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NOTE TO THE FIRST EDITION

WE WIsH to express our grateful appreciation here to two teachers, Ign.
Goldziher and Chr. Snouck-Hurgronje, whose critical observations
helped us at various points to improve the technical presentation of the
preceding chapters [-X, and of chapters XI-XIV.

[ am deeply indebted to H. F. Amedroz (d. 1919), R. P. Joseph Michel
of Montmirail (d. at sea, 12 January, 1920), and R.P.J. Maréchal of
Louvain, whose authoritative remarks led to a revision of many difficult
points in the French redaction.

For the chapter which follows and for the plates, I owe many
invaluable particulars: in the East, to Hajj ‘Ali Alasi, Mahmad Shukri
Alasi; R.R.P.P. Anastase Marie de Saint-Elie, Cheikho, Kersanté,
Ghanem; Muhammad Taha Bishri, Ra’af Tchadirdji, Muhammad Sadiq
Malih, Tahir Bey Brusali, ‘Ali Nagqi, ‘Ali Bey Bahgat, and J. Couyat; in
the West, to HH ‘Abd al-Wahhab, M. K. Qazwini, M. K. Mahallati,
Tahir Ragragi; T. W. Arnold, M. Asin Palacios, L. Bouvat, P. Casanova,
A. G. Ellis, W. T. Gairdner, Ign. Guidi, Hirschfeld, Cl. Huart, H.
Massé, V1. Minorsky, C. Nallino, R. A. Nicholson, D. Rinkes, E.
Tisserant, G. Wiet. Khallafakum Allah!

[L. M.]
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FOREWORD

THE ten chapters of Section One, composing Volumes I and I, presented
a silhouette of Hallaj’s life, portraying its features as much as was allowed
by the fragmentary state of the sources consulted. We have attempted, in
any event, to sketch it with the whole post mortem flowering of his histor-
ical influence, convinced that the true biography of a man cannot be con-
cluded with his death, and that, isolated from its influences and remote
reactions, from the posthumous fruits of its example, a human existence
proves to be elusive, unintelligible, and sterile.

Although, as we believe, it is in the gradual radiation of his influence,
in the rising flame of his example a parte post, that we can perceive him in
his incomparable originality, which is the true immortal personality of a
man, we do not deny the usefulness in this regard of an examination of
his traditional origins and of his intellectual methods. We shall therefore
attempt to show the conditions a parte ante of his formation and of his
growth among the men of his native land and his time. A close analysis
of the common elements between Hallaj and certain of his contem-
poraries or predecessors forms the subject of the chapters of this second
section. It sets up a model of his method of doctrinal construction; it is
not an assembling in numbered pieces, as in a factory layout, of its sepa-
rate parts, considered in their individual uses;! it is a presentation of their
organic structure, a montage intended to convey the functional balanc-
ings of the whole.

This presentation is arranged in the following order: I (Chapter XI):
Mystical Theology, tasawwuf, 11 (Chapter XII): Dogmatic Theology,
kalam, usil al-figh; 111 (Chapter XIII): Canon Law and Its Practical Out-
growths, furi’.

It will give explicit references to other theological and philosophical
systems of the time, thereby permitting us better to locate Hallj in the
scope of Muslim thought.

The most rigorous loyalty to his thought has been maintained in this
study. I have discarded any descriptive concept that does not expressly
belong to the mental experimentation that I have wished to absorb, to
reproduce in myself,? and to transpose in French. I must state clearly that

1 See our Essai.

2 Cf. on that RMM XXXVI, 50-51, 33.



Xiv FOREWORD

I would certainly not have persevered in this undertaking if I had not
tested along the way the truth of certain postulates that I must mention
here:

a. There is something in common between words that summarize facts
for our memory; the objective authenticity of most of the sensations that
they fix in it form the experimental basis of all documentation.3

b. There is something in common between methods of signalization,
between the symbols that make the exchange of ideas between men pos-
sible: the similarity between individual logical processes, the historical
and geographical invariance* of discursive reason: the scientific possibil-
ity of coherent classifications, to work toward collectively.

c. There is something in common between the main intents that lead
human wills to unite with or to oppose each other: their permanent ca-
pacity to choose, their freedom with regard to the motives that the
memory stores and that the intellect compares: each person’s historical
reality.$

Finally, I would add that in my judgment the truly sociological ele-
ment that the ‘‘comparative study of religions” must elucidate from each
case studied in order to enable comparison is neither the decorative lexi-
con of events, folkloric themes, and experiences common to everyone,
such as birth, grief, and death;® nor the theoretical schematization of
problems, philosophical commonplaces, which follow necessarily for all,
such as creation, expiation, and judgment;” but® the particular order of
real priority in which these questions are grappled with and resolved hic
et nunc, an order that is different in each case. For it is in this way that one
may grasp through parables the main intent of a doctrine, its plan and its
aim. In short, this s all that matters to us, this for which we aim.

3 Compare skepticism, either fideistic or nihilistic.

+ Compare Lang and Gobineau.

5 Compare the so-called sociological monism.

¢ This is the concern of philologists sensu stricto.

7 This is the concern of logicians and aestheticians.
8 Once these two preliminary inquiries are concluded.
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X1

MYSTICAL THEOLOGY

1. INTRODUCTION: HALLAJ’S SOURCES

IN every aspect of his life and of his teaching, Hallaj continued to be, by
temperament, by education, and by vocation, a man of firm and definite
purpose. Not content merely to verify the presence or absence of facts,
nor to connect or classify his ideas, he was a man of desire, eager to taste
what survives of fleeting things. His method of thought was experimental;
it was a mental introspection, making use of the Qur’anic vocabulary to
convey the states of Muhammad’s soul, regarded as a model of the true
believer,! and to convey the intentions required of one to carry out
worship.

The question of how far this spiritual position is accepted in Islam can
be debated. But what matters to us from the very outset is the fact that
Hallaj was specifically a Muslim. Not just the original terms of his lexicon
and the framework of his system, but the whole thrust of his thought
derives from a solitary, exclusive, slow, profound, fervent, and practical
meditation on the Qur’an.2 He began by hearing the words of God re-
sound in his heart, as Muhammad himself must have done; by repeating
the mental experience of the Prophet.

Many Europeans, failing to make sufficient use of the Qur’an, have
studied Muslim thinkers only “from outside,” without entering into the
heart of Islam itself. Unable really to become the guests of this still living
Community whose members have “‘desired to live together” for thirteen
hundred years, they could grasp neither the radiant structure nor the cen-
tral interdependence of the lives that their patient erudition dissected.

Indeed, this religious code is the unique lexicon offered to the believer

! Huwa huwa; not of the saint.

2 The Arabic edition of the Bible, reserved for the carnal descendants of Abraham
through Ishmael. [The tasliya, the basic closing at marriages and at burials: kama sallayt ‘ald
Ibrahim; cf. ms. Fatih, 5381 and this volume, p. 31]. “fT'l-Qur’an ‘ilm kull shay’ > Hallaj pro-
claims (concerning Qur’an 7:1; 47:19): “In the Qur’in is the knowledge of all created
things™": for all things are revealed in it to be perishable; and the Qur’in, via remotionis, at-
tests to the essential mystery of God: al-Ghayb.
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in the land of Islam, the essential “‘textbook’ of his sciences, the key to
his “‘weltanschauung.”?® One cannot overemphasize in a sociological
biography the central position that the Qur’an holds in the elaboration of
any Muslim doctrine, even of the most seemingly heterodox one.
Memorized by heart in childhood,* the Qur’an is a real and revealed
“world plan” regulating the experimentation, interpretation, and evalua-
tion of every event. It is a memorandum for all the faithful, a complete re-
minder for everyday life, a verbal repository, “the dictionary of the
poor.” Much of it is also an enchiridion, a manual of definitions and
guarantees, continually applicable and providing a basis for reflection.
Lastly, it is for some a vade mecum for the will, a collection of maxims of
practical action to meditate on by oneself, focusing attention on the un-
ceasing proofs of divine glory.

The Qur’an thus simplifies the problem of method for the faithful.
This revealed code nourishes memory and inspires action without caus-
ing thought to waver for long between the two. This abrupt conclusion
of the problem of scientific inquiry, this tabula rasa of all foreign ex-
perimentation for the benefit of the scrutiny of a homogeneous vocabu-
lary that refers everything to direct and sovereign divine influence made
possible in Islam a flowering of theology that was as original as it was pro-
lific; just as in Greece, the flowering of philosophy sprang from the mate-
rialistic physics of the Ionians.

