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FROM BAL-I -JIBRIL : THIRTEEN 
GHAZALS  

Translation A. A. Shah 

 

 

 

I 



 

1. A blaze is raging near His Throne  

By my strains that burn like flames:  

The cries of 'Mercy'! rise aloft  

From the Temple of His Names. 

 

2. Houris and Angels all alike 

My soaring thought can keep in hold:  

The moulds in which Thou dost reveal  

Get ruffled by my glances bold. 

 

3. In my search and quest for Thee 

Clois ers and Kirks I did design, 

But my groans and woeful wails 

Can shake the founds of fane and shrine. 

 

4. There were times when my vision sharp  



Pierc'd the heart and core of life:  

Time again it fell short of mark  

By mine inner doubts and strife. 

 

5. I was the only secret veil'd, 

In Nature's womb in latent form,  

When I was brought to light for show,  

What a wonder Thou didst perform ! 

 

II  

 

1. If the stars from their courses turn. 
Is the sky mine or Thine? 

Why need I bother for this world?  

Is this world Thine or mine? 

 

2. Where lies the blame,  

O Mighty Lord! If Void's shore is free 



From Life's tumultuous roar: 

Is the Void Thine or mine? 

 

3. Why that Fiend held his homage back,  

On Creation's Early Morn? 

How can I let Thee know: is he 

In my Counsels or in Thine? 

 

4. Mohammad, Gabriel and Kuran,  

No doubt, to Thee belong; 

But its numbers sweet and fine whose  

Thoughts expound: mine or Thine? 

 

5. It is the blaze of this clay-born star  

That makes the world so bright.  

If this earthly star suffer'd blight,  

Whose loss is it: mine or Thine? 

III  



 

Make your ringlets still more coiled and curled:  

Let darts carrying death and ruin on all be hurled.  

It suits not that Love and Beauty both be veiled:  

Either You reveal yourself or let me be unveiled.  

You are an ocean deep and I a river small: 

Make me the ocean strong and let my waters in  

You fall. I am a common shell; on  

You depends my worth:  

Change this piece of clay into a gem of noble birth.  

Though fated not to share the joys of spring, 

Let this birdie mute and dumb, the advent of April sing.  

What for you drove me from Eden's gate?  

The cares of life are unending, long now You must wait. 

On the day of Reckoning, when my sin-charged scroll is 

brought, 

Have pity on this sinner and let him with shame be fraught. 

 



IV 

 

1. O Lord, hearken to my woeful wail,  

Though it may move or it may fail.  

This bold and unfettered wight Begs  

Thee not to do the right. 

 

2. Thou hast put this speck of dust  

Midst deep abyss and raging gust.  

Is thine fondness for creation 

An act of mercy or oppression? 

 

3. The red rose, with its lovely dome,  

Found its bed no lasting home. Is this the spring in its 

prime?  

Is this the livening wind and clime? 

 

4. In me there runs a streak of sin, 



I am a stranger to this inn; 

But hosts of heaven with all their might  

Could not set this Chaos right. 

5. This world of Thine on its shaking founds,  

Lay bare, with unbroken grounds. 

It is indebted to my love for toil 

That has adorned and peopled its soil. 

 

6. The orchard that has no danger,  

Where lies no ambushed hunter,  

Ill sorts with the dauntless mind  

Which is to risks and hazards blind. 

 

7. The lofty state of passions strong  

Is out of the grasp of angels' throng:  

Only they retain it in their hold,  

Who much can dare and eke are bold. 

 



V 

 

1. What can the love of man avail,  

Whose life like glass is short and frail:  

How can a mortal's love accord 

With God, the Everlasting Lord? 

 

2. The love whose heat and flame are lost  

With Death's single icy blast, 

To suspense and fret has no claim, 

Like the love that is all aflame. 

 

3. My strength and reach are no more  

Than a moment's breath and roar:  

How can a faint and tiny spark 

With 'Blazing Flame' on war embark? 

 



4. First of all, on me bestow 

A deathless life with constant glow,  

And Thou wilt see the zeal and zest  

Of restless heart within my breast. 

 

5. A thorn within my breast infix 

To make me feel its prods and pricks: 

I pray Thee, Lord, to me impart 

A ceaseless pain, an endless smart 

 

VI 

 

1. My scattered dust charged with love  

The shape of heart may take at last:  

O God, the grief that bowed me then,  

May press me low as in the past! 

 



2. The maids of Eden by their charm.  

May arouse my urge for song: 

The flame of love that burns in me,  

May fire the zeal of Celestial Throng! 

 

3. The pilgrim's mind can dwell at times,  

On spots and stages left behind:  

My heed for spots and places crossed,  

From the quest may turn my mind! 

 

4. By the mighty force of love,  

I am turned to Boundless deep:  

I fear that my self-regard, 

Me, for aye, on shore may keep 

 

5. My hectic search for aim and end,  

In life that smell and hue doth lack,  

May get renown like lover's tale,  



Who riding went on litter's track! 

 

6. The rise of clay-born man hath struck  

The Hosts of Heaven with utter fright:  

They dread that this fallen star, 

To moon may wax with fuller light! 

 

VII  

 

1. The Self of man is ocean vast,  

And knows no depth or bound:  

If you take it for a stream, 

How can your mind be sound? 

 

2. The magic of this whirling dome  

We can set at naught: 

Not of stones but of glass 



Its building has been wrought. 

 

3. In holy trance in Self we drown,  

And up we rise again; 

But how a worthless man can show  

So much might and main? 

 

4. Your rank and state cannot be told  

By one who reads the stars: 

You are living dust, in sooth,  

No: rul'd by Moon or Mars. 

 

5. The maids of Ed'n and Gabriel eke  

In this world can be found, 

But alas! you lack as yet 

Glances bold and zeal profound. 

6. My craze has judg'd aright the bent  

Of times wherein I am born:  



Love be thank'd for granting me  

The gown entire and untorn. 

 

7. Spite of Nature's bounty great,  

Its grudging practice, mark!  

It grants the ruby reddish hue,  

But denies the heat of spark. 

 

VIII  

 

1. A message in my ears was poured  

Early by the wind of morn 

That one who knows the worth of Self  

Is as free as a noble-born. 

 

2. It is the source and fount of life  

And keeps up Honour's flame:  



If blest with it, you are a king:  

If b'reft, a prey to shame. 

 

3. O sage, your teachings do not yield  

A clue to aim or goal; 

But you are not Devout or Saint,  

So you are not to blame. 

 

4. The dauntless free, who well can play  

The regal mode and part, 

Is still unripe and raw in my 

Realm of poetic art. 

 

5. These problems fine and intricate  

Can lead to brawls and strife:  

Do what you will and like, but I  

Vote not for cloistered life. 

 



6. This world is not your destined end,  

Your goal and aim is high: 

Your sojourn here is for your good  

And will lift you to the sky. 

 

7. Your recital that there is no  

God but He, Whatever your race and land, 

If not attested by your heart, 

Is like a print on sand. 

 

IX 

 

By dint of spring the poppy cup  

With vintage red hath overflown: 

With her advent the hermit too 

Temperance to the winds hath thrown. 

 



When great and mighty force of Love,  

At some place its flag doth raise,  

Beggars dressed in rags and sack  

Become heirs true to King Parvez. 

 

Antique the stars and old the dome  

In which they roam and move about:  

I long for fresh and virgin world, Where my mettle I can 

prove. 

The stir and roar of Judgement Day Hath no dread for me at 

all: 

 

Thine roving glance doth work on me Like the Last Day's 

Trumpet call. 

Snatch not from me the blessing great of sighs heaved at early 

morn: 

With a casual loving look 

Weaken not thine fierce scorn. 

 



My sad and broken heart disdains  

The spring and dower that she brings:  

Too Joyous the song of nightingale  

I feel more gloomy when it sings. 

 

Unwise are those who tell and preach,  

"Accord with times and the age:"  

"If the world befits thee not, 

A war against it thou must wage. 

 

X 

 

 

One lore can set the heart aglow,  

Another rests on reasoning skill:  

Learning gained by means of head  

Leaves a man bewildered still. 



This earthly frame one object holds  

And it too belongs to thee: 

To keep it back from lusts of flesh  

Is a charge too hard for me. 

If my plaints have reached the stars,  

Why lay the blame entire to me:  

It was my yearning great for Thee  

That stirr'd my fiery minstrelsy. 

Why repeat the image twice 

If it bore a flaw at first? 

Dost Thou like that Man must be  

Cheap and worthless like the dust ? 

The West in me has instilled 

The germs of doubt and unbelief:  

Why are the Mullahs of this age 

For Faith a cause of shame and grief. 

Might enough has man as yet 

To pit against what Fate ordains:  



Fools, in sooth, are they who think  

That Man is held by Chance in chains. 

Thou dost hold thy idols dear And  

I no less my gods adore:  

Both of us have earthly pets 

That live for short and are no more. 

 

XI  

 

Mine ill luck the same and same, 

O God, the coldness on Your part:  

No useful aim has been served  

By my skill in poetic art! 

Where am I and where are you,  

Is the world a fact or naught?  

Does this world to me belong,  

Or is a wonder by you wrought? 



The precious moments of my life  

One by one have been snatched, 

But still the conflict racks my brain,  

"If heart and head are ever matched." 

A hawk forgetful of its breed,  

Upbrought and fed in midst of kites,  

Knows not the wont and way of hawks:  

And cannot soar to mighty heights. 

For song no tongue is set apart,  

No claim to tongues is laid by me:  

What matters is a dainty song,  

No matter what its language be. 

Faqr and Kingship are akin, 

Though at odds may these appear:  

One wins the heart with single glance,  

The other rules with sword and spear. 

