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A Note to the Students 

Assalamu Alykum 

Dear Students 

It makes me ecstatic to welcome you to the first semester of PG Program in Islamic Studies. 

To fulfill your academic requirements and to satisfy your learning interest and zeal, I am 

presenting in your service some important words regarding PG Islamic Studies Program. 

The adept and competent scholars of Islamic Studies have prepared the study material that is 

commonly known by the title Self Learning Material in Open and Distance Learning (ODL) 

system of Education. All the Self Learning Material has been prepared and compiled 

according to the Syllabus. While compiling the material, serious and sincere efforts were 

taken to keep into consideration your standard and interest. The Self Learning Material by no 

means can be a replacement of formal education. However, it has been prepared in view of 

the modern rules and regulations of Open and Distance Learning (ODL). Therefore, in a way, 

it is playing the role of a teacher. Each Course in the Self Learning Material consists of 

minimum two and maximum four Units that are further divided into various topics and sub-

topics. In order to minimize the differences between the formal and distance learning, the 

Structure/contents of each lesson/topic is as: 

1. Introduction/Background 

2. Aims and Objectives 

3. Main Topic/Lesson 

4. Let Us Sum Up 

5. Check Your Progress 

6. Suggested Readings 

You may question the reason behind division of one topic into various sub topics. Herein lies 

its answer. A teacher in formal mode of education first introduces the topic in classroom, 

presents the aims and objectives and thereof ensures a conducive atmosphere for teaching 

learning process. To proceed to the main body, the teacher touches the background of the 

topic and then presents the subject matter in a comprehensive manner. Meanwhile, the 

teacher asks several questions to the students in order to gain their attention and balance the 

teaching learning process. The teacher finally concludes the lecture by recommending some 

relevant books to the students.  

Now you may have understood the purpose behind division of a topic into various sub topics. 

While going through the pages of study material, it is expected that the students will 
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experience the presence of a teacher. This, in turn, will significantly reduce the gap between 

formal and distance mode of learning.  

Moreover, the Self Learning Material is an effort to enable you to use your spare time at 

home in learning, besides getting prepared to face successfully the challenges of life. It is not 

argued that the material is catering all the needs regarding your studies and course. However, 

in the process of learning and while trying to grasp an idea, if you face any problem or get 

stuck somewhere, or feel that something is out of your ingenuity and understanding, you just 

underline the point. To clear the confusion and make the things understandable to you, a 

contact cum counseling program of 20 days in each semester is organized. The experts, 

specialists, and competent resource persons will be available to guide and counsel you and 

clear your doubts. Our services will be always available to you and we would be pleased to 

assist you in all aspects. We hope that you will build your future by making a deep reading of 

the Self Learning Material. It should not happen that you will decorate your rooms by 

shelving the study material in the almirahs and then strongly insist your teachers to teach the 

whole course within 20 days of contact program. In that case, it will be grave injustice both to 

the teachers as well as to the syllabi. Therefore, our humble request to you will be that never 

play with your career and academic objectives which are always grand and sublime.  

Finally, regarding the standard and quality of the Self Learning Material, kindly suggest your 

views and opinions. This will immensely help in improving quality of the study material and 

will also prove more fruitful for the coming students.  

Craving and praying for your success and ambitious for your intellectual pursuits.   

Coordinators 

1. Dr. Mohammad Altaf Ahanger 

    Sr. Assistant Professor (Urdu) 

    Directorate of Distance Education, University of Kashmir 

2. Dr. Mohammad Dawood Sofi  

    Assistant Professor, Islamic Studies (Contractual) 

    Directorate of Distance Education, University of Kashmir  
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Unit I: Tasawwuf and Sufis of Early Period 

Lesson 1.1: Meaning, Origin and Development 

Lesson Structure 

1.1.1 Introduction 

1.1.2 Objectives 

1.1.3 Meaning and Origin of Tasawwuf 

1.1.4 Development of Tasawwuf  

1.1.5 Let Us Sum Up 

1.1.6 Check Your Progress 

1.1.7 Suggested Readings 

1.1.1 Introduction 

Origin Istilahāt (terms) and Tāwilāt (interpretations) at occasions have played a vital role in 

giving rise to different schools of thought and sects. However, if we forget about these new 

Istilahāt and turn to the period of aslāf (the people of our glorious past), when people used 

very simple vocabulary, we may be able to derive a clear message from even very complex 

concepts and terms. Tasawwuf, in fact, is one such new Istilahāt. Scholars in our 

contemporary times wrangle about the origin and derivation of the term Tasawwuf, in fact, 

the word Tasawwuf did not find a place in the Qur'an, Sihāh-i-Sitta (compiled in AH 392) and 

Qāmūs, the standard Arabic dictionary, compiled in AH 817. According to the research of 

Imam Qushayrī (d. 465/1072), the word Sufi came into vogue a little before the expiry of the 

second century Hijra or 822 CE.  

1.1.2. Objectives 

 To know about the meaning of Tasawwuf 

 To trace the origin of word Tasawwuf 

 To analyze different stages in the development of Tasawwuf. 

1.1.3. Meaning and Origin of Tasawwuf 

After Prophet Muhammad (peace be upon him), Sahāba (companions) was the title adopted 

by the Muslims of that period. They needed no better title, for it was unanimously regarded to 

be the highest and the best one. Those who associated with the Sahāba were called in their 

own times Tāba‘yīn (followers) Taba Tāba‘yīn (followers of the followers) was the title 

conferred upon those who associated themselves with Tāba‘yīn (followers).  

Now, let us cast a glance at the various attempts of lexicographers on the derivation of the 

word Sufi. One group considers it to come from saff (a row) as these men, in their opinion, 
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will stand in the first row on the Day of Judgment. Then it would be saffī and not sūfī. Some 

contend that the word sūfī is derived from safā (purity), but grammar would then yield safavī 

and not sūfī. Yet others hold this opinion that the qualities of Sufis resembled those of the 

Ashāb al-Suffā (the people of the Bench). But then it would be saffī and not safe. There are 

scholars including Alfred Guillaume, Thomas Arnold, R.A. Nicholson, and A.J. Arberry who 

contend that Sūfi is derived from the word Ṣūf (meaning wool). In their opinion, the pious 

people wearing woollen garments came to be described as Ṣufis. Abu Bakr al-Kalabādhi (d. 

390/1000) and Ibn Khaldūn (d. 808/1406) also hold that the word ṣūfi is derived from Ṣūf  

(wool). There is yet another derivation of the word ṣūfi from the Greek, sophia (wisdom). But 

in this case they would become sophists and not Ṣūfis. Many others are of the opinion that 

Ṣūfis are known in the Qur'an by the terms: muqarribīn (near ones to Allah), ṣābirīn (patient 

men), abrār (virtuous men) and zuhhād (pious men). In fact, some of the Ṣūfis were known 

as muqarribīn for 600 years in the region of Turkistan and Mavarā-un-nahr. The author of 

Ghiathul-Lughāt states another theory that suffa was the name of a tribe of Arabs who in the 

time of ignorance separated from their people and engaged themselves in the service of 

K'aba. This Arab tribe suffa lived in Bani Muzar. Unfortunately, misunderstanding has been 

created by some scholars with regard to Sufism being independent of shari'at, the Islamic 

doctrine and law. But the explanation of Sūfism presented by the prominent Sūfis as well as 

the evidence available in the biographies and sayings of the early Sufis and saints completely 

rules out any question of Sufism being independent of shari'at. In fact, (the process of 

spiritual ascent in Sufism is interwoven with and based upon shari'at that the possibility of 

separating the two cannot be conceived of. The dependence of ṭarīqat on shari'at is well 

illustrated in a Sufi symbol in which Islam is compared to a walnut whose shell is shari'at 

which protects it from external forces, its kernel is ṭarīqat and the oil, which although 

invisible but present, corresponds to ḥaqīqat or the ultimate reality itself. It is not possible for 

the kernel to grow without a shell, nor is shell without a kernel of any value. They are 

complementary to each other. Thus, Sufism becomes a mediator between shari'at and 

ḥaqīqat, precisely as it intends to push a man to the extreme of what he only accepts 

intellectually at the beginning.) Sufism can also be explained from the perspective of the 

three basic religious attitudes mentioned in the holy Qur'an, viz. attitudes of Islam, īmān and 

ihsān. In a hadīth, Prophet (peace be upon him) describes these attitudes as components of al-

Dīn (religion), while several other Ahadīth in the Kitāb al-īmān of Ṣaḥīḥ al-Bukhāri discuss 

Islam and īmān as distinct attitudes varying in religious significance. Ihsān is regarded as the 
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highest stage of spiritual advancement. It was later termed as Mushāhadah (direct seeing) by 

the Sūfis. Abu Abdullah Sahl Ibn Abdullah al-Tastārī (d. AH 273), a famous Sūfī says 

توبة ؤادائ وتجنب المعاصی و ال استمسک بالکتاب واالقتدائ بالسنة ؤاکل الحالل وکف األذیٔاصول طریقتنا سبعة 

 الحقوق

Our way has seven principles; to hold fast by the Book (al-Qur'an), to model ourselves upon 

the Sunnah of Prophet Muhammad (peace be upon him), to eat only what is lawful, to refrain 

from hurting people, to avoid forbidden things, tawbah (repentance/return to Allah), and to 

fulfil obligations (Haqūqullah and Haqūq ul ‘Ibād). 

Another Sūfī Ab'ul Husain Ahmad Ibn Abul Hawārī says,  

 من عمل عمال بال اتباع سنة رسول هللا صلى هللا عليه وسلم، فباطل عمله.

Whosoever acted not in conformity with Sunnah, his such act will prove futile. 

Ab'ul Qasim Junaid Ibn Muhammad (d. AH 297) says, "One who could not understand the 

ahkām (instructions) of Qur'an and Ahadith and did not achieve their knowledge, he cannot 

be obeyed in (the field of) tasawwuf, because our knowledge (of tasawwuf) is outlined by the 

Qur'an and Sunnah (of Prophet Muhammad (peace be upon him) and these two (Qur'an and 

Sunnah) are the source of Ijmā‘ and Qiyās. 

Abul Qasim Ibrahim (d. AH 367) says, "The basics of tasawwuf are: observing the limits of 

Qur'an and Sunnah, non-obedience of whims and bid'at (non-permissible innovations), 

respect for mashā'ikh (preceptors).  

Sayyid Shaikh 'Abdul Qadir Jilani (Rah. A) (d. 591 AH) says:   

واعمل بهما وال تغتتر بالقال و القيل و الهوساجعل الكتاب و السنة امامك فيها بتامل و تدبر   

Keep Qur'an and Sunnah in front of you (for guidance and obedience). Understand these with 

full vision and speculation, follow these and don't be misled by desires. 

Abul Abbas Ahmad Ibn Muhammad Ibn Sahl Ibn 'Ata (d. 309 AH) while stressing upon the 

obedience to Qur'an and Sunnah says, "One who follows the principles of sharī‘ah, Allah 

enlightens his heart and there is no better status than to obey the Prophet ((peace be upon 

him). 

Shaikh Shihabaddin Suhrawardī writes in his famous Sufi compendium ‘Awārif al-Ma'ārif, 

"The use of word sūfī is not m'arūf (commonly used) and famous throughout the Islamic 

world, from east to the west, for the ahl-i-qurb (near ones to Allah). This title is used for 

those people who wear a special type of libās (dress). There are many ahl-i-qurb in the west, 

Turkestan Transoxiana, but they are not called Sūfīs simply on account of the fact that they 

don't wear the specific dress of Sūfīs. . . . So, by Sufi we mean muqarrabīn (near ones to 

Allah)."  
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It means that up to seventh century Hijra the term Sūfī was applied to those who wore a 

specific type of libās (dress). Later on, this restriction was diluted and all those who preached 

for a system of murshid (preceptor) and murīd (disciples) in a systematic, formal and 

consolidated way were called as Safi Shah Wall- Allah Dehlawi. (d. 1175/1762) opines,  

"" علوم احسان و یقين کہ اليوم  باسم تصوف مشہور شدہ...حقيقت تصوف کہ یعرف شرع نام آں احسان است  

That ‘Ulūm (sciences) of ihsān (highest form of ethics) and yaqīn (belief) nowadays are being 

termed as tasawwuf . . . In reality ihsān in common usage (in sharī‘ah), is called tasawwuf. 

In reply to Jabriel's (A.S.) (the angel of first rank) enquiry about the interpretation of ihsān, 

Prophet (peace be upon him), in a big gathering of his Sahāba (companions), said,  

 أن تعبد هللا كأنك تراہ فإن لم تكن تراہ فإنه یراك

(Ihsān means) to adore Allah as though thou do see Him, for even if thou don't see Him. He 

nonetheless sees thee. 

Tasawwuf may thus be defined as the spiritual progress of a devotee from the initial stage of 

Islam to the final stage of ihsān. 

This hadith, without any doubt, is the basis of tasawwuf. In all the authentic books on 

tasawwuf this hadith has been quoted and commented upon. In fact, tasawwuf has assumed 

the form of a science. It has also been interpreted as, 

 التصوف علم تعرف به أحوال تزكية النفوس، وتصفية األخالق وتعمير الظاهر

 والباطن لنيل السعادة األبدیة

Tasawwuf is a science which helps to know the states of purification of self, cleanliness of 

ikhlāq (manners) and construction of exoteric and esoteric aspects of life and its (chief) 

objective is the everlasting goodness (in this world and Hereafter). 

Sūfīs frequently quote the following two Ahadith of the Prophet (peace be upon him):  

 العلماء ورثة األنبياء

'Ulamā' are inheritors of Prophets. 

 ما لم یعلم علم أورثــه هللا من عمل بما علم

When man acts on the basis of his knowledge (he possesses), (then) Allah 

reveals/bestows to him the knowledge of such things which he does not know 

or which is unknown to him.  

Sūfīs hold that this inherited (revealed) knowledge can also be termed as fahm (power of 

understanding) and basīrah (power of speculation) and it has also been termed as hikma 

(wisdom) in the Qur'an;  

 یؤتي الحكمة من یشاء ومن یؤت الحكمة فقد أوتي خيرا كثيرا وما یذكر إال أولو األلباب
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Qur'an specially points to tazakiyya (purification) as an important notion of religion and one 

of the four integral components of nabūwat (Prophethood). It reads as:  

هو الذي بعث في األميين رسوال منهم یتلو عليهم آیاته ویزكيهم ویعلمهم الكتاب والحكمة وإن كانوا من 

 قبل لفي ضالل مبين

In fact, Islamic shari'at comprises two complementary notions; one being zāhirī (exoteric) 

and another bātinī (esoteric) in nature. The esoteric component can be chiefly expressed in 

the form of tazakiyya and ihsān. Thus, tasawwuf specifically deals with this esoteric aspect of 

one's belief.  

1.1.4. Development of Tasawwuf 

Right from first century AH, there were powerful ascetic tendencies within Islam. An 

exaggerated consciousness of sin and an overwhelming dread of divine retribution appear as 

two chief factors in this early asceticism. In fact, the movement proceeded on orthodox lines, 

and with the passage of time asceticism passed into mysticism. Hasan of Basrah (d. 110/ 728) 

the most representative of the ascetic movement strove for spiritual righteousness and was 

not satisfied with only formal acts of devotion. He declared, "A grain of genuine piety is 

better than a thousand fold weight of fasting and prayer." Again, "Cleanse ye these hearts (by 

meditation and remembrance of Allah), for they are quick to rust, and restrain ye these souls, 

for they desire eagerly, and if ye restrain them not they will drag you to an evil end." "Still 

these ascetics were forerunners of Sufism. The term Sūfī according to Qushayri came into 

common use before the end of the second century AH or CE 815. It is possible that this 

epithet refers to the woollen garment adopted by Muslim ascetics in order to distinguish 

themselves from those who effected a more luxurious fashion of dress. The term Sūfī was 

first applied to Abū Hāshim of Kūfā (d. AH 150), about whom Jāmī says, "Before him there 

zuhd (asceticism) and taqwa (piety) and well-doing in the path of tawwakul (trust) and in the 

path of love, but he was the first that was called Sūfī. 

The first khānqāh (convent), according to Jāmī, for Sūfīs was founded at Ramla in Palestine. 

The Sufism of the ascetic and quietistic type, such as we find in the sayings of Ibrahim bin 

Adham (d. AH 161), Dawrid al-Tai (d. AH 165), Fudayl bin -Iyād (d. AH 187) and Shaqīq of 

Bulkh (d. AH 194) was by and large the native product of Islam. Although the Sufism of the 

Sufis mentioned above carried asceticism and quietism to extreme lengths still we find that 

their mysticism was very moderate. The raptures of later Sufism were unknown to them as 

were its daring speculations. They loved Allah, but feared Him more and the end of their love 

was total surrender to His will.  
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With the dawn of third century AH Sufism assumes an entirely new character. It is significant 

that the earliest definition of Sufism occurs in the saying’s of M‘arūf al-Karkhī (d. AH 200), 

whose parents were of Persian nationality. M‘arūf, it is said, was a mawla (client) of ‘Ali bin 

Musa (d. 203/ 818) and accepted Islam at his hands. The former associated with Dāwūd al-

Ta’i (d. AH 165), but we learn from Fihrist" that his master in Sufism was a certain Farqad 

al-Sanji, who derived from Hasan of Basrah (d. 110/728), who derived from Malik bin Anas 

(d. 179/795). M‘arūf is described in Tadhkiratu'l Awliyā as a man filled with longing of 

Allah. 

In the sayings of M‘arūf we discern for the first time unmistakable traces of those new ideas 

which remain to this day the essential and most characteristic elements in Sufism. Here are 

some examples: 

Love is not to be learnt from men; it is one of Allah's gifts and comes by His 

grace. 

The saints of Allah are known by three signs: their thought is of Allah, their 

dwelling is with Allah, and their business is in (reciting the name of) Allah. If 

the ‘Ārif (gnostic) has no bliss, he himself is in every bliss.  

One day M‘arūf said to his pupil, Sari al-Saqati, "When you desire anything of Allah  فاقسم عليه

  ".(Swear Him by me) بي 

When we pursue the sayings of Ibrahim bin Adham and the group of Sufis mentioned above 

in connection with him, we perceive that these utterances of M‘arūf al-Karkhī belong to a 

different order of ideas. Their tasawwuf had a practical end, the attainment of salvation, but 

his was primarily theosophy. It consisted as we see from his definition,  ئقاالخذ با الحقا (the 

apprehension of Divine realities).  

Many of the sayings of Abū Sulayman al-Darānī (d. AH 215) are purely mystical in spirit and 

expression like;  

It may be that while the ‘ārif (gnostic) sleeps on his bed, Allah will reveal to 

him the mystery and will make luminous that which He never will reveal to 

one standing in the prayer. When the ‘ārif's (gnostic's) spiritual eye is opened 

his bodily eye is shut. They see nothing but Him. 

None refrains from the lusts of this world save him in whose heart there is 

light that keeps him always busied with the next world. 

When the heart weeps because it has lost, the spirit laughs because it has 

found.  

Gnosis is nearer to silence than to speech. 
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If gnosis were to take visible form, all that looked thereon would die at the 

sight of its beauty and loveliness and goodness and grace, and every 

brightness would become dark beside the splendor thereof. 

The following passage many be quoted in full, in as much as it is one of the earliest 

specimens of the erotic symbolism which afterwards became very prominent in the religious 

language of the Sufis:  

Ahmad b. Abil Hawari said: "One day I came to Ab Sulayman al-Darāni and 

found him weeping." I asked, "What makes you weep?" He answered: "0 

Ahmad, why should I not weep? for, when night falls, and eyes are closed in 

slumber, and every lover is alone with his beloved, and the people of love 

keep vigil," and tears stream over their cheeks and bedew their oratories, then 

Allah Almighty looks from on high and cries aloud: 'O Gabriel, dear in my 

sight are they who take pleasure in My word and find peace in praising My 

name. Verily, I am regarding them in their loneliness, I hear their lamentation 

and I see their weeping. Wherefore, O Gabriel, dost thou not cry aloud 

amongst them? What is this weeping? Did ye ever see a beloved that chastised 

his lovers? Or how would it beseem Me to punish folk who, when night covers 

them, manifest fond affection towards Me تلمقوا الي? By myself I swear that 

when they shall come alone to resurrection I will surely unveil to them My 

glorious face, in order that they may behold Me and I may behold them." 

Passing over to Bishrul-Hāfi (the barefooted), who died in AH 227 and who described the 

Gnostics (‘ārifīn) as the peculiar favourites of Allah, we came to the period of Dhu-Nūn al-

Misri (d. AH 245) the man who, more than any other, deserves to be entitled the founder of 

theosophical Sufism. His right to this honor is acknowledged by oriental biographers and 

historians. Jāmī says, "He is the head of this sect; they all descend from him, and are related 

to him. There were shaykhs before him but he was the first who explained the Sufi 

symbolism (اشارات باعبارت آوردہ) and spoke concerning this (path)." According to Abul-

Mahasin, "Dhul Nūn, was the first who spoke in Egypt concerning the system of States 

 These assertions, though not literally exact, are ".(مقامات اهل الوالیة) and 'stages of saints (احوال)

amply borne out, overall, by the sayings of Dhul Nūn which are preserved in the Tadhkiratu'l 

Awliya and in other works. It may be remarked, however, that the definitions of 'ārif (gnostic) 

and m'arifat (gnosis) alone occupy about two pages in Arbery's edition of Tadhkiratu'l 

Awliya. Dhul Nūn distinguishes three kinds of knowledge, of which one is common to all 

Muslim, another is that of philosophers and divines, while the third sort, viz. the knowledge 
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of the attributes of unity is peculiar to the saints "who see Allah with their hearts." When 

Dhul Nūn was asked how he knew Allah, he replied, "I know Him by Himself” yet he 

confessed that the highest knowledge is bewilderment. 

 اعرف الناس باهلل تعالى أشدهم تحيرا فيه

Similarly, he thought that true praise of Allah involves absorption of the worshipper in the 

object of worship. He is reported to have said; "One that veils himself from mankind by 

means of Allah his deity is a Being that can be described only by negatives: whatever you 

imagine, Allah is the opposite of that." The idea that Sufism is an esoteric aspect of religion 

finds frequent expression. Thus, توبة العوام is a different thing from   توبة الخواص and divine love 

is regarded as a mystery that must not be spoken about, lest it comes to the ears of the 

profane. Dhul Nūn mentions, "the cup of love" handed to the lover of Allah. He is the author 

of the first definition of wajd and samā' and tawhīd. It was unquestionably Dhul Nūn al-Misri 

"who above all others gave to Sufi doctrine a permanent shape." Let us now see whether the 

facts recorded by his biographers afford any clue as to the origin of this doctrine. According 

to Ibn Khallikān and jāmī the name of Dhul Nūn was Abul-Fayd Thawban b. Ibrahim or al-

Fayd b. Ibrahim. His father, a native of Nubia or of Ikhmim in upper Egypt, was a slave 

enfranchised and adopted by the tribe of Quraysh. Dhul Nūn probably passed sometime in the 

Hijaz, for it is said that he was a pupil of Imam Mālik b. Anas (d. AH 179) and learnt the 

Muwattā from his dictation. His master in Sufism according to Ibn Khallikān was Shuqrān al-

‘Ābid or a Maghribite named Isrāfīl. Ibn Khallikān tells us that Dhul Nūn was the "nonpareil 

of his age" for learning, devotion,  communion with the divinity (hal), and acquaintance with 

literature (adab); also that he was a philosopher and spoke Arabic with elegance. He was a 

Malāmatī, i.e. he concealed his piety under a pretended contempt for the law, and most of the 

Egyptians regarded him as zindīq (free thinker), but after his death he was canonised for 

several anecdotes. Tadhkiratu'l Awliya represents Dhul Nūn as turning pebbles and the like 

into precious stones, and in the Fihrist his name occurs among "the philosophers who 

discoursed on alchemy," while a few pages further on we find him mentioned as the author of 

two alchemical works. His true character appears distinctly in the account given by Qiftī in 

his Akhbār al Hukamā: "Dhul Nun possessed the art of alchemy, and belongs to the same 

class as Jabir b. Hayyan. He devoted himself to the science of esoterics (ilmul-bātin) and 

became proficient in many branches of philosophy. He used to frequent the ruined temple 

(barba) in the town of Ikhmim, wherein there one of the ancient Houses of Wisdom بيت الحكمه 

containing marvellous figures and strange images and that enriches the believer's faith and 

the infidel's transgression. And it is said that knowledge of the mysteries therein was revealed 
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to him by the way of saintship (بطریق الوالیة) and he wrought miracles." Mas‘ūdi, who died 

exactly a century after Dhul Nūn and is the first authority to mention him, derived his 

information from the inhabitants of Ikhmim on the occasion of a visit which he made to that 

place. He relates the local tradition as follows: "Abul-Fayd Dhul Nūn al-Misrī al-Ikhmīmī, 

the ascetic was a philosopher who trod a particular path (طریق) and pursued a course of his 

own in religion. He was one of those who elucidate the history of these temple ruins (barabi). 

He roamed among them and examined a great quantity of figures and inscriptions." Mas‘ūdi 

gives translations of some of the latter, which Dhul Nūn claimed to have deciphered and read.  

It is now clear that Dhul Nūn was an alchemist and magician, but we must remember that at 

this time magic and alchemy had long been associated with theurgy and theosophy.  

It would be easy to show that the old theurgic ideas exercised a powerful influence on 

Sufism. J'afar al-Sādiq (d. AH 148), whose life is given in Tadhkiratu'l Awliya is said to have 

written a treatise on alchemy, augury and omens. His pupil Jabir b. Hayyān, the celebrated 

alchemist known to Europeans by the name Gebbar, was called "Jābir the Sūfī" and like Dhul 

Nūn he studied the science of esoterics (علم الباطن) which according to Qifti, is identical with 

Sūfism. More important evidence is offered by the biographers of the Sūfi saints. It is related 

that Ibrahim b. Adham, while travelling in the desert, met a man who taught him the greatest 

name of Allah (اسم هللا االعظم), and as soon as he pronounced it he saw the Hadrat Khidr. Dhul 

Nūn is represented as knowing the greatest name. One of his pupils, Yūsuf b. al-Husayn (d. 

AH 304) desired to learn it, but failed to pass a simple preliminary test which Dhul Nūn 

imposed on him.  

An ascetic, philosopher, and theurgist, living in the 9th century among the Christian Copts, 

himself of Coptic or Nubian parentage―such was Dhul Nūn al Misrī from whom, as his 

extant sayings bear witness, and as Jami, moreover, expressly states, the theosophy is mainly 

derived.  

The principal Sūfī Shaykhs who died between AH 250 and 300 include Sarī al Saqatī (d. A.H 

253), Yahyā b. Mu‘ādh al-Radī (d. A.H 258), Abū Yazīd (Bāyazīd) al Bistāmī (d. A.H 261), 

Abu Hafs al Haddād (d. Circa. A.H 260), Hamadūn al Qassar (d. A.H 271), Abū Sa‘īd al 

Kharrāz (d. A.H 277 or 286), Abu Hamza al Baghdadi (d. A.H 289), Sahl b ‘Abdullah al 

Tustāri (d. A.H 273 or 321 or 230 or 293), Abul Husayn al Nūrī (d. A.H 295), ‘Amr b 

‘Uthmān al Makki (d. A.H 291, 297 or 301), Abu ‘Uthmān al Hiri (d. A.H 298), and 

Mimshād al Dinawri (d. A.H 299). 

The development of Sufism down to the end of third century AH took place in two ways: 

(1) Existing doctrine was amplified, elaborated and systematized. 
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(2) New doctrines and practices were introduced. 

Sufism was at first a form of religion adopted by individuals, and only communicated to a 

comparatively small circle of ashāb (companions), gradually became an organized system, a 

school for saints, with rules of discipline and devotion which the murīd (novice) learned from 

his pīr, ustad (spiritual director), to whose guidance he submitted himself absolutely. Already 

in the third century, it was increasingly evident that the typical Sūfi adept of the future would 

no longer be a solitary ascetic shunning the sight of men, but a great Shaykh and divinely 

inspired teacher, who appears on ceremonial occasions attended by numerous trains of 

admiring disciples. This notion is expressed by Bāyazīd in one of his sayings "If a man has 

no teacher (ustad), his imam is satan." Divine favor and authority were claimed by the Sufi 

theosophists from the very beginning, "Swear to Allah by me," said M‘arūf al-Karkhī and 

Dhul Nūn declared that the true disciple should be more obedient to his master than to Allah.  

In the sayings of the Shaykhs of this period the tendency to codify and systemize is apparent 

everywhere. The path of the novice was marked out into a series of stages and different 

"paths" were distinguished. Yatiya b. Mu‘ādh al Radī (d. AH 258) said: "when you see that a 

man inculcates good works, know that his path is piety; and when you see that he points to 

the divine signs (āyāt), know that his path is that of the abdāl;" and when you see that he 

points to the bounties of the Allah, know that his path is that of the lovers; and when you see 

that he is attached to the praise of Allah (dhikr) know that his path is that of the gnostics. 

Hamdūn al-Qassar (d. AH 271) founded in Nishāpūr the sect of the Malamatis or Qassaris 

who proved their sincerity and devotion to Allah by cloaking it under an unaffected 

libertinism.  

Sarī al Saqatī (d. AH 253) is said to have been the first who spoke in Baghdad concerning 

divine realities (haqā'iq) and unification (tawhīd). The first to lecture on Sufism in public was 

Yahyā b. Mu'ādh al-Radī (d. AH 258) and his example was followed in Baghdad by Abu 

Hamza al-Baghdadi (d. AH 289). According to Jāmi, the theory of Sufism was formulated 

and explained in writing by Junayd (d. AH 297) who taught it only in private houses and in 

subterranean chambers, whereas Shiblī (d. AH 334) made it the subject of public discourses. 

From this, we may conclude that the orthodox group, whom the accession of Mutawakkil (d. 

AH 232) re-established in power, treated the Sufi mysticism with less intolerance than they 

displayed towards the liberal opinions of Mutazilites. Dhul Nūn, however, was denounced as 

a zindīq and was summoned to the presence of Mutawakkil, but a pious exhortation which he 

addressed to the caliph secured his honorable dismissal. Junayd himself was more than once 

accused of being a free thinker, and mention is made of an inquisition directed against the 
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Sufi (mihnati Sūfiyan) in Baghdad in consequence of which Abu Said al-Kharraz (d. AH 286) 

fled to Egypt.  

The Sūfis of the third and fourth centuries worked out a complete theory and practice of 

mystical path, but they were not philosophers, and they took little interest in metaphysical 

problems, so that the philosophical terminology which later Sufism borrowed, through Farābi' 

Ibn Senā (Avicena) and Ghazālī, from the Neo-Platonists, does not concern us here. Traces of 

the symbolic language of the ṣūfis appear very early. It is told of Da'ud al-T'āī (d. AH 165) 

that a dervish saw him smiling and asked, "whence this cheerfulness, O Abu Sulayman?" 

Da'ud answered: "At dawn they gave me a wine which is called the wine of intimacy 

(sharāb-i-uns); today I have made festival, and have abandoned myself rejoicing." Love 

symbolism occurs in the sayings ascribed to Rabi'ah (d. AH 135, 180, or 185) in a passage 

already quoted from Abu Salaiyma al-Daranī (d. AH 215) and thence forwarded with 

increasing frequence. Hatim b. al-Asmm (d. AH 237) speaks of the four deaths of the Sufis: 

white death—hunger, black death—endurance of injuries, red death—sincere self-

mortification, and green death—wearing a garment to which patches are always being added. 

But the peculiar poetic imagery, which was afterwards developed by the famous Sufi of 

Khurasan, Abu Sa'īd b. Abil Khayr (d. AH 440), is first found full-blown in the sayings of 

Bāyazīd of Bistām (d. AH 261). Yahya b. Mu'adh al-Radi wrote to Bāyazīd: "I am 

intoxicated through having drunk deeply of the cup of His love," and  Bāyazīd replied: 

"Another has drunk the seas of heaven and earth, and is not yet satisfied, but his tongue 

comes first and says, "Is there no more." Here are some striking examples of the same kind:  

I went forth to the fields. Love had rained, and the earth was wet. My foot was 

sinking into love, even as a man's foot sinks in clay.  

One day he was speaking of the truth, and was sucking his lips and saying: "I 

am the wine-drinker and the wine and the cup-bearer."  

Dost thou hear how there comes a voice from the brooks of running water? 

But when they reach the sea they are quiet, and the sea is neither augmented 

by their incoming nor diminished by their outgoing.  

Desire is the capital of lover's kingdom. In that capital there is a set of throne 

of the torment of parting, and there is drawn a sword of the terror of 

separation, and there is laid on the hand of hope a branch of narcissus of 

union; and every moment a thousand heads fall by that sword. And seven 

thousand years (said he) have passed, and that narcissus is still fresh and 

blooming; never has the hand of any hope attained thereto  
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As has been said, the germ, at any rate, of nearly all the characteristic Sūfi doctrines may be 

traced back to Dhul Nūn al-Misri and his immediate predecessors. The idea of ecstasy and 

self-annihilation was no doubt familiar to these early theosophists, but the doctrine, which 

became of vital importance in the subsequent history of Sufism, is nowhere clearly stated by 

them. It was a Persian, the celebrated Bāyazīd of Bistām, that first used the word fanā 

denoting self-annihilation and he probably is regarded as the earliest propounder of this 

doctrine. Abu Yazīd Tayfūr b. Isā b. Adam b. Surushan was born at Bistām, a town in the 

province of Qumis situated near the south-eastern corner of the Caspian Sea. His grandfather 

was Zoroastrian, and his master in Sufism a Kurd. Bāyazīd at first held the opinions of the 

ashābūl-roy "but a saintship was revealed to him in which no positive religion (madhhab) 

appeared." If we can assume the genuiness of the saying attributed to Bāyazīd by Faridud Din 

Attar in the Tadhkiratu'l Awliya, he was not only an antinomian pantheist of the most 

extravagant type—a precursor of Husayn b. Mansūr al Hallāj—but also a singularly 

imaginative and profound thinker, not unworthy to be compared with men like Attār and 

Rūmī. It is hard to say what the proportion of the utterances collected by his biographies is a 

fact and how much is fiction. Abdullah al-Ansāri of Herāt (d. AH 481) asserts that many 

falsehoods have been fathered on Bāyazīd, for instance his alleged saying. "I went into 

Heaven and pitched my tent opposite the throne of Allah." Out of this grew the story of his 

ascension (mi'rāj) which is told at great length by Aṭṭār. Ibn Khallikān describes him as an 

ascetic, pure and simple, but the account of him given by Qushayrī, Aṭṭār and Jāmi is 

confirmed by what we know of his race and Magian ancestry. Bāyazīd became the legendary 

hero of Persian Sufism just because he was in reality a thorough Persian and true 

representative of the religious aspirations of his countrymen. He it was who brought into 

Sufism the extreme pantheistic ideas which even in Sasanian times were widely prevalent in 

Persia. This pantheistic (Perso-Indian) element is as distinctively oriental as the older 

theosophical tendency is distinctively Greek.  

Let us now examine some of the most characteristic sayings ascribed to Bāyazīd, which 

illustrate (a) the doctrine of fanā, (b) his uncompromising pantheism, and (c) the poetical and 

imaginative color of his thought.  

(a) Creatures are subjected to "states" (ahwāl), but the gnostic has no 

"state" because his vestiges are effaced and his essence is annihilated 

by the essence of another and his traces are lost in another's traces. 

I went from God to God, until they cried from me in me, "Thou I!" that 

is I attained the stage of annihilation in God. 
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(b) Verily, I am God, there is no God except me, so worship me. Glory 

to me!  how great is my majesty. I came forth from Bayazid-ness as a 

snake from its skin. Then I looked. I saw that lover, beloved and love 

are one, for in the world of unification all can be one. He was asked, 

"what is the "arsh?" He said, "I am it." "What is the tablet and the 

pen?" "I am they." 

With the exception of Bāyazīd and Abu Sai'd al Kharrāz, the Sūfis of the third century keep 

the doctrine of fanā in the background and seldom use the language of unguarded pantheism. 

Now let us recapitulate the main points which we have endeavored to bring out:  

1. Sufism, in the sense of "mysticism" and "quietism" was a natural development 

of the ascetic tendencies which manifested themselves within Islam during the 

Ummayad period (41/661-132/750).  

2.  This asceticism on the whole may be called purely a product of Islam, and the 

Sufism which grew out of it is also essentially Islamic.  

3. Towards the end of second century AH a new current of ideas began to flow 

into Sufism. These ideas, which seem to be non-Islamic and theosophical in 

character, are discernible in the sayings of M‘arūf al-Karkhī (d. AH 200).  

4. During the first half of the third century AH the new ideas were greatly 

developed and became the dominating elements in Sufism.  

5. The man who above all others gave to the Sufi doctrine its permanent shape 

was Dhul Nūn al-Misri (d. Ali 245).  

6. The historical environment in which this doctrine arose points clearly to Greek 

influence. 

7. As the theosophical element in Sufism seems to be Greek, so the apparently 

extreme pantheistic ideas, which were first introduced by Abu Yazid 

(Bāyazīd) al-Bistāmī (d. AH 261) are Persian or Indian.  

8. During the later part of the third century AH Sufism became an organized 

system with teachers, pupils, and rules of discipleship, and continual efforts 

were made to refine it and accommodate within the framework of Islamic 

Shari'at.  

1.1.5 Let Us Sum Up 

Tasawwuf is actually the esoteric dimension of Islam. It is way to go deep into the love of 

God.  It conceives of itself as a mystical quest for the Truth and all its practices serve this 

end. The journey along the Path to the One is an arduous one and requires many resources. 
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Meditation in the form of dhikr, or remembering God, and muraqaba, or contemplation of the 

mystery of Being and Creation, are but devices to help along the Way. But, ultimately, it is 

Allah who in an act of grace unveils Himself to the traveler and no spiritual exercise can even 

attempt to equal His compassion.  

1.1.6 Check Your Progress 

1. Discuss the meaning of Tasawwuf. 

2. What is the origin of Tasawwuf? 

3. Discuss in detail the development of Tasawwuf. 

1.1.7 Suggested Readings 

Al Jilani, Shaikh Abdul Qadir, Ghuniyat al-Talibin, Delhi: Areeb Publications,  

Al. Hujwairi, Kashaf al-Mahjub, English Translation by R. A. Nicholson, Delhi: Adam 

Publishers and Distributors,  

Annemarie Schimmel, Mystical Dimensions of Islam, UK: Cambridge University Press  

Attar, Fari al-Din, Tadhkirat al-Awliya (English translation by A. J. Arbery), 

Omphaloskepsis, Ames, Lowa 

Bhat, M.A, Sufi Thought of Shaikh Sayyid ‘Abdul Qadir Jilani (R.A) and Its Impact on the 

Sub-continent, Delhi: D. K. Print World  

Ghazali, Abu Hamid, Kimya-i-Saadat, Delhi: Adbi Dunya,  

Nadwi, S. Abul Hasan Ali, Tazkiya wa Ihsan ya Tasawuf wa Suluk, Lucknow: Majlis 

Tahqiqat wa Nashriyat 

Qadiri, M. Uruj, Tasawwuf aur Ahl-i-Tasawwuf, Delhi: Markazi Maktaba Islami Publishers 

Sharif, M. M. (ed.), A History of Muslim Philosophy, Vol. I, Delhi: Adam Publishers and 

Distributors, 

Suhrawardi, Shihab al-Din, Awarif al-Ma‘arif, Delhi: Taj Company 

Thanwi, Ashraf Ali, Shariat wa Tariqat, (Urdu), Deoband: Kutub Khana Thanvi,  

Trimingham, J. S, Sufi Orders in Islam, UK: Oxford University Press,  
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Lesson 1.2: Hasan Basri 

Lesson Structure 

1.2.1 Introduction 

1.2.2 Objectives 

1.2.3 Life and Education 

1.2.4 Capabilities of Hasan Basri 

1.2.5 Sermons of Hasan Basri 

1.2.6 Hasan Basri as a Sufi 

1.2.7 Doctrines of Hasan Basri 

1.2.8 Death of Hasan Basri 

1.2.9 Let Us Sum Up 

1.2.10 Check Your Progress 

1.2.11 Suggested Readings 

1.2.1 Introduction 

He was one of the most renowned tabi`een (the generation after the death of the 

Prophet (peace be upon him) and prominent figures of his time. He was a jurist and a scholar. 

