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PREFACE

Of the early mystics of Isldm, AbU al-Q@sim
al=Junayd is the most important because of his doctrlno
of tawhido This doctrine of al=Junayd had a tremendous
influence on contemporary and later §ufls (Muslim

mystics), varticularly those of the Baghd8d school.,

Attempts have been made by some scholars of
Islémic mysticism, Massignon and Arberry foxr exanmple, to
analyse al-Junayd's doetrine of ﬁﬁggigo But with the
edition by Abdel-Kader of the extant Rasd’il of al=Junayd,
much more first-hand material hes now been nade available

o use

Abdel-Kader has not only edited the Rasa’il but
also has translated it, and given an historical
introduction o al-=Junayd as well as an analysis of some
of hieg doctrinal points. But neither the translation nox
the analysis is satisfactory. In most casesy, I have
found it profitable not to make any direct reference +o
Abdel-Kader's translation and commentary, although they

formed -the stafthg point of By work,
This thesis is an attempt to errive at a correct
and adeguate understanding of al=Junayd's doctrine of

idd



tawgigg and to relate his ideas, as far as possible, to
those of the Sufis before and after him. My specisl
endeavour has been to show that there exists in al=Junayd's

doctrine of tawhid a wellwstructured system of thought.

In most cases, the translation of Arabic texts
quoted in the thesis is mine. I have, however, accepted
the translation of others in a few cases in which either
the Arabic texts have not been available or the
translation has been found satisfactory. I have been
able t0 read Persian texts in translatbion only. Hence
none of the material quoted fxom Persisn texts has been

trenslated by nme.

L have followed the transliteration sysitem
deviged by the Institute of Islimic Studies, McGill

University.

In compiling this thesis, I have been helped by
ny teachers and friends. Professors WM, Muéaqqiq and
Do Little of the Institute of Islamic Studies kindiy
went ‘through the whole thesis in manuseript and made
many congtructive suggestions; Prof. Co Jo Adans,
Director of the Institute, went to the trouble of
reading parts of the thesis and of making valuable
comments in spite of the very heavy pressure of hisg
work; Mr. B. Shavqawi rendered me immense help in

reading and translating Arabic textsy Mre. Jo FPiegenbaun

iv



checked my English and the transliteration of Arabic and
Persian words; Mr. R. Nettler and Father J, B, Milot
did the proof-reading. I gratefully acknowledge my
indebtedness to them all, I am also grateful to Prof.

Ho Landolt who provided the inspiration for this work,
and to my wife $A’isheh who typed the thesis.
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INTRODUCTION

_ In our attempt to study aluJunayd'sl doctrine of
igﬂgig; we shall be dealing with his mystical experience.
But any attempt to deal with a mystical experience
involves at least two problemss one of understanding

the experience and the other of describing it.

llystical experience is of the nature of feeling,
Hence it cannot be dissected from the outside, It ig
a non-ratlonal or supra~rational experience., Undery—
standing cannot penetrate ity logic cannot grasp its
intellect cannot fathom it. Al-Ghazzali (do 505/1111)
attempted in vain to arrive at an intellectual undepr-
standing of this experience. Then he retired and lived
in golitude for about ten years seeking illumination
according to the §ﬁf§ path and only then did he succeed
in testing the cup of bliss,? That is to say, in order
60 'know’ what mystical experience is, one has to be a

mys%ie himself,

It is not only that this experience cannot be
"understood’ ox ‘comprehended?, but also that it cannot be
éroperly deécribéd9 for descrip%ian involves language and
language is the vehicle of rational concepts. Rational

concepts are incapable of describing what is essentially



non-rational. As the Mendulkye Upenishad says, the unitary

consciousness "is beyond all expression°“3 According to
Plotinus, “vision baffles tellingaa4 R. Me Bucke says
‘that his eiperience was E’:i.mposéiblé to describee“5 In
fact, the mystical experience is unutterable and
ineffable. The human lover, when he is complstely overcone
by the emotion of love for the beloved, becomes speech-
less. The same is the case with the mystics. They
experience profound blesgsedness, ecstasy, rapture, eteco,
and these experiences ave +too deep to be expressed in
words. Hence al=Junayd says, "He who Lknows God is dumboﬂé
The famous Ir@nien SUFL Jal#l al-Din Fimi (d. 672/1273)
exoresgses the same idea in the Mathnawi. Having described
the joy of unification with God as “sweeter $0 embrace
her {?he Beloved | without those veilsY, he says,

The story adwits of being told up to this point,

But what follcows is hidden and inexpressible in words,

If you should speak and try a hundred ways to_express it,

"Tis uselessy the nystery becomes no clearer.!

This is one of the reasons why mystics, as a rule,

prefer to be silent;S As al-Junayd says, YBExpressions
are wholly pretensions, and where realities arc

established pretensions are idleo‘?9

~

Nevertheless, often mystics endeavour +o express
their experience and o communicate it o others. This
ig because they feel that they are called upon to do

505 they feel it their duty to guide others on the rignt



path and, therefore, they are compelled to resort to
expressgion. Al-Junayd, for example, did not come out and
teach the people in public until he felt that he was

being commanded to do so by the Prophet in dreamalo
Al-KalgbadhT (de. 388/998) reports him as saying, "If it
were not that I heard that the Prophet had said, 'In

the lagt days the leader of the people shall be the vilest
of then's I would not have come forth to youeﬁll

But in expressing their experience to others, the
nystics realize the utter inadeguacy of laﬁguage at every
8tepo Avthur Koestlew, speaking of his atbtempt to der-
geribe his experience, says that "to comaunicate what isg
incommunicable by its natuve one musik somehow put into
wordsg, and S0 one moves in a vicious circleo”lg According
te Bekhart, “the prophets vallking in the lighte.o.some-
times were moved t0o.. speak of things they knowo ..
thinking to teach us %o know God, Whereupon they would

fall dunb, becoming tomguewtiedooa"13,

-

The seme is true of the Muslinm mystics. They face
the same difficulty in expresgsing and communicating
thelir experiences. Al-Junayd writes to one of hig fellow

mystics,

There, the intellects of the intellectuals lose +their
way, ‘the learning of +he learned hal+t and the goal of
wisdom of the wise comes to an end, Thig is ‘the linitg
of what can be describeds this is the peak where all
description comes o an end. Beyond +this there iz a
barrier till the Day of Resurrectiion,ld



In the same letter, he writes that "iv someone tries to
express it or to describe some of it, then *their faces
are downcast before the Living, the Existing5~they are
wndone by their burden of iniguity® (Qur’an, 203111)9915
FPerhaps the same idea is being axpﬁessed by tAmr b,
"Wthnan al-Makki (d. 297/909), al=Junayd's disciple,
when he seys, "Ecotasy does not admit of explanation,
because it is a secret between God and the true_
believerso“l6 Explaining this, al=HujwirI {d. 469/1079)
says, "Let men seek to explain it as they will, +their
explenation is not that gecret, inasmuch as all human

- . . - . . 1
power and effort is divorced from the Divine mysheriegl, 7

The failure of the mystics to express their
xperience in words leads them to resort to. the use of

gynbols. In his The Mystics of Iel3n, Nicholson remarks

that “the $iris adopt the symbolic style because. there
igs no other pbssible way of interpreting mystical
experieneeo“lg He Quotes Ibn al=-tArabi (do 638/1240)

as saying, YGunostics cannot impaft their feelihgs t0
other men; they can only indicate them symbolically to
those who have begun %o experience the likea”lg The kind
of symbolism adopted by each pystic depends upon hig
temperament and character, Nicgolson goes on IS =2ay,

I he be a religious artist, a spiritual poet, hisg
ideas of wreality are likely to clothe themgelves
ingvinetively in forms of beauty and glowing inages
of human love. To him the rosy cheek of the beloved
represents the divine essence manifested through ite
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attributes; her dark curls signify the One veiled by
the Many; when he says, "Drink wine that i may free
you from yourself?, ke nmeang, "Lose your Phenomenal
self in the rapture of divine contemplation. 20

0f how much use are these symbols foxr underatanding the
experience? The answer has been provided by Nicholson

in the following wordss:

No one can approach the subject of this chapter —— the
gtate of the mystic who has reached the Jjourney's

end - without feeling that all symbolical descrip-
tions of union with God and theories concerning its
nature are little better than leaps in the dark.

How shall we form any conception of that which is
declared to be ineffable by those who have actually
experienced itg21

Now; if these symbolical. descxiptions also are
only "litile better fhan leaps in the dark?, does it
meen that these descriptions are altogeﬁhef useless?
No. The symbols serve as hints and indications to a
similar experience that others may have already had.
In other words, those who have had the experience can
understand what these symbols symbelizeo22 Al=Junayd
expresses this fact beautifully in one of his letters
t0 a friend of his. He sayss

This is an indication of something which cannc+t be
further explained. (Then) this cannot be undersitood
by any kind of indication, buth only through the very
experience which has been described, I have wrapped
up what this (letier) contains and have neot explained
it clearly., Take this (letter) (keeping in mind that)
it (the truth) cannot be obtained except through
experience.2d

In avnother letéer he writes that he could comprehend



clearly what his friend wanted to convey to him in the
previouws letter because he had had a similar experience
already. He mays,
What you hinted at in addition to what you explaaned
clearly was not concealed from me. All this is clear
to me, since I had the krowledge of it and had the
comprehension of what you sought in advance,?2
Besides the difficulties mentioned above, we
have & special problem connected with ‘understanding!
el-Junayd®’s experience. Al-Junayd made his writings
deliberately unintelligible. A scholar like al=Sarraj
(do 378/988) admits frankly that al-Junayd’s sayings
are +too difficult except to those who are Ffamiliar with
theme 2> According o almJunayd9'§uf1 teachings are of a
secrel nature, and these might be a source of dangex if
they were revealed to the public. This made him extremely
canbious. As he says9 91 am warned against uttering mys-
teries in public;“26 When AbH Balr Shibl% (d. 334/945)9
his disciple, started revealing the secrets in his
sermons to the congregation, he warned him no% o do 80@27
But it seems that Shibli did not take note of hig
magter s warning and hence al=Junayd's remark to him,
"We acéaired this knowledge with great efforts and then
hid it in the vaults; but you have come and revealed it
openly o the peopleo"28 It is because of this fear of
migunderstanding that al-Junayd is said to have
regbtricted the number of his hearers o not more than

twenty929 and when he wrote, he worded his letters very



carefully. In one of hisg letters, he writess

What prevented me from corresponding with you was ‘the
fear that what the letter contains may be revealed to
some one else without your knowledge. This is because
some time ago, I wrote a letter to some people in
Ispah@n; my letter was opened and a copy of it wes
taken. But it was difficult for some of them to undere
stand., I was worried about their safety and a certain
-responsibility towerds them was imposed on me., The
people are in need of kindness, but it is not kind to
make them face what they do not know, or to speak to
them what they do not understand, This may happen
unintentionally. May God give you protection and may
He keep you and us safe. Keep your tongue in contbrol =
may God show you mercy =-- and know the people of your
time. Speak to them in accordance with their knowledge
and keep them away from what they cannot know.3Y

Moreover, the atvtitude of the orthodox Muslims of
the time towards §ﬁfﬁsm wag one of hostility. It was a
time of great crisis for Sufism. Dhu al-liin of Egyp
(do 245/859) was suspected of heresy and arraigned before
the Caliph Mutawakkil;31 The same thing happened to
al=Junayd's close friend, Abu al-Hasan aleNoari (de 299/907)9
though ultimmnely he escaped puﬂ1shmenb032 A-Nuri said
t0 al=Junayd, "0 AbU'l Qasim, thou has®t concealed the
truth from them and they have put thee in the place of
honourg but I have told them the truth and they have
pelted me with stoneso“33 It is true that al-Junayd was
no+% pelted with stonebg but he was also accused of
infidelity and brought before the Caliph Muwaffaq,
end this in spite of hig reputbtation as a devoully

religious person and a great intellectual. He escapedy



however, by describing himgelf as a juriste34 In this
atmosphere of suspicion and hostility, to reveal anything
which could lend itself to misunderstanding might lead o
dangerous consequences ags it has been shown in the case
of the death of Mansir Halldj about ten years after
al—-Junayd's death. All these factors combined prompted
almJunaydkto make his writings . . ..., obscure almost

to the point of unintelligibility.

In view of the above facts, is there aany use in
trying to understand al-Junayd's mystical experience,
his experience of fawhid? Yes. We do not claim o have
had similar experiencé ourgelves, but neveriheless, with
the help of a sympothetic imagination, it will perhaps
be possible for us to gain at least some measure of
ingight into this experience., But at the same time we
should be extremely cautiouss we should be conscious of
the fact that we shall be speaking of mystical experience
at second hand; and therefore, we should vemain modest
ag to the correcitness of our understanding of it. e
would never pretend to have a complete grasp of al=Junayd’'s
mystical experience; perhaps some of the secrets of this
experience will never be unveiled 4o us. Nevertheless,
“we should proceed modestly and try to have some under-

standing of this experience.



IX
TAWHED

Before we attempt to understand and analyse.
al=Junayd's eaperience, it will perhaps be worthwhile to
understand what he means by Sufiem (Zasawwuf). This will
give us an insight into the direction in which we should
proceed in dealing with our subject-matiter. OFf the many
of his definitions +that have come down to us, we shall

discugs only a few.

“ETLTenY, aleJunayd says, "is 4o be with God
without atbtachment (to anything other than Himo)‘§l We
undergtand this definition to mean that there iéAa.d@ep
sense of a tremendous gap between the Creator and the
created, and §ﬁf§sm is a means o bridge this gap and hring
them together. Ite Punction is to atbtach man o God. But
attachment necessarily involves detachmente Hence, when
§Ef?6m attaches man to God, it detaches him from all

else. This, in fact, is, as we shall see later, another

way of saying that $ufism brings one in unification with

God, that 1t is a means of experiencing tawhid.

Al-Junayd's second definition of gufiem that we

want o consider has been preserved in al=Hnjwiri's

Kaghf al-llabjub. According o this definition, © SUufion
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is an attribute wherein is Man's subsistence%, When asked
whether it was an attribute of man or of God, al-Junayd
replied, "Ite essence is an attribute of God and its
formal system is an attribute of manmindaga This defini-
tion describes the highest state of mystical experience-—
experience of tawhid in which the nystic realizes that
he is wholly lost to himself, and by being lost to
himself, he is present in Gode A%t this stage, he feels
that there is no longer any gulf between him and Gods

his phenomenal atiributes are substituted by +the
attributes of the Divine and the individual will has
keen transformed into the Divine Will. Al-Hujwiri has
explained this definition beautifully. One of the Hwo
interpretations that he has offered is thiss

cooin real unification (tawhld) there arve, correctly
speaking, no human attributes at all, because human
attributes are not constant but are only formal
(rasm), having no permanence, for God is the agentbo
Therefore they are really the abtributes of God., Thus
(to explain what is meant), God commands His servants
t0 fast, and when they keep the fast He gives them
the name of “faster” (ga’in), and nowinelly this

Y fasting® (§§ﬁ§g belongs to Man, but really it
belongs o Gode :

IL the first definition of al-Junayd describes
§ﬁf§sm as o means of atﬁaining4 ‘the experience of
towhid, the second definition describes the naturve of
the experience itself. But the third definition that

we ave going to counsider gives us a complete idea of his
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mystical position. According to him, Sufism is

the purification of the heart from conformity with
created things, separation from natural attributes,
suppression of human qualities, keeping away from
the impulses of the lower soul (nafs), dwelling in
the spiritual qualities, being occupied with real
knowledge, dealing with what is primary from eter-
nity, counselling the whole community, being really
faithful to God and following the Messenger, may God.
bless him and give him peace, according to the Laws?

Here we find that the summum bonum of the SUfI is the
attainment of the experience of tawhid -~ unification
with God, and this is done by the mortification of
desires arising ou® of the lower soul (nafg) and the
passing-away of the human attributes. But after the goeal
has been attained, the §ﬁf§ comes back to the world and
becomes a counsellor of the community. Yet al=Junayd
insists that however high a stage a man may reach, he
has to remain faithful %o God and act according to the

Qur’En and the Sunnali.

The above discussion of al-=Junayd's definitions
of §ﬁf§sm shows that the cenitral point of his teaching
is the dectrine of tawhid. We shall now make an attempt
to understand more thoroughly wiat al-Junayd means by
Gawhid. But here we come upon the basic mystical
experience which, as we have already seen, is inexpress-
ible  and incommunicable. As al=Junsyd himself has said,
Then the intellects of the inﬁellectuals reach Gawhidy

N 6 _ .
they reach bewilderment." Heunce we should proceed with



the necessary caution that we have mentioned in the

Introduction.

Literally, the word tawhid meens 'making one?,
'asgerting oneness', ‘'declaring oneness','etce7 Theo=

logically it means belief in the oneness of God. This,

12

combined with the belief in the prophethood of Muhammad,

constitutes the shahadah which forms the basis of the

Islamic faith. In this sensey; then, tawhid means thet

God is the only one single Being and He has no partner

agsociated with Him., The Qur’@n expresses this very

clearly in Surat al-Tkhlfs thug, %(0 Muhammedd) say,

God is oney He is eternal. He neither begets nor is
begotben Himself, and there is no one like unto Him,?
It ig because of this principle of gtrict monotheism
that Isldm congiders Bhirk. associating any pariner
with God, as the greatest sin. Consistently with this
attitude, Islam does not accept the Christian concep-
tion of Trinity. According to Isl@m, the mystery of
Trinity contradicts the principle of God's unity.
Christians, it argues, have introduced three deities
and transformed the man Jesus into the subsbance of
the son of God. The Qurfan says, 9Believe, therefore,
in God and His apostles and say not 'there is Tflnlty°

9

God is only one God.®

-

The Mubtazilites have carried this principle of

monctheism to ite logical consequences. According o Lﬂéuw

fod is a oneness in Hinself and no shadow of duality
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could attach o0 Him. To vindicate this position of God's
absolute unity, they deny the possession of attributes

on the paxrt of God, for unity and attribuies are
philosophically incompatible. Possession is a relation
showing duality of the subject and object, the possessor
and the possessed. Now, supposing God possessed attributes,
these attributes must either have been co-eternal with

Him ox nonéeternal, that is, came into existence afher
God. But neither of these two alternatives can be
meintained, for in the former cage, there would have

been two eternal things ~= God and His attributes; but
this is impossible because the Qur’dn declares God to

be the only Iiternal Being. As we £ind in one verse,

¥ and everlastihg is the essence of your Lord, Possessox

of greatness and eminence?,-C In the latter case, that

igy if the attributes weré‘not bossessed by Him from
eternity, but came tobe possessed. by Him later, then it
would mean thalt o time was when God was without attributes,
and therefore imperfect. This again is against the Qur’an
which saysg “You will never find a change in +the ways

11
of Godo®

In view of the above, the Muttazilites deny the
possesgsion of attributes on the part of God. But ‘the
fact remains that in the Qur’dEn, mention has been made
both 'of @od and of His attributes. How could thig
problem be solved? Multazilites answer that God's

attributes and Hig RBesence are identical, God ig
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Powerful, for example, not by virtue of His possesgsion of

the attribute of Powerfulness, but because He is Powerful

essentiallyelg

There is still a third sense in which tawhid has
besn taken -~the SUfI sense. For them, tawhId is not
only the confession of the unity of God; it is much more
than this. For them, it is the complete merging of +the
individual will into the Will of Gods is is the efface-
ment of all human volition and personal initiative and
the affirmation of the Divine will in every act. The
following quotation from the Persian mystic AbR Sa’Td
bo ADL al-Khayr (d. 440/1048) will illustrate this
meaning clearlys '

soo 1t is the wigion of the heart that is of value,
not the tongue’s speech ooo the (true servant) is he
who fears the majesty of God and frees himgelf from
carnal desires. Until you empty yourself of Self, you
will not be able to escape from it. It is not enough
for me to repeat, "There is no god but God"; o
become a Muslim. (It is written) YlMost of bhem have
up$ believed in God, but are polytheists®, thatb igy
they have made profession of faith with the tongue,
but most of them in their hearts are polytheists.
God has said, "I do not pardon the polytheist?, thatb
isy God will net forgive one who gives Him a partner,
but apart from that He will forgive whom He wille ALl
the members of thy body are filled with doubt aund
olytheism. Thou must cast out this polytheism from
thy heart that thou nuyst have peace... thou canst
not believe in God until thow des+t deny thyself, that
self whilch keeps thee far from God Most High and which

says, “So and so has done thee an injury and such a one
has treated thee well¥, ALl +this leads o dependence on
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creatures and all this is polytheism. The creatures
are nothing, the Friend is everything., After this
manner it must be known and declared and having been .
declared, it is necessary to abide by it and in it.
And to abide by it means that when thou hast said,
"One', thou must not again say YTwon and the creature
and the Creator are two. The right faith is to say
God and therein to stand fast. And to stand fast means
that when thouw hast said, PGod®, thou shouldst no more
gpeek of the creatures nor-think upon them in thine
heart, so that it is as if the creatures were not.
Whatever thou dost see or Bay, see and say from what
is existent, which will never cease to be. Love that
Oney, Who, when thou shalt cease to be, will not
Himself cease %o be, that thon, too, mayst become one
who will never cease to beyl3

Let us now come to aleJunayd. The mos+t famous and
oft=quoted definition of tawhid by him is thiss
UUnification is the isolation of the Eternal from the

Contingen%s“ (Ifrad al—0adim an almMugdath)ol4 But the

question iss how can wnification be isolation (or
separaﬁion);mits opposite? This seems to violate the
logical’principle 6f contradiction; a thing cannot be
itself and its contradiction at the same time. For a man
to be a man and not-man at the same Hime is an impossie
bility, Hence unification and isolation appear tc be
imcompatible. Our answer is that unification and isoleas~
tlon, association and dissociation, attachment and
detadthimens «- these are simultbaneous brocesses, one

sparily involving the other. Union in one direction

o

(214

®

e

s separation in another and separation in one direction
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means union in anothers

Now what does al-Junayd mean by al-Qadim? We have
translated the word as 'Eterndl'; But it does not cover
the meaning of the word 'Bternal', for the latter has
two aspects: a backWard éspect and a forward aspect. When
we say "God is eternal®, we mean that He was not
originated in the past, nor will He cease %o exist in the
future. But here the word al=Qadim refers only to

al=Qadim al-azall, the backward aspect of the word

°Eternal?15 and not the. forward aspect of it. The forward

aspect is referred to by the word al=bBqTo

What is the special purpose of al=Junayd’s _
use of the word al=0Oadim in referring to God? One reason
we can think of is that throughout his writings, we find
him constantly looking ba@kwérd o that point in time
when the soul (g&:ﬁ%@) was created by God. As we proceed,
we shall find that the goal of the mystic's journey,
according to him, is to be as he was before his soul was
- joined with the physical body. As a devoted-Muslim, he
believes in the Day ofbudgementg no doubtgl6 but his main
concern is the attainment of the state of the soul in
which it was in the long past. It is for this reason,
perhaps, that he looks at God in His backward aspect
of eternity.

Another reason wg can think of for his use of

the word gleagﬁim for God is that perhaps he wants o
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contrast the nature of the soul with that of God, for ‘the
former differs from +the latter in respect to its
origination and not with regard to its continuity in the
future; God will never perish and neit?er will the‘soul,

but the latter is originated in time,ll while the former

ig not.

