe multiplieitJ 
of phenomenal beings does not prevent him from beholding the 
unity of God and the beholding of God does not stand in the 
way of the appearance of the multiplicity of the phenomenal 
beings. On the other hand, he see!! multiplicity in unity and 
unity in multiplicity. This is spoken of as "Union of Union., 
{ jam'al-jam' ) and the omnipresence of God with the phenom• 
enal beings is actualised in this atate. A person gifted with this 
insight is called "the man with the inward eye and the man 
of reason" by the ~iifis: 

a&The clearness of the wine and the 
transparency of the goblet 

Have merged one into another ! 
It is now as it were, all goblet and 

no wine 

Or the other way, all wine and no goblet20! 
Such a perfect man cries out28 : 

Drunk with reality, sober in relation 
to everything beside it, 
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Every moment a sip of this wine, the 
same moment a touch of sobriety is 
all that I need. 

The eminentJami has spoken of all the three insights in 
the folJowing qnatrain27: 

If thou canst catch the Light ol God, 

thou verily art the one with the 
inward eye, 

If thou hast failed to catch that 
Light thou mayst at best be the man 
of reason. 

Thou wilt ~ertainly be both the man with 

the inward eye and the man of reason, 
If thou couldst but see God in His creation, 

the one in the other. 
Now to feel the Presence of God within and sense the 

Presence of God without perpetually, it is imperative to cult· 
ivate this perfect view, this is called "Muraqiba-i-Na~ari". 
This type of meditation has two stages and 28Makhdum Siiwi 

has given them separate names and bas briefly determined the 
meaning of each of them. 

I. Contemplation of things Phenomena) ( Muraqiba-i
Khalq ) 

To practise this contemplation you should observe the 
'form' of everything and be firmly convinced that aU these thi· 
ngs are the shadows or reflections of the ideas of God or esse
nces of things which are reflected in the mirror of the Exist· 
ence of God. Further you should believe that they have rev
ealed themselves after being ascribed with divine attributes 
viz. Life, Knowledge, Will, Power, Hearing, Sight, Speech etc. 
In brief, you should firmly believe that everything exists by 
the Existence of God. Makhdiim says by the constant practice 

of this contemplation one c~ promptly discover the e~sences of 
things, which are the reality of all the phenomenal bemgs, and 
can behold the Divine Throne ('Arsh), the Foot Stool (Kursi), 
the Pret~rved Tablet ( Laul;l-i-Mal;lfiiz ), the Pen ( qalum ), 
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Angels etc. This is what is called ''Clairvoyant illumination" 
[ Kashf-e-Kauni ] 

2. Contemplating the Divine ( Miiraqiba-i-I;Iaqq) 

To practise this type of Contemplation, one should 
be firmly convinced that the existence of the things in space 
and time perceptible by the outward or~ inward senses is nothing 
but the Existence of God that, in accordance with the beauti
ful and glorious Names of God, has revealed Itself in the 
mirror of the essences of things i. e. in their· form and shape. 
In other words, God subsisting in His own self and possessing 
His attributes, without any change, has manifested Himself in 
the form of phenomenal things through the attribute of Light. 
Speaking tersely, all this is God and God alone who is manifest 
in these shapes and forms. "liiYou are the Outward and there 
is nothing above you" 

10Do not get puzzled over the variegated 
aspects of thy Friend ! 

Look ! In every aspect He alope is manifest ! 
Then, after thus observing the Huwiyya and Anniya 

of God, one should turn towards his own self and deny his own 
Anniya and Huwiyya. Closing his eyes he should contemplate 
that he whom he knew was not his ownself but that is none 
other than God who has manifested Himself in that form: 
u111 do not exist God alone exists". If God wills, this finding 
of God in the secret place ( within ) and contemplating the 
Divine ( without) will produce a state of "Self-forgetfulness". 
Now the observer and the observed become one, the Veil is 
lifted off and one gains the pro~imity of God. This is called 
"The intensity of the Consciousness of the Inward" ( Ghalaba
i-Huwal Batin >~This is what is meant by " 31Perfect poverty is 
God indeed 1" 

aaae alone is the Observer, He alone the 
Observed 1 

There is none but He in the world of 
Existence~ 

This is "Effacement'' ( Ma]J.wiat ) a "retrocession of the 
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trust". Now the 'abd does not become God. The 'abd does not 
exist at all, God is all in all, 

"God stayed back, the rest passed away ! 

By God ! nothing exists save God ! 

In short, an accomplished gnostic, who is a perfect 
preceptor also, explains to you this subtle point that "God 
in His Own Immutable State without altering this Individuality 
manifests Himself through His attribute of Light in the form 
of phenomenal objects". And by the grace of God you firmly be
lieve in it, and according to his instructions you always try 
to keep it in view. At the outset you do not succeed in this 
attempt, most of your time is spent in forgetfulness and at 
times you remember God. This is the preliminary stage. 

But you have to persevere and persevere again ! You 
have to give your whole life to prayer, contemplation and 

communion with God, feeling His intimate presence within and 
sensing His Presence without. The following couplets of the 
gnostic ofRii.m, which express an unchangeable law will encour• 
age you35: 

Keep up strenuously toiling along 
This path, 

Do not rest till the last breath. 
Toil on till the last breath; for 

That last breath may yet bring the 
blessing from the Knower of all 
things ! 

Thy Friend keeps dear thy restless 

strivings, 

Even hectic activity is better than 
sluggish slumber ! 

Do something, do not grow indolent. 
Dig out the earth from the well bit 

by bit. 

If you could but keep on from day to 

day, 
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You surely will one day reach the water 
clear as crystal. 

If you fix. your seat at some one's street 
corner, 

You are sure to come one day face to face 
with him! 

On account of your sincerity and constant turning 
towards God, your 'forgetfulness' gradually leaves you and 
'remembrance' takes its place instead. The thought of God 
becomes confirmed and just as the Knowledge of God had taken 
hold of your mind so also the remembrance of God take!! firm 
roots in your heart; When this contemplation reaches iu 
climax, you are then not forgetful of God for even a moment. 
Perpetually you are in the Presence of God. This stage is 

spoken of as ''Yaddasht" by the Sufis. If God wills, the prac• - . 
tice of this kind of contemplation will reveal to you that 
'State' which is expressed by the Prophet in these words 18: 

"I have sometimes a moment in God which neither 
the most intimate angels of God nor his Messengers can attain 
thereto,. 

0 God ! raise us to this stage of life ! 
Remember well the unveiling of the meaning of " 17He is 

the Outward" is possible by the word of a perfect preceptor. 
The apparent eye can see that God alone is revealing and mani
festing Himself in the form of phenomenal things; but the 
revelation of God's inwardness [ huwal Batiii ] is dependent on 
the contemplation of"38He is the Outward". If one is acquired 
by "talk", the other is gained by ''work;" if one is explained 
by 'knowledge' the other is acquired by 'experience'. If om 
is found by 'hearing', the other is discovered by 'sight'; 
if one is unveiled by the 'eye of the head', the other is 
seen by the 'eye of the mind'. If one is revealed by words, 
the other is realised by 'experience [ l}.al ]. Therefore the 
fortunate person who has acquired the knowledge of "BiHe is 

the Outward" should not be content with it but busy himselfin 
acquiring the experience of God's inwardness [ huwal Bitiii ], 
because without work and earnest effort the acqu.in~ment of 
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the experience of Gorl's inwardness is impossible and this 
work consists merely in sensing the intimate Presence of God 
within and sensin~ the Pre~ence of God without, 

In this connection Jami emphasises: "It is necessary for 
thee to habituate thyself to this intimate relation in such a wise 
that at no time and in no circumstances thou mayest be with· 
out the sense of it, either in coming or going, in eating or 
sleeping, in speaking or listening. In short thou must ever be 
on the alert both when resting and when working, not to was
te thy time in insensibility [to this relation ]-nay, more, thou 
must watch every breath, and take heed that it goeth not 
forth in negligence: 

• 0The years roll on: thou showst not 
thy face, 

Yet nothing from my breast thy love 

can chase, 

Thine image ever dwells before my eyes, 
And in my heart thy love, aye, holds its 

placen" . 

• If God wills, this will make the spiritual insight keener. 
Now m every form you will behold a spectacle of real beauty 
and glory and will find joy in every glance you cast. Having 
this importance of practice in view Jami has saidU: 

If thou shouldst care to enter the 
ranks of the men of vision, 

Thou shouldst pass from the stage of 
talking on to the stage of feeling ! 

Thou dost not become a unitarian by the 
mere talk of the unity of God J 

The mouth doeth not get sweet by the 
mere talk of sugar ! 

Somewhere else he says explicitJy41: 

0 thou, who art the quintessence ofthe 
world ! 

Thou canst not realise the unity of Goq 
by the mer~ word of mouth ! . 
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What thou canst not gain by the mere 
reading of Fu~ii~ and Lam'at, 

Thou canst indeed achieve by a direct 
denial of thine own existence ! 

'\Ve do not in the least underestimate •'the stage of talking". 
By true knowledge only can gnosis be acquired. The true kn
owledge alone teaches us that we are supplicants [ faqir ]. Po· 
ssession and power, action!', attributes and existence do not 
really belong to t 1s. Being supplicants we gain the distinction 
of 'trust'. By knowing the aspects of 'want' and 'trust' the 
words'8 : ''Glory be to God ~1 am not one of the idolators" 
are actualized i. e., we do not believe the things attributed to 

God could be attributed to us too, and thus we steer clear ~f 
false worship [Shirk ] and do not ascribe our things, [non
existential attributes, imperfections ] to God, which would 
affect His transcendence and we may be branded as unbelie
vers [ Kafir ]. We posit God Almighty's things for Him alone, 
and sincerely believe in real unification. As a consequence of 
'want' and 'trust' we ao::quire 'vice-ger·ncy' and 'saint-ship'. 
When we employ the divine trusts versus the universe we are 
called the vice-gerant of God and when we make use of them 
in relation to God we are termed the 'eaint' r wali ] of God. 
By "talk" only are we able to gain the knowledge of the real 
worth of 'abd. Is not, then, this knowledge important ? Fur
ther, by means of this knowledge we can feel God within and 
sense God without-in the universe, whenever we like. 

Now what is the nature of Striving or earnest effort or 
work? It is nothing but a representation to mind of the same 
knowledge. It does not consist in devotional prayers for 'forty 
days', giving up of the rights of self and renounc1ng one's own 
wife and children ! Remember that for this "representation" 
thanksgiving, prayer, dependence on God, submission, patie
nce and resignation are essential. If these are made the basis of 
striving, it is no wonder that God would favour one with the 
dual experience of feeling and sensing God within and without 

and make him his 'selected one'. The method you will have tQ 

foUow will be that every day: 
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[1] You should offer thanks: you should say "0, God Al
mighty ! By your Grace and Mercy You hav~ rid me of the 
ignorance of the true nature of myse.lf and have enlightened 
my mind with the light of perfect fatth. You alone have sho
wed me that you yourself are the Outward, the Inward the 
First and Last of everything! The aim of my life is the reali
sation of your Divine Presence ! 