He was a pious and devout person. He was famous for his eloquence, inspiring speeches, 

wisdom, asceticism, and deep knowledge. He is the revered tabi`ee and the scholar of the 

people of Basrah, Abu Sa`eed Al-Hasan Ibn Abi Al-Hasan Ibn Yasaar Al-Basri. 

1.2.2 Objectives 

 To know the life history of  Hasan Basri 

 To understand Hassan Basri as a Sufi 

 To highlight his doctrines. 

1.2.3 Life and Education 

Al-Hasan Al-Basri was born in Al-Madeenah in 21 A.H., 642 A.C. during the caliphate of the 

leader of the Believers, `Umar Ibn Al-Khattaab, may Allah be pleased with him. Both his 

parents were slaves. His father became a prisoner of war when the Muslims conquered 

Misaan, an area between Basrah and Waasit in Iraq. His father embraced Islam and lived in 

Al-Madeenah where he married a bondwoman called Khayyirah who was the maid-slave of 

Umm Salamh, may Allah be pleased with her, the wife of the Prophet (peace be upon him). 

The Mother of the Believers, Umm Salamah, may Allah be pleased with her, freed Khayyirah 

after she gave birth to her son Al-Hasan. 
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Al-Hasan spent his early years with his family in Waadi Al-Qura nearAl-Madeenah. Before 

he was fourteen years old, he managed to memorize the Glorious Quran. He also learnt 

reading, writing, and some mathematics. He heard many sayings of the Companions of the 

Prophet (peace be upon him) and he used to listen to the leader of the Believers, `Uthmaan 

Ibn 'Affaan, may Allah be pleased with him, whenever he delivered the Friday sermon. Al-

Hasan was fourteen years old at that time. 

When he was fifteen years old, Al-Hasan moved to Basrah Iraq in 36 A.H., 656 CE. He 

began learning jurisprudence, Hadeeth, and the Arabic language at the hands of a large 

number of the companions of the Prophet (peace be upon him) who were living in Basrah at 

that time. His tutor for the recitation of the Glorious Quran was Hattaan Ibn `Abdullaah Ar-

Riqashi while his tutor for the methodology of delivering sermons, religious speeches, and 

recounting religious tales, was Ibn Surayyi` At-Tameemi, the poet. 

Delivering sermons and recounting religious tales appealed to Al-Hasan and he took a place 

in the mosque of Al-Basrah to teach people. Many storytellers back then tended to 

exaggerate. They were all banned from telling religious tales in the mosque of Al-Basrah 

except for Al-Hasan who adopted a different methodology. He used to talk about the life after 

death, reminding people of death, drawing their attention to the religious and moral defects 

they may have, and how they could overcome them according to what he had learnt from the 

Book of Allah, the Sunnah of the Prophet (peace be upon him), and the revered companions. 

Al-Hasan Al-Basri had a large class in the mosque of Al-Basrah in which he taught people 

the Prophetic Hadeeth, jurisprudence, the Glorious Quran, the Arabic language, and rhetoric. 

He also conducted a special class in his house to teach people about asceticism and deliver 

touching speeches. 

Al-Hasan was one of the most knowledgeable people on jurisprudence and the lawful and 

unlawful acts. He loved the religion of Allah and he was a pious man who used to refrain 

from committing any illegal act. He adhered to the straight path in all his affairs. He 

shouldered the responsibility of guiding and advising people to save his society from the 

deviations and aberrations that were beginning to prevail. Al-Hasan Al-Basri adopted the 

doctrine of the companions.  He was their student and he had the pleasure of accompanying 

them. He was influenced by their methodology and he steered their course. 

Al-Hasan Al-Basri used to frequently advise the rulers and governors and he never feared 

anybody except Allah. He was especially well-known in the last years of the reign of the 

Umayyad caliph, Mu`aawyah Ibn Abi Sufyaan, may Allah be pleased with him. Al-Hasan 
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lived in Iraq when Al-Hajjaaj Ibn Yoosuf Ath-Thaqafi was the ruler and Al-Hasan used to 

severely criticize Al-Hajjaaj's harsh policies. 

Al-Hasan Al-Basri was a close friend of the Rightly-Guided Umayyad Caliph, `Umar Ibn 

`Abdul-`Aziz (RA) who loved him very much and used to consult him in some affairs related 

to administering the Muslim State. Al-Hasan became the judge of Al-Basrah in 102 A.H., 720 

A.C. and performed this role on a voluntary basis. 

1.2.4. Capabilities of Hasan Basri 

Hasan Basri (RA) had been gifted with noble virtues and brilliant capabilities essential to 

make his exhortation for revival of Islam. He was distinguished for his usual temperament, 

friendly and considerate, winning and enchanting, on one hand. As also for his scholarship 

and profound learning strengthened with good judgment and wisdom on the other. In his 

knowledge of the Qur’an and Hadith he excelled all the learned men of his times. He had the 

opportunity of being an associate of the Sahabah (RA) he was fully aware of the deficiencies 

in practices that had crept in among the different sections of the society, and the measures 

necessary to eradicate them. Whenever he lectured on the hereafter or described the days of 

the Sahabah (RA), everyone was seen brimming with tears. 

Hajjaj ibn Yusuf is rightly renowned for his eloquence but Hasan Basri (RA) was considered 

an equally good elocutionist (to have an art of speaking). On Hasan Basri (RA) is 

encyclopedic knowledge. Rabi ibn Anas (R.A) says that he had the privilege of being closely 

associated with Hasan Basri (RA) for ten years and almost every day he found something 

new not heard of earlier in the lectures of Hasan Basri (RA). Describing the scholarly 

achievement of Hasan Basri, (RA) Abu Hayyan at-Thauhidi (RA) quotes Thabit ibn Qurrah 

saying, “In his-learning and piety, forbearance and restrain, frankness and large-heartedness, 

insight and good judgment he resembled a bright star. Students seeking instruction in 

different branches of knowledge always surrounded him. He would be teaching Tafsir to one, 

Hadith to another, Fiqh to a third, explaining a Fatwa (Legal opinion) to someone else and 

imparting instruction in the principles of Fiqh yet to another while continuing his advises in 

the meantime for those who came to him for the purpose. His knowledge covered a wide area 

as vast as an ocean, or he was like a dazzling radiance of light illuminating every soul around 

him. What is more? His heroic efforts to enjoin the good and to forbid the wrong, his support 

of the righteous path before rulers and administrators could never be forgotten.” The reason 

why Hasan Basri’s (RA) words carried weight with his audience was that he was not simply a 

preacher but he also possessed a noble and supreme soul, whatever he said was heart-stirring 

because it came from the depth of his heart, his speeches had a magnetism which no other 
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scholar or mentor of Kufa and Basra could attempt to surpass. Thabit ibn Qurrah, a non 

Muslim- philosopher of the third century (A.H), was of the opinion that the few eminent 

persons produced by Islam who could rightly by envied by the followers of other faiths, one 

was Hasan Basri (RA). He adds that Makkah had always been a centre of Islamic piety and 

learning where accomplished scholars in every branch of knowledge met all of parts of the 

world but even Makkans were dumb founded by his scholarly achievements, as they had 

never seen a man of his caliber. 

1.2.5. Sermons of Hasan Basri 

The sermons delivered by Hasan Basri are stipulating memories of the simplicity and moral 

courage of the Sahabah (RA). Comparing the moral condition of his own times with that of 

the Sahabah (RA), he observes: “Dignified in the company of their friends, praising Allah 

when they were left alone, content with the lawful gains, grateful when ease of means, 

resigned when in distress, remembering Almighty Allah among the idle and craving the grace 

of Allah. When among the pious, such were the companions of the Prophet (Saas) their 

associates and their friends. No matter what position they occupied in life, they were held in 

high esteem by their companions and when they passed away, their spirit took flight to the 

blessed companionship on high as the most celebrated souls. O Muslims, those were your 

righteous ancestors, but when you deviated from the right path, Almighty Allah too withheld 

his blessings from you.” 

1.2.6. Hasan Basri as a Sufi 

Although none of Hasan's own complete writings on mysticism survive, it is recognized that 

he "instructed several generations of students in both the religious sciences and what was 

soon to become known as Sufism."As such, he has been referred to as both "the great 

patriarch" of Sufism and "the patriarch of Muslim mysticism" by Western scholars. Indeed, it 

may very well be that Hasan never actually wrote any complete works on the subject, as none 

of his works in other disciplines survive either; rather, what is far more probable, as scholars 

have noted, is that he passed down his teachings orally. From the fragments of his sermons 

available to us in later Islamic works, it is clear that one of the primary aspects of Hasan's 

mysticism was his strong support for asceticism and otherworldliness. This characteristic is 

highlighted in some of his most famous epigrams, such as: "Exist in this world as if you had 

never set foot here, and in the next world as if you had never left it." Another of his most 

ubiquitous sayings is: "He that knoweth God loveth Him, and he that knoweth the world 

abstaineth from it," which, according to one scholar, represents the "very quintessence of 

Sufism" in Basra at the time. In another of his famous maxims, Hasan stated: "The 

https://en.wikipedia.org/wiki/Sufism
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[visionary] onlooker thinketh that they are sick, but no sickness hath smitten that folk. Or, if 

thou wilt, they are smitten: overwhelmingly smitten by remembrance of the Hereafter," 

which, according to one scholar, "mentions the possibility of seeing clearly the next life 

whilst still in this and describes the lasting imprint of this foretaste." As scholars have noted, 

Hasan spoke of "of such visionaries objectively" despite it being clear that he knew himself to 

be one of them. In the words of one scholar, Hasan's famous mystical extortions still "still 

echo in Persian, Turkish, and Pashto mystical verses" many centuries later. 

Hasan has been described as "an outstanding intermediary figure" in Sufi history, for 

although "he grew up in the apostolic age [the age of the ṣaḥābah]," the nature of the 

mystical body in early Islam had changed "by the time of his own death at the age of 86," by 

which point "the mystics of Islam had become a distinct class." According to traditional 

Sunni mystical works, Hasan learnt a great deal of his inward knowledge from Ali, which is 

why "many of the Sufi orders trace their spiritual descent back to 'Ali, and thus to the 

Prophet" through Hasan. 

1.2.7. Doctrines of Hasan Basri 

1. He utters that a grain of piety is better than thousand tones og grain without 

piety. 

2. Ibn Athir writes that Hasan has said that people should make their hearts clean 

and pure by means of remembering Allah’s blessings and they should have a 

full control on their worldly wishes. 

3. In the Concise of Encyclopedia of Islam (Edited by Cyril Glasse), Hasan 

compared life with a bridge, this helps us in crossing of world from this world 

to the next world after death. 

4. Hasan Basri stresses about the ten qualities which a man should possess; these 

have been interpreted to Mahmood Ibn Isa as: 

 To sleep little during night, this is a characteristic of a truly fermented soul. 

 Not to complaint of the heart or cold which is a virtue of the patient hearts. 

 Not to leave behind a worldly inheritance, this is a character of true devotion. 

 Never to be angry or envious, this is a character of true believer. 

 To keep away from those who devour which is a nature of the poor. 

 Not to have a fixed abode, this is a quality of being a pilgrim. 

 To be content with what we are thrown to eat which is a virtue of moderation. 

https://en.wikipedia.org/wiki/Persian_mythology
https://en.wikipedia.org/wiki/Turkish_mythology
https://en.wikipedia.org/wiki/Pashto
https://en.wikipedia.org/wiki/Ali
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 Never to mistake who is our Master and if He stress us to return to Him, which 

is a quality of the hearts that are aware. 

 To be always hungry which is a characteristic of men of virtue…To be with 

the crowd dims the light of the heart. 

1.2.8. Death of Hasan Basri 

Al-Hasan Al-Basri died on the first of Rajab, which was a Thursday night, 110 A.H., 728 

A.C. The immaculate sincerity, outstanding piety and moral and spiritual excellence of Hasan 

Basri had earned the affection of everyone in Basra. When he passed away at the age of 89, 

the entire population of Basra attended his funeral which took place on Friday, so that for the 

first time in the history of Basra the Juma Masjid of the city remained empty at the hour of 

the Asr prayer. 

1.2.9. Let Us Sum Up 

Hasan Basri (642-728) is the most prominent figure of the early ascetic movement, which 

stressed other-worldliness, piety and fear of God. He was a peerless scholar with vast 

knowledge. He was eloquent and an ascetic and pious worshipper who used to fast many 

voluntary days. When he recited the Glorious Quran, he would weep until his tears flowed 

down his cheeks reflecting the extent to which he was deeply influenced by the Holy Book. 

He was also a courageous fighter who loved to perform Jihad in the way of Allah. Whenever 

Al-Muhallab Ibn Abi Sufrah fought the polytheists, he used to put him in the front line. Al-

Hasan was greatly admired and esteemed by his contemporary scholars. 

Personally, he kept himself apart from the world and is known to have observed: “This world 

is a bridge which you cross but upon which you should not build.” As his learning was 

proverbial, a large number of students used to come to seek knowledge from him. It is said 

that at times the fear of God would seize him so powerfully, that it seemed to him as though 

hellfire was created for him alone. The story goes that one day a friend saw him weeping, and 

asked him the reason for his sorrow. He replied that he was weeping for fear that he might 

have unintentionally done something wrong or committed some mistake or spoken some 

word which was so displeasing to God that He might respond by saying: ‘Be gone, for you 

are no longer in My favour.” 

Abu Burdah said: "I have never seen a man who did not accompany the companions of the 

Prophet (peace be upon him) yet resembled them, like this scholar (meaning Al-Hasan)." 

Abu Qataadah Al-`Adawi said: "Follow this scholar, for I have never seen a man who had 

similar opinions to `Umar Ibn Al-Khattaab, may Allah be pleased with him, except him." 
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Abu Qataadah also said: "Al-Hasan Al-Basri was one of the most knowledgeable people on 

the lawful and unlawful acts." 

Humayd and Yunus Ibn `Ubayd said: "We have never seen a man more decent and courteous 

than Al-Hasan Al-Basri." 

They also said: "We have seen many jurists, but none was more knowledgeable than Al-

Hasan Al-Basri." 

`Awf said: "I have never seen a man who knows more about the way leading 

to Paradise except Al-Hasan." 

1.2.10. Check Your Progress 

1. Write a detailed note about life history of Hasan al-Basri? 

2. Write down various doctrines of Hasan al-Basri? 

3. Hassan al-Basri was a Sufi. Justify the statement 

1.2.11. Suggested Readings 

 Ḥuj̲wīrī, (tr. R. A. Nicholson), Kas̲h̲f al-Maḥjūb  

 Farīd al-Dīn ʿAṭṭār, (ed. Nicholson), Tad̲h̲kirat al-Awliyāʾ 

 Ibn al-Jawzī, Ādāb Ḥasan al-Baṣrī 

 Muhammad ibn al-Husayn al-Sulami, The Book of Sufi Chivalry (Kitab al-Futuwwah)  

 Margaret Smith, The Mystics of Islam  
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Lesson 1.3: Rabia Basri 

Lesson Structure 

1.3.1. Introduction 

1.3.2 .Objectives 

1.3.3 Life 

1.3.4. Philosophy 

1.3.5. Anecdotes of Rabia 

1.3.6. Prayers of Rabia 

1.3.7. Death 

1.3.8. Let’s sum up 

1.3.9. Check Your Progress 

1.3.10. Suggested Readings 

1.3.1. Introduction 

Rābiʻa al-ʻAdawiyya al-Qaysiyya or simply Rabiʿa al-Basri (717–801) was a Sufi mystic who 

lived in the eighth century. She was regarded as the first female saint of Sufism, the mystical 

tradition of Islam. Not much is known about Rabia al-Basri, except that she lived in Basra in 

Iraq, in the second half of the 8th century CE. She was born into poverty. But many spiritual 

stories are associated with her and what we can glean about her is reality merged with legend. 

These traditions come from Farid ud din Attar, a later Sufi saint and poet, who used earlier 

sources. Rabia herself has not left any written works. 

1.3.2. Objectives 

1. To know the personality of Rabia al Basri 

2. To under her philosophy 

3.  To understand real essence of her prayers. 

1.3.3. Life 

She was the fourth daughter of her family and therefore named Rabia, meaning “fourth”. She 

was born free in a poor but respected family. According to Farid al-Din Attar, Rabia’s parents 

were so poor that there was no oil in house to light a lamp, nor a cloth even to wrap her with. 

Her mother asked her husband to borrow some oil from a neighbor, but he had resolved in his 

life never to ask for anything from anyone except the Creator. He pretended to go to the 

neighbor’s door and returned home empty-handed. 

In the night, Prophet Muhammad (peace be upon him) appeared to him in a dream and told 

him, “Your newly born daughter is a favorite of the Lord, and shall lead many Muslims to the 
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right path. You should approach the Amir of Basra and present him with a letter in which 

should be written this message: ‘You offer Durood to the Holy Prophet one hundred times 

every night and four hundred times every Thursday night. However, since you failed to 

observe the rule last Thursday, as a penalty you must pay the bearer four hundred dinars’. 

Rabia’s father got up and went straight to the Amir with tears of joy rolling down his cheeks. 

The Amir was delighted on receiving the message, knowing that he was in the eyes of 

Prophet. He distributed 1000 dinars to the poor and joyously paid 400 dinars to Rabia’s 

father. The Amir then asked Rabia’s father to come to him whenever he required anything, as 

the Amir would benefit very much by the visit of such a soul dear to the Lord. 

After the death of her father, a famine overtook Basra and Rabia parted from her sisters. 

Legend has it that she was accompanying a caravan, which fell into the hands of robbers. The 

chief of the robbers took Rabia captive, and sold her in the market as a slave. The new master 

of Rabia used to take hard service from her. She would pass the whole night in prayer, after 

she had finished her household jobs. She spent many of her days observing fast. 

Once the master of the house got up in the middle of the night, and was attracted by the 

pathetic voice in which Rabia was praying to her Lord. She was entreating in these terms: 

“Lord! You know well that my keen desire is to carry out Your commandments and to serve 

Thee with all my heart, O light of my eyes. If I were free I would pass the whole day and 

night in prayers. But what should I do when you have made me a slave of a human being?” 

There was a divine light enveloping her as she prayed. At once, the master felt that it was 

sacrilegious to keep such a saint in his service. He decided to serve her instead. In the 

morning he called her and told her his decision; he would serve her and she should dwell 

there as the mistress of the house. If she insisted on leaving the house, he was willing to free 

her from bondage. 

She told him that she was willing to leave the house to carry on her worship in solitude. Thus, 

the master granted and she left the house. Rabia went into the desert to pray and became an 

ascetic. Unlike many Sufi saints, she did not learn from a teacher or master but turned to God 

himself. 

Poverty and self-denial were unwavering and her constant companions. She did not possess 

much other than a broken jug, a rush mat and a brick, which she used as a pillow. She spent 

all night in prayer and contemplation chiding herself if she slept for it took her away from her 

active Love of God. 

As her fame grew, she had many disciples. She also had discussions with many of the 

renowned religious people of her time. 
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Though she had many offers of marriage, and tradition has it one even from the Amir of 

Basra, she refused them, as she had no time in her life for anything other than God.  

More interesting than her absolute asceticism, however, is the actual concept of Divine Love 

that Rabia introduced. She was the first to introduce the idea that God should be loved for 

God's own sake, not out of fear—as earlier Sufis had done. 

She taught that repentance was a gift from God because no one could repent unless God had 

already accepted him and given him this gift of repentance. She taught that sinners must fear 

the punishment they deserved for their sins, but she also offered such sinners far more hope 

of Paradise than most other ascetics did. For herself, she held to a higher ideal, worshipping 

God neither from fear of Hell nor from hope of Paradise, for she saw such self-interest as 

unworthy of God's servants; emotions like fear and hope like veils i.e., hindrances to the 

vision of God Himself. 

She prayed "O Allah! If I worship You for fear of Hell, burn me in Hell, and if I worship You 

in hope of Paradise, exclude me from Paradise. But if I worship You for Your Own sake, 

grudge me not Your everlasting Beauty. 

Rabia was in her early to mid eighties when she died, having followed the mystic Way to the 

end. By then, she was continually united with her Beloved. As she told her Sufi friends, "My 

Beloved is always with me." 

1.3.4 Philosophy  

She was the one who first set forth the doctrine of Divine Love and who is widely considered 

to be the most important of the early poets. Much of the poetry that is attributed to her is of 

unknown origin. After a life of hardship, she spontaneously achieved a state of self-

realization. When asked by Sheikh Hasan al-Basri how she discovered the secret, she 

responded by stating: “You know of the how, but I know of the how-less.” 

One of the many myths that surround her life is that she was freed from slavery because her 

master saw her praying while surrounded by light. He realized that she was a saint and feared 

for his life if he continued to keep her as a slave. While she apparently received many 

marriage offers (including a proposal from Hasan al-Basri himself), she remained celibate 

and died of old age, an ascetic, her only care from the disciples who followed her. She was 

the first in a long line of female Sufi mystics. 

It is also possible that she helped further integrate Islamic slaves into Muslim society. 

Because of her time spent in slavery early in life, Rabia was passionate against all forms of it. 

She refused a slave later in life. 
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1.3.5 Anecdotes of Rabia 

1. One night Rabia was praying in the hermitage when she was overcome by weariness and 

fell asleep. So deeply was she absorbed that, when a reed from the reed-mat she was lying 

on broke in her eye so that the blood flowed, she was quite unaware of the fact. A thief 

entered and seized her chaddur. He then made to leave, but the way was barred to him. 

He dropped the chaddur and departed, finding the way now open. He seized the chaddur 

again and returned to discover the way blocked. Once more, he dropped the chaddur. 

This he repeated seven times over; then he heard a voice proceeding from a corner of the 

hermitage. 

Man, do not put yourself to such pains. It is so many years now that she has committed 

herself to Us. 

The Devil himself has not the boldness to slink round her. How should a thief have the 

boldness to slink round her chaddur? 

Be gone, scoundrel! Do not put yourself to such pains. If one friend has fallen asleep, one 

Friend is awake and keeping watch. 

2. Two notables of the Faith came to visit Rabia, and both were hungry. It may be that she 

will give us food, they said to each other. Her food is bound to come from a lawful 

source. When they sat down there was a napkin with two loaves laid before them. They 

were well content. A beggar arrived just then, and Rabia gave him the two loaves. The 

two men of religion were much upset, but said nothing. After a while, a maidservant 

entered with a handful of warm bread. 

My mistress sent these, she explained. Rabia counted the loaves. There were 

eighteen. Perhaps it was not this that she sent me, Rabia remarked. 

For all that the maidservant assured her, it profited nothing. So she took back the loaves 

and carried them away. Now it so happened that she had taken two of the loaves for 

herself. She asked her mistress, and she added the two to the pile and returned with them. 

Rabia counted again, and found there were twenty loaves. She now accepted them. This is 

what your mistress sent me, she said. 

She set the loaves before the two men and they ate, marveling. 

What is the secret behind this? They asked her. We had an appetite for your own bread, 

but you took it away from us and gave it to the beggar. Then you said that the eighteen 

loaves did not belong to you. When they were twenty, you accepted them.I knew when 

you arrived that you were hungry, Rabia replied. I said to myself, how can I offer two 

loaves to two such notables? So when the beggar came to the door I gave them to him and 



33 
 

said to Almighty God, ‘O God, Thou hast said that Thou repayest tenfold, and this I 

firmly believed. Now I have given two loaves to please Thee, so that Thou mayest give 

twenty in return for them. When eighteen were brought me, I knew that either there had 

been some misappropriation, or that they were not meant for me. 

3. Once Rabia passed by Hassan’s house. Hasan had his head out of the window and was 

weeping, and his tears fell on Rabia’s dress. Looking up, she thought at first that it was 

rain; then, realizing that it was Hassan’s tears, she turned to him and addressed him. 

Master, this weeping is a sign of spiritual languor. Guard your tears, so that there may 

surge within you such a sea that, seeking the heart therein, you shall not find it saves in 

the keeping of a King Omnipotent. 

These words distressed Hasan, but he kept his peace. Then one day he saw Rabia when 

she was near a lake. Throwing his prayer rug on the surface of the water, he called, Rabia, 

come! Let us pray two rakas here! Hasan, Rabia replied, when you are showing off your 

spiritual goods in this worldly market, it should be things that your fellow-men are 

incapable of displaying. 

4. Once Rabia sent Hasan three things, a piece of wax, a needle, and a hair. Be like wax, she 

said. Illumine the world and yourself burn. Be like a needle, always be working naked. 

When you have done these two things, a thousand years will be for you as a hair. 

5. Why have you tied the bandage? She asked. Because my head aches, the man replied. 

How old are you? She demanded. 

Thirty, he replied. 

Have you been in pain and anguish the greater part of your life? She enquired. 

No, the man answered. 

For thirty years you have enjoyed good health, she remarked, and you never tied about 

you the bandage of thankfulness. Now because of this one night that you have a headache 

you tie the bandage of complaint! 

6. A party of men once visited her to put her to the test, desiring to catch her out in an 

unguarded utterance. All the virtues have been scattered upon the heads of men, they said. 

The crown of Prophethood has been placed on men’s heads. The belt of nobility has been 

fastened around men’s waists. No woman has ever been a prophet. All that is true, Rabia 

replied. But egoism and self-worship and ‘I am your Lord, the Most High have never 

sprung from a woman’s breast. No woman has ever been a hermaphrodite. All these 

things have been the specialty of men. 
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7. Abd al-Wahed-e-Amer relates as follows. I went with Sufyan Thauri to visit Rabia when 

she was sick, but out of awe for her I could not begin to address her. You say something, I 

said to Sufyan. If you will say a prayer, Sofyan said to Rabia, your pain will be eased. Do 

you not know who has willed that I should suffer? Was it not God? Rabia demanded. Yes, 

Sufyan agreed. How is it that you know that, Rabia went on, and yet you bid me to 

request from Him the contrary of His will? It is not right to oppose ones Friend. What 

thing do you desire, Rabia? Sufyan asked. 

Sufyan, you are a learned man. Why do you speak like that? What thing do you desire? 

By the glory of God, Rabia asseverated, for twelve years now I have desired fresh dates. 

You know that in Basra dates are of no consequence. Yet till now I have not eaten any; 

for I am His servant, and what business has a servant to desire? If I wish, and my Lord 

does not wish, this would be infidelity. You must want only what He wishes, to be a true 

servant of God. If God himself gives, that is a different matter. 

Sufyan was reduced to silence. Then he said, since one cannot speak about your situation, 

do you say something about mine. You are a good man, but for the fact you love 

the world, Rabia replied. You love reciting Traditions. This she said, implying that that 

was a high position. 

Lord God, cried Sufyan, deeply moved, be content with me! Are you not ashamed, broke 

in Rabia, to seek the contentment of One with whom you yourself are not content? 

1.3.6. Prayers of Rabia 

 God, whatsoever Thou hast apportioned to me of worldly, things, do Thou give that to 

Thy enemies; and whatsoever, Thou hast apportioned to me in the world to come, give 

that to Thy friends; for Thou sufficest me. 

 God, if I worship Thee for fear of Hell, burn me in Hell and if I worship Thee in hope 

of Paradise, exclude me from Paradise; but if I worship Thee for 

 Thy own sake, grudge me not Thy everlasting beauty. O God, my whole occupation and 

all my desire in this world of all worldly things, is to remember Thee, and in the world 

to come, of all things of the world to come, is to meet Thee. This is on my side, as I 

have stated; now do Thou whatsoever Thou wilt. 

 God, if I worship Thee for fear of Hell, burn me in Hell and if I worship Thee in hope 

of Paradise, exclude me from Paradise; but if I worship Thee for 

 Thy own sake, grudge me not Thy everlasting beauty. O God, my whole occupation and 

all my desire in this world of all worldly things, is to remember Thee, and in the world 



35 
 

to come, of all things of the world to come, is to meet Thee. This is on my side, as I 

have stated; now do Thou whatsoever Thou wilt. 

1.3.7. Death 

Rabia died in her 80s in Basra in 185 AH/801 CE, where her tomb was shown outside the 

city. 

1.3.8. Let Us Sum Up 

Rabia Basri (713-801) was a younger contemporary of Hasan Basri. She used to worship God 

whenever she could. Finally, her master, impressed by her piety and her perseverance, set her 

free. From then on, she devoted all her time to God. Rabi’a believed true piety was grounded 

in tawakkul, or trusting acceptance of God’s will, and total dependence on Him. From this, 

she developed the concept of Divine Love and the idea of possible intimacy with God. She 

used prayer as a medium of free and intimate communication with God. To her, this was not 

just a means of avoiding hell and of entering paradise, but a means of gaining access to God’s 

Presence. Her prayers were a spontaneous outpouring of the heart and often had a mystical 

touch to them. Her mystical sayings were so influential that they took on the form of 

proverbs. 

Rabia lived a life of extreme poverty. When once someone tried to help her, she responded: ‘I 

would be ashamed to ask for worldly things from Him to whom the world belongs; how then 

could I ask for them from those to whom it does not belong?’ She held that God should be 

loved and worshipped without any selfish end in mind. She criticized those who worshipped 

God to secure His favours. She went so far as to say: ‘I want to light a fire in Paradise and 

pour water in Hell so that people no longer worship God for hope of Paradise or for fear of 

Hell.’ She prayed: ‘O my Lord, if I worship You from fear of Hell, burn me in Hell, and if I 

worship You out of hope of Paradise, exclude me from it, but if I worship You for Your own 

sake, then do not withhold from me Your eternal beauty.’ It is narrated that once when 

somebody asked for Rabi’a’s hand in marriage, she replied: ‘He alone is entitled to marry 

who owns himself and has an existence of his own. But I am neither the master of my body 

nor of my life. They are the properties of my Lord. Ask Him for my hand in marriage.’ 

Often noted as having been the single most famous and influential Sufi woman of Islamic 

history, Rabia was renowned for her extreme virtue and piety. She was intense in her self-

denial and devotion to God. As an explanation of her refusal to lift her head toward the 

heavens [to God] as an act of modesty, she used to say: "Were the world the possession of a 

single man, it would not make him rich ... Because it is passing away." 
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She was the one who first set forth the doctrine of Divine Love known as Ishq-e-Haqeeqi and 

is widely considered to be the most important of the early Sufi poets. 

3.1.9. Check Your Progress 

1. Write a detailed note on life and legacy of Rabia Basri 

2. Mention various anecdotes of Rabia Basri? 

3.1.10. Suggested Readings 

1. Margaret Smith, Encyclopedia of Islam, 2nd ed., Vol. 8, "Rābiʻa al-ʻAdawiyya al-

Qaysiyya", Brill, 1995. 

2. Margaret Smith, Rabi'a: The Mystic and Her Fellow-Saints in Islam, Cambridge 

University Press, 2010. 

3. Farid al-Din Attar, Rabe'a al-Adawiya, from Muslim Saints and Mystics, trans. A.J. 

Arberry, London: Routledge & Kegan Paul, 1983. 

4. Leila Ahmed, Women and Gender in Islam. Yale University, 1992.  

5. Farid al-Din Attar, Memorial of the Friends of God 
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Lesson 1.4: Junayd al-Baghdadi 

Lesson Structure 

1.4.1 Introduction 

1.4.2 Objectives 

1.4.3 Early Life 

1.4.4 His Excellence 

1.4.5 His Character and Habits 

1.4.6 Business 

1.4.7 Teachings and Sayings 

1.4.8 Lets Sum Up 

1.4.9 Check Your Progress 

1.4.10 Suggested Readings 

1.4.1 Introduction 

Abul Qāsim al-Junayd Ibn Muhammad al-Khazzāz al-Nihāwandi, was son of a glass 

merchant, nephew of Shaykh Sarī al-Saqati and close associate of Shaykh al-Muhāsibī. He 

was the greatest exponent of the ‘sober’ school of Sufism and elaborated a theosophical 

doctrine, which determined the whole course of orthodox mysticism in Islam. He expounded 

mystical theories in his teachings and in a series of letters written to various contemporaries 

that have survived. Being the head of a large and influential school of Sufism, al-Junayd died 

in Baghdad in 298/910 A.H/C.E. 

1.4.2 Objectives 

 To have an overview of the life of Junayd al-Baghdadi 

 To comprehend the thought and contribution of Junayd al-Baghdadi in the domain of 

mysticism 

 To have the cognizance and relevance of mystical dimensions in Junayd al-Baghdadi  

1.4.3 Early Life 

The First Saint (Qutb) in the era of absence, Shaykh al Tariqah, Sayyid al Ta’ifah, Sheikh 

Junayd al Baghdadi. His patronymic name Abul-Qasim and his respectable name Junayd bin 

Mohammad bin Junaid al-Khazzazi Al Qawariri. Chronologically, his date of birth has been 

recorded to the year 207/823 A.H/C.E. He was originally from Nihavand and was born in 

Baghdad. Due to the occupation of his father as a glass merchant, he was well known as 

“Qawariri”, and, also known as “Khazzaz” (sometimes used to sell fur). After his return from 

Mecca, al Junayd was at the services of His Holiness Sari, and was engaged in glass selling. 
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He started studying sciences from the age of seven and learned religious sciences like fiqh 

(jurisprudence) from Abu Ali Sūri, a student of Imam Shāf‘ī. At the age of twenty, he started 

to issue religious decree (fatwa), and in a very short time, his fame and excellence reached 

such a degree that he was reckoned as Shāf‘ī jurisprudent and the jurists of that age were 

proud to be his disciples. Abul ‘Abbās bin Sarīj (a Shāf‘ī jurist) whenever delivered speech 

on different branches of religious sciences, the scholars was amazed to the extent that they 

observed as:  

“This is a blessing from the outcome of the companionship with Abul Qasim al Junayd. 

He was unique in the science of exegesis, oration and rhetoric of the minutest delicateness of 

the Glorious Quran. For sometime al Junayd preached in the school (Jāmi‘) of Baghdad, but 

due to the critical circumstances, used to pretend to be a follower of Sufiyan al Thawri. Under 

the inner esoteric training/spiritual generosity of his eminent preceptor Shaykh Sari al Saqati, 

al Junayd reached the degree of perfection in Sufism. He obtained the permission to guide 

and lead people on behalf of of his eminent mentor al Saqati. He illuminated to the position 

of vicegerent or successor of Sari al Saqati and ascended to the throne of guidance to guide 

them in religious and spiritual aspects. 

At the onset the condition of his devoutness, he was as such that he came home from school 

and saw his father crying, asked for the reason. His father said: I took alms of my possession 

to your maternal uncle Sari today and he did not accept it. It is evident that my offering is not 

worthy for the friends of God. Junayd al Baghdadi said: give it to me to take that, he may 

accept it. He picked up the dirham’s and went to Shaykh Sari's house and knocked at the 

door. Sari called who is it? Said: I am Junayd al Baghdadi, open the door and accept the due 

offering of the alms. He replied: I do not accept it. Junayd al Baghdadi said: accept it for the 

sake of God, who has dealt so generously with you and so justly with my father. Sari said: 

How did God deal graciously with me and justly with your father? Said: God was gracious to 

you in giving you spiritual dervish hood and to my father in occupying him with worldly 

affairs. You are the one who can accept or reject it as you please, but if he (my father) does 

not want, he must give the alms of his possession to deserving needy. Sari was pleased with 

the answer, opened the door and said, come in, after the alms, I accepted you. Then accepted 

the alms from Junaid and placed him under his spiritual patronage and training. He took him 

to Mecca and trained him to perfection. After sometime appointed him to guide the people 

and finally during the time of his death handed over the spiritual guardianship to him and 

entrusted him with the robe of sincerity and sat him on the throne of guidance. 
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The demise of Junayd al Baghdadi as a result of differences of narrations is the year 297 Hijri 

(910 AD) to 299 Hijri (912 AD) and handed over his spiritual guardianship and succession to 

Sheikh Abu Ali Rudbari. It is said that His Holiness lived for a period of ninety to ninety two 

years and the period of his spiritual guardianship on the throne of guidance and pole was 

between thirty six to forty four years. He was buried in Baghdad near the grave of his 

spiritual mentor, Sari Saqati. 

1.4.4 His Excellence 

 He was a great ‘Ālim, Sufi and preacher in his era and was ahead of all in wisdom and 

eloquence. From the beginning, right up to the end of his life, he was loved by all besides 

everyone was pleased with him as the leader. There was not a single person, who was not 

aware of the status (Maqaam) of Junayd al Baghdadi. He was known as the voice of the 

people, but he always called himself Khādim al Masha'ikh (the servant of the Masters). Many 

of the ‘Ulama also called him Sultan al-Muhaqiqīn as he had traversed very high levels in 

Shari‘ah and Tariqah. Many great Shaykhs followed his Silsila (order). He was the greatest 

Shaykh of his era. He spent time in the service of Shaykh Hārith al Muhāsibi. Once someone 

asked Sari al Saqti if the Murīd can be more famous than the Pīr, al-Saqti said, "Yes, it is 

possible. The perfect example is right before you. I am the Pīr of Junayd al Baghdadi, but he 

is more exalted than me." 

1.4.5 His Character and Habits 

Even though Junayd al Baghdadi was such a great sufi, he was very humble and always 

showed great respect to others, even to those who were not as exalted as him. Once he said to 

his Murid’s, "If only I knew that it was better to read two rakat’s of non-obligatory prayer 

than being with you, then I would have not sat amongst you." He kept fast for most of his 

life. 

1.4.6 Business 

Junayd al Baghdadi initially did business, and used to sell mirrors. His manner was that he 

used to enter his shop, and then read four hundred rakat’s of prayers. This, he continued for 

many years. He then left his shop, and sat in the service of his preceptor. He took a room in 

the house of his Peer and then spent his time their cleansing his heart. When he used to enter 

the state of Muraqabah, he would remove the prayer mat from under him as he did not wish 

to concentrate on anything. He only engrossed himself in the love of Allah and His 

messenger. He spent forty years in Muraqabah (deep spiritual meditation). For thirty years, 

he stood after Esha until Fajr and make remembrance (Zikrullah). He expressed, "For twenty 

years, I did not miss the Takbīr-i-Ulā (First Takbīr of prayer in congregation), and if I thought 
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of any worldly thing during prayer, I would repeat it, and if I thought of paradise or the 

Hereafter in my prayer, then I used to make Sajdah-e-Sahw." 

1.4.7 Teachings and Sayings 

Junaid’s contributions to Sufism are many. His basic ideas deal with a progression that leads 

one to “annihilate” oneself (fana) i.e. to be in a closer union with the Divine. People need to:  

Relinquish natural desires, wipe out human attributes, discard selfish motives, cultivate 

spiritual qualities, devote oneself to true knowledge, do what is best in the context of eternity, 

wish good for the entire community, be truly faithful to God, and follow the Prophet in the 

matters of the Shari’ah”.  

This starts with the practice of renunciation (zuhd) and continues with withdrawal from 

society, intensive concentration   on devotion (‘Ibadah) and remembrance (dhikr) of God, 

sincerity (Ikhlas) and contemplation (muraqabah) respectively; contemplation produces fana. 

