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To my mother,
who dearly cherished prayer

1950 — 2070
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Foreword

The events of the past few decades and not least the situation in the Middle
East since 2003 have brought Shif Islam into focus. However, both the gener-
al public and even the scholarly academic communities lack the resources to
understand and engage with the intellectual and spiritual traditions of ShiT Is-
Iam in depth. Put simply, we still do not have to hand sufficient translations of
key texts that allow the traditions of Shi‘ah Islam to speak directly. In order to
rectify that situation—and to move beyond the narrowly political—the Shi‘ah
Institute is pleased to announce the launch of the Modern Shr'ah Library. The
Modern Shi‘ah Library will endeavour to present for a scholarly readership
some of the key works of the modern Shi‘ah traditions in reliable translaticns
with annotations and the relevant contextualisations to facilitate understand-
ing. We believe that scholarly engagement and mutual recognition arise from
intense textual reading, The philosophy, legal theory, political theology, her-
meneutics, spirituality, and thought of the modern Sht‘ah traditions, insofar as
they constitute continuities of earlier scholarly traditions and expressions of
communities of textual interpretation, as well as the points from which they
diverge, demand our attention.

As part of this endeavour, we present in this volume one of the master-
pieces of the modern Shi'ah mystical tradition penned by a household name,
Ayatollah Khomeini. While most will be familiar with his role in the Iranian
Revolution of 1979, few people are aware of his lifelong commitment to the
mystical and philosophical traditions of the Shi‘ah seminary. The Mystery of
Prayer was written in his youth and reflects his early and abiding interests in
making sense of the reality that we inhabit as a unified locus of manifestation
of the divine and how the very essence of ritual practice, exemplified in prayer,
is an attempt to link our human experiences to that reality of unity. As such, it
represents a work of mystical reflection as well as a major statement of mod-
ern Shi‘ah political theology. This will be the first of many further volumes that
will contribute to a more nuanced and informed understanding of modern
Shii Islam.

Sayyid Sajjad H. Rizvi (General Editor, The Modern Shi‘ah Library)
Exeter, 24 February zo15



Preface

The name Khomeini still leads an overwhelmingly political existence in the
‘Western imagination. Tied therein as he inexorably is to the Iranian Revolu-
tion, and thus to Iran’s relationship with the West since that time, the career
and thought of ‘the Ayatollah’ remain the prerogative primarily of journalism.
Meanwhile, what serious studies have been produced in the academy in the
past few decades have retained a very similar focus on the political aspects of
Khomeini’s life and works.

The resultant image of Khomeini is at best incomplete and at worst dis-
torted. The picture of the elderly man in a scholar’s turban is (perhaps too)
familiar to the English-speaking public, and yet ironically these two most
salient features of the caricature signal its omissions. At the time of the revo-
lution in 1979 Khomeini was in his late seventies, and the defining pursuit of
his long life had been that of religious learning,

The subject of the work translated here, written when Khomeini was in
his thirties, is the learned disciplines which most fascinated him throughout
his life, philosophy (hikmah} and gnosis (rfan). The existential questions
addressed therein were matters with which he never stopped engaging,
and his meditations thereupon bear witness to his formidable grasp of the
copious literature of an intellectual tradition stretching back to classical
antiquity. It is his early writings on these subjects that underpin his very
world-view, his wrestling and coming to terms with the concept of being (al-
wujiid) in all its aspects and implications.

This translation is presented with the understanding that one cannot
hope to understand the older Khomeini without a grasp of these his deepest
intellectual passions which he had been pursuing for decades, and in the
knowledge that until now his numerous writings on the subject have received
minimal scholarly attention in the West, the only beok-length monograph
being the very fine study by Christian Bonaud, of which there is currently no
English translation. With this in mind the present work is conceived as part
of a lengthier project, with further translations currently being undertaken of
Khomeini's other gnostic writings.

The text used for this translation, as referred to below, is based on the work
published by the Institute for the Compilation and Publication of the Works
of Imam Khomeini (Mwassasa-i tanzim wa nashr-i athar-i imam khumayni) in
Tehran (2nd ed., 1372 SH/1993—4). It has been edited anonymously by the insti-
tute and bears a forward by ‘Abd Allah Jawadi Amull. It is based on a single
manuscript of Khomeini’s, which is supplied in the facsimile appended to the
text.



PREFACE XI

The editors of the Persian edition supply regular footnotes suggesting
sources for Khomeini’s citations. Some of these have been included in trans-
lation here, distinguished from the translator's footnotes by an asterisk. The
citations supplied in these footnotes are to be referred to the recreation of
the bibliography given in the Persian edition at the end of this volume.

Persian prose is not, in general, averse to long sentences, and even in this
context Khomeini's writing is inescapably dense, archaising, and opaque,
as well as employing a range of deeply technical terminology. The author,
moreover, frequently inserts quotations in Arabic from sources that are
over a thousand years old. The translation undertakes to represent rather
than diffuse these stylistic features, attempting to create a text that is both
readable and retains the character of the original.

As a work of gnosis The Mystery of Prayer is concerned with intimate
experience as much as with philosophy, and this has been kept in mind
when translating the author’s terminology. Overly mathematical-sounding
vocabulary has thus been avoided where possible, and certain terms have
been rendered variously as they bode in context. Names have been translit-
erated according to the original orthography, without any attempt to render
pronunciation. The name and title of the author are supplied in our intro-
duction, but elsewhere he is referred to by his surname alone for the scle
sake of brevity. While transliterations of technical terms have been inserted
in parentheses where necessary, beyond this unsightly square brackets have
been avoided; where a word or phrase has been needed to accurately render
Khomeini’s meaning it has been inserted as part of the prose. Where a par-
ticular translation of a term merits explanation, this is supplied as a footnote.
Beyond this an introduction is supplied in which is explained the intellec-
tual and historical context of the work, as well as its relation to Khomeini's
other writings on the subject. Moreover, extensive explicatory footnotes are
supplied throughout. Citations supplied in these footnotes are referenced in
the translator’s bibliography.

Some 12 years' (somewhat sporadic) work in the making, this translation
has, at last, come into being. Such a long wait not withstanding, I am left
wishing that circumstance had permitted me more hours to further refine
what is here presented. The published translation, as it stands, could not have
been accomplished without the inspiration, help, and dedication of many
individuals, I would like to express my heartfelt gratitude and thankfulness to
all those who have assisted me in bringing this work to fruition.

I am gratefully indebted to the Muhammadi Trust of Great Britain and
Northern Ireland and to the chair of its board of trustees Syeda Khalida
Batool Rahman for their support; to the Shr'ah Institute, to its generous ben-
efactors for their financial assistance and to its staff for their support, in par-



XII PREFACE

ticular a note of thanks is due to Benjamin and Mohammed for their tireless
efforts and expertise; to Dr Maurits H. van den Boogert and his team at Brill,
who have published the work into a reality; and to those friends whose help
has always been forthcoming but who have requested not to be mentioned in
name. Sincere thanks are, of course, also due to Sayyid Hassan Khomeini, the
grandson of the author, for his kind words and prayers.

To the following individuals, meanwhile, I offer my heartfelt thanks,
both for the indispensable scholarly and academic support which they
have provided and for the tenacity and warmth of their friendship. Beyond
all debts of assistance I remain honoured to know them and to benefit
from their great scholarship and learning: to the late learned and noble
Professor LK.A. Howard for reading the initial drafts of the translation; to Mr
Mohammed Reza Jozi for scrutinizing the original Persian text against the
English translation; to Dr Isabel Miller for her profound scholarly insights;
to Professor Sajjad Rizvi for his continuous guidance, support, and scholar-
ship; to Mr George Warner for his learned input; and to Mr Aun Kazemi for
his last-minute help. Needless to say, whatever shortcomings this work may
exhibit are entirely my own.

The love, kindness, and support of my parents is beyond what mere
thanks can repay; I am forever grateful for the education they availed me, in
particular to my late mother who was and is always my foremost paragon of
namdz. Last but not least, all my humble gratitude is due to my ancestors
the Al al-Bayt, peace be upon them, and to my forebear, Pir-i Tariqat, Jalal
Ganj, Mir Surkh, Mir Buzurg, Sher Shih, Qutb al-Aqtab, Jaldl A’zam Haydar-i
Sani Hazrat Sayyid Jalal al-Din Haydar, Surkh Posh, Naqavi al-Bukhar
(595690 AH/11g8—120n), the grand master of the Lofty Husaynl Murtazawl
Shahi order of Bukhara (silsilah ‘aliyyah husayniyyah murtazawiyyah shahi-
yyah bukhariyyah) and the founder of the Jaldh order (silsilah jaldliyyah), and
his descendants, my forefathers, for their continuous unseen guiding hand,
their grace, and their inayat, without which I fear I would be lost in the valley
of bewilderment,

520
Sayyid Amjad H. Shak Nagavi
London, 18 February zo15



Translator’s Introduction

Said al-$adiq: Verily our affair is the truth, and the truth of the truth, and
that is the exoteric, and the esoteric of the exoteric, and the esoteric of
the esoteric, and that is the mystery, and the mystery of the mystery, and
the mystery shrouded in mystery, and the mystery concealed in the mys-
tery.!

Ayatullah Sayyid Rih Allah al-Misawl al-Khumayni (hereafter Khomeini)?
(1902-1989) finished composing ‘The Ascension of the Wayfarers and the Prayer
of the Gnostics? (Miraj al-salikin wa salat al-arifin),* which has subsequently
become known and published as The Mystery of Prayer (Sirr al-salat), on the
twenty-first of Rabi‘ al-Thani, 1358 AH (June 1939).5 At this time, Khomeini

1

Muhemmad b. al-Hasan b. Farrtikh al-$affar al-Qummi, Bas@'ir af-dargjat, ed. Mw’assasah
al-Imam al-Mahdi, Qum, nd, p. 71.
The conventional spelling in English has become ‘Khomeini}, and this will therefore be
followed from hereon in. It is worth noting that while the Arabic a/- is nearly always omit-
ted, Khomeini himself always signed his name with this included as above.
Words from the Arabic root “r-fare in this translation rendered as ‘gnosis’ and its cognates.
Such words are often instead translated with cognates of ‘mysticism’, a frequent objection
being that ‘Gnostic’ refers to a specific intellectual movement in Christianity. However,
‘anosis’ is here preferred since the root meaning of the original Greek (yryvaomw), ‘to
know; to recognise’ avails by far the closest approximation to the Arabic. The OED,
moreover, supplies ‘the knowledge of spiritual mysteries’ for ‘gnosis) which mirrors the
meaning of ¥rfan as employed by Khomeini and his fellows, For a similar justification of
such a usage see Sayyid Hossein Nasr's translation of $adr al-Din Shirazi (Mulld Sadra)'s
Kitab al-masha‘ir as Metapfysical Penetrations, ed. Ibrahim Kalin, Provo, 2014, p. 77.
The term salik is translated as ‘wayfarer throughout the text. For a basic definition
of the term and its cognates see ‘Abd al-Razzaq al-Kashani, Jstilahat al-safiyyah, Cairo,
1413 AH/1992, p. 119.
The edition used for this translation is Riih Allah Masawi Khumayni, Sirr al-salat, 2nd
ed., Tehran, 1372 sH/1993. It is published by the Institute for the Compilation and
Publication of Imam Khomeini's Works (Mu'assasa-i tanzim wa nashr-{ athar-i imam khu-
mayni). The edition has a forward by the prominent seminarian teacher of philosophy
and gnosticism Ayatullah ‘Abd Allsh Jawadi Amuli and is appended with a facsimile of
Khomeini's antographed manuscript of the dedication to his son and a manuscript of
the text. The first printing of Sirr al-salat seems to have been in 1361 sH/1982, followed
soon after by an Arabic translation by Sayyid Ahmad Fihri, Khomeini's representative in
Syria and Lebanon, in Beirut in 1986. A second translation in Arabic has been published
recently by an anonymous group of scholars (lajnat al-huda) as Khomeini, Sirr al-salat,
4th ed., Beirut, 1431 AH/2010. While both are valuable contributions, both editions are
very much interpretations of the text rather than precise translations, and therefore lack
some of the subtleties contained in the original.
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was established as a teacher in Qum, and when not instructing students or
attending lectures himself spent his days in research and contemplation.®

Sirr al-salat was Khomeini’s sixth book.” The author’s first work, completed
in 1347 AH/1928, was Sharf du'@’ al-sahar, a commentary on the famous dawn
supplication of the fifth Shi1 imam Muhammad b. ‘Ali al-Bagir. His second
work seems to have been glosses completed in 1348 AH/1929 on some of the
works of the Safavid sage Qadi Sa‘ld Qummi (d. no7 AH/1696), namely his
commentaries on the hadith of Imam al-Rida’s disputation with the exilarch
(ra’s al-jalit) entitled al-Fawa'id al-radawiyyah.® This was followed by his first
independent treatise on the concept of nearmostness® and the mediation
between the cosmos and God, Misbah al-hidayah ila al-khilafah wa al-wilayah,
completed in 1349 AH/1931.1° His fourth work was Taliqat ‘ala sharh fusiis
al-hikam wa-misbah al-uns. This consisted of marginalia on two of the
key school texts of the Ibn al-‘Arabi tradition, the commentary of Dawiid b.

Hamid Dabashi, Theology of Discontent, New York, 1993, pp. 400—-11.

On his gnostic works see Jawadi Amults introduction to Khomeini, Sirr al-salat, pp. 20-1;
Christian Bonaud, LImam Khomeyni, Un gnostique mécornnu du XXe siécle, Beirut, 1997,
pp- 104—48; Alexander Knysh, “Irfan™ Revisited: Khomeini and the Legacy of Islamic
Gnostic Philosophy’, in The Middle East journal, 46.4 {Antumn 1992}, pp. 631-53; Lloyd
Ridgeon, Hidden Khomeini: gnosticism and poetry’, in A Critical Introduction to Khomeini,
ed. Afshin Adib-Moghadam, Cambridge, 2014, pp. 193-210; Hamid Algar, ‘The fusion
of the gnostic and the political in the work of Imam Khomeini, <www.al-islam.org> ac-
cessed 1gth February 2015.

8 The original text is in Qadi Sa'd Qummyi, al-Arbamiyyat li-kashf anwar al-qudsiyyat, ed.
Najafquli Habibi, Tehran, 1381 su/2003, pp. 67—114. These glosses have only been pub-
lished as part of Khomeint's collected works in the last decade.

9 The term waldyah has been translated as ‘nearmostness’ contrary to popular translations
based on ‘sainthood’ and ‘friendship} and wali (plural awliyd’) is correspondingly ren-
dered ‘nearmost one’ The Arabic word walf does not capture all of the implications of
the word “friend’ as given in the 0ED. Nor is the word ‘saint’ entirely appropriate. Derived
as it is from the Latin sanctus, meaning ‘holy’ or ‘sacred; ‘'saint’ is etymologically much
closer to the Arabic root g-d-s, and, indeed, the word for ‘saint’ used by Arab Christians
is giddis. Weli, meanwhile, is defined by Ibn Faris {(d. c. 395 AH/1004) as having the
primary meaning of qurb: ‘closeness’ or ‘nearness’. This is aptly reflected in English by
the expression ‘nearmost one’. Christian Bonaud opts for a similar translation, rendering
waldyah as proche-amité, For his discussion of the term and Khomeini's usage thereof
see Bonaud, LTmam Khomeyni, pp. 268—77. For further discussion of the meaning of the
terms wilgyah and waldyah in the context of notions of closeness and proximity within
the Shi'i gnostical tradition see Jalil al-Din Ashtiyani (d. 2005), Sharh-{ mugaddimah-
qaysart bar fugiis al-hikam, Mashhad, 1385 A8/1966, pp. 494—608.

10 This text, written in Arabic, was first published in Beirut in 1983, but is more famous in
the editicn and commentary by his student the eminent seminarian philesopher Sayyid
Jalal al-Din Ashtiyani {d. 2005) published in Tehran in 1372 sH/1993.
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Muhammad al-Qaysari (d. 751 AH/1350) on the Fusiis al-hikam, and Misbah
al-uns of Ibn Hamza al-Fanari (d. 834 AH/1431), itself a commentary on the
Miftah al-ghayb of Sadr al-Din Qunawi (d. 673 AH/1274), which he penned in
the years up to 1354/1936.1! His fifth book, finished earlier in the same year as
Sirr al-salat, was Chihil hadith, a commentary on forty selected prophetic and
imamic traditions. Though written in Persian, the book is often referred to by
the author in this text by its Arabic title, al-Arba‘in.1? These were followed in
1942 by a more accessible work on prayer, Adab al-salat’3

11

12

13

This was first published in 1986 in Tehran. On the Sharh of Qaysari see Ashtiyani, Sharfi-i
mugaddimah-i qaysari bar fusis al-hikam; on the Mishah see Alan Godlas, ‘Molla Fanar
and the Misbdh al-uns), in Uluslararas: Motla Fendrt Sempozyumu (International sym-
posium on Molla FanarT), Bursa, 2010, pp. 31-46; Dawiid b. Muhammad al-Qaysari,
Matla® khugiis al-kalim fi ma‘ani fugiis al-hikam, Bombay, 1300 AH/1882; and Ibn Hamza
al-Fanari's Mishdh al-uns, with various glosses, ed. Muhammad Khwijawi, Tehran,
1374 SH/1995.

The original Persian text with the alternative title Arba’m-{ hadith was first published in

Tehran in 1989, an Arabic translation as al-Arba‘ina hadithan followed in Beirut in 1991,
and an English translation in 2003 by the Institute for the Compilation and Publication

of Imam Khomeini's Works in Tehran.

The Persian was first published in Tehran in 1980, an Arabic translation al-Adab al-
ma‘nawiyya li-[-salat, again by Sayyid Ahmad Fihrj, in Damascus in 1984, and an English

translation in Tehran in 200z. Significantly, none of these works were published at the

time of their composition. Publishing was not so widespread for works composed in the

seminary, particularly in a time of pelitical marginalisation of the traditional Shi' elites

under the modernist programme of the Pahlavis. Many of Khomeini's gnostic writings

appeared in the 19805 after he came to power, and whilst it could be argued that this was

the result of the state apparatus seeking to establish the all-round credentials of their
leader; publication flourished after the Revolution, partly drawing upon the subsidies

available for printing books, especially on religious subjects. It is important to remember
that Khomeini's credentials as a scholar in the field were already long-established. As ear-
ly as the 1960s (when Khomeini himself was in exile) manuscripts of these works were

being cited. See for example Ashtiyani, Sharh-i mugaddimah-i qaysari bar fusits al-hikam,
bibliography, pp. 6, 445—6. Ashtiyani does not cite Khomeini by name, presumably in fear
of repercussions from the regime which had so recently sent him into exile. He simply
gives the author of Misbah al-hidayah as hadrat ustadh ‘allamah (the honourable, learned

teacher). Khomeini's first work, which was published in 1946, although written in 1944,
was the famous political-theological polemic Kashf al-asrar in response to reformist and

modernist approaches to Shi1 Islam in the work Asrdr-i hazdr-sdlah. Already in this work
we can see an explicit link made between the Platonic ideal as gnostic and the legitimacy
of governance, albeit maintaining a post-Safavid adherence to monarchy, For discussions

see Vanessa Martin, Creating an Islamic State: Khomeini and the Making of a New Iran,
London, 2000, pp. 35, 103—12; and Afshin Adib-Moghadam’s introduction to A Critical
Introduction to Khomeini, Cambridge, 2014, pp. 10—5. An English translation of the text is

forthcoming with Yale University Press.
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As its title implies, The Mystery of Prayer sets out to elucidate the inner
meanings of the Islamic ritual of prayer (sa/at),'* relating its outward forms
and observances to how those forms are unveiled in the inner states of the
wayfarer (salik) as he or she comes to terms with the reality of God. Key to
this endeavour is a very ancient concept in the Shif tradition, that of the
exoteric (zdhir) and the esoteric (batin). This is the notion that the word of
God, such as the Qur’an or the Prophetic tradition, contains an inner aspect
by which it may be more profoundly understood. This is, of course, of great
significance in Qurianic hermeneutics,'® but the concept may also serve to
add dimensions of meaning to the realms of ritnal and action, such as we see
here in Khomeini's work. This understanding of the exoteric (gahir) and the
esoteric (bdtin) can be found as far back as the Qur’an as well as in the fadith
of the Prophet and of the Imams, as may be seen in the following examples:

He is the first and the last, the outward (af-z@hir) and the inward (al-
batin).16
They know an outward (zahir) part of the present life...7?
And He has lavished on you His blessings, outward (za@hir)
and inward (batin).18
Verily the Qur’an has an exoteric (zdhir) and an esoteric (bdtin), and its
esoteric has seven esoteric levels in turn.1?
There is no verse save that there are unto it four meanings: the exoteric
(zahir), the esoteric (batin), the limit (hadd), and the apex (matla’).
And so the exoteric is recitation, the esoteric is understanding, the
scope is the judgements regarding the permitted and the forbidden, and
the apex is what God wills from the servant thereof.2°
Know that for every exoteric (zahir) there is an esoteric (batin) accord-
ing to its like, and so whatsoever is pure of z@hir is pure of batin, and
whatsoever is impure of zahir is impure of batin.

14  Aswill become apparent, salat, usually translated as ‘prayer; is not to be confused with
supplication (du@’), the act of asking with which prayer is usually associated in English.
As a discussion of the esoteric aspects of the sala, the text of Sirr al-saldt is organised

according the succession of the outward forms of prayer.
15  See Majid Falahptr, Mabani usil wa rawish-i tafstr-{ mulla sadra, Tehran, 1389 sH/2010,

Pp-27-80.
16  Q57:3.
17 Qao3.
18  Qau=zo.

19  Quoted from the Prophet in Mulla Muhammad Mulsin Fayd Kashani, Tafsir al-safi, Bei-
Tut, 1979, vol. [, pp. 31, 59.

20  Quoted from Imédm ‘Ali in Muhsin Fayd Kashand, Tafsir af-safi p. 31.

21 Quoted from Imam Al in al-Sharif al-Radi, Na#j al-balaghah wa al-mujam al-mufahras
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Verily the Quran has an exoteric (z@hir) and an esoteric (batin).22
Verily the Qurin possesses an exoteric (z@hir) and an esoteric (bdtin)...*3

In the Imami Shi1 tradition an axial characteristic of how this conception of
the outward and the inward is understood is the insistence that one cannot
exist without the other, This finds succinct expression in the following words
of the sixth imam, Ja‘far al-Sadiq:

Said Aba ‘Abd Allah: ‘O Haytham al-Tamimi, verily a people trusted in
the exoteric whilst denying the esoteric, and thus it availed them nothing,
and after them there came a people who trusted in the esoteric whilst
denying the exoteric, and thus it availed them nothing. There is no faith
in the exoteric save through the esoteric, ner in the esoteric save through
the exoteric.?4

In its concern with the inner dimensions of worship, The Mystery of Prayer,
like those works that preceded it, is primarily concerned with the study of
philosophy (hikma#h) and gnosticism (‘irfan), and, indeed, arguably represents
Khomeini’s most original work on this subject.?® In introducing the under-
standing of the esoteric in the ShiT gnostic tradition it seems fitting to refer
briefly to the work of Henry Corbin (d. 1978) who did more than most to draw
attention thereto. For him, the intellectual history of esoteric approaches to
religion is an unfolding of the sacred in history, an hiéro-histoire, in which the
God that is hidden becomes manifest through discovering the inner meaning
of scripture. Corbin’s conception of spiritnal hermeneutics, a ta'wil, decodes
the hidden meaning in the revealed books of scripture and of nature so that
one can return to the original and essential meaning of the revelation: what is
apparent and what is earthly is in this sense a pale imitation (a hikaya as he
puts it) of the true life of the soul and of the prophets and friends of God who
reveal the deus absconditus.28 It is the true sense of the revelation, the account
of the nature of God rendered through wisdom, for which purpose the mes-

{i-l-affaz, Beirut, 1410 AH/1990, p. 153.

22 Quoted from Imam al-$adiq in Muhammad b. Ya'qib al-Kulayni, a-Kafi, ed. ‘Ali Akbar
Ghaffari, Tehran 1363 sH/1984, vol. 1, p. 549.

23  Quoted from Imam al-Kazim in al-Kulayni, af-Kafi, vol. 1, p. 374

24  Al-Saffar al-Qummi, Baga'ir al-darajat, p. 952.

25  Bonaud, Lfmam Khomeyni, p. 123.

26  Henry Corbin, Fuce de Dieu, fuce de 'homme, Paris, 1983, pp. 43—4; Corbin, Le paradoxe du
monothéisme, Paris, 1981; Corbin, En Islam iranien I Le shi'isme duodécimain, Paris, 1972,
PP- 3—51. For an exposition of Khomeini's own understanding of te'wil see Khomeini,
Taligat ‘ald sharh fusis al-hikern wa mishdh al-uns, Qum, 1410 AH[198g, p. 50.
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sengers were sent and unto which the friends of God called.

