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  FOREWORD


  The present work is one of the most valuable anthologies devoted to Sufism in a Western language and is in fact unique in its authenticity combined with diversity. In order to understand the value of this work, it is necessary to turn briefly to the history of the study of Sufism in the Occident. In contrast to the fields of theology, philosophy, and the sciences, there were no translations of Sufi texts into Latin during the Middle Ages. The knowledge received about Sufism in the West by such men as Dante and, somewhat later, St. John of the Cross came from vernacular languages, oral transmission, and personal contact. The first work to use the term “Sufism,” as taṣawwuf has come to be known in the West, was in fact written in 1821 by a German scholar by the name of August Tholuck, who wrote a study of the subject entitled Sufismus: sive Theosophia Persarum pantheistica. The later eighteenth and the nineteenth centuries were also witness to the translations of Sufi texts from both Persian and Arabic into English, German, French, and some other European languages. The works of such translators as Sir William Jones, von Hammer Purgstall, and Rückert began to be read in literary and even philosophical circles and attracted major figures such as Goethe and Emerson. But the influence of Sufism during the Romantic Movement remained for the most part literary, and not philosophical and metaphysical, at least not as these terms are understood in a traditional context.


  With the rise of Orientalism more and more translations of Sufi texts into European languages began to see the light of day, and detailed studies of the subject also began to appear. Nearly all these studies, however, lacked authenticity. Some were simply philological, without any attention being paid to the meaning of the texts involved. Others were merely historical, many seeking to prove in one way or another that Sufism had a pre-Islamic origin, whether that be early Christianity, Hinduism, or the earlier Iranian religions; others tried to demonstrate how one Sufi scholar influenced another Sufi writer. And yet other studies were sociological, often carried out on behalf of the colonial powers to enable them to keep an eye on Sufi orders. The metaphysical and esoteric knowledge necessary to understand Sufism in depth had become eclipsed in the West. As for the domain of practice, Christian mysticism as it had existed in the Middle Ages has also more or less disappeared in Europe and the meaning of following an authentic spiritual path based on appropriate teachings and methods has mostly been forgotten. Consequently, Western scholars did not possess the intellectual and spiritual means necessary to study Sufism seriously. One need only remember here the principle that only the like can know the like. It remained for the twentieth century to provide serious works on Sufism in Western languages.


  At the beginning of the last century the Swedish painter and esoterist Ivan Aguéli traveled to the Islamic world, was initiated into Sufism, and began to write seriously on the doctrines of Ibn ʿArabī and other Sufi masters. A small number of people who were seekers followed suit as far as initiation into Sufism is concerned; these people were especially from France and Italy. It is true that some have claimed that Richard Burton and H. Wilberforce-Clarke had been initiated into Sufi orders, but such claims remain unproven. In any case ʿAbdul Hādī, as Aguéli was known in the Islamic world and later in Europe, must be given his due as a pioneer in the serious introduction of Sufism to the West. It must also be recalled that by the early twentieth century René Guénon had already come into contact with this current and that after 1930, when he migrated to Cairo, he lived openly as a Shādhilī faqīr. The traditionalist or perennialist school that Guénon, known in the Islamic world as Shaykh ʿAbd al-Wāḥid Yaḥya, “inaugurated” was to be of the utmost importance to the West in the presentation of authentic Sufism, in both doctrine and practice, his theoretical works being complemented by the operative teachings and spiritual practices issuing from the Algerian Shaykh Aḥmad al-ʿAlawī. In the 1930s the appearance of the colossal figure of Frithjof Schuon (Shaykh ʿĪsā Nūr al-Dīn Aḥmad) brought about the serious presence of the Shādhilīyya Order in the West, accompanied by writings on Sufism which were unparalleled in their depth and authenticity. His works were complemented by those of several of his companions such as Titus Burckhardt (Sidi Ibrāhīm ʿIzz al-Dīn), and Martin Lings (Shaykh Abū Bakr Sirāj al-Dīn), and including also the co-editor of this work himself (i.e., Jean-Louis Michon) and many others.


  Meanwhile, from the 1920s onward a number of Western academic scholars began to see the Quranic origin of Sufism and wrote serious works on it. This trend began with Louis Massignon, followed by such notable figures as Henry Corbin and Annemarie Schimmel. Today there are a number of academic scholars of Islam, following the example of these illustrious figures, who are making important contributions to the study of Sufism in European languages, studies which are both scholarly and authentic. Some of them also belong to various Sufi orders. After the Second World War other Sufi orders began to spread to the West and their Western followers, even if not academic scholars, have produced a number of valuable studies on Sufism. Moreover, a number of born Muslim scholars who know Sufism from within, now write in European languages and they have also made valuable contributions to the now large corpus of authentic works on Sufism in English, French, German, Spanish, Italian, and other Western languages.


  The present anthology includes works from all these categories of writers. The editors have been very judicious in selecting texts that are authentic and yet represent different approaches to the study of Sufism as well as diverse aspects of the subject. Jean-Louis Michon has spent a lifetime in both the practice and the study of Sufism and there are few in the West who can match his knowledge of the subject. All those interested in authentic Sufism must be grateful to him and his co-editor for having prepared this anthology. Each of these essays reflects in its own way the perfume of the flowers of that garden which is Sufism, and at the same time draws the reader through Sufism to that Garden, and ultimately to the Supreme Garden of the Essence (jannat adh-Dhāt), whose vision and realization is the goal of human life.


  Seyyed Hossein Nasr

  Bethesda, Maryland, U. S. A.

  December 2005/Dhuʾl-qaʿda 1426 AH


  PREFACE


  It is said that when the destitute wandering dervish Shamsi Tabrīz met Rūmī, who was already a renowned scholar of exoteric and esoteric sciences, that Shamsi seized Rūmī’s books and threw them into a pool of water. He offered Rūmī a choice: either join him in companionship in a state completely focused on the Spirit alone, or, if he preferred, Rūmī could retrieve his books—mysteriously, they would not be damaged. In abandoning those precious volumes filled with religious doctrines and speculative spiritual ideas, Rūmī started upon his destined path to union with the Beloved.


  With Rūmī, we have reason to pause and ask ourselves: What use is it, after all, to be reading books on Sufism? Ultimately, wouldn’t we be better served by turning our eyes from the page and instead engaging our tongues in the direct invocation of the Lord of the Universe? Regrettably, in this day and age few will have the good fortune to have the personal guidance of a Shamsi Tabrīz. Instead, we often turn to books, and from them we can get several types of benefit according to our individual needs. Some will read for data, for facts about Sufism, and they will find these in abundance in this book, though there is no systematic ordering of the essays. But the most profound benefit that can be derived from reading books on religion comes about when expositions of spiritual doctrines or ideas become keys to direct intellection within the reader. This, we hope, will be the fullest benefit of these essays: that while learning about a particular aspect of Sufism, the reader may come across one or more “keys” which will unlock doors to inner certainties; these corroborations within ourselves we may call “direct intellection.” Many keys to this kind of “inner proof ” of a universal metaphysical truth can be found throughout this book, if the reader is properly receptive. Such readers will not necessarily be converted into Sufis, which would only be possible for Muslims in any case—they will simply access a level of intelligence that all too often remains dormant in our modern habits of thinking.


  These particular essays have been collected for several reasons: First, they are a sampler of the thought and approach of writers who would consider themselves “traditionalists” or “perennialists.” We will say more on this further on. Second, amongst these writers there are some who are so eminent as to seemingly eclipse the newer generation of traditionalist writers, and so we have purposely included some essays from this younger group. Next, there are a number of European writers on Sufism whose works have not been presented adequately to the English-reading public. We have translated three outstanding essays on Sufism and present them here for the first time in English. Finally, we have sought to show the impressive range of writings that have come from the traditionalists’ approach to Sufism. Thus this collection includes some rather introductory and systematic surveys of Sufi doctrines, writings on historical topics, complex metaphysical examinations of specific Sufi practices or doctrines, and so on. Since the essays are organized in more or less alphabetical order by author, we would suggest that readers new to Sufism should begin with the article by William Stoddart and then move to other essays of specific interest.


  We must begin our brief description of the traditionalist or perennialist school of thought with a qualification: These writers have nothing to do with various trends of political or nationalist thought that have sprung up over the years and that also go under the banner of “traditionalist.” To avoid such confusion, which has now even extended into academic circles through a few undiscriminating commentators, some of our writers on spirituality have preferred to be called “perennialists.” For our purposes here, it will suffice to say that though these writers adhere to no single credo, they all subscribe to certain common principles. Those of particular interest to us here are:


  
    	The Absolute exists, and its Truth takes precedence over all contingent considerations.


    	The Absolute is One, beyond its manifestations, but when deployed into the created universe it results in particular revelations adapted to the historical and cultural circumstances of various civilizations.


    	The full scope of human consciousness, will, sentiment, and virtue is only realized when human beings have actualized their spiritual potential. This potential is of critical importance to both individuals and societies, and a traditional framework is the means by which individuals and societies maintain and constantly renew their link with their divine origin.


    	Many traditions—particularly those based upon a revealed scripture and its resulting formal practices and Law—will, over time, develop esoteric practices and doctrines beyond the exoteric framework of the religion. It is possible that in some cases the esoteric dimension of a given religion may be partially or “accidentally” influenced by other religions (e.g., the practices of some Sufis may have been influenced by some Buddhist practices), but the essential wellspring of each esoterism comes from its own tradition, to which it is inextricably attached. Although the observable forms and means are remarkably varied, all traditions—in many cases through a combination of both their exoteric and esoteric dimensions—meet the same universal needs of human nature. Esoterism, within whatever traditional framework, offers the fullest range of spiritual possibilities to those suited to its demands.


    	Esoteric traditions, such as Sufism, often reveal universal spiritual principles more readily than the exoteric frameworks of their respective traditions. From the lofty heights of esoteric intellection or perception, the differences between various religious forms become resolved. At this level, the multitude of religious forms melt away to reveal the universal principles behind them. The analogy is often made of a mountain with various paths progressing up it from its base: at the lower levels no one path can be seen from another, but the closer and closer the different paths come to the summit, the more clearly do other paths appear to each other. Thus, at the level of their complex and different exoteric theologies, traditions will inevitably appear distant from each other; however, further up each traditional path of esoteric spiritual realization, seekers can more easily see that their own paths converge with others towards a single summit. Sufis who have climbed to such heights, such as Rūmī or Ibn ʿArabī, readily claim a unity with those of other faiths, which is understandable since their perception, and thus their writings, are situated closer to that summit than the writings of exoteric theologians. In the realm of principles, traditionalists certainly recognize the “transcendent unity of religions,” meaning a single divine source for a multiplicity of religious forms, but it must be stressed that in the realm of actual practice all traditionalists reject syncretisms—all would insist, for example, that Sufism can only live within its orthodox Islamic framework, and that one cannot piece together an effective spiritual practice as one chooses from various traditions.


