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[prOLOGUE]

In the Name of God, Most Compassionate and Merciful

RAISED BE GOD, Who has disposed all matters

through His arrangement thereof, Who has equitably

composed His creation’ and given it excellent form,

Who has adorned the aspect of man by granting him -
good stature and proportion, safeguarding him from increase
and decline in his aspect and measurements; Who has assigned
the improvement of character to the effort and labour of His
bondsmen, urging them thereto by inspiring in them fear and
trepidation. For the elect among them has He made this
improvement easy, by His providence and facilitation, blessing
them with the easing of the difficulties and hardships® which lie
therein. .

'AND MAY BLESSINGS AND SALUTATIONS BE INVOKED
upon Muhammad, the Bondsman of God, His Prophet, loved
one and chosen one, who was His bearer of good tidings and
His warner, from the lines of whose brow the radiance of
Prophethood shone forth, through whose signs and announce-
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SPIRITUAL DISCIPLINE

ments the reality of the True God was discerned;? upon him,

and upon his Family and Companions, who rendered the coun-
tenance of Islam clean of the darkness and shadows of unbelief,
who uprooted falsehood, and were not polluted by it in any
wise or to the very smallest degree.*

To proceed. Goodness of character was the attribute of the
Master of the Messengers, and was ever the most righteous
action of the Truthful Saints [siddigin]®; in truth, it constitutes
half the Faith, and is the fruit of the austerities of the pious and
the self-discipline of the people of constant worship. Bad
character is a mortal poison and a sure path to perdition and
humiliating disgrace, open vices and foul practices which set a

* Ghazali here ends his prologue, which, in keeping with the almost
universal custom of his time, he has composed in formal rthyming prose.
Elsewhere in the Ihya’, he alternates between two other styles: a highly
rhetorical idiom designed to arouse the heedless, and a functional, -
unaffected prose used for the exposition of doctrine and practices.

® Ar. siddig: a term denoting complete sincerity, trust, and truthfulness. It
is of Qur’anic ancestry (cf. Q.x1:46, where Pharoah describes Joseph as
siddig, referring to his veracity), and also appears in the Sunna in an alternate
sense, as the celebrated epithet of Abfa Bakr, the ‘Sincere Believer'. For
Ghazili, heir to a tradition which had built on these archetypal usages, the

expression is to be particularly applied to gnostic saints of the highest degree. -

Man’s acknowledgement of God’s Unity (tawhid), he tells us, exists on four
levels. Firstly, there is the ‘outer husk’: where one professes tawhid with the
tongue but without true faith. Above this is the ‘inner husk’, which is the
level of faith experienced by ordinary believers. Thirdly, one may attain to
the ‘kernel’, the illuminative apprehension of the truth of God through
‘unveiling’ (mukashafa). And finally, a few individuals enjoy the ‘oil of the
kemel’, and ‘see only One in existence’ (1a yarawna fi'l-wyjad illa wahid®).
Such a person is a siddiq (Ihya’, v. 212 [K. al-Tawhid, Bayin haqiqat al-
tawhid]), and his genuineness in this station is confinmed by his continuing
faithful attachment to the revealed law (Iky@’, 1v. 136 [K. al-Khawf, Bayan
haqiqat al-khawf]). For more on this term, which we will encounter several

times in the present work, see Baydawi, 717; Massignon, Passion, 1. 217;
Jabre, Lexique, 138-9.
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distance between man and the proximity of the Lord of the

Worlds, and induce him to follow the path of Satan the

accursed,* which matters are the gates opening into God’s

stoked-up fire, which rises over men’s hearts,’ just as fair nrmwmnnnmw»

tics form gates opening from the heart into the delights of
Heaven’s gardens, and the presence of .90 - Most
Compassionate. Foul characteristics are the very muows@mmom. of
hearts and the diseases of souls, constituting an illness égn.w

deprives man of everlasting life, which thing stands no compari-

son with an illness which causes the loss of the corporeal life

alone. For however carefully the physicians may establish the

canons by which the body is cured, the mmaga. <.<E~ which

they deal lead only to the loss of this transient life: it is %:.wmamoa

a matter of greater priority to lay down the canons by which the
illnesses of hearts are treated, such as conduce to the loss of the
life eternal®. To learn this form of medicine is incumbent upon
all men of sense, since there is not a single heart which is free of
diseases which, were they to be neglected, would redouble in
strength, leading to disorders still more frequent and powerful.
A bondsman* thus needs to meditate in such a way as to learn’
the origins and causes of these sicknesses, and then to roll up his
sleeves to treat them and set them aright. It is this treatment
which God (Exalted is He!) indicates when He says, Successful is
he that purifies it,”® and this neglect to which He refers when He
says, Thwarted is he that stunts it.}

In this Book we shall indicate a number of sicknesses® of the
heart, and provide a general discourse on how these are to be
treated, without giving details of cures for specific ailments,
since these will be set forth in the remaining Books of this
Quarter. Our present purpose is to review in an overall fashion
how the traits of character may be refined, and to provide a
preparatory method for this. In the course of this discussion we

% ‘abd, i.e. of God; any of His human creatures.

® The pronoun refers to the soul.
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shall make use of the symbol of the treatment of the body, in
order to render the matter more easily understood. This shall be
made clear through an Exposition of the Merit which is in hav-
_ ing Good Character, which shall be followed by an Exposition

of the True Nature of Good Character, an Exposition of the

Susceptibility of the Traits of Character to Change through
Discipline, an Exposition of the Means by which Good
Character may be Acquired, an Exposition Detailing™ the
Method used in Refining the Character and Disciplining the
Soul, an Exposition of the Symptoms by which a Disease of the
Heart may be R ecognised, an Exposition of the Way by which a
Man may Discover the Faults in his Soul, an Exposition of
Hoﬁ:& Evidence Showing that the Sole Way to cure the Heart
is by Renouncing one’s Desires, an Exposition of the Signs of
Good Character, an Exposition of the Way in which Young
Children should be Disciplined, and an Exposition of the
Requirements of Aspirancy and the Preliminaries to [Spiritual]

Struggle. These constitute eleven Sections, which, God willing

shall gather together the objectives of this book. * s

[ 22.1 ]
An Exposition of the Merit
which is in having Good Character, and
a Condemnation of Bad Character

OD (Exalted is He!) said to His Prophet and loved one, in
praise of him, and in order to make manifest His blessing
upon him, Assuredly, thou art of a tremendous character.*>*

And ‘A’isha (may God be pleased with her) said, ‘“The
character of the Emissary of God (may God bless him and grant
him peace) was the Qur’an’.’3®

A man once asked the Emissary of God (may God bless him
and grant him peace) about good character, and he recited'* His
statement (Exalted is He!): Hold to forgiveness, and enjoin kindness,
and turn aside from the ignorant ones.”s Then he said (may God bless
him and grant him peace),* ‘Itis that you should seek reconcilia-
tion with those who avoid you, give to those who withhold from
you, and forgive those who deal with you unjustly’.”?

And he said (may God bless him and grant him peace),
‘I was sent only™ to perfect the noble qualities of character’.’

And he said (may God bless him and grant him peace), ‘The
heaviest things to be placed in the Scales® shall be the fear of
God?* and good character’.?*

* According to Baydawi (p.751), this refers to his forbearance under the
Qurayshite persecution. For various Sufi interpretations of the wverse see
Suhrawardi, 166-7 (tr. Gramlich, Gaben, 214-5); Massignon, Passion, 1. 204-5.

® This simply means that ‘the medium was the message’, to borrow a
modem proverb: he was the perfect exemplar of the virtues expounded in the
Book.

€ al-Mizan, the scales in which good and evil deeds will be weighed against
eachotheronthe Day of Judgement. See Thyd’, 1v. 444; tr. Winter, Rememb;
of Death, 195-7.
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Aman once came to the Emissary of God (may God bless him
and grant him peace) from before him, and asked, ‘O Emissary

of God! What is religion?’ ‘Good character’, he replied. Then he

came to him from his right hand side, and asked, “What is reli-
gion?” ‘Good character’, he replied again. Then the man
approached from his left, and asked, “What is religion?’ to be
told, ‘Good character’. He then came to him from behind, and
asked, “What is religion?’ ‘Have you not grasped it?’ the vno,wwﬁ
replied. ‘It is that you do not become angry’ 224

It was once asked, ‘O Emissary of God! What is Inauspicious-
ness [shu’m]?’ And he replied, ‘Bad character’.2s

A man said to the Emissary of God (may God bless him and
,m..,msﬁ him peace), ‘Give me some advice’. ‘Fear God,” he replied
s.&ongom you may be.” ‘Give me more’, he said. ‘Follow a &L
with a good deed,’ he replied, ‘and you will erase it’. ‘Give me
more’, the man said, and he replied, “When you deal with peo-
ple, do so with goodness of character’ 2+ F

He was asked (may God bless him and grant him peace) .

MM“.MW Mww the best of deeds, and replied, “To have a good

He said (may God bless him and grant him peace), ‘Never
shall God make good the character [khulug] and nnommnm form
H@&.&w of a man and then allow him to be devoured by Hell’ 26

Said al-Fudayl, “The Emissary of God (may God bless EB
and grant him peace) was once told that a certain woman fasted
all day and ._unm%mm all night, but was possessed of a bad character
so that she injured her neighbours with her words. “There i sm
good in her,” he said, ‘she is of Hell’s people’ 27

m»ﬁ. Abu’l-Darda’, ‘I once heard God’s Emissary (may God
bless him and grant him peace) say, “The very first thing to be

* The point of th d
€ aneccote, somewhat obscured in translation, is to

demonstrate the importance of i
demo: good character, and
kification by the Prophet. S complere exemp-

A i
This commonjuxtaposition is explored below, p.16.
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weighed in the Scales shall be good character and generosity.
When God created faith, it said, ‘O Lord God! Strengthen me!’
and He strengthened it with good character and generosity.
And when He created disbelief, it said, ‘O Lord God!

Strengthen me!” and He strengthened it with avarice and bad

character’.?®

And he said (may God bless him and grant him peace),
‘Verily, God has chosen this religion for Himself. Thus nothing
is appropriate for your religion except generosity and good
character. Ornament, therefore, your religion with them’.>

He said (may God bless him and grant him peace), ‘Goodness

of character is God’s greatest creation’.?°

He was once asked, ‘O Emissary of God! Which believer is
the best in faith?’ and he replied, ‘He who is best in character’.3*
And he said (may God bless him and grant him peace), ‘You
will not be able to suffice all people with your wealth; suffice
them therefore with a cheerful face and a goodly character’.3*
He also said (may God bless him and grant him peace), ‘Bad
character corrupts one’s works just as vinegar corrupts honey’.3?
It is related on the authority of Jarir ibn ‘Abd Allah that he
said (may God bless him and grant him peace), ‘You are a man
whose form God has made excellent; therefore make excellent
your character also’.34
Said al-Bard’ ibn ‘Azib, “The Emissary of God (may God
bless him and grant him peace) was of all men the most
beautiful of face and the most noble of character’.3s
Said Abti Mas‘aid al-Badri, ¢ ‘The Emissary of God (may God
bless him and grant him peace) used to say during his prayers,
“O Lord God! Thou hast made good my creation [khalgi],
therefore make good my character [khulugi}]!” 37
Said ‘Abd Allah ibn ‘Umar®, ‘The Emissary of God {may
God bless him and grant him peace) used frequently to pray: “O
Lord God! I ask Thee for health, contentment with my lot, and
good character.”’3?
It is related on the authority of Abt Hurayra {may God be
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SPIRITUAL DISCIPLINE

with him) that the Prophet (may God bless him and grant
peace) said, “The honour of 2 Muslim is his religion, his lin-
~eageis his good character, and his virtue* is his intellect [Cagl].>+

Said Usima ibn Sharik, ‘I once witnessed the bedouins asking
the Prophet (may God bless him and grant him peace), “What is
the best thing that a bondsman can be given?” And he replied,
“Good character”.’+*

And he said (may God bless him and grant him peace), “The
most beloved of you to me on the Day of Arising, and the ones
who shall sit closest to me, will be the best of you in character’ 4

Said Ibn ‘Abbas, “The Emissary of God (may Godbless him and
grant him peace) once said, “There are three things which, when
they are all absent from a man, should lead you to take no account
of his works: a piety which restrains him from disobedience to
God, a clemency which prevents him from harming the foolish,
anda [noble] character with which he lives amongmen” 43

One of his supplications (may God bless him and grant him
peace) when beginning the Prayer [salat] was, ‘O Lord God!
Guide me to the better traits of character, for assuredly, no-one
guides to the better traits of character but Thee. And preserve
me from the bad traits of character, for assuredly, no-one may
preserve me from them but Thee.’#4 ’

Said Anas, ‘One day, when we were with the Emissary of
God (may God bless him and grant him peace), Wm/wu&, “Good
character melts away sin just as the sun melts jce”.’

And he said (may God bless him and grant him peace), ‘Good
character is part of man’s saving felicity [sa‘ada)’ 46

A Ar. muruuna, a trait much extolled in the pre-Islamic poetry, and which
was perpetuated in Islamic culture with some modification and diminution of
emphasis. Muruwwa is derived from mar’, ‘man’, and hence has a connotation
akin to the Latin ‘virtus’. See Bravmann, Spiritual background, 1-7, which is a
correction of the view of Goldziher, Muslim Studies, 1. 11-44; see also Isutzu,
Spiritual-ethical concepts, 75. The present hadith is typical of a genre in which the

wnowro.ﬁwmonnnw&_on%:mnroﬁg_»:m egotistic values of the pre-Islamic
period. .
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And he said (may God bless him and grant him peace), ‘Good
character is auspiciousness [yumn]’ .47 .

He said (may God bless him and grant him peace) to Abt
Dharr, ‘O Abiai Dharr! There is no intelligence like foresight,
and no lineage like good character’.#3

It is related on the authority of Anas that Umm Habiba once
said to the Emissary of God (may God bless him and grant him
peace), ‘O Emissary of God! What if a woman had had two hus-
bands in this world,* and she died, and they died also, and all
were received into Heaven: whose wife would she then be?’
And he replied, ‘The wife of him whose character was best
when in the world. O Umm Habiba! Good character brings all
that is good in this world and the next.’42®

And he said (may God bless him and grant him peace), “The
rightly-guided Muslim attains the degree of him who fasts and
prays at length merely through his good character and boEa
nature’.“® And in another version [we read], ‘the degree of him
who is thirsty during the midday heat [through fasting]’ .5

Said ‘Abd al-Rahman ibn Samura, “We were once with
God’s Emissary (may God bless him and grant him peace) when
he said, “Yesterday I beheld a remarkable thing. I saw a man
from my nation crouching on his knees, being divided mnwﬂ:
God by a veil. Then his good character came, and brought _.E.B

into God’s presence”.’? 5

4 Not concurrently, of course, as polyandry is forbidden by the Shari*a.

® In Paradise, women who had had more than one husband will be
wed to the last man they had married, or to the best, or simply to the one
they had preferred. Cf. Smith and Haddad, Death and Resurrection, 165. .

¢ According to one early theorist of Sufism, mEm hadith mezns thay
good character perfects faith with the virtues of thankfulness and paticnos
(al-shukr wa’l-sabr), which are the virtues engendered by prayer and ﬁwﬁ@w
It is not implied, he says, that fasting and prayer may be dispemsed with.
(Al-Hakim al-Tirmidhi, Nawddir, 321.) .

P Because good character erodes the passional self, which cemprises the
veil. This hadith may refer either to a dream, or to a Prophesic sision of some
future scene at the Judgement. (Ibid.) ‘

I1
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Said Anas, “The Emissary of God (may God bless him and
grant him peace) said, “A bondsman may attain through his
good character high and noble degrees in the Afterlife, even
though he be feeble in his worship”.’s?

It is related that “Umar (may God be pleased with him) once
asked permission to enter of the Prophet (may God bless him
and grant him peace), who had with him some women* of
Quraysh who were talking to him in voices loud enough to

rushed behind a screen. And when he entered, God’s Emissary
(may God bless him and grant him peace) was laughing, so that
he asked, “What has made you laugh, may my father and
mother be your ransom?” And the Prophet replied, ‘T was sur-
prised at those women who were with me, and who, when
they heard your voice, rushed behind the screen!” ‘It would be
more proper for them to hold you in awe, O Emissary of God,’
‘Umar declared. Then he went over to them and said, ‘You
enemies of your own selves! Are you awed by me and not by
God’s Emissary (may God bless him and grant him peace)?’
And they replied, ‘Yes! You are sterner and harsher® than him’.

And the Prophet said (may God bless him and grant him-

peace), ‘O Ibn al-Khattib! By Him in Whose hand lies my
soul, never does Satan meet you in one valley without turning
off into another!’s4

And he said (may God bless him and grant him peace), ‘Bad
character is an unpardonable sin, and assuming the worst is a
transgression which producesss[evil]’.s¢ -

And he said (may God bless him and grant him peace),

“Through his bad character a man can sink to the lowest tier of
Hell.’s?

4 Certain of his wives.

® “The use of the elative here is inappropriate,” Zabidi remarks. “What is
intended is that the Prophet (may God bless him and grant him peace) was
free of all sternness and harshness’.

I2
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The Narratives*

Lugman the Wise once asked his father, ‘Father, what is the
finest single trait in a man?’ ‘Religion’, he replied. Then he
asked, ‘And what are the finest two traits?’ ‘Religion and
wealth,’” said he. ‘And the finest three?” ‘Religion, wealth and
modesty®.” ‘And if they should be four?’ ‘Religion, wealth,
modesty and good character’. ‘And if they should be five?” And
he replied, ‘Religion, wealth, modesty, good character and
generosity’. ‘And if they should be six?’ ‘O my son’, he replied,
“When these five traits come together in a man, then he is pious
and pure, one of God’s saints, and is quit of Satan’. .

Al-Hasan said, ‘A man of bad character punishes his own
soul’.©

Anas ibn Malik said, ‘A bondsman can reach the very highest
rank in Heaven through his good character, without being a
man of much worship, and can reach the lowest region of the
Inferno through his bad character, even though he should wor-
ship abundantly’.

Said Yahya ibn Mu“dh, ‘In an expansive character lie the
treasures of provision’.58?

Said Wahb ibn Munabbih, ‘The man of bad character is like a
piece of broken pottery, which can neither be patched up nor
returned to clay’.

A Ar. athar used in the Ihya’ to denote reports concerning the eardy
Muslims which do not directly involve the Prophet.

B Ar. \.Svs.m shyness, shame, diffidence, embarrassment. For its maystical
interpretation, see particularly Ansari, Mandzil, 92-4.

¢ Because of the ambivalence of the word nafs, this may equally well be
rendered: ‘A man of bad character punishes himself'.

P Ar. fi sa‘at al-akhlag kuniiz al-arzdg; a reasonably well-known proverb.
The sense is that God provides generously for the man who is by nature gen-

- erous.
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~Fudayl, “The company of an irreligious man of good
cter is preferable to me to that of an ill-natured man much
wen to worship’. 59

- Ibn al-Mubirak was once accompanied on a journey by a
man of bad character, and treated him with forbearance and
politeness. When they parted [Ibn al-Mubarak] wept. Upon
being asked why he did so, he replied, ‘I weep out of
compassion for him:* I have left him, but his character is still
with him, and has not departed from his company’.

Said al-Junayd, ‘Four things lift a man up to the highest
degrees, even should his knowledge and works be insubstantial:
forbearance, modesty, generosity and good character. By these
things faith is made complete.’ .

Said al-Kattini, ‘Sufism is good character, so anyone who
improves your character has improved your Sufism also’.*

Said “‘Umar (may God be pleased with him), ‘Deal with the
[common] people on the basis of good character, and differ
from them with your deeds’.
~ Said Yahyi ibn Mu‘adh, “Bad character is a sin in the pres-
ence of which abundant good deeds are of no avail, while good
character is a virtue in the presence of which many sins can do
no harm’. ,

Ibn ‘Abbas was asked, “What is nobility [karam]?’ and he
replied, “That which God has mentioned in His mighty%? Book:
Assutedly, the most noble of you in' God’s sight are the most pious’.%
And he was asked, ‘What is good lineage?” and replied, “The
man with the best character has the best lineage’.

It has been said that ‘every building has a foundation, and the
foundation of Tslam® is good character’.

Said Ibn% ‘Ata’, “Those who have reached high degrees have
done so only through good character, the perfection of which
has been attained solely by the Chosen One (may God bless
him and grant him peace). The nearest of all creatures to God
are those who follow in his footsteps through [assuming the
traits of] his noble character.’

14

[ 22.2 ]
An Exposition of the True Nature
of Good and Bad’ Character

NOW that people have discoursed upon the true nature of
ood character, and upon what it constitutes, but have in fact
treated only the fruit which it bears, and not its reality. They have
not even grasped the entirety of its fruit, of which everyone has
mentioned that which occurred to him and came to his mind;
never have they directed their attention towards ?.oi&bm a
definition for it or a discussion of its nature which takes all of its
fruits into account in a detailed and comprehensive fashion.
There is, for example, the saying of al-Hasan that ‘Good
character is a cheerful face, magnanimity, and doing no harm’.
And al-Wasiti has said, ‘It is that one should not argue with
anyone or be argued with by anyone, because of Oﬁm,m firm
knowledge of God (Exalted is He!)’.2 .
Shih al-Kirmiani said, ‘It is to do no harm, and to endure
harm instead’.} :
Someone said, ‘It is that one should be friendly to people but
remain a stranger in their midst’.A4
Al-Wasiti once said, ‘Itis to please people secretly and in pub-
lic’. :
~ Said Ab@ ‘Uthmin, ‘It is to be content [rida] with [the will
of] God’.
When Sahl al-Tustari was asked about [good] character, he
replied, ‘Its least degree is tolerance, seeking no reward, com-

4 The phrasing is designed to recall the famous hadith which runs, ‘be in
the world as though you were a stranger or a wayfarer’ (Bukhar, Rigag, 3).
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passion and pity for the wrongdoer, and asking God’s pardon
for him’.

And he once said, ‘It is that you do not direct accusations at
your Lord concerning your sustenance, and that you trust in
Him, being confident that He shall provide that which He has
guaranteed you. It is that you obey Him and do not transgress
against Him in any of your affairs, both in that which is between
you and Him, and that which takes place between you and
mankind’.

And ‘Ali (may God ennoble his face) said, ‘Good character
consists in three traits: avoiding that which is forbidden, seeking
that which is permitted, and being generous to one’s family’.4

Said al-Husayn ibn Mansiir [al-Hallaj], ‘It is that you should
be unaffected by the harshness of mankind after having beheld
the Truth’.s

Said Aba Sa‘id® al-Kharraz, ‘It is that you should have no
concern [himma] but for God’.”

There are many statements of this nature, but they all treat of
mro fruit of good character, not its essence; neither do they suc-
ceed even in encompassing all of these fruits. Since to unveil its
true nature is more important than to cite various wwﬁmm.m on the
matter, we shall proceed with our discourse as follows, )

‘Creation’ [khalg] and ‘character’ [khuluq) are two expressions
which may be used together. We say, for example, that ‘So-and-
s0 is good in his creation and in his character’, meaning that both
his outward and inward aspects are good. ‘Creation’ refers to the
external, and ‘character’ to the internal, form. Now, man is
composed of a body which perceives with ocular vision [basar],
and a spirit [7h] and a soul [nafs] which perceive with inner sight
[basira]. Each of these things has an aspect and a form which is
either ugly or beautiful. Furthermore, the soul which perceives

with inner sight is of greater worth than the body which sees
with ocular vision, which is why God has stressed its importance

A Or, ‘one’s wife’,
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by ascribing it to Himself in His statement, I shall create a man from
day; and when I have fashioned him, and have breathed into him some-
thing of My spirit, then fall ye down before him in prostration!® In this
text He states that the body is ascribed to clay, but that the spirit
is ascribed to the Lord of the Worlds;® ‘spirit’ and ‘soul’ in this
context referring to the selfsame thing.

A trait of character, then, is a firmly established condition
[hay’a] of the soul, from which actions proceed easily without
any need for thinking or forethought.* If this condition is dis-
posed towards the production of beautiful and praiseworthy
deeds, as these are acknowledged by the Law [al-shar‘] and the
intellect, it is termed a ‘good character trait’; if, however, ugly
acts proceed from it, the condition is known as a ‘bad character
trait’. We describe this condition as ‘firmly established’ [rdsikha]
because the character of a man who gives some of his wealth
rarely and under transient circumstances™ cannot be described
as generous, since this attribute has not become firmly estab-

A This definition, with certain slight variants, is commonplace in Islamic
discussions of ethics. Its source is an ethical treatise by Galen, lost in Greek,
but whose Arabic summary has been published by P. Kraus (“The Book of
Ethics by Galen’, which includes this passage on p.25), and translated by ]J.
Mattock (‘A Translation of the Arabic Epitome of Galen’s Book Iepi *H8GV’;
passage on p.236). Walzer (Greek into Arabic, 147), traces the principle back
further, to other Middle Platonist thinkers of the time of Augustus. The
wording chosen by Ghazali leaves little doubt that-he came across this
definition through the medium of Miskawayh’s Tahdhib al-akhlag, 31. The
same definition is cited by Ibn ‘Adi (Tahdhib, 70), Fakhr al-Din al-Rizi
(Jami al-‘ulam, 201, cited in Ma‘siimi, 39-40); Nasir al-Din Tasi (Akhlag, tr.
Wickens, 74); and, in the later period, Ibn ‘Ajiba (Mi‘rdj, tr. Michon, 211),
and ‘Abd Alldh al-Haddad (tr. Badawi, The Book of Assistance, 114). It may
probably be assumed that the latter two sources (from Morocco and the
Hadramawt respectively) received it from Ghazali, while the earlier writers
found it in Miskawayh. Jurjani (Ta%ifat, 106) makes not only this statement
but Ghazili’s entire paragraph serve as his definition of khulug. See further F.
Rosenthal, Classical Heritage, 85; Arkoun, Contribution, 251; Obermann, 162;
for Galen’s tract see Walzer, Greek into Arabic, 142-74; for his influence on
the Islamic world generally see above, Introduction, Li11.
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Tished and fixed in his soul: as we specified, such acts must pro-
ceed from a man easily and without thinking, since the man
who, with forethought and an effort, makes a show of genero-
sity or remaining silent when angry is not to be called generous,
or mild of character.