We should like to indicate brieflyS here the place that Hallaj’s teaching
holds in the body of theological systems constructed in the early cen-
turies of the Hijra. “Knowledge,” says a famous hadith, “is a duty,
farida, for every Muslim.”¢ In Hallaj’s view, the purpose of ‘“knowl-
edge” is not only to transmit to the faithful through the audition (sama")
of the laws that it sets forth to govern social life, acts of worship,? divi-
sion of inheritance, contracts, etc.; nor is its purpose merely to clarify the
meanings of the Law, the causal connection between its prescriptions, as
an exercise of one’s intellect (i‘tibar).® The purpose ultimately is to find

3 Given once for all; each allusion to the Qur'an must be verified by using Fliigel's Con-
cordantiae Corani Arabicae.

4 After thirteen centuries of existence, it is only in the last twenty years that the maktab,
the Qur’anic school, has lost its force, and only in Egypt. [Note written in 1921.]

5 Cf. Essai, pp. 309 ff.; cf. pp. 284, 304.

6 Makki, Quir I, 129-130.

7 A modified Khirijite notion, that of Sufyin Thawri, Ibn al-Mubarak, and Malik: figh:
the customary interpretation rightly followed.

8 Examination of the “rational reasons” for prescriptions, ‘ilal, so important in Abd
Hanifa, Tirmidhi (mystic), and Ibn Bibiya (Imamite). This is the main idea of kaldm: the
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Reality itself and to partake of it forever by distinguishing it from what is
fleeting, from tangible and possible things, conceivable things, and by
conforming our intentions from within to the divine Command (amr),
hic et nunc. Its method therefore is not a simple empirical and literal re-
cording (asma’) of established customs, of authorized traditions, nor is it
a mere rational comparison of well-defined concepts (ma‘ani); rather it is
a moral self~examination. On the other hand, it excludes neither the use
of rational dialectics to conduct discussion nor recourse to traditional
authority to define its limits; but it subjects both to a test of interior ex-
perimentation in order to check their data and the conclusiveness of evi-
dence by results.

Hallaj is indeed the direct heir, through his masters Sahl and Junayd, of
the main idea, conceived by Hasan Basri when he laid the ground, of the
“science of hearts and movements of the soul,” ‘ilm al-qulib wa’l-
khawatir.®

It is therefore highly fitting to begin an account of his teaching with his
mystical theology, which coordinates and governs all of his ideas. If Hal-
13j concerns himself with describing the outward appearance of things to
adjust the contour of phenomena, set exactly according to the rites of
worship,1? it is to show that the divine power (qudra) is a simple activity,
radically different from the sensible traces (rusim, ayat) that it leaves en-
graved upon our memory.!! If he sets forth and contends with concepts,
logical definitions and dialectical arguments, it is to declare that the di-
vine word is a really transcendent truth, hidden by the very abstraction
(tajrid) and by the discursive concept of God that it implants in our intel-
ligence.12 If he directs all of his desires through outpourings of love to
God, it is to prove that the divine Spirit alone can *“fulfill” these desires,
can vivify them through the supernatural gift of self, that efficacious sac-

purely intellectual adherence to theoretical truth (dogma) is the whole of religion; it is the
view of the Mu‘tazilites and of Ash'ari, of Abti Thawr, Dawiid, and Karabisi.

9 Niya, before ‘amal; sunna superior to farida. Cf. Tirmidhi, Tal, £ 196 ff. Fasig =
mundfig. Armawi calls it the “‘science of ikhlas.”

10 Akhbar, no. 6; cf. supra. God wants the saint to continue to follow the law, “in order to
be able to shine through his works” (Sulami, 198).

1 Tanzih.

12 ““He is above souls (nafs = one’s own spirit), for the Spirit (Rih) transcends them in all
of His primacy! The soul does not imply the Spirit. O you, let your soul blind if you should
look! O you, let your sight blind if you should know! O you, let your knowledge blind if
you should understand! O you, let your wisdom (ma'rifa) blind, if you should arrive! O
you, let your very arrival blind, if you should find Him there! You blind yourself forever
concerning the One Who exists forever” (Shath., f. 131).
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rifice without which our demonstrations of adoration (da'wa) and renun-
ciation, our complete abandonment to the divine will, are of no value!3
in uniting us with God.

Hallaj deliberately uses a very rich vocabulary drawn not only from
traditional sources of the early “science of hearts” movement, but also
from the most varied contemporary theological schools: from the Kul-
labiya and Karramiya to the Mu‘tazilites, from the moderate Imamites to
the Qarmathians and to the experts in Hellenistic philosophy. This is not
an effort on his part at syncretism; it is in the spirit of apologetics.1* He
accepts and tries out all words in current use; he contrives them in such a
way as to recast their definitions, but for the purpose of finally arriving at
a choice among the sketched intentions and realized applications. Exam-
ples:

a) The quotations and uses of individual terms: FIQH: tawba, da‘wa,
giyam (Khirijites);!S KALAM: niir al-‘ayn, khamr, hilal (Nusayris);16
sayhidr (= bikar), afaq, ghayat al-ghayat, spiritual giyama, jami" al-milal
(Qarmathians).?

b) The appropriation of methods, definitions, and doctrinal distinc-
tions: NAHW:'8 afal, a'mal — shakk, yagin — hal, na't — tajanus,
tajawuz , tajalli — ma‘rifa, nakira — majaz (magqal), haqiqa — mufassal , muj-
mal — magnin, manit — idmar — muhmal — la‘all — mithal , shahid — iqti-
ran — ism manqus'® — ma'taf — ‘awamil; BAYAN: in qulta,?® man qala —

hurif al-faqih:2* waw, ila, in; faqad ka’annahu; lianna; fama?; ma (ay...illa
(siwad).

KALAM: (taunts); the shakk formula: ‘asd’ wa la‘all?? — ism bild za-
man23 — khatt (nugat mujtami‘a)?* — la shajara illa min bizra?s — la

13 Sincere demonstrations of pure monotheism, da‘wa sahiha, on the part of Satan had, in
fact, an opposite meaning (‘aks al-ma'ani) to God, Who perceived the pride in them
(Tawasin V1, 7).

14 Cf. supra 1, 270.

1% Old elements borrowed by the students of Hasan from Kharijism.

¢ Three images of the divine zuwhir: cf. Taw., 130, 133, 135-with the ritual of the
Kelaziva.

” The theory of cycles making possible the comparison of religions. Cf. Pierre
d’Abano’s theory of the horoscope of religions. Cf. Taw. X, 2.

18 Cf. Howell. Grammar [bib. no. 2087-a]. s.v.; Taw. XI, 1, 14: Shath. ff. 127, 131.

1 Taw. IX, 4.

20 Cf. in the madnin saghir (cf. infra. 3, 301).

1 Qarifi. Tangih, Qasimi edition (on mutin usiliya, 44). Cf. Taw. VIII, 7-10; X, 7-15:
XI. 3-13.

*2 Sulami, on 2:51. Cf. Ibn Sina, preface to Mantiq al-mashrigiyin, 4.

23 Taw. X. 9. Cf. the Aristotelian definition Ikhwin al-saf3’ [bib. no. 2121] II, 107) and
infra 3, 318-320.
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yutaba“'ad wa 1a yutajazza, Bik. 47 = Taw. XI, 12 — (traditional
words):26 siraj — durrat bayda’ — kibrit ahmar — shirk khafi — (dialectical
methods):27 mu‘arada, mutalaba, tahqiq; rather than tashkik (3rd Qarmath-
1an degree) or takdfu’ al-adilla.?8

(Mu'tazilites):2° gidam, hadath — ‘adl wa tawhid — istiwd’ = istila’ —
khalq wa i‘tibar — dhat — Allah Ndr = hadi, haykal — nafy al-istithng —
tawba fard — sihhat iman al-muqallid — nubiwa abadiya.

(Kullabiya):30 sifat azaliya — sifat dhat (e.g., kalam, irada) — sifat fr'l-
qadima — dhat mawsif bisifat — nafy al-maqadir — tajwiz — kalam nafst li
Musa — taklif ma la yutag (= makr) — rida’, irada — ism, musamma —
muwafa’ — Haqq, haqiqa — ta‘a muwafaqat al-amr.

(Karramiya):31 shahddat al-dharr (= mithaq) — takhsis al-qudra — Jawhar
rabbani — tabligh (iblagh) — zallat al-anbiya’ — ikhtiram — sun" (sama‘).

(Hanbalites):32 wujiid = ithbat — hudiir = ‘ilm (in God).

(Imamites):33 ism akhir — Mim — ashkhas — lahit, nasit — burhan —
zuhir — hijab — the twelve bunij — mahall Muhammad (= makan) —
nubdwa azaliya — 1a sifa wa 1a lasifa — nir sha® sha‘ani — ta’yid al-Rih —
ikha’ (offering of consecrated bread: for the dead) — tamlih — ghamid al-
‘ilm — sana’ al-lahit — dhallat lahu al-"umiir — at the beginning of a letter
(Akhbar, no. 47 = letter ap. Maqrizi, Itti'dz [bib. no. 2157A-a], 120).