    	The God-centered “tradition,” the essential link that ties groupings of humanity to the Absolute, suffuses a civilization with ideas, symbols, arts, and customs that work together to allow ‘true’ human nature to shine forth. Thus, one who studies that link may choose to be called a “traditionalist” or one who recognizes the equally valid relationships of various civilizations with their divine origins might choose to be called a “perennialist.” The terms are generally interchangeable and, as can be seen here, are not associated with such worldly ambitions as political agendas. The Spirit will always be of more interest to these traditionalists or perennialists, simply because its Truth takes precedence over all contingent considerations.

  


  Because of their explicit or implicit acceptance of the above principles, it will not be surprising if all of the authors in this collection show certain similarities in their writings. We will see that even for those whose professional careers are centered around a study of Islam and Sufism, these authors never display a fascination with a given figure in Sufism simply because of his flamboyance or even because of his historical significance—the content of what that saint wrote or did will always be of ultimate interest to our traditionalist authors. We might be well served here with another analogy: A tradition, such as Islam and its esoterism, Sufism, can be likened to a receptacle, like a vase. Being part of the world of forms, this vase is observable, and so most people will be drawn immediately to its shape and decoration. Many will put the vase up on a shelf for display to show to best effect its antique patina, its exquisite shape, or its remarkable patterns. This is how many writers approach Sufism, as a remarkable artifact, of rare beauty or of great extrinsic value to historians and social scientists. Traditionalist writers on Sufism, on the other hand, will approach the vase, pick it up, and immediately see what it contains! This is because they have no doubt but that the content of this rare and beautiful receptacle is the Truth of the Absolute. They know that an authentic receptacle’s raison d’être is to serve the needs of its content, which is the intrinsic value of the receptacle. Indeed, to finish with the analogy, Sufism has sometimes been defined as the taste (dhawq) of the divine Reality, and our authors would all hope that as they reverently pass around the receptacle of Sufi science that some, at least, will both learn about the form and experience a “taste.” Such a “taste,” of course, is the same as the “direct intellection” mentioned above. In short, this collection of essays is special in the Western study of Sufism because it shows a different approach. It is an approach that certainly appreciates, along with the current predominant ones, the beauty of the forms of Sufism and the appeal of its colorful personages; however, these essays go beyond an endless fascination with form: they always orient and reorient themselves to the intrinsic Beauty of the Truth that lies within the form and within the saints who have lived it.


  So, what can traditionalists bring to a study of Sufism? They will necessarily look back to its Islamic origins and recognize that the broader tradition itself is the aquifer that feeds this particular fountain of sanctifying possibility. They will look into the ways in which Islamic esoterism, Sufism, goes beyond the exoteric religious framework. Each of the writers, without exception, will base much of his or her development of ideas upon metaphysics. Although the term “metaphysics,” too, has been appropriated and misrepresented (in this case into a very dry category of philosophical speculation, where it offers little of interest to regular believers), metaphysics is the language of universal spiritual principles, just as mathematics is said to be the language of empirical sciences. The essays in this book turn often to fundamental principles that might, for example, demonstrate how the Incarnation of Christ and the descent of the Koran derive from similar divine actions; we may thus come to see that metaphysics can be very useful in helping us to understand diverse religious phenomena and that metaphysics is not as inaccessible as we may have previously thought. By the same token, many of these writers will also occasionally depart from formal Islamic or Sufic terminology and use, for example, a Hindu or Christian term to show parallels or to explain a concept that may have been developed more clearly in that other tradition. This is because these traditionalist writers are often as interested in esoterism as such as they are in its specific Sufi garb. Their interest in comparative mysticism is sometimes due to a strong attraction to one or more particular traditions, such as Sufism and its Islamic framework, but more often it seems that as a study of a particular mysticism progresses, the emerging universal principles are of even more interest to traditionalist writers. This is because of what those principles tell us about the very nature of God and about the nature of human “being.” Finally, unlike many other scholars of Sufism, not one of these writers would presume to say that “Sufism is dead,” and this for many reasons. It may bear mentioning that many, though not all, of the writers represented in this book are known to have practiced Sufism, with a few even having attained to the station of spiritual master, or shaykh. We will leave it to you, the reader, to judge whether or not Sufism is dead after you have read this book.


  In closing, the editors wish to thank the many helpful staff at World Wisdom for their long and careful labor upon this volume. It has been the product of several years of work, and we thank you for helping us through it. We thank the various authors and publishers who have permitted us to excerpt materials from their books—details are given on the acknowledgments pages at the back of this book. Finally, we must thank our families, who have had to forego our complete attention all too often. Perhaps even more we must thank our spiritual ‘families,’ those who have been spiritual fathers, mothers, brothers, and sisters to us.


  But let us return to Rūmī and his books for a moment. The story doesn’t say this, but we know that Rūmī later would return to his books and to writing, for his incredible outpouring of inspired poetry followed his all-too-short time with Shamsi Tabrīz. We can assume that Rūmī found new depths in his readings of Sufi literature in this later period of his life. May we all be able to reach into that tempting pool of water and draw out the tex t that lies there, undamaged through Shamsi’s assurance, and may we then return it to its proper place after we learn from it the promise, and perhaps even some of the secrets, of greater Fountains yet unexplored.


  Roger Gaetani

  January 2006


  INTRODUCTION


  Among the persons who have developed an interest in “comparative religion” many will have discovered that between the vast array of myths, dogmas, and rituals characterizing the various religions there exists a common denominator, a deep affinity resulting from the central point toward which all the sacred paths aim at leading their followers. And these same persons may also have recognized that, within the framework of Islam, Sufism represents this inner dimension, the way opened to those who aspire to reach the realm of the Divine Presence. This is why a good number of contemporary thinkers who are “seekers of Truth”—and all the contributors to the present anthology belong to that category—recognize Sufism as being not only the very heart of Islam, but also a key that gives access to the deepest meaning of other sacred traditions (specific references to this recognition may be found, inter alia, in the articles by Geoffroy, Lings, Macnab, Nasr, Shah-Kazemi, and Schuon).


  To avoid any misinterpretation of what is implied by the words “Sufi” and “Sufism,” it is important to note that both terms have been used since the first century of the Hijra (eighth century C. E.), when “Sufism” (in Arabic: taṣawwuf, the fact of wearing a garment made of wool— ṣūf—as an emblem of purity) was adopted to designate the quest for spiritual illumination, while “ṣūfī” was applied to characterize the person who had attained an obvious degree of proximity to God. This indicates that Sufism has always been embedded in the texture of the Islamic creed, representing an ideal mode of worship derived from the Quranic Revelation and from the customs and sayings (sunna and ḥadīth) of the Prophet Muhammad, and then transmitted without interruption throughout the centuries.


  As a way of access to the divine love and wisdom, which are the universal components of mysticism, Sufism has given abundant proofs of its authenticity and its supernatural efficiency and fecundity. This is so from the very beginning of the Revelation, when Muhammad’s Companions sat with him during night-watches filled with the recitation of the holy verses and the invocation of the divine Names, up to the present time when thousands and thousands of devotees affiliated with Sufi brotherhoods throughout all corners of the Islamic world aspire to the purification of their souls and follow the way of their saintly ancestors under the guidance of a spiritual master.


  Sufism, then, has nothing to do with the sectarian movements which, mostly in the Western world, have used its name, fame, and even some of its psycho-spiritual practices to attract a naïve clientele with the promise of quick spiritual advancement without any religious obligation. It is gratifying to note that many publications now exist, notably translations of treatises on Sufism written in Arabic or Persian by the most eminent Sufi masters, which may constitute a counterweight to the fallacious hopes nurtured by those who would, according to a phrase appearing several times in the Qurān (e.g. 2:86), “purchase the life of this world at the cost of the Hereafter.”


  In order to provide a kind of introduction, especially intended for “non-initiates,” to the variety of highly instructive lessons contained in this book, a brief account now follows of what constitutes the backbone of Sufism, namely the metaphysical and methodological foundations which since its origin have been the subject of meditation and aids to concentration and contemplation of the adepts of Sufism.


  The Doctrine of Unity (Tawḥīd)


  The dominant theme of the Quranic Revelation, divine Unity, is expressed by the testimony of faith— shahāda— which every Muslim repeats a number of times every day when performing the five canonical prayers and which he hopes to be able to utter at the moment of his death: “There is no god if not God (Allāh); Muhammad is the Envoy of God.” The two formulas composing this testimony are strictly complementary: the first one proclaims the dogma of absolute monotheism (tawḥīd) and concerns only the transcendent Principle, whereas the second one introduces the Envoy, bearer of the heavenly Message, a link between the Principle and manifestation.


  Proclaimed as the first of the five pillars of Islam, the shahāda is comparable to the apex of a pyramid whose basis would rest upon the four other ritual obligations (i.e., the five daily prayers, the fast of Ramadan, required almsgiving, and the pilgrimage to Mecca). It represents the emblem, the specific identification mark of the Islamic religion in its outer as well as inner forms and contents, and it constitutes a most frequent leitmotif and reference point in the commentaries of the theological and legal scholars, as well as in the inspired works of the Sufi masters.


  According to the mystical interpretation, the lucid believer who testifies that “there is no god if not God” denies the reality of anything which does not possess its own sufficient reason; he is aware of the illusory character of contingent phenomena, of the outer world, of individual existence; he empties himself from pretension, becomes “poor” (Arabic: faqīr, Persian: darwīsh; both terms often used as synonyms of ṣūfī) and “submitted” (Arabic: muslim) to the sole Real existing by itself, whose supreme Name is Allāh, literally: “the God,” unique, infinite, and absolute (concerning this Name, see the essay by Schaya).


  Thus, it is only by his own obliteration that man can attain to the consciousness of the Real, or Truth (al-Ḥaqq), which is one of “the beautiful Names of God”; by realizing his own nothingness, fragility, and dependence, he perceives the Presence, the Power, and the other qualities of the self-sustaining Being. As aptly described by Junayd of Baghdad, the ninth century C.E. “Master of the Circle” (Shaykh aṭṬāʾifa): “The loss of his individual being completes the purity of his real being; in this state of absolute purity, his individual attributes are made absent, while this absence makes himself present . . .”