This type of “semantic struggle” recreates the experience of trial (bala) and is the key 

concern in al Junaid’s writings. These enable people to enter into the state of fana. Junaid 

divides the state of fana into three parts:  

1. The passing away from one’s attributes through the effort of constantly opposing 

one’s ego-self (nafs);  

2. Passing away from one’s sense of accomplishment that is, passing away from ‘one’s 

share of the sweet desires’ and pleasures of obedience;  

3. Moreover passing away from the vision of the reality ‘of your ecstasies as the sign of 

the real overpowers you’.  

All of these stages help one to achieve fana. Once that is attained, a person is in the state of 

remaining, or baqa. It is through the stage of baqa that one is able to find God – or rather, 

have God find him / her. Reaching baqa is not an easy thing to do though; getting through the 

three stages requires strict discipline and patience. There is even debate amongst scholars as 

to whether or not the third stage is even possible to reach. Junayd al Baghdadi helped 

establish the “sober” school of Sufi thought, which meant that he was very logical and 

scholarly about his definitions of various virtues, Tawhid etc. The people who “experience 

fana and do not subsist in that state of selfless absorption in God but find themselves returned 

to their senses by God characterize his Sober school of Sufism. Such returnees from the 

experience of selflessness are thus reconstituted as renewed selves,” just like an intoxicated 

person sobering up. For example, Junaid is often quoted as saying, “The water takes on 

the color of the cup.” While this might seem rather confusing at first, but “When the water is 

understood here to refer to the Light of Divine self-disclosure, we are led to the important 
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concept of ‘capacity,’ whereby the Divine epiphany is received by the heart of any person 

according to that person’s particular receptive capacity and will be ‘colored’ by that person’s 

nature”. As one can see, such a simple phrase holds such deep meaning; it brings the reader 

back to a deeper understanding of God through a more thoughtful metaphor. 

Once a Sayyid who lived in Jilan, left home with the intention of Hajj, on his journey, he 

passed through Baghdad. He thus presented himself in the circle of Junayd al Baghdadi and 

asked him where he had come from and he said that he was from Jilan, and was a descendant 

of Hazrat Ali (R.A). Junayd al Baghdadi then said, “Your forefather Hazrat Ali (RA) used to 

draw two swords. One against the unbelievers and pagans, while the other against his self 

(nafs). Which sword do you draw?” When the man heard this, he went into a spiritual state 

and began to roll on the ground. He then said, “This is my Hajj; put me onto the path of 

Allah.” Junayd al Baghdadi (RA) said, “Your heart, is the special Haram of Allah, thus you 

should try to the best of your ability no to allow any non-mahram to enter it. 

Junayd Baghdadi (RA) had various disciples, but there was one particular murid, towards 

whom he paid special attention. A few disciples were not pleased with this and asked him 

why he gave preference to the murid over others. Junayd said that he is the most intelligent 

and wise amongst all of them, and it was for this reason that he gave preference to him. He 

then said, “Let me prove this to you.” He gave a chicken and a knife to each murid, and asked 

them to sacrifice it where none would be able to see them. Each of the murid found a very 

quiet and secluded area, and sacrificed the chicken. This one murid came back without 

slaughtering the chicken and was enquired, why he did not slaughter the chicken, he said, 

“Shaykh, wherever I went, I found the Qudrat of Allah present there, and I knew that He is 

All seeing. It is for this reason that I had no option but to return without success.” Junayd 

then said, “Now, did you hear his answer? This is the reason he is so dear to me.” 

1.4.8 Let Us Sum Up 

Junayd of Baghdad (835-910) was a Persian mystic and one of the most famous of the early 

Saints of Islam. He is a central figure in the spiritual lineage of many Sufi orders. Junayd 

taught in Baghdad throughout his lifetime and was an important figure in the development of 

Sufi doctrine. Junayd, like Hasan of Basra was widely revered by his disciples as well as 

frequently quoted by other mystics. Because of his importance in Sufi theology, Junayd was 

often referred to as the "Sultan". 

Junayd established the “sober” school of Sufi thought, which meant that he was very logical 

and of scholarly proficiency about his definitions to various terminologies, virtues, tawhid, 

etc.  

https://en.wikipedia.org/wiki/Persian_people
https://en.wikipedia.org/wiki/Islam
https://en.wikipedia.org/wiki/Tariqa
https://en.wikipedia.org/wiki/Baghdad
https://en.wikipedia.org/wiki/Hasan_of_Basra
https://en.wikipedia.org/wiki/Theology
https://en.wikipedia.org/wiki/Sultan
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1.4.9 Check Your Progress 

A) Answer the following questions in about 250 words 

1. Who was Junayd Al-Baghdadi. Discuss briefly? 

2. Write a short note on Junayd Al-Baghdadi’s Sufi thought? 

B) Provide a detailed answer to the following questions in about 1000 words 

1. Discuss in detail the life and personality of Shaykh Junayd Al-Baghdadi? 

2. Explain the mystical thought and contribution of Junayd Al-Baghdadi? 

1.4.11 Suggested Readings 

Michael A, Early Islamic Mysticism: Sufi, Koran, Mi'raj, Poetic and Theological  

Writings, Mahwah, New Jersey: Paulist Press, 1996.  

‘Attār, Farīd al Din, Tazkirat al-Awliya, Penguin books, London, 1990 

Browne, Edward Granville, A Literary History of Persia, 2015. 

Kara mustafa, Ahmet, Sufism: The Formative Period. University of California Press, 2007  

Arberry, A.J., "al- J̲unayd, Abu 'l-Qāsim b. Muḥammad b. al-Ḏj̲unayd al-Ḵh̲azzāz al-Ḳawārīrī 

al-Nihāwandī" 

Encyclopaedia of Islam, (2nd Ed), Edited by P. Bearman, Th. Bianquis, C.E. Bosworth, E. van 

Donzel and W.P. Heinrichs, Brill, 2009.  
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Sufis of Later Period: Life and Role as Da'is 

i) Khwaja Muin al-Din Chisti (R.A.) 

ii) Shaikh Abdul Qadir Jilani (R.A.) 

iii) Shaikh Shihab al-Din Suhrawardi (R.A.)  
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Unit II: Sufis of Later Period: Life and Role as Da’is 

Lesson 2.1: Khawaja Muin al-Din Chisti (R. A.) 

Lesson Structure 

2.1.1. Introduction 

2.1.2. Objectives 

2.1.3. Life 

2.1.4. The Chishti order 

2.1.5. Teachings 

2.1.6. Celibacy 

2.1.7. Followers 

2.1.8. Let Us Sum Up 

2.1.9. Check Your Progress 

2.1.10. Suggested Readings 

2.1.1. Introduction 

Chishtī Muʿīn al-Dīn Ḥasan Sijzī (1142–1236 CE), known more commonly as Muʿīn al-Dīn 

Chishtī or Moinuddin Chishti, or reverently as a Shaykh Muʿīn al-Dīn or Hazrat Muʿīn al-

Dīn or Khwājā Muʿīn al-Dīn by South Asian Muslims, was a Persian Muslim 

preacher, ascetic, religious scholar, philosopher, and mystic from Sistān. He eventually ended 

up settling in the Indian subcontinent in the early 13th century, where he promulgated the 

famous Chistiya order of Sunni mysticism. This particular tariqa (order) became the 

dominant Muslim spiritual group in medieval India and many of the most beloved and 

venerated Indian Sunni saints were Chishti in their affiliation, including Nizamuddin 

Awliya (d. 1325 CE) and Amir Khusrow (d. 1325 CE). Muʿīn al-Dīn Chishtī's legacy rests 

primarily on his having been "one of the most outstanding figures in the annals of Islamic 

mysticism." Additionally, he is also notable for being one of the first major Islamic mystics to 

formally allow his followers to incorporate the "use of music" in their devotions, liturgies, 

and hymns to God, which he did so in order to make the foreign Arab faith more relatable to 

the indigenous peoples who had recently entered the religion or whom he sought to convert. 

2.1.2. Objectives 

 To know Life history of Muʿīn al-Dīn Chishtī 

 To understand Chishtī order 

 To know him as a preacher of Islam 

 To explore his teachings. 

https://en.wikipedia.org/wiki/Anno_Domini
https://en.wikipedia.org/wiki/South_Asian
https://en.wikipedia.org/wiki/Muslim
https://en.wikipedia.org/wiki/Muslim
https://en.wikipedia.org/wiki/Preacher
https://en.wikipedia.org/wiki/Ascetic
https://en.wikipedia.org/wiki/Ulama
https://en.wikipedia.org/wiki/Philosopher
https://en.wikipedia.org/wiki/Sufism
https://en.wikipedia.org/wiki/Sistan
https://en.wikipedia.org/wiki/Indian_subcontinent
https://en.wikipedia.org/wiki/Chishti_Order
https://en.wikipedia.org/wiki/Tariqa
https://en.wikipedia.org/wiki/Wali
https://en.wikipedia.org/wiki/Chishti
https://en.wikipedia.org/wiki/Nizamuddin_Awliya
https://en.wikipedia.org/wiki/Nizamuddin_Awliya
https://en.wikipedia.org/wiki/Amir_Khusrow
https://en.wikipedia.org/wiki/Allah
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2.1.3. Life 

Khwājā Muʿīn al-Dīn Chishtī (1141-1235) was born in Sijistan (Sistan) and brought up in 

Khorasan. He was only fifteen when his father died leaving him in possession of a garden and 

a water mill. The economic situation of his family deteriorated with his father’s death, so he 

had to work in the garden himself. One day while he was working, a majzub (ecstatic) named 

Ibrahim Qanduzi came into the garden. The young Khwājā was polite and well-mannered. 

Not only did he offer the dervish a seat under a shady tree but also brought him a bunch of 

grapes to eat. The dervish recognized the spiritual potential of the boy standing in front of 

him. He took some sesame seeds out of his bag, chewed them and put them in Muʿīn al-Dīn 

Chishtī’s mouth. Once he ate the seeds, a spiritual connection was established, and Muʿīn al-

Dīn Chishtī’s latent spirituality was awakened. This experience had such an impact on him 

that he sold his possessions and distributed the money among the poor. 

This version of the story of how he came to renounce the world is considered to be the most 

authentic. The sudden death of his father might have indeed fostered his serious and 

introspective temperament, and urged him to devote his life to a higher purpose. It might 

have been the shock of death that took him, a boy immersed in the world, from all that was 

mundane and brought him into the realm of the spiritual. And it might have been the visit of 

Khwaja Ibrahim that finally encouraged him to detach his mind and heart from earthly 

pursuits and devote himself to the spiritual life he had sought all along. He left his home and 

began to wander from place to place in search of knowledge. For many years he lived in 

Balkh, Samarqand and Bukhara, studying the Qur’an, Hadith, Fiqh and theology. From there 

he travelled to Harwan, a suburb of Nishapur, where he met Shaykh Usman Harwani, a Sufi 

who became his spiritual mentor. Under his tutelage, he practiced rigorous spiritual exercises 

for two and a half years. On completing his training, he was given a khirqa (gown) by the 

Shaykh and appointed his khalifah. From then onwards he was allowed to train his own 

disciples. On leaving Harawan, he proceeded towards Baghdad. On the way, he stopped to 

meet great shaykhs and seek spiritual guidance from them. For almost two months, he stayed 

in Jil with Shaykh Abdul Qadir Jilani, the spiritual founder of the Qadri silsila. He travelled 

in this manner for several years, till he came to Lahore where his wanderings were halted for 

a while. He stayed in the compound of the tombs of Shaykh Husain Zanjani, Lal Qalandar 

and Shaykh ‘Ali Hujwiri. From Lahore, he set out for Delhi. By that time, Muslims having 

already conquered it, it was under the rule of Qutbuddin Aibak, a general of Muhammad 

Ghauri. Being himself a native of Central Asia, Muinuddin found Delhi familiar, as it was 

teeming with nobles, scholars and soldiers all hailing from the same area. 



46 
 

2.1.4. The Chishti Order 

The Chishti order bears the name of Chisht, a town in Khurasan, which lies about one 

hundred kilometers east of Herat. The spiritual founder of the order was Khwaja Abu Ishaq 

Shami (d. 940) who came from Syria and settled for a while in Chisht. He was a disciple and 

a khalifah of Mimshad Dinawari, (the latter being a khalifah of Hubayra of Basra and a 

disciple of Junayd of Baghdad). He traced his spiritual lineage through Hasan Basri back to 

Ali ibn Abi Talib and the Prophet Muhammad, and is believed to be ninth after Ali in the line 

of spiritual succession. Muinuddin Chishti belonged to this silsila and is credited with 

bringing it to India, where it went on to become one of the most influential orders. 

When he reached Delhi, he was already a well-known Sufi and his fame preceded him. He 

drew crowds wherever he went. He was a great humanitarian and a well-wisher of his fellow 

men, caring not only for their spiritual uplift, but also for their physical well-being. It was 

precisely for this reason that he was so well loved, and such great claims were made on his 

attention. He soon realized that he had hardly any time left for spiritual devotions; after a few 

months, therefore, he decided to leave Delhi for Ajmer, a town in the interior of Rajasthan. 

He settled in Ajmer around 1206 and found it to be fertile ground for his teachings. The area 

already had some converts to Islam, both from the lower as well as the upper classes. But this 

would not have been the main reason for his choice of location, for among other things, he 

did not believe that the formal acceptance of Islam was necessary to become his follower and 

a Sufi. Therefore, his choice of Ajmer as his ultimate destination must have been influenced 

primarily by its remoteness. It lay far away from the usual routes and was free of the intense 

political activity that marked big urban centers like Lahore or Delhi, which the founders of 

the Chishti orders abhorred. This decision, then, followed the traditions laid down by the 

founders of the Chisti order. 

2.1.5. Teachings 

Khwaja Muinuddin’s simple, ascetic life attracted all and sundry, irrespective of their 

religion. The Muslims and the Hindus, the conqueror and the conquered, all were reminded 

of the social and moral values, which were universal in nature. The Khwaja did not attach 

importance to material power and wealth. He laid stress only on piety, simplicity, lawful 

earning, and devotion to God and service to mankind. His teachings thus appealed to all: 

Hindus and Muslims, rich and poor, high and low. He addressed basic human nature, which 

is common to all human beings. 

He believed, like Rabia Basri, in the concept of ecstatic love for God. He held that one who 

loved God in the true sense could not fail to love His creatures. According to him, the most 
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exalted kind of worship was to help the poor and the needy and to feed the hungry. These are 

his precepts as recorded in Siyar al-Awliya (1388): “If one wishes to protect himself from this 

conflagration (of hell) he must worship Allah. There is no better way than this.” He was 

asked what was meant by this kind of worship: “To listen to the plight of the oppressed, to 

help the needy and to fill the stomachs of the hungry. The man who does these three things 

may consider himself a friend of Allah: 

1) He should have generosity like a river;  

2) Kindnesses like the sun and; 

3) Humility like the earth.  

The man who is blessed is the man who is generous. The man who is respected is the man 

who is clean. The man who removes the burden of others is the real mutawaqil. To be firm in 

the Way depends on two things: to respect the services of Allah and to pay homage to Allah.” 

Muinuddin did not leave any writing of his own, but his teachings and traditions are best 

preserved in Surus us Sudur, the Malfuzaat (sayings and discourses) of his main disciple and 

Khalifah Shaikh Hamidudin Nagauri, as recorded by his grandson. According to Khwaja 

Muinuddin, one who wants to pursue the Way must fulfill the following conditions: one 

should not earn money; one should not borrow money; one should not, if one has eaten 

nothing, even for seven days, reveal this to anyone or seek help from anyone; if one receives 

plenty of food, money, grain or clothing, one should not keep anything for the following day; 

one should not curse anyone and if anyone is hurt by an enemy, one should pray to God to 

guide the enemy towards the right path; if one performs a virtuous deed, one should consider 

that the source of the virtue is either one’s pir’s kindness, the intercession of the Prophet 

Muhammad on one’s behalf, or divine mercy; if one performs an evil deed one should 

consider one’s evil self responsible for the action, and try to protect oneself from such deeds; 

fearing God, one should be careful to avoid actions that might involve one again in evil; 

having fulfilled all the above conditions, one should regularly fast during the day and spend 

the night in prayer; one should remain quiet, and speak only when it is imperative to do so. 

The shariah makes it unlawful both to talk incessantly and keep totally silent. One should 

utter only such words as those that please God. 

2.1.6. Celibacy 

Muinuddin was celibate until he settled in Ajmer, where he married twice. His first wife was 

the daughter of a brother of the local governor. His second wife was the daughter of a local 

Hindu chieftain. 
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2.1.7. Followers 

 The Khwaja’s followers, which included both Hindus and Muslims, found in him a sincere 

and caring guide. The then Hindu society was shackled by a rigid caste system that classified 

people as either high or low born. Justice was not done to the lower classes, for they were 

regarded as being of inferior birth, and therefore inherently debased. When people of the 

lower classes saw that the Khwaja treated all human beings alike, without the slightest 

discrimination, nothing could stop them from flocking to him. He looked after the poor and 

needy as if they were his own kith and kin. Not only did he fulfill their physical requirements, 

but he also took care of their spiritual needs. However, he never attempted to convert them to 

Islam. It was the Islamic concept of the equality of all human beings that played the greatest 

role in bringing them into the fold of Islam. They themselves found irresistible a religion that 

treated everyone on an equal footing. Even today both Hindus and Muslims throng his shrine 

in Ajmer and many believe he intercedes with God on their behalf, caring for them as much 

as he cared while still alive. He was and still is popularly known as Khwaja Gharib Nawaz. 

Thus, the stay of Khwaja Muinuddin in Ajmer brought about a far-reaching spiritual and 

social revolution, and his teachings still form the most important part of the Chishti way of 

life. He died in Ajmer at the age of 97 and was buried there. Khwaja Husain Nagauri later 

built a tomb over his grave. Khwaja Muinuddin had two highly able and talented disciples—

Shaykh Hamiduddin of Nagaur and Shaykh Qutbuddin Bakhtiar Kaki, who lived in Delhi. 

They were his main khalifas who carried on his silsila. 

2.1.8. Let Us Sum Up 

2.1.9. Check Your Progress 

1. Write a detailed note on the life and teachings of Khawaja Muinddin Chisti (R.A.)? 

2. Explain the emergence and spread of the Chisti Order? 

2.1.10. Suggested Readings 

John Esposito (ed.), The Oxford Dictionary of Islam, Oxford, 2004. 

M. Ali Khan and S. Ram, Encyclopaedia of Sufism: Chisti Order of Sufism and 

Miscellaneous Literature (Anmol, 2003). 

Abd al-Malik ʿIṣāmī, Futūḥ al-Salāṭīn, ed. A. S. Usha, Madras, 1948. 

Abū l-Faḍl, Akbar-Nāma, ed. ʿAbd al-Raḥīm, 3 vols., Calcutta, 1873–87. 
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Lesson 2.2: Shaikh Abdul Qadir Jilani (R.A.) 

Lesson Structure 

2.2.1 Introduction 

2.2.2 Objectives 

2.2.3 Life 

2.2.4 Works 

2.2.5 Sermons 

2.2.6 Teachings 

2.2.7 The Qadri Order in India 

2.2.8 Practices of the Qadri order 

2.2.9 Let Us Sum Up  

2.2.10 Check Your Progress 

2.2.11 Suggested Readings 

2.2.1 Introduction 

Shaykh Muhyi’din ‘Abd al-Qadir al-Jilani al-Hasani wal-Husaini was a Persian Hanbali 

Sunni jurist and sufi based in Baghdad. The Qadriyya tariqa (Sufu order) is named after him. 

Jilani is granted the title Sayyid to indicate his descent from Muhammad. The name 

Muhiyudin describes him as a “reviver of religion”.  

2.2.2 Objectives 

 To know Life history of Shaykh Abdul Qadir 

 To understand Qadri order 

 To know him as a preacher of Islam 

 To explore his teachings. 

2.2.3 Life 

The Life of the Founder (1078-1166 CE) was born in the village of Nif, in the district of Jilan 

in northern Iran, south of the Caspian Sea. He was descended from Imam Hasan, the 

Prophet’s grandson. Orphaned early, he was looked after by his maternal grandfather, Sayyid 

‘Abdullah Suma‘i, who was a pious and saintly person. In 1095, when he was eighteen, he 

left Jilan for Baghdad, which was then the hub of unparalleled intellectual activity and where 

the reputed Nizamiyyah College, a seminary founded in 1065 CE, was at its zenith. However, 

he chose not to study in this institution and pursued his studies with other teachers of 

Baghdad. Right from his early childhood, his truthful character had a great impact upon 

anyone who chanced to meet him. There is a story about his journey from his native place to 
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Baghdad which illustrates this special virtue. When he was about to leave, his mother gave 

him forty gold coins—his share in the patrimony, which she concealed by stitching them into 

his cloak. As parting advice to her son, she told him always to be truthful and honest; Abdul 

Qadir promised never to tell a lie. 

On the way, the caravan he was travelling with was held up by some bandits. One of them 

asked Abdul Qadir if he had anything of value with him. He replied that he had forty gold 

coins. The robber did not believe him and moved on to another victim. One after another the 

bandits came and questioned him and he gave them all the same answer. Unbelieving, the 

bandit leader finally asked him to show him where the money was. Abdul Qadir produced his 

cloak and the money was found concealed in its lining. Surprised and puzzled at such 

truthfulness, the bandit asked him why he had owned up to the possession of something of 

value, when he could easily have denied it, thus saving his money. Abdul Qadir replied that 

he had made a promise of truthfulness to his mother, regardless of the circumstances. This 

statement gave the bandit leader a jolt. There and then he fell at his feet and, repenting of his 

wrongdoing, he said: “You keep the promise you made to your mother, while we forget the 

promise that we made to our Creator.” The miscreants returned all their ill-gotten gains to 

their victims with a feeling of true remorse. 

In Baghdad, Abdul Qadir felt drawn to the Hanbalite School of Islamic law, and studied it 

with great perseverance, in spite of constantly finding himself in great financial difficulties. 

Poverty and hunger did nothing to dilute his eagerness for knowledge. He made a careful 

study of the hadith (sayings of the Prophet), jurisprudence and literature. His spiritual training 

was given to him by Shaykh Abul Khayr Hammad ibn Muslim al-Dabbas (d. 1131 CE), an 

unlettered saint who was famous for his spiritual excellence. By then Abdul Qadir had 

already acquired a reputation as a jurist, but the Sufis were not well disposed to his becoming 

one of them. However, since mysticism was looked upon favourably by some of the 

Hanbalite jurists ofthe period, this antagonism soon dissipated. It is reported that Abdul-Qadir 

was initiated into the mystic discipline by his teacher of jurisprudence, Qadi Abu Said 

Mubarak al-Mukharrimi (d. 1129 CE), head of a school of Hanbalite law in Baghdad, who 

bestowed upon him the Sufi robe. Once the Shaykh’s academic and spiritual training in 

Baghdad was over, he withdrew from the world. It is said that he spent the next twenty-five 

years as a wandering dervish, the last eleven years in total seclusion in ruins located some 

distance from Baghdad. Interestingly, Henri Bergson has likened the seclusion of a mystic to 

“the repose of a locomotive standing in a station under steam pressure.” Not surprisingly, 

when in 1127 CE Abdul Qadir re-emerged from his retreat, he was filled with a feeling of 
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purpose and began to address the public with great energy and keenness. He did so on the 

advice—which reinforced his own spiritual leanings—of Khwajah Yusuf Hamadani (d.1140). 

This renewed commitment coincided with his succeeding his mentor, Mukharrimi, as the 

head of a seminary, or madrasa, in Baghdad, where he began to impart his knowledge to 

others. Shaykh Abdul Qadir figures in the works of all of his contemporaries as well as later 

writers as an extremely powerful preacher. Many mystics made an impact upon the people by 

giving them their undivided attention and personal care, but the Shaykh chose a different 

route altogether. He took to addressing vast crowds, thereby bringing about a revolution in 

their lives. Indeed, his feats had no parallel in Islamic history. With this recourse to mass 

appeal, Islamic mysticism entered a new stage, where the mystic teachers of da’irahs (small 

mystic centres of like-minded persons) and zawiyahs (centres for mystics to live and pray in) 

emerged from their retreats and began to address huge gatherings, communicating their 

message of spiritual and moral enlightenment. Shattanawfi (d. 1314) writes in his biography 

that as many as seventy thousand people attended sometimes Abdul Qadir’s sermons. This 

may be somewhat of an exaggeration, but there is no doubt that the sermons were extremely 

popular. The madrasa building soon proved too small to accommodate the eager public, so he 

shifted his lectures to an Idgah. It is said that he used to deliver sermons thrice a week – at 

the Idgah on Friday mornings, at the madrasa on Tuesday nights, and at the hospice on 

Wednesday mornings. Different kinds of people came to him to learn different things. There 

were Sufis as well as scholars of jurisprudence, men of wealth as well as men of letters. Some 

came from lands as far off as Mesopotamia, Persia, and Egypt. Occasionally Jews and 

Christians attended his meetings and were often so inspired by his eloquence that they 

entered the fold of Islam on the spot. Four hundred scribes recorded his every utterance. Of 

the impact made by him as a preacher, Abul Faraj al-Jawzi, a contemporary writer, says that 

as a result of his urgings, people eschewed their evil ways and began to set their feet upon the 

straight and narrow path of the good and the right. What was even more extraordinary was 

that members of his congregations sometimes breathed their last as a result of the 

overwhelming emotion they experienced as they listened to his powerful words. Entrusted 

with the running of a large madrasa by his teacher, Qadi Abu Said Mubarak al-Mukharrimi, 

the Shaykh paid such attention to its constant improvement that its neighbourhood came to 

have almost the status of a madrasa town. The Shaykh himself used to teach several subjects 

of the religious sciences. With both the madrasa and the ribat at his disposal, the Shaykh had 

every opportunity he needed to propagate his teachings. For a period of forty years (1127-

1165), he delivered sermons and gave instruction in religious sciences, and for thirty-five 
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years he also acted as mufti, giving his legal opinion on a variety of issues. He thus blended a 

profound knowledge of Islamic law with a mystical fervour for spiritual life. Though 

apparently committed ideologically to the Hanbalite School, he maintained a certain 

broadness of approach, for according to a report, he acted as the guardian of Imam Abu 

Hanifah’s tomb. During his lifetime, there were certain misgivings about his status as a Sufi 

teacher. But this was due to a misunderstanding of his endeavours. Most certainly, the 

Shaykh looked after a community centre dedicated to the practice of mystic spirituality, but 

since the silsila was organized formally only at a later period, his mystic strivings were not 

given an organizational framework during his lifetime. For a deep and insightful presentation 

of Sufi idealism, one must consult his Ghunyat al-Talibin (That which is Sufficient for 

Seekers), the text most studied by latter day Qadris. One of his greatest achievements was the 

extensive revitalization of Muslim spiritual culture. Some of the founders of other mystic 

orders—like Khwajah Muinuddin Chishti and Shaykh Najibuddin Suhrawardi—derived great 

benefit from directly associating with him, coming under the sway of his mystic ideas. Ibn 

‘Arabi considered him his mentor and refers to him often in his writings, going even to the 

extent of citing him as an example of the perfect khalifah who showed himself to the world 

and practiced worldly sovereignty, and whose excellence was independent of the revelation 

of the Prophet Muhammad. 

2. 2.4 Works 

Twenty-four titles are ascribed to Shaykh Abdul Qadir, of which the most important are:  

(1) Al-Ghunyah li-talibi tariq al-haqq (‘That Which Is Sufficient to the Seekers of the Path of 

Truth’), generally known as Ghunyat al-Talibin, an exhaustive work on the obligations 

enjoined by Islam and the Islamic way of life;  

(2) Al-Fath al-Rabbani (‘The Revelations of the Divine’) a record of sixty-two sermons 

delivered by him during the years 1150-1152;  

(3) Futūh al-Ghayb (‘The Revelations of the Unseen’) a record of seventy- eight sermons 

compiled by his son, Abdul Razzaq. He wrote the Ghunyat al-Talibin, a detailed account of 

his religious views, at the request of his followers and friends. It was translated into Persian 

by Abdul Hakim Sialkoti (d. 1657). Unlike the two other works, the Futūh al-Ghayb and Al-

Fath al-Rabbani, it is a comprehensive work dealing both with Islamic law and mystical 

thought.  

2.2.5 Sermon 

His sermons, however, are less than exhaustive, for his compilers were unable to record his 

every utterance, resulting in certain inevitable omissions. In the two collections of his 
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sermons, the Shaykh emerges as being of an entirely other-worldly nature, but in the Ghunyat 

there is a greater equilibrium between spiritual and worldly obligations. His deliberations on 

faith, charity (zakat), fasting, and hajj (pilgrimage) are followed by an analysis of the 

propriety of behaviour to be observed in daily life. He also deals with the sects that he 

considered to have strayed from the true path, ending with an exposition of his mysticism. 

Overall, the Shaykh set forth his ideas on religion and ethics in the context of faith, devotion 

to God, and interaction with his fellow men. The sermons contained in Futuh al-Ghayb are 

loosely arranged according to their subject matter but are undated. On the insistence of his 

spiritual mentor (pir), Shaykh Abdul Wahab Qadri of Makkah (d. 1607 CE) and of Shah 

Abu’l-Ma‘ali Qadri (d. 1615 CE) of Lahore, Shaykh Abdul Haqq Muhaddith (1551-1642 CE) 

of Delhi, also a Qadri, translated Futuh al-Ghayb into Persian and wrote a commentary to it, 

so that the Shaykh’s views might be disseminated better. Fath al-Rabbani gives the substance 

of the forty sermons the Shaykh delivered in 1150 CE. It represents a single year of the 

Shaykh’s assemblies. Numerous commentaries and translations tried to fill up any gaps that 

make the text obscure. Many abridgements, critical reviews and commentaries of this as well 

as his other works have also appeared. More than a hundred years after the saint’s death, his 

biography, Bahjat al-Asrar (‘The Splendour of Secrets’), was compiled by ‘Ali ibn Yusuf al- 

Shattanawfi (d.1314). 

2.2.6 Teachings 

The Teachings of the Shaykh Abdul Qadir’s spirituality was based on his personal realization 

of God. For him God was an all-encompassing persona, forever immanent in man’s moral, 

intellectual, and aesthetic awareness. He was neither a deified legendary figure nor an 

abstract, rationalized concept of oneness. The Shaykh felt as if he were always in His 

Presence. From his sermons, it was possible to judge the degree of his own understanding of 

God’s Omnipresence. This consciousness of the Divine Omnipresence guided and motivated 

his waking life and raised it to a transcendental level. The Prophet’s urging of people “to pray 

as if you see Him; and if you see Him not, then He sees you” was his most important maxim 

and he certainly practiced what he preached. He believed that this realization made each 

individual’s heart pure and thus attuned it to the realm of the Spirit without, however, losing 

sight of the separateness of the Creator and His creation. On the other hand, his analysis of 

fana‘ (annihilation) and baqa‘ (subsistence) erred on the side of caution, in that they carefully 

skirted the subject of pantheism, although many later Qadri saints, such as Miyan Mir 

(d.1635) and Mulla Shah Badakhshani (d. 1661) of India were not so scrupulous in their 

approach. Total devotion to God constituted the ideal life for the Shaykh. He considered that 
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it was for this sole purpose that God created mankind. The Qur’an says: “I have not created 

jinn and mankind except to worship Me.” (51:56). A “God-conscious existence” gives man 

superior spirituality; it raises him above the worldly grind; it shows him how hollow are the 

supposed “joys of life”; it introduces him to spiritual tranquility and makes it possible for him 

to have access to the true source of spiritual power. The more a man endeavours to “live for 

the Lord; the nearer he comes to realizing the divine purpose of life. One has to surrender his 

life, his will, and his material means to God if he aims at divine realization.” Man is endowed 

with spiritual strength, however, only when he is at one with the Divine Purpose of Existence 

and leads his life in accordance with the Divine Will as revealed in the sunnah (sayings and 

actions of the Prophet). All those who meticulously follow the sunnah in all aspects of day-

to-day living, in effect, submit themselves to the Divine Will. The Shaykh believed that the 

world of the hereafter was veiled from our eyes by the present world. The greater the degree 

of involvement in this world and all its attractions, the more dense will be the veil (hijab) 

between man and the unknowable world of the afterlife. 

The seeker, after further spiritual enlightenment, must leave behind the ego and surrender all 

attachments to worldly, material things. Remaining embroiled in worldly matters de-

sensitizes man spiritually and renders him incapable of responding to the word of God. On 

the question of detachment, the Shaykh went so far as to say that without distancing oneself 

entirely, both physically and mentally, from the surrounding world, one remained dormant as 

a spiritual being. Constant endeavour and an intelligent approach were essential for spiritual 

progress. He held that “the beginning of spiritual life was to transcend the natural urges, tread 

the path of law and then move onwards to one’s destiny and still onward to come back to the 

natural urges, but on condition of the preservation of the law.” So you should transcend your 

urges of nature in the matter of food and drink and dress and marital relations and place of 

residence and tendencies and habits, to honour the injunctions and prohibitions of law. You 

are to follow the Book of Allah and the practice of His Prophet, the blessings and peace of 

Allah be upon him, as Allah says: ‘And accept what the Prophet has brought to you and 

refrain from what he forbids you to do.’” (59:7) for the guidance of those who wished to lead 

a pious life, the Shaykh laid down ten principles recorded in Ghunyat: 

(1) Refrain from speaking ill of those not present;  

(2) Refrain from being unduly suspicious of others; 

(3) Avoid gossip and malicious comments; 

(4) Abstain from looking at anything which is prohibited;  

(5) Always tell the truth;  
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(6) Always be grateful to God;  

(7) Spend money on those who are deserving of help; 

(8) Abstain from straining after worldly power and position;  

(9) Be regular in saying the five daily prayers;  

(10) Adhere to the sunnah of the Prophet and be cooperative towards Muslims. 

The role of the spiritual mentor is underscored by the Shaykh in his explanation of his 

doctrine of spiritual advancement. In Futuh al-Ghayb he compares the spiritual guide to “a 

wet nurse who feeds the baby.” However, in the same work he makes the point that the 

Shaykh is a necessity only in so far as his listeners are consumed by base instincts and 

desires, and are bent upon achieving unworthy ends. But once the lower cravings have been 

overcome, the Shaykh is no longer needed. This explanation makes it clear that, in the early 

stages of one’s spiritual pursuit, the guidance of a mentor is essential, but that if one’s later 

career is marked by due progress, one may proceed independently. Once the Shaykh has 

brought his disciple to the point of turning resolutely away from worldly allurements, he is no 

longer needed as a spiritual guide. Shaykh Abdul Qadir urged his followers to desire for 

others what they desired for themselves, and to refrain from wishing for others what they did 

not wish for themselves. He quoted the following verse of the Qur’an: “Surely God loves the 

doers of good to others,” (3:133) advocating the principle that service to mankind is a worthy 

spiritual deed and that it is a major religious and spiritual duty to make every effort to bring 

about social welfare. When he equated the “service of mankind” with “the highest spiritual 

activity of man”, he greatly broadened the scope of such effort. He looked upon all people as 

“children of God on earth” and considered that true religious dedication was to be found in 

giving assistance to the indigent. “Whoever fills his stomach while his neighbor starves is 

weak in his faith.” His altruism reaches its zenith when he says that “he would like to close 

the doors of hell and open those of paradise to all mankind.” It is the duty of those who wish 

to be pious and righteous, firstly, to refrain from acting oppressively towards others and, 

secondly, to carry out their obligations to them in a sympathetic manner. Quoting 'Ā’ishah, 

the Prophet’s wife, he repeats a saying of the Prophet to the effect that human mistakes and 

wrong doing can be categorized thus:  

(a) Sins one commits against oneself—pardonable by God;  

(b) Sins committed against God by entertaining polytheism—unforgivable by God;  

(c) Acts of tyranny carried out against other human beings—God would not forgive even the 

most trifling of such acts.  
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For him hypocrisy was no lesser a sin than polytheism. Hypocrites would bring down God’s 

wrath upon themselves. Even a scholar (‘ālim) who did not live up to his knowledge was 

branded a hypocrite. In fact, the Shaykh advised his followers to shun those who did not 

make proper use of their knowledge. He is particularly vehement against those who are “like 

lambs in appearance but are really wolves in thought and action.” He advised his flock to live 

on what they earned by honest means and by their own efforts, and to share what they earned 

with others. But he advised them also neither to become completely dependent on those from 

whom they gained their livelihood, nor to be too reliant on the arts and crafts by which they 

earned their living. The Shaykh kept strictly away from rulers, holding them to be unjust and 

exploitative. He necessarily abhorred any dealings with temporal powers, seeing them to be 

counter to the true spirit of religion. Although the Abbasid caliphs anxiously sought his 

blessings, he resolutely discouraged any interaction with them. Sultan Sanjar reportedly 

offered the province of Sistan (in southern Persia) to defray the expenses of his khanqah, but 

he refused the offer, saying: “My face may turn black like the canopy of Sanjar, if except 

poverty I desire anything from Sanjar’s country.” Despite his critical view of rulers, he 

believed that people deserved whatever rulers they had, for it was the outcome of their own 

character and the way they led their lives. He used to say: “As you are, so shall be your 

rulers.” He constantly advised the people to reform their own thinking and conduct, so that 

their rulers might also be virtuous. 

2.2.7 The Qadri Order in India 

 The Qadri order was introduced into the Indian subcontinent in the 15th century. Its first 

centre was established in the Deccan. Later on and independently of it, another centre came 

to be established in Uch in Punjab. The story goes that Shihabuddin Ahmad I (1422-1436), a 

Bahamani ruler of Gulbarga, impressed with the spiritual fame and miraculous powers of the 

descendants of Shaykh Abdul Qadr Jilani, sent his envoy to Kirman where Shah Nematullah 

Wali, a khalifah of the Shaykh, resided and the Sultan was initiated, from a distance, as his 

disciple. Later, the Sultan requested his mentor to send his son, Khalilullah to his court to act 

as his spiritual guide. The Shaykh did not want to part with his only son, so he sent instead 

his grandson, Mir Nurullah, the son of Khalilullah. The Sultan received him with great 

reverence and built a town in his honour, naming it Ni’amatabad. When Shaykh Nematullah 

died in 1431 CE, Shah Khalilullah joined his son in the Deccan, bringing his other sons as 

well. The presence of Shah Nematullah’s son and grandsons in the Bahamanid Sultanate 

considerably reduced the influence of the spiritual descendents of Gesu Daraz and the Chishti 

order in the Deccan, while enhancing that of the Qadri. In the second half of the 15th century, 
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a Qadri khanqah was established in Uch near Multan, making Punjab the second Indian 

centre of the Qadri activities. The khanqah was founded by Shaykh Muhammad al Husaini al 

Jilani, known as Muhammad Ghawth (d. 1517 CE), who was a direct descendant of Shaykh 

Abd al-Qadir through his son, Abd al Wahhab. Shaykh Muhammad al Husaini al Jilani, was 

succeeded by his son, Shaykh Abd al Qadri Sani, who in turn was succeeded for a brief 

period of time by his son, Abd ur Razzaq (d. 1535) and then his grandson, Shaykh Hamid 

(d.1571 CE). Shaykh Hamid achieved great popularity amongst the masses. His two sons, 

Shaykh Abdul Qadir and Shaykh Musa, both had the ambition of becoming their father’s 

khalifas. The matter reached the court of Akbar, who disliked Shaykh Abdul Qadir and 

favoured Shaykh Musa over him. Therefore, while the people of Uch considered Abdul Qadir 

to be his father’s khalifah, the court of Akbar and the Sufis associated with it considered the 

khalifah to be Shaykh Musa. One of the greatest disciples of Shaykh Musa was Shaykh 

Abdul Haq Muhaddis Dihlawi. Shaykh Hamid’s most outstanding successor and disciple 

however was Shaykh Dawud. He was already a wandering dervish and an ascetic when he 

had a dream in which the Ghausul 'Azam (Abd al Qadir Jilani) instructed him to seek Shaykh 

Hamid as his mentor. He did so successfully and later on became known for his spiritual 

excellence and devotions. Once or twice a year he would distribute all the gifts accumulated 

in his house, keeping only a pot and a mat for himself. On the birth and death anniversaries of 

Ghausul Azam, some hundred thousand people would assemble near his Shergarh khanqah to 

share in these gifts. He was succeeded by his nephew and son-in-law, Shaykh Abul Ma’ali 

(d.1554 CE), who was an accomplished poet, writing under the pen name of Ghurbati. 