Four things are thus involved. Firstly, there is the doing of
something beautiful or ugly; secondly, the ability to act; thirdly,
cognition of the act; and fourthly, a condition of the soul by
which it inclines to one side or the other, and which renders the
beautiful or the ugly thing easy to do. Therefore, character is
not the same as action: there are many people of generous char-
acter who do not make donations from their wealth, either
because they have none, or by reason of some other obstacle,
just as there are people whose character is avaricious but who
distribute their wealth for some motive or other, or out of
ostentation and in the interests of their reputation.’” Neither is
it the same as ability, since this does not differ whether it is
ascribed to withholding or giving, or to the two opposite traits:
every man has been created to be by disposition [ fitra]* capable
of withholding and giving, yet this does not necessarily wnsw
about an avaricious or a generous character. Nor yet is it the
same as one’s cognition of the act, 2 for cognition pertains to the
beautiful and the ugly in the same way. Instead it is to be
identified with the fourth sense, namely, the condition through
which the soul prepares itself for the issuing of ‘giving’ or
‘withholding’. Character, therefore, is a term for the condition
and inner aspect of the soul.

A > well-known hadith states that ‘Every child is born with the Sitra; it is
os_w. his parents who make of him a Jew, a Christian or a Zoroastrian.’
Q.w:@.mm.m, Jan?’iz, 92.) The fitra may be translated as man’s ‘primordial
disposition’: his inborn purity of soul, which is corrupted by the world. The
radical discord between this concept and the Christian doctrine of original sin
m@.m behind many of the divergences between Muslim and Christian
spirituality and anthropology. See Tabari, Tafsir, xx1. 24; D.B. Macdonald
art. ‘Fitra’ in EI°, 11. 93 1-2; Jabre, Lexigue, 222-3; also below, pp. 26, 81. _
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Just as one’s external appearance can never be beautiful
when the eyes are beautiful but not the nose, the mouth® and
the cheek—for all [the features] must be beautiful if one’s out-
ward aspect is to be beautiful also—so too there exist things,
four in number, which must all be beautiful if one is to be pos-
sessed of a beautiful character, which will obtain when these
four things are settled, balanced, and in the correct proportion
to each other. These are the rational faculty, the irascible fac-
ulty, the appetitive faculty,* and the faculty which effects a just
equilibrium between these three things.

The rational faculty is sound and good when it is easily able to
discriminate, that is, to distinguish honesty from lies in speech,
truth from falsehood in questions of belief, and beauty from ugli-
ness in actions. When this faculty is sound it bears fruit in the
form of Wisdom, which is the chief of the good traits of charac-
ter, and regarding which God has said, And whosoever is granted
wisdom has truly been granted abundant good ®™* R egarding the iras-
cible faculty, this is sound when its movements lie within's the
bounds required by Wisdom. Likewise, the appetitive faculty is
sound and good when it is under the command of Wisdom, by
which I mean the command of the Law'® and the intellect. As for
the faculty to effect a just equilibrium, it is this which sets desire
and anger under the command of the intellect and the Law. For
the intellect has the status'7of a guiding counsellor, while the fac-
ulty for just equilibrium is the [actualising] power, and has the

4 Respectively, quwwat al-“ilm, quwwat al-ghadab, quwwat al-shahwa. This
is Plato’s trichotomy of the soul, which occurs throughout the Muslim
philosophical tradition: it was used, for instance, by Razi (see Mohaghegh,
‘Notes on the “Spiritual Physick” of al-Rizf’, 10), and appears in the diatribe
by Galen mentioned above, and also in Miskawayh (Tahdhib, 15); see also
above, Introduction, p.rur.

3 Islam’s hikma means ‘wisdom’ in the traditional sense, i.e. ‘the kind of
understanding which allows one to hit the mark, attaining perfection’.
Ahkama shay'™ means ‘to do something well’. Cf. Nicomachean Ethics, V1.vii,
where ‘wisdom’ allows Phidias to be a perfect sculptor. Ghazali is here fol-
lowing Miskawayh, Tahdhib, 18.
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mﬁmncma.om something which carries out its orders. The same com.-
B»E.w 1s carried out by the irascible faculty, which is like a
?Ec.:m dog which needs to be trained before its unleashing and
restraint can conform to orders rather than to the outbursts of the
soul’s desire. In turn, desire is like 3 horse which one rides durin

the chase, and which is sometimes tractable and Qnmi&m&mms@&m
and sometimes endeavours to bolt. Therefore, the man in ﬁ}og,
these characteristics are sound and balanced js possessed ofa good

character under all circumstances.” The man in whom some of -

&5& are balanced and not others is good of character in respect
of his balanced traits alone, in the manner of a man only some of
whose facial features™ are handsome. The irascible faculty, when
moEﬁ wb& balanced, is called ‘Courage’ [shuja‘a); &Bmmn._% the
wm%msnﬁ faculty, when sound and v&l»nnoa, is w:oé,b as
.Has.%owmzno, [iffa]. Should the former faculty lose its balance
msm. incline towards excess it is called ‘recklessness’ [tahawwur]
while should it incline towards weakness and insufficiency it mm
835.&. ‘cowardice’ [jubn] and ‘languor’ [khir].2* Should the
mv,voaaﬁw faculty move to the point of excess it is called ‘cupidi-
.n.% HMNEES, while if it should incline to defect it is w:cgws as
wwﬁ&mwﬁsm, W.:§m&. The mean is the praiseworthy thing, and
1s ts which constit ir{ i ,
blamewontn s, utes virtue, while the two extremes
The faculty for just equilibrium, however, when in disorder.
has no extremes of excess and defect; rather it has one opposite =
w&.:nr 1s tyranny [ jiir]. As for Wisdom, exceeding the bounds wn
wa regard by using it for corrupt ends is called ‘swindling’* and
M.BNQM,,?, égm its insufficient application is termed .mamﬁ&gv
MMM m Mm.>m8b, it is the mean to which the word “Wisdom’ is
. Therefore the fundamental good traits of character are four
In number: Wisdom, Courage, Temperance and Justice. By |

are

A Ar. jurh . A
. Jjurbuza. For this unusual word, which is of i igi
recall an earlier generation of Greek-Syri tons ey i and The

. : ac translations, see D. Dunlo “Th
Manuscript Taimur Pasha 290 Ahlaq and the Summa memsmlboﬁ:nﬂ 2 Ko
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‘Wisdom’ we mean a condition of the soul by which it distin-
guishes true from false in all volitional acts, by Justice’ a
condition and potency in the soul by which it controls the
expansion and contraction of anger and desire as directed by
Wisdom. By ‘Courage’ we refer to the subjection of the irascible
faculty to the intellect, while by ‘Temperance’ we have in mind
the disciplining of the appetitive faculty by the intellect and the
Law. Itis from the equilibrium of these four principles that all the
good traits of character proceed, since when the intellect is bal-
anced it will bring forth discretion [husn al-tadbir] and excellence
of discernment [jawdat al-dhihn],*® penetration of thought
[thagdbat al-ra’y] and correctness of conjecture [isabat al-zann],
and an understanding of the subtle implications of actions and the
hidden defects of the soul. When unbalanced in the direction of
excess, then cunning,” swindling,?® deception and slyness result,
and when in that of defect, then stupidity [balah], inexperience
[ghimara], foolishness [hamg], heedlessness® and insanity are the
consequences. By inexperience I mean an insufficient experi-
ence which is nonetheless combined with sound understanding:
a man may be inexperienced in one matter and not in another.
The difference between stupidity and insanity is that the inten-
tion of the stupid man is sound, only his means of realising it are
defective, since he is not possessed of a correct understanding of
how to follow the way leading to his goal; the madman, on the
other hand, chooses that which should not be chosen, so that the
basis of his decisions and preferences is flawed.

As for the trait of Courage, this gives rise to nobility [karam],
intrepidity [najda], manliness [shahama], greatness of soul,®
endurance [ihtimal], clemency [hilm], steadfastness [thabat], the
suppression of rage [kazm al-ghayz], dignity [waqar], affection’'
and other such praiseworthy qualities. When unbalanced on the
side of excess, which is recklessness, it leads to arrogance [salaf],
conceit [badhkh], quickness to anger [istishdta], pride [takabbur]
and vainglory [‘ujb], and when on the side of defect, to ignominy
[mahanal, self-abasement [dhilla], cowardice [jaza‘], meanness
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of resolution [sighar al-nafs], and holding oneself
m doing that which is right and obligatory. As for the
of Temperance, this gives rise to generosity [sakha’], mod-
¥ [haya’],* patience [sabr], tolerance [musamaha), contentedness
ith one’s lot [¢ind‘d], scrupulousness,® wit,* helping others
{musa‘ada), cheerfulness [zarf] and absence of craving [gillat al-
tama‘]. When it deviates towards excess or defect, greed [hirs]
cupidity [sharah] and obscenity [wagaha] result, as do spite
[khubth], extravagance [tabdhi 1], stinginess [tagsir], ostentation
[riy@], immorality [hutka], obscenity [majana], triviality [‘abath],
flattery [malg], envy [hasad], malice [shamata), self-abasement
before the rich, disdain for the poor, and so forth. :
The fundamental noble traits of character are therefore these
four virtues, namely Wisdom, Courage, Temperance and
Justice; and all the other traits constitute branches of these things.
A perfectly just equilibrium in these four has been attained by no-
one but the Emissary of God (may God bless him and grant him
peace); other people are of divergent degrees of proximity and
distance from them. Thus a man is close to God (Exalted is He!)
in proportion to his closeness to His Emissary (may God bless
him and grant him peace).c He who combines within himself all
of these traits is worthy to be a powerful king among men whom
all creatures submit to and follow in all their deeds. In like wise,
he who is divested of all these qualities and acquires their oppo-

* Here we have an examiple of conflict between Greek and Islamic ideals.
Modesty was not recognised as a virtue by Aristotle (Nicomachean Ethics,
IV.1x.1-8, translated as haya’ by Tbn Hunayn [Akhlag, 170)), but had been
stressed by the Prophet: ‘Modesty comes from faith’ (Bukhiri and Muslim)
and included by Miskawayh (Tahdhib, 20).

® Ar. wara“: normally a religious term for careful adherence to the revealed
Law (see below, 1334). In this context, however, it denotes something closer
to the definition given by Miskawayh (Tahdhib, 21) as ‘adhering to becoming
acts which involve the soul’s perfection.’

nwonwnmm‘»wN»cm& v:a#?n.wwd..o:oéromm&omwaoos.u who is
close, is close himself’. :

>
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sites deserves to be exiled from all lands and all peoples, for he has
become close to the accursed and banished devil, and should be
banished even as he was banished, just as the former is close to the
king, who is close [to God], and who should therefore be emu-
lated and drawn close to. For the Emissary of God (may God bless
him and grant him peace) was ‘sent only to perfect the noble
qualities of character’, as he himself said.* The D:mwww has -
referred to these qualities when describing the moral qualities of
the believers: God (Exalted is He!) has said, The believers are only
those who have faith in God and His Emissary, and do not then doubt,
and who strive with theirwealth and their selves in the path of God. Such
are the sincere.?* Therefore, faith in God and His Emissary which is
free from doubt is powerful certainty, which is the fruit of the
intellect and the utmost limit of Wisdom. Striving with one’s
wealth is generosity, which comes from controlling the mm%wau
tive faculty, while striving with one’s self is Courage, which
proceeds from the use of the irascible faculty under the control of
the intellect and with just moderation.® And in describing the
Companions, God (Exalted is He!) has said, Severe against the
unbelievers, compassionate amongst themselves,3* indicating that
severity and compassion both have their place: perfection is not
to be found through severity or compassion in every situation.

Thus, then, [is concluded] the exposition of the meaning of
‘character’, and how it may be good or ugly, and of its pillars,
consequences and ramifications.

4 For this hadith see above, p.7. .
® Ghazili thus finds Plato’s four cardinal virtues implied in this verse.
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An Exposition of the Susceptibility

of the Traits of Character to Change
through Discipline

NOW that the man who is dominated’ by sloth will

consider unpleasant any spiritual struggle and discipline, or
any purifying of the soul and refinement of the character.
Because of his deficiency and remissness, and the foulness of his
inward nature, his soul will not permit him to undertake such a
thing;* therefore he will claim that the traits of a man’s
character cannot conceivably be altered, and that human nature
is immutable. He will adduce two things in support of this
claim. Firstly, he will say that character [khulug] is the form of
the inward in the same way that the created form [khalg] of man
is the form of the outward. No-one is able to alter his externil
appearance: a short man cannot make himself tall, neither can
an ugly man render himself handsome, and vice versa; and thus is
the case with inward ugliness. Secondly, he will assert that
goodness of character proceeds from suppressing? one’s desire
and anger, and that he has tested this by means of a long inward
struggle which demonstrated to him that these things are part of
one’s character and nature, which can never be separated from
the human creature, so that busying oneself with such strug-
gling is profitless and a waste of time. What is required is to bar

the heart from inclining to the fleeting fortunes [of this world]
and this is impossible.

2

4 Or:*His soul will not permit him to acknowledge that this is the conse-

quence of his deficiency and remissness, and the foulness of his inward
nature...’
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[To such an objection] we would say: Were the traits of char-
acter not susceptible to change there would be no value in
counsels, sermons and discipline, and the Prophet (may God bless
hin and grant him peace) would not have said, ‘Improve your
characters!”> How could such a denial with respect to the human
creature be made? It is possible to improve the character even of
an animal: a falcon* can be transformed from savagery to tame-
ness,* a dog from mere greed for food to good behaviour and
self-restraint, a horse from defiance to docility and obedience,’
and all of these things constitute a change in character.

In order to unveil the nature of this subject more fully we

- would say that existent things are divided into [firstly], those on

the root and branches of which man and his volition have no
effect, such as heaven, the earth® and the stars, and even the out-
side and inside of the parts of the body, and the other organs of
living things: in short, everything which is already complete in
its existence and its perfection; and [secondly], those things
which exist in an incomplete form but which are possessed of
the ability to be perfected when the condition for this, which -
may be connected to the volition of man, is met. For a seed is
not an apple tree or a date-palm: it has merely been created in
such a way as to permit it to become one when it is properly
nurtured; and even when nurtured, a date-stone can never
become an apple tree. Therefore, just as a seed is affected by
human choice, so that it is susceptible of acquiring some
qualities and not others, so also anger and desire, which we
cannot suppress and dominate entirely so as to destroy every
trace of them, can be rendered, should we so wish, obedient
and docile by means of self-discipline and struggle. And this we
have been commanded to do, for it constitutes the means of our
salvation and our coming to God.

Of course, temperaments vary: some accept this thing rapid-
ly, while others do not. There are two reasons for this disparity.

4 This image is used by al-Hakim al-Tirmidhi, Riyada, 86.
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s the power of the instinct [ghariza] which lies at
of one’s temperament, together with the length of time
which it has been present: the capacities for desire, anger
L pride? are [all] present in the human creature; however the
wost difficult to deal with and the least susceptible to change is
that of desire, which is the oldest capacity in man. For it is the
first thing to be created in a child, to be followed, perhaps after
seven years, by anger, and, finally, the power of discretion. The
second reason is that a trait of character may be reinforced as a
result of acting frequently in accordance with it and obeying it,
and considering it to be fine and satisfactory. In this regard,
people are of four degrees.

Firstly, there is the man who is innocent and without
discernment, who cannot tell truth from falsehood, or beautiful
from foul actions, but who rather remains with the disposition
[ fitra] with which he was created, being devoid of any doctrines,
and whose desire was never aroused through the pursuit of
pleasures. Such a man will respond very rapidly to treatment,
- and only needs the instruction of a guide and an internal

motivation which spurs him on to the spiritual struggle, through
which thing his character will be reformed in the shortest possi-.
ble time. :

Secondly, there is the man who recognises ugly acts for what
they are, but is not in the habit of acting righteously, for his evil
actions have been made to seem fine to him and he commits
them under the influence of his desires, which, having won
control of him, deflect him from his better Judgement. Despite
this, however, he knows that he is not acting as he should. The
condition of this man is more intractable than that of the first,
and he has a far heavier task to perform: he must first uproot®
the habitual inclination to corruption which has become rooted
firmly in his soul, and secondly sow therein the quality of habit-
uation to righteousness. Nevertheless, he is in general
susceptible to the effects of self-discipline, should he undertake
this in a serious, determined and resolute fashion. -
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Thirdly, a man may consider ugly traits of character no.,co
obligatory and preferable, and to be right and beautiful, rmﬁn.m
been brought up in this way. The treatment of such a man is
almost impossible, and his reform can be hoped for only in the
the rarest of cases, because the sources of misguidance in his case
are so many.

Fourthly, there is the man who has been reared to believe in.
and to work corruption. He believes that merit lies in abundant
iniquity and murder, and boasts of this in the belief that this raises
his status. This is the most difficult degree, in which connection
it has been said that ‘Improving an old man is hardship itself,?
while reforming a wolf is torture’. : ,

Thus the first of these [four men] is simply ignorant, while
the second is ignorant and misguided, the third is ignorant, mis-
guided and corrupt, while the fourth is ignorant, misguided,
corrupt and evil.A \

The other illusory notion which is adduced is the statement
that anger, desire, worldliness and the other traits of this kind
cannot be torn from the human creature for as long as he lives.
This is also an error, into which a faction has fallen which imag-
ines that the purpose of spiritual struggle is the complete
suppression and effacement of these attributes. Such a view is
absurd, for desire has been created for a purpose, and is an indis-
pensable part of human nature: should the desire for food cease
man would die; should the desire for sexual intercourse cease
man would die out; and should man feel no anger he would not
be able to defend himself from those things which threaten his
life. When the basis of desire remains, the love of property must
necessarily remain also, which encourages one to guard it. What
is required is not the total extirpation of these things, but rather

4 Some implications of this fourfold categorisation for Muslim concep-
tions of human freedom are drawn out in a recent work by the Moroccan
writer Abdallah Laraoui, who is concerned to challenge Orientalist presenta-
tions of Islam as fatalistic. (Islam et modernité, 52-3.)
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tion of their balance and moderation, which is the
e point between excess and defect. With regard to the trait
anger, what is needed is sound ardour, which lies in the avoid-
ance of both recklessness and cowardice, and generally to be
strong in oneself but nevertheless under the control of the intel-
lect. It is for this reason that God (Exalted is He!) has said, Severe
against the unbelievers, compassionate amongst themselves,® describ-
ing the believers as ‘severe’: severity can only arise from anger,
and were there to be no anger, there could be no  Jihad against the
unbelievers.”” And how could one intend to uproot anger and
desire entirely when the Prophets themselves were not divested
of them? God’s Emissary (may God bless him and grant him
peace) once said, ‘I am only a man, and, like other men, I become
angry’.” People used to say things he disliked in his presence
(may God bless him and grant him peace), and he would become
so angry that his cheeks would be flushed, although he would
never say anything but the truth, from which anger never caused
him to diverge.” And God (Exalted is He!) said, And those that
supptess their rage, and are forgiving toward people** rather than ‘those
that have no rage’. : ,

Restoring rage and anger to a position of moderation, whereat
they do not overcome and subdue the intellect but instead sub-
mit to its control and authority, is therefore a possibility, and it is
this to which we refer when we speak of ‘reforming the charac-
ter’. A man may be so dominated by desire that his intellect is
unable to restrain his desire from evildoing, yet he may, by means
of self-discipline, restore it to the position of moderation. The

possibility of this is demonstrated by experience and observation -

in such a way as to leave no room for doubt. The proof that it is
this moderation which is required in the traits of character rather
than one of the two extremes lies in the fact that generosity is a
trait which the Law deems praiseworthy, s and constitutes a mid-
dle point between the two extremes of avarice and extravagance.
God (Exalted is He!) has praised this moderation by saying And
those who, when they spend, are neither extravagant nor grudging; and
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there is ever a middle point between the two.*® And He has mmﬁ.

(Exalted is He!), Let not thy hand be chained to H.E\ neck, nor open it

completely.'7» Likewise is the case with the mnz.no .mop. food: mod-
eration should prevail, rather than greed or indifference. God

(Exalted is He!) has said, Eat and drink, but be not extravagant, for
God loves not the extravagant.”® And in the matter of anger He has

said Severe against the unbelievers, compassionate amongst nwm‘..a&w&. 19

The Prophet (may God bless him and grant him peace) said, “The

best of affairs is the middle course’.?° :

There is a secret and an explanation to this. For felicity® is
predicated on the salvation of the heart from the vicissitudes of
this world. God (Exalted is He!) has said, Save him who comes to
God with a sound heart.*¢ Avarice is one of these vicissitudes, and
so is extravagance:** the héart should be safely between the two;3
that is, not attentive to money, nor zealous either to spend or
withhold it. For the heart of the man who is zealous to spend or to
withhold is distracted by these two inclinations: his heart cannot
be whole until he is purified of both. Since this cannot come
about in this world, we ask for the state which most closely
resembles their absence, and that which is farthest from both
extremes, which is the mean. Just as tepid water is neither hot nor
cold, but exists in a middle state between the two, and is, as it
were, free of both qualities, so too does generosity lie ,dwgoos
extravagance and avarice, and courage between cowardice and
recklessness, and temperance between cupidity and indifference;
and such is the case with all the other traits of character. It is the
extreme, then, of any matter, which is reprehensible.

This, then, is what is required, and it is a thing very possible to
achieve. Certainly, the guiding Shaykh must make all anger ugly
to the aspirant, and all withholding of wealth, and should not

A The verse is a reference to charity. Cf. the gloss of Baydawi on this text:
‘Generosity is the mean between the two’. (Baydawi, 374.)

B Ar. sa‘@da: see above, p. LXXXVL

€ A ‘sound heart’, according to Baydawi (p.491), is one free of unbelief,
sin and blemishes.
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m any concessions in this regard, for were he to make the
, ‘concession [the aspirant] would use this as an excuse to
zretain his avarice and anger, imagining that he mommomm.& only the
- permitted amount. If, however, he were to try with all his might
to pull these traits out by the roots, he would prove able only to
destroy its strength and restore it to moderation. Therefore the
correct course of action is for him to intend to uproot it, which
will permit him to change it to the required level. This secret,
however, should not be revealed to the aspirant, for a foolish man

might be deceived by it, and think that his anger and his with-
holding of his money were just.
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A General Exposition of the Means

by which Good Character may be
Acquired

OU have come to know that goodness of character
proceeds from an equilibrium in the rational faculty brought
about through sound wisdom, and in the irascible and appetitive

faculties through their submission to the intellect and the Law.

This equilibrium may come about in two ways.

One of these is through Divine grace, and completeness of
innate disposition [kamal fitri], whereby a man is born and created
with a sound intellect and a good character, and is preserved from
the powers of desire and anger, which are created in him moder-
ate and submissive to the intellect and the Law. Thus he becomes
learned without an instructor, and disciplined without being
subject to any discipline, in the manner of Jesus, the son of Mary,*
and John, the son of Zacharias, and all the other prophets (may
the blessings of God be upon them all). Yet it is not to be deemed
improbable that certain things should exist in a man’s nature and
disposition which can be obtained through acquisition: some
children are created truthful, generous and courageous, while in
others the opposite characteristics have been set, so that [in this
case] good qualities can only be acquired through habituation
and associating with those who possess them,” and also through
education.