  Universal Man (al-Insān al-Kāmil)


  The second part of the shahāda, which complements the dogma of divine Unity, points out the medium that makes it possible for human beings to realize this Unity. This medium is Muhammad, God’s Prophet and Envoy, “the intermediary” (al-wāsiṭa) chosen to be the receptacle of the Revelation. Whereas Muhammad is a model for the generality of Muslims, who strive to imitate his virtues and whom they like to call “the best of created beings,” for the Sufis their relationship with this “friend of God” is even more intimate, being based on the fact that they view him as the perfect symbol and form of the Prime Intellect (al-ʿAql al-awwal), the very root and prototype of all creation, the original Light of which all particular intelligences are but a refraction. When offering prayers and salutations upon the Prophet, as prescribed in the Qurān, the faqīr is thus praying for the good of the whole creation and also for the recovery of his own pristine nature (on that subject, see the essay by Burckhardt).


  The Way of Recollection (Dhikr)


  The idea of a return to a primordial, paradisiacal state in which man, created in the image of God, played his full role as a “lieutenant (khalīfa) of God on earth,” according to a recurrent Quranic expression, is a theme of reflection often proposed by the Qurān, the hadīth, and the teachings of the Sufi masters. In this Adamic condition, there was no place for the individual will, the human soul being naturally submitted to the Creator and thus celebrating His praise as spontaneously as the leaves of trees sway to the rhythm of the wind, or as joyfully as the birds herald with their chirping the coming of a new dawn. Even more, enlightened by the Spirit which God had breathed into her, the soul was in harmony with all creatures, knowing their names (i.e., their essences) without being enraptured by their mirage and drawn away from worshiping the one Truth. After his own transgression—the “original sin”—had left him bereft of this privileged status, man received good tidings that ways and means existed to compensate him for his loss. These paths to salvation are the sacred Traditions which have been bestowed on every human community in the course of history and, singularly, when the last heavenly Message was delivered through the descent of the Qurān.


  Generally known as the “Book of God” (Kitābu ʾLlāh), or as “the Collected Pages” (al-Muṣḥaf), the Qurān is often called Dhikru ʾLlāh, which means “the recollection of God” and which is also one of the many names given to the Prophet Muhammad. Chapter 38 of the Holy Book (Ṣād) opens with the words “By the Qurān, bearer of recollection!”, and it is a fact that the most repeated and pressing injunctions made to men are commands to remember God, mention Him often, invoke His Name a great deal, day and night, standing, sitting or lying on their side, with reverence, humility and attention . . .


  For Sufis, these commands have not gone unheeded. Conscious of having been granted a rope of salvation through the Qurān, a mine of sacred formulas ready to unveil their secret meanings and offer their liberating gifts, Muslim mystics have developed a very rich and effective science and art of dhikr: invocation with the tongue, with the mind, with the heart, with the breath, with or without concomitant use of music, percussion, song and dance (for more details, see the essay by Michon).


  However, the practice of invocation, in particular when it entails a rhythmic repetition of one of the divine Names, including the supreme Name Allāh or the pronoun Huwa (“He”), is not an exercise within everyone’s capacity. Whether it is carried out during solitary retreats or in collective sessions, it requires from the participants some serious qualifications which are only acquired via a regular discipline of the body and soul, a scrupulous adherence to the common religious law, and a spiritual education entrusted to an authentic guide (murshid), a master who has himself followed the way (ṭarīqa) to enlightenment (for more on this, see the essay by Nasr).


  The Initiatic Chain (Silsila)


  “Whoever has no master (shaykh) has Satan as his master” say the Sufis, thereby dooming to failure those who dare undertake by their own means the travel to God. The conditions surrounding the selection and the reciprocal acceptance of a master and his disciple—the latter committing himself to his master “like the cadaver in the hands of the washer-of-the-dead”—and the brotherly and caring feelings expected to reign between the members of the Sufi orders have been amply described in the handbooks of Sufism. It will suffice here to mention the fact that all relevant practices of the Sufis tend to perpetuate the initiatic pact which was sealed at Hudaybiya when, on their way back from the “lesser holy war” against the Meccan unbelievers, Muhammad’s closest Companions took a solemn oath with him to wage a “greater holy war” against their own inner enemies. Since that momentous event, a continuous chain of masters and disciples has carried to the core of the Islamic Community, in all regions and at all times, the esoteric teachings contained in the Quranic Revelation and the influence of blessedness (baraka) inherited from Muhammad.


  Jean-Louis Michon

  October 2005, Ramadan 1426


  SUFI DOCTRINE AND METHOD*


  Titus Burckhardt


  At-Taṣawwuf


  Sufism, Taṣawwuf,1 which is the esoteric or inward (bāṭin) aspect of Islam, is to be distinguished from exoteric or “external” (ẓāhir) Islam just as direct contemplation of spiritual or divine realities is distinguishable from the fulfilling of the laws which translate them in the individual order in connection with the conditions of a particular phase of humanity. Whereas the ordinary way of believers is directed towards obtaining a state of blessedness after death, a state which may be attained through indirect and, as it were, symbolical participation in Divine Truths by carrying out prescribed works, Sufism contains its end or aim within itself in the sense that it can give access to direct knowledge of the eternal.


  This knowledge, being one with its object, delivers from the limited and inevitably changing state of the ego. The spiritual state of baqāʾ, to which Sufi contemplatives aspire (the word signifies pure “subsistence” beyond all form), is the same as the state of mokṣa or “deliverance” spoken of in Hindu doctrines, just as the “extinction” (al-fanāʾ) of the individuality which precedes the “subsistence” is analogous to nirvāṇa, taken as a negative idea.


  For Sufism to permit of such a possibility it must be identified with the very kernel (al-lubb) of the traditional form which is its support. It cannot be something super-added to Islam, for it would then be something peripheral in relation to the spiritual means of Islam. On the contrary, it is in fact closer to their superhuman source than is the religious exoterism and it participates actively, though in a wholly inward way, in the function of revelation which manifested this traditional form and continues to keep it alive.


  This “central” role of Sufism at the heart of the Islamic world may be veiled from those who examine it from outside because esoterism, while it is conscious of the significance of forms, is at the same time in a position of intellectual sovereignty in relation to them and can thus assimilate to itself—at any rate for the exposition of its doctrine—certain ideas or symbols derived from a heritage different from its own traditional background.


  It may appear strange that Sufism should on the one hand be the “spirit” or “heart” of Islam (rūḥ al-islām or qalb al-islām) and on the other hand represent at the same time the outlook which is, in the Islamic world, the most free in relation to the mental framework of that world, though it is important to note that this true and wholly inward freedom must not be confused with any movements of rebellion against the tradition; such movements are not intellectually free in relation to the forms which they deny because they fail to understand them. Now this role of Sufism in the Islamic world2 is indeed like that of the heart in man, for the heart is the vital center of the organism and also, in its subtle reality, the “seat” of an essence which transcends all individual form.


  Because orientalists are anxious to bring everything down to the historical level it could hardly be expected that they would explain this double aspect of Sufism otherwise than as the result of in fluences coming into Islam from outside and, according to their various preoccupations, they have indeed attributed the origins of Sufism to Persian, Hindu, Neoplatonic, or Christian sources. But these diverse attributions have ended by canceling one another, the more so because there is no adequate reason for doubting the historical authenticity of the spiritual “descent” of the Sufi masters, a descent which can be traced in an unbroken “chain” (silsila) back to the Prophet himself.


  The decisive argument in favor of the Muhammadan origin of Sufism lies, however, in Sufism itself. If Sufic wisdom came from a source outside Islam, those who aspire to that wisdom—which is assuredly neither bookish nor purely mental in its nature—could not rely on the symbolism of the Qurʾān for realizing that wisdom ever afresh, whereas in fact everything that forms an integral part of the spiritual method of Sufism is constantly and of necessity drawn out of the Qurʾān and from the teaching of the Prophet.


  Orientalists who uphold the thesis of a non-Muslim origin of Sufism generally make much of the fact that in the first centuries of Islam Sufi doctrine does not appear with all the metaphysical developments found in later times. Now in so far as this point is valid for an esoteric tradition—a tradition, that is, which is mainly trans mitted by oral instruction—it proves the very contrary of what they try to maintain.


  The first Sufis expressed themselves in a language very close to that of the Qurʾān and their concise and synthetic expressions already imply all the essentials of the doctrine. If, at a later stage, the doctrine became more explicit and was further elaborated, this is something perfectly normal to which parallels can be found in every spiritual tradition. Doctrine grows, not so much by the addition of new knowledge, as by the need to refute errors and to reanimate a diminishing power of intuition.


  Moreover, since doctrinal truths are susceptible to limitless development and since the Islamic civilization had absorbed certain pre-Islamic inheritances, Sufi masters could, in their oral or written teaching, make use of ideas borrowed from those inheritances provided they were adequate for expressing those truths which had to be made accessible to the intellectually gifted men of their age and which were already implicit in strictly Sufic symbolism in a succinct form.


  Such, for example, was the case as regards cosmology, a science derived from the pure metaphysic which alone constitutes the indispensable doctrinal foundation of Sufism. Sufi cosmology was very largely expressed by means of ideas which had already been defined by such ancient masters as Empedocles and Plotinus. Again, those Sufi masters who had had a philosophical training could not ignore the validity of the teachings of Plato, and the Platonism attributed to them is of the same order as the Platonism of the Christian Greek Fathers whose doctrine remains none the less essentially apostolic.


  The orthodoxy of Sufism is not only shown in its maintaining of Islamic forms; it is equally expressed in its organic development from the teaching of the Prophet and in particular by its ability to assimilate all forms of spiritual expression which are not in their essence foreign to Islam. This applies, not only to doctrinal forms, but also to ancillary matters connected with art.3


  Certainly there were contacts between early Sufis and Christian contemplatives, as is proved by the case of the Sufi Ibrāhīm ibn Adham, but the most immediate explanation of the kinship between Sufism and Christian monasticism does not lie in historical events. As ʿAbd alKarīm al-Jīlī explains in his book al-Insān al-Kāmil (“Universal Man”) the message of Christ unveils certain inner—and therefore esoteric—aspects of the monotheism of Abraham.


  In a certain sense Christian dogmas, which can be all reduced to the dogma of the two natures of Christ, the divine and the human, sum up in a “historical” form all that Sufism teaches on union with God. Moreover, Sufis hold that the Lord Jesus (Sayyidnā ʿĪsa) is of all the Divine Envoys (rusūl) the most perfect type of contemplative saint. To offer the left cheek to him who smites one on the right is true spiritual detachment; it is a voluntary withdrawal from the interplay of cosmic actions and reactions.


  It is none the less true that for Sufis the person of Christ does not stand in the same perspective as it does for Christians. Despite many likenesses the Sufi way differs greatly from the way of Christian contemplatives. We may here refer to the picture in which the different traditional ways are depicted as the radii of a circle which are united only at one single point. The nearer the radii are to the center, the nearer they are to one another; none the less they coincide only at the center where they cease to be radii. It is clear that this distinction of one way from another does not prevent the intellect from placing itself by an intuitive anticipation at the center where all ways converge.