Among his admirers was Shaykh Abdul Haqq Muhaddis Dihlawi. It was during a short stay 

in the khanqah of Shaykh Abul Ma’ali in Lahore that he completed the Persian translation of 

Abdul Qadir Jilani’s, Futuh al Ghayb, and furnished it with a commentary, Miftah-i Futuh 

(‘Key to Futuh’). Shaykh Abdul Haqq (1551-1642) was initiated into the Qadri order by his 

pir, Shaykh Musa, who was close to Akbar as well as his courtiers, Abul Fazl and Faizi, but 

he did not share his pir’s liking for life at the imperial court. He soon left Agra and returned 

to Delhi. He stayed there for a while and then travelled to Makkah where he studied under 

Shaykh Abdul Wahhab Muttaqi al Qadri al Shazili, who taught him the importance of 

strengthening one’s beliefs within the framework of the shariah, following this with an 

analysis of Sufi works dealing with the concept of wahdat al-wujūd. This advice seems to 

have been taken to heart, for all the writings of Abdul Haqq balance the requirements of the 

law with the practice of mysticism. The list of his spiritual friends and mentors include, 

amongst others, Shah Abul Ma’ali Qadri and Khwaja Baqi Billah, the Naqshbandi. He is also 
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credited with writing a letter to his contemporary Ahmad Sirhindi the Mujaddid, his main 

opponent on the issue of wahdat al-wujud. His devotion to Abdul Qadir al Jilani was 

proverbial. His work, Akhbār al-Akhyār (‘Notes about the Pious’), relating to Indian Sufis, is 

prefaced by a long biography of the Shaykh. As already mentioned, he translated his work, 

Futūh al-Ghayb, into Persian. He shared, largely, the world view Ibn ‘Arabi though he 

believed that some of his propositions were difficult for the uninitiated to understand. 

Nonetheless, he was a most ardent defender and exponent of Ibn ‘Arabi’s doctrine of wahdat 

al-wujūd and wrote commentaries on controversial passages in Ibn ‘Arabi’s work in order to 

convince the 'ulamā' of their true significance. However, he was also a great scholar of the 

hadith, and some consider his works on the hadith to be more valuable than anything else he 

might have written. Besides the mysticism worked out from the theological position by the 

learned Sufis, there was yet another type of mystical sensitivity and devotional passion 

represented by Miyan Mir and others like him. Miyan Mir, also known as Mir Muhammad, 

(1531-1635 CE) was a contemporary of Abdul Haqq, but was not well educated like him and 

spoke only the local Sindi dialect. Miyan Mir’s pir, Shaykh Khizr, was a Sufi mentioned in 

Dara Shikoh’s Sakinat ul Auliyā (‘The Ship of Saints’) as a passionate believer in poverty and 

asceticism. After receiving guidance from him, Miyan Mir went on to Lahore to seek 

knowledge from the Sufis living there. Soon his fame spread everywhere, forcing him to 

leave the town for a while. One of the myths surrounding him tells of an incident when he 

was sick and he had a dream in which Ghaus ul Azam appeared to him and cured him of his 

ailment. His philosophy of life was based on trust in God, or tawakkul. It is said that he used 

to throw out water on a hot Lahore evening to ensure that none remained for the next day. He 

scorned Sufis like Shaykh Bahauddin Zakariyya, a Suhrawardi shaykh of great renown and 

the recipient of lavish gifts, expressing doubts about his spiritual achievements. He even 

criticized the Sufi custom of wearing a patched cloak, as it attracted unnecessary attention to 

the Sufis, who were then frequently brought offerings. He himself wore ordinary clothes and 

believed that it was the bay'ah, or pledge, that bound the disciple to his mentor and to the Sufi 

order, and not the wearing of a khirqa. Once, when Jahangir was passing through Lahore, he 

heard about Miyan Mir and requested him to grace his camp with his presence. Apparently, 

the Emperor was so impressed with his asceticism that he dared not present him with any gift 

except the skin of a white antelope to pray on. The most prominent of Miyan Mir’s disciples 

was the celebrated pir of Prince Dara Shikoh, Shah Muhammad known as Mulla Shah (1584-

1661 CE). He was born in a small village in Badakhshan in Central Asia and was initially 

educated there. Later on he left for Balkh where he studied theology and Arabic. From there 
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he moved to Srinagar in Kashmir, where he stayed for the next few years. Subsequently, 

while traveling in Hindustan, he heard of Miyan Mir and decided to become his disciple. He 

found in him the perfect pir. Miyan Mir was singularly proud of Mulla Shah and prophesied 

that the Qadri silsila would gain fame through him. He remained celibate throughout his life, 

never missing his obligatory prayers, even when sick, and was considered an unsurpassed 

master of dhikr, as well as a great adept of breath control, or habs-i nafs. Dara Shikoh, the 

eldest son of Shah Jahan, was an ill-fated prince who lost his life and the throne at the hands 

of his youngest brother Aurangzeb, in 1659. His fame rests on his scholarly pursuits, his 

interest in comparative religion and fascination with spirituality. In this last quest, Mulla 

Shah became his pir as well as the pir of his sister Jahan Ara, teaching the highborn disciples 

the intricacies of wahdat al-wujud and initiating them into the practices of the Sufis.  

A number of works written by the prince have the Sufis and Sufism as their subject: Safinat 

ul Auliyā (‘The Ship of Saints’—a biographical dictionary of the saints, both dead and 

living), Sakinat ul Auliyā (‘The Peace of the Saints’—an account of Miyan Mir, his saintly 

sister Bibi Jamal Khatun and the Miyan’s disciples), Risāla-i Haqq-numā (‘The Treatise of 

the True Guide’ – an exposition of Sufism), Hasanāt ul 'Arifin (‘The Beauty of the 

Gnostics’―a compilation of mystical utterances and sayings of the Sufis). He had also, with 

the assistance of Sanskrit pandits, translated about 50 Upanishads into Persian and compiled 

them in a text known as Sirr-i Akbar (The Greatest Secret). In his introduction to it, he 

claimed that the Upanishads represented the ‘hidden books’ mentioned in the Qur’an. He saw 

in them an explanation of the concept of wahdat al-wujud. It was through Dara Shikoh’s 

Persian Upanishads that these texts first became known in the West. His other important 

work is Majma ul Bahrain (The Meeting Place of Two Oceans) known in Sanskrit as 

Samudara Sangam, in which he expressed his discovery of significant parallels between 

Hinduism and Islam. He said that there were no fundamental differences between the two 

religions, making detailed comparisons of related concepts. He also composed verses with 

mystical themes in Persian and Hindi. 

2.2.8 Practices of the Qadri Order  

Some of the rituals and litanies of the Qadri Order, which came into evidence particularly 

after it spread throughout Turkey, Egypt, India, and Africa, have been attributed to Shaykh 

Abdul Qadir, while others are clearly subsequent additions. Particular features of the order in 

different regions have, at times, been represented symbolically. The Turkish Qadris adopted 

as their symbola green rose. When a novitiate enters the order, the Qadri Shaykh attaches to 

his felt cap a rose with eighteen sections, with Solomon’s Seal in the centre. This cap is 
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called Taj (crown), and is greatly prized in mystic circles. In Egypt, the Qadris wear white 

turbans and carry white banners. The most important of the spiritual practices of the Qadri 

order is dhikr, or the recitation of the name of God. The actual performance of dhikr is 

classified into four types according to the degrees of intensity and emphasis. There are dhikr 

described as ‘dhikr with one stroke’, ‘dhikr with two strokes’, ‘dhikr with three strokes’, and 

‘dhikr with four strokes’, the term ‘stroke’ being used in the metaphorical rather than the 

literal sense. ‘Dhikr with one stroke’ means firmly repeating the name of Allah with a long 

drawn- out breath, as if from high above, with all the force of heart and throat, and then 

returning to normal breathing. A long time must be spent on repeating this continuously. 

‘Dhikr with two strokes’ means sitting, as for prayer, and invoking the Name of Allah, first 

from the right side of the breast and then from the heart. This is done forcefully and 

repeatedly without gaps. This is considered to facilitate concentration of the heart and to ward 

off worry and distraction. ‘Dhikr with three strokes’ is performed sitting cross-legged and 

repeating the Name of Allah first at the right side, then at the left, and the third time from the 

heart. The third stroke has to be much more intense and also more protracted. ‘Dhikr with 

four strokes’ is also performed sitting cross-legged and is done by saying aloud the name of 

Allah first on the right side, then on the left, the third time toward the heart, and the fourth 

time in front of the breast. The last stroke is expected to be stronger and carried on for a 

longer period. After dhikr the Qadris recommend pas-i-anfas, which means controlling one’s 

breathing so as to cause the name of Allah to circulate in the body in the process of inhaling 

and exhaling. Next is the muraqabah, or contemplation. For this one has to focus entirely on 

some verse of the Qur’an or a Divine Attribute and then become completely absorbed in 

contemplating it. It is difficult to explain some of the rituals in which the later followers of 

the Shaykh engage, as they seem to be influenced by local customs. For example, the 

followers of the Qadri Order in North Africa, who are called Gilanis, practice the ritual of 

khalwah which actually refers to spiritual retreat, in their own particular way. Certain 

symbolic items like reeds are fixed between piles of stones, which are then called the 

khalwah. The local women attach strips of cloth to the reeds and burn oil placed in little 

earthen vessels in order to remove the ‘bad eye’. Both men and women visit this type of 

khalwah and pray for the fulfillment of their wishes. In Morocco, certain Qadris vocalize 

their remembrance of God (dhikr) with a musical accompaniment. In Tangier, when the 

Jilalah make vows, they place white cocks in the zawiyah (centre for mystics). These are 

called muharrar and their lives are spared. On the 11th of the month of Rabi’ath sani, those 

who are connected with the Qadri order celebrate the birth and the death anniversary of 



61 
 

Abdul Qadir Jilani, very often by cooking special food and distributing it among the 

followers and neighbours. In Sindi folk tradition, the whole month is often called yarhin, 

‘eleven’, because it is sanctified by this memorial day. In Ludhiana ‘his toothpick is said to 

have taken root’ and to have grown into a tree near which an annual fair is held.  An almost 

unavoidable outcome of such practices was the raising of Abdul Qadir Jilani to the level of a 

deity by the extreme devotees. He himself is supposed to have observed: “All the saints are 

under my feet.” If such a sentiment were actually voiced by the Shaykh, it could only relate 

to his elevated spiritual state—without there being any suggestion of his prominence in a 

saintly hierarchy, as claimed by his later admirers. Even Shaykh Abdul Haqq Muhaddith of 

Delhi, an otherwise very careful scholar of great insight, depicts the Shaykh in terms 

stemming from these far- fetched tales of the saints. The greatness of Shaykh Abdul Qadir lay 

not in his miracles, but in his “God-conscious” way of life and his total devotion to the 

overarching ideal of Islamic mysticism: to realize God, to show people the way to God, and 

to bring happiness to troubled hearts and distracted souls. 

2.2.9 Let Us Sum Up 

Shaikh Jilani has been famous for centuries as the most popular and revered saint of Islam. 

He was the founder of the Qadriya order, the most tolerant and charitable os the sunni order 

of the dervishes. His adherents, knew him as ‘Ghaus-e-'Azam’ (the highest in the hierarchy of 

Saints) for his piety, humility, learning and gentleness of spirit. He is considered the patron 

saint of the Kurds and is held in great veneration by the Muslims of the indo-Pak sub-

continent. 

2.2.10 Check Your Progress 

1. Who was Shakyh Abdul Qadir Jilani? 

2. What do you know about Qadri silsila? 

3. Mention some of the teachings of Abdul Qadir Jilani. 

2.2.11 Suggested Readings 

Shaykh Abdul Qadir Jilani, Futuh al-Ghayb (Revealations of the Unseen) 

Sayings of Shaikh Abd-al-Qadri al-Jilani Malfuzat, Holland, Muhtar (translator), S. Abdul 

Majeed & Co, Kuala Lumpur 

John Renard, The A to Z of Sufism 

J. Spencer Tringham, The Sufi Orders in Islam, Oxford University Press, 1998 

Kahn, Masood Ali and Ram, S, Encyclopeadia of Sufism, volume 1 
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Lesson 2.3: Shaykh Shihāb al-Din Suhrawardi 

Lesson Structure 

2.3.1 Introduction 

2.3.2 Objectives 

2.3.3 Life 

2.3.4 Works  

2.3.5 The Establishment of the Suhrawardi order 

2.3.6 Suhrawardi Thought and Practice 

2.3.7 Let Us Sum Up 

2.3.8 Check Your Progress 

2.3.9 Suggested Readings 

2. 3.1 Introduction 

Abu’l Najib ‘Abd al-Kāhir bin ‘Abd Allah al-Bakri (1097-1168 CE) was a Sunni mystic who 

flourished in the 12th century. He was born in Suhraward in the Jibal region. As a young 

man, he came to Baghdad and studied the Hadith, Fiqh and Arabic grammar and literature at 

the famous Nizamiyah madrasa. When he was in his twenties, he abandoned formal studies, 

turned to asceticism and returned to Isfahan. There he joined Ahmad al-Ghazali (d. 1126), the 

illustrious mystic and brother of Muhammad al Ghazali, and became his disciple. Later on he 

returned to Baghdad where he became a disciple of Hammad al-Dabbas (d. 1131), an 

unlettered Sufi of great excellence, who was also the pir of Abdul Qadir Jilani. He taught fiqh 

and hadith as well as mysticism in a madrasa and for a while lectured also at the Nizamiyah. 

He wrote a work in Arabic, Ādāb al-Muridīn (‘The Etiquette of the Disciple’), which a 

number of Indian Sufis subsequently translated into Persian. He had numerous disciples, one 

of whom, Shihabuddin Suhrawardi, his nephew, went on to give an organizational form to his 

teachings and doctrines. 

2.3.2 Objectives 

1. To know life history of Shaykh Shihab al-Din Suhrawardi (R.A.) 

2. To understand Suharawardiyya silsila 

3. To know him as a preacher of Islam 

4. To evaluate his teachings. 

2.3.3 Life 

Shihabuddin Abu Hafs al-Suhrawardi (1145-1235 CE) was born in Suhraward and he came 

to Baghdad at a very young age. He studied theology under Shaykh Abdul Qadir Jilani, but 
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also attended the lectures of other prominent scholars, including those given by his uncle, 

Abu Najib, both at the Nizamiyyah and at the latter’s ribat (hospice) on the bank of the 

Tigris. His uncle initiated him into Sufism. After his uncle’s death in 1168, he withdrew from 

the world and began to teach in the ribat. His teachings generated great interest and he started 

to give lectures at other places in the city as well. He was a great orator and could hold the 

attention of the audience for hours, bringing many to the state of spiritual awakening. He 

maintained friendly relations with many known Sufis of the day and knew, among others, 

Muinuddin Chishti, the founder of the Chishti centre in Ajmer and Najmuddin Kubra, the 

great Sufi of the Kubrawiya order. Legendary accounts speak of his meeting in Baghdad with 

Ibn ‘Arabi and Ruzbihan al-Baqli. Shihabuddin Suhrawardi became very close to the Abbasid 

caliph, al Nasir, who founded a beautiful khanqah for him. He acted as the court theologian 

and was elevated to the position of Shaykh al-Shuyukh within the Sufi circles of Baghdad. 

On a number of occasions he acted as the caliph’s envoy to the courts of contemporary rulers. 

This association gave rise to the Suhrawardi tradition of keeping in touch with temporal 

rulers and the order’s approval of the acceptance of lavish gifts.  

2.3.4 Works 

Shihabuddin Suhrawardi wrote a number of books of which ‘Awariful Ma’arif (The Benefits 

of Knowledge) is the most important. It continued the tradition of the earlier Sufi manuals of 

al-Sarraj and Kalabadhi but it rearranged the earlier material and supplemented it with new 

information. The text went on to become the most closely studied piece of literature of the 

Sufis, with both Suhrawardis and the Chishtis using it as a practical guide. Besides chapters 

dealing with specific topics, such as the definition of the Sufi, derivation of the term, the 

concept of Tawhid, (Monotheism) the mystic way, prayer, dhikr, (remembrance of God) 

meditation, sama', (musical assembly) etc., it also talks about the role of the shaykh and his 

relationship with his disciples. For the first time it describes the Sufi hospice, (khanqah), and 

discusses various issues concerned with running it. After his death, he was succeeded in 

Baghdad by his son, ‘Imaduddin Muhammad Suhrawardi (d. 1257) who acted as the 

custodian of the ribat. Other disciples were ordered by the Shaykh to return to their 

homelands and establish new centres there. 

2.3.5 The Establishment of the Suhrawardi Order 

The Suhrawardi order traces its spiritual origins to Shaykh Abu Najib Suhrawardi (1097-1168 

CE) though it was his nephew and disciple Shaykh Shihabuddin Suhrawardi (1145-1234 CE), 

who laid the true foundations of the order. The order was brought to the Indian subcontinent 

by his able disciples, Shaykh Bahauddin Zakariyya, who founded a khanqah (Hospice) in 
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Multan, Shaykh Jalal’uddin Tabrizi, who settled in Bengal, and Qadi Hamiduddin Nagauri 

who settled in Delhi. The Suhrawardi silsila went on to become one of the most popular on 

the subcontinent, next only to the Chishtiyya, though the continuous history of the silsila can 

be traced only through the khalifas of Shaykh Bahauddin Zakariyya. 

2.3.6 Suhrawardi Thought and Practice 

The Suhrawardis entered India in the 13th century and went on to consolidate their hold over 

the Indian mind as a result of the activities of the khalifas of Shaykh Shihabuddin 

Suhrawardi. Initially, they were centred in Multan in Sind, but later their teachings were 

carried on to other parts of north India with centres developing in Delhi, Badayun and in 

Bengal. The Sufis of the Chishti order were already there in Ajmer, Delhi, Nagaur and 

Ajodhan. There was much interaction between these two orders and the great masters of both 

corresponded with each other and also met personally. There are records of Hamiduddin 

Suvali of Nagaur, a Chishti shaykh, writing to Bahauddin Zakariya on the issue of the wealth 

that Sufis were permitted to hold, along with that of a meeting of both in Delhi. Qadi 

Hamiduddin Nagauri, a Suhrawardi shaykh and a close friend of Qutubuddin Bakhtiar Kaki 

and his khalifah Nizamuddin Auliya, in fact, performed the formal handing over of the relics 

of Nizamuddin Auliya to Baba Farid, his spiritual successor. A Sufi text, ‘Awarifu’l Ma'arif, 

written by Shihabuddin Suhrawardi, was the standard manual for most of the Sufis of the 

subcontinent, with both the Suhrawardis and the Chishtis using it as a handbook to train 

disciples. Baba Farid taught it to his pupils together with another text, Lawa’ih, a lost text of 

Qadi Hamiduddin Nagori, which was then considered to be the most advanced text on 

mysticism. In principle, the traditions of both the orders were not opposed to each other, 

though they favoured and laid stress on different sets of practices. The life of the disciples 

was organized around the khanqah, which included the living quarters of the presiding 

shaykh, dormitories for the followers and pilgrims, cells for meditation, a communal kitchen 

and a dining hall. The Chishtis preferred to use the term jamā'at khana rather than khanqah, 

but both were essentially interchangeable. Most of the Chishti hospices were originally built 

in places far removed from urban centres, and any urban activity around them was a later 

development mostly due to the popularity of the shrine. The Suharwardi khanqahs were as a 

rule established with the help of grants, for the Suhrawardis accepted gifts from rulers and 

wealthy merchants. They therefore had no dearth of money, for riches were treasured as 

future assets, a principle diametrically opposite to that followed in Chishti hospices, where 

nothing was to be kept for the next day. It is said that Shaykh Bahauddin Zakariya was 

probably the richest saint of medieval India and his lifestyle differed considerably from the 
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austere, God-trusting atmosphere of his Chishti neighbours. His khanqah was well run. He 

had fixed hours for reception. Instead of devoting himself to continuous austerities, he 

preferred to keep a well-filled granary in order to be able to live lavishly. He believed there 

was nothing wrong with possessing wealth, for it could not corrupt a Suhrawardi Sufi if he 

was totally devoted to the spiritual ideal. 

Neither did Shaykh Bahauddin Zakariyya consider it necessary to open his doors to all and 

sundry. He did not tolerate qalandars, (mystic wanderer) for he believed that everyone should 

work and earn a living instead of opting for a life of dependency. But his successors, like 

Shaykh Ruknuddin, were more tolerant. They felt that it was the demands of the qalandars 

and dervishes that justified the Shaykhs’ monetary possessions. The culture of the Chishti 

jamaat khanas was somewhat different and everyone was welcomed there. Even if there was 

nothing in the jamaat khana to offer to the visitor, a glass of water would be presented with 

apologies. The Chishtis believed in and practiced the principle of the equality and 

brotherhood of all men, for all were God’s creatures in equal measure. In this ideology, there 

was no room for discrimination between one and the other. They were all God’s servants, 

seekers of truth and deserving of respect. The concept of wahdat al-wujud was not present in 

the Sufi thought of the subcontinent till almost the 14th century. Iraqi, a khalifah of 

Bahauddin Zakariya and a great poet who was familiar with the ideas of of Ibn ‘Arabi, 

introduced them in his writings. Before that, the most studied text ‘Awāriful Ma'arif, and 

other contemporary texts spoke of the oneness of a mystic with God only in the terms of love, 

using the metaphor: “Lover, love and beloved are all one”. Each aspirant to the Sufi path was 

required to begin his spiritual course with tawba (repentance). This was done under the 

guidance of the pir, and the salik was asked to submit to the divine will. The two orders 

differed to some extent as regards the details of these rituals. The Suharwardis attached great 

importance to salat (prayer) and dhikr (remembrance of God) as far as the purification of the 

soul was concerned. They believed that fasting in the month of Ramadan was sufficient for 

this purpose. This annual training course, if performed properly, would suffice for the whole 

year. Shaykh Bahauddin Zakariya recited this verse of the Qur’an to his followers: “Eat what 

is pure and act righteously.” The advice Shaykh Jalaluddin Tabrizi, another Suhrawardi saint, 

gave to his followers is very telling: “Eat three times a day and use the strength gained from 

the food for prayers and abstention from sin.” The Chishtis, however, believed in rigorous 

ascetic exercises. They laid heavy emphasis on fasting in order to achieve the goal of spiritual 

purification. They often fasted on alternate days. Even when they ate, they ate sparingly. Self-

mortification, meditation and contemplation formed essential parts of Chishti life. The 
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Chishtis also used a number of different techniques, particularly of exhalation and inhalation, 

which they learnt from the yogis. They combined these yoga techniques with dhikr to achieve 

concentration, which was essential to the enhancement of mystical sensitivity. Samā', which 

was geared towards achieving the same goal, that is union with God, formed an indispensable 

part of the Chishti rituals. The Suhrawardis did not attach such importance to samā' but they 

too indulged in it occasionally. They did not reject it altogether, allowing it only for the salik 

at an advanced stage. The Suhrawardi order was closer to the true, orthodox spirit of Islam. It 

did not preach a renunciation of the world in the way that the Chishtis did, for the Chishtis 

not only renounced wealth and desire, but sometimes even marital relations, often practicing 

celibacy like Nizamuddin Auliya and Bakhtiar Kaki. The Suhrawardis allowed everything 

which was labeled legitimate in Islam. They focused on the recitation of dhikr and the 

prescribed fasting in the month of Ramadan, but did not encourage supererogatory fasting. 

They went even further, sternly rejecting the practice of self- prostration before the Shaykh, a 

practice widely adopted by the Chishtis. 

2.3.7 Let Us Sum Up 

The founder of the famous Sufi order, ‘Suhrawardi” is Shaykh al-Shayyukh Shahab al-Din 

Abu Hafs ‘Umer bin Muhammad al-Bakari Al-Suhrawardi, al-Shafi'ī, Muhadiths Bagdadi. 

He was a Persian philosopher and founder of the Iranian school of illuminationism, an 

important school in Islamic philosophy and mysticism. He has love and affection for sufis of 

other tariqas (Sufi orders) and was well respected by those Sufis as well. Mulla Sadra, the 

Persian sage of the safavid era described Suhrawardi as the Rivial of the traces of the Pehlavi 

(Iranian) Sages, and Suhrawardi, in his magnum opus “the philosophy of illumination”, 

thought of himself as a reviver or resuscitator of the ancient tradition of Persian wisdom. 

2.3.8 Check Your Progress 

1. Who was Shaikh Shihabuddin Suhrawardi (R.A.)? 

2. To which sufi order he belongs? 

3. Mention some of practices of Suhrawardiya order? 

2.3.9 Suggested Readings 

Sijzi, Amir Hasan, Fawā'id al-Fu'ād, Bulandshahr, 1855-56 

Shihabuddin Suhrawardi, The ‘Awāriful Ma’arif ,  tr. of H.W. Clarke, Delhi, 1984. 
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Lesson 2.4:  Khawaja Muhammad Baha al-Din Naqshbandi (RA) 

Lesson Structure 

2.4.1 Introduction 

2.4.2 Objectives 

2.4.3 Life 

2.4.4 The Pioneers of the Order 

2.4.5 Disciples of Khawaja Naqashband 

2.4.6 Let Us Sum Up 

2.4.7 Check Your Progress 

2.4.8 Suggested Readings 

2.4.1 Introduction 

Baha-ud-Din Naqshband Bukhari was the founder of what would become one of the largest 

and most influential Sufi Muslim orders, the Naqshbandi. 

2.4.2 Objectives 

1. To know life history of Khawaja Muhammad Baha al-Din Naqshbandi (RA) 

2. To understand Naqshbandi silsila. 

3.  To know him as a preacher of Islam. 

4. To evaluate his teachings. 

2.4.3 Life  

Khwaja Bahauddin Naqshband (1317-1389), the founder of the Naqshbandi order, was born 

at Kushk-i-Hinduwan, a village near Bhukhara in Central Asia. Later, in his honour, the 

village came to be known as Kushk-i Arifan. The title Naqshband that he used literally means 

‘a painter’ or ‘an embroiderer’. It is possible that it refers to the profession followed by his 

family, but it may just as easily have been a metaphorical usage indicative of his spiritual 

capacity to imprint the name of God upon a disciple’s heart. In the mediaeval period, it was 

not uncommon for children to be sent to the Sufis to receive spiritual knowledge, but this was 

usually done after they had acquired an education in the traditional disciplines such as the 

recitation of the Qur’an and the study of the hadith and jurisprudence. At the age of 18, 

Khwaja Bahauddin was likewise entrusted to a Sufi saint, Muhammad Baba as-Samasi (d. 

1354), who lived in a village called Samas. This saint was a spiritual descendent of Khwaja 

Abu Yaqub Yusuf al-Hamadani (d. 1140), founder of silsila-i-khwajgan. It is said that Samasi 

could see the latent spirituality and greatness of Bahauddin and therefore assigned his 

training to his chief murid, Amir Kulal (d. 1371). It did not take Bahauddin long to achieve 
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mastery in the required spiritual exercises. This made the Shaykh so pleased with his progress 

that he appointed him his khalifah. Early in his association with Amir Kulal, Bahauddin had a 

vision in which he saw his six predecessors in the silsila, beginning with ‘Abd al-Khaliq 

Ghujduwani (d. 1220), a successor of Hamadani. This vision amounted to a second initiation, 

for Ghujduwani enjoined Bahauddin to practice the silent dhikr exclusively, as opposed to the 

dhikr spoken aloud (dhikr bil jehr) in which his master and other disciples used to engage. 

This scandalized his co-travellers on the Sufi path but finally his Shaykh, as-Samasi himself, 

allowed him to follow his way. After his mentor’s death, Bahauddin left Samas for 

Samarqand, visiting Bhukhara and a number of other towns. The Sufis were well-known for 

their contempt of worldly life and their commitment to the quest for truth and spirituality. 

Those could be, of course, found in the study of books. Books were certainly of great value, 

for they prepared one to become receptive to truth and spirituality. However, the Sufis 

preferred to follow the tradition of wandering from place to place in search of individuals 

who ‘realized God’, so that they might learn from their actual spiritual experience. They 

believed that spiritual knowledge was transferred from heart to heart, the only proviso being 

that the owner of the heart possessed the required receptivity, for without it he might not 

recognize spirituality when it was bestowed. Actual journeys for spiritual ends were 

facilitated by the fact that the seekers carried no worldly possessions which could pose an 

obstacle to their search. Bahauddin took the same route and went from place to place in 

search of enlightened souls who could show him the spiritual path. In the course of his mystic 

apprenticeship, he even grazed herds for several years. The purpose of this varied, itinerant 

training was to build up a sense of service, and awaken the feelings of love, compassion and 

generosity, which were considered necessary for the seeker. The last years of his life were 

spent in his own home town near Bhukhara. He died in his native village in 1389.  

The Khwaja lived a very simple life. When asked the reason for such a choice, he replied: 

“Ownership does not go with the mystic path,” meaning that the moment one came to possess 

worldly objects, one’s heart became attached to them. This was the biggest obstacle in 

reaching out to God or Truth. The learned men of other religions like Hinduism, Buddhism 

and Jainism share this view. They believe that the heart cannot concentrate simultaneously on 

these two aspects of life which are so diametrically opposed to each other. If one wants to 

discover Truth and/or God, one must be content with the bare necessities, so that there is no 

hindrance to one’s progress. Khwaja Bahauddin believed that without holding fast to the 

ways of the Prophet and his companions, that is, to the path of the shariah, one could not 

attain the realization of God, for obviously, one can attain God only by treading the path 
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shown by God through His prophets. He took great interest in the spiritual training and 

education of his disciples. Often the disciples were converts from other faiths, and therefore 

needed greater attention, having no previous knowledge of Islamic beliefs. He spared no 

effort in training them thoroughly so that they might communicate the message to the 

uninitiated. Shah Waliullah, a much later Naqshbandi and a great scholar, says that in laying 

down such a rigorous and exacting discipline for his disciples, Khwaja Bahauddin was 

influenced by his sober Turkish background. Khwaja Bahauddin popularized the spiritual 

order of his predecessor throughout the whole of Central Asia, attracting people from all 

walks of life. It is on record that he did go out to meet a number of the contemporary rulers 

and nobles, but on principle he avoided any contacts with them as far as possible. This was 

dictated by his desire to keep his income untainted by anything forbidden and thus 

illegitimate, and he did not trust the rulingclass to be committed to observing the law in this 

regard. He therefore usually refrained from mixing with them or having food with them. 

2.4.4 The Pioneers of the Order 

The order into which Bahauddin Naqshbandi was initiated, and which he was to reorganize to 

become one of the most popular orders of the day was known as silsila-i-khwajgan. It traced 

its origins to the first caliph, Abu Bakr, and another senior companion of the Prophet, Salman 

Farsi. It was founded by Khwaja Abu Yaqub Yusuf al-Hamadani (d. 1140), who studied in 

Baghdad and went on to live in Herat and Marw, where he died. Of his disciples, four are 

known by name: Khwaja Abdullah Barqi, Khwaja Hasan Andaqi, Khwaja Ahmad Yiswi, and 

Khwaja Abd al Khaliq Ghujdawani. Khwaja Abdul Khaliq bin Abul Jamil (d. 1179), who 

came from Ghujduwan near Bhukhara, was the true originator of the features unique to the 

silsila. He wrote in Persian, both poetry and prose, and is credited with having written a 

number of treatises defining his views of the Sufi way. Of these the most famous are: Risala-

i-Tariqat (Treatise on the Spiritual Path), Nasihat-namah (Treatise of Advice) and Risala-i 

Sahibiyyah (The Sahibiyya Treatise). Most of his works did not survive but his teachings are 

accessible in a later work, Rashahat-i ‘Ainul Hayat (Tricklings from the Fountain of Life) by 

Fakhruddin Husain Kashfi (d. 1516), a brother-in-law of Jami. This work dates back to 1504 

and is a mine of fairly reliable information on the Naqshbandis. Bahauddin’s spiritual will 

(Nasihat-namah), which is contained therein, gives the following instructions to his disciples: 

‘Familiarize yourselves with Islamic jurisprudence (fiqh) and the traditions of the Prophet 

(hadith). Do not consort with mystics who are illiterate. Say your prayers in congregation. Do 

not crave renown. Reject any offers of official positions. Neither stand surety for anyone nor 

be yourself litigious. Avoid the company of rulers and princes. Do not construct a khanqah. 



70 
 

Turn a deaf ear to too much mystic music, but do not condemn it entirely. Eat only what is 

lawful. To the extent possible, do not marry a woman who hankers after the comforts and 

convenience of a worldly life. Laughter corrodes the heart. Your heart should be grief-

stricken, your body like that of a sick man, and your eyes filled with tears. You should be 

sincere in whatever you do, particularly in saying your prayers. You should dress in 

threadbare clothing and keep company with dervishes. Your only wealth should be your 

poverty, your home should be the mosque and God should be your friend.’ He also 

formulated eight principles to be observed by the disciples:  

1. Hosh dar dam: ‘Awareness of every breath.’ The Sufi must remember God and remain in a 

state of total awareness while breathing, for he should never let air in and out of his lungs 

without giving proper thought to what he is doing.  

2. Nazar bar qadam: ‘Watching every step.’ A salik (one who treads the Sufis’ spiritual path) 

must evaluate all his actions, for every move he makes should be in the direction of fulfilling 

some divine purpose. 

 3. Safar dar watan: ‘Traveling to the homeland’ or introspection, that is, the practice of 

scrutinizing one’s inner self in order to fully appreciate the state of one’s own psyche.  

4. Khalwat dar anjuman: ‘Solitude in an assembly’ or solitariness when in the company of 

others, that is, engaging externally with one’s fellow men, yet all the while remaining 

internally alone in a spiritual conclave with the Almighty. 

5. Yad kard: remembrance. 

6. Naz gard: keeping one’s thinking under constraints. 

7. Nigah dasht: being vigilant about the shape one’s thinking is taking.  

8. Yad dasht: cherishing the Almighty by focusing one’s full attention on His remembrance. 

The spiritual followers of ‘Abd al-Khaliq Ghujdawani developed a whole philosophy of 

mystic discipline based on these principles. Bahauddin Naqshband, who is said to have had 

training from the spirit of Khwaja Ghujdawani, added three more points to those of his 

predecessor:  

9. Wuquf-i ‘adadi: being vigilant about recalling God, so that one’s attention is not diverted.  

10. Wuquf-i zamani: taking stock of one’s activities, while showing gratitude to God for the 

time devoted to virtuous deeds, and repenting of one’s misdeeds.  

11. Wuquf-i qalbi: keeping the heart alive and receptive to God’s messages. 

These practices were designed to regulate man’s whole inner existence. They gave clear 

expression to spiritual experience, and defined the spiritual states passed through by the 

mystic while on a spiritual quest. The line of spiritual sucession runs from Khwaja 
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Ghujdwani to Bahauddin thus: ‘Arif Riwgari (d. 1259), Mahmud Anjir Faghnawi (d. 1245 or 

1272), ‘Azizan ‘Ali ar-Rimtini (d. 1306 or 1322), Muhammad Baba as- Samasi (d. 1306 or 

1322), Sayyid Amir Kulal al-Bukhari (d. 1371) and Khwaja Bahauddin Naqshband.  

Khwaja ‘Ali Ramitini used to practice dhikr in a loud voice. When asked about this, he 

replied that a beginner was supposed to repeat the name of Allah loudly, but advanced 

mystics could do it in their hearts, that is, by silent repetition. His dedication to the mission is 

evident from the way he worked to disseminate the teachings of his order. While living in 

Khwarizm, he went every day to the market and engaged laborers. First of all, he would 

explain to them the Islamic rules of keeping oneself clean, and then instruct them on how to 

say the prayers and what were the proper ways of engaging in other forms of worship. 

Afterwards he would ask them to do dhikr at all times, even when occupied in work. Then, at 

the end of the day, after having given them religious and spiritual education, he would pay 

them their wages and let them go home. He kept up this practice for a long time till he died. 

His ceaseless efforts succeeded in bringing about a spiritual revolution in the region. 

Disciples of Khwaja Naqshband  

Khwaja Muhammad Parsa (d. 1419) and Khwaja Nasiruddin UbaidullahAhrar (d. 1490) were 

the most noteworthy disciples of Khwaja Naqshband. Khwaja Muhammad Parsa (d. 1419) 

was the sole adherent of Bahauddin among the ulama of Bhukhara and had to endure much ill 

will. However, he established relations with the Timurids and laid the foundation for the 

future greatness of the order. He was a great Sufi of his time, and one can gauge his spiritual 

greatness from his often repeated saying: “One should always pray to God with the same fear 

and faith with which a dying person turns to Him in supplication.” Only a soul that has 

experienced God could have uttered such words, for it is indeed true that God hears our 

supplications only when they are made in all sincerity. 

Khwaja Ubaidullah Ahrar (1403-1490) was born in a poor family in Shash (Tashkent). His 

father, Khwaja Mahmud Shashi, was a farmer and his family went through hard times. They 

did not even have enough clothing to keep themselves warm in winter. He always 

remembered his difficult days, and this perhaps accounts for his great concern for the poor 

and the destitute. He did not show any interest in acquiring a formal education. One of his 

maternal uncles, Khwajah Ibrahim, was keen on having him educated, but his efforts were 

unsuccessful. Khwaja Ahrar believed in manual labour and personally set an example of 

earning a living in this way. After acquiring spiritual training, he returned to his native village 

and took to cultivating the land himself. He worked so hard that very soon he was able to 

purchase 33 hundred villages, including the famous village of Kashghar. He was one of the 
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wealthiest Naqshbandi saints, but his wealth did not make him vain. In fact, he regarded pride 

and arrogance as the greatest moral evils. He believed that a mystic should not succumb to 

pride and arrogance, for these were opposed to the principles on which spiritual life rests. He 

was both modest and humane. Regarding service to humanity to be of supreme spiritual 

value, he spared no effort in helping the poor and the downtrodden. Without doubt his love 

and affection for the people won the hearts of the high and the low alike. Babar held him in 

inordinate esteem and considered him a source of spiritual guidance. Once during the 

Khwaja’s stay in Samarqand, an epidemic broke out. He himself attended the patients, even 

washing their soiled beds. He used to say: “People have reached their spiritual goals through 

different gates. In my case it has been through the door of service to mankind.” He said that 

those who did not come to people’s assistance were as good as tyrants, and that not only other 

human beings but also animals were deserving of sympathy. 

