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INTRODUCTION 

THE PURPOSE OF THIS THESIS 

The purpose of this work is to expound upon and analyze the relationship 

between mystical and social activities from the point ofview of a prominent 'iilim, 

Ayatullah Rül)ullah Khomeini (1902-1990). Ayatullah Khomeini was a major 

political figure and mystic among the 'ulama (religious scholars) of Iran. While 

many 'ulama are neither politically nor socially active, and concentrate on the 

mystical life, nevertheless, a number of them do not practice mysticism, but 

become involved in politics and society. Ayatullah Khomeini was one who 

combined both social and mystical activities. 

The thesis is organized into four chapters. In the frrst chapter we will give 

a biographical sketch of Ayatullah Khomeini, concentrating especially on his 

mystical life. 

Chapter two provides definitions of certain terms which are discussed in 

this work. Since sorne terms and words such as naft or jihiïd-i akbar have different 

meanings, it will be necessary to investigate how they have been interpreted by 

various scholars . 
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In chapter three of this thesis, there is a discussion of Âyatullâh 

Khomeini's view of certain ethical and mystical concepts. 

Chapter four deals with the question: Is it possible to combine seclusion 

and life within society? 

The bulk of our information has come from Arabie and Persian sources, 

including such primary sources on ethics and morality as have been written by 

Ghazâlï (d.505/1111) and Ayatullâh Khomeini. For our supplementary sources we 

have relied upon the writings and personal notes of various 'u/am;I. All citations 

made from these Arabie and Persian sources have been translated into English by 

this author unless otherwise mentioned in the notes. 

Among the English sources are works by such scholars as Hamid Algar, 

Seyyed Hossein Nasr, R. A. Nicholson, Duncan Black Macdonald, Alexander 

Knish, Michael M. J. Fischer, J. Spencer Trimingham and Moojan Momen. 

With regard to the problem of transliteration, we have followed the 

convention of transliteration adopted by the Institute of Islamic Studies, McGill 

University. All the dates mentioned correspond to the Gregorian calendar unless 

otherwise specified. 

'IRFÂN AND JIHÂD-1 AKBAR 

Nowadays, with the help of science and technology, life has been made 

easier, and material complications have been overcome by modem civilization. All 
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activities are directed toward human welfare; inventions and discoveries are made 

to advance civilization. But none of these activities have in fact given satisfaction 

to humanity. 1 For, in addition to bodily needs, man has a moral urge, which is the 

real goal for ultimate happiness. 

The moral defects and vices of society show that humanity has been rmable 

to discover sorne of the ways to overcome imperfection which the prophets tried to 

teach; the Prophet Mohammad states: " 1 was delegated as a prophet in order to 

perfect moral virtues."2 Therefore, showing the best way for humanity to perfect 

itself is the true goal of prophets and religions. "The role of the religious sense in 

the development and advancement of man's lofty qualities, in modifying his 

instincts and fructifying his sense ofmorality and virtue, is undeniable."3 

Islam, like other religions, has tried to provide a system in which people 

might live virtuously and many 'ulama have explained in their works the various 

ways in which a human being can achieve perfection. They have specialized in this 

"The world we live in bas been making giant strides, entailing a revolution in thought because of 
science's daily advance in the study and the satisfying of man's needs. Science and industry have 
unloaded the work that yesterday imprisoned man in hard tabor onto machine-tools. These set man 
free to enjoy life's luxuries in ease and leisure. They liberated his mind and spirit from the bonds of 
business to expand into limitless research into Creation's mysteries." Sayyid Mujtaba Müsavî Larï, 
Western Civi/ization Through Mus/im Eyes, trans. F. J. Goulding (Qum: Ansariyan Publications, 
1977), 5. 

2 See: Hindï, Kanz al- 'Ummii/, 3:18, and Mul:lammad Mul;lammadî, MiZan a/-/fikmah, 3:149: 

3 Mujtaba Müsavï Larï, God and His Attributes, trans. Hamid Algar (Qum: Islamic Education Center, 
1989), 27. 
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field and have produced significant and valuable works dealing with this subject. 

Although their goal has been the same, individual 'ulama' have offered various 

ways which sometimes seem to conflict with each other. For example, sorne 

'ulam a have emphasized that the best and real way to ac hi eve perfection is to 

worship God without engaging in any social activities, while other 'ulam a believe 

that this way is not enough. 

'lrfan andjihad-i akbar 4should play an important role in the life of every 

human being according to the many 'ulama who have written books on the 

subject of moral virtue. Among the works which address this important issue there 

are ibn Miskawayh's Tahdhïb al-Akhliiq, Ghazalï's ll;.ya 'Ulüm al-Dïn, Naraqï's 

Jiïmi' al-Sa'ada, BaJ:rr al-'Ulüm's Risiilah-i Sayr va Sulük and Âyatullah 

Khomeini' s Chihil lfadïth . 5 

IBN MIS KAWA YH 

AJ:tmad ibn Mul:tammad ibn Ya'qüb ibn Miskawayh (d.421/1030t was an 

important figure in the Islamic philosophical tradition. 7 One of his major works is 

4 The meanings of these terms are explained below in chapter 2. 

5 Other 'ulamii who have written works about akhliiq or 'irfiin are Ibn J:Iazm, Tüsï, Fay~-i Kashanï and 
Shubbar. etc. 

6 "He is rather a philosopher by conviction than an independent critical thinker like Mul;lammad ibn 
Zakariyya al-R.iizï. He evidently united materials of quite different origins in the seven chapters of his 
treatise, and used sorne discretion in selecting the most convenient texts from the tradition at his 
disposai and relating that tradition to the moderate Neoplatonic worldview which permeates the whole 
work. It is, as al ways in an inquiry of this kind, worth our white to consider at the same time whether 
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a work on ethics (akhlaq) entitled Tahdhïb al-Akhlaq wa Ta 'thïr al-A 'raq (The 

Refmement of Character). Miskawayh's influence is evident on such figures as 

Abü I:Iâmid Ghazalï especially in the latter's ll;ya 'Ulüm al-Dïn, and N~ïr 

al-Dïn al-Tüsï, whose Akhlaq-i Na~rï owes much to Miskawayh's thought. 

Richard Walzer says: 

Miskawaih's work was followed closely in Na~ïr al-Tüsï's Akh/aq-i Nasiri 

and Galal al-Din M~ammad Ibn As'ad ad-Dawwanï's Akhlaq-i-Ga/a/i; 

Ghazzalï incorporated the greater part of Miskawaih's treatise in his 

Revivification of the Religious Sciences. 8 

GHAZALI 

Abü I:Iâmid Mui:tammad Ghazalï9 was known by the honorific title of 

I:Iu.üat al-Islam (the Proof of Islam). A student of many disciplines10
, his works 

an analysis of the sources of the Tahdhib a/-Akh/aq yields sorne new information about the teaching of 
ethics in the tate Greek philosophical schools- especially since the available Greek evidence is 
particularly scanty and unsatisfactory." See: Richard Walzer, "Sorne Aspects ofMiskawaih' s Tahdhïb 
Al-Akhlaq" in Richard Walzer, Greek into Arabie; Essays on lslamic Philosophy (Oxford: Bruno 
Cassirer (Publisher) Ltd., 1963), 220. 

7 Ibid. 

8 Ibid., 232. 

9 Abü. I:Iamid M~ammad B. M~ammad Tüsï (d.505/1111), an outstanding theologian, jurist, original 
thinker, mystic and religious reformer. He was born at Tüs in Khurasan, near the modem Meshhed, in 
450/1058. On him see: W. Montgomery Watt, art. "Ghazalï," in The Encyco/opaedia of Islam, 
2nd ed. 1978. 

10 Ghazalï admits that his studies were motivated by worldly desires. After self-examination, he says: "1 
realized that it was not a pure desire for the things of God, but that the impulse moving was the desire 
for an influential position and public recognition." See: Hendrik De Waard, The Spiritual Experience 
ofGhazzall· A Christian Response (London: University Microfilms International, 1981), 14. 

.. 
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cover a broad range of subjects, among them theology, jurisprudence, logic, 

philosophy, scholastic theology, spirituality and morality, and on the Qur' an. 11 

Ghazalï divided his major work l}Jyii' 'Ulüm al-Dïn into four sections: 

I have divided this 1/;Iya into four books: 1. the Book of worship [ '1badat], 

2. the Book of worldly usages, [ 'Adat], 3. the Book of destructive evils 

[Muhlikat] , and 4. the Book of constructive virtues [Munj.{Yat]. 1 have 

discussed the chapter of knowledge at the very beginning as it is of extreme 

importance. It is necessary to discuss such Iearning at the outset which is a 

great help towards divine service according to a saying of the Holy Prophet. 12 

BAI:IR AL-'ULÜM 

Ayatullâh Sayyid Mahdï ibn Murtaçla al-Tabâ!aba'ï, known as BaJ:rr 

al-'Ulüm (d.1212/1797), was an important figure in Islamic mysticism, and a great 

influence an mystics who lived after him. 13Some 'ulamii such as 'Allamah 

Tabâ!aba'ï, Ayatullâh Khomeini and their master Mïrza 'Alï Aqa Qaçlï have made 

Il Ibid., 240-268. 

12 Ghazali, 1/;Iya 'Ulüm al-Dïn, 1:10. The Prophet Mohammad states: To seek learning is compulsory on 
every Muslim.( ~ ~.)c. ~.) ~ c,.J..b ) See: Majlsï, Bi/;liir al-A nwiir, 1: 171, and Hindï, 
Kanz al- 'Ummiil, 6: 463. Ghazali continues: 1 began with the chapter on knowledge in order to 
separate the useful knowledge from the harmful knowledge as the Prophet said: We seek refuge to God 
from knowledge which is not useful." Ibid. ( ~ 'J ~ LJ.o ~ j_,a..; ). Imam 'Aiï Says to his son 
Imam I;Iasan: "Know that there is no good in that knowledge which does not benefit" Imam 'An, 
Nahj al-Balâghah, trans. Mufti Ja'far I;Iusayn, (Qum: Center Islamic of Studies, 1395/1975), 499: 

.. 'J -~~ . . 'J -1~1 
~ . -r ~ 1 

13 Among them are Mïrza 'Aiï Qa<;H, 'Allamah Taba~ba'ï, and Ayatullah Khomeini. See: Bal}.r al-'Ulüm, 
Risalah-i Sayr va Su/llk, ed. Sayyid Mui:tammad I;Iusayn I;Iusayru (Tehran: Intisharat-i I;Iikmat, 
1360s./1981), 9-17. 
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reference to his book, Risiilah-i Sayr va Sulük. 14 Bal)r al-'Ulüm explains in his 

work the various degrees ofmystical perfection in the spiritualjourney. ln addition 

to being a famous mystic, he was a politicalleader in Iraq.15He was also one of the 

chain of transmitters of traditions which Ayatullâh Khomeini bas quoted in his 

work Chihillfadïth. 16 

AYATULLAH KHOMEINI 

Ayatullâh Khomeini's well-known work Chihil lfadïth is an important 

work in the field of ethics and mysticism. The number forty ( chihil) is sacred in 

Islam. 17 This can be seen in the number of works belonging to the genre of "forty 

traditions" which it is recommended to Muslims to observe. Sorne 'u/ am a such as 

Jânü, 18 al-Bakrï/9al-Fadânï20 and Ayatullah Khomeini have written such works, 

and in important bibliographies many books offorty traditions are found.21 

14 See Ibid. 

15 Ayatullah Khomeini, Chihil .(Jadith (Tehran: Mu'assasah-i Tan~I va Nashr-i Athar-i Imam Khomeini, 
1371s./1992), 29. 

16 Ibid., 3. 

17 See: Mul;lammad ibn Jurayr-i Tabarï, Tiirïkh-i Tabari, trans. Abü Abulqasim Payandah (Tehran: 
Intisharat-i Asapr, 1362s./1983), 3: 842; 'Abdu al-Salam Harun, Tahdhïb Sirat ibn Hishiïm,(Beirot: 
Mu'assasat al-Rasalah, 1399/1979), 49-50; Rafi' al-Din Hamadanï, Sirat-i Rasii/ allah, ed. A~ghar-i 
Mahdavï (Tehran: Intisharât-i Bunyad-i Farhang-i Iran, 1360s./1981), 1: 206; and Javad Nürbakhsh, 
Traditions of the Pro ph et (New York: Khaniqah-i Nimatullahi Publications, 1981 ), 1: 69. For more 
information see: Bal)r al-'Ulüm, Risii/ah-i Sayr va Su/iik, 21-36. 

18 Nür al-Din 'Abdu al-Ral)man Jamï, Arba'Jn-i Jiïmi, ed. Ka~im Mudïr Shanahchï (Mashhad: 
Mu'assasah-i Châp va Intishârat-i Astan-i Quds-i Ra~awï, 1363s./1984). 
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Chihil lfadïth was written during the period when Âyatullâh Khomeini was 

occupied with studying as weil as teaching. It contains forty ethical and mystical 

traditions which were collected by hlm and his commentaries on them?20f these, 

33 traditions are about ethics (akhlaq) and 7 about faith and mysticism.23 

19 ~adr al-Din al-Bakri, Kitiib al-Arba 'ïn f;ladfth, ed. MtJ4ammad Mal;lfU~ (Beirut: Dâr al-Maghrib 
al-Islâmi, 1400/1980). 

20 MuJ:tammad al-Fâdâni, ai-Arba'lln f;ladith (Beirut: Dar al-Bashii ' ir, 1403/1983). 

21 For example, Shaykh Âqâ Buzurg Tihrâni lists 76 books entitled "forty traditions." Shaykh Âqâ 
Buzurg Tihrâni, Al-Dharï'ah, 1:409-434 & 3:315. For more information see: Nur al-Din 'Abd al­
Ral;l.mân Jâmi, Arba'ïn-i JâmJ(Mashhad: Mu'assasah-i Chiip va Intishârât-i Âstân-i Quds-i Ra<;lavi, 
1363s./1984), 3-15. 

22 He taught morais and ethics in the Fay<;liyah and Mulla ~adiq schools in Qum, then decided to write a 
book about ethics, which he finished in 1358/1939. See: Âyatullâh Khomeini, Chihill:fadfth (Tehran: 
Mu'assasah Ta~im va Nashr-i Âthar-i Imam Khomeini, 137ls./1992), 1. See also chapter one of this 
thesis . 

23 For more information see chapter three below. 
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CHAPTER ONE 

BIOGRAPHICAL SKETCH 

EARL Y LIFE 

Âyatullah Khomeini's official name is Rühullah Mu~tafavï,24 but he was 

better known as A yatullah Rühullah Müsavï Khomeini. 25 Se veral times be fore the 

Revolution the title "Imam" was applied to him. 26 

24 Riil:mllah Khomeini, "Zindagï-i Imam bi Ravayat-i Imam," Huçliir, (Tehran), no. 1 (Khurdad 1370, 
[May 1991]: 5, and Murta<;la Pasandïdah, "Tartkhchah-i Khandan-i I:Ia<;lrat-i Imam," Piisdar-i Islam 
(Tehran, ), no. 86: 27. 

25 Sayyid Rühullah Mu~tafavï was Imam Khomeini's official name, that is, on his birth certificate, 
passport, etc. He is better known by the narne derived from his place of origin, Khumayn. Farhang 
Rajaee, Islamic Values and World View, American Values Projected Abroad, v. l3 ( New York: 
University Press of America Inc., 1983), 114. 

26 Because of his unique leadership with respect to the Islamic Revolution in Iran, his commitment to the 
ideal of Islam, and his ability to lead the way to a true Islamic political society, Ayatullah Khomeini 
has received the title of Imam from the people of Iran, and from sorne Muslims of the other Islarnic 
nations. Imam ' Alï said: "The most distinguished person before Allah is the just Imam (leader) who 
has been guided and guides others" See: 'Alï ibn Abï Talib, Nahj al-Balaghah, trans. Mufti Ja'far 
I:Iusayn (Qum: Center of Islamic Studies, 1395/1975), 344 - 345. 
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À yatullah Khomeini was born on September 21 1902,27 which corresponds 

to Shahrïvar 30 of the solar year 1279 A.H., and Jumadà al-Thànï 20 of the lunar 

year, 1320 A.H.28 He was the sixth and the last child in a religious family 

claiming descent from the Prophet. His family resided in the town of Khumayn, a 

small town about two hundred miles southwest of Tehran. His date of birth 

coïncides with the anniversary of the auspicious birthday of I:Jaçlrat Fa!ima 

Zahra, 29 the most revered woman in Islam and the holy and exalted daughter of the 

Prophet Mohammad. 

Between 1861 and 1871 his grandfather Sayyid Al)mad Müsavï was living 

in Najaf.30 At the invitation of Yüsuf Khan Kamarah'ï, he went to Khumayn to 

guide the people there. There he married Sukaynah Khanum, Yüsufs daughter, 

and had one daughter, Sâhibah, and one son, Mu~tafà, ( d. 1902) who was the 

father of Ayatullâh Khomeini. Ayatullâh Sayyid Mu~tafà Müsavï, who was one of 

27 Different sources give conflicting information with respect to his date of birth, e.g. August 28, 
according to Rajaee, Islamic Values, 35. or September 24, according to Alexander Knysh, " 'Irtan 
Revisited: Khomeini And The Legacy of Islamic Mystical Philosophy," Middle East Journal, 46, 
(1992): 633. But according to the Imam's statement, the true date is 30 Shahrïvar (September 21). 

28 Âyatullah Khomeini, "Zindagi-i Imam," 5, and Pasanrudah, "Tankhchah," 27. 

29 She was born in 20 Jumada al-Thanï 2 AH.; see Mul;lammad Baqir Majlisï, Bi/Jâr ai-Anwâr (Beirut: 
Mu'assasat al-Wafii,1403/1983), 43 : 9-230. Regarding ber, Algar says: "Fa~ima, the daughter of the 
Prophet, shared in the exalted states of the Prophet and the Twelve Imams in that she possessed the 
same quality of 'i-?llat (divinely bestowed freedom from error and sin) that they did. As daughter of the 
Prophet and wife of the first Imam, she served, moreover, as a link between the Prophet and his 
successors. Harnid Algar, Islam and Revolution (London: Mizan Press, 1985), 156 . 

30 Najaf is one of the holy cities of Iraq, which is revered as containing the tomb of Imam 'Ali, the first 
Imam of Shï'a. 
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the best known and most beloved scholars of his day, was killed by bandits on his 

way from Khumayn to Anïk31 in 1902, exactly four months and twenty two days32 

after the of his youngest son birth. He left three sons and three daughters, of 

whom the youngest was Ayatullâh Khomeini. Ayatullâh Khomeini's mother Hajar 

AI:tmadï was also the descendant of a clergyman. She was the daughter of 

Ayatullâh Aqa Mïrza AI:tmad Mujtahid.33 

After the death of his father, Ayatullâh Khomeini's mother and patemal 

aunt raised him with the help of his nurse, a brave and capable woman. He 

suffered many hardships34 because he was bereaved of his father in his infancy. 

When he was fifteen years old his aunt passed away, and shortly afterwards he 

also lost his mother, who died while on a visit to Tehran to seek justice at the 

Qajar court. 35 

His brother, Ayatullâh Pasandïdah,36 recalls that Ayatullah Khomeini 

showed surprising capacity and talent even in his childhood. Not only in his 

31 Arak is a town in western Iran, 284 km southwest ofTehran. 

32 Rajaee puts the event six months afterward; see Rajaee, Js/amic Values, 25. 

33 Pasandïdah, "Tarïkhchah-i Khandan-i ijac;lrat-i Imam," Pasdiir-i Islam, 1359s./1980): 28. 

34 Ibid., 27. 

35 Ibid., and Sa'Id Najafiyan, "Imam Khomeini (pt. 1)," AI-Taw./;lid, v. 7, no, 4, (1410/1990): ll9. 

36 He was born in 1313/1895 in Khumayn, and after a short stay in I~fahan, he went to Qum, where he 
bas lived until the present day. See: M~ammad Shartf Razï, Ganjinah-i Diinishmandiin (Tehran: 
Kitabfurushi-i Islarniyah 1352s./1973), 2: 91. 
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studies but aiso in sports was he the most outstanding among the boys of his 

EARL Y EDUCATION 

During his chiidhood, he began to Ieam to read and write at home. 

Ayatullâh Khomeini writes of his eariiest formai education: 

I began to learn in Mulla Qasim's traditional elementary school (Maktab 

Khanah). I learned elementary !essons under Aqa Shaykh Ja'far, paternal 

cousin, and Mirza Mal:lmüd, and during these !essons I was learning 

muqaddamiit (a common textbook of elementary grammar, Arabie and logic) 

under Mr. Najafi Khomeini?8 

He went to a newiy estabiished schooi, AI:unadïyah, and Ieamed Arabie 

grammar, Iogic and other introductory Isiamic sciences under his eider brother 

Ayatullâh Pasandïdah. He continued studying under his eider brother, until 

1338/1919, when he went to I~fahan. One year later he went to Arak39 to be with 

Ayatullâh J:Ia'irï.40 

37 Najafiyan, "Imam Khomeini (pt. 1)," Al-Taw/;Jïd, v. 7, no, 4, (1410/1990): 120. 

38 Ayatollah Khomeini, ""Zindagï-i Imam bi Ravayat-i Imam," Huçliir, (Tehran), no. 1 (Khurdad 1370, 
[May 1991]: 5, 

39 Refer to footnote no. 31, above . 

40 Sayyid I:Iamïd Rawl).anï, Barrasi va Ta/;1111-i Nihçlati-i lmiim Khomeini (Tehran: Intisharat-i Râh-i 
Imam, 1360/1981 ), 1: 26, and Baqirï, "Nujüm-i Ummat," Niir-i '1/m, Qum, 31, (1990): 83. 
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STUDY IN ARÂK AND QUM 

Ayatullah Shaykh 'Abd al-Kartm I:Ia'irï Yazdt'1 (d. 1355/1936) was one of 

the greatest Shï'a scholars (Marja 'i Taqlïd) of his time.42 He had been a pupil of 

Mïrza J:lasan Shïrazï,43 (d. 1312/1894) an Iranian Muslim scholar who managed to 

cancel the tobacco concession given to an English company in 1891.44 Because 

Ayatullah J:la'irï went to Qum45 to teach in 1339/1920, Ayatullah Khomeini 

followed him there. 