Khomeini was profoundly interested in these areas of knowledge, having
become drawn to them at an early age in the theological seminaries of
Qum, despite the fact that they were far from central to the curriculum, and
to some extent marginalised in the seminaries at that time, with scholars
focusing rather on law and jurisprudence.?” In fact, one of the central con-
testations in political theology in the 2oth century Shil seminary lay in the
area of the permissibility of philosophy and gnosticism as subjects worthy
of the jurist-in-training.?® His first introduction to the subject may thus
have been cultivated through private study, and biographers record that as a
young seminarian he and a fellow student were together reading through the
Quranic exegesis Tafsir al-saft, written by Mulla Muhammad Mubsin Fayd
Kashani (d.1091 AH/1680). It has long been emphasised in the gnostic tradi-
tion, however, that these sciences are not merely a theory to be consulted in
books, but rather an intensely practical and ethical discipline, which must be
learned under the tutelage of a master. In order to further these intellectual
and spiritual interests, therefore, Khomeini personally sought out masters of
philosophy and gnosticism who, in turn, agreed to instruct him.

His first formal teacher to instruct him in subjects related to gnosticism
and ethics was Mirza Jawad Aqa (d. 1304 sH/1925), referred to in this text as
Haijj Mirza Jawad Tabriz1.2? Tabrizi may well have acted as his spiritual master
and linked him into a gnostical apparatus that was associated with Sayyid
‘Ali Shishtari (d. 1283 Ax/1865) through his teacher Husayn-quli Hamadani
(d. 131 AH/1893) and networks in the shrine cities of Iraq, to which a number
of other prominent figures of twentieth century philesophy and gnesticism
in Iran were connected, including ‘Allamah Tabataba® (d.1981).*° Since
Hamadani was also a student of Sabzawarl in philosophy, it demonstrates
how the practical side of gnosticism became increasingly intertwined with
the teaching of philosophy in the Qajar period to which the Pahlavi period
was an inheritor. In the field of philosophy, meanwhile, his first teacher was

27  This may be somewhat illustrated by the fact that classes on gnosis (irfan) were always
referred to as ethics (akhlag).

28  On the role of gnosticisin and the debate on philosophy see Sayyid Sajjad Hayder Rizvi,

“QOnly the Imam Imows best”; The Maktab-i taflak’s attack on the legitimacy of philosophy

in Iran, in Journal of the Royal Asiatic Society, 22 (2012), pp. 487-503 and Rizvi, "The Phi-
losopher-Gnostic and the MarjaTya: The Case of ‘Allama Tabataba'l (d. 1981) Contesting
Authority in the Hawsza', forthcoming,

29  Of course, he pursued courses in jurisprudence with Shaykh Abd al-Karim H&'iti until
1937 when the latter died, and whom he had followed to Qum. H&'ix1 gave him his license
to practice §tihad.

30  Bonaud, LTmam Khomeyni, pp. 88—94.
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Mirza ‘Ali Akbar Hakim Yazdi (d.1305SH/1926); he may also have taught
Khomeini mathematics and astronomy.® Khomeini, having only arrived in
Qum in 1922 or 1923, was only to avail briefly of either master’s teachings,
but it seems clear that these two short-lived periods of instruction made a
lasting impression. Another important master during these early years was
Sayyid Aba al-Hasan Rafi'l Qazwini {d. 1355 AH/1975), a scholar of philosophy
and gnosticism, whose classes at the Fayziyyah Khomeini attended until
the former’s departure from Qum in 1310 8H/193.3% He studied the Sharh-i
mangumah of Sabzawarl and the Asfar of Mulla Sadra for five years with
Qazwinl. It was probably in this period that Khomeini became acquainted
with Neoplatonic texts such as the Uthalijiya (‘Theology of Aristotle’)
as well as works of Qadi Sa‘id Qummi (d. o7 AH/1696) and Mir Damad
(d. 1040 AH[1631}.

Khomeini's most significant instructor in gnosticism and spiritual
practice in this formative period was Mirza Muhammad ‘Al Shahabadi
(d.1328 sH/1950).3* Shahabadi, having also studied gnosticism in Tehran, in

31 Rizvi, ‘Hikma muta‘aliya in Qajar Iran: Locating the Life and Work of Mulla Hadi Sab-
zawari (d. 1289 AH/1873), in franian Studies, 44.4 (July 2011}, p. 489. Khomeini’s account
of his study is provided in a short autobiography published in Sayyid ‘Alf Rida Husayni
Yazdy, Ayinah-i danishwardan, Tehran, 1353 A¥/1934, pp. 65—7, reprinted in Sahifah-i nizr
('Collected works’), Tehran, 1372 sH/19g3, vol.1, pp. 22—4. Bonaud, Lfmam Khomeyn,
P. 46 says that authors have confused Sabzawéri with his student Husayn Sabzawari who
was one of the key teachers of gnosticism in Tehran along with Sayyid Abii al-Hasan Jil-
wah (d. 1315 AH/18g6) and Muhammad Rid4 Qumshihi {d. 1306 An/188g) and they all
taught Yazdi. On Yazdi, who taught the intellectual sciences at the Madrasah-i Fayziyyah
after it was refounded in Qum by H&'irl see Mannichihr Sadiiqi Suha, Tartkh-l hukama wa
wrafa’-i muta’akhkhirin az sadr al-muta’allihin, Tehran, 1980, p. 121. Khomeini resorts to
astronomical ideas in his following works, Sharh du'@ al-sahar, pp. 31—6 and Taligdt ‘ald
sharh fusits al-hikam wa mighah al-uns, p. 9g.

32 Prior to this point, he had since the age of 19 been studying in the town of Arak, where
he was a student of ‘Abd al-Karim H#&irT (d. 1355 AH/1937). When the latter left Arak for
Qum in 1g22, Khomeini followed him. See Martin, Creating an Islamic State, p. 29.

33  OnQazwini see Ghulam Husayn Rida Nizhad's introduction to Qazwini, Majmii‘a-i rasa’il
u magalat-i fafsafi, Tehran, 1367 SH/198g, pp. 87-118. Qazwini was also a product of the
seminaries of Tehran in gnosticism and a student of Qumshihi and Mirza Hasan Kirman-
shahi (d. 1336 AR/1g18),

34  On Shahabadi see Bonaud, Lfmam Khomeyni, pp. 82—7; Muhammad ‘All Muhammadi,
Shahabadi-{ buzurg: asiman-i ‘irfian, Tehran, 1374 8H/1995; Gulpayigani, Fifrat-i ‘ishq:

Grif< hakim ayatullah al-‘ugma muhammad ‘ali shahabadi, Tehran, 1386sH/2007;
Asimant: sharh-i zindagdni-i Grif-i maktim-i ayatullih mirzd muhammad ‘alf shahabads,
Tehran, 1383 sH/2004; “Ali Haydar Murtadawi, Faylasidfi trat: nigahi bih ahwal u
afkar-i ‘arif-i hakim-i ayatullah mirza muhammad ‘ali shahabadi, Tehran, 1386 sH/2007;
Nayyarah Dashtban, Ara*{ irfini-i hakim-i ayatullah muhammad ‘ol shahabady, Tehran,
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particular with Mirza Hashim Ashkiwarl (d.1332 AH/1914), arrived in Qum
in 1928; he captivated Khomeini’s attention with his response to a question
posed to him by the latter concerning the nature of revelation (wahy). In
Sirr al-salat Khomeini on four occasions refers to him with great reverence,
with formulae such as ‘our perfect gnostic master’ (shaykh-i ‘arif-i kamil-i ma),
and following his name with the pious utterance ‘may my soul be a ransom
for him', a saying reserved for those held in the highest esteem. It was with
Shahabadi that Khomeini, alongside a handful of other students, studied
many key texts in the study of ‘irfan such as the Skarh fusis al-hikam of
Qaysarl and Misbah al-uns of Fanari®s His influence on Khomeini's early
gnostic writings is very clear.

While Sirr al-salat is the outcome of Khomeini's personal interest in these
subjects, it also stands at the end of a venerable set of religious and schol-
arly traditions. Of particular importance are the intellectual developments
that took place in Iran in the early modern period, when a number of largely
separate discursive traditions, theological, gnostic, and philosophical, were
brought together at the hands of an array of schools and individuals to form
systems of knowledge and metaphysical panoplies of exceptional richness
and ambition. The most significant figures of this development for the
gnostic tradition were Mulla Muhammad Muhsin Fayd Kashanl and Sadr
al-Din al-Shirazi, usually known as Mulla Sadra (d. 1045 AH/1635), to whom we
shall have cause to return below.3¢ In terms of earlier figures it is worth men-
tioning al-Ghazali (d. 505 AH/111) who, particularly in his Ihya® wlam al-din,
embarks on a similarly synthetic project, integrating theological and gnostic
thought with political and ethical concerns.37

1386 sH/2007; Arifi kamil: mushtamil bar amazah-ha-i rfan, nuktah, wa khafirah
durbarah-i shahabady, Tehran, 1380 sB/2001. The presence of a foundation dedicated to
Shahabadrs life and works, no doubt because of the assumed influence upon Khomeini,
means that a number of works have been published on him and most of his works are in
print. His three most important works were published in 1981 in Tehran just after the
revolution: Skedharat al-ma’arif on aspects of the method of gnosticism, Rashahat al-as-
Jar on the work of Mulla §adra, and Rashakat al-bihar wa-qabasat al-anwar, on hadith,
especially Majlis's collection Bifdr af-arnwdr. They have recently been reprinted in Qum,
often with Persian translations and commentaries.

35  For further details see Hamid Algar, ‘A Short Biography, in Abdar Rahman Koya,
Khomeini: Life, Thought and Legacy, Selangoy, 2009, pp. 24—7; Bonaud, Lfmam Khomeyni,
PP- 38-101; Alexander Knysh, “Irfan” Revisited: Khomeini and the Legacy of Islamic
Mystical Philosophy), pp. 633-6.

36  SeeSayyid Hossein Nasy, Islamic Philosophy from its Origins to the Present, New York, 2006,
PP-209-33-

37  Al-Ghazali, Inner Dimensions of Islamic Worship, tt. Mubtar Holland, Leicester, 1983; see
‘Wael Hallag, The Impossible State: Islam, Politics, and Modernity’s Moral Predicament, New
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In the context of Khomeini's own writings, The Mystery of Prayer plays a
significant role in the formulation of his political theology, that is to say
the discourse through which a theological conception of reality underpins
individual and public ethics.?® Khomeini's approach here to the question of
prayer and its link to one’s journey within reality towards God demonstrates
his concern with askesis and what Foucault called ‘care for the self’ and ‘tech-
nologies of the self’ as the ways in which humans mediate experience and
make sense of their reality.3%

It is salutary in this regard to remember that whilst the claims of gnosti-
cism are often to forgo a discursive understanding of reality and to insist
upon the ineffable nature of their subject resistant to theologisation, in
practice most gnostics, in their attempt to grasp the ineffable and articulate
an apophatic understanding of the Real, end up proposing an alternative
theological vision.*® At the heart of Islamic gnosticism is the concept of
the perfect man (al-insan al-kamil), the individual whose mediating status
connects and presents the face of God to the cosmos and in return takes
up the supplications of the cosmos back to God, akin to the notion of the
Platonic philosopher-king, and in this sense a gnostic version of Platonopolis
can be discerned indirectly in Khomeini’s writings.# Gnostic discourse is
thus most definitely theological and, insofar as it pertains to making sense
of a central public and private ritual such as prayer and the individual and

York, 2013, pp. 129-38.

38  The modern field of political theology, at least since the revived interest in the work of
Carl Schmitt, engages with the theological foundations of the concept of sovereignty
and its connection to legitimacy and power; at its heart, Khomeini’s work is concerned
with how the sovereignty—as one sense of the term wal@yah central to Shi'1thought—of
the human and divine are intertwined through the spiritual journey of the seeker in this
life. See Carl Schmitt, Pofitical Theology: Four Chapters on the Concept of Sovereignty, tr. G.
Schwab, Cambridge, MA, 1985; Paul Kahn, Political Theology: Four New Chapters on the
Concept of Sovereignty, New York, 2012. The one work that indicates most clearly the link
between Khomeini's writings on gnosticism and his political theology is Martin, Creating
an [slamic State.

39  Michel Foucault, Technologies of the Self A Seminar with Michel Foucault, Amherst,
1988; Foucault, The Government of the Self and Others: Lectures at the Collége de France
1982-1983, New York, 2010. See Edward McGushin, Foucauwlt’s Askesis: An Introduction to
the Philosophical Life, Evanston, IL, 2007,

40  See Denys Turner, The Darfness of God: Negativity in Christian Gnesticism, Cambridge,
1998.

41 For the perfect man see note below in chapter 1 of author’s introduction. Dominic
O’Mears, Platonopotis: Platonic Political Philosophy in Late Antiguity, Oxford, 2003. Trfin
as political theology predicated on the privileged status of the gnostic is central to a
number of readings of Khomeini such as ‘Abd al-Latif al-Hirz, Min al-irfan ida al-dawla:
al-tasawwuf fi al-fikr al-imam al-khumayni wa-I-shahid al-sadr, Beirut, 2011.
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communal aspects of one’s relationship to the divine in the journey through
this life and beyond, was also for Khomeini deeply ethical.

Concerning the sources for Sirr al-salat, Khomeini sometimes cites directly
but often, as is common in the seminary tradition, quotes from works and
scholars without reference. Together these sources encompass a wide range
of subjects including theology, law, ethics, philosophy, and gnosticism, as well
as the Qur’an and hadith.

Those sources which he explicitly mentions in the text (occasionally
quoting an author without citing a specific work) are Misbah al-shariah,
which is ascribed to Imam Ja‘far al-Sadiq (d.148 an/765), Usiil al-kdft by
Muhammad b. Ya‘qab al-Kulayni (d.329AH/g41), Tal al-shara, Majalis
(AmalD), al-Khisal, ‘Uyin akhbar al-ridd, and al-Tawhid by Muhammad b. ‘Al
b. Babawayh al-Qummi (also known as al-Shaykh al-Sadiiq) (d. 381AH/gg1),
al-Sharif al-Radi's (d.406 AH/1015) compilation of the Nahj al-balaghah,
Manazil al-s@irin by Khwajah ‘Abdullah Ansari {d.481A1H/1088), Shihab
al-Din Suhrawardi (d. 587 aH/ug1), Falah al-sa’il by ‘Ah b. Masa b, Ja'far
b. Muhammad b. Tawiis (d.664An/1266), Khwijah Nasir al-Din al-Tisi
(d. 672 AH/1274), Asrar alsalat by Zayn al-Din b. Nir al-Din al-‘Amili
(al-Shahid al-Thini) (d.g66 An/1558), Wasd@il al-shiah by Muhammad b.
Hasan al-Hurr al-‘Amili (d.104AH/1693), his teacher Shahibadi, and two
previous works of his own, Sharh al-arba’in and Misbah al-hidayah. His
most frequently cited reference is, in fact, the hadith. His use of these in the
context of his other sources will be discussed further below, but for now it
is pertinent to note that his insistence upon their use arguably engages indi-
rectly with some modernist critiques of the reliability of the corpus.#2

In addition to his cited sources, Khomeini names the following books
and scholars as useful further reading on the subjects that Sirr al-salat
discusses: ‘All b. Masa b. Jafar b. Muhammad b. Tawis, Baha’ al-Din
b. Husayn al-Harithi al-Hamadani al-Amili (d.1031-2 AH/1622—3), Kitdb
sharh al-faqth by Muhammad Taql Majlist (d.1070AH/1659), Muhammad
Baqir Majlisi (d. 1 Au/1699), Jami® al-sa’adat by Hajj Mulla Muhammad
Mahdi b. Ab1 Dharr Naraqi (d.1209 AH/1794), Mi'rdj al-sa@dah by Ahmad
b. Mulla Muhammad Naraqi (d. 1245 aAH/1829), and Hajj Mirza Jawad Tabrizi
(d. 1343 AH/1924). In directing the reader to these sources he is, of course, also
acknowledging his own thorough awareness of them and their importance in
what he writes.

Regarding those citations in Sirr al-salat for which Khomeini does not give

42 Daniel Brown, Rethinking Tradition: Modern Discussions on Surma in Egypt and Pakistan,
Cambridge, 1996; Jonathan Brown, Hadith: Muhammads Legacy in the Medieval and
Modern World, Oxford, zoog; Abmmad el-Shamsy, ‘al-Shafi'Ts written corpus: a source-criti-
cal study', in Journal of the American Oriental Society, 132 (2012), pp. 199—244.
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a reference, these have been identified through the labours of the editors of
the Persian edition. These are hadith compilations Man i yahduruhu al-fagih,
Ma'ani al-akhbar, and Thawab al-a'mal by al-Shaykh al-Sadiiq, Aba Hamid
al-Ghazalt's (d. 505 AH/1n) Thya® ‘uliom al-din, a poetic couplet by Baba Afdal
Kashani (d. 610 AH1213—4), al-Futithat al-makkiyyah and Fusis al-hikam
by Muhyi al-Din Ibn al-‘Arabi (d, 638 Ax/1240), a couplet by the poet Sa‘di
(d.6go Anf12q1), I'tigadat by Muhammad Baqir Majlisi, a couplet by the poet
Hafiz (d. 803 AH/1389—90), Majalis al-mu'minin by Qadi Nirulldh Shishtari
(d.1019 AH/1611

, Tim al-yagin by Mulla Muhammad Muhsin Fayd Kashani (d. 1091 AH/1680),
Asrar al-‘ibadat wa-hagigat al-salat by Qadi Sa‘ld Qummi (d. nog AH/16g1),43
and Kifayat al-ugiil by Muhammad Kazim Khurasani (d. 1329 AHign ). 44

Through my own labours I have identified a number of additional sources,
including Sayyid Haydar Amulr’s (d. after 787 Ax/1385) Asrar al-shariah wa
atwar al-tarigah, Jami* al-asrar wa manba’ al-anwdr, and Kitab nass al-nusis,
Ibn Hamzah al-Fanar's Misbah al-uns, and Dawiid b, Muhammad al-Qaysarr’s
Matla® khugiis al-kalim fi maani fugiis al-hikam, as well as works by al-Shahid
al-Thani and Qadi Said Qummi, as discussed below. Moreover, 1 have
provided annotations on key concepts throughout the text alongside more
than a hundred suggestions for further reading, including directions to those
works of Khomeini’s composed prior to Sirr al-salat, including Chihil hadith,
Misbah al-hidayah ia al-khilafah wa alwilayah, Sharh du'd@’ al-sahar, and
TaTgat ‘ala sharh fusis af-hikam wa mighah al-uns, which serve as important
building blocks for the ideas therein. This extensive collection of references
has been listed in a translator’s bibliography at the end of this volume and
can be distinguished in the footnotes by the absence of an asterisk.

Sirr al-galdt thus draws on an expansive variety of sources, its text imbued
with over a millennium of gnostic and philosophical tradition. Essential for
the understanding of the discussion of spiritual wayfaring which the book
undertakes is an apprehension of the central concemn of both gnosis and
philosophy, which is being (wujad) itself, The gnostic tradition’s discussion of
being encompasses a prodigious wealth of terminologies to which Khomeini
makes constant allusion in his early works. This being the case it is neces-
sary here to supply an outline of these core terms and ideas. The two most
common taxonomies employed for the understanding of being categorise
it respectively as the threefold system of the degree of the essence (magam
al-dhat), the degree of aloneness (magam al-ahadiyyah), and the degree of
43  This work is, in fact, a publication of individual chapters taken from Qagi Sa7d Qummi’s

work Sharh tawhid al-saditg, ed. Najafquli Habibi, Tehran, 1373 sH/1994.
44  For a further discussion of Khomeini's sources see Manuchihr Sadiiqi Suha, Tarikh-
hukamd@ wa ‘urafe-i muta'akhkhirin az sadr al-muta’allihin, Tehran, 1980.
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oneness (magam al-wahidiyyah), and as the five divine presences {al-hadrat
al-khamsah al-ilahiyyah). The first of these two conventions is outlined as
follows:*5

The degree of the divine essence (dhat) has been termed variously the
phoenix of the west (‘anga al-maghrib), the hidden of the hiddenness (ghayb
al-ghuyib), the concealed treasure (al-kanz al-makhfi), and the reality of real-
ities (hagigat al-haqd’iq). This degree of the essence (magam al-dhat) equates
to the absolute hiddenness (al-ghayb al-mutlag), of which no manifestation
(zuhur), theophany (tajalli), or determination (ftagyyun) may occur, nor
even a hidden theophany {al-tajalli ai-ghaybi). It is the esoteric (batin) of the
esoteric (batin). It is unconditioned by anything ({a bi shart shay’).%¢

The degree of the essence is the origin (asf) of the reality (hagigah) of
absolute being (al-wujid al-mutlaq) which is devoid even of absolute delim-
itation. It is more hidden than aloneness (ahadiyyah) and oneness (wahidi-
yyah), and indeed constitutes the esoteric of the degree of aloneness and
the origin of the theophany of aloneness. It is entirely without condition,
the source of the reality of absolute being, and the beginning of the mani-
festation of unity (wahdah).%” It is beyond aloneness and oneness and is the
unity (wahdah) whence they come, and may also be called the esoteric of the
degree of aloneness.

In summary, the degree of essence is not delimited to any absoluteness,
delimitation, totality, partiality, generality, or specificity. The defining feature
of this degree is the failing of language and the very absence of detailed
terminology or taxonomy; it simply cannot be described. It cannot be appre-
hended through any condition whatsoever.

The degree of aloneness is also known as the degree of the drawing
together of the drawing together (jam* aljam), the reality of realities
(hagqigat al-haqd’ig), the degree of the thin cloud (al-martabah al-‘ema’i-
yyah), the Muhammadian reality (al-hagigah al-muhammadiyyah), and the
first determination {(al-ta‘ayyun al-awwal).

45  For the sources of the summary below see predominantly ‘Abd al-Rida al-Mazahin,
Sharh-i ta'ligah-i ayat alldh al-uzma imam khumaynt bar fugis al-hikam-i ibn al-‘arabi,
Tehran, 1387 8Hf2008, pp. 39-43; Dawiid b. Muhammad al-Qaysari, Matia® khugis al-
kalim fi ma‘ani fugits al-hikam, Bombay, 1300 AH/1883, pp. 9—10, 23—4; ‘Abd al-Razzaq
al-Kashani, Istilahdat al-safiyyah, pp. 51, 73. Also see Sayyld Haydar al-Amuli, Kitab nass
al-nugis, Tehran, 1975, pp. 445-50.

46  ‘Abd al-Razzaq al-Kashani explains tqjalli as ‘what manifests to the heart from the lights
of the unseen' See al-Kashani, Istilahat al-safiyyah, p. 173.

47  'Unity is here given as a translation of wahdah, but it is also elsewhere used in the trans-
lation to render tawhid. The transliteration is always supplied in brackets to avoid any

ambiguity.
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In this degree, the essence is apprehended but without reference to attrib-
ute (sifah), name (ism), or determination (ta‘ayyun). At this point it is still
the reality of being conditioned by nothing (b7 shart [a), and thus all names,
attributes, and determinations are annihilated therein. Differentiation
between the names at this degree is impossible.

At this degree the distinctions between dominion (mulk) and the spirit
(malakiit), between the spirit and invincibility (jabarit), and between invin-
cibility and divinity (/zhiit) cannot occur*® It is pure aloneness and sheer
receptivity (gabiliyyah), devoid of the apprehension or manifestation of mul-
tiplicity (suhiir al-kathrah). It is a degree more general than relative know-
ables (al-imi al-nisbi) and external entities (al-‘ayni al-kharijt), and as such
is more general that the point at which relative and existential multiplicity
(magam ingita“ al-kathrah al-nisbiyyah wa al-wujadiyyah) cease and are anni-
hilated in the aloneness of the essence.

This degree is the point at which God theophanises towards oneness
(wahidiyyah) through His most holy effusion (al-fayd al-agdas). As such it is
the point where the names, attributes, and permanent archetypes {(al-ayan
al-thabitah) are disclosed, and is the first determination to assume the reality
of pure being. It is aloneness, apprehended through the condition that there
is nothing accompanying it.

The degree of oneness is that of the unity of the names and attributes
(wahdat al-asma’ wa al-sift). It is also called the presence of divinity (ufihi-
yyah) of the realm of meanings (‘@lam al-ma‘ani), of the degree of drawing
together (magam al-jam"), of the second determination (al-ta‘ayyun al-thani)
of lordship (rubitbiyyah), and of the relative unseen (al-ghayb al-mudaf ).

It is in this degree that the permanent archetypes are said to discover
knowable existence (al-wujiid al-%imi), and relative knowable multiplicity
(al-kathrah al-‘ilmiyyah al-nisbiyyah), also called relative multiplicity (al-kath-
rah al-itibariyyah), becomes manifest. The permanent archetypes {(al-a‘ydn
al-thabitah) do not, however, re-manifest upon themselves or upon their
like, For this reason this degree is also known as the second unseen (af-ghayb
al-thani). This is also conceived in terms of the degree of oneness bestowing
perfection upon the archetypes, each according to their potential, and for
this reason it is also called the degree of lordship.