[2] Pray to God: "0, God Almighty! By Your grace and 
mercy bestow on me the blessing of Your perpetual rememb
rance! Remove my forgetfulness and oblivion. You have said": 
"Pray unto me and I will hear your prayer45". With all hum
ility I beseech you to be within my reach and reveal to me 
the secret of Your ''Inwardness". 

[3] Dependence on God and Submission: "0, God Alm
ighty ! To achieve my object I have wholly entrusted myself 
to Your care· I have entrusted this major task to You only, 
You alone are able to cope with it; 

"'«~And alone is God as a disposer of affairsW• 

[ 41 Patience: "0, God Almighty ! I suffer patiently the 
pain, agony and anxiety caused to me by the slowness in ach

ievinf;! my object. I know that you are aware of my condition 
and Benevolent to me. You are Omnipotent, too, and this 
tardiness has some wisdom in it, which on the whole is benefi
cial to me. In view of my patience and perseverance I implore 
You to bless me wi~h Your Divine Companionship"as You have 
promised'8 : "God is with those who patiently persevere"'"'. 

(5] Resignation: 0, God Almighty ! The forgetfulness 
experienced by me is related to my 'essence• which subsist in 
Your knowledge. You are expressing Yourself just in accord-
ance with it. I submit humbly to this Divine Decree- . 

"I surrender to the Lord and Cherisher of the Universe1111 

0, Almighty God ! I strive to feel Your Presence within 
and sense Your Presence without and I am convinced that 
I shall ultimately succeed in achieving my object. This has been 
promised by you too. 

' ' "52A ,. h U s aor t ose who strive In s we surely guide them 
to Our paths'•" 
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We found that the fruit ofgnosis is ''Vision". After kno
wing the secret-'5'He is the Outward'-you see Reality expr
essing itself in every form 55 : "And whithersoever ye turn there 
is Allah's Countenance68". Allah's countenance alone is the 
Real Existence which reveals itself in the form of phenomenal 
thing!! and every moment you are beholding Allah's Coun· 
tenance! 

Now, the sum and substance of this gnosis is love. So 
long as there is ignorance there is no vision; love, too, is not 
possible. When ignorance is got rid of, the knowledge of Div
ine Presence is gained. A natural outcome of it is love and 
truly speaking the faithful cannot love anyone save God. cc67Th
ose who believe are stauncher in their love for Allah (only)GB". 

The fruit of this love is joy, so the more a gnostic loves 
God, the more joy will he derive from the vision of His Coun
tenance. The more the gnosis is pure and plentiful, the more 
will the vision be complete and vivid, and the stronger the 
love, the more complete would the joy be. Hence the joy of 
vision enjoyed by the prophets is denied to saints and that 
enjoyed by saints is not allowed to 'Ulama [Theologians]. In 
short, there would be difference in vision and joy according to 
the purity and strength of gnosis and love. If in vision the 
gnostics be even alike, then, too, there could be difference in 
their joy. A simple illustration can make it clear and easily 
comprehensible. Two men are gazing at a lovely damsel. The 
sight of both of them is equally keen. One of them is the lover 
and the other only an observer. It is obvious the observer 
cannot enjoy even one tenth of the pleasure afforded to the 
lover by her sight. That is the reason why love and devotion 
are necessary with the gnosis of God. Jami bas expressed this 
idea thus511 : 

Once you attain gnosis, learn to strive 
along the path of love ! 

To be a gnostic is to be but a kernel but 

to be a lover is to be the very core 

of the kernel! 
The Holy Prophet, by the following prayer•&: 
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"0 Allah ! Bless me always with the joy of thy Sight 
and the pleasure of beholding thy Countenance" is teaching 
us to demand the same love from God, as there would 
not be vision without gnosis, and joy is impossible with
out vision and love. It is evident that when a man does not 
possess knowledge of a thing, he would not be curious to 
have a vision of it, and when one is not keen on doing so, 
one would not derive any pleasure from vision. Therefore the 
essence of pleasure is love and love is dependent on vision 
and vision without knowledge is impossible. It is clear that 
gnosis and love and knowledge and devotion are necessary and 
the important outcome of these is joy and pleasure. 

When together with perfect gnosis, the feelings of 
love and devotion are created in the mind of a gnostic he, 
then, residing in this world only, enters into Heaven. This 
gnostic is thus addressed " 81Enter thou among my bondsmen ! 
Enter thou My Garden&~". As soon as his state of 'abdiyat is 
actualized, he steps into the Heaven of Dhat ! Being closely -placed to the fountain of the Nearness to God, he is always 
intoxicated with the wine of love. " 83A spring whence those 

brought near to Allah drink1"" and his prayer is granted in 
which he bad requested65: 

''0 God ! I seek of thee a bounty that never preisheth 
and a coolness of the eye that never ceases !" 

cc&GThis indeed is the bliss of life in this world and in the 
Hereafter !" ''0 God ! raise us to this state of life". 



R.EFERENCES. 
CHAPTER I. 

1. The Doctrines of the Sufis or Kitab al-Ta'arruf l 
matl.haha6 ahl al-tasawwuf, translated form the 
Arabic of Abu Bakr al-Kala'badhi by Arthur John 
Arberry, Cambridge University Press, 1930 p. 5: 
referred to in future as D.S. 

2. Jb ~~ & ~ ~~~ ~ i~T ~ ~ ~ .-.:..,; ll'\ 
• ((SJ~\ o\JJ) ~\ ~ )'\' ~ ..1-~I...U ..:,..1....i \~I J 

3. lbid-p. 9. 

4. i\,.;)f\ u-l:J J _rail J i\ f1 _, i\...il .WI ~ Ul 

5. ~\:¢' 6. ~~ 7 .. ~ti tl:i' 
8. i:) , W.\ ~ 15,A.\ jl~ 1 J Ul jc J ,...all~ 0- j ~I 

• \4All ~ .w ~.;J\ ~'6' ·'~I~;, 
9. Ibid-p. 10. 

10. ,j~ ':J\ ~ J 1..1" _,4.:}1 ~; Jl,rl ~ J ~ f- _,A J ~I 
~ ,~ .JA ' ~~':/I o~\--11 j~ ~.);J~\ ) .J'\lall ~ J 

~~'1\ o~UI J:i ~-~ J t ~IJ ~~ J 4"~1 
11. 4e ,_..i.e ~ o ;J.,.(J\ o~ J jU fo. ~ _F \A...! I 

12. ~ _,~-U!I ~ .0,\ j_,..._, ~ C r : J\; '~~~I~ 

r ,JI ..:, }\9 _,..l(JI j-! , ~..U\ y; . .., ~3 : J\M' j)\ ~ 

• t-A~~ 
13. ..u:- 4.-o;..\A J) J~ ~ J~ ,_1 

..u:- 4-w.J.:A J ~ J J J""'\ J-f; 
~' """ J""" ~~ f~ :r:- ~ _,G .;A 

~ """'.J .. , ~\ ;'~ I.J.~ j r: .r-
161 



14. Lawa'ih, Flash II, Trans. byE. H. Whinfield. 

15. ~ .k- $ .1; J _,...:11 
16. TheKashf al-Mahjub By 'Ali B. 'UthmanAI-Julla'bi 

Al-Hujwiri, translated into English by Dr. R.N. 
Nicholson, (London, 1936) P. 37. 

17. 4\ ~ iJ' ~ I.S~\ tf 'lJ 
18. ...Ua- .,r.!.j ,;,.! ,._ ~ 

l .... J .!!::::!. .., • 

rbji~.).G' ~~'bjl 
19. ~)\ J~')l\ ~ J _,..:a:)\ 20. Ibid-p. 43 

21. ~\__4:-'i\ ~ J"l~~~ 22. Rasa'il Q.ushariya, p. 128. 

23. J.:l ~ $0- ~,).1) _;.- ~ j) j J;~\ ~ 

24. ~ .J 0- r..f v\...J j ~..:J_k r..f J~\ J _,...:)1 
25 lbid--p. 127. • r..f \ j c: r..5 
26 Ul j 4k )\j .w JLll j ~ .)lj J j;- J ~~ 

27. Kashf Al-A1alzjub p. 39. 28. D. S. pp. 43-44. 

29 S. II. 129. ~ ~- J_.;j ~ I_,.J.A ~ W:~\J 
:iO S. XXIX, 69. 

j I~~ J ~ )\ ~~ IAIJ ..:»1 I _,A;\ \_,:...\ .,:rj)\ \t_l ~ 

. 6_,JA; ~ ~ 
31. S. V, 38. 32. D S. p. 46. 

33. & 34. Rast:i'l Q_ushayriJ•a p. 26. 35. 

36. For an explanation see Ch. :;, 

37. ~ 'JI P-1 ~ '}J ~~~1 .:,:_\JI )w -.._;., 

3R. Thiel 39. Rasai'l Q_u.rha_yri_ya p. 127 

!!; .....ij\ j ~ JJt ~\.c . .:J, J' j .~10_f;_ ~\ 
!412 



41. \j ~.JJ~'q ~ .oJ1 '-' 
I j ..:..... Y • ...\.! ~ ~ I ft y... .J. 

I j ...:.-};; 4-i 01 J 0'1 ~ ,;.) J.) -. 
(~\.:- )lj..:..... J.) ~-..:-I v-! ~_,b J.) ~ 

42. L~wa'ih Flash 1, Trandated by E.H. Whinfield. 

43. ..ll_.;: \.. ~ J~ ~I L ~~ JL. .;..I 
44. Rasai'l Qushayriya P. 127. 

45. ~ }\ .;Y.,. ~I r_J.P ~U,.I J,J.z.. ())..\ j'\.. 
. ~~ -~~~ ~ ~ ~~.,....~ 

46. Futuh-ai-Ghayb, Chap. 6. 

4 7. JiJli-1 ~~I J \t ...r \J1 J ~\AJ..~ .,b:. ~I J _,..:JI 
48. R .Q. P. 127. 

49. ~-. ·lor4"1 _, » JI.N Al ~ ~~ j...:.. J ~I~~ j _,..II 

• C J\; J J : J\; ,.: I ~ JS' 0- ,Jai I~ 
50. !bid- p. r21. 51. S. XX, 41. 

52. S.Vll, 14:·L .~3 • ._;.§ ~~,_r~\IJJT r)( 
54. [bid. 
55.· 

0 

(:>~ ~;.; .J ~~ J-J.:-T j 
i)~tS.i ~-j,0:>/j-' 

0l:-j? .( 0A ~ u:.r. .f.~; 
~;) y4AA ..5 .i ..)A j {- f ..:.,-.r 

5b. l.mn.J'ih Flash, V 1. 

~ !J~l-' ~ !J~.l 58, S. I, 4. -
.J9. S.LVI, Wl. 60. ~.i.tl.l.~~~;,utl~ 

bl. .JJA:; ~\ ~;.,tl 62. S. XVI, ~2. 63. ~I~ jl..:. 0-J. 
t)4 S. XXXV,3 65. 