The second is the acquisition of these traits of character by

* For this special virtue in Jesus see below, p.s4.
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of spiritual struggle and exercise. By this I mean the con-
training of the soul to perform the actions which necessarily
proceed from the trait? desired. For example, a man who wishes
to acquire the quality of generosity must oblige himself to do
generous things; that is, to give of what he owns, and must con-
tinue in this wise, affecting this thing and struggling with his soul
until his nature conforms to it and it becomes easy, at which point
he will have become a generous person. Similarly in the case of
the man dominated by arrogance who wishes to inculcate in his
, .moﬁ.; &m quality of modesty: he should persist for a lengthy period

(&\w »*/_ n imitating the behaviour of the modest and mén
. uw_/,mn his soul until such behaviour becomes one of his traits and partof
. his nature, at which time it will come easily. Every one of the
qualities which the Law deems praiseworthy is acquired by these

means, the end point of which is that the act should be pleasur-

able. For the generous man is he that takes pleasure in giving

money, not he who gives it reluctantly; and in the same way, the

o modest man is he who finds modesty delightful.

m(z_ VA e " The religious trdits of character cannot take firm root in the
5923\ soul until it has grown accustomed to every good habit, re-

-4 NE Z%.E who feels a love for and takes pleasure in beautiful deeds, and
S loathes and is hurt by ugly ones. As God’s Emissary (may God
bless him and grant him peace) said: ‘Prayer has been made my
delight’.# As long as worship and the renunciation of forbidden

things are felt to be unpleasant and burdensome their perfor-

mance will be defective, and cannot bring one to full felicity.
Certainly, to struggle to persevere with them is agood thing, but

only in comparison with abandoning them, not in comparison

with doing them willingly. It is in this context that God (Exalted

is He!) has said, Seek help in perseverance and in prayer, and truly it is

hard save for the humble-minded.s And His Emissary (may God bless

him .msm grant him peace) has said, “Worship God with pleasure,

and if you cannot, then with perseverance, for perseverance in
something which you dislike contains much good’.® Neither is it
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sufficient to obtain the felicity consequent upon good character
that obedience to God should be found delightful and disobedi-
ence unpleasant at some times-and not others; rather this should
be constant and remain with one throughout one’s life, so that
the longer a man’s life extends, the more solid and complete will
be his virtue. This is why the Prophet (may God bless him and
grant him peace) replied, when asked about felicity: ‘It is a long
life in the obedience of God’.” This is also why the Prophets and
the Saints disliked death, for ‘this world is the sowing-ground of
the next’.* The more acts of worship one performs through liv-
Em a long life, the greater will be the reward, the purer and
clearer the soul, and the stronger and more deeply-rooted the
good traits of character. For the sole purpose of acts of worship is
to influence the heart, and this influence will only grow strong
when they are persistently repeated.

The purpose of such traits of character is to cut the love of this
world away from the soul and to set firmly therein the love of God
(Exalted is He!), so that one would love nothing so much as the
meeting with Him. Such a man will then employ his wealth only
in ways which will bring him to Him; likewise with his anger and
desire, since these will be under his command, and weighed up in
the scales of the intellect and the Law so that he is contented and
happy with them. Itis wrong to deem it unlikely that one’s delight
might be in prayer and that one’s worship might become delec-
table, for everyday life draws even more wondrous things from
the soul: we see® kings and the voluptuous rich in constant misery,
and the bankrupt gambler so overcome with delight and joy dur-
ing his mmgcnsm that one might well discount the possiblity of
man’s gaining any pleasure without this practice, even after it had
taken away his wealth, ruined his home and left him quite penni-
less, for he will still love and enjoy it by reason of his soul’s long
familiarity with it. Similarly with the man whose hobby is

* For this proverb, sometimes held to be a hadith, see Sakhawi, 351; for
Ghazili’s extensive use of it see Lazarus-Yafeh, 312-4. :
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pigeons, who may stand all day in the hot sun without feeling any
pain due to the pleasure he takes in his birds, and their move-
~ments, flight and soaring around in the sky.* And there is the sly
criminal who boasts of the blows and stabs he receives, and of his
steadfastness under the whip, and who goes up to the cross or the
gibbet® bragging about his endurance of these [punishments],
considering this to be a source of pride: he may be torn limb from
limb in an attempt to make him confess to his crime or to that
committed by another man with his knowledge, and persevere in
his denial, " and pay no heed to the punishments because of his joy
at whathe considers to be his courage and virility. Despite the tor-
ment provided by his circumstances, he is delighted by them and
finds them a source of pride. And there is no condition more ugly
and despicable than that of an effeminate man, who imitates
women by plucking out his hair, tattooing his face, and keeping
their company, so that you see him rejoicing in his state and boast-
ing of the perfection of his effeminacy to other such men.® Even
the cuppers and sweepers can be seen boasting to one another just
as much as the kings and scholars. All of this is the result of habit
and persisting in one course for a long period and seeing the same
thingin one’s acquaintances.

Since the soul commonly takes pleasure even in vain things
and inclines towards ugliness,"* how could it not take pleasure in
the Truth were it to be restored to it for a while and made to™
persevere therein? The soul’s inclination to these disgusting

* A sport popular in medieval Islamic culture; see for instance Ibn Abi’l-
Dunya, Dhamm al-malahi, ed. ‘Ata, so-1, ed. Robson, s9; Sakhawi, s30-1; F.
Rosenthal, ‘Child psychology in Islam,” 4. Ghazili is assuming that his readers
regard it as a rather frivolous and undignified pursuit; as is suggested by the
above sources. According to one early jurist, the testimony of pigeon trainers
cannot be accepted in court, for the same reason (Ziadeh, ‘Integrity (‘Adalah)
in Classical Islamic Law’, 82). The hobby did, however, find practical applica-~
tion in the carrier pigeon trade; itis interesting to note in passing that the use of
carrier pigeons was first introduced to Europe by knights returned from the
Crusades: cf. Holmes, ‘Life among the Europeans in Palestine and Syria’, 31.

® For this vice see note A on p-175 below.
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things is unnatural, and resembles an inclination to the eating.of
mud; yet even this may gain control over some people and
become a habit.* As for the inclination to wisdom and the love,
knowledge and worship of God, this resembles the inclination
towards food and drink. It is the expression of the heart’s nature,
and is a divine command, while an inclination to the demands of
one’s desires is in itself something strange, and is not part of s
nature. The heart’s food is wisdom, knowledge and the love of
God (Exalted is He!), and it only diverges from the demands ofits
nature when afflicted by some disease, just as the stomach may be
afflicted by an illness which prevents it from desiring the food and
drink which give it life. Thus every man’s heart which inclines to
anything but the love of God (Exalted is He!) is afflicted by a dis-
ease in proportion to this inclination, unless he love a thing
because it helps him to love God and to practice his religion—
which is not the symptom of an illness. .

From the foregoing you have come to know beyond all doubt
that good traits of character may be acquired through self-
discipline, by means of imitating, at the outset, the actions which
result from such traits so that they may ultimately become part of
one’s nature. This is one of the wonders of the relationship |
between the heart and the members [ jawdrih], by which I mean
the soul and the body: the effect of every attribute which appears -
in the heart must emanate onto the members, so that these move
only in conformity to it; similarly, every act performed by the
members has an effect which makes its way up”® to the heart,
thereby constituting a form of circular movement. To under-
stand this thing a metaphor may be employed, as follows.

A man who wishes his soul to acquire the attribute of skilful
calligraphy” so that he becomes a calligrapher by nature and dis-

4 Asremarkedin the same context by Aristotle, Nicomachean Ethics, VIL.v.3.
® The reference to kitdba may instead be to the simple act of writing,
together with such ancillary skills as were required of the secretarial class.
Ghaz3ali seems to have drawn this illustration of the process of habituation

from al-Farabi (Fugiil, 109).
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position must do with the member which is the hand those things
which the calligrapher does, and devote himself assiduously to
this for a long period, during which he imitates the calligrapher
by copying his fine script. He continues to persevere in this until
it becomes a firmly-rooted attribute in his soul, and, at last, he
comes to write naturally with a beautiful hand, whereas he had
earlier done so only artificially. It was fine calligraphy itself which
rendered his own calligraphy fine, at first through a difficult sim-
ulation, the effect of which nevertheless rose to his heart' and
then descended again from the heart to the member in question
to enable him to write well naturally. The case of 2 man who
wishes to become a sage of the soul* is similar: he is obliged to do
the things which suchsages do, namely, a constant application to
sagacity, until this attribute becomes attached to his heart and he
becomes a sage of the soul.

The case of the man who wishes to become generous, conti-
nent, clement and unassuming is identical: he must perform by
simulation the actions associated with these qualities until they
become part of his habitual nature. This is the only treatment
available. And just as the one who wishes to become a sage of the
soul does not despair ofachieving his goal when he has wasted one
night, but will notreachitifhe doesso repeatedly for many nights,
similarly he who desires to purify and perfect his soul and to adorn
1t with good qualities’s will neither achieve his goal by worship-

ping for one day nor be barred from it because for one day he
A Ar. fagih al-nafs. A characteristically Ghazalian term applied to a sincere
expert in the religious art of reforming souls. This, or its cognate expression
Jagih al-din (‘sage of religion’) is contrasted with the Jagih al-dunyd, the
“worldly jurist”, who knows the formal requirements of liturgy and law, and
yet has no appreciation of their true spiritual functios. Ghazali chose the
root f.4.h to remind people of the original sense of ‘understanding’, which
had become obscured as the word figh became increasingly applied to legal
casuistry. Cf. Thya@’, 1v. 342-3 (K. al-Muragaba, Bayin hagiqat al-muriqaba);
1. 28-9 (K. al-‘Ilm, bab 3, Bayan m3 buddil min alfiz al~‘ulam3’). The word
Jugaha’ had, however, already been used, e.g. by Tustari (Mu‘arada, 4-5), to
denote people learned in spiritual matters.
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sinned. This is the purport of our [credal] statement that one mor-
tal sin does not necessarily lead to eternal damnation.* However,
one day of idleness will invite [the student] to the next, wwa then,
little by little, to others, until his soul takes pleasure in laziness and
abandons studying altogether so that the merit which attaches to
being a sage passes him by. Similarly, one venial sin wmwmw. o
another, until the basis for salvation is lost through the mﬁwmmsmwcm,
of the basis of faith at the moment of death. And justas the effect of
a single night on the acquisition of the status of sage of the ..mQ,% 8
not felt, ' since this is something which appears little by Litdle, like
the growth and increasing height of the body; similarly the effect
of one act of devotion on the purification and cleansing of the soul
is not immediately perceptible. Nonetheless, one should not
undervalue even a small amount of devotion, for a large quantity,
which is made up of individual small acts, has an effect, so that omnw. .
one of them must exercise an influence. There is not asingle act of
devotion but thatithasan effect, even though itbe concealed, and
it must therefore necessarily entail some reward, since reward isin
proportion to its effect; and this is the case with sin also. .moé.
many sages there are who deem the wasting of a day and a night a
paltry thing, and continue to do so, procrastinating day after day
until at last their natures depart from the acquisition of under-

~standing; likewise is it with the man who underestimates small

sins, and procrastinates and delays his repentance day after day,"
until such time as death suddenly seizes him, or the darkness of his
sins so builds up in his heart that he is unable to repent (for a little
ever invites one to abundance), and his heart becomes loaded
with the chains of desires, from which he is unable to release him-
self. This is what is meant by the ‘closing of the gate of

4 This is the orthodox Ash‘ari position, which contrasts with that of the
Khawirjj and Mu‘tazila, who taught that the oogm&oz of a mortal sin
s[nnnwmmwa? entails eternal punishment. (Ash‘ari, Magalat, 124; Laqqani, E,ﬂ
Ghazali, Thyd’, 1. 104 [K. Qawd‘id al-‘aqd’id, fasl 4, mabhath 3; tr. Faris,
mclxamamo:r 105].) ’
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repentance’,* and by God’s statement (Exalted is He!): And We
have set a barrier before them and a barrier behind them [to the end of]
the verse.”®® And in the same wise, ‘Ali (may God ennoble his
face) said, ‘Faith appears in the heart as a white gleam.™ As faith
grows, so does its whiteness, until, when the bondsman’s faith is
complete, the whiteness covers his entire heart. And hypocrisy
appears as a black speck, the blackness of which grows in propor-

aocno:,ssﬁm,éras&owﬁvoﬁnmﬁuonoﬁom 85@_2@.9@733
becomes entirely black.’2 .

You have therefore come to know that good character pro-

ceeds sometimes from one’s nature and innate disposition [ fitra],
sometimes from accustoming oneself to beautiful deeds, and
sometimes from seeing and keeping the company of people who
perform them, who are the companions of charity and the breth-
ren of righteousness. For one nature can purloin® both good and
evil from another.© The man in whom all three aspects are mani-
fest, so that he is virtuous by nature, by habituation and by
education, is possessed of the supreme virtue: similarly, he who is
by nature ignoble, and chances to fall in with bad company from
which he learns, and for whom the means of evildoing are readily
available so that he grows accustomed to wickedness, is the most
distant of men from God (Exalted is He!). Between these two
degrees there are people of disparate participation in these three
aspects, each of whom is possessed of a degree of proximity or
remoteness in accordance with his quality and state. Whoso works
an atom’s weight of good shall see it, and whoso works an atom’s weight of
ill shall see it also. And God wronged them not; rather did they wrong
themselyes.?3

4 Although repentance until the last moment of life is possible for every
individual, it is said that the ‘gate of repentance is closed’ when the heart is so
overgrown with corruption and heedlessness that repentance is very improba-
ble. Cf. Zabidi, vir. 341.

® The verse continues: and have covered them so that they see not.

¢ Zabidi (vi1. 342) reminds us here of the popular proverb al-tab* al-salim

Enmm“hmmozumbmgnnmmwﬂEom, Bo»smcm%mﬁnmn@:?nmEoﬁﬁaoﬁro peo~
ple with whom it associates. .
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[ 22.5 ] |
An Exposition Detailing the Method
Used in Refining the Character

OU have learnt from the foregoing that an equilibrium of

the traits of character® causes the soul to be healthy, while

any deviation from this equilibrium constitutes a sickness and a

disorder within it, just as an equilibrium of the humours of the

body leads to its health, and an imbalance entails its sickness. Let

us therefore take the human body as our metaphor, and proceed
with our discourse as follows.

The soul, in being divested of ugly traits and qualities and

- given virtuous and beautiful ones, is like a body, which may be

cured through the removal of diseases and the wmmnoﬁao.z of
health. Just as the basic constitution is usually in equilibrium,
which a transforming disorder afflicts® through the effects of
food, air and other circumstances, so also every child is born in
equilibrium and with a sound innate disposition: it is os&w his
parents who make of him a Jew, a Christian or a Zoroastrian;*
that is, it is through familiarity and education that ugly customs
are acquired. And just as the body is not initially created
complete, but rather moves towards completion and wﬂ.nommnw
through its growth (provided by nourishment) and upbringing,

so too the soul is created deficient, with its completion and

perfection being present in a latent form, and will only become
perfected through training [tarbiya],? the refinement of the
character, and being nourished with knowledge. Just as when
the body is healthy the physician should establish the canon

4 See above, p.18a.
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which will maintain this health; and when it is ill he should
restore it to health: similarly, when your soul is pure, clean and

of good character you should strive to keep it in this way and

strengthen and purify it yet further, and when it is not, you
should struggle to make it so. And just as a disorder which
changes the body’s equilibrium and brings about its sickness
may only be treated through its opposite (if it proceeds from
heat then through something cooling, and vice versa); similarly,
the ugliness which is the heart’s sickness can only be treated
with its own opposite, so that the disease of ignorance is treated
by education, that of avarice by giving money away, that of
pride by self-effacement, and that of greed by forcibly restrain-
ing oneself from the things one craves. The curing of a sick
body requires that one endure the bitter taste of the medicine
and persevere in renouncing cettain things one desires; and in
like fashion, in the treatment of the heart’s sickness one must
endure the bitterness of struggle and steadfastness—this is even
more the case, in truth, since one can escape a bodily illness
through death, whereas the sickness of the heart (and we seek
refuge with God!) is a sickness* which abides even after death,
and for all eternity.
A cooling medicine will not be sufficient to effect the cure of
a disorder caused by heat unless it be administered in a certain
measure, which will vary according to the severity or mildness
of the complaint and the length of time for which it has been
present. It is essential that there be a standard measure for this by
which the efficient amount to be given may be known, since if
the wrong quantity is administered the disorder will be exacer—
bated. The opposites with which the traits of character are
treated must also be provided with a standard measure: Jjust as
the quantity of medicine used is taken in accordance with the
sickness, so that the physician will not give any treatment until
he knows whether the disease is caused by heat or cold, and has
ascertained the degree to which the temperature is high or low,
and will only then turn to the conditions of the body and the
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weather, the profession, age and other Qnosama.ﬁnnw wm &a
patient, and will then, in accordance with all this, mec his
treatment; so also the guiding Shaykh, who is the physician of
his aspirants’ souls and the treater of the Uomna.om ﬁwom.o who
wish for guidance, should not impose any mwQOo duties and
forms of self-discipline upon them until he has learnt about
their characters and ascertained the diseases from which they
suffer. . . .
Were a physician to treat all of his patients with a single medi-~
cine he would kill most of them; and so it is with the mgﬁm&a
who, were he to charge all his aspirants with one kind of exercise,
would destroy them and kill their hearts. wﬂm&mv attention
should be paid to the illness of each aspirant, his circumstances,
his age, his constitution, and the capacity of his body® to .mvmn.oaw
such exercises, which should be prescribed on this basis. If the
aspirant is a beginner, and is ignorant of the provisions of the
Law, he should first be taught about ritual purity and prayer, and
the external acts of worship. If he is occupied in gaining money
from forbidden sources or is regularly perpettating some wrong-
doing, he should be asked first to forsake this. And ..,S»os, he is
made outwardly® beautiful through acts of worship, and his
members have been purified from external S»smmnnw&wbm, the
Shaykh should look, through the evidence provided by his states,
to what lies within him in order to ascertain his character and the
diseases of his heart. At this point, should he perceive that he has
wealth in excess of his needs he should take it from him and give
it in charity in order to empty his heart of it and to prevent EB
from being distracted. Should he perceive that frivolity, .@d&m
and self-esteem have taken hold of him he should instruct him to
go to the marketplace and beg, since self-esteem and wowa n.vm
authority can only be broken by humiliation, of which —uommﬁm is
the most intense form. He will require him to persist in this for a
period until his pride and self-esteem are destroyed, for pride,
and also frivolity, are among the illnesses which lead to destruc-
tion.
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Should the Shaykh see that the body and dress of the aspirant
are usually clean, and that his heart inclines to this and is pleased
with it, he will give him a job as a latrine attendant and cleaner,
and instruct him to sweep filthy places, and to remain in the
kitchen and places where there is smoke until the attachment he
has to cleanliness departs. For someone who cleans and adorns
his clothes, and makes requests for clean’ patched garments
[muraqqa‘af]* and coloured prayer-carpets is no different from a
bride who spends the entire day decorating herself. There is no
difference at all between a man who worships himself and one
who worships an idol: inasmuch as one worships anything other
than God one is veiled from Him. Therefore, anyone who pays
attention to anything in his dress, apart from its being from a
legitimate source and ritually pure, in a way which turns his
heart towards it, is occupied with his own self, .

It is one of the subtle aspects of discipline that if an aspirant
does not permit himself to renounce frivolity or some other
trait at all, and will not allow himself its opposite all at once, he
should move from one blameworthy trait of character to
another which is less harmful, in the manner of a man who
washes off blood with urine, and then rinses off the urine with
water, if water would not have removed the blood; and like a
schoolboy who loves to play with balls and sticks and suchlike
things, and then is progressively drawn from such play by being
encouraged to improve his appearance and to wear fine
clothes, and then from this by being encouraged to seek

4 The distinctive wear of Sufis in many medieval Islamic societies. (Cf.
E&,Sm., 45-57; Anawati and Gardet, 37.) On the spiritual veil which lies in
distraction by appearances, Ghazili writes elsewhere of those who, lured by
the vice of spiritual illusion (ghunir), ‘renounce silk and other fine stuffs, and
ask instead for expensive patched garments [...] and dyed carpets [...] and
think that they are Sufis simply because of the colour of their dress and the
fact that it is patched, forgetting that the Sufis only wear patched garments

because their clothes are threadbare’. {(Ihya’, m1. 348 [K. Dhamm al-ghuritr,
sinf 3].) N ,
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influence and authority, and then by being encouraged to long
for the Afterlife. The case of the man whose soul does not per-
mit him to abandon his illusion all at once is similar: let him
move on to a lesser form of this vice. And so it is with the
remaining traits.

Should the Shaykh see that the aspirant is usually under the
influence of greed for food, he should oblige him to fast and to
reduce the amount he eats. Next, he should instruct him to pre-
pare delicious meals and serve them to others without tasting
them himself, until his soul becomes stronger and he becomes
used to forbearance, whereupon his greed will have been subju-
gated. And should he see that the aspirant is a young man longing
to be married, but cannot afford to do so,® he should instruct him
to fast. Should this not do away with his sexual desire, he should
tell him to break his fast with water and no bread or vice versa-on
alternate evenings, and forbid him to eat meat or any other thing
with his bread, until his soul is reduced to submission and his sex-
ual desire broken. For at the beginning of aspirancy there is no
cure more effective than hunger.

If he sees that his is a predominantly irascible disposition he
should oblige him always to be gentle and quiet; and should
make him serve and keep the company of an ill-mannered man
in order that he might train his soul to tolerate him. One of the
Sufis habituated his soul to mildness and freed himself from
excessive anger by hiring a man to insult him in public: he
forced himself to be forbearing and to suppress his anger,
continuing in this way until his nature became characterised by
a proverbial gentleness.* Another of them felt the presence of

4 Ghazili’s direct or indirect source for this section seems to have been an
ethical tract now conserved at the Qarawiyyin Library in Fez, which has
“been attributed to Nicolaus of Laodicea, an obscure Aristotelian with mild
neo-Platonic interests who lived at the fime of Julian the Apostate. (M.C.
Lyons, ‘A Greek Ethical Treatise’.) The person hired in this particular story
was a woman called C.fnwF (_b* oo Ctbrco . (Ed. Badawi, in appendix I to his
edition of the Arabic Nicomachean Ethics, p.414.)
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cowardice and faint-heartedness in his soul, and, wishing to
acquire the trait of bravery, made it his practice to put to sea in
the wintertime when the swell was at its roughest.* The ascetics
of India treat laziness in worship by standing up all night on
pillars.* And one of the Shaykhs at the outset of his own
aspirancy, finding that his soul was lazy during his night
devotions, for this reason forced himself to stand on his head all
night so that his soul would willingly accept standing on his
feet. Another treated his love of wealth by selling all that he
owned and throwing the proceeds into the sea, fearing that if he
gave it to other people he would be afflicted by self-satisfaction
and a desire to be seen doing this.°

These examples should teach you the way to treat hearts. Itis
not our intention to mention the medicine for each sickness, for
this will be done in the remaining Books; rather what we intend
to do here is to draw the reader’s attention to the fact that the
general technique consists in doing the opposite of everything

A It appears that this particular anecdote was originally—and perhaps
oddly—attributed to Dionysios. (‘Nicolaus’, ed. Badawi, 413; see Lyons,
‘A Greek Ethical Treatise’, 46.) It is also told in Miskawayh’s Tahdhib.

® Cited by ‘Nicolaus’ (ed. Badawi, 414; tr. Lyons, 46).

¢ Cf. ‘Nicolaus’ (ed. Badawi, 414; tr. Lyons, 46): ‘An example of that
was the man who sold all that he owned and threw the purchase money
into the sea—Crates was his name. After that he cried, “Crates frees him-
selfl” Hujwiri (Kashf al-mahjib, tr. Nicholson, 228) believes that the
protagonist of the story was the eccentric Baghdad mystic al-Shibli. Ibn al-
Jawzi, although unaware of its pedigree, has doubts about the ethical value
of the tale; these are, however, credibly dispelled by Zabidi (Ithdf, 1. 37-8),

. who explains that such lessons are not cited as general principles of con-
duct, but merely illustrate ways in which the religious obligation of
attaininig tawakkul, true reliance upon God, may for certain individuals
under the guidance of a Shaykh sometimes take precedence over those
usages of religion which, while recommended, are not obligatory. Cf. also

Kably, ‘Satan dans I'Thya”, 36-7, where Ibn al-Jawzi’s remarks are similarly
dismissed. :
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that the soul inclines to and craves. God (Exalted is He!) has
summed up all of these things in His statement: And whoever fears
the standing before his Lord, and forbids his soul its whim, for him
Heaven shall be the place of resort.?

The important principle in the spiritual struggle is to camry
out what one has determined upon: if one determines to
renounce a desire, then the means to pursue it will be made
easier; this is a trial and a test from God, and one should there-
fore have fortitude and perseverance. If one habituates oneself
to violating one’s own resolution the soul will come to take
pleasure in this and will be corrupted. Should it happen that a
man does violate his resolution, he should compel his soul to
accept a punishment for this, as we have already mentioned in
[the section on] the chastisement of the soul in the Book of Self-
Examination and Vigilance:* if he does not intimidate it through
the presence of a punishment it will defeat him and make the
following of the desire seem good, and this will corrupt his
self-discipline entirely.