The distinction between aloneness (ahadiyyah) and oneness (wahidi-
yyah) is thus that in the degree of aloneness the permanent archetypes are
rendered indistinguishable (mundakk) in the essence, whereas in the degree
of oneness they attain knowable being (afwujiid al-ilmi). In the degree of
48  The word ‘spirit’ as a translation for the term malakit is employed according to the 0ED

in the sense of that which is incorporeal or immaterial as opposed to body or matter. For
further details see footnote g to author's prologue below.
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oneness God’s theophany is thus to the next world.

In contrast to the degree of essence and the degree of aloneness, this
third degree is conditioned being (wujid bi shart shay’} and may therefore
be approached from a number of perspectives or conditions. Thus, being at
this degree may be apprehended from the perspective of the attribute, of the
name, or of the determination,

If, then, the reality of being is apprehended through the condition of
the permanence of the knowable forms (alsuwar al-imiyyah) therein,
it is known as the grade of the name ‘the Absolute Esoteric’ (al-batin
al-mutlaq), ‘the First' (af-awwal), ‘the Ever-Knowing' (al-‘alim), and ‘the Lord
of the Permanent Archetypes’ (rabb af-a’yan). This is because the degree
of knowing is related to the degree of creation, and the manifestation of
external things is related to the degree of the unseen.

If the reality of being is apprehended solely through the condition of
the universals of all things it is known as the grade of the name ‘the Oft-
Compassionate’ (al-rahman), ‘the Lord of the First Intellect’ (rabb al-agl
al-awwal). Concerning other names, it is called ‘the Tablet of Destiny’ {lawh
al-qada’), since within it are contained all realities other than the first
intellect. It is called ‘the Mother of the Book’ (umm al-kitab), since the first
intellect is equated with the comprehensive, Quranic book of truth which
contains all aspects of the realm of being. It is also termed ‘the Lofty Pen’ (al-
galam al-a%a), because the first intellect may be conceived as the intermedi-
ary between the divine effusion and the realm of being, the medium through
which God has inscribed the existential realities of the world.

This grade of being is also given the name ‘the Oft-Compassionate’ as it is
what draws together all that is good, it is the origin of all determinates, and
it is hence that the general theophany of God reaches the vertical and lateral
levels of the world.

If the reality of being is apprehended through the condition that the
universals therein are permanent, distinct particulars {juz’iyyat mufassalah
thabitah), without, however, its being veiled from these universals, then
it is the grade of the name ‘the Ever-Merciful’' (af-rahim), ‘the Lord of the
Universal Soul' (af-nafs al-kulli), ‘the Tablet of Prescription’ (lawh al-gadr),
‘the Guarded Tablet' (al-lawh al-mahfiiz), and ‘the Manifest Book' (al-kitab
al-mubin). The term ‘the Manifest Book’ is used because the intellect is the
source of the universal soul, and the universal soul is what contains the intel-
lect and its realities. Similarly, the name ‘the Guarded Tablet’ refers to the
intellect being the source of the perceptions of particular souls.

If the reality of being is apprehended through the condition that the
detailed forms are mutable and particular (juz’iyyah mutaghayyirah), then
it is called the grade of the name ‘the Effacing and the Affirming’ (al-maht
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wa al-muthbit), ‘the Life-Giving and the Death-Bringing’ (al-muhyi wa
al-mumit), and ‘the Lord of the Soul Imprinted within the Universal Body’
(al-nafs al-muntaba‘ah fi al-jism al-kullt), which is also known as ‘the Tablet of
Effacement and Affirmation’ (lawh al-mahw wa al-ithbat).

If the reality of being is apprehended through the condition that it is
receptive to the peculiar (raw'yyah), spiritual (rizhani), and corporeal
(jismani) forms, then it is known as the grade of the name ‘the Receivant’ (al-
qabil), and ‘the Lord of the Universal Prime Matter’ (al-hayiila al-kullt), called
also ‘the Inscribed Book’ (al-kitab al-mastir), and ‘the Unfolded Parchment’
(al-raqq al-manshir).

If the reality of being is apprehended through the condition that it has the
capacity to affect, it is termed the degree of the name ‘the Actor’ (al-fa‘), ‘the
Author’ (al-mijjid), ‘the Creator’ (al-khalig), and ‘the Lord of the Universal
Nature’ (al-tabr'ah al-kulliyyah).

If the reality of being is apprehended through the condition of the imma-
terial, spiritual forms (al-suwwar al-rithaniyyah al-mujarradah), it is called
the grade of the name ‘the Ever Knowing' (al-alim), ‘the Divider' {al-mu-
Jassil), ‘the Arranger’ (al-mudabbir), and ‘the Lord of the Rational Souls and
Intellects’ (rabb al-uqil wa al-nufiis al-natigah).

Concerning this grade and the rational souls and intellects there are a
number of concepts for which the terms differ in philosophical and gnostic
writings. Thus what the philosophers call the immaterial intellect {al-ag!
al-mujarrad) is known in gnostic terminology as the spirit (rih). The philos-
ophers’ first intellect (al-‘aqg! al-awwa!) is called the holy spirit (rih al-quds)
by the gnostics. Similarly the immaterial, rational soul (al-nafs al-mujarradah
al-natiqah) is known as the heart (galb), and the innate animal soul (@l-nafs
al-muntaba‘ah al-hayawdaniyyah) as simply the soul.

If the reality of being is apprehended through the condition of the sensual
(hissi), unseen (ghaybi) forms, it is known as the grade of the name ‘the
Fashioner’ (mugsawwir) and ‘the Lord of the Realm of Delimited and Non-
Delimited Imagination’ (al-khaya! al-mutlaq al-mugayyad).

If the reality of being is apprehended through the condition of the sensual,
witnessed (shahadi) forms, it is called the grade of the name ‘the Absolute
Manifest’ (al-zdhir al-mutlaq), ‘the Final' (al-akhir), and ‘the Lord of the
Realm of the Dominion’ (rabb alam al-mulk).

If all the grades of perception are combined, including not only those
listed but all possible grades, then this is termed the grade of the perfect man.
This is also called the degree of the thin cloud (‘@ma’yyah), which is under-
stood as corresponding to the divine grade. The sole, defining difference
between the two is that between lordship (rubiibiyyah) and bondsmanship
(marbibiyyah), and so it is that the perfect man is said to be the vicegerent of
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God (khalifat Allah).

Regarding the second system, that of ‘the five divine presences’ {al-hadrat
al-ilahiyyah al-khamsah), these, briefly, are conceived as follows:

The presence of the absolute unseen (al-ghayb al-mutlaq), also called the
mystery of mysteries (sirr al-asrar), which is utterly without any theophany or
manifestation,

The presence of absolute witnessing (al-shahdadah al-mutlagaf), which
is understood as the realm of sense-perception (hawdss) and of witnessing
(mushahadah).

The presence of the relative unseen (al-ghayb al-mudaf) that is closer to
the absolute unseen, the realm of which is the realm of the spirits of invinci-
bility ( jabariit) and of the heavenly (malakiit), that is to say the realm of the
immaterial souls and intellects.

The presence of the relative unseen (al-ghayb al-mudaf) that is closer to
absolute witnessing, the realm of which is that of the ideal (mithal). This
latter is also sometimes called the presence of relative witnessing,

The presence that draws together the previous four, whose realm is the
realm of man, which encompasses all realms together. This is the realm of the
perfect man.

Khomeini himself makes a telling remark concerning these taxonomies
of the reality of being in his commentary on al-Qaysari’s discussion thereof,
which deserves quotation in full:

Concerning al-QaysarT’s words on the reality of being, let it be known that
‘through the condition of nothing), ‘through the condition of something,,
and other such expressions on the subject do not constitute apprehen-
sions of the reality of being, such as is the apparent contention of al-Qa-
ysarl. Rather expression, apprehension, perception, and such like are
but adjuncts (lawahig) of quiddities (mahiyyat) and of natures (faba’’),
and do not touch on the reality of being. Rather, what is the convention
amongst the folk of God is nothing save the result of their witnessings
and those theophanies which have occurred within their hearts, in other
words these conventions are either the mark of the theophanies of God
upon the names, the archetypes, and the beings (akwan), or they are
His theophanies upon the hearts of the folk of God and the lords of the
hearts and their witnessings of Him, It is therefore said that being may
theophanise through the hidden theophany of aloneness, wherein are
annthilated all names and attributes, and this theophany occurs through
the hidden name and the seventy-third letter from the great name, and
this is the degree of ‘through the condition of nothing’ (maqgam bi shart
al-l@’iyyah). In this degree God has a name, though it is concealed in the



TRANSLATOR'S INTRODUCTION XXIX

knowledge of His hiddenness. This theophany is the hidden theophany
of aloneness, through the hidden design for the holy effusion; or the es-
sence, insofar as it is concerned, does not theophanise in any mirror, and
is not witnessed by any wayfarer from amongst the folk of God, nor by
any witness from amongst the lords of the hearts or the nearmost ones.
It is unseen, not in the meaning of the hidden of aloneness, rather it pos-
sesses neither name nor description, there can be no alluding to it nor
may anyone covet it. 'No one can ensnare the anga.’ Or being theoph-
anises through the aloneness of drawing together all the realities of the
names and attributes, which is the degree of the greatest name of God,
Lord of the Perfect Man. This, the knowable theophany (al-tajalli al-itmi),
occurs by way of the multiplicity of names, which draws together all
nominal multiplicities (af-katharat al-asma’iyyah), and that is the degree
of oneness. It is to this that al-Qaysarl aspires in all that he mentions
concerning this degree.#?

Far from a being mere conduit of tradition, therefore, Khomeini's writings thus
constitute a significant engagement with previous scholarship on the subject
of gnosis; this is just one example of his contributions to his intellectual tra-
dition. A close study of his earlier works such as would be needed to illustrate
this further is beyond the capacity of this introduction, however some aspects
of his philosophy such as pertain to The Mystery of Prayer will be discussed
below. Meanwhile, his contention that all these categories of being can only
ever concern a subjective understanding thereof is important to keep in mind.

As a treatise on the inner dimensions of prayer, meanwhile, The Mysiery
of Prayer has a number of direct precedents. Two of these in particular stand
out as Khomeini’s principal sources: Zayn al-Din b. ‘Ali al-‘Amili al-Jubaf,
known as al-Shahid al-Thani (‘the second martyr’) (d. gn AH/1506) and Qadi
Sa7d Qummi.

Al-Shahid al-Thanl was a scholar of law and jurisprudence whose works
are still taught in seminaries today. Originating from the great Shi1 centre
of Jabal ‘Amil, situated in modern-day Lebanon, he studied and taught in
Syria, mastering all the schools of Islamic law. He was, moreover, a scholar
of gnosticism, one of the relatively few whom Khomeini cites by name in his
text,50 and was the author of a book commeonly known as Asrar al-salat ('The
mysteries of prayer’).5! Like Sirr al-salat, al-Shahid al-Thant’s treatise proceeds

49  Khomeini, Ta'ligat ‘ala shark fusis al-hikam wa misbah al-uns, pp. 13-5.

50  Seebelow in part 1, chapter 1.

51 The author himself in fact entitles the book al-Tanbthat al-‘aliyyah ‘ald wagd@if al-salat
al-galbiyyah (Lofty remarks regarding the duties of the heartful prayer’). Published in
Zayn al-Din b. ‘Al al-Juba'i al-Amili, Majméut al-ras@’il, Qum, 1404 AH[1984.
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methodically through the motions of prayer in the manner of a manual of
law, supplying esoteric interpretations of every stage. This is clearly governed
by the same concerns as Khomeini's book, and these concerns are, moreover,
expressed in similar conceptual vocabulary. Khomeini closely echoes
al-Shahid al-Thani in his description of the subject matter as ‘the ascent to
the mysteries and the theophanies’ (ma'rij al-asrar wa al-tajalliyyat),*? and
both authors begin their works with a lengthy assertion of the importance
of the ‘presence of the heart’ (hudiir al-qalb) in prayer.52 Both of these corre-
sponding passages are particularly worthy of discussion as they exemplify a
further parallel between the two: that of their sources. As has been observed,
Khomeini regularly cites hadith texts in his book, and we regularly find the
exact same hadith cited in Asrar al-salat; the array of traditions cited by
al-Shahid al-Thani in his passage affirming the need for the presence of the
heart are nearly all to be found in Sirr al-salat.>* Bearing in mind the near-in-
navigable vastness of ShT1 kadith literature, it is interesting to observe here
in Khomeini’s work how consistently and tenaciously the gnostic tradition
maintains a particular corpus of traditions for its endeavours.

Significant in this light is a text of which both Khomeini and al-Shahid
al-Thani make prolific use, a treatise ascribed to Imam Ja“far al-Sadiq entitled
Misbah al-sharfah wa miftah al-haqiqah (‘'The lantern of the way and the key
of reality’). Whilst the authenticity of this work has been called into question
by some over the centuries, in Khomeini's and al-Shahid al-Thani's writings
it clearly finds an established acceptance, with both scholars often citing the

52 Khomeini, Asraral-saldt, p. 3.

53  The presence of the heart (hudiir al-galb) is a recurring topic in gnostic writing as a
precondition for sincere acts of worship, The great master Sayyid Jalil al-din Husayn
Bukhari Makhdam-i Jahaniyan Jahangasht (d. 1308-1384)—not to be confused with his
grandfather the founder of the Jalaliyyah order, with whom he shares the same name—
discusses presence of the heart under the vernacular fuzir-i dif and sees itnot only as a
precondition but as a result of sincere worship. See Amina M. Steinfels, Knowledge Before

Action: Istamic Learning and Sufi Practice in the Life of Sayyid jalal al-din Bukhari Makh-
dim-i Jahaniyan, Columbia, SC, 2012, pp. 81—2, 88.

54  Seebelow in part 1, chapter 1 and Asrar al-salat, p. 5 for “There is a white spot in the heart
of every servant...; below in introduction, chapter 5 and Asrar al-salat, p.6 for ‘And so
serve your Lord as if you see Him, for even if you do not see Him He sees you’; below in
introduction, chapter 1 and Asrdr al-saldt, p. 6 for ‘Surely, two men of my ummah, stand-
ing in prayer...”; below in introduction, chapter 5 and Asrdr al-salat, p. 7 for ‘Of the prayers
there is that which is half accepted...; below in introduction, chapter 5 and Asrar al-galat,
p. 7 for T saw ‘All b. al-Husayn praying...; below in introduction, chapter 5 and Asrar al-
galat, p. 8 for "When ‘Ali b. al-Husayn, peace be upon them both, arose for prayer...'; and
below in introduction, chapter 5 and Asrar al-galat, p. 8 for ‘The pure (al-salim) heart is
the one that meets his Lord...’
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same passages to illustrate the same discussions.53

Of a different kind is Khomeini's relationship to the works of Qadi Said
Qummi. As we have seen above, one of the former’s earliest works was a set
of glosses on some of the latter's commentaries. Qadi Sa'td Qummi was a
scholar and philosopher as well as a physician at the Safavid court. He was
a pupil of Mulla Muhammad Muhsin Fayd Kashani and of Mulla Rajab ‘Al
Tabrizi (d.1080 AH/1669—70). Qadi Said Qummi authored two works on
the mysteries of the acts of worship, the first being Sharh tawhid al-sadig
(‘Commentary on Sadug's “Book of unity™), several chapters of which discuss
the inner meanings and gnostic dimensions of all forms of ritual worship in
Islam, including prayer (salat), alms (zakat), fasting (siyam), pilgrimage (hajj),
and so on. The second work is Rith al-salat (‘The spirit of prayer’), a succinct
treatise presenting his erudite understanding of the mysteries and inner reali-
ties of prayer. It is the latter work on which we will focus here, exhibiting as it
does particularly strong parallels with Sirr al-Salat.56

Unlike al-Shahid al-Thani, Qadi Sa‘id Qummi had at his disposal the full
metaphysical richness of the latest philosophical discourses of his day,
and it is in his application of this to the prayer that striking similarities to
Khomeini’s treatmoent of that subject may be found. Sirr afsalat and Rih
al-saldt are imbued with the very same conceptual vocabulary, the gnostic
apparatus of Qadi Satd Qummi being fully permeated into Khomeini’s

An example of this is an idea which lies at the core of both Qadi Sa1d
Qummi’s and Khomeini’s expositions of the prayer, that of the ‘three unities’
(tawhiddt): the unity of divine actions (al-af'al), the unity of divine names
and attributes (al-asma’ wa al-sifat), and the unity of the divine essence (al-
dhat), these being terms to describe progressive degrees of spiritual ascend-
ancy in the gnostic’s apprehension of the divine in prayer.5” In both authors

55  See for example below in part 1, chapter g and Asrdr al-galat, p. 13, below in part 1, chap-
ter 5 and Asrir al-saldt, p. 15, below in part 1, chapter 7 and Asriar al-saldt, p. 17, below
in part 2, chapter 4 and Asrar af-saldt, p. 23, below in part 2, chapter g and Asrar al-salat,
P- 28, below in part 2, chapter 11 and Asrdr al-saldt, p. 29, and below in part 2, chapter 12
and Asrar al-saldt, pp. 30, 31. For alist of scholars who have deemed Mishiah al-sharfah wa
miftah al-hagigah as an authentic work of Imam Ja'far al-Sadiq see introductory note by
Sayyid Muhammad Jafar Baqiri to Manahi anwdr al-ma'rifah fi sharh migbah al-shartah
wa miftah al-hagigah by Mirea Abn al-Qasim al-Shirazl, 2nd ed. Tehran 1363 sH/1984.

56  Itisofinterest to note that despite this the editors of the Persian edition do not list Riih al-
salat in their list of Khomeini's sources. Rih al-salat is the first treatise in al-Arbamiyyat
li-kashf anwar al-qudstyyat.

57  For a comprehensive elucidation of these concepts see Sayyid Haydar al-Amuli, Asrdr
al-shari'ah wa afwar al-{arigah wa anowar al-hagigah, ed. Mubammad Kbwajawl, Tehran,
1982, pp. 70-81; Sayyid Haydar al-Amuli, fami* al-asrdr wa manba® al-anwar, Tehran,
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these unities are corresponded to the three principal postures of prayer:
standing (giyam), bowing (rukii’), and prostrating (su/iid).58

Rith al-salat’s terminological overlap with Sirr al-salat is all the more inter-
esting on account of the fact that, though shorter, the former work is far more
systematic, presenting these terminologies in a well-ordered topography of
gnostic states and spiritual directives such as Khomeini for the most part only
alludes to.

This difference may be seen in the two authors’ use of the concept of
the ladder’ (mirgat), in describing the wayfarer’s spiritual ascension. While
Khomeini only evokes this image in general terms,3® Qadi Sa‘ld QummiI
provides a detailed explanation of every rung, each rung being one of the
seven heavens, and also corresponding to one of the seven opening magni-
fications of God at the beginning of the prayer. The seventh magnification
constitutes the takbirat al-ihram, the seventh rung and the seventh heaven,
which is arrival in the presence of God (alwusil ild Allah) and subsistence
through the subsistence of God (al-baga’ bi-baga’ Allah).5°

Another area where Qadi Sald Qummi goes into more detail than
Khomeini is with regard to the doctrine of wastlah. This is the tenet, long-es-
tablished in ShiT Islam,* of turning to God through the means (wasilak) of
Ahf al-Bayt, namely the Prophet, his daughter Fatimah, Imam ‘Al;, their two
sons al-Hasan and al-Husayn, and the nine imams of the line of al-Husayn.
For both authors, this is intimately tied to the concept of intention (niyvah)
in prayer, and it is in his chapter on niyyah, the concluding chapter of his
treatise, that Qadi Sa’ld Qummi discusses the wasilah of Akl al-Bayt in an
elaborate formula of intention, a formula which he ascribes to ‘the folk of
God (ahl Allah) amongst the Shi‘al, According to this formula the worshipper
turns to God in his noon prayer (zuhr) through the wasilah of Muhammad
the Envoy of God (rasil Allah); in the afternoon prayer (‘asr) the wasitlah is
the Prince of the Believers; Fatima the Radiant is the wasifaf for eventide
prayer (maghrib); in the dusk prayer (‘sha’) the wasiah is al-Hasan and
al-Husayn, as well as the nine imams from the progeny of al-Husayn; and
in the momtide prayer (fajr) the wasilah is through the Hujjah of God, the
stmez

1368 sH/198q, pp. 105-60.

58  See Qummi, alArba‘miyyat li-kashf anwdr al-qudsiyyat, pp. 403, and below in part 2,
chapter z on standing, part 2, chapter g on bowing, and part 2, chapter 11 on prostration.

59  Seebelowin part 2, chapter 7.

60  SeeQadi Sald Qummi, al-Arbamiyyat i kashf anwar al-qudsiyyat, pp. 3g—4o.

61 Itis, in fact, derived from the Qur'anic injunction ‘and seek the means to come to Him’
(wa ibtaghi ilayhi al-wasilah), Q.5:35.

62  For a comprehensive exposition of his ideas on this matter see Qummi, Sharh tawhid al-
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Khomeini alludes to the same concept in part 2, chapter 1, but characteris-
tically eschews a proscriptive schema like that of Qadi Sa'Td Qummi in favour
of a more discursive approach:

The safest and closest way to salvation is that the one who prays, in

everything he says and does, surrenders himself to the spirituality of
the Envoy of God, may the blessings of God be upon him and upon his

descendants, or to the degree of the treasury of nearmostness (magam

al-walayah, i.e., ‘Al b. Abi Talib), or the Imam of the Age, peace be upon

them, and through their tongue he praises God. Also, as regards deeds, he

holds fast to their deeds. He who leads (imam) the angels and the divine

forces in prayer in turn becomes the follower (ma’'miim) of the degree

of prophethood (risalek) and nearmostness (walatyah), and he travers-
es this spiritual wayfaring and ascends to the divine ascension through

the guidance of these aferementioned great ones by sincerely following
them and surrendering to them alone, because ‘Alj, peace be upon him,
is the straight path (sir@t al-mustaqim), the prayer of the believers, and

the Khidr of the path of wayfaring; ‘Do not traverse these stages without
being led by Khidr'%3

In his chapter on the mysteries of intention (néyyah), meanwhile, Khomeini
again alludes to the wasilah of Ah! af-Bayt, but with much more subtlety. He
describes the purification of the wayfarer’s intentions as ‘the cleansing of the
house of God of idols by means of the hand of wal@ya#’ This is much more
than a mere metaphor: rather it refers to an important detail of the actual
event of the Ka'ba's cleansing after the conquest of Mecca, whenas the Prophet
placed ‘Ali b. Abi Talib on his shoulders to remove those idols which he himself
could not reach.64

Khomeini within the same chapter brings forth the quotation, ‘by ‘Ali
prayer is established. Both authors quote in their respective works the
famous saying of ‘Ali ‘I am the prayer of the believers and their fast. Qadi
Sa‘ld Qummi begins his treatise with this quotation and from there proceeds
to present his metaphysical apparatus and insights on the subject. Both
authors, it seems, maintain that he is the ontological reality of prayer and
prayer personified. However, Qadi Sa‘ld Qummi goes further, presenting a
detailed exposition on this matter, under the heading ‘Holy Mystery’, wherein
he illustrates that prayer is nothing but an unveiling and self-disclosure of the

sadiiq, ed. Najafquli Habibi, Tehran, 1373 8H/1994, pp. 597-601.
63  Thisis from a poem by Hafiz. See below in part 2, chapter 1.
64  Mufit Ja'far Husayn, Skrat amir al-mu'minin, Lahore, n.d., pp. 263-5.



XXXIV TRANSLATOR'S INTRODUCTION

different levels of this reality and personification.5* Thus we see in Qadi Sa‘ld

Qummi an example of the kind of elaborately ordered metaphysical inter-
pretation that Khomeini, for whatever reason, elects not to explain in full

but rather to employ through allusion in this work. Khomeini briefly revisits

the notion of the wasilah of Akl al-Bayt in part 2, chapter 12 of The Mystery of
Prgyer, where he writes:

Therefore, just as at the beginning of prayer, it was mentioned that the
friends and companions of the way of gnosis and true ascension are the
Prophet and the infallible pure imams; it must also be mentioned at the
end of the journey that they are the blessed nearmost ones, the means
of arrival for the folk of gnosis, and the intermediaries for the revealing
of the blessings and theophanies of the presence of lordship, glorified be
His majesty. ‘If it were not for them, the Oft-Compassionate would not
have been worshipped and the Oft-Compassionate would not have been
known. Anyone who knows a little of the reality of nearmostness and
prophethood would know what kind of relationship the nearmost ones,
peace be upon them, have with creation; we have mentioned this, praise
be to God, in our treatise Misbah al-hidayah.

Hence, what is only alluded to in The Mystery of Prayer receives his close at-
tention in the five writings that precede it. Indeed, in these previous works
are laid the foundations on which the conceptual framework of The Mystery
of Prayer rests.