We have still cne. important word in al=-Junayd’s
definition which needs clarification, and that is )
al-muhdath. This refers to things that have both origine-
tion and decay, coming into being and ceaging to exlst,
and hence contrast directly with Gode They contrast with
the soul only in one respect - in respect of itbs
continuity in the fubure - Lor the soul will continue
to exist while the contingents will nots With regard o
their origin,they have the same nature -~- both are
originated in time. So we can say ithat the soul stands
intermediary between God~andhhe'contingentso God has

neither origin noxr decays al=muhdath has both, but the

soul has only origin and no decay, Thus, the soul
partakes of the nature of boths it partakes of the nature
of God in so far as it will continue to exist, and it

shares 1n the nature of al-muhdath because it is
. © .

originated in tinme,

Now, in tawhid, realizming the difference between

the ILternal and the contingents, the soul eliminates
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the latter completely and isolates God in His absolute
oneness. In doing this, the soul strips itself of all
multiplicity, all phenomena; all its relétionships with
the worl.d are swallowed up in one relationship == itgw
relationship with the One. It is a self-emptying process,
and the result is that the soul becomes completely nakeds
it poscesses nothing, nor is it attracted to anything
other than the One. The heart is now occupied completely
with the Divine, and no creature can invade this place
any longer. It has become the dwelling place of God
Hingelf. Al-Junayd says, "It is thine own heart which

is in truth the dwelling place of God Mosh Highe So far
as in thee lies, give no admission into this abode of
His, to any other save Himo”lg

-~

Thus unification necessarily involves isolation
of God from all contingents. It is turning away from the
COhtihgéntS and holding fast to the Divine, While
commenting on Abu ®Abd Allah Muhammad b. Khafif's saying,
"Unification consists in vurning away fLrom natuﬁeng
al-Hujwiri says that "no one can turn to God until he
has turned away from nabure and the ‘natural’ man
( Z8hib tab ) is unable to apprehend the reality of
Unification which is revealed to you only when you sece
the corruption of your own natureo“l9 Al=Junayd
expresses this state thus “

From the true nature of this existence comes real
vision of (God) together with the diseppearance of his
sxistence (d.ce, human nature)s with the loss of hisg
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existence, . God's existence has been purified; with the
purification of God's existence, his own attributes
have disappeared, and being lost to himself, he is
present in God. So, being present with God, he is lost
to himsell and being lost to himself he is present

with God.20

The muwshhid now loses all desires and all
personal initiative. He even empties himself of fear of
Hell and hope for Paradise, for these are created things
and, therefore, they cannot have any room in his henrt.
Once, Habitah al=-tAdawiyyah (d. 185/801) was found
running with fire in one hand and water in another. When
asked as to why she was doing so, she replied that she
was going to put out the fire of Hell with the help of
the water and set Paradise on fire with the help of the
fire so that nobody could ever worship God either forx
fear of Hell-=fire ox for hope of Paradiseogl This shows
that the heart of the muwahhid has no concern for
anything execept God. As for personal will and personal
initiative, he has none., God has entered the mystic's
hearty, and so it is He who is acting through him, God is
now the supreme will and the supreme actor, and the
- mystic is like a dead body in the hands of the washer
who prepares the corpse for burial. ALl his movements,
all his speech == everything is controlled by the
Divineo. As al-Junayd says, to the muwahhid, all motion
and. laek of motion of things created is the act of

G0d922 Bxpressing the same idea, al-Hujwiri says that
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"when the Divine omnipotence manifests its domaln over

humenity, it transports a man out of his own beings s0

that his speech becomes the speech of G0d9ﬁ23

-

A more or less similar idea as is contained in

24 is found in the

al=Junaydis famous saying about tawhid
Indien classical Safkhya Yoga according to which Yoga

(unitinég joining) means disjoining or disuniting of the
purusg from the prakrii, the eternal from the contingente

As Hiriyanna says, in Saflkhya, Yoga, "Yoga which means

f)
. . . . . Ca .
tunion'e... comes to mean ‘disunion? (v1xggg)oga@ 2 But
this similarity of the two conceptions shouwld not

mislead us. In Safllkhya Yoga, Puruga, the eternal,

timeless being which has to be séparated is ‘the human
spirit,. and tha contingent Lrom which it has to be
separated is the physiological apparatus in which the
gpirit has been temporarily caged. But to al=Junayd,
eternity belongs to God and God alone. In commenting
on AbU YazTd's saying, "I contemplated on tawhid (and IX
realized that) the crested things have disappeared from
the SUfI (V@rif) and the SUfi ('8rif) has disappeared
from the created things®, al-Junayd says that Yall
created things are absent from God Most High and He

ig isolated in His Majesty Lfrom His creationoﬁ26 This
geems to mean that the state in which there is a
complete loss of consciousness of cverything other

than God al-Junayd epplies to @od, while AbU Yazid
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applies it to the soul, By doing this, al=Junayd apparents
ly makes an insurmountable barrier between God and the

human spirit.

We have tried to understand in our own way what

al=-Junayd means by his famous definition concerning
tawhid. But this definition is like an ocean of amrita®'

and people have drunk from it according to their
individual tastes and capacities. According to al-Sarrdj,
for example, tawhild is that to which "there is no way for
man except to mention and describe it to the extent thatb
He has shown to ‘them and informed them9928 and this is
what, he says, is meant by PIsolation of the Rternal from
the conbingent.! In almﬁdrrag g view, Shibli means the

same thing when he says,

The one who defines tawhid by expression is g. hevetdc
the one who points to it is a dualist, the one who
keeps silent concerning it is ignorant, the one who
imagines that he has attained it, has not attained it,
the one who indicates it is an idol-worshipper, the
one who sgpeaks about it is heedless, the one who
thinks that he is near it is far from ite..29

M-Hujwiri starts his discussion of the views of

the Sufis on tawhid with al-Junayd's definition, and
interprets it thuss ’
coo you must not regard the eternal ag a locus of
bhenomena, or phenomena as a locus of the eternals and you
must know that God is ebternal and that you ave
DheLomonal) and that nothing of your Zenug is
connected with Hin, and that nothing of His atibribuies
is mingled in you, and that there is no homogeneity

. 430
between the eternal and the phenomenalo3
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Al-Qushayri quotes the definition of al-Junayd
twice; once in the beginning of chapter one of his
ﬁisﬁlah3l and again in the chapter on tawhid. But in
neither case does he giﬁe his own interpfetatione(ln_ﬁhe

chapter on tawhid, he quotes it as followss

Unification which is attained only by the Sufis is

the isolation of the Eternal from the oont1ngentss
departure from the abode (of deceit), cutting off from
the objects of love, abandoning of what is known and
what is unknown, and God's (may He be pralsed) taking
place of all these, -

Tbn Taymiya (d. 728/1328), though an anti-nystic,
pralses al=Junayd for regar&ing.ggggig as isolation of
the Bternal from the contingents. There were some §ﬁfﬁs
who fell into the wrong concaption of total‘fusion in
tion between the Bternal and the contingents made by
al=Junayd would safeguard many from following the

wrong patho33

Ibn Teymiya further mentions that some §ﬁf?s have
agreed with al-Junayd on this point of the distinction
- between the Lternal and the contingentss others have
failed to Waderstend what is meant by this, and still
others have blaned him for what he said of those who
have blamed al=Junayd. Ibn Tayﬁfya meniions Ibn ale

tAvabi's saying in his AMl-Tsrs ila al-Megdn al-Asrd,

"Oh Junayd, who can distinguish between two things

xcept the one who is other than both? YbL. are
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¢ither the Bternal or ‘the contingent. Then how can you
' 34

make the distinction?”

Ibn al-‘Arabi's disapproval of al=Junayd‘s
distinction between the Bternal and the contingeﬁts»is
understandableé, He did not find in al-=-Junayd‘’s conception
of tawgig a sense of a total absorption of the individual
spirit into the Divine Spirit. Naturally, therefore, he
could not accept it. However, according to Ibn Taymiya,
al=Junayd is xight and Ibn al-‘Arabl wrong. Commenting on
ibn al=-tArabi's argument, he says,

This is his ignorance. Indeed, the one who can
distinguish between two things knows that this is
different from that, without having the condition that
he will be the third. Rvery .man distinguishes between
himgelf and others, and (still) he is not the third.
God, may He be praised, distinguishes between Him =
self and others and (yet) there is no third being,3?

Not only have many §Ef§ writers quoted and
commented on al=Junayd's famous saying on tawhid, bub
many were greaﬁly'inflﬁenced by it. In fact, this
definition of al=Junayd's constitutes the essence of the
views of many contemporary and later Sufis and guri
writers on the suhject. We shall take a few examples to

illustrate this pointe

Let us Lirst bale the example of al-Junayd's own
contemporaries - his associates, friends and disciples.

AL-WUri gefines tawhid thuss “Union with God is sepavation

from all else, and separation from all else is union with
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Himeﬁsé This definition means that

any one whose mind is united with God is separated from
all besides, and vice vers@: therefore union of the
mind with God is separation from the thought of created
th*ﬂgs, and to be rightly turned awag from phenomena

is to be rightly turned towards God.

Shibli, a notable pupil of al=Junayd, says, aThe
worshipper does not experlence tawh?d until he is )
completely estranged from his own inner self (girr) so
that God can manifest Himself to him.93° On another
occasiony, he says that until one compietely renounces
thig world and the thoughts of the next, it is impcssible

» A 3 » TR P 39
for one %o atbaln tawhid.

Huseyn be Mangir al-Halldj (d. 309/922), though
he was refused discipleship by almJunayd94O was greatly
influenced by him. ggﬂgigg according to him, is attained
when "ithe servant sees nothing other than the Creator
and no thought other than that of nis Maker is connected
with his secret heart (giry )” Againg he says, "ggﬂgig
ig your isolation as a 81ngle individual, and that God'’s
making you not to see yourselfo”42 )

-

Abu al~-Hasen %A1Y b. IbrZhim al=Husri (d. 371/981),
an agsociate of Shibli, says, "Our principles of Lawhid
are Tives the removal of phenomenalityg and the affirma=
tion of eternity, and deparbure from familiar haunts,
and sgeparation from brethren, and forgetfulness of what

43
is knowm and unknown,Y  Here "removal of phenomenal ity?

-



means "denying that phenomena have any connexion with
unification or that they can possibly attain to His holy
essepce“; "affirmation of eternity" means that the
ggﬂggélé i@ convinced that "God always existed®; .
“departure from familiar haunts® implies, for the adept,
abandoning of “lofty stations and glorious states and

exelied miracles (karamat)®s; "separation from brethren®

congists in

turning away from the society of mankind and.turning
towards the society of God, since any thought of
other than God is a veil and an imperfection, and the
more a man's thoughts are associated with other than
¢God the more he is veiled from Godj

and "forgetfulness of [g thing] what is known and unlknown®

means

the unification of that thing, for wification doniesg
whatever the knowledge of mankind affirms ebout it

and whatever their ignorance affirms about it is merely
contrary to their knowledgeg for ignorance is not
unification, and knowledge of the reality of unifica=
tion cannot be atteined without denying the personal
initiative (tasurru ) in which knowledge and ignorance

consisto. 44
Let us now see what some later §Ef§ writers have
to say on tawhid. While commenting on the saying of
Ruwaym be Ahmad (d. 303/915) that tawhid is “the
obliteration of the traces of humanity and changing the
characteristics of the Lower soul (nafs) since they
claim mastery in respect %o its activitieseeo, (and)

isolation of the Divine®? al-Sarraj says that the labiexr
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pPhrase means the isolation of the Bternal (almgadlm) from
that which is phenomenal (al= muhdath)a

According to al=-Kalabadhi, tawgig has seven

elements. These ares

The isolation of the Eternal from the contingents,
raising the Eternal above the perception of created
beings, abandoning of the equation of the attributes,
abolishing causal relation from divinity, exalting
God above the capacity of the contingents to change
Him, exalting Him above all discrimination aund
congideration, and freeing Him of all relation of
analogy. 4

Again, in the chapter on "Union?, he says, “The meaning of
urion is tihat the heart (éigg) should be sebarated from

all but God and it should glorify none save Him and

listen to none other than Himﬁe47

M=Hujwiri sayss

Substances, accidents, elements, bodies, forms and
properties == all these are veils of Divine mysterieg.
From the standpoint of Unification (Lawhid) it is
polytheism to assert that any such veils exist, but
in this world everything is veiled, by its being,

from Unification, and the gpirit is held captlve by
admixture and association with phenomenal being.4

In order to attain unification, therefore, one has to
rid himself of all +these veils; he must give up all
human volition and all personal ini%iativeg49 then and

then alone will he realisze God in Hisg absolute purity.

=
The above examples’g show: ‘the correctness of

our contention that the views of many Suf;a and SUfl
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writers on tawhid after sl-Juneyd are, in essence, his
view contained in his famous saying that "tawhid is the

isolation of the Eternal from the contingents®.

-

So far we have discussed alfJunayd's most
important definition of tawhid which contains the gisth
of his whole mystical position. But the following saying
of. al=Junayd on géggig is very comprehensive and includes
mnany aépects of his conception of i@ﬂgig some of which
we shall discuss in later chapters. It describes tawhid

‘thugs

Unification is this, that one should be a figure
(ghakhs) in the hands of God, a figure over which His
decreeg pass according as He in His oumnipotence
determines, and that one should be sunk in the seas
of His unity, selfeawnihilated and dead alike to the
pall of mankind o him and his answer to them,
absorbed by the reality of the Divine unity in true
proximity, and lost to sense and action, because God
fulfils in him what He hath willed of him, namely,
that his last state should become his first state, .
and that he should be as he was before he existed.?2t

-

M~Hujwiri has explained the above definition very
clearly. Though lengthy, it will perhaps be worthwhile to
quote his interpretotion here. He sayss

A1l this means that the Unitarian in the will of God
has no more a will of his owny; and in the unity of God
no regard to himself; so that he becomes like an atom
as he was in the etexrnal past when the covenant of
unification was made, and God answered the guesition
which He Himself had asked, and that atom was only

tihie object of His speech. Mankind have no joy in such
a one ‘that they should call him to anything, and he
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has no friendship with anyone that he should respond
o their call. This saying indicates the annihilation
of humen attributes and perfect resignation o God in
the state when a man is overpowered by the revelation
of His majesty, so that he becomes & passive
instrument and a subtle substance that feeln nothing,
and his body is a repository for the mysteries of God,
to whom his speech and actions are attributed; but,
unconscious of all as he is, he remains subject to the
ordinances of the religious law, to the end that the
proof of God may be established. Such was the Apostle
when on the night of the Ascension he was borne to the
station of proximity; he desired that his body should
be destroyed and his personality be dissolved, but
‘God's purpose was to establish His proof. He bade the
Apostle remain in the state that he was ing whereupon
he gained strength and displayed the existence of God
from out of his own non-existence and said, "I am no%
as one of you. Verily, I pass the night with wmy Lord,
and he glves me food and drink?; and he also said, “I
am with God in a state in which none of +the cherubim
nor any prophet is capable of being contained with

mneo ﬁ)
To understand al-Junayd's conception of towhid
more clearly, let us now discuss his clagsification of

the puwahhidin end the different levels of fewhid

manifested in them. According to him, there are four
levels orxr phases of ﬁéggig represented by four classes
of peoples the first is represented by the ordinary
Muslimg, the second by those possessed of exoteric

knowledge (tilm), d.e., the mutakallimiin, and +the

thid. end the fourth by the electh (almKQEW“S)

endowed with eso%arle knowledge (Ea?rlgag)gng shall

now gee how Lhege legels of bqwhld represented by thom

mvizase O eeses
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are distinguished from each other. Al=Junayd sayss

As for the tawhid of the ordinary people (ordinary
Muslims), it consists in the affirmation of the unity
of God by the negation of all other gods, all
opposites, equals, similars, and likes (‘o Him), but
yielding (at the same +time) to the feelings of desire
and fear arising from other (sources) than Him. Thig
Eind of tawhid has some reality of realization in the
fulfilment of actions since the assertion (of the
unity of God) persiste.d4

The quotation. of al=Sarrdj and al-Qushayri from
al=Junayd on this point contains the same idea, though
the language is different. It says that tawhid is

the isolation of the Unified One by realizing His
unity in perfect oneness that He is the one who
neither begets nor is begotiten, by negation of
opposites, similars and whatever ig worshipped othex
than Him, without any resemblance or gualification ox
conceptualization or comparison (to Him), God being
one eternal individual Being, the Hearing and the
Seeing.>5

The tawhid of the mutakallimin, says al=Junayd,

P L

consists in

the affirmation of the unity of God by the negation
of all other gods, all equals, opposites, similars and
likes (to Him), together with the performance of (His)
commands and abstention from (His) prohibitions in
matters of external actions, all these being the
result of fear, hope and greed. The establishment of
the truth of realization in (external) actions is the
result of the establishment of +true belief by
assertion, 20

Then comes esoberic. tawhid which, as we have

seen, has two phases according 4o al=Junayd., The first
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phase of it consists in

the affirmation of the unity of God by the negation
of all other things (referred to above), together with
the performance of (His) commands, both externally
and internally, by eliminating the fear of anything
other than God. All these originate from real
conformity (with God's demand) by the existence of
God's presence with him, together with the existence
of the gresence of God's call to him and his response
to Godo” T -

The second phase of esoteric tawhid, tawhid in its

highest stage, is attained when the muwahhid becomes

a figure (shakhg) in the hands of God, a figure over
which His- decrees pass according as He in His
omnipotence determines, and that one should be sunk

in the seas of Wies unity, self—annihilated and dead
alike to the call of mankind to him and his answer o
them, absorbed by the reality of the Divine unity in
true proximity, and lost to sense and actiong because
God fulfils in him what He hath willed of him, namely
that his last state should become his first state, and
that he should be as he was before he existed.>d

Thus we find that the ordinary Muslims confess
the unity of Gody, the most fundamental principle of
Islam, But their activities are guided by fear of Hell

and hope for Paradise. But the mutakallimun have the

virtues of the ordinary NMuslims plus reason and
knowledge which the ordinary Muslims do not possess. Heason

and knowledge enable the mutakallimun to distinguish

clearly betbween the right and the wrong and act properly

according to ‘the commands and prohibitions (al—amr wa

g;ﬁgggg) laid dowm by God. Nevertheless, the mutakallimun

have not been able to overcome the forces of fear and
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hope as motivating factors of their activites. But at the
third stage, the §ﬁfI overcomes these negative qualities
of fear and hope as motivating factora, and he becomes
aware of God's presence ih and with him, while at the
same tiﬁe he possesses the poéitive gualities of thé
other two. But even now, he has not ieached hig goal =
the highest stage of tawhid. This he does at the fourth
stage when he experiences a lifting of the veils of God's
mysteriess now there occurs a merger of the individual-'
will with the will of God. The SUfi is now a completely
passive inatrument in the hands of God; he is like a
corpse in the hands of the washer wha preparés ‘the body
foxr burial, When he acts and moves and sgpeaks, it is God

who is doing all these through him.””

Iin al=Junayd's classification of the muwaggidﬁn

and the different levels of bawhid represented by them,
we come upon his conception of the degrees of belief and the
coresponding degrees of ‘truth revealed to the believerso
According to this conception, we find a gradual move-
ment of the soul, step by step, from the sitage of mere
belief (shahBdah) of the ordinary Muslims uplio the stage
where the goal of the mystic == @aw%ﬁd in its highest
degree == is atitained.

These different stages through which the soul
pagses are not mutually exclusive; there is no essential

cleavage between them; they all consitituts one
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continuous process. Every higher stage manifests a novel
character, a new quality which was not present in the
previous stage. This new quality has arisen out of +the
previous stage end remains with it. In a sense, theqeforeg
this process of emergence of new qualities at every higher
stage is characterised by inclusion6o and transcendence
at the same time. A higher stage transcends a lower in

so far aes it has something new in it; but at the same
time it includes the lower, in so far as it has in it all
the positive characteristics of the latter. That is to
say, these stages are characterised by togetherness. I+
follows, thergforeg that continuity and emergence are

the twin characteristics of the movement of the soul
towards the goal. The highest stage, for exampid.e, though
unique by virﬁue of its possession of the new quality
which is absent in all dower stages, includes within
itgelf all the positive characteristics of the latter.

We may illustrate this process in the following diagrams

in the above diagram, B includes A and yet B is

moxre than A. So also is the case with ¢ in relation to B



33

and Ay, and D in relation to C; B and A.

This example, however, should not be carried
too far, for, as we have already pointed out, the higher
stages dc not possess all the characteristics of the
lower stages as is shown in the diagram. For example, D
does not include the negative qualities of fear and hope
belonging to A; it includes only its positive qualilty,

vizZe.y, agsertion of the oneness of God.

In the diagream, we have no+% shown the circle
between C and D as distinctly as we have shown the ones
between C and B, and B and A. The reason for this ig
that we feel that al-Junayd has not made a sharp
distinction between the two phases of esoteric tawhid. In
fach, he calls them both 'esoteric tawhid'. Perhaps by

the Tirst stage of esoteric tawgzg he means the stage

of fand’® and by the second stage of esoteric taw@?ds bhaqa? o

But these two stages, as we shall see later, are two
aspects of the same state. Hence, from this point om in

our discussion, we shall regerd the muwahhidlin as

constituting three clagses according to al=Junayds

ordinavy Muslims, mutakellimin and the Sufis.

Al=Junayd's concepiion of degrees of belief is

very significant. This shows hisg strict loyalty to

Sharitoh end Kalem. The ordinary Muslimgs, the mutalkallimun

&y

and the bﬁfis arc all on the right path, the only
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difference between them being the difference in degrees
of truth attained by them. The SUfi, when he experiences
the highest state of ggﬂgig, may have attained higher
truth than the ordinary Muslim, but the foundation of
the belief of them both is the semes L& ilZha illd
Allah -~ "there is no god but God.®

~ -
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TAWHID ( CONTINUED)

We have discussed al-Junayd's conception of tawhId
in some detail. Let ug now discuss éoma other ideas

connected with this conception.

It is in this state of Lawhid that a vision of
God occurs and this, 8gy ‘the §E£§sp is possgible, fox
otherwise, Moses® petition to God, "Show Thyself to me

go that I can look upon Thee";g would have meant that he

. . C o 2
was elther ignorant or an unbeliever.  MNoreover, Huhamnad '

viglon of God on the night of his journey to the heavens
(mitrdi) shows the possibility of man's geeing God. On
this night, Muhanmad is believed to have seen God and hed
direct communion with Him. AbU Yazid experienced o sorth

of mi'rai himself in which he had a vision of God. He

SENEE

Once He lifted me and placed me in front of Him and
said to me, ®0h Abu Yazidg indeed My creatures wand to
see youo." I amswered, “Adorn me with your wnity and
clothe me in your selfhood and elevate me to your
onenegs 3¢ that when your creatures see me, they will
say, "We have seen You', Thus You will be that and I
shall-not be there.td - :

Medunayd also speaks of the vision of God and direct

comaunion with Him., In one of his letbtbers to a fellow

35
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mystic, he expresses his wish that God bring him (‘the
friend) in proximity to God and grant him the favour of

commnunion with Himg4

Now what do the SUfis mean by vision of God? Do
they mean that they have an actual vision of God with
their physical eyes? Some SUfis will answer in the
affirmative;s Por them, Moses' desire to see God was that
of seeing Him with physical eyes. Moreover, Ibn SAbbEs
is reported to have heard lMuhammad saying that he had
actually seen God on the night of the journeyo6

But the majority of the §ﬁf§s do not believe in
the possibility of man's seeing God with physical eyeso
According to -them, wheﬁ Moses wanted to see God, he
wanted to see God's signs and not God Himselfe7 Muhammad,
00, did not see God on the night of his journey to the
heavens. To support this view, they refer to the Ffact
that Muhammad told ¢A’ishah that he did not see God.o
They also quote YA’ishah's saying, "Whoever claims thet
Muhammad saw God Lies 3 But the fast remains that
Muhammad is reported to have told Ibn *Abb3s thet he had
seen God. How can we explain this riddle? Al-Hujwiri
answers this question thuss

coo in saying that he did not see God the Apostle was
referring to his bodily eye, whereas in saying the
contrary he was referring to his spiritual 8yeo. Since
*A’ishoh was a formalist and Tbn CAbbds a spiritualist,
the Apostle spoke with each of +them according to theiy
insight,t0
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Al=Junayd holds the latter view, that is, that

God cannot be seen with physical eyes in this world.,ll

Al=Junayd would not even like to see God with physical
eyes in the next world even if it were possible. He says,

If God should say to me, "Behold Me®, I should reply,
"I will not behold Thee, " -because in love the eye is
other (than God) and aliens the jealousy of otherness
would prevent me from beholding Him. Since in this

world I was wont to behold Him without the mediation
of the eye; how should I use such mediation in the

next world?
Truly, T envy mine eye the gight of Ehee?l?
Aad T close mine eye when I look on Thee.™°

Now, if physical vision of God is no% possible in
this world, what kind of vision is possible? According o
al=Hujwiri, it is vision by the heart (sirr) or by

contemplation (mush@hadah) that is possible for man;l3

The meaning of contemplation defies adeguate expression
in language, It is for this reason that

‘the Apostle, when he attained proximity to God, saidg
BT cannot tell Thy praise,” becanse he was in
eontemplation, and contemplation in the degree of love
ig perfect unity (yag?nagi)g and any outward expression
in unity is otherness (b8g@nasi). Then he saids “Thou
hagt praised Tayself,® i.e. Thy words are mine, and

Thy praise is mine, and I do not deem my tongue

capable of expreesing what I feel,Ll4d

Though al-Hujwirl admits of the possibility of
vigion of God by the heart through convemplation, he
warns that no one should think that one can form an idea

of God in one's mind either by memory or imaginaitlolc
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For God is infinite while reflection and imagination are

finiteel5

Al=-Kalgbadhl, however, does not admit of the
possibility of vision of God even by the heart. What is
possible; according to him, is only vision from the point
of view of faith. He gives several reasons for this.
Flrst, the vision of God has been reserved for the next
world; if God were seen in this world, no difference
would be left between this world and the next in this
respect. Secondly, God is Iternal end the world is
evanescento. Thirdly, if God were seer in this world,
belief in Him would be axiomatics that is to say, if God
were seen, there would have been no choice left for any
one 1o believe or not to believe in Him; God's existence
would be a fact to every one. Moreover, God Himself has

. s . . . 1
not stated anywhere that vision occurs in this world.