4 Ihyd’, 1v. 346-8 (K. al-Muragaba, Muribata 4), a list of incidents which
includes the well-known story in which Junayd forces himself to bathe
fully-clothed in cold water as a punishment for his nafs, which had
demanded that he delay the required ablutions for his prayers until hot
water became available. .
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[ 226 ]
An Exposition of the Symptoms
by which the Diseases of the Heart
- may be Recognised,
and the Signs which Indicate
a Return to Health

HAZOQ\ that each member of the body has been created to
discharge a particular function, and that it falls ill when it is
no longer able to perform it, or else does so in a disturbed fash-
ion: the hand ails when it can no longer strike, and the eye when

it can no longer see. Thus it is with the heart, which falls _t when

it becomes incapable of performing the activity proper to it and
for which it was created, which is the acquisition of knowledge,
wisdom, and gnosis,* and the love of God and of His worship,
and taking delight in remembering' Him, preferring these things
to every other desire, and using all one’s other desires and mem.-
bers for the sake of His remembrance. God (Exalted is He!) has
said:I created jinn and mankind only to worship Me.>

Thus every part is possessed of a benign function,? that of
the heart being the acquisition of wisdom and gnosis

* Ar. ma‘rifa. Readers accustomed to Christian terminology should recall
that this word, conventionally and conveniently translated as ‘gnosis’, really
_denotes a direct experience of God attained through humility and serious-
:nmm.. which is far removed from the ‘self-importance of the Gnostic, as well
as his naive rejoicing in fantastic speculation’ (the comment of the Lutheran
scholar Tor Andrae: Garden of Myrtles, 79). Cf. Gardet and Anawati,

m.:gm:&_.e,: w?%&&oﬁmiﬁ:?&:ﬁ Nwo.utwOown_uon?nv,.?.Sw&&&.&&?&
€t remarques, 475-6, 486. . :
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_ [ma‘rifa],which is the specific property of the human soul which
- distinguishes man from the animals: for he is superior to them

not with regard to his capacity for eating, mating, seeing and so
forth, but rather with regard to his gnosis of the true nature of
things, and their origin, and their Originator, Who is God
(Great and Glorious is He!). For should he know all things but
God it would be as though he knew nothing at all. The sign of
the gnosis of Him is love, for whosoever knows Him loves Him
also; and the sign of this love is that one should prefer none of the
things of this world over Him. As God (Exalted is He!) has said,
Say: If your fathers, and your sons, and your brothers, and your wives,
and your tribe, and the wealth you have acquired and the trade you fear
may not prosper, and the dwellings you desire, are dearer to you than
God and His Messenger and striving in His way, then wait until God
brings His command to pass.* Therefore, whosoever possesses a
thing which is more dear to him than God is harbouring a sick-
ness in his heart, just as a man who, loving to eat mud, and
having lost his desire for bread and water, must needs suffer a
sickness in his belly. These are the symptoms of the disease, by
which we learn that every heart—saving only those which God
has rescued—is sick. Yet there are some diseases which exist
unbeknown to those they afflict, and the disease of the heart is
one of these, which is why the man who suffers from it is heed-
less. Even if he becomes aware of it, he finds it difficult to
persevere in the bitter medicine of opposing his desires, which is
akin to the spirit’s extraction during the agonies of death; or,
should he indeed find in himself the strength needed for such
perseverence, he may be unable to find a physician of insight to
treat him. For the physicians, who are the scholars [‘ulama’],
have also been overpowered by this disorder; and treatment will
but rarely be sought from a physician who is himself unwell. It is
for this reason that the malaise has become so taxing and chron-
ic, and that this science has become obliterated, so that some

* The ‘command’ refers to the Day of Judgement,
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people have been led to deny altogether the existence of the
medicine—and even the disease—which are proper to hearts.
Instead, men have given themselves over to worldliness and to
activities which in outward appearance are acts of worship, but
inwardly are no more than customs and acts, performed when
.others are watching.

So much for the symptom of the underlying disorder.

As for the sign which indicates a return to health following
upon treatment, this is perceived by scrutinising the particular

sickness which is being addressed. If one is treating the fatal -

disease of avarice, which sets man at a far distance from God
then [it will be found that] the only method of doing so is 2“
encourage the patient to give and spend his money. This should
not be done, however, to the point where he squanders it for
this also would be an illness, resembling the case of 2 man h{ro
treats n,oE.nmmm with heat until the heat, which is also a disorder
comes to predominate. What is required is the establishment o,m
an equilibrium between ‘grudgingness’ and ‘prodigality’, sp that
one remains in the centre and at the greatest possible distance
mn.va the two extremes. Should you wish to determine where
this middle point lies, then consider the action which results
necessarily from the blameworthy trait: if it is easier and more
pleasurable for you than its opposite, then that trait is predomi-
nant in your case. For instance: should you find the acquisition
and retention of money easier and more enjoyable than giving it
to &omo who may justly receive it, then you should know that
avarice is a dominant characteristic in you, and you must con-
stantly give until such time as giving to a undeserving recipient’
becomes easier and more enjoyable than to withhold it legiti-
5»8.? at which time prodigality will have assumed the
dominant place. Then return to the practice of withholding
your wealth, and constantly watch over your soul and draw
mbmanmsgm about your character from the evidence of what deeds
it finds easy and which ones hard, until the connection between
‘your heart and meney is broken, and you incline neither
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towards giving it nor withholding it, since it has become as
water to you, so that when you give or withhold it you do so for
a needful purpose, and so that giving your money does not seem
preferable to you than its retention. Every heart which becomes
like this has come to God with a sound aspect in this regard.®
However, it must be sound in respect of the other traits of char-
acter also, so that it retains not a single tie with anything
connected with the world, whereupon the soul will be enabled
to leave this world unattached to it, paying it no heed, and no
longer yearning for the things which it contains. At this point it
will return to its Lord, at peace, content in His good pleasure, hav-
ing entered among God’s bondsmen® who are close to His
presence, such as are the Prophets, the Saints, the Martyrs and the
Righteous; the best of company are they!®
The authentic mean between the two extremes is exceedingly
obscure, being thinner than an hair and sharper than a sword.
Assuredly, the man who keeps to the Straight Path [al-sirat al-mus-
tagim) in this world shall cross the Traverse [al-siraf] in the next;
yet it is a rare thing for a man to be free of all deviation from this

~ Straight Path (by which I refer to the mean), and any inclination

either to one side of it or the other, which thing would cause his
heart to be attached to that side and thereby to suffer chastisement
of some sort by passing through Hell, even if only at the speed ofa
lightning-bolt.” For God (Exalted is He!) has said, There is not one
of you that shall not come to it. This is a fixed ordinance of thy Lord. Then

A Cf. Q.xxv1:88,80: The day when wealth and sons avail not, save him whoe
comes to God with a sound heart.

B Cf. Q.Lxxx1x:28-30: O thou soul at peace! Return unto thy Lord, content in
His good pleasure! Enter among My bondsmen! Enter thou My Garden!

€ The Traverse (siraf), which spans Hell and across which ail rmankind
must pass on the Day of Judgement, is thus described in several Traditions, for
example Ibn Hanbal, Musnad, v1. 110. Ghazali outlines the doctrine at Fryd’,
1v. 447 (K. Dhikr al-mawt, Sifat al-sirat; tr. Winter, Remembrance of death, 205-
10).
© Another characteristic of the Traverse is that the righteous will pass over
itin this way. (Ihyd’, 1v. 447; tr. Winter, 208.)
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shall We save those that were Godfearing,”* that is, those that were
close to rather than distant from the Straight Path. It is because of
the difficulty of preserving rectitude [istigama] that every one of
God’s bondsmen is required to pray Guide us to the Straight Path
seventeen times each day, the recitation of the Opening Sitra
being an obligatory part of every rak‘a.® It is related that a man
once saw the Emissary of God (may God bless him and grant him
peace) in a dream. ‘O Emissary of God!” he said, “Why did you
declare that “Hiid” had turned your hair grey?” And he replied,
‘Because of the statement of God (Exalted is He!), Practise rectitude
as you have been commanded.”®° Thus the treading of the Straight
Path with due rectitude is something extremely obscure; never-
theless the bondsman, should he be unable to do this properly,
must at least strive to keep in its vicinity. Whosoever wishes for
salvation can only win it by means of righteous acts, which pro-
ceed solely from good traits of character. Therefore let every
bondsman look to and reckon his attributes and qualities, and
devote his energies to treating them one after the other. /

And we ask God, the Generous, to render us among the
devout.?

A Most Muslim theologians, on the basis of this verse, hold that all
mankind shall enter Hell, which, for the righteous, will comprise a kind of
purgatoty for their minor sins, after which they are to be received into
Heaven through the Prophet’s intercession. The Prophets and Saints,
although also destined to visit the infernal regions, will not be tormented
there. Cf. Winter, Remembrance of death, 59, note A.

® In the Shafi7 school of law to which Ghazili subscribed, this is one of
the eleven obligatory components (arkin) of the canonical prayer. (Ghazali,
Wajiz, 42.) . i -
© The verse is in the Siira of ‘Had’.
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[227]
An Exposition of the Way
in which a Man may Discover
the Faults in his Soul

NOW that when God (Exalted is He!) wishes His
H—”Awosmmgms well, He grants him insight into the faults which
lie in his soul. The faults of a man of perfect insight' are never hid-
den from him, and whosoever knows his faults is in a position to
treat them. Most people, however, are ignorant of the faults of
their souls, and might see the mote in their brother’s eye but not
the beam which lies in their own.* There are four ways by which
the man who would know the faults of his soul may do so.

Firstly, he should sit before a Shaykh who has insight into
these faults and hidden weaknesses, and put him in authority
over his soul, and follow the instructions he gives in connec-
tion with his struggle therewith, as is the place of the aspirant
with his Shaykh; this latter will ascertain these faults, and
explain to him the method by which they should be treated.
However, such a man is hardly to be found in this age. *

4 There'is an unmistakeable echo here of Matthew vi1.3. For the use of this
idiom by Ghazili and other Muslim writers see Asin, Espiritualidad, 1. 189n;
Goldziher, ‘Matth. vi1. § in der muhammedanischen Literatur’. There is no
reason to suppose that Ghazali has been using the Gospels directly at this point
rather than his Muslim sources. The following all cite this image: Abi
Nu‘aym, Hilya, v. 99; Qudi‘, 1. 356; Ibn al-Mubarak, Zuhd, 70; Ibn Abi
Shayba, x1v. 38; and Goldziher finds it also in al-Mubarrad’s Kamil. For the
Muslim use of New Testament idioms see Arnaldez, Jésus fils de Marie prophéte
de PIslam; Jomier, ‘Jésus tel que Ghazili le présente dans ‘al-thya”, and
Jomier’s list of other works on the subject in note 3 to his page 77-

~ \
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Secondly, he may seek out a true, perceptive and religious
friend, and appoint him to be the overseer of his soul, so that he
notes his circumstances and deeds, and brings to his attention the
inner and external faults, acts and traits which he finds dislikeable
in him. This was the practice of the wise men® and the great
leaders of the Faith: “Umar (may God be pleased with him) used
to say, ‘May God grant His mercy to a man who shows me my
faults’. And he used to ask Salman about his faults when they
met, saying, “What things have you heard about me that you
find dishkeable?” Salman pleaded to be excused answering this,
but when he insisted, replied, ‘I have heard that you once ate
two kinds of food at one meal, and that you have two sets of
clothing, one to wear at night and the other for the day’. ‘Have
you heard anything else?” he enquired, and he said that he had
not. ‘These two things,’ he said, ‘I now renounce’.3 He used also
to question Hudhayfa, saying, “You were the confidant of God’s
Emissary (may God bless him and grant him peace) in the matter
of the Hypocrites.* Can you see any of the signs of hypocrisy in
me?’ In this way used he to accuse himself, despite his great
worth and exalted position, for the greater a man’s intelligence
and position the less impressed will he be with himself and the
more often will he engage in self-accusation.

This too, however, is rarely to be found. Few indeed are the
friends who do notresort to flattery, but tell one about one’s faults’
instead, and who harbour no envy. Amongyour friends you must
needs have one who is jealous, or who has an ulterior motive,
who deems something a fault when it is not, or a flatterer who
conceals some of your defects from you. It was for this reason that

* Hudhayfu is remembered as the sahib sirr al-Nabi, the ‘repository of the
Prophet’s secret’, partly because he was told of certain events which would
usher in the end of time, and in part because he was aware of the identity ofa
number of hypocrites within the ranks of the Muslim community at Medina.
(Cf. Ghazali, Ihyd@’, v. 214 [K. al-Tawhid wa’l-tawakkul, Shatr 1]; Massignon,
Essai, 161; Ibn “Arabi, Futihat, cited by Chittick, The Sufi Path of Knowledge,
270.)
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Dand mTHw,.m renounced all human company, and said, when
asked why, ‘What can I do with people who hide my faults mnows
me?’ It was ever the desire of religious people to discover their
faults through being told of them by others; however, things have
come to such a pass with us that the most hateful of all people are
those who counsel us and draw our attention to our defects. This
is almost expressive of a weakness in our faith, for bad traits of
character are vipers and stinging scorpions, and were someone t0
tell us that under our clothes there lurked a scorpion we would
account this a great favour, and be delighted, and ﬁoc_m.oﬁnm@%
ourselves with removing and killing the scorpion in question. Yet
‘the injury and pain it could cause to the body would Fm.m nO MoTe
than a day, while ugly traits of character cause an injury in the very
core of one’s heart, which, it may be feared,* will endure even
after death and for evermore, or for thousands of years.
Nevertheless, we are not delighted when someone calls these
things to our notice, nor do we busy ourselves with removing
them; instead we repay the one who thus counsels us in kind, and
say, ‘Whataboutyou? You also do this, thatand the other,” so that
resentment towards him distracts us from gaining any profit by his
advice. This is a kind of hardness in the heart produced by many
sins,’ which in turn are the consequence of weak faith. Therefore
we ask God (Exalted is He!) that through His grace and generosity
He should inspire us with right guidance, show us the faults of our
souls, occupy us with treating them, and guide us to thank those
who reveal such weaknessesto us.

The third way is to learn of the faults of one’s soul by listening
to the statements of one’s enemies, for a hostile eye brings out
defects: it may happen that a man gains more from an enemy and
a foe who reminds him of his faults than from a dissimulating
friend who praises and speaks highly of him, and hides from him
his faults. Although human nature is inclined to disbelieve an

A Until such time as God relents towards the sinner, and delivers him
from hellfire.

53




C\(

SPIRITUAL DISCIPLINE

enemy and to interpret his statements as the fruit of envy, still,
the man of insight, whose faults must necessarily be noised
abroad in the statements of his foes, will not fail to derive some
benefit. : :

The fourth way is to mingle with people, and to attribute to
oneself every blameworthy thing which one sees in them. For
‘the believers are mirrors one to another’,® and recognise their
own faults in the faults of others, knowing that temperaments are
similar in the following of desire, and that every attribute in a
man must be shared by his associate to some degree; thus one will

.come to scrutinise one’s own soul and cleanse it of everything
one finds blameworthy in others. This constitutes the highest
degree of self-discipline. Were all people only to renounce the
things they dislike in others they would not need anyone to disci-

_pline them. Jesus (upon whom be peace) was once asked, “Who

taught you?’ ‘I was taught by no-one,’” he replied. ‘I perceived the
ignorance of the ignorant man, and avoided it’ A7 -

All of the above are devices which may be resorted to by those
who have no gnostic - Shaykh, who is intelligent, insightful into
the faults of the soul, and compassionate, who gives one counsel
in the affairs of religion, and who, having completed the
refinement of his own soul, occupies himself with counselling
and refining the souls of other bondsmen of God. Whosoever
finds such a man has found his physician, and should stay with
him, for it is he who will deliver him from his sickness and from
the destruction which lies before him.

* This attribute forms part of Islam’s image of the Prophet Jesus. See
Jomier, Jésus’, 49.
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[ 22.8 ]
An Exposition of Evidence |

handed down from Men of Spiritual

Insight and Provided in the Law
to the effect that the Way
to cure the Diseases of the Heart
. 1s by Renouncing one’s Desires,
.and that the Stuft of such Diseases
is Following Desires

NOW that should you contemplate what we have said

above with an eye ready to draw lessons, your inner .&mwn
will be opened, and the diseases and remedies of hearts $.;= be
unveiled to you through the light of knowledge and certitude.
If, however, you are not capable of this, you should bo<o§.&o.~omm
not fail to believe and have faith, through learning and the imita-
tion of those who deserve to be imitated. For faith and
knowledge are two degrees, and the latter occurs after the advent
of faith, and comes subsequently to it. God (Exalted is He!) has
said, God exalts those among you that have faith, and those that have
knowledge, to high ranks.* Thus whosoever believes &Bﬂ the mmnw
to God (Great and Glorious is He!) lies in resisting his desires,
but has not grasped the cause and secret of this, is among those
that have faith; while he who learns the profundities® and secrets
of these desires becomes one of those that have knowledge. And
God has promised the best to both.3* The texts of the Qur'an, the

A The best refers to Paradise.
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Sunna and the statements of the scholars which demand that one
credit this thing are innumerable. God (Exalted is He!) has
spoken of he who restrains his soul from its whims; for him Heaven is
the place of resort.* And He has said (Exalted is He!), They are those
whose hearts God hath proven unto piety,’ [the meaning of which] is
said to be: ‘He divested them of love for their desires’.A

The Emissary of God (may God bless him and grant him
peace) said, “The believer is beset with five afflictions: a believer
who envies him, a hypocrite who hates him, an unbeliever who
makes war on him, a devil who misguides him, and a soul which
struggles against him’.® He thus explained that the soul is an
enemy which struggles with one, and which must be fought.

It is said that God (Exalted is He!) revealed to David: ‘O
David! Warn and caution your companions about indulging in
desires,” for hearts which are attached to wordly desires are
veiled from Me’.” .

And Jesus (upon whom be peace) said, ‘Blessed is ‘he who
renounces a present desire for the sake of something promised
which he has not beheld.”® ¢ .

And our Prophet (may God bless him and grant him peace)
said to some people who had just returned from the Jihad.
“Welcome! You have come from the lesser to the greater Jihad'.
‘O Emissary of God!” he was asked. ‘And what is the greater
Jihad?’ “The jihad against the soul,” he replied.?

And he said (may God bless him and grant him peace), “The
real mujahid is he that wars with himself for the sake of God
(Greatand Glorious is He!).”'® )

And he said (may God bless him and grant him peace),
‘Refrain from harming your own soul, and follow not its whims

4 Cf. Qushayri, Lat2’if, m1. 438: ‘He proved their hearts unto piety by
divesting them of the love of their desires, so that they eschewed evil traits
and observed decency of conduct.’

® An alternative translation might be: ‘Beware of those of your compan-
tons who indulge in desires.’ .

© ie. Heaven.
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into the disobedience of God, lest it dispute with you on the Day
of Arising so that one part of you curses another, unless God
(Exalted is He!) grant you His forgiveness and protection’.™*

Said Sufyan al-Thawri, ‘Never have I dealt with anything
more difficult than my soul, which sometimes helps me, and
sometimes opposes me’."

Abu’l-“Abbas al-Mawsili used to say to his soul, ‘O soul!
Neither do you revel in the world with the sons of kings, nor do
you struggle for the Afterlife with the ascetics. It is as though you
had imprisoned me between Heaven and Hell. O soul! Are you
not ashamed?’

Al-Hasan said, ‘An unruly riding-beast is in no greater need
of a strong bridle than is your soul’.

Said Yahya ibn Mu‘adh al-Razi, ‘Fight your soul with the
swords of self-discipline. These are four: eating little, sleeping
briefly, speaking 'only when necessary, and tolerating all the
wrongs done to you by men. For eating little slays desire, sleeping
briefly purifies your aspirations, speaking little saves you from

afflictions, and tolerating wrongs will bring you to the goal—for

the hardest thing for a man is to be mild when snubbed and to tol-
erate the wrongs which are done against him, And when the wish
to indulge your desires and sin stirs in your soul, and the delight of
superfluous discourse is aroused, you should draw the sword of
eating little from the scabbard of the midnight prayer and sleep-
ing briefly, and* smite them with the fists of obscurity and silence
until they cease to oppress you and avenge themselves upon you,
and you become safe from’ their vicissitudes to the end of your
- days,"s having cleansed them of the darkness of the soul’s desires
so that you escape from their hazardous afflictions: At this you
- will become a subtle spiritual body, and a radiance without
- weight,'® and shall roam in the field of goodness, travelling'” the
paths of obedience to God like a swift horse in the field, and a
king taking his recreation in a garden.’ :

He also said, ‘Man has three enemies: the world, the devil,
and the soul. Be on your guard against the world through renun-

o
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ciation, against the devil by disobeying him, and against the soul
by abandoning desire’.

A sage once said, “The man who is ruled by his soul is a pris-
oner-of-war in the well*™ of his desires, and is incarcerated in
the gaol of his whims, which govern and lead him wherever
they wish by means of a halter which lies in their hand, so that
his heart is denied all benefit.’

Said Ja‘far ibn Muhammad,* “The scholars and the sages all
concur that pleasure cannot be gained save through the renun-
ciation of pleasure’ ® :

Said Abt Yahya*' al-Warraq, ‘“Whosoever gratifies his mem-
bers by indulging in desire has planted the tree of regret in his
heart.’

Said Wahb,** ‘Everything more than bread is desire’.23

Said Wuhayb ibn al-Ward, “Whosoever inclines toward the
desires of this world should prepare himself for humiliation.’

It is related that after Joseph (upon whom be peace) had been

set in charge of the storehouses of the land,?* and during a state pro--

cessionin which he rode with some twelve thousand of the nobles
of his kingdom,? Potiphar’s wife, who was seated on & s.omnc%
eminence, said, ‘Glory be to Him Who enslaves kings who dis-
obey Him,* and makes slaves into kings when they obey Him!*
O Joseph! It is greed and desire which make slaves from kings,
which is the reward of the iniquitous,?® while steadfastness and
piety bring kings forth from slaves’. And Joseph replied, as God
(Exalted is He!) has said,? ‘Whosoever has piety and steadfastness;
God shall not cause the reward of those who do good to be lost’ 3°

Said al-Junayd, ‘Last night, finding myself unable to sleep, I
arose and began my litany [wird].© However, I failed to find there—
in the sweetness to which I had been accustomed. I wanted to

* The Arabic word is jubb, which recalls the well into which the Prophet
Joseph was cast by his brothers.

u .
.~ The pleasures of this world as against the next.
<

The most common term for a sequence of devotional phrases and
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sleep, but could not; I sat, but I could not abide this, sol went out-
side. And there I saw a man lying in the roadway, wrapped in a
cloak. When he perceived me he said, “O Abw’l-Qasim! Why so
long in coming?” “O sir!” said . “Without a time fixed before-
hand?” “A time was fixed,” he replied. “I asked God, Who moves
all hearts, to move your heart towards me.” “Thus did He do,” I
said, “so what would you have of me?” He asked, “When does the
heart’s ailment become its cure?” “When the soul is contradicted
by its own whims”,* I replied. And, addressing his soul, he said,
“Listen! Seven times have I given you this answer, yet yourefused
to hearit from anyone except al-Junayd! Now you have done so!”
Atthis, being still unknown to me, he went his way.”?*

Yazid al-Ruqashi said, ‘Keep cold water away from me in this
world, that perhaps I may not be denied it in the next!’

A man once enquired of ‘Umar ibn ‘Abd al-‘Aziz, “‘When
should I speak?’ And he replied, “Whenever you wish to remain
silent’. ‘And when should I be silent?’ the man asked, and “‘Umar
replied, “Whenever you wish to speak’.3 ®

Said ‘Ali (may God ennoble his face), “Whosoever desires
Heaven will forget the desires of this world’.

Milik ibn Dinir used to roam the marketplace, and, when-
ever he saw something that he desired, would say to his soul, ‘Be
patient, for I swear by God that I only deny-it you because of the
esteemn in which I hold you’.

prayers, typically culled from the Qur’an, which are to be recited ar specific
times as directed by a Shaykh.

4 That is, it is only when the soul’s faculty of persistent insinuation is
refined into an impulse to virtue rather than to vice and self-indulgence that
it becomes an ally, rather than an obstruction, on the path to God. Cf the

. famous hadith: ‘not one of you believes until his inclinadon [hewdln] is 1n

accordance with what I have brought.” (Baghawi, Sharh al-sumna, cited in
Nawawi, Arba‘in, no.41; Tabrizi, Mishkat, tr. Robson, 1. 45.}

B Controlling the urge to assert oneself through speech is an imporsant
part of Ghazali’s programme, forming the subject of an entire ‘book” of the
Ihyd’ (1. book 4: K. Afat al-lisan). ’
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Since the scholars and sages are thus agreed that there is no
path to felicity in the Afterlife except the denial of the soul’s
whims and desires, to believe in this thing is therefore an obliga-
tion. The details concerning which desires should be renounced
can be discerned®? from what we have set out above. The
essence and secret of self-discipline is this: that the soul should
not take pleasure in anything which will not be present in the
grave—apart from that quantity which cannot be dispensed
with. In matters of food, marriage, clothing,3 accommodation,
and every other thing which one needs, one should restrict one-
self to what is necessary and indispensable, for should the soul
take pleasure in any of these things it will grow familiar with it,
and, upon death, will wish to return to the world on its account;
and no-one wishes to return to this world save him who has no
share in the next. The only road to salvation in this regard is for
the heart to be octupied with the knowledge, love, meditation
upon and devotion to* God, the strength for which can be
derived from Him alone,3¢ and for one to restrict oneself to such
worldly things as will set aside the obstacles to remembrance and
meditation. .

The man who is unable to do this rightly should come as
close to it as he can. There are four classes of people in this
regard. Firstly, there is the man whose heart is so engrossed in
the remembrance of God that he pays no heed to the world,
apart from the bare necessities of life: he is one of the Truthfil
- Saints [siddigin]. It is only by dint of long discipline and patient
abstinence from one’s desires that one can attain to this rank.
Secondly, there is the man whose heart is engrossed in the
world, and who remembers God only mechanically, doing so
with his tongue rather than his heart: such 2 man will be
destroyed. Thirdly, it may be that a man is occupied with both
religion and with the things of this world, with the former
being predominant over his heart. This man, while he must
necessarily come to Hell, shall be delivered from it rapidly, in
proportion to the preponderance of God’s remembrance in his
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heart.* Fourthly, there is the man whose heart, although
occupied with both, is nevertheless dominated by the world.
He will remain in Hell for a long period, but must, however,
ultimately emerge from it because of the power of the remem-
brance of God which, despite the preponderance of worldly
concerns, had established itself in his innermost heart. O Lord
God! We seek refuge in Thee from disgrace, for truly Thou art
the place of refuge!?” .