 The Khwaja laid great emphasis on continuous remembrance of God. He did not ask a 

person to cut himself off from society and meditate in seclusion. A believer could attend to 

all the routine chores and still have his heart set on the remembrance of God. For him dhikr 

was not a dry utterance of certain fixed phrases, but something that must permeate one’s 

whole being. He believed that the remembrance of God was the life of the heart. He would 

advise his disciples to remain engrossed in thoughts of God at all times as a prerequisite to 

spiritual development. He emphasized physical cleanliness. He said that if the mystics 

dressed shabbily, they would not be able to attract people to their cause. He always took a 

very active part in training those newly inducted into the order. Like other pirs, he too wanted 

his followers to have full faith in their spiritual guide, for lack of faith would be an obstacle 

to their spiritual progress. Although the Khwaja was not against married life, he felt that it 

was preferable for mystics to remain single, for marital obligations were a great distraction. 

He believed that prophets could marry because their concentration level was very high and 

they did not run the risk of being distracted. As far as ordinary men were concerned, the 

Khwaja held that they did not require such a high level of concentration and hence marriage 

did not pose a problem for them. To the Khwaja, concentration and meditation were to be 

aimed at, subordinating all one’s actions to God’s will. God should be forever present in 

one’s thoughts. For a mystic, mental concentration was more important than spontaneous 

spiritual states of ecstasy, because mental concentration was an abiding thing, while ecstasy 

was a fleeting experience. Like Rabia Basri, he also enjoined his disciples to worship God for 

His love alone, and not for the fear of hell. 



73 
 

According to him, the rulers should not be avoided. Rather, they should be kept in touch with 

in order to exert a healthy influence on them, and thus protect the Muslims from their 

tyranny. He had therefore good relations with many princes of the time including Umar 

Shaykh Mirza, Babar’s father, who was in fact his disciple. Babar mentions in Babar Nama 

the positive influence the Khwaja had on his father. The saints played an important role in the 

medieval world because of the respect and honour in which they were held. They were also 

often invited to act as arbitrators in serious conflicts and people lost no time in adopting them 

as their leaders and guides in both religious and secular matters. Interestingly, they were also 

approached on matters of physical health. The Sufis kept their doors open to all and sundry. 

The lowliest and the highest could equally expect their full attention. Khwaja Ahrar wrote 

only one book—and that at the insistence of his father, Khwaja Mahmud Shashi—entitled 

Risala-i-Walidiyyah (‘Treatise Presented to the Father’). Babar held it in such high esteem 

that he himself translated it from Persian into Turkish, and in one of his verses he called 

himself ‘the servant of the dervishes.’5 He was unwell at that time but strongly believed that 

working on the treatise would have a healing effect upon him, and help him recover from his 

illness. Khwaja Ahrar is considered to be the most influential figure after Bahauddin, and it is 

from him that all the three regional lines derive―central Asian, western Turkish and Indian. 

Members of the order were largely responsible for the spread of Islam among the Uzbeks, 

amongst whom Khwaja Ahrar wielded great spiritual power, and among whom he 

consequently played a political role. The heads of all the independent states, which succeeded 

the Mongols in all lands except Persia, favoured this Sunni order, honoring its leaders during 

their lifetimes and building mausoleums over their graves. For long the Naqshbandi remained 

the dominant regional order with centres in Samarqand, Merv, Khiva, Tashkand, Herat and 

Bhukhara. There were also significant groups in Chinese Turkestan, Afghanistan, Persia, 

Baluchistan and India. 

2.4.6 Let Us Sum Up 

Hazrat Muhammad Bahauddin Shah Naqshband is a 14th century Central Asian Sufi saint 

after whom the Naqshbandi order takes its name.  The venerable Imam was a descendent of 

the Golden chain of Imams from the  Ahl al Bayt of the Prophet Muhammad (SAAS). 

2.4.7 Check Your Progress 

1. Who was Khawaja Muhammad Baha al-Din Naqshbandi (RA)? 

2. Who was the founder of Naqshbandi order? 

3. Name some disciples of  Khawaja Naqashbandi? 
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2.4.8 Suggested Readings 

Abdur Rahman Jami, Nafahatu’l Uns, Teheran, 1337/1918-19. 

H., Naqshband, Algar, EI, Leiden, 1961. 

Rashahat ‘Ainu’l Hayat, Kanpur, 1911. 

Trimingham, J.S., The Sufi Orders in Islam, 1971. 

The Mystics of Islam, R.A. Nicholson, London, 1963. 
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Unit III: Introduction to Main Themes of the Following Sufi Works 

Lesson 3.1: Ghunyat al-Tālibīn 

Lesson Structure 

3.1.1 Introduction 

3.1.2 Objectives 

3.1.3 Cause of the Compilation 

3.1.4 Ghunyat al-Tālibīn 

3.1.5 Features of the Book 

3.1.6 Faith and Islam (Imān wal Islam) 

3.1.7 On the Manners (Ādāb) 

3.1.8 On the Essence of God (Ta‘aruf Billah) 

3.1.9 On the Deviated Sects (Firqat al dhālah) 

3.1.10 On the Vigil and its Recitals 

3.1.11 On the Etiquettes of Disciples (Ādāb al-Muridīn) 

3.1.12 Let Us Sum Up 

3.1.13 Check your Progress 

3.1.13 Suggested Readings 

3.1.1 Introduction 

‘Abdul Qādir bin Abi Ṣālih ‘Abdullah al Jilāni, was born in 470 A.H/1078 C.E in the village 

of Gilān. He was a mystic of great repute and belonged to the spiritual chain of Junayd al 

Baghdadi. At an early age, he memorized the holy Quran and then pursued for Hadīth, Fiqh, 

literature and other Islamic sciences from the reputed scholars of his time. He belonged to the 

Hanbali School of jurisprudence. His contribution to the Islamic mysticism can be depicted 

with the foundation of Qadriyah Silsilah (order) named after him as the most famous order in 

the Indian subcontinent. He devoted his whole life for teaching, preaching and writing the 

valuable books on different themes of Islam. Shaikh ‘Abdul Qādir Jilāni died on 561 

A.H/1166 C.E at his Madrasah in Baghdad. He was given the title of Shaikh ul Islām, Tāj ul 

‘Ārifīn, Pīr-i-Pīrān. 

Shaikh ‘Abdul Qādir Jilāni has dedicated many books on different aspects of Islam. 

1. Al-Fath al-Rabbānī (The Sublime Revelation) 

2. Malfuzāt (Utterances) 

3. Futūh al-Ghayb (Revelations of the Unseen) 

4. Jilā' al-Khātir (The Removal of Care) 
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5. Ghunyat al-Tālibīn (Sufficient Provisions for Seekers) 

3.1.2 Objectives 

 It aims at explaining the basic fundamentals of Islam. 

 It enables a reader to learn the etiquettes of societal matters. 

 It endeavors the seeker of path to have the cognition in its totality.  

3.1.3 Cause of the Compilation 

Shaikh ‘Abdul Qādir Jilāni was requested by his friends to compile a book that will reflect 

the vital issues of Islam as he possessed such capability according to them. Counting on the 

reward and hoping for salvation on the day of reckoning, he set about the work of compiling 

this book with the helpful guidance of the Lord (Rabb), the inspirer of what is right and gave 

it the title. Therefore, he came with the compilation of the book that inculcated all the basic to 

complex issues i.e. from creed to pilgrimage, jurisprudence to theology and companionship to 

disciple-ship.   

3.1.4 Ghunyat al-Tālibīn 

Al-Ghuniyah al-Tālibi Tariq al-Haqq wal-Dīn ( الطالبي طریق الحقغنية  ) or simply Ghunyat-al-

Tālibīn (Sufficient Provision for Seekers of the Path of Truth and Religion) of Shaikh ‘Abdul 

Qādir Jilāni is the comprehensive and an extensive contribution in Arabic language. It covers, 

among other things, the rulings of Shari‘ah, fundamentals of Islam like faith, purification, 

prayers, fasting, pilgrimage, the Quranic exegesis, interpretation and commentary of texts, 

daily supplications, and the rules for disciples. The book contains 39 chapters with each 

chapter being extensively elaborated through verses of Quran, Ahādīth and the scholarly 

suggestions on the theme. However many scholars have critically evaluated this book on the 

premises of numerous weak/forged narrations (Dha‘īf and Mawdhu Ahādīth) and the 

miraculous events attributed to shaikh. Also many scholars doubt its attribution to al-Jilāni 

but the majority of scholars accept it as his work. 

3.1.5 Features of the Book 

This book has been considered as an encyclopediac work presenting diverse themes of 

Islamic sciences. The outstanding features of this famous book can be summarised as 

following: 

1. This book highlights the reflections of al-Jilāni on mysticism as blend of 

piety/austerity, patience/reliance, and gratitude and veracity. 

2. This book encompasses the entire system of Islamic thought and ideology in 

conformity with the creed of Ahl us Sunnah. 
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3. The book refutes the ideas and the complexities of mysticism that are of heretical 

nature as in of Bātiniyyah and other sects. 

4. The approach depicted in the book is unbiased as the gap between tasawwuf and 

Shariah has been bridged by al-Jilāni. 

5. The style of expression with the Quranic verses, Traditions (Hadīth) and the quotes of 

scholars add allure to the inquisitiveness of readers. 

6. The clarity and simple way of narration while explaining the concepts/themes of the 

book is outstanding. 

7. The absence of complex mystic terminology (Istilahāt-i-Sufia) in the book is 

remarkable. 

8. The sequence of presenting the themes from basic level of Islam to the higher level 

i.e. from individual to collective perspective substantiated by the hidden secrecies 

(asrār) behind the themes is exceptional. 

9. The epitome of the work can be visualized from the fact that the revival of 

faith/action, introspection to the escapist mentality, deviating tendency to change the 

mental outlook of man and the removal of uncertainty through knowledge, spirituality 

and preaching has been diligently manifested. 

10.  The diverse perspectives on different sects, makes the book comprehensive and 

multifaceted.    

3.1.6 On Faith and Islam (Al Imān wal Islām) 

The book begins with the chapter on way of becoming a Muslim, the merits of being a 

Muslim, its importunity, complete sequence of ablution (Wudhu), the pre requisites for 

prayers, classification in terms of obligations (Fara’iz) and it ends with the mention of errors 

that conclude the prayer to imperfection. 

On the Alms (Zakah):   

Shaikh ‘Abdul Qādir Jilāni begins with the criteria regarding the deduction of alms for every 

type of entity according to the Islamic guidelines, the quantity prescribe by shari‘ah, the 

deserving people for alms and their types, non-obligatory charity and the charity of Fitr 

(Sadqah al-Fitr) as directed by the holy Quran and in the Prophetic Traditions. 

On the Fasting (Ṣaum):  

In this chapter, Shaikh ‘Abdul Qādir Jilāni offers the description on the obligatory nature of 

fasting during the month of Ramadan as mentioned in the Quran, its exemption to specific 

people and other issues relating to fasting as depicted by Traditions. The seclusion (I‘tikāf) 



79 
 

for the last days of Ramadan, its virtues, place in the Traditions of the Prophet (peace be 

upon him) and concludes with the actions to be performed during I‘tikāf and its impact. 

On the Pilgrimage (Hajj):  

This chapter presents the complete scheme about pilgrimage in a descriptive way. It begins 

with the basic pre-requisites like of being free, adult, rational, enough viaticum (provisions) 

for journey and the peaceful/safer passage. It also contains the detailed supplications that are 

to be recited during the whole pilgrimage, the four pillars of Hajj and the restrains to be 

observed during pilgrimage. 

3.1.7 On the Manners (Ādāb) 

This chapter of the book deliberates upon the important manners of life in an Islamic 

perspective like greeting a person, the ten natural traits in a person (like cleansing mouth, 

nose, brush the teeth, trimming moustaches, keeping beard, circumcision and cutting nails). It 

contains manners that command us to abstain from things like to whistle, clapping and 

licking fingers during prayers. Manners during entering or leaving the house, manners of 

eating and drinking like reciting Bismillah before taking a thing, supplications after eating/ 

drinking, taking meals in group and ends with the manners of hospitality. 

On the Manners of Supplications (Ādāb al Duā’):  

In this chapter Shaikh ‘Abdul Qādir Jilāni mentions the supplications as the means of 

acceptance before almighty Allah. He classifies supplication into different types such as: 

Through Quran (Istia‘adah bil Quran), the supplications during thundering, sighting moon, 

travelling through markets and near the death bed. This chapter also discusses on mending 

health concerns through Quranic supplications like fever, pregnancy and treating servants 

better. 

On the Etiquettes of Marriage:  

It begins with the intention of practising the commands of almighty Allah, protecting our 

religion, continuity of human race and the completion or accomplishing half of our religion 

as mentioned in the verses of Quran and Prophetic Traditions. It also reflects upon the 

etiquettes of copulation, and the obedience of partners (Zawj). 

On the preaching of Truth and Admonition:  

This chapter begins with the Quranic verses on the obligation of enjoining good and 

forbidding the wrong (Amr bil Ma‘rūf wa Nah’ī ‘an al-Munkar). This obligation according to 

the al-Jilāni is mandatory from the scholar to layman and has three steps: 

 To carry it through might (on the part of rulers), as the highest level of faith. 
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 Verbal attestation (Scholarly effort), i.e. middle stage of faith. 

 In the heart (common people), i.e. lowest level of faith. 

The chapter concludes with the five pre-requisites for this obligation as: knowledge about this 

obligation, observing moderation while enjoining, being sober while forbidding, having 

patience and the person should practise himself what he enjoins. 

3.1.8 On the essence of God (Ta‘aruf Billah) 

In this chapter, al-Jilāni explains the Unity of Allah which pertains to His attributes and 

names (Tawhīd Asmā’ wa Sifāt) like His essence of being the Creator, Sustainer, Forgiver etc. 

Al-Jilāni also discusses on the 99 names of Allah (Asmā’ al Husnā) that are mentioned in the 

Quran and ends with the nature of faith (Iman) as the verbal attestation, cognition in heart and 

reflection it in actions. 

On the difference between Imān and Islam:  

Al-Jilāni begins with the Tradition narrated by Umar (R.A) explaining the Islam, Iman, Ihsan 

and Day of the judgment (Qiyamah) as being distinguished by Ahmad bin Hanbal (R.A). It 

also discusses the nature of destiny (Taqdīr), hell fire, paradise and the balance (Mizān) on 

the day of judgment. 

On the Muhammad (peace be upon him) as the last messenger of Allah:  

This chapter begins with the status of the Prophet Muhammad (peace be upon him) as the 

final messenger for the all creatures as the mercy. The consecutive topics relate to the 

miracles of the Prophet (Mu‘jizat) like Quran and the difference of miracles given to the 

Prophet’s before Him. However the important themes like the virtues of this Ummah 

(Ummat-i-Muhammadiyyah), legal status of the Khulafā-i-Rashidūn, Khilafah of Mu‘awiyah, 

the People of House (Ahl I Bayyat) and the virtues of Pious Companions of the Prophet 

(peace be upon him) as depicted in the Quran and Ahādīth.  

3.1.9 On the Deviated Sects 

This chapter begins with the Tradition of the Prophet (peace be upon him) narrating that “you 

will follow the footsteps of earlier nations and will adopt those things as followed by 

them…” Shaikh gives detailed information on the 73 sects that have originated from the 10 

sects like Ahl e Sunnat, Khawarij, Shia’s etc. 

On the preaching and admonition from Quran and Hadīth:  

This chapter is dedicated to the explanation and merits of Ta‘ūz and Tasmiyah i.e., Seeking 

refuge from the Satan or Devil and beginning in the name of Almighty Allah. According to 

Al-Jilani it has five merits like strong adherence to Islam, protection from the wickedness and 
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mischief of devil, entry into the strong citadel of Almighty Allah, cooperation from Allah and 

the companionship of the Prophets, Truthful and martyrs. While the Tasmiyyah has many 

merits like protection for weak, respect for strong, source of illumination for friends, ease for 

souls and salvation for bodies. This chapter concludes with the explanation of repentance 

(Tawbah) and its provisions such as contrition, non-repetition of sins and the complete refrain 

from sins. 

On the Hell and Paradise (Jannah wa Jahannam):  

The chapter extensively deals with the description on the nature of Hell and Paradise from the 

verses of Quran and as mentioned in the Ahādīth. It contains virtues of the 7th month of 

Islamic year i.e. Rajjab, supplications of this month and virtues of the 8th month Sha‘ban, its 

virtues and especially its15th night. 

On the virtues of month of Ramadan (Fadha’il al Ramadhan): 

This chapter begins with the place of Ramadan in the Quran and Ahādīth, its virtues, fasting 

(Ṣaum) with its hidden secrecies (Asrār), its prayers (Tarawīh) night of decree (Laylah al-

Qadr), supplications during that month, the day of celebration (Eīd ul Fitr), the pilgrimage 

(Hajj),  2nd celebration (Eid ul Adhā’), sacrifice on this day with its philosophy and the 10th 

day of 1st Islamic month Muharram with the historical background. 

On the virtues of Friday (Jum‘ah):  

This chapter opens with the virtues of Friday based on the chapter of the Quran named after 

it. This day has been mentioned with the reverence in the Traditions of the Prophet (peace be 

upon him) with numerous deeds that are to be observed like sending blessings (Darūd) upon 

the Prophet (peace be upon him), the supplications of this day, observing repentance and 

sincerity. 

On the days of week especially Saturday and the virtues of fasting of 13th -15th (Al Ayyām ul 

Baydh):   

This chapter deals with the creation of different things by Almighty Allah on different days 

and the virtues of these days. However, Prophet (peace be upon him) urged the fasting of 

three days of every month 13, 14 and 15 as Prophet himself observed the fasting on these 

days. 

3.1.10 On the Vigil and its Recitals 

This chapter discusses two important themes: 

1. The devotion/worship during the night, including the prayers that Prophet (peace be 

upon him) used to perform himself like Tahajjud, its virtues as reflected in Quranic 

verses.  
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2. The supplications recited during night, including the recitation of Quran (Tilāwah al 

Quran) and the specific recitals on five times between Maghrib and ‘Ishā’, ‘Ishā’ and 

sleeping, midnight, concluding moments of night and time of crack of dawn seeking 

forgiveness as Prophet (peace be upon him) observed. 

On the supplications of the day:  

According to al-Jilani it has five times such as:  

1. Crack of dawn up to sunrise, which comprises the recitation of Quran, remembrances 

(Adkār), meditation (Murāqabah) or an assembly for knowledge.  

2. Post sunrise, includes Salah al Awwabīn.   

3. Before noon prayers, praying four rakats of prayer and standing before Allah.  

4. Between noon to afternoon (Zuhr-Maghrib), includes the repetition of prayers like 

night i.e. standing before Allah seeking forgiveness and blessings.  

5. Afternoon to sunset (‘Asr-Maghrib) includes special remembrances (Zikr o Adkār), 

recitation of Quran and the pondering about the universe. 

On the five Prayers; Virtues and Timings:  

This chapter opens with the mandatory observance of prayers as mentions in the verses of 

Holy Quran (2:43, 4:103, 17:78, 30:18,18, 11:114, 20:130) on their fixed times, its 

importance in Quran and Hadīth, manners of Prayers like intention, observance of 

attentiveness and the prerequisites (Farā’iz wa Sunan) etc. 

On the prayers of Friday (Jum‘ah), days of celebrations (‘Eid), Funeral prayers, prayers of 

Night and its virtues, Supplications after Prayers:  

These combined chapters deal with the diversity of prayers i.e. different types of prayers, 

their virtues and manners, the supplications to be observed before or after their completion 

etc. It includes the special mention of Friday prayer (Salah al-Jum‘ah), its obligatory nature, 

criteria for its observance and virtues (Fadha’il). Also the prayers of Eid have been discussed 

with its timings, requirements like place, number of participants, permission from Muslim 

ruler etc. On the funeral prayers al-Jilani discusses the nature of prayer according to the 

gender, number and its way of observance (silently or voiced), the supplications seeking 

forgiveness for the deceased and his burial etc. On the prayers of night, Shaikh has classified 

it according to the days with specific recitations. The chapter ends with the recitations (Dua’) 

after the five daily prayers and after the completion of Quran (Khatmul Quran). 

3.1.11 On the etiquettes of disciples (Ādāb ul Muridīn)  

This chapter is most comprehensive of all the chapters deliberates on the concepts like will 

(Irādah), disciple (Murīd) and objective (Murād), Mutaṣawif and Sufi, the conditions for the 
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beginner in the path (Rah-i-Sulūk) such as sound creed, adherence to the Book and Tradition 

(Quran wa Sunnah), Truthfulness and efforts. The other themes as discussed in the chapter 

are obligations on preceptor like acceptance of disciple, his training, poverty and its 

fundamentals. The book concludes with the primary concepts of mysticism like spiritual 

struggle (Mujahadah), Reliance on God (Tawakkul), good morals (Husn-i-Khulq), gratitude 

(Shukr), Rida, veracity (Sidq) etc as manifested and explained in the Quran, Hadīth and the 

experiences of pious people. 

3.1.12 Let Us Sum Up 

We can say that this book can guide the people from ordinary talent to the master of all 

sciences as the methodology of projecting the concepts, clarifying the confusions and refuting 

the deviated sects is exemplary. However, this work needs to be explored in the 

contemporary age of materialism to prove its relevance. 

3.1.13 Check Your Progress 

A) Answer the following questions in about 250 words 

1. Describe the main features of Ghuniyat al-Tālibīn? 

2. Explain the main concepts as depicted in the Ghuniyat al-Tālibīn? 

3. Elaborate the concept of Cognition as reflected in Ghuniyat al-Tālibīn?  

B) Provide a detailed answer to the following questions in about 1000 words 

1. Explain the major themes as discussed in Ghuniyat al-Tālibīn? 

2. Discuss the Sufi thought of Shaykh ‘Abdul Qadir Jilani as reflected in Ghuniyat al-

Tālibīn? 

3.1.13 Suggested Readings 

1. Al Jīlanī, Shaikh Abd. Ghuniyat al-Tālibīn. Tr. Mubashir Husain, Lahore: Maktabah 

Rehmania, 2000. 

2. Al Jīlanī, Shaikh Abdul Qadir. Ghuniyat al-Tālibīn. Tr. Zaheer ud din Badauni. 

3. Ed. Urdu Da’erah Ma'arif Islamia, Vol 12, Department of Urdu, University of 

Punjab, Lahore, 2005. 

4. Khanam, Farida, Sufism: An Introduction, New Delhi: Good Word Books, 2007. 

5. Mihcioglu, Abdurrahman, A Short Glossary of Sufi Terms  

6. Nadvi, Syed Abul Hasan, Tārīkh-i-Da‘wat wa Azīmat, Vol. 1, Karachi: Majlis-i-

Nashriyat Islam.  

7. Sharief, M.M, A History of Muslim Philosophy, 2 Vols, New Delhi: Adam Publishers.    
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Lesson 3.2: ‘Awārif Al-Ma‘arif 

Lesson Structure 

3.2.1 Introduction 

3.2.2 Objectives 

3.2.3 About the Book- ‘Awārif Al-Ma‘arif 

3.2.4 Motive of the Compilation 

3.2.5 Features of the Book 

3.2.6 On the Origin of Mysticism 

3.2.7 On the Status of Preceptor 

3.2.8 On the Mystic Morals and their Principles 

3.2.9 On the Cognition of Self, State and Station and the Mystic Terminology 

3.2.10 Let Us Sum Up 

3.2.11 Check Your Progress 

3.2.12 Suggested Readings 

3.2.1 Introduction 

Abu Hafs Shihāb ud din ‘Umar bin Muhammad al Bakri Suhrwardī, famous as Shaykh al 

Shuyūkh, Qudwatul ‘Ārifīn, ‘Umdat ul Sālikīn, Al ‘Ālim al-Rubbani, Shaykh al-Islam, Imam 

al-Sālikīn. Born at Suhrward on 534 A.H./1145 C.E and died at Baghdad on 634 A.H/1234 C.E., his 

genealogy continues to Abu Bakr al Ṣiddiq (R.A). At an early age, he came under the training and 

guidance of famous mystic and his uncle shaykh Abu Najīb Suhrawardi (d. 563/1165). He however 

was inclined towards Kalam (Scholastic theology) and had attained perfection in the field. But it was 

due to the timely intervention of Shaykh ‘Abdul Qādir Jīlanī through his uncle that he got renounced 

from the study of Kalam and replaced it with the knowledge of Truth (Ma‘arifah). He studied subjects 

like Quranic exegesis, Hadīth, Fiqh and other sciences from the scholars of the time like Zia ud din 

Suhrawardi, Sheikh Abul Qasim and was regarded as the Master of all sciences.  He is regarded as the 

honored figure among the mystic circles. 

Literary Contribution: Shaykh Suhrawardi wrote many books on different subjects which can 

be summarized as:  

1. Jazb al-Qulūb (جذ ب القلوب) 

2. I‘lām al-Hudā’ (أعالم الهدى) 

3. Behjat al-Asrār (بهجت االسرار) 

4. Rashf al-Nasā’ih (رشف النصائح) 

5. ‘Awārif al-Ma‘arif (عوارف المعارف) 
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3.2.2 Objectives 

 To investigate the contribution of Shaikh Shihab ud din Suhrawardi to the Mysticism. 

 To have the thematic study of ‘Awārif Al Ma‘arif. 

 To manifest the contemporary relevance of ‘Awārif Al Ma‘arif. 

3.2.3 About the Book: ‘Awārif Al Ma‘arif 

Of all the works of al-Suhrwardi, ‘Awārif got familiarity due to its diversity, multifaceted 

nature and clarity. This work was written in 1162 C.E when sheikh was quiet young with his 

extra ordinary powers that were in full reflection. This book was written in Arabic language. 

3.2.4 Motive of the Compilation 

The religious, political and social conditions of that period in various parts of central Asia 

were critical and unstable for the men like Shaykh Suhrawardi. The anarchy created by 

Samani’s, Batini’s, and other religious-political groups disrupted the peace and order which 

forced the scholars to migrate to other parts of world. Therefore, Shaykh al-Suhrawardi chose 

Arabian Peninsula for his reformation work as it was hub of peace that time. Recognizing the 

time and the environment shaykh deciphered his talent with full capacity in the form of 

‘Awārif. This book was written at Makkah and Madinah for his disciples from Iraq, Syria, 

Egypt and Hijaz to reform them through their native dialect. The shaykh mentions the cause 

of writing the ‘Awārif as “The groups of Ṣufi’s have been on the decline, their actions 

reflecting contradictions, their replicates creating ill feelings, chaos and confusions about the 

Shari‘ah and Tariqah. This alarming situation around 560 A.H concluded the al-Suhrawardi 

to come up with the complete scheme of reformation in the form of ‘Awārif Al Ma‘arif. 

Structure of the book: The book has two parts, 1st part contains 32 chapters and 2nd part 

contains 31 chapters. 

3.2.5 Features of the Book  

1. The book has been written in the standard/literary Arabic language of the time that 

concludes it as famous treatise on mysticism. 

2. The coherence, eloquence and continuity maintained in the language, the structure in 

the words and sentences, the adoption of versatile style of that time i.e. Masja‘ and 

Maqfa in ‘Awārif makes it distinguished. 

3. The prose style of ‘Awārif has been influenced by Ghunniyat al-Tālibīn. 

4. The style of narration in ‘Awārif corresponds to Futūh al-Ghayb and Al Fath al-

Rabbani in its contrariety (Tahdīd), the sequence and effectiveness in terms of tone 

and dialect. 
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5. As against the taste of oration, ‘Awārif has aspect of prudence, exhortation 

(Maw‘izah), and comprehensiveness but of exhortation with its empathy and 

impressiveness is worth exemplary. 

6. In terms of its Ma‘ani and Bayan both are imbibed with reality thereby touching the 

heart. This unique feature of ‘Awārif added much to its familiarity among mystical 

circles. 

7. The subject matter of ‘Awārif is mysticism (Tasawwuf), unifying Shari‘ah and 

Tariqah, devotion and austerity. 

8. The mysticism adopted and preached by al-Suhrwardi in ‘Awārif is somewhat 

between the Tasawwuf of ‘Abdul Qadir Jīlanī and Abu Najīb Suhrawardi.  

9. This treatise is highly dedicated to the domain of mysticism i.e. involves practicing 

Shari‘ah, following obligations (Fara’iz) and Traditions (Sunan), rectifying actions 

and self (Nafs), performing special prayers and supplications.  

10. Every chapter of this book begins with the verses of the Quran and the Traditions of 

the Prophet (peace be upon him). 

11. The uniqueness of the ‘Awārif can be vividly seen from the systematic approach of 

discussing and debating its themes. 

3.2.6. On the origin of Mysticism (باب فى ذكر منشاء علوم الصوفية) 

This chapter deals with the evolution of mysticism in the etymological and historical 

perspective. From the literal sense the author while maintaining different views on the origin 

of the word “Ṣufi” rejects all view except its origin related to the people of Ahl al Ṣuffah. Al 

Suhrawardi comments that a Ṣufi is the one who is highly revered and honored before Allah 

and he calls him as Al Muqarrab. 

On the better listening to specific Ṣufi’s )باب فى ذكر بحسن االستماع(: According to sheikh Husn-i-

Istimā‘ means to listen in a better way and most Ṣufi’s agree on the fact that this Husn e 

Istima‘ is bed rock of every goodness and virtue. The chapter discusses many bestowed gifts 

of Allah i.e. heart (Qalb) and intellect (‘Aql). Regarding intellect Al Suhrawardi expresses 

that it has hundred parts, ninety nine out of which belonged to the Prophet (peace be upon 

him) and one part to believers. This one part has further twenty-one parts. The chapter 

concludes with the two issues: 

1. The place of Prophet (peace be upon him) in the Quran, Tradition and the mystical 

view. 

2. The climax of Husn e Istima‘ is “ Let the speaker (Mutakallim) to complete in totality. 
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On the virtues of knowledge of Mystics (باب فى ذكرعلوم الصوفية): This chapter discusses the 

knowledge and action in Quranic, Traditional and Juristic perspective. Al Suhrawardi holds 

that the position of knowledge (‘Ilm) is obligatory (Fard) and holds that the obligatory 

sciences in mystical perspective have three parts.  

1. Knowledge of sincerity (‘Ilm ul Ikhlās). 

2. Knowledge about cognition of the evils of self (‘Ilm al Ma‘rifat Āfāt-i-Nafs). 

3. Knowledge about the evils of action (‘Ilm al Mufsidāt-i-A‘māl).    

In other classification, Al Suhrawardi states obligatory sciences as:  

1. Knowledge about the time (‘Ilm al Waqt). 

2. Knowledge about unification of Allah (‘Ilm al Tawhīd). 

3. Knowledge about five basic pillars of Islam (‘Ilm al Arkān e Khams). 

4. Knowledge of enjoining good and forbidding wrong (‘Ilm al Amr wal Nawāhī). 

5. Knowledge of the linguistic sciences (‘Ulūm ul Lisān). 

The chapter concludes with the comparative study between the knowledge and action (‘Ilm 

wal ‘Aml).  

On the state of mystics, difference of ways: (فى شرح حا ل الصوفية و اختالف طریقهم): 

The chapter begins with the Quranic verses and traditions of the Prophet (peace be upon 

him). This chapter comprehensively presents the different states (Ahwāl) of the mystics, their 

different paths and deals with the following themes: 

1. Keeping heart free from envy. 

2. Following Prophet (peace be upon him) Ittibā‘ as the sign of love of Allah, based on 

the Quranic verses. 

3. Defining the mystic as the one, who follows Tradition (Sunnah) with intellect, 

attention of heart and who he revives the Sunnah of the Prophet Muhammad (peace be 

upon him). 

Regarding the nature of mysticism up to sect of Malamati’s ( باب فى ماهيت تصوف الى باب اصحاب

مةالمال ): 

This chapter deals with the nature of the tasawwuf as Al Suhrawardi quotes the Tradition as:  

“Everything has a key and the key to paradise is the love for the pious (Ṣālihūn) and patient 

poorer (Ṣābir Fuqarā’). This poverty (Faqr) is present only in the nature of mystic and is 

regarded as the bedrock of the Tasawwuf. This chapter manifests the various mystic views 

about the nature of Tasawwuf.  
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Sheikh Ma‘ruf al Karkhi observes that “the Tasawwuf connotes to the reception of realities 

(Haqā’iq) and discern from the wealth of the creation (Khalā’iq) and he who is not Man of 

Faqr, cannot be mystic”.  

Most mystics agree that it has three ends: 

1. Starting point is of knowledge. 

2. Middle point is of action. 

3. End point is of transcendental blessing or bestowness. 

The corresponding chapters deal with the reason or reality behind naming the system as 

“Tasawwuf”, Mutasawwif  (one who is seeking to reach this rank by means of self-

mortification and in his search, is following the footsteps of accomplished Ṣufis), deprecators 

(Malamatis), their difference with the mystics on the basis of concept of sincerity and the 

pseudo mystics like Qalandari’s. 

3.2.7. On the status of Preceptor (باب فى مراتب الشيخ): 

This chapter presents the status, nature and the level of preceptor (Shaykh), as they call their 

fellow men or their disciples towards their Lord and built their relationship with Him. For this 

reason, in the mysticism the preceptor is revered and celebrated thereby referred as the 

vicegerent of the Prophet (peace be upon him) Nā’ib al Rasūl. Besides the above mentioned 

themes, this chapter also deliberates upon: 

1. Need of the preceptor. 

2. Categories of spiritual guides: 

 Pure ascetic Sālik. 

 Pure attracted Majzūb. 

 Ascetic after attracted Sālik ma ba’dah Majzūb 

 Attracted after pure ascetic Majzūb ma ba’dah Sālik. 

From state of servant to the people of monastery (باب فى حال الخادم الى اهل صفه):  

This chapter discusses the real servant (Khādim), the vision of the preceptor, sincerity in 

intentions and the system of mystic robe/dervish mantle (Khirqah) of the Sufis. It is the 

spiritual bond between the preceptor and the disciples among the mystic circles i.e. an oath of 

allegiance. Mystics opine that the Khirqah is the way to reach Allah. 

Al Suhrawardi in this chapter opines that the mystics must reside in monastery (Khanqah) to 

turn their attention to the Almighty and to the purification of hearts. He quotes the verse of 

the Quran “Be patient and vie you in patience and be steadfast” (Quran: 3:199). Here Al 

Suhrawardi interprets the word “Rābitu” as place wherein people came to be employed for 
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monasteries to protect people from the influence of evil. Al Suhrawardi compares these 

people with the people of Ṣuffah (Ashāb al Ṣuffah). The corresponding chapters also deal 

with the features like people as one body (unity), regard for each others, affection, and 

expression of face through joy.  

On the rules for journey and stay for mystics (باب آداب سفروقيام للصوفية):  

This Chapter of the book discusses the rules of journey by quoting the tradition concerning 

journey for knowledge, as highly recommended by Sufis for the sake of receiving benefit. 

The objective of the mystic journey is Mujāhadah Nafs and is the cure of the diseases of self 

(Nafs), revealing hidden treasure of the soul’s state and to bring patience in the seeker. 

Regarding the obligations of the mystics in journey the Al Suhrawardi makes it mandatory 

that need for the companion in journey, praying Qasr and combining two prayers (Jama‘ 

Bayna Salatayn), leader for the group (Amīr). After return from the journey, Al Suhrawardi 

mentions another set of principles like love from the sake of Allah and etiquettes of 

monastery (Khanqah) must be observed in letter and spirit.  

On the State of Sufis, their objectives, Audition and observing forty day Solitudeness with 

Rules  سماع مع آداب واربعين صباحا( ----باب فى احوال الصوفى المتسبب ومقاصد : 

These chapters from 19 to 28 discuss the different status of the mystics on the basis of 

renunciation. According to Al Suhrawardi the real Faqīr are those who express their needs 

only before Allah. He discusses the levels of effacement (Fanā’) i.e. to abandon our wishes 

and desires. Al Suhrawardi classifies Fanā’ into two types: 

1. Fanā’ -i-Zāhirī. 

2. Fanā’ -i-Bātinī. 

Regarding the marital relations of the mystics, Al Suhrawardi makes mention of: 

1 Celibacy (Tajarrud). 

2 Being married (Ta’ahhul). 

While explaining the above mentioned concepts, Al Suhrawardi observes that for the mystics 

(Dervishes), it is beneficial to observe celibacy and continuous fasting (Ṣaum).     

On the system of Audition (Samā‘), Al Suhrawardi quotes the Quranic verses debating its 

nature and status, its types like poetical auditions and enjoying duffs etc. While making 

comparative study of Samā‘ and Samā‘, Al Suhrawardi makes refutation of many absurd 

concepts. 

On the secrecies of forty days of seclusion, the Al Suhrawardi says that it is necessary for the 

seeker to: 

1. Protect his religion (Din). 
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2. Rectification of his self (Tazkiyah al Nafs). 

3. Purify intensions (Islah-i-Niyyah). 

3.2.8 On the mystic morals and their principles (اخالق الصوفية مع آ دا ب):  

On the morals of the mystics, Al Suhrawardi views that mystics strive for the revival of 

Tradition of the Prophet (peace be upon him) through their action. They hold that the best 

person for the humanity to follow is the Prophet (peace be upon him) i.e. the best moral ideal.   

According to Al Suhrawardi, the best morals to be followed are: 

Truthfulness  Honesty  Hospitability 

Moderation  Humility Abandoning false prejudice 

While defining the mysticism from moral perspective, according to al Suhrawardi it means 

having good morals. 

On the etiquettes of mysticism and rules for Muqarribin )آداب تصوف و آداب للمقربين):  

This chapter begins with the definition of etiquette in the literal sense. He defines it as 

“making the esoteric (Bātin) and exoteric (Zāhir) aspects of man disciplined and civilized” 

and this perfection in man concludes him to mystic (Ṣufi). However, these etiquettes in 

mysticism must be in consideration with Shari‘ah and attempt the seeker to truth and are 

classified into two types: 

1. Etiquette of speech. 

2. Etiquette of action. 

These etiquettes are related to matters like purification of heart, maintaining silence over 

secrecies, obliged to fulfill the promises, and utilization of time for good actions. 

Rules concerning purification, ablution, prayers and other actions آداب طهارة الى قيام الليل  

This issue has been dealt in a juristic way by highlighting the way of purification. The 

corresponding chapters deal with the etiquettes and prudence behind the ablution (Wudhu) 

and present juristic approach, its order, supplications before and after ablution and the 

obligations (Fara’iz) of ablution. The next chapters deal with the etiquettes of ablution for 

mystics which include like, using less water, using cloth after ablution. The fact that mystics 

purify their external (Zāhir) as well as their internal (Bātin) has been exclusively presented. 

Regarding prayers (Salah) the book opens with the narration of Quranic verses, Traditions of 

the Prophet (peace be upon him) and juristic perspective etc. For this purpose the Spiritual 

communion, attention and involvement (Khushu wa Khudhu) has to be considered. The 

author reflects upon the prayers of the Muqarribūn and the secrecies (Asrār) behind their 

prayers from start to end. 
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Regarding fasting (Ṣaum) Al Suhrawardi describes its significance from Quranic verses and 

Traditions. He concludes with the sayings of mystics on the etiquettes of fasting as:  

1. To eat less. 

2. Eat according to your need. 

3. Keep it secret (of fasting). 

4. Fast with sincerity. 

5. Moderation while eating. 

6. Food must be from valid source (Halal). 

7. Begin with salt and end with it. 

8. Not to eat before preceptor. 

9. Eat dates. 

10. Not to search deficiency in food. 

11. Eat vegetables. 

12. Supplicate before and after eating. 

Regarding the dress of Sufis Al Suhrawardi maintains: 

1. Dress from valid source of income (Halal). 

2. It should be pure. 

3. It should fulfill the criteria as for prayers. 

4. Be patched. 

On the etiquettes of remaining awake during nights (Qiyām al Layl), Al Suhrawardi quotes 

the Quranic verses and its due importance.  

