














































THE SEMITES AND THE UNSEEN WORLD 13 

and at another, and that in a flash, the very heavens 
are cloven by some clear creative thought clothed 
in noble words. So after trivialities of college life" 
there suddenly rises the memory of 

Newton with his prism and silent face, 
The marble index of a mind forever 
Voyaging through strange seas of thought, alone. 

Or in still stranger context of placid commonplace 
there is struck, one of the half-dozen times in all 
English verse, the clear faery note, 

or lady of the mere, 
Lone sitting by the shores of old romance. 

What spirit touched Wordsworth then, we know not, 
but we do know that some relation lay between his 
painful crawlings and those lofty Bights. 

So, when we turn from the common soul of prophet
ism to the great Hebrew prophets, how wide is the 
difference 1 Isaiah-any of the Isaiahs-rises from 
the howling, frenzied mob of nebht'fm; of them and 
not of them. He could have part in their orgies, 
yet his head was high above their sensuous fogs, his 
brain and conscience were never swept away by 
their gusts of passionate ecstasy. So Samuel moved 
clear eyed through the turbid airs of the religious 
life of his fellows. He and his like had seen the 
Lord, and the beauty of holiness was theirs. In 
these lectures, I shall not often have opportunity 
for comparison, still less for apologetics. Let me 
seize this one to say, as fixedly and broadly as in me 
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the Unseen, and the poet is in part a soothsayer, in 
part an adviser and admonisher, and in part a hurler 
of magical formulae against his enemies. The 
most common and primitive word in Arabic for poet 
is shaCir and that means simply, "he who perceives, 
knows." In meaning it is parallel to the Hebrew 
yiddic8ni, but that Hebrew word never passed from 
the idea of divination to that of poetic utterance. 
On the other hand, the Hebrew m8shel, which in 
Arabic suggests only proverb, likeness, parable, 
has passed over to mean a poet of a special type, 
the utterer of reproach and malediction, whose 
words bear sure fruit. In Hebrew history, the out
standing example of the m8shel and an example of 
the Arabic shaCir, poet, on this side of his activity, is 
the remarkable figure of Balaam. So in the Semitic 
world the bard and the prophet join.. Balaam was 
evidently thought to stand in some very real relation 
to the unseen world, a relation which gave his 
words supernatural force-if they were once uttered 
and not checked on his lips by a higher power; the 
poet of the Arabs drew his knowledge, wisdom, skill, 
and destroying utterance from his relationship to the 
Jinn, those beings which for the heathen Arabs were 
as the fauns, nymphs, and satyrs of the classical 
world, which often seem to have been regarded as 
simple divinities and which Islam has accepted as a 
class of created beings and pictured to itself partly 
as Muslim, partly as unbelieving, and partly as 
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nourished of dust, let him. betake himseH to Yathrib, rich in 
palm trees "-those who settled there were the tribes of AWl 

and Khazraj.' 

r All this is in the solemn language of rhymed 
! prose, the language of the soothsayers, and the 
\ leader divides his people in a scene not unlike that 

of the blessing of Jacob or of Moses. You will 
notice, too, how the narrator weaves in notes exactly 
in the style of Deuteronomy. 

Still more in the tone of these Blessings is a narra
tive that has come down to us of the part played by 
Sawdi bint Zuhra, the Prophetess, or Kihina, of her 
tribe, that of Quraysh, in prophesying the birth of the 
future warner of his people. She bade them bring 

'to her all their daughters, "For," said she, "one of 
them is a woman-warner, and will bear a man
warner." As they passed before her, she uttered 
over each a saying, the truth of which time showed, 
until Amina, the future mother of Mul)ammad 
appeared and was shown as the warner spoken of.· 

But to return-Such a poet as speaks here is 
called the leader (qa>ifl) of his tribe. Another 
boasts himself to Mu1}.ammad as their poet and 
representative. To another his tribe intrusted all 
its warlike undertakings. Another tribe rejected 

) the warning of their poet, just as the Hebrews those 
of their prophets, and repented it. Here is his 

I AghiinJ, Vol. XIX, p. 95. 

a Damlrl, Vol. II, p. 328, edition of Cairo, A. B. 1313. 
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whom it is hurled, then the hurler himself. In 
Islim this has endured longer than anywhere else. 
I doubt whether in the scholastic theology of any 
other people you could find passages like the fol
lowing: 

When two men curse one another, the curse falls on him 
who deserves it; if neither deserves it, then it returns and 
falls upon the Jews, who conceal what God has revealed. 

And again: 

When a curse is sent against anyone, it goes toward him, 
and if it finds access to him it goes in unto him. But if it 
finds no access, it returns to its Lord, whose are Might and 
Majesty, and says "0 my Lord, so and so sent me against 
so and so, but I find no access to him; so what dost thou 
command me ?" He then says, "Return whither thou 
camest." 

But all this is only a reduction to scheme and 
method of a belief which Islam, from the first, has 
held' unshaken, and before Islam the earlier Semitic 
faiths. It meets us amongst the Hebrews; there 
the story of Balaam is unmistakable. And in early 
Arabia it was the custom that the poet of a tribe, on 
the day of battle, should advance and recite satirical 
and abusive verses against the opponents. This was 
not simply to hearten his own tribe, or to strike with 
shame and confusion the other. There was a magi
cal power in his words, and they show the traces 
often, as preserved in the diwiins of the greater poets, 
of simple cursing. 
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Similarly, among the Hebrews, Goliath mocked 
and ridiculed (IJ,ereph) the armies of Israel. In all 
this it was a spirit which had entered the poet, and 
which spoke through him. Hence the magical efficacy 
of his words; he was only the channel of communi
cation along which the unseen world worked. Ges
tures, too, and symbols often aided. So long as the 
hands of Moses were upheld, even mechanically, 
the Israelites prevailed against Amalek. In later 
Muslim times certain poets came to have the repu
tation of possessing peculiarly unlucky tongues. 
Whom they cursed, some misfortune befel; and 
we have even traces of their using for the purpose 
certain symbolic actions and methods of dress. 

I have now, I think, made tolerably clear the 
Semitic belief that the poet was inspired-Was a 
'Vales, in short-and that his poem, or rather song, 
was a carmen, a charm. For further details I would 
refer you to the epoch-making paper of Dr. Goldzi
her, which I have already used. Whether you will 
follow me in my further explanation of the absence 
of definite references to poets and poetry in the 
Hebrew literatur~that they are swept into the 
general category of prophecy and prophet~oes 
not greatly matter for my present object. That 
poetry and prophecy, for the early Arabs and He
brews, both go back to inspiration from the Unseen, 
and are, for many purposes, a practical unit, I now 
take for granted. 
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There is humor enough in this picture of one 
prophet trying to investigate another after the 
method of the Society for Psychical Research, but 
for the boy it was not a humorous situation. Mu
l}.ammad apparently satisfied himself that he was 
not dangerous. He became a Muslim and was alive 
in the year 63 of the H ijra. But all his life this 
suspicion followed him, and though one of his sons 
handed down traditions which are accepted' he 
himself was ostracised. The poet al-Farazdaq took 
refuge once at al-Madina, and unwittingly entered 
the house of Ibn ~ayyid; he found that the people 
would have no dealings with him.2 Other tradi
tions3 show him complaining of this, and pointing 
out that he was a Muslim, with children, living 
both in al-Madina and Mecca-none of these things 
being possible in the Antichrist. But others, again, 
show him with a certain malicious sense of his own 
importance, and fond of scaring people. His dis
eased personality-without Mul}.ammad's genius
is made very distinct. 