  To make the inner constitution of Sufism quite clear it should be added that it always includes as indispensable elements, first, a doc trine, secondly, an initiation and, thirdly, a spiritual method. The doctrine is, as it were, a symbolical prefiguring of the knowledge to be attained; it is also, in its manifestation, a fruit of that knowledge.


  The quintessence of Sufi doctrine comes from the Prophet, but, as there is no esoterism without a certain inspiration, the doctrine is continually manifested afresh by the mouth of masters. Oral teaching is moreover superior, since it is direct and “personal,” to what can be gleaned from writings. Writings play only a secondary part as a preparation, a complement, or an aid to memory and for this reason the historical continuity of Sufi teaching sometimes eludes the re searches of scholars.


  As for initiation in Sufism, this consists in the transmission of a spiritual influence (baraka) and must be conferred by a representa tive of a “chain” reaching back to the Prophet. In most cases it is transmitted by the master who also communicates the method and confers the means of spiritual concentration that are appropriate to the aptitudes of the disciple. The general framework of the method is the Islamic Law, although there have always been isolated Sufis who, by reason of the exceptional nature of their contemplative state, no longer took part in the ordinary ritual of Islam.


  In order to forestall any objection which might be raised on this account to what had already been said about the Muhammadan origin of Sufism, it must here be clearly stated that the spiritual supports on which the principal methods of Sufism are based, and which can in certain circumstances take the place of the ordinary ritual of Islam, appear as the very keystones of the whole Islamic symbolism; it is indeed this sense that they were given by the Prophet himself.


  Initiation generally takes the form of a pact (bayʿa) between the candidate and the spiritual master (al-murshid) who represents the Prophet. This pact implies perfect submission of the disciple to the master in all that concerns spiritual life and it can never be dissolved unilaterally by the will of the disciple.


  The different “branches” of the spiritual “family tree” of Sufism correspond quite naturally to different “paths” (ṭuruq) . Each great master from whom the start of a specific branch can be traced has authority to adapt the method to the aptitude of a particular cate gory of those who are gifted for spiritual life. Thus the various “paths” correspond to various “vocations” all of them orientated to the same goal, and are in no sense schisms or “sects” within Sufism, al though partial deviations have also arisen from time to time and given birth to sects in the strict sense. The outward sign of a sectarian tendency is always the quantitative and “dynamic” manner in which propagation takes place. Authentic Sufism can never become a “movement”4 for the very good reason that it appeals to what is most “static” in man, to wit, contemplative intellect.5


  In this connection it should be noted that, if Islam has been able to remain intact throughout the centuries despite the changes in human psychology and the ethnic differences between the Islamic peoples, this is assuredly not because of the relatively dynamic character it possesses as a collective form but because from its very origin it includes a possibility of intellectual contemplation which transcends the affective currents of the human soul.


  Sufism and Mysticism


  Scientific works commonly define Sufism as “Muslim mysticism” and we too would readily adopt the epithet “mystical” to designate that which distinguishes Sufism from the simply religious aspect of Islam if that word still bore the meaning given it by the Greek Fathers of the early Christian Church and those who followed their spiritual line: they used it to designate what is related to knowledge of “the mysteries.” Unfortunately the word “mysticism”—and also the word “mystical”—has been abused and extended to cover religious manifestations which are strongly marked with individualistic sub jectivity and governed by a mentality which does not look beyond the horizons of exoterism.


  It is true that there are in the East, as in the West, borderline cases such as that of the majdhūb in whom the Divine attraction (aljadhb) strongly predominates so as to invalidate the working of the mental faculties with the result that the majdhūb cannot give doctrinal formulation to his contemplative state. It may also be that a state of spiritual realization comes about in exceptional cases almost without the support of a regular method, for “the Spirit bloweth whither It listeth.” None the less the term Taṣawwuf is applied in the Islamic world only to regular contemplative ways which include both an esoteric doctrine and transmission from one master to another. So Taṣawwuf could only be translated as “mysti cism” on condition that the latter term was explicitly given its strict meaning, which is also its original meaning. If the word were understood in that sense it would clearly be legitimate to compare Sufis to true Christian mystics. All the same a shade of meaning enters here which, while it does not touch the meaning of the word “mysticism” taken by itself, explains why it does not seem satisfactory in all its contexts to transpose it into Sufism. Christian contemplatives, and especially those who came after the Middle Ages, are indeed related to those Muslim contemplatives who followed the way of spiritual love (al-maḥabba), the bhakti mārga of Hinduism, but only very rarely are they related to those Eastern contemplatives who were of a purely intellectual order, such as Ibn ʿArabī or, in the Hindu world, Śrī Śaṅkarāchārya.6


  Now, spiritual love is in a sense intermediate between glowing devotion and knowledge; moreover, the language of the bhakta projects, even into the realm of final union, the polarity from which love springs. This is no doubt one reason why, in the Christian world, the distinction between true mysticism and individualistic “mysticism” is not always clearly marked, whereas in the world of Islam esoterism always involves a metaphysical view of things—even in its bhaktic forms—and is thus clearly separated from exoterism, which can in this case be much more readily defined as the common “Law.”7


  Every complete way of contemplation, such as the Sufi way or Christian mysticism (in the original meaning of that word), is dis tinct from a way of devotion, such as is wrongly called “mystical,” in that it implies an active intellectual attitude. Such an attitude is by no means to be understood in the sense of a sort of individualism with an intellectual air to it: on the contrary it implies a disposition to open oneself to the essential Reality (al-Ḥaqīqa), which transcends discursive thought and so also a possibility of placing oneself in tellectually beyond all individual subjectivity.


  That there may be no misunderstanding about what has just been said it must be clearly stated that the Sufi also realizes an attitude of perpetual adoration molded by the religious form. Like every believer he must pray and, in general, conform to the revealed Law since his individual human nature will always remain passive in relation to Divine Reality or Truth whatever the degree of his spiritual identification with it. “The servant (i.e. the individual) always remains the servant” (al-ʿabd yabqā-l-ʿabd), as a Moroccan master said to the author. In this relationship the Divine Presence will therefore manifest Itself as Grace. But the intelligence of the Sufi, inasmuch as it is directly identified with the “Divine Ray,” is in a certain manner withdrawn, in its spiritual actuality and its own modes of expression, from the framework imposed on the individual by religion and also by reason, and in this sense the inner nature of the Sufi is not receptivity but pure act.


  It goes without saying that not every contemplative who follows the Sufi way comes to realize a state of knowledge which is beyond form, for clearly that does not depend on his will alone. None the less the end in view not only determines the intellectual horizon but also brings into play spiritual means which, being as it were a pre figuring of that end, permit the contemplative to take up an active position in relation to his own psychic form.


  Instead of identifying himself with his empirical “I” he fashions that “I” by virtue of an element which is symbolically and implicitly non-individual. The Qurʾān says: “We shall strike vanity with truth and it will bring it to naught” (21:18). The Sufi ʿAbd as-Salām ibn Mashīsh prayed: “Strike with me on vanity that I may bring it to naught.” To the extent that he is effectively emancipated the con templative ceases to be such-and-such a person and “becomes” the Truth on which he has meditated and the Divine Name which he invokes.


  The intellectual essence of Sufism makes imprints even on the purely human aspects of the way which may in practice coincide with the religious virtues. In the Sufi perspective the virtues are nothing other than human images or “subjective traces” of universal Truth;8 hence the incompatibility between the spirit of Sufism and the “moralistic” conception of virtue, which is quantitative and in dividualistic.9


  Since the doctrine is both the very foundation of the way and the fruit of the contemplation which is its goal,10 the difference between Sufism and religious mysticism can be reduced to a question of doctrine. This can be clearly expressed by saying that the believer whose doctrinal outlook is limited to that of exoterism always maintains a fundamental and irreducible separation between the Divinity and himself whereas the Sufi recognizes, at least in prin ciple, the essential unity of all beings, or—to put the same thing in negative terms—the unreality of all that appears separate from God.


  It is necessary to keep in view this double aspect of esoteric orientation because it may happen that an exoterist—and par ticularly a religious mystic—will also affirm that in the sight of God he is nothing. If, however, this affirmation carried with it for him all its metaphysical implications, he would logically be forced to admit at the same time the positive aspect of the same truth, which is that the essence of his own reality, in virtue of which he is not “nothing,” is mysteriously identical with God. As Meister Eckhart wrote: “There is somewhat in the soul which is uncreate and uncreatable; if all the soul were such it would be uncreate and uncreatable; and this somewhat is Intellect.” This is a truth which all esoterism admits a priori, whatever the manner in which it is expressed.


  A purely religious teaching on the other hand either does not take it into account or even explicitly denies it, because of the danger that the great majority of believers would confuse the Divine Intellect with its human, “created” reflection and would not be able to conceive of their transcendent unity except in the likeness of a substance the quasi-material coherence of which would be contrary to the essential uniqueness of every being. It is true that the Intellect has a “created” aspect both in the human and in the cosmic order, but the whole scope of the meaning that can be given to the word “Intellect”11 is not what concerns us here since, independently of this question, esoterism is characterized by its affirmation of the essentially divine nature of knowledge.


  Exoterism stands on the level of formal intelligence which is conditioned by its objects, which are partial and mutually exclusive truths. As for esoterism, it realizes that intelligence which is be yond forms and it alone moves freely in its limitless space and sees how relative truths are delimited.12


  This brings us to a further point which must be made clear, a point, moreover, indirectly connected with the distinction drawn above between true mysticism and individualistic “mysticism.” Those who stand “outside” often attribute to Sufis the pretension of being able to attain to God by the sole means of their own will. In truth it is precisely the man whose orientation is towards action and merit—that is, exoteric—who most often tends to look on everything from the point of an effort of will, and from this arises his lack of under standing of the purely contemplative point of view which envisages the way first of all in relation to knowledge.


  In the principial order will does in fact depend on knowledge and not vice versa, knowledge being by its nature “impersonal.” Although its development, starting from the symbolism transmitted by the traditional teaching, does include a certain logical process, know ledge is none the less a divine gift which man could not take to himself by his own initiative. If this is taken into account it is easier to understand what was said above about the nature of those spiritual means which are strictly “initiatic” and are as it were a prefiguring of the non-human goal of the Way. While every human effort, every effort of the will to get beyond the limitations of individuality is doomed to fall back on itself, those means which are, so to say, of the same nature as the supra-individual Truth (al-Ḥaqīqa) which they evoke and prefigure can, and alone can, loosen the knot of microcosmic individuation—the egocentric illusion, as the Vedantists would say—since only the Truth in its universal and supra-mental reality can consume its opposite without leaving of it any residue.