163. 



j5. For Q uranic Verses and the ' Traditions of ~he 
Prophet ~ support of it, tee the 3rd Chap. of th1s 
book. 

66. .J..f-1 ~I _,A-U!\ J .WI j\ .1_,4.411 ?l v-\:JI ~~I~ 
67. S. XXXV, 15. 
68. \~I~\ y. 69. S.II, 254. 

70. J..~lrl~ 71. S. XXX, 54·. 

72. ~\ e:;:-ll y. 73. S. XVII, 1. 

74. J ~~ 1~1J,~1 ~Jil_,j~JI~A ~Jb:. L. 

~~-~~0~)~ ~- I,)~~O~J~ L'-lS~'r: 
75. Buk,~ari. • ( I.SJ~I ,\JJ) ~ ~ Jl ~ ~ _, 
76. ~,_;::.:... (._,.:.) ~ ~- <.>.lll ,u J ~ JA..-~_I.,).lll ""'_;; 

77. Mishkat. 7~. ~_,\~j~J0--J~o.=-1dt 
79. v-ll1 15~\jlcc..)"'l:JI .80 WIJ~W~~I..lal.J&. 

81. B. Macdonald: Development of Muslim Theology,P. 180 

82. S. IV, 150. 

83. ~ ~\:aT c! ~ o-'v- t.r. 
( .1d\.. )~\i ~~~ .J\oi_;~Jw ~ 

84. ~~ J,:,i(~ L.~.v-

1. 

.rA. ~ 0" l'l ~~ ~ J 

CHAPTER II 

~ ~ b r ~ 1.a u-a _,... J~ ~I 
.I 

~ J? IJ.) ~ .)\( j)..) ~ .;;-. .f't 

( 4-t -U:- ~I) j ~b) J ~.i 4.J' .iJ~I 
164 



~J \~.:>dil.;~~ t.~v

~J.r~~ &!.~J ' ... ~JJ&.c/ 
i~ ~\(~y~JftJ~jl 

(~.S.:>~T.J':....\~~ )v-!Ji~~ df iJ~ ~~.r. 
3 L_L; .;.:> 0\.P ·.::.-d ~~ ( ~ 

.L,T .fA .J:So _,k:. _f; W W .)J . . / 

• ,:,~ J ~ i-': y. j~d:.i~l 
Lla. -.r: ~ r>\SjL .. :.~.AJ_~ f 

4 .;\A:il J Jl 5. ...:,J.)\.J:; 6. c.i\-:....1 

7" .till JJ-J JJ! .W\)'1 ~\';/ 

9 ~ j. {S ;)\ .Jj ~ J ~ j\;i )\9 10 S III, 1744. 

11 o~J~.W\v-:ll 12 S. XXXIX,35. 

13 ?\i'l~ly.)i')'Jpl;\..~I_,..JJ\:(J 14- S LVII,23. 

15 ~ .WIJ W.J~ )li? \ 16 S III,l38. 

17 y)W.IJ~\kll ~ 18 S XXI, 7. 

~19 .Jp~\~J~IJ_,~~.WI~\ 20 SXUXIX,642 

22 ~.; ~ jl.\, .J~ 22 S XXXIII, 42 

23 - Jl.f_,· 0 ,li\; 24 )~(J -01~ ~ 

25 jlall )'J J_,jl ~-' ~UlaliJ ..1:'~1 1 ,_?)'I lSJ=-~ \..! 
•.. ...:J I_,..';} I ';} J -~ ~~4 1.5 _i-1_ \.. J .; J )..1 ';/ _, 

26 S XXXV 19-22) 

28 S XXXII, 78 

27 

29 

~~.;JI~bJI 
.;(I~ 

31 ~ ~ .;':liJ Sl.,._!l Jai~ilc..sP-') ~ J jl 
165 



32 S. VI. 79. · 

33 The opening prayer recited in "Salat" 
34 !}~ J \~ 36 ~WI ~J ~.,Ua\ :i7. S.I,I 

38 ~WI~J 39. S.I, 1. 4<> ..,\__,.... ~J'J 

42 ~ )\ IJ' )\ 43. S.I, 2.44. \c>-; Q\e _;1.~ ;_,'( 

45 S. XXXIII, 42. 46. ~I r --':,~l. 47 .S. I, 3 . 

. 48 ~ ~ ~ ~l!i ') i-': 4Y. S. LXXXII-19. 

50 ~ !ltq 51. s 1,4. 52.~ !l~l 53.8 1,4-. 

54 ~I .k\~1 ~.>AI 55.8.15. 

56 ~ \.4Jl ')) ~ "':" _,..:.aJ.1 .]!&- ~" ~ \ c.J:_ ~ \ _1, \ _,J 

57 S.I, 6. 

58 o,.u:-...:). .WI C: 59. 0\_,Lal\ j ~;; j ~ 

60· ~I~ J J~l ~ 61.8. VIII, 39. 

62 ~\ ~J JJt\ ~ ?0 yo~ .w~ \_,_,u\J 

63 S. XXII_, 78. 

64 .w~ ~\ ;;; '.1 65. S. XVIII, 38 

66 .w~ ~ 1 ~ _,; "), J r ':J 67. Hadith 
68 

70 

72 

75 

i6 

.W\ ~~~~~I~ J ~ !} p ··:) 
. ~WI ._)) ..:.J..J 

N • 

~ "7-~..:....1 J.r,)l 

69. Hadith 

71. S.II, 120. 

73 .W\ L!J vo ~~- ~':J 
74. S. XII- 8. 

• .:;.......\ L. ~.),.,...~~ ~..:.-· ):. ~-' y ,)\v" .f ·. 
4J# I 

~~ ... ..> r ~~ tJJ~) J ...;:_,;. ~~/ 

~I~~\ ~J~ .Ji-. 7 J\::! 1,-_f..; ...._:.)\~. 
166 



• 0y).,.i ') jl_,h. 4XI) FJ f. .Y-J 

77 s.u. ~ 16. 78 --=-'\S' ~I jU 7i3. S. Xlll. 38. 

ao ~;\ J~ ~ -~- ':1 ..:_,~ .ia~l \ ..,-' ~t# j 1-SY.. ~I i.JI 

. ( ~..J..I) ~ oj~ ~- ~ \.:,_.,UI j ~~~ JJ.: 
810:ilfJ~JiJ~Wa[.,~ ~ ~r¥Jf~l~\ 

.('1( ..;_,_..i ~~I Jl ~ J 

ut\ .. 1...: 0lJ J~i .~ ~~\; 
85 

•& ..:.--

86 .WL )'I o j ')' 87. S. XVII, 39. 

8H ~j_, -OJ I jc. ':1~1 ~_,)'I j ~""1~ ~ Lo.., 89. S. XI 6. 

90 JA- ~I _;a_,')\.J :Ul..; .J) 0j-\C; L,) p.:u .~1 j-' 

91 S. Ll 22-23. • 0~ f11.. j!. 

92 ,jc .J ~. 'i ~ 0P ~j J'_.J G,.. _?- .J ~.WI~~ u-e J 

9:~ • ~.>- .J~ ,WI~$~ 

94 -'---!.-"' -'~ ~ ~ i..f)J_) J~ ~ 

~---'!, ~ 1 ~ _,>- .1-S.JJ.) .6' .:~ ; 
95 ~~ J L~ .Jij ).o J §; ~ 

-.:;.-1 ; J-= w. j j_.,;;--': ;.jj.J 

96 ~t~ ..3 ~ ~ L,l ~ ~. 1.3 ~) ~ 

97 J~~\ __ ... c:[~~~~ 

:>Jb~~~~~\/d 

98 .a;~~~ ~u ~QL:. '5I )~ •. tf Jl 

167 



4 _,...11 _,I~ dlo J- .\t\..., ~ ':J ~ ~ 
99 ~ j t)l..i)'l L.:Ab:- ~ 100. s. 90,- 3. 

101 ~iJ~i~~' s. 53,42,43,47. 

102 ~i J ~.:A.i ~~I 103 ~i.: )J ~~I 104 ~ 
105 ...11\ 1_,4;\J 1~\JJ IJ-':L, J IJ~I I_,:...T -:../-~~~-\ ~ 

.<J~~I 
lOG S.lll. 20U. 

107 ~\J ~' ~ ~)'f f 
~1~\~U.:\..)1~ 

..::-.! ib~ J ~ ..)~ ~r ~~ 

~ i\) ~ o't ..::J#_? 
lOB j..,I.;~)J lU9. S. LXXIV. 7. 

110 \_4\~~..:i!\~.J~\~~0\~ 
Ill I I 2. I L- :-:. '·L\ S. IV. 16. ./·....J .. J ·~ ' .. lS' ~ 

11 := Ut.~l ~..! ~.)'( ~ ·~ \ )jj ll·t. s. xu, 31. 

11'5 • .,:.~\ ~·~ )Ul . .=,....;;?- .~OJ :\S:._ \\, ."iJ,.I ~ 

116 .:.r..) .J .Ji (~ ~ ~ ..y--)I )1 ~ v=-~ ~J 
117 S. XXXXIII, 35. 118. .JJ) \l. JW jl 
119 ~\ ci;l.; ~J p. -":""'\) 120 s. 52, 48. / 

l~ I .,~\ ~ J 01_, ~I~ 0\; o~\ \~-OIL .. =' .... I 1:a1 

122 0' ylall ~ -Ul\J 123 XIII, 146 - ' -
124 0:!Lalle-iil' (it 12s. s n. 153. 

126 1,)~-':. li~ ~. ,._,;~J \)~ u. ~v--~. 0}-\f. 4i\~ w-. .J 

168 



128 ~f.J..:S' f~-~ I_,A:.:j_, 1_,~ 01_, 129 S. II. III20. 

130 ~ ~\..11 0\ ~\; 

132 '-:"~ ~ r ..r.i 0.,"'w' j"'~ t.i\ 
134 <t:l' ~~ _, .w q \_,l\i ~ r-~LP\ l:l\ ~~~ 0:Y.Lall A J 

• 0_,~1 t ili_,\ _,~ JJ~J ~o_,L..:,r-~~:!.1:1_,1 0~1; 
135 s. 155-156. 
136 ~.P-:r:-~~~~~j 
~ ~ .llt~p . ,.1 -~ .r- . • ~-

J~~~r~~L~ 

Jb ~· ~b_,~ -.:./..~ 
137 "...d-' .... ~¢ ";\ ~l_,ll ..\Alt.:._ '6' -~~ 'J...f- ~\ ..\AI4 
138 .W\ Jl J?-J ~ )2.\t£\ 139 S XII, 86. 

140 J-.M !)~j ~ 0\,.i i:J; ~ 

.x5 ,_,~ ~ 4iij>- j\ ~ ~~ 

141 ~.Y. ,:;~ £ .J_,_.;. 01 0: ~ ,;. 