The most telling glimpse of just how much profoundly systematic thought
is at work just beneath his text’s surface comes at the book’s close. In the last
sentence of part 2, chapter 12, Khomeini writes as follows on the concluding
of prayer:

Then, after that, through the absolute multiplicity of the hidden and wit-
nessed, he turns to finding the ceremonies required while being in the
presence and presents a vocalised invocation of peace, and the fourth
journey, which is ‘from the creation to the creation, is complete.%¢

Though, it is hoped, slightly less cryptic in the context of the chapter, this pas-
sage contains an allusion that is the only one of its kind in the entire work; a di-
rect reference to the ‘four journeys' This is the notion, employed by a number

65  See below in part 2, chapter 1 and Qummi, Rith al-salat in al-Arba‘iniyyat li kashf anwar

al-qudsiyyat, pp. 38, 52-3.
66  Seebelowin part 2, chapter 12.



TRANSLATOR'S INTRODUCTION XXXV

of scholars, that the gnostic path to God consists of four journeys.6? Khomeini
himself provides a fuller exposition of his understanding of these journeys in
Misbah al-hidayah ila al-khilafah wa al-wildyah:58

67

68

6o

In my opinion, the first journey from creation to the delimited real {a/-
haqq al-mugayyad) occurs through the removal of the veils which are
the side that borders creation, and through seeing the beauty of the Real
through His actual manifestation, which, in reality, is the manifestation
of the essence (al-dhat) in the levels of beings (maratib al-akwan), and
that is the side which borders the Real. In other words, it occurs through
the unveiling of the face of the Real before the wayfarer. The final point
of this journey is to see all of creation as the manifestation of the Real
and His signs (ayat). The first journey thus comes to an end, and the way-
farer begins the second journey. This is from the delimited real (al-hagq
al-mugayyad) to the absolute real (al-hagqg al-mutlag). The ipseities of
being (al-huwiyyat al-wujudiyyah) fade away nigh the wayfarer, created
determinates cease to be (yastahiiku) entirely before him, he rises to his
greater resurrection (giyamatuhu al-kubra) through the manifestation of
complete unity (alwahdah al-tdmmah), and the Real theophanises Him-
self to him through the degree of His ever-oneness {magam wahdani-
yyah), whereupon he sees not things, and becomes oblivious of his own
essence, attributes, and actions.

If, in these two journeys, anything remains of egotism, then the way-
farer's devil who dwells between his sides will appear in mastery over
him and ecstatic utterances (skath) will come forth from him.®9 Ecstatic
utterances in their entirety are from the failings of the wayfarer and way-
faring and from the remnant of egoity and egotism. Therefore, according
to the belief of the folk of wayfaring (ah/ al-suliik), it is necessary for the
wayfarer to have an instructor (mu'allim) who guides him to the path of
wayfaring, who knows its conditions, and who does not stray from the
way of lawful spiritual exercises. For the paths of esoteric wayfaring {(al-
sulitk al-batini) are not bound by the number of the breaths of creatures.

Then, if divine providence {al-indyah al-ilahiyyah) is bestowed upon
him—and divine providence, to wit, is the degree of decreed propensi-

See Sadra, al-Hitmah al-mute'aliya fi al-asfar ol-agliyyah al-arba‘ah, Beirat, 1981, vol.1,
P- 13. See also Rizvi, Mullz Sadra and Metaphysics: Modulation of Being, London, 2009,
PP- 30, 145.

See Khomeini, Mishah al-hidayah ila al-khilafoh wa al-wildyah, pp. 87-8 and TaTmat ‘ala
sharh fugiis al-hikam wa misbah al-uns, p. 78.

For a contrary view on ecstatic utterances (shafh), but in a somewhat different context
see Sayyid Haydar Amuli, Kitah nass al-nusis, pp. 203—4.
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ties (taqdir al-istidadat), just as al-Shaykh al-‘Arabi said: ‘The receiver ex-
ists not save from His holy effusion’—it will return him to himself and he
will begin the third journey. This is from the Real to real creation within
the Real, that is to say, from the presence of the encompassing aloneness
(al-ahadiyyah al-jam'iyyak) to the presence of the permanent archetypes
(al-a’yan al-thabitah). At this point the realities of things and their per-
fections, the manner of their progression to the first degree (af-magam
al-awwal), and their arrival at their original dwelling (watanuha al-asit)
are disclosed to him. In this journey he is not a prophet bearing a law
for he has not yet returned to creation in the material realm (al-nash'ah
al-‘ayniyyah).

He then begins wayfaring in the fourth journey, and this is from the
creation which is the Real (af-haqq), to wit from the presence of the per-
manent archetypes (al-a‘yan al-thabitah), to creation, to wit the external
archetypes (al-a‘yan al-kharijiyyah), within the Real; to wit with his true
being (bi-wujudihi al-haggani). As this occurs he witnesses the beauty of
the Real in all things, recognises their degrees that they possess in the
realm of knowledge, and knows the way of their wayfaring to the pres-
ence of the archetypes and what is beyond them and the manner of their
arrival to their original dwelling. In this fjourney he will legislate and give
exoteric rulings of form and heartful esoteric rulings, and he will inform
and prophesy about God, His attributes, His names, and true gnoses, in
accordance with the propensity of those rendered able.

Let it be known that these four journeys are necessary for every
prophet sent forth with a law. However, nonetheless, the levels vary and
the degrees differ. Some of the prophets (al-anbiya’) and ones sent forth
with a message {al-mursaliin) are, for example, from the manifestations
of the name ‘the Oft-Compassionate’ {al-rahman). Thus, in the first
journey, the prophet witnesses the name ‘the Oft-Compassionate’ (af-
rafiman) manifestly in the world, and his second journey comes to an
end with the ceasing of things within the name ‘the Oft-Compassionate’
(al-rahman), and the prophet returns to the world with mercy and with
oft-compassionate being. The cycle of his prophecy is thus bounded.
So it is with manifestations of the other names, in accordance with
differences which are from the presence of knowledge. It is thus until
the matter concludes at the manifestation of the name All@k. In this case
the prophet witnesses at the end of the first journey the Real with all His
aspects (shu’iin) manifest, and no aspect diverts him from another aspect.
Just so the end of his second jowrney occurs with the ceasing of all realities
in the comprehensive divine name (al-ism al-jami‘ al-ilahi), even as he
ceases to be in pure aloneness (al-ahadiyyah al-mahdah). He returns to
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the creation with a comprehensive divine being, and he possesses eternal
everlasting prophecy and esoteric and exoteric vicegerency.

Let it be known that these journeys were also realised by the perfect
nearmost ones, including the fourth journey. Such was realised for our
master the Prince of the Believers, and his infallible sons, may the bless-
ings of God be upon them, but since the Prophet holds the comprehen-
sive degree there remains no scope for divine legislation (tashri’) after
him for anyone in creation. For the Envoy of God possesses this degree
in principle, while for his infallible successors it is through following
(mutaba‘ah) and emulation (tabyah), yet the spirituality of all is one.”®

This exposition is presented as an elaboration on that of Muhammad Rida
Qumshihi (d. 1306/188g). Before explaining his own views, Khomeini first pre-
sents a summary of QumshihT's understanding of the four journeys before pro-
ceeding with his own. Sayyid Jalal al-Din Ashtiyani supplies a valuable note on
Khomeini’s understanding of the four journeys in his writings on al-Qaysari,
He notes that Khomeini's model is identical to that of Qumshihi, with the sig-
nificant difference that in his description of the first journey Khomeini replac-
es the word ‘creation’ with ‘delimited real’ as the journey’s point of origin.”
Regarding the wider intellectual context of Khomeini's views of this
concept, it is important to note that his approach differs from that of some
other major figures in that he employs the language of the gnostics—the folk
of God (ah! Allah)—rather than that of the philosophers.” He is distinct in
this regard from perhaps the best-known proponent of the idea of the four
journeys, Mulla Sadra. While for Mulla Sadra, like Khomeini, the journeys are
concerned with spiritual wayfaring towards the divine (sufizk), in the former's
work there is a greater emphasis on their importance as intellectual journeys,

70  Ashtiyani provides an elegant summary of Khomeini's view of the four journeys in his
introduction to Migbah al-hidayah da al-khildfah wa al-wilayah. As he explains it, the
first two journeys concern propensity {(ist/dadiyyatan), whilst the latter two concern
perfection (karnaliyyatan). Of the former two, the first is vertical and ascending (galiyyah
sutidbyyah), and this is the journey from creation to the Real, not within the Real, and
the second is lateral and divine (‘erdiyyah dahiyyaf), and this is from the Real to the Real
within the Real. Of the two concerning perfection, the first is vertical and descending
(tultyyah nuziliyyah), and this is the journey from the Real to creation within creation,
and the final journey is lateral and existential { ‘wradiyyah kawniyyah), and this is from cre-
ation to creation within the Real, See the introduction to Khomeini, Migbah al-hidayah ila
al-khilafah wa al-wilayah, pp. 166—7.

71 See Ashtiyani, Sharh-i muqaddimah-i qaysart bar fusis al-hikam, pp. 445—6.

72  For a detailed explanation of this distinction see the comments of Muhammad Rida
Qumshibhi {d. 1306 48/1889) in Sadra, al-Hikmah al-muta‘aliya fi al-asfar al-‘aqliyyah
al-arba'zh, Beirut, 1981, vol. 1, pp. 13-6.
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the intellectual appearing as the dragoman for the spiritual. According to
his conception the four are as follows: the first journey, from creation to the
Real (al-safar min al-khaly ila al-hagq), concerns the ontological bases of
his philosophical thought. The second journey, within the Real in the Real
(al-safar bi al-hagq fi al-haqq), corresponds to cosmology. The third journey,
from the Real to creation within the Real (al-safar min al-haqq ila al-khalg
bi al-haqq), concerns theology, and the fourth journey, within the Real in
creation (al-safar bi al-haqq fi al-khalg), deals with psychology, soteriology,
and eschatology.™

Regarding the more gnostic conception of the four journeys which governs
Khomeini's understanding of the four journeys, it is best to make recourse
to Ashtiyani, who deals with this matter in great detail in his commentary
on the Mugaddimah fugis al-hikam of al-Qaysar.’ Al-Qaysarl makes an
allusion to the third journey, from God to creation within God. Ashtiyani in
his commentary on this point cites ‘Abd al-Razzaq Kashani (d. 730/1330)
and his explanations of the four journeys. According to Kashant'’s thought a
journey is the orientation of the heart towards God (al-haqq). The first is the
journey to God from the stations of the self until arrival at the clear horizon
(al-ufug al-mubin), which he describes as the end of the degree of the heart
and the beginning of the theophanies of the divine names. The second
journey is the traversing in God to the highest horizon (al-ufug al-ala)
through markedness by His attributes and realisation through His names.
This is the end of the degree of the spirit (magam al-rizh) and of the presence
of oneness (al-hadrah al-wahidiyyah). The third journey is the ascent to the
spring of totality (‘ayn al-jam®) and the presence of oneness, and this is the
degree of two bows-length {magam gaba gawsayn) for as long as duality
endures. When duality is removed it becomes the degree of even nearer (aw
adna), which is the end of nearmostness (walayah). The fourth journey is
the traversing within God from God for the sake of perfection, that is to say
the degree of subsistence {magam al-baga’) after annihilation {fana’), and
separation (farg) after union (jam‘).™ As is plain, this topography of the
wayfarer's employs gnostic language which has much in common with the
terminology later employed by Khomeini.

Thus, in what almost appears as a concluding flourish, only at the very

73  Fora detailed study of this see Sadra, al-Hikmah al-muteBliva fi al-asfar al-agliyyah al-ar-
ba‘ah, Beirut, 1981, vol. 1, pp. 138 and Rizvi, Mulla Sadra and Metaphysics: Modulation of
Being, pp. 29-33.

74  For Ashtiyiinl's complete discussion of the four journeys see Ashtiyani, Sharh-i mugad-
dimah-i qaysari bar fugis al-hikam, pp. 433, 441-56.

75  ‘Abd al-Razzaq al-Kashani, lsfilahat al-sifiyyah, pp. 122—3. Also see Sayyid Haydar Amoul,
Kitah nass al-nusis, pp. 267-8.
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close of The Mystery of Prayer does Khomeini give an almost playful acknowl-
edging nod to what the attentive reader has known all along; that surround-
ing, immersing, and infusing his discussion of the ritual of prayer is this
fourfold exposition of gnosis, of enlightenment, and of apprehension of the
divine, and that ultimately the framework of the prayer has served first and
foremost as a vehicle for the elucidation of the four journeys.

The driving existential questions of philosophy and gnosticism held a
deep fascination for Khomeini, and he would return to them again and again
during the course of his life through a range of mediums, The following,
entitled ‘The Languid Eye’ (Chashm-i bimdr), was composed in the spring of
1989, a few months prior to his death:

Oh friend, by the mark of your lip, enthralled am I,
In your languid eye, now languorous am I.

From selthood freed and drumming ‘Real am I,

A buyer of gallows heights, like Mangir am 1.7
The grief of the beloved enflames my soul,

My life consumed, the talk of the town am L

The tavern’s door we pass through night and day,
While from madrasah and mosque withdrawn am L.
And having shed the cloak of pious pretence,

In tavern-keeper’s mantle, wise am L

Though preacher's admonitions vex, sustained

By the vagrant’s spirituous breath am I.

Now I recall the idols’ shrine, awakened

By the tavern idol’s touch, am 177

76  The phrase Real am I {and al-haqyq) is borrowed from the famous statement of Mansar
al-Hallaj, the controversial gnostic writer and preacher who was executed for his teach-
ings by the authorities in Baghdad in gog an/g22 after a lengthy imprisonment, trial, and
mutilation. For the most comprehensive study on Mangiir al-Hallaj see Louis Massignon,
The Passion of al-Hallaj: Mystic and Martyr of Islarm, 4 vols, tr. Herbert Mason, Princeton,
NJ, 1982.

77 My translation of the ghaza! here into English iambic pentameter has sought to capture
the gist of the Persian original. The poem was initially published by the Iranian daily
newspaper Kayhan on the 215t of June 1989, a few weeks after the death of Khomeini,
Passed to the editors by Khomeini's son Ahmad, it was published with an accompanying
article, stating that the poem was written to mark the birth of Lady Fatimah, daughter of
the Prophet Muhammad. Khomeini's collected poems were published posthumously as
Diwdn-i imim by Muassasah-i tangim wa nashr-i athdar-i imim khumayniin 1372 sB/1993.
See Diwan-i imam, 4th ed., p. 142. For a somewhat scattered commentary on this poem
see ‘Abd Allah Fatimi Niya, Farjam-i ‘ishq, Tehran, 19g8. For a good study of his poetry
and its gnostic themes see Asghar Seyed-Ghorab, Khomeini the Poet-Mystic) in Die Weit
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Beneath the weight of its cosmic themes, Sirr al-salat retains the aura of an in-
tensely intimate book. It will by now have become apparent that it is not only

regarding observances obligatory for every Muslim that Khomeini is content

to refer without explanation. Sirr al-salat is, without question, a dense and

difficult work, and indeed has been described as Khomeini’s most difficult.”®
While far from unsystematic, it brings the reader into conversation with a host

of systems, taxonomies, and terminologies while supplying minimal provision

for his or her lack of fluency therein. Whilst it may be recalled that the subject

matter of The Mystery of Prayer was somewhat controversial and marginalised

in the seminaries of the time, it may nonetheless be an oversimplification to

read the text's opacity as evasiveness.”” What we see vividly in the dedication

with which Khomeini bequeaths the book to his son Ahmad is Sirr al-salat’s

deeply personal, familiar nature as a knowing word to the initiated. In abstain-
ing from a detailed exposition of the conceptual languages which he employs,
Khomeini addresses a peer with the full depth of his erudition, forbearing any

didactic pause to instead lead his reader to confront the work’s subject even as

he himself confronts it. As the book shares the author’s view of the archetypal

pillar of Islam, the prayer which he himself would have practiced more even

than the required five times a day, it avails a picture of a man wrestling with

the nature of reality and the Real, 8¢ and how this may be understood through

the diverse facets of his religious, spiritual, and intellectual tradition.

Lo
Sayyid Amjad H. Shah Nagavi
London, 21 February 2015

des Islams, 51 (2011), pp. 438-58.

78  Bonaud, LImam Khomeyni, p. 123.

79 It should be noted that the notion of the esoteric as present in Khomeini's writings, in-
sofar as it pertains to that which is not literally apparent and requires elucidation, is not
akin to the use of ‘esoteric’ by philosophers such as Leo Strauss, much debated in the
method of reading Islamic philosophical texts. See Leo Strauss, Persecution and the Art
of Writing, Chicago, 1953. See Oliver Leaman, ‘Does the interpretation of Islamic philos-
ophy rest upon a mistake? in fnternational Journal of Middle Eastern Studies, 12 (1980),
pp- 525—38.

80 A feature of Khomeini's Persian, in keeping with the gnostic tradition, is that more often
than not he refers to God by the name al-Hagq: ‘the Truth' or ‘the Real’
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Author’s Dedication

In the name of God, the Oft-Compassionate, the Ever-Merciful,
praise be to God and may blessings and peace be upon the Envoy of God,
may the blessings of God be upon him and his descendants.

This is a testimony from an elderly father, who has spent his life heedlessly and
in ignorance and who is now moving towards the eternal abode with a hand
lacking good deeds and with a record darkened by misdeeds, yet with desire
for the forgiveness of God and hopeful of His pardon, to my young son, who is
perplexed by the difficulties of this day and age and who has the free choice to
choose the divine straight path (on which God, through His boundless grace,
may guide him) and may God forbid that he choose another path (from which
God, through His mercy, may protect him).

My son, this book, which I am bequeathing to you, is a touch of the fra-
grance of the prayer of the gnostics and the mystical wayfaring of the folk of
traversing. Notwithstanding, the pen of one such as myself is incapable of
explaining the account of this journey and I confess that what I have written
are only words and expressions and until now I have not managed to obtain
even a touch of this fragrance myself.

My child, what is within this ascension (mi7g)! is the ultimate goal of
the hopes of the folk of gnosis (ma'rifak), of which we fall short; ‘no one can
ensnare the ‘angd.'? However, we should not lose hope of receiving the graces

1 The event of the miraj or ‘ascension’ is one of the most important episodes in the biog-
raphy of the Prophet Muhammad, a central tenet of Shi7 doctrine, and a key motif in
gnostic literature, which is employed frequently by Khomeini throughout this text. It is
narrated that the Prophet was taken up to heaven through the conveyance of a heavenly
creature called Burdg, where he was shown numerous signs and wonders, such as the
bayt al-ma‘miir, the celestial temple of the angels situated directly above the Kahah on
earth, the tree Tab4, and the remote lote tree (sidrat al-munteha). The elimax of this
journey was communion with God, wherein the Prophet was instructed on various mat-
ters including the ritual of prayer. For accounts of the migj from the Shi1 tradition see
for example Furat b. Furat al-Kifi, Tafsir fierat al-kaifi, ed. Muhammad al-Kazim, Beirut,
1412 AH[1992, vol. IT, pp. 370—4; ‘Al b, Tbrahim al-Qummi, Tafsir al-quinmi, ed, Sayyid
Tayyib al-Miisawl al-Jaza'irI, Najaf, 1387 ar/1967, vol. 11, pp. 3—14. See also the account
given in Muhammad b. ‘Ali b, Bibawayh, Tlal al-shara’’, Najaf, 1385 AH/1966, pp. 312—6,
to which Khomeini makes frequent recourse throughout the text. For a recent study on
the mirdj see Ron Buckley, The Night Journey and Ascension in Islam: The Reception of
Religious Narrative in Sunni, Shii and Western Culture, London, 2012.

2 This is a hemistich from a verse by Hafiz. Anga refers to a mythical bird in Persian lit-
erature of mystical significance. The term is synonymously used to refer to the fuma or
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of God the Oft-Compassionate, because He, may He be glorified and exalted,
is the helper of the destitute and the poor.

Dear one, the discussion is about the journey from creation (khalg) to the
Real (hagg), from multiplicity to unity (wahdah), from the lowest realms of
matter (ndsit) to what is beyond the realm of invincibility ( jabariit), to the
point of absolute annihilation (fana’), which is realised in the first prostra-
tion during prayer, and to the point of annihilation of annihilation, which
is achieved after self-effacement (safw) during the second prostration. This
is the complete arc of being (qaws al-wyjiid)® from God to God. In this state
there would be neither the one who prostrates nor the one who is prostrated
to, nor the one who worships nor the one who is worshipped, ‘He is the First
and the Last, the Exoteric and the Esoteric\¢

My child, the first thing that I bid you is that you do not deny the degrees
of the folk of gnosis, for this is a trait of those who are ignorant, and that you
avoid the company of those who deny the degrees of the nearmost ones (aw/-
iya@’),5 for they are the brigands on the path to God.

My son, shun self-interest and self-conceit, which are the heritage of the
devil, who through self-conceit and self-interest opposed the command
of God the High by not submitting to His, may He be glorified and exalted,
nearmost and chosen one. Know that all forms of the miseries of the children
of Adam are due to this heritage of the devil, which is the origin of all discord.
Perhaps, regarding some of these stages the noble verse, ‘And combat them
until there is no discord and religion is only for God}8 is an allusion to the
‘greater spiritual struggle’ {al-jihad al-akbar) and to combating the root of
discord, which is the great devil and his forces, which have deep roots and
branches in the inmost depths of the hearts of mankind. Everyone should
strive to remove discord from themselves inwardly and outwardly. This is the

simurg. The esoteric understanding of the ‘anga is highly significant in Islamic gnosis. For
further illumination see ‘Abd al-Razzaq Kashani, Lat@’if al-ilam fi isharat ahl al-itham,
Cairo, 1995, vol. 11, p. 166.

3 A concept which Khomeini employs in this work is the arc of being {gaws al-wujid),
sometimes also conceptualised as the circle of being (dairat alwufid), which conststs
of two arcs, the arc of descent (gaws al-nuzili) and the arc of ascent {gaws al-su%di). In
gnostic writings these two arcs are understood to correspond to the two bows mentioned
in the Qur'anic verse (.53:9; 'till he was two bows'-length (gawsayn) or even nearer, a ref-
erence to the Prophet Muhammad's midj. The arc of descent represents the emanation
of multiplicity from the one, and the arc of ascent represents the reversion towards Him.
For elucidation of these concepts beyond what is provided by Khomeini below see ‘Abd
al-Razzaq al-Kashan, Istilahat al-siafiyyah, p. 159.

4 Q.57:3.

See translator’s introduction for the texm ‘nearmost ones’.

6 Q.2:193.

1411
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struggle which, if victorious, will lead to happiness and order for everything
and everyone.

My child, strive to attain this victorious end, or at least some of it
Endeavour to diminish the desires of the soul, which have no limit or end.
Seek help from God Most High, may He be glorified and exalted, because
without His assistance no one arrives anywhere, Prayer (namaz), which
is the ascension of the gnostics and the journey of the passionate lovers, is
the way to arrive at this goal. If you, and we, were to succeed in realising
one inclining of prayer (rak'ah)? and to succeed in witnessing the hidden
lights and the mysteries indicated within it, even only through the measure
of our own strength, we would smell the fragrance of the aim (magsad) and
the one aimed for {magsiid) by the nearmost ones of God, and we would
witness the distant view of the prayer of the master of the prophets and the
gnostics, peace and blessings be upon him and upon his descendants, during
his heavenly ascension. May God the Bestower bestow this great blessing
upon you and us. Indeed, the path is long and very dangerous and requires
abundant means and provisions. The provision of the likes of myself is either
non-existent or very insignificant, save that the grace of the Beloved, may He
be glorified and exalted, were to prevail and help.

Dear one, make use of what remains of your youth because all is lost in old
age, including the chance to turn fo the hereafter and God the High. One of
the greatest deceptions of the devil and the commanding soul (al-nafs al-am-
marah) is that they promise to youth rectitude and correctness in old age so
that youth is spent heedlessly, and they promise longevity to the elderly. With
futile promises they hold man back from the remembrance of God and purity
until the very last moment when death comes to him. Under these circum-
stances if, up to this moment, they have not already taken your faith, they will
take it. Therefore, because you have greater ability during youth, you should
exert yourself and abstain from all friends save God, may He be glorified and
exalted, and if you are bound to God you will establish all the more your own
attachment to Him, If, God forbid, you have no such attachment, then strive
for it and surrender your own strength to His power because no being other
than Him, may He be glorified and exalted, is worthy of attachment. If attach-
ment to the nearmost ones of God is not for the sake of being attached to

7 Rakah (plural raka%f) is commonly translated as a ‘unit’ of prayer, however here
throughout the text the term has been translated as ‘inclining’, which is closer to the root
meanings from which the term is derived, which are given by lexicographers as raka%,
rukii’, and rak’, Rak%ah itself is an infinitive noun and denotes the meaning of lowering
one’s head, bowing, or becoming bent or bowed due to old age. In prayer it denotes the
giyam, rukit, and sgjdatan, which constitute a single rak'ah. The term ‘inclining’ better
renders the sense of this etymology.
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Him, then it is a trick of the devil, who in every way obstructs the path to God.
Never be pleased with yourself or your actions, which is as the pure nearmost
ones are, for they see themselves as nothing. Sometimes they even consider
their good deeds to be misdeeds. My child, as the degree of gnosis increases,
so the sentiment of there being nothing other than Him, may He be glorified
and exalted, deepens.