1. Sleep less 

2. Remain awake during nights. 

3. Seek forgiveness. 

4. Maintain remembrance (Dhikr). 

5. Time Schedule for sleep. 

On the beginning of day and its welcome (باب فى استقبال النهار مع آداب):   

The chapter opens with the verses of the Quran on the performance of prayers at the 

beginning and the closure of the day with the special mention of dawn prayer. Al Suhrawardi 

has specified many authentic and important supplications to be recited for the spiritual 

endeavor of the seeker. The activities of the mystic can be summarized as: 

1. Multiple supplications before and after every prayer. 

2. Perform special prayers that are of non obligatory nature. 

3. Maintain supervision of his internal (Bātin) regularly. 
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4. Sleep during day to remain awake during night.  

On the etiquettes of the Preceptor, disciple and companionship ( آداب الشيخ و المرید الي ماهيت

 The chapter opens with the importance of rights and the duties of both the Preceptor :(صحبت

(Murshid) and the disciple (Murīd) from the Quranic perspective. Al Suhrawardi points out 

that the disciple should maintain: 

1. Silence in the Congregation. 

2. Complete obedience in every aspect. 

3. Ask permission to speak. 

4. Must not question. 

5. Selfless devotion to the Preceptor.   

On the etiquettes of disciple, Al Suhrawardi maintains that the preceptor should observe: 

1. Good behavior with his disciples. 

2. Humbleness. 

3. Train them properly. 

4. Rectify their external as well as their internal. 

On the etiquettes of companionship, Al Suhrawardi puts forth the verses of Quran and 

Traditions of the Prophet (peace be upon him).  He argues that it is the gender homogeneity 

and resemblance that fosters companionship.  

3.2.9 On the Cognition of Self, State and Station and the Mystic Terminology 

Al Suhrawardi begins with the reality on the cognition of soul (Rūh) that it is beyond the 

comprehension of ordinary intellect and it is better to maintain silence on this issue. However 

according to him, the mystics like Junayd al-Baghdadi express that its reality is known to 

Allah only. He also maintains the scholastic opinion that it is second to life, if present and to 

death if not present. 

Al Suhrawardi classifies soul into two types: 

1. Human soul, which is divine. 

2. Animal soul, attributed to the world of creation. 

Also Al Suhrawardi discusses the relation between the soul (Rūh), Heart (Qalb) and the self 

(Nafs). 

Regarding the types of heart, Al Suhrawardi classifies it into four types. 

1. Pure heart, of the believers. 

2. Dark heart, of the unbelievers. 

3. Veiled heart, of the hypocrites. 

4. Blend heart, a heart amalgam of faith and disbelief (between faith and hypocrisy). 
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On the threats to the heart (Khawātir), the Al Suhrawardi views the threats and doubts on the 

part of demons, its identification and details. He opines the fact that sins make the heart 

darken but the forgiveness makes it illuminated. On the causes of these doubts in heart, Al 

Suhrawardi gives the reasons as: 

1. Weakened faith. 

2. Imperfect morals. 

3. Following desires. 

4. Love for wealth. 

5. Wishing higher status before people 

6. While explaining the mystic terms State (Hāl) and Station (Maqām), Al Suhrawardi 

elaborates them by simple and literal style as: 

State (Hāl) means the condition which changes and Station (Maqām) means station which is 

static. On the process how to access these stations (Maqamāt), according to Al Suhrawardi, it 

depends upon: 

1. Extra states (Ahwāl al zā’idah). 

2. Past states (Ahwāl al Sābiqah). 

3. Efforts and actions in stations.   

Regarding the spiritual Stations, Al Suhrawardi begins with seeking forgiveness 100 times a 

day. He that clearly describes that repentance is the bedrock of every spiritual station, 

discipline of station and the key of every state Hāl. 

Al Suhrawardi describes the four secrets vital for the spiritual endeavor as: 

1. Faith (Imān). 

2. Sincere repentance (Tawbatun Naṣūh). 

3. Piety (Zuhd). 

4. Perfection in state of worship. 

On the topic of patience (Ṣabr) in the way of Allah, must be with sincerity of heart and 

exclusion of wrong notions from heart. According to Al Suhrawardi, patience is a 

multifaceted concept and can be classified as:  

1. Obligatory patience is of completion of obligations and withdrawal from prohibitions 

with (will and desires). 

2. Statutory patience pertains to the poverty, sorrow and difficulties.  

Al Suhrawardi quotes the various opinions of Sufis about stations (Maqamāt) and discusses 

the concept of repentance of mystics. According to him, repentance is of two types: 

1. Repentance by common people. 
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2. Repentance by specific people (Khās). 

Regarding Ahwāl and its explanation, Al Suhrawardi includes the concept of love and 

mentions that love has many dimensionss such as: 

1. Love of Allah. 

2. Love of Prophet (peace be upon him). 

3. Love for the sake of Allah. 

4. Not to return to disbelief. 

According to Al Suhrawardi, all the above mentioned components together constitute Faith 

(Imān). 

On the classification of love he categorizes it into the love of special and the love of common. 

The consequence of love concludes to sobriety in the nature or self and fades away 

stagnation. 

Al Suhrawardi ends with the concept of love given by Junayd al-Baghdadi as “to leave the 

attributes of yourself and accept the attributes of the beloved”. 

The concluding chapters of the book discuss the mystic terminology like secret of Allah, 

Collected (Jama‘) and dispersed (Tafarrqah), being glorified (Tajalli) and being veiled 

(Istitār), outward separation (Tajrīd) and inward solitude (Tafrīd), rapture (Wajd), existence 

(Wujūd) and (Tawajid), intoxication (Sukr) and (Sahv), change (Talwīn) and rest (Tamkīn).  

The final chapter discusses the beginning and end of the mystics (Bidayāt wa Nihayāt) like: 

1. Intention before action. 

2. Cognition of self (Ma‘rifah al Nafs). 

3. Performing all obligations. 

4. Recitation of the Quran. 

5. Continuity in good deeds and obligations. 

6. Journey of self. 

7. Forbidding desires. 

8. Fasting more. 

9. Remain awake during nights (Qiyam al Layl). 

The book concludes with the mention of climax or epitome (Nihāyah) by Junayd al Baghdadi 

as “return to the origin or beginning” Al Ruju‘ ila al Bidāyah. 

3.2.10 Let Us Sum Up 

We can say that the sheikh like his predecessors had full command over basic texts of Islam. 

This literary output on his part elaborates the concepts in a lucid manner by quoting 

frequently Quranic verses, Traditions of the Prophet (peace be upon him). It discusses the 
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chapters with the mention of fundamental principles, thereby clarifying the fact that the 

mysticism is not separate from the Shariah but in reconciliation with it. Finally Al 

Suhrawardi critically analyzed the deviated groups like Qalandari’sand Malamati’s. 

3.2.11 Check Your Progress 

A) Answer the following questions in about 250 words 

1. Write a short note on the life of Shaykh Shihāb al-din Suhrawardi? 

2. Discuss the main themes as expressed in ‘Awārif ?  

B) Provide a detailed answer to the following questions in about 1000 words  

1. Write a detailed introduction on the life and works of Shaykh Shihāb al-din 

Suhrawardi? 

2. Explain the difference between the Shari‘ah and Tariqah with special reference to 

‘Awārif? 

3. Describe the various etiquettes for journey as lamented in Awarif? 

3.2.12 Suggested Readings 

Suhrawardi, Abu Hafs Shihabud Din, Awarif al-Ma‘arif, Tr. Shams Barelvi, Lahore: 

Progressive Books, 1998. 

_________________,‘Awārif al-Ma‘arif, Tr. Col. H. Wilberforce Clarke, Calcutta: Royal 

Asiatic Society Bengal, 1891. 

Sharief, M.M, A History of Muslim Philosophy, 2 Vols, New Delhi: Adam Publishers. 

Ed. Urdu Dā’erah Ma'arif Islamia Vol. 11, Department of Urdu, University of Panjab, 

Lahore, 2005. 

Khanam, Farida, Sufism: An Introduction, New Delhi: Good Word Books, 2007. 

Daryabadi, Abdul Mājid, Tasawwuf-i-Islam, Azamgarh: Dārul Musannifin. 
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Lesson 3.3: Kashf-ul-Mahjūb 

Lesson Structure  

3.3.1 Introduction 

3.3.2 Objectives 

3.3.3 About the Book- Kashf-ul-Mahjūb 

3.3.4 Features of the Book 

3.3.5 Book of Knowledge 

3.3.6 Poverty or Faqr 

3.3.7 Mysticism or Tasawwuf 

3.3.8 Doctrines of Ṣufis 

3.3.9 Uncovering the Ten Veils 

3.3.10 Let Us Sum Up  

3.3.11 Check Your Progress 

3.3.12 Suggested Readings 

3.3.1 Introduction 

Abul Hasan ‘Ali Bin ‘Uthmān Al-Jullabi al-Ghaznawi, popularly known as Dāta Ganj 

Bakhsh or simply Dāta Ṣāhib, was a Persian Sufi and scholar during of 11th century (1009 

C.E/402 A.H-1072 C.E/465A.H). He was born in a noble family of Ghazna Afghanistan 

known for their piety and fame. Shaykh al-Hujwīrī entered the Sufi path very early in his life 

and spent many years traveling through the Middle Eastern countries like Iran, Iraq, Syria and 

came under the supervision/guidance of many renowned Sufi Saints. His teachers include 

Abu al ‘Abbās bin Muhammad al Ashqāni, Abu Ja‘far al Saydlāfi, Abul al Qasim al Qushairi 

and Abul Fazal Muhammad Bin al Hasan Khatli through whom he got spiritually inspired 

with Junaid Baghdadi. It is said that Hujwīrī belonged to the Junaidiyyah school of Sufism 

that followed Junaid al-Baghdadi.  

Sheikh al Hujwīrī came to Lahore in 431 A.H during the reign of Mahmud Ghaznavi along 

with Abu Said Hujwīrī and Hammād Sarkhasi. He died in 465 A.H. and was buried there. His 

tomb at Lahore is visited by the multitudes that go there to seek their desires and prayers. 

3.3.2 Objectives 

 To enable the reader about the basic principles of Mysticism. 

 To elucidate the fundamental concepts of Islam like Unity of Allah, Purification and His 

love. 

 To comprehend the mystic terminology in a lucid manner.  
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3.3.3 About the Book- Kashf Al-Mahjūb 

Kashf Al-Mahjūb (Unveiling the Veiled or The Revelation of Mystery) written in Persian 

language, is one of the earliest works on Sufism in the subcontinent and is regarded as the 

unique compilation.      

Motive of  compilation: It is said that one of his native companions Abu Sa‘īd asked al 

Hujwīrī  about the Tariqah, stations of mytics (Maqamāt), their thoughts, compilations, love 

of Allah along with its nature and other attributions with explanation. He came up with the 

answer to these queries in the form of book that highlighted all the aspects of Mysticism. Al 

Hujwīrī began with the Islamic principles from the Prophetic period to the poineers of 

mysticim. The whole objective of this book may comprehend the people from the visionary 

to lay man, the hidden secrets of essence of Almighty Allah. This book guide towards the 

righteous path, explains the gnostic words and reveals the mystries that were hidden, So he 

suggested its unique name as “Kashf al Mahjūb”. This book was written by al Hujwīrī during 

the last days of his life and most parts of this book were written at Lahore. 

Regarding the “Kashf al-Mahjūb (The Revelation of Mystery)”, al Hujwīrī’s objective was 

that the name of the book should proclaim its contents to readers of insight. Beware that save 

Allah’s saints and His chosen friends, the rest of the mankind is veiled from the subtlety of 

the spiritual truth. Since this book is an elucidation of the Way of Truth, a clarification of 

mystical sayings, and an uplifting of the veil of mortality, therefore this title is much suitable 

to it. Scholarly views on the book:      

Regarding Kashf al-Mahjub, Shaykh Nizām al-Dīn Awliyā’ said: “he who has no preceptor 

his quest will be contented by it”.  

3.3.4 Features of the Book 

Being an important treatise of mysticism, we can summarize its important features as 

following: 

1. This book sets forth complete system of Sufism. 

2. The work reflects the attitude of author as that of teacher instructing a student. 

3. The biographical section of book is expository.  

4. Before propounding personal views, author explores the current positions on the topic 

and refutes fallacies if necessary. 

5. The mystical problems and controversies are removed by illustrations of examples 

from personal experiences. 

6. The author maintains the lucidity and clarity by considering the mind of ordinary 

seeker (Sālik). 
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7. The author avoids the hectic philosophical and intellectual discussions, keeping the 

nature of topic (mysticism) before. 

8. The methodology in reflecting the topic is between the Quran and the Sunnah of the 

Prophet (peace be upon him). 

9. The author maintains balance between the shari‘ah and mysticism. 

10. The books conveys the fact of apparentness to basic Islamic tenets irrespective of 

degree of holiness, i.e. non-exemptence from Shari‘ah. 

11. The book manifests itself as the primary source on the laws of mysticism in the 

Persian language in the subcontinent. 

12. The book elaborates the stages/path of Sufism in such a manner that the seeker needs 

no auspicious guidance of spiritual preceptor. 

13.  The book enumerates the doctrines of each Ṣufi school of thought in a simplified 

manner. 

14. The book enlightens the mind to the seeker, leads to straight path with the purity of 

Shari‘ah and concludes him to feel independent of any doubt or uncertainty. 

15. The epitome of this book rests on the fact “Man should annihilate himself in the 

essence of truth to such an extent that none of his act should take place through his 

own thoughts or efforts rather it should emerge as acts of divine.       

Contents of the book: The book contains 25 chapters on different themes.  

Knowledge, Poverty, Tasawwuf (Sufism), The Dress of Sufis, Poverty and Purity, Blame, 

men of prominence amongst the Companions/from the House of the Prophet (Ahl-i Bayt), 

The people of the Veranda (Ahl-i-Ṣuffah), Mystics among the Followers (Tābi‘ūn), Mystics 

of earliest period , Mystics of recent Time, Doctrines of Sufism, Gnosis (Ma‘rifat), 

Unification (Tawhīd), Faith (Imān), Purification, Repentance (Tawbah) and its Collieries, 

Prayer (Salah), Love (Hubb) and its Connected Matters, Alms (Zakah), Liberality and 

Generosity, Fasting (Ṣaum), Hunger and Matters Connected with it, Pilgrimage (Hajj), 

Contemplation (Mushāhadah), Companionship, its Rules and Principles, Mystic terminology 

and Meanings of the Terms, and Audition (Samā‘) 

3.3.5 Book of Knowledge 

The first chapter of this book begins with the knowledge and has five sub chapters on verses 

of Quran regarding knowledge, the Prophetic traditions (Ahādīth). Al Hujwīrī quotes various 

verses from the Quran that qualify for the believers to obtain knowledge. However the 

Prophetic traditions on the importance of knowledge has been quoted as “To seek knowledge 

is obligatory on every Muslim (male or female)”. He also warns the seeker of the flaws as the 
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tradition clearly states as “I seek refuge with thee from the knowledge that profits naught”. 

He observes that it is not obligatory to learn every perspective of knowledge but as required 

and desired upon by Shari‘ah. Here Al Hujwīrī quotes Quranic verse (2:102) which refers to 

the condemnation of useless knowledge. Al Hujwīrī shed deliberates on the comparison 

between knowledge and the action thereby refutes the superiority of one over the other. 

On the classification of knowledge, it is significant to mention that the author classifies it into 

two broader types: 

1. Divine Knowledge or ‘Ilm al Ilāhī. 

2. Human Knowledge or ‘Ilm al Khalq. 

The first one is an attribute of Almighty Allah and is absolute in nature, while the latter is the 

attribute of creation thereby relative in nature. He compares these two types where in the 

human knowledge has no worth with respect to the divine one.          

In another place he classifies knowledge again into two types: 

1. Knowledge of Allah or Ma‘rifah. 

2. Knowledge of Religious Law or Shari‘ah. 

Ma‘rifah is spiritual in nature while the Shari‘ah is practical or outwardly in nature.  Al 

Hujwīrī furthur classifies the Ma‘rifah as : 

1. Allah’s essence (dhāt   ذات) 

2.  Attributes or  صفا ت 

3. Actions or افعال 

While the Shari‘ah based knowledge has been classified as : 

1. The Quran. 

2. The Sunnah. 

3. The consensus of the Ummah or اجماع امت ) 

4. Analogy (Qiyās) 

3.3.6 Poverty or Faqr  

To the valuable concept of Faqr, al Hujwīrī refers to various Quranic verses and the 

Prophetic traditions that highlights the fact that it occupies an exalted position in the way of 

truth and is generally honored by the Almighty Allah. He defines it as: 

“The faqīr (poor man) is one who does not have anything or ownership of things brings any 

change in him. He does not feel becoming rich by having anything or indigent by having 

nothing. The presence or absence of things is equal in his eyes, rather feels more joyful when 

he has nothing. The mystics have said, “The more a dervish is poverty stricken, the more 

extensive is he in his (spiritual) state, because it is harmful for a dervish to own material 
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goods. He should not even have a thought of anything, so that he might not get captivated in 

love of that. The friends of Allah live by means of His secret bounties. Worldly wealth holds 

them back from the path of quietism.  

While comparing faqr and gina the shaikh said: “The Sufi Sheikhs differ in opinion as to 

whether faqr (poverty) or ghinā (wealth) is superior, for true ghinā belongs to Allah, as all 

Sufi’s view that ghinā (wealth) is superior to faqr (poverty). They argue that ghinā (wealth) is 

an attribute of Allah, whereas faqr (poverty) cannot be ascribed to Him, therefore, an 

attribute common to Allah and Man is superior to one that is not applicable to Allah. I (al 

Hujwīrī) say, this kinship is merely nominal, and has no existence in reality. As real kinship 

involves mutual resemblance and equality, but the Divine attributes are eternal and the human 

attributes are created, hence their argument incorrect.”  

3.3.7 Tasawwuf or Mysticism 

This chapter begins with the Quranic verses and the sayings of prominent mystics on the 

Tasawwuf. Al Hujwīrī debates on the definition of tasawwuf and its origin by different 

scholars, however he stands by the view that a Ṣufi is the one whose heart is filled with 

“Safā” (Purity) and is free of “Kadr” impurity. He quotes a scholars regarding the Sufi as 

“who, that is purified by love and is pure, and who, that is absorbed in the beloved and has 

abandoned all else, is a Sufi.” He therefore categorizes the Ṣufi’s into three types: 

1. The Ṣūfi: The Sufi is one who is fānī (annihilated) to self and bāqī (existent) by the 

Truth. 

2. Mutasawwuf: The Mutasawwuf is one who is seeking to reach this rank by means of 

self-mortification and in his search, is following the footsteps of accomplished Sufis. 

3. Mustaswif: The Mustaswif is one who pretends like Sufis for the lust of wealth, 

power and worldly gains. He has neither any acquaintance with the Sufis and 

Mutasawuf nor he possesses any knowledge of the Path. Al Hujwīrī concludes the 

chapter with the definitions of Tasawwuf by prominent mystics like Dhunūn al Misrī, 

Junayd al Bagdadhi, Abu Bakr Shiblī and Abu al Hasan Nūrī. 

The chapter from IV to VIII deals with issues like dress of mystics, comparison between 

poverty and purity, blame on Sufis and leaders of mystics in different times and in different 

countries. 

3.3.8 Doctrines of Ṣūfī’s 

In this chapter, al Hujwīrī discussed the different orders of Sufi’s, their principles, and their 

differences due to which this chapter of the book is extensive and the complex. There have 

been discussion on the twelve mystic orders (Salāsil) out of which ten are approved and two 
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are reprobated. The mystic issues discussed in this chapter are, The Nature of Ridā’ 

(Satisfaction), Sukr (Intoxication) and Sahw (Sobriety), Reality of Nafs (Lower Soul) and 

Hawā’ (Passion), Difference of Mu‘jizah (Miracle) and Karamat, Superiority of the Prophets 

over Saints, Subsistence (baqā’) and Annihilation (fanā), Absence (ghiyābat) and Presence 

(hudūr), Union (jama‘) and Separation (tafrīq)and Spirit (rūh). 

3.3.9 Uncovering the Ten Veils 

Kashf al Hijāb al Awwal Fi Ma‘rifah Allah or Uncovering the first Veil concerning 

Gnosis of God: Al Hujwīrī debates on the meaning of Gnosis between the Theologians and 

‘Ulamā’, wherein the ‘Ulamā’ meant by Marifah (gnosis) to have right cognition of Allah, 

whereas for Sufi’s, Marifah is to keep one’s state (hāl) right towards Allah. 

He differentiates gnosis into two categories.  

(a). Cognitional or ‘Ilmi. (b) Emotional or Hāli. 

Al Hujwīrī concludes with the various definitions of Ma‘rifah by various scholars.  

Kashf al Hijāb al Thānī Fi al Tawhīd or Uncovering of the second veil concerning 

Unification (Tawhīd): According to Al Hujwīrī, the real Tawhīd (Unification) consists in 

declaring the unity of a thing and in having a perfect knowledge of its unity. Allah is alone, 

without any partner and argument. No one is partner to His acts. 

He expresses that unification has three dimensions: 

1. Unification of Allah for Allah, which means that Allah Himself knows about His 

unification. 

2. Unification of His creatures, which means that Allah commands His Creation to 

accept His Unification. 

3. Men’s Unification of Allah, which means that they know about his Unification. 

Kashf al Hijāb al Thālith Fil Imān or Uncovering of the third veil concerning Faith:  

Regarding the faith, al Hujwīrī manifests the Quranic verses and the Traditions of the 

Prophet, but argues very nature of faith from diverse perspective. From the mystical point of 

view, he points out that the Sufi’s are also divided on it into two groups. The first group 

views that faith is the totality of verbal profession, verification and practice while the second 

group hold that faith is verbal profession and verification. In short, the sheikh views his stand 

as: 

“Faith is the absorption of all human attributes in the desire and search of Allah and seekers 

of the Truth must acknowledge that the might of gnosis overwhelms the attributes of 

agnosticism, and where faith exists, agnosticism is banished. 



102 
 

Kashf al Hijāb al Rab‘i Fil Tahārah or Uncovering of the fourth veil concerning 

Purification: The fourth veil concerns over purification which according to Shari‘ah is 

obligatory after faith. Al Hujwīrī classifies purification into two types: 

1. Outward purification, connotes to purification of body 

2. Inward purification, pertains to purification of heart without which gnosis 

(Ma‘rifah) cannot be accomplished. 

The inward purification can be gained through repentance (Tawbah), which is the first station 

(Maqām) for the traveler (Sālik). For there are three conditions for repentance, regret for 

disobedience, not to commit any sin in the prevailing situation and determine not to sin again. 

Tawbah (repentance) has following three stations or maqām. 

1. Tawbah: (repentance) for fear of Divine punishment. 

2. Inābat: (penitence) for desire of Divine reward. 

3. Aubat (Static) for the sake of obeying the Divine command.    

Kashf al Hijāb al Khāmis Fi al Salah or Uncovering of the fifth veil concerning Prayer: 

Here al Hujwīrī highlights the legal way and importance of prayer but comes up with the 

elaboration of the mystic perspectives and condemnation of extremes by them too. He points 

out that the real prayer is that station (Maqām) where a body is in Fatalistic world (‘Ālam-i-

Nasut) and soul (Rūh) in angelic world (‘Ālam-i-Malakūt). 

Al Hujwīrī commands his disciples to perform four hundred rakāt in their prayers during a 

day and night that their bodies may get habitual to devotion. He concludes with the inference 

that four things are necessary to him who prays: His Nafs is annihilated, loss of the natural 

desires, inward purity, and has perfect contemplation. 

Kashf al Hijāb al Sādis Fil Zakah or Uncovering of the sixth veil concerning Alms: The 

sixth Veil is about Zakah, the vital part of our faith as mentioned in the Quranic verses and 

Traditions of the messenger. However, the mystics have their versatile style of expression 

regarding Alms. They believe that it is the name of the Ma‘rifah (knowledge) of outwardly 

and inwardly blessings but the seeker must in his alms maintain both the liberality (Jūd) and 

generosity (Sakhā’). Al Hujwīrī opines that alms are not only from capital but from 

everything, i.e. everything has its alms, and the alms of a house are the hospitality. Similarly 

the health is a great blessing, for which every limb owes alms. There are alms for every 

spiritual blessing also but their reality cannot be recounted, for it is not possible to count all 

the benefits. 

Kashf al Hijāb al Sābi‘ Fi al Ṣaum or Uncovering of the seventh veil concerning Fasting: 

Highlighting the fundamental importance and obligatory nature of fasting, al Hujwīrī reflects 
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his unique way of interpretation as “ the fasting means to restrain the five senses in such a 

way that soul and desires undermine their disastrous impact”. The reality of fasting is 

abstinence, and the total mystery of Sufism is hidden in it. The least degree in fasting is 

hunger that includes:  

1. Keeping the belly without food and drink. 

2. Guarding the eyes from lustful looks. 

3. The ear from listening to evil speech and backbiting. 

4. The tongue from vain or foul words. 

5. Guarding of the body from submission to worldly things and disobedience to Allah.  

Kashf al Hijāb al Thāmin Fil Hajj or Uncovering of the eighth veil concerning 

Pilgrimage: Al Hujwīrī begins with the Quranic verses on the nature and the importance of 

hajj by quoting as: “Pilgrimage thereto is a duty men owe to Allah – those who can afford the 

journey.” (Q 3:97). This verse discusses the obligatory nature of it to every Muslim 

possessing the means to perform it. He points out that if the person’s life does not change 

with respect to his earlier life after performing pilgrimage, then he must know that he has not 

performed Hajj with the essence.  Al Hujwīrī expresses that Hajj has two aspects:  

1. In absence (from Allah). 

2. In presence (of Allah). 

Here the presence means the presence with the Truth in sanctuary of Ka‘bah and for presence 

in the court of Truth is presence everywhere. Al Hujwīrī conveys the essence of pilgrimage 

by maintaining that the true object of Hajj is not to visit Ka‘bah but to obtain Contemplation 

of Allah. To the Contemplation (Mushāhadah) from the Prophetic connotation means to 

abandon greed, diminish desires, and maintain isolation. To him the mystical contemplation 

i.e. spiritual vision of Allah in public and private is the epitome of this concept.  

Kashf al Hijāb al Tāsi‘ Fi al Suhbah or Uncovering of the Ninth veil concerning 

Companionship:  Al Hujwīrī begins with the following Quranic verse: 

“Oh you, who believe, save yourself and your family from the hellfire…” (Quran: 66:6) 

And the Prophetic tradition about the companionship as” 

“Good manners are a part of Faith…” 

And in another Tradition that: “My lord taught me manners and gave me an excellent 

teaching…”  

While propounding the rules discipleship, al Hujwīrī says that it has three aspects. 

1. Observance of discipline (in Tawhid/Unification). 

2. Observance towards one’s self in one’s conduct. 
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3. Observance in social intercourse with fellow creature, i.e. to act well.    

Kashf al Hijāb al ‘Āshir Fi Bayān Istilāhāt al Ṣufiya or Uncovering of the tenth veil 

concerning Mystic terminology: The reason behind the explanation of phraseology is the 

comprehension of the complexities, bringing nearer to the comprehension of novice and to 

conceal the mysteries. Al Hujwīrī here comes with the two terms.  

1. Waqt: denotes a state where a seeker (Sālik) becomes independent of past and future. 

2. Hāl: a state of explanation of mysteries through the language of silence (Al hāl Sukūt 

al lisān fi funūn al bayān).  

Al Hujwīrī remarks about the Hāl as: to question about it is absurd, because it is the 

annihilation of speech.   

Kashf al Hijāb al Ḥādī ‘ashr Fil Samā‘ ‘or Uncovering of the 11th veil concerning 

Audition 

This chapter deals with the three topics listening of Quran, poetry and the principles of 

audition. Al Hujwīrī debates this topic through rational arguments utilizing the five senses 

especially the sense of hearing with respect to Islam by quoting “As Sam‘ī al Basīr” hearing 

as superior to sight in the domain of religious obligation.  The mystical importance of the 

sense of hearing to the system of audition, he presents it in a Quranic perspective by 

acknowledging it as the best and most beneficial audition to the mind and to ear is the word 

of Allah (Kalam al Allah). Al Hujwīrī concludes the chapter with the description of rules for 

audition. 

1. Not to be practised unnecessarily and habitually.  

2. Practised occasionally.  

3. Performed in presence of preceptor.  

4. Performed in absence of common people.  

5. Orator should be respectable person. 

6. Heart should be emptied of worldly thoughts. 

7. Not to exceed proper bounds. 

8. Not to disturb anyone or interfere. 

3.3.10 Let Us Sum Up 

The book Kashf al Mahjūb enables the seeker (Sālik) to traverse from the average level to the 

attainment of gnosis (Ma‘arifat) of God. Its unique and comprehensive thematic analysis 

concludes it to the basis of texts on Mysticism in the subcontinent for the future. The 

evaluation of mystical doctrines like audition, companionship and other concepts marks the 

glamor of the shaikh al Hujwīrī. 
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3.3.11 Check your Progress 

A) Answer the following questions in about 250 words 

1. Write a short note on the life of Shaykh ‘Uthman al Hujwiri? 

2. Define mysticism and its basic features defined in Kashf al Mahjūb? 

B) Provide a detailed answer to the following questions in about 1000 words  

1.  Explain the major themes described in Kashf al Mahjūb?    

2. Discuss in detail the mystical thought of ‘Uthman al Hujwiri as reflected in his 

Kashf al Mahjūb?  

3.3.12 Suggested Readings 

Al Hujwīrī, ‘Ali Bin Uthman, Kashf al Mahjūb, Tr. R.A.Nicholoson, Lahore: Zia ul Quran 

Publications, 2001. 

Al Hujwīrī, ‘Ali Bin Uthman, Kashf al Mahjūb, MS. Baha ud din Zakaria Multani, Ed. 

Muhammad Shafi, Lahore: Rizvi Publishing co. 2013. 

Daryabadi, Abdul Majid, Tasawwuf-i-Islam, Azamgarh: Dārul Musannifin. 

‘Abdur Rahman, Syed Sabbah ud din, Bazm-i-Sūfia, Azamgarh: Dārul Musannifin, 1928. 

Akram, Shaikh Muhammad, Āab-i-Kauthar, Lahore: Idarah thaqafat-I-Islamiyah, 2006. 
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Lesson 3.4: Kīmyā-i-Sa‘adat 

Lesson Structure 

3.4.1 Introduction 

3.4.2 Objectives 

3.4.3 About the Book- Kīmyā-i-Sa‘adat 

3.4.4 Features of the Book  

3.4.5 Knowledge of Four Basic Components 

3.4.6 Knowledge of Four Auxiliary Components 

3.4.7 Let Us Sum Up 

3.4.8 Check Your Progress 

3.4.9 Suggested Readings 

3.4.1 Introduction 

Kīmyā-i-Sa‘adat or The Alchemy of Eternal Bless/Happiness 

Abu Hamid Muhammad ibn Muhammad al Ghazzali was born at Tus, Khorasan in 1058 

C.E/450 A.H. Having studied for sometime at his native town the discourse on fiqh, went to 

Jurjan. From there he proceeded to distinguished centre of Nishapur with the well known and 

famous theologian Ziyā’ ud din al Juwaini and Imam al Haramayn who taught at Nizamiyyah 

academy. From him al Ghazzali adapted the main principles of Asharite Kalam and became 

most distinguished pupils of Imam al Haramayn and was entitled by him as the ocean of 

learning, thereby chosen as an assistant to him. 

It is said that at the time of his teacher’s death (478 A.H), Ghazzali had no equal among the 

learned men in the Muslim world. Ghazzali’s migration for educational excellence to the 

court of Nizām ul Mulk Tusi and his patronage for learning being famous, appointed al 

Ghazzali as the president of Nizamiyyah. This position of Ghazzali wielded an influence 

equal to that of highest government official, as his advice was being sought on both religious 

and political matters, and his position thoroughly established. During the last years of his life 

, he chose to remain at the Tus, where he taught till his death in 505/1111 A.H/C.E. For his 

multifaceted contribution to the Islamic scholarship, he was given the title of Hujjat ul Islam 

“The proof of Islam”. 

Works by Imam Gazzali 

 Imam Gazzali has written many books on diverse topics which are as: 

1. The Incoherence of the Philosophers (Tahāfat-ul-Filāsifah). 

2. The Deliverance from Error (Al-Munqid min-al-Dhalāl). 
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3. The Revival of Religious Sciences (Ihyā’ ‘Ulūm al Dīn). 

4. The Criterion of Action (Mizān al ‘Amal).   

5. Methodology for the Worshipers (Minhāj-al-‘Ābidīn). 

6. The Clarified in Legal Theory (Al-Mustasfā’ fi ‘Ilm-ul-Usūl). 

7. The Alchemy of Happiness (Kīmyā’-i-Sa'ādat). 

3.4.2. Objectives: 

 To know about different themes in the Kīmyā’-i-Sa'ādat. 

 To comprehend the knowledge of self and God. 

 To analyse the concept of worship, mutual dealings and elements of destruction. 

3.4.3. About the book: 

 The book Kīmyā’-i-Sa'ādat was written by Imam Ghazzali in the Persian language. It is 

Ghazzali's own shorter Persian version of his Ihyā but one of the outstanding works of 11th-

century-Persian literature based on the knowledge of four constituents and identification of 

four things:  

I. Knowledge of self.  

II. Knowledge of God.  

III. Knowledge of the world.  

IV. Knowledge of the next world.

These four concepts are followed by four detailed concepts and each one having 10 sub 

topics: 

1. Acts of worship (Darr ‘Ibadāt) 

2. Mutual dealings(Mu‘amalāt) 

3. Destructive elements (Muhlikāt) 

4. Saviours /Good Morals (Munajiyāt) 

Cause of the Compilation: Before conferring the real cause of writing this book, the al 

Ghazzali begins with the motive of the creation of mankind which is highly sacred and full of 

threats. Recognizing the temporal nature of humans, Almighty Allah sent the medication to 

attain perfection. Like the alchemy that makes gold by cleansing the copper and aluminum 

and to have the proper attestation or identification of it is known to him only, similarly the 

alchemy through which human transformation to angelic from animal attributes cannot be the 

gracefulness of everybody. This purification and rectification can serve to attain eternal bless 

and happiness. 

Al Ghazzali says “O' my dear! You should know that as the alchemy of gold is not found in 

the cottage of every old lady rather it is found in the treasures of the highly rich persons and 

the kings. Likewise, the alchemy of eternal bliss is also not found everywhere, rather found in 

the Divine treasure. The Divine treasure in the heavens is the beings of the angels and on the 
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earth the hearts of the Prophets. Whosoever will search them anywhere except the court of 

Prophethood he will go astray and ultimately will be deceived. He will be getting nothing but 

vain fancy. His poverty will become apparent on the Day of Judgment. The whole creation 

will know his false coins and everyone will come to know that he had no sense.” 

 To write this book is actually to describe the parts of this noble and vital alchemy, that in 

reality the eternal bless and that is why we gave it title as “Kīmyā-i-Sa‘adat”. 

Structure of the book: 

 

 

 

 

 

 

 

 

 

Also there is an another classification of the book after the four above mentioned realities. 

3.4.4 Features of the Book 

Being one of the important book for attaining the eternal happiness, it has some important 

features which can be summarized as: 

1. This book is a prelude to the process from trouncing to the achievement of absolute 

eternal bliss through continuous efforts. 

2. This book is familiar to the Persian speaking audiences and scholars fluent in both 

languages i.e. Persian and Arabic in Iran and the Indian subcontinent. 

3. From the original Persian text, it is evident that Alchemy is epitome of the 

revivification (Ihyā’). 

4. This book contains extensive use of mystic experiences, anecdotes and quotations as 

against Ihyā’ with Quranic verses and the citations of Ahādīth. 

5. This book explores the inner or spiritual aspects of religious practices as compared to 

Ihyā’ having delivered on the external and legal practices.  

6. The uncomplicated way of expression, its versatile style, and simple Persian 

vocabulary makes it unique. 
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3.4.5 Knowledge of Four Basic Components 

 THE KNOWLEDGE OF SELF (در شناختن نفس خویش): 

This chapter begins with the principle that serves as the key for realization of God and the 

realization of the self: “من عرف نفسه فقد عرف ربه”. 

i.e., He, who cognizes his own self, has certainly recognized his Lord. 

Imam Ghazzali recalls him as, oh beloved! Nothing is so innate and close to you than 

yourself and if you do not recognize yourself, then whom shall you recognize? Actually al 

Ghazzali directs a man to know that What are you in yourself, and from where have you 

come? Where are you going, and for what purpose you have come and in what does your real 

happiness and misery consist, where is your success and failure and so on…? All these 

questions will render a man to ponder and shall endeavor him to the attain bless (Sa‘adah). 

To this attained bless, the cognoscenti (Khwās) people call it as 'of being in the path of God 

and before Allah and the lay man as the Paradise (Jannah). 

While discussing it, al Ghazzali discusses the two things: 

1. Body, as an external eye. 

2. Heart/Soul/Self, as internal eye. 

The body is the empire of the heart while the heart its emperor. It is through this internal eye, 

the Gnosis of the Allah is ascertained and therefore the real cognition depends upon the 

cognition of our heart. Al Ghazzali discusses the nature and the attributes of the heart and its 

superiority due to two special things: 

1. Due to the knowledge. 

2. Due to the Nature (Qudrat). 

Thus the heart is the supreme blessing and divine favor (Ni‘mah) from the Almighty Allah 

and its exploration leads to the bless and if not, leads to absolute letdown. If heart is given the 

eternal bless, then a man will proceed from animal to angelic one.  

Al Ghazzali concludes with the specific view that the secret of bless resides upon the real 

cognition of Allah (Ma‘rifat-i-Ilāhi).     

THE KNOWLEDGE OF GOD (در شناختن حق سبحانہ و تعالی): 

Imam Ghazzali begins with the principle: “إعرف نفسك تعرف ربك ”  

"Know yourself, so that you may know Allah" i.e. by contemplation of his own being and 

attributes, man arrives at some knowledge of God. As a matter of fact it is universally 

acknowledged that man’s heart is like a mirror, who so ever ponders over it will realize the 

reality of God. But this realization has two things in it: 
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1. Impossible way of cognition. 

2. Possible way to cognition. 

To this possible way of cognition, it is the way to know the God through our self and to know 

Him through the human attributes. To know the sanctity of God through self sanctity. When 

God’s cognition gets acquainted, His attributes are known and also the cognition of self as the 

key to the cognition of Truth (Ma‘rifat I Haqq), then we must acknowledge His lordship and 

rule on our empire (Human body). This according to Imam Ghazzali is the epitome of  

Ma‘rifat-i-Allah. 

Like earlier things such as cognition of self, cognition of essence, cognition of attributes, this 

can be termed as the cognition of actions, which in the mystical connotation of transcendental 

empire corresponds to the human empire. So the secret of success or happiness depends upon 

the cognition of Allah.  

THE KNOWLEDGE OF THIS WORLD (در معرفت دنيا): 

Imam Ghazzali begins with the narration as: “Oh beloved! this world is one stage of our life 

for eternity. For those who are journeying in the right way, it is the road of religion. It is a 

market opened in the wilderness, where those who are travelling on their way to God, may 

collect and prepare provisions for their journey, and depart thence to God, without sorrow or 

despondency. The connection between this world (Duniyah) and that world (Ākhirah) is 

based on different situations. The situation and the circumstances that occur before the death 

and are innate to the person, is this world (Duniyah) and the situation that begins just after the 

death is next world,( Ākhirah). The purpose of this life is to collect a treasure of good deeds 

as his earnings of his sojourn here, will stand him in good in the hereafter. According to 

Imam Ghazzali, the man has dependency upon two things in this world: 

1. To protect the heart from disastrous things and to obtain diet for it. 

2. To protect the body from disastrous things and to obtain diet for it. 

For the heart, it must be restrained from the love of other than Allah and its diet is the 

Cognition of Allah and His love. Also the body should be limited to the access of material 

needs like food, clothes and shelter that may protect him from hot and cold۔ Besides other 

disastrous things, this activity must not become the sole purpose. More the love of Allah is 

there in the heart and less the consideration about body, will be fruitful. 