142 ~b 0~ ~b).:> 0~ ;:. 

143 ~ ..ll_j':/ ( ,.P.$1 144 S XIV,7. 

145 ~_.(" .. _a~ ~1..::...1_; ~ 

146 j::J~kj¥~_,W\ 

147 ~~ 148 .lii~ . . 
149 ~ t.j ~U3ll ~~ ~ 

)1; 0A Jc. .) .P t/ )L:JI -' 
I 

~~ ~ J ~~I j:_:; 
169 



150 

152 

.. . 
~~ 

~_,~ 

151 

153 

154 ,:) f (' _,;; J\) ,)A ; Ukl1--
~ 5 {l_ij JV.·; (.)\_;,..\ .. 

~ ~ ~ ,:) _,:;. I.J~.j ~ ~-': f 
::. ~ f {' _,:; .)'~ j\j;::. &_ 

155 Translated by R.A. Nicholson in Studies in :l\·fysti-
c~sm, P. 51. 

156 ~ ~ ~ .u,\ 4.-i \,_.uU I.J\ 157 S. XIV,33. 

158 \.J~ 0,\"' J)\II.J'f)' ~\; 159 S. XVII,2·1. 

160 ~~1(\J..~J.FJV>TJ~~J. ;\.~:;JJli6I s. XX~82. 
162 WJ,I_;.;ll~ -U!\I.J\ S. II,222. 

163 

164 

166 

168 

170 

172 

174 

.w ~ ";} \ 0;.; ";} 
f 5~1 J.,f~~ 

S. XVIII,39. 

165. S. II,l52. 

~ ,_,~) ~ rt~ 4ii'J:' J s. v. 123· 

~~ 131.J~ ~ dJ~J ~ I.JL1 

I~-"~./""'!_,\.::...~.; oiJ J::J 
• 

~\.) ~~ ..SI.J1~ 4~ 
~f w~.' ( . ..S I.J\f .ri J'-. 
~\ j__,..., )I ...\1- '.0,\ l'\ .J\ ~ 

.Jl.c\ , 171 
- . 

~~."i&.~~s 173 ~ 
s~j~ J..S? c.f'~; f 

s~ss.J:.J.s s~~~ 
170 



~' s~ .Jf. ~~s.iJj 
~\ s .w r s .J:.J.~ ·s ~j 

.},~,_, s ~ J t-'.:a> ?

).~ \ ~ )J., &.:J .r4> U' .)~\ 

s~jJ.:~ ~~\!.;'" 
s ~ :r:- _,\ ""~ ..\.!~. jC .. 

.J'. ~~\1 ~.) \;' ~~ JJl 

fi ~b ~.) \;~\ ~ 
175 .W\ ~~·-'~a;;\ ~J ~~ 0~ y -UJ\ J' _,P~\ ~ 0~ Ji 

0[_4 \~ ~' L.J 
176 X XIL108 

CHAPTER III. 

1 .; ;,·1!.1_ :r. ,:;'--? ~ 0 IS... J ;_; .f ,;:J 

.)* e; ~ . .); ~T "~..,AU; 
~~ J.Jk t_,:;; J; ,f-

JJ.F _, rJ f:J ~' 0_~ ~; 
2 ~ Jw~ ~ _JAJ uk'-:l'J .J'I~\_, r~\ JJJ';/1,-
3 S LVll, 3. 
4 ~;{-,_,~:; 

~ ~ J~ j\} ~ ~~-
.)~~'-' t 0~r1,_,;.. j' 

.)):j ~ ~~~~ ./ -~~ ~.;..; 
5 ..l_~L.:.~\~ J~:. ,}-- J;:. Y, 

• I 

.;,> ~~· ;> _,-~ w~ 

lil 



6 ,, J.l~ .!l.JJ ~J ~ 
J \.;: ~.,.:\...., J ~\.:c. ~,.. J 

7 \J t.A~ i.JIIS"j j\~ ~y; 

I \_;t/ .>.J ~~ ~~ f 
" J'\:; :y ~~ ( ~\_,;- ~ .r 

V'~ o\Jj ~ V'~·,~\J ~Y 

~" .J J::A-4 J ~~I J \j ~ 
0'' ~\ j\;) :r ~ _,; ) y. ~ .)'\., 

8 (.)~ J ,J J.J~- u\ ~ .)\) \~\ o/\ \i1 g S XXXVI,82. 

10 \.::! ~ ~ J}.! c .. ~ ..\9 J 11 S XIX,9. 

12 ~\ ~m ~ J Jl?- u-o ~- ')\ 13 S LXVII,l4. 

14· 

16 

18 

20 

22 

~~ J)~\y~~J 

~Ji;-~.fbJ 
.;=.$ J~ .O,j 

~d~t 
j~l p$-. ' 

15 S XXXVI,80. 

17 S XXXVI, 78 . 

21 S XIX,9. 

24 ~lc:-11 ,7b.J ~ ~ ~ 25 0__,~ lf-Jl.i ~\~ 
26 ~.w~rJ~ 
27 ...;\ U~J e--Y. ( tr.JI ~ ~ ~ \f d.!,) _r.J\ j ~ ~ ~\ 

..1.? ~~ J~ ~ ~J ~)IS~~,) yu_( ~\'~-~ ~ )~ 
28 Chap XXVII - ~ ~ ~ 
29 

31 Gulshan"i" Raz, Trans. by \Vhinfield, .:>08-li. 

172 



32. ~ b~~\; t.; ~4 tf 4-:! Y' 

~.J'-~~~.lf '~'-~~4i~ 
~I .r- \:f .f ~ 1 JJ \ ~I_,.! \;f .f )4&. 

~~\ ~.::.._\ ~4'~1_?.\;j" .f'-:'~ 
..:;J _,; ~ :r J (\v I.SJ~ ~ j ) . 

t..;-1 ~.Y f 4i J~ ~ [_ Jft4>- ~.JJ 

33 J:ll.;' J6! ~l.ial\ ~ J ( i~ ~IJ' ~y. y ~\ 

·~ ~'" ~ 
34. ,,..l.o 4»1 .>- .U,\ tt!:... ~ _,_ ~ 

~,1~ ~~J ~\v ~.ti.W l!~ 

35 • ~\~I~ .\ill_, -U!I Jl .IJ44il f11J"Ll\ \,._\ ~-

36. S. XXXV, 15 37. -Oil J_y.; ~ .WI ')I~~~ 

38. 4\11 '}\ .J\)1 

39. ., ~_,....:; ol.; ~..1_1 ( \~ ~I .Jb 

.)~ 4-,j ~ ~.b.:.. J~l j 

40. Guls_~an-i-Raz, Tran. by E. H. Whinfield, 1189,90. 

41. ~ ~)..N lc_ .w1J is~~~ .. ~J 
42. S~ LVII, 4. 43. ~ ~_,L...; lc 

' . 
44. t+-r J .W\ ~~~-)I J I,.)"U1 ~ ~ ~ 

45. 5. IV, 1-08. 4·6. .-U!I 47. \;.....WI 

48. ,. 49. ~ y. 

50. 4»\ ~\;, ~~~~ y. J J:i ~)ij j~ t ~I ~~ \~\ 
. ~ \:,\ ~ ~ J:i j\.i !J.Jlf 

173 



-
51. ~~~~ _.,JI ~ '' ~j ~ ~ .) )1 ~ 
52. ~~ $"~ f' ..::-,..\ ~ ~ J\ 53. ..f" ,W\ 

54. Qaul-al-Jamil (Cairo Edition, 1290 A. H.) p. 20. 

55. jl ~ "'="' ... h ·.::...:-~ ~~ J r J ~-) ~ \ J .o, I (.>\5" o.:J~ T 
..;_.~~ ~ .,;:.-\ Jl..a;l ~ •••• 6 ,J ~~\ ~.r' 

J' p i.) :: ~ ~~ ~\.U:. ~ ~ J J'). .;:C \ _, t.r 

56. ,'.JJ~ :J ~f"i) ~ ~! --:J)\ ~ 
58. .j _,JN'i 59. 0)A.i'l 

I r? \\i 
57. S. LVI, 85. 

60. 
61. S. L., 16. 

G2. ..1~;Jl\ y ..:,r ~~ '-! j\ J. J Wi ~ v-r .i l. ~ J 

63. ~}JI6~..;l~..1JI- 1 ~ 1 _, 6+. S. II, l86. 

65. ~ i' ~:o ~J ~)' t-0!1 J_,__, ~ : J\t ~,_....., ~~ 
..s~l. -~ .. i.!L. 1~1 ~I J 0~" L I~ ~I ~ .:)1 ..:..C..; c: ~ .)~ . "" r-~- I.> ~ • -

.. ~} J\;;,. 
66. ~jp '..r ~}.( _r·j, ». ~1.;-

1 ~...\i ~ ~ ..::.-p jl; ~lj ~.)j 
6 7. .j ~ ~I J _,... .J ;.-\.S : j \A; ..s ~ 'J. I$"_,. d I ,;;;-. ..._ . 

l.t_ l ·~ : ~ .0,\ J ,. 1 J\M. ~(J~ .J J_,~ ._,.l:JI ~. ).-

0 yo-.},·~ ~ik:":}, ~t j r-J.i~ f' ~~~\~;I! '-,.-\:Jl 
.. ~ v-- (.....>-\ j1 .... ~ )· 4i ~..>:; u:~l, ( ~ oo.A j \ ~ ~ r , .r ..,_ . -

.(~~)~I; 
t•S. \[ .. slim k Bukhari. 't) · •\ :S \ 0 iU '"' \'II 7 •J. 0 c .. ;7' o.;:;. , 4 • • .. .,. ' • 

720 So I L lBli. 

174, 



73. Muktubat~Vol I. Muktub 25. 

74. ul~ ~ ""'="\:( j\ ""'=" )\ ~ 
uL~ .J; Js:IJ ~ _;. ~ 

; 4-> j ~ l..jl ~ ..:.-Jt 

~ J~ 0~_r. ~ I.S.,;J~ j\.. . 

75. f:. ~}\ ~ 
76. J.i:. 0- ._:.,1~~ J. ~ )~ 'j J 0\.o)4 ':JJ 0~ ~ '1 

• ~6il 'J.J J~ ':1 ~ .1, )l:,;.\ 

77. Tabsir- al- Qur'an (Cairo Edition P. 3!9 ). 

78. ~} ~ ..J..!._; i _,!- ..::.-\ ..:.r_' ~ ~ _;...;b 0.?; 

~lj \;l.J'_I.S.JJ)c=! '..:-1 fi jl ~clL-~, 
£'~ ~~ \i ~~~ ~~~ c2, ;)r- ,~'

< u~ ))_,; .JL)) 
79. Risala Nur \Vahdat. 

80. ¥-~ ~ ~' 'J'I 81. S. IV, 126. 

83. S. XLI, 54 . 82. ~~~~lj~J 

84. 

85. 

86. 

87. 

88. 