To return to Mul}.ammad, it is plain, as I said, that 
he recognized here phenomena similar to his own, 
but was gradually satisfied that no danger lay in 
them, however they were to be explained. 

So, while the general vocabulary as to his revela-

, N awawi, p. 789. 

• AgMnf, Vol. XIX, p. 2S. 

s MlllabilJ, Vol. II, p. 140, edition of Cairo, A. B. 1318. 
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man to which the Hebrew prophets attained, he had 
no idea except in one point. With his hard doctrine 
of the unity of Allah, intermediaries were swept 
away. The whole polydaemonistic scheme with 
a one God somewhere in the background, to which 
the Arabs seem to have attained, vanished. There 
was left no interceder with that one God; no beings 
from whom revelations might come. When an 
angel 'spoke with him-Gabriel or the Holy Spirit, 
or whatever the term might be-there was no semi
divine personality there. On the one hand there 
was Allih; on the other, his creation, including 
angels, Jinn, devils, men. Even such a conception 
of a unity of nature with God as we find among the 
Hebrews in the Ben~ E16hlm, the Sons of God, has 
vanished with him. The angels were created of light 
-that is their only distinction. Allah is throned 
alone-the Creator, Ruler, Destroyer-unto him 
there is none like. 

But having swept away at one stroke all lesser 
beings from whom revelations could come, having 
apparently closed the unseen world to man, and 
fixed a gulf that none could pass, with another stroke 
he bridged that gulf and drew man immediately 
into the presence of God. God, himself, the One, 
reveals himself to man through prophets and other
wise, and man, in prayer, can come directly to God. 
This is M~ammad's great glory. The individual 
soul and its God are face to face. Yet in the abso-
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theel-that we observe this world, with all that is in it of 
created things, to be in a scheme of arrangement and ordi
nance, a linking of causes to results, and a joining of things 
to things, and a changing of some existences into others; 
its marvels therein unending; and its limits unbounded. I 
begin, then, with the physical world, perceptible to the 
senses. 

First, the world of the elements. We can observe how it 
ascends upward by steps, from earth to water, then to air, then 
to fire; each joined to the other, and each fitted to change into 
that which is beyond it, upward and downward, and actually 
changing on certain occasions. The upper of these is always 
finer than that which precedes, until the world of the spheres 
is reached, which is finest of all and is in stages, one joining 
to another upon a scheme of which sense can perceive nothing 
but the motions only. Yet by these motions some have been 
guided to a knowledge of their measures and positions, and to 
what exists beyond them of essences to which these effects 
on them are due. Consider next the world of becoming
this changing world of ours-how it begins with minerals; 
then come plants; then animals, after a wondrous scheme 
of progress upward, the last of the region of the minerals 
joining the beginning of the region of the plants, such as grass 
and what has no seed; and the last of the region of the plants, 
such as the palm and the vine joining the beginning of the region 
of animals, such as the snail and shell-fish, both of which bve 
the power of touch only. And "joining" in the case of these 
created things means that the last of a region of them is 
curiously fitted to become the beginning of the region of that 
which comes after it. . 

The world of animals is wide, and its species are numerous, 
and it extends in the development of this changing world IIp 
to man, the possessor of reflection and thought. The species 
mount up to him from this world which we perceive with our 
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the spiritual world. So he was under somewhat of a strain. 
Therefore when he turned, in this state, to the channels of 
physical apprehension, these limited themselves down to 
hearing; every other way would have been too hard. But 
when the inspiration was repeated, and the encountering 
of the angel occurred often, reaching the spiritual world 
became easy. So when he turned to the channels of physical 
apprehension he reached them as a whole, and, especially, the 
clearest of them, which is apprehension by sight. 

Know, too, that in the state of apprehension as a whole, 
is a general difficulty and grievousness, which the Qur>iin 
has pointed out. God has said, "Lo we shall cast upon thee 
a heavy word." And c,A'isha said, "To that which he had 
to endure from the revelation belonged a great grievousness." 
And she said also, "Inspiration would descend upon him 
on a day of bitter cold; then it would drop away from him; 
and his brow would be running with sweat." On that 
account there used to befall him when in that state such 
unconsciousness, roaring and choking in the throat as is well 
known. The cause of that was that inspiration, as we have 
explained, is a separation from the physical nature for the sake 
of angelic apprehensions, and an encountering of the speech 
of the soul. So there arises a grievousness from the separa
tion of the self from the self, and its transition from its 
region to that other region. This is the meaning of the chok
ing which was spoken of as occurring at the beginning of 
revelation, when he [M~ammad] said, "Then he choked 
me until pain reached its limit with me; thereupon he let me 
go, and said, 'Read!' I said, 'I cannot read;' and so a 
second and a third time, as stands in the tradition." 

But practice sometimes brings by degrees-first one thing 
and then another thing-to a measure of ease, in comparison at 
least with what came earlier. On that account the sections of 
the Qur'iin, both chapters and verses, revealed when he was in 























INTERCOURSE WITH THE UNSEEN IN SLEEP 71 

to fulfil itself through the body and the bodily channels of 
apprehension, until its essence may become pure rationality, 
and it may become perfect actually, and so be a spiritual 
essence apprehending without any bodily instruments. So 
its class, as to the spiritualities, is under the class- of the 
angels, the People of the Upper Region, who need not seek 
to fulfil their essential nature through any channels of appre
hension, bodily or otherwise. The equipment which leads 
to this perception belongs to the human soul, so long as it is in 
the body. There is a special kind of it which belongs to 
saints; and a kind that is general, belonging to mankind as 
a whole. The last is the basis of Vision. 

As to that which belongs to the prophets, it is a capability 
of passing over from the human nature to the pure angelic 
nature, which is the loftiest of the spiritual things. This 
capability shows itself in them repeatedly on the occasions 
of inspiration. And the state of insp'iration, when it enters 
the domain of the bodily channels of apprehension, and there 
occurs in these what occurs of apprehension, is most plainly 
like to the state of sleep, although the state of sleep is lower 
than it by far. On account of this likeness, M~mad 
used the expression about vision that it was one of the six 
and forty parts of prophecy. 

Ibn Khaldiin goes on to explain how some derived 
this exact figure from a comparison of the total num
ber of the years of Mul}.ammad's prophetic office, 
twenty-three in all, and that first half-year in which 
his inspiration came to him in vision only. In his 
case, dreaming had been one forty-sixth of the 
whole. To this, however, Ibn Khaldiin demurs. 
Other forms of the tradition give other numbers, 
one even seventy. He evidently had our own objec-







































ATTITUDE ISLAM 

d rtain positions w reasoning 
permits, and I have followed the sound proof which can be 
applied universally to the Creator." Then he said, "Help 
the tenets handed down from me; for they are true." I 
awoke heavy with grief and sorrow and determined to abandon 
theological reasoning; I gave myself also to the study of the 
traditions of the Prophet, and to recitin th Q ,-

e twenty-seventh hich night 
it in al-Ba!}ra tha nal reciters 
o the people of SCI nee should 
ga the whole of the with them, 
a custom. But su seized me 
that I could not stand up. And when I reached my house 
I slept; and I was in great distress through sorrow, on account 
of the recitation that night which I had lost. Then I saw the 
Prophet, and he said to me, "What hast thou done in that 
which I commanded thee?" I said, "I have abandoned 
theological reasoning and applied myself to the Book of 
A record of thy sa " But he 
sa d I command t theological 
r manded thee onl ets handed 
d r they are true." '0 Apostle 
o I leave the ten nts I have 
dearly apprehended and whose proof I know this thirty 

. years for a dream ?" He said to me, "If I did not know that 
God will give thee a special aid from himself, I would not stand 
up from beside thee until I had expounded to thee those 
positions. And, since thou reckonest this my coming to thee 
a [mere] dream, was my seeing Gabriel a [mere] dream? 
T me in this fashi apply thy-
s gs, for God will al aid from 
h I awoke, and sai th there is 
n ng." And I beg traditions 
d ming and the i e Prophet 
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about the world to come?" From that moment, like an 
English murderer, he knew no peace; conscience and Hazrat 
Ali haunted him. Finding life unendurable at home, he 
sold everything; raised the sum of twenty pounds and started 
for the Holy Land. He reached Jeddah with a few rupees in 
his pocket; and came to Mecca, where, everything being 
aorbitantly dear and charity all but unknown, he might 
have starved, had he not been received by his old friend. 