Some have left the caravan train,  

And some on Kaaba turn their back,  



For Leaders of this Faithful Band,  

Winsome mode and manners lack. 

 

XII  

 

I thought my field of play to be 

On earth below the whirling dome:  

The toy from mud and water wrought  

Methought to be my world and home. 

The display of Thy charms hath broke 

The spell that erstwhile bound my view: 

Ah, my folly deep and great!  

For sky I took a mantle blue. 

The worn and weary Caravan 

Was lost in twirls and twists of space:  

The Sun, the Moon and Mars I thought  

Were my comrades in the race. 



The stretch that seemed to have no end  

By Love was traversed in a bound:  

Sans end or marge to me did seem  

The sky above and earth beneath. 

My ardour, though I watched it close,  

The secret of my love reveal'd:  

It proved to be a mode of plaint,  

Though I kept my grief conceal'd. 

The cry of anguish raised by one  

Left behind by Travellers' Band  

Struck me as the call of guides,  

"Depart, depart to distant land!" 

 

XIII  

 

Oh God, this changing world of  

Thine Is, no doubt, superb and fine; 



But why the people do despise 

The true, the honest and the wise? 

Though the rich and bankers' band  

In His Godhead have a hand,  

Yet the men with full accord 

Hold the Man of West as Lord. 

Thou dost not grant a blade of grass  

To men with talents high, alas! 

The Man of West with generous hand  

Bestows on fools squares of land. 

With meat and wine like ruby red  

The Faithful Fold at Church is fed:  

There is nothing in the Mosque,  

But sermons dry and painful task. 

The Laws of God are true and plain,  

But when our scholars do explain, 

They give the Text such twist and bend  

Which makes the laws abstruse as Pzand. 



The Heaven for the pure and clean  

None alive as yet has seen, 

But every hamlet in the West  

Is more like Eden at its best. 

For years on end my thoughts have dwelt  

On problems which by man are felt; I beg  

Thee, God, to shut them soon  

Beyond this world in caves of Moon. 

God to me such traits did grant  

Which in angels he did plant:  

Though born of dust and clay I be,  

Yet of links with earth am free. 

The Dervesh with God's love replete  

No kinship claims with West or East:  

To Spahan, Delhi or Somercand  

I do not trace my native land. 

I utter what is true and right 

Without the thought of fear or fright:  



The fool of Mosque I am not, 

Am nor the child of Western thought 

Friends and foes are all alike 

In contempt for me and dislike:  

For I could never honey call  

What is bitter like the gall. 

A man with wisdom and insight 

Who loves the truth and loves the right,  

By mistake will not take at all 

A mound of filth for Damawand tall. 

The flames of fire by Nimroud lit.  

Make me not complain a bit;  

For a Muslim firm and true 

Crackles not like the seed of rue. 

Broad mind and clement heart I own,  

Wish well to all, on none I frown:  

Though in chains, my heart is free,  

Devoid of wealth, yet full of glee. 



My heart is free and on the spree,  

No matter what my state may be:  

No one can by force or guile  

Divest the bud of pleasant smile. 

Iqbal, no doubt, was blunt and bold,  

His peace before God he could not hold:  

Would, some had bid this ill-bred slave  

To hold his tongue and not to rave! 



IQBAL AT A COLLEGE RECEPTION  IN 
LAHORE 

Qazi Muhammad Aslam 

I studied for M. A. Philosophy at Government College, 

Lahore, during the years 1921-23. Professor G. C. Chatterji our 

brilliant teacher (St. Stephens, Delhi and Trinity, Cambridge) had 

then just returned from abroad and taken charge of the M. A., 

class at G. C., which had been suspended or abolished since L. P. 

Saunders (1911-14) had left G. C., seven years earlier. Saunders 

himself had relieved Iqbal of his professorship at G. C. I had 

come to Lahore with a B. A., from Aligarh and from Aligarh I had 

brought with me a copy of Secrets of the Self, Nicholson's 

English translation of Iqbal's Asrar-i-Khudi. 

Students including Muslim students of our generation; knew 

Iqbal largely through hearsay, to a lesser extent through direct 

reading. During a visit to Lahore I had listened to one of his 

public recitations at the Himayat-i-Islam and had read some of his 

longer poems then available in print. Whether we understood 

much or little of Iqbal, there was no doubt we were all proud of 

Iqbal, great Indian and great Muslim, leader, scholar, poet, and 

philosopher. 

I returned to college from the 1921 winter recess at Amritsar 

on New Year's day. The newspapers carried the New Year's 

Honour list. I had barely looked at it in the Civil and Military 

Gazette when I found that Iqbal had been knighted. It delighted 



and even thrilled me. Thinking was in Hindu-Muslim terms. 

Muslims had to hear criticism issued from Hindu quarters that 

Muslims were backward in everything, in brains, in business, in 

the professions, in the services and so on. But here and there 

evidence cropped up and it was very welcome that Muslims were 

not so backward after all, that they had brains and professional 

and managerial gifts, and intellectual gifts sometimes of a very 

high order. The most outstanding example was Iqbal, Muslim 

barrister who wrote poetry and pursued philosophy as his 

hobbies, and who had been chosen now by a Western scholar for 

projection upon the Western intellectual scene. Iqbal proved that 

Muslims were not backward. Given the chance to express or 

assert they could give an excellent account of themselves. Iqbal's 

verse proved that if Muslims lacked riches or education or social 

and political importance, they more than made up by their rich 

past and their promise of a rich future. 

It was good Iqbal had been chosen for the honour of a 

knight-hood. The British conferred this honour on their own 

distinguished men. Iqbal was not in politics, nor in any other field 

the British might wish to reward for imperialist ends. Iqbal's 

knighthood was a recognition of his intellectual gifts. Occasionally 

such recognition was present in Honours lists produced by the 

British. Iqbal had been knighted for his eminence as a poet and 

thinker and for his significance for Muslim Indian, Muslim Asian 

and Muslim world culture. When the college reopened our small 

class of 4 or 5 or 6 Hindu, Muslim, Christian, and Sikh students 

talked about it and without'' any effort the decision came that 



students of philosophy at G. C., l grouped in the Brett 

Philosophical Society should hold a reception in,' honour of Dr. 

(now Sir) Muhammad Iqbal, old G. C. student and professor, 

distinguished Lahore citizen, and Muslim poet and thinker, whom 

a Western professor and a Western publisher had chosen for the 

notice of the West. In crude Indian-Hindu-Muslim terms he could 

be placed next to Rabindra Nath Tagore, higher than Tagore 

according to some. If Tagore had been chosen for knighthood 

and for the Nobel prize Iqbal could also be. Office holders of 

college societies look for such occasions. The principal working 

officer of the Brett, in those days was the Secretary, generally 

chosen from out of the B. A., students. The M. A. students were a 

minority not available or not important for the purpose. Brett 

Secretary, Kalimur Rahman, belonged to a family well-known in 

the cultural circles of Lahore. He was joined by Assistant 

Secretary Manohar Nath Seth, also a B. A., student, liberal and 

cosmopolitan by temperament. The mechanics of the reception 

was in the hands of these two: they raised the money, they chose 

the caterer, they made up the list of the guests to be invited from 

outside the hosting philosophical circle. They drew up the 

programme. The date carefully recorded on the group photograph 

taken on the occasion was late in January 1922. The honour o 

carrying the invitation of the Brett Society, which meant an 

invitation by G. C., staff and students functioning through one of 

their most celebrated societies, went to the M. A., students. We 

went in a group consisting of myself, Ranjit Singh who, let me 

record in sorrow, died a young lecturer in Guru Nanak College, 



Gujranwala, and Dina Nath, later of Punjab Police. There could 

be others, Secretary Kalimur-Rahman, for instance, but I do not 

remember. The poet had shifted from his Anarkali residence to a 

bungalow on McLeod Road. We called sometime in an the easy 

afternoon chair, may be with him a newspaper, e verandah sitting 

his hookah crosslegged conveniently near and dressed in the 

easiest and simplest of ways, a shirt and shalwar and something 

woollen. There was no excitement on our arrival. Only, a visit by 

a group of students-Hindu, Muslim, Sikhñall from his own old 

G. C., and all students of philosophy meant something. We 

carried a letter from Professor Chatterji, addressed to Dr. Sir 

Muhammad Iqbal Having handed over the letter we did not have 

to do much. Naturally and easily came the answer. Of course, 

after necessary inquiries, the answer was yes. The date and time 

were settled. It was also settled that some of us will come to his 

house to accompany him to the college. But we were not 

dismissed soon after. Courtesy and curiosity seemed to intervene. 

The poet asked us questions. We could not have said much in 

reply. But he seemed to take us seriously and talked to us as to his 

equals. One could see there was a big subject on his mind. He 

revealed some of it at this very meeting, some of it at the 

reception. 

The reception was held in one of the smaller lawns to the 

west of the college tower. To this we repaired soon after the 

group photo-graph had been taken by Bali under the well known 

Indian laburnum whichñwith its clusters of yellow flowers-has 

supplied the back-ground of 90% of all G. C., group photographs. 



In the photograph can be seen Principal A. S. Hemmy, model of 

British punctiliousness, who seemed to take a keen interest in our 

function the equally keen or even keener Professor G. C. 

Chatterji, head of our department, Professor Ahmad Husain, our 

only other teacher those days (recently retired at 78 as Principal, 

Islamia College, Gujranwala), all the M.A., and B.A., students of 

philosophy and some others. One may see, as indeed in any such 

photograph may be seen, how some of those who later became 

important in different walks of life in India and Pakistan looked in 

their early youth. Also in the photograph may be seen Major 

Shaikh Fazl Haq whose carefully kept copy of this historic 

Photograph has been reproduced in this issue of Iqbal Review; 

also Anwar Sihander Khan who became important in public 

school administration in West Pakistan. 