During prayer, which is the ladder to arrival at God, after every instance
of praise and glorification there follows a magnification offered up to God
(takbir), just as at the start of prayer there is a magnification, which alludes
to the fact that He is far beyond praise and glorification, and far beyond
even the greatest praise, which is prayer itself. There are magnifications
offered up to God after prayer, which assert that He is far greater than the
description of His essence, attributes, and actions. What am [ saying? How
can He be described? What is being described? How is He described? With
what words and with what explanation can He be described? For the entire
universe, from the highest levels of being to the lowest of the low; is nothing,
and whatever is is Him, and what can that which is nothing say about the
absolute being? If it were not for the command and permission of God the
High, may He be glorified and exalted, perhaps none of the nearmost ones
would have spoken about Him. At the same time, whatever is is a word from
Him and no other, and no one can be uninvolved in the invoking of Him
because everything that is invoked is His invocation, ‘Thy Lord has decreed
you shall not worship any save Him';® ‘Thee only we worship and to Thee
alone we pray for succour)® which is perhaps an address from God to all
beings. ‘Nothing is that does not proclaim His praise, but you do not under-
stand their extolling’® This is also according to the language of multiplicity,
unless He is the praise, the praise-giver, and the one who is praised, ‘Verily,
your Lord prays...,!! ‘God is the light of the heavens and the earth'

My child, we are incapable of being thankful to Him and His unlim-
ited favours, so what is there that is better than not neglecting to serve His
servants? For serving them is to serve God because they are all from Him,
At no time or in no place should you deem yourself in the service of God's
creation, for they in truth are doing us a favour because they are the means
of serving Him, may He be glorified and exalted. In serving them do not seek
to gain fame and affection, because this itself is a trick of the devil, who sub-
merges us in his own desire. Regarding serving the servants of God, choose

Q.17:23.
1] Q.1:5.
10 Qa4

11 Al-Kulayni, el-Kafi, Tebran, 1363 SH/1984, vol. 1, p. 443.
12 Q.24:35.
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for them whatever is most availing for them and not what is more availing for
yourself and your friends, because this is the sign of veracity in His holy court,
may He be glorified and exalted.

My dear child, God is present and the universe is His presence and the
page of our souls is the record of our actions. Endeavour to choose every
occupation and action that brings you closer to Him, because that pleases
Him, may He be glorified and exalted. Do not doubt me in your heart by
saying, ‘If you are truthful, why are you not as such? For I myself know that I
am not endowed with any of the qualities of the folk of the heart. I fear that
I have broken my pen in pointless labour and for the harmful self, and that
tomorrow I shall be held accountable for it. However, the original purpose is
God, even though the pen of one such as myself is not without error. In my
final breaths, I seek refuge in God the High and hope for help and interces-
sion from His nearmost ones, may He be glorified and exalted.

0 Lord, assist this feeble old man and young Ahmad. Seal our cutcome with
goodness, Through Thy all-encompassing mercy guide us to the court of Thy
awe-inspiring majesty and beauty.

Peace be upon him who follows guidance.
Rith Allah al-Miisawt al-Khumayni
15 Rabt* al- Mawlad 1407 AH{198613

13 The author is referring to the month of RabT* al-Awwal; he has called it by the name al-
Mawliid in reference to the birth of the Prophet Muhammad.
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In the name of God, the Oft-Compassionate, the Ever-Merciful,
praise is for God, the Lord of all Realms; and may blessings be upon
Muhammad and his pure descendants; and may God’s condemnation be
upon all their foes until the day of reckoning.

O God, guide us on the straight path of humanity and free us from the igno-
rance of self-complacency and the error of self-conceit. Afford us entry to the

intimate gathering of the lords of spiritual ascension and the sanctified rank of
the possessors of discerning hearts, and cast from the sight of our inner eye the

dark veils of egotism (andaniyyah) and the glittering veils of egoity (inniyyah)!
so that we may attain the true ascension of the prayer (namaz) of the folk of
spiritual poverty (niyaz) and four times magnify God (takbir) in the four di-
rections? of the realm of matter (mulk) and the realm of the spirit (malakiit).2
Grant us the opening of the door of the hidden mysteries (al-asrar al-ghaybi-
yyah) and lift the veiling of aloneness (ahadiyyah) from our souls, so that we

may incline towards the whispered prayers of the folk of nearmostness {ah{

1 Anéniyyah and inniyyah are translated throughout the text as ‘egotism’ and ‘egoity’ re-
spectively. However, this being a text of gnosis, and the author being well-versed in the
terminology thereof, it should be borne in mind that both of these words hold further
meanings within the conventions of gnosis, Firstly, the word inniyyah is a homograph for
unniyyah, the Arabicisation of the Greek ewven (‘to be'), which refers in gnosis to the reali-
sation of existence as permanent. Thus the author is potentially evoking both meanings
whenever he uses the term, Thus he employs both of these terms simultanecusly in the
meanings given to them. Andnéyyah, meanwhile, refers to the reality to which everything
else is added. Thus it is that this pair of terms can render two very different dimensions
of meaning at any given point. Whilst the more literal meaning is retained in the English,
this should not be forgotten. See ‘Abd al-Razzaq al-Kashani, Jsgildhat al-siafiyyah, pp. 57-8.

2 The four directions (af-jihat al-arba‘ah) refer to the four compass points of North, South,
East, and West. Six directions (al-jihat al-sittak) are also sometimes mentioned and this
includes the vertical and horizontal scale of the realm of matter.

3 ‘Abd al-Razzaq al-Kashani explains mufk as the realm of witnessing (‘@lem al-shahadah)
and malakiit as the realm of the unseen (@lam alghayb). See al-Kashani, Tsjilahat
al-giafiyyah, p. 108, In the present translation malakit is rendered intermittently as ‘spirit,
‘angelic, or ‘heavenly’ and their derivatives, depending on context, rather than ‘unseen’
The word 'spirit’ is employed according to the OED in the sense of that which is incorpo-
real or immaterial as opposed to body or matter. Amongst other considerations, this is to
avoid confusion with the term ghayb, which Khomeini frequently uses and which is here
rendered as ‘unseen’. Mulk, meanwhile, is translated as ‘the realm of matter’ or ‘the realm
of dominion’ depending on the context.
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al-walayah) and attain the sweetness of the invocation (dhikr)* of the lords of
guidance.

Turn the attachment of our hearts away from occupation with other
things to occupation with you, and cover our eyes from the others, who are
the demons on the path of wayfaring, and by your ever-beautiful beaunty
(jamal al-jamil) grant them light, Truly, you are the bestower of guidance and
success.

And now, this wanderer in the valley of perplexity and unknowingness,
tied to the attachments of egoity and egotism, absorbed in the heady wine
of himself and self-worship, unaware of the degrees of immateriality and the
material dominion of being, sincerely intends to draw out in writing some of
the spiritual degrees of the great ones nearmost to God (al-awliya’ al-‘izam)
in this spiritual wayfaring and ascension of faith and gnosis. I myself am
content with putting into words and arrangements all the various degrees
and ascensions, although I have not acquired the adornment of any of the
moral and spiritual degrees of the folk of the heart. However, in accordance
with the saying, ‘I love the virtuous although I am not from amongst them,
I will adorn these pages with the remembrance of the beloved. Perhaps this
remembrance without thought and this form without meaning, coupled
with the displaying of wealmess and spiritual poverty, will canse the lords
of insight and the immaculate ones nearmost to God (al-awliya’ al-kumal),
peace be upon them, to glance upon this captive of hopes and desires and set
aright the lack in the remaining days of his life. Upon God is reliance.®

I have arranged these pages as an introduction, two parts, and an epilogue.

4 Invocation (dhikr), often translated as ‘remembrance) is a central concept in Islamic
thought and especially in gnosis. ‘Abd al-Razzaq al-Kashani supplies a ninefold classifica-
tion of the concept see al-Kashani, Istilahat al-safiyyah, pp. 277-8.

5 ‘When Khomeini alludes to the great ones nearmost to God and the immaculate ones
nearmost to God, he is referring to the infallible ones, which are the Prophet Muhammad,
his daughter, and the twelve imims.
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CHAPTER 1

The Degrees and Progressions of Man and the
Degrees and Levels of Prayer

Let it be known that, in so far as man has degrees (magamat) and progressions
(madarif),! we should consider him as having two degrees: one degree is that
of the world (dunya) and witnessing (shahddah), the other is that of the here-
after (akhirah) and the unseen (ghayb). One is the shadow of the Oft-Compas-
sionate (gill al-rahman) and the other is the shadow of the Ever-Merciful (zi/
al-rahim).2 In accordance with this consideration, regarding the shadow and
the bondsman, all the names of the possessor of the shadow and of the Lord
occur in the encompassment of the two names: the Oft-Compassionate and
the Ever-Merciful, 2s He has been pleased to say in conjunction with the noble
verse, ‘In the name of Aflah, the Oft-Compassionate, the Ever-Merciful'3 The
gnostics* have said: ‘Being manifests in% the name of Allah, the Oft-Compas-

1 On degrees and stations (mandzil) see ‘Abd al-Razzaq al-Kashani, Istilahat al-safiyyah,
Pp-107-8.

2 The concept of the shadow (zilf), here evoked in a Quranic citation and extensively em-
Ployed by Khomeini in his previous writings, is a far-reaching one, casting resonances as
far back as Plato’s parable of the cave. ‘Abd al-Razzaq al-Kashani gives a threefold classifi-
cation of zilf which is pertinent to what follows of Khomeini’s usage of the coneept. ‘The
shadow’ is relative being, manifest through the determinates of the possible archetypes.

‘The first shadow’ is the first intellect and ‘the shadow of God' is the perfect man realised
in the presence of oneness, See al-Kashinj, Istilahat al-sifiyyah, p. 184.

3 Q1.1

4 See Ibn al-‘Arabi, al-Futithat al-makkiyyah, Beirut, n.d, vol. 1, p. 102. Also see Khomeini's
commentary on this quote in Skarh du'@’ al-sahar, pp. 100-1.

5 The preposition ‘in’ here translates the preposition in the Arabic 6L Another possible read-
ing would be by, by means of, or through' If this latter reading is adopted then it would
mean that being manifests through the name of God and the meaning of the phrase
as a whole changes, For Khomeini's understanding of being (wujid) see Sharh du'@’ al-
sahar, pp. 19—21, 71—3; his Taligat ‘ald sharh fugis al-hikam wa misbah al-uns, pp. 13-5;
Misbah al-hiddyah ila al-khilafah wa al-waldyah, pp.26—7, 48, 51, 57-8, 6o, 68, 72, 76,
78-9. See also Sayyid Jalal al-Din Ashtiyani, Hasti az nagar-i falsafah wa Trfan, Tehran.,
n.d,, pp. 6-15; Ashtiyani, Sharhi-i muqaddimah-i gaysart bar fusits al-hikam, pp. 84-107;
Sayyid Haydar al-Amult’s Kitih nass al-nusiss, pp. 445-50. Khomeini explains this notion
of ‘being’ manifesting in the name of Aflah in his first work Shark du'@’ al-sahar in two
instances. In the first instance it is with reference to a tradition on the authority of Ak{
al-Bayt, ‘Through the ba being manifests and by the nugtah the worshipper (al-@bid) is
distinguished from the one worshipped {al-ma%id). In the second instance he quotes
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sionate, the Ever-Merciful' In the perfect man (al-insan al-kamif),® these two
degrees consist of the manifestation of the absolute divine volition (mashrah)
from the hidden places of the unseen aloneness (al-ghayb al-ahadi) to the grip
of matter, or the grip of the seventh earth—which is the veiling of humanity
in accordance with the methodology of the eminent gnostics—and this is one

the famous statement of ‘All, ‘Verily all that which is in the Qurdn is in the al-fitifah

and all that is in the alfatihah is in bismillah al-rahman al-rahim and all that is therein

is in the 44 and all that is in the b is in the rugfah (‘dot’) and I am the rugfah under the

bit’ See Sharh du'® al-sahar, pp. 23, 52, 88. These instances are referenced by the Persian

editors to the work Masharig anwar al-yaqin fi asrér amir al-mu'minin by al-Hafiz Rajab

al-Bursi, (Beirut, 1427 AH/2006, pp. 31, 35, 41, 56). Though al-Bursi has a chapter on this

matter and elaborates in detail the concept of the nugfah in his work, it may be useful

to refer also to the work of Dawiid b. Muhammad al-Qaysari (Mafla® khugis al-kalim fi
ma'Gni fusis al-hikam, pp. 32—3) where he quotes an oration of Ali, in which he states T

am the nugtah of the ba of bismillak, and Sayyid Haydar al-Amuli, who explains the man-
ifestation of being in the following manner, ‘In sum, the mysteries [of al-basmalah] are

net receptive to writing and composition; of this degree it is said, “Being manifests in the

bi of bismillah al-rahmdan al-rafim”, and it is said, “In the bd being manifests and by the

nugtah the worshipper (al-@bid) is distinguished from the one worshipped {al-ma'bid).”
The Prince of the Believers said: “By God! If I had willed I could burden seventy camels

with [the commentary of] the ba of bismillah al-rafman al-rahim.” He also said: “T am the

nugtah under the ba." This is because he is as the nugfa# is in relation to the first determi-
nation (al-ta'ayyun al-awwal), which is the light of the Muhammadian reality, due to his

[the Prophet’s] saying, “The first that God created was my light, called the Ever-Merciful

{(al-rahim)", and due to his saying, “Ali and I are from one light” For the prophet is like

the ba and Ali is like the rugtak beneath it For the b cannot be determined save by

the nugiah; just as the Prophet does not achieve perfection save through [the degree of]

nearmostness (walayah) even though the nearmost one (wali) is lesser in rank than the

Prophet. It is to this that the Prince of the Believers alluded to when he said “Knowledge

is a nugfah of which the ignorant made much (kathiharaha)” He means that real knowl-
edge is a nugfeh; to wit the attainment of real knowledge (al-%m al-hagig?) depends upon

the knowledge (@l-if#ila") of this nugtah and the manner of its manifestation (guhiir) and

its manifestations (magahir) and their levels (mardtib). However, the ignorant made

much of it [along with] the denial of its occupant {(sahibuhd). And to whomsoever God

assigns no light, no light has he (Q.24:40). That is the bounty of God; He gives it to whom

He will, and God is of bounty abounding (Q.62:04)’ See al-Amuli, Jami* al-asrar wa man-
ba‘al-anwar, pp. 564-5.

6 The perfect man is another long-standing concept in gnostic discourse which Khomeini
employs in this work. In the Shi'l usage it is a particular way of conceptualising the infalli-
ble Prophet and imams. See Khomeini, Ta igat ‘ald sharf fusis al-hikam wa mishah al-uns,
pp. 68 and 138; Kamil Mugtafa al-Shaybi, al-$ila bayn al-tasawwuf wa al-tashayyu’, grd
ed,, Beirut, 1982, voL 1, p. 484; Hasan Zadah Amull, al-Insan al-kimil fi nahj al-balaghah,
tr. (from the Persian) ‘Abd al-Rida Iftikhari, Qum, 1416 AH/1995; Muhsin Fayd Kashani,
Kalimat makniinah min uliim ahl al-hifana wa al-ma'rifah, ed. ‘Aziz Allah al-‘Atjard al-
Quchani, Tehran, 1342 sB/1383, pp. 116—93.
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of the two arcs of being,” and from the grip of the inundation of the divine
effusion ( fayd) to the utmost limit of the unseen volition and the absolute-
ness of being, which is the second arc.® Thus, the perfect man, in accordance
with these two degrees, to wit the degree of witnessing and manifestation ac-
cording to the oft-compassionateness (rakmaniyyah), and the degree of the
unseen and manifestation according to the ever-mercifulness (rahimiyyah), is
the complete circle of being.® ‘Then he drew nigh and came down, till he was
two bows"-length or even nearer™ One of these two is the reality (hagigah) of
the night of measure (laylat al-qadr)!! and is the mystery thereof, for it is the

7

10

11

Khomeini here is alluding to the degree of the alone (ahad) when he says ‘unseen alone-
ness’ {al-ghayb al-ahadi). He explains in Sharh du'd@’ al-sahar (p.23) that it is through

absolute divine volition (mashrah) that the manifestation of being occurs. This he sup-
ports by the tradition of al-§adiq that God created volition by itself (bi-nafsiha) and then

He created things through volition (Sharfk du'd’ al-sahar, pp. 78, 98-101, 104, 106-7).
Also see al-Kulayni, al-Kafi, vol.1, p. 8, note 51 and al-Sadiq, al-Tawhid, p. 339. For the

divine will (al-inddah) understood as the divine act and volition (af-mashrah) as a crea-
tion through which things are created see al-Kulayni, al-K3fZ, vol. 1, pp. 109—10. Also see

his note in Misbah al-hidayah ila al-khilafah wa al-wilayah, pp. 61, 65-6. These subtleties

should be borne in mind in order to follow Khomeini's thought; see Misbah al-hidayah

ild al-khildfah wa al-wildyah, pp. 19, 45-7, 49, 61-2, 65, 79. Furthermore, he states that

the divine act is His volition (Sharh du'a’ al-sahar, pp. 100, 106-7) and he also notes that

absolute divine volition is described as the holy effusion (al-fayd al-muagaddas), the

broad mercy (al-rafunah al-wasiah), the greatest name {(al-ism al-aam), the absolute

Muhammadian nearmostiness (alwaldyah al-mutleqah al-muhammadiyyah), and the

degree of ‘Ali (al-magam al-‘alawiyyah). See Khomeini, Sharh du'a’ al-sahar, pp. 17-8.
See also AshtiyanTs introduction to Khomeini, Mishah al-hiddyah U8 al-khildfah wa al-
wilayah, pp. 17-8. The arc of being alluded to here is the descending arc of being (al-gaws

al-nuzali).

This is the ascending arc of being (al-gaws al-su‘adi). Divine effusion (al-fayd al-ilahi) is

divided into two. One is the most holy effusion (af-firyd al-agdas) and the other is holy
effusion (alfayd al-muqgaddas). It is through the former that the permanent archetypes

are realised within the divine knowledge and through the latter they are realised in the

external world. See al-Qaysari, Matla® khusis al-kalim fi ma'ani fusis al-hikam, pp. 15-9.
Also see al-Bursi on the discussion of the reality of the nugiah which he calls the first effu-
sion in Mashariq anwar al-yagin fi asrdr amir al-nugminin, pp. 41, 43—4. When Khomeini

uses the term ‘absoluteness of being’ here he is referring to the [evel of the divine essence.
Khomeini's remark on al-QaysarT’s writings on the reality of being discussed above in the

translator’s introduction should be borne in mind here.

Q.53:8. Khomeini here is alluding to the degrees of even nearer (aw anda), suspend-
ed-hung {(al-tadaila), and two bows'-length (g@ba gawsayn). He returns to the discussion

of these degress in part 2, chapter g. For his explanation of the degree of even nearer see

Sharh du'@ al-sahar, p. 15, and for the degree of suspended-hung see Sharh du'a’ al-sahar,
P-17.

This is a reference to what is alluded to in siraf al-Qadr, Q.98:1—5. The night of measure
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sun of reality within the veiling of determinates (ta‘ayyunat). The other is the
reality of the day of resurrection, for it is the coming forth and dawning thereof
from its veiling, and these are the entire day of divinity.

And from the consideration of man having three degrees: firstly, there is
the degree of material dominion (mulk) and the world (dunya); secondly,
the degree of the isthmus (barzakh);'2 and thirdly, the degree of the intellect
(‘agf)'® and the hereafter (Gkhirah). In the perfect man these three degrees
are: a degree of the determinates of manifestation (ta'ayyunat al-mazahir);
a degree which is the degree of the absolute divine volition (al-mashiah
al-mutlagah), which is the isthmus of isthmuses (barzakh al-bardzikh)* and,
according to one consideration, the degree of the thin cloud (‘@ma’);! and a
degree which is the degree of the aloneness of the assemblage of the names
(magam ahadiyyah jam al-asma’).’® These three degrees are alluded to in
the noble verse, ‘In the name of Alfah’, where ‘Allak’ alludes to the degree of

is identified with the person of Fatimah, the daughter of the Prophet. As noted in the
introduction, it is through the means of Fatimah that the eventide prayer is performed.
Qadi Sa7d Qummi in his Sharh tawhid al-sadiig explains that the reason why Fatimah is
linked to this time is that she is the divine night and the night of measure (laylat al-gadr).
He cites a tradition from Ja'far al-3adiq, as recorded by the early exegete Furét b. Ibrahim
al-Kafi, that he said: ‘The night is Fatimah the radiant, and the measure is God the exalted.
Thus she is the night of God (laylat Allah). See Qummi, Sharh tawhid al-sadig, p. 6o0.
Also see Khomeini, Ta¥igat ald sharh fusizs al-hikam wa misbih al-uns, p. 61.

12 The isthmus is the locus whence comes forth the sides of oneness (afwakdak) and
multiplicity (al-kathrak), and it is the reality of man (al-hagigah al-insaniyyah). A com-
prehensive discussion of this may be found in al-Fanar, on whom Khomeini writes a
commentary and who must be considered an important source. See al-Fanari, Misbah
al-uns, with various glosses, ed. Muhammad Khwijawl, Tehran, 1374 sH/1995, pp. 205,
232. For the concept of the reality of man see al-Kashanj, Isgilahat al-sifiyyah, p. 149.

13 See al-Kashani, Igpilahat algafiyyah, p.14g; al-Fanarl, Misbah af-uns pp.191—9g;
Khomeini, Sharh du'a@’ al-sahar, p. 8o.

14  Al-Fanari describes the perfect man as the beloved of God {mahbib al-hagq) and the
isthmus of isthmuses (barzakh al-bardzikh). See al-Fanari, Mishah al-uns, p. 270.

15  The degree of the thin cloud is derived from the Prophet’s answer to the question of where
God was prior to creating, He was in a thin cloud’ (kana fi ‘ama’). Khomeini notes the dif-
ference of opinion regarding this matter, pointing out that some have seen this as alluding
to the presence of aloneness (al-hadrah al-ahadiyyak), whilst for others it concerns the
presence of oneness (al-hadrah al-wahidiyyah). Khomeini himself, however, maintains
that the term alludes to the presence of the most holy effusion (hadrah al-fayd al-agdas).
See Khomeini, Mighah al-hidayah ilg al-khilafah wa al-wilayah, pp.29-30; Shark du'@’
al-sahar, pp. 72—3. See also al-Fanarl, Mighdh af-uns, pp. 200-8; al-Qaysari, Matla“ khugis
al-kalim fi ma'ant fugiis al-hikam, pp. 32—3; Ashtiyani, Sharf-i mugaddimah-i qaysari bar
Jusits al-hikam, p. 432; Kashani, Isilahat-i safiyyah, pp. 1489

16 See al-Fanarl, Mishah al-uns, p. 562.
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the aloneness of assemblage (magam ahadiyyah al-jam?),"" ‘the name’ (ism)
alludes to the degree of the greater isthmus (al-barzakhiyyah al-kubra),® and
the determinates of ‘oft-compassionateness’ and ‘ever-mercifulness’ allude to
the divine volition.

And from the consideration of man having four degrees: these are the
realm of dominion (mulk), the realm of the spirit (malakit), the realm of
invincibility ( jabariit), and the realm of divinity (lahit).’®

And from the consideration of man having five degrees: these are absolute
witnessing (al-shahadah al-mutlagah), the absolute unseen (al-ghayb
al-mutlaq), relative witnessing (al-shahadah al-mudafah), the relative unseen
(al-ghayb almudaf), and the degree of comprehensive being (al-kawn
al-jami*). These correspond to the five presences (al-hadarit al-khamsah)
employed in the language of the gnostics.20

And from the consideration of man having seven degrees: they are known
in the language of the gnostics as the seven citadels of love (shahr-i ishq)?! or
the seven climes of being (agalim al-wujid).22

And from a detailed consideration, man has a hundred or a thousand
stations (manzif); the detailing thereof would be beyond the capacity of this
brief treatise,23

17 See Khomeini, Misbah al-hidayah ila al-khilafah wa al-wilgyah, p. 51; al-Fanan, Mishah
al-uns, p. 526.

18  See al-Fanan, Misbaf al-uns, p. 506; Khomeini, Mishdh al-hidayah ila al-khilafah wa al-
wildyah, pp. 20, 45,67, 75.

19  ‘Abd al-Razziq al-Kashani explains mulk as the realm of witnessing (‘alam al-shahadah)
and malakit as the realm of the unseen {@lam al-ghayb). See al-Kashani, Isfilahat al-sifi-
yvah, p. 108.