.... ~~ :.J~ \j,l j\ ~ j ~ -4f.:? J t.;_, ..,;~ 
;.;:).' ~)L~ ~ §'La 'J'I 01 )) .f'} .) ~I ji\J..I 

• 0 ~ ~ ¥ J'b J. , .l.:l,;..:H J 

Abu :\a' ym. 

~ I I ~ ... . I . . '( J'-:-
-

.. I .:\ '. ' --' 4..A..,. • ' , _:;' '~ .J . le 
,....I"' ........... '-'-·< . ",~_._, ---- .. 

• ~. _..t.: '1 ~ _:_, .:<~- ·) -~ l.} ..... ~ '1 4i 1 r .J 1_, 

·<"·· - \1 .... ,·. I• . I'--\ _r-: -·~ ~~ Jl ~ _,.~ · ~,?.- ' .J ~ 1.llol .;..\) ~ ..:;.o 
\ 

• -\i .l.,.: '..:.. ~~ j 1 ~~ '..-: ,..I .>-.• . .. . -.."' . ....;, I J 

I 7 '"', 



98. 

91. 

93. 

95 

Uc ~.;_ ~~ .bb-\ J.s .WI ..JIJ 

\k~ :; Y::: ..3! \ ~) 'G' 
-UI\ Q-J ~ \); \_;,~ \e 

J .J)" '1 l?'. I _,:11 § j Jib J 

90. S. LXV, 12 

92. S. IV, 126. 

94. S.Il,ll5. 

~ .:.rl ':1 .J ~ 'J .J{tj 

96. 4::::- .J:.o 5 .J.~b ..J(_.\ .:::::.__, .... ~I .J ~ .J.;.. .::::._) .J c:. \:_~I ,6'~ .J~ 
; I ---:J}.: \..? .J _,.:a::o- ,:-...,I 0 \5:.., ~ F .J:. v; ~r 

97. ~_;~ 1 dl~~ y 9H. S. XXVIII, 

99. ,__:.)~\~~c..;~§ 

100. 

102. 

I 03. 

104. 

105. 

107. 

108. 

109 

110. 

111. 

S. LV, 2 (): 2 7 . I 0 1. .W \ ~ J ... ~! · .l ~ 1 . · ~ 
I _, ...; '<"" 

Sirat - al - ~\1u;;t::l - qim. Chan, ·L 

~~~~ o.:: y:-) 

..1.:7.:. ~ \J"j' 04:. .WL)I I 06 S. X X l L, 17. 

'1: ...S./ :1: iju. ~ ~~:1 ..s.JJ ~;;>\;L\ J.:f..::l\ 

t.)4-oll 
0A 0 ~:V :1 J u T) ._:,. .t:.... I }:;l • .!' .)...::. J ,j _f,.; \.. ; 

~ 0 J.:a:.ci; ~I I_, .H.; pc \S :1\ y 
S.X;6l. 

~ JJ ~ J .till J~'- I ~\ <'~! )' /\ L. '::J\ r-f ..:J; L. 

..:...i I ..:...:S j..;: ; L.U '" ~ ~·.) ~ t-4.:~ ~"e-:1" ..::...:.r 1 · . I ~ ~· \ ~ 

. ..I.:!.:~J( ~..::-; _,,~ ~Jl 

S. V. 11 i. 112. ~c ~) \ ..:;..i I 

176 



"11~ 

115 

117 

118 
119 

120 

12·3 

124 

126 
129 

)30 

131 

132 

133 

134 

135 

\~::t J ~.! 5 y. .w l 0'6' 
\....; J S:..k- u'b' .w 01 
.• I • 

114 S XXXIII, 52 

116 S. IV,l. 

'J:l-1 4il rflo:~ ~~ rt-Ai' j_, J~ )II j \;;~1 rf-.r-

~~ j r~ 1 )1\ ..l:s~ -~ .Y Jc. ~~ ~ ~ ~~ t-'1 

..k:~ w,.! JS=-! 4; i l'· . rT. J • tAl 0--
s. XLT, 53, 5.4 

~ ~ fo. _;AI~ 0k \:llJ .)~ ~~} ;-)'\_, J,~,_,.. 

S LVII, 3 
i .J$;. J C1 .J.>.~ ..::-..~ ' ...s j .? T .J J "\ 

r~ _, ;:,_r.- _, ..:;...-:?:, ...s; ,_:,1:,~-.: ~U; 
J\~ )L ..;>-T' J\A::iiL J.:l . 

f_,uf ~~~' ~_,~ J·~~~U; · 

.!l ~ · ...r:U ..;;.. ')' ..::..i I J ~.:.. ~ ~ J i'il ~~ 
.:f- eli .P ...r~ ~t:J' .,.:..j\ J ~::, ~ ); ~ -'~\1:2ll..::,.;\_, ~ 

~ -~ ~.J~J 
\·_.~ .:!1" tJ ~ ~ ~>- .li J 125. S XIX, 9 

{ ISJ~\ o~JJ ) ~~ ~ uC_ (, ..;»10t) 127 Bukhari 

~ ~.! § J'"· .WI~~ 
.. .. . . 
4.i .:it' ~ ' .) l'' \:...! ..;..., L 1... . - .. .. 

~' ~- ""~ t~ ..:---1 ~U; j .::-JJ 

~\ ~ .J~ ~.J.;.. ~~~ :>~ ~~ _,1 .r 
~ Lc_ '-'"'.Q; 5 y. i\; . _,~ ~\ 
Lk~ \s! ~ .WI 0~ 

177 



136. ~.r T J_,\ .J-"l f · J ·' 
~~U. i~ ul.)~ t! ~~ 

...::JLi~ .J->,;1 ~..!. ~ j 

~~~ ~.OJ s~ ~ jl J 

137. !__,a. ':11 ~ _,~ Jl j\..o ~!} .JG~ ~...A:-(_, 138. Iraqi. 

139. .J> ':}1) JJ ;}\ Jib 

140. ;}~ };l) o~ J.?- v..A.i ~~\) : oy .J~ J\ UC 
I I " . " . 

.?-'j\ J J _, 'j\ .JA> : ·\) ( ' -Oll jc ~ J-4-ll ~ _; ')\ j\ J~ 
• ( ~..i..o_; ~~ ol.u) ~" ~-~ __,lb _, uk~l _, ~UaH J 

141. .:11 ~ J __,; -Ol 1 ( . 

142. ..s_,.: ... \ J. _rJI jc .? )I 143. S. XX, 5. 
144. 

146. 
~_;'jiJ ..:;1_,.-JI j .WI Jib 145. S. VI, 3. 

.WI j~ \)... _;k; 1 ) ..\!. ~ -Ol I J (...\:.()I c~.;;- .Jib Y_ p 
147. ..:,'J'l:> ):;_,f~ 0~~ J.!.o ..:.. .... 1 J~ ~I .,r.c_;~ f\c. .J~ 
148. & 149.' See pages 3-6 above. 

150. · ( J.:~) jb~ ,WI )1.>\.. t5- y ')\ 
l51. 

152. 

153. 

155. 

157. 
158. 

Abu Hureyra narrates that the Prophet said that 
the·best words which the Arab poets had ever 
chanted wer~ "Beware-etc". 

. 0) p\.r JW ~t! ~_;'liJ ..:,\_,.......l\ ~ 
s. xyr, 3. 154. .jJ-1 cll..o .,:u1 Jl.i J 

s. xx, 114. 156. .jJ.~ :J\~ l:.A~;. \.. J 

XLIV 30 
' . r' 

0 _,~~ r J-'1 ..:,J~ :JI j~ ~~ ;JI cllj .WI j;- \.. 

178 



159. S. X, 6. 
160. ~_,Y 4,_':} ~~ j 01 ~-/':11 J ..::JI_,.-11 ~ 

161. S. XXIX, 41. 1 6 2 . .)lb \kll .Jib 

163. 0'..1. I J:l- I _,lb .WI 0 I 164. S. XXIV, 25. 

165. ~_;':}1_, ~I_, ... ..JI _;;,.WI 166. S. XXI\', 35. 

167. .\..!.~ 0.0 o_;_,J .WI 1.5..\~- 168. S. XXIV, 35. 

16:. Cc ·dt ~ _,~ .J ubl:JI J -'lb\k)l _, -'>- :1 I J J/::JI _,,. 
170. S. LVII~ 3. 

171. ~ y -.::.-~1 ;~ c;...., ~ _,~) d> .J 

-~ -'~ ~ ~...:.~ ~i "}~ L l_,lb 

172. 

174. s. xxrx, 43 

175. ..,_)..) J ~l/ ..::....i\J ._:.\_.;; ..:..1::,__ .... _) j ~\.;\/ ( ..?-) .J~ 
I v I. l· ~'--1 •lr....o ~ .J_,e.r-o J "-' u;--

176. ..::.,.-\J o}.~ J~) -t.:.~T 4;/1' 0~s:.\ 

..::--I .J .J..o 0~ I J 4.:;\ .) ~ .) _,; ~ 

-.::.-.-1 ~~ ...\J_..l~ ~ ~ ~ .)~ 
-.=..-\ -'( ~ -t.:.~T o.-:1 J) _.:::, ~-_,tb 

177. _,; jl ..:_..o ~_J~JJ ..::.,.-' ..:-~_.; .)~ 

~':1} ~(I r 1.5':1) > ...::-U 

179 



.178. 

17~. ~ 0.) .J~:; ~! \;.) y:· j 

180. LF- J\~ \j ~\ C:J 0--

\..., -~ ":J\ 1..-.A~ -\..:_ 
~ ./ .. ...,.-

181. lam here referring to my Pir, the late Hadrat 
Muhammad Husain. 

182. ~!.- ~\-' o;.. Jl.\ 
183. ~ I.S'"J' ? J 'b.) ~ ~ ~.) ~ lJi 
184. S. Vll, 143 

185. o_r....!ll u.o £)~\ ~~ J 0~)11 .)1)\ '""\.! ,jA ~.S~j 

• ~WI '-:".J -U!I t\ Jl ~ _, .. ~ &)\ 
186. S. XXVIII, 30 

187. .)~' Jl ~r-'!.-' JLll ~ r Y.. 