The following objection may be raised: since the enjoyment
of permitted things is itself permitted, these cannot be a cause of
remoteness from God. This, however, is a feeble notion, for
‘the love of this world is the source of every sin’*® and invali-
dates every good deed.? For a permitted thing which is in
excess of what one needs is also a thing of this world and a
source of remoteness from God, as will be discussed later in the
Book of the Condemnation of the World.®

Ibrahim al-Khawwis said, “When I was once on Mount al-
Likam,® I beheld a pomegranate tree, and conceived a desire to
eat from it. I took one pomegranate and split it open, but found
it sour, so I left it and continued on my way. In due course I saw
a man lying on the ground with hornets swarming over him.
“Peace be upon you!” I said, and he replied, “And upon you be
peace, Ibrahim!” “How did you know my name?” I demanded,
and he said, “He who knows God knows all things”. “I see that
He has granted you a spiritual state”, said I; “why then do you

i

A According to the Ash‘arite doctrine, sinful monotheists will remain in
Hell only for as long as is necessary to punish them for their erstwhile trans-
gressions, after which, by the Prophet’s intercession, they will be received
into Paradise. Cf. Ihya’, 1v. 466-9 (K. Dhikr al-mawt, shatr 2, sa‘at rahmat
Allah; tr. Winter, Remembrance of death, 254-60).

® Ihya’, vol.m, book 6 (1. 173-200). A part of this important book has
been translated by A. Uthman; see Appendix 1.

© A mountain overlooking Antioch, where there had been a hermitage
since the time of Ibn Adham, frequented by ascetics and mendicants. See
Vadet, Traité d’amour mystique, 4; Ibn al-Jawzi, Sifat al-safva, 11. 308-14.
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not ask Him to protect you from those hornets?” But he
replied, “I see that you too have a state in God’s sight. Why
then do you not ask Him to protect you from your desire for
pomegranates? For the sting of pomegranates is felt in the
Afterlife, while that of hornets is felt in this world alone”. At
this, I left him, and went on my way.’°

Said al-Sari, ‘For forty years my soul has been asking me to

. dip my bread into some treacle, yet I have not done so.’+*

Thus it is that one can never reform the heart so that it follows
the path of the Afterlife until one has prevented the soul from
Sﬁnm pleasure in what is permitted. For the soul, if allowed,
some permitted things, will then desire others which are forbid-
den. In this way the man who wishes to keep his tongue free from
backbiting and chatter should remain silent in all things save the
remembrance of God and** the duties of religion, until such time
as his desire for speech dies, for then he will speak only in ?wwm.
that are proper, so that both his silence and his speaking become
forms of worship. Similarly, for as long as the eye is accustomed
to Ho.oﬁzm at all that is beautiful it will not restrain itself from
looking upon that which is forbidden to it. And 50.it is with the
other desires, since the faculty with which one desires the per-
Ewm.wmzw is the same as that with which one desires the prohibited;
&mm:.o. is one thing, and the bondsman of God is required 8,
restrain it from forbidden things. If the soul is not accustomed to
_uﬂsm.oonms@m to the essentials, its desires will gain control.

.H_.Fm..oosmaﬁcnmm one of the hazards which inhere in licit things
Behind them lies a greater hazard, which is that the soul a..E.mrm
.SWo pleasure in its enjoyment of this world, and incline towards
it ma.ﬁ find contentment therein because of its exuberance and
vanity, until it becomes intoxicated® after the fashion of a
mwcbw»a who never wakes from his inebriation. Hrwmwn&owﬁn
in &.6 world is a deadly poison which runs in a man’s S&smm
driving from the heart all fear and sadness,* and all Hmaoz.&UESOo,

Hom.aomnrmnmomﬁw@ﬁaﬁoao:roUm .‘
, . om\wn. i
; constitute the death of the heart. i e H?,,Hm does
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God (Exalted is He!) has said, They desire the life of the world,
and feel secure therein;*s And they rejoice in the life of the world; where-
as the life of the world is but a [brief] comfort as compared with the
Afterlife.*And He has said, Know that the life of the world is but play
and idle talk, pageantry, and boasting among you, and rivalry in
wealth and children [to the end of] the verse.#” * All of this consti-
tutes a condemnation of the world; and we ask God for His
safekeeping.*® ’

The resolute Sufis have tested their hearts during states of
rejoicing in the world, and have found them to be hard,
wanton,* and slow to be affected by the remembrance of God
and the Last Day; they have also tested them in the state of
sadness, and found them to be soft, delicate, pure, and receptive
to the effects of His remembrance. In this way have they learnt
that salvation lies in constant sadness, and in distance from the
sourdes of arrogance and joy. Then they weaned their souls from
the things they found delightful, and habituated them resolutely
to the renunciation of their desires, whether for permitted or
forbidden things, knowing that they would be called to account

for the former, punished for the latter, and reproached for that
which was ambiguous® (reproach being itself a form of punish-
ment, for whosoever is questioned during the Reckoning on the
plains of the Arising has been punished).® In this way they
saveds® their souls from their torment, and, being delivered from
the imprisonment?* and slavery of their desires, and having
acquired intimate familiarity with the remembrance of God and
obedience to Him, gained freedom and abiding power in this
wortld and the next. They had treated their souls as though they
were falcons to be trained and transformed from a state of sav-

A The verse continues: as is vegetation after rain, the growth of which is pleas-
ing to the husbandman, but afterwards it diies up and you see it turn yellow; then it
becomes straw. And in the Afterlife there is grievous punishment, and forgiveness from
God and His good pleasure; whereas the life of the world is but the comfort of illusion.

B . An echo of a hadith: “Whosoever is questioned during the Reckoning
has been punished [thereby]’. (Bukhar, ‘Ilm, 35; Muslim, Janna, 79.)
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agery and wildness to one of obedience

hither and yon, and then should be tamed by being offered meat
until .: becomes familiar with its owner, and so docile that wher-
ever 1t may be when it hears his voice, it returns to him when
called. The soul is similar: it does not become tame before its
Lord or enjoy His remembrance until it is weaned from its habits
firstly through enduring isolation and retreat, in order to Wnom

the hearing and the sight from familiar things, and, secondly,

nwﬂ.vzm? acquiring the habit of praise, remembrance and prayer
ai:.wo. mn.E in a state of retreat, until it becomes moasmnom.%g\
m:E.rmDQ with God’s remembrance rather than with the world
and its desires. This is a heavy burden for the aspirant at the out-
set, but ultimately becomes a source of pleasure, in the manner of
a m5m=. boy who finds being weaned from the breast a hardshi

ME&. cries bitterly and with anguish, and is repelled by the mooﬂ
.Sgor 1s set before him as a substitute for his milk. However, ifhe
is then denied any milk at all, he finds his abstinence mwog,wooa
extremely exhausting, and, when hunger overmasters him, he
eats. Although this is an effort at first, in due course- Fvonowgnm
second nature to him, so that were he to be returned ﬁ.o the breast
he wc.Oﬁ.E leave it alone and dislike its milk, having acquired a
familiarity with food. Similarly, a riding-beast mitially shies away
from saddle and bridle, and will not be ridden, and has n.o UM

. 4
forced to endure these things, and must be restrained with chains

and ropes from the roaming at will** which had been it custom
Later it vonwﬁmm so familiar with these things that when it is Jeft
untethered it stands quite still.A |

The disciplining of the soul is similar to that of birds and riding-

beasts. It is first denied exubera
: : nce, arrogances* and takin
pleasure in the delights of the world and in everything which M

m .. . .
This image is used in a more

i 3y s elaborate form by &IEwEB al-Tirmidhi
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and discipline. For a fal-
con should first be shut up and hooded in a dark chamber until it

forgets its freely-roving nature and how it used to fly in the air
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must leave at the time of death, having been told, ‘Love whatso-

-everyou will, foryou shall surely leave it’,%% so that when it realises
that the man who loves a thing which he must lose will certainly
uffer,5 it occupies itself with the love of that which it shall never
lose, which is the remembrance of God, which shall accompany
him into his grave and never depart from him. All of this is
achieved by means of endurance, which lasts but a few days, since
this life is short in comparison with the length of the life to come,
and there is not a single intelligent man who is not happy to
endure the hardships of travel and of learning a trade, and so forth,
for one month, in order to enjoy himself for a year, or for the rest
ofhislife. When compared with eternity, itis as though all of one’s
lifetime is less than one month of one’s life; thus one must struggle
and endure. For ‘in the morning people praise the one who
travelled by night, when the blindnesses of slumber depart from
them’, as “Ali (may God be pleased with him) said.s?

The method of discipline and struggle varies from one person
to the next, in accordance with their circumstances. The basic
principle, however, is that all should renounce those things of
the world which are found to be pleasurable. The man who
rejoices in wealth or fame, or an audience receptive to his ser-
fnons, or in a high position in the judiciary or the government, -
or w/ﬁ the great number of his pupils, should firstly renounce this
thing in which he takes such pleasure and delight. For if, when
he is denied any of these things and is told that his reward in the
Afterlife is undiminished by this denial, he dislikes this and finds
it painful, then he is one of those who desire the life of the world
and feel secure therein,’® and this will be a cause of his destruction.
Then, when he has renounced these sources of joy, let him
remove himself from the company of others and remain by
himself, and keep watch over his heart until it occupies itself
with nothing but the remembrance of God and meditation
upon Mim. Let him lie in wait for any desire or insinuation
which might appear in his soul until he extirpates the stuff of
which these are made; for every insinuation has a cause,*® and
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HSW rwom mawmn until that cause is destroyed. Let him persevere
n this for t
i this r the remainder of his life, for the Jihad can only end at

[ 229]
An Exposition of the Signs
of Good Character:

NOW that every man is [at first] ignorant of the faults
which lie in his soul. When he comes to struggle with it,
,even in the least degree, until he has abandoned the grosser
transgressions, he may think to himself that he has refined his
soul and made good his character, and may now dispense with
any further struggle. It is therefore essential to explain what are
the signs of good character, since good character is equivalent to
faith, and bad character to hypocrisy. God (Exalted is He!) has
in His Book made mention of the traits which characterise
believers and hypocrites, which are all the fruits of good or bad
character. We shall now set forth some of these texts so that you
may come to know the sign by which good character is to be
recognised.

God (Exalted is He!) has said, The faithful have S.::%w&...%wc
are humble in their prayers, who shun vain talk, are payers of the
~ Tithe, who guard their private parts—save from their wives or those
" whom their right hands possess (for then they are not blameworthy};
but whosoever desires what is beyond that, such are the transgressors.
And who obsetrve their pledge and their covenant, and who pay froed to
" their Prayers; such are the inheritors.* > :
~ And He has said, Those who R@Q: §8 E@B.%? wwhao ot

what is 2\33@ && who keep the limits mxm&amm mw. @m, »&m@% Zive
good tidings to the believers!3

A Of Paradise.
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And He has said (Great and Glorious is Hel), Those whose
hearts feel fear when God is mentioned, and who, when the signs of
God are recited to them, grow in faith, and who trust in their Lord;
those who establish the Prayer and spend of that which We have
bestowed upon them. Such are the true believers.*

Similarly, He has said (Exalted is He!), The bondsmen of the
All-Merciful are they who walk gently upon the earth, and who, when
the foolish address them, answer: Peace,’ to the end of the Siira.

The man who is uncertain what his condition might be
should measure himself against these verses. The presence of all
of® these attributes betokens a good character, while their corp-
plete absence is the sign of a bad one,” and the presence of only
some indicates a character that is good in parts, and should
encourage a man to busy himself with acquiring that which is
lacking and preserving that which he possesses already. When
describing the believer, the Emissary of God (may God bless him
and grant him peace) attributed to him many traits, and referred
to their totality as ‘the good traits of character’ [mahasin al-
akhlaq]. He said, “The believer loves for his brother that which
he loves for himself’ ® And he said (may God bless him and grant
him peace), “Whosoever believes in God and the Last Day
should honour his guest’,® and “Whosoever believes in God and
the Last Day should honour his neighbour’,” and, “Whosoever
believes in God and the Last Day should say something good, or’
. remain silent’.’* He declared that the qualities of believers are
 the best of qualities: “The believer with the most perfect faith-is
he with the finest character’.”* And he said (may God bless him
and grant him peace), ‘If you see a believer who is quiet and
dignified, then draw near to him, for he has been wouchsafed
wisdom’.® And he said (may God bless him and grant him
peace), “The man who is made joyful by his good deeds and
melancholy by his transgressions is a believer’ .’ And he said
(may God bless him and grant him peace), ‘It is not permissible
fora believer to look at his brother in a manner that hurts him’.*s
And he said (may God bless him and grant him peace), ‘A
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Muslim should not frighten another Muslim’."® And he ma.m
(may God bless him and grant him peace), “When two people sit
together they are under a trust established by God; ﬁw@wmmoﬁ let
neither of them speak about his brother afterwards in a way
which he would dislike’.””

A man once summed up the signs of good character by saying,
‘It is to be abundantly modest, to avoid harming others, to be
righteous, truthful in speech, and of little discourse; it is to do
many things and slip up infrequently, to avoid excess, to beloyal,
friendly, dignified, patient, grateful, satisfied,'® forbearing, char-
itable, chaste™ and pitying; and not to curse or to insult people,

" or to backbite or slander them, and to avoid hastiness, hatred,

meanness, and jealousy; to be cheerful and kind, to love mmoo.&
and hate [evil] for the sake of God, to be well-pleased with Him
and to be angry for His sake. Such is the man of good nwﬁﬁnnow,.
The Emissary of God (may God bless him and grant him
peace) was once asked about the distinguishing marks of the
believer and the hypocrite. He replied, ‘The believer’s concern
is for prayer, fasting and worship, while the hypocrite, like an
animal, 1s concerned with food and drink’.?°
Hatim al-Asamm said, ‘The believer is occupied with medita-
tion and perseverance,” while the hypocrite is occupied with
greed and his hopes. The believer has despaired of everyone but
God, while the hypocrite has set his hopes in everyone save
Him. The believer feels safe from everyone except God, while
the hypocrite fears not Him, but all others. The believer sets his
religion before money, while the hypocrite sets money wcomo?u
his religion. The believer does good, and weeps,* while the
hypocrite does evil, and laughs. The believer loves solitude w.sm
isolation, while the hypocrite loves company and assemblies.
The believer sows, and fears that his crop will be spoilt, while the
' hypocrite uproots his crop, and hopes to harvest it. The believer
orders and prohibits for the sake of [good] government,* and

* For fear his good deeds will not be accepted.
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succeeds in setting things right,* while the hypocrite orders and
prohibits for the sake of power, and causes corruption,’

The finest thing through which good character can be put to
the test is steadfastness in the face of suffering, and enduring the
harshness of others, for whosoever complains of the bad charac-
ter of another man has revealed the badness of his own
n.?mnunnmﬁ since good character is to endure that which offends.
God’s Emissary (may God bless him and grant him peace) was
once walking with Anas when one of the nomads came up to
FB and mc:& violently at his thickly-edged Najrani® cloak.
Anas said, ‘I looked at the neck of God’s Emissary (may Gpd
bless him and grant him peace) and saw that the cloak’s edge
had left a mark there, so roughly had it been pulled. Then the
soﬂm& said, “O Muhammad! Give me some of God’s money
ﬁw?nw you have!” And the Emissary of God (may God bless
him and grant him peace) tumned to face him, and laughed, and
ordered that he be given some money’.>* And when Dsm@mw
mmmm&.m& him with injuries and blows, he said, ‘O Lord God!

: mmnm:\m my people, for truly they do not know’. (It is said that
this was on the day of Uhud.)¢ 2 It was for this reason that God
AmN&.mn& is He!) said, Assuredly, thou art of a tremendous character.s

It is told that Ibrahim ibn Adham went out one day into H.rm
desert. There he met a soldier, who asked him, ‘Are you aslave?’
and he told him that he was. “Where is the irhabited nocsﬁ%m..
the soldier asked, and Ibrihim pointed to a cemetery. T Emwmﬁ
.&6 inhabited country!” the soldier said, but Ibrihim replied
The cemetery is such’. At this the soldier lost his temper »wm
struck Ibrahim’s head with his goad, cracking his skull. Then he
took Eﬂ.gow with him to the town, where he was met by his
companions, who asked him what had happened. And when the

M Among the common people.
Najrin, a city of the Yemen now in Saudi Arabia.

c 7. .
] Cr:m site of a battle fought in the year 3 An between the Muslims and
the idolators of Mecca, to the temporary advantage of the latter.
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soldier told them, they said, ‘But this is Ibrahim ibn Adham!” At
this the soldier dismounted, and kissed his hands and feet, and
tendered his apologies. Later on, Ibrahim was asked why he had
called himself a slave. ‘He did not ask me whose slave [ was,” he
answered, ‘he merely asked me if I was one, and I said yes, for I
am a slave of God. And when he struck my head I asked God to
admit him into Heaven’. ‘But he did you an injustice!,” someone
said. ‘How could you pray for such a thing?’ \wba he replied, ‘1
knew that I would be rewarded [for my forbearance], and did
not want to come by something good because of him, while he
gained something evil because of me’.**

Abii “‘Uthman al-Hiri once received an invitation froma man
who wished to put him to the test. When he arrived at the lat-
ter’s house, he said, ‘You cannof enter now’,”” so Abfi ‘Uthmian
went away. But before he had gone any great distance, the man
called him again, and said, ‘O Shaykh! Come back’,?® and Abii
‘Uthman did so. Then he called him a third time, and said,
‘Return to what you should be doing at this time’, but when he
reached his door again, he repeated what he had first said. He
went away, and returned a fourth time, only to receive the same
rebuttal. The man continued to do this again and again, with
Abi ‘Uthman responding in the same fashion each time. Atlast,
he bent down [and kissed Abii ‘Uthman’s] feet, and said, ‘O
Shaykh! I only wanted to test you! How fine is your character!”
But he only replied, ‘The actions you saw me do were no more
than the character traits of a dog, for a dog, when ordered not to
do something, simply refrains’.*

It is related that Aba ‘Uthmian was once riding in the street
when a pot of ashes was thrown down upon him. He dismount-
ed, and prostrated himself to God in gratitude,’® and then
brushed the ashes from his clothes without saying a word. ‘Shall
you not rebuke them?” he was asked, but he replied, ‘A man who__
deserves hellfire but receives only ashes cannot faitly be angry’ %'
It is related that “Ali ibn Miisa al-Rida was of a swarthy com-

plexion, his mother having been a negress. Near the door of his
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house at Nisabiir there was a public bath, which the attendant
would ensure was empty whenever he wanted to use it. One
day when he was in this bathhouse the attendant shut the door
and went away to run some errands. A rustic then went up to
the door of the bathhouse, opened it, entered, and undressed.
When he saw ‘Ali ibn Miisa al-Ridi he thought that he was a
bath attendant, and asked him to bring him some water. ‘Ali ibn
Masa rose, and followed the man’s every instruction. When the
attendant returned, and saw the rustic’s clothes and heard him
speaking to ‘Ali ibn Miisa, he was terrified, and fled, leaving
them where they were. And when Ibn Masi emerged, apd
asked about the attendant, he was told that he had been so
frightened by what had happened that he had run away. ‘He
should not have fled,” Ibn Miisa remarked. “The fault lies only
with the man who slept with a black slavegirl’.*

It is related that Aba ‘Abd Allsh al-Khayyat had a shop in
which he would sit, and a Zoroastrian client who made use of his
tailoring services. Whenever he made something for this
Zoroastrian, the latter would pay him with bad coins, which Abi
‘Abd Allah would take, without either sayirig anything to him or
refusing them. Now, it so fell out that one day Aba ‘Abd Allsh
had left his shop on some task, and the Zoroastrian came, and, not
finding him,* paid his apprentice instead—with a bad coin—for
something which had been sewn for him. The apprentice looked"
atit, saw that it was bad, and gave it back. When Abi ‘Abd Allah
returned he told him what had occurred. “You have done
wrong!” Abf ‘Abd Allah told him. “That Zoroastrian has been
dealing with me in this fashion for some while,3 and I have been
patient with him, taking his coins and throwing them into a well
so that no other Muslim might be taken in by them’.3+®

* Ibn Maisi’s mother was a freed Nubian slave. (Shibi, Sila, NGMMMV.V The
anecdote is unsurprisingly omitted from al-Fayd al-Kashani’s Shi‘i abridge- -
ment of the Ihya’.

® The Sufis had much to say on the morally correct means of disposing of
forged currency; see Qit, 11. 268-9.
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Yasufibn Asbat said, ‘Good character has ten signs: reluctance
to argue, fairness, never hoping for slips in omsm.? looking @H a
charitable interpretation of other people’s misdeeds, ms&nm
excuses for them, tolerating the harm they do to one, blaming
oneself, knowing one’s own faults and not those of o%.o? n.pno?
ing young and old alike with a cheerful face, and speaking kindly
to those who are superior or more humble than oneself’. \

Sahl was once asked about good character, and said, ‘Its least
degree is to tolerate the wrong done to you, and not to seek com-

pensation. It is to have compassion and pity for the one who

wrongs you, and to ask God to forgive him’. ,

Al-Ahnaf ibn Qays was asked from whom he had learnt for-
bearance.’ ‘From Qays ibn ‘Asim’, he replied.‘How forbearing®®
was he?” he was then asked, and he. .mswinnomu ‘Once, when he
was sitting in his house, a slave-girl of his came with a large
skewer of roast meat. This fell from her hand and landed on and
killed his baby. The slave-girl was horrified, but he said, :Uo not
be afraid. You are free to go: I give you your freedom, hoping for
areward from God”.’¥”

Whenever children pelted Uways al-Qarani with stones he
would say to them, ‘Brothers! If you must throw stones at me,
then do so with little ones, so that my legs do not bleed, for
when they do so I cannot perform the Prayer’.*# _ .

A man once insulted al-Ahnaf ibn Qays, and followed him:
about, yet he held his peace.®® When they drew near to his
home district al-Ahnaf stopped, and said, ‘If you have some-
thing more to say then say it now, lest some of the foolish men
of the district hear you and do you some harm’.#°

It is related that ‘Ali (may God ennoble his face) once called a
slave-boy to him. When he failed to respond he called him a sec-
ond time, and then a third, yet he still did not respond. So he

4 Not because he was seriously injured, but because the presence of more
than a small quantity of blood on one’s body or garments renders the canoni-
cal prayer invalid. (Ghazali, Wajiz, 1. 7.)
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arose and went to him, and found him lying down. ‘Did you not
hear me?’ he asked. “Yes I did,” he replied. ‘So why did you not
respond?” ‘I knew that-you would not punish me,’ he said, ‘so I
was lazy’. ‘Depart from me,” he said, “for I have freed you for the
sake of God’.4!

A woman once said to Malik ibn Dinar, “You hypocrite!” And
he said, “Woman, you have found my name which everyone
else in Basra has mislaid!’+

Yahya ibn Ziyad al-Harithi had an ill-mannered slave-boy.
“Why do you keep him?’ people asked. ‘He is teaching me for-
bearance,” was his reply.+: : -

- These souls were made humble through discipline, mo.ﬂw»n
their qualities reached an equilibrium and their inner aspects
were cleansed of all dishonesty, rancour and ill-will. This in
turn bore fruit in the form of contentment with all that God
(Exalted is He!) has decreed, which is the highest form of good
character, since the man who dislikes the actions of God is dis-
contented with Him, an attitude which is the most ignoble of
all traits. The signs mentioned above appeared in the external
aspects of these men; whosoever does not find in himself these
same tokens should not be pleased with himself and think that
he is possessed of good character; rather should he occupy him-
self with self-discipline and struggle until he attains ﬁd.w.mam.nmm
which is an exalted one, attained solely by the Ones wnozmwm
Nigh [al-mugarrabiin] and the Truthfis] Saints [al-siddiqin].
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An Exposition of the Way
in which Young Children should be
Disciplined, and the Manner of their
Upbringing and the Improvement
of their Characters

’

NOW that the way in which young children are disci-

plined is one of the most important of all matters.? A child is
a trust in the care of his parents, for his pure heart is a precious
uncut jewel devoid of any form or carving, which will accept
being cut into any shape, and will be disposed according to the
guidance it receives from others. If it is habituated to and
instructed in goodness then this will be its practice when it
grows up, and it will attain to felicity in this world and the next;
its parents too, and all its teachers and preceptors,> will share in
its reward. Similarly, should it be habituated to evil and neglect-
ed as though it were an animal, then misery and perdition will be
its Jot, and the responsibility for this will be borne by its guardian
and supervisor. For God (Exalted is He!) has said, Ward off from
yourselves and your families a Fire.3 A father may strive to protect
his son from fire in this world, but yet it is of far greater urgency
that he protect him from the fires which exist in the Afterlife.
This he should do by giving him discipline, teaching him and
refining his character, and by preserving him from bad compa-
ny, and by not suffering him to acquire the custom of
self-indulgence, or to love finery and luxury, in the quest for
‘which he might well squander his life when older and thus per-
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ish m.,onoﬁwn. Rather should he watch over him diligently from his
ownrmwﬂ mmﬁ., and permit none but a woman of virtue and reli-
gion to nurse and raise him; her diet should be of permitted

things, for there is no blessing [baraka] in milk which originates

in forbidden food, which, should a child be nourished on it, will

knead his native disposition in such a way as to incline his tem-~

perament to wrongdoing.