The reception itself was simple and rational. Tea was served 

by Lorangs, leading Lahore caterer of the time. Then came the 

speeches. Only two. One from the college side, the other in reply 

by Iqbal. There were also recitations from Iqbal. Somehow I had 

taken charge of the college speech and the recitations. The speech 

was done by me, for the recitations I asked a friend Kazim 

Husain, for many years one of the only two or three Muslim 

members of the faculty of the then Maclagan Engineering College. 

The recitation (or recitations) came at the end and every oneñ

including Iqbalñenjoyed. Iqbal listened with great dignity, quietly, 

and somewhat seriously. 



As for the college speech. I had written it out and got it up 

perfectly. A copy of it later went to the Muslim Outlook and was 

printed verbatim. (Who can now lay hand on this once great 

Muslim daily published by Maulana Abdul Haq from Bungalow 

Ayub Shah and edited by a brilliant Muslim Englishman or Anglo-

Indian Daud Upson?) 

In my speech I hadñundersigned--worked on the theme that 

philosophers differed very much amongst themselves, that 

philosophy was mostly concerned with defining differences, that 

students of philosophy had to choose soon enough the 

philosopher or philosophers they would rather belong to, that 

their choice depended very much on' the impressions they 

received from their first readings or their first teachers, that 

philosophy in short, tended to be personality-dominated. One 

sentence in my speech ran like this: 

Elsewhere there may be Kantians or Hegelians or what not, 

but we at GC are just Chatterjians! 

A key description of my theme and also of how persuasive 

and popular was our own teacher Chatterji. The speech seemed to 

have worked well. It raised some laughter. Hemmy and Chatterji 

were the loudest to laugh. Among the students Ugra Sen later 

well-known Professor of English Literature sat as chief 

correspondent of the G,C.,' magazine Ravi. He wrote about it in 

the Ravi. I cannot say what Iqbal thought of it. Not much, I 

suppose. Except that it was a welcome speech by a student. But it 

made me glad to think I had come to his notice. 



When Iqbal rose to speak every one adjusted himself, so as 

not to jmiss a single word out of what he was going to say. 

Anything that came from the poet's lips was important and had to 

be listened to with attention. Iqbal did not speak much though. 

Maybe he was in search of a theme. Before an audience of Hindu, 

Muslim, Sikh, Christian students and teachers, among them an 

English Principal, a physicist of some learning, what theme was it 

best to raise? A completely Muslim theme would not go well with 

a mixed audience. An Indian theme was hard to invent. A 

philosophical theme could be tame or tenuous. If there was a 

search, it was settled by Einstein. Einstein was the rage those days. 

And Iqbal's interest in Einstein was unusual. In retrospect today, 

one can say that Iqbal at the time was thinking of what to make of 

Einstein in philosophy, in higher poetry and in religious 

experience. Einstein had set new dimensions for philosophical 

thought and scientific descriptions. No wonder, Iqbal had taken 

little notice of the speech he had just listened to. He went on to 

speak about something which, it became quite clear, was very 

much on his mind. It also became clear that what he was going to 

say was linked with the conversation he had raised with us when 

we went to invite him to this GC reception. And in the light of 

what Iqbal has said and written since (especially in his 

Reconstruction), we can say that in the 1920's Iqbal was thinking 

furiously of the philosophy and science of his day and of relating 

everything important in it to an Islamic world-view reconstructed 

after his own mind and heart. It is impossible to recall, now aftera 

bout 50 years, what Iqbal actually said on the occasion. But from 



the images which happen to survive I think I could construct his 

speech in the following way: 

My interest in philosophyñthe last many yearsñhas centred 

round the problem of space and time. Our earth and all around it 

occupies space. It is itself space and moves in space but has its 

being in time. So at least many of us would say. But how space 

and time appear to us in our daily experience may not be as they 

appear to a philosopher or a scientist. Space and time of daily 

experience may be dismissed as mere appearance. Philosophers 

have said this since Hegel. But what they are in reality, we have no 

means of knowing. Nobody knows, therefore there is also the 

problem of how space and time appear to God. These are 

problems also for theistic philosophers. And they have thought 

and speculated about them. In the Muslim scriptureñthe Holy 

Quranñthere are clear indications that time is important, very 

important, that there is human time and there is divine time. 

Divine time is reckoned in a way different from human time. 

There is also the infinite, unlimited knowledge of God, knowledge 

without dimensions; without a before and after except perhaps in 

a sense to be defined carefully; without, that is to say, a sharp 

distinction between past, present and future. 

Muslim mystical poets and thinkers have been attracted to this 

theme and some of them have expressed themselves in startlingly 

modern ways. Their modern parallel is the German Professor 

Albert Einstein who has proved mathematically that our time and 

space are phenomenal. They may be important phenomenally, but 



they are nothing ultimate, nothing in their own right. They are 

symptoms of a more ultimate reality, to be described in ways very 

different from the conventional. 

Einstein's thought is yet unkown except to mathematicians. 

Therefore, I have been discussing the subject with professors of 

mathematics. But they are unable to communicate the meaning 

Einstein's ideas have for ordinary men and philosophers. In 

mathematical language, mathematicians tell us, Einstein makes 

perfect good sense. I believe they are right. But Einstein should 

make perfect good sense even to the ordinary man and the 

philosopher. Perhaps not yet I have been studying expositions of 

Einstein's mathematical work. Everybody says it is startling. And 

it does seem startling. Exactly what is startling in it, it is not easy 

to say. My own study of the subjectñit is called Relativityñ

extends over the last many years. I have felt interested in it more 

and more. For, it seems to bring Islam, the Holy Quran, and the 

mystics of Islam, on the one hand, and the new physical and 

mathematical science, on the other, closer together. I have a mind 

to trace out the two strands and put them together so as to show 

how significant and how similar they are. The commonsense view 

of a world of solid matter moving in the stream of time, or of 

time flowing upon a world of space and solid objects, is not true. 

It has to change. It is truer to say that space and time are signs of 

events. The world is made of events. No even can be described in 

terms of space and time, that is, partly space, partly time, but 

rather in terms of space and time all at once. We are still able to 

speak of space and time though. Space has to lose its rigidity and 



its status as something ultimate. In any case it is difficult to say 

which is more important ultimately, space or time? Perhaps time. 

I hope I will have another opportunity of meeting you. I 

should also have time to consider the subject more carefully, also 

more time talking over and discussing. I may then explain more 

clearly how mystical religionñat least some mystical thinkersñ

and modern science are coming closer, trying to say the same 

thing. The outcome is interesting for every one, for students of 

religion as well as for students of science. 

The speechñIqbal's speech to the Brett Philosophical 

Society, Government College, Lahore-was over. Every one looked 

at every one else and all at Iqbal. A profound effect had been 

produced. Something very importantñsomething that was yet 

unfoldingñwas on the poet's mind. Some of it had found 

expression; very much more of it was to find expression in its 

own good time. Iqbal's short speech had been heard by all agog. It 

was the promise of a longer speech to come. The promise was 

fulfilled at Madras in Iqbal's famous Lectures on the 

reconstruction of religious Thought in Islam, 

After the speech came the recitations. Kazim Husain had 

taken charge of these. One piece sung beautifully by Kazim was 

especially well chosen. Kazim did not live long, He did not live to 

see all that Iqbal was to become in years to come. And certainly 

did not live to see PakistanñIqbal's conceptual and political 

childñtake birth. So, let this reminiscence serve as a tribute to a 



forgotten friend who contributed much to the beauty of this 

occasion. 

This piece I reproduce below from the Bang-i-Dara. It has a 

Powerful universalist message and it fitted so well into the 

occasion. 

Incidentally, few people realise that Iqbal remained a 

universalist in his outlook and his thinking even when in politics 

he changed from an Indian nationalist to a Muslim communalist. 

For, as a leader of Indian Muslims he continued to argue for his 

positions not from partisan premises or for partisan ends, but 

from general premises, for general ends. How much he liked to 

talk of Asia and Africa and in the same breath! And not of 

Muslim Asia and Muslim Africa only, but of Asia and Africa as 

such. By Asia and Africa he meant the back-ward, the down - 

trodden, the exploited part of the world. The future of this part 

had to be assured before the future of the world could be assured. 

The point is not understood by some of Iqbal's critics 

especially in India. Indian Muslim communalism was brought to 

birth by Indian Hindu communalism. But even after it had come 

to birth, its justification was sought in universalist, humanist 

terms, in the beauty of variety, in sub-grouping inherent in the 

political nature of man. This variety, this sub-grouping allowed to 

grow along healthy lines was bound to organise itself into a rich, 

meaningful, voluntary unity. 



The piece I reproduce below describes the lovers of Iqbal's 

conception. Iqbal's lovers are devotees of big causes. Wherever 

found, Iqbal is ready to praise them, to stand up to them and 

salute them. The piece well-chosen, was as well-received at the 

Brett reception. 



 

1, Strange in their ways and different from all the rest! 

Wherefrom do they come? these lovers, my Lord? 

2. Pain I must love, it maybe pain of the wound or pain o the 

lancet, 

The thorns in my wounds I have pulled out with a needle-

point. 

3. May it ever remain rich and green, this garden of my hopes, 

Its tender plants I have watered with the blood of m liver. 

4. These still stars, night after night, oh they make me cry! 

Strange is my love and strange are my love-laments. 

5. Ask me not how happy it feels to be without hearth and 

home, How many nests have I built only to burn away! 

6. Eschew not me your fellow-traveller, and Tarry 0 fatas 

flame, we are doomed alike to destruction. 