(Kharijites):34 isqat wasa’it al-hajj — fasiq munafiq — madhhab al-as‘ab
(tutiorism).

(Hellenistic philosophers and physicians):33

a) symbols: circles (dawa’ir) — tinnin (= dragon in Syriac) — formulas
in sigils on a stave — the breaking up of names into separate letters
(suryaniya);

24 Ibid. (1, 31, 43); and Akhbar, no. 4.

25 Ibn al-Mar’a, Sharh al-irshad [bib. no. 393-a] lll, s.v. “‘mugaddam.”’ Cf. Taw. 111, 6.

26 A hadith already debated in the third century of the Hijra.

27 Cf. Goldziher, Ghazili’s introduction to the Mustazhiri [bib. no. 1640-g], 62; and
Schreiner, ZDMG, XLII, 657-659.

28 Ash'ari reproached by Harawi (Dhamm, 130).

29 Cf. infra, Ch. XII, i, 11, v.

30 Cf. infra, Ch. XII, i, 1v. Hallaj says “‘azaliya,” like Ibn Kullab. He was reproached also
for using the word “‘azal” (Baqli, Shathiyat, ff. 160a, 155b, 162b). Ibn Silim, Ash‘ari, and
Maturidi will say “‘qadima.”

31 Cf. infra, Ch. XII, mand XII, v.

32 Cf. Hanbalite ‘agida of the year 432/1040 (infra, Ch. XII).

33 Technical words of the Nusayris and Druzes.

34 Cf. supra with Farq, 86. Akhbar, nos. 5 and 6.

35 Tawasin 1V, 1; X, 1, 16. Cf. Asin, Abenmasarra [bib. no. 1725-a}, 63, 69. Taw. IX, 1;
X, 21. Taw. 1, 15; IV, 26: probably in the school of the Qarmathians (cf. supra) or especially
Razi the physician.



8 MYSTICAL THEOLOGY

b) logic and sciences: categories and universals (jawahir, kayf, lima ‘ayn,
matd — jins, naw') — takhyil — anni (= anniya) — huwi (= huwiya) —
huwa huwa — dahr, migdar — itmam — ta'jin — ‘adad naqis3® — hisban —
khatt al-istiwa’37 — khala’, mala’ — hadma rihaniya — qiyam: bi nafsihi, bi
haqqihi — isti‘dad li’l-nubiwa — talashi — tasarif, ‘ital — jawlan;

c) A convergence of main intentions: repeated and emphasized ideas:

—Hasan Basri:3® distinctions: amr, irada — sunan, fard — irzigni, cf.
Akhbar, no. 1 (turzigani>®) — taklif, tafwid.

—Ja'far:4® ‘agida fi’l-tanzih — God = al-Hagq — commentary on
(Qur’an 1:6) “‘ihding” (= urshudna ila mahabbatika) — tilawa of the saint
compared to the voice of the Burning Bush — ghamd al-‘ayn (Taw . 11, 7,
VI, 2).

—Sufyan Thawri:#! “‘the function of the tahlil in the faithful is like that
of water in the world” (i.e., to vivify) — cf. ““the function of the basmala in
the saint is like that of the fiat” (i.e., to create) (ap. Sulami on Qur’an
1:1).

—Ibn Adham:*2 Ilah al-alihat, Rabb al-arbab;*3 cf. QT, p. 59 and Essai,
p. 57 (n. 5) and p. 256; —al-‘arif farigh min al-dunyd wa’l-akhira: cf. QT, p.
54; —act of contrition: cf. this edition, I, 515.

—Ibn ‘lyad;** man ata‘a Allah, atd‘ahu kull shay’, copied from Hasan:
man khafa Allah, akhdfa Allah minhu kull shay’#S —cf. the theory of
Muta® .46

—Darani and Manstr ibn ‘Ammar:4? kashf al-Wajh al-Karim —cf.
Akhbar, no. 1.

—Ahmad ibn ‘Asim Antaki:*® Allah . . . alladhi yatawaddad ila man
yiudhi’uhu, fakayfa bi man yudha fihi —cf. this volume, p. 287 and n. 50.

36 Numerous imminutus. Cf. Ikhwan al-safa’ [bib. no. 2121] I, 39.

37 Akhbar, nos. 29 and 33.

38 Cf. Munya of Ibn al-Murtads, 15 [bib. no. 2109?].

3% Tustari (Baqh II, 106).

49 Késhif al-ghita, da‘wa islamiya, 70 ff. (cf. the ‘agida supposedly of ‘Ali, ap. Tabarsi,
Ihtijaj [bib. no. 315-a], 99 ff.); Tabarsi, Ihtijaj, 189; Makki, Qi 1, 47 (cf. Farq, 288); Baqli,
Tafsir XVII, 1. Halljj, like Ibn "At3’, made use of the fragmentary tafsir attributed to Ja‘far
that Sulami quotes at the beginning of his own (a work of Ibn Hayyan, Ibn Ghinim, or
Yaman-b-‘Adi). Cf. Essai, pp. 203 and 205.

41 Tustari, Tafsir [bib. no. 2237-a}, 39.

42 Jhya’ [bib. no. 280-a], I, 223; Muhasibi, Mahabba (Hilya X, 82, s.v. Muhisibi). And
again Thyd’ 1, 223.

43 Plurals explained by Ghazali, Mishkat [bib. no. 280-¢], pp. 22, 30. Cf. Psalm 135:2-3;
Essai, p. 57, n. 5, p. 256, n. 5; and supra.

44 Makki, Qut 11, 41. The theory of Muta® was taken up again by Ghazili, Mishkat.

45 Cf. infra 111, 49, 249. 46 Ibn "Abd Rabbihi, ‘Iqd 1, 267.

47 Qushayri, 18 |bib. no. 231-a?]. Sarraj, Masari* [bib. no. 278-a], 113-114.

48 Hilya, Leyden ms., 311, f. 175b.
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—Bistami:4? siraj min al-ghayb: cf. Taw. 1:1—mukhatabat Allah.

—Abi Hamza:5 qurb.

—XKharraz:5' God known ‘ala haddayn: cf. ‘aqida, infra —'ayn al-jam": cf.
this volume, p. 245 — fana’, baga’.

—Sahl Tustari:52 lisan dhat (and fi'l). Cf. lisan hujja (or ishara) (QT, 70)
— asl, far' — tajalli — da‘'t al-Haqq — basmalas? —qiwam — al-Masmuid
ilayhi — rabbani.

—Tirmidhi:54 alphabetical etymologies (suryaniya) — tayran — ism
a‘zam — muhiqq — fadl al-qalb — wilaya.

—Junayd:5S shabah (cf. Hallaj, Sulami on Qur’an 56:24) — wahdaniya,
tasarif.

—Ibn ‘Ata’:56 the vocation of saints to suffering, bala’, which is a pro-
bation.

—Hall3j seems to me personally to have been the first to define the
following six theses: isqat al-wasa’it57 — til, ‘ards® — Ruh natiga ghayr
makhliga — qiyami bi haqq al-Rabb — shahid ani — mahabba, dhat al-dhat.
The famous allegory of the “‘moth and the lamp”’ also came from him.
He was deemed authorized to practice in figh, not only in talfig, but also
ijtihad .5 He used it to refute various doctrines.

d) Polemics; refuted theses:

In FIQH %0 shubuhat al-rizq, khurij (Kharijites) — literal worship con-
sisting of the dhikr, of the shahada, of the tasliya (Hashwiya and Bukhari)
— kull mujtahid musib (Mu'tazilites) — fana’ al-taklif (Qarmathians).

In KALAM:8! tanzil (Hashw.), ta’wil (Mu'taz.), ta'til, tajrid (Qarm.)

% Baqgli, Tafsir, 1, 14. 50 Qushayri, 50 [bib. no. 231-a?].

51 Baqli, Tafsir on Qur’in 68:22.

52 K6pr. ms. 727 (particularly “Bab al-tajalli”’). Yifi'i, Nashr [bib. no. 541-c], f. 42a. Tus-
tari, Tafsir, 49; 69, 80, 125; 40. Najdi, [bib. no. 976-a] 256.

53 Cf. infra 111, 52.

54 Cf. ‘llal al-shari‘a, f. 197.

55 Dawd al-arwah.

56 Cf. this edition, 1, 119. Nabuliisi (Radd matin) conveyed this idea very well.

57 The disappearance of the means (rites) when the ends are achieved (tahqiq al-haqd’iq)
(cf. Bagli, Tafsir on Qur’an 48:10 and Sulami, ibid. Qur’an 7:158; and this volume,
and Riw. XI, XIV).