  By comparison with this radical negation of the “I” (nafs) any means which spring from the will alone, such as asceticism (az -zuhd) can play only a preparatory and ancillary part.13 It may be added that it is for this reason that such means never acquired in Sufism the almost absolute importance they had, for instance, for certain Christian monks; and this is true even in cases where they were in fact strictly practiced in one or another ṭarīqa.


  A Sufi symbolism which has the advantage of lying outside the realm of any psychological analysis will serve to sum up what has just been said. The picture it gives is this: The Spirit (ar-Rūḥ) and the soul (an-nafs) engage in battle for the possession of their common son the heart (al-qalb) . By ar-Rūḥ is here to be understood the in tellectual principle which transcends the individual nature14 and by an-nafs the psyche, the centrifugal tendencies of which determine the diffuse and inconstant domain of the “I.” As for al-qalb, the heart, this represents the central organ of the soul, corresponding to the vital center of the physical organism. Al-qalb is in a sense the point of intersection of the “vertical” ray, which is ar-Rūḥ, with the “hori zontal” plane, which is an-nafs.


  Now it is said that the heart takes on the nature of that one of the two elements generating it which gains the victory in this battle. Inasmuch as the nafs has the upper hand the heart is “veiled” by her, for the soul, which takes herself to be an autonomous whole, in a way envelops it in her “veil” (ḥijāb). At the same time the nafs is an accomplice of the “world” in its multiple and changing aspect because she passively espouses the cosmic condition of form. Now form divides and binds whereas the Spirit, which is above form, unites and at the same time distinguishes reality from appearance. If, on the contrary, the Spirit gains the victory over the soul, then the heart will be transformed into Spirit and will at the same time transmute the soul suffusing her with spiritual light. Then too the heart reveals itself as what it really is, that is as the tabernacle (mishkāt) of the Divine Mystery (sirr) in man.


  In this picture the Spirit appears with a masculine function in relation to the soul, which is feminine. But the Spirit is receptive and so feminine in its turn in relation to the Supreme Being, from which it is, however, distinguished only by its cosmic character inasmuch as it is polarized with respect to created beings. In essence ar-Rūḥ is identified with the Divine Act or Order (al-Amr) which is sym bolized in the Qurʾān by the creating Word “Be” (kun) and is the immediate and eternal “enunciation” of the Supreme Being: “. . . and they will question you about the Spirit: say: The Spirit is of the Order of my Lord, but you have received but little knowledge” (Qurʾān, 17:85).


  In the process of his spiritual liberation the contemplative is reintegrated into the Spirit and by It into the primordial enunciation of God by which “all things were made . . . and nothing that was made was made without it” (St. John’s Gospel).15 Moreover, the name “Sufi” means, strictly speaking, one who is essentially identi fied with the Divine Act; hence the saying that the “Sufi is not created” (aṣ-ṣufi lam yukhlaq), which can also be understood as meaning that the being who is thus reintegrated into the Divine Reality recognizes himself in it “such as he was” from all eternity according to his “principial possibility, immutable in its state of non-manifestation”—to quote Muḥyi ʾd-Dīn ibn ʿArabī. Then all his created modalities are revealed, whether they are temporal or non-temporal, as mere inconsistent reflections of this principial possi bility.16


  Rites


  A rite is an action the very form of which is the result of a Divine Revelation. Thus the perpetuation of a rite is itself a mode of Revelation, and Revelation is present in the rite in both its aspects—the intellectual and the ontological. To carry out a rite is not only to enact a symbol but also to participate, even if only virtually, in a certain mode of being, a mode which has an extra-human and universal extension. The meaning of the rite coincides with the ontological essence of its form.


  For people of modern education and outlook a rite is usually no more than an aid in promoting an ethical attitude; it seems to them that it is from this attitude alone and from nothing else that the rite derives its efficacy—if indeed such people recognize in rites any efficacy at all. What they fail to see is the implicitly universal nature of the qualitative form of rites. Certainly a rite bears fruit only if it is carried out with an intention (niya) that conforms to its meaning, for according to a saying of the Prophet, “the value of actions is only through their intentions,” though this clearly does not mean that the intention is independent of the form of the action.17 It is precisely because the inward attitude is wedded to the formal quality of the rite—a quality which manifests a reality both ontological and in tellectual—that the act transcends the domain of the individual soul.


  The quintessence of Muslim rites, which could be called their “sacramental” element, is the Divine Speech for which they provide a vehicle. This speech is moreover contained in the Qurʾān, the recitation of the text of which by itself constitutes a rite. In certain cases this recitation is concentrated on a single phrase repeated a definite number of times with the aim of actualizing its deep truth and its particular grace. This practice is the more common in Islam because the Qurʾān is composed in great part of concise formulas with a rhythmical sonority such as lend themselves to litanies and incantations. For exoterism ejaculatory practices can have only a secondary importance; outside esoterism they are never used methodically, but within it they in fact constitute a basic method.


  All repetitive recitation of sacred formulas or sacred speech, whether it be aloud or inward, is designated by the generic term dhikr. As has already been noted this term bears at the same time the meanings “mention,” “recollection,” “evocation,” and “memory.” Sufism makes of invocation, which is dhikr in the strict and narrow sense of the term, the central instrument of its method. In this it is in agreement with most traditions of the present cycle of humanity.18 To understand the scope of this method we must recall that, accord ing to the revealed expression, the world was created by the Speech (al-Amr, al-Kalīma) of God, and this indicates a real analogy between the Universal Spirit (ar-Rūḥ) and speech. In invocation the ontological character of the ritual act is very directly expressed: here the simple enunciation of the Divine Name, analogous to the primordial and limitless “enunciation” of Being, is the symbol of a state or an undifferentiated knowledge superior to mere rational “knowing.”


  The Divine Name, revealed by God Himself, implies a Divine Presence which becomes operative to the extent that the Name takes possession of the mind of him who invokes It. Man cannot con centrate directly on the Infinite, but, by concentrating on the symbol of the Infinite, attains to the Infinite Itself. When the individual subject is identified with the Name to the point where every mental projection has been absorbed by the form of the Name, the Divine Essence of the Name manifests spontaneously, for this sacred form leads to nothing outside itself; it has no positive relationship except with its Essence and finally its limits are dissolved in that Essence. Thus union with the Divine Name becomes Union (al-waṣl) with God Himself.


  The meaning “recollection” implied in the word dhikr indirectly shows up man’s ordinary state of forgetfulness and unconsciousness (ghafla) . Man has forgotten his own pre-temporal state in God and this fundamental forgetfulness carries in its train other forms of forgetfulness and of unconsciousness. According to a saying of the Prophet, “this world is accursed and all it contains is accursed save only the invocation (or: the memory) of God (dhikru ʾLlāh) . ” The Qurʾān says: “Assuredly prayer prevents passionate transgressions and grave sins but the invocation of God (dhikru ʾLlāh) is greater” (29:45). According to some this means that the mentioning, or the remembering, of God constitutes the quintessence of prayer; ac cording to others it indicates the excellence of invocation as com pared with prayer.


  Other Scriptural foundations of the invocation of the Name—or the Names—of God are to be found in the following passages of the Qurʾān: “Remember Me and I will remember you . . .” or: “Mention Me and I will mention you . . .” (2:152); “Invoke your Lord with humility and in secret. . . . And invoke Him with fear and desire; Verily the Mercy of God is nigh to those who practice the ‘virtues’ (al-muḥsinīn), those who practice al-iḥsān, the deepening by ‘poverty’ (al-faqr) or by ‘sincerity’ (al-ikhlāṣ) of ‘faith’ (al-īmān) and ‘submission’ to God (al-islām)” (7:55, 56). The mention in this passage of “humility” (taḍarruʿ), of “secrecy” (khufya), of “fear” (khawf) and of “desire” (ṭamaʿ) is of the very greatest technical importance. “To God belong the Fairest Names: invoke Him by them” (7:180); “O ye who believe! when ye meet a (hostile) band be firm and remember God often in order that ye may succeed” (8:45). The esoteric meaning of this “band” is “the soul which incites to evil” (an-nafs al-ammāra) and with this goes a transposition of the literal meaning, which concerns the “lesser holy war” (al-jihād al-aṣghar), to the plane of the “greater holy war” (al-jihād al-akbar). “Those who believe and whose hearts rest in security in the recollection (or: the invocation) of God; Verily is it not through the recollection of God that their hearts find rest in security?” (13:28).


  By implication the state of the soul of the profane man is here compared to a disturbance or agitation through its being dispersed in multiplicity, which is at the very antipodes of the Divine Unity. “Say: Call on Allāh (the synthesis of all the Divine Names which is also transcendent as compared with their differentiation) or call on arRaḥmān (the Bliss-with-Mercy or the Beauty-with-Goodness intrinsic in God); in whatever manner ye invoke Him, His are the most beautiful Names” (17:110); “In the Messenger of God ye have a beautiful example of him whose hope is in God and the Last Day and who invokes God much” (33:21); “O ye who believe! invoke God with a frequent invocation (dhikran kathīrā)” (33:41); “And call on God with a pure heart (or: with a pure religion) (mukhliṣīna lahu-d-dīn) . . .” (40:14); “Your Lord has said: Call Me and I will answer you . . .” (40:60); “Is it not time for those who believe to humble their hearts at the remembrance of God? . . .” (57:16); “Call on (or: Remember) the Name of thy Lord and consecrate thyself to Him with (perfect) consecration” (73:8); “Happy is he who purifies himself and invokes the Name of his Lord and prayeth” (87:14, 15).


  To these passages from the Qurʾān must be added some of the sayings of the Prophet: “It is in pronouncing Thy Name that I must die and live.” Here the connection between the Name, “death,” and “life” includes a most important initiatic meaning. “‘There is a means for polishing everything which removes rust; what polishes the heart is the invocation of God, and no action puts so far off the chastisement of God as this invocation.’19 The companions said: ‘Is not fighting against infidels like unto it?’ He replied: ‘No: not even if you fight on till your sword is broken’”; “Never do men gather together to invoke (or: to remember) God without their being surrounded by angels, without the Divine Favor covering them, without Peace (as-sakīna) descending on them and without God remembering them with those who surround Him”; “The Prophet said: ‘The solitaries shall be the first.’ They asked: ‘Who are the solitaries (al-mufridūn)?’ And he replied: ‘Those who invoke much’”; “A Bedouin came to the Prophet and asked: ‘Who is the best among men.’ The Prophet answered: ‘Blessed is that person whose life is long and his actions good.’ The Bedouin said: ‘O Prophet! What is the best and the best rewarded of actions?’ He replied: ‘The best of actions is this: to separate yourself from the world and to die while your tongue is moist with repeating the Name of God’”;20 “A man said: ‘O Prophet of God, truly the laws of Islam are many. Tell me a thing by which I can obtain the rewards.’ The Prophet answered: ‘Let your tongue be ever moist with mentioning God.’”
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  The universal character of invocation is indirectly expressed by the simplicity of its form and by its power of assimilating to itself all those acts of life whose direct and elemental nature has an affinity with the “existential” aspect of the rite. Thus the dhikr easily imposes its sway on breathing, the double rhythm of which sums up not only every manifestation of life but also, symbolically, the whole of existence.