But the truth is that there is hardly a Muslim of 
eminence but stories are told of dreams seen by him 
or affecting him. Here are two about al-Ghazzili. 
The first has much psychological truth, and is given 
thus in his own words:1 

I used at first to deny the ecstatic states of the saints and the 
grades of advancement of the initiated, until I companied with 
my Shaykh YQsuf an-Nassaj at TQs, and he kept polishing 
at me, until I was graced with revelations, and I saw God 
in a dream and he said to me, "0 AbQ l;IAmidl" I said, 
"Is Satan speaking to me?" He said, "Nay, but I am 
God that encompasseth all thy ways; Am I nol [Ihy Lord) ?". 
Then he said, "0 AM l;Iimid, abandon thy formal rules, 
and company with the people whom I have made the resting
place of my regard in my earth; they are they who have sold 
the Two Abodes for my love." Then I said, "By thy might, I 
adjure thee to give me again to taste good thought of them I" 
Then he said, "I do so; that which separated between thee 
and them was thy being occupied by the love of this world, so 
come out from it by free will before thou comest out from it 
abjectly [at death]. I pour forth upon thee lights from the 

1 "Life" in JotWnal 0/ lhe American Oriental S~, Vol. 
XX, p. 89. 

• Qtw. vii, 171• 
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and in India. Ibn Khaldfin had heard of the yogis 
and of the elaborate Indian literature on this sub
ject. Ibn cArabi, a great mystical writer who died 
in 1240, revised with the help of a yogi a translation 
of one of these Indian texts. I 

The traveler, Ibn Batiita, of whom I have already 
spoken, also had strange experiences in India and 
China with yogis. He observed them closely, and 
seems to have had no doubt as to the reality of their 
feats, but he shows a disposition to regard them as 
secret Muslims. Only a Muslim saint could work 
such wonders. Some of their miracles affected him 
with a palpitation of the heart, so that he fainted; 
but the performance was suspended until he recov
ered and could see it through. He names them as 
yogis (jukiya) and is evidently a trustworthy wit
ness. 

Ibn Khaldfin comes next to the ~W1S or Muslim 
mystics. He treats them twice in his book. Once 
here, when he considers especially their intercourse 
with the Unseen, and later, in a longer and more 
general article on their origin, history and tenets. 
In this place, he begins by saying, that their system 
of discipline is religious and free from the blame
worthy ends mentioned above. Their sole object 
is to approach closely to God, so that they may attain 
those pleasures which belong to the people who 
truly know God and enter into union with him. 

1 Brockelmann, AraWsc1N LiUertUfII', Vol. I, p. 446. 
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portions of numbers lead them almost immediately 
to suppose proportions existing mysteriously in the 
very nature of things. On another side this affected 
our own Middle Ages as the doctrine of signatures. 

It was undoubtedly fostered, further, by the fact 
that the letters of the Arabic alphabet had numerical 
values, and that those values did not fit, in any 
way, the order of the letters in that alphabet. The 
values were derived from the quite different order 
of the Hebrew alphabet; but comparatively few 
Muslims knew that, and in consequence there is the 
feeling that the number inheres, in some mysterious 
way, in the personality of the letter. It is as though 
we should always think of the number ten when we 
saw the letter x, and also have a vague feeling that 
whenever x occurred in a word, there must, in the 
scheme of things, be some working of the value 
ten. 

Somewhat similar things are used in games and 
guesses by us. To a Muslim;that game, for example, 
of telling a person to take a number and pedorm on 
it divers operations and from the result of them 
telling him his age, would seem to involve direct 
contact with the spiritual world. Ibn Khaldfin, 
naturally, has no patience with all this. He had 
Berber blood in him and could count and reckon; 
but the detail which he feels compelled to give to 
it and the elaborate simplicity of his explanation 
and example of proportion in arithmetic show how 
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absolutely unarithmetical were the minds for which 
he was writing. 

It might now be in place to take up his doctrine 
of the saints and their miracles. But as has been 
suggested already, it seems better to leave his fuller 
discussion of that subject until we come to deal with 
the actual path and experience of the religious soul 
on its way to God. 

I take up next, therefore, his doctrine of magic 
and talismans:] 

The sciences of magic and of talismans concern the nature 
of the equipments by which human souls are able to produce 
effects in the world of the elements, either with or without a 
helper of the heavenly things. If without a helper, it is magic; 
if with a helper, it is the science of talismans. Since these 
sciences are forbidden in different law-codes, both on account 
of their hurtfulness, and because there is involved in them a 
looking towards someone else than God, whether a star or not, 
books concerning them are almost entirely lacking, except 
as to what is found in the books of the ancient peoples before 
the time of Moses, such as the Nabataeans and the Chaldeans. 

None of the prophets who preceded Moses laid down laws 
or brought commands. Their books contained only exhorta
tions, the doctrine of the unity of God and admonitions as to 
heaven and hell. So these sciences existed among the people 
of Babel, Syrians and Chaldeans, and among the people of 
Egypt, the Copts and others. These peoples had on them 
writings and traditions; but only a little has been translated 
for us from their books on this subject, like the N abataean 
Agriculture, one of the books of the people of Babel. 

I Beyrout edition, p. 496; Bdliq, p. 414; de Slane's transla
tion, Vol. In, p. 171. ' 
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remember here, as everywhere, that he takes a great 
deal for granted which, not many years ago, we 
would have declined to think about at all, and only 
within the last few years have accepted as worthy of 
any consideration. The limits of what science is 
willing to discuss, which are sQ apt to hamper us, 
did not exist for him. The occult phenomena, to 
which we are now turning again, because they have 
simply been forced upon our notice,. had met him 
in still richer abundance. Only he felt no need of 
turning away from them. He accepted them and 
set to work to rationalize them. 

This is how he did it: 
Although human souls are one as a species, yet they divide 

up into a great many kinds, each with different properties. 
These properties are inborn constitutions; so, the souls of the 
prophets have a property which prepares them for the divine 
and for intercourse with angels, and for the inftuence on the 
things of this world which necessarily follows. In magicians, 
on the other hand, there is a peculiar psychic power by which 
they inftuence these things and draw down and apply the 
spiritual force of the stars, and thus exercise an influence 
which is either psychic or satanic. The influence, then, of the 
prophets is by the help of God and by a divine peculiarity, 
while the souls of the diviners have a peculiar ability to learn 
about hidden things through satanic forces. Similarly, each 
kind of human beings is distinguished by a peculiarity which 
is not found in any other. 