58 “Length and breadth” of understanding; a distinction deduced from analysis of the act
of worship (Taw. XI, 16); in Hall3j it plays somewhat the role of the Aristotelian distinction
between matter and form. And, just as Ibn Sab'in was to deduce from hylomorphism that
God is form and the world matter (Alasi, Jala’, s.v.), Ibn ‘Arabi was to deduce from this
dichotomy of Hall3j’s that the spiritual world and the material world are the two dimen-
sions of the Appearance in which the Unique One is contemplated; this is not Hallaj’s view,
however. (Taw., 142, n. 5.)

$9 Akhbar, no. 6.

60 Cf. supra, Ch. 1, 334, and infra, Ch. XII, v.

1 Infra, Ch. XII, 1.
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in tawhid — limitation of the number of sifat azaliya (Kullabiya) — jihat
al-‘uliw (Hashw.) — reduction of the ijad to takwin, of the wujid to wajib
(and mumkin) (philosophers)é2 — joy in reasoning®? attributed to God
(id.) — noneternity of the Ruh (Kullabiya, etc.) —morcellation and
traducement of the Rah (tagsim al-‘aql al-akbar, from Tirmidhi; hulal juz’1,
tashakhkhus of the Sabaeans and Qarmathians)®® — materialization and
traducement of the “‘light of Muhammad” (Muhammadiya Imamites). %3

IN sum, Hallaj, a tutiorist in figh, makes use of the vocabulary of the cus-
toms and forms of rites such as those that the Khirijites and Sunnites de-
veloped, though in accordance with his rule of isqat al-wasa’it,®® so that
their ceremonial appearance may vanish from our eyes in the realization
itself of the divine will (shahada®” — adhan® — hajj%® — bay‘a).7°

He allies himself with various metaphysical schema of kalam attributed
to Hellemistic philosophy, but he does so in order to adhere more closely
to divine transcendence and omnipotence. He repeats and adapts the
thoughts of others but in order to advise how to select and exclude, in
order to preach a rule of life that leads to God.

In the full elaborations of his thought, such as in certain chapters of his
Tawasin, the main intent is a contemplated invitation to deliberate and
resolute action, a naked gift of three powers of the soul—memory, intel-
ligence, and will—turned straight through the dark night toward God
alone. Examples:

The problem of the mystical path: where to seek God? [One seeks
Him] by going beyond things,”? signs,’2 one’s own will”? (Chapter II).

The problem of mystical knowledge: how to know God? By recogniz-
ing that He is really transcendent in the spelling, letter by letter, of His
Names,” in the conceptual purification of His attributes,”s and even in
our pure intention of affirming His Essence’® (Chapters VI-X).

The problem of mystical union: how to unite oneself with God? Be-
cause it is He Who creates and preserves the multiplicity of the Universe,

62 The theory of the “kun!"" Cf. infra.

63 Ladhdha “agliya, denied ap. his commentary on Qur’an 36:55.

6 Cf. infra. 65 Cf. Taw. I.

66 Cf. this edition, 1, 634-640. 67 Cf. Ch. XIII.

68 “*Alhadta!” (Qur’an 3:18). Cf. Ch. XIII.

69 Cf. this edition, 1, 538-545.

70 Ct. Ch. XII, v. 1 Taw. 111, 1-6.

72 Ibid., IV, V. 73 Ibid ., 111, 8-10.

7 Against Ibn Hanbal, Sahl; even in the h with which dervishes become intoxicated in
their dhikr sessions (Taw. 1X, 2).

75 Taw. IX and X. 76 Ibid., VI, 6-9.
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one must look by means of Him and not in it.”” Because it is on account
of Him that it is explainable, one must immerse the intelligence in Him
and not in it.7® Because it is He, and not it, Who centralizes and moves it,
it is He alone Whom we must allow to will in the depths of our heart,”®
where He cannot be at home®® if He does not transform it8* (Chapter
XI).

As for the short definitions that condense his thought, they enable us
to witness, in abbreviated form, the proving process. In a violent and
persuasive maneuver, he infuses his sentences with a dynamic cadence,
an uninterrupted utterance, a militant structure. This is evident from a
comparison with the more static definitions of Sahl and the more theoret-
ical ones of Junayd. Example: definition of the word hubb, mahabba, love:

“Love means to embrace obedience and to reject pride” (Sahl).82

“Love is the penetration of the attributes of the Beloved through per-
mutation with the attributes of the lover” (Junayd).83

“Love means that you remain standing close to your Beloved, when
you would be deprived of your attributes, and that your conformance be
no more (at that time) than a conformity to Himself”’ (Hallgj).84

More than mere mnemotechnical aphorisms, or theoretical formulas,
his definitions are invitations to action:

“Control®s your respirations, your minutes, your hours, that which
happens to you and that which you are engaged in doing. He who knows
from whence he comes knows where he will go; he who knows what he
does, knows what will be done to him; he who knows what will be done
to him, knows what is demanded of him; he who knows what is de-
manded of him, knows what he is entitled to; he who knows what he is
entitled to, knows what he owes; and he who knows what he owes,
knows what is his (and will continue to be himself). —But he who does
not know from whence he comes, nor where he is, nor how he is, nor to
whom he belongs, nor of what he is (made), nor what he 1s, nor that for

77 Ibid., 11, 7; XI, 10-12.
78 Ibid., V, 8-10, 21. The doctrine of isqat al-wasa’it.
79 Taw. III, 11; V, 34-39; XI, 8.

80 Jbid ., X1, 15. 81 Jbid., 19-24.
82 Tafsir, 36; quoted in Qushayri, 171 [?]. "Aldmat al-mahabba mu'anagat al-ti'a wa
mubdyanat al-faqa.

83 Sarrdj, Luma’, 59.

8 Ap. Sulami on Qur’an 3:31. “Qiyam” means to remain standing for prayer or battle
(opposite of gu'ad). “Ittisaf > is a qualification. Mas'ad-b-Bak (Mir'at, f. 41b) reconciles that
with the ana’l-Hagqq.

85 Ap. Sulami, Tafsir on Qur’an 28:73 and Sulami, Jawami® [bib. no. 170-c], Laléli ms.
1516, f. 167a.
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which he is (made), he belongs with those whose living moments pass
unused, with those who have rejected the urgent invitation of God
‘Who, in His mercy, created for you the night (not perpetual, but alter-
nating) with the day, so that you might rest (during the night from the
work of the day), you might ask Him with love for His favor, and might
give Him thanks (Qur’an 28:73)."

11. PsycHoroGy

a. Man According to the Qur’an:
the Heart

The following is the list of Qur’anic data on the subject:

Insan, man. Externally, zahir, body (jism), a weak vessel made of clay
(Qur’an 55:14), a frail material covering, and, in addition, enslaved by
camnal woes, bashar.! Internally, batin, a central inner void (jawf).2

Qalb, the heart.? As the essential part of man, it is a movement within
a lump of flesh* placed in this central inner void: a regular oscillation, a
permanent and incommunicable pulsation, a hidden spring of gestures:
the heart, qalb, tajwif, fu’ad. It is the secret and hidden place, sirr,5 of the
conscience, whose secrets (najwa)® will be laid bare at the Judgment.

Nafs, the soul.” Sensations, actions, and various residues accumulate in
this inner and secret cavity from the digestion that takes place in it: an
incoherent and obscure mass of flowing illusions, thoughts, and desires
that has collectively only the perpetual inconstancy, the particular vacilla-
tion, that the individual oscillation of the heart, taqlib, frail life, imparts
to them: such is the soul, the “self.”

Sharh al-sadr, the expansion of the chest. The soul, the factitious em-
bryo of an immortal personality, can gain stability only through instan-
taneous and renewable divine intervention;® a reiteration of the initial
creative impulse that set the heart in motion. By this intervention, owed

! The distinction between insdn and bashar, between the ideal Adam shown to the Angels,
realized in the saint, the pure and simple man capable of being transfigured, and sinning and
carnal man, is elaborated upon by Hallj.

2 Zahr, batn: in man it contains the seeds of descendants.

3 Qur'an 33:4, etc.; Cf. Matt. 10:19; St. Augustine, Confessions; the Psalms; St. Anthony
(Apophlegm. Verb. Senior.); and, in the eighteenth century, the lexicon of mystics such as
Pascal, the Blessed J. Eudes, and St. Marguerite Marie.

+ Mudgha.