30 far as aleJunayd ig concerned, perhaps he goes
along with al=Hujwizi in his assertion that vision of God
is possible by means of contemplation. Perhaps his
gayings such as "in this world I was wont to behold Him?

.- 1 ,
and 9T close mine eve when T look on Thee® 1 mean the

vigion of God through contemplation, vision of God by

means of ‘the heari.

Another idea that is connected with the concepibion

of ggggig ig thatv of tawakkul, tvust in God ox complete
[
dependence on HimolO We have seen already that in the
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highest atage of tawhid, the will of the Sufi merges
completely with the will of Gods he loses all personal
initiative and volition and becomes ag passive as a
corpse in the hands of the washer who prepares it for
burialﬁlg This, in fact, is another way of saying that
the individual is in a state of tamakkul. In this state,
the individual abandons himgelf completely to God with
the belief that He will provide all that is needed by
him, For, does He not provide for the needs of the birds
in the wilderness, the child in the womb of the mo thex

and the fish at the bottom of the sea?

Dhii al-Niin defines tawallml as “reannciation of
all means and efLortn, 120 According to AbW SAbd AL1BEh
al=Qurashi, tawaldoul congists in giving up all refuge
except Godoo' To Sard al-SagabT, tawakikul is the Yremoval

of all power and strengthsﬁzg )

There are many anecdotes which illustrate how
completely ‘the §§f§s abandon themsgelves to God's wille A
certain §ﬁ£§ became extremely hungry one day, énﬁg
thereforeg wented to ask God for food. But at once the
inner veice told him that it was not the act of g

mubawakkil to do so, and thus he refrained from askingogs

Another SUfI once fell into the Tigris. When asked if he
would like to be brought ashore, he replied in the
negative. When asked if he wished %o be drowned, ho

answered again in the negative. Then he was asked what
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he wished, and the reply was, "God's will be done! What
have I to do with wishing ?“24'Acc5rding to another §ﬁf§9
to regard something other than God as the cause of
anything is polytheism. He sayss

Once our companion brought some milk. I said, "This
will harm me." After that, one day while praying to
God, I said, "Oh God! forgive me, for you know that
I never associated any partner with you for the
twinkling of an eye." Then I heard a voice saying,
"Not evem the night of the milk?u25>

-

We find similar ideas of Jewakkul in aleJunayd.
According to him, in tawalklul, Yone should be ¢od's as he
has never been and God should be his as He hag al%ays
b@eno"26 This means that one should be completely
satvisfied with what God does, for satisfaction consists
in ‘the abandonment of one's choice altogether@27
Al=Junayd‘'s disciple Shibli speaks of the state of
Gewaklknl in exectly the same terms. He says, 7You shell
be to God as you have never”been and God should be o
you as He has always beeng“?S In reply to a question
regarding the conduct of the one who is dependent on
God, al-Junayd says, "That you should be satisfied with
God, the Most High in all conditions and that youm will
not ask anyone except Himoﬁgg It is reported that once
he fell sick and, therefore, asked God to cure hims
At once came the voice of God to his inner self (sixrx),

“Do not entber between e and yourseldf,u30 According o

another story, a disciple of al~Junayd accompanied hin
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to a jungle one day. Due to excessive heat, blood started
coming out of his nose. So he said, "How derrible is the
heatd? Al=Junayd scolded him saying, "You complain against
an act of God. Get away from ny compahy,“3l ALl this means
that one should be completely satisfied with what God“wills
and depend on Him for whatever one needs, giving up all

etforts and all volition.

We should mention in this connection that tawhid
and tawekkul inply predestination. God is the only doers
He is the sole agent of all action, all motion, all
volition. The Qur’dn, referring o Muhammad in the Battle
of Badr, says, "You did not throw when you threw, but God
threw, 052 Man's pars, therefore, is only to receive
passively all that comes from Gode Thus we £ind that the
fatalistic spiri+t which reigned supreme in early Isl@m

found a strong £oothold again in the minds of the gﬁfiso33

Another ldea that we want to discuss in connection
with tawhid is that of love. In tawhid, as we have already
seen, the §ﬁf§ glves himself up complétely to Gods his
will merges with God's will and he feelsg hinself unified
with Himo This implies that the $UfI is in love with
God, the Beloved,

The word mehabbob (love) is variously derived,
According to some, it is derived from hubb,
¢ hubk
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meaning "a jar full of water®, because when love is
collected in the heart and fills it, there is no room
there for any thought except of the beloved, as Shibll
sayss "Love is called mahabbat because it obliterates
(tamhu) from the heart everything except the beloved,34

According to others, it is derived from the same root
hubb but meaning "the four conjoined pieces of wood on
which a water=jug is blacedg,because a lover lightly
bears whatever his beloved metes out to him == honour or
disgrace, pain or pleasure, fair treatment or foul9935
That is to say, real love is not affected by anythiﬁg
coming from the beloved. In fact, the lover delights in
migeries and afflictionsg'and suffering becomes his
pleasure, When Shibli, on suspicion of being insane, was
confined %o a home :for the lunatics, some people came G0
visit him. On being asked who they were, they replied.
that they were his friends. Thereupon, ShiblT pelted them
with stones which put them to flight. On seeing this, he
remarked, Y"Had you been my friends you would not have

fled from my afflicilon [stoning .36

-

When the $ufi is in love with God, he is complete-
1y consumed by the fire of love; all sense of multiplicity
disappears from him and he becomes completely oblivious
to the world about him., In this state, he sees nothing
but Godo ‘

§ S50

According to Sari al-Sagatil, “the lover of Cod

37

never craves for the world® and there can never be
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! 38
real love between two until one can say, "Oh thou I.®

He furiher says, "Love turns the devotee into such g
plight that if he be struck with naked sword he feels
039

no agony or pain,®

AbT Yazid, when asked about the nature of a Surl,
replied that the Sufi is the one who loves nothing
besides G0d940 On being further questioned as to what
caution one has to take in matiters of spiritual exerclses,
he said, "Keep your attention fixed on the Lord and not
on the spiritual effort you make°”4l On another occasion,
he said, “Tove consists in regarding your own much ag
little and your Beloved's little as much, 42 Commenting
on this, al-Hujwiri says that God himself deals with His
servants in this way, for he regards as little what e

has given them and calls their praise of Him mucho43

The nature of AbU Yazid's love for God was one of
intoxication., He was asked, “What do you say of one who
drinks a single drop of the 6cean of love and becomes
intoxicated?? His Teply was in the form of g question, E
Shat do you‘say of one who, if all the Oceans in the ‘
world were filled with the wine of love, would drink
them all and still cry for more to glake his thirsﬁ?“44
MeHujwiri expleins this ides saying that the one who
is unable %o drink even one drop is gober and the one

. P . . . , [
who drinks all and yet craves for more is intoxicated. D
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Rébiteh was completely overpowered by the love of
God, with the result that she did not have any room in

her heart tc love the Prophet, for it was full to the
brim with the love of G0d946 Her love of God was complete-
ly disinterested. She would not love God either for

fear of Hell oxr for hope for Paradise. Hence, as we
pointed out elsewhere,47 she wanted to put out the fire

of Hell with water and set Paradise on fire.

Coming to al-=Junayd, we f£ind that he defines

love as a “subgtitution of the qualities of the lover

for those of the Belovedo“48 Ale=Qushayri means the same

thing when he says, "Tove is the effacement of the

lover's attributes and the establishment of the Beloved's
. A - . C -

essenceo“rg Al=-Hujwiri explains al=Qushayri's statement

thusgs

coo Since the Beloved is subsistent (bZgi) and the
lover is ennihilated (£@n%) the jealousy of love
requires that the lover should make the subsistence of
the Beloved abgolute by negating himself, and he
cannot negate his own attributes except by affirming
the essence of the Beloved. No lover can gtand by his
own attributes, for in that case he would not need the
Beloved's beautys; but when he knows that his life
deperds-on the Beloved's beauty, he necessarily seeks
to annihilate his own attributes, which veil him from
his Beloved; and thus in love for his Friend he
becomes an enemy to himself,

Again, al-=Junayd defines love as the “leaning

’ [ 0y ) e g B3 =2 )
of ‘the heartso”QlAccordlng o al=Kalabadhi, this meang
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that the hearts are inclined to-God and to all that is
from God without effort, - That is to say, the hearts,
when they are occupied with the love of God, find it very
eagy to obey God's commands, to refrain from whati He has

prohibited and to accept whatever comes from GOda

The following description of the attributes of

the lover of God gives a comprehensive idea of al=Junayd®s

view on love. According to him, the lover is

a servent (of God) who departs from himselfs he remains
attached to the recollection of his Lords he is
gteadfast in the performance of his duties to Him; he
contemplates Him by his hearts his hear+t has been
consumed by the lights of His essence (huwivyah)s he
drinks His pure loves to him the Almighty reveals
Himself from within the veils thatb conceal Him, And

if he speaks, he speaks by God, and if he utters ...
anything, it is from God; and if he moves, he moves

by God's command, and if he keeps silent, he is with
God. Thus, he (exigts) through God, belongs +o God and
(1iveb) with G0d053

8o far we have been considering man's love Ffor
@God. But there is also another kind of love - God's léve
for man. According to al-Junayd, God's love for man
consists in His good will and mercyftoward man., It is
one of the attributes of God by which He wills action.

Thus

God's love towards Man consists in showing much favour
to him, giving him a recompense in this world and <the
next, and making him gecure from punishment and
keeping him safe from sin, and bestowing on him loft by
"states” and exalied "stations! and causing him to

-
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turn his thoughts away from all that is other than Gode
When God peculiarly distinguishes anyone in this way,
that specialization of His will is cailed love.

We would, however, like %0 mention in this
connection that al-Junayd's conception of love has little
of tenderness in it. He calls the lover a servant obeying
the Master's command without any effort and never for a
moment does -he forget the iremendum and majestas aspects
of ‘the nature of the Master. All the time, he is afraid
of the Master and éédtiouS'about his dealings with Him955
Naturally, therefore, his reaction to him is one of awee
AB he saysgvaDeep awe has concealed Your faceoﬁs6 He
defines ung (intimecy) as the "lifting of shyness with
the persistence of awéa”57 Moreover, we have already
seen that God's love for man, accoxrding to him; is one of
favour, mercy; good will, and not one of affection and
tenderness. Over and above thisg, we shall see in a
later Chapter that God, according to al=Junayd, conquers,

overpowers, annihilates and bewilders the lover.

We want to mention one more point in connection
with our analysis of al=Junayd's conception of tawhid and
that is this that tawhid camnot be attained by any human
effort; God's companionship is a gift from Him which He
offers to His elect oul of grace (lutf). The individual
is his own veil and this conceals him from God. The only
way o God, therefore, is through God Himself., Asked

about the greatest obstacle in the way to God, Abu Yazid



47

replied, "without His grace it is difficult 4o turn the
heert to Him, and with His grace, it turns effortlessly

in the Patho”58 Agalns he says, "Depend not on your effort,
but on His grace."’ 9 In fact, according to AbG Yazld, God
Himself is the seeker and not the individual. As he saysy
"For thirty years I sought God. But when I looked carefully
I found that in reality God was the seeker and I ‘the
éoughtg“’so

AbT Satid al-Kharrdsz (de 286/899) expresses the

same idea when he says9

If God desires Lo be united with a servant of His, he
opens to him the gate of worship, and if he delights
in worship, He opens {o him the gate of proximity,
then He raises him to the station of fellowship, thg
He seats him on the throne of unification (LthlQ)e

Al-Junayd is very emphatic on this pointe
According o him, it is God who chooses man for the favour
of His gift end endows aim with the blessing of Jawhids
man has absolutely no hand in receiving His companionship;
it is an act of God in the heart of his servants. He 8ays,
"The noblest saying concerning unification is that of
Abu Balrs 'Glory to God, who has not vouchsafed %o His
creatures ény means of attaining unto knowledge of Him

except through impotence to attein unto knowledge of Himoﬂ62

i -

Al-Junayd quotes the tradition,
God has said, “When my servant draws ever nearer 4o me
by performing works of supererogation, than do I begin
to love himj and once I have started to love himg I
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become his hearing bg which he hears and his sight

. with which he sees, %03

He

then interprets it thuss

The real meening of this tradition is that God
gtrengthens man, helps him, guides him and reveals to
him whatever He wants to reveal and in whatever way

He likes, in seaching the right goal and attaining the
truth. This is God's action in man, His gifts bestowed
on him., These are derived from God rather than from:
the one (the Sufi) who experiences them; they do not
proceed from hlm, nor through him; nor by him. They
fall on him from (a source) other than himself, for
these gifts are more suitably and a gﬁroprlately o be
ascribed to what is other than him.

The concept of grace (ggﬁg) is very important in

al=Junayd®s theosophy. We shall discuss thig concept in

more detail in the chapter on ma‘rifah.
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HOW TAWHID IS ATTAINED

In the state of tawhid, we have seen, the human
will merges completely in the will of God and the Sufl
behaves like a ball in the hends of the bolo-player who
moves it to and fro at will, or like & corpse in the
hands of the washer who brepares the burials he loses all
personal initiative, all effort, all volition, Now, the
question iss how, by what brocess, does the §Ef§ attain
this state? According to al=Junayd, this is attained by
the passing-away of the Phenomenal attributes of the
individual altogether. This he calls fand’, i.e., passing-

away or obliteration.

The Arabic word, fend’ is derived from the
Yoot cjéi which, in the verb Fform I, means to disappoar,
perish or vanish. Hence, the §lifis take it to mean the
disappearance of all that is evanescent in order that

the Everlasting, the Eternal, may take its pPlace,

The self, with all its attributes of pleasure and
passion, is a great veil. This constitutes an obstacle
in the way of attaining the suommit of unitfication, Hence,

the self has to be obliterated completelys +the SUfi has to

49
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detach himself completely from himself and the world in
order that he can be attached to God. For the participa-
tion in divine life, creaturely life must vanish
altogether. All that is other than God has to be swept
clean so that God can enter the secret chamber of the

heart. This is fan@’ or passing-away of the gelf,

When the obliteration of the attributes of the
self occurs, the will of the SUfT gets completely
absofbed in the Divine, He is completely detached from
himself and the world, completely oblivious to what is
happening within or without. He does not see anything in
the surroundings, although hisg eyes are openg he does not
hear anything, although he is not deaf. He no longer says,
#So and so has done thisY; nor does he seeck benefit fron
any, for he is entirely commitied to Gode Tor him, God ig
now the only agent of all activities and he is only a
mirror in which God's activities are manifested. Referring
to AbU Yazid's saying, “Glory to med How great is my
najestyl’, al-Hujwiri says that these words were only the

outward‘éigns of his speech; the real speaker was (od who

spoke through the mouth of AbU Yazid. To suppoxrt this
interpretation of AbU Yazid's saying, al-Hujwiri cites
the tradition of the PropheﬁpgﬂGod speaks by the tongue

-

1l
of tUmar,"
Thus faunde involves renunciation or mortification

of the self. It is like the polishing of a rugty mirror and
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making it clear so that the face can be reflected in ite
The human soul is rusted with passions, desires, volitions,
etc.3 and these must be polished away so that God's face

may be reflected in it.

There are three stages of fana’. First, the §ﬁf§
has to mortify the low desires and passions arising ond of
the lower soul (nafs), e.g8., sexual lust, desire for
honour, pride, etc. This has to be attained by means of
resistance to the gggg-and doing the opposite of what it
wants. Then comes obliteration of the consciousness of
the world around him; the SUfi becomes dead to all that
is around him. The third and the highest stage is the
obliteration of consclousness of the consciousness of
passing=away from the self and the world; he is not even
conscious of his loss of consciousness. This is called

fand’ el-fand’, passing—away of passing-away.

In their concept of fau#’, the Glfis have drawn
inspiration from the Qur’an and the traditions. The

our’@n says, YAll things perish save His faceoﬁz The Sufis
only experience the truth of this in their hearts in the
state of complete ohliteration. In renouncing the self
they also follow the command of God. The Qur?an says,

“Whosoever refrains his lower soul from passions, verily

Paradise shall be his abode.9> Further, according to the

guris, the story of Yisuf's meeting bthe women of Egypth
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contains the idea of fan®’. Human attributes (bashariyah)

prevailed in the women of Egypt as thy gazed,
enraptured, on the wondrous beauty of Yisuf (Joseph),
on whom be peace! But afterwards the preponderance

was reversed, until at last they beheld him with their
humen nature annihilated (ba-fanf-yi basheriyyat) and
crieds This is no human being (Kore XII, 31). They made
him their object and gave expression to their own
state.4

There is also material in the traditions from
which the SUfis have drawn inspiration. The Prophet is
reported to have said, "May the dindr-worshipper perish,
may the dirhem-worshipper perish, may the stomache
worshipper perish, may the Bex=-worshipper perish, may
the clothes-worshipper perishons According to another
tradition, the Prophet asked Héritha, his companion,
“What is the reality of thy faith?" The reply wass

1 have cut off and turned myself away from this world,
so that its stones and its gold and its silver and
its clay are equal in my sight. And I have passed my
nights in wakefulness and my days in thirs+t wntil
methinks I see the Throne of my ILord manifest, and
the people of Paradise visiting one another, and the
people of Hell wrestling with one another,©

On hearing this, the Prophet is reported to have said

. 7
thrices "Thou knowest, therefore persevere.®

-

Moreover, AbuU Bakr, the firs+t caliph in Islam,
is said to have given away all his wealth and hig
clients (mawdli). Then he came to the Prophet who asked

him what he left for his family. The reply was, 90nly

-

God and his Apostleo"g
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We have seen above what fand’ means and how §ﬁfis
find its basis in the Qur’@n and traditions. Let us now
see what some individual SUfis have to say about fang’

and renunciation.

Ibrghim b, Adham (d. 160/776) advises man +to shun
the world, for love of the world makes one blind and
enslaves one., Unless one is separated from the world, one

Q
can never find a dwelling with God.~ On being told by a
certain man that he wanted to be a Siri, IbrghIm said,
"Do not covet anything in this world or the next, and
devote thyself entirely to God, and turn to God with all
thy hearto” Commenting on this, al—Hujwiri says,
To covet this world is to turn away from God for the
palkke of that which is transitory, and to covet the next
world is to turn away from God for the sake of that
which is everlastings that which is transitory perishes
and its renunciation becomes naught, but that which is
everlasting cannot perish, hence its renuneciation
also is imperishable,10

Bishr al=HAfi (d. ca. 227/841) compares the
world to a woman. The relationship with her begins on a
cordial noteg but one day she turns her face and kills
yoaoll The only way to God, therefore, is through

flight from the world and not through love of itqlz

In Abu Yazid for the Tirst time we find a well—
developed concept of fana’, According to him, YLove of
God is that which makes thee forge+t this world and ‘the

] l
nexto? 3Once he was asked as to how God could be reached,
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His reply wass "Look not at the world. Hear not the talk
about the world and talk not with worldly persona@"’l4
Another answer to ‘the same question wass "Abandon your

egos therein lies the way to God. Whosoever has annihilated

his self in the Lord, he finds that He is everything;”15
Asked about the nature--of a SUfI, he said, "Who loves
nothing besides God."® Tt is in the state of fan®® that
he realized that "the real Doer of all acts is Godoﬁl7

-

Describing this spiritual state, AbW Yazid says,

When the Lord annihilated my ego, and elivened
[enlivened] me with His eternity and revealed His
unveiled Self to me, I saw the Lord through His
ingtrumentality, and at that moment I turned mute,
devoid of the sense of hearing and was totally
illiterate. The curtain of ego being removed, I stayed
in that state for long without the help of any organs
of sense. Then the Lord besgtowed on me divine eyes
and divine ears and I found everything was in Him.+

In this account of the experience of his
agcengion to the Heavens in the péttern of the mitrdj of
the Prophet, we find a description of this spiritual
state. He says,

-

It looked at nothing and gave no heed, though Paradise
and Hell were displayed +to it, for it was freed from
phenomens and veils. Then I became g bird, whose body

I saw that my spirit (girr) was borne to the heavens.

was of Oneness and whose wings were of Lverlastingness,

and I continued to fly in the air of the Absolute
(huwiyyat), until I passed into the gsphere of
Purification (tanzih), and gazed upon the field of
Bternity (azaliyyab) and beheld there the tree of

Oneness. When I looked I myself was all thoseo. I
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cried: 'O Lord, with my egoism (mani-yi man) I cannot
attain to Thee, and I cannot escape from my selfhood.
What am I to do?' God spake: '0 Abu YazId, thou musi
win release from-thy "thounessh,... 19

According to al-Nuri, the very essence of Sufism
is the renunciation of the world for the sake of the
Divine. The SUfls, he says,

are they whose spirits have been freed from the
pollution of humanity, purified from carnal taint, and
released from concupiscence, so that they have found
rest with God in the first rank and the highest degree,
and have fled from all save Him,<2O

Describing the nature of the SUfI, he further says, “The
§ﬁf§ is he that has nothing in his possegsion nor is
himself possessed by anything.? This means that the
personal gqualities of the §ﬁf§‘become completely
annihilated, fci the terw 'possession' can be‘applied $0
things which are existent. But the SWfI no longer makes

his own any good of this world or any glory of the

next world, for he is not even in the possession and
control of himself: he refrains from desiring authority
over othersg, in order theat others may not desire
subnigsion from him. This saying refers to a mystery

of the SUfis which they call “complete annihilation®
(fand-yi kulli)agl - -

Let us now come to al~Junayd who has developed the
doctrine of fang’ as an essential part of a well
co=ordinated theosophy. We have already seen that the
very essence of Sufism, according to him, consists in the

anmnihilation of human qualities and their subsiitution
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by the everlasting qualities of the Divine, for human
attributes are only evanescent shadows while those of the
Divine are permanent. This annihilation involves self-
mortification. "Empty your hands of the possessions“,'
says al=Junayd, "and free your heart of the desires:""

To him, the tradition, "Your love for anything makes you
blind and deaf® means that man's love for the world
makes him blind and deafens him to the hereafter°23 The
Sufi turns his back on all that is not God; he is cut off
from all worldly things, for he sees the imperfection of
their phenomenal character. He shuns his desire for
anything either in this world or in the next. In fact, he
does not have any wish whatsoever except God. He becomes
completely blind to the self and sees everything by means
of Godj he no longer regards things as causes, for to
him this is polytheism; he turns to God for everything,
for He is the real cause of things. To al-Junayd,

AbU Yazid's ecstatic utterances, "Glory be to me, I am bhe
Lord, Most High" means that he was completely annihilated
by the vision of God's glory and that he was speaking
according to that which annihilated him; he was in God
and therefore "diverted from the contemplation of him
[Hi@ o He bore witness to none other than God, described

hin [Hin], and spoke through him [Him .+24

Shibli has expressed the state of fand® thuss

J am lost to myself and unconscious,
Mnd my attributes are annihilated.
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Jo~day I am lost to all thingss
Naught remains but. a forced expressiong5

Just as al-Junayd speaks of the degrees of fawhld,
he now speaks of the degrees of fand® attainable at

different stages of the journey to God.