20 For both the fourfold and fivefold classifications see al-Qaygarl, Matla® khusay al-kalim
ft ma'ani fusiis al-hikam, pp. 23—4; al-Fanarl, Misbah al-uns, pp. 203, 231, 262-3, 287,
349-51, 373, 539, 593, 708; Ashtiyani, Sharh mugaddimah-i qaysart bar fusis al-hikam,
PP- 268—95; Khomeini, Sharh du@’ al-sahar, p. 120; Tatigat ‘ala sharh fusas al-hikam wa
Misbah al-uns, pp. 32—3. See also William Chittick, ‘The Five Divine Presences: From
al-Qunawi to al-Qaysari, in Muslim World 72 (1982), pp. 107—28.

21 This seems to be an allusion to a line from Riimi wherein he laments, 'Haft shahr-i ishqra
Attar gasht | ma haniiz andar-i kham-i yek kiiche’'Tm' {‘Attar wandered the seven citadels
of love | In a single winding alley yet we remain). This, in turn, evokes the seven valleys
through which the wayfaring birds progressed towards their goal in ‘Aftar's most celebrat-
ed work, Mantig al-tayr (‘The speech of the birds').

22 The division of the world into seven geographical regions is a common motif in Islamic
literature and elsewhere, as is that of seven earths corresponding to the seven heavens.

23  See for example Khwajah Abdullah al-Ansari, Manazi al-si@’irin, Beirut, 1408 AR/1988,
wherein al-Angar gives one hundred such stations. Khomeini begins with man and
the degrees of man because, discussing as he is the prayer of man, this work concerns
primarily the arc of ascent, the upward progression of the prayer of the servant towards
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As far as prayer (namaz) is concerned, which has a universal and pre-
dominant® position amidst all acts of worship (%bdadat) and divine rituals
(al-mandsik al-ilahiyyah), it concurs step by step with these degrees, for all
the spiritual degrees of man are in accordance with his mystical journey,
from the point of descent into the realm of material dominion, which is the
dark abode of the soul (rafs), to the furthest limit of true spiritual ascent,
which is the arrival (wugiz/) at annihilation in God.25

Prayer is the heavenly steed (burag) of wayfaring (sayr) and the fluttering
wings (rafraf) of ascension for the folk of gnosis and the lords of the heart.
Each one of the folk of the wayfaring (sayr wa suliik) unto God has their
own specific prayers, and each one has a lot and share thereof according to
their own degree. In the same way, all other rituals such as the fast (sawm)
and the pilgrimage (hajj) are also like this, although they do not possess the
universality of prayer; ‘The ways to God are as many as the breaths (anfas)
of the creatures’?® For those who have not reached this degree, for them is
no lot from their prayer; but rather the individual of any realm or degree
(nash’ah wa magam), if he does not abandon the mount of prejudice and
egotism, denies the existence of the other levels (maratib). Furthermore,
he who is convinced of this considers the other degrees {magamat) to be
useless and poeintless. In the same way, the one who has not arrived at these
levels {maratib) and degrees (magamat) of man (insaniyyah) and who has

hiz Lord, through the three unities as discussed in the introduction. The prayer of the

Lord commences with the oneness of essence and closes with the oneness of actions, In

the servant's prayer the opposite is the case, rather it commences with the oneness of
actions and progresses through the oneness of names to end with the oneness of essence.
Otherwise conceived it may be said that the servant’s prayer rises towards the Lord above,
whilst the Lord’s prayer descends towards His servant. This rising and ascending is also

referred to as the arcs of ascent and descent, as discussed earlier. See Qadi SaTd Qumuni,
Rith al-salat, in al-Arba‘miyyat li-kashf anwar al-qudsiyyat, pp. 4g—50. Khomeini will re-
turn to this matter in depth in part 1, chapter 6 and in part 2, chapter 6.

24  Theword @midiyyat has been translated here as ‘predominant’; the author here is basing
his understanding upon the well-known tradition 'af-salat ‘amiid al-din’ ('Prayer is the
pillar of religion’), taking the term @miid and using it adjectivally.

25  Khomeini throughout this work refers to the concept of arrival (wugil). For a full appre-
ciation of this notion recourse should be made to ‘Abd al-Razzaq al-Kashani, who quotes
the following tradition from Ja‘far al-Sadiq, "Whosoever knows parting from arrival, mo-
tion from stillness, he has reached firmaness in unity (tawhid). See al-Kashani, Isjilahat
al-siafiyyah, pp.76—7. Annihilation {fana’) and its opposite, subsistence (bagd’), are
concepts which the author employs throughout the text in various contexts, For an expla-
nation of the two concepts and their relationship see the detailed note by ‘Abd al-Razzaq
al-Kashani, See al-Kasham, Igilahat al-sifiyyah, p. 367.

26  *See Muhsin Fayd Kashani, m al-yagin, Qum, 1400 AH/1980, vol. 1, pp. 14, 32.
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not extracted himself from the veiling of egotism will make denial and will
think nothing of the ascensions and ways (ma‘arij wa maddarif) of the folk of
divine knowledge and the ones nearmost to God. This very thing is one of
the greatest impediments in the wayfaring to God and one of the foremost
obstacles to the spiritual risings and spiritual degrees, which keep the com-
manding soul (af-nafs al-‘ammarah),?” on account of its love for itself and
the vanities of this world, in the veiling of darkness. Furthermore, such an
individual is aided by devilish whispered temptations causing him to cling
to the earth, so much so that sometimes he begins to reckon that the prayer
and fasting of the immaculate ones nearmost to God is like his own prayer.28
Or, if he upholds any distinction, he confines it to the exoteric disciplines
of their prayer such as Qurianic recitation {gira@'ah), lengthy bowing (ruka"),
prostration (sujid), and other such acts which are the outer form of prayer.
Again, if he progresses a little further from this point, he deems the ultimate
distinction to be the attention of the heart at the time of prayer and the med-
itation on its customary meanings and concepts, without having himself any
awareness of the presence (hudiir) of the heart, the levels, and the mysteries
thereof, or the means of realising it. Moreover, he is not even concerned, at
the least, to realise the presence of heart according to the measure that he
has carved out for himself, nor to remove the impediments to it, nor to realise
its requisites.

Furthermore, the prayer of the nearmost to God, peace be upon them,
cannot be understood by our erroneous impressions. The first level of their
worship, which is the general and normal degree, is the worship of the free.
Moreover, for them there are other degrees (magamat) and ways (madarij)
amidst this wayfaring to God, some of which we will point out in the follow-
ing pages.

In sum, just as for prayer there are degrees and levels, so at every level
the prayer of the one who is praying will be much different to that at other
levels. Similarly, his degree will be much different to other degrees. So, as long
as man is in the form of man and is in formal terms a man, then equally his
prayer is a form and is in formal terms a prayer. The benefit of this prayer is
only that it is correct and that it fulfils formal Islamic law in the form that
attends to all its parts and conditions correctly; however, this is neither
acceptable at the threshold of the court nor approved by the soul (pasand-i
khatir). Yet, if he takes steps from the exoteric level to the esoteric and from
form to meaning, then his prayer would also find reality in every degree that
27  Qu2:53. For al-nafs, al-nafs al-‘ammarah, al-nafs al-lawwamah, and al-nafs al-mutma’in-

nah see al-Kashani, Igtilahat al-gifiyyah, pp. 114-6.
28  Here Khomeini alludes to the fourteen immaculate ones, i.e., the Prophet, his daughter
Fatimah, and the twelve imams.
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he verifies. Therefore what has been alluded to before, that the prayer is
the mount of traversing and the heavenly steed of wayfaring to God, would
reflect this subject. Thus, as long as the prayer of man is in the form of prayer
and man has not verified the level of the esoteric (batin) and its mystery, then
man is also in the form of man and has not verified the reality of this. So, the
scale for the perfection of humanity and its reality is its ascension through
true ascent and its rising up to the summit of perfection and arrival at the
portal of God by means of the ladder of prayer. Therefore, for the one who
believes in the Truth (hagq) and the reality (faqigah) and for the one who
traverses unto God on the steps of gnosis, it is necessary that he prepare
himself for this spiritual journey and this faithly ascension, and he should
take with him whatever equipment and provision, daily fare, and aid are
necessary for the way, and that he remove from himself all those things that
hinder and obstruct the wayfaring, and traverse this path with the divine
legions and the companion who is in agreement as to this path, in order
that he may remain safe and secure from the devil and his troops, who are
the brigands on the path of the way to the arrival (wugif). After this, we will
expound on companionship and the companion, and expound on the divine
legions in the mysteries of the call to prayer (adhdn) and the second call to
prayer announcing the commencement of prayer (igamah).

Our main purpose in this chapter is to point out that for prayer, or rather
all acts of worship (ibadat), apart from this form, shell, and metaphor, there
are other aspects such as the esoteric, the kernel, and a reality. This is known
by way of the intellect (‘agf) and there are numerous examples of evidence
for it by way of transmission (nag(). The mention of all of that is beyond the
capacity of these pages and we will grace these pages only with the mention
of some of them.

From them comes the well-known tradition which says, ‘Prayer is the
ascension of the believer.?® Contemplation and reflection upon this well-
known tradition opens doors for those initiated folk who contemplate it,
most of which we are veiled and excluded from, All the previous explanations
can be drawn from this noble tradition.

And from them comes the following noble tradition from a/-Kafi with a
chain of transmission to Abii ‘Abd Allah, peace be upon him.3? He said:

Verily service ( tbadah) is threefold: there are people who serve God, may
He be honoured and glorified, in fear and so that is the service of the vas-
sal; and people who serve God, may He be blessed and exalted, seeking
29  “Muhammad Baqgir Majlisi, I'tigadat, 1321 $8/1g42, p. 29.
30 Thekuwnyahhere refers to Imam Ja'far al-$adiq (not Abii ‘Abd Allah Imém al-Husayn), as is
usual in Aadith literature.



THE DEGREES AND PROGRESSIONS OF MAN 21

reward and so that is the service of hirelings; and people who serve God,
may He be honoured and glorified, loving Him and so that is the service
of the free, and that is the most excellent service.31

It has been reported in Wasa'il al-shi'ah from the sources Tlal, Majalis, and
Khisal by al-Shaykh al-Sadiiq,3? through the chain of transmission, from the
object of resort3® (hadrat), Imam al-Sadiq, may the blessings of God be with
him, that he said:

Verily, the people who serve God, may He be glorified and exalted, are of
three kinds: and so a group serves Him desirous of his reward and so this
is the service of the covetous and this is greed. Others serve Him fearful
of the fire and so this is the service of the vassals and this is fear. However,
I serve Him loving Him, may He be glorified and exalted, and so this is the
service of the generous. And this is the security in accordance with what
God, may He be glorified and exalted, has said: ‘And they are secure from
the fear of that day3* And God, may He be glorified and exalted, has said:
‘Say: “If you love God, follow me; God shall love you and He shall forgive
your sins.”# ‘Whoever loves God, may He be glorified and exalted, God
the High will love him, and whoever God loves will be saved.’36

Similarly, a report containing similar content has been recorded in the Nahj
al-balaghah.3” And of that is the word of the Noble Envoy, ‘Serve God as if you
see Him, for though you do not see Him, He sees you.*® This alludes to two
degrees (maqgam) of the presence of the heart regarding the one who is served

31 Al-Kulayni, a/-Kagfi, vol. 11, p. 84.

32 Mubammad b. ‘Ali b. Babawayh al-Qummi, also known as al-Shaykh al-Sadiig
(d. 381 aH/go1).

33  The words hadrat and janab are honourific epithets with which Khomeini precedes the
names of the infallible imams or those to whom he accords the greatest respect, as is
the norm in the Arabic, Persian, Urdu, and Turkish literary traditions. They have here
both been translated as ‘the object of resort) as noted by E. W. Lane in his Arabic-English

Lexicon.
34 Qz78a.
35 Qa1

36  Tbn Babawayh, Tal al-shard’; p. 12; the last sentence of this extract is a tradition attribut-
ed to the Prophet. *Ibn Babawayh, al-Khigal, ed. ‘Ali Akbar Ghaffar, Qum, 1342 58/1963,
. 188 and al-Hurr al-‘Amili, Was@i al-shiah, vol. 1, p. 45.

g7  * AVRadi, Nahj al-balighah, hikmah 229.

38  *Muhammad Bagir Majlisi, Bikar al-anwdr, Beirut, 1403 aH/1983, vol. Lxx1v, p. 74; Radi
al-Din Hasan b. Fadl Tabarsi, Makarim al-akhlag, ed. Mubammad al-Husayn al-Alami,
Beirut, 1392 SH/1972, p. 459.
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(ma‘bid), and this is as follows: in addition, it has been reported of the Prophet
that he said: ‘Surely, two men of my wmma#h, standing in prayer, their bowing
and prostrations are one, whilst the difference between their praying is as the
difference between the earth and the heavens.#?

It is reported of the object of resort, the Prince of the Believers, peace be
upon him, that he said:

Tiiba*? is for whomsoever is sincere in their service and supplication to
God, who does not occupy his heart with whatever his eyes see, who does
not forget the invocation of God with what his ears hear, and whose heart
is not aggrieved by what is given to another.#!

Later we shall mention sincerity (ikhias).

Thus, through meditating upon these noble traditions and through con-
templating the state of the imams of guidance, God's peace be upon them,
some of whom, during the time of the fulfilling of the divine trust, went pale
and would begin to tremble, and some of whom went beyond the self and
became completely unaware of anything other than God until they forgot
the material domain of the body and the material realm of their own being,
it is understood that the reality of these acts of divine service and compre-
hensive example, which released these holy winged beings (al-ta'ir al-qudsi)
from the constraints of the cage of nature and arranged them according to
the perfect Muhammadian unveiling, may the blessings of God be with him
and his descendants, which was revealed to his holy heart,*? are not the
same as worldly form and exoteric material appearance. For any knowledge-
able scholar or layman who can read the alphabet is able, given the correct
conditions and the perfect formal terms, to establish this form and to come
out well from the obligation without the need for the changing of colour to
such an extent, the trembling of the nerves, and fear and dread of failings and
shortcomings.

And with this we will end the chapter by mentioning a tradition and that
should suffice for anyone who ‘has a heart or listens and is a witness'43

The striving wayfarer, the gnostic, Sayyid b, Tawiis,** may God be pleased

39  “Majlisi, Bifar al-anwidr, vol. Lxoo, p. 249.

40  Tibais the name of a heavenly tree.

41 * Al-Hurr al-‘Amili, Was@'d al-shf'ah, vol.1, p. 43.

42  The possessive pronoun here refers to the Prophet.

43 Q5037

44  His full name is ‘Ali b, Miisa b. Ja'far b. Muhammad b. Tawis {d. 664 AH/1266); he is some-
times referred to as Radi al-Din, and also in short as Thn Tawiis, as he is referred to by the
author and the Persian editors of this text.
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with him, reports in his book, Falah al-s@’il, that it is reported in the tradition
that Rizam the client of Khilid b. ‘Abd Alldh,* who was from amongst the
wretched, questioned Imam Jafar b. Muhammad, peace be upon them, in
the presence of Abu Ja‘far al-Mansiir,*® regarding prayer and its ordinances
(hudad).

And so he, peace be upon him, said: ‘For prayer there are four thousand
ordinances; you have not fulfilled any one of them.’

He said: ‘Tell me what it is not permitted to abandon of it and save by
which prayer is not complete?’

And so he, peace be upon him, said:

Prayer is not complete save for the master of full cleanliness, who has

attained fullness,#? not a slanderer and deviator, he knows and so is hum-
ble and steadfast, and bhe stands still between renunciation and covet-
ousness, fortitude, and anguish, as though the promise has been wrought
forth for him and the threat has befallen him; he has given away his goods,
typified his aim, spent his heart’s blood in God, turned the way towards

Him, not distracted by distractions, and cut off the clinging of concerns

from anything other than the One to Whom he betakes himself, and

towards Whom he comes and from Whom he seeks help. And so when

he comes forth with this, then this is the prayer that prohibits him from

foulness and abomination.*8

The explanation of this noble tradition in accordance with the way of the folk
of gnosis and its application to the principles and degrees of prayer would be
lengthy. In respect of some of these degrees, we may allude to them through
some of its phrasing. If these four thousand ordinances, which the object of
resort, Imam al-$adiq, peace be upon him, spoke of, were according to the ex-
oteric ordinances and the disciplines of formal terms he would not have said:
‘you have not fulfilled any one of them, because it is known that anyone can
establish the disciplines of the formal terms of prayer. Truly, the cutting of ties
from anything other than God (hagqq), the arrival in His presence, the spending
of the heart’s blood in His way, and the abandoning of other and otherness
instantaneously, is a matter which is not accessible to anyone save the folk of
the divine gnoses (ma‘arif), the immaculate ones nearmost to God, the lovers

45  Rizam's full name was Rizim b. Muslim. He is said to have been saved from the cruelty
of his master by Imam al-§adiq. See Abii Jafar Muhammad b. al-Hasan al-Tasi, Fhtiyar
ma'rifat al-rijal al-ma‘rif birijal al-kashshi, Tehran, 1382 su/2003, p. 407.

46  Thisis areference to Aba Jatfar al-Mangiir {(d. 158 AH/775), the second ‘Abbasid caliph.

47  From the apparent meaning it could be argued that he is alluding to the coming of age.

48  *“Alib, Masa b. Ja'far b. Muhammad b, Tawiis, Falih al-sa’il, Tehran, 1382 AH/1962, p. 23.
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(muhibbiin), and ones drawn to the divine grace (majdhiibiin).*°

Tiiba for them, again Tiba for them,

Their graces pleasant for the lords of grace.

49

For further details on being drawn to the divine grace see al-Kashani, fstilahat al-siafiyyah,
p- 65.



CHAPTER 2

On the Prayer of the Wayfarer and the Perfect
Nearmost One

It is clear and manifest to the lords of the divine gnoses that the prayer and

other rituals of the man traversing and wayfaring unto God are much different

from those of the immaculate one nearmost to God, who has reached the end

of the traversing and who has attained the furthest limit of the perfect ascen-
sion and spiritual and immaterial ascent, and has stepped into the intimate

gathering, suspended at two bows’-length, for the prayer of the wayfarer, whilst

he is wayfaring and traversing unto God, is his heavenly steed of ascension and

the fluttering wings of arrival. And after this arrival, his prayer is the chart of
theophanies and the face of witnessings of the beauty of the Beloved without

exerting his deliberation in its constitution; rather it is the diffusion of the rul-
ing (fukm) of the unseen through the witnessing and the manifestation of the

marks of the esoteric on the exoteric. As the authorities from amongst the phi-
losophers have said concerning the particularity of the ordering (tadbir) of the

intellectual realm (al- @lam al-‘aqli) in relation to the material realm, given the

fact that the superior does not turn towards the inferior, it is subordinate and

appointed. Or rather, according to the lords of the heart and the lords of gnosis,
these arrangements of divine rites are the consequence of the theophanies of

the divine names, attributes, and essence. In sum, those drowned (mustaghriq)

in the witnessing of the ever-beautiful beauty (jamal al-jamil) realise the un-
seen theophanies, which are achieved through the movements of yearning in

the secret of the heart and those mysterious quickenings of the heart produce

marks in their material dominion. These marks are in accordance with the

manner of the theophanies, which concur with any one of the rituals and acts

of worship and, despite this, they give no independent attention to the manner

of any one of them and they do not change any part or condition in terms of

the formal discipline, making them neither greater nor lesser, nor contrary to

the assigned legalities. Just so, the Seal of the Envoys, may the blessings of God

be upon him and his descendants, in his prayer during his heavenly ascension,
as a result of seeing the sublime lights and the unseen essential theophany, fell

into prostration and lost consciousness. We shall allude to this later.

An example of this spiritual attraction (al-jadhbah al-rihiyyah) and total
annihilation (al-fana’ al-kulli) is the state of the amorous one drawn to divine
grace and his amorous movings or the complete enmity of the foe and his
hateful movings, for neither the movings and nor the proceedings of either
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one are based on deliberation and rational premises. In the art of amorous
discourse the amorous one must not arrange rational premises, but rather the
reality of love itself is a fire which arises forth from the heart of the amorous
one, and the torch of that fire enflames his esoteric and exoteric state both
mysteriously and overtly. Thus, the theophanies of love in the mystery of the
heart appear in the form of amorous discourse in the exoteric state; ‘flows
forth from the pitcher that which is within it'! In the same way, for the one
drawn to the degree of oneness and amorous for the beauty of the eternal,
the esoterical theophanies of the beloved and the loving theophanies of the
lover, which manifest by coming forth in his exoterial material dominion and
which take a form in the realm of his witnessing, also shapes the chart of
prayer. If anything other than these wroughtings and states, which assisted
the resort of refuge, the true one drawn to divine grace and the one of actual
arrival, the final majestic envoy, may the blessings of God be upon him and
his descendants, in this spiritual unveiling and amorous befriending, brings
about another state for anyone or achieves another wroughting, then it is
surely the sign of the devil's doing. This means that the wayfarer in his way-
faring still has vestiges of egotism, selfishness, and self-conceitedness, and he
must remedy himself and emancipate himself from the path of error. Thus
the prayer that is attributed to some of the gnostics, the prayer which they
say in silence, in which, according to a special arrangement, they utter the a
of All@h first, then the [a, then the ha and after that the whole name is pro-
nounced in a special sequence corresponding to the five presences, on the
supposition of the correctness of the attribution, derives from the ignorance
of whomsoever has made up this meaningless concoction.

In sum, there is no unveiling more perfect than the unveiling of the Seal
of the Prophets, may the blessings of God be upon him and his descendants,
and no spiritual wayfaring truer or more correct than his. So, it is necessary to
let go of other meaningless constructs, which come from the minds of those
who possess no intelligence yet claim guidance and gnosis.

The perfect gnostic, our master, the excellent Shahabadi,? may my soul be
a ransom for him, said:

The aim of all acts of worship is to spread the praise of God, august is
His majesty, as far as the realm of material dominion of the human body.
Just as for the intellect there is a portion of knowledge and praise of the
degree of lordship, for the heart there is a portion, for the chest there isa
portion, and also for the material dominion of the human body there is a

1 This is the second half of a distich from a poem by Baba Afdal al-Din Kashani, the emi-
nent Persian philosopher and poet.

2 This is a reference to Mirza Muhammad ‘Ali Shahabadi. See translator’s introduction,
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portion, which are these rituals. And so, fasting is the praise of God for His
transcendent majesty (samadiyyah) and the manifestation of His praise
for His holiness (quddiisiyyah) and gloriousness (subbithiyyah). Similarly
prayer, which holds the degree of the totality of aloneness (af-ahadiyyah
al-jam‘iyyah) and the aloneness of totality (al-jamyyah al-ahadiyyah), is
the praise of the holy essence by all His names and attributes.

That is the end of what he said, may his shadow endure.

Thus, from the explanations above, it is understood that the notion that is

upheld by some of the Stifis>—that prayer is a means of ascension and arrival
for the wayfarer and that after arrival the wayfarer becomes needless of the
rituals—is an absurd matter without foundation and is crude imagination
without reason and is contrary to the way of the folk of God and the lords of
the heart and it comes from ignorance of the degrees of the folk of gnosis and
the perfections of the ones nearmost to God. We seek refuge in God from that.

3

This is the first of four instances where Khomeini mentions $ifis and §afism, and in
all these instances it is clear that he is distancing the matters upon which he expounds
in his writings from the label of Sifism, and also from the beliefs and practices which
are commonly associated with that label in his religious and intellectual milieu. The
tendency within ShiT thought to distance the gnostic tradition from farigaf Sifism and
to delegitemise the latter dates at least from the Safavid period. See for example Sadra,
Kosr agnam aljchiliyyah ft dhamm al-mutasawwifin, ed. Muhammad Taqi Danishpazhibh,
Tehran, 1340 8Hf1g61.



CHAPTER 3

On the Mystery of the Prayer of the Folk of Gnosis

It is clear that prayer is composed, in accordance with the form of its mate-
rial dominion, of postures (awda‘), positions {kayat), invocations (adhkar),
Qurianic recitation (gir@'ah), and supplications (ad'iyyah), although in terms
of its reality and heavenly (malakitiyyah) form it has unity (wahdah) and sim-
plicity, and the closer it becomes to the horizon of perfection, the more perfect
its uniqueness becomes until it ends in the ultimate perfection, and that is the
realisation of the greater resurrection (al-giyamah al-kubra) thereof. Later on
we will allude to this matter, God willing. The unity (wahdah) of the forms of
the material dominion is subject to the unity of the unseen heavenly (malaki-
tiyyah) forms, which are fixed in their own place. The realisation of the total
oneness (al-wahdah al-tammah) of the forms of the material dominion comes
through their annihilation in the esoteric of the heavenly realm (batin al-
malakiit), which is described as the lesser resurrection {(al-qiyamah al-sughra).!
For each one of the postures and invocations are detailed mysteries, some
of which, God willing, after this, as far as is possible and as is required, we
shall explain; at this point, we shall content ourselves with mentioning the
general mystery of the prayer of the folk of gnosis and the folk of God. This
is the realisation of true ascension, immaterial (ma‘nawi) proximity, and the
arrival at the degree of essential annihilation, which is realised in the posture
of the second prostration (sajdah), which is the annihilation of annihilation,
and in the invocation ‘Thee only we worship,2 which addresses His presence.,
Similarly, the raising of the head from the last prostration until the invocation
of peace (salam), which is a sign of encountering His presence and return-
ing from the journey, is a return to multiplicity while being secure from the
veilings of multiplicity and subsisting with the Real (hagq). In the invocation
‘Keep us steadfast on the straight path'® is a returning to oneself and a realisa-
tion of awareness after self-effacement (al-sahw ba'd al-mahw),* and with the

1 See al-Qaysari, Mafla® khusis al-kalim ft ma‘ani fugis al-hikam, p. 35; Khomeini, Skarh
du'@’ al-sahar, p. 137; Misbah al-hidayah ila al-khildfah wa al-wiliyah, pp. 82—3. For a de-
tailed llumination of the concepts of the lesser resurrection, the meridian resurrection,
and the greater resurrection, according to the sharl'ah, farigah, and hagigah, see al-Amuli,
Asrar al-sharfah wa atwar al-farigah wa anwar al-hagigah, pp. 113-36. For a succinct
understanding of these concepts see al-Kashani, Istilahat al-sifiyyah, p. 163.