The souls of magicians, further, are of three kinds. The 
first of thesi exerts its influence through an effort of the will 
only, without using an instrument or a helper. This is what 
the philosophers call magic. The second uses as a helper 
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saint and the closeness of his intercourse with God. 
Thus, by the very nature of the case, it is impossible 
that he can give himself to evil, but is held closely 
by the command and the permission of God. Him, 
too, magic cannot oppose; it collapses and vanishes 
at his touch. So the enchanted flag of Persia, signed 
with magic numbers in planetary hour, ensuring 
victory, fell before the Companions of the Prophet 
at al-Qadisiya, where the empire of the Chosroes 
went down for ever. 

Last among the influences exerted by the soul, Ibn 
Khaldiin mentions the evil eye, the Eye as it is 
called simply in the East. He who has it, sees a 
thing, admires it, envies the owner, and smites him 
with his eye. There is no doubt of this; but it 
differs from all other magic, in that it needs not the 
will of him who has it. It works automatically 
and he cannot control it. So, if anyone kills by 
magic or talisman, he is to be put to death; but not 
if he kills with the Eye. 

Finally, as to all this, Ibn Khaldiin makes a very 
curious and illuminating statement. It is perfectly 
evident throughout his book that he is discussing 
these matters in a spirit of the keenest intellectual 
curiosity and interest. Such subjects interested him, 
as they are interesting so many of us now. But that 
is the paradox of which he seems himself to have 
been unconscious. According to Muslim law, he 
says, actions are allowable if they are important for 
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turn to Badger's English-Arabic Lexicon and find 
a large quarto page on "Interest" and its derivations. 
But it only helps you to say that the book gives 
pleasure or amuses or is desirable or uSeful or 
touching or surprising or important or sways you 
or captivates you, never that it arouses that disin
terested intellectual curiosity which we so strangely 
call "interest." Even curiosity, in the highest 
and finest sense, we cannot render. It is either 
deep, devoted study and research, or intrusive 
spying. 

Here, beyond question, we have one of the keys 
to the fatal defect in the Muslim mind. Exceptions, 
of course, there have been, conscious and uncon
scious, but the whole trend of usage and weight of 
influence have gone to limit and destroy free intel
lectual workings; the object must be plain from the 
first, and be one of certain classified kinds. Investi
gation which does not know where it is going to 
come out, and what it may produce, and does not 
care, is under the Muslim ban. Amusement, even, 
must justify its existence by its usefulness; recrea
tion must seek protection behind wise saws about 
making Jack a dull boy and tales about the surprising 
humors and unbendings of saints. The free, self
determining, self-developing soul may not walk its 
own path, however innocently, but must fit itself to 
the scheme and pattern of schools. 

And this does not hold of the Arabic world only. 
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prising Ibn Khaldfin's fresh, open-eyed attention to 
the phenomena of life. 

I have spent so much time on this because it is 
not alien, nay, is very pertinent to our present sub
ject. One of the most astonishing things in Muslim 
religious feeling is that even its mystical attitudes 
are utilitarian. Normally, among all peoples, the 
mystic is so plunged in the experiences of the moment 
that the future fades out of reality. When he is 
struggling to find peace he is not concerned with his 
salvation from hell-fire, but only that the choking 
burden of the present may be lifted from him. When 
he has reached peace, the vision and the light of God 
are on his daily path, and in them he walks. God 
is in the world and he is with God. I should be 
loth to say that this mystical disinterestedness is not 
also found in Islam, but far more frequent and 
always possible is the coarser, harder fear of the 
Fire; the sense of God as the relentless Watcher in 
whose presence no soul can stand. 

We hav~ seen already, how the conversion even of 
such a saint as al-Ghazzali was such simple fear; 
fear as of an earthly sovereign who might doom to 
death if unrecognized; such fear as our revivals 
too often have known. Certainly there mingled in 
it the bafiled struggles of his intellect, snared in the 
net of this most unintelligible world, overborne by 
the burden of its travail and mystery. But once he 
had reached the sense of a God behind the veil-the 
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one or two general. considerations will be in place. 
First, you must not think that such things belong 
to a past age of Islam. and have now lost their hold 
except upon the most ignorant. That is not so. 
From the one end of the Muslim world to the other, 
an unquestioning faith in the magician still reigns. 
Scattered among the educated classes, it is true, you 
will meet a good deal of absolute Voltairean unbelief, 
but even these individuals are liable to set back at 
any time. The shell that separates the Oriental 
from the Unseen is still very thin, and the charm or 
amulet of the magician may easily break it. The 
world of the Arabian Nights is still his world, and 
these stories for him are not tales from wonderland, 
but are, rather, to be compared to our stories of the 
wonders and possibilities of science, such as M. 
Jules Verne used to write and which we now owe 
to Mr. H. G. Wells. So Lane, in his time, found the 
magic mirror in Cairo, and he and others had some 
most interesting experiences. You will find these 
brought together in Mr. N. W. Thomas' book on 
Crystal Gazing. Only I would add that when Mr. 
Thomas says, (p. 94) that Lane was ev~ntua11y in
clined to ascribe the magician's success to a certain 
renegade Scotsman, he goes too far. Scots have 
been responsible for a good deal, but not, in Lane's 
final opinion, for this. - A note by his nephew to a 
later edition of his Arabian Nights (Vol. I, p. 60) 
says that there were cases which remained to him 
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all, and under that shadow men feel secure. At the 
opposite extreme from Islam, in this respect, are 
those lowest religions, in which the gods, as innocu
ous, are ignored, and demons-practically magic and 
witchcraft-are feared and propitiated. But in Islim 
the puzzle is, rather, how any forms of black magic 
can survive and "any magician dare to set himself 
against Alliih. That the art was and is cultivated is 
certain; but probably the student soothes his con
science and allays his fears by doubts as to the precise 
nature of the spirits he invokes, much as he of medi
aeval Europe felt sure that in the end he could cheat 
the devil, who was notoriously stupid. 

Finally, if you would appreciate the tremendous 
difference of atmosphere which this distinction in
volves, compare with the Al'abian Nights the Golden 
Ass of Apuleius. Both books are instinct with piety 
of a kind; in each case, in a setting, for us, most 
certainly queer. It has been said, that the Golden 
Ass is the first book in European literature showing 
piety in the modern sense, and the most disreputable 
adventures of Lucius lead, it is true, in the end, to 
a religious climax. The Arabian Nights, on the 
other hand, is, in spite of everything, so pious that 
the sense of the all-seeing eye and the need of sub
mission to the all-guiding hand become oppressive. 
But how different in each is the feeling toward the 
Unseen I Few books, in spite of fantastic gleams of 
color and light, move under such leaden-weighted 
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that all these yearnings led up to the final revelation 
in M~ammad. That revelation, then, in the 
Qur'iin he had to interpret again to himself in terms 
of the phenomena around him. 

And he succeeded in great part. He found in life 
corresponding phenolllena for everything in the 
Qur>iin except the individual -personal spirits, the 
angels and the Jinn. Of such things he had had 
no experience and, therefore, to these words he 
could attach no ideas. The spiritual world, in· the 
broad, he knew, but not personalities therein. In 
all this to which we have now come, you will remem
ber, that Ibn Khaldlin stands by himself. No other 
Muslim ever looked with such clear, untroubled 
vision at the facts of life, reckoned with them all, 
and tried to rationalize them all, as did he. So he 
had never known angels and, it is plain, had had no 
personal experience of the Jinn. Soothsayers and 
magicians he had known, tested, and accepted; he 
had had dreams and found them valid; of the 
miracles of the saints he was firmly convinced; 
but he had never seen any of the Jinn, and so he 
blocked them out from his reckoning. 