41 On J:Ia'iri Yazdi, see: 'Abd al-RaQim 'Aqiqi Bakhshayishi, Fuqaha-yi Niimdiir-i Shi'ah (Qum: 
Kitabkhanah-i Ayatullah Najafi, 1405/1984), 435, and Hamid Algar, The Roofs of the Is/amic 
Revolution (London: Open Press, 1983), 40-41, and 'Abd al-Hadi J:Ia'iri, Tashayyu' va Mashrrl'Jyat 
Dar Iran va Naqsh-i Iiriiniyiin-i Muqïm-i 'Iraq (Tehran: Mu'assasat Intisharat Amir Kabïr, 
1364s./1985), 179, and Michael M. J. Fischer, Iran From Religious Dispute to Revolution (London: 
Harvard University Press, 1980), 89-109. 

42 "ln 1922 he founded in the city what is known as the /jauze-ye '1/mlye, which roughly translated is the 
teaching institution." Algar, The Roofs of the Islamic Revolution, 41. 'Abd al-Hadi J:Ia'irï, Tashayyu' 
va Mashrrl!iyyat Dar Iran, 155, and Michael M. J. Fischer, Iran From Religious Dispute to 
Revolution, 274 n7. 

43 On Mirza Shirazï, see: Murta<Ja Mu!ahharï, Ashna'î Ba 'U/iim-i Isliimî (Tehran: ~adra, 1258s./1979), 
6:83, and Algar, The Roofs of the Islamic Revolution, 19. 

44 AQmad Doost Mohammadï, "The Line of The Imam," Thesis (Ph.D.)-Claremont Graduate School, 
1984, 2. 

45 Algar says: " it is a conglomerate of different colleges and institutions of learning, informally organized 
and containing a number of teachers, offering the entire spectrum of the traditional religious sciences, 
joined by philosophy and mysticism. There is a tradition, attributed to the sixth imam of the Shi'a, that 
in latter times knowledge would arise in Qum and be distributed from there to the rest of Iran and to 
the lslamic world." Algar, The Roofs of the Is/amic Revolution, 41. 
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In 1914 Âyatullâh Khomeini had begun teaching at the religious center at 

Arâk. He went to Qum at the insistence of its scholars, following which his pupils 

in Arâk also joined him. Although Qum had always been an important shï'a 

center, Âyatullâh J:Iâ'irï's going there, followed by his reorganization of the 

teaching institution, gradually elevated its status to that of a major center of 

religious learning.46 Âyatullâh Khomeini resumed his studies at a new school, Dâr 

al-Shafà, and after five years he fmished the highest level and was able to 

participate in Âyatullâh J:Ia'irï's classes.47 

Âyatullâh Khomeini states: 

After the death of the late Mr. I:Ja'irl I continued to participate in discussions 

with sorne friends until the late Mr. Burüjirdl came to Qum. We attended his 

class and encouraged others to participate, white I also took advantage of his 

lectures. A long time before his coming I was mostly involved with the 

teachjng of ma 'qül (rational sciences), 'irfân48 (mystically attained 

knowledge; gnosis) and the higher levels of jiqh (jurisprudence) and u~ül 

46 Najafiyan, "Imam Khomeini (pt. 1)," AI-Taw.IJid, v. 7, no, 4, (1410/1990): 121. 

47 RawMnï, Barras! va Ta.IJII1, 26. In this regard, Algar says: " The learned and religious career of 
Ayatullah Khomeini began when he was 17, in the year 1919, when he went to study in the city of 
Arak. After a brief stay, he left this relatively small and unimportant city to go to the main center of 
religious learning in Iran, namely, Qum. His arrivai shortly preceded the establishment there of the 
Jjauze-ye '1/miye by Shaykh 'Abd al-Karïm I:Ja'irt. Ayatullah Khomeini swiftly emerged as one of his 
most prominent and important pupils. Under his guidance, Ayatullah Khomeini studied the disciplines 
of Fiqh and u~ül a/-jiqh. Algar, The Roofs of the Jslamic Revolution, 43. 

48 This term is used in the context of the Islamic culture of Iran to describe a synthesis of philosophy, 
speculative theology, and mystical thought that emerged in the later medieval period and which has 
persisted until today. This peculiar type of later Islamic thought, combining in itself the elements of 
scholasticism, rational philosophy, and mysticism, has also been known in Iran as IJikmat (wisdom). 
Knysh, " ' Irian Revisited," 632. 



• 

• 

15 

(principles). However after his coming, at the request of sorne gentlemen 

like the late Mr. Mu~ahhari, 1 began to teach dars-i khiirij-i fiqh;49 therefore, 

1 was hindered in [my study of ] the rational sciences, and the same schedule 

continued during my stay in Qum and Najaf. By going to Paris 1 was 

prevented from [studying] everything and was engaged with other things.50 

In the traditional educational institutions, learning and teaching go on side 

by side for many students. A pupil studying at the higher levels (such as dars-i 

kharij) may instruct junior pupils. It is not clear when Âyatullâh Khomeini started 

giving instruction in fiqh and u~tJI at the su{iï/;1 level.(the level before dars-i 

kharij).51 Apparently he began teaching su{iï/;1 by the time he began attending 

49 Khiirij-i fiqh and Khiirij-i u$1Jl are the highest levels of instruction in the ' Ilmïyah seminary. 

50 Ayatullah Khomeini, "Zindagi-i Imam," 5. 

51 At the su!ii/J. leve!, the students begin with study of certain textbooks on u~ii/ and fiqh such as Abü 
Man~ür Jamal al-Dïn' s Ma 'ii/im a/-U~ii/ (The Methods of the Principles); (on Jamal al-Dïn 
(d. 10 11/1602) see Mohammad Baqir Müsavï Khwansali, Rawçliit a/-Janniit fï A fJwii/ al- 'Ulam a (Qum: 
lsma'ïlïyan, nd.), 2: 296-302), and Shahïd-i Thanï's SharfJ.-i Lum 'ah (Commentary on the book of 
Lum 'ah), a work written by Shahïd-i Avval d. 786 A.H (for him and Shahï-i Thanï d. 965 A.H see 
Müsavi Khwansarï, Rawçliit ai-Janniit, 3: 7-352); they theo go on to study more advanced textbooks 
such as Murta<;la An~arï 's al-Rasii'i/ and M akiisib (Treatises and Businesses), and Âkhünd-i 
Khurasanï's Kifiiyah a/-U~ii/ (Sufficiency of the Principles (on An~arï (d. 1381/1961) and Âkhünd-i 
Khurasanï (d. 1329/1911) see Mu~ahharï, Ashnii'ï, 82-83), after which they cao attend Dars-i 
Khiirij, the advanced lectures of the leadingfuqahii (pl. offaqih jurisprudents) in u~ii/ andfiqh. 

It would not be out of place here to give a description of the academie curriculum of theological 
students which aims at training chaste and leamed scholars for lslamic societies. There are three 
courses in the ' IImïyah seminary oflran: 

1. Preliminaries course: (M uqaddamiit) 

The course begins with a basic course of Arabie grammar and composition, to be followed by 
elementary syntax and logic . 

II. Intermediate Course: (Su!ii/J.) 
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Ayatullâh I:Ia'irï's dars-i kharij in 1345/1926,52and also began the teaching of 

manqül (traditional subjects) andfiqh and u~ül in 1362/1943. Before teaching the 

above subjects, he had for many years taught the intermediate course, expounding 

the books offiqh and u~ül in an attractive and eloquent manner to Islamic scholars 

and students. 

When he started teaching the more advanced courses, he brought about a 

great change in the theological center of Qum, and his wide and abundant 

knowledge made this center a cradle of learning for his following. His teaching 

method in dealing with academie questions, his careful analysis of them, and his 

This course consists mainly of reading. After the beginner has completed the elementary course, he 
enters the intermediate course and his task is mostly that of learningfiqh and u~ill (jurisprudence & its 
principles) from related text books. 

III. Advanced Course: (Dors-i Khiirij) 

This course consists of discussing matters related to u~ill andfiqh outside textbooks. As the student 
has in previous courses grasped the concepts presented in tex1books of jurisprudence, annals and 
traditions, he attends the master' s class to discuss either questions of jurisprudence or principles, as 
the case may be. The discussion is begun by the master, and students express their views. See: 'Aqïqï 
Bakhshayishï, Ten Decades of 'Ulama 's Struggle, trans. Alaedin Pazargadi (Tehran, Islamic 
Propagation Organization, 1985), 175-179. 

Fischer has written, elaborately, of the various schedules of i)awzah-i 'lmîyah of Qum such as 
Golpayighanl 's Madrasa or I:Iaqqanl's Madrasa (Muntazaliyah); nevertheless, he makes mistakes and 
mixes sorne courses and books with each other; for example, for leve! II he says: " Rasa'il-i Jadid is 
an abridged edition by 'Alï Mishkïnï, containing only those parts normally read. Kifaya of Shaykh 
Mulla Kazim Àkhünd-i Khurasanï (d. 1329/1911) is read together with Rasa'el; does contain 
alfiï.z ... al- 'Urwat al-Wuthqa of Sayyid Kazim Yazdï." In fact, Rasa'il-i Jadid was read for a short 
time in Madrasa I:Jaqqanï, but now nobody reads it; and Kifaya is read together with Makiisib , and 
after Rasa,i; also al- 'Urwat al-Wuthqa is read in leve! 1. 

Fischer does not mention 'Alla ma Taba~aba 'ï' s works offered as electives at lev el III, the most 
important of his texts in this case being Bidiiyat al-Jjikma and Nihiiya al-Jjikma. See: Fischer, Iran, 
247-248 . 

52 Najafïyan, "Imam Khomeini," 126. 
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deep investigation of matters of u~ül and fiqh were most encouraging to those 

pursuing the se fields of research. 53 

In addition, he occupied the most distinguished chair as far as Islamic 

subjects were concemed, and his pupils exceeded those of other classes both in 

quantity and quality. In his thirty years as teacher, over a thousand scholars 

attended his classes to gather pearls from that sea of knowledge. 54 

The most important of his colleagues among the masters were Âyatullâh 

Mïrza Sayyid 'Alï Yathribï Kashanï,55 (d.1379/1959), Âyatullâh I:Ia'irï 

(d.1355/1936) and Âyatullâh Burüjirdï56 (d.l380/1960) in fiqh, and Mïrza 

Mui:tammad 'Alï Shâh Âbadï57 (1373/1953) in 'irfân. His most outstanding pupils 

were Mutahhart, 58
( d.1358s./1979) Khamana'l59 and Rafsanjaru60 and his eider son 

53 'Aqïqi Bakhshayishï, Ten Decades of 'U/ama's Strugg/e, 196. 

54 Rawl;lani, Barrasï va Tal,Jiïl, 41-50. 

55 On Kashânl see: M. Jirdifiinl, 'U/amii'i Buzurg-i Shrah az Kulaynï tii Khomeini (Qum: Intishârat-i 
Ma'arif-i Islam!, 1364s./1985), 417-418. 

56 He was Marja 'i Taqlïd , source of imitation, after Ayatullah ija 'iri and before Ayatullah Khomeini. On 
him see: 'Alï Davani, Zindagiinï Ayatullah Buriijirdï(Qum, 1340s./1961). 

57 For Shah Abadi's life, which we will consider in more detail later, see: Mohammad Sharïf Raz!, 
Gangïnah-i Diinishmandiin-i Jslamï(Tehran: Kitabfurüshï Islamïyah, 1353s./1974), 4: 483-485. 

58 He was the most devoted disciple of Ayatullah Khomeini and 'Allamah Taba!abâ 'i; see: Sayyid 
ijusayn Shafi'I Darabï, Yadviirah-i Ustiid Shahid Muf.ahhari(Qum, 1360s./1981), 10-95. 

59 After Ayatullâh Khomeini he was elected by the Assembly of Experts in 1989 as the New Leader of the 
Islamic Republic oflran. See idem, Iran 89/90, 9-12 . 

60 For Rafsanjaru see: ibid., 9-15. 
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Mu~tafà61 (d.1977) etc.62 Âyatullâh Khomeini, in addition to his knowledge of 

u~ül, was a specialist in astronomy, philosophy, traditional philosophy, mysticism, 

and political science, and he also wrote over 90 works in various subject. Each 

one is incomparable in its own right. 63 

Because of his opposition to the Pahlavï regime, 64 which govemed bef ore 

the Revolution, he was arrested in 1964 and then after a brief stay sent into exile in 

Bursa in Turkey.65 In October 1965, he was enabled to leave his place of exile in 

Turkey to go to a more congenial environment, that of Najaf, one of the cities in 

Iraq that have traditionally been centers not only for the cultivation of Shï'a 

learning but places of refuge for Iranian religious leaders.66Algar relates: 

Imam Khomeini established himself as a major presence in Najaf. More 

importantly, he maintained his influence and popularity in Iran. He issued 

61 On him see: 'Alï Davani, Nihçlat-i Rawl;anïyiin-i Iran (Tehran: Bunyad-i Farhangi-i Imam Riçia, nd), 
6: 332-370. 

62 Riçia Ustadi, "Mashayikh-i Imam," Kayhan-i Farhangï. 63 (June 1889): 8-10. 

63 Idem., "Kitabha va Âthar-i ' Ilmï Imam Khomeini," Kayhiin-i A ndishah, 29 (June 1990) 143-161. 

64 Algar says: " .. . Throughout the spring of 1963, Imam Khomeini continued to denounce the Shah's 
regime. He concentrated his attacks on its tyrannical nature, its subordination to the United States, and 
its expanding collaboration with Israel. The confrontation reached a new peak in June with the onset 
of Mul_larram, the month in the Muslim calendar when the martyrdom of Imam I:Iusayn, the grandson 
of the Prophet, is commemorated and aspirations to emulate his example, by struggling against 
contemporary manifestations of tyranny, are awakened. On the tenth day of the month, Imam 
Khomeini delivered a historie speech in Qum, repeating his denunciations of the Shah's regime and 
warning the Shah not to behave in such a way that the people would rejoice when he should ultimately 
be forced to leave the country. Two days later, he was arrested at his residence and taken to 
confinement in Tehran." See: Algar, Islam and Revolution, 17. 

65 Pasandïdah, 'Tarikhchah," 26, and Rawl).anï, Barrasï va Ta}J/ïl, 741. 

66 Pasandidah, "Tarïkhchah," 27, and Rawl).anï, Barrasïva Ta}JIJ1, 870. 
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periodic proclamations concerning developments in Iran, that were smuggled 

into the country and clandestinely circulated at great risk67 

19 

In 1978, he went to Kuwait and then after a short period he went to France 

taking up residence at the hamlet of Neauphle-le- Chateau near Paris. In early 

October 197868 he finally returned to Iran. Ten days after his return the 

Revolution succeeded in its goals. In 1990, after eleven years of leadership, he 

passed away. Professor Algar relates the reasons for Ayatullah Khomeini's 

emergence into the limelight: 

After the death of (the late) Burüjirdi no single successor to his position 

emerged. Khomeini was reluctant to allow his own name to be canvassed, but 

he ultimately yielded to the urgings of close associa tes that a collection of his 

rulings on matters of religious practice be published, thus implicitly declaring 

his availability as leader and authority. It was not, however, primarily 

through technical procedures such as this that the prominence of Imam 

Khomeini spread first within Qum, and then through the country. Of greater 

importance was his willingness to confront the Shah's regime at a time when 

few dared to do so. For example, he was alone among the major religious 

scholars of Qum in extending support publicly to the students at the 

religious institution who were campaigning against the opening of Iiquor 

store in the city.69 

67 Ayatullah Khomeini, Islam and Revolution, trans. I:Iamid Algar (London: Mizan Press, 1985), 18. 

68 Ibid., 20 . 

69 Ibid., 15. 
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MYSTICAL LIFE 

"Say: My prayer, my worship, my living, my 

dying, ali are for God, The Lord of the 

worlds." ( Qur'an, 16:62) 

20 

Âyatullâh Khomeini's fame as a teacher spread very rapidly, and he was 

soon surrounded by talented disciples who sought spiritual enlightenment through 

benefiting from his personality and knowledge.70 Although Âyatullâh Khomeini 

was himself an original and independent thinker in many fields, we will be 

concemed in this section with describing his mysticallife. 

In addition to u~iï/ andfiqh, he studied lslamic philosophy and mysticism, but 

ali these which are considered as ideals in sorne cases, were for his noble 

spirit only a brief introduction. What satisfied his lofty mi nd were his nightly 

vigils and endeavors for attaining spiritual exaltation and perfection. He was 

not content with being a distinguished teacher and master, and alongside 

these divine duties he was engaged in moral teachings.71 

He began teaching philosophy in 134 7/1928, when he was 27 years old, 

with sorne chosen students. 72 His teaching of philosophy continued un til 1946, 

70 'Aqïqï Bakhshayishï, Ten Decades of 'U/amii's Struggle, 196. 

71 Ibid., 195 . 

72 Rawl).anï, Barrasiva Ta/;JII1, 38. 

---------------- - --- - - -------- --·-------·- .. 
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• when 'Allamah Taba!aba'ï7\d.1402/1981) the great philosopher and exegete, 

arrived in Qum to relieve Ayatullah Khomeini's burden so that the latter could 

focus his energies teaching the dars-i khiirij on u~ül and fiqh, which he had 

begun in 1946 and which alone required at least five to six hours of daily 

preparation and study.74 

While he was teaching philosophy he began to study 'irfiin under Âyatullah 

Shah Abadï. These !essons were frrst offered in one of the rooms bordering the 

larger compound of I:Ia<;irat Ma'sümah's shrine75(d. 201/816) in Qum and later at 

his own home. He also began teaching akhliiq (ethics) to his students and as a 

result many people became interested in attending his class. Not only was the size 

of the audience increasing day by day, but also the number of sessions which were 

offered, forcing him to teach classes even on weekends.76As the fame of these 

lectures spread to other parts of the country, listeners came from other towns on 

weekly visits to attend them.77Knysh says: "His biographers point out that his bent 

73 On him see: Mul;lammad l;:lusayn Taba~aba'I, ai-Maiin, trans. Sayyid Sa'Id Akhtar Rizvi (Tehran: 
WOFIS, 1403/1982), 1: XV-XIX 

74 Najafiyan, "Imam Khomeini (pt. 1)," AI-Tawl;id, v. 7, no, 4, (1410/1990) : 126. 

75 Fa~ima Ma'~ümah was the noble daughter of the seventh Imam of the Shï' a (Imam Musa Ibn-Ja'far). 
For ber life see: Majlisi, Bil;iir ai-Anwiir, 48: 290. 

76 Baqiri, "Nujum-i Ummat," 85-86 . • 77 Najafiyan, "Imam Khomeini(pt. 1)," Al-Tawl;id, v. 7, no, 4, (1410/1990): 127. 
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for simplicity and asceticism, acquired during his studies m Qum, remained 

unchanged when he became the leader oflran."78 

Even before the Revolution, therefore, he was famous not on1y among the 

'u/ama of Qum but also among many 'u/ama elsewhere. They were already 

acquainted with his scientific and spiritual situation, and sorne of them wrote about 

him before the Revolution in 1979. We can name among them: Âqâ Buzurg 

Tihranï, and Sayyid Rayhânullâh Yazdï(1389/1969).79 In this regard, Knysh says: 

The phases of Khomeini's spiritual intellectual advancement, as weil as his 

textbooks, were deeply traditional. He followed the steps of many a religious 

thinker as described in medieval biographical and autobiographical accounts: 

from a formai legal and theological training to a divine "illumination" and a 

direct vision of cosmic realities and God. A similar spiritual and intellectual 

evolution may be construed from the autobiography of the great Sunni 

theologian Mohammad Ghazalï80 (d. 505-1111) and from the biographies of 

the two prominent representatives of Shï'a esotericism, I;Iaydar Amulï8 1 and 

Mulla $adra.82 

78 Knysh," 'Irfân Revisited," 635-636. 

79 See, Aqa Buzurg , al-Dhari'ah ila Ta~iin!fal-Shi'a, (Beirut: Dar al-Açlwa, 1403/1983), 22 : 152, and 
Khanbar Moshi.ï.r, Fihrist-i Kutub-i Mu 'al/iftn-i Chapi (Tehran: 1342s./1963), 3: 232. For more 
information see Riçla Ustadï, "Kitabha va Athar-i Imam," 29. 

80 On Ghazalï see: Khalïl al-Jar & I;Ianna al-Fakhürï, Tiirikh-i Falsafah dar Jahiin-i Jsliimi, trans. 'Abdul 
MW,ammad Ayatï (Tehran: Kitab-i Zaman, 1358s./1979), 2: 517-597. 

81 On Amulï see: Sayyid I;Iaydar Amulï, Asriir al-Shari'ah A!Viir al-Tariq ah Anwiir a/-ljaqiqah, ed. 
Mohammad Khajawi (Tehran: Mu'assasat Mu~ali'at-i wa T~qiqat-i Farhangï, 1362s./1983), .Haft­
Sha~t panj (7-65) . 

82 Knysh, " ' lrfân Revisited," 636. 

.. 
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Although he followed the teachings of sorne maJor 'ulama, especially 

Ayatullah Shah Abâdï, he, like other mystics, relied primarily on the Qur'ân and 

the traditions of the Ah/ a/-Bayt (progeny of the Prophet). According to Shï'a 

thought the main methodology is to follow the Qur' ân and then the tradition of 

Ah/ al-Bayt, and then the teachings of the 'ulamawhich is equivalent to following 

the Qur'ân and Ah/ al-Bayt. Knysh does not mention how Ayatullah Khomeini, 

while profiting from the teachings of ~üfis al ways made reference to the Qur' ân 

and the Ah/ al-Bayt in his work. 83 Algar makes the following remarks in this 

respect: 

1 would like to make a brief diversion to speak of the place of philosophy and 

mysticism in the learned and even the political career of Âyatullah Khomeini. 