7. The saint lives on the hope of houries in heaven, His 

innocence and simplicity are all assumed, all appearance. 

8. My couplets, Iqbal, why shouldn't they be dear to me? 

Mournful laments they, they flow out of a mournful heart. 

It only remains to add that Iqbal walked both ways, from his 

McLeod Road, house to GC and back. We walked with him. An 



experience never to be forgotten. Throughout we witnessed an 

exceptional love of students in a great man. From the moment we 

went to invite him to the moment we parted with him at his door, 

he made us feel his equals. 

On the subject of Iqbal's interest in students and his simple 

unassumed kindness towards them it may be mentioned that 

during a year or so in the late 1930's, a group of students (majority 

Sikh, 1 think), let byñnow the Indian Sikh scholar and leader-

Kapur Singh, visited Iqbal, now and then and returned invariably 

with interesting accounts of these visits. Between themñfor a 

timeñthey also managed to bring out a Punjabi magazine (in 

Urdu script) called Sarang. An earlier issue of Sarang carried a full-

length interview with Iqbal. The writeup was Kapur Singh's. One 

of the questions perhaps the main questionñdiscussed was why 

Iqbal did not write Punjabi. Iqbal's answer was he was not 

wedded to any language in the creation of his verse. The choice of 

language depended on the theme to be handled. Iqbal's themes 

required now Persian, now Urdu, as a vehicle. His famous 

Lectures he wrote in English. There was no objection to writing 

Punjabi, therefore. If a theme turned up which required the use of 

Punjabi, he would write Punjabi. 

I know about this because Kapur Singh was then studying for 

M. A., philosophy and was in almost daily contact with me. He 

was a brilliant student and passed M.A., a Nanak Bakhsh Medalist 

of the Punjab University. He entered the ICS but resigned soon 

after 1947 over some differences. He is very much in politics now. 



EXPLANATORY NOTES  on the text of the 
"Kit ńb al Tawasin" 

On the style of the Tawasin: 

 

As the present text shows us. the style of the SƝfi authors, in 

the second half of the third century after the Hijra, takes on a 

character which the works of al Muhasibi and Sahl did not have as 

yet. I deliberately and constantly uses its whole technical 

terminology. Bt instead of having the formal and chilling posture 

of an Ibn I 'Arab setting outworn formulas with a jeweller's 

artistic talent, it betrays "hyperdialectic" tension, passionate and 

impetuous, marked wit frequent assonances and a division of the 

sentences that makes for reciting aloud. These characteristics of 

the Hallńjian style appear for the first time in al Junayd's 

"authentic opuscules"; this is quit surprising, for al Junayd 

(+297/910), before this discovery, was regarded a very prudent 

and discreet mystical author. I give here the first lines of his 

"1 

                                                           
1 Ms. Shahid 'Ali Pasha 1374, 4th Opuscule of al Junayd. 



2

3

4
 

5
 

 

Siraj: to the 39th question of al Tirmidhi's Khatam al Awliya 

"wa mń al 'Aql al Akbar,- alladhi qusimat al 'uqul minhu lijami' 

khalqihi?" - Ibn I 'Arabi answers: it is al sirńj (Ms. 'Umumi, 

majmu'ah No. 1). 

I-7°. 

                                                           
2 . Qur. XX, 43; then 40; then 39. 
3 . Ms. for ~1a71' 
4 Qur. LIII, 11. 
5 Qur. Llll, 10. 



This theory of Muhammad's pre-existence6 seems to have 

developed very early. Authors of the 4th century after the Hijra 

give an explicit testimony to this, and it must be admitted that it 

figured already in the "tafsir" fragments which the SƝfis have 

preserved under the name of Jń'far Sńdiq.7 

8

9

The dogmatic development of this proposition is likely to 

have been the cause of accusations against al Fayyad ibn 'Ali, the 

author of al Qustas; for having affirmed the "divinity" of 

Muhammad, some 30 Year before al Hallńj's death.10 It is possibly 

also al Fayyad and his group11 whom al Baghdadi12 has in mind 

when he speaks in the following terms of 'a group generically 

called "Mufawwidah: 

                                                           
6 Later summarized in the famous hadith SJ y; awl ja.t,, J JI ", (cf.al Shaharstani II, 
125). 
7 These fragments, published by the traditionalist Ibn' Ata (+309/922) in his 
"Tafsir", were incorporated together with the latter in al Sulami's (+412/1021) 
"Tafsir" which in its turn was re-edited in al Baqli's "Tafsir". 
8 Sic. .'327.  
9 In al Baqli's "Tafsir" on Qur. XLVIII, 81: Ms. Berlin, f° 335a. 
10 Cf. Mas'udi's and Ibn Hazm's texts, in Friedlander, The Heterodoxies of the 
Shi'ites, 167. 
11 And perhaps also the author of the Tawńsin. 
12 Farq, ed. in Cairo, 238. 



but the fact that further on 'Ali is being added to God and 

Muhammad as the "third mudabbir" seems rather to point to a 

special Shi'ite deformation of the general trend of ideas here 

under examination. On their side, the Sńlimiyah shared al Hallńj's 

ideas on this point, since al Kilani accuses them of having said 

that "Muhammad knew the text the Qurńn by heart In already 

before the date on other fragments related which received to the 

call".13 In al Hallajõs other fragments related to the Mission of 

Muhammad14 the pre-existence theory appears less strongly than 

in the Tawasin: fragment 155 is however characteristic enough, 

and quite parallel to the "Tasin al Siraj". Al Sulami, tafsir on Qur. 

XLVIII, 29: 

15

16 

                                                           
13 9th condemned proposition, in Ghunya...I,83-84. Cf. Nusayries. I. c. f° 54a-b and 
Wasiti and Sayyńri (in Baqli, I. c. on Qur. XXXIII, 56). 
14 Preserved in al Salami's Tafsir (on Qur. III, 138; IV. 103; IX, 43; IX, 129; XLVIII, 
29) and in al Baqli's Tafsir (on Qur. XLVIII, 10, fragment 40). 
15 Traditional question. It presupposes the distinction between "nabi" and "rasul", 
admitted by the Imńmites. denied by the Zahirites (Ibn Hazm) and the Ash'arites. Al 
Ash'ari's answer was that Muhammad was really "rasul" only at the moment when 
he received his call (tabsirah, 435). 
16 . Al Baqli adds: 



17 Qur. XLVIII, 

29

18 

19

In al Hallńj's thought, Muhammad, being entrusted with the 

untreated Word (cf. here below I,9, seems to have the twofold 

generation which the Catholic dogma affirms of Mary, the Mother 

of the Verbe: pre-eternal conception (Siraj=nabi) and temporal 

birth (risalah). 

From the point of view of the "divine union", al Hallńj did 

not see it typified in Muhammad, but rather in Moses20 and most 

of all in Jesus.21 Hence, when one day he was urged to comment 

on Muhammad, he said this22  

                                                           
17 . Ms. Azh. Kopr. 91: as 
18 Sic: Kopr. 91; Azh.: 
19 Azh., Kopr. 91:.., 338 Cf. here below, p. 163. 
20 Of whom he makes the model of perfect life (cf. the very precise analysis of his 
doctrine in al Istakhri. 1. c p. 135). In this he follows Muhammad Ibn Al' at Hakim 
al Tirmidhi (+285/898) who had established the superiority of Jesus 
21 Khatim al wileiyah" on Muhammad "Khatim al nubuwah" (in khatam al awliyń, 
quest. 13 and 29; cf. Ibn 'Arabi, Futuhat.., I. 206 etc.) Cf. al 'Ijli's and Ibn Hayit's 
ideas on Jesus (Shahrastńni, ed. 1317, I, 76 and II, 15). It is a development of the 
Quranic "Jesus"; the Sufis expected the second coming of Jesus as the triumph of 
the true Islam (Cf. Abu 'Uthmńn al Maghribi, in Sulami's Tafsir on Qur. XIX, 32). A 
text of al Hallaj (Riwayat ..., trans! by at Baqli, in Shathiyat, Ms. Qadi 'askar, f°144a) 



i.e.: if Muhammad had not been sent, the proof would not 

have been complete ... (But now), "between God and me there is 

no more in between. It is not any guide,23 it is not any signs24 that 

are a proof of God to me! Behold, the divine flames are rising, 

radiant, their blazing shine brings me the proof, glistening, 

majestic!!..." 

II -5°25 

"The meaning of all this is not accessible to him who is idle,-

who ruins himself, as a sinner who nurses his desires,-as I do, as I 

                                                                                                                                                
depicts the second coming of Jesus commissioned to establish on earth "the 
Supreme Prayer, the supreme Alms, the Supreme Fast and the Supreme Pilgrimage." 
For these Sufis "there, will be no other. Mandi than Jesus," according to the hadith 
reported by al Shafi'i following Bunan (in Malini, who died about 430/1038, 
"araba'in", Ms. Zahiriyah, XIII, 121). 
22 In Ibn Khamis al Ka'bi, Manaqib.." (320-a-15°); the verses of which I quote here 
only the first two, figure already in al Kalabadhi's "Ta'arruf", (cf. 143-a-15°). 
23 . A prophet. 
24 . "Ayat" means at the same time "verses" and "miracles". 
25 11-2°: farash. Cf. hadith, in Sayiyd Murtadha (Ithaf IX, 590-following Asin). 



do! And yet, "He" is as I, He is an "I" - do not then go away from 

me (o my God!) if Thou art "I" . . . ! Al Hallńj here plays upon the 

double meaning of  grammatically it means: "it is I", and in 

philosophy it became the equivalent of Greek "éééé.ó (cf. 

the so-called Theology of Aristotle, ed. Dieterici, 1882, p. 118; its 

feminine form" , is more common: id. p. 189). Compare with 

al Hallńj's verse which aroused Nasir al Din al Tusi's admiration: 

2627

In translation: "Between Thee and me there is an "it is I!", and 

it tortures me with the pains of hell,-ah! for mercy's sake, remove 

the "it is I" from in-between us!" so that in my heart there be no 

"in-between" anymore!"28, 

II -7°. 