The first stage of fana’, according to al~Junayd,
is "annihilation of natural attributes, qualities and
characteristics through the proofs of your actions
(religious duties), exerting efforts and disobeying the
lower soul, and by preventing it from attaining its

go&lo :,26

This is the lowest stage of fand® which is the
goal of the ordinary Nuslims. This goal can be achieved
by acting according to the commands and prohibitions of
God as laid down in the Qur?@n and Sunnah, and at the sanme
time, waging war against the passions and desires arising
from the lower soul (nafs). The war against the lower
soul consists in doing exactly the opposite of what it
demands. Thus, fand’ for the ordinary believer consisits
in his moral purification.

At the second stage of fand’, there occurs -an
Pannihilation of enjoying pleasures arising from obedience
(to God), by conforming to God's call to you and by being

exclusively with Him, so that there will not remain any
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This is the stage of fana’ which is the goal of
the mutakallimin. This goal is attained by means of
refraining not only from the pleasures originating from
the lower soul but also from those resulting from the
performance of God's commands and avoidance of His

prohibitions. Whatever the mutakallimln do now, they

should do it for the sake of God and not for anything
other than God.

Aanihilation of the worldly pleasures and those

originating from obedience to Sharitah is not all. There

is still another stage of fand’ which consists in the

obliteration
of the realities of your states by the overwhelming
presence of God over you. Thus you are then
armnihilated and persistent, existing by realizing
your annihilation through the existence of God at
the stage of persistence of gour physical being and
disappearance of your willo?

This is the highest stage of fand’ which is the
goal of the Sufis. At this stage, the individual is
completely overwhelmed and conquered by Gods he even
loses the consciousness of having attained God's

nearness. This is fand’ al-fana’, obliteration of

obliteration. The soul is now completely isoclated from

all that is not God and it enters into an eternal life.

Hence it has no longer any consciousness of +imge
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Al=Junayd prays for one of his friends thuss

Then may He perpetuate for you the life which is
extracted from the eternity of life everlasting, and
may He isclate you from what is yours by what is His,
from what is His to what is yours, so that you are
alone with Him for all eternity. Then there shall
remain neither you nor yours, nor your knowledge of
Him, but God will be alone.2)

These three stages of fangd’ fit very well into
our diagram which represents the three stages of tawhid.
The lowest stage of fana’ corresponds to A which
represents the first stage of taewhids the second stage
of fana’ corresponds to B which represents the second
stage of tawhid, and the last stage of f£and’ corresponds

to C D which represents the highest stage of ‘tawhide

Here again, we find that the movement of the soul
in its journey towards God is characterised by the twin
characteristics of continuity of different stages and
emergence of novel qualities at every higher stage. At
the highest stage of fang’, for example, the SUfi loses
congciousnesgs of having attained God, but at the same
time he does not derive pleasure by obeying the Sharitah,
nor does he seek pleasures arising out of the lower soule
But on the other hand, the fact that the SUfi loses
congciousness of his nearness to God is a unique feature
of this stage which is not the goal of any of the two

lower stages.
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We should remember in this connection that fan8’,

at the highest stage of SUfi experience, has a double
aspect -- negative and positive. In so far as the gGrI's
relationship to this world is concerned, it is fang®,
passing—-away, obliteration; there remains in him no
feeling towards anything worldly and he loses all sense
of discrimination so that a wall and a woman are the same
to him., He is withdrawn from all opposition to God and
even he loses the means to oppose Himo3o This is the
negative aspect. But considered from the point of view
of his nearness to God, it is baq#d’, continuance,
persistence. If the SUfI is lost to the world, he
exists in God. As al-Kalabddhi says, “"Persistence which
follows passing-away, consists in paséing—away of the
§ﬁf§ from what belongs to himself and persisting

: 1
through what belongs to God°“3

In the state of fanad’, the SUfi's relationship to
the world and God can be compared to that between
ignorance and knowledge, or between sin and piety. Fox,

when ignorxrance is annihilated knowledge is necessarily
gubsistent, ... when sin is amnihilated piety is
subsistent; ... when a man acquires knowledge of his
piety his forgetfulness (ghaflat) is annihilated by
rememberance of God (dhikr), i.e., when anyone gains
knowledge of God and becomes subsistent in knowledge
of Him he is annihilated from (entirely loses)
ignorance of Him, and when he is annihilated from
forgetfulness he becomes subsistent in rememberance
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of Him, and this involves the discarding of blamewoxthy
attributes and the substitution of praiseworthy
attributes. 32

Thus we find that f£and’, though negative in
meaning, has a positive implication. Herein lies the
difference between the SUfi conception of fanad’ and the
Buddhist conception of Nirvana (extinction) which has a
purely negative content. Hence Nicholson has rightly

remarked,

Unlike Nirvapa, whici is merely the cessation of
individvality, fana Efanﬁ?} , the passing~away of ‘the
Sufi from his phenomenal existence, involves bagd
tpggg’ , the continuance of his real existence. He
who dies to self lives in God, and fauf [ fand’|,

the consummation of this death, marks the attainment
of baqgd [baqﬁ’], or union with the divine life,33

There are two other concepts related to Lfand’
and baga’. These are ghaybah, 'absence', and gggggy
‘presence', 'Absence' means Wigbsence of the heart from
all things except God' to such an extent that it becomes
absent from itself and absent even from its absence, so
that it no longer regards itse1f°°¥34

The tbsent' one is not he who is absent from

hig country,
But he who 1s absent from all desireo35

It is in this state of absence that one Sufi,
when told about his blue~eyed handmaid, expressed his

surprise saying, "Is she bluemeyed?“936 for +though his
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physical eyes were open, his heart's eye was absent from
all that is worldly so that he did not know if the maid
was blue-eyed or not. When someone came to see AbU Yazid,
he (Abu Yazid) said, "Who is AbU Yazid, and where is he,
and what thing is he? I have been seeking AbU Yazid for

37 On being

a long while, but I have not found him."?

asked by some one to be present with him, al-Junayd

replied, "For many years I have been wishing to become

present with myself a moment, but I canno;; how, then,
3

can I become present with you just now?®

'Presence' means presence of the heart with God.
In this state, the SUfI sees everything in the light of
God and does nothing except for the sake of Gode

The ‘present' one is not he who hath no desire,

But he who hath no heart (no thought of
worldly things),

So that his desire is ever fixed on God. 39

Al-NUri describes this state thuss

I am present, but I do not regard my eyes seeing Himg;

It is enough for the eyes to witness the unseen.40

Al-Hujwirl tells us that one group of Sufis,

Shibll being one of this group, considers ‘absence’
superior to ‘presence'y; while another group, of which
al=Junayd is'oney considers ‘presence' superior to
'absence'o4l But from our point of vie@,'presence' and
'“absenoé‘ are only two aspects of the same state. The

same state can be characterised either as one of
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'absence' or one of 'presence' depending on from which
étandpoint we look at it. If we look at 1t from the
standpont of the world, it is certainly one of tabsence!',
but considered from the point of view of God, it is ‘
'presence'. In fact, 'absence' signifies the relationship
of the soul with the World‘in.gggg’, while 'presence!

shows its relationship with God in bag®’.

Al-Hujwiri also does no+t #hink this distinction
between 'absence' and 'presence' to be of any importance.

He says that

absence f£om one's self is presence with God, and

vice versa. God is the lord of the human hear+t: when

a divine rapture (jadhbat) overpowers the heart of the
seeker, the absence of his heart becomes equivalent to
its presence (with God) ...42

He says further, "To be present with God is to be absent
from one's self -— what is the difference? ——and one who

is not absent from himself is not present with Godo”43

We can aslks if the SUfI, in the highest state of
fang’, is coumpletely unconscious of what happens within
and without, and even sometimes loses the capacity to
react to external physical stimuliy44 how is it possible
for him to act according to the behests of God as embodied
in the Qur?’an and the Sunnah? The answer is that God
protects His friends (awliy®) in this states they are

preserved in their duties to God by God Himself. As
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al-Kal@bddhi says,

Then God Himself becomes his disposer, leads him and

conforms him te the performance of his duties to God.

Thus he becomes wholly preserved in paying Godts

due ... This is called infallibility, and this-is the

meaning of the tradition, "I (God) become hig hearing

and seeing, etc,%45

It is said that some Sufis, AbU Yazid and Shibll

for example, used to be in a continued state of rapture,
but this only until the time of brayer would arrive.
Then they would be returned to consciousness. Buh
immediately after the brayer was over, they would become
enraptured againOAG According to a story, al=Junayd was
informed that el-Niiri had been standing in a certain
mosque for days without eating, drinking ox sleeping, and
that he was constantly Temembering God, saying, “"Allgh,
ALlgh" and performing prayers in proper times. Someone
present suggested that al-Nari was in a state of sobriety,
that is, he was not in a state of fang’. Al-Junayd
disagreed with him, saying, “No, but the possessors of
ecstasy are preserved before God in their states of

ecstasies=”47

We have seen that in the highest stage of fang’,
according to al-Junayd, all the desires, interests and
affections of the SUfi are annihilated snd his will
becomes completely absorbed in the will of God. From this,

one might get the impression that the soul of the §ﬁf§
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logses its individuality altogether and becomes identical
with the spifit of God, just as a drop of rain merges with
the waters of the sea and becomes one with it. This is
what Magslgnon thinks %o be the case with al=Jungyd's
doctrine, Hence he characterises it as fmonism:°48 But
this is not correct at all. The SUfI loses consciousness
of his self and becomes liberated from dependence on
anything other than God. But this does not mean that his
individuality sinks into nothingness. What merges in God
is the will of the §ﬁffg his individuality remaining
intact. It is true that al-Junayd wants to bridge the
gop between man and God as far as possible, but this
definitely not at the cost of the individuality of man,
An orthodox SUfi, he maintains that the essential
separation between the Jkhdlig. and malkhllg persists for -

ever., For, at the highest stege of fand’, bald’,

gpiritual suffering, overcomes him and this constitutes a
veil between the SUfi and God. He says,

When they seek Him by responding to His will and yet
they repulse Him from themselves, they seek the

garment of suffering on their attributes, for delight
in things is present with them. God thus makes it a
veil between Him and them, so that they submit to their
ego (enniyyah), bugy themselves with the senses, and
delight in the contemplation of themselves in the

state of pride, enjoying the fruits of their
recollection, ovewcome by omnipotence.49

Thus we find that in the highest stage of fangs,

according to al=Junayd, God Himgelf draws a veil between
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the lover and the Beloved so that complete identification
of the former with the latter is never achieved. God

does this hy means of making the Sufi delight in the
contemplation of the gelf, dwell on pride, etc. In other'
words, God endows him with some of the human attributes

which constitute a veil between him and God.

In this state, the soul of the Sufi is in a very
precarious positiony for it neither possesses all its
phenomenal attributes, nor can it attain God completelyj
it ie neither here nor there. This is a spiritual test
anguish, for the soul is overcome by an increasing
thirst for attaining consummation wikh the Beloved, but
it has no power 1o penetrate the veil between itself
and its object of love. In al=Junayd's words,

They yearn for Him strongly, the One who causes them 0
suffer and bitterly do theymourn at the loss of Him
who is far from them. The logs stirs them and finding
(God) humbles them, yearning for Him and suffering the
pain-near Him and eager +to find Him in their ecstasy.
Their yearning is followed by an ever-increasing
thirst in their heart. Thus they are very eager o
acquire knowledge and are ready to lose it. He causes
in them a thirst for Him as a cause Tor mourning all

the time°50

However deep the anguish of the soul may bo, the
soul undergoes the suffering with all composure and
equanimity. For it knows that this is a test glven by the

Beloved and God Himself gives it the power to bear the
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burden. It knows that God does not inflict the suffering
in order to punish it, but this infliction arises out of
pure love existing between it and GonSl Moreover, the
soul may not have achieved complete fusion in Godglbut
nevertheless, it enjoys proximity to God. This fact
makes the soul delight in suffering the agony. Al=-Junayd.

says,

Everywhere He raises for them signs of Him causing
them to taste’' poverty, renewing in them the hopes of
ending the suffering, inclining to Him in spite of
the effects of the trouble, longing for the cause of
pain, seeling to be cured, clinging to the traces

of the Beloved as He appears to them, viewing what is
far with the eye of proximity. They never intend to
care for themselves, feeling satisfied with His love
and clinging bo Him:.. in His nearness. They no longer
refrain from suffering it out of exhaustion. They

are the heroes of what has been destined for ‘then
because of what has been revealed to them, They
remain under His overwhelming power, awaiting His
decree that God would fulfil what must be Pulfilled,>?

Nost SUfL writers agree with al-Junayd in hig
view thet complete identification of the human spivit
with the spirit of God is never possible. According to
al=Sarraj, for example, it is wrong to think that in the
state of fand’, human nature disappears completely. Those
who believe in the doctrine of fusion, says he, are
ignorant of the distinction betwoen human qualities and
humen nature. What is obliterated in man are human

attributes, but ‘the human nature is completely inseparable
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from hime”> Al=Hujwirl is also very emphatic on ‘this

point. He says,

He

Some wrongly imagine that annihilation signifies loss
of essence and destruction of personality, and that
subsistence indicates the subsistence of God in manj
both these notions are absurd ... Many ignorant Sufis
consider that total annihilation (fanB=yi kulliyyat)
is possible, but this is a manifest error, for
annihilation of the different parts of g material
substance (tInatl) can never take place.”4

further says,

Whoever is annihilated from his own will subsiste in
the will of God, because thy will is perishable and
the will of God is everlasiings when thou standest by
thine own will thou standest by annihilation, but
when thou zrt absolutely controlled by the will of
god thou standest by subgistence. Similarly, the
power of fire transmutes to its own guality anything
that falls into it, and surely the power of God's
will is greater than that of fires; but fire affects
only the quality of iron without changing its
substance, for iron can never becone fireo”2d

Most Slfis, in spite of their experience of

obliteration of the consciousness of self in the state of

fang’, have, at the same time, been aware of God's

transcendence. According to Nicholson, even alwgalle

who declares, Ana al-Haqq, "I am the Truth¥, “@Sserts
in the strongest terms that God is transceandent and

that the Creator must always remain other than the

creawreof’s6 Nicholson further says,

It would be a mistake to suppose that utterances
like Subh#ni, "Glory to me," of Bayazid, the
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Ana'l—Haqqg M1 am God, " of Halldj, and the Ana Hiya,

"I am She," of Ibnu'1~rar1d are in themselves evidence
of panthelsm. Solong as transcendence is recognized, the
most emphatic assertion of immanence is no+t pantheism
but panentheism ~= not the doctrine that all is God but
the doctrine that all is in God, who is slso above all.d7

1

We have mentioned in the last chepter that
according to al-Junayd, tawgig cannot be attained by

means of human efforts, for it is a gift of God given to

the elect. In the case of fand’, too, the passing-away
of the human attributes and merging of the human will
with the Divine will, is possible ounly through God's
grace and not by humen efforts. It is God who causes man

t0 die o himself and live in Himg man has no hand in it
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THE STATE OF THE SOUL IN TAWHID

In the highest state of ggﬂgzgé as we have seen
before, the ?ﬁffg having passed away from his own desires
and volitions and the demands of the creatures on him,
passes into a direct experience of God's presence. In
this, "God fulfils in him what He heth willed of him,
namely, that his last state should become his first state,
and that he should be as he was before he existed‘gl That
is to say, in the state of tawhid, according o ainunaydp
the soul of the §ﬁf§ returns to that state in which it

was with God before it was joined with the material

bodyo.

Al=Junayd bases this conception on the Ffamous
verse of the Qur’iEns “"When your Loxrd took from the children
of Adam == from their loing == their posterity and made
then testify as to themselvess 'Am I not your Lord?' They

replied, “Yese°ﬁ2

This verse refers to the firs+t encounter of the
human soul with God when the Fformer accepted the latter
ag its Lord and thus promised to obey Him as gervant. As

an explanation, the Qur’dn mentions that God had this

70
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covenant made so that the posterity of Adam could not put
up an excuse on ‘the Day of Judgement saying that they did
not know that God was their Lord, and that their
forefathers did not believe in God, and therefore they

3

did not believe in Him,

One of the ideas that al=Junayd derives from this
verse is that thé human soul existed before its entrance
into the spatio-temporal body. As he says, "God informs
you that He addressed them when they did not (yet) exist
except in so far as He caused them to existo”4 Al=Junayd
seems o be right in this respect, for it is most
probable that the idea of the pre-existence of +the soul
ig contained.in this verse. Perhaps the same is implied
in the verse of the Qur’@n, "Has there come upon man a
period of time when ke was not a thing mentioned?"” We
can say with more definiteness that the verse impiies ‘the
idea of the pre-existence of the soul if we connect it with
the verses of the Qur’@n referring to Adam's creation,
according %o which God firs+t fashioned Adam out of clay

and then breathed the spirit into himo6

Another idea that al=Junayd derives from this
verse is that in this state there was communion between
God and the soul; God talked %o man and man tolked . to
God in a state of intimacy. God asked if He: were the
Lord'and the reply came, "Yes%. Al=Junayd goes further

than this and says that the very answer ?Yes" was an
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answer given by God Himself on behalf of the soul. God

did it out of grace. He says,
When He celled those whom He caused to exist in His
presence in the state of timelessness and in the state
of unity with Him, they answered quickly. But God gave
the answer on their behalf out of generosity when He
caused them to existe'

It should, however, be noted in this connection
that though the soul lived with God and had communion
with Him, the very fact that it accepted God as Lord
shows that there was an essential separation between
the Master and the sexrvant., This view of al—=Junayd,
therefore, preserves the unity of God and at the same
time makes intimate communion with God possible. As he
says, Y“Then you are in the state in which you were
before you had existed. There you were in unification
with God but separate, and in that uwification you were

supported by God with no witness to see youona

Now the question iss what is the nature of the
goul in its existence with God? Al-=Juneyd's answer is
that this type of existence God alone knows and He alone

can find out. He says,

The soul is a thing the knowledge of which God has

reserved to Himself, He did not cause anycne of His
creatures o know it. It is not possible to describe
it in any other way than as being existent, because
God says, “Say, the soul is an affeir of my Lord.4d

-~
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In spite of this, al-Junayd speaks of some general
characteristics of the soul. He speaks of it as being
timelessglo for the covenant was made when there was
neither "before®, nor "when" nor "now", nor “notmbefo;eﬁ
nor "not-when® nor “not-now". Besides this, the soul wad
non-spatial ., for i1 existed with God when there was
neither "where”, nor "there%, nor “not-where® nor "not
there? . 14 follows therefore that the soul hed pure
spiritual existence devoid of any spatio=temporal

characteristice.

Al=Junayd further says that this existence of the
soul was divine (rabbani). God was Yexzisting? the soul,
encompassing it, witnessing it and overwhelming it in
the beginning when it was nothing apart from its eternal
beingel2 This is divine existence and divine awareness
which is proper only to God. He 8ay8,

The first eppearance of God's visitation was when He
ghowed them the evidences of Hig causing them o
appear and caused them to dwell in divinity from the
beginningo... This is the first evidence of His causing
them to dwell in Him, overcome by His oneness and
endowed with nearness to Him. Moreover God made them
know His names which had been preserved by Himself.l3

Further, this existence, according to al=Junayd,
is more perfect and victorious than any of its conditiong
in this present world, and it is completely devoid of

the attributes as we undersitand themo Thig leind of
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existence, he says,

was definitely more perfect, more efficacious, more

victorious, better, more triuwmphant, more overpowering

and more overwhelming than whatever its condition is

(in thls world), so that all trace of crestureliness

was annihilated and his (creaturely) existence

disa{peared since no human attribute can stand by

God. 4

These characteristics, however, do not belong to

the soul but have been derived from God Himself. Hence
al=Junayd says that the soul is Yclad® with them. This

again is an act of grace on the part of Gode

Thus we find that the soul, in its pristine state
before its association with the phenomenal body, was
drinling from the cups of bliss in a state of unification
with the Beloved. Then occured a tragedy —- a Paradise
lost == and it entered the temporal body. During its
imprisonment in this iron cage, it suffers like a moaning
dove who has lost her mate. Hence it constantly pines to
return to the original home. This return, according o
al-Junayd, occurs when fawhid is attained. Thus in the
state of tawhid, the soul returns to the ideal that the
Creator had for it in the beginnings it is reborn and
reunited with the Beloved and thus enters upon a new
life in @God. It is in this way that the last state of

the Sufi becomes the Firat.

One may asks what is the reason for the soul's

logs of proximity with God and then regaining it? That is
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to say, why should there be separation of the soul from
union with God and its reunion with Him? The answer iss
"God's will." It is God who causes His desire to flow over
it aécording'to His will;l5 it is He who is behind this

whole process.