It is one of the remarkable facts about him that his political role in leading a 

revolution, unparalleled in recent history, has come totally to overshadow his 

achievements as a scholar, philosopher and mystic. AH too frequently in the 

modemist Muslim mentality philosophy and mysticism are held to represent a 

retreat from reality, a total abdication of any kind of political and social role, 

83 Âyatullah Khomeini, in his first testament, quotes one tradition respecting the Thaqa/ayn of the 
Prophet: "I leave two great and precious things among you: the Book of God and My Household. 
Verily, these two will never be separated from each other until they encounter me at the pool of 
Kawthar (in paradise). After this quotation, he continues about the Ahl al-Bayt : "We are honored that 
Nahj ai-Baliigha which is the greatest manual of spiritual and materiallife after the Holy Qur'an, is the 
greatest book of man's liberation and its spiritual governmental dictums offer the greatest path to 
salvation, belongs to our imallible Imam. We are honored that imallible Imams from 'Alï lbn-i 
Abl~talib to the saviour of humanity, his Holiness Mahdi, the Master of Ages who lives by the power of 
Almighty and oversees our affairs, are our Imams (leaders) ... and we pay our allegiances to them." 
See: Jmiim 's final Discourse (Tehran: Intisharat-i Usvah, nd.), 5 & 10-12. For the tradition of the 
Thaqalayn and Ah/ a/-Bayt see: 'Allamah Tabâ~aba'ï, "Shï'a," Maktab-i Tashayyu (1960): v.2, and 
idem, Shï'a in Islam, trans. Seyyed Hossein Nasr (Albany: The State University of New York Press, 
1975). 
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as if they were merely abstract matters that had no real connection with the 

existing problems of Muslims and the lslanùc world. A.yatullah Khomeini is 

living proof that these two subjects, correctly conceived and pursued, are, on 

the contrary, the mainspring for a form of activity that is profoundly correct, 

guided by a clear insight that is not merely political and strategie but is also at 

the same time an insight that is metaphysically correct and well-guided.84 

MYSTICAL MASTERS 

Âyatullah Khomeini had sorne famous masters in 'irfiin, who linked him to 

that long tradition of learning in Iranian Islam which combined mystical and 

metaphysical trends da ting back to the teachings of such seminal figures in Shï' a 

intellectual history as Mïr Dâmad85 (d.1040/1630) and 

(d.1050/1640).87 A few of his masters will be enumerated below: 

l.Âyatullah Âqa Mïrza Mul).ammad 'Alï Shah Abadï88 (d.1373/1953) a 

pupil of Mïrza Hashim Khwansarï89 (d.l318/1900), lja.ij Mïrza ljasan Âshtïyanï90 

84 Algar, The Roofs of the Jslamic Revolution, 43-44. 

85 On Mir Damad see: Mûsavi Khwlfnsari, Raw(iat, 2: 234-244. 

86 On $adra see: Sayyid Jalal al-Din Ashuyani, Sharfri !jal wa Ara 'i Falsaft(Tehran: Nih<;lat-i Zanan-i 
Musai man, 1260s./ 1981) _ 

87 Knysh," 'Irian Revisited," 634. 

88 On him see: Razï, Ganjfnah, 2: 178 & 3: 483-485. 

89 On him see: A.qa Buzurg, AI-Dhariàh, 2: 116 & 4:148 . 

90 Ibid. , 1: 122-27 & 4: 309. 
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(d.1319/1901), Mïrza Hashim Glliinï91 (d.1332/1913), etc. Among his works are 

Rashalpit al-Bii)ar (Secretion of the Seas), Shadharat al-Ma 'arif (Particles of 

Knowledge) and Miftai) al-Sa'adah(The Key of Happiness). During the seven 

years of his stay in Qum (1928-1935), Ayatullah Khomeini studied such works of 

mysticism as lbn-i 'Arabï's Fu~t1~ al-lfikam (Bezels of Wisdom), Faniiti's Miftai) 

al-Ghayb (The Key of Hidden), and An~iili's Maniïzil al-Sa'irïn (Stations of the 

Wayfarers) un der Shah Abadï, who was the greatest master in the field of 

mysticism,92 and Ayatullah Khomeini often mentions him with the great respect as 

Shaykhuna (Our Master) in his works such as Chii)illfadith.93 Knysh relates: 

In the light of the foregoing, it seems quite natural that Sadra's Kitiib al-Asfiir 

(book of journeys) was the first work on 'irfan that Khomeini studied under 

Shah Abadï' s guidance .... Khomeini 's studies in Qum un der the supervision 

of Shah AbMï lasted six years, until the 'irfan teacher moved to Tehran. 

Left more or less to his own deviees, Khomeini apparently continued to read 

the work of medieval Muslim philosophers and mystics.94 

The available evidence cannot help us to establish whether Asjlïr was the 

frrst book which he studied under Shah Abadï. In addition, according to the 

91 On him see: Ashtiyani, Shari) lfii/, 222. 

92 Riçla Ustadi, "Mashayikh-i Imam," 9. 

93 Ayatullah Khomeini, Chihi/ lfadfth (Tehran: Markaz-i Nashr-i Farhangi-i Raja, 1368/1989), pp. 56-
94-144 etc., and also Mi~iii) a/-Hidiiyah, 53-95 & Ta '/iqiit 'a/ii SharJ;ri Fu~ii-?. 98, etc . 

94 Knysh, " 'Irfan Revisited," 634 -635. 
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statement of his son AI:tmad, Âyatullah Khomeini began to study under Âyatullah 

Rafi'ï95 (d.1396/1976), but after sorne days he saw that he could learn without any 

teacher, so he only engaged in discourse and consultation with him. 96 

2. Âyatullah l;lajj Mïrza Javad Malikï Tabrtzï 9\d.1343/1924), a pupil of 

Âqa Riçla Hamadaru98(d.1322/1904), and I:Iusayn Qulï Hamadaru9\d.1311/1893). 

He returned from Najaf to Tabrïz100 and migrated to Qum in 1329/1911. Among 

his works are Asriir al- $aliit (Secrets of Prayer), Al-Muriiqibiit (Vigilances), Liqii' 

Alliih (Meeting God), etc. Âyatullah Khomeini attended his lectures on ethics and 

morality that he held for a group of select pupils at his home. 101 

3. Âyatullah Âqa Mïrza 'Alï Akbar l:lakamï Yazdï (d.1344/1925), a pupil of 

Jahangïr Qashqaï and Âqa Mohammad Riçla Qumshih'ï102(d.1306/1888). For sorne 

time he taught philosophy, concentrating on such texts as Mulla ~adra's Asfiir and 

95 On him see: Razï, Ganjïnah, 4: 466. 

96 Ri<;la Ustadi, "Mashâyikh-i Imam," 8. 

97 On him see: Razi, Ganjïnah, 1: 231-234. 

98 On Aqa Ri<;la see: Jirfiidiqaru, 327. 

99 On Hamadani see: Aqa Buzurg, al-DharPah, 7: 249 & 11 : 311 & 15: 83. 

100 
Tabrtz, the second largest city of Iran, is about 330m (530km) NW of Tehran, Encyclopedia 
Britannica, "Tabrîz," 21: 597. 

101 Ri<;la Ustadi, "Mashayikh-i Imam," 8, and Najafiyan, "Imam K.homeini(pt. 1)," A l-Taw/;lid, v. 7, no, 
4, (1410/1990): 123 . 

102 On him see: K.hanbaba Mushar, Fihrist-i Kutub, 3: 190. 
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Sabzavârï's Manrümah103(Didactic Poem). He wrote three books : Mahïyat va 

Wujud (Quiddity & Existence), Ma 'rifat al-Nafs wa Ma'rifat al-Rabb, 

(Knowledge of Soul & Knowledge of the Lord), and Fann-i Masa/.Jat (The 

Science of Measurement). 104 

The se scholars may be considered to have been A yatullâh Khomeini' s 

direct teachers. It should be noted that Qaçlï Sa'ïd Qumï, whom Knysh105includes 

erroneously among Âyatullâh Khomeini's teachers, lived during the period 1049-

1103 A.H., that is, about 300 years before him. 106 

MYSTICAL WORKS 

As mentioned previously, Âyatullah Khomeini ' s works cover a wide 

spectrum of topics such as 'irfiïn, fiqh, tafsü (exegesis), etc. In this section 

mention will be made only of mystical and moral works : 

1. Shar]J-i Du 'ii-i Sal}ar (Commentary on the Moming Prayer), a profound 

mystical and spiritual exposition in Arabie of one of the most inspiring of Islamic 

supplications, was the first work written by Âyatullah Khomeini, completed in 

103 On Mulla Hadi Sabzavari see: Sabzavari, Shari}-i Ghurar a/-Fara'id, ed. M. M1.1Qaghigh & T. Izutsu 
(Tehran: Institute of Islarnic Studies, 1969), Shish-Chihil Hasht (6-48). 

104 Ril;la Ustadi, "Mashayikh-i Imam," 8. 

105 Knysh," 'Irian Revisited," 636 . 

106 A.qa Buzurg-i Tihrani, ai-Dhariah, 4:479 & 6: 12 & Il : 264, etc. 
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1347/1928.107 This book describes a Shï'a litany which was attributed to Imam 

Ric;la, the eighth Imam of the Shï'a. Many devoted Shï'a read this litany in the 

moming during the month of Ramaçlan. 108This book and Mi~biil} al-Hidiiya ila 

al-Khiliïfah wa al-Wiliiyah provide a summary of Khomeini's philosophical 

studies and spirituallabors in Qum. 109 

2. Mi~ba}J al-Hidiiya ila al-Khiliïfah wa al-Wiliiyah. (Lamp [showing] the 

Right Way to vicegerency and Sainthood). This is one of the earliest of his works 

and at the same time the most obscure of his writings. It was written in Arabie 

when he was 29 years old, one year after he had written Shar}J Du 'iii Sal)ar 

( 1349/1930). 110The book expounds upon the sorne profound mystical dimensions 

of the khiliïfah and wilayah of the Prophet Mohammad and Imam 'Alï (the first 

Imam of Shï'a) in terms couched in the mystical tradition established by Ibn 

'Arabï, who is often referred to in the book. 111 

This book, like Shar}J Du 'iii Sal)ar, is comprehensible only to those who are 

familiar with the mystical idiom. Ayatullâh Khomeini says: 

107 Imam Khomeini, ShariJ Du 'iii Sai}ar (Qum: Dar al-Kitab, l984), 339. 

108 'Abbas Qumi, M afiiti/J al-jinan (London: Religious Educational Center, nd.), 184. 

109 Knysh," 'Irtan Revisited," 636. 

110 Ayatullah Khomeini, Mi~ii/;1 a/-Hidiiyah 1/ii a/-Khi/iifah wa a/-Wilayah (Tehran: Piyam-i 
Azadi, l981), 214 . RawJ:tanï (Barras/ va Tai}/Jt, 56-57 ) states that his fi rst work was Mi~iih 
ai-Hidiiyah written at the age of 27, and that at the age of 29 Ayatullah Khomeini wrote Shari} Du 'iii 
Sai}ar. In the light of Ayatullah Khomeini's statement, 1 think Rawl).anï's information is incorrect. 

111 Najafiyan, "ImamKhomeini(pt. 3)," A I-Tawi}id, v. 8, no, 2, (1411/1991): 143. 
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Please, my spiritual friend: ... Never give out the secrets to those who are not 

worthy of them; ... and never claim the understanding of these papers until 

you examine and research the words of the 'u/amii muta 'allihïn from their 

original sources among the great masters (mashiiyikh) and gnostics ('urafa); 

otherwise, the mere referring to this knowledge increases only its Joss and 

produces nothing except deprivation. 112 

Knysh also states: 

Khomeini ' s Mi~iih ai-Hidayah displays sorne features common to many 

others' early, but not yet mature, writing: a lack of compositional perfection 

which in Khomeini's case is the disparity of the parts constituting the 

discourse, an unnecessary repetition of rather tri te metaphysical propositions, 

and the absence of a clearly defined approach. The impression of immaturity 

is reinforced by constant references to the Muslim thinkers whose writings 

deterrnined the course Khomeini 's reasoning and his overall attitude toward 

religion. 113 

29 

This criticism refers to the method which 1s customary m sorne research 

centers such as the 'Ilmïyah Seminaries, and is not exclusively applicable to 

Âyatullah Khomeini. 

3.Ta 'lïqat 'alaShar}JFu~iï~a/-lfikam (Marginal Notes on the Commentary 

on Bezels of Wisdom). There appeared in the nineteenth-century a Egyptian 

11 2 Ayatulliih Khomeini, Mi~iih al- Hidiiyah, 213 . 

113 Knysh," ' Irian Revisited ," 636. 
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lithographed edition of the conunentary on Ibn Arabï's Fu~ü~ al-lfikam (Bezels of 

Wisdom) composed by Sharaf al-Dïn Mal;nnüd al-Qaysarï (d. 751/1350), who was 

both an extraordinary mystical thinker in his own right and a widely known 

exponent of Ibn Arabï's doctrine. 114 Âyatullah Khomeini owned a copy, which he 

annotated and then mislaid. Fifteen years later was found by a student in 

Hamadan. 115In this regard, Knysh says: 

Given the author's status the editor did not dare publish the commentaries 

without Khomeini 's permission, and, th us, he sent to Khomeini a draft of the 

handsomely copied manuscript for correction and approval. Khomeini 

sanctioned its publication after making a few rninor stylistic changes. To 

bypass the enormous difficulties involved in a critical edition of the 

voluminous texts that had been commented upon by young Khomeini, the 

editors chose to reproduce only his rather disparate remarks and elaborations. 

In order to provide his discourse with a minimum of integrity, they retained 

those phrases from the original lithographie editions that elicited his 

comments. Nevertheless, an attempt to grasp the author's complex reasoning 

without having recourse to the original texts on which they are based is a 

rather frustrating task. 116 

114 Ibid., 631. 

115 See: Mul;tammad Ral;llmlyan, introduction to Ayatullah Khomeini; Ta '/iqat 'afa Shar/;1 "Fu~üs al-
./:frkam" wa "Mi~iih al-Uns" (Qum: Pasdar-i Islam, 1406/1995), 5. The story of how the book was 
discovered is an interesting one; see Knysh " 'Irian Revisited," 631-632 . 

116 Knysh, " ' Irian Revisited," 632-633 . 
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3. Chihi/lfadith (Forty Traditions). In this book, the author describes forty 

traditions which are primarily of an ethical and mystical nature. These traditions 

are from the Prophet and the lmiims of the Shï'a. At the beginning of the book, 

Ayatullah Khomeini names four masters (mashiiyikh), who allowed him to quote 

the traditions in this work. 117 

4. Liqa'Allah (Meeting God). A seven page work that Ayatullâh Khomeini 

wrote in Persian, it has been published at the end of J:la.ü Mïrzâ Javad Malikï's 

Liqa' Allah. 118 

5. Sirr al-$alah or $al at al- 'Arifïn wa Mi 'riij al-Siilikïn (The Secret of 

Pray er or Pray ers of the Knowers & Ascent of the Wayfarers ). This book was 

written for a group of select mystics, and was completed by him in 1939. 

6. Adah al-$alah (Correct Conduct of Prayer). This work, written m 

Persian, is a profound spiritual and mystical treatise on ~a/ah (prayer) and its 

etiquette, rewards, significance and mysteries.119 Ayatullah Khomeini wrote it 

before Sirr al-Sa/ah in 1942, and at the beginning of this book he states: 

11 7 These four people were: 1. 'Allamah Shaykh Mohammad Taqï I~fahanï, (d.l332/1913), 2. I:Iaii Shaykh 
'Abbas Qumï, (d. l359/1940), 3. Sayyid Aboul Qasim Dihkurdï, (d.l352/1933), 4. Sayyid Mul;lsin 
Amïn 'AmiH , (d.l371/1951). See, Ayatullah Khomeini, Chihil Jjadith , .3, and for more information 
about this book see chapter II. 

118 Ri<;la Ustadï, "Kitabha va Athar," 147. and Najafiyan, "Imam Khomeini(pt. 3)," AI-TawiJïd, v. 8, no, 
1, (1411/1991): 144 . 

11 9 Ibid., 145. 
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"Beforehand 1 had written a book about prayer, but it 1s difficult for general 

people, so this book is useful for everybody." 120 

7. Tafs.ïr Sürah Jjamd. This is an exegetical discourse in Persian on the 

openmg chapter of the Holy Qur' an, which was originally broadcast in five 

sessions by the Islamic Revolution Television in 1980. Professor Algar says: 

Although he never proceeds beyond the second verse of the chapter (and 

engages in what appear to be numerous lengthy digressions), the designation 

"On Sürat a/-Fatil;a" is appropriate. The point of departure and return is 

always the opening chapter, and more importantly, the wide range of subjects 

evoked illustrates the fact that the chapter contains the whole of Islam 

compressed within it that is it is "the mother of the book," as the Prophet 

designated it. 121 

8. Jihiid Akbar or Mubarizah Ba Naft (The Major Struggle). This 1s a 

compilation made by Sayyid J:Iamïd Rawl}ârü of Ayatullâh Khomeini's lectures on 

ethical and spiritual issues delivered during his stay in Najaf in 197 4. 

Other books are as follows : 

9. Sharb Jjadïth Ra's al-Jalüt (a commentary on Qaçlï Sa'ïd's work). 

10. Ta'liqah 'Ala Sharl} ijadlth Ra's al-Jalüt. 

11. ijasruyah 'Ala al-Asrar. 

120 Ayatullah Khomeini, Adâh al-$alah, 2 . 

121 Idem., Islam and Revolution, trans. Hamid Algar, 393. 
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12. Sharl) J:ladïth Junüd 'Aql wa Jahl.122 

It would not be out of place here to mention a sentence from his last will 

and testament: "With a tranquil and confident heart and a conscience hopeful of 

God's beneficence, 1 now take leave of my sisters and brothers for ajourney to my 

etemal abode." 123 

122 See Ri<)a Ustadï, "Kitabha va Athar," 148-149 . 

123 Imam 's Final Discourse, 92. 
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CHAPTER TWO 

JIHAD-/ AKBAR 

The Prophet declared: "We have retumed from 
the lesser holy war to the greater holy war(jihad-i 
akbar). They asked, "0 Prophet of God, which is 
the greater war?" He replied: "Struggle against 
the lower self (nafs) . 

The subject of the present chapter is jihiid-i akbar. Since the term 

jihiid-i akbar denotes different meanings, it will be useful to discuss it in sorne 

detail and clarify the different nuances. Moreover, because of the close 

relationship between the terms jihad al-akbar and nafs, a clarification of the term 

nafs is perhaps necessary before entering upon a discussion of our main subject. 
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NAFS 

As D. B. Macdonald points out, there are vanous meamngs for naft. 

According to him " Naft has the following meanings: the spirit (rü.(l), the blood 

(dam), the body (jas ad), the evil eye ( 'ayn), but Ibn Qayyim objects that it is 

really a case of rü.(1."124 Moreover, other meanings such as Soul, Psyche, Life, 

Animate, Living Creature, Human Being, Person, and Self are used in different 

contexts.125 Tusï also defmes naft as follows: 

The human soul is a simple substance, whose function is to perceive 

intelligibles by its own essence; and to regulate and control this sensible body, 

which the majority of mankind cali 'Man' by means of faculties and organs. 

Such a substance is not a body, nor is it corporeal, nor is it sensed by any of 

the senses. 126 

The Qur' ân also employs different meanings for the word naft, of which 

the following have most often been applied: 

1. Life. "The life for life"127 

124 Duncan B. Macdonald, " The Development of the Idea of Spirit in Islam" The Moslem World, 
22 (1932): 37. Concerning the problem see: Ibn Qayyim, Kitâb ai-RüiJ (Haydar Âbad, Majlis 
Da' irah al-Ma' arif al-'Uthmanïyyah, 1357/1 938), 216-224, 264-279. 

125 See: Hans Wehr, A Dictionary of Modern Written Arabie, ed. J. Milton Cowan (New York: 
Spoken Language Services lnc. , 1976), 985. 

126 Na~ir al-Dïn Tüsï, Nasirean ethics, trans. G. M. Wickens ( London: George Allen & Unwin Ltd, 
1964 ), 36. For more information See: Sayyid Ja'far Sajjadï, Farhang-i 'Uliim-i 'A qlï (Tehran: 
Kitabkhanah-i lbn-i Sïna, nd.), 2: 593-602 . 

127 Qur'an, 5:45: 
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2. Self. "1 do not exculpate myself."128 

3. Soul. "Allah receiveth (men's) soul at the time oftheir death."129 

lt is possible to di vide the meanings of naft into three groups: 

36 

1. The literai meaning. According to this meaning naft means essence, 

object or person. 

2. The philosophical term. ln considering the usage of the word naft, it 

appears that it most often refers to the word it is used with in a construct. Thus, 

naft al-shay' means the thing itself, naft al-ins an means man himself and naft al­

l)ajar means the stone itself. If separated from its position in the construct, it 

ceases to have that meaning. ln sorne constructs it is used for emphasis, as when 

we say: "Zayd himself (Zayd naftuh) came."130 

The word naft can be applied in this way to anything and anyone, even 

God, such as when He states: "He hath prescribed for Himself (naft) mercy"131 or 

"Allah biddeth you beware (only) of Himself (nafs). 132 The word, however, can 

also be used for humans composed of body and spirit, and thereafter, it becomes 

128 Qur'an, 12:53: 

129 Qur'an, 39:42: 

130 "~.l;j .. l;.." 