The word "ghamada al 'ayn 'an al 'ayn" is strictly parallel with 

AbƝ 'Amr al Dimishqi's words:29  

II - 8° 

                                                           
26 Var.: ';,.>! .; 
27 Var.:  
28 Criticising this verse, Ibn Taimiya (in Tafsiral kawakib, i.e.) notes that it concludes 
on the demand for fans (annihilation'. But fan& as "fang fi wandat al wujud", or as 
fang fi tawhid al rububiya 'an wujud al siwa" is impious, and is "fang 'an 'ibadat al 
siwa" is reserved to the prophets. 
29 In Hujwiri, Kashf al Mahjub, translated by Nicholson, 38. 



A parallel passage, taken from another, unnamed work of al 

Hallńj, is given by al Sulami30 as a commentary on al Qur.IX 129: 

 

III - 4°. 

We find here only a brief allusion to al Hallńj's theory of the 

vision Moses had of God on Mount Sinai, according to the 

Quranic account (VII, 139-140), which afforded the SƝfi 

vocabulary the term tajalli, i.e. "local transfiguration of the divine 

omnipresence under the form of a radiance that is visible to the 

saint." 

Al Hallńj developed this theory in certain important passages 

preserved by al Sulami's Tafsir, fragment 69 (on al Qur. XX, 26; 

to be compared with the other recension preserve in al Baqli's. 

Tafsir fragment 22, on al Qur. VII, 139), by his Tabaqat31, and by 

Ibn Khamis al K'abi's Manaqib32 The SƝfis' attention was struck 

mainly by two points of the Quranic account: l). by the fact that 

Moses had asked to see God (VII, 139). and 2) by the fact that 

God had granted his demand, although the Quranic theology says 

                                                           
30 In Tafsir, Ms. Azhar, Kopr. 91. Copied in Baqli, Tafsir, Ms. Berlin, f° 127a 
31 Cf. Bibliogr. (170-a-13°). Compare with Makki, Qut al Qulub II. 66. 
32 Cf. Sha'rawi, tabagat...ed. 1305, I, 107; except the piece of verse which is not 
reproduced. 



he is inaccessible. Al Hallńj explained the two points with his 

theory of the infirad33: Moses, while thinking of the unique God, 

had unified, simplified and separated himself from the created 

beings to such an extent that God could show Himself to him 

only in the perfect isolation of his bare unity: 

 

This theory, which is found sketched already in J'afar Sńdiq's34 

"Tafsir", took on, in al Hallńj's century, at least two interesting 

variants: that of al Qńsim al Sayyari's (+342/953) "Tafsir" where 

Moses, first dazzled, then helped by Jibrńyl and Mikńyl, speaks 

with God who in the end35 says to him: " " I am 

closer to you than you yourselfó and that of the Sńlimiyah which 

incurred al Kilńni's censure.36 AbƝ 'Uthmńn al Maghribi 

(+373/983) who exposed it, explains Moses' being dazzled at the 

moment of the divine "tajalli" with the fact that at that moment 

he saw "seventy thousand Sinais" appear before him, - "and on 

top of each of them seventy thousand Moses, all dressed like him, 

                                                           
33 Cf. here p. 168. Compare theses on Moses of Hasan Basri, Faris and Abu 
'Uthman Maghribi (in Baqli, tafsir, Ms. Berlin, f° 100b, 119a, 222a). 
34 On Qur. XXVIII, 29: extract, through al Sulami, in al Baqli's Tafsir, Ms. Berlin, f° 
284b-285a. 
35 In al Baqli, Tafsir, on Qur. XXVIII, 29, Ms. Berlin, 285a. 

36 In Ghunya ..., ed. 1288, t. I, p. 83-84: where there is the number "hundred". 



with a staff in their hands like him and speaking the same 

words."37 

III - 7°. 

Already earlier the Khattńbiyah sect seems to have applied to 

J'afar Sńdiq the comparison of the person who is inspired, with 

the Burning Bush from which rings the voice of God in the same 

way. Later it is also found with the Druze38, with reference to the 

Imńm. And again with the Sńlimiyah who use it39 in connection 

with their theory of the "tilńwah" (recitation of the Qurńn) _which 

seems to go well back to J'afar Sńdiq40, although al Kilńni 

condemns it as not orthodox.41 

III - 11° 

"(Moses) said: God has made me become reality"....He has 

testified to my "sirr", but without my "damir". For this is the 

".sirr", and that the "reality"! 

When saying: God has "testified" to my "sirr", al Hallńj wants 

to say that God has "realized" it fully, has "personalized" it 

                                                           
37 In al Baqli Tafsir, on Qur. VII, 139, Ms. Berlin, f° 100b. 
38 Kitab al Nuqat .... p. 92. 
39 Makki, Qut al Qulub I, 47. 
40 Makki, ibd, ibd. 
41 10th proposition of his list, in Ghunya ... T, 83-84. Cf. to the contrary Fakhr al 
Din Razi's theory (khalq fi mahall) on the Burning Bush of Moses "Kallama Musa bi 
kalam andathahu fi al shajarah" (c.f. Goldziher, in Der Islam, 1912, p.p. 245-247). 



definitively. A Hallńjian fragment preserved by al Kalńbńdhi42 

underlines this meaning of the verb "shahada": 

The "tawhid" is that you isolate yourself when pronouncing it, 

and God may thus give testimony of you to yourself! 

As to the difference between "sirr" and "damir": "damir" 

means that "external" consciousness, that shell of the personal 

being which is expressed by the pronoun "I"; "sirr", on the other 

hand, is inside "damir", it is the subconscious, the 

unpronounceable substratum of the òIó 

IV-1. 

Here appear for the first time those curious mathematical 

symbols which al Hallńj uses throughout the "Tawasin" (cf e-l1°, 

                                                           
42 In " Ta'arruf " (143-a-51°). One sees that for al Hallaj the divine union is not a 

destruction, but a transfiguration of the personality. The Saint has found his true 

identity. The word quoted by al Kalabńdhi is most noteworthy, it is the key to the 

word of the dying Hallaj, an ambiguous word:" (sic) 

"The aim of the ecstatic lies in the perfect isolation of the personal being in the 

unity where God is for Himself Cf. My comprehensive study as regards the later 

variants of this word and the curious interpretations to which they have given way 

(cf. here p. 182). 



g-1°, h-4°s 5°, J-1°, 16°) in order to Summarize his mystical 

definitions.43 

This method has, after him, been resumed and developed in 

ways dhfferent from his own: by the authors of the Druze, like 

the one of the Kitab al Nuqat wa al Danńyró,44 then by Ibn I 

'Arabi45 and (1786) in his whole modern school on to Abu al 

Khayr al Suwaydi (+ 1200/1786 in his commentary on the 

òSalawat al Mashishiyahó, where it served for the diagram of the 

òqab qawsaynó.46 

IV - 5°. 

This obscure verse of the Quran (II,262), so painstakingly 

elite dated by al Baqli, is also the subject of an allegory in book V, 

§ I Jalal al Din al RƝmi's "Mathnawi ma'nawi" (-F-673/1273)47 

V - 11 °. 

This famous quatrain (in "Bash"), in translation, reads thus: 

saw my Lord with the eye of my heart,-and said to Him: "who a 

Thou?"="Yourself!" - It is true, in Thee the "where" goes astray,-

                                                           
43 In the West I know only Rayon Lull (Raymundus Lullius, 1315) for having had 
this same idea, in his "Liber de Quadratura ..." (extract in Pasqual, Vindicice 
Lullianae, Avignon, 1778, I, 329: cf. Littre et Heureau, Hist. litt, fr,. XXIX, 305.) 
44 Ed. by Seybold, pp. 17, 64. One sees that like al Hallaj they use the words "nuqta" 
and "dayra" symbolically. 
45 In Futuhat,etc. 
46 Pp. 113-114 at the end of his Kashaf al Hujub ..., printed in Cario, with-out date, 
125 pages (859-a-1°, b-2°). His diagram has been somewhat summarily reproduced 
by Blochet, in Le Messianisme . . ., 1903, pp. 179-182. 
47 T. V, pp. 2-3 of the Bulaq ed., 1269 



the "where" does not exsist with regard to Thee! - For the 

imagination there is no image of Thy duration which would show 

"where" Thou art. - Thou art the One who encompasses every 

"where", onto the "non-where"; "where" then couldst Thou be?" 

This quatrain, which in al Hallńj's thought intends to 

demonstrate that the understanding is incapable of forming any 

image of the divine presence as it is experienced by the soul, 

alludes to a hadith beginning with "Raaytu Rabbi bi 'ayni wa bi 

qalbi" which Muslim Ibn al Hajjaj quotes in his "Sahih".48 The 

four verses, attenuated and watered down, are found in a piece of 

eight verses which the "Account of It Khafif"49 ascribes to al 

Hallńj. They are partially quoted by 'Abd al Ghani al Nńbulusi 

(+1143/1731)50 according to Daud al Oa: sari's extract 

(+751/1350).51 

Resuming the theme in a section of his "Tafsir a! Quran"52 ( 

Ibn I 'Arab by the changes he made, pointed out strongly the 

distant that divides his monism from the Hallńjian doctrine: 

"I saw my Lord with the eye (=essence) of my Lord. He said t 

me: "who are you?" And I answered Him: "Thyself!". 