188. S. LXVIII, 42· . 
189. ~).J.-;ai' ~;'6' \.. 4..1 .§ c::=-J 0~\ ~:A)\ (' .J'. ~~ \)\ 

~ ~\ ~Lai )11 _,\~)II 0-- -U~I J']. ~ 0'6' ~~ ~'ji 

f\il.r.\i-'-': 0A .-UI1 ~- 0'6' w·.-~' ~- t ~ J\:J\ j ~ _,bi · 
_~i'bt. ~ .. 1 .§ tf- \0 _, ~ \.:, \A J_\t , ~ W\ '-:"J 

1 -· \\ lS \.. ~\ LJI'j \:!1\:i \i \.:.. ~ 1_,1~ .. ..w; r-' ~ . .. ~ .) . .) - . 
~~~ ~ li'6:.. ~~ 0 }~4:f.: ;;;;:_,.. ~\ ~ \ .. p j _,) ~l..i 
~ ~ j ""'--~\ ~~ J ~ J- -J~' ( o\~;,p ·~ J .~\:,\; ~J 

• t_l :,L ,.:r . ~~s:;e I ~ &J) ~ 

190. 0:-W\~~~~) ~~JW !J.J\; ~J\.j~ 
( ~~~~.),)_,....... 

191. S. Hadith 'Abdulla Bin Mas'ud. 

180 



192. UJ~ lj'6"\.. o~l ~ j!.c_J 193. Baihaqi 

194. ~ l-, t.:! H 195. o_;J u-a ~~ ~ ~ 
196. 0 v"" ~ _; l)\ _; J.i J · o.;} _,.-I.S,:J I ., .; J~ ji.l ~~ 
197. ·O.J.J.P 0~' j ~ .J:? ~.) ~c ~ ..:u1 j_,.....) J\i 

~ ~ ~ -'; J~·~' ~~ ~ '~~~ ·'ju ~~tJ\i 
~ J ~I .J ._:.,\ _,_11 j \.. ~..w l)~ 0. lob.).;: ~..l.:>;-;. j5' 
~ N J J:'.) ~I J ._:.,l_,_ll ..::J }D· ~\.(1 1.5; ~.S..J J 

0ci _,~I 0--

198. s. ·vi, 76 

200. 

199. 0.)~ 0-\ j j~ J !.1.;~ 1~\t 
. . . 

~/\ ~~ 0.)~ u--1 J ~.;~~I_; ~I 

201. t _,. Jo):.:- ~~.J.J~...S; ~ Jl.i' ~ L ~ ~ 
202. S. IV, 150. 

203. y. J ~l ~\. "~ $ 204-. s. xxvm, 88. 

205. I.J....i. J' 4 j:J~ ..:...1i &J\t - - . 
b~ .:;..;$" ~~ •. ::...1.; 0\ ) .. .. 

206, booLA~ .:1/~~ ~-~~' 
\.1:- j ).l I j t..\..1 4 J 

207. ;)y.Jol!~{...)..f.~ 

~.f.~~ ..::..J..ri- f-
. 208. ',..::..-1 I~ yj. Jjl jl I~ i )-

209. .f LJ) ~ I J• J ~ .;M . 

181 



2 1 0. .J~ .J" ~ ~.;j:. .JJ I ~ .JA ..:.-.e .:t:!.. ~ 

.::=d~ ~ JL.;~ ~ ~>; ~ ~ ~ ~ :J 

211. ~.J .)li IS;~ ~~-'i t.J~ \c~ ~\;A:i. ~_r:l\ [.II"' 

~ c:,~J.S:f 
212. s. LX, L 9, 20, 21. 
2.13. 

214. 

216. 

217. 
218. 

220. 

222. 

224. 

225. 

..:=-uJ\ ~ J~ c..)A_j 0---': ~ ~ -t 
.l_,AAJ\ ~I,~ .o,l 215. S. XLVII, 38. 

-'!-1 ~I _,A~ .Ull _, .Ul\ jl .IJA.Ql\ .~:\ .,..\:ll \,.\ ~ 

S. XXXV, 15. 

.Ul ')1\ P-' ~\ 
~u j ~ .. .J . ' 1_, ".;-" u . r 

219. S. VI,51. 

221. S. XVII, Ill. 

J:;.; '}\ jt..! ~I _,.-Jl jl. ~ 223. S. X, 68; 

0_,1~~ J p .Ull) ' 

j~ .U,I j9 c r~~c ._:;\;l\ ~\.!:t ~ I _,Al:;. .'t)"_p 4 l_,l.,:. 

. .)~1 ~\)\ _JIJ J t}- ,$ 
226 S. XIII, 16. 

227. i _,;..411 ~~.J~ 228. S. II, 254. 

229. 

231. 

233. 

235. 

J_ -'.aJI t:l"ll .J:r; ; 

-Uil .lt, i)~ '}I 0 _;~i l 
,.~-;.~· . 

230. S. XXX, 34. 

232. S. LXXVI, 30. 

...~..a~l c:_:-JI.J~ ..,;1_, 234. ·s. XVII, 1. 

~ ~~ '~--? .i ( Jb ~ ~~ 
'~ ~-~ ~ ~ .Jq "':-"~.)~ d~ . .)~ 

tf'" ~ .J:::. '.3 ,6:; ~J -.=...-I ~~ ~ ~ b; T 
'J-[ _; .J~\J;. ~-1 r.lc ...\ib '.3 ~T 



236. c_,;All ~I_,Jb ~I .JI~ ~I 237. S. II, 255. 

238. ukt:JI J ~t.lill J _r '.j\J JJ ~I~ 
239. S. LXII, 3. 
24.0. \j L 1...;-".~f 1ft~ 4~ ~.., 4~ IP. 

241. 

\.fi.- d!- t; ~ lf d . .) _,) 4$~ I; 

.:P-_, ... J>. IJ ~ '.) ~- y:-, 
_:,_,.) J'; ~.SJJ~ ~ <.Jl\_,>-~ J 

j -'~I .J .) __,>-~ t! ~ J .... IJ) 

.)_;,T ~......, ~ ~ ~~ _:, 
.)J' r..> J.) .)\ i _;;, r _:,\ JA.:-

~ .) ;u... ~ _,;- \..:>~ _;I ~ ~ 

...L.-.! .) _,::- J I _;~ L_ ~ 

(.) _r> c.- ly-- .:}-J ..:.J_,~ ~ ~ , .... ~.:. _, u~ ~.J~ 

242. .:e._ .) --"" .r ,y o ~ L-~ -:.~ 0 _,{ l[ ~~ Jl~l 

~ ~ ~ '~ .c:::! G~o~ ~ L I_,:.:.~~ 0.J" ~ 
L. .) ?:" Y' ~~ :_. ~ ~.-;i Gj.o '.j::-~ ~-}'~ ~ ~ ~ 

~~~~lib ,y ~ wk~ •,y ~ _rT ~~ JJ\ 

e.. ;) r. yo~u ri.}j u:o. :.::~1.5i~ .:~l.. .f ~ ~~ 
i.Js- L ~~\Sf:" i:; J C:~ ~ J'l~ .. 

L .) Y. Y ~ (.) yfl ~~i ~ i~ i.) .ija.l "! .JaJ,. 

~ ~ :_,f_) 4J ~Jl ~-~ l.i ~ ~ \i. 
~ .) .r. ~ ~ 0 f-..., y.:~ ~ u-.f ~'b\.S 0~' 

' . 

183 



243~ ~ rJ\ 0• ~\ \..J -011 04- 244.-. S. XII, 108. 

245 J~ )::J,;~ ~\)::J ~~_; 

Jb J ::J~ ,;.J.i ~ ~ 

2%. r-i \~ d.- \.i «J~ ,~ \.. 

rf~ ~~ L.. 

r.. ::J_J?:" }\ ~\) o.::.J .)~ ~ 

~ \;_~ v. <.S- r 
~. \5:. _;::J .J 0 ~ .. .) ; .J'. 

t·\r.- ,;::J) o.::.J~.) 0)..f. 

(W \; , 4f., J .;\c:! 
f. L.¢ \.) ~) If~ 

. ~ ::J.r .._\.:.; ~ 0Y': 

f-'L! ~ ~ J' t.;ll'; 0~ 
247. l:- UA-J 0_;.... {\.. 

.l_..!\ ~ ;\..1A (L. 
) J::J J 5,/ J ¥ (~ 

.) ,k ...,. ../ ;) f." .J .) '6' ../ . .. 
~) '-:"~ ../..~ ~\W..., 

~)'}) ~\.. ~ J {L. 
248. ~ ~ J o.J}; ') J ,a ~ ~ \:..~ J ~ \;~ .J~ J 

j\i b~ J!~ ~' ~ ~c.S~ 
,; ~ ,, F- Jp ;' ,.;.Jw! \~ 
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249. 
250. 
251. 

252. 

'0 

254. 

255. 

256. 

'{f ,_r'r} \., ~f I.; _,t i~.) 
·L:..n(c: ~ ('.- -~ ·L>. I 

.J' ·~ .J'u ~u. ~ 

~.i~ c='-' ~--=v- ;-:. ~ r 1_,;. J.d 
~~ \.; ~Y- J Y. ~\/ f J>l_,;. ~ 

t) .::).) -'j.)T ~ ; ~ ~ 

LJ:.!i ) .!?- ~ \j ..\..! ~ J.J} I):. I f ~ 

S. XIII, 29. 
\/ j ~~ ~ 0~ ~ .::... ~ 

\v" j ~L~ ~ ~ ~ 4 .:...J. 

~\:..G ~ J) .·~ IJ ~~ ~~~ 
\v" j ~~ ~.) -~.l ~ jJ..) 

· Lawaih, Flash X1, 'trans. by W~infield. 

\Jij~·J .,_,~\ o.>-': j fi ..).) 
\ J \ J~, J ~~ -.::...i J j ~ .J j \ 

~ f '-':- ~ .J ..1.4 T L>.) l! 

(')~ ~'--': t_..~ ~- .r· .;, u~ u ,:.)' 

' ~v" ~1/ t~.J Jl ~) ~\ ~ ~~~ 
~ ~ :>lJ u)~ j jo->G 

S. LXXXIX, 27-30. . 

·~ ~ l5~ ' ·~ .__;./ j.4_ 
S. LXXIV, 31. 



'1.57. ..;:..~ ~ L:, '-I .) --': ~ .J'_ ~t~ 0 )~ 

J.--' J~ J..)~ JW\ ~;) 

J-; .;;;._ ; J ~ ' J,;.,;. c l.:.o 0:. -'.!.! 

~.::.;_il i :1 J \ J. ..r-J~ ~~ . 
258· L~wa' ih, Flash XXVI, Trans. by \Vhinfield. 

259, .) ;: J') _)) C~) .) ~ (_$ ~ ..){~) 

r:.. t3 Jl! ~ ) ) ~ (.$ <b; .)~ 
, A ·\ _("" 1·• f"" • .r. ........ J lr _J J ~ ? .J-N_j .J' 

;:. ~_,--- v j\ ._r.._, _, .... ~ j j 
. ~ r-.· .L1) ) o~lr:- 4.5) ~ ~ "~ 

(:. ·~ _, .:A J.k. 45_, .J~ _,\ .,~ . 
~):;.. .. P ~ .i..$ Jl j .. ~ 0:,\ J,_;.4 

• ,I . • 

(~ ~.fJ ~.f.)~ r Y: 0\;:C v-o· .. 
260. · <~}I :1\ ~ll )~;; )U 

.. _1~. :J'\ ~-J:\ ~ '1 _J 

<L...J_ ..1~ J ~ ) J ~ 
-~~ ..U L;L.i Jl_,.. j£.~, j _, 

261. J !L~ J~ \i .J~J ~f~ J Jl .;k:ll ;; .:U dJ L1 Jl r~ 
. ( J Ul C.J\..) ) ~.:.3., 0 .':1) ~ .).ao~ • \? ..;..p 

262. Nisai'. 

?.63. f ~-i ~ ly~· _;; 'iJ p \; \.. jw 1., ... \: ~(I 
26·1. S. LVH,23. 