5 Qur’an 6:3; 20:7; 26:8; 71:9.

6 Ibid., 9:78; 43:80; 86:9.

7 Closely related to the blood in life. Cf. infra, p. 42, n. 115.

8 Ghazali, Mungidh, 7.
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to the “help of a spirit,” to the “‘insufflation of the Spirit,”® God strips
away the lining of the heart,1? brushes back its veils, 1! circumcises it,? as if
by means of a spark, faith. Faith, during the time it glows, transfigures
the nafs. It makes it coherent and unifies it; it gives it a memory in which
man rediscovers his pre-eternal vocation as a believer; in which it makes
him read it in order to speak in an orderly well-constructed language; in
which it makes him recognize, hic et nunc, his primordial vocation
(mithdg),'® the divine predetermination of his acts and his gestures; in
which it makes him understand them as signs, dyat, incomparable, un-
challengeable, and direct, of the divine omnipotence. The heart was
created to “‘bear the supernatural weight,” ‘“‘challenged by land and
mountains,” of the ‘‘deposit of faith” (haml al-amana):1* to be the site!s of
man’s inevitable appearance before God.1¢

Man is seized by the Qur’an in the very unity of his movement, in the
uncompleted outline of his gesture, in the very course of his action, at the
point of the spirit’s insertion into matter, which is the heart, galb, from
where the movement rises like a spring to tonalize the displacements of
the parts. In each one’s particular *‘mode of passing.”

The Qur’an accepts as solved the basic enigmas of life—birth,? suf-
fering, sleep (and dreaming), death,!® life after death, resurrection—

? The conciseness of the Qur’in affords both interpretations simultaneously, though
Sunnite tradition (except for the Hanbalites) has favored the first exclusively since the
fourth century.

10 The hearts, dhat al-sudiir (Qur’an 5:70-81).

11 See infra p. 18, n. 54. He closes them again over the rebellious heart: rab® (Qur’an
4:155).

12 Ghulf previously (Qur’in 2:88; 4:155). The heart is laid bare; however, this is not yet
supernatural infusion within the heart, iftidad al-sirr = hulil al-damir jawfa’l-fu’ad (cf. Taw.,
133; and this volume, p. 42).

13 Cf. infra, Ch. XII, 1.

4 Qur’an 33:72: compare Hall3j’s commentary (Sulami). This verse was criticized very
early by the zanadiga (Tabarsi, 122). Cf. Hudhayfa (Hanbal V, 353) and Bistami (ap.
Sha‘rawil, 75), Farq, 259 (M.P.A. Qahtabi, I'tizal tanasukh).

15 The Qur’an does not say this explicitly, but the interpretation has seemed essential
since Junayd (Bagli, Tafsir, f. 300a) (Ghazali, Thya’ [bib. no. 280-a], 111, 11).

16 [This amdna is more than faith; angels are unaware of it. It is the secret of hearts, the
deifying Love (Sumniin, ap. Bagli, criticized by Witri; and ap. Naysabari, ‘Ugala’, 105)].

17 Described as an embryogeny in several stages (23:12-14; 40:69).

18 An ambiguity concerning the death of saints (3:163), particularly of Jesus (4:156); they
are raised to God (cf. Sahl, this edition, 1, 70; and Hall3j, on Qur’an 40; 65). In fact, the
Jews could not have delivered the body of Jesus up to corruption (his body was incorruptible
because of hypostatic union). Al-'drifin la yamitin bal yungalin (Junayd, cf. infra, p. 19, n.
15). Al-shahid laysa bi mayyit (Rifdi, Burhan [bib. no. 361-b}, 112). The popular materialis-
tic objection: in killing the body, one kills the soul (it is the tongue which lies, it is the
cessation of breath which kills the soul; see infra, p. 22, n. 25), or, at least, one annihilates it
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without explaining them. Its aim is to enclose human activity within its
legal limits. It deals with none of the following theoretical questions:

a) How to reconcile desire, which increases from within, and gesture,
which grasps outwardly; the tongue and the heart, the carnal and the
immaterial, the perishable and the immortal. The solution based on
the duality of soul and body, which arises so clearly in Christianity from
the account of the resurrection of Jesus, will enter Islam through reflec-
tion, on the part of the Imamites, about the divine meaning, ma‘nd, to be
given to events;

b) How to reconcile the legal qualification of the direct consequences
of human action (imputability, Last Judgment), with the irrevocability of
its original release by a divine premotion (divine justice, pre-eternal de-
cree). It was Hasan Basri who arrived at the solution of tafwid, of the di-
vine “investiture” of man as a free agent,1® a solution undercut by the
Mu‘tazilites and their notion of psychological liberty, the privilege of in-
difference, the right not to choose;

c) How to coordinate in ourselves the origin of our acts; perception
(memory) with reflection (intelligence) and with action (will); the prob-
lem of a “‘rule of life” in the way Muhisibi will formulate it.

But, contrary to the Pharisaical opinion of many fugaha’, accepted for
sixty years by many Arabists, I have had to recognize, with Mar-
goliouth,20 that in the Qur’an there are the real seeds of a mysticism,
seeds capable of an independent growth without foreign impregnation.

b. Contemporary Theories about the
Body and the Soul

(1) The atomistic theory (Jahm, ‘Allaf, Jahiz, Ash'ari, Junayd, and most
of the mutakallimin):?

until the Resurrection. Hence, the canonical objection on the subject of the saints and of
Jesus: although it appears to be, the personality is not killed with the body; it survives
(tawafft, not mawt). Hence, the opposite extreme: belief in an immediate “‘ascension” of the
body, following the soul to Paradise (the saying of a Cordovan martyr to Qadi Aslam [ap.
Khushani, Qudat {bib. no. 2138-a], 186-87]), with the body no longer being one’s own (cf.
this edition, 2, 398; 3, 157). In fact, the shibh of Jesus, dead and left on the cross, was no
longer his soul (descended into Hell), but was still incorruptible, “‘in triduo mortis, Christus non
fuit vere homo™ (St. Thomas). As Jesus was “‘yaginan,” (his yaqin) could not be killed (Ibn
Taymiya, Jawdb [bib. no. 512-i], I, 275, 278). The inhibition of the Qur’'an concerning the
death of Jesus: a prophet having tahaddi cannot be overcome (undoubtedly Jesus died volun-
tarily). {Similarly], the inhibition of the Qur’an concerning the deferred death of Satan.

19 That is to say, his liberty exceeds him, that he cannot use it so that he surrenders it to
God. Cf. Essai.

20 Early Development of Mohammedanism, p. 199. Cf. *‘Sufism . . . , the Native Product of
Islam Itself,” R. A. Nicholson, JRAS, 1906, p. 305.



PSYCHOLOGY 15

Man is only a superficial material covering,22 badan, an inert cadaver,
Jjasad. This extension, this composite of atoms has within itself no lasting
reality; its only basis of cohesion (shakhs) is the fact that the divine will
constructs for it, from without, a patterned contour, molds?? for it a var-
iable form with external balance, haykal mahsis wa makhsiis: a phantom-
like soul,?* an irreal assemblage of simple accidents? (‘arad), that God
causes supposedly to die and to resuscitate by the separation and reunion
of these atoms; haykal = nafs = rih = ‘agl = qalb. Ibn al-Farra’ retorts:
jism, 1d ‘arad,

(2) The emanationist theory (Imamites):

Man is an artificial system of concentric material coverings, ghilaf,2¢
without any other unity than the will of God, Who encases them within
one another, after having cut them out of the substance of His successive
luminous emanations, arranging them in an order of decreasing “‘sub-
tlety,” from the center to the periphery: a) the central casing, altaf ghilaf,
a transparent layer of creative action, a fragment of the first divine ema-
nation, which guides mechanically the whole: the ““meaning”’: ma‘na;?’ b)
the second casing, the conscious “self,” nafs = shakhs; c) the third, the
functionally alive: nih = ‘agl = galb; d) the outer casing, the “body,” the
pallid, dirty, tarnished luminosity: jism = sanam = haykal®8 = barzakh =
nir zulami.

This theory was held by the early Muslim physicians, who, like the

21 Shamil, Leyden ms. 1945, f. 13b; Hazm V, 65, 66, 74.

22 For them nothing exists (outside of God) but the materialized, extended kawn. There
are no immaterial substances.

23 Either created once for life (tabi‘a idtirdriya of Jahm), or recreated with every breath, in
every moment (‘dda: Nazzim [Farg, 126]; Ash'ari—Baqillini—Ibn 'Arabi, Furihat 1, 211;
IV, 23) and Ibn Hazm, 1V, 215.

24 Haykal is not a substance, it is a simple accident or assemblage of accidents. Ibn Kaysan
even denies its existence.

25 In its moderate form this is the position of most of the orthodox until Ghazali: Zihi-
rites and Hanbalites regard the nafs and the rih as tenuous bodies (jism) which die and which
return to life, except those of prophets and martyrs, with the body (Ibn al-Farr3’, Mu'tamad
[bib. no. 2066-b]); Biqillani identifies the nafs with tanaffus (breath) and the riih with life
(hayat; centered in the heart). Abid Hishim (against Jubba’l) reduces nih to nafas (Shibli,
Akam, 12).