                                                           
48 Following al Baqli, Tafsir, Ms. Berlin, f° 355a (on Our. LIII, 11). 
49 Compilation of the 5th/11th century by al Kirmani (Ms. London 888, f° 326a, 
variant f°342b). 
50 In "Hatk al aster . . .", Ms. Cario, f°36. 
51 In "Sharh Kitab al Hujub", Ms. Cario, f°205b. 
52 Printed in Cario: 1, 379: in reality it is from at Kashi (+730/1330). 



V - 13°. 

The same Quranic passage ("danaé fatadallaé") is also use 

by al Makki.53 

V - 25°. 

Dawn al lawh: Having reached there, man is in consequence 

absolutely free. Cf. AbƝ Bakr al Qahtabi's words: "God has free us 

from the slavery of the things since pre-eternity";54 and "the spirit" 

(al rah) has not to endure the shame of (the Creator's) "Be"!  (It is 

therefore uncreated).55 Al Hallńj, speaking of man's creation, says: 

"God has given him a surah freed from the shame of the "Be"!.56 

V - 27°. 

On the mim and awha cf. al Hahelńj (in Sulami Tafsir, Qur. 

X11 I), the Nusayris (l.c.f° 47 a, l0b) and al Junayd (I.c. above, p. 

158). 

V - 30°. 

"Min zanid al 'awrah": I do not know what this phrase ma; 

mean. Is it: "He who strikes from his tinder-box (?) the spark o 

dawn (?)." Al Baqli has passed over this part of the sentence in his 

commentary, perhaps on purpose. 

VI-7°-8°. 
                                                           
53 In Qut al Qulub II, 78. 
54 In al Qushayri, Risalah, ed. 1318, p. 39, 1.8. 
55 In Kalabadhi, Ta'arruf (after fragment 143-a-18'i. 
56 In Sulami, Tafsir, on Qur. LXIV, 3; comp. Wasiti, in Baqli, I. c., f°210a. 



This is why al Hallńj wrote57 

"" 

"In order to penetrate the "tawhid"58, the first step to do is to 

renounce entirely the "tafrid"!" 

And as regards the "tajrid", al Hallńj writes it must equally be 

renounced when knowledge of the essence of the "tawhid" is 

aimed at59 "Tafrid" may be defined as that negative simplification 

of the "I" by way of eliminating all foreign elements from it in a 

complete isolation from every thing, as that "internal" asceticism 

which is only a preparatory stage leading to the endosmosis of the 

full divine Unity into the "shell" that has been emptied of the 

human "I". 

"Tafrid" is not be confused with "ifrad";60 the Hallńjian 

vocabulary applies "ifrad" or "isolation" not to the creature, but to 

the Creator: "ifrad al Wahid ... ", "the isolation of the One", i.e. of 

the divine essence61: "ifrad al qidam . . .", "the isolation of the 

Absolute" from the contingencies.62 

                                                           
57 Quoted in at Hujwiri, Kashaf al Mahjub, ed. by Nicholson, p. 281. 
58 One sees how much the Hallàjian concept of ''tawhid" differs from the 
inaccessible "unity of God" in the Quran. 
59 In al Sulami, Tabaqat ... (Cf. Sh'arawi, Tabaqat ...I, 107). Likewise Faris, in at 
Kalabadhi (143-a-51°). 
60 Cf. here p. 165 and 182. 
61 Cf. here p 165. 
62 Cf here p. 103. 



"Tajrid means life "in seclusion", with the same sense of 

preparatory asceticism as "tafrid". 

VI - 13°. 

éwhereas I have been summoned a thousand times to 

prostrate myself; I did not prostrate myselfé" There is here a 

formal divergency between the "Tawńsin" and the teaching of the 

Sńheimiyah, according to whom Ibheis refused only once, and 

"prostrated himself when he was invited the second time".63 This 

same discreet hope for God's mercy was expressed by Sahl al 

Tustari, the master of the founder of the Sńlimiyah, in his curious 

"conversation with Iblis" where Iblis forces him to admit that 

God remains always free to rescind the verdict He has 

pronounced Himself, and to withdraw an enternal damnation.64 

VI - 15°. 

These words allude to a theory of al Hallńj: the superiority of 

meditative prayer (fikr) over recited prayer (dhikr). This theory has 

been disapproved by the majority of the Safis65 inspite of Fńris 

who has preserved the following two beautiful verses of al Hallńj: 

                                                           
63 4th proposition of the list of condemned propositions by at Kilani, (in Ghunyah.. 
t. I, p. 83 of the 1288 ed.). 
64 In Futuhat .., of Ibn 'Arabi, first ed., II, 737. Cf. another dialogue between Moses 
and Iblis, in al Ghazali (Ihya III, 34). 
65 Cf. fragments of al Hallaj in al Kalabadhi (cf. Bibliogr. 143-a-32'-34°). 



VI - 19°.  

This comparison alludes to the silk and the rough serge.  

VI - 20°. 

It appears that the comparison between al Hallńj's "Ana a! 

Haqq" and the òAna khayr minhuó of Iblis made in his life-time, 

for Ibrahim ibn Shaybńn (+303/915), when asked about al Hallńj's 

preaching, answered comparing his "da'wa" with that of Iblis.66 

It is noteworthy enough that the argument brought up here, 

namely the "futawah",67 had already been mentioned and refuted 

by al Tirmidhi (+285/898) in these terms68 regarding Fir'awn: 

VI - 22° (Iblis). 

                                                           
66 Isnńd in Ibn Bakuyeh, bidayah ..., in al Khatib and in at Dhahabi. The comparison 
was made by at Kilani, 'Attar; at Samani (in Kashifi, Mawahib. on Qur. LXXIX, 25 
and Qari, Sharh al Shifa) compares him to the "Ana" of Fir'awn. 
67 On the precise meaning of this technical term of the Sufis cf. al Qushayri, ed. by 
Ansari, III, 167. 
68 In at Baqli, Tafsir, on Qur. XXVI, 17: Ms. Berlin, f°274a. 



Satan's "fall", - this curious Jewish-Christian tradition which 

found its way into the Quran, has since early days preoccupied the 

theologicahe thinking of Isheam. It was felt shocking to think that 

God had damned him just for having made himself the irreducible 

champion of God's inalienable unity, which is the fundamental 

dogma of Islam. And the strange fact that God ordered the angels 

to worship "another than God",69 led to the conclusion that God's 

will is arbitrary and unforeseeable, that on His part "makr" is 

always possible,70 and that man must obey Him without trying to 

under-stand. For, according to the verse of SƝfi AbƝ Sa'id al 

Kharrńz ( +286/899): 

71 

(God does not care for His creatures, - their deeds leave Him 

unmoved.) 

For "if anything could find His pleasures in the! deeds of his 

creatures,-the act of Iblis would certainly have moved Him to 

leniency!".72 Yet this argument appeared to many an avowal of 

bare weakness, and so, stimulated also by the Christian 

                                                           
69 Adam. Strangeness which the Christian account explains with the fact that Adam 
is " the prefiguration of the Verb Incarnate": cf. St. Paul, "Hebr." I. 
70 Even for the saints, prophets and angels (Qut I, 227, 229.230; Qushayri, ed, by 
Ansari, I, 74, II, 200; IV, 158). 
71 In al Sulami, Tafsir, on Qur. XXN, 28: Ms. Kopr. 91. 
72 Since his intention was to adore God alone. 



contribution to the problem,73 of Satan's "fall", it brought forward 

other explanations. There had to be "something divine" in Adam 

wherefore God had proposed him to the angels for adoration and 

had fixed a legitimate sanction against the rebel who would refuse 

it. It is Bayńn ibn Sam'ńn's74 theory of the "juz ilahi", a rough draft 

of al Hallńj's conception of the "Huwa huwa", which seems to 

have been very close to the theories of the other contemporary 

Sufis, to that of the Hulmńniyah for example which we know only 

through a fairly poor attempt at refutation by al Baghdńdi.75 Adam 

had to be worshiped because he was created as the particular, real, 

living and speaking image of the divine splendour. And it is only 

because pride had dimmed his sight that Iblis denied what was 

evident. The con-temporary Sufis AbƝ Bakr al Wńsiti (+ 

320/932), Ibn 'A tń (+309/922), AbƝ 'Uthmńn al Maghribi 

(+373/983) and 'Abd at Rahim al Qannńd76 were unanimous 

about it. 

Before Sufi thought had taken up this problem, the "fall of 

Ibis" had already preoccupied the theologians of the Khńrijiya and 

of the Mu'ttzilah. They worried as much repelling the attacks of 

the Zanńdiqah like Bashshńr ibn Burd77 as giving the matter a full 

theoretical treatment. Yunus al Samarri, a Khńrijite,78 sustaining 

against the Murjites that faith was not simple knowledge of the 

                                                           
73 i.e. that of the "Murjites", of AbU Hanifah of al Ash'ari. 
74 Cf. at Shahrastani, ed. 1317, t. 1, p. 204. 
75 In Farq, ed. in Cairo, 245. 
76 In al Baqli, Tafsir: Ms. Berlin, f°89a, 18 lb, f°312b. 
77 Verse in al Baghdadi, Farq, p. 39. 
78 In Shahrastani, Cairo ed., 1317, I, 187. 



"tawhid" and that without adherence of the heart and without 

worksit remained insufficient, declared somewhat paradoxically 

that Iblis was at one and the same time a "muwahhid" and a 

"kafir" (i.e. the contrary of a "mumin"). 