Q.15
Q.1:6.

4 See al-Kashani, Istifahat el-sifiyyah, pp.o8—100 {mahw), 357-8 (safw). Al-Kashani

makes distinction between various types of self-effacement.
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completion of the sacred inclinings, which is the reality of prayer, the journey
comes to an end.

Let it be known that the original prayer consisted of one sacred inclining
of prayer only, and the remaining acts from the necessary and recommended
prayers are for the sake of the completion of that one sacred inclining, just as
it is reported in the noble tradition, Al-Shaykh al-Amili® reports in a/-Wasa’il
from the works Uyiin al-Akhbar and Tlal, with his chain of transmission from
al-Rida, peace be upon him, that he said:

Verily, the origin of prayer was ordained as two sacred inclinings; in some
another sacred inclining was added, in others two were added, and in
some none were added, for the origin of prayer was only one sacred in-
clining because the origin of numbering is one,® and when it is wanting
of one then it is not prayer. And so God, may He be glorified and exalted,
knew that the servants would not fulfil that one sacred inclining, less
than which there is no prayer, with perfection, completeness, and devo-
tion. And so, he added to it another sacred inclining, so that whatever
was lacking in the first could be brought to completion through the sec-
ond. Therefore, God, may He be glorified and exalted, ordained that the
origin of prayer be composed of two sacred inclinings. Then the Envoy of
God, may the blessings of God be with him and his descendants, knew
that the servants would not fulfil these two sacred inclinings completely
and perfectly as they had been commanded to do. And so, He added to
the two sacred inclinings of the Zuhr, Asr, and Tsha’ two more so that
the first two sacred inclinings would be brought to completion through

them,”

5 Muhammad b. Hasan al-Hurr al-Amili {d. 1104 Au/1693).

6 Because when one instance of something comes into existence, the nature of that thing is
realised.

7 * Al-Hurr al-Amili, Wesa'f al-shi'ak, vol. 111, p. 38; Ibn Babawayh, Thrin akhbar al-riga, ed.
Sayyid Mahdi Husayni Lajiirdi, Qum, 1363 5H/1984, vol. i, p. 107,



CHAPTER 4

On the Presence of the Heart and its Levels

Although it might be appropriate at this point to give a commentary on the
universal conventions of the heart (galb) according to the physicians, philoso-
phers, gnostics, folk of the law, and the language of the Qur’an, because it will
make the discussion lengthy and because no benefit will result from it, I have
turned my pen away from it and thought it more appropriate to occupy myself
with the discussion of the presence of the heart and its levels.!

It is clear for the lords of insight and gnosis, who are aware of the myster-
ies of the traditions of the infallible household of the Prophet, peace be upon
them, that the spirit of worship (ibadah) and its completion and perfection
depends on the presence of the heart and its receptivity. Without this no
act of worship is acceptable in the court of aloneness, neither is it worthy of
being looked upon with grace and mercy and is dropped from the level of
consideration. After this, in the following chapter, I will mention to whatever
extent necessary the reports and traditions that put forward this claim.

Just as the perfection, imperfection, illumination, and clondiness of every
being is according to its specific form and its final perfection, so the scales
of perfection, imperfection, goodness, and wretchedness of man are based
on the perfection and imperfection of his rational soul, and that is a divine
pneuma (nafkhah) and an immaterial spirit which belongs to the realm of the
divine command. Similarly, regarding all acts of worship (%badat), and specif-
ically prayer, which is one of the holy configurations, which has been brought
forth and purified by the hands of awe-inspiring majesty (jalal) and beauty
(jamal), their perfection and imperfection, their light and darkness are
bound to the unseen spirit and the divine pneuma, which appears through
man’s rational soul.

The greater the perfection of the level of devotion (ikhlds) and the
presence of the heart, which are the two firm pillars of any act of worship,
accordingly, the more immaculate the pneumatic spirit (al-rith al-manfikh)
in it will be, the greater the perfection of its blessedness will be, and the
more illuminated and the more complete its unseen heavenly form will be.
The perfection of the acts of the ones nearmost to God, peace be upon them,
was due to their esoteric aspect, whereas the exterior aspect of their deeds
was not of such importance. For example, the revelation of the noble verses

1 On the development of Khomeini's ideas on this subject see his extensive commentary
on al-hadith al-sabi* wa al-shrin in Xhomeini, Chihil hadith, Tebran, 1368 sH/1989,
Pp-357-77-
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of the blessed siirat al-Dahr, which praise Imam ‘Alf and the immaculate

folk of his house, peace be upon them, was not due merely to their altruism

and the giving of several loaves of bread, but rather it was due to the esoteric

aspects and luminous nature of their actions, just as is alluded to in the noble

verse which says, Verily, we feed you for the sake of God; we do not want any
recompense or thanks? As the holy Prophet said of the battle of Khandaq:?
‘Rather, one blow of ‘Al's sword is more excellent than the worship of all men

and jinn,* not because of the worldly form of the action, which were anyone

else to have struck the blow would still have been excellent, even though

considering its context in terms of the confrontation between the unbeliev-
ers and Islam the execution of this action was very important, for otherwise

the army of Islam would have been dispersed, however, the outstanding

excellence and the perfection of the act of the object of resort is due to the

true purity and presence of his heart regarding the execution of this divine

task. Due to this it is well-known that when wrath overcame the object of
resort as a result of the audacity of a particular accursed individual he held

himself back from slaying him so that the action would not contain any taint

of egoity or any element of human heroism. Furthermore, the wrath of this

nearmost one to God was absolutely the wrath of God, but again he purified

his action from taint through attention to multiplicity while at the same time

being annihilated in God and so the act occurred at the hand of the Real

(hagg). Such an action cannot be weighed according to any measure and it

cannot be compared with anything. God willing, we will explain this subject

in the chapter regarding the concept of intention (niyyah).

Now, we shall occupy the pen with an explanation of the levels of the
presence of the heart, As for this, there are many levels and degrees and in a
general way we will give an example of all its levels.

Let it be known that acts of worship (‘ibadat) are an absolute praise of
the holy degree of lordship (rubibiyyah) according to its levels, all of which
refers to the praise of the essence (dhat), or praise of the names and attrib-
utes, or praise of theophanies in terms of transcendence, sanctification, and
praiseworthiness. No act of worship, with respect to its mystery and reality, is
devoid of a level of praise of the one who is worshipped (ma‘bid).

Q.76:9.
The Battle of Khandaq (‘the trench’) took place in the fifth year of the A{frak. For further
details see Ibn Hisham, al-Skah al-nabawiyyah, Beirut, 1975, vol. I, pp. 127—40; Abl
Bakr ‘Abd al-Razziaq b. Hammam al-San‘ani, al-Musannaf, Beirut, 1390 AH/1970, vol.v,
PP- 367- 372; Abti Jafar Muhammad b. Jarir al-Tabari, Tarikh al-rusul wa al-mulitk, Leiden,
18791881, vol. 111, pp. 1463-85.

4 Or the inhabitants of two worlds, i.e., the world of witnessing and the world of the unseen.

* Majlis1, Bikar al-anwdr, vol. Xxx1x, p. 2.
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Therefore, the foremost level of the presence of the heart in acts of
worship is the general presence of the heart in acts of worship, which is
possible for everyone. This is such that man understands through his own
heart that acts of worship are praise of the one who is being worshipped,
and from the beginning to the end of the act of worship he makes the heart,
in a general manner, attentive and present to the understanding that it is
occupied with the praise of the One who is worshipped. Although he himself
may not know what praise he is giving, or for what or with what he is praising
the holy essence, or whether the act of worship is praise of the essence or
the names, or other than that, or sanctifying or praising. An example of this
is a poet who has composed a eulogy for someone and explains to a child
that this eulogy is in praise of a certain person but the child is not able to
understand how and by what he has praised that person. He only knows
generally that the poem is in praise of someone but knows nothing of the
details. In the same way, the children of the nursery of the Muhammadian
gnoses, peace be upon him and his descendants, sing before the holy throne
the praises that have been revealed to the noble heart of the Prophet through
the complete and perfect unveiling that was unveiled to him through revela-
tion and the effusion of the presence of God, glorified be His awe-inspiring
majesty, even if they do not know what praises they are uttering or with or
for what they are singing praises. However, the foremost level of their acts of
worship is that during the acts of worship their hearts be aware that they are
praising God according to the praise that God, may He be exalted, has pre-
scribed for Himself and the elite have cooled their tongues with this. Giving
praise according to the language of the nearmost is better because it is devoid
of the impurities of falsehood and hypocrisy, since during the acts of worship
and specifically during prayer, praise is composed of invocations, which no
one can fulfil apart from the most perfect nearmost ones to God and the pure
chosen ones, for example the Qurinic verse, ‘I have turned my face towards
Him who brought forth the heavens and the earth’? and the Qur'anic verses,
‘Praise belongs to God'® and ‘Thee only we worship)? during the postures,
such as the raising of the hand during the magnifications offered up to God
(takbirat), the prostration, et cetera. An explanation of each one of these
will follow, God willing. This is not feasible for everyone. There are many
examples of this in the noble supplications, which have been issued from
the holy threshold of the immaculate imams, peace be upon them, and the
invoking of these supplications is not possible for everyone, such as some of

5 Q.6:79.
6 Q.1:2.
7 Q.1:5.
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the phrases of the noble supplication of Kumayl.# Regarding these cases, our
perfect master, Shiahabidi, may my soul be a ransom for him, has stated, ‘It is
better that the supplicant in these degrees recites the supplication according
to the intention of the original author, peace be upon them.

In short, regarding the invocations, the Qurianic recitations, and the acts
of prayer, it is better for the likes of us that the intention in giving praise be
according to the language of the original author, which is according to the
way of God, the Glorious, the High, and according to the way of the Seal of
the Prophets, may the blessings of God be with him and his descendants,
because our inner selves have not been purified and our attachments to other
than God have not been severed. God willing, we shall discuss this in part in
the chapter about Qur’anic recitation during prayer.

The second level of the presence of the heart is presence of the heart in
detail during the act of worship. This is such that the heart of the worshipper
is present during the entire act of worship and knows by what he qualifies
God and how he privately converses with Him. For this there are many differ-
ent levels and degrees according to the differing degrees of the hearts and the
different degrees of gnosis of the worshippers.

Let it be known that encompassing in a detailed manner the mysteries of
the acts of worship and the nature of praise in each of them is not possible
for everyone but only for the perfect chosen ones, either through divine rev-
elation or His gracious effusion. Now we shall explain in a general way all the
levels of this:

Now there is one group that does not know prayer and other acts of
worship except through the form, shell, and outward material appearance,
but they are familiar with the customary concepts of the invocations, suppli-
cations, and Qur’anic recitations, and the presence of their hearts is limited
to those at the time of invocation (dhikr) or, during Qur'anic recitation, they
make present those concepts in their hearts and their heart is present to the
Real through intimate communion (mundajat).

It is important for this group that they should not confine the realities only
to those customary meanings that they have understood, and they should
not assume that acts of worship have no reality other than this form, for
this belief, apart from the fact that it opposes reason and tradition, is very
harmful for man and causes him to halt and be content and holds him back
from the way of knowledge and action. One of the greatest works of the devil
is that he occupies and delights man with whatever is immediately before
him and he makes him look unfavourably upon other truths, gnosis, and
8 Kumayl b. Ziyad al-Nakha'l was a close follower of the first two imams, Al b. Ab1 Talib

and al-Hasan b, ‘Alx, ‘The supplication of Kumayl' is a well-known supplication which was
instructed to him by the first imam.
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divine sciences, and from that he obtains strange results.

And there is another group that perceives the realities of the acts of
worship, invocations, and Qurianic recitations by means of reason and
reflection. For instance, by means of rational demonstration they know how
all praise returns to God. They know the reality of the straight path (af-sirat
al-mustagim) and the reality of the meaning of sizrat al-Tawhid, which are the
principles of gnosis, by means of reason and reflection. And for this group,
the presence of their hearts during the act of worship means that they are
aware during the invocation (dhikr),? in a detailed manner in their hearts, of
these realities and praises, and they understand what they are saying and in
what manner they are praising God.

And there is another group who have perceived the realities through con-
templation and reason and have inscribed them on the tablet of the heart
with the pen of reason, and so they have become aware of these realities
and have arrived at faith because the level of heartful faith is very different
from rational perception. There are many issues that man can perceive
through reason and for which he can also establish demonstrative proof, but
he does not arrive at the level of heartful faith and its perfection, which is
the state of reposedness (iminan), and his heart does not concur with his
reason. An example of this is that we are all certain that the dead possess no
movement and that no harm can come to us from them. If all the dead of
the world were gathered together they could not cause us the least amount
of harm. Bearing this example in mind, since the certainty of reason in this
matter is not inscribed on the tablet of the heart and because the heart does
not concur with reason in this matter, in the realm (of existence) delusion
governs and overwhelms the intellect and causes fear of the dead, especially
on dark nights and in lonely places. Furthermore, although reason says that
the darkness of the night and loneliness have no impact on the matter and
that the dead cannot cause any harm, such a person has abandoned the rule
of reason and taken the path of delusion. However, if he were to be with the
dead for a time and if he were to spend a whole night in fearful places, on this
point the heart would gradually arrive at the rule of reason, the heart would
concur with reason, bit by bit he would attain repose, his heart would not
tremble at any aspect of this, and gradually he would become fearless. In the
same way, the condition for all religious truths and sure demonstrable prop-
ositions is that the level of rational perception is different from the level of
faith and repose. So long as the one seeking God and searching out the real-
ities does not arrive at this level with the aid of the disciplines of knowledge
and its application and his own complete piety of action and of heart, he will

9 For invocation and its ten instances see al-Kashani, Istilahat al-safiyyah, pp. 277-8.
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not be a lord of the heart. He will not attain the first level of the heart, which
is one of the divine graces, and he will not wear the garment of faith, but
rather, in accordance with the requirement of the noble traditions ‘Prayer is
the ascension of the believer® and ‘Prayer is the sacrifice of every devotee,!
it is possible to say that, for the man who has not reached the level of faith
and devotion, prayer is not an ascension or means of closeness to God and
he has not embarked on the wayfaring to God and still resides in the house of
the self (nafs).

And there is yet another group who, having arrived at the realities of the
level of the heart, have reached the degree of perfect repose and have arrived
at the level of insight (kashf)!? and of witnessing through spiritual striving
and discipline (mujahadat wa riyadart), and have understood the realities
according to the witnessing of the presence and the presence of the essence
(‘ayni) with the eye of the angelic realm and divine insight (bairah). The
detailing of the levels of these wayfarers is beyond the scope of these pages.
As regards this group of folk of witnessing and insight, the presence of their
hearts in the act of worship is in accordance with the consideration that they
witness through observation all the realities, which are the unveiled forms of
that act of worship, and the mysteries, of which the postures and statements
are the manifestation. During the opening magnifications offered up to God
(takbirat), seven veils are removed and burnt, and in the last magnification
offered up to God the splendours of awe-inspiring majesty (jafdf) and beauty
(jamal) are unveiled to them according to the suitability of their hearts, and
they enter the site of praise-giving by seeking refuge from the devil, who is
the brigand on the path, and through the splendour of the all-encompassing
name, Allah. God willing, the explanation of this will be given later.

The wayfarer who has arrived at this degree will arrive at another degree
of the presence of the heart, namely the presence of the heart regarding the
one who is worshipped. As far as this is concerned there are also many levels,
which, generally speaking and in a complete manner, lead to three degrees.

One presence of the heart concerns the actual splendour of the one who is
worshipped. The explanation of this is that man, through contemplation and
demonstrative reason, attains knowledge, which extends from the furthest
limit of the abstract intellectual realities to the furthest descent of the reality

10 *Majlisi, Itigadat, p. 29.

11 Ibn Babawayh, Man la@ yahduruhu al-faqih, ed. Sayyid Hasan al-Miisaw1 al-Khurasan, Teh-
Tan, 1390 AHf1970, vol. 1, p. 136. * Ibn Babawayh, Uyan akhbar al-riga, vol. i, p. 7.

12 Kashf here translated variously as ‘insight’ and ‘unveiling’ depending on context, exists
amongst a number of similar concepts such as wahy (‘revelation’) and ifham (‘inspira-
tion'). For a detailed discussion of these teros and how they are differentiated see
al-Amuli, Jami‘ al-asrdr wa manba‘al-anwdr, pp. 453-72.
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of being, which are the determinates of extended being (ta'ayyunat al-wujizd
al-munbasit),® which is the illuminated effusion and the actual theophany of
God. This actual theophany is the degree of actual knowledge of God, which
is the presence itself in the presence of lordship. According to the doctrine of
the great philosophers, and the great illuminist philosopher of mighty rank
Shaykh Tiisi, may his secret be sanctified, they and he have understood that
this actual theophany is God'’s detailed knowledge of beings.’> Even though
delimiting the detailed knowledge of God is, at this point, contrary to what
has been established, yet the original point, which is that God has actual
detailed knowledge of beings, which is expressed through the most holy
effusion, is correct and in agreement with both demonstration (burhan) and
beholding (iyan).

If anyone were to find such knowledge through demonstration, he would
attain the first level of the presence of the heart regarding the one who is
worshipped. The explanation of this is that at all times and specifically at
the time of the act of worship, which is the site of the event (mawgi’) of the
presence, one should be aware that the universe is the place of the presence
(mahdar) of lordship and that all beings sanctify the presence, itself in the
place of the presence, and that all movement, ceasings, acts of worship, acts
of obedience, acts of disobedience, and acts of transgression take place in
God’s holy presence. Anyone who has reached this true belief would, by his
very nature, be completely prevented from opposing God, according to the
demands of the divine nature, out of reverence for the place of presence and
the safeguarding of the presence, because veneration of the place of presence
and respect for the presence comes from divine nature, which is man’s innate
nature, This is especially the case when the place of presence is the place of
the presence of the perfect, the mighty, the beantiful, the generous Bestower
of Bounty, because everyone's reverence is absolutely established in the book
of nature, which is the most eloquent of the divine books. If we do not safe-
guard the presence with the knowledge of this truth, due to the limitation of

13  Extended being refers to the divine ipseity that permeates all beings, sometimes also
called the breath of the Oft-Compassionate (al-nafas al-rehmani), which refers to sub-
stance { jawhar). See al-Qaysari, Matla® khugis al-kalim fi ma'ani fugas al-hikam, pp. g, 20.
Khomeini, commenting on al-Qaysart's discussion of the above, states that substance is
extended being and the manifestation of omnipotence (al-guhiir al-qayyimi) from the di-
vine presence, in the shadow of the most holy effusion of aloneness, or the greatest name
from the aspect of the hiddenness of aloneness. Accidents (a7ag), meanwhile, are the
determinates of the effusion of omnipotence (al-fayd al-gayyami) from the intellect unto
prime matter (al-hayili) in the shadow of the determinates of the names in the presence
of oneness. See Khomeini, Taigat ‘ali sharh fusis al-hikam wa misbah al-uns, p. 28.

14  Thisis areference to Kbwajah Nagir al-Din al-Tagi (d. 672 AH/1274).

15  *Jamal al-Din al-Hilli, Kashf al-murad fi sharh tajrid al-itigad, Qum, n.d., p. 220.
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perception and reason, there would be no arrival at the degree of faith and
heart, just as has been previously pointed out. In fact, man's innate nature
and natural disposition is in conformity with nature itself.

In sum, the foremost level of the presence of the heart regarding the one
who is worshipped is this, that through demonstrable knowledge one knows
that the universe is the place of the presence of lordship and one knows that
one’s act of worship, one’s own being, and all of one’s interior and exterior
movements are the very presence and place of presence of God. Certainly,
the praise-giving of such a person, who knows that both his own being and
his own praise are in the presence (mahdar) of God, is different from those
who are veiled from this reality.

The second level of the presence of the heart, regarding the actual the-
ophany (al-tejalli al-fi%), is the level of faith and repose, which is attained
through remembrance of the Beloved secretly and openly, and through
intimate communion with the holy essence and through being in solitude
with Him (khabwah).® In this fashion, the act of worship becomes more illu-
minated, and a mystery from the mysteries of the act of worship is unveiled
in the heart of the worshipper After spiritual exercises and endeavours,
constant invoking, love for the presence of God, solitude, humility, and utter
devotion, the wayfarer reaches, from the level of repose and gnosis (ifmi'nan
wa ‘rfan), the level of witnessing and beholding (shuhiid wa i‘yan), and
through an actual theophany suited to his heart, God enacts a theophany
in the mystery of his heart. Then the heart attains delight in the presence
of God and at the same time attains love for God and pleasure in the grace
(fayd) of His presence makes him unaware of the act of worship. Then he
becomes veiled from himself and the act of worship, passes away from the
world, and becomes occupied with the actual theophany (al-tajalll al-fi'li).
This state, which atfains the limit of investiture (tamkin) and passes beyond
colouring {tafwin),"” gradually brings about the dawning of the theophanies
of the divine names in the heart of the wayfarer, which is another level of

16  Khalwah may refer to the ancient gnostic practice of seeking holy seclusion to converse
intimately with God, but it may also refer to the conversation itself. See al-Kashani,
Istilahat al-gifivyah, p. 180.

17  For colouring (talwir) see al-Kashani, Istilzhat al-gifiyyah, p.173—4. Commenting on
al-Qaysart's discussion of Tbn al-‘Arab’s assertion that the degree of colouring is greater
than the degree of investiture, Khomeini states that what Ibn al-“Arabi means by colour-
ing is the colouring which the wayfarer attains after returning to his own kingdom and his
subsistence after annihilation. At this degree there is a colouring unlike the colourings
prior to arrival and after it. This colouring, being the highest level of colouring, is also
the highest level of investiture {Ta'ligat ‘ald sharh fugiis al-hikam wa misbah al-uns, p. g6.).
Furthermore for investiture see Khomeini, Sharh du'@’ al-sahar, p. 103, and for both inves-
titure and colouring see Khomeini, Misbah al-hidayah ila al-khilifuh wa al-wilayat, p. 8o.
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the presence of the heart regarding the one who is worshipped, namely
the degree of the theophanies of the names. This degree accompanies the
degrees in the previous levels, which have been mentioned in detail. There
are many other levels, which man is incapable of comprehending in full or
even in part. An example of this is that, since man is the mirror of the all-en-
compassing name and the servant (marbib) of the greatest name, he is able
to gather together all the theophanies of the names, collectively and individ-
ually. Accordingly, when perceived individually, all one thousand names are
like a thousand theophanies in his heart. Collectively, each one of the names
is coupled with another name, or two names, or three names, up to the last
names. In the same way, the perceived levels of the combinations of names
occur within these one thousand names, in every combination of which
a theophany is possible. Also the heart of man, which is receptive to these
theophanies, is itself the place of manifestation of all the names and is the
place of manifestation of a thousand names in totality; but from the consid-
eration of the state of manifestation of each name, collectively and individu-
ally, and regarding the uniting of the levels in the very manner that has been
mentioned, the theophanies vary. It is necessary to state that this number is
beyond comprehension. Tf you were to count the blessings of God you would
never number them.'® The hadith that has been reported from the object of
resort, the Prince of the Believers, says, ‘The Most Noble Envoy, may the bless-
ings of God be upon him and his descendants, at the time of his death made
me to know a thousand doors of knowledge, from each of which a thousand
doors opened."? Perhaps this is an allusion to the opening of individual the-
ophanies.

After the theophanies of the names, the pattern of the theophany of the
essence, which is the last level of the presence of the heart regarding the one
who is worshipped, is realised. There are also levels in this, and because we
are veiled from most of the levels of the presence of the heart it is sufficient
to mention this perspective in a general manner. It is better to stop at the
initial levels of the presence of the heart, and through mentioning of these
perhaps the desired result will be obtained.