When the signs of discretion appear in him he should again be
watched over carefully. The first of these is the rudiments of
shame, for when he begins to feel diffident and is ashamed of
certain things so that he abandons them, the light of the
intellect has dawned in him, whereby he sees that certain things
are ugly, and different from others, and begins to be ashamed of
some things and not others.* This is a gift to him from God
(Exalted is He!), and a good foretoken that his traits will be bal
anced, his heart pure, and his intellect sound when he enters
upon adulthood.

- The child who has developed the capacity for shame should
never be neglected; rather this and his discretion should be used
as aids in his education. The first trait to take control of him will
be greed for food; he is to be disciplined in this regard, so that,
for instance, he picks up food only with his right hand, says ‘In
the name of God’ when raising it, eats from that which is nearest
to him, and does not start eating before others.® "He should not”
stare at his food orat the other people present, neither should he
bolt it, but should chew it properly; he should not eat one
mouthful after another without pause, he should not man_.moom on
Em hand or his clothes, and he should acquire the habit of some-
times eating nothing but bread so that he does not think that the

Ppresence of other kinds of food is inevitable,* He should be
- made to dislike eating large quantities by being told that this is

* According to Galen, the m i i i ,
. , xpressions of shame appear in the third
oflife. (Rosenthal, Classical Heritage, 89.) ’ ) e

® These practices being in conformity with the Prophetic Sunna.
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the practice of animals, and by seeing other children reproached
for overeating or praised for being well-mannered and moder-
ate. He should be made to enjoy giving the best food to others,
and encouraged to pay little heed to what he eats and to be con-
tented with its coarser varieties.

" "He should be encouraged to like white rather than coloured
or silk garments, and made firmly to believe that these latter are
proper to women and to effeminate men, and that [true] men
disdain them. s This should be repeatedly emphasised to him so
that he dislikes and criticises the wearing by any child he sees of
silken or coloured clothes. He should be protected from chil-
dren who are accustomed to luxury and comfort, and to wearing

-expensive garments,.and from mixing with all who would speak

to him of such things and thereby make them seem fine in his
eyes. For the child who is neglected in the early years of his
growth will usually grow up to be ill-natured, dishonest, envi-
ous, obstinate, inclined to theft, backbiting, and excessive
chatter and laughter, and slyness and immorality, from all of
which things he can be protected through a sound upbringing.
Next he should be busy at school learning the Qur’an, the
Traditions, and tales of devout men, so that love for the right-
eous may take root in his heart.® "He should be preserved from
those varieties of poetry which treat of lovers and passion,* and
from the company of such men of letters as claim that these
things are part of an elegant and sophisticated nature, for this
would implant the seeds of corruption in his heart. Whenever a
good trait or action manifests itself in the child he should be
admired and rewarded with something which gives him joy, and
should be praised in front of others; likewise, when once in'a
while he does something bad it is best to pretend not to notice
and not to bring it to the attention of others (but riever to reveal
to him that it is something which others might be bold enough

4 Tasi (tr. Wickens, Nasirean Ethics, 168) names the poemry of Ab&
Nuwis and Imru’l-Qays as prime examples.
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to do), particularly if the child himself has diligently endeav-

~oured to hide his action, for the exposure of such deeds may
cause him to grow emboldened, until he no longer cares when
they are made public. Should he repeat the action, he should be
privately reproached and made to feel that it was a very serious
thing,"” and be told, ‘Beware of doing anything like this again,®
or [ shall tell others and you will be disgraced in front of them!’.
He should not be spoken to at length every time, for this would
accustom him to being blamed for his misdeeds, and destroy the
effectiveness such words have upon his heart. A father should
rather preserve the awe® in which the child holds his speech by
reproaching him only sometimes: similarly the mother, when
reproving him, should frighten him by [threatening to mention
the matter to] his father. "He should not be permitted to sleep by
day, for this conduces to laziness, and should always be allowed
to sleep at night, but not on a soft bed, which would prevent his
members from growing tough. ™ His body should not be
allowed to grow fat,’* for this would make it hard for him to

“renounce self-indulgence; instead he should be habituated to
rough bedding, clothing and food.

"He should also be prevented from doing anything secretly,
for he will conceal things only when he believes them to be ugly,
and if he is left to continue these practices he will grow used to
doing ugly things. > "
moving about and taking exercise for part of the day so that he is

not overcome by idleness, and should be taught not to uncover

his limbs or walk mmmn and not to dangle his arms but to keep them
close to his trunk.”® "He must be forbidden to boast to his fel-
lows about any om his parents’ possessions, whether these be
money or property, or about anything he eats or wears, or about
his tablet and pencase, and should become used to being moglest,

generous and mild in his speech to all with whom he
associates. ™ He should be prevented from accepting psﬁrﬁm
from other boys, if he is from a wealthy and powerful family, and
be taught that it is honourable to give, and gwm and blameworthy

78

He should acquire the habit of walking,

Disciplining the Soul

to take; while if his parents are poor he should be taught that
greed and taking from others is a disgraceful and humiliating
practice fit only for dogs, which wag their tails hoping for a
morsel.

"Children should always be made to deem the love of gold
and silver gn unsightly thing, and should be warned in this regard
even more vigorously than they are warned about snakes and
scorpions, for the vice which consists in such a love is more
dangerous to them (and to adults also) than poison.™ :

"A child should be put in the practice of not spitting, yawning
or wiping his nose in the presence of others, and taught not to
turn his back to anyone, or to cross his legs, or lean his chin and
support his head on his hand, for these practices indicate the
presence of sloth.® He should be taught how to sit, and be for-
bidden to speak excessively, it UoEm explained to him that this is
a sign of impudence and the custom of children from low fami-
lies. "Making oaths of any sort, whether true or false, should be
forbidden him, so that he never acquires thi§ habit as a child. He
should be put in the habit of never speaking before anyone else,
and of speaking only in response to questions and in proportion
to them, and of listening properly wheneyer an older person is
speaking, 7 and rising [when he enters], and making a place for
him and sitting facing him. He should be forbidden to speak
loosely, or to curse or insult anyone, or to mingle with those
who do such things, for these habits will inevitably be acquired
should he fall in with bad company, the preservanon from
which is the very root and foundation of the education of chil-
dren. "If his teacher strikes him he should not cry out and sob, or
seek anyone’s intercession, but should rather bear his punish-
ment, and be told that to do so is a mark of courage and
manhood, while to cry is the practice of slaves and women. "8

After school, "he should be allowed to play in a fashion
which gives him some rest after his hard work in class,
although he should not be allowed to grow exhausted.™ To
prevent a child from playing, and to fatigue him with constans
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lessons, will cause his heart to die and harm his intelligence,
and make life so hateful to him that he will cast around for
some means of escape.

"He should be taught to obey his parents and his teacher,
and all people who are older than himself, whether relations or
not, and to look upon them with respect and admiration *° and
not to play in their presence. As he reaches the age of discre-
tion he should not be excused the ritual ablutions and the
Prayer, and should be told to fast for a few days during

- Ramadan, and should be prevented from wearing gold, silk or
embroidered clothes. He should be taught about the limits* laid
down by the Law, and put in fear of theft and unlawful gain,
and also of lying, treachery, deceit,® and all the other traits
which tend to predominate among children. If he is brought
up in this way, then as he approaches adulthood he will come
to understand the reasons which underlie these things, and will
be told that food is a means of maintaining health, and that its
sole purpose is to enable man to gain strength for the worship
of God (Great and Glorious is He!), and that this world is with-
out reality, since it will not endure, and that death must bring
its pleasures to an end, and that it is a place through which we
pass but in which we cannot abide, unlike the Afterlife, in
which we must abide and through which we cannot pass,?* for
death awaits us at every moment, and that therefore the intelli
gent and insightful man will lay up provisions in this world for
his journey into the next so as to gain a high degree in ﬁro sight
of God and abundant bliss in the Gardens of Heaven. If his
upbringing was sound, then when he attains to maturity these
ideas will have a powerful and wholesome effect which will
leave an impress on his heart like an inscription on stone; had it
been otherwise, so that the child had grown accustomed to
play, boastfulness, rudeness and insolence, and greed for food,
clothes and finery, his heart will shrink from accepting trith in

* Ar. hudid, which may equally be rendered ‘canonical punishments’.
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the manner of a field where crops wither because of its dry soil.
It is the beginning which should be supervised carefully, for
a child is a creature whose essence is receptive to both good
and evil: it is only its parents who cause it to be disposed to one
or the other. As the Prophet said, ‘Every child is born with the
sound natural disposition [fifra]: it is only his parents who make
of him a Jew, a Christian or a NOHOmmS»b, 3

Sahl ibn ‘Abd Allah al-Tustari said, “When I was [only] three
years old I used to say the midnight prayer, having watched my
maternal uncle Muhammad ibn Suwir doing this. One day he
said to me, ‘Do you not remember God, your Creator?’ and I
asked, ‘How should I remember Him?* “When you put on
your bedclothes, say in your heart three times, without moving .
your tongue, “God is with me. God beholds me. God watches
over me”. This I did for several nights, telling him what I had
done. Then he instructed me to say the same words seven
times each night, which I did, and then eleven times, upon
which I felt a sweetness growing in my heart. When a year had
passed, my uncle said to me, “Keep doing what I have told you
until you enter your grave, for it will help you in this world
and the rext”. I continued to do it for several years,* finding a
sweetness withiri myself, until my uncle said, “Sahl! If God is
with somebody, and beholds him and watches over him, ‘can
he then disobey Him? You should never do so”. :
‘Now, it was a habit of mine to keep my own company, and
when they sent me to school I said, “I am afraid that my con-
centration will be lost”. But they made it a condition upon the
schoolmaster that I should be with him and study for a certain
period each day, and would then come back home. And so I
went to school, where I memorised the Qur'an by the time I
was six or seven years old. It was my practice to fast every day,
my only nourishment for twelve years being from barley-
bread. When I was thirteen I came across a question [which I
could not answer], and asked my family to send me to Basra to
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search for the answer to it there.* When I arrived, I asked the
scholars of that city regarding it, but not one of them was able
to provide me with a satisfactory response. I journeyed there-
fore to ‘Abbadin,® where I met a man named Abi Habib
Hamza ibn Abi ‘Abd Allsh al-‘Abbadani, who was able to
answer my question. I then stayed with him for a while,
benefiting from his discourse and taking on some of his good
manners, and then went back to Tustar.® Now I restricted
myself in the matter of food to buying for one dirham 2 mea-
sure® of barley, which I would cause to be ground and baked,
and of which I would eat one ounce [#igiya] before dawn,
without any salt or other food, so that that one dirham sufficed
me for a whole year. Then I resolved to fast for three- daygat a
stretch, and then break my fast, and then for five days, and then
seven, and at last twenty-five days. This I did for twenty years.
Then I went out, and wandered in the earth for several more
years, and then returned to Tustar, where I prayed all night for

- as long as God willed.” Said Ahmad, ‘I never saw him eat salt
until he went to meet his Lord’ .26 ,

* The question, according to Ibn al-‘Arabi (cited in Bowering, Mystical
Vision, 48, and Chittick, Sufi Path of Knowledge, 407), was whether the heart
itself could prostrate. Qushayri interprets the story as an indication that
mysticism solves the problems that theology is unable to answer. (Béwering,
loc. cit.) :

® “Abbadan, then situated on an island between the estuaries of the
Tigris and the Dugail (=Qaréin) River, was the site of a retreat (ribdf) which
was founded by the disciples of al-Hasan al-Basti (d.110/728) (Bowering,

47). It was frequented by important figures of both exoteric and esoteric
Islam, .

¢ The home town of Sahl was located in Khiizestin in south-western
Iran. Cf J.H. Kramers, art. “Tustar’, in EIL 1v. 393-5. .

P Ar. faraq, a large measure of grain, variously defined. (Cf. Lane, 2385.)
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[ 22.11 ]
An Exposition ,
of the Requirements of Aspirancy,
the Preliminaries to Spiritual Struggle,
and the Progressive Induction -
of the Aspirant in Treading
the Path of Discipline

E IT known unto you that the man who has in all certainty

beheld the harvest of the Afterlife with his heart must needs
aspire to [murid] it,* and must long for it and follow its ways,
despising thereby the pleasures and delights which this world |
contains. For the man who has a bauble will lose all desire for it
when he spies a precious gem, and will long to make an
exchange. Lack of desire for the harvest of the Afterlife and the
meeting with God (Exalted is He!) is the outcome of a lack of
faith in God and in the Last Day. Now, I do not mean by ‘faith’
the ‘discourse of the soul™ and the movement made by the
tongue when pronouncing the Two Testimonies®in a way which

* According to the Qur’an (xt11:20), Whoever aspires to [yurid] the harvest
of the Afterlife, We give him increase in its harvest; and whoso aspires to the harvest of
the world, We give him thereof, and in the Afterlife he shall have no portion. Ghazili
was not the first Sufi to find a Qur’anic derivation for the term 5::.& which
we translate as ‘aspirant’. Qushayri (Risala, [11.]433) tells us that it originates
in the verse Do not repel those who call upon their Lord morning and night, aspiring
to [yuridiina} His Face (vi:52). !

® Ar. hadith al-nafs: the undirected flow of consciousness inside the soul.
See Introduction, p.Lxvi1, : *

© These being ‘I testify that there is no deity save God’, and ‘I testify that
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is devoid of any sincerity or single-heartedness, for this would be
equivalent to believing that the gem were better than the bauble
while knowing its name alone, and not its reality. Such a believer
will not renounce’ the bauble, having grown accustomed to it,
and will harbour no passionate yearning for the gem.

The obstacle which bars us from attaining to God is therefore
ourlack of wayfaring [suliik], and this in turn proceeds from a lack
of aspirancy;* this being the result of an absence of faith, which is
in turn the consequence of a lack of guides? and of people who
might remind one, and who know about God (Exalted is He!)
and will lead one along the path to Him, who give men to realise
the baseness and impermanence? of this world and the great
import and everlasting duration of the next. Mankind is in a state
of heedlessness, having plunged into the desires of this world and
fallen deep into slumber, and there is not a single scholar of the
Faith who is working to arouse it from this plight. Should anyone
happen to awake he will find himself incapable of following the
Path because of his ignorance: when he questions the scholars
about it he finds them to be far removed from it and disposed
instead towards their own whims.® Thus it is that weakness in
aspirancy, ignorance of the Path, and the self-interested discours-
es pronounced by the scholars, are the causes of the present
absence of wayfarers on the Path of God (Exalted is Hel). If the
objective be veiled, the guide absent, worldly desire predomi-

Muhammad is the Emissary of God’. The classical _nrnowomwwsm held that the
mere pronouncement of these words suffice to make a man a Muslim, and
that, if accompanied by faith, they must lead him ineluctably to salvation.
‘(Bayhaqi, I'tigad, 19-21; Ghazili, Ihya’, 1. 103-11 K. Qawa‘id al-‘aqa’id, fas
4; tr. Faris, Foundations, 99-135]; Nader, Systéme philosophique des Mu’tazila,
302-5.)

% Ar. irada. Apologies are offered to defenders of correct English for this
neologism, which seems inescapable. For some definitions sce our
Introduction, p.Lxv.

® The Imim is here repeating his familiar disenchantment with the expo-
nents of the formal learning of his day, whom he bitterly censured for their
mdifference to matters of the spirit. For instance, in the Biddya (p.78) he
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nant and the seeker heedless, then attaining unto Him i an

- impossibility and the Paths must needs fall into desuetude.* But

should it happen that a man awake, either ofhis own accord or by
virtue of the activity of another, and aspire to [irada] the com-
merce* and harvest of the Afterlife, he should be aware that there are
diverse requirements which must be observed at the outset of
aspirancy, and that there exists a place of refuge and a fortress
within which he must defend himselfif he is to be safe from those
highwaymen who would obstruct him, and likewise that there
are duties which he must perform while on his journey without
cease.

The requirements of aspirancy which must be observed per-
tain to the lifting of the veil and the barrier which lies between
one and the Truth.® For mankind has been deprived of the
Truth Py reason of a successive establishment of veils and the
presence of a barrier on the Path. God (Exalted is He!) has said,
And We have set a barrier before them and a barrier behind them, and
have covered them so that they cannot see.> Now, the ‘barrier’ which
lies between the aspirant and the Truth is constituted of four
things: wealth, status [jah], imitation,® and sin. The veil of

: —it .
wealth can be lifted only by divesting oneself of it so that no

teaches that ‘whoever associates with the jurists [mutafaggiha] of the age will
have a nature overmastered by disputation and ostentatious argument, and
will find silence hard to bear, since the evil scholars [‘ulama’ al-sit’} have made
him believe that merit lies in these &mcmm, and that the ability 16 argue and
debate is the praiseworthy thing. Flee from them, therefore, as you would flee
from a lion, and know that ostentatious argument brings contemps from both
God and mankind.’ .
J A°A not uncommon Qur’anic image which describes man’s salvific
‘transaction’ with his Creator: God has purchased from the believers their wealth
and their souls, that Heaven might be theirs (Q. 1x:111; <f. ako Q. XXXV:20;
LXIL:10; IL16). 2

® Ar. al-Haqq, which also bears the meaning of ‘reality’, and ‘God’.

© Ar. taglid, here used in the sense of adherence to a school of thought
through imitation of others rather than through experience or intellectual
.nosx\wnaon. Elsewhere Ghazili tells us that a righteous man may be denied
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more &:E.nro necessary quantity thereof remains. For as long as
a man retains a single dirham to which his heart inclines he will

be swm to m.ﬁ and veiled from God. The veil of status is only lift
by distancing oneself from such circumstances as reinforce i
mb.m through modesty, a preference for obscurity, fleeing fro
things which might cause one’s name to be anaosomu an

doing things which repel the hearts of others. As for the veil o

:.E.nmaos, this can only be removed by renouncing one’s fanati
cism .moH. the .mnrooH of thought [madhhab] to which on
subscribes, whichever this may be, and by believing that ‘ther

is no deity but God,’ and that ‘Muhammad is the Emissary of

Oom,. with true faith, and by strivin
genuine F\ dismissing all objects of worship apart from Go
(Exalted is He!), the most powerful such object being one’

Jesire A o
esire.* When a man has done this the true nature of the doc-.

,ﬁzo‘ which ro. had received through imitation will . b
disclosed, and this disclosure should be sought by means of spir

Mzm_ .mnnmo. not through disputation.® Should a fanatical.
395205 to some doctrinal position so dominate him that he
as no space in his heart for any other thing, then this likewise

will become a tie and a veil, since it is not a

spititual unveiling ‘by reason of a dogma he had held &,ﬁoa the time he

acquired it v.% imitation in childhood through holding a good opinion [of hi
teachers]; this SE form a barrier between him and the reality of Ooao ;
Mumﬁwwn the unveiling in his heart of anything which conflicts with wh
MQ »nnwvnam through imitation. This is a great veil, which has veiled
theologians (mutakallimin) and people who are fanatics for schools of thought;

MMWL«MMMU MMMMMMJMN%MM ﬁMa lmwn%oﬂm who contemplate the kingdom of the
- (ayd’, ur. 12 [K. Aja’ib al-galb, Baya - ;
M?.x.\a. m.wxﬁ.v For Ghazili’s use of the SQM see wwwmwamww&ﬂwwhwwwww Mm
. Emaﬁws Musulmana, 138-152; Watt, Muslim Intellectual, H,QT $ -
Lo HTWMMMMN w w Have you seen him that takes his desire to be his god?
oo e M qidh (bp.35-44), Ghazili has already explained at length how
ation alone cannot lead man to metaphysical truth. Cf. also Ihya’, 1

21 (K. al-‘Ilm, bab 2, Bayin il i ;
i o, y! m ... fard kifiya); 1v. 212 (K. al-Tawhid, Bayan

, and
at he
most
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cy that one adhere to any particular school of thought.* As
gards the matter of sin, this constitutes a veil which can only
removed through repentance, the renunciation of wrongdo-
¢ a resolute intention never to repeat any transgression one
ight have committed, genuine sorrow over past sins, and
uking reparations and giving satisfaction to those with whom
e had disputed.® For the man who does not soundly repent
d renounce the visible sins, and yet wishes to have discovered
o him the secrets of religion through unveiling, is like the one
o has not learnt Arabic but who nonetheless wishes to dis-
over the secrets and the true interpretation of the Qur’an. For
2 order to interpret the obscure passages® of the Book it is
ncumbent first to learn its tongue, whereupon one may pro-
eed to its secret mysteries; likewise is it necessary to adhere in a
roper fashion both at the commencement and the conclusion
of the Path] to the external forms of the Law, whereby one
may be enabled to progress to its secrets and its depths.©

" When these four requirements [of repentance] are satisfied,
and when a man has stfipped himself of his wealth and reputa-
tion, he will be as one who has purified himself and made the
ritual ablutions so as to remove the state of ritual defilement and

A This advice is drawn almost verbatim from the Risala of al-Qushayri,

. who explains that ‘it is an ugly thing for an aspirant to adhere to one of the

' schools of thought (madhahib) which are not attached.to Sufism’, a reference
o some of the competing theological alignments of the day. Qushayri goes

lon to explain that since the Sufi ‘ulama’ are the most wonoaw:m:oa‘nxwo.n,

nents of all the Islamic sciences, the novice has no need of sitting with

anyone else. (Risala, 731, 734.) See Introduction, p.LXVi. '

B These are the conditions of repentance set oyt in the book devoted to
 the subject in the Thya’; see 1v. 30-8 (rukn 3, fi tamam &-Sﬁdw.épnmlrcnmaww
tr. Gramlich, Lehre, 85-102). , .
¢ A reminder of the eternal validity of the Sacred Law. The overwhelm-
ing majority of classical Sufi writers assume loyalty to the exotéric norms of
: m\m_pa as a matter of course; not out of dissimulation (as an older school of
- European writers has tended to assume), but as a sincere expression of their
faith that Sufism was the culmination of Islam. (Cf. Molé, 22-6.) As Ghazali

ooy
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become fit for the Prayer, whereupon he needs an imdm to lead
him; in like wise the aspirant needs a Shaykh whom he will fol-
low under every circumstance to guide him to the Straight Path.
For the road of religion is obscure, and the ways of the devil many
and manifest, so that whosoever has no Shaykh to guide him?
must needs be led by the devil to his own paths. A man who sets
out alone and with no guide along the dangerous roads which lie
across a desert has exposed himself to grave peril, and will be
lured to destruction. Similarly, someone who treats his soul by

himself is like a tree which grows without husbandry, which

must soon dry up; even should it survive for a while and put out
leaves, yet will it not bear fruit.® The aspirant’s safe refuge, these
four requirements having been fulfilled, is his Shaykh; let him
therefore hold fast to him in the way that a blind man might

clutch his guide on a riverbank, putting himself entirely in his -

hands and never contravening his instructions whether in the
matter of his regular religious duties or of anything else. He
should leave nothing outside the compass of his aspirancy, since
he must know that he would benefit more even from a mistake of
his Shaykh (were he to make one)* than from any correct opin-
ion or act which might proceed from his own soul.

When 2 man has found such a refuge it is incumbent upon the
person he has found to protect him and keep him sife in an
impregnable fortress from which the highwaymen will be
repulsed. This fortress is built of four things: solitude, silence,
hunger and sleeplessness. For it is the aspirant’s purpose to mend
his heart that he might behold therewith his Lord and be fit for

states very firmly: “Whoever claims that the Reality (hagiqa) contradicts the
law (Shari‘a), or that the inward (batin) invalidates the outward (zahir), is
closer to unbelief than faith.” (Ihya’, 1.89 [K.Qawiaid al-“aqd‘id, fasl 2; tr.
Faris, Foundations, 38].) .

* Unlike the Prophets, the Sufi masters are not inerrant (ma‘siim). But
they may be mahfiiz; that is, protected from persistence in sin, although
-small faults may sometimes proceed from them. (Qushayri, Risala, 665, 743;
Ghazili, Ayyuha, 130; and p. 1734 below.)
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His proximity. Hunger reduces the quantity of blood in the
heart, and lightens its coloration, whereby will it be illuminated
and the fat which is around it melted away, thus rendering it ten-
der, which thing is the key to unveiling just as its hardness is the
source of the veil. When the volume of blood in the heart is
reduced, the paths available to the enemy will be straitened, tor
his courses lie in the veins, which are full of desires.*? Jesus (upon
whom be peace) once said, ‘O assembly of disciples! Make your
bellies hungry, that haply your hearts may behold your Lord!’*°
And Sahl ibn ‘Abd Allah al-Tustari said, “The Abdal® only
attained their degree through four attributes: hungering the
belly, sleeplessness, silence, and isolation from men’.'* The
benefit yielded by hunger to the illumination of the heart is an
obvious thing to which experience attests; the method of
progress therein shall be expounded in the Book of Breaking the
Two Desires.

Sleeplessness also clears, purifies and illuminates the heart.
When this is added to the clarity brought about by hunger
the heart will be as a shining star,”® and a polished mirror in
which the beauty of the Truth blazes, so that a man comes
to behold the exalted degrees of/the Afterlife and the vileness
and vices of the world, at which his turning away from this
world in favour of the next will be complete. Sleeplessness is
also a consequence of hunger, for it is impossible to stay

.