26 Qustas, a word used again by Ghazali (Qistas [bib. no. 280-m], 28, 60). Which seems
to be an exegesis of Qur’an 24:35.

27 The early Imamites, until Hisham inclusively, were Jabarites (lbn Qutayba, Mukhtalif,
59).

28 Haykal, meaning literally “‘temple, residence,” is an astrological term, possibly Har-
raniyan; it designates the astronomical body of a star in the center of its heaven ( falak), that is
to say, of the spherical enclosure of its orbit (Ptolemaic theory. Cf. Shahrastani [bib. no.
2210-a} 11, 123, and a verse of Sulaymian Ansari, ap. Jahiz, Hayawan |bib. no. 2125-¢] IV,
64).
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Imamites, accepted the superiority of the nafs over the nih,2° of the articu-
late soul (nafs natiga),3° which personalizes, over the physical living spirit
which flows in the body and dies with it, with blood as an enforcing
agent;3!

(3) The theory held by Hasan, Bakr, and certain Mu ‘tazilites:

Man is certainly a material casing, qalab, a mold. But this mold re-
ceives from God, from within, a certain personal unity through the shel-
tering of one or several elements of activity, latd’if, tenuous bodies. The
latter are the seat of his subjective autonomy during his lifetime; they re-
side 1n his body like a star in its sphere of influence (haykal); they survive
him and rejoin him in order to transfigure him in resurrection. The fol-
lowing are a few divergent views:

a) Aswari, Fiti, Ibn Hayit, and Ibn al-Rawandi, 32 accept only a single
inner element of activity and place it, a tenuous atom, in the heart: galb =
‘aql.

b) A growing spiritualism, imitated from the Platonists, inclines, leads
some,3? including Nazzam, ‘Attar, Mu‘ammar, Ibn Firak, Baqillani (se-
cretly), Juwayni,34 Ghazali, Musaffar, Raghib, Fakhr Razi, ‘1zz Maqdisi,
al- Jildaki, to teach that the essence of man is solely an immaterial reason,
a particle of spiritual and impassive substance, ‘agl = nth = qalb, inde-
pendent of the feeling, wretched and illusory (shabah, mithal) body,
which is the temporary clothing (thawb) of humiliation, its accidental
prison, from which death delivers it forever. The apparent unity of the
body, during its life here below, does not come from the ‘agl, but from a
hylic equilibrium, from a blending of four humors, akhlat = arwah, cir-

29 Only some Imimites and mystics, Rihdniya like Jabir and Rabih, maintain the pri-
macy of the immaterial nzh: Tustari and the Silimiya followed them, with Kharraz.

30 Hallaj will say to the contrary: nih natiga.

31 Jibra'il Bukhtyeshd, ms. P. 3028, ff. 40a, 40b. "Ali ibn Rabban, Firdaws al-hikma 11, §
z. Tabarsi, Ihtijaj [bib. no. 315-a], 181: Nasir-i-Khusraw, Zad al-Musdfirin, Persian Suppl.
2318. Same debate over the superiority of the sira between the Imamites (for whom siira =
the physical appearance, and ma'nd = the divine act) and the philosophers (sira = spiritual
form, and hayuld = matter). See this edition, 1, 14, n. 72, the strange correction “al-sura hya
(for fihay al-Rith” by a Hanbalite philosopher (probably Ibn ‘Aqil), entirely Salimiyan
(Makki was admired by Ibn al-Farrd’).

32 Cf. Tahinawi, Kashshdf, s.v. nth. Compare the pineal gland of Descartes.

33 The idea appears in outline form as early as Hishim ibn al-Hakam (against "Allif);
Farg, 117, 119, 256, 261; Haqqi, Rih al-baydn [bib. no. 844-a} II, 300. The Imamites, Kar-
rimiva, and Salimiya affirm, against 'Allaf and Ash'ari, that the soul (nafs, among the
Imamites; nih, among the Salimiya) remains alive forever after the body dies (Hazm IV,
215; Tabsira, 391). Cf. Qusti ibn Liqa (Farq bayn al-nafs wa'l-nih, ed. Cheikho), who is
confused by the conflicting definitions of Plato and Aristotle and develops the aforemen-
tioned doctrine, n. 116. Cf. Maqdisi, Bad".

34 According to Ibn Sab'in, he was supposed to have remained an Ash‘arite, a partisan of
the materiality of the nih.
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culating through the tissues and subject to the astral influences, aflak.
Moreover, there is a tendency, through syncretism, among the Druzes,
the ishragiyin and the philosophers, to regard the ‘agl as a particle of the
second divine3$ emanation, a kind of illuminating impersonal thought, a
kind of angelic idea: ‘agl = nih3¢ = nir qahir,

¢) Hasan’s disciples in mysticism, influenced by various traditions
which were accepted also by the Imamites and the Zahirites, allowed the
plurality of inner principles, lata’if.37 Regarding them as distinct
coverings, of different origins,3® encased within each other (as the Im-
amites held), nafs < qalb < rih < sirr 3% they saw them as “‘veils,”40
separating them from the divine center, destined to be lifted successively
by grace. Bistami, through an intense inner asceticism, even tried to raise
the last veil, sirr, but this led him only to the blinding resplendence that
prevents any vision.

¢. Hallajian Teaching

Hallajian psychology, like that of Muhasibi, seems to be strongly influ-
enced by the spiritualism of Nazzam. It allows to man the guiding rule
and basic unity of an immaterial principle: galb, heart, or rih, spirit.*!
“God created these bodies (hayakil) on the causal model, subject to de-
formations (dfat) and consisting of a reality which perishes. He caused
spirits (arwah) to grow in them up to a determined time (ajal ma‘did). He
brought spirits into subjection by death and bound them together at the
very moment when He finished them*? with powerlessness (‘ajz).”’43

35 Even Ghazali (Laduniya, excerpt ap. Tabsira, 399).

3¢ Kharraz was opposed vehemently to this identification: “It is the rih that communi-
cates the word of life to the body; it is through it that the act germinates in it; it is it which
verifies; without the nih, the ‘aq/ would remain inoperative (muta’attil), neither receiving
nor administering proofs” (Baqli, Tafsir, f. 210a).

37 Hujwiri, Kashf, 197.

38 "Amr Makki grants them an evolution that reminds one of the cosmogony of the
Nusayris (Hujwiri, Kashf, 309). Hall3j corrects (ap. Sulami on Qur’an 24:35) as follows:
action of the ildhiya (sirr), rubibiya (nih), niriya (qalb: mir al-tadbir) and haraka (nafs).
Cf. Tustari, K6pr. ms. 727: man was created out of four things: hayat, rih, nir, tin.

39 This is the list of *Amr Makki {bib. no. 101-a], and of Ibn "Ata’ (Baqli, Tafsir, 1, 547).
Tustari prefers qalb, ‘agl, sam".

4% In contrast to the philosophers, who regard individual intellects, ‘ugil, as concentric
spheres of influence, whose dignity grows, as in the case of the stars, with expansion from
the center of the system to the periphery. To them the human nih = "agl bi’l-milka bathed in
the higher ‘agl that illumines it.

41 Inserted within: qalb. Separated without: nih. Hallij, agreeing with Muhisibi, Khar-
raz, and their successors, refuses to confuse it with the ‘agl, as did Nazzam and Jzhiz.

2 Itmam: literally: when He made then the “entelechies” of their bodies; this is an Aris-
totelian word.

43 Hallaj, ap. Sulami, Ghalatat [bib. no. 170-f], f. 79b. The terminology of this passage is



18 MYSTICAL THEOLOGY

Man therefore has a dual aspect, a dual affinity (nasab).44 Joined to an
extended body, he must become carnal; he is destined to fall into the
bondage of matter (ragq al-kawn) and into divine contempt;*5 and he fell
into both. But, on the other hand, the form of his body, fated to be
joined to a spirit, has been distinguished in advance from animals,*® en-
nobled,*” freed from slavery,*® consecrated to liberty, before his crea-
tion: for the ideal clothing of divine glory that God, conceiving the
model of Adam, presented for the adoration of the Angels as a divine
image, stira, is the prefiguration of the real affinity*® that God keeps for
men with Himself if they become pure:5° affinity in the Spirit of holiness.