Massignon and Zaehner think that the soul,
according to al«Junayd, was a divine idea, a concept in
the Nind of Godel6 Perhaps they base their wiew on the
interpretation of al-Junayd's saying, “And He made ‘them
know Himself when they were only (objects of His) will
placed before Him" (Wa_tarrafahum nafsahu hina lam

yakuni il1% mashi’atan aqBmehd bayna yadayhi)ol7 It is
most probable that this interpretation of lessigaon and

Zaehner is not correct. The word mashi’ah means will,

irddah, and not concept. Moreover, if the soul were an
idea in the Divine Mind, this would mean that the soul
was in God and perhaps identicel with Him. But this is
contrary o al=Junayd's view. The soul, according to him,
was brought into existence by God and placed before Him.
Moreover, God put a question to the soul from the
position of the Master and the soul answered it from

the position of a serivant. ALL these mean that the

soul was separate from Godela Hence we can say that

the soul in its originpl state, according to al-=Junayd,

wag an object of God's will and not an idea of His Mind.
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Abdel=Kader thinks that al=Junayd's conception of
the pre-existence of the soul has been influenced by

Neo=-platonic thought. He says,

This idea of al=-Junayd of a pPre~existence of the aoul,
real existence before our becoming here, and existence
different from our "secondary," derived existence as
created beings, seems to echo Neo~platonic ideas and is
similar to what Plotinus says in the Lnneadg.l9

To show the similarity between al-Junayd's ideas
and those of Plotinus, he quotes the follawing ﬁ&agraphs

from the Enneagds:

Before we had our becoming here, we existed There, men
other than nows we were pure souls. Intelligence
inbound with the entire of reality, not fenced off,
integral to that All... Then it was as if One voice
gounded. One word was uttered and from every side an
ear attended and received and there was an effective
hearings now we are become a dual thing, no longer
that which we we were at first, dormant, and in a

gense no longer present,20
000

By this non-being of course we are not 4o understand
something that does not exist, but only something of
on utterly different £owm from Authentic-Being; the
non-being we are thinking of isy, rather, an image of .
Being or perhaps something still more removed than

even an image.2l
Finally Abdel-Kader says that in his opinion,
al=Junayd "interpreted the Qu’ran {gur”é&ic] verse on
the Mgthag“through the Neo-platonic doctrine of the

pre—existence of the goul,r22
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It is quite probable that Abdel-Kader's view is

incorrect and this for various reasons. Tirst,

there seems to be room for doubting whether Plotinug?

doctrine of the pre-existence of the souls.. is in -

fact identicel with the Sufi [§UfI’) conception of man

existing in God before his birth in time, The

distinction is gerhaps a fine one, but it is not

unimportante . .2

Secondly, the presence of mere similarity between

two events does not necessarily imply causal relationship
between the one and the other, for these may be the
effects of similar causes. The same is the case wi th
Plotinus® conception of the pre-existence of the soul and
that of al-Junayd. Mere similarity between these two does

not ~allam us to conclude that the formey influenced the
Lattero

Thirdly, we have seen that thz idea of the
pre~existence of the soul is contained in the other verses
of the Qur’gn. There is also a tradition according %o
which the Prophet is reported to have said that God
created the soul before the body924 In addition, it is a
belief of the common Muslims that the soul of Adam
existed with God before it entered the body. This belief
is perhaps based on the vérses of the Qur?an referring
to Adam's creation. Thus, one does no+t have to derive
inspira%ion from Greek philosophy to interpret the

mit@ég verse as referring to the pre-existence of the solle
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Last of all, we find the idea of the pre—existence
of the soul in may S$Ufis before al~Junayd. The following

examples will substantiate this statement.

Perhaps keeping in mind the verse of the Qur’z@n,
"Has there come upon man a period of time when he was not
a thing mentioned?"259 Dhu al=Nun says, "You originated
me with mercy before I was a thing mentioned; You created

me out of earth; then you placed me in the loins and

transferred me to the wombs“026

Aleuggsibi, al=Junayd's master, also speaks of
this idea. He, however, has eméhasized the relationship
of love beitween the soul and God. He says,

Indeed, the first love is obedience and thig is
derived from the love of the Master (God) since He

is the one who originated (the soul) with it (love).
This is because He made Himself known to them and
showed them love, in gpite of His independence from
them, Thus He deposited the love for Him in the heart
of His lovers. Then He clothed them with shining light
in thelir words out of strong light of love in their
hearts. When He had done this to them, He showed -them
to the angels with joy.27

AbU Yazid expresses the idea of the pre-existence
of the soul thuss "I {God] was thine when thou wast not,

28 Here again, the

so be thou Iiine when thow art note®
reference is to the covenant that the human soul made

with God in the life before this present existence.
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The same idea is also present in the contemporary
and later Sufis. *Amr b, ‘Uthmdn al-MakkI, al-Junayd's
disciple, for exaﬁple, spéaks of the pre~existence of the
soul. According to him,

God created the souls (dilhg) seven thousand years
before the bodies and kept them in the station of
proximity (qurb), and that he created the spirits
(J8nhg) seven thousand years before the souls and
kept them in the degree of intimacy (ung), and that
he created the hearts (sirrh@) seven thousand years
before the spirits and kept them in the degree of
union (wasl)o..29

According to al-Halldj, the soul, before this
earthly existence, had complete trust in God. This state
was characterised not only by abandoxnment of trust in
anything other than God but alse by abandonment of trust
itself, Hence he defines trust thuss “The reality of
trust is the abandonment of trust, and this means that
God should be to them as He was when they were not yet

brought into existence, 130

~

About one century and a half after al-Junayd,
AbU al-Khayr expresses the idea of the pre—existence of

the soul as followss

God created the souls four thousand years before He
created their bodies and placed them near to Himself,
and there He shed His Light upon them. He knew how
much each soul received as its share from that Light
and. He bestowed favours on the souls in propertion

o the light they received, so that they remained
tranquil in that light and became nourished therebyo31
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He seays furthers

What time the stars and circling spheres of
Heaven were not,
While water, air and fire and earth as yet wexre not,
The secrets of God's Unity had I revealed
When still my fleshy form and voice and
mind were not.32

In the light of the above discussion we are
perhéps right to say that in his conception of the pre=
existence of the goul, al-Junayd was not influenced by
Neo~platonism. It is, however, likely that in the
interpretation of the miths verse, he wasg influenced
by his predecessors like AbU Yazid and otherso33 We
can also assume that later SUfis like tAmr b, ‘UthwEn

al-lalkki and AbW al-Khayr have been influenced by

al=Junayd in this respect.

The idea that in the state of tawhid the soul
returns to the state in which it was before it was Jjoined
with the body is also not new in al=Junayd. We f£ind it

present in SUfis and SUfi writers before and after him.

Referring to the original state of the soul,

Dhui al-Nun says that the goal of the tarif is to be Yas

he was where he was before he wase”34

-

In AbU Yazid's experience of bawhid, we find the

same idea of the return of the soul to that state in which
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it was before God created the world. He says,

And thereat {giclIwas melting as lead meltsS... then

He changed me to a state which I have no power to
describej; then He brought me nigh unto Him and
brought me so nigh that I became nigher to Him than
the spirit to the body... Then I continued on that
wise until I became even as he (the worshipper of

God) was before enything was brought into existence,
while God remained without created existence or
diremption [direction) or spdce or relation or quality
-= great is His glory and holy are His names?! 32

The above quotation shows that there is a great
pimilarity between AbU Yazid's idea of return of the soul
to its original state and that of al-Junayd. I+t is
thetefore probable that al=Junayd was influenced by
Abd Yezid in this respect.

Coming to the Sufis and SUfi writers after
cal=Junayd, we f£ind that al=Qushayrl speaks of the idea
of the return of the soul to its original state in a
state of Bawhid in oxactly the same terms as al=Junayd
does. According to him, the §ﬁf§9 having passed away from
creaturely attributes, attainsg the state of j@ggzgg and
in this state he becomes as he was before he was. He
B8ay8,

The servant is like a body in the hands of God,
plunged in the depths of the ocean of the Unity,
having passed away from the self and from the claims
of created things, so that at the last the servant
returns to what he was at first, before he had begun
50 beo 36
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According to al-GhazzBlI, the soul seeks to go
back to the original home, for that is from where it has

come to this world to acquire experience and knowilédge.

He says,
The veason of the human spirit seeking to return to
that upper world is that its origin was from thence,
and that it is of angelic nature., It was sent down
into this lower sphere ageinst its will to acquire
knowledge and experiencec.o.37

Jalal al-Din Rumi considers the place where he
was before he was as the real dwelling place. Hence he
is eager to return to it quickly. He says,

At one time owr home was in heaven, there we were in
companionship with the angels. Let us go back %o that
abode, 0 Loxrd, for that is our dwelling place. We are
above the heavens and greater than the angelsooo
Whence is this earthly world, whence is the pure gem?
Although we have descended theretos let us hasten to
return, for what place is this? ... Mortals, like
water-birds are born of the sea of gpirits why should
a bird who has risen from that sea make his abode in

this place?38
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ILLUMINATION IN THE STATE OF TAW@EQ

We have seen that at the highest stage of tawhid
the §ﬁf§ loses consciousness of himself, of the world,
and even of the consciousness of the losgs of consciousness
of himself and the world. But at this stage, according to
al=Junayd, there occurs a kind of awareness or
enlightenment —- an illumination of a specific category
which he and most other Sufis call ma&nifggol o
understand the nature of mabrifah clearly, let us first
of all distinguish it from knowledge by intellect ( tagl)
and lknowledge through faith (Tmdn).

Knowledge of God by mere faith consists in
knowing Him as One through the Qur?ZEn and the Sunnah. This
knowledge belongs to the common run of the Muslims., Next
comes Iknowledge by means of intellect; this is tilm,
knowledge through proof and demonstration which'belongs
to ‘the philosophers and the nubtakellimin. The +third is

metrifah -~ a direct and immediate awareness of God
Himselfg it is granted by God only to His elect by means
of self-revelation., Dhu al-Nia has distinguished

from knowledge by mere faith and knowledge by

83

ma trifah
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intellect thuss

Knowledge is of three kindss first, the knowledge of
the Unity of God and this is common to all believerss
second, knowledge gained by prooi and demonstration,
and this belongs to the wise and the eloquent and the
learned, and third, knowledge of the attributes of the
Unity, and this belongs to the saints, those who
contemplate the Face of God within their hearts, so
that God reveals Himself to them in g way in which He
is not revealed to any others in the world,2

The mutakallimin, however, do not make any
distinetion between tilm and matrifah, To ‘them, all

certain knowledge is ®ilm, and, therefore, what the Sufis
call ma'rifah is no other than ‘ilm, But al-Hujwiri
argues thatb knowledge acquired By intellect ism tilm, ond
thig is “stripped of spiri-tual meaning and devoid of
religious practice, and one who has such knowledge they
call E@;&g"o3 The *glim knows merely the verbal
expreésion and kee@s it in his memory without keeping the
spiritual reality°4 Hence the §ﬁf§s call him a possessoxr
of knowledge in a sense of disparagement, for he does not
gtick to religious practicasos Malrifah, on the other
hand, is Ygllied with (religious)—practice and feeling
(L#EL), and the knower of which expresses his feeling; and

the knower thereof they call ErifOQG

- ~

Accoxding to the Muttazilites, intellect is the
meang of knowing God. But tho SUfis oppose this view.

AMeHujwiri refutes the Muttazilite view saying that if

-~
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this were the case, it would have been impossible for
madmen to have received mabtrifah since they are
unreasonable. But according to Islam, madmen may be
endowed with the knowledge of God. Moreover, says
al-Hujwirl, knowledge by intellect is knowledge through
proof or demonstration. But demonstration, unaided by
God, can never bring us the knowledge of God. Iblis was
shown many evidences, e.g.y Hell, Paradise, etc; yet he
did not have matrifah of G0d07 Abu T&lib, the Prophet's
uncle, was a reasonable man and there could have beem no
better guide for him than Mubammad. But neither reason
nor the Prophet's guidance was of any avail to him so
far as God's knéwledge is concernedog In facty, by its
very naturé, demonstration is defective, for

demonstration involves the consideration of some other
thing, whereas gnosis is & tlrning away from all that
is not God. Ordinary objects 6f search are found by
neans of demonstration, but knowledge of God is
extraordinary. Therefore, knowledge of Him is attained
only by unceasing bewilderment of the reason... gnosis
involves the negation of whatever is affirmed by
reason, l.e. whatever notion of God can be formed by
reason, God is in reality something different. How,
then, is there any room for reason to arrive at gnosis
by means of demonstration? Reason and imagination are
homogeneous, and where genus is affirmed gnosis is
denied. To infer the existence of God from
intellectual proofs is assimilation (tashbih), and o
deny it on the same grounds is nullification (tabtil).
Reason canno’t pass beyond these two principles, which
in regard Lo gnosis are agnosticism, since noither of
the parties professing them is Unitarian (muwagg;g)o9
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Thus the intellect is in need of a guide to show
the way to God, for the intelleci is a contingent and
therefore it can lead us only to something like itselfelo
M-Nurl says thet the intellect is weak and therefore it
leads us to something which is weak like itselfell'Hence9
it camnot be a guide to God. Alwgallﬁj expresses the
defectiveness of the intellect thuss

One who seeks God and takes the intellect as a gulde,
@God leaves him to play in bewilderment; .
He confounds his heart with confusion

So that he says out of bewilderment, "Is it Hepek:2

He Turther says that the intellect knows the material
objects by overcoming then, but God is too great to be
overcome by it. When the soul was first created, God
asked, "Am I not your Lord?® and not “Who am I?9, fLor
it would never have been possible for the intellect o
answer ‘the latter question. Thus “God has isolated
Hinself from the intellect and exalted Himself above
comprehensione“l3 ‘Attdr puts the idea in verse
beautifullys

This reason of mine, which for long
I made my guide,
I have consumed in the effort to know Gode
My whele life has been spent and with this weak reason
I have learnt
This much alones that I shall know Him not.t4

Intellect, however, has one function, and that is

one of servanthood (%gbﬁ@iygg)o It pomtbulates the unitby
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of God and helps one to obey the commands of God and
refrain from His prohibitions. As Ibn 'AtE (d. 309/921)
has said, "Intellect is an instrument of servanthood and

not one to look upon I)ivinitye"l5

-~

Let us now try to understand the nature of matrifah
in more detail. In the highest state of fand’ when the
sufi is nearer to God than everything else, when his
spiritual eye is stripped of all that obstructs the
vision of God, God's mysteries are unveiled to him and he
experiences God with the eye of certainty. That is to 88y,
when the heart of the SUfi is emptied of all that is
other than God, it is endowed with matrifah., Unlike
Iknowledge by mere faith and knowledge-by means of
intellect, as we have already seen, matrifah is a direct
and immediate experience of God. If we characterise
knowledge by mere faith as knowledge from God and
knowledge by intellect as knowledge about God, we can
characterise ma'rifah as knowledge of God. It is %ilm
ladunni, knowleége of the Divine presence itself. Hence
the Irdnian SUfI of the eighth century A. Ho tALE
al-Dawlah Simn@ni (d. 736/1336) says that the philosopher
Ibn Sing (d. 428/1037) could see by means of intellect the
hands of the Writer but not the [friter Himselfs he was
unable to see the cause of the movement of things which is

God. Reason, unless illuminated by the light of Muhammead s

prophecy and by theophany (tajallie-i gaqa)p ig, accordiné
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to Simndni, quite incapable of knowing things as they

really areols tAttar says,

Tear aside the veils of all you see in this world and
you will find yourself apart in solitude with Gode..
If you draw aside the veil from the Face of the
Beloved, all that is hidden will be made manifest and
you will become one with Gode.ot7

Dhu al-Nun, though not perhaps the first to
introduce the idea of ma‘rifah,l8 was the first to develop

it and present it clear1§e According to him, the

gnostics see without knowledge, without sight,
without information received, and without observation,
without description, without veiling and without veil.
They are not themselves, but in so far as they exist
at all, they exist in God. Their movemenis are caused
by God and their words are the words of God which are
uwttered by their tongues, and their sight is the sight
of God, which has entered into their eyes. So God Most
High has said, “"When I love a servant, I, the Lord, au
his ear, so that he hears by Me; I am his eye, so that
he sees by lMe, and I am hig tongue sgo that he speaks
by Me, and I am his hand, so that he takes by lle,"19

He further says, “Gnosis is in reality God's providential

communication of <the spiritual light to our inmost hearts."

-

This means that

until God, in His providence, illuminates the heart of
Man and keeps it from contamination, so that all
created things have not even the worth of & mustard-
seed in his heart, the contemplation of Divine
mysteries, both inward and outward, does not overwhelm
him with rapture; but when God has done this, his

every look becomes an act of contemplation (mushahat).2l
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On being asked about mabrifah, AbU Yazld replied
quoting the verse of the Qur’@n, "Indeed, when kings
enter a city, they destroy it and put the mighty men of
its people +o humiliation@“zz Here Abu Yazid means to éay
that just as the kings, when they conquer a city, enslave
its people and debase them in such a manner that they
lose all power to do anything except in accordence with
the commands of the conquerors, so also when matrifah
enters the heart, it casts out everything from the heart
other than God and nothing poves in it except what is
moved by Him;23 The idesay, that when matrifah enters the
heart the $uifi realizes his absolute dependence on God,
is further expressed by AbW Yazid when he says,

“Gnosis consists in knowing that the motion and rest
of manlkind depend on God, " and that without His
permission no one has the-least control of His kingdom,
and that no one can perform any action until He
creates the ability to act and puts the will to act

in his heart, and that human actions ave metaphorical
and that God is the real agent.2%

According to AbU $Abd. ALLlEh al=Jalla, an agsociate
of both al-Junayd and al-Nuri, the "mind of the gnostic
is fixed on his Lord; he does not pay attention o
anything else$”25 This means that the heart of the tfrif
is complOtely Occupied by matlrifah, and it does not
hear or see anything other than God. The tarif now
congiders himself as existing through God§ to him, God

predominates over all that is not God and the latbtex
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passes away from him altogether, for any thought of
anything other than God "produces cares, and cares keep
one back from GodeW26 Al=Hujwiri means the same thing
when he says, "The gnostic is not a gnostic until he
turns aside from all that is not Godeﬁ27 To support thig
view, he brings in the saying of Abiu gafg Haddad

(do 260/873)s "Since I have known God, neither truth nor
falsehood has entered my heart”czs

the Qur’@nic verses “"And say, 'The truth has come end

“This reminds us of

falsehood has vanished away. éurelyg Lfalachood is very
certain to vanisho°"29 Though this verse refers to the
Prophet's entrance into Meececa, we cen interpret it o

mean from e nystical point of view that when Datrifeh

comes, the 'grif sees God as the only teuth, the only

real powergAand all that is other than Him vanishes

away from himo30

Coming b0 al=Junayd, wo find that he 600, like
other Sifis we have mentioned above, maintains that
when the §ﬁf§ is endowed with malrifah, he is completely
gubdued by Divine omnipotence and hig attributes ave
annihilated altogether; his heart is now preoccupied with
God to the execlusion of all else. When the heart is
filled with matvifah, says he, 9Your phenomenal

attributes have disappeared, your human gqualities have

vanished and your knowledge has been enlightened by God.

In this state, God's knowledge (*Ilm al-Hoga) is
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manifested to you;”3l According to one story, once
al-Jalla, amazed at the sight of a handsome Christian

boy, said to al-Jupayd, "0 master, will God burn a face
like this in Hell-fire?" To al=Junayd, this meant
distraction of the heart from God on the part of al-Jallf.
50, he answered, "0 my son, this is a trick of the flesh,
not a look by which one takes warning... You will soon

be punished for this Qant of respect.” Al-Jalld is said
to have received the punishment from God immediately
after that. Later, he repented and God Lifted the
punishment from him. Then he remarked, ®lNow I dare ot
pay heed to any created object ox waste my time by looking

at thingse“32

Further, ma'rifah, according o al=Junayd.,
belongs %o Gods it is PHis, through Him and with Him?,S>
God is the subject as well as the object of matrifahs
God is the tdrif and the ma‘rlif at the same tiﬁe;34 Thig
meens that it is impossibleﬂfor man to attain matrifah
by his own efforts. God is the sole pPossessor of'it; He
did not make any other means of attaining matrifah except
through impotence to attain it.>” Thus matrifah comes
from God Himgelf and the ‘Zrif receives it only passively.
"Mar tifah is the realization of yourx dignorance when God's
knowledge [meanimg.ﬁﬁgﬁifah] comeao“36 That is, when

malrifah is given, the Sufi reelizes that in respeci to
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me'trifah, he has nothing and God has everything; all
mairifah belongs to God and not a whit of it belongs to
hiﬁ; God is the best ‘grif and he is the most jghi Q37

A gimilar idea is expressed by Sahl al--Tusteri
(do ca. 283/896) when he says, "‘Ilm stands firm on
matrifah, tagl stands firm on tilm, but as regards
ma‘rifah, it stands firm on its own essencea”38.Here we
find a three-stage pyramids at the apex is tagl;
immediately below it is tilm and the bottom, the
foundation, is constituted by matrifah which stends by
itself. ‘Aql needs the support of tilm, ilm needs the
support of matrifah, but matrifah needs no suppoxrt at
all, Molrifah is God's and He makes it known by selfe

revelation.

Now, if matrifah is God's and it remasins with
Him, how can man be endowed with it at all? Ale=Junayd
answers that God selects a few from among His worshippers
for this special gift. He selects them for Himself and
throws over them His own mantle of love. To suppor+t this
thesis, al-Junayd brings in the Qur’ZEnic verse according

39 by a special act

to which God chose Moses for Himself
of favour and threw over him His own lovec4o Thus, it is
only the chosen friends of God who are endowed with the

special gift of matlyifah, and this is done by Him out of

Jrace (;ggg)e Aftexr having chosen His friends, God causes
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to appear before them what He wants to endow them Withe4l

Thus He enables them to see past the veils which conceal

His face and grants them freedom of access to the hidden

corners of Hisg kingdon,

But the force of matrifah is overwhelming, so
much so that it stupifies and shatters the recipient
completely. Its effect is bewilderment, amagzement absolute.
When matrifah comes, "intellects shrink, minds perishee.s
times pass away, bewilderment (gggggg) wanders in
bewilderment.®"> This force of matrifah, according o
al=Junayd, has been demonstrated in God's revelation to
Moses. When God revealed Himself to the“mountaing e

43

made it dust and Moses fell swooning.®

~

This idea that the SUfi is bewildered when
matrifah enters the heart is also shared by other Sufis.

ShiblT, for example, regards ma‘rifeh as “continual

amagzemnent (gayraﬁ)o”44 Another éﬁfﬁ prays to God saying,
- 4 -
20 Guide of the amazed, increase my amazementd! 2 While

interpreting this, al-Hujwiril, says that X
when a man knows God he sees himself entirely subdued
by the Divine omnipotence; and since his existence
depends on God and his non-existence proceeds from
God, and his rest and motion are produced by the
power of God, he becomes amaged, saying, “Who and
what am 1?946 : '

According to Dhu al-Nun, the tarif ends up in bewilderment,

D

Toyr first comes "bewilderment, then need, then union (and)
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‘then bewildermenteﬁ47 Al~Kel@badhI reports another Sufi

. 48
as saying, "The man who knows God is the most bewildered.®

~

Now, if matrifah has such an extraordinary force,
how is it possibleAfor the recipient to bear the burden?‘
Al=Junayd replies that God, having chosen His friend,

makes him ready, trains him under His own eyes49 so as to

enable him to "bear the burden that he has to bearo“5o In
al=Junayd's words, "He made his understanding ready for
what He béestowed on him when He took him to Himselfeoo?
Here he refers to the example of God's throwing Moses into
the river and geﬁting'him picked up By an "enemy to Me
and an enemy to him:sz_um all in order to prepare him

under His own e;ye}sg’3 so that he might be able to carxy

the burden of His special gift.

When are the friends chosen, prepared aund endowed
with the special gift by God? Not in this temporal world
of ours, says al=Junayd. All this, accorxrding to him,
took place when the soul was in communion with God in
pre~eternal eternity when there was neither "beforet, nor
“when' nor “where® nor Ynow" nor "there?, and when there
was neither ®not-when®, nor "not-where" nor “not-hefore "
nor Pnotewhere? nor "hob-now? nor “not-therei.’ That is
to say, God chose his friends and laid bare to them the
veils which conceal His magnificence before the souls

entered the physical body.
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But we have mentioned that mabrifah involves
fixing of the heart on God to the exclusion of all elsey
obliteration of all personal characteristics, etco All
these refer to our activites in the present world and
not to the state of the soul before its earthly existence.
Al=Junayd also gives the exeample of liloses' swooning when
matrifah was granted to him in this world. The state of
iggg’ in which matrifah is given is also a state attainable
in this life. But all these seem to be meaningless if he
says that the elect are chosen and given mabrifah in
their previous existence. Does it mean thatialeunayd is
inconsistent in this respect? No. This incousistency is
only apparent but not real. We have seen that in the
highest state of tawhid, the SUfI returns o the state in
which it was before. That is, the soul was already in the
state of ﬁgggig in its previous existence, and when
tawhid is attained in this world, the soul regains the
gtate in which it was before. Hxactly in the same way,
matrifah was given to the elect when they were with God
before this earthly existence. Therefore, when they
experience matvifah in this world, they only re=experience
'what they had”already experienced previouslyo

We can interpret this view of al=Junayd as
veferring +o the famous conception of ‘the Perfect Man”

(al-insdin al-ksmil). According to this conception, God
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chooses man, endows him with His own mysteries and makes
him His vicegerent on earth. Hence the Perfect Man alone
manifests the Divine Essence together with its names and
attributes. He is the pole (gutb) of the universe end the
medium through which it is preserved; he is the mirror

through which God reveals Himself; he is the final cause
of everything. He is Divine as well as human. For this

reason, he is the connecting link between God and His

creatione

Thus, we will perhaps not be wrong in saying thet
the man who, according to al=Junayd, is chosen, trained
and given His matrifah is no other than the Perfect lan.
But we cannot say this with emphasis, for though this
conception was present in Shi ¢i thought in the pre-
Junaydian period, the phrase al-insdn al—kamil occurs for
the Pirst time in SAbA al-Karim al=J71i (4. 832/1428) in

his famous work Al-insan al-Kamil £ matyifat al—awalhir

) o .n D
wa al=owalil.