131 Qur'an, 6:12: 

132 Qur'an, 3:28: 

~)\~..):.~ 

~..nl~_).l:..,...J 
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endowed with meaning without any annexation.I33This is the philosophical usage 

of the term to denote "soul" (as in 'ilm al-naft). 

3. The ethical term. According to this meaning, naft is the source of the 

sensual desire of animality, as the Qur'an states: " They follow but a guess and 

that which (they) themselves (anfus) desire."I34 

Apart from the above mentioned literai meanings, the two other meanings 

are used which are contrary to each other. ln ethics naft is opposite to practical 

intellect, which distinguishes good and evil, while in philosophy naft is opposite 

to body. ln ethics naft is not a substance, rather it is a potentiality, the source of 

animality, while in philosophy naft is an immaterial substance. 135 

The meaning which is most relevant to this study is provided in a passage 

from Ayatullâh Khomeini's Forty f;/adïth: 

133 MuJ:tammad I;Iusayn Taba~aba'ï, A I-Miziin fi Tafstr ai-Qur 'an (Beirut: Mu'assasah al-A' lamï lil­
Ma~büat, 1392/1972), 14: 285. He mentions sorne verses: " He it is Who did create you from a 
single soul, (nafs-i wii/;Ida means human) and therefrom did make his mate that he might rest in 
her" (Qur'ân, 7: 189), and: "Whosoever killeth a human being (insiin) for other than 
mans1aughter or corruption in the earth, it shall be as if he had killed ali mankind (insiin) , and 
whoso saveth the li fe (nafs) of one, it shall be as if he had saved the life (nafs) of ali mankind." 
( Qur'an: 5:32). He also states: "The verse under discussion, (2 : 153-157) as weil as those quoted 
above, points to another more comprehensive reality and that is the materiality of the soul. The 
soul is something other than matter and body; it is beyond the jurisdiction of the rules governing 
matter and body, or those affecting various material compounds and mixtures. Yet, it has a 
special relationship with the body keeping it alive, managing its multifarious functions and 
activities and enabling it to perceive and feel." Ibid. , 4: 201. 

134 Qur'an, 53: 23: ~YI(..$_,.:; L.J ül:.ll YI w,..;..; wl 

135 See: Sayyid Ja'far Saijadï, Farhang-i 'U/iim-i 'Aqlï, 2: 593-561. 
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and is associated with his body, and the other is 'inner Iife' , the inward 

world, associated with the hidden, invisible, higher other world, his soul in 

short, which belongs to the realms of invisible and celestial world, and 

consists of several levels and grades. These levels are generally divided 

sometimes into seven sections and sometimes into four. They are sometimes 

divided into three, and sometimes into just two sections.136 

Although evety human being has one nafs which does not change in this 

regard, nevertheless, due to various qualities of nafs at different times, there are 

different aspects of nafs. In other words, one nafs could have various qualities; 

three kinds are referred to in the Qur' an: 

1. nafs al-lawwiimah (the blaming soul), 137 

2. nafs al-ammarah (the soul which inspires evil), 138 

3. nafs al mu fm a 'innah (the soul at peace ). 139 

Indeed, these can be seen as three qualities of one soul m a process of 

purification. Nafs al-ammarah commands lust and vain desire; nafs al-lawwiimah, 

then, causes any deficiency in the soul to appear foui and invites one to repent, 

136 RuJ:mllah Khomeini, "Forty I:Iadïth; An Exposition of Ethical and Mystical Traditions, (pt. 1)," 
trans. Qara'I 2, no. 3, (1405/1985): 20. 

137 A synonym is "reproachful." The Qur 'an states: "Nay, I swear by the accusing soul. " 75:2. 

138 Other synonyms are: command, passion, addiction to evil (Ammaratun bi-ssû), The Qur'an 
states: "Lo ! the (human) soul enjoineth unto evil." 12:53. 

139 A synonym is "satisfied." The Qur'an states: "But oh! thou soul at peace." 89:27. 
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while m(s al-mupna'innah is satisfied only with fair action and acceptable 

behavior operation. 140 In this regard, Âyatullâh Khomeini states: 

For each of them [of man's levels] 141 is a specifie host of guardians. The host 

related with the divine and intellectual powers attracts him towards the 

sublime, heavenly spheres, and summons him to acts ofvirtue and goodness. 

The other host of guardians is the ignoble and satanic which attracts man 

towards the baser realms of darkness and shame, and invites him to acts of 

villainy and destruction. There is always a state of conflict and strife between 

these two forces, and human existence serves as the battleground of these two 

bands. When the divine forces of good become successful, man emerges as a 

virtuous and blessed being, and attains the high station of angels, and is 

congregated under the category of prophets, saints and the pious. When the 

satanic forces of darkness dominate, man becomes a rebellious and vicious 

being, and is flocked with the fiendish group of the infidels and cursed.142 

Therefore, naft has severa! meanings; one of them is the human being 

himself, but this is described variously in accordance with a variety of conditions, 

140 See Tüsi, Nasirean Ethics, 57. Tüsi also states that: philosophers have said that of these three 
sou1s, on1y one possesses discipline and generosity in rea1ity and in substance, and that is the 
Angelic Sou!; the second, although not possessed of discipline is receptive thereof, and is 
submissive to the instructor at the time of schooling, and this is the Savage Soul; the third is 
devoid of discipline and unreceptive thereof, and this is the Bestial Sou!. Ibid. 

141 Refer to quotation on page 41 and footnote 137 thereto .. 

142 Âyatullah Khomeini, "Forty I:Iadith (pt. 1)," trans. Qara'I, Al-TawlJid, 2, no. 3, (1405/1985): 20. 
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while the second meaning is passion or the baser and lower self. Passion 1s a 

comprehensive word consisting of great anger and other evil attributes. 143 

Conceming the meaning of naft, Seyyed Hossein Nasr writes: 

In Arabie the word naft means at once soul , self and ego. As ordinarily 

understood, the naft is the source of limitation, passion and gravity, the 

source of ali that makes man selfish and self-centered. This naft which is 

called the al-naft al-ammtirah (the soul which inspires evil), following the 

terminology of the Qur'an, must be transfigured through death and purgation. 

It must be controlled by the higher self. With the help of the Spirit the nafs 

al-ammârah becomes transformed into the naft a/-lawwiimah (the blaming 

soul), gaining greater awareness of its own nature, an awareness that is made 

possible through the transmutation of its substance. In the further stage of 

inner alchemical transmutation, the naft a/-lawwiimah becomes transformed 

into the nafs al-mufma'innah (the soul at peace), attaining astate in which it 

can gain knowledge with certainty and repose in peace because it has 

discovered its own center, which is the Self. 144 

143 See: Ghazalï, Jl;lya Ulüm ai-Dïn, trans. Maulana Fazul-ul-Karïm (Lahore: Sind Sagar Academy, 
nd.), 3: 3. 

144 Seyyed Hossein Nasr, The Need for a Sacred Science (Albany: State University of New York Press, 
1993), 18-19. In this regard Sayyid l;Iaydar Amulï states: " The soul is one reality and multiplies in 
accordance with contingent phenomena. For every quality the soul acquires there is a corresponding 
names: by its detachment, it is called the human soul and by its attachment to the body, in the first 
instance, it is called the plant soul, and in the second, the animal soul, and in the third instance, the 
selfish soul. The sharï'a and the Qur'an have described the four souls or selves as self-accusing, 
commanding to evil, the tranquil soul, and the inspired soul." Sayyid J:Iaydar Amulï, Jnner Secrets 
of the Path, ed. M\JQammad Khajawï. trans. Assadullah ad-Dhaakir Yate (Longomead: Element 
Books, 1989), 265-.266. (A sr tir a/-shari'a wa A/Wtir al- Tarïqa wa Anwtir ai-Jjaqïqa, p. 219) . 
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JIHAD-! AKBAR 

Literally, jihiid, 145 which is the infinitive for the trilateral verb "jahada ", 146 

means: to attempt, to strive, and to struggle, and implies the use of force. This 

meaning has repeatedly been applied in the Qur' an: " As for those who strive in 

Us, we surely guide them to Our paths, and Lo! Allah is with the good."147 The 

second meaning or usage of the term denotes armed confrontation and war against 

one's enemies in the cause of Allah, such as in the following: "So ohey not the 

disbelievers, but strive against them herewith with a great endeavor."148 On the 

other hand, jihad is achieved sometimes by the heart, sometimes by the tongue, 

and sometimes by the hand. The jihad of the heart, i.e. against one's own 

weaknesses and inner evil, is often described as the "major jihad'. 

In this the sis we will discuss the second kind of jihiid that is, struggle with 

the soul. Therefore, according to what has been said before, because human 

existence serves as the battleground of the two forces of good and evil, the 

meaning of jihiid-i nafs (struggle with soul) will become clear. In other words, in 

145 See: Majid Khadduri, art. "Jihad." in Encyclopadia Britannica, 1970. 

146 Although the term jihad is the infinitive ofjiihada, its stem is fromjahd or juhd which means: 
attempt, endeavor, exertion, ability, and capability. The Qur'an states: "Lo! Those who believe 
... and strive in the way of Allah." (2 :218). There is no difference between jahd and juhd. See: 
Razï, Mukhtar al-$i}Ja/;J, 114; Jamal ai-Dïn, Lisiin al- 'Arab, 3: 134: Mu~!afavï, AI-Ta/;Iqiq, 
2: 134. 

147 Qur'an, 29:69 . 

148 Qur'an, 25:52. 
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any military confrontation or jihad, not ali men are al ways a party to the conflict; 

however, a battleground is not the only place for humans to engage injihiid. There 

is another enemy that the human being fights with. This enemy is inside him and 

is called naft (self or soul). Therefore, every force that corrupts humans, whether 

outside of a human being or inside, is a party to jihiid, but the force which is most 

dangerous is the one which is the object of major jihad There are many traditions 

that draw the attention of every Muslim to this important note. The Prophet 

Mohammad (p.b.u.h) states: "The most hostile ofyour enemies is your soul or self, 

enclosed between the two sides of you."149 Explaining this tradition, Âyatullah 

Khomeini states: 

Y our self is worse than your enemies, worse than ali idols. It is, in fact, the 

chief of ali idols, compelling you to worship it with a greater force than that 

of other idols. Until one breaks this idol, one cannot turn to God; the idol and 

God, egoism and divinity, cannot coexist within you.150 

149 Mul;tammad Baqir Majlisi, Bif;uïr ai-Anwar (Beirut: Mu'assasat al-Wafâ, 1403/1983), 67: 64. This 
sentence " between the two sides" means this enemy is very near and is inside the human being, 
not outside. Mu~ahharï said: " When a mystic was asked about this tradition, he said: " Because 
if you do good to any enemy and give him what he wants, then he will become your friend, but 
[ifyou give to] the soul whatever its wants, it will become your enemy, even more." See Murtaçla 
Mu~ahharï, Insan-i Kami/ (Qum: Intishârat-i Islami, 136s.2/1983), 174. 

150 He adds: "Unless we leave this idol temple, turn our backs on this idol, and set our faces toward 
God Almighty, we will in reality be idolators, even though we may outwardly worship God. We 
say " God " with our tongues, but our selves are what is in our hearts. When we stand in prayer 
we say, "You alone do we worship and from You alone do we seek help," ( Qur'an, 1:5) but in 
reality it is our selves that we are worshipping. I mean that we are exclusively concerned with 
ourselves, and desire everything for ourselves." See: Algar, Islam and revolution, trans. Hamid 
Algar, 383-384. 
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Thus, the terrnjihad-i akbar (major struggle) is used in sorne traditions that 

are quoted from the Prophet Mohammad. Kulaynï quotes one of them in his work 

U~ül al-Ktifi. 

Imam Ja'far-i ~adiq states: The Prophet Mohammad sent an expedition 

(sarïyah);151 when they returned from the battleground, the Prophet of God 

said; "Blessed are (bravo!) those who have performed the minor jihad and 

have yet to perform the major jihad (major struggle). When they asked "what 

is the major struggle?" the Prophet replied " the jihad of the self' (struggle 

against self or nafs).152 

According to this tradition, jihiïd-i a~ghar means to wage war or hattie, in 

other words 'Holy war," andjihiïd-i akbar is struggle against the naft or the soul. 

These traditions are also the source for the term jihiïd-i akbar itself. The Prophet 

Mohammad called struggle against the soul (naft ) greater than the struggle 

against enemies. According to the Bal,lr al-Fawa'id, a text from the mid-twelfth 

century, this is because we can see the infidel and enemy, but we cannot see Satan, 

and also because the enemy is only the enemy of our life, while Satan is the 

en emy of our faith. For this reas on the Prophet Mohammad called the struggle 

against the soul "the major struggle;" the war against the infidel is limited, but the 

151 Sarïyah is a military expedition comprised of nearly four hundred soldiers which the Prophet 
sent to war, but which he himself did notjoin. 

152 Mul).ammad Kulaynï, U~ül a/-Kiifï, trans. Mul).ammad Baqir Kamarihï (Tehran: Dar al-Kutub 
al-Islamiyah, 1378/1958), 5: 9-10; Nüri, Mustadrak a/-Wasii'il (Tehran: Mu'assasat Ahl al-Bayt, 
1408/1988), ll: 26: and Hurr al- 'Amili, Wasii'i / al- Shï'ah (Tehran: Maktabah al-Islamïyah, 
1398/1977), 11 : 122-123. 
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battle against Satan etemal. The third difference is that if we fight with our enemy 

or if an infidel should fight us, Paradise is ours, but if Satan kills us, Hell is ours. 

The fourth difference is that the infidel may make peace or form an alliance, but 

Satan never makes peace or forms an alliance. The fifth and most important 

difference is that struggling with the enemy is much easier than struggling with 

Satan and nafs. 153 In concluding this section, we quote: 

Know that holy war is twofold: jihad against the soul and jihad against the 

infidel. The greatest holy war is that against your soul, for it is friendly 

toward you though it is your enemy. The sou! is like a hypocrite, outwardly 

friendly but inwardly an enemy. Men of perception cali the soul "the greatest 

idol"; he who has conquered his soul has reached the degree of perfection and 

achieved nobility. God says in the pre-eternal Koran, "Neither slay 

yourselves, " that is, do not kill yourselves with your own bands, meaning, 

"Do not be in agreement with the soul or neglectful of its wiles," for if one is 

heedless of the soul' s wiles it is as if he had killed himself. 

When the Prophet returned from fighting the unbelievers he turned to the 

Companions and said, "I have returned from the lesser holy war to the 

greater." This is because the soul is an enemy at home; the infidel seeks your 

life, while the soul, that enemy, seeks your faith. The deceits of an enemy at 

home are great, and guarding against it is difficult, for it knows the faults and 

153 The Sea of Precious Virtues, trans. and ed. M. T. Danishpazhüh, Julie Scott Meisami (Salt Lake 
City: University of Utah Press, 1991), 14. 
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character of the owner of the bouse, who cannot avoid it. But one can avoid 

an open enemy. 154 

INVESTIGATION OF THE TRADITION 

Because of the importance of the prophetie tradition cited above as one of 

the sources for our study, we should investigate it from a textual aspect and 

determine the chain of transmission.I 55 In this case, according to sorne scholars 

and 'ulama, tradition ofjihiid-i akbar is reputable and creditable. It is repeated 

in the works of highly respected scholars such as 'Allamah Majlisï, Shaykh 

~adüq, Shaykh Baha'ï, 'Ala' al-Dïn Hindï, Ghazalï, Sayyid l:faydar Amulï, 

Jalal al-Dïn Rümï, 156 etc., ali of whom quote it, although occasionally with 

different chains of transmission.I57 

154 The Sea of Precious Virtues, ed. M. T. Danishpazhuh, 14. 

155 For investigation of the tradition see: J. Robson, art. "I:Iadïth." in The Encycopaedia of Islam, 
1978; Shahïd-i Thanï, Al-Ra 'iiyat fi 'l/m al-Diriirah, ed. Mul].ammad 'Ali Baqqal (Qum: 
Maktabah Âyatullah al-UcJma Mar'ashï Najafi, 1408/1988), and Mal].mud al-Tal].an, Taysl 
Mu~tlafJ al-Jjadlth (RiyacJ: Maktabat al-Rushd, 1403/1983). 

156 Rümï turns into poetry the tradition of the Prophet as he says: 

See: Jalal al-Din, Mathnavi-i Ma 'navi-i Mawlavi, ed. M. Darvïsh (Tehran: Saziman-i Intisharat-i 
Javïdan, 1366s./1987), 85-86. (" ... When 1 turned back from the outer warfare, 1 set my face towards 
the inner warfare. We have returned from the lesser Jihad, we are engaged along with the Prophet in 
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Hindï also mentions the tradition in other words: The prophet Mohammad 

states: "welcome fromjihiid-i ~ghar (the smaller struggle) to jihiid-i akbar (the 

greater), that is, the struggling of the man (slave or servant) with his desire."158 

Therefore, this tradition, seems to be a .I,Jadïth-i mutawatir-i ma'nawï (a 

repeatedly stated tradition), 159 because many transmitters, whether Shï'a or Sunnï 

scholars of .I,Jadïth, have quoted it, albeit using different words. What is more, 

according to Tajlïl and Khü'ï, sorne books, such as Kiifi or Kanz al- 'Ummal, are of 

such a high status as sources of religious knowledge, and so sacred in Islam, that 

the greater Jihad ... " See Reynold A. Nicholson, The Mathnawï of Jalalu 'ddïn Riimï (London: Luzac), 
1926, 1:76 (verses: 1374-1390). 

157 For example, Majlisi relates on the authority of Ibn Idris who relates on the authority of his father 
who relates on the authority of Ibn 'Isa who relates on the authority of M~ammad ibn Y~ya al­
K.hazzar who relates on the authority of Musa ibn Isma'Il who relates on the authority of his father 
who relates on the authority of Müsâ ibn Ja 'far who relates on the authority of his fathers who said: 
that Imam 'Ali (p.b.u.h) said: The Prophet (p.b.u.h) sent an expedition (sarïyah); when they retumed 
from the battleground, the Prophet of God said; "Blessed are (bravo!) those who have performed the 
minor jihad and have yet to perform the major jihad (major struggle). When they asked "what is the 
major struggle?" the Prophet replied " the jihad of the self (struggle against self or naft). Theo the 
messenger of God said: The most excellent (meritorious) of jihad is struggle with soul (naft) which is 
between two sides" Majlisï, Bi/;Iar al-Anwar, 67: 65: 

.J! <r'Y' ~ "-:11 ~ J:cL-..1 .J! <r'Y' ~).?JI~ .J! ~ ~ ~ .J!I ~ "-:11 ~ U":!J.ll .J!I 

Jlj 1~.J W! .._.Y"~ (U"") .üll J.,....J ,) (E:.) ~_,.JI.J:!AI Jlj :Jij( t) • 41 ~ ~ 
j~ t.. J .üll J_,....J l:! J.i fi'JI j~ ~ ~ J y.....,.'JI j~ l_,..:,.i r~ ~...>'" 

~ Œ! .;;JI~ .l.t;~ ü.o .l~ J.,.o.JI: Jlj (> ~ .l~:Jij ! fi'JI 

See also Mohammad Ghazâlî, JJ;rya al- 'Uliim al-Din (Beirut: Dar al-Khayr, 141111990), 2: 348. 

158 'Alâ'i al-Dïn Hindï, Kanz al- 'Ummal (Halab: Maktabah al-Turâth al-Islâmï, 1390/1970), 4: 430. 

See also for the other traditions : Ibid. 430/616, Sayyid I:Iaydar Amuli, lnner Secrets of the Path, 
ed. M~ammad Khâjawi, trans. Assadullah ad-Dhaakir Yate (Longomead: Element Books, 1889), 
216. (Asrar al-shari'a waAfwar al-Tarïqa waAnwar al-ljaqiqa, p. 177) . 

159 See: J. Robson, art. "I:Iadith." in The Encyclopaedia of Islam , 1978. 
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the authors may be considered highly honest and highly reliable; ali of the 

transmitters of the chain of transmission are just and trustworthy.160 

In our discussion, so far, we have seen that the text and the chains of 

transmission of the tradition are true and can be invoked. As far as the indication 

of the tradition ( diliilat al-}Jadïth) is concerned, it is necessary to say that since 

this tradition is agreeable with the Qur' ân and is an acceptable tradition we have 

further proof that it is reliable. Therefore the tradition of jihad-i akbar is certainly 

a flrm and valuable tradition that is agreeable with the Qur' ân. There are several 

traditions that reinforce this, such as: 

The prophet Mohammad while addressing at Mina (in Mecca) observed: 

0! People, every one of my tradition which you receive and which accords 

with the book of Allah undoubted1y emana tes from me. And whichever of my 

tradition you receive and which is contrary to the book of Allah, surely does 

not emanate from me.161 

Hindï also quoted sorne traditions in his book (Kanz al- 'Ummal) from the 

Prophet Mohammad, one ofwhich reads: 

160 See: Abü~alib Tajlïl Tabrizi, Mu 'jam al-Thiqiit Wa Tart1ô al-tabaqiit (Qum: Mu'assasat al-Nashr 
al-Islami, 1363/1984), and Abu al-Qasim Khü 'I, Mu 'jam Rijiil al-ljadïth wa Taj~11 ai- Tabaqiit 
ai-Ruwiit (Qum: Madinat al-' llm, 1403/ 1983). 

161 Mul)ammad Kulayni, A l-Kiifi, trans. Sayyid Mul)ammad I:Iasan Rizvi (Tehran: World 
Organization for Islamic Services, 1398/1 978), 1/2, 180. Also see: Majlisi, Bi/;liir ai-Anwiir, 
2: 188-189. 
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"Assess my tradition with the Book of Allah, if it accords with it, so it is 

mine and 1 said it."I62 

From these traditions we can determine that the tradition of jihiid-i akbar is 

a true tradition and that the Prophet Mohammad stated it. 