How does man bring about the purification of his heart? Hallaj retains
the vocabulary of previous mystics who, preoccupied with their asceti-
cism, subdivideds! and parceled out the heart into successive ‘‘boxes,”
running the risk of confounding it and destroying it with its “veils” out
of desire to reach beyond it to God. Hall3j retains and expands the
Qur’anic notion that the heart is the organ prepared by God for contem-
plation.5? The function cannot be exercised without the organ. Thus, if
he mentions the successive coverings of the heart,5* he does so without
stopping at them as reference points that measure’* the progress of inner

taken from Nazzam: “(the spirit of ) man. alive in itself and autonomous, ya'jiz li dfati, is
subject to powerlessness because of a deformiry” (Baghdadi. Farg. 119). Powerlessness, to
Nazzam and to Hallaj, describes the body: the deformity is the fixed end of this life.

* Developed by Waisiti and Nasrabadhi. Wasid is very explict about the immatenality
of the mih (Baqgli. Tafsir. Berlin ms., ff. 198a, 210a).

*5 Creation is a voluntary humiliation of the divine thought. especially the creation of
matter. Hasan Basri held matenial creation in contempt “*because God holds it in contempt”
(Risdla. ap. Hilya) insofar as the Spirit does not transfigure it. The secret of creation is that
God is humble. We find the idea of Adam’s original sin in the relation between the material
and the carnal: however, Bistami was the first to formulate it explicitly (Lugma).

*6 Sulami, 25.

37 Ibid.. 99-100.

*8 Ibid.. 181. A theorv distorted by Wasiti, “spirits freed from the debasement of the fiat™
(Bagli. Tarsir, Berlin ms.. f. 210a). ’

*? Inribd" al-Hagq. Ibn Babiya notes.

$¢ A symmetrical investiture of the acceptance by Adam of the burden of amdna (cf. this
volume, p. 13). Not a divine emanation (Ibn al-Qanh): Hallaj. like Nibajl, sees the nih to be
created wholly by the divine Rih (Sarraj, Luma®. 222).

$17AlR" al-Dawla differentiated seven successive coverings whose colors are visible to the
ecstatic (Fleischer, ZDMG., XV, 235).

52 Supra, this volume, p. 12.

53 Qalb. janna. lubb. larifa. tamallug (Bagh, Shath.. f. 162b). The sirr. the seat of rawhid
(tshara). 1s enclosed in the qaib. the seat of ma'nfa (‘ibdra); the Riih passes from one to the
other through the anfds (cf. Akhbdr, nos. 29 and 33: Bagli. Tafsir. £. 151b).

32 The nafs corresponds to the aghtiya. the galb to the akinna that open the anwir, the nih
to the hujub that open the adhkdr, the sirr to the agfal that open the qurb (ap. Sulami, XXV,
37
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purification. And, at the end, he declares mystical union to be real; far
from being the total disappearance of the heart, demanded of God in vain
by Bistami, it is its sanctifying resurrection: total renunciation of the
heart results in its immortalization by God.

Hallaj attempted to describe the latter process. The final covering of
the heart, inside the nafs, whose appetite is lustful, is the sirr, the latent
personality, the implicit consciousness, the deep subconscious, the secret
cell walled up [and hidden] to every creature, 35 the “inviolate virgin.”56

The latent personality of man remains unformed until God visits the
sirr and as long as neither angel nor man divines it.57 This is the sarira,58 a
kind of uncertain *“‘personal pronoun,” a provisional “I”’ = anni, anniya;
huwi, huwiya:5° a hecceity, an illeity.

When man agrees to give up this final covering of the heart, God
makes it fertile, causing the damir,° its ultimate explicit personality, its
legitimate “‘personal pronoun,” the right to say “I,”’ to enter it: the right
which unites the saint to the very source of the divine word, to its fiat.

[ mention only in passing his theory of the three tawaffi¢! of sleep, of
death, and of spiritual ascension.%? Borrowed from his master Sahl, it as-
serts the following: first, in opposition to the evolutionism of Razi, that
there is no tanasukh, metempsychosis, between animals and men;6? next,
that the individual soul can be brought face to face with God.®* Nazzam

55 We must first act if we are to communicate our thoughts.

56 ** Asrarund bikrun, 1a yaftadduha wahmin wdhimin® (ap. Sarraj, Luma®, 231); (fu'adr) bikrun
ma ftaddahu qatt wajdun of Khalid-b-Yazid Khatib (I, ap. 261) (Khatib, VIII, 310). Compare
in opposition the cynical image by Allaf, (ap. WZKM, IV, 221). “Asrar khdfiya abkar ma
iftaddaha khatir Haqqin qatt”” (ap. Sulami on Qur’an 74:53).

57 Sabihi, Baqli 11, 22.

56 Cf. ap. Sulami, Tabagqdt (about Mawdjid Hagqqin).

59 Cf. Taw., 162, 204: correct Taw., 165.

80 God is the Sirr al-sirr, Damir al-damir. Cf. Taw., II, 11; IX, 2; and this volume, p. 47.

61 Concerning Qur’in 40:65; 25:20; 74:31. Cf. Tustari, Tafsir [bib. no. 2237-a], 123-124:
in fact, the three stages of the increasing mastery of the luminous rih, which lives only by
the dhikr (divine praise), over the nafs of carnal substance, which desires only to eat and
drink. Tustari asserts the actual primacy of the rnih over the nafs, contrary to Mubarrad,
who believes that both die with the body (cf. this volume, p. 16, n. 33).

62 Tawaffi of Jesus before raf* according to Wahb (Ibn "Arabi, Musdm. [bib. no. 421-a]). It
was not the Jews who killed Jesus: God alone “rawaffa”” him (Qur’an 3:55).

63 It is not the same angel who receives their souls (Sulami, 103): contrary to Mailik
(Haytami, Fatawa hadithiya [bib. no. 742-a}], 3) and Biqillani (Hazm IV, 216).

64 This is the nugla, transference (Tustari [bib. no. 2237-a], Junayd, ap. Sha‘rawi, Lata’if
[bib. no. 741-d}, 1, 126) and ap. Shadd al-izar, 10-12, -ld yamatin [cf. infra, p. 13, n. 18].
Not in the Qarmathian and Druze sense, which construes this transference as the passing of
the soul of one man into another (Mu'izz, Munajat), not knowing where to put the individ-
ual souls (cf. next note). Cf. Rizi, a verse in Ibn Abi Usaybi‘a [bib. no. 2092-a}, 1, 315: “‘wa
ayna mahall al-rih ba'd khurdjihi?”
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had been the first in Islam to assert this in his theory of the ““leap,” tafra.®s
Individual souls are not obliged to pass through B, C, D, etc. in order to
go from A to Z, but are transported directly in the presence of God:%¢

Spatialized (haykali) in terms of pulp, —luminous at the core, eternal in the
living sap, —endowed with judgment and knowledge, the man (who dies) re-
joins through the Spirit those (= the elect) in whom He resides,

Whereas the body dwells on earth in decay.$7

1. THE “SCIENCE OF HEARTS”

a. The Inner Events of the Soul According
to the Qur’an

God, the direct creator (khaliq) of all of the events which shape the particu-
lar existence of an individual, the author of all of his actions (a‘mal), both
external (material possessions) and internal (virtues, vices), is also the
providence (raziq) watching over them; He created them in advance for
each as a whole and distributes them to each in an orderly way like lots to
be drawn. These are the arzdq, ‘‘provisions for the journey,” the aksab,
the resources or ‘‘earnings” of each man which maintain his capacity to
act (qudra).

God, lastly, is the One Who causes one to live and to die (muhyi,
mumit). He fixes a beginning and an end to these arzdq, a precise limit:
ajal musamma: an estimate, which death concludes and totals up the acts
of, just as the Last Judgment! will weigh them in its balance, according
to the law.

The important thing, therefore, is to be able to evaluate the legal qual-
ification of the arzaq that are put at our disposal—helpful or harmful, licit
or illicit—throughout this life. To do that, man must have received and
must preserve certain prior arzdg in himself, in his heart: first, faith,?
without which he is incapable of achieving this evaluation, figh; and then
the memory of these arzdq, the knowledge, ‘ilm, of revealed ideas. He

85 Farq, 124, line 3 ff. and 15 ff. Shahrastini I, 71. The classical scholastic theory with
regard to angels.

¢ Thgught already jumps from one object to another without transition. This is the
spiritualistic solution of the paradox of Eleates: “‘the flying arrow.”
~ ®7 Hallaj, ap. Suhrawardi of Aleppo (in Dawwani, Ibn ‘Aqila), Qur’in 36:78 [on the sub-
Ject of the] resurrection [: “who will restore bones to life when they are dust] (ramim)?”

1 Qur’an 6:2.
2 Through external means, Wahy (Qur’an 68:1-2).



“SCIENCE OF HEARTS” 21

must cast out of his heart the other, harmful arzaq, the tendency toward
egoism, hamm, zann, shakk, and Satanic suggestion, waswasa,® which
darken the vision of his heart, keep him in ignorance, jahl,* prevent him
from hearing the divine warning, ‘ibra, ilham ,® notifying the faithful of
the legal qualification of the arzaq that he receives, distinguishing the
“good” from the “bad.”