265. . Jb u" ~~ 'j}J ' ~ ~ t::.- \ 

~ !..> \~ ~ Y.- ji fl~S·J.f . . 
18G· 



. .J.J_ f 1.3 Lr 04j .A! _;~ &-
~ ~~ ~· ~ ~ c..cJ~ \j ..r" 

.. 264. ~ .,{b J?.: 1.3 I~ ~ 0 T .:-I 
. ~~ J\k- ~ J\..1?- ~ ·; 

' . . 

~La l> 0\..~ j ~ 0:\ 

.. ~ ..>~ ~ ~ r...:: J ~ T .:,~ "Jb; ~ 

265. ~ 1.3 0~ v~ \; ~J~ .::.-\ 
r 13 uT.., u..t.i ..::J~ i.) ~ 

r.>.> ~ ~4 .)..J;.:. , j I..> ~ Y- ·i=! \-'-!.~, 

{-=-:- d 0l:.i j :f i\ o>j ~ 

£_li Jb~ ~ 0~ ~J~ ~' 
£_ \; ~~\.) !$} J_, r'.; ~ u.,~ 

.)j\C ._,~ '- .fo. J~ _; .:;;~ ~ 

£_ t; 1;$\i J..i, ~I ):» ~. ~ 

266. ~..> ~ J~. ~' 0 T ..\it.. . 
.Jll. -P.f ~r. )\ j ~ ··.W\ 

267. ~~ -'~-~- ~ {· J~' 
~ '.;,;.. ~ r\~ _)) ~~ 

. 268.. ( ;; ( NJ\ ji 2 SSI. S. VI, 92. 

210. ~ v- ~ J' '"-! p ~ ~ ~- ·'i y.;J ~~ e 
27 f. 0~ \.S Y"\ L5 ~~ 0~ 272. s. xvu, l 
278. c.5 _,1 Lo c..L.> Jl ~?"Jl; . · ~~:. S. 11!1~10. 
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\~ ~ ,))~ & - v ~ " ... .) . 
'-~ )\ i ~ ..::--: ~ l ) 

.J.~ 6' .J .:::._\ ~ .J( .Jt:l J):; I j 

-~ otf T d~ ~ j ~ j J 

\..u ~t y .)) ~ ~ f 
t ~ ... lj\ 'j j,;. ~b) y;: 

1.!:.-\ ( 1; ~ ~.J J~ IJft \ ~ 

~i (b ~\b ~\J 0\; 
&.::.-t I ..:..._ ~ c:~ ~ ~~ .6:: I~~ 

~\ ~' ~~ t._.Y J:.i\..:, ~ 
, . I 

'~ ')~ '='-' J.J.?A ~~ 
~~ ..LIT ~~ d ..:..S~ 

.. t;J LJ -~.J J' f~. / 
.6' d ~\b ~ ~ '.) ~ jJ.) 

_,\ J'-) Jl..r ~ i-'! i) 

.. ~· _J:J . :J Y. (1 ~ i .}": ':1 

J~ ~\ ~ fl ~ J~ 
J~\ J~ j\ ~\k;. J.~.J! ~\j 

c.::.-1 _J.-'( ~1 d':l ~~) 
~\ ~\ J 0\;~ J\; IS.)_,;-. f .-.. 

:l y, ~T ~_,b "'J _fl. J 

.· 1/ I (' 
:JJ.J IJ ~r i~ ~ .P 

18& 



~!)OJ f .r.. j•~ ~ ~\ 
~ r- , Jf. ~ ..::-J~ Joe'_, j \i_ 

267 .JS . . JQj ... ~ r ~ ., . 
. ~? ... -· ~.) 

...J:: ~I_,;. J""' .• ~- ~ ):f.)~ 

~,.,~S ~ .:!.. I ;:, _;~ Jj ..:-f 
~ 4 ~~ ~\..! j) 01~ \i 

..SJJ_;_ LJ ~1_,;. ;;.)\:. ' Vt 

1.5; t .; j' 0· r'~ 1..1 4~T 

277. JJ~..::.,...,.; J~ f.iJjjl 

~ ~' ,,J~ ; tf- 0"1) .,~j J. 

J.;~ .) .J;. J~ ~ J..:z.A· .J' j .J.•'F 
...r.) .l~l_,;..l.$ ~ ~ ;j J ~ 

2 7 3. L. Jll .!lJ .::S:; , j _ _,\b .!l ~ LP .J , ~P _,..u • ..:..i \ ~ 

279. 

·280. 

. . 
r \.:}\ t11 Y"" _, } j) ~ . ..1.:...ai J" 1 \ , o j;. ~', . 

~ ~, 0~.J; C.') 
I· • 

S. LVi, 89 
CHAPTER ~V 

~~ O)~ ~,., ..::J\~ ~~\J :J); 
~~ J· ~-)· _I'~ j\ o.) o)."":" . .l.! 

' • ~ J~~'-\ ~-~~ \./_j 

. od t:;-.:i- Jt J \_. J ~ J ~\~· 

..,_-;: ·" tJ" 
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2. Lawaih, P. 41, Trans. by E. H. Whinfield. 

3. ~~ ..::-.!.( 0 -'~ J:-P \~ ~ 0 ~ 
, 

~~.)J :; _,_..f., t~ 0' \ ..>...::. :; ~~..! .. 

0~~ ' (~ ~;).) j~ f 
0~ ~-' J=-- JlK;-i ~.) ~ 

4. . Ibid, Flash XXV. 

5. Junayd. 6. Shaykh Akbar in Fusus. 

7. J:l \ ., ~_,II _,121 .c:ill 

8. 

~ -'~ '-:"'~\ J.a~ J U"'~ ~~ 

;; _,i. ~ ·~l4:oo- ~ 0~1 ../ _)~ r 

~ _,~..; '-! ~) •. :: . .='.~..: ~c. ~~

~ _,~ .J ~ J .J~.o Jil ~ _; "'- 4,./b 0l.c I 

12. Lawaih, Flash XIV. 

13. .1..5: J5 \..)""~ 
14. ~ Y. ~:~ ,. J .)"'- v~ ~ ...~.~ Jtt. 

~ Y. 0 I_, J- I j v-9 i .);;- .) .) .£. 

.) _,~..; '-:"' ~ ) J -4£ J~ \ 4,./b 

~-': o\; _,( j !J I J;~l ._:. ... l:; j1 

15. Lawa'ih, Flash XXVI Trans. by E.H. \Vhin

field. 

16. .!.ll ;.:~I !ll) ) '11 .!.l _,.) ..:r pall 
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17. In the works of most of the early and late 

18. 

19. 

writers, the learned scholars (such as 

Imam Ghazzali, Muhyid Din- ib- nul 'Arabi, 

Shaykh Abdu'l-Karim jili, Shah 'Abdu'l-'Aziz 

and Shah Abdu'l Haqq ) have stated that this 

is a quotation from Abu Bakr Siddiq. 

~OJ 01j\ . .!..J ; . .!..J ~I .. v-~-.. J ,..,.r~-., ,. 

~~ .WI ~_j ~ ..:..J_\i:. 

.WI ~I .iii\ J ~ ~ 20. 

21. 

22. This table is reproduced from 

Maulana Ashraf' Ali Tha1iawi's book 'Kitab 

al- Takashuf'. 

23. Jili- Insan-i-Kamil (Cairo) Vol. I, q. 43, 

Translated by J. W.Swcetman. 

24-. ~..: 4".o 0(_ t; .WI 4J'( 

25. 

27. 

29. 

31. 

L~ ~ 0.J~ ~J 

~-Ai .WI r.)~ 

~-"" ~ !}\;j .rl. 

26. S. XX. 10. 

28. S. III, 30. 

30. I }:.1@::! .WI j l_,j:jv 'J 

J ~ 0b') p 1-l>- ._:.,i~ .)~ 

J ~ 01.e ~ y )yai j lJ 0\~ 

i~- 0 )) d,_ s ~ IJ-.) ~ Jl 0 Y': 

~f <b;" 0\,;_r ~J'-~ \~ .8 J~ 
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32. ..w-- .c:i!l ..:..>1~ j V"'Ul 5 
33. ~ .:,~ ib ;; .J_;j J-' 't>'..! l."":~.:s: 

'.) rb ...:..-I ..::.. .... ..1! ~~ ~~ \.4 ~ 
34. The following quotation has been ascribed 

to Dhu'l Num al Misri: 

o.r_:?- .U ~~ ~__..4~ j (>~()1 1 ~~ J:l.. \ ~~~ .j ~~ 

!l r- ~.!11 d- ;;)..!~\_, 

'Knowledge of the Essmce of God is ignorence, . 

description ~l the essence of gnosis is StujJejaction 

and any indication from an indicator is association 

ofothers with God as coequals (Shirk)'. 

35. -=--:} ;)f p ~~~ .)~ ~\ 

36. 

37. 

·38. 

~ ~~~. •.) 1:.: :,\ .;..A...»- J~ 
- ,.I~'-' .. 

0 t..J' ly j Jl )~ ~ T ~ 

~ \ \i ..1.e T 0 ;; .f ..., I ) jJl ,).~ 
• 

C~. - Introduction to Fusus-'1-Hikam by 

Shah l\1ubarak ' Ali printed at Maktba - i 

Ahmadi, Kanpur, PP. 53, 54-. 

(. ~ ~I c.:-l i .J~ .WI 0 I, I)\; .:-: ~ 1 _>.(..\A) 

J.4.Jl .WI jt;. L ,J,I ( ~) 

i..5.J; -OJ\ ~ ~ JJI ( r) 

s. v. 19. 
.fJ.J .c:ill j;. La JJI (r) 
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9. & 40. Though this tradition is not cited in the 

books of. Traditions textually , it is eorr~t 

according to the sense. Therefore 'AbdurRazz

aq·has quoted the authority form Jabir bin

' .Nbdulla himself who states that once· the Pro

phet Muhammad said: 

~:, ~ OJ;, 0A ~ JY .\:! ';J\ ~ J:i- 4»_\ C:,\ 

..:;.j)\ 1!1}:, ~ ~-' ' ·~ ~ OJ.lA)~ JJ..ll_ J_,j\ 

GU.. 'J J '~ '1 J .) ~ ~ J ~ 'JJ t 'J J c..} 

Ut - w~ '1_, 0":" '1_, }. '1, u-;. ':1) ~ )~J 

~ .\y:-\ ~.)~ .J_,~l &.> ~ ~~ ~ w\ ~~ .:\.;\ 

0A , c._,U\ J \:ll 0A , pn . JJ':l' ·J..' 0A ~ 

•• \-!-'' ~) c:::')' ·_;..\ ~ r -, J.Jal' ..!-ll=JI 

"God Created the light of our Prophet before 

He Created other things. He let that light revolvt 

wlurever it liked. At that time there was neither the 

Table, nor the Pen, nor Heaven, nor Hell, nor angels, 

nor sky, nor earth, nor the Su~, nor the moon, nor . 

jinn, nor animal . When God intented to Create the 

world, He divided the Light into four parts. From 

the first He Created the pen, from the second, the 

Table, fram the third, the Throne. He then divided 

the fourth part into .four .further parts." 