Only in one passage in his book, and that, too, 
as we have seen already, occurring only in a few 
MSS and apparently added as an afterthought, does 
he speak of them. There, l he puts the verses of 

1 De Slane's translation, Vol. m, p. 68; the passage is Dot 
in the Bti1iq or Beyrout texts. 
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toe a line for me on the ground and said, "Sit in the 
middle of that" Then when I had sat down, all fear which 
I had felt departed from me. And the Prophet passed 
between me and them and recited the Qur>dn in a loud voice 
until the dawn broke. Then he came past me and said, 
"Take hold of me." So I walked with him, and we went a 
little distance. Then he said to me, "Turn and look; dost 
thou see anyone where these were?" I turned and said, 
"0 Apostle of God, I see much blackness I" He bent his 
head to the ground and looked at a bone and a piece of dung, 
and cast them to them. Thereafter he said, "These are a 
deputation of the Jinn of N~bIn; they asked of me traveling 
provender; so I appointed for them all bones and pieces of 
dung." 

This end is rather puzzling but it seems to occur 
in all the stories of this kind. I take it that it is 
an attempt to explain a part of the ritual law dealing 
with purification. I In one form it runs: 

The Prophet said to them [the Jinn], "Yours is every bone 
over which the name of God has been spoken; ye shall take it 
.and it shall be in your hands the richest possible in flesh; and 
dung shall be provender for your beasts." Then he said [to 
his followers), "So do not use these two things for purifying; 
they are the food of your brethren." 

Of these legends there are curious later echoes. 
Stories came down of Muslims who saw Jinn or 
heard their voices, and learned from them that they 
had taken part in these famous deputations to Mu
l}.ammad. There is a long tale, too, of one aged 
Jinni who met Mul}.ammad and professed Islam. 

I Cf. al-BijQrl OIl 11m Qisim., Vol. I, p. 63, ~H.rIinjl; edition 
of Cairo,~]I. 1307. 
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of the Jinn in different forms, but let not their appearance 
terrify thee. And when the dawn comes, there will pass by 
thee their king in an ~y of them. He will ask. thee of thy 
need; so say, 'Abd ai-Qadir hath sent me to thee,' and tell 
him the case of thy daughter." The man did so. "It was" 
he told thereafter, "as the shaykh had said. Not one of the 
Jinn was able to pass the circle in which I was. They kept 
going by in bands, until their king came, riding on a horse, and 
before him [whole] nations of them. He stopped over against 
the circle and said, '0 human being, what is thy need?' 
I said, 'The shaykh, cAbd al-Qadir, hath sent me to thee.' 
Then he alighted from his horse and kissed the ground and 
sat just outside of the circle; and those sat who were with him. 
Then he said, 'What is thy affair?' and I told him the story 
of my daughter. He said to those around him, 'Bring me 
him who hath done this I ' and they brought an evil JinnI and 
my daughter with him. He was told, 'This is one of the evil 
Jinn of China. ' Then he said, 'What led thee to snatch one 
away from under the stirrups of the Qutb [the chief of all the 
saints of Allah]?' 'She pleased me,' said the evil JinnI. So 
he gave orders, and the head of the evil JinnI was struck off, 
and he gave me back my daughter.'" 

This, you will observe, is exactly the same as the 
nocturnal procession of the demons with Pluto, their 
king, which we meet in European folk-lore. The 
part of the magician is taken by the head, for the 
time, of all the saints of Allih. Ex officio, he has 
absolute control over the Jinn. 

Around Ibn (Arabi, another great saint and mystic 
of later times, who died in 1240 A. D., similar tales 
have gathered. He wrote an account of all who had 

• Damfri, Vol. I, p. 185, edition of Cairo, A. H. 1313. 
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But in the course of the twelfth century, these asso
ciations of personal followers and pupils began to 
pass into self-perpetuating corporations. What are 
now known as fraternities of darwishes were fairly 
started. Darwish is derived from a Persian word 
meaning a mendicant "seeking doors," but it has 
come to be applied to all members of these fra
ternities or orders, whether they are begging friars or 
not. The strict begging friar is called /aqir, in 
Arabic, "a poor man." 

Among the earliest of these orders appears to be 
that of the Qadirites, founded either by the cAbd 
al-Qadir al-Jilini, of whom I have already given 
some legends, or by his immediate followers. But 
the number soon grew, and now there are very many 
of these brotherhoods scattered over the Muslim 
world. Some of them are of very wide spread. 
The Qadirites, for example, have traveled from the 
region of Baghdad as far as northern Africa, and 
are dominant even in the Fulani Emirates of northern 
Nigeria. lOne of the youngest orders, and by far 
the most fanatical, the Saniisites, is scattered from 
the Atlantic to the Philippines. 

These orders are independent of one another in 
government; they have each their own ritual and 
mode of life; they differ as to the wonders which 
they perform in ecstasy; their theological attitudes, 

I Major Alder Burdon, in the Geographical JOfII'Ml, December, 
1904, p. 650. 
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this theory, Ibn Khaldiin makes some "common
sense" objections, but finally urges that according to 
the ~iifis themselves the mystical perception of the 
unity is only a stage. The neophyte must pass 
through this; and to go beyond it is hard; but when 
he does, he comes to a 'farther stage where he can 
again distinguish between beings, and finds them no 
longer swallowed in oneness. 

But these conceptions have undoubtedly had 
great influence. So, too, has the Ismaq}ite and 
ShNte belief that there is at all times in this world 
some representative of God, whose right it is to 
rule, teach, and guide his people. To this Ibn 
Khaldiin traces the development of the doctrine of 
the hierarchy of saints, from the Axis down, which 
I have already described; but as a good Sunnite, 
he, of course, rejects the ShiCite view. All of it is 
comparatively recent; he cannot find that it was 
professed by the older ~Uf'lS. 

Ibn Khaldiin finally divides the general ~iifi posi
tion under four heads: (I) the discipline of the 
soul; the keeping it to strict account for actions; 
the tastes of bliss and the ecstasies which come upon 
it; its' ascent from one spiritual stage to another; 
(2) the unveiling of the unseen world and the per
ception therein of spiritual things, of the real natures 
of things, and how they proceed thence; <.3) control 
of material things by the grace of God; (4) those 
wild, fanciful expressions which many of them utter 
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There can be no question, for example, that his 
strange drop into absolute skepticism and his 
recovery, not by argument but through the wideness 
of God's mercy, are narrated as they actually took 
place. Similarly, as we now turn to his account of 
his experiences on the path of the ~fi£is, we shall not, 
I think, have any doubt that here, too, there is a 
genuine page from his inner life. 

That this was his first acquaintance with ~fi£i 

methods, I do not think. Nor that he had not, him
self, in earlier life, experimented in their practices. 
As a young man, he had evidently experimented in 
everything, and later had found everything vain. 
You will remember, for example, the story of his 
dream, which I have already given, I and of the 
advice of his shaykh to him. I find it hard to put 
that dream in his life, after his conversion, and, 
therefore, feel compelled to believe that he is now 
returning to ground already trodden. 

His second trial of ~wrlsm he describes as follows:2 

Then I gave my attention to the path of the ~ufis. I knew 
that their path could be complete only by means of both 
theory and practice. On the side of theory, its result is 
climbing the steep ascent of the soul and removing from the 
soul its blameworthy characteristics and qualities, until one 
may attain by it to being alone in the mind with God, and 
to the adornment of the mind with the constant thought of 
God. 

I S"pra, p. 92. 

• P. 28 of text cited above. 
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Now the theory of it was easier to me than its practice. So 
I began to acquire it by the study of their books [al-Ghazzili 
here gives a list of several) until I had reached the summit of 
their theoretical objects and had learned as much of their 
path as could be gained by studying and hearing about it. 