These inner “‘resources’ of man are momentary,’ adventitious, inas-
similable things like the outer ones; they belong to his heart only through
arbitrary attribution, at the very most customary usufruct, naturally not
by right.

In sum, the Qur’an makes the heart the seat of knowledge and of con-
sciousness.® Since nothing else “‘retains” in him the irreversible and
irremediable dissipation of his resources (movements, sensations), man
can recover them only within himself, in his taqlib, in his heart.® This
continual turning back “‘in place,” this incessant return to time one, gives
him a fixed point of departure for the construction of his mental unity.
This inversion of meaning perpetually realized beats the rhythm in him
that measures his time by his breathing; it unfolds to him the historic
thread by which his personal pattern is woven, the material of his con-
scaious life.

The heart, according to Qur’anic data, retains ( yadhkur), knows (ya‘qil)
and accepts (‘urf) immediately the ideas that are communicated to it,
witkout any clear distinction being made between “‘faculties.”1® There is
only a rough outline [in the Qur’an] of the results of ‘“maladies’ that
impair the act of faith: a lack of memory (ghafla, opposite of dhikr), a mis-
take in judgment (shirk, opposite of tawhid), willful duplicity (riya’, op-

3 Which *““circulates’ in us like blood (a famous hadith; Raghib Pasha, Safina [bib. no.
852-a], 272). On figh, Qur’an 17:44-45.

4 False idea (synonym: ghalat).

5 Qur’an 3:13; 12:111; 79:26.

¢ The voice of the good angel, according to Khafiji (Sharh al-shifa’ [bib. no. 811-b] 1V,
594).

7 God changes them as He pleases: hadith *‘Ya Mugqallib al-qulub!”

8 The place of sacramental union between the body and the soul, the point at which the
spiritual is inserted into the temporal.

? Contrary to sensual feelings whose effect is felt in all stories by Muslim authors in the
liver and the bile (cf. this edition, 1, 339, n. 4). Qur’in 24:37.

The viscera of the flesh is the organ of contemplation: in ecstasy there is a divine ascendancy
over the living heart-beat, an insertion and a withdrawal (as in the case of a sharp blade)
between the normal cerebro-spinal control system and the sympathetic nerve (cardiac slow-
ing down). Cf. Imbert-Gourbeyre, [Carl Erhard] Schmoeger [Das Leben der gottseligen
Anna Katarina Emmerich (Freiburg, 1867-70)], 11, 267, 273.

10 Acts are always indicated by verbs in the personal form, not by nouns of action.
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posite of ikhlds).1* One might say that the Qur’an poses the basic prob-
lem of the *‘science of hearts”: the purification of the act of faith.1?

b. Contemporary Theories

The Kharijites believed, and were followed in this belief by Jahm on the
one hand and by the Zahirites and several muhaddithin on the other, that
the “science of hearts” was unsure and useless. As for the legal qualifica-
tions applying solely to the outward movements of the body, the social
consequences of our acts, it is enough to study our arzdg from without,
according to the evidence of our senses (vocal prayer, fasting, infrac-
tions, or public confessions). For, with regard to the inner arzag (of the
heart: ideas, virtues), God, Who grants them to us and withdraws them
from us at His will, as He did with the others and without their trans-
forming us, ascribes no particular legal qualifications to them in the
ur’an.

This simplistic and convenient theory was contradicted from the begin-
ning by the experimental studies of the grammarians.!? In studying us-
age, they verified the existence of two different kinds of verbs: verbs of
sensing, af ‘al al-hiss, like “‘to see, to hear”; and verbs of the heart, af‘al al-
qulab, the latter being divided into verbs of opinion or certitude (shakk wa
yaqin) which evaluate the plausibility of our actions, and conversive or
causative verbs (tahwil wa tasyir),'* which create changes in qualification
for our actions ‘‘from within,” outside of time and space.

Thus, since man, without the “resources” of the heart, is incapable of
evaluating (or defining) and of qualifying (or choosing) his external ‘‘re-
sources,” he must study first what happens in his heart if he intends to
obey the Law. This is the theory of Hudhayfa (d. 36/656),5 which Hasan
Basri carried on and clarified.

Two trends prevailed among the pupils of Hasan Basri: first, the

' Maladies of dhikr: hawa, fitna; of fikr: makr, wahm: of niya: shakk, ra’y.

HWahm = deception (in war), error, conjecture. Cf. wahima (infra, p. 70: the inner sense
perceives details: “estimative, evaluative”™), tawahhum (compositio loci, meditation), wahm
wahimi.

Wahm = the angel Azrael (according to A. K. Jili. ap. Tahanawi) [who inspires images at
the moment ot death|.

1? Dealt with by Hasan Basri (ap. Tirmidhi, 'lal [bib. no. 2234-b], f. 162a: cf. the chap-
ters on physical “scruples” by Imamites like Tabatabai, "‘Urwar wuthga. 1328, 331-363).
And by Ibn 'lyad (ap. Tahanawi, s.v. Jkhlas).

13 See Howell [bib. no. 2087-a}; Ibn Malik, Alfiya [bib. no. 2107-a], etc.

1* Like “'to do. to institute, to call, to appoint.” [Verbs] existimandi (not forming a legal
bond) and declarandi .

15 Studies of the imperfections in acts of worship.
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Mu'‘tazilites, who accepted the idea of the *‘science of hearts,” but only
after intellectualizing it.16 The rudiments of religion, usil al-din, are the
“acts of hearts”’? to be studied as the resolutions of a reason left abso-
lutely free by God and without hindrances “within.” Whereas the out-
ward modalities of worship, the acts of the members [of the community]
(prayer, fasting, etc.), are only their applications, furi’, which are argu-
able?® and secondary. The Mu'tazilites thus reduced all “acts of hearts”
to a single effort of mind, the aim of which is the clear perception of di-
vine Unity, tawhid, the origin of which is the freedom allowed the intel-
lect by divine Justice, ‘adl, and the place of which is the state of suspen-
sion (bayn) in which thought is placed in the alternative between the two
suggested reasons, khatiran. Study of the two khatir,1° or instantaneous
suggestions, was pursued deeply. Nazzam, studying the problem of de-
liberation, suspends thought in balance between the suggestion that in-
spires action, khatir igdam, and that which dissuades and restrains it, khatir
kaff.2° Furthermore, he believes thought controls and curbs both of
them. Bishr, less convinced about the absolute autonomy of thought, at-
tributes the two khatir to the devil.

The other group of pupils of Hasan Basri, the mystics (Sufis),?! follow-
ing divine action to the very end of their mental effort, revised the
Mu'‘tazilite vocabulary. The dilemma of deliberation presented itself to
them as the moral alternative between the ““first movement” and the
“second.” Which of the two must one follow?22 Junayd, thinking of the
premotion of grace, says that one must always follow the first move-
ment. Ibn ‘Ata,” out of humility and mistrust of the flesh, says the sec-
ond, for divine grace cannot destroy itself, but increases in power when

16 Al-niya ablagh min al-‘amal. Milikite jurists recognize that “‘expression is ruled by in-
tention’” (Hamawi I, 274, according to Santillana).

17 A'mal al-qulib (opposite of a‘mal al-jawdrih) according to "Amr-ibn-'"Ubayd
(Goldziher, editor of Mustazhiri [bib. no. 280-g], 109) and "Allaf (Farq, 110). Compare the
list of their usial (Mas'adi, Munij V1, 20) with those of the Safis (Sarraj, Luma’, 357). Usil:
hidaya, tawhid, ma'rifa, iman, sidq, ikhlds. Furd': ahwal, magamat, a'mal, 1a'at.

18 For they are not free, being dependent externally on God and others.

19 Plural: khawatir, synonyms: hajis, qasih, lamma. Coming from God or from a good
angel, ilham; from the devil, waswasa, or from the egoism of the soul itself, hadith al-nafs;
from reason (cf. Suhrawardi, ‘Awarif IV, 184 ff.; Kilani, Ghunya [bib. no. 341-h] I, 89-90;
Makki, Qut [bib. no. 145-a] I, 129). The Mu'tazilites deny the efficacy of the waswasa and
of possession (Nasafi, Bahr al-kalam [bib. no. 2171-a], 63). Cf. Aswiri, ap. Shahrastini
[bib. no. 2210-a] I, 74.

20 Ap. Ash'ari, ms. P. 1453, f. 142b; cf. Akhbar, nos. 29 and 33. Sh. [bib. no. 2210-a] I,
68.

21 See Essai, p. 200.

22 “Awarif 1V, 184. This proves that they had not attained mystical union.