Imam Ghazzali concludes with the Prophetic saying, 

“The world is a curse, and all which is in it is a curse, except the 

remembrance of God, and that which aids it.” 
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 Therefore all the pleasures of the world are not blamable but only those which lead to 

punishment in the future world and which are not in the path to paradise. 

THE KNOWLEDGE OF THE NEXT WORLD (در معرفت آخرت): 

Al Ghazzali expressed, Oh beloved! we cannot understand the future world, until we know 

what death is, and we cannot know death, until we know what life is and nor can we 

understand life, until we know what the spirit (Ruh) is and we cannot know the spirit unless 

we know what the self (Nafs) is. 

Imam Ghazzali has revealed the two elements of our creation: 

1. Body. 

2. Soul (Ruh). 

But a man has two souls: The animal soul and a spiritual/angelic soul. The animal soul dies 

whereas the spiritual soul is indivisible and through this, a man knows his God. Until we 

know the nature, reality and the difference of these two souls, we cannot get access to the 

cognition. Regarding the joys of heaven and the pains of hell which will follow this life, all 

believers in the Qur'an and the Traditions have been awarded fully. Like other mystics, 

Ghazzali maintained the classification that there is also a spiritual heaven and hell.  

1. The first kind of spiritual hell is the forcible separation from worldly things to which 

the heart cleaves too fondly. 

2. The second kind of spiritual hell is that of shame to see the nature of the actions he 

committed in their naked reality. 

3. The third spiritual hell is that of disappointment and failure to reach the real objects of 

existence. 

Al Ghazzali concludes with the Tradition of the Prophet that, “Death is a welcome gift of 

Allah to the believer”. But alas for that soul which loses its steed and hunting weapons before 

it has captured the prize. Its misery and regret will be indescribable. 

3.4.6 Knowledge of Four Auxiliary Components 

 Acts of worship (در عبادات): It has 10 components. 

1. Creed of the people of Tradition: This section of the book deals with the verbal 

recitation or proclamation (Kalimah) and its firm attestation in the heart so that there 

will be no doubt regarding this creed in terms of its principles (Usul). 

2. The pursuit of knowledge: It begins with the Tradition: 

            "Seeking of knowledge is the duty of every Muslim, male and female." 

However, this concept has diverse connotations among scholars.  



112 
 

 From scholastic point of view “the acquisition of the 'Ilm' is meant the 'Marafat' of 

Allah. 

 From the juristic point of view “the acquisition of the 'Ilm' is meant to enable man to 

differentiate between the 'Halal and the 'Haram' which is valid and permissible”.  

 From the mystic point of view the acquisition of ‘Ilm’ meant to be acquired is that of 

the heart, the soul, the 'Nafs' which is the paramount gem bestowed by Allah to man 

and in it are hidden all the treasures of this world and the hereafter. 

3. Cleanliness and purity: begins with the verses of the Quran and the Traditions of 

Prophet (S.A.W) that makes it mandatory to have purity. However this cleanliness 

concept is too diverse and multifaceted such as: 

 The purification of heart from all things other than Allah. 

 From vices like jealousy, greed, arrogance. 

 From backbiting, false hood and immoral livelihood. 

 Bodily cleanliness and wearing clean clothes. 

4. The prayers: It is regarded as the foundation of the faith and the protective shield of 

from Almighty Allah. Discussing the prayers in the juristic sequence along with its 

pre requisites, Ghazzali concludes his remarks on the very important aspect of prayer 

i.e. the hidden secret or spirit of the prayer 'Namaz' is in the 'Huzoor-e-Qalb', i.e. the 

heart's full immersion in the cognition (Marafat) and the worship of Allah. That is the 

very basis, the purpose of 'Namaz'. 

5.  The Zakah: The third foundation stone of Islam is the compulsory contribution to the 

needy. Describing its imperative and Juristic aspects, al Ghazzali concludes the most 

outstanding feature of Zakah is that it rectifies and overcomes the outrageous traits 

like miserliness and meanness. 

6. The fasting: This fourth pillar of Islam has to be observed in the month of Ramadan as 

obligatory. According to Al Ghazzali, its has three aspects:  

 The fast (Rozah) of the common people (Awam): just abstinence from eating. 

 The fast (Rozah) of the special people (Khaws): beyond physical abstinence. 

 The fast (Rozah) of the most elite persons (Akhas ul Khaws). Highest status 

due to excluding all considerations from heart. 

7. The pilgrimage: It is the fifth pillar of Islam and its basic pre requisites are: 

 To be a Muslim.  

 To be free. 

 To be adult. 

 To be in one's senses. 
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 To put on the 'Ahram' 

However the specific prudence behind this sacred pilgrimage according to Imam 

Ghazzali is: “to make the man akin to Allah's 'Ma'rifat' and prepare him for the 

'Akhirat', the Hereafter. 

8. Recitation of Quran: Imam Ghazzali declares that the best form of servitude and 

worship to God can be in the form of recitation of Holy Quran. While discussing the 

ettiquetes and the decorum of recitation, Ghazzali manifests the moral mystique 

behind the recitation of Quran as: “The man should admire His (Allah’s) greatness 

and immersion of heart in it”. 

9. Remembrance: Imam Ghazzali says that the climax and the essence of all the forms of 

worship lies in the remembrance of Allah. It has four aspects: 

 Verbal attestation, with negligent heart. 

 With conscientious heart but of transitory nature. 

 State of blessedness, with heart full of love for Allah. 

 State of most exaltation, where in heart is adorned and he forgets other 

than His (Allah) adored. 

10.  Sequence of invocations and formulae: Imam Ghazzali begins with the fact that it is 

the quality ascribed to believers that they manage and schedule their timings for good 

deeds like prayers, remembrance, supplications etc. Based on the divine injections, 

Ghazzali has classified these invocation into following types: 

 Supplications of day, it has five special times of recitation.  

 Supplications of night, it has three times of recitation. 

Affairs of mutual dealings(در معامالت): It has 10 components. 

1. Manners of taking meals: Almighty Allah mentions in the Holy Quran as “Eat of the 

good things and do right”. (23:51) 

Based upon this verse, Allah has combined the act of eating with the doing of good 

deeds and the fact that nothing in the world is without the purpose. Imam Ghazzali 

has manifested many vital manners for taking meals, which are as: 

Washing hands before eating, reciting bismillah, eating with right hand in a group, not 

to affront about the food and thanking Allah for having such good food. 

2. Manners of Marriage: Imam Ghazzali regards the system of marriage as the vital part 

and parcel of religion, sustenance and the continuity of human race. Ghazzali 

discussed the merits and demerits of Nikah, its manners and then its social 
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implications. Its manners are: permission from the guardian (in case of women), the 

willingness of woman, the two just witness, make call or announcement before 

general public, pious women. 

3. Manners of trade and vocations: Imam Ghazzali begins with the fact that world is a 

temporal stage towards the next world, so there must be balance between the 

acquiring this world (Duniyah) and the world here after (Ākhirah). The trader must 

know the rules for sale and purchase of goods (must be adult but not minor, not to be 

mad or insane, free but not slave, not blind etc), goods should not be (dirty or 

impious, belongings should be sold by legitimate owner, quantity and standard quality 

should be specified etc) and agreement should be pronounced by the seller and buyer. 

4. Manners of seeking the lawful, prohibited and confused: Imam Ghazzali opens with 

the principle that “To seek permitted is obligatory on every Muslim”. This chapter 

discusses the virtues of seeking permitted or legal, the graditions and difference in 

legal and illegal, and the removal of confusion by many ways.  

5. Manners of companionship: While proceeding towards the ultimate goal of happiness, 

we should deal with others on the basis of love, cooperation, unity and the 

consideration of rights and duties for each other. This chapter incorporated three 

things: criteria for the rights of brothers and special friends for the sake of Allah, of 

common friends and of common Muslims, relatives and other kiths and kins. 

6. Manners of seclusion: Imam Ghazzali begins with the scholarly difference on the 

issue of seclusion and inclusion with the people. He debates on the six merits of 

seclusion: The time reserved for remembrance and contemplation, renunciation from 

sins, remain secure from the chaos and conflict, remain protected from the evil of 

people, company of undesirable people is to be avoided and abandon the greed and 

expectations from people. Imam Ghazzali concludes with the demerits of seclusion. 

7. Manners of journey: Al Ghazzali discusses the classification of journey into two 

types: Esoteric journey and Exoteric journey. 

Esoteric journey, is made of heart through the heavens, earth, the creation of Allah 

and in the way of Allah while the Exoteric journey is of physical like the pilgrimage 

(Hajj). In another classification, Ghazzali classifies journey into five types: for the 

Knowledge, for the worship, to escape from the causes of obliteration of religion, for 

the sake of trade, and for vacation, expedition and pleasure trip. Regarding manners of 

journey, Ghazzali presents them as: Return back the grabbed things to people, select 
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the best companion for journey, to have the enhanced farewell for friends, to pray two 

Rakats before proceeding to journey, and to recite supplications (Du‘a).    

8. Manners of audition and ecstasy: Al Ghazzali discusses the juristic difference on the 

audition regarding its legality or prohibition. It has three stages: Fahm, Wajd, Harkat. 

Three things must be considered while Samā’:  time, space and participants. 

9. Manners of enjoining good and prohibiting wrong: Imam Ghazzali begins with its 

legal status as obligatory (Wājib) and rules for censorship and the assessment of 

prohibitions (Munkirāt). Knowledge, austerity and good moral conduct are the three 

manners for the censurer (Muhtasib).  

10. Manners of the rulers and the ruled: One of the significant mission for the men of 

caliber based on knowledge and action, maintain simplicity, politeness and retain the 

content of subjects. 

Destructive elements or Severe threats (Muhlikāt): It has 10 components. 

1. Manners of self discipline. 

2. Manners of cure of over-indulgence in food and sex. 

3. Manners of cure of talkativeness and evils of tongue. 

4. Manners of cure of anger, arrogance and false esteem). 

5. Manners of cure of love for the world. 

6. Manners of cure of love for property. 

7. Manners of cure of pomp and esteem . 

8. Manners of cure of show and hypocrisy. 

9. Manners of cure of haughtiness and loftiness. 

10. Manners of cure of pride and negligence.    

Saviours /Good Morals (Munajiyāt): It has also 10 components. 

1. Repentance. 

2. Patience and gratitude. 

3. Fear and hope. 

4. Poverty and asceticism. 

5. Intention, sincerity, and truthfulness. 

6. Devotion and self-accountability. 

7. Contemplation (to ponder upon. 

8. Unity of God and trusting in Him. 

9. Love of God. 

10. Death and its remembrance. 
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3.4.7 Let Us Sum Up 

We can say that the book Kīmyā’-i-Sa'ādat by Abu Hamid al Ghazzali has profound 

impact upon the Muslim Scholars of the later period  as well as on the common masses. 

The fact that this book enhances a seeker to endeavor himself from the knowledge of self 

to the knowledge of God. The concluding themes on the concept of destructive and the 

saviour elements add to the beauty of the book.   

3.4.8 Check Your Progress 

A) Answer the following questions in about 250 words 

1. Discuss briefly the life and works of Abu Hamid al Ghazzali? 

2. Write a short note on the concept of knowledge discussed in Kīmyā’-i-Sa'ādat?  

3. Write the main features of Kīmyā’-i-Sa'ādat? 

B) Provide a detailed answer to the following questions in about 1000 words  

1. Explain in detail the major themes of Kīmyā’-i-Sa'ādat? 

2. Elaborate the Sufi thought of al Ghazzali as reflected in his Kīmyā’-i-Sa'ādat?  

3.4.9 Suggested Readings: 

Gazzali, Abu Hāmid, Kimiya-i-Saadat,  Kīmyā’-i-Sa'ādat,(Persian),2 Vols, Kitab Khana 

Milli, Tehran, 1380 A.H. 

___________________, Kīmyā’-i-Sa'ādat, Revised, Tr. Asim Bilal, Muhammad, Lahore: 

Kazi Publications, 2001. 

___________________, Kīmyā’-i-Sa'ādat, Tr.Henry. A. Homes, New York: Albany Institute, 

1873.  

___________________,  Kīmyā’-i-Sa'ādat, Tr. Claud Field, New York: M.E Sharpe inc. 

___________________, Kīmyā’-i-Sa'ādat (Urdu) Tr. Muhammad Sa‘id Naqshbandi, Lahore: 

Progressive Books, 1999.  

Sharief, M.M, A History of Muslim Philosophy, 2 Vols, New Delhi: Adam Publishers 
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Unit IV 

Sufi Silsilas and Theories 

i) Organization and Development of Sufi Silsilas 

ii) Common Characteristics of Major Sufi Silsilas  

iii) Wahdat al-Wujud of Ibn al-Arabi 

iv) Wahdat al-Shuhud of Shaikh Ahmad Sirhindi 
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Unit IV: Sufi Silsilas and Theories 

Lesson 4.1: Organization of Sufi Silsilas 

 

Lesson Structure 

4.1.1 Introduction 

4.1.2 Objectives 

4.1.3 Organization of Sufi Silsilas 

4.1.4 Taifa Stage 

4.1.5 Grades of Membership 

4.1.6 Initiation and Investiture 

4.1.7 Types of Ijazah (License) 

4.1.8 Let Us Sum Up 

4.1.9 Check Your Progress 

4.1.10 Suggested Readings 

4.1.1 Introduction 

Sufism was a natural development within Islam, owing little to non-Muslim sources, though 

receiving radiations from the ascetical-mystical life and thought of eastern Christianity. The 

outcome was an Islamic mysticism following distinctive Islamic lines of development. 

Subsequently, a vast and elaborate mystical system was formed which, whatever it may owe 

to neo-Platonism, Gnosticism, Christian mysticism, or other systems, we may truly regard, as 

did the Sufis themselves, as ‘the inner doctrine of Islam, the underlying mystery of the 

Quran’. 

The foundation of the sufi orders is the system and relationship of master and disciple, in 

Arabic Murshid (director) and Murid (aspirant). It was natural to accept the authority and 

guidance of those who had traversed the stages (maqamāt) of the Sufi Path. Masters of the 

Way say that every man has inherent within him the possibility for release from self and 

union with God, but this is latent and dormant and cannot be released, except with certain 

illuminates gifted by God, without guidance from a leader. 

4.1.2 Objectives 

 To know different stages in the organization of Sufi Slisilas; 

 To explore the Taifa and Ribat Stages of Sufism; 

 To acquaint the students with the overall developments of Sufi Organization. 
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4.1.3 Organization of Sufi Silsilas 

The first stage of Sufi organization was the circle of pupils and adepts around a master. 

Location of such a group was a centre called a Ribāt or khanaqah. This was not a building 

designed especially for the purpose but simply a dwelling taken over to house a shaikh and 

his dervishes. Such a centre was still a circle even though it occupied a building in which 

rooms were set aside for assembly (jam‘at- or sama‘t-khana) and for prayer (musalla) and 

frequently the whole circle went on tour for a year or longer. Many such centers are recorded 

in the eleventh century in the life of Abu Said ibn Abi Khair among them Khanaqah-i 

Sarawi, founded in Nishapur by Abu 'Ali al-Daqqāq, who was the master of both Abu Sa'id 

and al-Qushairi. These associations had a minimum of rules to regulate their life in common. 

Various Sufi manuals of the period deal in a general way with the manners of Sufis in 

association, e.g. Kitab al-Lum'a of Abu Nasr al-Saraj, Adab al-Sahaba of As-Sulami and 

Kashf al-Mahjub of Hujweri. However, it feels desirable to refer to an early record of such 

rules framed by Abu Said for his members of his Khanqah at Mahayan Khurasan. He 

prescribes:  

1) Let them keep their garments clean and themselves always pure. 

2) Let them not sit in the mosque or in any holy place for the sake of gossiping. 

3) In the first instance let them perform their prayers in common. 

4) Let them pray much at night. 

5) At dawn let them ask forgiveness of God and call unto Him. 

6) In the morning let them read as much of the Qur'an as they can and let them not talk 

until the sun has risen. 

7) Between evening prayers and bedtime prayers let them occupy themselves with 

repeating some litany (wirdi u dhikri). 

8) Let them welcome the poor and needy and all who join their company, and let them 

bear patiently the trouble of (waiting upon) them. 

9) Let them not eat anything save in participation with one another. 

10) Let them not absent themselves without receiving permission from one another. 

Furthermore, let them spend their hours of leisure in one of three things: 

a) either in the study of theology  

b) Or in some devotional exercise 

c) Or in bringing comfort to someone. Whosoever loves this community and helps them 

as much as he can is a sharer in their merit and future recompense. 
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In the development of organized Sufism, zawiyas were more important than most of those 

just described, but here the institution was a man. They were small modest establishments, 

centered around one shaikh; at first impermanent, especially since such men were frequently 

migrants themselves. It was through these men, migrant or settled, that self-perpetuating 

fariqas came into being. They were not endowed like khanaqahs and Ribats, though in time 

when they became family residences they tended to accumulate Awqāf. 

Ibn Batutah wrote about a Khanaqah of Egypt: 

“Each Khanaqah has a Shaikh and superintendent who organize their affairs admirably”. 

There being separate Khanaqah for married. Their duties include attendance at the five ritual 

prayers, passing the night in the Khanaqah, and attendance at their dhikr gatherings held in 

its hall (qubba). It is also customary for each one to occupy his own special prayer-mat. 

When they pray the Daybreak Prayer they recite Surat al-Fath, Surat al-Mulk, and Surat 

'Amma; then sections of the Qur'an are brought in and distributed among the faqirs, who 

recite the whole Qur'an, and perform a dhikr. They do the same after the Asr Prayer.  

The khanaqahs were not strictly guidance-centres but associations of people prepared to live 

a common life under discipline. They had their rules regarding the admission of Sufis into 

their companionship, whether for a shorter or longer length of time. 

 They had to assure themselves that those seeking admission were genuine, and had been 

trained and initiated by a qualified shaikh. Ibn Battuta continues: 

When a new arrival makes his appearance, he has to take up his stand at the gateway of the 

khanaqah, girded around the middle, with the prayer- mat slung over his back, his staff in his 

right hand and his ablution-jug in his left. The gatekeeper informs the steward who goes out 

and ascertains from what country he has come, what khanaqahs he has resided in during his 

journey (or training), and who was his initiator. If he is satisfied as to the truth of his replies, 

he brings him into the khanaqah, arranges a suitable place for him to spread out his prayer- 

mat, and shows him the washroom. He then restores himself to a state of ritual cleanliness, 

goes to his mat, ungirds himself, and prays two prostrations. After this, he clasps the hand of 

the shaikh and of those who are present, and takes his seat among them. 

With the passage of time Khanqas, Ribats and Zawiyas housed the remains (Taburukāt) of 

the founder and his successors. These foundations big and small, alike, provided hospitality 

to travelers as well as wandering Sufis. Community living tending to be a winter custom and 

with the approach of spring the Derwaishes set off again on their travels. 
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4.1.4 Taifa Stage 

Throughout the Arab world, we find at the head of each Ta'ifa the shaikh. He is the spiritual 

heir of the founder, whose qualities and powers become inherent in him upon his succession. 

He is called Shaikh as-Sajjdda (master of the prayer-mat) and in Persian, he became known 

as Sajjada-Nishin, since he inherits that of the founder as symbol of his authority. Succession 

to the sajjadda is spiritual and the Shaikh was not necessarily a descendant of the founder 

though in time lineal succession tended to become the rule. The head nominated as his 

successor a member of his own family, and if he failed to do this before he died various 

divinatory methods for ascertaining his wishes from his incorporeal existence were 

employed. The hereditary principle, although it frequently led to the succession of 

incompetent or worldly men, was an important factor in holding the order together. In Syria 

hereditary succession did not become universal. In some orders, notably Khahvati and 

Shadhili, the Shaikh was elected. In other Syrian orders, as with the Rifa'iyya, hereditary 

succession was the rule from the beginning. 

Under the Shaikh are a number of khalifas or Muqaddams appointed by him directly to take 

charge of districts or town sections. Each is given a license (ijaza) stating what he is 

authorized to undertake. Heads of small local orders will retain the power of initiation in their 

own hands, but when an order expands, khalifas are authorized to confer it. Khalifas are 

given special functions concerned with organization and ritual. One may be nominated the 

wakil of the taifa. In Syria and Egypt this was generally a distinct office and an important one 

since the wakil was responsible for administration and finance. He sent out delegations to 

collect dues and levy contributions and also organized mawlid and other celebrations. 

Immediately under the shaikh there was a naqib or deputy. In Syria orders often had a naqib 

or guardian of the liturgy, who directed the music. 

A large order had sectional leaders under each regional khalifa, whose titles do not 

necessarily make clear their actual positions. Murshid and especially pīr were common in 

Iranian and Indian spheres. In Egypt shaikh was the usual term, with ammna (our uncle) as a 

more familiar expression. Subordinate leaders often trained aspirants and organized local 

dhikr gatherings, and a city would have many sectional groups. The charge of many 

muqaddams or khalifas was often maintained in the same family. In these cases, it was 

customary for the shaikh to authorize or confirm the investiture. Many of these, more 

especially in towns, did not have zawiyas and then the charge was not necessarily hereditary 

within one social group, and communal functions would take place in the street or in houses 

or encampments of members as well as that of the local leader.  
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Other language areas had their own terminology. Turkish orders, including the Bektashiyya, 

called their superior pirevi or simply dede, and the superior of each convent was apostnisin 

(he who sits on a sheepskin), or just baba, equivalent of shaikh. The Mawlawi head, 

generally known as Gelebi Mulla, had other titles, including Mewlana hunkar, a form of 

Persian Khudazvandgar. Arabic terms were frequently employed. One who was linked to a 

Bektashi lodge through family or village relationship, though uninitiated, was called an asik 

(Ar. 'ashiq), the initiated one was called a muhip (Ar. muhibb), a 'professed' was a talip 

(talib), a dervish was a murid, and a lay 'affiliate' who had been through the initiation rite 

(nasip) was a muntesip (muntasib).  

Order organization could only be made clear by describing particular groups, which is not 

practicable here. The main difference is the contrast between eastern and western orders in 

regard to these titles and the functions they carry. In the Ottoman Empire, the head of each 

Khalwati branch was himself the khalifa of the branch-founder. He was represented by 

na'ibs, who had under them muqaddams. In the East, therefore, as we have already pointed 

out, the muqaddam was an inferior agent, whereas in the Maghrib he was the deputy of the 

order-head. Further, the khanaqahs and tekkes of the Iranian and Turkish traditions were 

quite different from the multi-function zawiyas of the Maghrib. The khanaqahs of Arab 

regions did not normally house a true community, but were collections of individuals, though 

living under discipline. The binding force of Turkish tekkes varied according to the order, but 

they generally housed true communities. As the members lived a life of discipline, their 

families lived outside the building. 

4.1.5 Grades of Membership 

Membership embraced two main grades: the 'professed' and lay affiliates. The first were the 

dervishes, commonly called fuqara who formed only a small section of the fraternity. The 

term darwish was used more especially for the classical dervish of the Arab near East, Persia, 

central Asia, and Turkey; faqir was used everywhere in Arab regions and elsewhere, but was 

imprecise in meaning. Ikhwan was also in wide usage. In Syrian Arabic, the taifa was often 

called the akhawiyya (fraternity). 

In addition to these professed brethren, any individual could be invested as an associate. He 

was admitted at a form of service which included the oath of allegiance to the founder and his 

living khalifa. He received little Sufi training but was trained to take part in the ritual. Such 

members carried on their normal occupations and mode of life, but were subject to the 

guidance and authority of the shaikh and his khalifa, and took part in the collective 
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assemblies (majalis-i-dhikr). Some orders admitted women as affiliated members, though 

relatively few had dervishes, fāqirāt or khawatāt.  

Everything was concentrated upon the zawiya, a unique institution formed under special 

social and physical environmental conditions. Its full development took place in the 

fourteenth century during the Marinid and 'Abd al-Wadid period. We have mentioned earlier 

that these two dynasties founded madrasas at the same time, perhaps in recognition of the 

way the zawiyas were becoming centres for teaching Islamic as well as mystical sciences. 

In the East, the term zawiya is given to more humble places of prayer and dervish cells. 

Corresponding terms for the convent and the tomb-centred institution, we have shown, are 

khanaqah in central Asia and India, and tekke or dargah in the Ottoman Turkish sphere. In 

India,  jama'at khanah and daerah were also used. Whilst khanaqahs in Egypt and Syria were 

unspecialized in situations, those in India from their inception and in central Asia from the 

fourteenth century were the equivalent of the Arab world's zawiyas, in that they tended to be 

specialized to a particular shaikh and his line. K. A. Nizami explains the difference between 

the terms used in India 

Though broadly used in the sense of hospices these terms differ in their connotation. The 

khanqah was a spacious building that provided separate accommodation for each visitor and 

inmate. The jama’at khanah was a large room where all the disciples slept, prayed and 

studied on the floor. The Chishti saints built jama’at khanahs, the Suhrawardis constructed 

khanqahs. Common people, unable to appreciate the distinction, used the word khanqah even 

for the Chishti jama'at khanahs, and now the term is used for all places of spiritual activity 

without distinction. The zawiyahs were smaller places where mystics lived and prayed, but 

unlike inmates of khanqahs and jama'at khanahs, did not aim at establishing any vital contact 

with the world outside. In the 17th and 18th centuries, another type of khanqahs, the daerahs, 

came into existence. The primary aim of these daerahs was to provide place for men of one 

affiliation to devote their time to religious meditation. They were smaller than the zawiyahs. 

4.1.6 Initiation and Investiture 

Sufi dress was an important outward sign of the Sufi way of life as the very name, derived 

from suf (wool), worn by the early ascetics (zuhd), bears witness. Like other material 

symbols, it came to have an inner significance and investiture with such a garment soon 

became a sign of initiation. The use of wool went out of fashion during the eleventh century 

in favour of the patched garment called muraqqa or khirqa. 'Ali al-Hujwiri wrote: 

The Sufi Shaikhs observe the following rule. When a novice joins them, with the purpose of 

renouncing the world, they subject him to spiritual discipline for the space of three years. If 
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he fulfill the requirements of this discipline, well and good; otherwise, they declare that he 

cannot be admitted to the Path (Tariqa). The first year is devoted to service of the people, the 

second year to service of God, and the third year to watching over his own heart. The adept, 

then, who has attained the perfection of saint ship, takes the right course when he invests the 

novice with the muraqa after a period of three years during which he has educated him in the 

necessary discipline. 

Three essential elements make up initiation or companionship. These are as under: 

1) Talqin adh-dhikr: Talqin, verbal noun of laqqana has the meaning 'to prompt, 

inculcate, teach by repetition, but in respect of Sufi initiation it means “to give secret 

instruction”. It was associated with the giving (laqqana) of the Seven Words 

associated with the seven stages of the mystic Path. These seven words are La illah 

Ila Allah. Ya Allah, Ya Huwa, Ya Haq, Ya Hayu, Ya Quyum and Ya Qahar. 

2) Akhdh al-‘ahd: Akhdh al-ahd literally means “taking the compact” and involves a 

Bi‘at, homage, oath, or covenant of allegiance. It is used in swearing obedience to the 

sheikh with the handclasp (musafah) which may be extended to akhdhal-yad wa al-

iqtida (taking the shaikh as exemplary). 

3) Libas al-khirqa: Itis the compact involved in investiture with the habit. The 

justification for investing with the habit is the Qur'anic verse 7:26.  The particular 

type of khirqa maybe indicated: akhdh khirqa al-irada means “assuming the habit of 

the novitiate”. The khirqa as a dual-frock consisted of khirqat at-tabarruk, 

corresponding to silsila al-Baraka (chain of heads of the ta'ifa from the shaikh to the 

tariqa founder) and khirqa al-Wird (chain of heads of the tariqa from the founder to 

the Prophet).  

There were many different types of khirqa, like, khirqat al-khidmat (for service), Khirqa al-

Ta'lim (for teaching) and Khirqa al-tarbiya (for guidance).  

Investment with the khirqa establishes a bond between the shaikh and the aspirant and makes 

the aspirant subject himself to the discipline of the sheikh. This khirqa is the symbol of the 

oath of investiture. It is the first step towards suhba, the ultimate goal (of the aspirant) being 

suhba, the basis of all the aspirant's expectations. It is related that Abu Yazid al-Bistami said, 

“He who has no master then Satan is his leader” 

4.1.7 Types of Ijazah (License) 

Following are the three main types of Ijazah: 

1) The first is that given to a dervish or adept giving his qualifications and permitting 

him to practice in the name of his master.  
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2) The second is given to a khalifa or muqaddam authorizing him to confer the wird, that 

is, admit others into the tariqa. 

3) And the third type simply affirms that the holder has followed a particular course of 

Sufi instruction. 

A clear distinction is made between one's true guide Shaikh al-tarbiya (upbringing), or 

Shaikh as-suhba (discipleship)—and the various shuyukh at-ta'lim (instructors) whose 

courses one has followed.  Many ijazas were only concerned with announcing that the 

recipient had followed a course, perhaps absorption of a Sufi book, and been given a license 

to teach it, 3 or to recite a word of power, with power. In India, even choir men (qawwals) 

were given a singing license (ijazat-nama-sama). 

An ijaza at its simplest takes a recognized form: 'This is to certify that Muhammad, son of 

(full genealogy), who took the tariqa from the Khalifa Mustafa (then follows the silsila of 

khalifas back to the founder) has found his adept Taha, son of (full genealogy), worthy to be 

admitted to the Order. He is, accordingly, given authority to act according to the rules of the 

order (then follows a statement of the things he is permitted to carry out) since its secrets 

have been revealed to him.' The khalifa affixes his seal to the document, and it is frequently 

worn rolled in a tubular case (a full ijaza might well be two yards long) on the flank.  A 

complete ijaza often contained the wird and recommendations such, for example, as the 

wasiyya or testament said to have been given by Abd al-Qadir al-Jilani to his son ‘Abd ar-

Razzaq. The Nilotic Sudan hagiographer, Wad Daif Allah (d. A.D. 1809), reproduces part of 

an ijaza given by Ibn Jabir to a disciple in A.D. 1574: 

Praise be to God, the Lord of the Universe, and peace be upon the Apostles. Verily, the 

brother of Faqih Ibrahim, the pious, learned and humble one, the son of Urara Rab'a, I believe 

to be worthy of master- ship and leadership. I, therefore, appoint him a gutb in rank, an 

interpreter to his own age and time, a tutor to aspirants, an example to those who guide, a 

refuge for the poor and destitute, a revivifier of the sun of knowledge after its setting.  

I authorize him to pass on and teach to the people all that he has truly received and heard 

from me. I also authorize him to propagate and broadcast the knowledge we have referred to. 

Let anyone to whom such knowledge is communicated be exceeding careful lest he be 

spiritually destroyed.  

In the past ijazas frequently dealt with the question of rukhas (sing, rukhsa), an aspect of Sufi 

life we have hardly referred to. These are 'dispensations' or 'indigencies'. They include such 

everyday necessities as the holding of private and public assemblies (hadras) at which they 

hold concerts (sama'at), and indulge in jesting (mizah), dancing (raqs), and the rending 
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(tamziq) and divesting of garments. They embrace 'contemplation of youth' (nazar ila 'l-

murd), soliciting of alms (normally reprehensible), and taking up arms in a holy cause. They 

may cover the use of the rosary, neglect of mosque attendance, and non-observance of ritual 

salat during a period of ‘uzla (retirement). 

4.1.8 Let Us Sum Up 

The late nineteenth and early twentieth century saw the orders attacked on all sides, but it was 

not this which made the difference from past ages. Attackers had never been wanting; their 

beliefs had been refuted, their practices condemned, their dervishes ridiculed and 

occasionally executed, and their shaikhs castigated. None of this abated one whit of their 

popularity. What we have seen in our time has been a process of erosion set in motion 

through the twentieth century spread of the process of secularization, with consequent 

changes in the social order and infiltration of secularist ideas. This process of change has so 

undermined the orders that in many parts of the Arab world they have declined into almost 

complete eclipse. 

4.1.9 Check Your Progress 

1. What is a Zawiyah? 

2. Describe main stages in sufi organization. 

3. Discuss in detail the structure of a Khanqah. 

4.1.10 Suggested Readings 

Al-Hujwiri, Kashaf al-Mahjub, English Translation by R. A. Nicholson 

Annemarie Schimmel, Mystical Dimensions of Islam 

M. A. Bhat, Sufi Thought of Shaikh Sayyid Abdul Qadir Jilani (R. A) and its impact on the 

Sub-continent 

Shihab al-Din Suhrawardi , Awarif al-Ma‘arif  

S. Abul Hasan Ali Nadwi, Tazkiyat wa Ihsan ya Tasawuf wa Suluk 

J. S Trimingham, Sufi Orders in Islam 

M. M. Sharif, (Ed.), A History of Muslim Philosophy 

R. A Nicholson, Studies in Islamic Mysticism 
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Lesson 4.2: Common Characteristics of Major Sufi Silsilas 

 

Lesson Structure 

4.2.1 Introduction 

4.2.2 Objectives 

4.2.3 Common Characteristics 

4.2.4 Let Us Sum Up 

4.2.5 Check Your Progress 

4.2.6 Suggested Readings 

4.2.1 Introduction 

Twelfth century is considered to be a turning point in the history of Sufism, it is because the 

new Sufi orders now took on their definitive shape through their chains of lineage, by which 

their originators could, with confidence, identify their spiritual links with their mentors in 

ascending order right back to the Prophet himself. With this knowledge, it was a simple 

matter for the disciples of these shaikhs—even when spatially and temporally far apart—to 

establish themselves as belonging to a single lineage. And thanks to their being able to trace 

their spiritual antecedents so far back, they now had an unassailable and permanent identity, 

thus guaranteeing an unbroken tradition, even with the spread of the shaikhs’ khalifas to far-

off places. 

Sufism had become a popular movement with broad grass roots support. The aspirants to the 

Sufi way became quite numerous and developed the tendency to attach themselves to a 

particular master, staying in his khanqah and interacting in the communal life there. The most 

popular orders were based in the Persian provinces of Khurasan and Transoxiana. Many 

important founders of the orders in Baghdad were Persians who had been influenced by the 

Baghdadi schools of mysticism, while at the same time developing new frameworks of their 

own. 

The two great orders that were founded in Baghdad in the period spanning the 12th and 13th 

centuries were the Qadriya and the Suhrawardiya. The Naqshbandiya order was set up in 

Transoxiana, while the Chishti order, which went on to become the most influential Sufi 

order in India, is associated with the area around Herat in today’s Afghanistan. The 

Kubrawiya order came into existence in Khwarizm and metamorphosed into the Indian 

Firdausiya and Hamadaniya.  
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Shaykh Najmuddin Kubra is the spiritual founder of the Kubrawiya order, which spread to 

Baghdad, Khurasan and India. The two Indian branches were known as the Firdausiya and 

the Hamadaniya. 

An important order named the Silsila-i-Khwajagan thrived in Transoxiana. It later spread into 

India in a reorganized form and went on to be known as the Naqshbandiya. 

4.2.2 Objectives 

 To explore the similarities between different Sufi Silsilas; 

 To highlight some common characteristics of major sufi Silsilas; 

 To make a comparison between Tasawwuf and Shariah regarding these 

characteristics. 

4.2.3 Common Characteristics 

Most of the Sufi Silsilas which have gained popularity in the Muslim community possess 

certain common characteristics. However, these may be slightly different in observance, 

approach, or interpretation. Some of these characteristics are discussed below: 

1. Tawhid (Oneness of Allah): The belief in Oneness of Allah is one of the 

fundamentals in Islam. Precisely speaking it means to regard Allah unique in His 

Dhāt and Siffāt and not to ascribe any partner to Allah.  

Some Sufis hold that Tawhid means to have clear perception of distinction of creator 

from that which was created by Him. Sufis may believe in Tawhid-i-Wajud or 

Tawhid-i-Shuhud or sometimes in both expressions of Tawhid. The former meaning 

“Unity of Being” and later means “Unity of perception”. In both theories of Tawhid 

sufis try to drain clear distinction between only One Khaliq (Creator) and many 

Makhluq (Created). However, approach in drawing this distinction may vary but the 

basic objective is the same. 

2. Tawba (Repentance): Some Sufis believe it is a gift from Allah. In fact, all the 

believers in the Quran have been ordained to undergo Tawba or perform Tawba with 

full sincerity. The Prophet (peace be upon him) is reported to have said that he 

performed Tawba at least 70 times a day. Tawba is precisely a sincere and conscious 

effort on the part of a believer to repent his/her sins (if committed) or heedlessness. 

One resolves not to repeat such a mistake in future and makes up his determination to 

give up voluntarily all those things and deeds which keep the one away from pleasure 

of Allah. In fact all the sufis advocate that Tawba should be a regular feature of a 

devote.  
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3. Ihsan (Highest form of Iman): The Prophet (peace be upon him) has interpreted it as 

“To adhere Allah as though Thou do see Him and even if thou do not see Him, He 

nevertheless sees thee”.  

Sufis hold the view that a devotee should be in such a state (Hāl) of Imān round the 

clock that he does not deviate from straight path (Sirat-i-Mustaqim) even in the least. 

In spite of temptation, a believer should return evil with good and good with better 

rather best. 

4. Mujahadah (Striving utmost in the path of Allah): Sufis believe that a believer has 

to strive against Nafs (self) in proportion to his willingness to control it or make it 

subordinate to the will of Allah. They find justification and significance of 

Mujahadah-i-Nafs in various verses of the Quran, for example, 29:69 and 2:52. 

Importance of Mujahidah-i-Nafs is related by some sufis with this verse of the Quran 

9:111. They regard that this verse of the Quran indirectly points towards the self-

control because unless one has something in his possession or under his control, he 

cannot go for a transaction of it. 

5. Bay'ah (Pledge, oath of Allegiance): Sufis find legitimacy and genuineness of this 

practice in verse 10 of chapter 48 in the Quran. As such various Shayukh (Heads) of 

various Sufi Silsilas while enrolling disciples take an oath of allegiance  from them on 

various conditions, like: 

a) They will observe fundamentals of Islam i.e. Tawhid, Salah, Zakah, Hajj and 

Sawm etc. 

b) They will not deviate in the least consciously from Shariah. 

c) They will love Allah and His Messenger (peace be upon him) above all things. 

d) They will obey commandments of Allah and follow Sunnah of His Messenger 

(peace be upon him) and then instructions of Shaikh unless he asks for 

transgression of Hudud-Allah. 

e) They will inculcate all virtues as prescribed in Quran and Ahadith and will 

keep themselves away from all forms of vicious circle. 

6. Dhikr (Recollection or Remembrance): Sufis elaborate it as remembrance or praise 

of Allah. It is conscious remembrance or recollection of Allah to the expulsion of all 

i.e. other than Allah. The most excellent Dhikr as believed by all sufis is La Illah illa 

Allah.  

Sufis regard it as spiritual medicine composed of both positive and negative elements. 

The negative element La illah purifies self from evils such as pride, jealousy, 
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hypocrisy and greed etc, and the affirmation Illa Allah, the positive element makes the 

heart healthy and protects it from evil dispositions. Some sufis recommend Dhikr-i-

Khafi (inward Dhikr) while a few others recommend Dhikr-i-Jahr (aloud or outward 

Dhikr) and a few others perform both the forms of Dhikr. 