So far, we have come to understand the meaning of nafs from a mystical 

point of view; furthermore, we have clarified the meaning of the tradition of 

jihiid-i akbar, i.e. that it is a struggle against soul or nafs. Consequently, we 

should say that: jihiid-i akbar or tahdMb-i nE(s (purification of the camai soul) is 

the way in which one gains an intuition of the realities in mysticism. In other 

words, the way of mystical knowledge is not syllogism (qiyiîs) or rational 

demonstration (istidliil-i 'aqli); rather, its way is purification of soul (tazkiyah-i 

nafs). Now, struggle against nafs is sometimes accompanied by physical practices, 

such as prayer and fasting and sometimes with moral acts163 such as repentance 

(tawbah), trust in God (tawkkul) or sincerity (ikhl~). In chapter three we will 

discuss these moral practices. 

162 Hind1,Kanzal-'Ummii/, 1:179 . 

163 Rümi explains about cordial actions in his Mathnavi; see Jalal al-Din Rümi, Mathnavl-i Ma 'navl-i 
Maw/avi, 192-194. 
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INTRODUCTION 

INVESTIGATION 

OF 

CHIHIL _lfADlTH 

1 was delegated as a prophet in order to perfect 
virtues moral. 

The Prophet Mohammad164 

We leamed in chapter two that the true meanmg of jihiid al-akbar is 

purification of soul (tazkïyat al-naft). And also discovered that both physical and 

moral practices ( such as pray er, fas ting or fear and hope, and trust in God) can 

help one to achieve purification of soul. In this chapter, we will describe sorne of 

the implications of the concept of jihiid al-akbar by investigating the work entitled 

Chihillfadith, written by Âyatullah Khomeini. 

164 Hindi, Kanz al- 'Ummii/, 3:18, and M\ll:lammad M\Jl:lammadï, Mâiina/-ijikmah 3:149: 
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CHIHIL lfADITH 

Chihillfadïth was written during the period when Âyatullah Khomeini was 

occupied with studies as weil as teaching. This book contains forty ethical and 

mystical traditions which were collected by him. 1650f these, 33 traditions are 

about ethics (akhliiq) and 7 about faith and mysticism. Âyatullah Khomeini's work 

Chihil lfadïth is a guide to ethical behavior, and discusses the many qualities 

which will help a Muslim to achieve jihiid-i akbar. 166 In this regard, Âyatullah 

Khomeini states: 

1, a humble servant of God, was contemplating for sorne time, to select forty 

i,Jadith from among the ai,Jiïdith [traditions] of members of the Household of 

the Prophet from the authentic books of the $ai,Jiibah [The Companions of the 

Prophet ] and scholars, and was trying to compile them with an appropriate 

explanation of each of them that can be applied to the general conditions of 

the people.. . God willing, this compilation would be an attempt to serve the 

command of the Prophet who said: " From among my followers, one who 

shall preserve and protect forty traditions, so that my people may benefited 

165 He taught morais and ethics in the Fay<;lïyah and Mulla ~adïq schools in Qum, then decided to write a 
book about ethics, which he finished in 1358/1939. See: Âyatullah Khomeini, Chihi/ Jjadith (Tehran: 
Mu'assasah Tan?:ïm va Nashr-i Âthar-i Imam Khomeini, 1371/1992), 1. See chapter one of this thesis, 
below. 

166 He wrote Chihil Jjadith between 1317-1320 (1928-1931) in Qum. AJ:imad-i Fihrï has commented on 
only four traditions. See: Âyatullah Khomeini, Arba 'ïn, ed. Sayyid AJ:imad-i Fihrï (Intisharat-i Inla'at, 
1365s./ 1986), 11-13. 
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from them, Almighty God will treat him the day of Resurrection as a great 

men of wisdom and learning (jurisprudence)". 167 

TAWAKKUL 

Trust (tawakkul) in Godin ali aspects of one's life is derived from the belief 

that God is the only effective force in the universe. There are severa! verses and 

traditions about trust that emphasize its importance. God states: "So put your trust 

(in Allah) if ye are indeed believers,"168 and also the Prophet says: " Whosoever 

abandons hope in everything except God, He shall take care of his means of life 

and He shall provide him from such a source as is beyond his conception. He who 

is addicted to the world, God hands him over to the world."169 

1 would like to quote a tradition170 which Ayatullah Khomeini quotes in his 

work, Chihillfadïth: 

167 Wk 1. .;& ~ ...ni .Ga.., 1.. . ·- · ~ . 1 - 1 ,_ .1:.h . 
~ - r-'" . .....,. u~ , <J:A-!.J <S'A <r- ..,... 

See: Âyatullah Khomeini, "Forty I:Iadith (pt. 1)," trans. Qara'I, Al-Taw.IJïd, v. 2, no. 3, (1405/1985): 19-
20. On this tradition see Hindi, Kanzu al- 'Ummiil, v. 10, p. 158, and Abï Bakr Beihaqï, Al-Arba 'tin 

al-$ughrii, ed. Abü Hajar Zaghlül (Beirut: Dar al-Kutub al-'Ilmiyah, 1407/1987), 12-13, and Majlisi, 
Bi.IJiir al-Anwiir, 2: 116-154. 

168 Qur'an, 5:23. ( ~_,.. ~ -:,1 I_,]Sfo ...ni~ _, ), and another verse is "Will not Allah defend 
His slave?" (Qur'an, 39:36. (·~ ~ ~ ~ 1)). 

169 See Majlisi, Bi.IJiir al-Anwiir, 74:178, and Hindi, Kanz al- 'Ummiil, 3:105, and Mul.tammadï, Miziin 
al-Jjikmah, 10:683: 

~ ~1 0--.J ~'J ~ 0-- ..!j.; _, ..._;.,.- ~ ~ ~1 otiS J;.,._,jc. -ùll JI ~1 0--

4:!!1 ~ ~_, ~.lll 

17° Kulayni, U~ül al-Kiift, 3:110. 
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'Ail Ibn Suwayd says: "I asked him [Abu al-I:Iasan] concerning the utterance 

of Almighty God, ' And whoever puts his trust in God, th en God suffi ces him' 

(Qur'an, 65:3). The Imam said: 'There are various degrees of trust in God. 

One among them one is that you should put your trust in God in ali your 

affairs, being well-pleased with whatever God does to you, knowing for 

certain that He does not cease in His goodness and grace towards you, and 

that the command therein rests with Him. So put your trust in God, leaving 

that to Him and relying upon Him in regard to that and everything other than 

that."171 

However, at this stage a person seeks neither support nor consolation from 

the externat world. If one is sincere in one's persona! quest, the eamestness of the 

effort begins to supplement the other forces that are helping the aspirant toward 

the goal. Conceming the definition of tawakkul, 172 Ghazalï believed that trust in 

God consists of three stages: knowledge, condition and action. After explaining ali 

three stages, he goes on to say: 

The meaning of tawakku/ or reliance [trust] is to entrust an affair to another 

and to believe him fully in that respect. He who is entrusted upon is called 

waki1[regent] or pleader and he who entrusts in called Muwakki/ or client[the 

principal]. So sure faith in waki1 is called reliance. 173 

171 Ayatulla Khomeini, "Forty I:Iadïth (pt. 14)," trans. Qara'I, Al-Taw(lïd, v. 6 : no. 2, (1406/1986): 19. 

172 In this study we will not discuss the theoretical aspect of this, for it calls for an examination of 
questions related to compulsion and entrusting (jabr and tajwïçl), which is not the focus of this work. 
For more information see: MliQammad Taqi Ja'fari, Jabr va lkhtïyiir (Tehran: Shirkat-i Sahâmï-i 
Intisharat, 1344/1965) . 

173 He continued: "Similar is God release. When reliance on a wakJ1 with such description is made, how 
much reliance on God should be made? When you believe that there is no master of an action, beside 
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What is important in trusting God is how the believer knows God, because 

the degree of tawakku/174 is based on the believer's knowledge of God, and 

believers are very different with regard to their knowledge of the Lordship of the 

Sacred Essence of God; therefore, we see that 'ulam ii who wrote on ethics such as 

Ghazalï, Tüsï and Âyatullah Khomeini, have discussed both tawf:Jïd (Unity of God) 

and tawakkul in the same chapter. Thus Ghazalï has written on the subject of 

tawf:Jïd in the chapter on tawakkul in his lf.zyii' 'Uliïm al-Dïn, and Âyatullah 

Khomeini touches on this relationship when he divides people into three 

categories: 

1. The majority of monotheists consider Almighty God the creator of the 

general essences of things; but they do not believe in the continuing Lordship of 

God, and consider His authority over things as limited. They sometimes pay 

attention to God, and in general, there is a scent of tawakkul in them, but if they 

deem the apparent causal factors as favorable they absolutely forget God. 

2. The second group believes that God is the sole determiner of matters, the 

cause of ali causes, efficacious in the realm of being, there being no limit to His 

God that he is ali powerful and ali knowing, that He bestows His kindness, favor, help on ali people 
and sorne special peoples, that there is no power and might except through God, there is no knowledge 
but in Him, he must rely on him and will not look to his own power and strength as there is no power 
except God." See: Ghazalï, 1/;Iyii' 'Uiüm al-Din, trans. Maulana Fazul-ul-Kanm 4: 253-254 . 

174 Schimmel explains sorne definitions of tawakkul. See: Annemarie Schimmel, Mystica/ Dimensions of 
Islam, 117-120. 
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power and influence. Although they are trusting (mutawakkil), they have not 

attained the stage of faith. 

3. The third class of people, who possess the station of trust in God, 175 are 

such that for them God's creation has penetrated into their hearts. 176 

According to Âyatullah Khomeini's relatives, he himself put his trust in 

God ali of his life. They say that at the outset of the war between Iran and Iraq, 

when Iraq attacked the airport of Tehran, he said with perfect assurance of Divine 

help: "a thief came and threw a stone and went"[i.e. it was a matter no 

importance]. 177 

FEAR AND HOPE 

Fear ofGod and hope in Him (khawfand raja') are two concomitant terms, 

like two wings, 178 neither of which should exceed the other. Every mystic should 

175 This group is also divided into several degrees offaith. 

176 See Âyatullah Khomeini, "Forty I;Iadïth, (pt. 14)," trans. Qara'l:, A/-Tawl;id, v. 6: no. 2, (1409/1989): 
21-23. 

177 Na~ir Baqirt Btdhandt, "Nujüm-i Ummat," Niir-i '!lm, 3: no. 7: 109. 

178 Imam ~adiq (p.b.u.h) states:" A believer is nothing but fearful and hopeful, and he is not truly fearful 
and hopeful unless he responds in action regarding to that which he fears and hopes." 

.J ù~ W ~k. üfo ._;h l;.;-.1.; ~~ üfo 'i .J l;.;-.1.; ~~ üfo ._;h li.._,.. u-o,..JI üfo'i 

See: Kulaynï, U~ii/ a/-Kiifi, trans. Mul;larnmad Baqir Kamariru (Tehran: Maktaba Islamiyah, 1382/1962), 
3: 117. 
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maintain them to the highest degree, because he must always think about two 

things: 

1. His own imperfection and that of ali possible beings, and the fact that no 

creature or possible being has any thing that is its own which might fill him with 

grief and fear. 

2. God is the perfection of the Necessary Being, and is merciful, which 

should fill every human being with hope. 179 Ayatullâh Khomeini quotes a 

tradition180 from Imam Baqir, the fifth Imam of the Shï'a: 

Al-Kulayni, in a/-Ki!fi; reports with his chain of narrators from al-Imam 

Baqir (A) that he said: "The workers (of deeds) for My sake should not, for 

My reward, trust the works they have done; for, verily, should they labor and 

toil for ali their lives in My service and worship, they would fal1 short in their 

worship and will not attain to the reality of My service in what they seek with 

Me of My magnanimity and bounty, My paradise and the high stations in My 

proximity. Rather, they should rely upon My mercy and put hope in My favor 

and be contented of their good opinion (J;msn a/-~mn) of Me; for, verily, 

therein My mercy will reach them, My good p1easure will go forth to them 

179 In this regard, Âyatullah Khomeini quotes another tradition: "Al-I:Iarith, or his father, says: "1 asked 
Imam ~adiq 'What was (mentioned) in the testament of Luqman?' 'There were marvelous things', he 
said, 'and the most wonderfu1 of that which he said to his son was this: 'Have such a fear of Almighty 
God that were you to come to Him with the virtues of the two worlds (thaqa/ain) He would still 
chastise you, and put such a hope in God that were you to come to Him with the sins of two worlds He 
would still have compassion for you.' Then Abü 'Abd Allah (A) added: 'My father used to say, "There 
is no believer who does not have two lights in his heart: the light of fear and the light of hope. Were 
one of these to be measured it would not exceed the other, and were the other one to be measure, it 
would not exceed this one.'" [Kulayni, Al-K4fl, 3:112]. Ayatullah Khomeini, "Forty I:Iadith (pt. 
15)," trans. Qara'I,Al-Taw.(lïd, v. 6, no. 3, (1409/1989): 29 . 

18° Ku1ayni, U$iil a/-Ki!fi; 3:118-119. 
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and My forgiveness shaH envelop them. For, indeed, I am Allah, the 

Beneficent and the Merciful...,''."181 

Therefore, we can define hope as placing expectations on God because of 

His all-encompassing mercy, and fear as anxiety for the self because of one's 

imperfection in implementing the obligations and duties of creaturehood; 182 and 

the same thing may be found in a tradition where the Prophet states: "We have not 

worshipped Y ou as Y ou deserve to be worshipped, and we have not known Y ou as 

Y ou deserve to be known."183We can find many verses and traditions about piety 

(taqwif) which have their roots in the fear of God. 184In general, the goodness of 

181 Ayatullah Khomeini, "Forty I:Iadïth (pt. 15)," trans. Qara'ï, A/-Taw/;lîd, v. 6, no. 3, (1409/1989): 35. 

182 Ayatullah Khomeini states: "Renee, man should always be moving back and forth between these two 
views: neither should he ever close his eyes to his defects and shortcomings in fulfilling the duties of 
creaturehood, nor should he ever take his eyes off expansive and all-encompassing mercy, love and 
compassion of Almighty God." See: ibid. 32. 

183 I:Iati~ says: 

How cao any one come to see Y ou as Y ou are; 

one Perce ives Y ou only to the extent of one' s insight 

See: Nürbakhsh, Traditions of the Prophet, 1: 35. 

184 For example God says: "Their flesh and their blood reach not Allah, but the devotion from you 
reacheth Him" Qur'an, 22:37, and another place He says: "Lo! the noblest of you, in the sight of 
Allah, is the best in conduct" Qur'ân, 49:13. The Prophet Mohammad states with regard to piety 
(taqwii) : "God said: 0 men, 1 gave you dynastie honor and you also gave superiority to dynastie honor. 
Now take your dynastie honor and establish Mine. 1 said: He who is most God fearing amongst you is 
the most honorable of you. Y ou did not admit it, you gave superiority to one who is rich. He will theo 
address the God fearing men: 0 God fearing men, where are you?' A standard will be raised for this 
and they will follow it and reach their destination and enter paradise without account." Ghazali, 1/;lya' 
'U/iïm ai-Dîn, trans. Fazlu-ul-Karïm, 4: 149. (Note: The translator has not translated completely the 
saying of the Prophet which Ghazalï has quoted in his work.) 
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action is made dependent on two sublime bases: one of these is the fear and awe of 

Almighty God and the other is the sincerity of intention; as we know the fear of 

God leads to piety of the soul and these result in greater effectiveness of action. 185 

Ghazalï says: 

If the proportion of fear is excessive and it keeps one away from doubtful 

things, it is called Taqwii or self-abnegation. The meaning of Taqwii is to give 

up doubtful things and to act on things of sure faith ... If this Taqwii reaches to 

such a high pitch that it leads a man to erect no other bouse except one to 

reside. not to board anything which is eatable, not to look to the world with 

this knowledge that it shall have to be left behind and not to pass a minute 

without remembrance of God, it is called ~idq or truthfulness and such a man 

is called ~iddïq or great truthful man. 186 

At the stage of fear of God and hope in Him, a pers on becomes more aware 

of the implications of daily actions. The rightness or wrongness of one's behavior 

can no longer be based on the conventional morality. Fear of God and hope in 

Him, like trust in God, are of various levels and degrees and they depend on 

knowledge and action. According to a tradition, the more one has knowledge of 

God, the more He is feared. God states: " Those who have knowledge among His 

bondmen fear Allah alone." 187 It would not be out of place here to mention that 

185 For more information see: Ayatullah Khomeini, "Forty I:Iadtth (pt. 21)," trans. Qara'I, Al-Tawi)id, 
v. 8, no. 1: 16-17. 

186 Ghazali, 1/;Iyii' 'Ulllm al-Din, trans. Fazlu-ul-Karim, 4: 144 . 

187 Qur'an, 35:28: ,.L.1JI o.l\.,>c 0-o ~ ~ Wl 
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neither fear nor hope should exceed one another, and the same thing is stated in a 

tradition of Imam 'Ali (p.b.u.h) in which he tells one of his sons: "0 darling fear 

God in such a way that if an earth-load of virtues is given to Him, He will not 

consider it as fit to be accepted from you, and hope for the mercy of God in such a 

way that if an earth-load of sins is given to Him, He will forgive you." 188 

SINCERITY 

First of ali, let us quote a tradition189 that 1s reproduced by Àyatullah 

Khomeini in Chihi/lfadïth: 

Abü 'Abd Allah, who explaining the utterance of Almighty God, "That He 

may test you which of you is best in conduct; and He is the Mighty, the 

Forgiving."[the Qur'an, 67:2] said: "It does not mean one ofyou whose deeds 

are more numerous but one who is, more rightful in his conduct, and this 

rightness is nothing but the fear of God and sincerity of intention and fear." 

Theo he added; "To persevere in an action until it becomes sincere is more 

difficult than (performing) the action itself, and sincerity of action lies in this 

that you should not desire anyone to praise you for it except Almighty God, 

and intention supersedes action. Lo, verily, intention is action itself. 190 

188 Ghazali, 1/;Iya' 'Uliim al-Din, trans. Fazul-ul-Kanm, 4:151, and Mul).ammadl, Mlziin a/-Jjikmah, 3:179 

189 Kulayni, U$111 al-K;ifi, 3:29. 

• 190 Âyatullah Khomeini, "Forty I;Iaduh (pt. 21)," trans. Qara'l, Al-Taw.(lïd, v. 8: no. 1, (1411/1990): 13 . 
Kulaynl, U~iil al-Kaji, 3:29. 
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As was said conceming fear and hope, sincerity (ikhl ~) is one of the two 

sublime bases that give rise to decent action, because on the one hand, fear of God 

leads to piety of soul, and this results in greater productiveness of pious actions, 

while on the other hand, there is sincere intention, on which depend the perfection 

and defectiveness of worship and their validity and invalidity. 191 God says: "And 

they are ordered naught else than to serve Allah, keeping religion pure for 

Him." 192 He also says: "And whoever hopeth for the meeting with his Lord, let 

him do righteous work, and make none a sharer of the worship due unto his 

Lord." 193 

Conceming the problem of ikhl~ Schimmel says: 

The adept should turn with his whole being toward God - ikhlii.?, "absolute 

sincerity," and giving up selfish thoughts in the service of God are the basic 

duties of every mystic. A prayer without ikhla~ is of no avail; a religious 

thought that is not born out of this sincerity is meaningless, even 

dangerous. 194 

191 For more information see: Ayatullâh Khomeini, "Forty ijadïth (pt. 21)," trans. Qara 'I, A l-Tawl;lïd, 
v. 8, no. 1, (1411/1990):19. He states: "As muchas the 'ibiidiiJ [worships] are free from association 
with non-God and from adulteration of intention, to the same extent they are sincere and perfect. And 
nothing is as important in 'ibiidiit as intention and its purity, for the relationship of intention to 'ibid at 
is like that of the soul to the body and the spirit to the corporeal frame." See: ibid. 

192 Qur'ân, 96:5. 

193 Qur'ân, 18:110 . 

194 Annemarie Schimmel, Mystical Dimensions of Islam, 108. 
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• According to Ghazâlï, most things in this world are mixed with other 

things, but when they are not thus they are said to be pure (khali-?). When any 

action is done with only one abject, it is said to be done with pure intention 

(ikhla-?). 195 However, we can define sincerity or ikhla-? as "purging action of ali 

impurities," as Khwajah 'Abdullah An~ârï has put it. 196Although many 'u/amahave 

defmed sincerity, Ghazâlï quotes a tradition about the meaning of sincerity from 

the Prophet Mohammad: 

The true meaning of sincerity (ikhlii~) is what the Roly Prophet said: The 

meaning of sincerity (ikhlii~) is to say : "Allah is my Lord and to keep firm 

over what has been ordered by Him. In other words, it is not to worship 

passions and propensities and not to worship any one except Allah. lt is to 

engage one' s thought it Allah keeping away from things other than Allah. 197 

PATIENCE 

Patience or $abr is defmed as "restraining the self from agitation when 

confronted with undesirables" 198 or " restraining the self from complaint about 

hidden anguish." 199 Patience is one of the most important signs in a believer to the 

195 See: Ghazalï, 1/Jyii ' 'U/iim al-Dïn, trans. Maulana Fazul-ul-Karïm, 4: 400. 

196 ' Abdullah An~ari, M aniizi/ al-Siiirïn, 70. 