How does God reveal Himself to His friends?
Al-Junayd seys that He reveals Himself by means of wahi,
inspiration or revelation, Refering to the example of
God's wrevelation to Mugammadg he quotes from the Qur’én,
"le’ revealed to His ser;?nt what He revealeds the hear’

belied not what he sawoel This revelation 1s net the

result of asking (mas’alah)s it is a gift of God given at
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His own initiative. But once someone is chosen for this
gift, he can no longer escape from it. It is an
imposition from God and hence there is no way out of it

In this respect, al-Junayd Lefers to the Qur’@n which
58

says, "Where shall you departe®

By making.gggi the means of God's revelation to
His friends, al-Junayd seems to have raised the posgition
of the SUfIs to that of the Prophetse59 While discussing
this, he seems to have made a distinction between the
stages of the prophethood of Moses and that of Mugammadéo
Pirst of all, Moses asks for God's vision while Muhammad
doeg not. When asked if he wished to sce God, al=Junayd
replied in the negative. He said, "When Moses wished, he
did not see Him, and when Muhamm&d ‘did not wish, he saw
Himo ® a01 M-Hujwiri explaine this attitude of al-Junayd
by saying that our wi shing is Ythe greatest of +the wveils
that hinder us from seeing God, because in love the
existence of self-will is disobedience and disobedience
is a veil°“62 Secondly, in the case of lMoses, God
reveals Himself on the earthly mountain with the result
that it is reduced to dust, whereas in the case of
Muhammad, He veveals Himself by the lote=tree in the
highest horizoﬁ863 which cduld stand tne burden of
revelation., In -the former case, revelation comes ou the
Tiow (almduggww)64.while in the latter, it comes on the

High (gl;ag_tg&@)o@ Last of all, lioses is struck with

~

xy,
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unconsciousness when revelation comes, whereas Muhammad
receives it with full composure of mind all the time.
Moses is intoxicated and hence cannot endure the
manifestation of God's magnificence. Bub Muhammad is“'
sober; he beholds "the same glory continuously, with
ever=increasing coﬁsciousness, all the way from lMecca
until he stood at the space of two bow-lengths from the

66 Thus, Moses represents

Divine presence (Xor. liii, 9)."
the stage of 2353”67-while Muhammad. represents that of
bead’, the former being a step towards the latter. The
goal of the SUfL is to reach the shage of Muhanmad

through the state of lloses.

Al-Kalabadhi mentions al-Junayd’'s distincition
between matrifah of ingtruction (ta%rﬁfs and malrifah of
self-revelation (ta%arruf)oéa As regards matrifah of
instruction, God shows the common believers the signg
(athar) of His Glory in the Heavens end the earth and
through the medium of these signs they come to Jnow Gode
The Qur’an abounds in examples of these signsgs it speaks
of signs in the changing of day and night, in the camels
and the bees, etco69 But even this knowledge through the
medium of created things, accoraing to al=Junayd, is not
possible without the help of God. God implants in them
His grace and thus enables them 0 be guided to Him
through the signs in the creation. Hence, it is God who

is the ultimate cause of malrifah of the general run

of believers,
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In matrifsh of self-revelation, on the other
hand, God reveals Himself directly to the elect by means
of self-revelation (tatarruf) and makes them know things
as they really are. In this connection, al-Junayd cites
the example of how IbrBhim rejected the created things
such as the stars, the moon and the sun as the means of
knowing God and received matrifah directly from Him,
Hence he (Ibr@him) said, "I love not God that —
It is this kind of ma‘rifeh which God bestows only to

a few.

In both these lkinds of mgtlrifah we find thet the
real cause lg God Himself; it is By His grace that He
malkes Himgelf lknown both to the general run of Muslims
as well as to the elect, But in the former case, He causes
them to know Him through the medium of created things,
whereas in the latter case He reveals Himself directly to
‘themo

The above discussion shows that one of the . central
ideas connected with al=Junayd's conception of matrifah
is that matrifah of the highest kind belongs to God
alone and He9 at his own initiative, endows His elect
with it out of grace. But this idea is not peculiar to
al=Junayd. In fact, this is one of the basic ideas of
§ﬁf§sm itself, To illustrate our point, let us discuss

the views of some of the §ifis on the subject.
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We have already seen that according to Dhi al-Nun,
it is God who illumines the heart of the Sufi and man
does not have.a whit of power in this respect.'~ "Real
knowledge; " says he, "is God's illumination of the heart
with the pure radiance of knéwledge."72 Once he was asked
aé:to how he knew God. The reply was: "I know Him through
Himselfe"73 Further, Dhu al-Nun says that in answer to the
prayers of the awliya’ "whom God has invested with the
radiance of His love and adorned with the fair mantle of

His gracey"74 God said,
soo UpPON you has My choice been laid, and you have I
predestined for My work. You have I appointed to serve
Me and you have I chosen and made to be Mine elect,
~= To you have I given the most precious of rewards,
the fairest of gifts, the greatest of grace&°7

In his spiritual vision. AbU Yazld experienced

God saying to him,

O chosen one, approach Me and look upon the belveders
of My Glory and the spacious fields of My Splendour,
and sit on the carpet of My Sanetity, that thou mayst
behold the subtleties of My Doing in My (appointed)
Times. Thou art My chosen and My beloved and My elect
from amongst My creatures.

Al-Junayd's associates also emphasise the point
under discussion. When al-Nuri was asked about the guide
t0 God, he replied, ”(_:‘;od.c,‘977 Ibn *AtE’ says that God
reveals Himself to the Prophets through Himself, 'O To

substantiate this view, he refers to the Qur’anic

versesy, “And thus We have inspired you by a spirit of
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Our command.* and "Have you not looked to youxr Lord,

how He prolongs the Shadow?"ao According to al=Kharraz,
the YErifs are God's treasure-houses. It is He who
entrusts them with His mysteries, opens to them the gate

of proximity to Him, brings them to the station of

fellowship and unveils to them His glory and majestyo8l

For Shibli, real matrifah is the inability to attain
ma‘rifah, for man has no clue to it

‘except the impossibility of attaining it. Therefore,
in attaining ity; he will rightly take no credit to
himself; because inability (tajz) is search, and =o
long as he depends on his own faculties and attributes,
he camnot properly be described by that terms and

when these facultiea and attributes depart, then his
state is not inability, but annihilation,®2

Al-Halldj expresses the idea thuss

No one can know God except by means of His
self=revelation,
For the Kternal cannot be known by the phenomenal,

o000

The guide to Him is of Him, through Him and for Him,

By the sign of truth in the revelation of the Qur’sn.

The guide to Him is of Him, through Him end for Him,

That is the truth we have found, nay, the knowledge
through inspiration.

He says again, "God made us to lknow Himself through
Himselfs He guiéed us to know Himself through Himself,
Thus the sign of ma‘rifah arose out of matrifah through
matrifahs; the Possessor of mabrifah bestows His own

maérifahe”84 ALl this points to the idea that the sole
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Cause of all matrifah is God and it is He who grants it

to His elects

According to al-Ghazzall, matrifah is a gift of
Gody, a light which God Himself casts in the heart of +the
awliyd’. He says that the elect are those whom God

hath chosen for Himself that they might be devoted
to the proctamation of His: glory, to whom He hath
revealed His Name and His Attributes, until they are
illumined by the radiance of their knowledge of Him.
To them hath He unveiled the splendour of His
countenance until they were consumed by the fire of
His love.S5

Rumi expresses the idea in verses as followsg

In the last resort

Without the grace of God we are naught, naught.
Without the favours of God and of His familiars
Lven an angel's page is smudged.S0

Let us come to al=Junayd again. According to him,
the SUfi, when he is granted matrifah, experiences a sense
of blessedness and rejoices at God'g nearness to him. As

al=Junayd says,

Their spirits rejoice in communion with the Unseen,
abiding in the presence of the All-glorious, the Pre-
eminent, in the cloud of Glory which envelopes Him,
in the shadow of His Holiness. They have attained to
a high station and they pass on thence to yet greater
perfection, to an absolute glory which is immaterial,
and they walk, clad in the mantle of Unification,87

Perhaps overwhelmed by this sense of blessedness

Abu Yazid declared himself to be of four years of agey
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even though his actnal age was seventy«four°88 For four
years he enjoyed the sense of bliss;.and therefore this
period constituted his real life. But the seventy years
before *his did not constitute a part of this real life,

for he was veiled from God's presence.

-~

We have seen before that matrifah results in
amazement, stupefication. It followé, therefore, that
matrifah, like tawhid, cannot be properly described in
laﬁguageo Muhampad b Wasi® says of the one who is
granted ma%fifahs 'is words are few and his amazement
perpetual,éSg for Yonly finite things admit of being
expressed in words, and since the infinite cannot be
expressed it leaves no resource except perpetual
amazementoﬂgo Referring to the SHrif, AbU Bakr Wasiti
(do camo 320/932) says, “"He who knows God is cut off
from all things, nay, he is dumb and abject (kharisa
waygnqama%a)ifgl
says that the $@rif is unable to express anything of

While explaining this, al-Hujwiri

matrifah. To s&pport this interpretation, he says that

the Apostle, while he was in the state of absence,
saids "I am the most eloquent of the Arabs and non-
Arabs?; but when he was borne to the presence of God,
he saids "I know not how to utter Thy praise.®

Answer cames "0 Muhammad, if thou speakest not, I will
speaks if thouw deemest thyself unworthy to praise Me,
T will make the universe thy deputy, that all its
atoms may praise Me in thy nanme . 192

-
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We £ind the same idea in al-Junayd. According to
him, when a'men comes to know God, he is d.uzmabeg3 He says,

"This - is a secret that bewilders the intellects so that

they cannot express ite”94

‘Moreover, al-=Junayd believes that matrifah is a
secret given to God's elect. So it should not be divulged
to those who are not fit for ite. He says that matrifah

is a thing to be preserved inviolate, a pearl not to
be cast before swines to be given to those of God's
servants, who are worthy to receive ity but to be-
withheld from the unworthy. It is “the mystery of God"
and those who possess it must regard it as suche -

The idea of degrees permeates al=Junayd’'s
system. Just as he admits of degrees of tawhid and fan3’,
he now admits of the degrees of the knowledge of God.
God, according to him, is the one and the same. But as
individuals differ in their capacities to know Him, their
knowledge exhibits different degrees of depth. Complete
knowledge of God, however, is never possible, for the
knower is finite and the object of his knowledge is

infinite. As he says,

ooo ‘the object of ma‘rifah is one, but it (mabrifah)
has a lower and a higher degrees. The elect enjoy
matrifah of the higher degree, though they can never
reach the end of it since the object of matrifah is
infinite... They are unable to comprehend Him Fullyeoo:
because He is the Iternal and others are contingentso96
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To distinguish between the knowledge of the
ordinary Muslims and that of the devout Muslims, al=Junayd
says that the former expresses iteself in the proclamation
of His unity, the affirmation of absolute monotheism,
belief in His existence, acceptance of the Qur’@n and the
ordinances contained therein,97 whereas the latter is
expresged in "paying God His due, fearing Him‘at all
times, recognizing Him in all creatures, observing a
high moral standard and avoiding what makes man far from

Himo?98 The ordinary Muslim is called *alim bi-Allah

and the devout Muslim is called tprif bimAlléhggg The

knowledge of the former is “first knowledge" and thab
of the latter is Ysecond knowledge." Thus the "£irst
knowledge? is represented by the ordinary Muslims with

shahadah and the “second knowledge" by the mubekallimun

who, in addition to shahZdah, have the capacity to
distinguish between the right and the wrong with the
help of reason and understanding. The second knowledge

al=Junayd calls ma'rifah.

But there is, according to al-=Junayd, still
another degree of knowledge higher than the “second
knowledge. " This is the highest degree of knowledge that
God grants to His chosen ones. This also he calls
matrifah, in the absence of better terminology. It is
this kind of matrifah which is given to man by God by

means of self-revelation in the state of tawhid.
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We can compare al-Junayd's conception of the
degrees of the knowledge of God to a journey into the
shoreless ocean. However short it may be, we can cover
gome distance by swimming., But someone who possesses a
dinglif will be able to cover a distance greater than that
of the swimmer. Then there may be a third person who has
been given a bigger water-=craft by a divine miracle. He
can go further and further into the ocean. As he
proceeds, he covers more and more distance and gets
further away from his point of departure, but he can

never cross the ocean, for it is shoreless.

In the same way, the ordinary Muslims have some
knowledge of God, however meagre it may be, by viritue of
their confession of the unity of God; the mubakal limtn,
the possessors of the dinghy of intellect, can go further
ahead and know more about God by means of intellect, But

the *drif goes further still, for he is enabled to do s0

by God Himself., Nevertheless, he can never exhaust God's

matrifah, for it has no end.

Here again, we find the idea of continuity,

hahBdah takes us to a certain distance in our Jjourney,

and then comes intellect, and last of all mabrifals but

the mutakallimin who possess reason and undérstanding

also have shahd@dah, and the tarifs have both Shahddah

and reason, plus ma'rifah. But on the other hand, reason

is a new quality in the mubakellimin which is not present
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in the ordinary Muslims, just as matrifah is a new quality
in the %arifs which is not present either in the

mutakallinfin or in the ordinary believers. So, this

brocess of knowing God is also characterized by emergence,

We should also point out another implication of
this idea, that knowledge of everyone in the journey
towards God is true, the only difference being the
difference in the degrees of knowledge received by
individuals, This again shows al-Junayd®'s loyalty to

i e tvad, fon ol
Shari tah andAtheologyo

Al=Junayd's idea that matrifah has no limit is
also present in other §ﬁfis and'§ﬁfi writers. Shibli
says, “There is beginning (first taste) in God=realization,
but there is no end to it (infinite is that experiential
field)o"loo According to al-GhazzdlI, Erifs differ in the
degree of matrifah they receive, for matrifah

is a "shoreless sea, " the depths of which cannot be
fathomed, since none-can comprehend the greatness of
the Divine Majesty, and +those who plunge into the sea
do so in accordance with their strength and precedence
which God granted unto them before time wasg.iOl

*Atlar also has expressed this idea very clearly

in the féllOWing words s

The Valley of Gnosis has noither beginning nor endoco
the road is revealed to ecach one according to his
capacity for that revelation... The progress of each
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will be in accordance with his spiritual stateec..
When the Sun of Gnosis shines forth from the heaven
above, on to this most blessed road, each is
enlightened according to his capacity and finds his
‘own place in the knowledge of the Truth.l03



VII
JOURNEY BACK TO THE WORLD

What should the SUfI do after he has been granted
the state of.ﬁgﬂgig? Should he leave the society as some
Hindu Sanyasi's do and live in the caves of the
Himalayas? Or, should he consider himself outside the
Sharibeh and live a life drunken and intoxicated? Any of
these“two reactions is possible, for the mystic is in a
highly ecstatic state, and it is very easy for him to
give in b0 excesses. But the experience of the sober
al=Junayd is different. He disapproves both of hermit
life and of an attitude of nom-conformity to the Sharitah.
According to him, the state of fand’ is a state of
intoxication (gukr), but this is not the final stage of
the Sufi journey. There is still another stage in which
the $ufi comes to the life of a normal Muslim and guides
the people on the right path. This state of return of the
soul from the state of ecstatic drunkenness al-=Junayd

calls Ysobriety? (sahw).

Al=Kal@badhi has clearly explained the distinction

between the states of intoxication and sobriety., In the

109
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state of intoxication, according to him, the $ufi, though
not completely unaware of things around him, is quite
incapable of distinguishing between what is agreeable and
what is disagreeable, what is painful and what is :
pleasant, He illustrates this by citing the tradition of
garithahs “Seme to me are its stone and clay, its gold
and silver-,”He alsc quotes tAbd AllEh b. Mas‘@d saying,
"I do not care in which state I happen to be —= in one of
richness or one of poverty; if it is one of poverty, it
will need patience, and if it is one of richness, it will

need graﬁefulnessoul

The state of gobriety, says al-Kalibidhi,.follows
that of intoxication. In this state, according to hinmy, the
gﬁfi regains the power of discrimination between the
painful and the pleasant, but chooses the former in
preference to the latter if it is in conformity with God's
will, and derives pleasure out of the painful. To i
illustrate, he quotes the saying of al-HallEjs "If you
cut me up with affliction piece by piece, my love (for

You) will only become stronger and strongero“2

Thus in the state of sobriety, the SUfi, after
having made the ascent to the Divine, now makes a
descagnt to normal life., Al=Junayd describes this state

thuss

He is ‘then himself after he has not been himgelf, Now
he is an existent being after he had been absent. This
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is because he has come out of intoxication of
overwhelmingness to the clarity of sobriety, and
walkefulness is again restored to him so that he can
Judge things as they are and put them in their right
place as a result of his assuming personal attributes.
Thus through the persistence of his personal attributes,
his actions are a guide to his fellow men after he had
achieved the zenith of what was granted to him.3
Thus once again, the SUfi is clothed with the
garment of personal attributes. But this again is the
result of God's will. It is God who returns to the Sufi
his own attributes and sends him back o the community,
for he has since been shown the evidences of His glory,
and thus the community will benefit from the gifts
bestowed on him. Al-Junayd says,

God has some purpose in returning him to them (the
people). He causes him to come to them making clear
the evidences of His bleasing to him so that the

light of His gift is glimmering through the
restoration of his personal qualities, with the result
that the people are appreciative of and atitracted 1o

himo
According to al-=Junayd, the community is replete
with people with sick souls, for the spirit is more prone
to sickness than the body. The diseases of the soul are
more difficult to cure than those of the body,
Moreover, the diseases of the formex kingd are destructive,
for they lead the vietims to Hellmfireos To cure the souls
of these destructive diseases, the §ﬁf§ is needed, for he

ig now the physician of the heart and Pindeed, the

-~
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physician knows better about the ailment of the sick than
the sick man himself, and he is worthier to prescribe the

medicine which will lead to his recovery,®

We have seen before that in the state of tawhld,
the SUfi's relationship with God is characterized both by
"presence" as well as "absence.® The same is the case in
the state of sobriety, though in an oppogite way. The
§ﬁf§ is now present in the world, and in so far as he is
present in the world, he is absent from God. As al=Junayd

8aysy

Thus He separates them (from Himself). He makes them
absent (from themselves) when they are in union (with
God) and makes them present (in themselves) when He
has separated them from Himself, Thus their absence

is the cause of their presence (with God) and their
presence (1n themselves) is the cause of their absence

(from GOd)o
It shoaldg however, be mentioned in this

connection that in the state of sobriety, according to
al=Junayd, the §Efip in so far as his relationship with
God is concerned, is not altogether absent; he does not
leave the state of fang’ altogether. It is true that he
now lives the life of an ordinary Muslim and ects as a
guide to the community, but the mystical illumination
remaing concealed within him, and it is manifested
through his movements, actions and speach. It is this
mystical illumination which now distinguishes him firon

the vest of the Muslims, In facth, this state of the Sufi
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stands mid-way between the state of complete fand’ and
that of complete "absence” from God. The Sufi is now here
as well as there; he is in the world and in God At the
same time, This state, as experienced b& al-Junayd, hes
been described by him thuss |

I have realiged that which is within me and my
tongue has conversed with Thee in secret,
And we are united in one respect, but we are
separated in another. S
Although awe has hidden Thee from the glances
of mine eye, o
Bcstasy has made Thee near to my inmost parts.d

When the spirit is first brought back to its
temporial attributes, it feels the pangs of sepucrationy it
is anguished at the loss of the state of bliss. Hence i’
feels a strong longing to go back to its previous sivate.
This sense of anguish and the conseguent longing to
return to God have been described by al=Junayd as followss

When God restores their egog (anniyysh), He causes
then to £ind their nature. The souls are then veiled
from whet they had been associated with and from what
had been associated with them. Now they feel - choked by
themgelves and they disdain their nature because this
has caused them to lose their first perfection and
complete blessing. They are called back t0 discursive
thought and ratioccination. But the grief is hidden in
them and the pain of loss abides in them as they are
present in themselves and in their contingentd
existence. S0, they yearn for desire and return to the
condition of need., Ior how should their banishment
after their absence from themselves and their yearning
after they have been satisfied not injure thent9d
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According to al-Junayd, all that is beautif;l in
this world is an echo of the §EfI's experience of the
bliss with God. Hence his soul always seeks after the
beautiful things such as green meadows, etc. But the.
experience of anything else is a source of pain to him,

for this makes him anxious +to go back to the state of

bliss., Al-Junayd says,

Thus the souls of those who have received matrifah
long for the green meadows, beautiful scenes-and green
gardens. ALl things other than these are a source of
pain for them because of their longing for their
earlier state which is hidden in the unseen and
permitted only by the Beloved,tO

As this feeling of anguish is very painful, the
§ﬁf? wants to get over it quickly and thus strives to go
back to its previous state by his own efforts not unaided

by God. His

owa striving (or what he conceives 4o be such, for God
countrols him all the time) brings him to a point where
he thinlks he can do without Gods both. his sense of
creatureliness and his judgement forsake him, and he
prefers to enjoy the isolation of his own soul 1o the
timeless relationship he had enjoyed with God. This is
God's maky, the quality of guile by which he leads the
nystic astray. The mystic thinks he has achieved all
this by his own efforits, whereas it is really God
putting him off bthe scent.ll

Al=Junayd has expressed this idea in the following

passages

They becowme satisfied with what has already appeared
to theno, They are relieved from the sense of destitutbtion
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and abandon the sense of judgement., (They think that)
they have attained victory by their own efforts and
by their power of pride. But in this they were
regarding things in terms of what was theirs without
regarding what is God's. This they do through their

. affirmation of distinction and separation because of
-what they see and experience with their own eyes,
Thus God overwhelms them in both ways. When God's
manifestations appear to them, He causes them to bake
refuge from what was theirs to what becomes theirs by
way of isolation with power and pride. They ccme out
of that without any complaint to Him preferring (to
Him) their unigue pleasure... They do not perceive any
obligation on their part, nor any demand on them. Once
this happens, it is God's guile (mekr) that encompasses
them in a way they do not understand, 2

This state of spiritual pride in which the SucT
considers himselﬁhndependent of @od al-Junayd cells “the

first isolation of separation.® (awwal tafrid al=tairid).