  Just as the rhythm inherent in the sacred words imposes itself on the movement of breathing, so the rhythm of breathing in its turn can impose itself on all the movements of the body. Herein lies the principle of the sacred dance practiced in Sufi communities.21 This practice is the more remarkable since the Muslim religion as such is rather hostile both to dancing and to music, for the identification through the medium of a cosmic rhythm with a spiritual or divine reality has no place in a religious perspective which maintains a strict and exclusive distinction between Creator and creature. Also there are practical reasons for banishing dancing from religious worship, for the psychic results accompanying the sacred dance might lead to deviation. None the less the dance offers too direct and too primordial a spiritual support for it not to be found in regular or occasional use in the esoterism of the monotheistic religions.22


  It is related that the first Sufis founded their dancing dhikr on the dances of the Arab warriors. Later, Sufi orders in the East, such as the Naqshabandis, adapted certain techniques of hatha-yoga and so differentiated their form of dance. Jalāl ad-Dīn Rūmī, who founded the Mevlevī order, drew the inspiration for the collective dhikr of his community from the popular dances and music of Asia Minor.23 If the dances and music of the dervishes are mentioned here it is because these are among the best known of the manifestations of Sufism; they belong, however, to a collective and so to a rather peripheral aspect of taṣawwuf and many masters have pronounced against their too general use. In any case, exercises of this kind ought never to preponderate over the practice of solitary dhikr.


  Preferably invocation is practiced during a retreat (khalwa), but it can equally be combined with all sorts of external activities. It requires the authorization (idhn) of a spiritual master. Without this authorization the dervish would not enjoy the spiritual help brought to him through the initiatic chain (silsila) and moreover his purely individual initiative would run the risk of finding itself in flagrant contradiction to the essentially non-individual character of the symbol, and from this might arise incalculable psychic reactions.24


  
    Footnotes


    * Editors’ Note: This article is a selection of three chapters from Burckhardt’s classic text on Sufism, An Introduction to Sufi Doctrine, which is widely regarded as one of the finest treatments of the subject.


    1 The most usual explanation is that this word means only “to wear wool (ṣūf),” the first Sufis having worn, it is said, only garments of pure wool. Now what has never yet been pointed out is that many Jewish and Christian ascetics of these early times covered themselves, in imitation of St. John the Baptist in the desert, only with sheepskins. It may be that this example was also followed by some of the early Sufis. None the less “to wear wool” can only be an external and popular meaning of the term Taṣawwuf, which is equivalent, in its numerical symbolism, to al-ḥikmat al-ilāhiyya, “Divine Wisdom.” AlBīrunī suggested a derivation of ṣūfī, plural of ṣūfiya, from the Greek Sophia, wisdom, but this is etymologically doubtful because the Greek letter sigma normally becomes sīn (s) in Arabic and not ṣād (ṣ). It may be, however, that there is here an intentional, symbolical assonance.


    2 This refers to Sufism in itself, not to its initiatic organizations. Human groups may take on more or less contingent functions despite their connec tion with Sufism; the spiritual elite is hardly to be recognized from outside. Again, it is a well-known fact that many of the most eminent defenders of Islamic orthodoxy, such as ʿAbd al-Qādir Jīlānī, al-Ghazzālī, or the Sultan Ṣalāḥ adDin (Saladin) were connected with Sufism.



    3 Certain Sufis deliberately manifested forms which, though not contrary to the spirit of the Tradition, shocked the commonalty of exoterists. This was a way of making themselves free from the psychic elements and mental habits of the collectivity surrounding them.



    4 In some ṭuruq, such as the Qādiriyya, the Darqāwiyya, and the Naqshbandiyya, the presence of “outer circles” of initiates in addition to the inner circle of the elite results in a certain popular expansion. But this is not to be confused with the expansion of sectarian movements, since the outer circles do not stand in opposition to exoterism of which they are very often in fact an intensified form.


    5 What is in these days usually called the “intellect” is really only the discursive faculty, the very dynamism and agitation of which distinguishes it from the intellect proper which is in itself motionless being always direct and serene in operation.


    6 There is in this fact nothing implying any superiority of one tradition over another; it shows only tendencies which are conditioned by the genius and temperament of the peoples concerned. Because of this bhaktic character of Christian mysticism some orientalists have found it possible to assert that Ibn ʿArabī was “not a real mystic.”



    7 The structure of Islam does not admit of stages in some sense inter mediate between exoterism and esoterism such as the Christian monastic state, the original role of which was to constitute a direct framework for the Christian way of contemplation.


    8 It will be recalled that for Plotinus virtue is intermediate between the soul and intelligence.


    9 A quantitative conception of virtue results from the religious con sideration of merit or even from a purely social point of view. The qualitative conception on the other hand has in view the analogical relation between a cosmic or Divine quality and a human virtue. Of necessity the religious con ception of virtue remains individualistic since it values virtue only from the point of view of individual salvation.


    10 Some orientalists would like artificially to separate doctrine from “spiritual experience.” They see doctrine as a “conceptualizing” anticipating a purely subjective “experience.” They forget two things: first, that the doctrine ensues from a state of knowledge which is the goal of the way and secondly, that God does not lie.


    11 The doctrine of the Christian contemplatives of the Orthodox Church, though clearly esoteric, maintains an apparently irreducible distinction between the “Uncreated Light” and the nous or intellect, which is a human, and so created faculty, created to know that Light. Here the “identity of essence” is expressed by the immanence of the “Uncreated Light” and its presence in the heart. From the point of view of method the distinction between the intellect and Light is a safeguard against a “luciferian” con fusion of the intellectual organ with the Divine Intellect. The Divine Intellect immanent in the world may even be conceived as the “void,” for the Intellect which “grasps” all cannot itself be “grasped.” The intrinsic orthodoxy of this point of view—which is also the Buddhist point of view—is seen in the identification of the essential reality of everything with this “void” (śūnya) .


    12 The Qurʾān says: “God created the Heavens and the earth by the Truth (al-Ḥaqq)” (64:3).


    13 Sufis see in the body not only the soil which nourishes the passions but also its spiritually positive aspect which is that of a picture or résumé of the cosmos. In Sufi writings the expression the “temple” (haykal) will be found to designate the body. Muḥyi ʾd-Dīn ibn ʿArabī in the chapter on Moses in his Fuṣūṣ al-Ḥikam compares it to “the ark where dwells the Peace (Sakīnah) of the Lord.”


    14 The word rūḥ can also have a more particular meaning, that of “vital spirit.” This is the sense in which it is most frequently used in cosmology.


    15 For the Alexandrines too liberation is brought about in three stages which respectively correspond to the Holy Spirit, the Word, and God the Father.


    16 If it is legitimate to speak of the principial, or divine, possibility of every being, this possibility being the very reason for his “personal unique ness,” it does not follow from this that there is any multiplicity whatever in the divine order, for there cannot be any uniqueness outside the Divine Unity. This truth is a paradox only on the level of discursive reason. It is hard to conceive only because we almost inevitably forge for ourselves a “substantial” picture of the Divine Unity.



    17 Rites of consecration are an exception because their bearing is purely objective. It is enough that one should be qualified to carry them out and that one should observe the prescribed and indispensable rules.


    18 This cycle begins approximately with what is called the “historical” period. The analogy between the Muslim dhikr and the Hindu japa-yoga and also with the methods of incantation of Hesychast Christianity and of certain schools of Buddhism is very remarkable. It would, however, be false to attribute a non-Islamic origin to the Muslim dhikr, first because this hypothesis is quite unnecessary, secondly because it is contradicted by the facts, and thirdly because fundamental spiritual realities cannot fail to manifest themselves at the core of every traditional civilization.



    19 According to the Viṣṇu-Dharma-Uttara “water suffices to put out fire and the rising of the sun (to drive away) shadows; in the age of Kali repetition of the Name of Hari (Viṣṇu) suffices to destroy all errors. The Name of Hari, precisely the Name, the Name which is my life; there is not, no, there surely is no other way.” In the Mānava Dharma-Śāstra it is said: “Beyond doubt a brahmin (priest) will succeed by nothing but japa (invocation). Whether he carries out other rites or not he is a perfect brahmin.” Likewise also the Mahābhārata teaches that “of all functions (dharmas) japa (invocation) is for me the highest function” and that “of all sacrifices I am the sacrifice of japa.”



    20 Kabīr said: “Just as a fish loves water and the miser loves silver and a mother loves her child so also Bhagat loves the Name. The eyes stream through looking at the path and the heart has become a pustule from ceaselessly invoking the Name.”


    21 According to a ḥadīth, “He who does not vibrate at remembrance of the Friend has no friend.” This saying is one of the scriptural foundations of the dance of the dervishes.


    22 A Psalm in the Bible says: “Let them praise His Name in the dance: let them sing praises unto him with the timbrel and the harp.” It is known that the sacred dance exists in Jewish esoterism, finding its model in the dancing of King David before the Ark of the Covenant. The apocryphal Gospel of the Childhood speaks of the Virgin as a child dancing on the altar steps, and certain folk customs allow us to conclude that these models were imitated in mediaeval Christianity. St Theresa of Avila and her nuns danced to the sound of tambourines. Mā Ananda Moyi has said: “During the samkīrtana (the “spiritual concert” which is the Hindu equivalent of the Muslim samāʿ, or rather, of ḥadra or ʿimāra) do not pay attention to the dance or the musical accompaniment but concentrate on His Name. . . . When you pronounce the Name of God your spirit begins to appreciate the samkīrtana and its music predisposes you to the contemplation of divine things. Just as you should make pūjās and pray, you should also take part in samkīrtanas.”


    23 An aesthetic feeling can be a support for intuition for the same reason as a doctrinal idea and to the extent to which the beauty of a form reveals an intellectual essence. But the particular efficacy of such a means as music lies in the fact that it speaks first of all to feeling, which it clarifies and sublimates. Perfect harmony of the active intelligence (the reason) and the passive intelligence (feeling or sensibility), prefigures the spiritual state— al-ḥāl.