197 Ghazalï, 1/Jyii' 'U/iim ai-Dïn, trans. Maulana Fazul-ul-Karïm,. 4: 402-403 . 

198 Nasir al-Dïn Tüsï, Au~iif a/-Ashriif, ed. Mïr Najïbullah Mayin-i Hireï (Mashhad: Châp-i Zuvvar, 

• 1978), 55: 0J.fi-. t.,!J ..::.!y, t -» ji ù..,\ ~ U":'-"' 

199 Khwajah An~arï, M aniizil a/-sii'irïn, 84: .P wc ù--I.S t..» ~ ~ U":'-"' ~ 
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extent that many traditions refer to it as equivalent to faith. For example, Imam 

Sadiq states: "Verily, patience is to faith what the head is to the body. Without the 

head, The body perishes, and so also when patience goes faith also disappears,"200 

and Imam Sa.ijad, the fourth Imam of the Shï'a, relates: "One who has no patience 

has no faith."201 Even the Prophet when he was asked: What is faith? replied: 

"patience."202There are more than seventy verses in the Qur'an about patience 

(~br) and the one who is patient (~iibir).203 Therefore patience is a cardinal virtue 

in Islam. 

Ayatullâh Khomeini says: 

If a human being bears patiently with misfortunes and calamities for sorne 

time, if he seriously endures the hardships entailed by worship and rites and 

the bitterness arising from the renunciation of carnal pleasures, and if he does 

ali this for the sake of obedience to his Lord and Provider, his soul gradually 

becomes accustomed to these things. Then it becomes disciplined and docile 

and relinquishes its earlier recalcitrance?04 

200 Majlisl, Bi./.liir al-Anwiir, 68: 81. 

201 Ibid. 

202 Ghazali, 1/;lyii' 'Uiüm al-Din, trans. Fazlu-ui-Karim, 4: 69. 

203 For example see: the Qur'an, 2:153-154 and 177-249,3:17-146, 28:80, and 39: lO ... i.e. "0 ye who 
believe! Seek help in steadfastness and prayer. Lo! Allah is with the steadfast." Qur'an, 2:153 . 

204 He continues in another place: "$abr [patience] is the key to the gates of felicity and the main means of 
deliverance from mortal perils. $abr [patience] makes man bear calamities with ease and face 
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As indicated by the noble traditions which are quoted by Âyatullâh 

Khomeini, the root of patience is freedom and manumission from servitude to the 

soul.205 There are also three degrees: patience at the time of affliction, patience in 

regard to obedience, and patience in regard to disobedience.206As long as the soul 

believes misfortunes to be undesirable, so its gnosis and cognition is deficient: ail 

three degrees are in the station (maqiïm) of mutawassitïn; (middle group). In 

addition, there are degrees for those who are at the station of mystics and awliya. 

In this regard, Ayatullâh Khomeini says: 

Patience has other levels which belong to the wayfarers of the path of 

perfection and the awliyii. One of such levels is patience in God (~br fi 

Alliih),207 
... This stage belongs to the wayfarers (ah/ a/-sulilK). Another leve! 

difficulties with composure. It strengthens the will and the power of resolution. lt brings independence 
to the dominion of the soul. Anguish and anxiety on the other hand, aside from their shameful 
character, and symptoms of the soul's weakness. They deprive one's being of its stability, weaken the 
determination, and enfeeble the intellect." See: Ayatullah Khomeini, "Forty l;Iadnh (pt. 17)," trans. 
Qara'I,AI-Taw!Jid, v. 7, no. 1,(1410/1989): 62-63. 

205 Abû 'Abd Allah[Imam ~adiq] states: "A free human being is free in ali circumstances. Should a 
nùsfortune befall him he bears it with patience (~br). If calamities strike him, they do not shatter him. 
If taken captive and subdued, he turns hardship into ease, as was the case of Joseph, the truthful and 
trustworthy (may God's benedictions be upon him). His freedom saved him from harm, although he 
was enslaved, subdued, and imprisoned. The darkness of the pit, the dread and whatever befell him did 
him no harm, until God favored him and made the insolent tyrant, who had been his master, his slave. 
Then God made him His apostle and through him was merciful to a people. In this way patience is 
followed by good. So be patient and reconcile yourself to patience in order to be rewarded.' " [Al­
Kulayni, Us ii/ al-Kiifi, 3: 145) See: Ibid. 53. 

206 The Prophet Mohammad (p.b.u.h) states: "Patience is three kinds: patience at the time of affliction, 
patience in regard to obedience, and patience in regard to disobedience . 

See: Majlisi, Bi!Jiir al-Anwar,68:77, and Hindi, Kanz al- 'Ummiil, 5:267. 
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is that of patience with God (~br ma 'a Allah). It belongs to those blessed 

with the Presence and the Beatifie ... 208 Another lev el is that of patience from 

God (~br 'an Allah) which pertains to the stations of lovers of God, of those 

blessed with epiphany (ah/ a/-shuhüd waal- 'iyiin) at the time of returning to 

their own world, the world of plurality and sobriety (after intoxication with 

God ) ... 209 Another leve! is that of patience by God (~br bi A llah), which is 

for those blessed with stability and steadfastness, which is attained after the 

state of sobriety and endurance with God (baqa ' bi Allah) and after molding 

oneselfin accordance with Divine norms (takha//uq bi akh/aq A//ah). 210 

As Ghazalï has said, patience, which is an important station for the 

sojoumers on the path of religion, is controlled by three matters: knowledge, 

condition and action.211 

207 This stage ( 4lll.) _;.;...:. )means steadfastness (thabat) in spiritual endeavor (mujahadah) and 
abstinence from objects of love and attraction. What is more, it means the renunciation of selfhood in 
the pa th of the Beloved. 

208 This stage ( ~~ ~ _;.;...:. )cornes at the time of exit from the garment of human nature (basharïyat) , 
freedom from the curtains of deeds and attributes, irradiation of the heart by the lights of the Names 
and Attributes, and entry into the stage of intimacy and awe and safeguarding of the self against 
changing from col or to color absence from the station of intimacy and vision. 

209 This stage ( .oJll uc _;.;...:. )is the hardest and the most difficult of the stations, and it is referred to by 
the Imam 'Alï in a tradition known as Du'a ' Kumayl: " 0 my God, my Master and my Lord! Even ifl 
were able to endure Thy chastisement, how shall 1 bear Thy separation?!" 

See: 'Abbas Qumï, MafatilJ a/-Janiïn (London: Religious Educational Center, nd, 65. 

210 This stage ( ~ _;.;...:. ) is something attained by none except the perfect. See: Ayatullah Khomeini, 
"Forty I:Iadïth (pt. 17)," trans. Qara'ï,AI-Taw.(lid, v. 7, no. 1, (1410/1989): 67-68 . 

211 Ghazalï, 1/.Iya ' 'Ulüm al-Din, trans. Fazul-ul-Kartm, 4: 70. 

- -------------- · ·--------- -----
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• GRATITUDE 

Consideration of the quality of gratitude (shukr), shows us that this quality 

and that of patience are very similar to fear and hope, because patience and 

gratitude, like fear and hope, are two concomitant terms, neither of which should 

exceed the other, and ones which every mystic should observe at the highest 

degree. However, gratitude means gratefulness and appreciation of the blessing 

and bounty (ni 'mat) provided by the Provider (Mun 'im)212 and the effects of this 

gratefulness and appreciation are manifested in the heart, on the tongue, and in 

physical action. 

Ayatullah Khomeini states: 

Asto the heart, the effects [of gratitude] are of such nature as humility, awe, 

love and the like. As to the tongue, the effects appear as praise and 

glorification. As to the bodily members, the effects consist of obedience, the 

use of the bodily members for the good pleasure of the Mun 'im, and the 

1ike.213 

212 Ghazali explains elaborate1y the circumstances of gratitude. See: Ghazali, 1/.Iyii ' 'U/iim al-Dîn, trans. 

• Fazul-ul- Karim, 4: 114-118 . 

213 Ayatullah Khomeini, "Forty ijadlth (pt. 22)," trans. Qara'i, Al-Taw.(lid, v. 8: no. 2, (1411/1991): 31. 
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As we know, the frrst station for travelers on the mystic way, like tawakkul 

or ~br, is for the primary wayfarer; the further stations are reserved for the most 

sincere travelers. Ayatullah Khomeini quotes Khwajah 'Abdullah An~an, "The 

third degree of gratitude lies where the servant does not see anything except the 

beauty of the beneficent, being immersed in His beauty. This degree consists of 

three stations. First, he observes Him as the humble slave contemplates his 

master .. . Second, his observation is that of a lover observing his beloved ... Third, 

he observes Him without the limitation of the Names, or rather has the epiphany of 

the Essence itself.214 There are many verses and traditions about the virtue and 

merit of gratitude, such as where God says: "If ye give thanks, I will give you 

more; but if ye are thankless, Lo! My punishment is dire."21 5 The Prophet 

Mohammad216 also states: 

One who takes food with gratitude bas a reward like the one who fasts 

exercising vigilance over himself. The healthy person grateful for his health 

bas a reward like the one who bears his (bodily) affiictions patiently. And one 

who gives gratefully bas a reward similar to the one who bears his deprivation 

with continence.217 

214 1bid., 35, and Khwajah 'Abdullah An~arï, Maniizil ai-Sàirm, 91-93. 

215 Qur'an, 14:7. 

216 Kulayni, U~ul ai-Kàfi 3:150 . 

217 Ayatullah Khomeini, "Forty I:Iadïth (pt. 22)," trans. Qara'I, AI-Taw!Jid, v. 8: no. 2, (1411/1991): 37, 
and Kulayni, U~u/ a/-Kàfi 3:150. 
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Both, Ghazalï and Âyatullah Khomeini believe that gratitude which is 

acknowledgment and recompense for blessing through speech (qawl), action (ji'!) 

and intention (niyyat), communicates with three supports: knowledge (ma 'rifat), 

condition or state (l)iilat), and action ( 'ama/).218 

218 See: Ghazalï, 1/;Iyii' 'Uliim al-Dïn, trans. Fazlu-ul-Kanm, 4: 89-90. Ayatullah Khomeini bas quoted the 
aforementioned theme from Fay~-i Kashani's Mif.Jajjat a/-Bayçfii. A resume of this quotation is: 
gratitude rests on three supports: firstly, the knowledge of the beneficent and attributes befitting Him, 
as weil as the knowledge of blessing as blessing per se ... Secondly, it is a state which is the result of 
this knowledge, which consists of humility, awe, and delight for the bounty as a gift that indicates the 
beneficent's care and attention for you ... Thirdly, it is action that from this state; for when this state 
appears in the heart it produces an impulse for action aimed to achieve nearness to God. This action is 
related to the heart, tongue and other members. See: Ayatullah Khomeini, "Forty I:Iadith (pt. 22)," 
trans. Qara'ï, Al-Tawf.Jid, v. 8, no. 2, (1411/1991): 32-33. 
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CHAPTER FOUR 

SECLUS/ON AND SOCIETY 

INTRODUCTION 

It is not righteousness that ye tom your faces to 
the East and West; but righteous is he who 
believeth in Allah and the Last Day and the 
angels and the Scripture and the prophets; and 
giveth wealth, for love of Him, to kinsfolk and to 
orphans and the needy and wayfarer and to those 
who ask, and to set slaves free, and observeth 
proper worship and payeth the poor-due and those 
who keep their treaty when they make one, and 
the patient in tribulation and adversity and time of 
stress. Such are they who are sincere such are the 
God-fearing. 

(the Qur'an, 2: 177) 

In the prev10us chapters we recounted A yatullâh Khomeini 's li fe and 

interest in mysticism and explained the meaning of jihad-i akbar. In this chapter, 

which forms the core of this thesis, we will address these questions: 

Is it possible to combine seclusion and living within society? 

2. What is the relationship between them? 
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At frrst glanee it may seem impossible to combine both seclusion and social 

activities; but we know in fact that it is possible, for it is consistent with mysticism 

and ethics from the Islamic point of view and can be observed in the actions of 

certain gnostics. The answer to this question lies in the very nature human 

development. 

Both scholars of ethics and psychologists have described the stages of this 

development in their works. For example: 

According to Maslow'219 physiological needs, the foundation of motivational 

theory, are dominant unless they are satisfied. Children who are hungry will 

not be concemed, for example, with meeting needs for social approval; the 

usual social reinforcers will have little effect on their behavior. Safety needs, 

the needs for a safe, stable environment, follow. These needs dominate the 

lives of sorne unfortunate children whose unstable environments mean that 

their lives are in turmoil. Needs for love and belonging come next. 

Youngsters who feel unwanted or who feel no rapport with peers in school 

often become major behavior problems. Needs for esteem are met through 

achievement; teachers and parents can help by rewarding success and by 

providing opportunities for success.220 

219 Abraham Maslow practiced as a psychologist between 1943 and 1954. 

220 Janice T. Gibson, Living Human Development Through the Lifespan (Reading, Mass: Addison-Wesley 
Publishing Company, 1993), 34. Maslow's hierarchy of needs is as follows: physiological needs, safety 
needs, love and belonging needs, esteem needs, self-actualization needs, and desires to know and 
understand. See Abraham H. Maslow, Motivation and personality (New York, Harper & Row, 
Publishers, 1970). 
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The term "motivation" is expressed in the works of many Islamic scholars 

by the use of such terms as desire, need, yeaming.221They state that motivation is 

necessary to every one, even for primitive needs. R.âghib-i I~fahanï says: "Desire is 

of two kinds: praiseworthy and blameworthy. Praiseworthy desire is from God's 

action; it is a power created in man which summons the soul to what is thought to 

be beneficiai to the body."222 

Therefore eating, drinking, playing, loving, etc. are not possible without 

motivation and desire. These can be classified as follows: 

1. Sorne desires do not need to be leamed, and exist in every human 

being, 223 su ch as the desire for eating. The se needs communicate with the body 

and are changed by its strength or weakness. For example, the habit of eating and 

drinking, primitive needs for an infant, are established without any leaming. Like 

eating and drinking, the need to play and love does not need to be leamed. In this 

regard, Ghazalï says: "Man was created at the very beginning of childhood 

imperfect like an animal. He only has desire for food (nourishment) which he 

221 See: Abu al-Qâsim Mul;lammad Raghib-i I~fahânï AI-Dhadah 1/a Makiirim al-Shari'ah 
(Cairo: Maktabah al-Kullïyât al-Azharïyah, 1393/1973), p.36; Narâqï, Jiimi ' a/-Sa 'iidat, 3: 108; Ibn 
Slna, AI-Ishiirat va a/-Tanbihat, 2: 411-413. 

222 Raghib, AI-Dhari'ah, 36: 

,)...,;,'JI~~ o_,i ~ J ~~ «.lll Ja! 0-- o..l~ :~_,...l.. J o..l~ ,J .. !Y.:.. o_,..:;.ll 
~ ( ~ ~ ,) ~ L. J;!ll u-i>JI 4--! ~ 

223 Although these needs are for every person, they are not the same in quality and quantity, for example, 
one person eats or plays more than another. 
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• needs; then appears the desire for play and related physical desire and then the 

desire for marriage, in that order."224 

2. There are other needs that are not linked to the shape of the body, 

whether it be thin or fat, old or young, etc. For instance, every person wants others 

to honor him or her, and undertakes to achieve this goal. 

3. On the other hand, there are other needs that are leamt. Although these 

needs are innate and natural too, they are latent or in potency (bilquwwah) in our 

intellect, and only by learning can they be brought to actuality (bilji '!). For 

example, sometimes we feel that we are lacking something, but we do not know 

what it is. So we try to discover what we are missing and to leam how to change 

the passive intellect, as an innate need, into an actual one For instance, according 

to the Qur'an, knowledge ofGod is innate (fifri) in every person; here God states: 

"So set thy purpose for religion as a man by nature upright-the nature (framed) of 

Allah, in which He ha th created man. "225 In other words, it is natural for every 

human being to seek God and know God. This is inside of every human being, but 

because of sorne impediments, we forget God. After a period of time, we need a 

power beyond ourselves to regain this knowledge. W e do not know who God is 

224 Ghazalï, I}Jya 'Ulüm ai-Dïn, ed. }:Iafi~ 'Iraqï (Beirut: Dar al-Khayr, 1411/1990), 5: 62/201: 

• 225 Qur'an, 30:30: 
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and we feel that there is something missing in us, so the messengers and prophets 

come to us to remind us of what we have forgotten. 

This process is explained by Ayatullah Khomeini: 

Worship and prayer are also means to this end, the end of eliciting the true 

nature of man and making it manifest, of bringing it forth from potentiality 

into actuality. Natural man should become divine man in the sense that 

everything pertaining to him should become divine; whatever he looks at he 

will see as God. Ali the prophets were sent to assist man in attaining this 

goaJ.226 

Ayatullah Khomeini, in a sermon explaining 'Alï ibn 'Abï ibn abï Talib's 

(p.b.u.h) statement that every human being is a microcosm of the macrocosm, that 

is, of the basic order of the universe, quotes Imam 'Alï (p.b.u.h) as saying, "The 

Almighty God has created two cosmoses; one large cosmos which is the whole 

uni verse and a small cosmos that is man." If one understands man, one has 

understood everything. Referring to the verse of the Qur' an which says, " And He 

taught Adam ali the names," (2 : 31) Ayatullah Khomeini goes one step further and 

asserts that man is the only creature to whom God has given special attention. He 

posits that man is the microcosm of the uni verse by his mere bodily existence and 

that at the same time he is the microcosm of God by his spirit. Man is therefore the 

key to understanding God, and reforming him is the solution to ail the ills of the 

226 Àyatullâh Khomeini, Islam and Revolution, trans. Algar, 415. 
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world. 227Thus he links Imam 'Alï' s famous ide a about man, which is found in 

other mystical works, to the problems of human societies. 

Many Islamic scholars have stated that human beings love perfection, that 

it is one of the strongest human needs. However, they sometimes do not take as 

the ir models the right examples of perfection. 228 Therefore, bef ore explaining his 

views on this matter, it is best to consider other ideas about seclusion and society. 

THEORIES OF SOCIAL ACTIVITIES AND SECLUSION 

Different Muslim scholars have placed an emphasis on either one or the 

other of these two options: living in society or in seclusion. Sorne 'ulama such as 

Mudarris (d.1357/1938),229Kashânï (d.l340s./1961)23o and Bihishtï (d.1360/1981), 

have only paid attention to the social dimension, while another group has 

emphasized the esoteric aspect. We can fmd other 'urafa who believed in and paid 

attention to both, i.e. social activities and seclusion. In this regard, we will proceed 

by explaining the views of the last two groups. 

227 See Farhang Rajaee, ls/amic Values and Wor/d View (New York: University Press of America, 1983), 
13: 35-36. 

228 See: Ibid., 4: 67-73 ; Raghib, A/-..()iari'ah, 147-148; Naraqï, Jiimi ' a/-Sa'adât, 3: 134; Ikhvan al-~a.Ia, 
Rasa'i/ lkhvan al-$afii, 1: 315; and M1.1Qammad 'AH Shah Abadi, Rasha/;Jât a/-Bi/;Jiir, trans. 
M1.1Qammad Shah Abadï ( Tehran: Nahdhat-i Zanan-i Musalman, 1360), "Kitab al-Insan," 8. 

229 On him see: Jirdifànï, 'Uiama'i Buzurg-i Shi'ah az Ku/aynïta Khomeini (Qum: Intisharat-i Ma'arif­
i Is1amï, 1364s./1985), 371-373 . 

230 On him see: ibid., 4223-424. 
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As far as living in seclusion is concemed, many 'ur'![ii believe that the best 

state perfection for the human being is seclusion (khalwa or 'uzla). 

Explaining the technical term of seclusion, Hermann Landolt states: 

Khalwa, technical tenn of mysticism, meaning "retirement, seclusion, retreat" 

(from khala "to be alone"), and , more specifically, "isolation in a solitary 

place or cell" (ziïwiya, [bayt a/-]khalwa), involving spiritual exercises. 

"Seclusion" or "solitude" in general .. .is one of the fundamental princip les of 

asceticism (zuhd); and the predilection of early Muslim ascetics for the 

solitary way of life is a prominent topic of ~üfi hagiographie literature. 231 

As Landolt exp lains: "The khalwa extends ideally over the who le life of the 

~üfi. The practice of retreat is only a means to an end, and the goal of ~üfi 

education is khalwa "in spirit" (khalwat al-ma'na), i.e. being spiritually with God 

in spi te of material presence in the world. "232In other words, mystics and followers 

of religions have a special view about the world and man, for they ali believe that 

a human being is composed of earthly and heavenly elements, and that these are 

always contrary to each other and evolve differently. According to this 

understanding, as the body becomes stronger, the spirit (rü/J) becomes weaker, 

just as on the contrary, as the spirit (rii/J) becomes stronger, the body becomes 

weaker; in other words, the more a man pays attention to this world (duny il), the 

231 Hermann Landolt, art "Khalwa." in Encyc/opaedia of Islam, 2nd ed. 1978 . 

232 Ibid. 
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more he forgets the next world, (akhirat), and the more he pays attention to the 

next world the more he abandons and forgets the world. 233 This insight therefore 

demands that anyone who wants to attain human perfection, should leave the 

world. The monks and hermits in various religions such as Christianity and Islam 

are examples of this.234 Hence, men such as these often have a weak, afflicted 

body, and they neither involve themselves in sociallife nor do they get married or 

even socialize. They never have anything to do with political problems either. 

'Abdullah al-Tustarï said: "Tasawwuf is: to eat little, to take rest with God, and to 

flee from men,"235and Abü Bakr al- Shïbilï also said: 'The ~üfi is separated from 

mankind and united with God as God hath said, 'And 1 chose thee for myself, ' i.e. 