But this state does not continue long. God now intervenes
and humbles the pride. He makes the soul not only +o
suffer the agonies of separation but also to feel a
longing for Gods it is now made to regard God as the true
goal and satisfaction. The resul+t is that the sufferings
of the soul now turn into an experience of Jjoy, an
experience of Pjoy=in==agony®, of loving and being loved
by God.™d The SUfI, however, has to go through an arduous
Jjourney to reach this state of satisfaction, Al=Junayd
B8aYS,

The journey from the world to the hereafter is easy and
simple for the believer, leaving the creatures four the
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sake of God is hard, the journey from the self (nafs)

to God lMost High is very difficult, and to be patient

with God the Glorious and the Lofty, is the hardest

of all,l4

It is clear from the above discussion that

al-Junayd lays prime emphasgis on gobriety., Perhaps one
of the reasons for which he did not accept al;gallaj as
his associate was that the latter, according to him,
was not sober. As the story goes, al-Hallaj, having cut
off his relations with al-lMakkT in a state of rapture,
came 10 al=Junayd with a view %o agsociating with him,
But al=Junayd refused to accept.him as his associate,
sayings "I do not associate with madmen, Association
demandg éaintyg if that is wanting, the result is such
| behaviour as yours in regard to Sahl b. SAbdullBh
Tustari and SAmr.? In reply, al=Halldj said, ©0 Shaylh,
sobriety and intoxication are two attributes of Man, and
lMen is veiled from his Lord until his attributes are
annihilated. But aleJunayd retorted,

0 son of\Mangﬁrg you are in error concerning sobriety
and intoxication. The former denotes soundness of
one's spiritual state in relation to @God, while the
latter denotes excess of longing and extremity of love,
and neither of them can be acquired by human effort.,

O son of Manglir, in your words I see much foolishness

and nonsense.

The controversy between al—Junayd and $A1%

bs Sahl almlgpathE on the subject of sleep also shows
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the former's emphasis on sobriety. Al—I§pah§n§ wrote to

al-Junayd

that sleep is heedlessness and rest is a turning away
from Gods the lover must not sleep or rest by day or
by night, otherwise he will lose the object of his
desire and will forget himself and his state and will
fail to attain to God as God said to David, "0 David,
he who pretends to loveMe and sleeps when night
covers him is a liar,nl6

Al=Junayd wrote in replys

Our wakefulness consists in our acts of devotion to
God, whereas our sleep is God's act towards uss that
which proceeds from God to us-without our will is more
perfect than that which proceeds from us to God with
our will., Slegp is a gift which God bestows on +those

who love Himo’

AM~-Hujwiri considers it remarkable that here the
sober al=Junayd is supporting intoxication. This, according
to him, can be explained by the fact that perhaps
al-Junayd "was enraptured at the time when he wrote and
his temporary state may have expressed itself by his

tongueo"l8

From our point of view, al-Junayd's comments on
the subject of sleep rather confirms his éreference for
sobriety than for its opposite as suggested by al=Hujwiri.
Sleep is a rormal human atétribute. So when al-Junayd
advocates the retention of it, he is supporting sobriety
and not intoxication., Al-Hujuiri, however, has also

mentioned that al-Junayd might have meant the opposite,
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that is, he might have advocated sobriety by his comments
on the subject of sleep. It is possible, says alulimjwir'f9
that to al-Junayd,

sleep is actually sobriety, while wakefulness is
actually intoxication, because sleep is an attribute of
humanity and man is "sober® so long as he is in the
shadow of his attributess wakefulness, on the other
hand, is an attribute of God, and when a man -
transcends his own attribute he is enraptured.l9d

According to al-Hujwiri, intoxication is an evils
hence sobriety is preferable to intoxication. He says
that "the perfection of the state of the intoxicated man
is,soﬁrietyo The lowest stage in sobriety consists in
regarding the powerlessness of humanitys therefore, a
gobriety that : eppears to be evil is better than an

intoxication that is really evilaﬂgo Intoxication, he

says again, )
is to fancy one's self annihilated while the attributes
really subsists-and this is a veil. Sobriety, on the
other hand, is the vision of subsistence while the
attributes are annihilated; and this is actual
revelation. It is absurd for anyone to suppose that
intoxication is nearer to awnihilation than gobriéty
ig, for intoxication is a quality that ozmceeds
sobriety, and s0 long as a man's attributes tend to
increase he is without knowledge; but when he begins
to d%$inish them, seekers (of God) have some hope of
him,s—=

According to al=Hujwiri, the mystical experience

that Abu Yazid represents is one of intoxication. This is
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evident from the correspondence between Yahya b. Mutadh
(de 258/871) and AbE YazId. The former wrote to the
latter asking his opinion as to the "one who drinks g

single drop of the ocean of love and becomes intoxicated, ®

Abu Yazid wrote a reply to this in the form of g
questions "What do you say of one who, if all the oceans
in the world were filled with the wine of love, would
drink them all and still cry for mom to slake hig
thirgtpnd? Here, Abu Yagzid is speaking of intoxication
and Yahyd of sobriety, for the

man of sobriety is he who ig unable to drink even one
drop, and the man of intoxication is he who drinks all
and still desires more. \ine being the instrument of
intoxication, but the enemy of sobriety, intoxication
demands what is homogeneous with itself, whereag
sobriety takes no pleasure in drinking,23

In this respect, al=Hujwirl has also contrasted
the doetrine of AbU Yazid with that of al=-Junayd.

According to him,

AbU Yazid and his followers prefer intoxication to
sobriety., They say that sobriety involves the Lixity
and equilibrinm of human atiributes, which are the
greatest veil between God and Man, whereas
intoxication involves the destruction of human
attributes, like foresight and choice, and the
amnihilation of a man'g self-control in God, so that
only those faculties survive in him that do not
belong to +the human genugs and they are the most
complete and perfect,?

Al—Junayd and hig followers, on the other hand,
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says al-Hujwiri,

prefer sobriety to intoxication. They say that
intoxication is evil, because it involves the
disturbance of one's normal state and loss of sanity
and self-control; and inasmuch as the principle of
all things is sought either by way of annihilation oyx
subsistence, or of effacement or affirmation, the
principle of verification cannot be attained unless
the seeker is sane, Blindness will never releasge
anyone from the bondage and corruption of phenomena,
The fact that people remain in Phenomena and forget
God is due to their not seeing things as they really
are; for if they saw, they would escape. Seeing is of
two kindss he who looks at anything sees it either
with the eye of subsistence (bagd) or with the eye of
annihilation (fang). If with the eye of subsistence, he
perceives that the whole universe is imperfect in
comparison with his own subsistence, for he does not
regard phenomene as selfwsubsistent; and if he looks
with the eye of esnnihilation, he perceives that all
created things are non-existent beside the subsistence
of Godo In either case he turns away from created
things. On this account the Apostle said in his
prayers "0 God, show us things ag they are,? because
whoever thus sees them finds rest. Now, such vigion
cannot be properly attained except in the state of
sobriety, and the intoxicated have no knowledge
thereof, For example, lMoses was intoxicateds he could
not endure the manifestation of one epiphany, but
fell in a swoon (Kor., vii, 139)s but our Apostle was
sobers he beheld- the same glory continuously, with
everinereasing consciousness, all the way from Mecca,
until he stood at the space of two Bgﬁalangths from
the Divine presence (Kov, liii, 9).%

Al=Junayd's doctrine of sobriety clearly shows

his attitude to Sharitah. The §Ef§9 in spite of his
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intimate communion with God, must come back to the world,
cling strenuously to the observance of the Law and guide
his fellow men on the right path, This, in fact, is one
of the most significant aspects of al-=-Junayd®s teaehingo

It is true that al=Junayd praises AbG Yazld and
tries to defend him,26 but he would never tolerate any
infringement of the religious law. According to him,
Sifism is bound up with the traditions of the Prophe'b027
The §ﬁf§; therefore, has to be spiritually guided by
Muhammed's prophecy. Describing the characteristics of
the Ahl-i-Haqq, he says,

He is one of the best followers of the religious law,
one of the best wheo know what is permitted and what is
forbidden, and one of the best who understand the laws
of Islém. He follows the footsteps of the Prophets and
walks in the way of the awliya’ and the righteous. He
is never inclined to any innovation and never neglects
the practice of the Sunnah.2

Once a certain man, while digcugsing ma‘rifah,
gsald, "The possessors of ma‘rifah reach such a étage ‘that
they give up good works and the fear of Godo! Al=Junayd

commented on this, saying,

This is the doctrine of those who speak of abandoning
religious duties. In my opinion, this is a great evil,
The thief and the fornicator are better than those who
gsa¥y this. Indeed, the %8rif's accept the desds from
God and they refer them to Him. If I were %o live for
one thousand years, I would not have decreased my
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good deeds by the_measure of an atom unless I would
be prevented from doing it. This gives assurance to
my matrifah and strengthens my state.29

~

In one of his letters, al-Junayd says agalin,

Know that men's guide is his vision of the truth and
his continuous efforts to uphold the precepts laid
down by God, persisting in their devotion from stage
to stage until he is led to the reality of the
gervanthood of God. This is done by abandoning choice
on his part and accepting God's will.30

-~

According to al-Junayd, God has already promised
the rewards for the obedient and punishment for the
disobedient, and He will reward and punish accordingly.
As he says, “Obedience will quickly bring £00d news
according as God has decreed for them; the same will be
the case with disobedienceo“3l He says further,

God will deal with His servants at last in the same
way as He dealt with,them in the beginning, He brought
them into existence with grace, commanded them out of
kindness and promiged them out of compassion. He will
give them increase out of generosity. Then whoever
witnesses His goodness that was in the beginning, it
will be easy for him to perform His commands and
whoever follows His command, will enjoy His promisc;
and whoever wins His promise, God's grace will
certainly be increased for him.32- '

Al=Junayd condemng all forms of quietism. The
Sufi, according to him, must not keep sitting like a
drone with the expectation that somebody else will drop

food in his mouth; he has to earn from any means
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permitted by the Law. It is obligatory on him to earn if
he has dependents to support. The earning has to be spent
not only for himself and his dependents but also for
helping the neighbours and the needy;33

PBut al-Junayd alseo.paelices. what he bveached «
¢ A8 & Muslim, he strictly followed the Qur’@n and the

gunnah. Even when he grew old, he

did not omit any item of the litanies (pwr8id) of his
youth. When he was urged to refrain from some of these
supererogatory acts of devotion to which his strength
was unegual, he replied that he could not abandon at
the last those exercises which had been the means of
his acquiring spiritual welfare at the first.

bAttar relates that even when al-Junayd was lying ou his

death béd9 he never forgot to pray with a rosaryojs

lMloreover, perhaps al=Junayd married and had

children, for his kunyah Abu_al-Oa@sim, “the father of

Qisim, " shows that he was a father., It is also quite

likely“that he had a business, for his title al=Khazris

means a merchant in raw silk. Al-Junayd's family was a

family of merchents: his father's title al-QawdrirT

means a glass merchant and the title almSagagzig

belonging to his famous uncle Sari, means a merchant in
spices.

According to al-Hujwiri, al=Junayd’s doctrine of
sobriety "is the best known and most celebrated of all

doctrines, and all the Shaykhs have adopted i,
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notwithstanding that there is much-difference in their

36

sayings on the ethics of §ﬁf§sm,“ There is a lot of

truth contained in this statement., We cannot say that all
the shaykhs after al-Junayd have adopted this doctrine,
but there is no doubt that many of them have,

We have already seen that al-Hujwirl regards the

doctrine of sobrietyfguperior to that of intoxication. He

mentions his own teacher as having adopted it too;37

For al-Kal@badhi, the state of sobriety is more

perfect than that of intoxication.

For the intoxicated mean may fall into what is hateful
without being aware of it, so that he is unconscious
of the existence of evil (in it), whereas the other
prefers pain to pleasure because he is overwhelmed by
witnessing Him as the (real) cause of the pain.38

The Persian SUfi AbT al-~Khayr describes the true

Sufi thuss

That is the true man of God who sits in the midst of
his fellow-men, and rises up and eats and sleeps and
buys and sells and gives and takes in the bagzears
amongst other people, and who marries and has social
intercourse with other folk, and yet is never for one
moment forgetful of God.39

Perhaps the SUfI who understood the significance
of al=Junayd's doctrine of sobriety thoroughly and
adopted it wholly is al-Ghazzdli. He says,

It is for the saint to descend from the mountain o
transfiguration to the lower levels of this world, so
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that the weak may seek out his company and may kindle
their lights at the radiance which the saint has
brought from the heavenly places, just as bats find
their light in what remains of the sunlight and are
content with the light of the stars in the watches of
the night and thereby live a life suited to their .
bodily state, though not the life of those who come
and go in the full light of the sun. The saint is one
whose eyes are open, so that he sees clearly and needs
none to lead him, but it is his business to lead the
blind or those weak of sight, for his relation to the
weaker brethren is that of one who walks on water to
those who walk on land. Some may learn to swim, but
to wallk on water is only given to those who have
reached spiritual perfection... It is the glory of
the saint to spend himself for those in need and to
wndertake the task of shepherding them into Paradiseo
Againy, it is the mark of saintship to show compassion
to all God's servants, to be pitiful towards them,
and to fight for them, and with them, against the
forces of evil,



CONCLUSION

§Ef§s are inspired people. For them, experience
is the key to the mysteries of God. They are not
logicians or metaphysicians. ‘heir objective is the
varification of religious truth by personal experience
and not the intellectualization of it. They are scarcely
bothered by what may appear contradictory to us, For this
reasony, it is gometimes very difficult to construct a
logically consistent system out of their sayings and

writings.

But this is not true in the case of al=Junayd.
There is no doubt that he was a man with profound
mystical inspiration. It is reported +that when someone
asked him a question relating to some aspect of §Ef§sm9
he would retire to his house where he would concentrate
in meditation, and later emerge and inform the
questioner what he had experiencedol Thus while
expounding a point, he did not enunciate a theory but
expressed what had actually happened to him. He believed,
that when he spoke, God put the words into his mouth
and caused the tongue to overflow. His words, he

thought, were “not from books or from learning, but only

126
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from the favour of Go,de52 In spite of this, we find in
al-Junayd a very coherent and well-knit system of ideas.
Oour discussions have shown that the ideas of mahabbah,
fand’, baqd’, matbrifah, BSahw etc. are all very well
thresded around his basic concept of tawhid. Moreover,
we have seen that he always speaks in terms of three
levels of truth and of the corresponding classes of
people representing these levels. He speaks of three
levels of tawhid, three levels of fanB®, three levels
of matrifah and three classes of people corresponding

to these levels,

In al=Junayd we find a crystallization of all
the §ﬁf§ ideas of the pre=Junaydian period., In this
respect, his relationship with early sufism can be
compared to that of Aristotle with early Greek
Philosophy. From al-Junayd in turn flowed the different
thought-currents of later §ﬁf?smo Thus his position is
like that of a prism with convex and concave lenses: all
the ufi trends of thought of the pre-Junaydien period
converged in him and many thought-currents of later

sutism radiated from him,

Al=Junayd formg a bridge between the period when
the §Ef§s were primarily concerned with actual mystical
experience and the practical methods of attaining it,

and the period in which emerged the theorists of SufTsmo
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Al=Junayd, a man of deep mystical experience, was
nevertheless a kind of theorist of Sufism. Por the first
time in the history of Sufism we find him using terms

like igtinbdt, gahir, batin,etc. in a mystical sense.
°

These terms enriched the language and constituted a
valuable heritage for later generations. In the course
of time, these became technical terms in mystical,
theological and philosophical literature, It would be
an interesting piece of research to compare the use of
these terms in al-Junayd’s works with their use by later
Sufis and theorists of §ﬁf§smo This would give us an
ingight into the way in which mystical +terminologies

have devéloped.

In addition to the notion of degrees of truth,
there are other ideas in al=Junayd's theosophy which
stand out prominently in our discuésion¢ (I) Man has no
hand in the atbainment of the Sufi goals it is God who
out of grace endows His elect with what He wants o
endow them witho (2) In the highest stage of fang’, what
is obliterated is the will of the worshipper and not his
individuality. (3) The Sufi, after having attained the
highest state of unification, comes back to the world,
guides the people on the right path and lives the life

of an ordinary Muslinm,
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This last point brings us to another important
aspect of al-Junayd's theosophy, viz., that he brought
about a synthesis of the Sharitah Islam and Sifism.
Sufism, according to him, is bound up with the Qur’an
and the traditions of the Prophet. He considers the
abandoning of religious duties as a great evil. Even
after the attainment of the state of tawhid, he
exhibited complete obedience to the Sharitah, for he
did not want to quit the way which had led him to God.
But according to him, the mere performance of external
acts of devotion is not enough. In facf, he considers
the spiritual aspect of the rites and rituals as being
much more important than their external performance. The
following story, for example, will show how he considers
the performance of the acts and rituals of pilgrimage
worthless when each of these is not accompanied by the
corresponding movement of the souls

A certain man came to Junayd. Junayd asked him whence
he came. He replieds "I have been on the pilgrimage’
Junayd seids PFrom the time when you first journeyed
from your home have you also journeyed away from all
sins?" He saids “"No." "Then," said Junayd, "you have
made no journey.-At every stage where you halted for
the night did you traverse a station on the way to
God?" He said: "No." "Then," said Junayd, “you have
not trodden the -road stage by stage. When you put on
the pilgrim®’s garb at the proper place did you discard
the attributes of humanity as you cast off your
ordinary clothes?® "No." "Then you have not put on the
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pilgrim's garb. When you stood on PArafat did yow
stand one instant in contemplation-of God?" "No."
nThen you have not stood on *Arafat. When you went to
Muzdalifa and achieved your desire did youw renounce all
gensual desires?" "No." "Then you have not gone to
Muzdalifa., When you circumambulated the Temple did you
behold the immaterial beauty of God in the abode of
purification?" "No." "Then you have not circumambulated
the Temple. When-you-ran between Safa and Marwa did you
attain to the rank of purity (gafa) and virtue
(muruwwat)?" ®No." "Then you have not run. When you
came to Mind did all your wishes (munyatha) cease?®
"Noo" "Then you have not yet visited Mina. When you
reached the slaunghter-place and offered sacrifice did
you sacrifice the objects of sensual desire?? "No."
"Then you have not sacrificed. When you threw the -
stones did you throw away whatever sensual thoughts
were accompanying you?? "No." "Then you have not yet
thrown the stones, and-you have not yet performed the
pilgrimage. Return and perform the pilgrimage in the
manner which I have described in order that you may
arrive at the station of Abraham.t3

Thus al=Junayd Islé@mized mysticisme In this respect, he
is the precursor of al-Ghazzali, and it is quite likely

that the latter drey inspiration from the former,
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NOTES

Chapter I

Born about the year 210 A. H. (825 A. Do)jyal~Junayd
was brought up in Baghddd under the care and
guidance of his maternal uncle, Sari al-Saqatl

(d. cae. 253/867), the founder of the Baghdad school
of Suflsma He studied Fioh, Hadith and Kalém, and
last of all turned to Sufisme The most impoxrtant of
his Sufl teachers were Sari almSaqatl and AbQ tAbd
AL1Bh al-Harith almMuAau“bl (do 243/857) He was
also greatly influenced by AbU Yazid al-Bistami

(do 261/875) whom he knew through his writings.

The most important of al=Junayd's writings that
have come down to us are his letters (Ras#’il)
addressed to his fellow mystics. They contain the
most profound and original teachings of al=Junaydo
These letters have been preserved in the Istambul
Manuscript Sehit SALT NS. Noo. 1374, Dr. ®Ali Hassan
Abdel=Kader of the Paculty of Theology, Al-Azhar
University, Cairo, has recently published an
edition and translation of the Rasad’il in his The
Iife, Personality and Writings of aleunavdp

London, 1962,
~ Al=Junayd died about the yeaw 298/910.

M-Ghazzgli, al=-Munqidh min al-Daldl, Cairo, 1955,
pp. 126=273 130,

Quoted by W, To Stace, Mystlclsm and Philosgophy,
London, 1961, p. 277,

The Upanishads are Sanslarit treatises which
contain the philogophical speculations of the
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Indian sagés prior to Sixth century B, C. The

Mandukya is one of these treatises written in prose

which approximates to the style. of classical -
Sansxrit: (The Encyclopedia of Religion and Ethics,

ed. John Hgstings, New York, 1955, Vol. 12, o

pp. 540-41.)

Ibid.

Ibid.

R. M. Bucke is a nineteenth century Canadian
Psychiatrist. In his Cosmic Consciousness, a Study
in the FEvolution of the Human Mind, Philadelphia,
1905, he considers the experience of the deep

realities of the world of Becoming as HCosnic
consciousness. -

Al-Hujwiri, Keshf al-Mahjub, trans. R. A. Nicholson,
London, 1911, p. 356,

Jal3l al-Din Rimi, Methnawl, abridged trans. & oHe
Whinfield, London, 1898, p. 326,

AM-=Hujwiri, ops cites Po 355
Ibido
Ibid. 9 Po 129,

Al=Kalabadhi, Kitab al-Tabarruf li=INadhhab Ahl
agl=Tasawwuf, Cairoc, 1960, -p. 145,

Quoted by Stacey, 0po Citoy PP 277=78,

Arthur Koestler is the author of The Invisible
Writing, Mew York, 1954,

~Ibidey Po 2770

--Mo Eckhart was a Christian mystic of Germany
(1260-1327).

Rogag il al-Junoyvd, ed. Abdel-Kader, op. cito,
Risalah Noo 3, Do 3o
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In referring to Rasda’il al-Junayd, we shall
henceforth mention the number of the Risalah and the
page number or numbers of the Arabic text in Abdel-
Kader's book.

Risglah, No. 3, Do 5o
Al-HujWIr.iy OP e Citag po 1380
Ibldo

R. A. Nicholson, The Mystics of Islam, London, 1914,
Pe 1030

According to Nicholson, one reason for which
the Sufls use figurative style is their desire to
keep the mysteries secret. This desire, he says,
"was natural in those who proudly claimed to
possess an esoteric doctrine known only to
‘themselvesooo” We do not think that Nicholson is
correct here, -for it is quite unlikely that the
sense of pride for having possessed the secret was
a factor determining their behaviour. Perhaps the
case 1is exactly the opposite. Perhaps they thought
that revelation of the secret to the public might
elevate their posi%ion in the eyes of men, and
this would make the Sufls feel proud of themselves,
and pride of oneself is considered the greatest
eneny by the §uflso

Ibide
Ibido, ppe 103=4
Ibide, po 148,

We have mentioned above ibn al-tArabi's saying
that the mystics can indicate their feelings
symbolically to those who have begun %o experience
the same. Suxrpra, p. 4o

Rigglah, No. 8, po 45.
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246 Ris-é.lahy Noo, 3’ po 4o

25. AlnSarrEj, Kitdb al-Lumat £i al—-Tagawwuf, ed. Ro Ao
Nicholson, London, 1914, -pp. 388-89,

26, *Attar, Tadhkirat al%AwHyEP, abridged trans.
"Bo Behari, Lahore, 1961, p. 103,

27  Ibides, Dpe 179
28,  Al-Kal&badhi, op. cite, p. 145,

29, Abu Tbllb al-Makki, Qut al=-gulub, Cairo, 1932,
VOle 29 Po 310 o .