    24 “When man has made himself familiar with dhikr,” says al-Ghazzālī, “he separates himself (inwardly) from all else. Now at death he is separated from all that is not God. . . . What remains is only invocation. If this invocation is familiar to him, he finds his pleasure in it and rejoices that the obstacles which turned him aside from it have been put away, so that he finds himself as if alone with his Beloved. . . .” In another text al-Ghazzālī expresses himself thus: “You must be alone in a retreat . . . and, being seated, con centrate your thought on God without other inner occupation. This you will accomplish, first pronouncing the Name of God with your tongue, ceaselessly repeating:Allāh, Allāh, without letting the attention go. The result will be a state in which you will feel without effort on your part this Name in the spontaneous movement of your tongue” (from his Iḥyāʾ ʿUlūm ad-Dīn) . Methods of incantation are diverse, as are spiritual possibilities. At this point we must once again insist on the danger of giving oneself up to such practices outside their traditional framework and their normal conditions.
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54,59-60, 93, 101-106, 111, 114,
117, 131-135, 137-138, 141, 143,
148, 157n, 158, 170, 172, 176, 199,
227,247,249, 261, 271, 273, 275;
and knowledge, 27, 36

nafs, 12-13, 16, 56, 76, 133-134, 137,
157, 163, 188, 217, 234

Najm ad-Din Kubrd, 36-37, 41

Names (of God): 16-17, 43, 80, 207-210,
214,228,230, 232, 260, 272; the
most beautiful Names, 17, 140, 228;
See also Supreme Name

Nagshband (Sufi Order), 6n, 19, 249

Nasr, Seyyed Hossein, 21n, 22n, 25n,
26n, 28n, 300, 31n, 171n, 179, 181n,
1820, 183n, 1890, 196n, 197n, 201n,
204n

nature: human, 8, 12, 22, 57,96, 99,
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Christ, 4-5, 39,107, 110, 113114,
118, 119n, 187, 201-202, 218-219,
2190, 231,247, 273; Christians, In,
4-5,7,10n, 12, 36, 39, 107,121,
125-127, 176, 243-244, 246n, 247,
274-275

civilization: Islamic, 3,25, 30n, 131;
modern, 189-190; traditional, 15n

combat (spiritual), 12, 16-17, 56, 66,
73, 76,79, 86-87, 126, 138, 155, 267,
269

communities, 53, 64, 87, 127, 131, 158,
219,237,240, 243

Companions of the Prophet, 17, 28-30,
49,63, 68, 7274, 76-77, 79-81, 82n,
83-87, 171, 173, 175,269,

companionship (spiritual), 49, 63

concentration (spiritual), 5, 15, 19, 213,
215,248,251

consciousness, 51-52, 54, 58, 218, 226,
234,240-241, 253, 255

contemplation, contemplatives, 1, 4-11,
13, 19, 32, 36-37, 42, 44-48, 54-55,
58-59,99, 106, 126, 135-136, 155,
170, 195, 199, 212, 216, 261, 265,
273

contingent (i.e. not Absolute), 2, 58,94,
96, 99-100, 232, 259, 265

Coomaraswamy, A.K., 180, 187n, 200n

Corbin, Henri, 40, 40n, 41, 41n, 42,
42n, 196n, 228n

cosmology, 4, 12,26, 31,95, 121, 184,
193,204,219, 255,275

cosmos, 12,32, 67, 113, 171,217, 220-
21,235

Countenance (of God), See Face

courage, See bravery

Covenant, 19, 166, 254

Creator, 19, 135, 197, 242-243, 247

cycles (temporal), 15, 15n, 64-65, 113,
167,197,213n

dance, 18-19, 121, 128, 157, 160, 165,

ad-Darqawi, Shaykh al-‘Arabi, 106-107,
165, 1635n, 249
Darqawiyya (Sufi Order), 6, 165n, 249

David, 19n, 109, 122

delusion, 196-197, 226, 246

dhakir, 210, 241,246, 248, 256

Dhat, 90, 133-134, 137, 207, 209n, 234,
2750

dhauwg, 51,227

dhikr, dhikera’Llah, 15n, 15-20, 20n, 22,
80,167, 176, 176n, 209-210, 215,
241, 245246, 248, 251, 256, 265n,
266-267, 268n, 269-272, 275

Dhi'n-Nan al-Misri, 35, 54, 57, 121,
155

dignity, 131,208, 268, 273

discernment, 39, 97, 106, 147, 164, 180,
182, 191,202, 251,253, 255, 261,
266,272

discipline (spiritual), 30, 50-51, 54, 56,
158, 170, 188, 192n, 200, 203, 222,
269

dogma, 4, 56, 58-60, 118,237, 241,252

dreams, 37, 76, 84-86, 173, 193

drunkenness, intoxication (spiritual), 36,
58-60, 156, 165

duality, 50, 55, 112-113, 234

cestasy, 59, 126, 163-166, 174-177

cgo, 1, 12, 21-22, 49, 56, 59-60, 133,
135, 137-138, 145, 185, 224-225,
225n, 234, 248, 263-267

Emanation (from the Divine), 51, 60, 67,
70, 114, 121

emotion, 137, 153, 157, 160-161, 163,
165,170, 172-173

emptiness, 107, 170, 175, 192, 273, See
also poverty, fagr

enlightenment, 110, 239, 256

esoterism, 2, 5, 10-11, 19, 24-25, 30, 97,
99-100, 108, 117-119, 237-239, 241-
243,246, 251-253, 265, 268;
Islamic, 8, 15, 54, 61,8990, 91, 93-
94,122,193, 204, 239-241, 243, 245,
247-248, 251-253, 265, 267-268

Essence, the Divine: and Being, 242,
242n, 247; and Compassion, 228-229,
233, 275n; contemplation of, 37; and
Divine Name(s), 15-16, 43, 207-
209, 209n, 210-213, 216, 275n; and
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233-234

al-Qattan, Abis Muhammad ‘Abdullah,
122-125, 128

qualifications (for the spiritual Path), 68,
107, 163,201-202, 273

Qualities (Divine), 73, 207-208, 209n,
217-218, 228, 230, 233

Qushayr, 36, 57, 60, 174, 272

Rabia al-Adawiyya, 113, 138, 142, 145,
145n, 146-150

Radiation, 57, 114, 135, 166, 253, 258-
261

Ralima, arRahman, 17, 72, 72n, 132,
135,209, 217, 224,227, 227n-228n,
235, 258, 260, 275

rebirth, 67, 74-76, 79, 84, 86, 105, 107,
203, 248-249

receptivity, receptiveness, 9, 13, 75,
111, 163-164, 220222, 224, 229, 256

recitation, 14-15, 80, 86, 172, 214, 266

reintegration, 13, 104, 140, 213, 243,
260n, 265,271

remembrance of God, 17, 18n, 74,
167-168, 176, 214, 245-246, 256,
264-265, 268n-269n, 270, 272, 275.
See also dhikr

renunciation, 54, 71, 129, 165,272-273

repentance, 33, 54, 72, 160

retreat (spiriual), See khaluwa

Revelation: compared to inspiration, 51;
and Divine Names, 209-210, 214,
244, 248; esoteric dimension of, 26,
84n, 97n, 118; exoteric dimension of,
26, 118; fruits or products of, 15, 194,
203; modes of, 70-71, 110, 262; and
the Prophet, 66, 71, 74, 76; and rites,
14,244, 265; and Sufism, 2, 21, 25,
28,103-105, 111, 198-199, 203, 244,
248; and tradition, 237-238

rites, rituals: definition of, 14; initiatic,
118-119, 249; in Islam, 14-20, 25, 80-
81,265, 267-268, 268n-269n, 270;
and Sufism, 15-20, 25-26, 52, 80-81,
119, 175, 24, 265n, 268, 268n-269n,
270

arRah, 2,12, 12n, 13, 15, 65,75, 133,

256. See also Spirit, the

Rmi (Jalal ad-Din Rami), 19, 23, 23n,
24,26-27, 28n, 29, 32, 135, 138, 140,
167, 180, 193, 201-202, 249

sacraments, sacramental, 14, 102, 105,
118, 242-243, 248, 254,275

saints: 50-51, 72, 102, 117, 125, 174,
187n, 192, 235; and forms, 125, 167;
and God, 65n; and knowledge, 71;
and Paradisc, 112; degree of, 45, 108,
109, 234; women, 139, 143

samd, 19, 153n, 155, 157, 162-164,
174, 174n, 176, 176n, 177

sanctity, 22, 28, 102, 105, 122, 126,
139,273-274

Satan, 125, 143, 145, 157, 201-202, 253,
268

Schimmel, Annemaric 131, 137n, 148n,
2250

Schuon, Frithjof, 21n-24n, 28n-29n,
102, 102n, 103, 105n, 109-110n, 113,
113n, 114, 114n, 118n, 127n, 139,
139n, 155n, 180-181, 181n-183n,
187n, 191n-192n, 194n, 244n, 248n

Seal: of prophethood, 64-65, 78; of
sanctity, 126

seckers, 79, 104-107, 139-140, 158, 167,
174,176,204

sexual asceticism, 143-144

Shadhiliyya (Sufi order), 165, 168, 172,
175,249

Shahada, 21-22, 58-59, 244-245, 245n,
254-255, 258, 260, 270-271, 273, 275

Sharfa, 24-25, 25n, 29-30, 32, 52-53,
56,89, 93, 97-98n, 100, 100n, 117,
163, 197-199, 240, 265n, 269-270

Shibli, 49, 58-59

Shiite, 174, 179n, 181n, 200n, 2250

sifat, 90, 209. See also Attributes,
Qualities

silence, 83, 114, 134, 145-147, 160,
173,218

silsila, 3, 20, 28, 92-93, 96. See also
initiation
n, 16, 123, 127, 216, 268n

Sinai, 33, 33n, 36-37, 48, 225n, 254
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femininity, 133-134, 151; longing for,
162; and manifestation, 255, 271; and
Paradise, 112-115; and theophanics,
40-45; and Unity, 233-235

ethics, 14, 154, 190

evolution, 181-182, 184-185

exaggeration, 141, 254,262

exoterism, 1-2, 4n, 6n, 7-8, 8n, 10-11,
15,24, 24n, 25, 25n, 26,29, 32,
49-50, 54, 59-60, 77, 89, 92,-93, 97,
98n, 99100, 108-109, 117-119, 176,
192-193, 204, 237-240, 247, 252,
265n,270

Face (of God), 33, 35, 60, 74, 136, 222,
263

faith, 16, 21, 31, 58, 65-66, 70, 123,
127, 157, 192, 240, 244, 247, 251-
252,254,257, 264, 270, 273,275

fallen (man), 22, 118, 169, 214, 243

Jand, 2, 46, 58-60, 90, 171, 225n, 248,
2480

Jagir (pl. fuqard) 74, 77, 84, 107, 163,
165, 170, 173-175, 192, 243, 245-
246,264,267, 272,275