41. ~\ -Ui\ J" ji 
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e )I~ Jl .J" 'jl .J\ ":1 ~\J .JI ~I J 

4-3. S. II, 163. 

44. Printed at Abu'l'Ubi Press, Hyderabad-Decc 

an (India) PP. 33-34. 

45. ..)\.! -..P .J' !lu _; ~~) 0L! v .)~ .::-. 1 - .,. 

J' , J" ~1; ~s _; ~ .):; L. 

~tu ..lil ~ 4</b j~ ,;_).) jl 

0:C 4</b J~ t::....J.J .JI ; ...:;.,\~ ~ 

46. Lawa'ih, Flash XV, translated by E.H. -

Whinfield. 

4-7. \Veber's History of Philosophy, translated 

by Thilly, P. 331. 

48. ;) y. )\ ~\J d \.. ~~\:)\ 0~ ')I 

49. J.J). o~J~ ~ ~~ 0~\ 

J.J~ ~~ ~ ~Y. ~ ~~... 

::>r.; J; ~\! 1 ~ ~ ~'=" 0 )';" 

J .JiA.. ..l.! ~ ~ 1! ~ J&. u~ i 

50. d"l! jc j.-_ j( ji Sl. S. XV II, 84. 

52. jlal\ .J.A ._if ~J j\ j_fl 53. S. XXV, 45. 

5"t. ~1 J o);.;- j::-- J ~ T ~~ 0~i 
55 This alone is the mystery of creation. It 

has been exp(ained in the 3rd Chapter above . 

194 



Theretor~: it has been presented hete btle9~'· 

Jlk. ..;:...-I ~.tl ~~ T ,~ 

~ ~\; ~ ..::-i ~~ )f 

J. \.44 I_, ._5-.tl J 0 y;-

_,,..~.~~ ~; ...:;.; ;s ~) ...:;.;~,.... .J 01 ... t.:. 

_,~ ..::-:._( ~~ .;~ 0 ---~ I_, ~ 

~\~ )_,\.! ~ ~ .r ~~ 
~~ ~j 0::. .!~ __; :f ~ .:.rQ ) 

j\~ ::.y u~ .!J~ ,_:..,I~ _,::. \.;.;;. 

y c.:( ~AT .J'l\1;\~ -' ) 

01~ J) 1_, i;s ~s ..::...:~ 

57. Gu!shau-i-Raz, II. 133-139. Translated by 

t.'.Ho IVhi,~jicfd. 

5B 0 .jl~ I ...; ... Al~ ._j .Jc. I 0\ ..;:......\>" \! ~ 01 ;S d' 

...j _;:. 'J 
:l9. Hafiz Sakhawi has copied this Tradition 

in .Maqasiu-i-Hasna with 1hc aduit ion and omi
ssion of some words and the !.!;!"Cal scholar Tra-

ditionist ~luhammad bin Ibrahim has said, 

" Thi~ tr~tdit.ion is narrated by the Sufis and 
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he who ponders over the following verse ofthe 

Q.ur'an has to acknowledge the validity of this 

tradition: 

v"'l1JA o~ ~_;'ll LJI'J ~'.r ~ j;. ~.:J . 

.k~\ .WI 01 .J .z.li ..::,! $ ~ .cil'i 01 I_,J.,.:l j8 

~~fo. 

" Allah it is Who hath created seven hea· 

vens, and of the earth like thereof; the 

commandment cometh down among them slow· 

ly, that he may know that Allah is Able to do 

all things, and that Allah surroundeth every

thi~g in Knowledge (S. LXV, 12) Mulla.'_Ali · 
Qari says that the meaning of this tradition is 

in accordence with the following assertion of 

God Almighty: 

&J)~ '11 ~..r:NIJ ~I ~ l._, 
• 

" 1 created the jinn and humankind omy 

that they might worship me" 

60. 'Fnr further explanation vide Chapter IIL 

61. ~ ~ .){b .){b~ ~r ~ .>~ 
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~~ .i.J~ ..:-l. j~ jl 

~\: ~ 0'1 ~' .xS 4.$. - . 
~~J jl ~- J_,..!- &;T 

~ loS)-=> J I ./' 4.$ J-4.! ~ 
62. .~WI ~ ,__;;. .C:UI ~~ 

64. .!l~ ...\ .. T .!l~ Jlb. L.~ ~l.b 
.!ll. ~ L. .;l:i s.) _,~, jl 

..::.-J, ~ ~ ~ s)IJG; .J .r 0 ~ ,.) .r. 

.!1~ ~ t:~Y ~~.).) _; J l.) 
66. """!_.:> .:> ~~.) :> _r J tk ~\... ~T 
~ ~ ~lf: J ~~ ..::.-J\ JLl:- J ~ 

cP.- .:> J ~~ ~J\ ~ lJft 

~ ~ L>~ .. J ~ f' ...... 0:' .) _,i ~\1;. 

.ri- ..::..- ~ J .rJ:. j ~l!i f'' r~ f 
..::-• ~ ~l!:.i J it Ui _;,\ _,-\1:. ~-1 _;L_ 

67. .:>~1 ~J; .;,\ ~ ...:...-~ ~ ;~'tJ T 
J~ j\ ~ ~) -=-I ..t ~~ J..l 

9 

..:..t ~ ~ \.. ~.i. ~ .... ~\) 

J_,.-\' ..::.-1 (!) .: .:.r..l.r.\...0:..) ).) 

68. cli ~ ~ j' ~ s Jl.~ r,l 

.!);'~~'\c.)\ ~ ~b~ 
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69. 

7 0. 

71. 

:>. y:- y t.>"t. ~ J _,I ~ .r:-_,.. ~ _,; 

~ ~ ~- ~ ~ .P- ) !.) .r: ~_)U; 

~.) 0 ]' .J..a5 4..-.ai ~ ..r ._:.,... 

t~ ~b) v ~ {_ J .r 1.5 ...P.. j;.. ~ ~ \... 

~_,I v r: / .J ~ t J .. )~ 

..;;...._ .J\ 4-Jb .J:;, ~lb b I ..J" Jl.:. _;~ 

J4-?: ~\,;. 01~) J) ~' .)~ 
L 

...::....-JI v .W~ ~ ..:...-JI v ~~ 
. I . . 

7'2. Lawaih, Flash XXr£ 

78. ~- ~ :..:.( ~- f-

7-!. 

a.J~ u•)t tJ ...:..< .:r\ •.)5 
.. • .. I 

.. ~. .. -ib '~>- • ..::...-..J I v ("" ~o.o~-.. ""-:" 7 ..) ._) 

..:..~;)) J~ J ..rJ~) ...,~~ .J d~ 

J.».. ~;; jL. vl J Jl .r J 

~J ~\ ~ j}-l ..SP )~ 

~ J ;of- L ~l:6" ~;:- .J~ 

k ~~l ~ J 1,.)1;) __ _j_ ~: ..1, .. . - -
75. Lawaih, Flash ·xxv 
76. <: ("' 11 •JJ.) ~b .!1. :,;; ·Y 1~&-.... - .. 

I ~ ;J J ,,,:;,1.,:: ~· J v-1. 
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7. 

~..::.-J I ...k ~. t.S;) 5 J:u 0 .>=': 

.:...!. ..>.A.:.. ( ~ l. ~ v\. 
J ·i ~- j 

J,/ J~ t ~ L. ~ .:r:-
78. ~ r ..l:.c l. 

79. J~ t ~ l. 
80. S. XVI, 96. 

81. 

82. 

~ 

.J$- ..; _\oil ..;:!:- 4.Jb 0W -=-~J j\ 
. -

~\ d--~ cj- ) 0:1_,.-J 0_,;

...l; \ j ~ 0 _,;:;- ._) i ~j ...\i r.; ~ v-; 

83. _:_:,.\ . .;p "~ If:...;. {..i 0--

J)\ .;;, ji..;.> i )~ ~ 

84. ~~~ .:.>bJ ~tu .)) ~ j\ 

1~1 ¥ ·~ ._r:l , 

85. ~ ~~ ( ;..;'( 0~-'. "-' 

J. ~ ~-.J J ...IJ .:;..U :;, ..li J 
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~)~ ~ ;)ft J j\ 4-j ./ _j)· 

,j. ~ j ~..; ~I./ Ja.;.- )_,_ 

36 Lawaih Flash XXIll Trans. hy &.H. vVhi•··.~(lld 
-

'37. ~\ _,, ( \.)I .... .A..\!1 

;)8. Seemingly -a Hadith. Povert"'JJ~J~ter Mmik::iation n1 

self (Gulshan-i-Raz ), 1. 128 

1}9. ~I ..:-I .;1_ "- .i' J..!\c J J-.~ J J ....... ~~ 

~)~ .)~ ~ 01;~ ~-' JAD) Jy; 

'90. .~1 ~\ ~ ~J ..).~\ J 

91. S. XV. 99 

~2. ~l\ jW ..j)' ·..S,J- \.. . .:~ .:,~ _;,\:1.., e~\ .s" 

93. ..l.JI JtC-,; ;i .~S' 0~~ .( (.fG;~) 

94. -.:,.-\ ... ) ~ _}\ .~I_,,;. 1.; .~\F 

~\ $:-\y;. J'( 0~) ,) ~ 

t)t j T r'i '"'~ ~ .iJJ 0\j\ ,;.,

i~l:'i' ~' .i ..:.-~ ~ t'i.! ,)~ 
~5. . . .!l-4~ tl 96. yl-1 ~\J .. v.1 ,jl J ,)4 

'97. .. 3ukhari &. Muslim. 

-..- = (X!O) ---
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C~ter V 

1 ... .)·~ ~\.,\;. ~ 4~ .... l 
.).J.t .J .P:' ~-~ ~ ~ r.ft.o 

~.J . .J\.bL "-.J- \J ~tj~ J~ . . . 
.)_J 0\:...,_J f ~ \j ~l.~lj J~ .. 

2. Ethics, P:;.trt III Proo. H, Kate. 2/. Proo. 
KX»-V, Note. 

3. .) '"-.. 0:' ~JI~b) 1}: ..... '- ;.J.AJljj, t)\ 

4. ( ~Y..~jt:~ J!') o .r.\ill , .. !.Ai~ .. :1.1..,-~\i ~ ... ~nJ ~_,.i;~ 

5. :jl _,1 ~o.;.J.i .,\ ~'(; ~,). ~j J.l _t.\jj ~ ;:,\ 
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