Likewise, according to the Mu'tazilites, Iblis (and Fir'awn), 

inspite of being "muwahhidin", were damned as 'fasiqin", which 

sounds little better than "kńfirin".79 The Sńlimiyah, on their side, 

accused80 the Murjites of being unable to explain81 the damnation 

of Iblis. In the Murjite view indeed, the knowledge of the one 

God means essentially to be a believer; which is sufficient for 

salvation. Nothing certainly shows better than Iblis' damnation 

how weak the "Murjism" of the majority of the doctors of Islam is 

from the logical point of view and how - intentionally- poor their 

concept is of the pre-eminence of faith which they mainly 

consider an adherence of the understanding alone, to the one 

God. 

 

f - 22° (continued: Fir 'awn). 

                                                           
79 Cf Ibn al Murtada, ed. by Arnold, 1902, p. 49, for the answer of the Mutazilite 
AbU al Husayn at Khayyat to this subject. 
80 In Qut al Qulub II, 134. 
81 Cf. in at Kilani, Ghunyah . . . I, 80, a short analysis of the theory of the Murjite 
Ibn Shabib on this object. It is clear that, for them, Iblis is the exceptional case of a 
"mumin" changed into a "mushrik" losing in an instant all his knowledge of the 
"tawhid"; this the Murjites would not admit even for the greatest sinners among the 
Muslims. 



The "iymńn Fir'awn", i.e. the question whether the "Pharao's" 

conversion in extremis, as reported in the book of the Exodus, 

was sincere is one of the most controvertial issues in Isheam. The 

respective texts of the Qurńn allow a good deal of freedom in the 

interpretations.82 Besides it would be hard to explain why the 

Quranic discussions made such an unexpected stir, if the question 

did not mark one of those areas where the monistic philosophy of 

the Sufi "zanńdiqah" had at heart to demonstrate the legitimacy of 

its claims to orthodoxy. 

It is God who spoke through Fir'awn's mouth, Ibn al'Arabi 

declares in his Futuhńt,83 and it is quite clear - inspite of Sha-

'rńwi's statement84 - that in his Fusus85 he was even more 

outspoken on the "sanctity" of Fir 'awn. 

Fir 'awn was just as pious as Moses, Jalńl al Din al RƝmi 

stated.86 

And at DaƝwńni (+907/1501), a mystic and theologian, wrote 

a whole treatise which was widely spread in the libraries of 

Turkey: Risalah f i iymńn Fir'awn. 

                                                           
82 Qur. VII, X, 90 etc. Cf the hadith quoted here in al Baqli's commentary, p. 94. 
The second founder of Ash'arism, al Baqilani was inclined to believe that Fir'awn 
was not damned, but saved. Al Khńlidi was of the same view (al Sh'arawi, Ki brit at 
ahmar, ed. 1306, on the margin of his Yawńqit, p. 2). 
83 First ed., I, 307; IV, 615. 

84 In Kibrit' al Ahmar . . ., on the margin of the Yewaqit ..., p. 12-13. 
85 Ed. in 1892, p. 392-97. 
86 In Mathnawi, trans]. by Tholuck, Ssufismus, Suppl, p. 31. 



A passage87 of AbƝ Bakr al Wńsiti (+320/932), the auhor of 

Hń Mim al Qidam, sketches a theory similar to that of at Hallńj in 

"Ta-Sin-al Azal": 

"Fir 'awn at least laid claim to Divinity so that it might be seen 

openly ..." (contrary to the Mu'tazilites: qadar). 

VI - 23°. 

"Ana al Haqq": I am the truth.88 

It is here not the place to expand upon the question whether 

the word was really pronounced by al Hallńj and on what 

occasion: whether it was before at Junayd, as it is reported by al 

Baghdńdi ("Farq", 247), and al Harawi ("Tabaqat" . . . cf. 1059-a-

21°), or before Shibli, as suggested by a parallehe account of the 

grammarian AbƝ 'Ali al Fasawi (+377/987) (in "Risńlah" of Ibn at 

Qńrih al Halabi). What matters is that al Hallńj 's ecstatic doctrine 

was summarized in this word in the eyes of the later generations. 

What meaning does the word "al Haqq" take on here ? 

There is no point thinking here of the 11th of the 99 names of 

God as given in Ibn Mńjah's89 traditional list, i.e. of one of the real 

                                                           
87 In at Qushayri, Risalah, ed. by Ansari' 1,54-55; cf. tabsirah, 406. 
88 Cf. in Der Islam, year 1912, III-3, pp. 248-257. 
89 Sources in Doutte, Magie et Religion clans 1' Afrique du Nard, 1909, pp. 199-203. 



attributes of God, considered from the angle of "truth".90 The 

meaning is that of the pure creative essence, of God's absolute 

simplicity.91 Answering a question, al Hallńj made it clear: 

92  

 

It is noteworthy that this term "al Haqq" spread among the 

SƝfis of the third century after the Hijra in the sense of "al Bńri", 

the Creator,93 i.e. at a time when the Mu'tazilite's drive for 

adaptation of the Greek forms of thought was at a climax. The 

Plotinian works, being translated at that time, popularized the idea 

that the name "al Haqq" must be applied to the Creator94 for 

reasons which in the following century95 were summed up by AbƝ 

Nasr ah Fńrńbi in terms which mean that the Neo-platonic 

thought was become tinged with those shades which were 

probably due to Hallńjian influence. 

                                                           
90 As will be held later on by Ibn I 'Arabi (cf. Futuhat ... IV, 90, 171) and 'Abd al 
Karim at Jili (al Insan al Kamil, ed. 1324, I, p. 40). 
91 The influence of the Mu'tazilite "ta'til" is visible. 
92 In alSulami, Tafsir on Qur. X, 35. 
93 AI Haqq" is constantly opposed to "al Khalq". 
94 Cf. the pseudo Kitab Uthulujiya Aristatilis wa huwa al qawl 'ala al rubuyah, transl. 
by al Himsi and al Kindi, ed. Dieterici, 1882, pp. 12. 13, 75, 90, Where this name, 
unusual at the time, is still a sample epithet: "true" 
95 In Fusus . . . hikmah, ed. Dieterici, 1892, p. 82,§ 55 fl.; cf p. 70, § 16. 



"Ana al Haqq"96: i.e. "I am the creative Truth",97 - this is the 

supreme expression of sanctity, according to al Hallńj's doctrine.98 

It is the shout of him whose consciousness makes him discover 

that he is "deified" by the Spirit of the Verb (RƝh Nńtiqah), that 

he has become the "HƝwa hflwa" - the "shńhid al and" - the 

Witness whom God has appointed as His representative in front 

of all the creation, - as the privileged creature that actually 

symbolizes God "from the inside to the outside" by its radiance, 

and of which the other creatures, following al Hallńj's own words, 

are but images and mirrors: 

99

"The Sufi points to God from the inside,100 - whereas (the 

remaining) creation points to God at the outside." 

                                                           
96 Kindness of Prof. Duncan Macdonald who wrote to me in connection With this 
word: "For myself, I incline to translate haqq, in this phrase, as "reality". As if "al 
haqq" was here the equivalent of haqiqah". "Haqq" alone, without the article, may 
have this impersonal and monistic meaning, but not "al Haqq", which is determined: 
cf. below, p. 184, and note 1. 
97 On this word of the famous answer of Orsola Benincasa (+1618), when in ecstacy 

at Rome, to Cardinal San Severina who was exercizing her: "Tu quis e. -Ego sum qui 

sum" (Santacroce, Madina, V. Gilbert, S. Pepe: in Diego Garzia Trasmiera, Vita della 

V. M. Orsola Benincasa, Monreale D. Grillo, 1648, II-5 fl138-139). 

98 Earlier, "al haqq" was generally considered as created, following the teaching of al 
Tirmidhi (Khatam ... quest. 88, 93), cf. al Junayd, Kitab i al uluhiyah, in Opscules. 
Ms. cit., VII. 
99 In Qushayri, ed. by Ansari, IV, 8: where "Abu (=Ibn) Mansur" must t corrected in 
accordance with Ibn Khamis al Ka'bi's rectification ("Manńqib ...' Cf. in at Sulami, 
tafsir on Qur. XXV, 60; LVIII, 22 and in al Baqli, tafsir c Qur. X 36). 



A series of Hallńjian texts101 describe the stages of this gradual 

transformation where asceticism joins with grace by which the 

human personality is established as a "divinized personal being." 

The "unification" of the "I" by way of asceticism introduces the 

human being to a sort of real "endosmosis" of the divine 

essence.102 It is difficult not to see in this the "hulul", that 

"incarnation" of the Creator in the creature, that "intrusion" of 

the Absolute into the contingent which the Islamic orthodoxy has 

ever since rejected, by arguments of pure logic as well as by 

tradition. 

Apart from Fńris ibn 'Isa al Dinawari and the Sńlimiyah, none 

of the SƝfis dared to teach the unmingled pure doctrine of the 

master for which he had incurred the death sentence. 

Explanations in great number later proved, or rather profusely 

attempted to prove, that al Hallńj could not have been a "hululi". 

The union of the divine and the human nature (lahut and 

nńsut), being a proscribed proposition, it was held that at the 

moment the Sufi pronounces similar words, his personality is 

annihilated, evaporated, as it were, and God alone speaks through 

his mouth. This is thethesis sustained by the tayfuri, Khurqńni103 

(+426/1034), a faithful disciple of AbƝ Yazid al Bistńmi 

                                                                                                                                                
100 For he possesses "al 'ilm a! laduni" (explained by al Hallaj in al Baqli tafsir on 
Qur. XVIII, 64). 
101 Cf. My extensive study. In particular, consult the fragments of al Hallaj in al 
Sulami, Tafsir on Our. III, 34; XXX, 45 and LXXXVIII, 13, and in al Baqli, Tafsir. 
on Our. XXXVII, 7. 
102 Cf. al Hallaj in al Sulami, tafsir on Qur. LXVIII, 4. 
103 In 'Attńr, Tadhkirat al Awliya, ed. by Nicholson, II, 21I. 