A As suggested in the well-known hadith: ‘The devil courses in man with
the blood’ (Ma’thiir, 1. 374; “Ajlini, 221; Rasd’il Ikhwan al-safd, 1. 364)%
expounded in Muhasibi, Masa’il fi'l-zuhd, 83ff, Abé Nu‘aym, Hilya, X. 272
(al-Junayd), Ibn al-Jawzi, Talbis, 33-5, and Ibn ‘Arabi, Futihar, i 248. Cited
again below, p.111. .

® The forty ‘apotropean’ saints who, although hidden, direct the world’s -

spiritual activity. When one dies, his-(or her) place is taken by another.
Ranked above them, it is often held, there are seven abridr, four awtdd, three
nuqabd’ and one qutb. All are in continual communication and agreement.
(Cf. Makki; Qit, 1. 109; Hujwiri, 214; Massignon, Essai, 132-4; Passion, 1.
,26-8; Jabre, Lexique, 23.)
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Whence is there no alternative to controlling the senses and
preserving them from all save that which cannot be avoided.
This can only be effected by going into a retreat in a darkened
room,”® or, if no such place is available, then by pulling up one’s
shirt so as to wrap the head in it, or by covering oneself with
some other garment. At such times one may hear the call of the
True God and behold the glory of the Lordly Presence.* Do
you not see that the Summons to God’s Emissary (may God
bless him and grant him peace) reached him while he was in this
state, so that it was said, O thou wrapped one in thy raiment!"7 and
O thou wrapped one in thy cloak!?® 44 .

These four things constitute a shield and fortress with the aid
of which one may deflect the passing things [‘awarid] which
block the path. Having done this, a man may then devote him-
self to treading it. This can only be achieved by travelling over
the hills through which it passes, the highest of which are those
attributes of the heart which are occasioned by one’s inclination
towards the world. Some of these are higher than others, and
are to be overcome in a particular order, namely, that one
should address oneself to the easier ones first, which will then
help one to overcome the rest.* By these ‘attributes’ I refer to
 the inward realities of the attachments %hich one [ostensibly]
- severed at the outset of one’s aspirancy, and also their effects (by

- which I mean wealth, reputation, love of the world, turning
- towards created things, and the yearning for sin): for one must
empty one’s inward aspect of these effects just as one divested
one’s outward of their visible causes. Although a protracted
effort is required for this, it does differ in accordance with cir- -
cumstance: some people have been preserved from some of

the secrets of the Unseen. It has been said, describing th
Abdal, that they eat only what they need, sleep only when
overcome, and speak only when necessary.” Said Ibrahim al-
Khawwias (may God have ‘mercy upon him), ‘Seventy
Truthful Saints have agreed that abundant sleep is the result of
drinking water in abundance.’ :
As for silence, this is facilitated by isolation. ™ However, the:
man who isolates himself by entering a retreat [khalwa] cannot
help seeing the person who brings him his food and drink and
<<.ro arranges his other affairs. He should therefore speak to
him no more than is necessary, for speech’ distracts the heart
which is possessed of a tremendous greed for it since it is Bm&m ;
relaxed thereby, and finds it a burdensome thing to apply itself
m%&cm?&% to contemplation and the remembrance of God
Silence brings about a fecundity of the intellect, conduces to
scrupulousness [wara‘], and instructs one in piety.A
. The advantage of entering a retreat® is that it dispels distrac-
tions and enables one to control one’s hearing and vision, -
which are the entrance-halls of the heart, in the manner of a
lake into which foul and turbid®s water pours from the rivers of
the senses: the purpose of spiritual discipline is to empty this
lake of the water and the mud which it carried in with it, so that -
from the bottom of the lake clean and pure water might well
up. Ewé could such water be removed from the lake when
these rivers continue to open into it, so that the water is con-
stantly renewed even more rapidly than it can be drained away?

£

A Ar. al-hadrat al-rubibiya: God as perceived by the gnostics through
kashf. Cf. Ihpya’, m. 13 (K. ‘Aja’ib al-qalb, Bayin mathal al-qalb); Jabre,
Lexique, 67. :

® In a celebrated incident of his biography, he had received one of the
eatliest revelations while in this condition. (See e.g. Baydiwi, 766 and 769
and, for an English account, Lings, Muhammad, 48.)

> .

Hro advantages of holding one’s tongue are explored in detail else-
SWMHQ m the Thyd’ (1. 92-142: K. Afat al-lisan).

Another ‘book’ (1. 197-217: K. Adab al-‘uzla) of the Ih
n@ to the advantages and disadvantages a
withdrawal from the world. Cf. also Introduct

ya’ is consecrat-
ttaching to the practice of
1on, p.XXIX above.

>
v
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‘and be served by someone deputed to provide him with
quantities of licit food (for the religious path is founded on

- food).* The Shaykh will teach him a certain dhikr® with
ch he should occupy his tongue and his heart. He should sit
say, for example, ‘Allah, Allah, Allah,” or ‘Subhan Allah,
han Allah,’© or such other phrases as his Shaykh may deem
ropriate,” and persist in them until his tongue ceases to move
the phrase remains as though pronounced by it, but without
tongue moving at all.>* Then he should continue until even
effect of the phrase disappears from the tongue and its form
one abides in the heart. He should next persevere until the form
d letters of the phrase are erased from his heart while the reality
ts meaning remains therein, is present with it, and prevailsin it
tirely.? The heart will then be empty of all else, since whenever
is preoccupied with some matter it will be void of all others,
atever these might be; therefore when it is occupied with the
membrance of God, which is its true function, will it needs fall
pty of all other things.

these attributes, and must therefore labour for a shorter time.
We have already mentioned that the path of struggle comp

es the opposing of one’s desire and-the disobedience of all
whims which may arise with regard to each dominant attribute-
the aspirant’s soul. When these things have been destroyed
weakened by virtue of struggle, whereby not a single mgw&:b,m :
remains, he must unceasingly occupy his heart with some form
remembrance and prevent it from engaging in any great variety
of outward spiritual activities, restricting himself instead to 5
obligatory and regular Supererogatory prayers. He should be per-
forming only one spiritual activity, which is the kernel and frui
of all such acts: holding his heart to the remembrance of God
(Exalted is He!), having emptied it of the remembrance of all &mﬂ
Yet vm may not busy himself with this for as long as his romn.,n.
remains turned to its worldly ties. :
Al-Shibli once said to al-Husari, ‘If, from one Friday when
you pay me a visit to the next, there should occur to your heart
wsﬁ.r«nm but the remembrance of God, then you are forbidden
to visit me.”* Such dedication can come about only when a
man’s aspirancy is true and his heart so overmastered by the love
of God that he becomes like a passionate lover who has one con-
cern alone.* When he arrives at this state the Shaykh will require
him not to leave the lodge [zawiya),* where he will stay on his

A The importance of nourishing the body, which is connected in a subtle
fishion with the spirit which pervades it, on haldl sustenance, that is, food and
drink whose origin is demonstrably lawful, is routinely stressed in the Sufi lit-
erature. For instance, Ab@i Yazid, cited in Sahlaji’s K. al-Nir (published in
Badawi, Shatahat, 168): ‘The concern of the ascetic [zhid] is not to eat, while
e concern of the gnostic [@rif ] is what to eat”. Itisaddressed by Ghazaliin the
K. al-Halalwa’l-hatam of the Ihya’ (11. 79-138). See also note A on p.133 below;
f. also Bayhadqi, Seventy-Seven Branches of Faith, tr. Murad, 30-5.
3 Here, any set formula by which God is recalled and invoked.
¢ Meaning, ‘Glorious/Transcendant is God!” For the use of this formuia
in Ghazali’s Sufism see Ihyd’, 1. 269-71 (K. al-Adhkar, Fadilat al-tasbih), .
Nakarnura [2nd ed.], 15-20); for its interpretation see Nakamura, 115, 2nd
references there given. :

P Other such phrases are listed by Ghazili in the K. al-Adhkar, passimy; cf.
also Inya’, 1v. 71 (K. al-Sabr, rukn 1, Bayin hadd al-shukr; tr. Gramlich, Lebwe,
182).

E Ghazili has here given a brief summary of the doctrine of the three

degrees of dhikr, for which see Nakamura, XXVI. v

A - 1=
. Zabidi (vi w.qt.m:onmm here al-Ridhbari’s definition of irida: ‘a pain
G the .ramnﬁ .m passion in the mind, and a commotion in the soul’. The emo-
:.on& EHQ.HE.Q. experienced by the beginner on the Way, generated both by
Ew H..oam,._pbow%oz of old habits and by the appearance of the first gleams of the
spiritual realities, is a £ i i etry i
spin avourite theme of Sufi literature, and of poetry in par-
B =120, oo .
. rww Ghaz3li’s time, .mcm groups had begun to gather in their own meet-
Jm ouses, where certain novices would reside, and which would also be
places for regular assemblies of ‘lay’ members, who would attend sessions of

the invocation of God in the .

. . presence of the . Shaykh. i
Dimensions, 231-4; E. Lévi-Proven o Bl e
Mala, “The Sufi Convent’)) ~

]

cal, art. ‘Zawiya’, in EI 1v. 1220; Babs
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hich give rise to doubts. These the aspirant should put before
is Shaykh (just as he should put before him every state which he
iscovers in his heart, whether this be lassitude, zeal, inclination
to some attachment, -or sincerity in his aspirancy, and hide these
things from others so that no other man comes to know of them).
His Shaykh will then look into his state and study his intelligence
and perceptiveness. If he discovers that were he to leave the as-
pirant and enjoin him to think he would spontaneously come to
understand the truth, then he should induce him to think, and
instruct him to use his mind constantly until such light is cast into
his heart as will unveil this to him. However, should he know
that the aspirant is not sufficiently strong for such a practice he
will simply restore to him his certainty in his doctrine by means of
such admonitions and proofs acceptable to his understanding as
is mind may bear.?3

The Shaykh should be kind and gentle with him, for it is these
things which constitute the deadly traps and hazardous places
which lie along the Path. Many an aspirant has busied himself with
self-discipline only to be overcome withsome unsoundimagining
which he ?.mﬁ& unable to renounce, so that the Path became
blocked for him and he occupied himself with a vain and distract-
ing idleness, and followed the way of antinomianism [ibaha],
which leads to complete destruction.* A man who devotes himself

At this time he should guard his heart against whisperings an:
- notions* connected with the world, and against the recollections
it holds of his former circumstances and those of other men. For-
whenever it concerns itself with such things, even fora moment,
it is guilty of remissness: this is something he should therefore
strive diligently to avoid. When he repels all such whisperings
and returns his soul to the phrase, certain other whisperings may
emerge from the phrase itself: about its nature, about what we
mean by the word ‘Allah,’ and for what reason He is a god and is
to be worshipped, so that notions come to him which ‘open a
gateway into thought.® The devil may whisper to him things
which constitute disbelief, or heresy [bid“a]; however, insofar as
heisrepelled by these and strives to extirpate them from his heart
will they do him no harm.

Passing notions may be divided into two categories. There are
those concerning which one knows for certain that God is far
exalted above what they purport, but which are cast by the devil
into the heart and made to run in the consciousness: to these one
must pay no heed, but should rather rush fearfully back to the
remembrance of God, and pray humbly that He should drive
them away. As God has said: And if a whisper from the devil come to
you, then seek refuge in God. Truly, He is Hearing, Knowing. And
those who are Godfearing, should a suspicion  from the devil trouble them
remewmber God,® and behold, they see!* [Secondly,] there are nwomm

el

A Ibaha is the term for an attitude of indifference to the revealed law,
a position, as stated above, p.87¢, which was evidently repugnant to
mainstream Sufism.

In the Thya’, Ghazili speaks of three main types of ibdha known to him.
Firstly, there is the man who claims that since God can have no need of his
works, these may therefore be dispensed with. Secondly, there is he who
asserts that acts of worship and self-purification have no effect on the soul, and
hence may as well be abandoned. Thirdly, and most dangerously, there is he
who claims that when the love of God supplants every other love in the heart, -
the legal obligations and interdictions can no longer be of value. All of these
‘people, Ghazali writes, have been led astray by the devil, because they have
undertaken acts of spiritual discipline without the benefit of sufficient knowl-
edge, or the guidance of an authentic and knowledgeable Shaykh. (fhya’, mi.«

M For these wasawis and khawatir, see Introduction, txvi.
Hrwcm? (fikr) is hardly discouraged by Ghazili, as we will shortly dis-
-cover; this passage is simply a warning against the Satanic insinuations and
k dh , as ‘recollect themselves’. (The
Qur'an Translated, 1. 157.) Asad (The Message of the Qur’an, 235) has ‘bethink
themselves [of Him]’, while Suytiti and Mahalli (Jalalayn, on this verse), sug-
gest ‘remember [His punishment and reward]’. v
For a Sufi interpretation of the entire verse see Mubhasibi, Masa’il fi’l-
zuhd, 67-8; also Thyd’, x. m (K. ‘Aja’ib al-galb, Bayan B&w.n&n awsaf al-qalb)
where Ghazili uses it as a proof-text to establish that @:«m wcamnm. the heart.

3
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to remembrance?*and to fending off distracting attachments from
his heart will necessarily be exposed to such thoughts as these. Itis
as though he had boarded a ship for a dangerous voyage; if he

arrives safely he will be one of the kings of the Faith, while should .

he make a mistake he will most certainly go to perdition. It was for
this reason that the Emissary of God (may God bless him and grant
him peace) said, ‘Follow the religion of old women!’42s By thishe
meant taking the fundamentals of faith and the exoteric doctrine

. by imitation [taglid], and busying oneself with good works; for to
diverge from this is a thing perilous indeed. Therefore has it been
said that it is vital that the Shaykh look inside [yatafarras] his as-
pirant,”and, ifhe find him to be neither intelligent nor perceptive,

_ yetsolidly rooted in the exoteric doctrine, should not occupy him
“with remembrance and meditation, but should rather cause him

© 348-9 [K. Nlu.m:::‘: &.lﬂl@:ﬁ sinf 3].) For more on ibaha, see Hujwiri, 312;
Qushayri, Risala, 117; Ghazili, Mustazhiri, 111; Muhasibi, Masa’il fi’l-zuhd,
70; Ibn al-Jawzi, Talbis, 463-9; Cubukeu, Siphecilik, s1; zwm&mso,? Passion,
IIL. 207. :

. -H..:mna Q&ma a work known as the Refutation of the Ibahiya, (al-Radd “ali al-
ibahiya), which is often ascribed to Ghazili, and has been edited and

translated into German by Otto Pretzl as an authentic Ghazalian composi- -

noz.E?oﬁs»:nnw&vnnbmonocm_ . -
Agavama.\ww#oqlmv. %mcomaosa.rciméﬁv% u»&:ﬁ

* A well-known proverb intended to encourage simplicity and sinceri
in faith. (Suy@ti, Durar, 1 36.) i Y

® Tafarvus, the practice of firdsa, refers to ‘*knowing the noble aspects of
the soul by [noticing] the dispositions of the body [‘body language’], so that
they said: “The face and the eye are the mirrors of the heart”. Q@mw V. 91
{K. al-Sabr, rukn 2, Bayan haqgiqat al-ni‘ma; tr. Gramlich, hw.w«m “ 226].)
E‘wnéwoao, Ghazali explains the more supernatural and telepathic mw,mwonm mm
ngm. art (lhyd’, m. 20-2 [K. ‘Aj@’ib al-qalb, Bayan shawahid al-shar® )
&;ﬂnv enable the Shaykh to look within the soul of his disciple v%ﬁngm of %
light granted his own heart by God. Cf. further W&wwwm_ﬂﬂ tr. Arberry, 8,
132; Ansari Harawi, Mandzil, 1 36-8; Qushayri, ?.E.Ftwmo-oww wﬁu?‘“&w
Managqib, 1277-31; Corbin, Abvicenna, 296n. The definitions of Jabre th&:%
221) are insufficient, reducing firdsa to a mere art of physiognomic &Ssmmom
a%nrozn the deployment of any higher spiritual perception.
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to persevere in exoteric works and the well-known duties of reli-
gion, and make him serve those who have divested themselves of

all things but meditation, so that he gains from the blessing of their
company. For aman who is unable to participate in the frontlines
ofbattle in the Jihadshould provide water for the warriors and lock

after their mounts, that he might be resurrected on the Day of
Arisingin their company and beincluded in theirblessedness even

had henotattained to theirdegree.
An aspirant who has devoted himself to remembrance and

meditation [ fikr] may be divided from the Path by many things,
such as self-satisfaction, ostentation, or joy at the states which are
unveiled to him, and at the initial charismata [awa’il al-karamat].*
To the extent that he pays attention to such things, so that his soul
is occupied?® with them, he will be caused to slacken or*” stop
altogether in his wayfaring on the Path. He should instead keep to
his [directed] condition all his life in the manner of a thirsty man
whose craving for water would not be slaked by whole oceans

A A frequent and grave hazard. So powerful is the impact of a supernatu-
ral event on the consciousness that God may distinguish thereby the true
from the false saints. The former are made ‘all the more humble, submissive,
fearful and lowly towards God, and the more contemptuous of themselves,’
while the latter ‘imagine that they are miracles which they have merited by
their actions’ (Kalabadhi, tr. Arberry, 59).

‘A man once came to Sahl al-Tustari, and said: Abi Muhammad, some-
times when I perform the ablution for ritual prayer (saldt), the water flows
-from my hands and forms into a rod of gold and a rod of silver. Sahi said o
him: My friend, you know that boys when they weep are given a raitle to
keep them busy. So watch out what you are doing’. (Tustari, Tafsir. 46, cited
in Béwering, 84.)

Cf. Abii Yazid: ‘It is not remarkable for someone to walk on watez. There
are many people who walk on water who are not of the least value in God's
sight.” (Cited by Sahlaji [Badawi, Shatahat, 172].)

For the question of karamdt generally, a phenomenon acknewledged by -

both the falsafa and Sunni orthodoxy but distinguished carefully from that of

the mu'jizdt (miracles worked by prophers), see, for instance, Hujwiri, 218-

3s; Antes, Prophetenwunder, 32-4; Gardet, Pensée, 183-4 idem, Iz

Connaissance Mystique, 49-52; Andrae, 88-9; Massignon, Passion, 1. 291-3.
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were they to be poured over him. Thus should he continue,
making use of his capital, which isisolation from creation in order
to be with the True God,*® andliving in a state of retreat.

An itinerant dervish once said, ‘I asked one of those \::.ST
who have isolated themselves from mankind how one attains to
realisation. And he replied, “Be in this world as though a
wayfarer.””® On another occasion he said, ‘T asked him to tell me
of an action through which I would find my heart to be in God’s.
presence at all times, and he told me, “Do not look at mankind
for tolook at mankind brings darkness [to the heart].” “I nmznom

- avoid doing s0,” I told him. “Then do not listen to what they
say,” hesaid, “for their words induce a hardness [in the heart].” “I
cannot avoid doing so,” I said. And then he told me, “Do not
vmﬁw any dealings with them, for to do so brings disharmony.” “I
rwm amongst them,” I said, “and cannot renounce my dealings
with them.” “Then do not feel calm in their presence,” he said
“for this leads to destruction.” “That is the basis [of my wﬁuv%
ness],” I remarked. And he said, “An astonishing thing it is that
you would have! You look at the heedless, listen to the ignorant
mo& with the idle, and still hope that you will find your heart Hm
bein God’s presence at all times! Such a thing can never be”.’

The final purpose of self-discipline, then, is to find one’s heart
oo:.mﬁmbﬂw in the presence of God. This it will only be able to
attain when by virtue of long inward strife® it has been
emptied of all else. When the heart comes into God’s presence
the glory of the Lordly Presence will stand unveiled before it msnm
the True God will become manifest to it and moB, the
subtle effusions of His mercy will appear a thing which it is
forbidden to describe, or which rather cannot be co
any description atall.

When some part of this has been unveiled to the aspirant the

Disciplining the Soul

. greatest barrier for him is to speak about it, whether as advice oras
part of a sermon. For the soul will find intense pleasure in this,
which willinduce him to think about how to express what he has
seenin an attractive way, and how tosetitin the correct order, and
how to adorn it with stories and supporting texts from the Qur'an
and the Traditions, and how to make his discourse eloquent so
that the hearts of othérs may incline to it. The devil may well
- deceive him into thinking that he is thereby bringing life to the
hearts of the dead, who are heedless of God (Great and Gloriousis
He!), and tell him that “You are a mediator between God and
man, whom you call to Him. You yourselfhave no interest inthe
matter, neither does your soul find any delight therein.’ The
devil’s ruse is exposed when there appear among such a man’s
associates people whose discourse is finer and more lucid than his
own, and whorare more able to attract the hearts of the common-
alty, so that if his motive had been the desire for a responsive
audience.the scorpion of envy will stir within him, while had it
truly been a desire to call the bondsmen of God to His Straight
Path, then will he be possessed by exceeding joy, and declare,
‘Praised be God, Who has supported and aided me with someone
who shares my burden in the reform of His bondsmen!” This is
like the case of someone who—for example—is obliged by the
Law to carry aman who had died in poverty to his place ofburial,
and who is joined by someone who helps him: he will rejoice at
this, and will not feel any envy of his assistant. The
people of heedlessness are themselves dead, while those who
deliver religious discourses wake them up and give them life.
Therefore, when they are numerous there obtains ease and mutu-
al support, which is something which ought to inspire rejoicing.
(Such a thing, however, is exceedingly rare.) Therefore the aspi-
_rant should be on his guard against such notions, for they are the
greatest artifices the Devil possesses in blocking the Path for those
to whom its initial stages have been discovered.*

mpassed by

* For the abdal see note B on p.89-above.

B : :
Be in this world as though a wayfarer’ is a well-kn i
Propher (Bukhant Rigag, 31 own saying of the
¢ See Introduction, p.LxvIiI :
A The dangers of speaking in public are examined in Mubhasibi, Masa’il fi

98

*®

99




SPIRITUAL DISCIPLINE

A preference for the life of this world is man’s dominant trait:
God (Exalted is He!) has said, Yet do you prefer the life of this world,
while the Afterlife is finer and more lasting.3* Then He states that evil
is an ancient part of human nature, and that this was mentioned in
the earlier scriptures: This was in the former scrolls; even the scrolls of
Abraham and Moses.3*

In this wise, then, is the method by which the aspirant should
be progressively disciplined and trained until he comes to the
encounter with God (Exaltedis Hel). The details of self-discipline
as these are to be applied to each trait of character shall be set forth
in due course. The most powerful of these are the desires associat-
ed with eating, sexuality and speech, and also anger, which is like
anarmy set up for the protection of the desires. To the extent that
aman loves and takes pleasure in his greed and his lust he will love
the things of this world. And these, in turn, he can only acquire
properly when he has money and a reputation, which lead him on
to pride, self-satisfaction and authority. When he reaches this state
his soul will not permit him any renunciation of the world, and he
willhold fast to those aspects of religion whichinvolve leadership,
and will be overcome by self-delusion.

Having presented these two books,* we must, God willing,
now complete the ‘Quarter of the Destructive Vices’ with eight
further Books. These shall be as follows: a Book on Breaking the
Two Desires (of Gluttony and of Sexual Desire); a Book on the
Faults of the Tongue;33 a Book on the Subjugation of Anger,
Rancour and Envy;3* a Book on the Condemnation of the
World, which will detail the deceptions which it contains; a Book

a‘mal al-quliab, 133-9. Perhaps the most famous instance of a Sufi declining to
speak publicly is that of Junayd, who only changed his mind when the
Prophet himself appeared to him in a dream, and instructed him to do so
(Hujwir, 129).

# The present work, and the Book of Expounding the Wonders of the Heart
which immediately precedes it, which is summarised below, 233-243.
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on Subjugating the Love of Money, and the Condemnation of
Avarice; a Book on the Condemnation of Ostentation and the
Love of Status; a Book on the Condemnation of Pride and Self-
Satisfaction; and a Book on the Sources of Self-Delusion.* When
we have discussed these destructive vices and expounded the
ways in which they may be cured, our purpose in ﬁﬂﬂsm this
Quarter shall, God willing, have been satisfied. For our &mnocmmw ,
in the first Book® constituted an explanation of the attributes of
the heart, which is the place of origin of the destructive vices and
the saving virtues, while this second Book is an overall indication
of the way by which the traits of character may be refined and the
diseases of the heart cured. God willing, these traits shall be treated
ina'more detailed fashion in the forthcoming Books.

Here concludes, with praises to God, and by His aid and good
providence, the Book of Disciplining the Soul and Refining the
Character. God willing, it shall be followed by the Book of Breaking
the Two Desites. Praised be God Alone. May He bless our Master

‘Muhammad, hi§ Family and Companions, and His every chosen

bondsman on earth and in heaven. My success is from God alone;
upon Him do I'tely, and unto Him do I repent.3s

A Ar. ghunir, a difficult word to translate. Asin (Espiritualidad, 1. 458) sug-
gests ‘ilusién espiritual’, which conveys the intention quite well. @:ﬁx
denotes an attitude of beguilement, illusion, vainglory, temptation, self-satis-
faction, distraction: a vice which turns man aside from the quest for God.

¥ On the Wonders of the Heart.
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NOTES

Notes to Prologue and Exposition 22.1

1 MA, A: “addala tarkib al-khalg
(Z: “addala tartib al-khalg).

2. ‘and hardships’ missing in Z.