233 I:l<Jydar Amulï says: " Truly the world is like a woman who takes another husband every hour, as the 
Imam has indicated in his words, I have pronounced divorce on you three times and so there is no 
possibility of rernarriage. [Nahju-1 Baliighah, p. 580] 1t is evident that if the world were not like a 
woman, theo the Imam would not have addressed it in these terms; thus anyone who keeps ber 
company and who makes loves to ber with the self, the soul or the heart becomes ritually impure in the 
true sense ... Indeed, love of Allah and intimacy with Him is the very opposite of love of and intimacy 
with the world and the two cao never be joined together. This is referred to in the words of Allah, 
'Whoever desires the reward of the hereafter, We will give him more of that again; and whoever 
desires the reward of this world, We will give him of it, and in the hereafter he has no portion.' [The 
Qur'an, 20:42]The Imam bas also referred to this in his words: 'Truly this world and the next are 
enemies to each other and are two completely different paths: whoever loves this world and pays 
allegiance to it will anger the hereafter and make it an enemy of him; the two are in fact as the east 
and the west, and whenever the person walking between the two cornes doser to one, he will 
necessarily distance himself from the other." Sayyid I:Iaydar Amulï, Inner Secrets of The Pa th, trans. 
A~sadullah al-Dhaakïr Yate (Longmead: Zahra Publications, 1989), 174. (Asrar al-Shari'ah wa Atwar 
at:.'Tariqah wa Anwar al-.ijaqiqah:141-142). This tradition is from 'Ali Ibn abi Talib' s Nahju-1 
Baliighah, p. 585. See also Mul].ammad Mul].ammadï Ray Shahrï, Mïzân ai-Hikmah, (Qum: Maktabat 
al-A'lam al-Islarnï, 1367s./1988), v. 3, p. 325, and also Majlisï, Bi/;Iâr ai-Anwâr, 70: 129. 

234 See Nafisï, Sarchishmah-i Ta~wwuf, 32-34 & 56. 

235 Reynold A. Nicholson, "Historical inquiry concerning the Origin and Development of Sufism." 
Journal the Royal Asialie Society 38 (1906): 333: 
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He separated hlm from ali others; then he said, 'Thou shal/ not see Me. ' (The 

Qur'ân: 149: 15).236 The questions that arises from this are: Does mysticism agree 

with living in society? Does 'irfan contradict political activities? Does this world 

(dunyi) agree with the next world (akhirat)? 

Y et there are many scholars who believed that it is possible to combine 

social and political activities and seclusion. Sorne of them, while not being 

mystics, were companions of the Prophet, while others combined their interest in 

mysticism with other scholarly pursuits. To sorne extent this can be seen in the 

lives of Salmân-i Farsï,237Abüdhar-i Ghararï,238Ghazalï, Tüsï, Jalal al-Dm Rümï, 

'Allama Taba~aba'ï, Mu~ahharï, Âyatullah Khomeini and many others.239 

Similarly, in looking at the works of the fuqahâ', we see that sorne parts of their 

books are devoted to acts of worship like prayer, fasting, etc. , while other parts 

are concemed with problems related to society. 240 

236 Ibid., 343: 

237 On him see: Mu~tafà Shibî, al-.$ilat Bayn al-Ta~wwufwa Tashayyu', 2nd ed. (Cairo: Dar al-Ma'arif 
, nd.), 25-32. Seyyed Hossein Nasr mentions many mystics in his works, in this regard, he says: "In 
Kufa such men as Kumayl, Maytham al-Tanunar, Rashid al-l:lajar, ali ofwhom were among the early 
Sufis and ascetics, belonged to the entourage of the Imams. The ' companions of the ledge' (a$/;liih 
ai-~./Jah) before them, like Salman, Abü Dharr and 'Ammar al-Yasir, are also both of early Sufism 
and the early members of the Shi'te community." Seyyed Hossein Nasr, Sufi Essays, 114. 

238 On him see: ibid., 33-38. 

239 See: 'Abd al-Rafi' ijaqïqat, Tarikh-i 'lrfiin wa 'Arifiin-i lriinf (Tehran: Intisharat-i Kürnish, 
1370s./1991), 64-66 . 

240 See the books of Islamic jurisprudence (Ku tub-i Fiqh1) in works such as Lum 'ah a/-Dimashqiyyah by 
Shahîd-i Awwal and Shahïd-i Thanî. 
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It would not be out of place here to mention sorne examples from the 

writings of mystics ( 'urt![a) which refer to the role of mysticism in society: 

1. 'Allama Tabataba'ï was a famous Shï'a and mystic who studied 

philosophy, tafsü, u~ül, jiqh and 'irfiïn. According to Nasr, he taught a large 

number of mystics and traditional students in Qum. 241 Reading his al-Miziïn, we 

see that he wrote a long chapter about societal affairs which are necessary and 

important in this world. 242 

2. Badr al-Dïn MaJ:unüd, who was a Shï'a mystic, is another example. The 

revolution that he led in the sixteenth century clearly shows the relationship 

between religious mysticism and a popular movement. 243 

3. Ghazalï, in his book l}Jyii' 'Ulüm al-Din, discusses seclusion (al- 'uzlah); 

specifically in chapter seven, which is entitled Kitiib Adiib al- 'Uzlah (Rules of 

living in Seclusion). In his discussion, he gives reasons for and against seclusion, 

and living in society and its benefits, and in the end he presents his own ideas. 

According to Ghazalï, there are differences of opinion regarding living in seclusion 

and living in society. Those who support living in society put forward such 

241 See: Seyyed Hossein Nasr, Shi'a (Qum: Ansarîyan Publications, 1409/1989), 24. 

242 See: Taba~aba'î, al-Maiin (Beirut: Mu'assasah al-A' lamî lil-Ma~büat, 1392/1972), 4 :92-133. 

243 See: Halil Inalcik, The Ottoman Empire: The classica/ age 1300-1600, trans. Norman ltzkowitz and 
Colin Imber (New York: Weidenfeld and Nicolson, 1975) . 
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arguments as the following: God states: " Then he united their hearts ... Do not be 

like those who differed and became separate."(The Qur'an, 3:103/105).244 These 

verses speak of unity on the grounds of love and speak of differences re garding the 

Book ofGod. 

Afterwards, Ghazalï argues that the answer to the question of whether 

seclusion is good or bad, depends on the individual circumstances. The benefits of 

loneliness are either of this world or of the next world. Likewise, according to him, 

there are six benefits to living in seclusion and seven benefits to living in society, 

the latter being more important than the former.245 

4. J:Iasan 'Alï I~faharu (d.1321s./1942),246 was a well-known mystic in 

I~îahan. He spent most of his life in the pursuit of 'irfan and made much progress 

in its various stages. In addition to his own participation in Islamic society, he 

ordered and willed his son to pay attention to the satisfying of people's 

needs. 247 Although the truly religious li fe can consists of individual acts of piety y et 

most of the time one needs to interact society and other human beings. 

244 

245 Mul;lammad Ghazali, JJ;ya 'Uiiim al-Dïn, 2: 338-347. 

246 On him see: 'AH Miqdâdi-i l~fahâï, Nishiin az Binishiinha (I~fahan: Intisharat-i Jumhürï, 
1373s./1994), 14-35 . 

247 See: ibid., 31. 
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5. Rümï also shows the role of the sufi in society in his Matnaw ï,248 and in 

the fifth book he explains the tradition of "no monkery in Islam," stating: 

Do not tear out thy feathers, but detach thy heart from (desire for) them, 

because (the existence of) the enemy is the necessary condition for (waging) 

this Holy War. When there is no enemy, the Holy War is inconceivable; (if) 

thou hast no Just, there can be no obedience (to the Divine command) ... Hark, 

do not castrate thyself, do not become a monk; for chastity is in pawn to 

(depends on the existence of)lust. .. 249 

6. It would not be out of place here to mention two orders of sufism: the 

Ni 'matullahï order and the Nürbakhshï order; both have had a political and social 

dimension.250As an example, when someone asked Bahâ' al-Dïn Bukhârï, who 

founded the Naqshbandï order, about his spiritual path and discipline, he replied: 

"Seclusion in assembly: we are exoterically with creation and esoterically with 

The Truth Most High"25I 

However it is not evident to what extent social activities were to be pursued 

in the thought of these mystics; whether to the extent that they would have to gain 

248 See: Rümï, The Mathnawï of Jalalu 'ddïn Rümï, ed. and trans. R. A. Nicholson (London: Cambridge 
University Press, 1934), 1:171-172, (book I, verses: 3150-3155 ). 

249 Ibid., 5:37, (book V, verses: 574 -585). 

25° For more information about them see: 'Abdurrafi' ijaqïqat, Tiirikh-i 'Irfan va 'Arifan-i Iran ( Tehran: 
Intisharat-i Kümish, 1370s./1981), 153-155, and 580-581; and also see: Seyyed Hossein Nasr, Suji 
Essays, 116-117 . 

251 'Abdurrafi' ijaqïqat, Tiirikh-i 'Irfan va 'Arifan-i Iran, 579. 
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power over society itself, or whether these efforts should be limited to group 

relations. 

A Y ATULLÂH KHOMEINI'S POINT OF VIEW 

Having considered the views of many 'ur afa regarding seclusion and social 

activities, we may now begin to investigate Ayatullah Khomeini's view. A look at 

his works shows us that his mystical idea is not new; rather, it is in many ways 

similar to what the 'ur afa before him maintained. 

Ayatullah Khomeini wrote many books about the spiritual journey, books 

like Sirr al-$alah, or $al at al- 'Arifin wa Mi 'riij al-Siilikin (The Secret of Prayer or 

Prayers of the Knowers & Ascent of the Wayfarers), Adiib al-$alah (Correct 

Conduct ofPrayer) and Tafsïr-i Sürah-i lfamd (exegesis of the sura lfamd). 252 He 

always emphasizes in his works the worship of God, avoidance of the pleasures 

and love of the world, and of its ills as well. Concerning the ills of the world he 

quotes a tradition from Imam ~adiq(p.b.u.h), who said: "The example of the 

world is that of seawater; the more a thirsty person drinks from it, the thirstier he 

becomes until it kills him"253Then Ayatullah Khomeini adds: 

The love of the world destroys man eternally, and it is the source of his 

affliction with inward and outward villainies. The Holy Prophet is reported to 

252 For more information about these books and the others see Chapter 1 above . 

253 Kulaynï, U$111 al-Kiift, 2:54. 
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have said, "The Dirham and the Dinar have destroyed many a people before 

you and they will destroy you too"254 .. . Another great evil caused by the love 

of the world is that it keeps man from religious exercises, devotional rites, 

and prayers, and strengthens his physical nature. 255 

On the other band, Âyatullah Khomeini explains that Islam is not limited to 

acts of individual worship and certain customs and traditions. Rather, Islam is a 

comprehensive system which caters to ali the needs of human beings in both their 

individual and social dimensions.256 In this regard, Âyatullah Khomeini states: 

Many of the ordinances of Islam that refer to worship also pertain to social 

and political functions. The forms of worship practiced in Islam are usually 

linked to politics and the gestation of society. For example, congregation 

prayer, the gathering on the occasion of the J;ajj, and Friday prayer, for ail 

their spirituality, exert a political as well as moral and doctrinal influence. 

Islam has provided for such gatherings so that religious use might be made of 

them; so that feelings of brotherhood and cooperation may be strengthened, 

intellectual maturity fostered, solutions found for political and social 

problems, withjihiid and collective effort as the natural outcome.257 

Therefore in Islam, according to Âyatullah Khomeini, two sorts of mutually 

influential relationships are defmed: man with Allah and man with man. In 

254 Ibid. 

255 Ayatullah Khomeini, "Forty ijadith (pt. 6)," trans. Qara 'i, A l-TawJ;td, v. 3, no. 4, (1406/1986): 19. 

256 We will answer below these two questions: Is Ayatullah Khomeini ' s view in on this subject the same 
in ali his books? and, can we observe a development in his view over the years? 

257 Ayatullah Khomeini, Islam and Revolution, trans. Algar, 130. 
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general, the four stages of man's journey to perfection show the relationship 

between 'irfiïn and society, and they make it clear that Islam is not simply a 

religion that orders Muslims to worship God, recite prayers and practice spiritual 

purification; the four stages of man's journey are as follows: 

I. Man'sjourney from himselfto God. 

II. Man's journey with Godin God (i.e. gaining knowledge of God) 

III. Man's journey with God to the creatures of God. 

IV. Man's journey with God among the creatures of God for deliverance of 

the creatures of God. 258 

Concerning the four stages ofman'sjourney, Murtaçlâ Mutahhart states: 

We said that sorne scholars of thought insist on this (to seek God ), other 

schools put emphasis on "Man's grief for the sake of God's creatures," not 

258 See: Ayatullah Khomeini, Mi$biih ai-Hidiiyah, trans. Sayyid A.Qmad Fihrl (Tehran: Piyam-i Azadl, 
1360s./1981), 204-210. Also Moojan Momen says: " The following is a brief analysis of the four 
joumeys described by Mulla ~adra in Al-l:fikmat al-muta'aliyya fi'l-asfàr al-'aqliyya al-arba'a (The 
Transcendental Theosophy concerning the Four Journeys of the Rational Soul). This work concems 
the four joumeys: From the creatures to the True One; From the True One to the True One; From the 
True One to the creatures; and From the creatures to the creatures ... 

The first joumey is described as being the path whereby man detaches himself from the 
physical world and his camai self (naft) and rending the veils that intervene between him and the 
Divine Beauty reaches the station of Aruùhilation in the Divine ... 

The second joumey is described as being the path along which the traveler contemplates and cornes 
to know and understand the Divine Names and Attributes ... 

The third joumey involves the termination of Aruùhilation (fana) and the start of Subsistence (baqa) 
in God ... 

The fourth joumey is among the creatures, but now the traveler, who is in the station of a prophet who 
brings laws, sees ali beings in their essence and knows of the manner of their retum to God and so is 
able to give them guidance." See: Moojan Momen, An Introduction to Shi 'i Islam, 219. 

.. 
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"Man's grief for the sake of God", and sorne say, what is the meaning of the 

grief of man for the sake of God?!. If man is not to go toward God, man's 

grief will not reach its destination. Humanity is God's concern and from 

the re it is man's co nee rn. 2~9 

82 

What is forbidden and interdicted in Islam is attention and attachment to the 

world; otherwise, this world itself is not interdicted, as Ayatullâh Khomeini states: 

This love may sometimes cause a man, even though he is a worshipper of the 

One God, to leave the world with resentment and hatred in his heart if he 

believes that God has taken sometimes from hi m ... Do not imagine that it is 

necessarily the wealthy who are regarded as worldly. It is possible, for 

example, that someone might own vast estates but not be worldly, while a 

student might possess only a book and yet be quite worldly. The criterion is 

attachment, the ti es that bi nd man to things. 260 

Thus, according to Âyatullâh Khomeini, both, seclusion and social 

activities are valid, a view which he based on his study of the Qur' an, the 

traditions and the works of sorne 'un(ii. He believes, on the basis of those sources, 

that there is no incompatibility between 'irfiin and social or political activities. 

2~9 Murta<;la Mut.ahhart, Jnsan-i Kami/ (Qum: Daftar-i Intisharat-i Islami, 1362s./1983), 76 . 

260 Ayatullah Khomeini, Islam and Revolution, trans. , Algar, 397-398. 
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KHOMEINI'S USE OF P~OOF TEXTS 

In what follows we will consider Âyatullâh Khomeini use of three basic 

sources to support his view as to seclusion and society: the Qur' ân, the Traditions 

of the Prophet and the Imams, and scholarly tradition. 

1. QUR'AN 

Âyatullâh Khomeini cites many verses of the Qur'an to prove this point of 

view. Verses 2: 18; 8: 17/59; 34: 46; 57: 34, are just sorne examples which will be 

explained below. When we refer to the Qur'an we can find other verses that may 

serve as proof texts for this idea as-weil. For example, we see that in numerous 

verses God gives various commands to Muslims; on the one hand, He orders them 

to perform acts of worship, such as prayer, fasting etc., while on the other hand, 

He orders them to live in society.261Concerning the believer's saving qualities we 

have a number of Qur'anic verses, such this one: "(Triumphant) Are those who 

turn repentant (to Allah), those who serve (Him), those who praise (Him), those 

who fast, those who bow down, those who fall prostrate (in worship), those who 

enjoin the right and who forbid the wrong and those who keep the limits 

( ordained) of Allah- And give glad ti ding to believers !"262 While most of the se 

261 See: Qur'an: 2:43, 45, 218, 277; 5:35; 2:78; 31:17 etc . 

262 Qur'an, 9:112: 
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qualities refer to acts of worship, the phrase "enjoin the right. .. keep the limits of 

Allah" according to our understanding refers to a believer's obligations in the 

social and political spheres. 

Âyatullâh Khomeini, in both his early and late works,263 uses, like the other 

'ulamii, certain verses of Qur'ân to support his view, which can be divided into 

two groups: 

1. Concerning social activities, Âyatullâh Khomeini quotes many verses; 

among them "Lo! tho se who be lieve, and tho se who emigrate ( to escape the 

persecution) and strive in the way of Allah, these have hope of Allah's mercy."264 

or "Make ready for them ali thou canst of ( armed) force and of horses tethered, 

that thereby ye may dismay the enemy of Allah and your enemy,"265 and "Say 

(unto them, 0 Mohammad): 1 exhort you unto one thing only: that ye awake, for 

_, fiW1 ,:;c. ù _,~ ù.J..l..?-L...JI ().,.SI )1 ü~L....ll ù.J.l.oWI ù.J~WI ü.>:U"tll 

LJ:!1o _,..JI ~ _, <Ùll..l ~ ü#WI 

For more verses see: 48:29; 57:57. 

263 For example Chihi/ lfadith, Kashf a/-Asrâr, which were written in his youth, and Tafsïr-i Siïrah-i 
lfamd which was written in old age. 

264Âyatullah Khomeini, "Forty J:Iadïth (pt. 15 )," trans. Qara'I,AI-Taw/.Jïd, v. 6, no. 3(1409/1989): 
14-15; Qur'an, 2: 18: 

265 Idem., Dar Justujiiy-i Riih-i lmiim az Kaliim-i lmiim, 2:3 . 
Qur'an, 8:59: 
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Allah' s sake, by twos and singly. "266 The se verses show us that not only are social 

activities and love of the world good, but that they are also duties for us. The 

world is a very good place for mystics, as Âyatullah Khomeini states: 

God Almighty's words, ~ _;1;, ~ J (What a good abode is the house 

of the pious) relate to the world, according to the interpretation of Imam 

Baqir (p.b.u.h) reported in a tradition by 'Ayyashi. Therefore, this world, 

being as it is the manifestation of and witness to His Beauty and Majesty, is 

not at ali condemnable in this sense. 267 

II. On the other hand, sorne verses are quoted by him that show man's 

spiritual condition and situation. These verses are as follows: "He is the First and 

the Last, and the Outward and the Inward; and He is Knower of ali things ... and He 

is with you wheresoever ye may be. And Allah is Seer of what ye do,"268 and "Ye 

(Muslims) slew them not, but Allah slew them. And thou (Mohammad) threwest 

not when thou didst throw, but Allah threw."269 

266 Sa' îd Najafiyan, "Imam Khomeini: Life and Works (pt. 4)," A/-Taw/;Jïd, v. 8, no. 3, (1411/1990): 127. 
Qur'an, 34:46: 

267 Ayatollah Khomeini, "forty l;ladîth (pt, 6)," trans. Qara'ï, A /-Taw/.Jïd, v. 3, no. 4, (1406/1989): 14. 

268 Idem., Islam and Revolution, trans. Algar, 423. 

Qur'an, 57: 3-4: 

• 
269 Idem., DarJustujüy-i Rah-i lmâm az Kalâm-i lmâm, 2:38 . 