(+261/875). This indeed is quite the Idea al Bistńmi allegedly 

wanted to express with his famous ăSubhńni! Praise be to Me!ó 

But, inspite of the fact that the whole later SƝfi tradition gave up 

the "hululi" explanation and assimilated the "Ana al Haqq" of al 

Hallaj to al Bistńmi's ''Subhńni", this assimilation is undoubtedly 

arbitrary. Al Hallńj himself condemned al Bistńmi 's Subhńni! 

Praise be to Me!" in these terms:104 

"Poor Abu Yazid! He only was beginning to learn how to 

speak! (He was but a beginner) since (he was speaking) from 

God's point of view. The ignorant one! He was believing in Abu 

Yazid's105 existence in this, whereas the Sage understands this 

word as related to God; he loses sight of Abu Yazid without 

having in mind to deny him nor to exalt him!" i.e. with al Bistńmi 

the union with God was not yet established, it had not yet that 

transforming power which makes of my "Ana" (I), the "HƝwa" 

(He) of God, at every instant and in each one of my words ! 

                                                           
104 Persian translation preserved in al Baqli, Shathiyat, f° 159a, with commentary 
where al Baqli claims to bring the proof that it is an excuse of ; Hallńj for his 'Ana al 
Haqq!" Ibn al Dń'i (Tabsirah...402), while condemning this proposition, sums it up 
like this:c ddb j 
105 His own "I" which was not yet deified. 



Al Khurqńni's explanation, developed by al Harawi (-§-

481/1088)106 prevailed nonetheless within the SƝfi circles, whereas 

the uninitiated were going to be familiarised with al Ghazńli's 

theory of the illusion of love which intoxicates the mystic and 

makes him believe, wrongly, that he has been fused with his 

Beloved One. It is impossible to summarize here the various 

theories on the "Ana al Haqq" with all their shades such as they 

were set forth by: al Qazwini (+488/1095),107 al ShahrazƝri 

(VI/XIIIth century),108 al Baqli.109 'Umar al Suhrawardi (;-

632/1234),110 'Attńr (+620/1223),111 Majid al Din al Baghdńdi 

(+616/1219)112 'In al Din al Maqdisi (+660/1262),113 Jalńl al Din 

al RƝmi (+672/1273),114 'Afif al Din al Tilimsńni (+690/1291),115 

Nur al Din al Kasirqi (+690/1291),116 Ibn Taymiyah 

(+72/he328),117 'Alń al Dawlah al Samnńni (+736/13361,118 Nasir 

                                                           
106 In Makatib: extract of his correspondence in ShUshtari, Majńlis Muminin, chap. 
Vt. allegory of the destruction through fire. 
107 In Akhbar a! Hallaj, extract in Bustńni, Dayrat al Ma'arif, t. VII p. 1! f1. Cf. Der 
Islam, III-3, 1912, pp. 249-250. 
108 In Al rumuz. ., al lahutiyah . . ., Ms. 'Umumi, fÁ15b: explanation by ti "Ishrńq" 
theory (cf. Ihyń . ., III, 287, IV, 174, 230). 
109 In Shathiyat f° 54a, 58a, 59b, 68a, 70a, etc... and in Tafsir on Qur. I' 165 XLI,53, 
XXVIII, 10. 
110 In 'Awarif . . . ed. 1312, I, 177. 
111 In Hilaj Nameh, Tadhkirat al Awliya, and Bulbul Nameh. 
112 In Risalat fi al Safar, Ms. Koprulu, 1589. 
113 Pieces of verse and dissertations, in Hall a1 rumuz ... and Sharh hal Awliya. 
114 In Mathnawi Ma'nawi II, §8, verse 64; §45, 70; III, §16, verse 99, §81, and in 
Diwan Shams al Haqayq (Tabriz, 1280) p. 199, verse 17-20 
115 In Sharh al Mawaqif. 
116 In Tafsir on the Surahs I-LI (Ms. Cairo): t. IV, on Qur. XXV III, 48. 
117 In Kitab ila a! Manbiji, in Jalal at 'Aynyn . . . of al Alusi, pp. 54-61; his fatwas "fi al 
radd 'alń at Hallńj" (Ms.cit. Zahiriyah, Damascus). 



al Din al TƝsi (+672/1273),119 Ahmad al RƝmi (+717/1317),120 

MahmƝd al Shńbistńri (+720/1320).121 al Bukhari (+740/1340),122 

al Jildaki (-F-743/ 13421,123 Ibn KhaldƝn (4 808/1406),124 Hńfiz 

(4-791/1388),125 al Nasimi (+820/1417),126 Jńmi (+898/1492),127 al 

Qńri (+1014/1605),128 al Sayyid al Murtada (+1205/1790),129 

Hamzah FńnsƝri of Sumatra.130 We are going to give here a 

summary of only three theological theories on the "Ana al Haqq", 

but of those whose importance is exceptional: those of al Ghńzńli 

(+5051 1111), of 'Abd al Qńdir al Kilani (+561/1166), and of 

Ibn'I 'Arabi (+638/1240). 

 

                                                                                                                                                
118 In Tafsir on Qur. CXII, 4. 
119 In Awsaf al Ashrńf, bńb V, fasl 6. 
120 In Sharh al Aiba 'in' Ms. Paris, Suppl. Pers. 115, f' 57b fl.In Gulshani Raz, 
§§XXVII -XXVIII -XXLX, 
121 In Nńsihat a! Muwahhidin, opuscule in Ms. Umumi, 11. 
122 In Ghayat al Surur. .. alchemist theory of the "tajawhur al nafs" ("trans-
substantiation of the soul"). 
123 In Muqaddamah . . ., ed. in Cairo, 1322, p. 258. 
124 In Ghazal, 4th piece in bń (Diwan, ed. in Bombay, 1277,p.12). 
125 The first poet in Turkish language, skinned alive for having been preaching the 
doctrine of the "Ana al Haqq!" (cf. Sha 'raw], Yawńqit ... p. 14; and Gibb, A History 
of the Ottoman Poetry, 1900, I, 344-367). 
126 According to him, it is by repeating continuously "Ana al Haqq" that al Hallńj 
succeeded in maintaining himself in the "ittihńd", permanent union with God 
(trans]. in Probst-Biraben, in "Initiation", April 1901, p. 39). 
127 In "Sharh" of 'Iyńd's Shifa, Cario 1285, t. II, p. 745. 
128 In Ithaf al Sadah . . ., commentary on al Ghazńli's Ihya, Cairo, I, 250 VIII, 484; 
IX, 569. 
129 Malayan author of the 10th/16th century, Ms. of the collection Snouck 
Hurgronje ("Mys tiek", f°109, f°115, kindness of Dr. Rinkes). 
130 In Ihya al 'ulum al din, ed. 1312: I, 27; 1I, 199; III, 287; IV, 219. 



Al Ghazali's Theory: 

It bears the stamp of the two contradictory influences which 

had impressed upon Ghazali's intellectual formation: at first his 

studies of the Ash'arite scholasticism under al Juwayni, then the 

research in experimental mysticism under al Gurgńni's disciple al 

Fńrmadhi, which he undertook after a thorough study of the 

mystical theology of the Sńlimiyah. As a staunch supporter of 

orthodox "Sifatia" theollogy, al Ghazńli speaks at first131 of the 

reflexion which the splendour of this or that name, of this or that 

"veil of light" of the divinity produces in the heart of the mystic. 

It is so bright that the mystic is dazzled and in his illusion cries 

out: "Ana al Haqq". And al Ghazńli declares132 that it can only be 

an illusion, - dangerous if it is pro pagated, - an exaggeration of 

the drunkenness with love, for there can be no real "transfer", no 

real "transfusion" of the divine essence, or even only of one of its 

attributes, to the human nature of the mystic But then, at the end 

of his life, - in his "Mishkat al Anwar", - he does not mention 

anymore the divine attributes as really distinct, and he discovers 

that the essential Being is the "true Light" and that the name of 

"Truth" (Haqq) designates only the pure divine essence, 

exclusively, fully.133 And he realizes that the exclusive vision of 

                                                           
131 Id' and in "al Maqsad al Asna ... ", ed. 1324, pp. 61, 73, 75; cf also Ma'arij al 
Salikin, Ms. Paris, 1331, f° 160a 
132 Mishkńt al Anwńr...ed. 1322, pp. 17-20, 24; his avowal is surrounded with quite 

telling reserves borrowed from earlier works to which he refers (p. 18-19). 

133 Criticized in "Bahr al Ma'ani" of Muhammad al Makki al Tshishti (Ms. Paris, 
Suppl pers. 966, f°132a fl.) 



this divine essence exclusively, fully. 451 And he realizes that the 

exclusive vision of this divine essence into which the mystic 

plunges with the shout "Ana al Haqq" is the supreme stage, the 

absolute "fardńniyah"134 

 

'AM al Qadir al Kilani's Theory 

The Saintly founder of the Qadiriyah order, great Hanbalite 

preacher and patron Wali of Baghdńd, reconciled respect for the 

judges' verdict with admiration for al Hallńj135 in this way: 

                                                           
134 In al Shattanawfi " Bahjat al Asrńr ... " Ms. Paris, 2038, f°72a: isnad through al 
Basńyhj! cf. abridged recension, id. fÁ98b. 
135 Allusion to the "Burning Bush'' of Moses (Our. XX, 14); cf. above, PP. XX, 81. 






















































