306 AM~Sarraj, Ope citey ppo 240-41,

31  Al-Qushayri, Risaiah9 Cairo, 1948, p. 8,
32,  Ibid., p. 112,

33  Al-Hujwiri, op. cito, po 131,

34 Al=Sarr3dj, Pages from the Kitab a“mLuma%g edo Ao Jo
Arberry, London, 1947, p. 9.

Chapter XTI

lo AJ.mQushayI‘cfg OQ ) Citog po 1270
2o Al-HuJwiri, op. cite, peo 36,
3o  Ibido

b It is wrong to use an expression like attaining?
in this context, for al-Junayd, as also many other
Sufis, will say, as we shall see later, that the
goal is never attained by human endeavourg it is a
gift from God given to those whom He chooses %o
become His companions, Nevertheless, we shall have
to usge expressionsg of this kind for the sake of

convenience,
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Al-Qushayri, ope cite, p» 135

Abdel-Keader quotes al~Junayd's saying from
el-Hujwiri, "The noblest saying concerning
unification is that of AbuU Bakrs 'Glory %o God, who
has not vouchsafed to His creatures any means of
attaining unto knowledge of Him except through
impotence to attain unto knowledge of Himd?
(Al~Hujwiri, p. 284, We are quoting directly from
al-Hujwiri) and says that this shows the inability
of the intellect to grasp tawpid (Abdel-Kader,

p. 68). This, we think,is incorrect. For, by
inability here al-Junayd means inability of any
human effort, intellectual or therwlse, to attain
Lawhid, for according to him, this is a gift from

. God and not attainable by any human efforts

Se Lane-Poole, An ArabiCmEnglish Lexicon, London,
1885, Bk. 1, Part 8, p. 2927,

Qur’@n, 112: l=4,
Abid., 45 171,
Ibid., 558 27,
Ibido, 333 62,

*Allémeh Hilli, A1l-Bab al-H8dX ‘Asher, commentary by
Migd&d Fadil, Ir@n, pp. 27, 28, -

Thig is the general position of the
Muttazilites. For the views of the individual
Muttazilites on the problem, pléase see D, Bo
Maedonald, Development of Muslim Theology, New York,
1903, pp. 135 £ and Do L. O'leary, Arabic Thoughti
end its Place in History, London, 1954, pps 123 £f,

Al=llunevwer, Asrer pl-Tawhid, Petrograd, 1899,

pPo 371, trans. and quoted by M. Smith, Rabita the
Mystic_ and Her fellow Saints in Tslam, Cambridge,
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Alegushayrlg Ope_cit., p. 33 Al-Hujwiri, Ops_cCitey
Pe 28lo

L&ne"POOleg OEe Citey po 2986o

Risdlah, No. 4, p. 22.

In this thesis we have used both 'soul? and
'spirit' in the same sense, - -

We shall discuss this poant elaborately in
Chapter V.

‘Attar, Tadhlkirat Al-Awliyd’, selections trans.
“Mo Smith, The Persgian Myot108° Attar, London, 1932,
po 800

M=Hujwiri, op. cito, po 158,

Risalah, No. 10, po 5L,

AL1BKT, "Mﬁnaq1b aleArifin®, fol, 114 a, referred
to by Smith, Rabita.; ppo 98-99,

Al-Qushayri, op, clt@g Po 56
AM=Hujwiri, op. cite, po 254

That awhld is 1solat10n of the Bternal from the
contlngents0

Ho Hiriyanna, The Rssentials of Indian Philosophy,
London, 1949, p. 122, gquoted by Ro Co. Zaehner,
Hindu and Muslim Mysbicism, London, 1960, p. 1360

Al=Sarraj, al=Lumatc, p. 388,

A drink which, accordlng to Hindu mythologyp makes
one immortal.
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12, Al-Hujwirl, ops cito, pP- 331l.

13.  Ibid., pp. 332=333.

14, Ibid., pPo 333

15,  Ibide, Do 332

16,  Al-Kal@badhI, op. cite, p. 43

17. These are parts of our quotation om p. 37.

18. This is a Qur’@#nic ides. The Qur’fn -commands’ the
faithful to have trust in God{ 53 263 143 1lg
l4s 1.2, etco)o

19,  Supra, p. 1Y.

20,  tAbtdr, Tedhkirat., trems. Behari, p. 57

21,  Al=KalZEbEdhi, op. cite, p. L0,

22o  Ibidey, po 100,

230  Ibid., p. 150,

24  Nicholson, op. cito, p. 4le

250  Al=Kal@badhi, op. citeo, po 150,

260  Ibid., po 101,

27s  Ibide, po 102,

28,  Al-Sarrdj, al-Luma'., P. 52.

29, RisSlah, No. 18, p. 58,

30  Al=KalZbadhi, ope. citboy, Po 153

3lo  tAbtér, Tedhkirat., trans. Behari, p. 112,

32, Qur’d@n, 8: 17,

33, In fact, the common run of Muslims have never
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illiterate peasants who, in fact, constitute more
than 80% of the population, are overwhelmed by the
fatalistic spirit. One finds Muslims refusing to be
vaccinated against suwall=pox and cholera which take
a big toll of lives every year, for these come from
God and nothing in the world can prevent them.
lMoreover, they consider it sinful to try to do
something against God's will., Pedple can be found
watching the crops dying owing to draught, without
exerting any effort to save these by means of
irrigation even though sometimes all facilities for
irrigation are available. The reason? If God wants
the crops to die, who in the world can save them?
Sometimes they even consider it shirk to regard
cold or fever or any other disease as the cause of
digconfort, for according to them, God is the sole
cause of everything and nothing else can come
between Him and an effect.

Al~Hujwirl, op. cit., p. 305.

Ibido, pp. 305-306,

Ibide, Do 313

‘Attar, Tadhkirat., trans. Behari, p. 85,
Al=QushayrT, op. cite, po 146

tAttar, Tadhkirat., trans. Behari, p. 86,
Ibide, Do T4o

Ibido

Al=Hujwiri, op. cite., p. 31l.

Ibid.

Ibide, p. 187,

Ibide

Smith, Rabi®ah., p. 99,

Supray, p. 19
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Al—Sarrﬁj, &l“‘Luma&eg Po 599
Al-HujwirI, op. Cites Do 31Le

Ibid.
Al-Kal8&badhil, op. Cite, P 109,
Ibid.

Al--QushayrT, op. citoy, D 147
Al-Hujwiri, op. cites pPs 307.

Rigdlah; No. 4, pe. 226

Al-Sarrdj, al-Lumat., p. 212,

Ibide, Do 66 ' _
tAttar, fadhkirat., trans. Behari, po 630
Ibide, Do 130

Ibidey Po 63

Shatréni, Lawdqih al—Auwdr, Cairo, 1881, Vol. 2;
p. 79, trans. M. Smith, Readings from the Mystics
of Islgém, London, 1950, p. 31l.

AM-Hujwiri, op. citey po 284,

We have quoted this once on p.l35 , note Noo. 6o,
Risdlah, Noo 6, po 33.
Ibidos po 34o

Chapter 1V

Al=Hujwiri, op. cibte, pPo 254
Qur’an, 28: 88,
Ibido 9 793 40“"410
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Al“Hllei'rip O'Ea Citop po 320
Al-KalBbadhl, 0ps cCites Po 83.
Al=Hujwirl, op. Cite, PPo 33~34.

This tradition has been often guoted and
variously interpreted by the Sufis.

Ibid., pP» 34.

Ibid., pe 320

AM~Hujwiri, ops. cites pp. 103-4.
M~Hujwiri, ope.Cite, Do 217

AbT Nutaym, Hilyat al-Awliys’, Egypt {Cairo), 1938,
Vol 85 Pe 346,

Ibid.og Po 347,
'Abdr, Tadhkirat., trans. Behari, pe T4o

Ibide
Ibidos Do 750
Ibide, Do T4o
Ibides Do 750
bid.
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A-Hujwiri, ope cites, Do 238,
Ibidoy po 370

Ibid.

Al-Sarraj, alaLuma%gg Po 460
Ibides po 118

M-Sahlaji, Shamahaﬁ aleuflvahg Pts 1, containing
the al-Nir min Kelimgb ADi Tavfurg_edo Ao Badawi,
Cairo, 1949, p. 683 trans. and quoted by Zaehner,
ODo_ _Cj:wfgog Po 121,

AM~Hujwiri, one Cite, Do 195.
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Rigalah, No. 14y pe. 55

Ibid.

Ibid.

Al=Sarrdj, al-Lumat., Do 243.
Al-KalBb&dhi, op. cibe, po 123.
Ibid.

Al-HujwirI, op. Cites, Do 242.
Nicholson, op. cite, pPo 149s
Al-Hujwiri, op. cite, p. 248,
Ibide, pec 250,

There is no indication as to whose verses these
are.

Al-KalzbadhT, op. cite, pe 118,
Al—Hujwiri, opo cite, Do 250,
Ibid.

Ibid. :
| Quoted from the same poem anqmentioned in note
Noo. 35,

Al-KalBbHEAhT, op. Cite, Po L18

Al=HujwirI, op. cCitle, pp. 248=49,

Ibide, po 248,

Ibido, po éSle

Nicholson mentions Sari al=Sagatl's saying that
in a state of fand’, one would not feel anything
even if he were struck on-the face by a aword
(Nicholson, op. Citey Po 61o).

AM~Kalzbadhi, op. cite, po 123

Nicholson, op. citey; pe 62,
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47, Al-Kalabadhi, ope cite, po 131l

48, L. Massignon, Al-HallBmj, Mertyr Mystique de It

Isldm, Paris, 1922, Vol. 1, p. 38, -
49. Risdlah, No. 6, p. 36,
50. Ibide, pe 37-38.
51. Ibid., pe 38.
526 _:Lt_)_]‘;__do
53 Al=Sarr@dj, al-Lumabe., D 427,
540  Al=Hujwiri.,ope cit., p. 243,
550  Ibid., ps 245,
560 Nicholson,--The Idea of Pergonality in SUfIsm,
Lahore, 1964, p. 18,
57  Ibide, PPe 36-37,
Chaptexr V
lo  Al-Hujwiri, op. cibe., p. 283,
This is a part of our guotation on pp. 27, 30,

2, Qur’an, 7s 172,

Je Ibid., Ts 172=73,

4o  Risalah, No. T, po 4l.

5. Qurlan, 763 L.

6o  Ibid., 153 28-29,

7. Risalah, No. 7, p. 40.

Here again we find al-JdJunayd’s emphasis on
God's graceo -
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Hisala.h, No. 29 Do 2. o
Al-KalgbadhT, op. cites, pe 67
Ris@lah, No. 7, p. 4l.

Al=Junayd, Kitdb dawd’ al-Arwdh, "The'Joqrnal of
the Royal Asiatic Society", 1937, -p. 220,

This RisZlah has been edited and translated by
A Jo Arberry in the above journal, pp., 219~-231.
This edition is based on the Sehit “Ali Ms. No. 1374,
Istanbul (Abdel-Kader, op. cite, pps 59~60)., This
Risf@lah has a second authority in the Cairo A
uS.-Mejamit, 75 (Arberry JRAS; p. 219). Part of the
Risalah has also been quoted by AbW Nutaym, op. cite,
Vol. 10, pp. 105~107. Abdel=Kader's reference to it
(Abdel-Kader, op. cite, po 60) is-not correct. First,
the quotation in AbW Nubaym occurs on pp. 105-107 and
not on pp. 103-107 as mentioned by Abdel=Kaders
secondly,it is not the whole Risf@lah but a part of
ity portions from the beginning and the end being
excluded, is gquoted by Abu Nutaym

- There is also a controversy as to whether this
Risaloh really belongs to al-Junayd. We have,
however, accepted it as al=Junayd's on the basis of
the evidence given by Arberry (JRASs; p. 219) and
Abdel-Kader (p. 60).

Risdlah, Noo 6, po 32
Righlah, No. 8, po 44
Rigalah, No. 6, pp. 32-33.
Risalah, Noo 6, Do 32,

Massignon, op. cit., Do 363 Zaechner, op. citoy
pp. 139, 143.

Risalahg; NO. 79 PPo 41.1'“"420

Al=Junayd mentions very clearly that the soul in
its original giate, though unified with God, was
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Abdel-Kader, op. cite, Do 78.
Eoneads, Vol oy 1, 4. 1l4,,quoted by Abdel=-Kader,

op. cltey po 78,

Inneads, Vol ,, 1, 8. 3.,quoted by Abdel-Kader,
Ops citey Po 78s

Abdel-KadeI‘, 02; Cité_y po 790

Ao J. Arberry, Revelation and Reason in Isl@m,
Londony l957g ppe 104"1050

Quoted by *Abd al-‘tAziz al-NasafI, Kashf al-Haqd’ig,
Tehran, 19659 Po Tl

Qur?an, 763 l.

We have guoted this once on p. Tl.

Abu Nutaym, ORo_Citoy VOle, 95 Do 3320
Ibldog Volop 109 pe 760

M-Sahlaji, op. cito, po 14l; trans. and quoted by
Arberry, op. Cit.y; p. 1l03.

A =Hujwiril, op. citoy pPo 309
Al-{alabadhi, op. cite, Po 10Llo

A -lunawwar, opa Citoy Po 3993 selections trans.
Smith, Readings., pp. 51=52,

Die Rub#itis des AbU Sa'id, ed. Bthé, 1875, Nos. 82,
30, selections trans. Smith, Readings., po. 520

Arberry_believes that al=Junayd was influenced by
Abt Yazid (Arberry, op. Cite, pp. 103=4),
AlmI{alabadh?g GB ) Ci‘i;o 9 _po 1370

AlmOﬁsd ild Al18h, (Ch. IX), trans. R. A. Nicholson,
Tblam10a9 No. 2, Aprxﬂl920mJannuary 1927, ppo 4L3=14,
This is a selection translated by Smith in her
Deadings., Do 55.We have, however, failed to

discover it in al-Qushayri's Risalah.
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37. Al-Ghazzali, The Alchemy of Happlness9 trans. -
C. Field from the Hindustanl, Lahore, [n.d.] , pe 609

38, Rumi, Diwan Shams Tabrlz, Cambrldge, 1898,
PPe 2, 343 Mathnaw1, 2, pe 317; selections trans.

Smith, Readings., pp. 105-6,

Chapter VI

L It is difficult to translate the word mabrifah
into English. Most orientalists, Nicholson and
Arberry for example, have rendered it as Pgnosisle
But "gnosis® seems to have been pregnant with
Greek gnostic meanings which do not seem to be
contained in Islémic ma‘rifah. In fact, there is
no English equivalent of this word. We shall,
therefore, keep the word as it is and not translate

ito

2. Jami, Nafahdt al-Uns, Calcutta, 1859, p°‘26;
selections trans., Smith, Readings., pp. 22=23,

3o Al-Hujwiri, op. cit., p. 382,
4o  Ibid.

5. Ibid., pp. 382-83,

6o Ibid., p. 382,

7o ;Qiga, p. 268,

8. Ibide, po 269,

There is a controversy as to whether Abu Tallb
was a believer. We shall, however, not enter into
this controversy here.

9e Ibidog ppo 269‘”700
10.  Al-Kaldbadhi, ope Cito, Do 630
1l.  Ibid,
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bid. 3

Ibid., Pe 65,

A} ar,‘quoted by C. Rice, The Persian SUfis, London,
964, p. 84. )

M=Kalsbadhl, op. cites Pe 63.

Bodleian Ms. of Cihil Majlis, referred to by

H. Landolt in his "Sketch for an Introductory
Lecture on Sufism”, Vertical IFile of the Institute
of -Islamic' Studies Library, McGill Unlver81ty,
1964, p. 1o

\AbtEr, Jewhar al-Dh#t, Kulliydt, Tehr@n, 1872,
ppe 15, 163 selections trans. Smith, Readings.,
po 90.

Ao Jo Arberry, Sufigm, London, 1950, p. 52

tAttEr, Tadhkirat., Volo, l, ppo 126, selections
frans. Smith, Readings., pp. 23, 24.

>y

AM-Hujwiril, op. cit., p. 275,

Ibido

our’sn, 273 34.
Al=Sarrdaj, al=Lumate, po 92.
M~HujwirT, ope cite, Dpo 275~76.
Ibid., p. 134,

Ibid. -
Ibido, po 2760
Ibide, pp. 276=277o

Qur’an, 173 8l.

A more or less similar interpretation has basen
mentioned by Ho Landolt, 9p. cites Ps 6o

Abu Nutaym, 0po cCitey Volo, 10, p. 281,
Aleujﬁﬁrig 0Po Clbtoy PPo 134-35,
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Al-Junayd, KitSb., JRAS, p. 221,
Al-Kal@badhi, ope citey, po 66,
.Al-Hlle!laI‘.ig OEO Citoy po 2849

Abt Bakr is reported to have said this and
al-Junayd agrees with him,

Al-KalBbadhI, op. cit., p. 66.

In his The Idea of the Holy, Rudolf Otto says that
when the mystic experiences the aweful majesty
(tremenda majestas) of the Numen, he feels that all
power, all reality belongs to the Numen and he is
but "dust and ashes"; hence the mystic criess “I am
naught, Thou art all .” Similarly, when he
experiences the sanctug aspect of the Numen, he
feels that he is absolutely Pprofane! and the Numen
is absolutely "Holy"; he feels that all value, all
worth belongs to the Numen and he is absolutely
worthless. (The Idea of the Holy, New York, 1958,

P_po 209 219 519 52)0 '

Al-Kalabadhi, op. cit., p. 66
Qur’zn, 20 41,

Ibid., 203 37.

Rig#lah, No. 3, Po 3o

M~-Junayd, Kitdb., JRAS, pp. 220-21,

Otto says that the experience of the Numen may
Yburst in sudden eruption up from the depths of
the soul with spasms and convulsions, or lead to
the strangest excitements, to intoxicated frenszy,
to transport, and to ecstasy." (0tto, op. cito,
PpPo. 12=13. -

Qur’an, 7s 143,

Al“‘"l‘lujvv“i,ri’g ODo C:!—.‘:bep Po 2750
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Ibid.

150

Al-Hujwirl does not mention the name of the

author of this saying.

Ibid.
AM-~Kelabadhl, op. cites po 137,
Ibid.

There is no mention of the name of the §Her

Qur’an, 20: 39

Ibide, 2438 54,

Al-Junayd, Kit8b, JRAS, p. 221,

Qur’d@n, 20s 39,

Ibid.

Al-Junayd, Kitdb, JRAS, p. 220,

Fincyelopaedea of Islam, Vol., 2=l, pp. 510=1l,

Ibid.
Qur’@n, 53: 10~11 (al=Junayd, Kitdb., JRAS, po
Qur’an, 8l: 26,

This statement of ours is based exclusively on
saying of al-Junayd contained in Kitab Dawa’
al=Arwah. But elsewhere, he has clearly
d;sﬁlngulshed the position of a nabl from that
a wall and shown the superiority “of the former
the latter. As he saysy

221),

the

of
to

The speech of the prophets gives information
concerning presence (hudur) while the speech

of the saints (siddigin) alludes to
contemplation (mushzhadat)... Hence the

perfection and-ultimate goal of the saints
is the begimning of the state of the prophets,

(al=Hujwiri, p. 129 )
MeJunayd, Kitabo., JRAS, po. 221,
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68,
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724"

This interpretation of ours is based on g
hypothesis which rejects Arberry's interpretation
that the two revelations distinguished by al-Junayd
refer to those of Muhammad -~ the first when he was
"two bow-lengths off or neaber still" and the
second when God appeared "at the lote-tree® (JRAS,
p. 228, note No. 11), This hypothesis has been
suggested by Prof. H. Landolt of the Institute of
Islamic Studies, McGill University.

A-Hujwiri, op. cite, p. 332
Ibid.

Qur’an, 53: 14.

Al-Junayd, Xitab., JRAS, p. 222,
M~Hujwiri, op. cito, po 186,

We shall see in the next Chapter that on the
parallel of this distinction of Moses' drunkenness
and Muhamuad®s sobriety, al-Hujwiri draws a
distincition between the attitude of AbU Yazid and
that of al=Junayd,

It should be remembered, however, that lloses is
also believed to have reached the stage of bag8’
because he was a prophet. But he reached it only
after he passed through the stage of fanid’. Yet
the distinction holds good, for Moses reaches
the stage or baqd’ after having passed through
fana’, whereas Muhamwad is all the time in baqd’

Al-Kalzabadhi, op. cite, P 64o
Qur’an, 88: 17, etc.

Ibid., 63 76,

Supra, p. 88,

tAttar, Tadhkirat., Vol., 1, pp. 8, 127, trans.
and quoted by Nicholson, The Idea of Personality.,
Do .120 ’
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73 Quoted by Nicholson in The Legacy of Islam (ed.
To Arnold), London, 1931, p. 215, '

T4. Khatib, Mishkat al-Masdbih, Luchnow, 1901, Vol., 8,
pPpP. 394ff; selections trans. Smith, Readings., p. 24.

75.  Ibid., selections trans. Swmith, Readingse; Po 25.
76,  Al-Qagd ild Allah, "Isl&mica", p. 413,

77  Al-KalZEbadhi, op. Cite, Do 63

78.  Ibide, Do 64.

79. Qur’a@n, 42: 52,

80, Ibide, 253 45.

8l. Al-Sarraj, al=Lumat., pPe 33

82,  AMl-Hujwiri, op. citos Do 276,
83,  Al-KalBbddhT, op. Cites; pPo 65,
84, Ibidog Po 49,

850  Al=Ghazzdli, Ihya ‘Ultm al=Din, Cairo, 1923, Vol., 4,
po 2523 selections trans. Smith, Readings., p. T3

86.  Himi, Mathnawi, Book 1, quoted by Rice, op. cite,
ppo 79‘”800

87.  Al-Ghazz8li, Yhyd., Vol., 4, p. 288; trans. and
quoted by Smith, Al-Ghazzdli, the Mystic, London,
19449 PPo 185‘”“860

88, Referred to by Ricey, op. cite, po 86.
890 Al‘“HuJWi,rg.{g OPDoe Citog Po 2760

90, Iibido.
9l. Ibidop Po 277,
92, Ibid,

93. Supzag Do 20
94, Rigalah, No. 4, po To
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Smith, Al-Ghazzdli., p. 186,
Abl—i Nu"'a.ym, 0D Ci'teg VOlog 10, PDo 257"580

*Attar, Tadhkirat., trans: Behari, p. 183,
Smith, Al-Ghazz8li., p. 185,

‘A}j&r, Mantiq al~gaxr, pe 137, selections trans.
Smith, Readings., pp. 85-86.

Chapter VIIL

Al=Kaldbadhi, opo Cito, Po L16,
Ibid.y po 117,

Rigdlah, No. 10, p. 52,
Risilah, No. 13, po 54o
Risalah, No. 4, po 1lOo

Ibido

Ris‘:ilahg Noo . 79 Pe 41,
Al-Sarrdj, almLama%og Po 2125 al-=Hujwiri, P Citeg
Pe 255q -

Here we are quoting from Nicholson's translatlon
of al=Hujwiri's book. Al=Hujwiri does not identify
the author of-this saying, but almSarrag quotes it
as al=Junayd's saying.

glsaldjfgg Noo 69 Po Sbo

Ibide
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Zaehner, Op. cite, pPp. 150=51.
Risalah, No. 6, p. 37.
Zaechner; op. cit., pp. 152=53,
Al=QushayrIl, ops cite, p. 85,
Al-Hujwiri, op. cite, p. 189.
Ibid., p. 352.

Ibid.

Ibid.

Ibid., p. 186,
[bido, po 187,
bi
bid
Ibid., po 185,

Ibidsy, ppe. 185«86,

Al=Sarrij, al=humate, pp. 380-39,
Ibid., po 103 ’

Risalah, No. 4, p. 22,

Al-Sulami, Tabaqdt al-Sufiyah, Cairo,
al-Qushayri, 0p. Cite, Po 19,

Rigdlah, Noo 13, po 53,
Al-Kalabadhi, op. citoy Po 62
Ibido

Ibidey Do 85,

Al-HujwirI, opo cito, Do 303,
tAttar,
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Tadhkirat., trans. Behari, p.
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Al-Kal&b&dhI, op. cite, pe 117»

Die RubB&tis des AbU Sa‘id, No. 41; al-Nunawwar,
Op. cit.; p. 259; selections trans° Smith,
Readings., pe. 49,

Al~Ghazz8lT, Ihggo, VOle, 4, pp. 84, 286, selections
trans. Smith, - Headlngs., Po 120

Conclusion

M~Khatib al-Beghdadi, Te’rilkh Bashd&d, Cairo, 1931,
Voloy 5y po 246,

Ibn Ka‘chlr9 Al-Bidayah wa al-Nihayah, Cairo, 1932,
Volo, ll Po 1ll4;5 quoted by Abdel-Kader, Opo Cite,

Po 54,

A-l"’Hulelrip 090 Citog pe 3280

Nagir Khusraw was greatly influenced- by this
story (Nasir Khusraw, Diwdn, Tehrdn, 1886-87,
PPo 258‘“60)0
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