Qur'an, 57: 3-4: CS"".J 4lll ~J ~.J ~~ ~.J L. J ~ 4lll tfi.IJ rAfo rlS 
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Comparing verses cited in the early works of Ayatullah Khomeini's with 

those cited in the later ones proves interesting. We see that in 1944 he wrote a 

letter to ali Muslims that begins by quoting verse 34:46. "Say (unto them, 0 

Mohammad): 1 exhort you unto one thing only: that ye awake, for Allah's sake, by 

twos and singly." He emphasizes this verse in his letter stating: 

In this noble saying, God, the Supreme, bas depicted the ascent from the dark 

abode of physical nature to the ultimate apex of humanity. lt is the best 

admonition that the Lord of the Universe bas selected out of all the 

admonitions, proposing it to the human being in this dictum. This dictum is 

the only way to the betterment of both the worlds ... 270 

On the other hand, after the revolution he uses this verse as a mystical verse 

in exegesis of Sura I:Iamd, and relates on the authority of sorne 'ur l(a that it is the 

frrst station of the mystic. In this regard he says: 

Those who have analyzed spiritual wayfaring, for example, Shaykh 'Abdullah 

An~arï in his Maniizi/ al-Sa'irïn, have regarded this "arising" as the first stage 

on the path. lt may be a stage at ail, however, but rather a preliminary, 

followed from someone who bas attained the goal himself and is instructed by 

God to summon men to arise.271 

270 Sa'ïd Najafiyan, "Imam Khomeini: Life and works (pt. 4)," Al-Tawbld, v. 8, no. 3, (141111990): 
129-130 . 

271 Ayatullah Khomeini, Islam and Revolution, trans. Harnid Algar, 397. 
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Although we see a little difference in his statements on verse 34:46, it 

seems that Âyatullah Khomeini did not change his interpretation of other verses 

such as 4:100 and 8:17. For example, concerning verse 4:100, he states: 

And [mystic and wayfarer] should his capacity, endowed to him by 

manifestation of the Most Sacred Effusion (in pre-eternity), be of a greater 

extent than this, he will recover from this swoon and annihilation, regain 

sociability, come to himself and receive the taja/liyiil of the Essence, until. on 

reaching the last stage of annihilation in Essence and total swoon, his journey 

ends and complete annihilation is attained. Sorne have said that the verse: 

"When anyone leaves his home, migrating to God and His Messenger, and is 

th en overtaken by dea th, it is incumbent on God to reward hi m ... " ( 4: 1 00) 

alludes to this group of awliyii of God and wayfarers to wards Him, and the 

reward of these wayfarers lies solely with the Sacred Essence. 272 

We find a similar explanation in his exegesis on Sura I:Jamd, which was 

written after the revolution. 273 

2. TRADITION. 

There are many traditions from the Prophet and the Imams of the Shï'a 

which show that the way to perfection for human beings rests in combining 'irfiin 

272 Idem., "Forty I:Iadïth (pt. 28)," trans. Qarâ'I, Al-Tawl}ïd, v. 9, no. 4, (1412/1991): 42-43. 

273 See: idem., Islam and Revolution, trans. Hamid Algar, 382-383, and for more information, ibid. 370, 
373; idem., Kashf a/-Asriir, 224; an4 idem., Dar justujüy-i Rah-i lmiim az Kaliim-i lmiim (Tehran: 
Intishârat-i Amir Kabïr, 1363s./1984), 2:3/286/295. 
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and living in society.274for example, it is related from the Prophet, who is believed 

to be the model of a perfect human being, that after his migration to Medina, he 

laid the foundation of the Islamic state; although he lived like ordinary people, his 

rn osque was the epi center of ali social and poli ti cal activities. 275With regard to the 

Prophet Âyatullah Khomeini states: 

The Most Noble Messenger (peace and blessings be upon him) headed the 

executive and administrative institutions of Muslim society. In addition to 

conveying the revelation and expounding and interpreting the articles of faith 

and ordinances and institutions of Islam, he undertook the implementation of 

law and the establishment of the ordinances of Islam, thereby bringing into 

being the lslamic state.276 

Âyatullah Khomeini, in several of his works, invokes traditions sorne of 

which emphasize attention to the world and outward things, while others focus on 

moral and mystical problems. For example, in Chihi/ /fadnh, when he wants to 

explain the world, he relates a tradition from lmâm 'Alï (p.b.u.h), who is regarded 

as the example and paradigm of Mystics and Master of the Virtuous (Maw/a 

al-Muttaqin). Imâm 'Alï is quoted as having said: 

Man has two worlds: one of them is condemned, while the other is extolled 

and praised. The world which is approved is that which one acquires in this 

274 See: Murtac,la Mutahharï, Jnsiin-i Kiimil (Qum: Daftar-i Intisharat-i Islami, 1362s./1983), 32-33, 152, 
158-160. 

275 See: Ja'far Subl).aru, Furiigh-i Abadtyyat (Qum: Intisharat-i Islamï, 1365/1986) . 

276 Ayatullah Khomeini, Islam and Revolution, trans. Algar, 40. 
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earthly abode this school, and this marketolace ... are exchanged for transity 

goods ... These cannot be possibility acquired without entering this world, as 

Imam 'Alï (p.b.u.h), in one of his sermons delivered on hearing a person 

abuse the world:277 "Indeed this world is the abode of truth for him who 

appreciates its truthfulness, a place of safety for him who understands it. .. "278 

89 

After relating this tradition, Âyatullâh Khomeini concludes that this world 

is not at ali condemnable in this sense. He then goes on to say that what is 

condemnable is man himself in the sense of his absorption in the world, i.e. in his 

camai nature, and his attachment to and love for it. Then he relates a tradition 

from Imam ~adiq279 (p.b.u.h): "The love of the world is the source of ail 

transgressions."280In citing this tradition he may be trying to distinguish between 

activities and inner attachment to worldly issues. According to this view, extemal 

activities are not ali in opposition with the mystic station~ the only thing that is 

rejected is inner attachment to worldly issues. So it is possible for a man, 

according to this doctrine, to obtain high positions in society, yet remain focused 

on the mystic stations and experiences. Especially after the victory of the 

Revolution and the establishment of the Islamic govemment, we not only fmd 

277 Ibid., 592, 

278 Ayatullah Khomeini, "Forty I;Iadïth (pt. 6)," trans. Qara'ï, Al-Tawf.Jid, 3, no. 4, (1406/1985): 14. 

279 Kulayru, U~ül al-Kiift trans. Kamarai, 3:465 . 

280 Âyatullah Khomeini, "Forty I;Iadith (pt. 6)," trans. Qara ' ï, Al-Tawf.Jid, v. 3, no. 4, (1406/1985): 14. 
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Ayatullâh Khomeini occupying high office but we also find him trying to solve the 

problems of the govemment by emphasizing mystical values. 281 

In another tradition that can be regarded as a description and an example of 

this very tradition, and in which a sharp distinction between virtue and social 

activities is rejected, is that which has come down to us in Najul al-Baliighah. In 

this work Imam 'Alï (p.b.u.h) speaks ill of the world on many occasions, but when 

he goes on to inquire about the health of his companion 'Ala' ibn Ziyad al-I:Iarithï 

and notices the vastness of his bouse, he says: 

What will you do with this vast bouse in this world, although you need this 

bouse more in the next world. If you want to take it to the next world you 

could entertain in it guests and be regardful of kinship and discharge ali 

obligations according to their accrual. in this way you will be able to take it to 

the next world. 

Then 'Ala' says to him, "0' Amir al-Mu'minïn, I want to complain to you 

about my brother 'A~im ibn Ziyad". Wh en Imam 'Alï asks what is the matter, 

'Ala' replies, "He has put on a woolen coat and eut himself off from the world." 

Imam 'Ali asks him to send for him, and when he arrives, Imam 'Ali says: 

0' enemy ofyourself. Certainly Satan has misguided you. Do you feel no pity 

for your wife and your children. Do you believe thal if you use those things 

281 See: idem., Islam and Revolution, trans. Algar, 373/ 397-399; and idem., Dar Justujiiy-i Riih-i Imam 
az Ka/am-i Imam. 2: 15/260-261/278/280/286/301-302. 
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which Allah has made lawful for you. He would dislike you. You are 

unimportant for Allah to do so. 

'A~im replies: "0 Amïr al-Mu'minïn, you also put on coarse dress and eat 

rough food." Then lmâm 'Alï says: 

Woe be to you, 1 am not like you. Certainly Allah bas made it obligatory of 

just leaders that they should maintain themselves at the leve! of low people so 

that the poor do not cry over their poverty. 282 

In this tradition lmâm 'Alï shows that he regards the severance of 'A~im ibn 

Ziyad from this world as the mischief of Satan, and forcefully dissuades him from 

adopting that course. 

Although Ayatullâh Khomeini relates sorne traditions about social activities 

and seclusion separately, nevertheless when he wants to give examples for both, 

he mostly points to lmâm 'Alï, who was a model of the mystical life while he 

lived in society. This issue is mentioned in several passages of Ayatullâh 

K.homeini's works, whether early or late, such as Chihillfadïth or Tafsïr-i Sürah-i 

lfamd. W e may cite as an example the following statement: 

Once a man bas become a true human being, he will be the most active of 

men. He will till the land, but till it for God's sake. He will also wage war, for 

ali the wars wages against unbelievers and oppressors were waged by men 

absorbed in the divine unity and engaged in the constant recitation of 

282 Nahj al-Balaghah, 425, 435, See also: Ibn Ab:i al-I:Iadïd, Shar(l Nahj al-Baliigha(l (Beirut: Dar !Qya 
al-Kutub al-'Arabiyyah, 1961), 11:72-83. 
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prayer ... The Commander of the Faithful [Imam 'Alï] not only stood in prayer 

at the beginning of a battle; he would also continue his prayer in its midst. 283 

3. SCHOLARS TRADITION 

In addition to passages in the Qur'ân and }:Iadïth, Ayatullâh Khomeini, 

invokes events in the lives of sorne Companions of the Prophet (a~Jpïh), 'ulama 

and 'ur afa which show the real ways of perfection of a human being. On the one 

hand, he praises the efforts of those who engaged in political and social activities 

such as Mudarris (d.1375/1955)284 and Ayatullâh Bihishtï (d.1360s./1981);285on 

the other hand, he honours sorne 'ur afa such as Shâh Abadï, who was his master, 

Malikï Tabrïzï, and also certain 'ulama who combined 'irfiin and social activities 

such as Ghazalï, 'Allama Taba!abâ'ï, and Mu!ahh~.286 

So far Ayatullâh Khomeini's point of view about social activities and 

seclusion is clear, but there is a question which must be posed: Are these views 

283 Ayatollah Khomeini, Islam and Revolution, trans. Hamid Algar, 400. For more irûormation, see: ibid., 
373, 376,383,385, 398, 401; idem., Chihillfadfth, 54, 121, 309-310; and idem., DarJustujüy-i Riih-i 
Imam az Ka/am-i Imam, 2: 15, 296. 

284 See: Khomeini, Piyam-i Inqilab, ed. M. D. Qajar (Tehran: Mu'assash-i Khadamat-i Farhangi, 
1362s./1983), 1:72/129/190/226-227/257; and, idem., Piyam (Tehran: Intisharat-i Nür, 1360s./1981), 
3:2711305-306. 

285 See: Ayatollah Khomeini, Piyam (Tehran: Intisharat-i Nür, 1360s./1981), 3:271/305-306. 

286 Since they were not available, 1 am unable to cite many passages from other works by Ayatullah 
Khomeini on this issue, especially from Sah!fah-i Nür, a collection of ali his speeches; however, in 
this case much rnaterial is available in other books such as Chihi/ lfadfth, Islam and Revolution and 
Dar Justujuy-i Riih-i Imam az Ka/am-i Imam. 
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expressed in the same book or not? In other words, did he change and develop his 

ideas during his life or not? 

It is difficult to answer this question. It seems however, after considering 

his works, we fmd that ali his statements are analogous to each other, whether in 

earlier works or newer. For instance, we cannot fmd any significant difference in 

his explanation of the world between his earlier and later works. Of course, it is 

possible to say that after the Revolution. he paid more attention to seclusion than 

society, can be seem in Tafsü-i Siïrah-i lfamd, but this is not a decisive 

conclusion, because in his last work, that is his Final Discourse, we see him 

devote attention to many different subjects, whether political, social or mystical, 

he himself called the Final Discourse a poli ti cal- religious testament. 287 

So what one can understand, is that God' s command was the real and 

important goal for him, whether in matters of this world or the next world and 

whether individual or social in nature. This is in sorne degree similar to what 

Khajah 'Abdullah An~arï said: "Ikhlii~ means purifying action of ali 

impurities."288The impurity mentioned here is a general one, including that which 

287 Ayatollah Khomeini, Imam 's Final Discourse, 16. 

288 'Abdullah An~ari, Manazil al-Siiirin (Tehran: Intisharat Mula, 136ls./1982), 70: 

y~ JS Ù"" J-.11 ~ (.)-"'~\'\ 
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anses from the desire to please oneself and other creatures.289ln this regard, 

Ayatullâh Khomeini states: 

And it should be known thal the outward and formai actions do not have the 

capacity of life in the world of ghayb [Hidden world]or malaktït [Dominion] 

except when they received assistance from the inward realm of the spirit and 

the heart's core, which bestows them a spiritua11ife (gayiit-i malakiitl). That 

spiritua1 breath, which is the form of the sincerity of intention and sincere 

intention, is like the inward soul, following which the body too is resurrected 

in the rea1m of malakiit and permitted entry into the Divine Court.290 

289 See Ayatullah Khomeini, "Forty I:Iadith (pt. 21)," trans. Qara'I, A l-Tawgid, v. 8, no. 1: (1411/1993): 
20-21. 

290 Idem. (pt. 19), a/-Tawgid, v. 7, no. 3, (1410/1990): 54. He quotes a tradition from Imam Baqir 
(p.b.u.h): " Perseverance in an action is more difficult than the act itself." The imam was asked, "what 
is meant by perseverance in action?" He replied," A man does sorne kindness to a relative or expends 
something for the sake of God, who is One and bas no partner. Thereupon the reward of a good deed 
performed secretly is written for him. Later, if he mentions it to someone that which was written 
earlier is wiped out and instead the reward of a good deed performed open1y is written for him. Later, 
when he makes a mention of it again, the vice of riyii' (hypocrisy) is written for him (instead of the 
reward written earlier.)" [ Kulaynï, U$iil al- Kiifi, 2: 297]. Then Ayatullah Khomeini adds : " Man is 
never secure from the evil of Satan and his self until the end of his !ife. He must not imagine that once 
he bas performed an act solely for the sake of God, without desire for the good pleasure of creatures 
having played any rote in it, the purity of his act shaH remain secure from the evil of the vicious self. 
Should he fait to exercise care and vigilance, the self may prompt him to make a mention of it or, as 
sometimes happens, to express it in the way of a subtle hint. For instance, wishing to impress people 
about his nightly prayers, the subtle machinations of the self may prompt him to pass a hint by 
speaking about the good or bad weather condition at daybreak or about supplications or the cali for 
prayer, thus making his acts invalid and unworthy. Man must keep a watch over himself, like a kind 
physician or nurse, and not let the rebellions self get out of control; for a moment of neglect may give 
it the opportunity to break its reins and lead man into ignominy and perdition. Renee in conditions he 
must take refuge in God Almighty from the evil of Satan and the carnal self: Sure/y the self of man 
incites to evil- except in as muchas my Lord had mercy."(The Qur'an 12:53): Ibid., (pt. 21), 8, no. 
1, (1411/1990): 22-23. r.,F.J ~.J lA YI~_,...!\.; •.JlAY ~ ,) 



• 

95 

REAL PERFECTION 

To explain this view, we can refer to the following statement by Âyatullah 

Khomeini: 

Islam bas a thesis. 1t is to make a complete human being out of man. It bas 

come to upgrade man from his current status. Man bas natural aspects- Islam 

helps him develop them. Man bas psychological needs- Islam provides for 

those. Man bas spiritual wants-Islam bas a cure for that. Man bas a rational 

aspect- Islam helps him develop that. And man bas a divine aspect- Islam 

provides for that. Islam and other religions have come to help this 

undeveloped man, with ali his aspects, to grow and develop.291 

Since man' s nature has several aspects, he can develop perfection gradually 

in ali of them; to put it in mystical language, every one can be a manifestation of 

ali the Divine Attributes and Divine Names. Although it is possible for one to 

attain perfection in sorne aspect without taking other aspects into consideration, 

overali perfection is possible only by paying attention to ali aspects. For example, 

a man who is imprisoned cannot perform social activities because he is in a 

confined place and has contact with few people, so he does not have the 

opportunities that he would were he out of prison. Accordingly, he has only 

individual duties to perform, such as prayer and fasting. Although he has thus 

attained a way to perfection, he cannot achieve this in ali aspects of his life, so 

291 Rajaee, Islamic Values, 47. 
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his petfection is not symmetrical in ali aspects. To explain this situation, we can 

make use of exercise as a metaphor. If one exercises only an ann or a leg, he may 

strengthen that particular limb, but the other organs remain weak and useless. 292 

The question is: how can one combine the contradictory values of persona! 

virtue and social obligations? After ali improving in a single aspect is not 

difficult, such as a sportsman who is an expert in a certain field of sport; however, 

he is not expert in ali sports. While this example applies to the body, nevertheless 

the human soul is even more complex. 

The problem refers us back to the meaning of Islam, for as many 'ulama 

have pointed out, according to the Qur' an, 293 Islam, as a divine religion, presents 

its laws and rules as a mixture of material and spiritual guidelines. In addition to 

worship, Islam embraces ail the economie, military, political and social aspects of 

human life.294 

292 Mu~ahharï states: " The perfect man is he of whom it may be said that ali his human values develop 
simultaneously, none of them remaining immature and ali growing in the same direction and 
reaching the highest leve!. Then he would be a perfect man. This is the same with the one whom the 
hoiy Qur'an calls Imam (leader). Abraham, after passing various great divine examinations, and after 
performing these ali to the end, and getting excellent results in ali of them, not one or two or three or 
four, but great exams ofwhich one of them was to became ready to sacrifice his son with his band, .. . 
after ali these exams he is told 'And when his Lord tried Abraham with (His) commands, and he 
fulfilied them, He said: Lo! I have appointed thee a leader for mankind.' (Qur'an, 2: 124: 

lAlAI Ll"lll.l &4 ~~ ). Y ou are now at the point that you can be a pattern, an imam, a leader, a 
model for the others. In other words, you are a perfect man and other men should act according to your 
acts." Murta~a Mu!ahharï, Jnsiin-i Kiimi/, 28-30. 

293 See: Qur'an, I6:89 . 

294 See: Murta~a Mu!ahharï, Muqaddama bar Jiihiin Bïnl-i Jsliimï, Jnsiin wa lmiin, (Qum: Daftar-i 
Intisharat-i Islamï, nd.), 5: 49-53. 
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On the other hand, according to Ayatullah Khomeini, the root of 'irfiin, 

which seeks to develop the human ability to revea~ and display theology in ali 

manifestations of his life, even in social activities, lies in Islam. 295 Therefore, 

because Islam is a comprehensive system, there can be no incompatibility between 

'irfiin and social activities; rather, sometimes one is the means for the other. For 

example, I quote his words about prayer: 

The prayers that have been handed down from Imams, like the Invocations of 

Sha'ban, the Prayer of Kumayl, or the Prayer of the Lord of Martyrs [Imam 

I:Iusayin] (upon whom be peace) on the Day of 'Arafa, ali contribute to the 

making of true human beings. The person who recited the Invocations of 

Sha'ban was also the same one who drew his sword togo into battle against 

the unbelievers. Indeed, according to tradition, ali the Imams recited the 

Invocations of Sha 'ban. These pray ers lead man out of the darkness, and once 

he has emerged, he wields his sword for God' s sake, fights for God' s sake, 

and ri ses up for God' s sake. These prayers do not de ter man from tabor and 

activity. 296 

Therefore, since Allah has created man in this world, he should follow the 

code of life for living in this world, and should partake of the comforts and 

295 Seyyed Hossein Nasr says: "Islam possesses ali means necessary for spiritual realization in the highest 
sense; Sufism is the chosen vehicle of these means. Now because Sufism is the esoteric and inner 
dimension of Islam it cannot be practiced apart from Islam; only Islam can lead those who have the 
necessary aptitude to this inner court of joy and peace that is Sufism and which is the foretaste of the 
"gardens of paradise". Here again the characteristic of the contemplative way of Islam, or Sufism, is 
that it can be practiced anywhere and in every walk of life. Sufism is not based on outer withdrawal 
from the world but on inner detachment." Seyyed Hossein Nasr, Su.fi Essays, 169 . 

296 Âyatullah Khomeini, Islam and Revolution, trans. Algar, 400. 
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pleasures bestowed by Allah within moderate limits. Thus, there is no 

incompatibility between fulfilling natural needs and spiritual needs; consequently, 

not only there is no contradiction between the mystical and social life, they 

actually complement each other.297 

297 See: Ibid., 398, and idem., "Forty l:fadith (pt. 21)," trans. Qarâ 'ï, Al-Tawl}id, v. 8, no. 1 
(1411/ 1990): 16-20. 
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CONCLUSION 

Thou, verity, 0 man, art working toward thy 
Lord a work which thou wilt meet 
(in His presence). (The Qur'an, 84:6) 

This study of jihad-i akbar gives us a new interpretation of the coherence 

between 'uzlah (seclusion) and social behavior. In other words, it is obvious that 

Islam as a religion of life is not limited to the case of individual worship~ rather, 

Islam is a comprehensive system that facilitates ali the spiritual, ethical and legal 

needs of human beings and deals ideally with ali the problems which a human 

being faces whether pertaining to individual or to social dimensions. Therefore, 

in Islam, politics, religion, worship and seclusion are inextricably mingled. In this 

regard, Ayatullah Khomeini writes in his Final Discourse: 

It [Islam] is an ideology which unlike irreligious ideologies, has guidelines 

for and oversees every aspect of the private life of the people as weil as the 

social, material, spiritual, cultural, political, military and economie system of 

the society without overlooking any point, however trivial it may seem, in 

connection with the education of men, and the society and their material and 
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spiritual progress, reminding man of stumbling blocks and impediments on 

the road to perfection and offering solutions to those problems. 298 

The feasibility of combining seclusion and social activities can be 

understood from this study. As has been said in chapter four, the Qur'an, lfadïth 

and many examples from the 'u/ am a, can be cited to show that it is possible to 

combine seclusion and social activities. No better instance of this can be found 

than in the person of Âyatullah Khomeini. 

Â yatullah Khomeini was, on the one hand, the poli ti cal leader of a large 

Islamic nation, while on the other hand, he was a famous mystic, as many 

contemporary writers and 'u/amii have pointed out.299 He fought against 

dictatorship, oppression, exploitation and colonialism, always relying on Islamic 

teachings and guidelines. 

His various writings illustrate clearly this commitment. As we explained in 

chapter four, in looking at the many books which he wrote in different fields, 

whether in his youth or old age, one realizes that Âyatullah Khomeini, on the one 

hand, gave his attention to political problems, to the extent that he became a great 

political figure in contemporary Islamic history. On the other hand, he wrote 

298 Imam's Final Discourse, 19-20. 

299 See: Murta<;la Mu~ahharï , Pïrâmiin-i Jnqiliih-i Islâmi (Qum: Intisharat-i Islamï, 136ls./1982), 17-18, 
'Allamah Mul;lammad l;lusayn F~lullah, " ' Irîan dar Da'irah-i fiqh trans." Ri<;la Na~imïyan, 
/juçliir, (Tehran) no. 1 (1370s./1991): 62, Mul;lammad Taqï Ja'farï Tabrïzï, "'Irîan-i Muthbat," 
/juzah (Qum), no. 37, (1370s./1991): 230/232; and Na~ir-i Baqrï Bïdhandï, "Njüm-i Ummat," Niir-i 
'!lm, (Qum) no. 31 (1370s./1391): 93/107. 



• 

• 

101 

books such as Chihil /fadïth and Taftïr-i Sürah-i /famd which deal with mystical 

issues. Furthermore, he consistently interpreted and commented on The Holy 

Qur' ân and J:Iadïth in the light of mysticism. The se two different aspects of a well­

known individual in our time provide a clear example for the conclusion to which 

this study has led. 

Finally, what 1 understand, through my research for this thesis, is that if we 

look at the real meaning of jihiid-i akbar (struggle against the soul) and 'uzlah 

(seclusion), we will see that there is no incompatibility between seclusion and 

social activities; in other words, every true Muslim can be a mystic and every true 

mystic can be a Muslim, whether he is a man of politics or not. 
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