It was plain tome that it was impossible to attain the most 
characteristic elements by study; these called for experience 
[dhawq) and state [lWl.I and change in one's qualities. How 
great a difference there is between one who knows the defini
tion of health and the definition of satiety and the causes and 
conditions of both, and one who is in health and is satisfiedl 
Or between one who knows the definition of drunkenness, 
that it is an expression for a condition which results from 
vapors which ascend from the stomach to the abodes of 
thought, gaining control of them, and one who is actually 
drunk t He who is drunk does not know the definition and 
science of drunkenness; he is drunk and has no knowledge 
at all. The sober man knows the definition of drunkenness 
and its elements, and yet nothing of drunkenness is with him. 
A physician, again, when he is ill, knows the definition of 
health and its causes and its remedies, although he is lacking 
in health. Similar is the distinction between knowing the 
nature, the conditions, and the causes of self-restraint, and 
having, as your condition, self-restraint, and the keeping of 
the soul from the world. 

So I knew, of a certainty, that to the ~QfJs, states and not 
definitions were of importance; and that I had got all that 
could be got by way of learning; that what was left could not 
be reached by hearing and studying, but only by experience 
and the following of a certain course of action. 

From the sciences which I had studied and the ways which 
I had gone in searching out the kinds of sciences, both religious 
and intellectual, I had attained to an assured belief in God 
and in prophecy and in the Last Day. These three funda-
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The long journey is before thee; and all that thou are doing, 
of labor and of knowledge, is a vain phantom. H thou dost 
not prepare thyself now for the world to come, when wilt thou 
prepare thyself? And if thou wilt not cut thy ties now, when 
wilt thou cut them?" Thereupon my desire would be aroused 
and my purpose fixed. But the devil would return and say, 
"This is an accidental condition; beware lest thou heed it, 
for it will pass swiftly; and if thou obeyest it, and abandonest 
this ample honor and settled position, free from perturbation 
and embitterment and this conceded authority, clear of hostile 
strife, perhaps thy soul would have adjusted itself to it and 
return will not be easy to thee." 

So I continued swaying between the attractions of the 
lusts of this world and the summons of the other world almost 
six months, the first of which was Rajab, A. H. 488. In that 
month, the matter passed the bound of choice to compulsion, 
in that God locked my tongue till it was bound so that I 
could not teach. I would put pressure upon myself to teach 
a single day, in order to satisfy certain persons, but could not 
bring my tongue to utter a word. Then, this laming of my 
tongue brought upon me a sorrow in my mind; my digestion 
and desire for food and drink were destroyed; I could not 
swallow a drop nor digest a mouthful. My strength began 
to fail, and the physicians despaired of my cure. "This is 
a mental trouble," they said, "which has come to affect the 
physical organization, and it can be healed only by rest of the 
mind from the care which has befallen it." Then, feeling my 
weakness and giving up entirely my own will, I took refuge 
with God, as one under necessity and with no resource left. 
And he, "Who answers the driven when he calls,'" answered 
me and made easy to me my turning away from ambition 
and wealth and family and companions. 

Al-Ghazzali goes on to tell how he managed to 
I QUI". xxvii, 63. 























LECTURE VII 

SAINTS AND THE ASCETIC-ECSTATIC LIFE 
IN ISLAM.-GontintUil 

Our next example of the mystical life takes us to 
India under the Mogul emperors, during the reigns 
of Akbar, Jahangir, Shih-Jahan, and Aurangzib. 
Stretching through these reigns, there lived at 
Balkh, Cashmere, and Lahore, a saint of national 
celebrity, whose life, sayings and doings have been 
made public by von Kremer! on the absolutely 
first-hand evidence of a book written by an imme
diate disciple, who lived a curiously mixed life, in 
part as a $Ufi student, and in part as an official of 
rank at the Mogul court. The saint was Molla
Shih, who was born in Badakhshan in A. D. 1584; 
educated at Balkh and Lahore, received into the 
Qadirite order of darwishes; became a pantheistic 
$fifi, but went through the external rites of Islam. in 
order not to offend the people; developed great 
personal magnetism by which he surrounded himself 
with many devoted disciples; lived through several 
attacks for heresy, and managed to conciliate even 
the puritan Aurangzib; and died in the odor of 
sanctity at Lahore, in 1661. His disciple and 
biographer was Tawakkul Beg, whom as a young 
man he initiated into the mystical life and led to the 

I JOtWJfIJl~, February, 1869, p. 105. 
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to ask the apparition its name. I addressed to it that 
question, in my mind, and the figure replied in the voice of the 
heart, "My name is cAbd al-Qadir al-Jilam." I heard this 
answer with my spiritual ear. The master then counseled 
me to pray the saint to accord to me his spiritual assistance 
and succor. When I had asked this, the apparition said to 
me, "I have already granted to thee my spiritual assistance; 
it is by it that the knots of thy heart have been opened." 
Filled with profound gratitude, I undertook the duty of 
reciting every Friday night the whole Qur>4n in honor of this 
great saint, and during two entire years, I never neglected 
that usage. MollA-ShAh then said to me, "The spiritual 
world has been shown to thee in all its beauty .. Remain, then, 
seated, effacing thyself entirely in the marvels of that unknown 
world." 

I conformed strictly to the directions of my master; and 
from day to day the spiritual world was opened further 
before me. The day following, I saw the figures of the 
Prophet and of his principal Companions, and of legions of 
angels and of saints pass before my inner sight. Three months 
went by in this manner, after which the sphere where all color 
is effaced opened before me, and then all these images dis
appeared. During all this time the master did not cease to 
explain to me the doctrine of union with God and of mystical 
insight; but he was not willing to show me the absolute 
reality. It was not until after a year that the science of the 
absolute reality with regard to the conception of my own 
proper existence reached me. The following verses were 
revealed, in that moment, to my heart, whence they passed to 
my lips unconsciously: 

I knew not that this perishable carcass was naught but water 
and clay. 

I did not recognize either the faculties of the heart or of the 
soul, or of the body: 
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stances relating to my family-matters of an unusual nature
with singular minuteness and truth, he added, "Tonight, if 
it be the will of God, thou shalt see the Prophet in thy sleep, 
and EI-Khi4r and the seyyid EI-Bedawee. This is Regeb, 
and I wanted to ask of thee,-but I feared-I wanted to ask 
of thee four piastres, to buy meat and bread and oil and rad
ishes. Regeb! Regeb! I have great offices to do for thee to
night." Less than a shilling for all that he promised was little 
enough. I gave it him for the trouble he had taken; and he 
uttered many abrupt prayers for me. In the following night, 
however, I saw in my sleep neither Mohammed nor EI-Khi"r 
nor the seyyid EI-Bedawee, unless, like Nebuchadnezzar, I 
was unable, on awaking, to remember my dreams. 

I must now draw toward a close on the saintly 
life. Let me, then, return to the thesis with which I 
started and sum up our results. These, of necessity, 
are very fragmentary and very incomplete, and can 
be regarded only as opening a vista and suggesting 
its possibilities_ Consider that down that vista all 
the religious life of all the Muslim peoples has 
poured for thirteen centuries, and you will realize 
how ridiculously inadequate a few lectures must 
necessarily be. I believe that, in the broad, I have 
touched the true keynotes and, in the details, have 
given what is generally characteristic only, but 
more I cannot say. Ridiculous inadequacy, I repeat, 
is the only expression. 