7. Sabr (Patience): It is mentions in the Quran at many places and Sabr is highly 

praised. Sufis regard it a noble stage on the path leading to pleasure of Allah. It means 

to subdue ones subdue ones carnal self (Nafs-i-Ammarah) and to inculcate love for 

Allah’s worship and firmness in Mujahadah. In fact, Sabr is one of the traits and the 

Quran testifies it in verse 47 of chapter 31. 

Sufis regard Sabr as root of all virtues and the means to achieve the Qurbat (nearness) 

of Allah. Some of them hold that Sabr can be exampled in three ways: 

a) For the sake of Allah 

b) One shows his commitment with Taqdeer (destiny). 

c) One awaits fulfillment of commitments on the part of Allah with regard to 

means of livelihood, help reciprocation in Akhirah. 

8. Muraqaba (Contemplation): It is the spiritual instrument in the hands of Sufis 

through which they try to achieve their goal and concentrate on nothing else but 

Allah. Purifying their hearts and souls that await the divine grace, the purpose of 

Muraqaba is guarding of heart, so that it becomes a sound and serene heart (Qalb-i-

Salim). In the Quran, it has been made clear that nothing other than Qalb-i-Salim will 

serve the main purpose on the Day of Judgment, for example, verse 88-89, chapter 26. 

9. Belief in Preceptor-Novice Relationship: Here some of the qualities for novice are 

ascribed and the qualities of preceptor are defined. Nature of relationship is discussed 

and importance of this bond is explained.  

10. Prescription of Awrād: Here certain verses of Quran are prescribed for frequent 

recitation. Attributes of Allah, different forms of non-obligatory prayers and religious 

practices are prescribed. 

11. Grant of Ijazah Nama and Khilafat Nama: It means certificate of permission to 

enroll disciples and certificate authorizing to act as a deputy respectively.  

12. Provision of Various types of Khirqas: After the completion of the Tarbiah (Sufi 

training) the novice is provided with a gown known as Khirqa. Some of the khirqa are 

as: Khirqa-i-Suhbat, Khirqa-i-Khidmat and Khirqa-i-Talim. 

13.  Conception of Spiritual worlds: Examples 

a) ‘Ālam-i-Nasut (Visible World) 
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b) ‘Ālam-i-Malakut (World of Angels) 

c) ‘Ālam-i-Jabrut (World of Authority and Power) 

d) ‘Ālam-i-Lahut (Divine World) 

14.  Taqwa (Austerity): Often it is thought that taqwa means piety and abstinence and so 

implies a negative attitude. In other words, it is maintained that the greater the amount 

of abstinence, withdrawal, and self-denial, the more perfect is one's taqwa. According 

to this interpretation, taqwa is a concept divorced from active life; secondly, it is a 

negative attitude; thirdly, it means that the more severely this negative attitude is 

exercised, the greater one's taqwa would be. Accordingly, the sanctimonious 

professors of taqwa, in order to avoid its being tainted and to protect it from any 

blemish, withdraw from the bustle of life, keeping themselves away from involvement 

in any matter or affair of the world.  

Undeniably, abstinence and caution exercised with discretion is an essential principle 

of wholesome living. For, in order to lead a healthy life, man is forced to negate and 

affirm, deny and posit, renounce and accept, avoid and welcome different things. It is 

through denial and negation that the positive in life can be realized. It is through 

renunciation and avoidance that concentration is given to action. 

15. Zuhd 

'Zuhd' means renunciation of the 'world', and very often we encounter denunciation of 

the 'world', and invitation and exhortation to renounce it. It appears to me that it forms 

one of the important themes of the Nahj al-Balaghah, which needs to be elucidated 

and explained in the light of various aspects of 'Ali's approach. 

Another kind of indifference or abstinence is spiritual or intellectual; that is, things 

which are natural objects of desire are not considered the goal and objective by a 

human being in the course of his struggle for perfection and felicity. The ultimate 

objective and goal may be something above mundane aims and sensual pleasures; 

either it may be to attain the sensuous pleasures of the Hereafter, or it may not belong 

to this kind of things. It may be some high ethical and moral ideal, like honour, 

dignity, nobility, liberty, or it may belong to the spiritual sphere, like the 

remembrance of God, the love of God, and the desire to acquire nearness to Him.  

Accordingly, the zahid (i.e. one who practises zuhd) is someone whose interest 

transcends the sphere of material existence, and whose object of aspiration lies 

beyond the kind of things we have mentioned above. The indifference of a zahid 
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originates in the sphere of his ideas, ideals, and hopes, not in his physiological 

makeup. 

16. Faqr (Humility with Dignity): Faqr literally means indigence; usually taken for 

poverty, pauperism, destitution and the like. In Islam 'Faqr' is the way or course that 

removes all the veils between Allah and man, hence bestowing him with His Vision 

(Didar) and Union (Visal). Indeed 'Faqr' is the soul of true Islam. Modern scholars 

and occidentals, being strangers to this way of our great sufi saints and pious 

predecessors, have diverted people at large to superficial values and acts. Hence, they 

have forgotten their connection with Allah and soul, and have been entangled into the 

rituals and prayers solely. Today Muslims are as stranger to the word 'Faqr' and its 

reality as the non-Muslims are. Even though our Holy Prophet (peace be upon him) 

declared Faqr as his pride and attributed Faqr especially to his Holy Self. 

17. Fana (Annihilation) 

Fanā is the Sufi term for “passing away” or “annihilation” (of the self). It means "to 

die before one dies" and it represents a breaking down of the individual ego. 

Al-Fanā is a key element in the Sufi thought. Once the Sufi becomes assiduous 

in dhikr, or remembrance of Allah, they claim that he acquires sufficient tranquility of 

heart to experience a delusion which helps him pass through the various stages 

described below. First, he is bewildered, then intoxicated with love of the 

Remembered One, and finally he passes through the stage of fanā, or annihilation, in 

which he becomes fully absorbed to the point of becoming unaware of himself or the 

objects around him. Every existing thing seems to vanish, and he feels free of every 

barrier that could stand in the way of his viewing the Remembered One and nothing 

else. 

4.2.4 Let Us Sum Up 

Sufism had become a popular movement with broad grass roots support. The aspirants to the 

Sufi way became quite numerous and developed the tendency to attach themselves to a 

particular master, staying in his khanqah and interacting in the communal life there. The main 

thrust of Sufism is the spiritual elevation of man in order to stop him from becoming the prey 

to materialism. The above mentioned characteristics almost common in major Sufi Silsilas 

are really a remedy to treat the spiritual illness of man.  

4.2.5 Check Your Progress 

1. What are the similarities among different Sufi Silsilas? 

2. Define Tawhid in Sufi context. 

https://en.wikipedia.org/wiki/Sufi
https://en.wikipedia.org/wiki/Nafs
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3. How for these characteristics are in accordance with the Islamic Shariah? 

4. Tawakul is the absolute trust in Allah. Discuss. 

4.2.6 Suggested Readings 

Fari al-Din Attar, Tadhkirat al-Awliya 

Shihab al-Din Suhrawardi, Awarif al-Ma‘arif  

Al. Hujwairi, Kashaf al-Mahjub, English Translation by R. A. Nicholson 

S. Abul Hasan Ali Nadwi, Tazkiyat wa Ihsan ya Tasawuf wa Suluk  

J. S. Trimingham, Sufi Orders in Islam 

M. M. Sharif, (ed.) A History of Muslim Philosophy 

R. A. Nicholson, Studies in Islamic Mysticism 

Mawlana Ashraf Ali Thanwi, Shariat wa Tariqat 
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Lesson 3: Wahdat al-Wujud of Ibn al-Arabi 

Lesson Structure 

4.3.1 Introduction 

4.3.2 Objectives  

4.3.3 Meaning of Wahdat al-Wujud  

4.3.4 Ibn Arabi’s Concept of Wahdat al-Wujud 

4.3.5 Let Us Sum Up 

4.2.6 Check Your Progress 

4.2.7 Suggested Readings 

4.3.1 Introduction 

Ibn Arabi (d.1240) was born in Spain but he spent more than half of his life in the Near East. 

He died in Damascus. He was a great mystic and was known as al shaykh al-akbar. His 

teachings proved to be very influential and gave form to later Sufism. Among those who were 

influenced by his teachings was Jalauddin Rumi, although his commentators include Maulana 

Abdur Rahman Jami of Herat (1414-1492) and also Abdul Karim of Khwarizm (1365-1428). 

He is credited with developing the doctrine of wahdat al-wujud. This concept came to play a 

great role in subsequent Sufism and was prevalent in India, where all the orders except the 

Naqshbandis (especially after Ahmad Sirhindi’s attack on the thought of Ibn ‘Arabi followed 

it).  

Ibn ‘Arabi was a very prolific writer and his main works are: Futuhāt al-Makkiyah (The 

Makkah Revelations), Fusūs al-Hikam (The Bezels of Wisdom), Risalat al-Khalwah (‘A 

Treatise on Spiritual Retreat’). As far as mystical philosophy is concerned, out of all these, 

Fusūs al-Hikam is probably his most important work. Once we approach Ibn ‘Arabi’s 

philosophical and mystical writings, we can see that there are certain ideas that play a central 

role. These are wujud or existence, God’s self-disclosure, or tajalli and imagination, or 

khayal. However, the most fundamental is the concept of the perfect human being, or al-

insan al-kamil. This perfect man is the origin and the goal of the universe, as well as the 

guide on the path to God. All works of Ibn ‘Arabi especially Futuhat al-Makkiyah and Fusus 

al-Hikam centre on this idea of the perfect man. 

Ibn ‘Arabi, while writing his works, drew from all the Islamic sciences, especially Qur’anic 

commentary, tradition, grammar, jurisprudence and theology. What makes him different from 

the masters of the above-mentioned sciences is his reliance on ‘unveiling’, or kashf, and 

‘imagination’, or khayal as helping the reason, or aql to understand and see the reality. Kashf 
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or unveiling, is a type of vision that sees the presence of wujud al-haqq, the Real Being, 

manifest in God’s signs. Khayal, too, helps us to see the oneness of reality. 

Ibn Arabi is considered the greatest Arabic speaking mystic that Islam ever produced. Having 

said that, his brand of Sufism is not accessible to everyone, and he acknowledges this point 

by calling himself the “seal of the Muhammadan friends of God”. For Ibn Arabi, Sufism is 

the ultimate and the best way of reaching God. However, he was accused of being a pantheist 

who tried to reconcile his pantheistic doctrine with Islam. 

4.3.2 Objectives  

 To know about the life and thought of Ibn Arabi; 

 To know Ibn Arabi’s concept of Tawhid; 

 To explore the theory of Wahdat al-Wujud; 

 To make an analysis of the theory of Wahdat al-Wujud. 

4.3.3 Meaning of Wahdat al-Wujud  

Wahdat al-Wujud is a concept based upon the idea that nothing exists other than Allah, 

creation is merely the manifestation of Allah. Wahdat al-Wujud is really ‘ain al-Wujud 

(essence of nature or existent nature). It is formalized in the first part of the Shahadah, which 

states that in essence nothing really exists except the Haq i.e., Allah, because everything else 

has only a limited, defined, metaphorical borrowed Wujud.  

4.3.4 Ibn Arabi’s Concept of Wahdat al-Wujud 

Dualism of soul and matter was the great concern of early Sufis. They believed that soul, 

which dwells in every being emanates from God. As such, for them, the purpose of life was 

to integrate their soul with the Divine soul (God) so that ‘I’ becomes ‘Thou’. The Sufis 

believed that by invoking God by any one of his multiple names while performing zikr or 

dhikr (remembrance), they could purify their respective souls (tazkiyat-i-ruh) and thereby 

work out their effacement (fanā') in to God and achieve perennial survival (baqā') in Him.  

We shall now move to a systematic exposition of Ibn Arabi’s ideas concerning wahdat al-

wajud which would require us to become acquired with a good number of concepts which 

have to be considered together to enable us to grasp wahdat al-wujud as conceived by him. 

1) Tawhid: Tawhid, as used in the Sufis literature mean four different things: First faith and 

belief in the unity of God; second discipline of the internal and external life in the light of that 

faith; third experience of union and oneness with God; and fourth, a theosophical or 

philosophical conception of reality in the light of the mystical experience. All Muslims accept 

the first two senses. However, the third and fourth senses are the particular teachings of Sufi 

Islam. For the Sufis, Tawhid in the third sense is to have the perception (Shuhud) of One 
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Being through the mystical experience. It is the highest experience of the unity of God. In the 

fourth sense, both the terms Tawhid wujudi and Wahdat al-Wujud are in common use. 

Tawhid without the adjective wujudi has also been used in the same sense. The most 

elaborated and forceful formulation of the doctrine Tawhid Wujudi or Wahdat-al-Wujud, 

emerged through the writings of Ibn Arabi as these terms have been identified with his 

philosophy. 

In Sufism, all doctrines are related to the Divine name Allah. He is the synthesis of all truth 

and therefore, the root of all doctrines. Though the doctrine of Wahdat al-Wujud has been 

developed and extended over a period of several centuries, Sufis believe that it has its origins 

in Qur’anic passages, as interpreted by Sufi exegetes. In the circumstances of the second and 

third centuries (A.H.), the Muslim religious intelligentsia was divided into two groups:  

(1) The ‘Ulama or pure theologians and jurists on the one hand and on the other hand  

(2) Those who treat religion with a more personal basis and with great devotion. The 

materialistic way of those in power and later the various debates and controversies between 

groups, for example, Mut‘azilites and the Hanbalites encouraged further development of Sufi 

ideas. For the first two centuries of Islam, Sufi doctrines and practices were spontaneous 

phenomena which had their beginning in the activities of individuals who themselves were 

influenced by the earliest believers known as ascetics (zuhhād). It is believed the first and 

greatest Sufis were the wife of the Prophet–Hazrat Khadijah and Imam Ali, the fourth caliph–

the Prophet’s cousin and son-in-law. During the third and fourth centuries of Islam, Sufism 

developed a doctrine of gnosis (ma'rifah) of an inner experiential knowledge. The unity of 

God was transformed through the Sufi mystical experience into union with God. The term 

‘Tawhid’ was taken to mean both regarding something as one and unification of something 

with something else. Sufis propagated the doctrine that God alone really exists and from there 

on moved to the belief that God is the sole reality of everything. 

The twelfth century was a watershed in the history of Sufism. There was all-round 

introduction and wide-spread acceptance of the theory of Wahdat al-Wujud. The basic article 

of Muslim faith “La-illaha-Illa-Allah” (there is no god but God) began to be rendered by the 

Sufis, as there is nothing but God. For them, everything became God, and God become 

everything and matter also came to be considered as emanation from God. 

2) The Knowledge of God: According to Ibn Arabi, God’s knowledge of things is dependent 

on things and determined by them. His knowledge is like any other knowledge, it neither 

affects its object nor create it. Ibn Arabi does not agree with the view of Abu Nasr al-Farabi 

and Abu Ali al-Husayn ibn ‘Abd Allah ibn Sina that God’s knowledge of things is sufficient 
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to create them. It is true that God knows things before they come into existence, but His 

knowledge does not bring them into existence. Ibn Arabi thinks that for the creation of things 

it is necessary to posit a will in God as the theologians do, although he interprets it in a 

different way. In his view, God’s knowledge is complete passive. Things subsist in God from 

eternity as His essential modes, and come into existence as they are in subsistence. He only 

becomes aware of them without His awareness affecting them in any sense. However, His 

awareness is not subsequent to the objects because the differentiation of things in God and 

His awareness of them are simultaneous. However, things in God and His awareness of them 

are simultaneous. However, things in subsistence have a priority of status (fi’l-martabah) 

over. God’s knowledge of them; for knowledge is a relation, and as such is dependent upon 

its object. Ibn Arabi puts the point in his characteristic way: “Possible objects bestow upon 

God the knowledge of their being”. 

3) The Will of God: The will of God operates at the level of ideas as well as existence. Ibn 

Arabi calls the former al-mashiyyah, the essential will, and the latter al-iradah, the 

phenomenal will. But he often disregards the distinction and use one in place of another. The 

essential will, as he explains it, is nothing more than the differentiation of things as distinct 

essences in the knowledge of God. The phenomenal will concerns with the passage of things 

from subsistence to existence, from potency to actuality, as well as the extinction of things 

from existence or, to put it differently, the withdrawal of existence from them. 

Ibn Arabi defines will as an inclination towards one particular thing rather than the other. 

This does not, however, mean that the Divine will involves a choice. For God wills what he 

knows, and that which he knows is what the things are in themselves in their ideal forms. 

“The will of God can be associated with one thing only. It is a relation which is subject to 

knowledge, and knowledge is a relation which depends upon its object in His knowledge is 

called by Ibn Arabi the singularity of the Divine will (ahadiyyat al-mashiyyah). 

Ibn Arabi argues for singularity of God’s will from the nature of the world. The world that we 

have is, he says, the most perfect world possible, because God could not have willed a world 

less perfect without compromising His goodness. Hence, the world could not have been 

different from what it actually is. 

God wills but He does not choose because He does not have alternative to choose between. 

“His will (amr) is one. How can there be a choice”? “Gnosis (haqiqah)”, he says, “affirms 

will and denies choice, as it affirms knowledge and denies governance (tadbir)". But, the 

negation of choice, he pleads, does not mean compulsion, because nothing exists other than 

God to compel him. The ideas that determine God’s will are His essential modes. Hence, 
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there is in fact a self-determination rather than compulsion. The world is necessary; all that 

happens here is bound to happen in the same order which it has been fixed from eternity. To 

call it possible is sheer ignorance. 

To say that something is possible is to make a fanciful statement, which is 

inconceivable in case of God as well as the objects said to be possible which is not 

chosen over against an alternative. But there is no choice for God and no preference 

of one thing over another. Possibility is not a rational idea; it is simply an illusion. 

There is either the Necessary in Himself or the necessary by Him. The will of God in 

things is only one. 

In fact, “the use of possibility in the Divine context is an act of impudence to God”. The 

essential will of God is identical with things as essence; there is, therefore, no question of 

priority between them. The phenomenal will, however, is logically prior to its objects, or, as 

Ibn Arabi puts it, it has a priority of status over its objects. It does not precede them, for 

God’s willing of their existence and their coming into existence are simultaneous. 

4) The Creative Word 

God’s will brings things into existence. But strictly speaking it is only a condition for their 

existence. That which makes them exist is the creative word of God (al-qawl bi’l-ijad). The 

moment the creative word is uttered the essence (a‘yan) of things listen to it and respond by 

coming into existence. All this happens simultaneously in one and the same moment. 

Ibn Arabi attributes power (Qudra) to God as he attributes will (iradah) to Him, and 

considers it as a particular relation between the Divine essence and the things of the world 

which are the objects of his power (maqdurat). But by power he would not understand the 

ability to do or not to do an act, because God has no choice. Nor would he understand power 

as the ability to bring something out of absolute nothing (al-‘adam al-mahd) as the 

theologians believe, because things exist in the mind of God before they come to exist in the 

world. He means by Divine power nothing else than the creative word. 

Ibn Arabi did not, in fact, derive the concept himself but he managed to reconcile varying 

Sufi views on Reality and re-oriented them in such a way as to form a sound basis for future 

development in ideas on mysticism. He was immortalized by the title Sheikh-al-Akbar, the 

(Greatest Sheikh), was a truly prolific author. He wrote excellent mystical poetry in Arabic, 

his great work al-Futuhat-al-Makkiyyah, (Makkan Victories or Discourses), and Fusus al-

Hikam (Bazels of Wisdom) are profoundly philosophical. He claimed that Fusus had been 

revealed to him in a single dream. Both works in fact, are a summary of Islamic esoteric 

heritage. He was not only a great Sufi of his own times but was also a link between Eastern 
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and Western Sufism. His writing was extremely difficult to understand. The symbols and 

metaphors he used in an effort to explain his own mystical system shocked the orthodox 

The characteristic tendency of the Sufis to disregard outward conformity with Islamic law 

(Shar‘iah), and their extreme utterances made them obnoxious to the orthodox. It was a great 

Persian Jurist, philosopher and theologian, Abu-Hamid al-Ghazali (d. 1111), who finally 

succeeded in reconciling Sufi doctrine with formal framework of Islam. After al-Ghazali, the 

next important figure to appear, this time in Spain was Muhyi al-Din Ibn-Arabi (d. 1240). He 

was an influential Sufi mystic and writer. According to Ibn Arabi’s theory, the being of all 

things is God: there is nothing except Him. He argued for the doctrine of Wahdat-al-Wujud. 

Let us briefly discuss this doctrine. 

Wahdat-al-Wujud, as explained by Ibn-Arabi, recognizes the existence of only One Being 

negating the existence of all other beings Wahdat-al-Wujud, means there is only One Being 

and physical world is a manifestation of that One Being. The components of the philosophy 

of Wahdat-al-Wujud are as under: There is no other reality only One Being  

2. That the One Being has no part  

3. That the One Being is neither more here nor less there. 

The concept of Wahdat-al-Wujud, as expounded by Ibn-Arabi was founded on a primordial 

belief in the ultimate nature of unity which reduced to nothing ideas of the existence of 

entities, other then God. According to him, the Absolute Being was inseparable from the 

Absolute Existent and was the ultimate source of all existence. To Ibn-Arabi, God and 

universe are in essence one and they are co-eternal. In this way, the universe is not the 

manifestation of the attribute of God but reality Himself has manifested as the universal 

consciousness, the first intellect. As Hazrat Inayat Khan puts it before manifestation what 

existed? Dat or Zat, the truly existing the only being in what form? In no form as what? As 

nothing, the only definition that words give is as the absolute. In Sufi terms, this existence is 

termed Ahadiat. A consciousness arose out of the absolute, the consciousness of existence. 

There was nothing, of which the absolute could, be conscious, except existence, this stage is 

called wahdat. Out of this consciousness of existence, a sense developed, that termed as ‘that 

I exist’, it was developed which formed the first ego, the logos, which is also termed 

wahdaniat by the Sufi. Ibn Arabi identified the Absolute with dhat or essence and interpreted 

it as Absolute Being (wujud-al-mutlaq) considering it the source and cause of all existence. 

He used the symbol of mirror to remind the person who was the recipient of divine self-

manifestation that he was not seeing God directly but rather a reflection of Divine Light. Ibn 

Arabi maintained that the manifestations whether inward or outward or Asma (names of God) 
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or sifat (attributes of God) are essence of reality; they may be differentiated at the lower stage 

of knowledge, but they are the essence themselves and that essence itself is existence. He 

says: 

“There is no other and there is no other existence for any other than He … He whom you 

think to be other than God, but you do not know Him and do not understand that you are 

seeing Him. He is now as he was, as to His creative power and as to His sovereignty neither 

requiring a creator nor a subject, when He called into being the thing that are, He was already 

endowed with all His attributes and He is as He was then. In His Oneness, there is no 

difference between what is recent and what is original. The recent is the result of His 

manifestation of Himself. And the original is the result of His remaining with Himself. When 

you know yourself, your I-ness vanishes and you know that you and God are one and the 

same.” 

Ibn-Arabi has given a new orientation to theological terms such as tanzih, and Tashbih. To 

the ‘ulema (religious scholars), Tanzih, meant divine transcendence, and Tashbih stands for 

anthropomorphism. However, to IbnArabi, Tanzih referred to the aspect of completeness in 

the Absolute and Tashbih stood for His limitedness (taqayyud). To him, there was no 

antagonism between the two and a true knowledge of the Absolute was necessitated by their 

fusion. As long as an idolater was aware, he was worshipping God. Idolatry could be 

tolerated for he tended to make Tanzih and Tashbih complementary. 

Ibn-Arabi’s theory of Wahdat-al-Wujud has borrowed heavily from other mystic systems. 

Plotinus (204-270 AD), one of the leading exponents of Neo-Platonism, believed that in the 

cosmos there were three levels of reality other than the material:  

A. The Realm of the Soul  

B. The Realm of Reason or (Spirit)  

C. The Realm of Pure Existence, Absolute Being–God. 

Thus, in short the doctrine of Wahdat al-Wujud asserts that everything that exists can only 

exist because it is an aspect of Divine Reality and therefore, it is an aspect of divine unity 

itself. However, Sufi doctors assert that Wahdat al-Wujud, may interpret that Sufis see the 

face of God everywhere, it does not mean that it has reduced God to everything. God remains 

transcendent even though everything that arises and exists resembles Him (tashbih), but He 

resembles nothing but Himself (tanzih). From the philosophical point of view, God is pure; 

from the mystical and devotional point of view, He is Absolute Beauty of which earthly 

beauty, whether it be of form, or thought, or action is but his dim reflection. Our finite mind 

cannot comprehend the Infinite One. We can only speak in metaphors overwhelmed by this 
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beauty. A Sufi conceives of Him above all things, as He is Eternally Beautiful. Hence, Sufi 

hymns borrow the impassioned language of the lover. He is all-beautiful and the whole 

universe is the mirror of His Beauty. It is said that seventy thousand veils separate the 

Absolute Being or Beauty, from the world of matter and sense. Thus, Ibn Arabi was of the 

opinion that being in reality is to be one with God. All other actual and possible beings in the 

universe are manifestations and states or modes of His Divine Names and attributes. This 

Sufi philosophy found conducive soil in many parts of South Asia as most of the saints and 

sages became dedicated followers as of Wahdat al-Wujud. It is also associated with the Hama 

ust (He is the only One). Today some most important Sufi Orders and the non-traditional 

sects of Universal Sufism lay much emphasis on the theory of Wahdat al-Wujud. 

4.3.5 Lets Us Sum Up 

Wahdat al-Wajud is the most controversial concept. It created a huge gap between the sufis, 

scholars, theologians and philosophers, thus became the most vibrant issue to analysis in a 

broader perspective to consider both points of view, as Ibn Arabi himself has given a 

warning. Warning against a ‘do it yourself’ approach to his thought. He says, we are a group 

whose works are unlawful to peruse, since the Sufis one and all use terms in technical sense 

than what customarily meant by their usage among those who interpret them according to 

their own sense.   

4.3.6 Check Your Progress 

1. What do you know about Ibn al-Arabi? 

2. What is the meaning of Wahdat al-Wujud? 

3. Make a critical analysis of theory of Wahdat al-Wujud. 

4.3.7 Suggested Readings 

Attar, Fari al-Din. Tadhkirat al-Awliya 

Al Arabi, Mohi al-Din. Futuhat al-Makkiyyah 

Al Arabi, Mohi al-Din. Fusus al-Hikam 

Suhrawardi, Shihab al-Din. Awarif al-Ma‘arif 

Al. Hujwairi, Kashaf al-Mahjub, English Translation by R. A. Nicholson 

Sharif, M. M. (ed.). A History of Muslim Philosophy, 2 Vols  

Nicholson, R. A. Studies in Islamic Mysticism 

Annemarie Schimmel. Mystical Dimensions of Islam 

Faruqi, N. A. Mujadid’s Concept of Tawhid 
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Lesson 4.4: Wahdat al-Shuhud of Shaikh Ahmad Sirhindi 

 

Lesson Structure 

4.4.1 Introduction 

4.4.2 Objectives  

4.4.3 Shaikh Ahmad Sirhindi’s Concept of Wahdat al-Shuhud 

4.4.4 Let Us Sum Up 

4.4.5 Check Your Progress 

4.4.6 Suggested Readings 

4.4.1 Introduction 

Shaykh Ahmad Sirhindi was born in 971 A.H./1564 C. E. at Sirhind. Sirhindi’s first teacher 

was his father from whom he acquired the primary education and also memorized the holy 

Quran. He was then sent to Sialkot-an important seat of learning in those days. Here he 

learned logic, philosophy and some works of Tafsir and Hadith. Later, he met another 

renowned scholar from Kashmir Shaikh Yaqub Sarfi and acquired further knowledge of 

Hadith from him. Sirhindi completed his formal education at the age of 17 and returned home 

as an erudite scholar. At home, he started imparting education in his seminary benefiting 

students with his scholarly guidance. 

In 990 A. H., he went to Agra and stayed there for 8 years, then got first hand information 

about the deteriorating condition of religion within the Mughal court and outside. He 

developed his intimacy with Faizi and abul Fazl and then returned Sirhind in 998 A.H. and 

started imparting education in his ancestral seminary and himself studied Fusus al-Hikm, 

Futuhat-i-Kakiyah and Awarif al-Maarif under his father. Later on, his father initiated him in 

his own mystic discipline and conferred upon him Khilafat in Chistiyah, Qadriyah and 

Suharwardiyah Silsilas declared him as his spiritual successor. After his father’s death, 

Sirhindi became spiritual head of the seminary then he met Khawja Baqi BiAllah (founder of 

Naqashbadi Sufi Silsila in India) who left deep impression upon Sirhindi’s thought and was 

initiated into Naqashbandi Silsila in 1600 C. E. and was conferred Khilafat. He became chief 

patron of this Silsila and reorganized it into systematic way in India and deputed his Khulafa 

to important cities of India, like, Agra, Jaunpur, Illahbad, Deoband and Bihar etc. Sirhindi 

died in 1624 C.E. 
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To his credit are many works like, Ithbat al-Nabuwat, Risala Radd-i-Rawafiz, Mabda wa 

Maad, Maarif Ludniyah, Makashaf al-Ainiyah, Sharah Rubayiyat and most importantly 

Maktubat-i-Imam Rubbani. 

4.4.2 Objectives 

 To know the life and thought of Shaikh Ahmad Sirhindi 

 To explore the Shaikh Ahad Sirhindi’s concept of Tawhid 

 To analyze the theory of  Wahdat al-Shuhud 

 To make a comparison between Wahdat al-Wujud and Wahdat al-Shuhud 

4.4.3 Shaikh Ahmad Sirhindi’s Concept of Wahdat al-Shuhud 

Another important doctrine of Sufism is known as Wahdat al-Shuhud (unity of witness). 

Followers of Hallaj School believed that the Wahdat al-Shuhud ‘is not only ‘sight’ or ‘look’ 

but an actual presence which is total witness: it is God witnessing to Himself in the heart of 

His votary. One of the main proponents of Wahdat al-Shuhud was Sheikh Ahmed Sirhindi of 

India. He explains the theories of Wahdat al-Shuhud and Wahdat al-Wujud in these words: 

“Wahdat al-Shuhud is to see one Being that is in his perception the Sufi has nothing but one 

Being. Wahdat al-Wujud on other hand is to believe that there is only one Being there, that 

other things are non-existent, and that in spite of their non-existence they are manifestations 

and appearances of one Being.” 

Wahdat al-Shuhud is to see One Being or to perceive nothing in existence but One Being. 

However, the perception does not mean that other beings are not there; nor does it imply a 

belief that other things are non-existent. As for instance, during the day, we only see the Sun 

and do not see the stars. In fact, we do not believe that the stars are not there. Wahdat al-

Wujud on the other hand, is not only to see One Being, but also to believe that there is only 

One Being there and that nothing else is in existence. It is of course, not to deny the existence 

of other beings: the world is not a delusion. It only means that things do not exist there as 

other beings, but they exist only as the manifestation of One Being and therefore, there is 

only One Being in existence, not many. 

The opposition to the theory of Wahdat al-Wujud is not a new trend. It was challenged during 

the life of Ibn-i-Arabi and after his death, the Iranian Sufi Sheikh Ala-Uddawla Simnani (d. 

1336) became its leading opponent, and in India Sheikh Ahmed Sirhindi (d. 1624) was one of 

the prominent critics of Ibn-Arabi’s philosophy. Simnani preached that all creation was 

different from the Oneness or the Divine Essence. The phenomenal world is not the Reality in 

essence but it is a reflection of Reality. The existence is one and that is of God Who is 

separate from the existence of the apparent world. Sheikh Ahmed Sirhindi also refuted Ibn-
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Arabi’s doctrine and claimed systematically in his theory of Wahdat al-Shuhud by starting 

that while the former expounded by Ibn-Arabi was antithetical to the Qur’an, the latter, his 

own views were in complete conformity with Qur’an, which as an authentic, scripture would 

have to be the ultimate arbiter between opposing viewpoints. Sirhindi states that while there 

are other beings beside the One deity the mystical experience enables the Sufi to perceive 

only One Being.  

The proposition of One Being is common to both the theories. However, difference is as to 

how the world is related to God? Ibn-Arabi believes that God and world are identical. There 

is One all-inclusive ‘existence’ which seen from one angle is God; and seen from another 

angle is world. To him, God is imminent because He is the only Being and His existence is 

the existence of the world; and God is transcendent also because while God is being in its 

infinitude, the world is being in its finite manifestation. 

Both Simnani and Sirhindi also agree that there is only One Being —God. However, they do 

not believe that God and world are identical for they think that the world is not one with God 

(Hama-ust (everything is He), but proceeds from God (Hama-az-ust (everything is from 

Him). Thus, as such God’s existence is real whereas the existence of the world is imaginary 

and unreal. To them, the universe is not itself God, but Zill (shadow) of God. They believe 

that the presence of the world as an unreal image by no means threatens unity of the Real 

Being. Sirhindi used the metaphor of mirror and image to explain the above point of view. 

The presence of the world is like the presence of an image of an object in a mirror. There is 

no comparison between the presence of an image and the existence of object. The object is 

there at distance before the mirror. On the other hand, the image though it neither appears to 

be behind the mirror you don’t see it there, nor is the image in the space (kharij) in which the 

object has many other properties associated with it. The objects are also not found in the 

images. Hence, the presence of the image is not the existence of the object. The existence of 

the object is real existence in the real space, where as the existence of image is an unreal 

existence, only in perception (hiss) and imagination (wahim), located in the shadow space 

(kharij zilli), the existence of the image, therefore is a shadow existence (wujud zilli) 

completely different and separate from the real existence (wujud-asli) of the object. 

Thus, the existence of the world is a shadow existence different and separate from the real 

existence of God. As the presence of the image does not entitle us to say that there are two 

objects there, similarly the presence of the world does not justify the assertion that there is a 

duality of being as a world is existing besides God. Hence, it is clear from the discussion that 

the idea that the universe and God have separate existence is opposed in both the theories. 
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However, Muslim theology advances the view that the world is not God nor does it proceed 

from God; rather it is the creation (makhluq) of God. Therefore, both the world and God have 

separate existence. Moreover, the world has been created as real and it is not imaginary. The 

Qur’an says: 

“That is God, your Lord!  There is no God but He, The creator of all things, Then worship 

you Him: And He hath power To dispose of all affairs.” 

It is to be noted that Wahdat al-Shuhud also means ‘Unity of Vision’. Both Simnani and 

Sirhindi believe that the experience of union or oneness is only a matter of vision (shuhudi) 

and not of reality. The perception of the one being does not negate the existence of other 

being. Therefore, Wahdat al-Shuhud does not necessitate the denial of the existence of other 

being as the defining feature of Wahdat al-Shuhud is the recognition that God is above and 

beyond His creation and therefore, transcendent, not immanent as He is described in Wahdat 

al-Wujud. God, therefore, is One Being Who is distinct from His creation. The doctrine of 

Wahdat al-Shuhud therefore, recognizes dualism as its defining characteristic because of the 

distinctiveness between the nature of God and nature of the created world. Perhaps, the 

distinctions between the doctrines of Wahdat al-Wujud and Wahdat al-Shuhud can be better 

understood through a discussion of the concept of ‘Fana” and “baqa” as both the stages are 

important in mystical experience. Sirhindi writes: 

“Fana (annihilation) and baqa (subsistence) are perceptual (shuhudi) not existential (wujudi). 

Man does not become God and is not united with God. The servant is servant forever and lord 

is lord eternally. They are wicked heretics who think that fana and baqa are essential, that 

man discards his ontological limitation and unites with his primal source who is free from all 

limitation and determination: that he is annihilated and lives in his lord, or like a drop of 

water which loses itself and mingles in the river, he casts away his individual limitations and 

become one with the absolute. May God save us from their blasphemous ideas” 

Though Sirhindi considers that the experience of ‘fana’ and ‘baqa’ is not participation in 

divine life yet he believes that at the level of dream a Sufi can annihilate and unite with God. 

Fana and baqa both are mystical experiences. ‘Fana-fillah’ is understood as merging with 

Divine Essence or unification with God or the existence of the self in God. This is the first 

stage in the mystical experience and only stepping stone toward the ultimate goal of attaining 

“baqa-billah” or eternal life in union with God. When ‘fana’ is experienced by the mystic, he 

forgets his self; but when he reaches the stage of experiencing ‘baqa’, he regains some of his 

individuality and therefore, the distinction between him and the Divine again becomes 

apparent to him. 
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The notions ‘fana fillah’ and baqa-billah’ are again interpreted differently by those who 

subscribed to Wahdat al-Wujud and those who believed in Wahdat al-Shuhud. According to 

Sirhindi, for example, ‘fana’ or the forgetting of self in order to merge with the Divine is an 

imagined, not a real experience. It is, therefore, only ‘fana shuhudi’ or perceived annihilation 

and merging with Divine Being. According to exponents of Wahdat al-Wujud, on the other 

hand, ‘fana is real existential experience and it is the first stage in mystical journey and also 

the unitive experience in the quest for union with Divine Being. Sirhindi believes that some 

mystics remain trapped in the first unitive stage; those who cannot proceed to the next stage 

are perverted from acknowledging separation from the Divine Being and it is those Sufis who 

according to Sirhindi preach the doctrine of Wahdat al-Wujud. 

According to Sirhindi, real ‘fana’ means something different in his own world. He states that 

real ‘fana’ is to forget the ‘not divine’ to free oneself from the love of his world and to purify 

the heart from all desires and wishes as it is required of a servant and real ‘baqa’ is to fulfill 

those wishes of the Lord to make His Will one’s own, without losing one’s self identity. 

4.4.4 Lets Us Sum Up 

Sirhindi’s discourse on ‘Fana Shuhudi’ rather than ‘Fana-Wajudi’ gave him the assurance of 

being consistent with pristine Islamic theology. Sirhindi’s views which appeared much late in 

Sufi thought, came as a reformative movement within Sufi philosophy. Although Ibn al-

Arabi’s theory of Wahdat al-Wujud can be interpreted both as pantheistic philosophy that 

acknowledges God’s physical presence in all things material or created, it can just as easily 

be constructed as an ideology that takes monotheism to the extent of totally negating the 

existence of the material world and therefore upholding correct Islamic beliefs. Sirhindi 

reviewed Ibn al-Arbi and he felt compelled to discredit the doctrine of Wahdat al-Wujud as 

heretical and replace it with his own vision of tauhid, calling his doctrine Wahdat al-Shuhud. 

4.4.5 Check Your Progress 

1. What do you know about Shaikh Ahmad Sirhindi” 

2. Describe Shaikh Ahmad Sirhindi’s concept of Tawhid. 

3. Briefly discuss the theory of Wahdat al-Shuhud. 

4. Make a comparison between Wahdat al-Wajud and Wahdat al-Shuhud. 

4.4.6 Suggested Readings 

Attar, Fari al-Din. Tadhkirat al-Awliya 

Faruqi, N. A. Mujadid’s Concept of Tawhid 

Al Arabi, Mohi al-Din. Futuhat al-Makkiyyah 

Al Arabi, Mohi al-Din. Fusus al-Hikam 
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Suhrawardi, Shihab al-Din. Awarif al-Ma‘arif 

Al. Hujwairi, Kashaf al-Mahjub, English Translation by R. A. Nicholson 

Sharif, M. M. (ed.). A History of Muslim Philosophy, 2 Vols. 

Nicholson, R. A. Studies in Islamic Mysticism  

Qadiri, M. Uruj. Tasawwuf and Ahl-i-Tasawwuf 

 

 

 

 

 

 

 