3 A: yustashraf (Z: t.stash.ff;
MA: y.stansh.q).

4 Z: al-shaytan al-lain. (MA, A:
al-shayatin: ‘the devils’.)

5 Q.civ:s,6.

6 MA, A: fi maradiha fawt hayat
bagiya. (Z: fihd qurb hayat bagiya.)

7 Q.xcro.

8 Q.xcr1o.

9 MA, A: jumal min amrad (Z:
jumal amrad).

10 MA, A add here al-turuq
allati biha yu‘raf tafsil.

11 Z: tajma‘ maqdsid al-kitab
(MA, A: yajma® maqasidaha hadha
al-kitab).

12 Q.LXVII4.

13 Muslim, Salat al-musifirin,
139.

14 ‘Andaman ... recited’ miss-
ingin Z, MA.

15 Q.vi:199. Cf. Nasafi, 1v. .
210.

16 MA adds here: “to Gabriel
(upon whom be peace), ‘And how
should this be done?’ ‘I do not
know,’ he replied, ‘until I ask the
All-Knowing.” And he ascended,

193

and when he came down again he
said, ‘O Muhammad!...”” This
addition is absent from Z and A,
and also from the Lajna Nashr al-
Thaqafa al-Islamiya (Cairo, 13 56)
edition, and that of Halabi (Cairo,
1347 AH); as also the texts which
we have identified as sources for
this report. , o

17 Ibn Abi’l-Dunya, Makarim
al-akhlag, 6; Qushayri, Latd’if, m.
617; Khara'iti, 14, 56; Hannad, 1.
493.

18 innamdmissing in Z.

19 Muwatta’, Husn al-khuluq,
8; Hakim, 1. 613; Khara'iti, 1; al-
Harith ibn Abi Usama, al-Musnad
(Matalib, 11. 391); Luma’, 99;
Miskawayh, Javidan, 106;
Mawardi, 421.

20 taqwd Allah wa missing in Z.

21 Ibn Hanbal, Musnad, v1.
442; Tirmidhi, Birr, 61.

22 Cf. Mundhiri, 1. 405.

23 Abid Diid, Adab, 124;Ibn
Hanbal, Musnad, 111. 502;
Qushayri, Risala, s00.

24 Tirmidhi, Birr, 55; Ibn
Hanbal, Musnad, v. 158.

25 Unidentified (cf. Zabidi, vii.
319). CoL
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26 Tabarani, al-Mu‘jam al-
Awsat (Haythami, Majma®, vin.
21); al-Khatib al-Baghdadi, 1.
226.

27 Ibn Hanbal, Musnad, 11. 440.

28 Unidentified (cf. Zabidi,
vIL.320). Up to ‘generosity’ is to be
found in Tirmidhi, Birr, 62.

29 Abii Nu‘aym, Hilya, 11. 160;
Tabarani, al-Mu‘jam al-Awsat
(Haythami, Majma®, v, 20).

30 Tabarini, al-MuSjam al-
Awsat (Haythami, Majma®, vi1. 20);
Abt Nu‘aym, Hilya, 1. 175;
Daylami, 1. 140.

31 Khard'iti, 3; Qushayri,

Risdla, 494. Cf. Abti D36id, Sunna,
14; Ibn Hanbal, Musnad, 11. 250.

32 -Abti Ya‘la, al-Musnad
(Haythami, Majma"®, vim. 22);
Hakim, 1. 124; Abfi Nu‘aym,
Hilya, x. 25; Daylami, 1. 391-2;
Halimi, 1. 259; al-Bazzar, al-
Musnad (Haythami; Kashf, ii. 408);
Qushayri, Risala, 496; ‘Amiri,
Sa‘dda, 150.

33 Tabarani, al-Mu‘jam al-
Kabir (Haythami, Majma®, vin. 24);
‘Uqayli, 1v. 291; Tabarsi, 16; ‘Abd
ibn Humayd (Matalib, 11. 393). In
gcgwrmr: ibn Fatik’s Mukhtar al-
hikam, p.131, the »mvoswa is
attributed to Plato!

34 Khar?’ii, 2.

35 Khar?’iti, 2. Also in
Muslim, Masijid, 267 (with varia-
tion).

36 A: ‘Aba Sa‘id al-Khudsi

37 Khard’iti, 2; Tayalisi, 49;
Ibn Hanbal, Musnad (Haythami,
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Majma", v1. 20).

38 Z:‘ibn ‘Amr’.

39 Khard’iti, 2.

40 Ibn Hanbal, Musnad, 11. 365;
Muwatta’, Jihad, 3.

41 Khara'its, 3; Tayalisi, 171;
Ibn Hibban (Haythami, Mawarid
475); Ibn Mija (Zabidi, vi. 322);
Ibn Musarhad, Musnad QS&&& I
390); Hannad, 11. 595.

42 Khara'it, 4; Ibn Hibban
(Haythami, Mawarid, 473); Ibn
Hanbal, Musnad (Haythami,
Majma®, v 21); Waki®, 1. 740;
Bukhari; al-Adab al-Mufrad, 60.

43 Khard'iti; 5; Ibn Abi’l-
Dunya, Hilm, s0; Tabarini,
al-Mu‘jam al-Awsat (Haythami,
Majma’, viiL. 24, 190).

44 Muslim, Musifirin, 201.

45 Khara'iti, 7; Tabarani, al-
Mujam al-Awsat (Haythamy,
Majma’, vi. 24); Daylami, vir. 140.

46 Khard'iti, 7; Qudi, 1. 199,

47 Khara'it], 7, 11; Quda‘, 1
66. . .

48 Khard'its, 8; Quda‘, 1. 30;
Tabarani (Haythami, Majma, x.
283); Ibn Maja (Zabidi, vir. 323).

49 Tabarani, al-MuSjam al-
Kabir (Haythami, Majma®, vi1. 24),
al-Hakim al-Tirmidhi, 229; al-
Bazzir, al-Musnad (Haythami,
Kashf, vi1. 409).

50 Z: daribatihi (MA, A: marta-
batihi). Hadith in Tabarani,
al-Mu'jam al-Kabir, (Mundhiri, 1.
404).

s1 Tirmidhi, Birr, 62; Abi
Diad, Adab, 7.
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52 Khar?'iti, 10; al-Hakim al-
Tirmidhi, 229, 321.
$3 Tabarini, al-Mu‘jam al-
Kabir (Haythami, Majma®, vIIL.
24-5; Zabidi, viL. 324); Daylami,
1. 197; Halimi, 1.259.
$4 Bukhari, Fada’il ashab al-
Nabi, 6; Muslim, Fada’il al-sahaba,
22.
ss Z: natiij (A: tafiih; MA:
taniih).
56 Tabarani, Saghir; Khard'it,
Masawi al-akhlaq (Zabidi, vii. 324).
57 Thisisthe completion of the

foregoing hadith (see note to
Kashani, Mahajja, v. 93).

$8 Maydani, 11. 9o; Miskawayh,

Javidan,177.

59 Qushayri, Risala, 499;
Lumd‘, 177.

60 Z,MA: bakaytuhu rahmat™
lahu (A: atarakhatmu “alayhi).

61 Qushayri, Risala, 495;
Suhrawardi, 168; Hujwiri, 39; cf.
Ansari, Mandzil, 97. .

62 ‘azizmissingin Z.

63 Q.XLIX:14.

64 Z:al-iman: ‘Faith’.

Notes to Exposition 23.2

1 ‘and Bad’ omittedin Z.
2 Qushayri, Risala, 494.
3 ibid., 496.
4 ibid., 498.
s ibid., 494.

6 ‘Abii Sa‘id’ omitted in Z.

7 Qushayri, Risala, 495.

8 Q.xxxvur7I;cf. Qushayri,
Latd’if, 1. 262-3.

o MA, A: Rabb al-‘Glamin (Z:

Allgh taala).

10 Z: hala(MA, A: haja).

I1 ‘and...reputation’ omitted
in MA, A.

12 ‘oftheact’ omittedin MA,
A.

13 ‘the mouth’ omitted in N

14 Q. 11:269.

1§ Z: yaqtasir ... “ala (MA, A:
yasir ... fi).

16 al-shar'. (Z: &-&: ‘religion’).

17 manzilatuhu (A: mithaluhy.)

18 manzilatuhu (A: mithaluhu.)

19 Zadds: ‘and combinesallthe
noble qualities; itis he thatis praised
by the versesand Traditions cited
above.’

20 a'da’ (A: gjzd’).

21 khitr (MA: jawr. ‘tyranny’).

22 Aadds wa-muqabil.

23 khibb (A: khubth).

24 jurbuza (MA: jarira).

25 ‘It... proceed’ omitted in Z.

26 ‘excellence of discernment’
omittedin Z.
27 jurbuza (MA: jarira).
28 MA addswa’l-higd:'and
spite’.
29 ‘heediessness’ omittedin
MAA.
30 kibaral-nafs (MA, Arkasral-
nafs).
31 tawaddud (Z: tw’ada).
32 latafa (Z: taldqa).
33 Q.XLIX!IS.
34 Q.XLVIIL:29. ,

195




SPIRITUAL DISCIPLINE
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Notes to Disciplining the Soul
Notes to Exposition 22.5

1 man ghalabat “alayhi (MA, A:
ba“d man ghalabat “alayhi).

2 bi-gam (MA: yagma®).

3 Ibn Lal, Makarim al-akhlag
(Zabidi, viI. 332).

4 al-bazi (Z: al-sayd).
wa’l-ingiyad omitted in Z.
wa’l-ard omitted in A.
takabbur (Z.: tafakkur).
qal’ (A: qady).

9 min al-‘and’ riyadat al-harim
omitted in Z.

10 Q.XLVII29.

11 la’mtana‘ajihad al-kuffar (A:
la-batala al-jihad).

12 Muslim, Birr, 95.

13 Asstated in Bukhari,

003 O\ W

1 al-mutakhalligin bi-hadhihf al-
akhlagq (MA: al-mutakhalliqin
bi-hadhihi al-asbab).

2 khuluq (Z: fi’l).

3 jami® al-‘adat al-sayyi’a (MA,
A: jami® al-af ‘al al-sayyi’a).

4 Nasa’i, Nisa’, 1; Ibn Hanbal,
Musnad, 1. 128.

5 Q.:45.

6 Tabarini, Kabir (Zabidi, viL.
328); Qiit, 1. 263.

7 Qudifq, 1. 206;
Baghdad, vi. 17.

8 innd nard (MA, A: inna qad
naray.

9 ‘or the gibbet’ omitted in
MA, A.

10 yusirry “ald al-inkar (MA: ¢

Tarikh

Notes to Exposition 2244

Maghazi, §3; Muslim, Fada’il, 12/

14 Q. 11:134; ‘and are forgiving
toward people’ omitted in Z.

15 mahmid (Z: matliab).

16 Q.xxv:67. Cf. Lat@’if, 11.
650.

17 Q.xvI:29.

18 Q.vin3I

19 Q.xLvin:29.

20 Maydani, 1. 243; for other
sources see Sakhawi, 332; Suyiiti,
Durar, 107-8.

21 Q.xxVI:89.

22 al-tabdhir (Z: al-jid).

23 salim™ baynahuma (MA, A:
salim™ minhuma, ‘safe from both o
them’). ‘

o

yusir “ald al-ankal ).
11 ‘and...ugliness’omitted inZ.
12 ulzimat (MA, A: iltazamat).
13 yartafi' (MA, A: qad yartafi®).
14 qalb (Z: nafs).
15 akhlag (MA, A: a‘mal).
16 1a yuhassu bi-atharihd (A: la
yahsuny ta’thirshy). - .
17 yawm™ §=§s_oaz& inA.
18 Q.XXXVL9.
19 lum‘a (MA, A: nukta: ‘a
speck’).
20 Qit, 1. 113; Mufid, Ikhtisds,
237. _
21 yasriqu (Z: yastariqqu).
22 Q.xcix:8, 9. .
23 Q.xvr33.
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1 MA adds here fi mizdj al-
badan.

2 ta‘tari al-‘illa al-mughayyira
lahu (MA, A: ta‘tari al-md‘ida al-
5:&3&

3 Z: tazkiya..

4 marad (Z: “adhab alim).

s bunyatihi (MA: nafsihi).
6 ‘outwardly’ omitted in Z.
7 nazifa (Z: rafi‘a).
8 “Gjiz ‘an al-tawl (Z:
al-nikah).
Q.LXXIX:41, 42.

Cair €

djiz “an

Notes to Exposition 22.6

1 ‘remembering’ omitted in Z.
2 Q.L1:56.
“Thus ... function’ omitted in
Z.
Q.ax:24.
s “ala ghayr al-mustahiqq (Z: li’l-
mustahiqyq).

6 Q.1v:69.

7 Q.XI1X:71,72.

8 Q.xu112. The hadith is given
in Tirmidhi, Tafsir Stirat 56, 6;
cited also in Baydawi, 307.

¢ This sentence omitted in Z.

Notes to Exposition 22.7

1 man kamulat basiratuhu (A:
man kanat basiratuhu nafidha).

2 al-akyas omitted in Z.

3 Ghazili relates this same story
in Tibr (tr. Bagley), 30.

4 yukhshi an tadiim (MA: akhsha
an tadiam [the elative]).

s allatt athmaratha kathrat al-
dhunith (Z: allati thamaratuha kathrat

al-dhuniib).

6 A hadith of the wnovvan (Abt
Daiid, Adab, 49; Tirmidhi, Birr,
18).

7 Cited in Mawardi, 421;
repeated in Ghazili’s Bidaya, 101
(tr. Abul Quasem, p.103). Asin
(Logia, 361), finds no biblical
source for this statement.

Zonmm to Exposition 22.8

1 Q.rvinIi.
2 aghwar (MA, A: a‘wan).
Q. 1v95.

4 Q.LXXIX:41,42.

s Q. xLx:3.

6 Abii Bakr ibn Lal, Makarim
al-akhlag (Zabidi, vi. 351).

7 Qushayri, Risala, 398.

8 Cf. Asin, Logia, 361.

9 Mufid, :%E&, 234.

10 Ibn Hanbal, Musnad, v1. 20;
Ibn Abi’l-Dunya, Muhdsaba, 102;
Hujwird, 200.

11 Unidentified.

12 Abii Nu‘aym, Hilya, vi1. 5.

13 ‘thesword...littlesleep,
and’ presentinalltexts, including
those of al-Halabiand the Lajna,

&
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except MA whichreads: ‘the swords
ofvengeance againstthem. Forthe
stomach dries out when one eatslit-
tle, and onesleepslessand one’seyes
are openedso thatoneisable to per-
form the midnightprayer. Thisis
because twoarterieslead fromthe
eyesto thestomach, sothat when
thestomachisfilled the eyes
become contented, so thatone
sleeps, in the manner ofa table heavy
laden. Thistakesplacein conse-
mcmbnm oflittlesleep. Youshould
also..

14 ?:R S:a&a ‘an al-zulm
wa’l-intiqam fa-ta’man (Z: hatta
tangati® min al-dhull wa’l-intiqam
mayamin).

15 fi s@’ir al-ayyam (A: bayn s@’ir
al-anam).

16 Z: mihaniya latifa wa-niiriya
khafifa (A: nazifa wa-nitriya khafifa
rithaniya; MA: nazifa wa-niiriya
hagiqa rihaniya).

17 tasiru fi (MA: tantashiru fi).

18 jubb (Z: hubb).

19 ‘which-wish’ omitted in
Z.

20 A: Ja‘far ibn Humayd.

21 MA: ‘Abu’l-Hasan’.

22 Identified by Zabidi as
‘Wahb ibn Munabbih. A has
“Wuhayb ibn al-Ward’.

23 shahwa (MA: hawa). -

24 Q.xu:ss.

25 ‘and during... kingdom’
omitted in Z.

26 A: ja“ala al-mulitk “abid™ bi’l-
ma‘siya (MA: ja‘ala al-muliik-‘abid
al-ma“siya).

27 ‘Glory-obey Him!” omitted
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inZ.
28 ‘which is the reward for th
iniquitous’ omitted in Z.
29 ‘as...said’ omitted in Z.
30 Q. xir:go.
31 Qushayri, Risala, 394-5.
32 Qushayri, Risala, 302.
-33 yankashifu bi- (MA, A: la
yudrak illa bi-).
34 ‘clothing’ omitted in 2.
35 ‘and devotion to’ omitted i

Z.

36 ‘the mn.osm.& ... alone’
omitted in Z.

37 ‘Olord... of n&.cma, omit-
ted in Z.

38 A well-known hadith
(Ab@ Nu‘aym, Hilya, v1. 388, cf.
Suyfiti, Durar, 97; Sakhawi, 296-
7).

39 ‘and Eﬁ_bm»aom . deed’
omitted in Z. .

40 Qushayri, Risala, 396; cf.
‘Attar, Tadhkira, IL 83-4 (tr.
Arberry, 275-6).

41 Qushayri, Risala, 397.

42 ‘the remembrance of God
and’ omitted in Z.

43 thamila (Z: mumtali’a biha).

44 Zadds: ‘of which Milik -
ibn Dinir said that the heart which
is denuded ofitislikearuined
house.’

45 Q.x:7. Omitted in Z.

46 Q.xur:26:‘Andtheyrejoice
inthelife of the world’ omittedin A.

47 Q.1vi:20.

48 This sentence 055& inZ.

49 batira (A: nafira).

50 ‘punished ... »B_Emcocm
omitted in Z.

Notes to Disciplining the Soul

s1 khallagit (Z: khala‘s).

52 asr (A: athar).

s3 insirah (A: sardh; MA: asraf).

54 al-ashr wa’l-batr (A: al-nazar
wa’l-uns).

55 Tabarani, Saghir, 1. 251;
Hakim, 1v. 325.

56 yashqa 1a mahala li-firagih
(MA, A: yas‘ la mahala li-firagih).

57 ‘and the blindnesses ... said’
omitted in Z.

s8 Q.x:7.

59 Z adds: ‘either evident or
concealed’.

Notes to Exposition 22.9

1 Bayan “alamat husn al-khulug
(MA: Bayan tamyiz ‘alamat hust al-
khulug).

2 Q.xxXuni-Io.

Qux:ri2.

4 Q.vi2-4.

s Q.xxv:63.

6 ‘all of” omitted in Z.

= ‘their ... one’ omitted in Z.

8 Bukhari, Iman, 7.

o Bukhari, Adab, 31; Muslim,
Iman, 73.

10 Bukhiri, Adab, 31;
Mustim, Imin, 73.

11 Bukhiri, Adab, 31;
Muslim, Iman, 73.

- 12 Khar3'iti, 3; Abt Yala, al-
Musnad QS&&& 1. 388). See v 9
above.

13 Ibn Mija, Zuhd, 1 (with
variations). .

14 Ibn Hanbal, Musnad, 1v.
398.

15 Ibn al-Mubarak, Zuhd
(Zabidi, v 358).

16 Aba Daad, Adab, 85;
Tirmidhi, Fitan, 3; Ibn Hanbal,
Musnad, v. 362.

17 Ibn Lal, Makdrim al-akhlag;
Bayhagi, Shu‘ab al-iman (Zabidi,
viL 358).

18 ‘satisfied’ omitted in Z.

19 ‘chaste’ omitted in Z.

20 Unidentified (cf. Zabidi,
VIL. 359).

21 al-sabr (A: al-‘ibar).

22 Il-siyasa (MA: bi’l-siyasa).

23 Bukhari, Adab, 68;
Muslim, Zakat, 128.

24 () omitted in Z.

25 Q.xvin4. According to
Zabidi (viL. 359), the hadith is
narrated in Bayhaqi’s Dald’il al-
nubuwwa.

26 Qushayri, Risala, 499; cf.
‘Attar (Arberry), 77

27 Z, A and MA have laysa It
wajh, which is problematic.
Qushayri (Risala, 499) has laysa al-
an waqt dukhilika.

28 ifji* (Z: tarji® “ala ma yijib
al-waqt).

29 Qushayri, Risala, 499-500;
cf. ‘Attar (Arberry), 233-4.

30 ‘and made the prostration
of gratitude’ omitted in Z.-

31 Qushayri, Risala, 500; cf.
Attar (Arberry), 234.

32 ‘not finding him’ omitted
in Z.

33 Z and Qushayri: mudda

1
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(MA, A: sana).

34 Qushayri, Risdla, soo.

35S hilm (Z: husn al-khulug).

36 hilm (Z: husn al-khulug).

37 Qushayri, Risala, 495-6.

38 Ibid., 496.

39 ‘yet he held his peace’ omit-
ted in MA, Z.

40 fa~yw’dhiika (Z: fa-yujibuka).

Notes to Exposition 22.10

1 This sentence omitted in Z.
2 ‘and all its teachers and pre-
ceptors’ omitted in Z.
3 Q.1IxvL6.
4 ""Miskawayh, 58, = Bryson,
186-7.
s ""Miskawayh, §7; cf.
Bryson, 194.
6 galbihi (A: nafsihi).
7 ""Miskawayh, 57.
8 ‘of ... again’ omitted in Z.
9 hayba (MA: hay’a).
10 "“"Miskawayh, 60; cf.
Bryson, 189.
11 1 y.sman badan.hu (MA, Z:
12 yastakhiff badanuhy). Miskawayh
(Tahdhib, 60) has la yaslab
badanuhu.
12 “"Miskawayh, 59-60.
13 7" Miskawayh, 60, =
Bryson, 194.
14 "7 Miskawayh, 6o.
15 7" Miskawayh, 62, =

1 la yatrukuha (Z, MA: qad la
yatrukuhd).

2 hudat (Z: hidaya).
3 ‘and impermanence’ omitted
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Notes to Exposition 22.11
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7 yahdihi (Z: yuhadhdhibuhu).

8 This image is drawn from
Qushayri, Risdla, 735.

g The text here echoes Qiit, 1.
94.

10 Qiit, 1.95. According to
Asin (Espiritualidad, 1. 195; Logia,
361), this apocryphal text is
inspired by Matthew v.6-8.

11 Qiit, 1. 95, 97.

12 Q. XXIV:35.

13 Qushayri, Risala, 266; Qit,

The story comes from Qushayri,
Risdla, 496-7.

41 Ibid., 497. In the Tibr (cr.
Bagley, 27), the story is told of ‘Al
Zayn al-°Abidin, not the “Ali who
was the Prophet’s son-in-law.

42 Qushayri, Risala, 498.

43 Ibid., 498.

Bryson, 200.
16 ~“Miskawayh, 61, = 1.95.
Bryson, 196. AL 14 tusahhiluhu al-‘uzla (Z:

yusahhilu al-uzla).

15 kadira (MA, A: kariha).

16 bayt (Z: makan).

17 Q. LXXILI.

18 Q.LxXIV:I.

19 ‘which... rest’ omitted in A.

20 Qushayri, Risala, 736.

21 ‘and the phrase...atall’
omitted in Z.

It

17 "“"Miskawayh, 61,
Bryson, 196-8,

18 ““Miskawayh, 61,
Bryson, 200.

19 "°Cf. Miskawayh, 62;
Bryson, 202.

20 ]wa»ﬁﬁ? 62, =
Bryson, 202. '

21 al-ghishsh (A: al-fahsh).

22 ‘in which we must abide ...
pass’ omitted in Z.

23 Bukhar, Jan3'iz, 92.

24 MA, A: sinin, asin
Qushayri, Risala, 93. Z has
sanatayn.

25 Qushayri, Risala, 92-4. Cf.
Bowering, 32, 45, who also locates
the story in ‘Attar, Tadhkira, 1.
252-3.

26 ‘for ... Lord’ omitted in Z,

1

1 An echo of the famous ser-
mon of Abraham (Q.xxv1:78-81).
2 yuqwih (MA, A: yaqrih).

3 shahwa (Z: satwa).

4 wa-yw’akkidy dawa‘ith (Z: wa-
Jj.lla dawi‘th).

s Q.vir22; XX:121.

6 riyad’ (MA: riyada).

7 ‘an Exposition of the

8 Unidentified (cf. Zabidi, viL
386). Cf. Ma’thiir, 1. 104; Hujwiri,
200.

in Z.
4 Cf. Qiit, 1. 94.
5 Q. xxxviig.

6 gharib (MA, A: “arabiya). 386).

Ostentation ... Desire’omittedin A.

9 Unidentified (cf. Zabidi, vir.
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22 Q. vi:200-1.

23 This paragraph echoes
closely the Risala of al-Qushayr,
738-9.

24 dhikr (Z: fikr).

25 For this hadith see Suyitj,
Durar, 136; Subki, 111. 260.

26 shughilat (MA: gana‘at).

27 aw (A: wa).

28 ‘in order...God’ omitted in
Z.

29 Qiit, 1. 100.

30 bi-tiil al-mujahada (MA: bi-
tariq al-mujahada).

31 Q. LXXXVILI6-17.
‘although ... lasting’ omitted in A.

32 Q.LxxXXVI18-19.

33 dfat al-lisan (Z, MA: kasr
sharah al-kaldm).

34 Z has these two books in
reverse order.

35 The contents of this para-
graph are omitted in Z.

Notes to Huao_om.co and Exposition 23.1

10 Unidentified (cf. Zabidi,
VIL 387).

11 sayyid al-a‘mal al-ji* wa-
dhull al-nafs libas al-siaf (A: sayyid
al-a*mal al-ji‘ wa-dhull al-nafs wa-
libas al-siif). The hadith is
unidentified (cf. Zabidi, viL. 387).
But see Muhisibi, Makdsib, 227 for
a similar sentiment.

12 Unidentified (cf. Zabidi,
viL 387). Cf. Ma’thiir, 1. 102;
Tabarsi, 132 for a similar
Tradition.”

13 Unidentified (cf. Zabidi,
VIL 387).