But to the results. The reality, for the Muslim, 
of the background of the Unseen is now before you, 
of that unknown spiritual order from which his life 
has come, which it constantly touches, and to which 
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among us are numerous and among them the ascetic, 
emotional, ecstatic, playa comparatively small part. 
Does all the religious life of Islam move in those 
paths; or are there others which should fairly be 
taken into account? The reply need not be long. 
It is true that there are some minor and opposed 
drifts, but they may fairly be disregarded. First, 
the canon lawyers still feel that in their studies sal
vation may be found and, like the Pharisees, they 
emphasize the importance of a scrupulous observance 
of the ritual law. But while the masses respect them, 
the people can hardly be expected to find in legal 
subtleties satisfaction for their religious cravings. 
Secondly, the puritan element of the Wahhabites has 
always denounced the mystical attitudes and the rev
erence for saints, and has sought to lead Islam back 
to the supposedly simple monotheism of Mu1].ammad. 
But their power is fast waning and has lost the re
forming energy which it at first showed. Thirdly, 
there may be some small remains of philosophical 
speculation concealing itself behind ~iifiism; but 
that does not affect the masses. Practically, the con
ception of the mystical, saintly life and the organiza
tion of darwish fraternities cover all Islam and are 
the stimulants and vehicles of Muslim piety. The 
religious institutions tend to foster this. Above all, 
comes the pilgrimage to Mecca and the many 
iInitation pilgrimages all over the Muslim lands, to 
the tombs of celebrated saints. These are the 
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scenes of orgasms of ecstatic emotion comparable 
in many ways to those at negro camp-meetings. 
Here, for example, is an incident and a meditation 
thereon from a recent book, W ilk the Pilgrims to 
Mecca (London, 1905), which professes to be written 
by a Persian Muslim who had been educated in 
England. I see no reason to doubt that statement, 
although the pilgrim's Arabic is of the queerest, 
and he makes distinct slips in his law and theology. 
The scene itself shows clear marks of psychological 
. truth and autobiographic value: 

While I was admiring the unpretentious grace of the holy 
shrine, and meditating from its threshold on the golden age 
of IslGl, my guide broke in on my thoughts, saying, "You 
are allowed to make two prostrations at the base of anyone 
of the pillars. Let me advise you, in the welfare of your im
mortal soul, to choose the one facing the Black Stone outside, 
which is the most sacred spot under the canopy of heaven." 
The difficulty was to force my way thither. The whole house 
was packed with pilgrims .. Some were praying, some were 
weeping, others were groaning or beating their chests, and 
all-except the Bedouins-were clad in their sacred habits. 
A great awe fell on me. It was as though the graves had 
yielded up their dead at the blast of Israfil's trumpet. All 
eyes were blind, all ears deaf. The thought of home, of 
country, of wife, and child seemed drowned in a sea of pas
sionate devotion to the creator of those human blessings. 
And from outside, in the Harem, there arose the chant of the , 
Talbih, which every pilgrim must sing on sighting Mecca, 
on donning the Ihram, on entering the Harem, on starting 
for the Valley of Desire and the Mountain of Compassion, and 
on performing the little pilgrimage of Omreh. I paused in 
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These, then, are four term:s and behind each lie 
two ideas. Behind qalb there is the physical heart; 
behind ru~ the physical vapor which issues from the 
physical heart; behind nals there is the sensual 
being, the "flesh;" behind caql there is knowledge. 
But there is also a fifth idea, that knowing and per
ceiving subtlety in man, which lies behind all four, 
and to which the four terms apply in common. It 
is called specially the heart, because its first connec
tion is with the heart, though it rules and uses all the 
body. Its seat is there as the seat of God is on his 
throne in heaven, while he rules the universe. 

But having fixed these terms, the next point is the 
equipment and working of this "heart." God has 
said, J "And who knoweth the armies of thy Lord 
save himself?" To God belong in hearts and 
spirits and in all the worlds serried armies whose 
nature and number none knoweth save he; the world 
is full of armies in conflict; but all are his. So 
in the human heart there are armies, and some 
are to our present purpose. Of these are two, an 
army that can be seen with fleshly eyes, and one that 
only eyes of the spirit can see. Of both the heart is 
lord, and they to it are servants. The visible are 
such as the hand, the foot, the eye-all the organs 
of the body within and without. They are fashioned 
for obedience to the heart and cannot disobey it, 
even as the angels are related to God, with the one 

• Qw. llcdv, 340 
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a pure nonentity. And whenever it is considered 
from the aspect which brings it into existence at 
first, it is seen to exist, not in its essence but from 
the aspect which appertains to that which brings it 
into existence. So that which exists is only the 
aspect of God. Everything has two aspects, one 
to itself and one to its Lord. As regards the aspect 
to itself, it is a nonentity; but as regards the aspect 
of God it is an entity. Then since nothing exists 
except God, and his aspect, and since everything is 
perishing save his aspect from eternity to eternity, 
those who know this stand in no need of the coming 
of the day of resurrection to hear the cry of the 
creator. "Whose is the rule to-day? It is Allah's, 
the One, the Conquerorl'" Nay, that cry is never 
out of their ears. 

There follows an explanation on the basis of this, 
of the Muslim war-cry Allahu akbar, "Allah is 
greater," i. e., than any other, a cry derived probably 
from pre-Muslim times and a constant stumbling 
block to Muslim exegetes. Here it is said that it 
means that he is greater than that "greater" can 
be said of him in any sense of relationship or 
comparison. 

Lastly, (c) after they have ascended to the heaven 
of reality, they agree that they have not seen in 
existence aught but the One, the Real (al-J,aqq). 
To some this state is knowledge, both experimental 

I Qtw. xl, 16. 
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be of the first importance, not only for the devotional 
life, but for the theory and practice of knowledge. 
To such violent in-breakings we shall turn in the 
next lecture. 
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being that God should speak with him save by 
revelation (wa~y), or from behind the veil, or [save] 
that he should send a messenger and so reveal ill his 
ear what he wills."1 

The commentator adds a brief statement of the 
kinds of knowledge: (I) knowledge axiomatic or 
directly from impact on the senses;, (2) knowledge 
by consideration of premises, either intellectual or 
of the senses; (3) knowledge from the report of men, 
either by hearing or reading; (4) knowledge from 
inspiration (wa~y) either by the tongue of an angel 
who is seen, or by hearing his speech without seeing 
him, or by having it cast into the mind while awake 
or in dream.-

I Qur. xlii, so. 
- The following table may perhaps make al-Ghazzili's episte

mology somewhat clearer: 
Knowled~ (iJI..<tdtim) 

I 
I I 

Religious (~ GSh-s1uJrc,ya) Intellectual (iJI..<oqliytJ) 
Granted to prophets through 
wa/.Jy; to saints through ilh4m; 
received by others on authority 
and tradition (bil-kIqlfll 'WIJ$-

SaNe) 

I 
Acquired by study and deduction 

(al-mflklasiba biI-ta<all_ 
tJJal-imP4l> 

I 
I I 

I 
Axiomatic 

(a~Ftlriya) 

Dealing with this world 
(ad-4unyawJya) 

Dealing with the other world 
(~k1WawJya) 
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striving, pressing towards God, elaborate develop
ments of the metaphor of "light," promises of aid 
toward the understanding of the Qur'ijn. Nothing 
seems to go beyond the devout life, seeking support 
and guidance from its Lord. One somewhat fa
mous text is Qur. xviii, 64: "And we taught him 
some knowledge of our own (min ladunna)." All 
knowledge is of God, but transcendental knowledge 
(aI-CUm ar-rabbani, al-laduni) is that which is given 
directly to the heart without passing through human 
teaching.- So the true scholar (calim) is not he who 
learns a book by heart, which he may forget, but he 
who takes knowledge from his Lord (min rabbih~) 

_ at what time he wills, without learning by heart or 
studying. 