Jaar, 16,192, 107, 243, 245-246, 264,
267. See also poverty, emptiness

fasting, 117, 171,203, 267

femininity, 13, 131-151, 244, 260, 274

forgetfulness, 16, 155, 185, 190

Fusas al-Hikam, 12, 27, 45, 195, 219-
221,224,227-229

Futiihdt al-Makkiyya, 26, 38, 39-41,
44-47,55,126, 128,219, 223, 228,
232,234

gatherings (of Sufis), 17, 172, 174-175,
245

Generosity (of God), 71, 209, 223, 229,

260,272

al-Ghazzali, Aba Hamid, 2n, 20n, 51,
156n, 162, 164, 165n, 197, 214-215

al-Ghazzali, Ahmad, 156n, 167-168,
1750

gnosis, 2224, 31,57, 60, 112, 118, 125-
126, 161, 167, 173,179, 198-199,
246,252, 262-263, 265, 270, 275

gnosticism, 119, 179, 193, 196-198,

246-247

gnostics, 24, 40, 57, 121, 158, 167, 180,
242,230,242, 248

grace, 8, 14,28, 51,55, 71,81-84, 119,
124, 164, 166, 170, 177, 200, 202,
233,235,239, 249, 256

Gril, Denis, 46n, 55n, 63n

Guénon, René, 22n, 54, 89n, 180, 186n,
187n

guidance: of God, 31, 52, 70; Koran s,
30, 52; of the Prophet, 29, 60, 66, 70,
74,78, 173-174; of a spiritual master,
32, 55,66, 70, 77, 86, 104-105, 245;
Sufi doctrine as, 31

guru, 105, 120

hadith (pl. akadith): 18n, 30, 41, 43n,
47,49, 65, 69-70, 720, 78, 790, 81,
84n, 85, 85n, 136, 144n, 153n, 165n,
172,229, 263n, 267, 270; qudsi, 38,
38n, 39, 47, 47n, 59-60, 223, 227,
258,265

hagiography, 84, 145, 252

Haji, 267; See also pilgrimage

haqd'iq, 57, 93, 208

haqq al-yagin, 183, 194

harmony: of intelligence, 19n; of levels
of existence, 154; and music, 159; of
theophanies, 48; universal or cosmic,
158,170

heart: and gnosis-heart knowledge, 22,
23n, 50, 112, 118, 154, 251, 256,
264; and invocation, 17-18, 47,210,
215-216, 225, 269-270, 275; and
music, 154, 157, 160, 162, 164, 166,
170; and the Prophet, 75; purification,
reconquest, transformation, rebirth of,
13, 17,47, 67-69, 71, 73, 155, 275n;
as seat of worship, 127; and the soul,
11-12, 112, 264; and Sufism, 54, 57,
73, 275; as tabernacle of the Divine,
13, 188, 267, 272; veiled, 12, 35, 68;
eye of, 34, 74, 157; as vital center of
the human, 2, 11-12, 16, 67, 73-74,
97, 127, 149-150, 155, 160, 162, 165,
170,215, 231,245, 261, 270, 275

Heaven, 11n, 23n, 24, 35, 38,57, 73,
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sincerity, 16, 55, 57, 112, 127, 177,210,
251-252, 268, 274-275

Sir, 13,37, 90, 167

Solomon, 118, 192, 262-263

Sovercign Good, 258, 259, 260n, 261

Spirit, the, 7, 13, 65, 67, 7071, 75-76,
86, 112-113, 115, 153n, 184, 186,
188, 190, 200-201

spiritual master, 6, 20, 28, 32, 63-87,
93, 105-108, 124, 129, 149,214, 245,
249

spiritual path, 24-25, 29, 63, 106-108,
111, 119-120, 141, 201

spiritual states, 1, 19, 30, 50, 54, 170,
230, 271. Sec also hal

spiritual stations, 55, 139, 145, 147,
155, 170, 189n, 248, 271. See also
maqam

spirituality, 63, 102-105, 117, 153, 171,
175, 184, 192, 198-199, 202, 240,
246-247, 249,252

$ri Sankaracharya, 7, 105, 108, 242, 269

Stoddart, William, 245n

submission: to the Divine, 16, 47, 253,
267 ; to the spiritual master, 6

as-Suhrawardi, Shihab ad-Din ‘Umar,
42,63, 68,75, 174, 181, 195, 248

Sunna, 63,77, 81,86, 153, 172,243,
263

symbolism, 3-4, 6, 11-12, 29n, 44n, 80,
86,91,95,97,98n, 103, 119, 131-
132, 134, 137-138, 141, 1750, 211,
212n, 238-239, 262, 264, 267, 275

Tabari, 33-34, 64

Taoism, 98, 127-128, 128n, 131, 180,
184, 193, 195,255

Tasawwuf, 1,7, 19, 36, 49, 51, 60, 74,
79,80, 90, 91n, 92, 94. 240, 252

Taste, 52, 146, 227. See also dhawq

tawhid, 30n, 58, 90, 198, 225n, 232,
251,253,272

theology, theologians, 34-35, 50, 58, 93,
242,247, 252-253, 262

theomorphic nature of man, 21, 190,
268

trust, 55, 71, 114,272

union, and the Divine Name, 16, 246;
with God, 4,8, 16,31, 40, 48n, 58-
59,109, 133, 219, 240-241, 243-244,
246,251, 272; and the Logos, 109,
242-244, 255, 273, longing for, 162;
of opposites, 50; the state of, 56

unveiling, 4, 36-37, 50-51, 57, 85, 149,
155,167, 170, 190, 222-223, 226

veils, veiling, 2, 12-13, 22, 35, 48, 51,
58-59, 68, 74-75, 97, 134-136, 144,
155,222,224, 226, 233-234, 274n

vicegerent (man as God's representative),
183,213, 268

virtue: and faith, sincerity, 251, 25In,
252; and the feminine, 67, 140-143,
145-147, 151; and invocation, 16,
243, 265; “moralistic,” exoteric,
quantitative approach to, 9, 9n, 192;
as result of assimilation of Truth, 226,
273; and the spiritual master, 84; and
spiritual realization, 192, 192n, 242
243,265, 272-273; and Sufism, 9, 21,
55-56, 140-147, 151, 191-192, 192n,
267, 272-273; and wisdom, 273n. See
also ihsan

wahdat alwujid, 60, 244

whirling dervishes, 19, 167-168, 172-
173,175-176

Wisdom, In, 3,22, 27, 71,91, 109,
118-119, 121, 154, 192, 196, 222,
241,252,254, 266,273-274

yoga, 19, 197-198. 267, 269n; japayo-
ga, 150, 245, 2690

Zachariah, 218, 218, 229, 274n
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114, 181,202, 234, 263

hell, 66, 78, 85, 147, 150-151, 229

Hereafter, 66, 79, 87, 154, 235, 264, 270

heresy, 104, 120, 155, 253

Hermeticism, 95, 121

hermits, 121, 199n

hicrarchy: of the arts, 158; of Being, 52,
154, 183; initiatic, 95-96; between
intellect and passionate soul, 139; of
men and women, 139; in Paradise,
112; of spiritual figures, 107, 111; of
theophanics, 41, 48

hikmat alilahiyya, 1,91-92, 181, 195

Hinduism, 2-3, 7, 15n, 19n, 99n, 105,
120, 128, 176, 187, 195, 198n, 240-
241,246-247, 269n

holiness, 63n, 80, 126, 222

holy war, 16, 56, 126, 138, 267, 269

hope, 17, 54, 73, 150, 216, 270, 272

36,49, 153, 155, 163

s “humankind,” 1, 15, 56,
65, 72, 132, 210; as communities, 25,
56, 181

humility, humbleness, 16-17, 67, 74,
146,221,226, 232-233, 246

Huwa, 33, 100, 211213

hypocrisy, 57, 118, 163-164, 176, 251-
252

Ibn “Abbas, 34-35, 81

ibn ‘Ajiba, Ahmad, 165, 165n, 166n

Ibn ‘Arabi, 7, 8n, 12n, 13,26, 26n,
34-40, 40n, 41-42, 42n, 43, 43n, 44,
44n, 45-47, 47n, 49, 51, 55, 57, 59,
109, 112, 120, 122, 126-127, 127n,
128, 131, 135-136, 139, 141n, 142,
148, 180, 181n, 195, 195n, 198, 207,
210-211, 211n-212n, 214, 216-217,
217n, 218-219, 219n, 220, 223-224,
226-227, 227n, 228, 228n, 229-232,
232n, 234, 242, 258n, 266

Tbn al-Jawz, 144, 149, 157

ibn al-Wagt, 274

Ibn “Ataiillah al-Iskandari, 194, 198

identifying, spiritually: with aspects
of the Divine, 8, 90, 208, 213, 216;
with the divine Name, 15, 209; with

the ego, 9, 22, 137; with prophetic
model, 63n; with the “void”, 11; with
the spirit, 138

ignorance, ignorant, 77, 90, 92, 95, 128,
135, 155,212-213, 222

Uliom ad-Din, 20n, 156n, 162,
1620, 164

illusion, 12, 38, 54, 182, 189, 191,197,
210,215,239

‘ilm, 50-51, 183, 194, 262

imagining, imaginal, imagination, 41-43,
168,172

man, 16,192,251

incarnation 56, 59, 75, 106, 266, 274

individual, individuality, individualism,
2,7-9,9n, 11-12, 14-15,20-21, 25,
59,66, 90, 98, 127, 224-226, 232-
234,252

Infinite, divine Infinity, 15, 35, 44, 108,
112, 189, 240, 244, 258-259

initiates, 6n, 50, 54, 58-60, 120, 137,
141,267

initiation, 5-6, 28, 52, 55, 70, 73, 77,
90,94, 96, 105-106, 119-120, 187n,
200n, 201, 201n, 249, 267

al-Insan al-Kamil (book and concept),
4,139, 141, 172, 195, 195n, 208n

inspiration (spiritual), 5, 50-51, 57, 70-
71, 75n, 79, 150, 214, 256, 266

Intellect, intellection, 5-6, 6n, 8-10, 10n,
11n,23n, 29n, 100, 133-134, 135,
137-139, 143, 160, 191, 194, 194n,
195, 204, 252, 256, 263-264

intention, 14, 55, 174, 262, 266, 268

intercession, 66, 78, 79n, 129, 174

intoxication (spiritual), 36, 58-60, 165

intuition, 3, 5, 19n, 29, 31, 52, 181n,
191, 194n, 227, 240

Invocation, 9, 15-18, 18n, 20,22, 39,
73-74,80, 107n, 111, 144, 164,203,
209-210, 211n, 213-214, 214n, 215n,
216,241,243, 245-246, 251, 256,
264n, 269-270. See also dhikr

“Isa, Sayyidna, 4. 95, 126, 273. See also
Jesus, Christianity

Islam, passim
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