The stories of saints given are largely of the nature 
of thought-transference, and very simple cases at 
that. One of the more picturesque is as follows: 
Someone went in one day to ash-Shibli, a celebrated 
mystic and ascetic who died A. H. 334 (A. D. 945-46), 
and ash-Shibli said to him.. "Tested I A1;tmad." 
Said A1}.mad to him, "How was that?" "I was 
sitting," he answered, "and there suddenly came 
into my mind, 'You are a miser.' I said, 'I am not 
a miser,' but the thought kept coming back to me 
and saying, 'Nay, but you are a miser.' SO I said, 
'Whatever God sends me today I will give to the 
first poor man I meet.' My thought was hardly com
plete when there came to me a friend of Mu'nis, the 
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folk, and he turns aside. And beware thou that thou sit with 
a woman who is not of near kin, for I am her messenger to 
thee and thy messenger to her." . 

This story is regarded as a warning against anger, 
desire of the world and Beshly lust. It is a curious 
and distinctive feature of Muslim hortatory legend 
that. the warning is so often put into the mouth of 
Satan himself. (b) Envy and cupidity, too, have their 
tale. It is narrated that-
when Noah entered the ark, he took into it a pair of every 
kind, as Allah had commanded him. Then he saw in the 
ark an old man whom he did not know; and he said to him, 
"What brought thee iii?" He replied, "I came in that I 
might reach the hearts of thy comrades, that their hearts 
might be with me and their bodies with thee." Said Noah to 
him, "Go forth from here, 0 enemy of Allah I for thou art 
accursed." But Satan said to him, "There be five things 
by which I destroy mankind. Shall I tell thee of three of them 
or of two?" And Allah revealed to Noah, "Thou hast no 
need of the three; let him tell thee of the two." So Noah 
said, "What are the two?" And he said, "They are the 
two which give me not the lie; they are the two which fail 
me not; by them I destroy mankind; they are envy and 
cupidity. For by envy was I accursed, and became a pelted 
devil." 

(c) Fullness of food, even though it be lawful and 
pure. It is narrated-
that Satan appeared to John, son of Zacharias, and he saw 
upon him thongs or straps for every purpose. So he said, 
"0 Satan, what are those thongs?" And Satan said, "These 
are the lusts by which I reach men." He said, "And have 
I anything among them?" Satan replied. "Sometimes 
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he can throw ideas into it, but has no fixed abode 
there. Then the thought of God hinders him, for 
it is of the essence of that thought to be fixed in the 
heart only after it has been equipped with piety 
and purity. Otherwise this thought is mere talk 
(lJ,adith nals), does not rule the heart and cannot 
prevent the rule of the devil. He is like a hungry 
dog who comes to you. If you have anything to eat 
in your hand, you cannot drive him off; but if you 
have nothing, a word is enough. If there are lusts 
in the heart, the thought of God remains without, 
and cannot pierce to the interior where the devil 
sits. On the other hand, he can work against the 
saints only when they are careless for a moment. 
~' . There folloWs a number of formulae used in such 
"thoughts" of God, the repeating of which drives 
the devil away. Stories, too, come of how he even 
confessed their efficiency and tried to bribe saints 
not to teach them to others. They had, evidently, 
in themselves a magical value. There used to come 
to the Prophet himself, at his prayers, and disturb 
him, a devil carrying in his hand" a firebrand. He 
would station himself before the Prophet and could 
not be driven away by any formula. So Gabriel 
came and taught the following, to which this devil 
yielded: "I take refuge in the perfect words of 
Allah, which neither pure nor impure can ever pass, 
from the evil of that which comes forth from the 
earth and enters into it, of that which descends from 
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the heavens and ascends into them, from the tempta
tions of the night and the day, from the accidents of 
the night and the day, save an accident that brings 
good, 0 Merciful One I" On another occasion 
he had a personal struggle with the devil, and the 
traditions about it seem to be the confused and 
contradictory record of an actual episode in his 
pathological development. He took the devil by 
the throat, and choked him, "and I did not let him 
go until I had felt the cold of his tongue upon my 
hand. And I thought of tying him to a pillar [of 
the mosque] until you could come in the morning 
and see him, but I remembered how Solomon had 
asked' of God that he would give him such rule as 
would not belong to any after him." 

But these formulae are of value only when used by 
the saintly. Let none think that by reciting them 
at any time-an opus operatum-he can drive away 
the devil. That is as absurd as to imagine that a 
medicine will take effect when the stomach is bur
dened with food. So, "remembering" (dhikr) is a 
medicine, ~d piety (taq:wii) is abstinence from food; 
apply piety first to the heart, empty it of fleshly 
lusts, and these formulae will drive the devil from 
you. 

But all this leads naturally to a weighty question: 
This inciter to different acts of rebellion, is he one 
devil or are there different devils? Al-Ghazzali 

I QUI'. xxxviii, 340 
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gone before are forgiven to him.'" If this were 
not conceivable the Prophet would not have men

'tioned it; but it can be looked for only in a heart 
that love has so mastered that it is infatuated. 
We sometimes see, in the case of a man whose heart 
is so occupied with an enemy who has injured him, 
that he will think, not for two bows but for many, 
about disputing with him, without another thing 
than thought of his enemy coming into his head. 
So, too, with one who is deeply in love and thinks 
of his beloved; he neither hears nor sees aught else. 
How, then, may not the same be looked for from 
fear of the Fire and desire of the Garden ? Yet it . 
is rare, for faith in God and the last day is weak. 

All the views, then, that have been held as to the 
possibility of repelling the whisperings of the devil 
are possible as applied to the different kinds and 
phases of that Whispering. Safety from it, too, for 
a short period of time is possible; but continuance 
in safety for a whole life is highly improbable; even, 
as things are, impossible. The Prophet himself 
was distracted from prayer by the border of his 
own robe and by a gold ring. on his finger. So the 
slightest possession, beyond absolute necessity,-a 
single dinar-will distract and bring thoughts of the 
world. There can be no compromise. He who 

I Compare the story of S. Bernard and the man and the horse 
and the saddle in the Golden Legend, Vol. V, p. 23, Temple 
edition. 
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to such a heart God turns his face; it is the heart at 
rest as in the Qur'tln (xiii, 28), "Do not hearts rest 
in the thought of Allah 1" Second is the hopelessly 
bad heart. In it black smoke rises from passion, 
fills it and extinguishes its light; reason cannot see to 
guide and is subdued by the lusts. But third is the 
heart in which there is cpnstant swaying and con
test between good and evil. The devil urges upon it 
the pleasures of the world and the example of learned 
theologians; but the angel, the abiding joys of heaven 
and pains of hell. The position is frankly other
worldly, and the fear of the Fire is the great motive 
urged. "If it were a hot summer day, and all 
mankind were standing out in the sun, while you 
had a cool house, would you stand by them, or would 
you not rather seek safety for yourself? How, then 
would you oppose them out of fear of the heat of the 
sun and not out of fear of the heat of the Fire?" 

According, then, as the satanic qualities or the 
angelic qualities in each heart are predominant, will 
the issue be; and all that will happen will be in 
agreement with the decree of God. To him who is 
created for the Garden, the causes of obedience will 
be made easy; and to him who is created for the 
Fire, the causes of rebellion are made easy. 

He whom Allah wills to guide, he opens his breast to Islim; 
and he whom he wills to lead astray he narrows his breast. I 
He is the guider aright and the leader astray; he does what 

I:Qur. vi, 125. 
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