18 Q.16:18; Q.14:34.
19 *IbnBabawayh, al-Khisal, vol. 11, p. 642; Majlisi, Bikar al-anwar, vol. xx11, p. 463.



CHAPTER 5

On the Means of Realising the Presence of the
Heart

After the degrees of the presence of the heart have been understood, it is better
and more important for man to seek to remedy the soul (rafs) and, were he to
fall short of all these levels, at least aspire to realise some of the levels, for with-
out this his acts of worship would fall below consideration in the holy court
and be unacceptable.

Let it be known that the source of the presence of the heart in any act of
the acts, and the reason for and cause of the receptivity of the soul to i, is
this, that the heart encounters that act with sublimity and considers that
act important, What has been said is clear, and we shall clarify this matter
further with the following example: If a sultan were to receive you with great
ceremony in his own intimate gathering or formal assembly, pay you special
attention, and bestow his benevolence upon you before those gathered, since
this situation is important to your heart and because the heart regards this
to be important and of great magnitude, your heart would immediately
be present in that court and you would record with perfect delight and joy
all the details of the assembly, the address, movings, and pausings of the
sultan, and your heart would be present throughout your entire time in the
court and would not be inattentive even for a second. In contrast to this, if
someone who does not hold a situation of importance, and who considers
his heart to be insignificant, were to address you, you would not find your
heart present during conversation and you would take no notice of what
he does and says. From this it is clear what the cause is for the lack of the
presence of the heart during acts of worship and the heart’s inattention. If
we were to give the same importance to our intimate communion with God
the High, the Bestower of Blessings, as to conversing with a feeble, ordinary
creature, we would not be careless, neglectful, or forgetful. It is entirely clear
that this simplistic attitude and negligence arises from weakness of faith
in God the High, the Prophet, and the traditions of the folk of the house of
infallibility, and this negligence arises from a simplistic attitude to the court
of lordship and the holy rank of God. The Bestower of Blessings has invited
us to intimate communion and His own presence through the language of
the prophets and nearmost ones, through the holy Qurian itself, and He has
opened before us the doors of discourse and intimate communion with Him,
and yet despite this honour we do not adhere to the courtesies due to His
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presence even as much as to a conversation with a weak and feeble human.
In fact, each time we enter into prayer, which is the door to all the doors of
the presence of lordship and the presence of His court, it is as though we
are setting aside time for, and becoming occupied with, various thoughts
and devilish ideas, and it is as if prayer is the key to the store, or the abacus
for calculation, or the pages of a book. One should not consider this to be
anything but weakness in faith and certainty (yagin).! If a man knows the
consequences and shortcomings of this simplistic attitude and understands
the heart, then, of course, he will seek to reform and remedy himself,

If man does not regard something to be of importance or of great magni-
tude, gradually he will reach the point where he neglects it. The abandon-
ment of religious acts causes man to forsake religion. We have explained
the details of this matter in our commentary on al-Arba’in2 Were a man
to understand the importance of the acts of worship and the divine rituals
according to the heart, then, of course, he would turn away from such negli-
gence and such a simplistic attitude and would be dragged out of his heavy
slumber.

O dear one, give a little thought to your own situation, respond to the
tradition of the folk of the house of infallibility, peace be upon them, gather
your strength, and through contemplation and meditation with all your being
understand that these rituals, particularly prayer, and more specifically the
obligatory acts of worship ( far@’id), are the source of happiness, the life of
the hereafter, the well-spring of perfections, and the capital of the life of that
realm.

According to many traditions in various works, according to the example
of demonstrated proof (burhan), and according to the witnessing of the lords
of insight (kashf) and beholding (iydn), for each one of the accepted acts of
worship there is a radiant unseen form corresponding to the apparent form,
and also an image in the angelic realm pertaining to the hereafter, which
accompanies man through all the unseen realms and helps him in every
hardship. Indeed, the reality of physical paradise is the unseen, angelic form
of actions. The issue of actions assuming a form is a matter which should be
considered from a point of clarity; reason, and revelation (‘agl wa nagl) agree
with each other on this. These unseen forms are dependent on the heart’s
awareness and its receptivity. Acts of worship which are not carried out with

1 Certainty {yagin) is an axial concept in Islamic thought, employed across the various dis-
ciplines of gnosis, philosophy, and so on, and also frequently occurring in the Qurin and
the hadith. For a thorough exposition of yagin and its various divisions see al-Kashani,
Istilahat al-sitfoyyah, pp. 274-5.

2 This is a work by the author. It is a collection of forty traditions with the author’s com-
mentary on them. See Khomeini, Chihil hadith and translator’s introduction above.
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attentiveness or receptivity of the heart fall below consideration and are not
accepted in the court of God.

At this point, one or two verses and a few traditions will be sufficient for
the man who is aware and awake. The Most High says, ‘So woe upon those
that pray and are heedless of their prayers)? and ‘Prosperous are the believ-
ers, who in their prayers are humble'* The one who is not humble during his
prayer is not from the folk of faith and prosperity. For the folk of contempla-
tion and meditation these two verses are sufficient. Woe upon the state of the
one about whom God the High has said: “Woe be upon him.’ It is known that
something that the Absolutely Magnificent One states with such import and
great magnitude will be followed by dread, severity, and wrath.

From the Prophet, may the blessings of Ged be upon him and his descend-
ants, it is reported that he said: “Worship God as if you see Him for, even if
you do not see Him, He sees you.”® This noble hadith points to two levels of
perfection of the presence of the heart. One is awareness of the heart during
the theophany of the essence or the names, the other is the awareness of the
heart during the actual theophany (al-tajalli al-fi%f) and according to one of
these levels the worshipper sees himself present in the presence of lordship.
Of course, in this way the manner of presence and the manners of conversing
with His Majesty the Lord naturally find their proper place.

From the Prophet, may the blessings of God be upon him and his descend-
ants, it is reported that he said:

Of the prayers there is that which is half accepted, or a third, or a quar-
ter, or a fifth ... or a tenth thereof. Surely from prayer there is that which
is wrapped up, just as the worn garment is wrapped up, and it is struck
upon the face of its owner. There is no prayer for you except the one to-
wards which you turn with your heart.

Other traditions have been reported with similar meanings.

It is reported from the object of resort, al-Baqir, peace be upon him, that
the Envoy of God, may the blessings of God be upon him and his descend-
ants, said:

When the faithful servant stands in prayer Ged the High looks upon him
(or he said that God the High turns towards him) until he finishes and
mercy covers his head all the way from heaven and the angels surround

Q.107:4-5.

Q.z3:11-2.

* Majlisi, Bihar al-anwar, vol. LXXX1, p. 260.
* Ibid.
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him all the way from heaven. God the High appoints an angel to stand
above his head and say: ‘O Worshipper, if only you knew wheo is looking
at you and with whom you are conversing privately, you would not turn
towards anyone else and you would never abandon this place.”

This noble kadith suffices the folk of gnosis. God knows what beneficence and
illumination there is when He turns His attention to the servant, which can-
not be comprehended by man’s intellectual faculties and cannot be grasped by
anyone’s heart.

It is reported from the object of resort, the Prince of the Believers, peace
be upon him:

Tixba is for him who is sincere in worship and supplication to God, and
who does not occupy his heart with whatever his eyes see, and who does
not forget the invocation of God as a result of what he hears, and whose
heart is not aggrieved by what is given to another.®

It is reported from the object of resort, al-Sadiq, peace be upon him, regarding
the commentary on the noble verse, ‘Save for him who comes to God with a
pure heart (bi galb salim)'? that he said: ‘The pure (salim} heart is the one that
meets his Lord and in it there is none other than Him.' He said: ‘Every heart
within which there is doubt {(shakk) and polytheism (shirk) is rejected. Cer-
tainly, they desired asceticism (zuhd) in the world so that their hearts would
be unoccupied for the hereafter.2¢

The object of resort, al-Baqgir, peace be upon him, said: ‘When Al b.
al-Husayn, peace be upon them, arose for prayer his colour would change
and when he prostrated he would not raise his head until he was perspiring!!
and he said: ‘When he would stand in prayer he was like the trunk of a tree
nothing of which would move save for that which the wind would move."?

It is reported of Abii Hamzah al-Thumali'® that he said:

I saw ‘Ali b. al-Husayn praying; his cloak dropped from his shoulders but

7 * Taws, Faldh al-s@’il, p. 160.

8 * Al-Hurr al-Amili, Was@'il al-shi'ah, vol. I, p. 43.

g Q.26:89.

10 Al-Kulaym, al-Kafi, vol. 11, p. 16. *Maijlisi, Bikéar al-anwar, vol. Lxv11, p. 239.

11 * Al-Hwrr al-Amili, Was@'d al-shi'ah, vol. Iv, p. 685.

iz *Ibid

13  Abfi Hamzah Thabit b. Dinar al-Thumali {d. 150 aH/767) was a follower of the imams
‘Al b. al-Husayn Zayn al-Abidin, Muhammad b. ‘Alf al-Bagix, and Ja‘far b. Muhammad al-
Sadiq.
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he did not adjust it until he had finished his prayer. Then I questioned
him about that. He replied: “‘Woe upon you! Are you aware in whose pres-
ence was [? Verily the prayer is not accepted from the servant save the
one that is performed with attentiveness.' I said: ‘May I be a ransom for
you! We are ruined? He replied: ‘Certainly not, God the High completes
that prayer through the recommended prayers (nafilah).*

The traditions along these lines are more than can be outlined in these pages

and more than can be undertaken in explanation of their mysteries, We will

finish this chapter by mentioning one point which is worth knowing, and that

is that one of the important benefits of the acts of worship, upon which reason

and revelation agree and which should be considered as one of the mysteries

of the acts of worship, is that an effect results in the heart from each act of
worship, which has been extensively and comprehensively described in the

traditions as the ‘pure point’ (al-nuktah al-bayda’). Let it be known that there

is a connection and a natural relationship between the exoteric and the eso-
teric, and the secret and the apparent aspects of man, the effects, actions, and

movements of each one of which greatly penetrate, and have a strange effect
on, every other one. Notwithstanding the fact that this matter can be substan-
tiated, conscience (wijddn) and beholding are also witnesses to this. In the

same way, bodily states of well-being and illness, the accidental constitution

and interior and exterior bodily states, have an effect on the soul (rizk) and the

esoteric. In contrast to this, spiritual and natural dispositions and psychologi-
cal characteristics have an effect naturally, without deliberation, on movement,
stillness, and bodily actions. From this there results for each one of the good

or evil actions an effect on the soul, which either turns its attention to the

world and its glamour, becomes veiled from God and reality, and fares along
the way of the animals and devils, or pays attention to the hereafter whereby
the heart is made godly, the splendours of awe-inspiring majesty and beauty
are unveiled upon it, and it joins the spiritual company and those who have

been brought close to God.

These acts of worship and divine rituals, notwithstanding the fact that they
have their own splendid unseen angelic forms that form the physical paradise
(behesht-i jismani), also attain in the spirit (rizh) states and characteristics
which are the initiation of the middle paradise (behesht-i mutawassif) and
the paradises of the names (al-jannat al-asm@’iyyah).'® This is one of the mys-
teries of the repetition of the invocations and deeds, because the tongue that
repeats the divine invocation gradually opens the tongue of the heart, which
14  *“Hajj Mirza Husayn Nirl Tabarsi, Mustadrak al-was@’il, Tehran, 1383 an/1963, ch. 2,

hadithno. 29.
15  Forfurther divisions of paradises see al-Kashani, Istilahat al-saftyyah, pp. 67-8.
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then also starts to perform invocation, just as through the invocation of the
heart the tongue also starts to perform invocation. This benefit cannot be
achieved through acts of worship and this result cannot be obtained unless
the heart is present at the time of the acts of worship, supplication, and invo-
cation, and when the heart is neglectful and forgetful good actions have no
effect on the spirit. From this point of view, we can see that despite perform-
ing acts of worship for fifty years or more it may have no effect on our hearts
at all, but rather our base characteristics may be increased every day. Prayer,
which is a prevention of indecency and dishonour ( fahsha’wa munkar)'® and
which is the ascension of the believer and the means of being brought close
for the one who is mindful of God, has not caused us to arrive anywhere and
from that we have not attained this degree of clarity.

The perfect gnostic, Shaykh Shahabadi, may my soul be a ransom for him,
said:

At the time of invocation a man should be like someone who teaches a

child to say a word and instructs him so that he is able to say it, and in

the same way a man should instruct the heart in the art of invocation. As

long as a man is engaged in verbal invocation and occupied in instructing

the heart, the exoteric aids the esoteric and this causes the tongue of the

childlike heart to open, and the exoteric will be helped by the esoteric,
just as it is in the instruction of the child. As long as the man teaches

the child the art of speech he will be helping him, until such time as

the child can perform the act of speech. The man then becomes happy,
which removes his previous weariness. So, initially, the child is helped

by the teacher and in the end through him the teacher is helped. In this

manner, if the man perseveres for a while in prayer, invocations, and sup-
plications, then, of course, the soul will become accustomed to this and

the acts of worship will also become second nature, which in the court of
the heart would not be dependent on any deliberation, but rather would

be second nature to him,

16  This phrase is drawn from the Quranic verse Q.2g:45, Verily prayer forbids indecency
and dishonour’.



CHAPTER 6

On Matters which Aid in Realising the Presence of
the Heart

There are a number of the above on the subject of prayer, some of which we
shall mention later in the appropriate place, Now, we shall talk in a detailed way
about a treatment applicable to all acts of worship. This is that man should cut
himself off from all internal and external preoccupations, the most important
of which are the preoccupations of the heart. The main reason for, or defini-
tion of, the preoccupations of the heart is love of the world and concern for it.
If man’s concern is to obtain the world and if what is most important to him is
attainment of its glamour, then, of course, the heart will naturally be turned to-
wards that and be occupied with worldly preoccupations, and if it turns away
from one of the affairs of the world, it will occupy itself with something else.

The heart is like a bird, which is forever flying from one branch of a tree to
another. As long as the love of the tree of worldly desires grows in the heart,
the bird of the heart will be attached to its branches. If this tree is cut down
by spiritual exercises and endeavours, or by the contemplation of its results
and deficiencies, or by meditation on Qur'anic verses, the traditions, and the
states of the nearmost to God, then the heart becomes tranquil and peaceful
and it is possible that the heart will prosper through the inner perfection of
the mind, which, in short, is the attainment of presence of the heart with all
its degrees. Otherwise, in so far as he is successful in cutting down the tree, he
will be successful in the result.

If a person were to give a little consideration to the outcome of the affairs
of the folk and lovers of the werld, the iniquities that have come to light, and
the disgraceful things that can be recalled, which have darkened and dis-
graced the pages of history, it would be realised that all this is due to love of
status and wealth and, in short, that it is due to love of the world. If a person
were to contemplate the traditions which have been reported from the folk of
the house of infallibility and purity on the subject of the reproach of loving
the world and the iniquities that arise in religion and the world, he would
acknowledge that, no matter what the price, no matter what the pressure
may be, and through whatever spiritual exercises are possible and can be
performed, it is necessary to endeavour to cut these iniquities out of the
page of the heart and remove this darkness and impurity from its arena. This
is possible, to an extent, by taking certain steps and by the exertion of effort.
Although absolute abandonment cannot be achieved by anyone through
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their own ability, it is very possible to prune back the tree of love of the world
and cut off its branches and leaves. In fact, it can even be said that this is easy.
Of course, if man's greatest concern is not the world and if the heart does not
turn immediately towards the glamour of the world, it is possible that he will
keep separate his own situation and the contemplations of the heart, and
also, sometimes, he will make the heart pure for the acts of worship, Perhaps,
if he seeks and for a while attends to the heart and encourages himself, he
will obtain good results and, little by little, he will accomplish the severing of
the root of iniquity.

Let it be known that the world, which has been reproached in the words
of the nearmost ones to God, is attachment, love, and regard for the world,
for otherwise the origin of the material world (mulk) and the place of wit-
nessing (mashhad al-shahadah), which is the witnessing of the ever-beautiful
beauty of God; the cradle for the education of the nearmost ones, gnostics,
and scholars of God; the abode of perfection for the holy human souls; and
the field of cultivation for the hereafter, is the dearest place of witnessing
and halting-place as far as the nearmost and the folk of gnosis are con-
cerned. How often it is that a person does not have a share of the external
world and becomes, by virtue of love and the attachment of his heart to it,
one of the folk of the world and forgetful of God and the hereafter. On the
other hand, there are those who possess both kingdom and dominion, status
and property, like Solomon, the son of David, peace be upon them, who
were not of the folk of the world, but were men with a divine nature. It is
clear regarding the matter of their turning towards the world and acquisition
thereof that it did not interfere with their orientation towards God. For, how
often it is that those who are interested in gaining the world are left emp-
ty-handed thereby through its iniquity and wretchedness. Those who were
without attachment to the possession of kingdom and pomp demonstrated
the uniting of the world and the hereafter. The noble hadith alludes to this,
for example the statement of Imam al-Sajjad, peace be upon him, ‘The world
is two worlds, the world of attainment of good and the world of damnation.’1
Sometimes the world itself has been eloquently accused, in terms of attach-
ment to it, because attachment is only for the sake of being attached to the
world. Mentioning the traditions that are connected to this chapter, bringing
them together and explaining them rationally is beyond the duty of this
treatise.

In sum, that which is a thorn on the way of arrival at perfection—and
the devil is a brigand on the way to the degree of proximity and arrival who
causes man to turn away from God, deprives him of the delight of intimate

1 Al-Kulayni, al-Kafi, vol. 11, pp. 316—7.
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communion with Him, and darkens and distracts the heart—is love for the
world, which the noble traditions have described as ‘the source of all erring’
and ‘the gathering place of every sin’ The traditions regarding this matter and
their implications are more than that which can be drawn out in this treatise.

So, at the time of acts of worship man must let go of the preoccupations
and thoughts of the heart. He should devote a special time to the act of
worship during which he is less preoccupied and during which the heart is
in greater repose and peace. This is one of the mysteries of the time of prayer
that, God willing, will be mentioned in the appropriate place.

After the preoccupations of the heart have lessened, one must also as
much as possible let go of external preoccupations during prayer. Most of
the manners of the Islamic code of conduct are perhaps for this purpose.
For example, it is recommended to attend to the call of nature if required
beforehand and during prayer to hold back sleep and not to look around;
look at the design of a ring, the Qur'an, or a book; listen to external noise or
one’s inner thoughts; play with the hands or beard; crack the fingers; or other
such odious behaviour. For example, these many recommended forms of
behaviour are for the sake of safeguarding the presence of the Creator, may
His majesty be glorified. The blessed Shaykh al-Shahid al-Thini,? may God
sanctify his soul, says in his book Asrar al-Salat:

The remedy for the weak individual, who is easily distracted when his eye
sees something or his ear hears something, is that he shuts his eyes or he
prays in a dark dwelling place, or that he does not put anything before
him which may catch the attention of his eyes during prayer, or he should
stand close to a wall that has no view. He should be wary of praying in
public places, in places which have engravings, or on beautifully adorned
rugs. For this reason, the folk of divine adoration worshipped in dark,
narrow dwelling places, which were just broad encugh to allow a man to
pray in, so that they could be completely focused.?

This is the end of his address, may God increase his rank. Of course, he said
that it is better to pray in a dark dwelling place for those prayers which are
other than the daily obligatory prayers, which are highly recommended to be
performed in a congregation ( jama‘ak) of Muslims. Indeed, if man rises to the
duties and mysteries of the congregation, he is in defiance of the will of the
devil in any act of worship that he performs. The spiritual and mystical ben-
efits of the gathering of the believers and their collective hearts, in which the
2 See translator’s introduction.
3 *Zayn al-Din b. Nox al-Din ak-Amili (al-Shahid al-Thand), al-Tanbthat al-illiyyah i
wazd'if al-salat al-qalbéyyah, in Majmii'ah al-ifadas-i shahid-i thani, 1313 AH[1895, p. 110.
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unseen hand of God is present, appear in the smallest of actions. Furthermore,
it is also noticeable that there is public and collective benefit in this. In fact, it
is better for the folk of intimate communion and the lords of the heart to pray
in a congregation that entrusts the preservation of the number of inclinings
of prayer to others, and so immediately the heart is focused on God and His
intimate communion. Indeed, it is better, aside from the obligatory prayers, to
be in a secluded place where the preoccupations of the self are diminished.

Let it be known that the hearts vary greatly and each person’s situation
at any moment varies greatly. So, it is necessary for man to take care of his
own heart as a doctor his patient and like one who is devoted to a friend. He
should carefully consider that if solitude is suitable to his condition, then he
should perform the act of worship in solitude; however, if his precccupations
increase while in sclitude, then he should worship in public. All praise is to
God and He is the First and the Last.
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On the Preludes to Prayer






CHAPTER 1

On the Mystery of Purity

Just as has been previously pointed out, namely that there are levels to prayer
according to the levels and degrees of those who pray and are wayfaring unto
God, so according to this let it be known that there are conditions, manners,
preludes, and matters connected to prayer. At this point, we shall give an ex-
ample in a general manner, clarified through comparison with other condi-
tions, which shall require no repetition.

So, according to the lords of gnosis (ashdb al-mafifah), purity is the
outward form of prayer and the form of prayer is the outward form of purity,
and it is the image of purity by means of pure water, which is the mystery
of life, and it is the image of purity by means of earth, which is the furthest
point of the theophanies,

And the purity of the folk of faith (aAl al-tman) is the exoteric purification
of the impurity of sins and freedom from desire and anger.

And the purity of the folk of the esoteric {af! af-batin) is the cleansing of
spiritual impurities and the purification of the dirt of blameworthy traits.

And the purity of the companions of truth (ashab al-hagigah) is the
cleansing of thoughts and devilish whisperings and the purification of vain,
impure thoughts and misguided, misleading views.

And the purity of the lords of the heart (arbab al-quliib) is the cleansing of
colouring (talwindt) and turnings and the purification of the veiling by the
traditional sciences and conventions,

And the purity of the companions of mystery (ashab al-sirr) is the cleans-
ing of the veiling of witnessing,

And the purity of the companions of love and those drawn to divine grace
(ashab al-mahabbah wa al-majdhiibiin) is the cleansing of turning towards
any other or otherness, and purification of the veils of nature,

And the purity of the companions of nearmostness (ashdb al-waldyah) is
the purification of seeing degrees and levels, and the cleansing of intenticns
and endings all the way to the furthest degree of nearmostness. The purity
of these folk is the cleansing of the determinates (ta'ayyundit) of the theoph-
anies of the names and attributes.

And the purity of the lords of awareness after self-effacement and investi-
ture (arbab al-sahw ba'd al-mahw wa al-tamkin) is the cleansing of colouring
(tafwin) after subsistence and the purification of the overwhelming nature of
successive theophanies, which is the degree of seeing the state of the mani-
festation of the aloneness of drawing together.
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All these levels of purity, up to the last level of purification regarding the
perfect ones nearmost to God, are beyond doubt, and in the same way their
appearance is unsullied by all externally apparent impurities, and their
senses are pure from being applied to that which there is no need of, and
their limbs are free from doing anything that is contrary to the pleasure of
God. He, may He be exalted, said: ‘Verily, God wants to keep the dirt away
from you, O folk of the house, and purify you completely.

Let it be known that for every single prayer its purity has a specific require-
ment regarding those wayfaring to God, without which it is not possible to
arrive at that prayer. As it says in the noble verse, ‘Tt shall not be touched
save by those who are cleansed.? Its exoteric form cannot be touched except
by the folk of exoteric purity, its esoteric form cannot be touched except by
the folk of esoteric purity, and its mystery cannot be touched except by the
folk of secret purity. No one can reach the prayer of the folk of the esoteric
save those who have washed and cleansed their own hands and face at the
fountain of the life of the heart, and with the excess of that have anointed
their heads and feet, from the foremost point of perception to the utmost
point of the instrument of movement, and who instantly purify themselves
and are ready to visit their Friend. God willing, after this, in a general way, we
shall explain the prayer of the nearmost to God and the folk of gnosis.

Now we shall direct the pen towards a point that is particularly important
to know, and that is that God, the Blessed and the Exalted, has not disre-
garded exoteric purity or cleanliness of the shell, or purity of the clothes
and body, which is associated with the ways of the folk of the world and the
exoteric, and He has established cleanliness as a part of faith. He has not
disregarded outward manners concerning social obligations and interactions,
nor concerning the outward comportment of the body, which is man’s outer
shell and which does not have any relevance to the reality of the state of
man, nor has He disregarded outward manners concerning the covering of
the body, which do not bear any relation to the state of man, such as clothing,
housing, water, and such things, He has established the purity of each one of
these, or He has made it a condition for the realisation or for the perfection
of prayer. It is not possible for Him to say that one can be neglectful of purifi-
cation of the heart and cleansing of the esoteric and cleansing of its spiritual
impurities, the iniquity of which has no bearing on the impurities of the form
and which is the cause of eternal ruin, darkness, anguish, and perpetual dis-
persion, and it is not possible for Him to have said that one may be neglectful
of the purity of the garment of devotion, which is the best covering, staining

1 Q.33:33.
2 Q.56:79.
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it with the dirt of transgressing the divinely imposed ordinances, nor has He
said that one should be neglectful of the purification of the intellect of the
dirt of corrupt views and destructive beliefs.

Indeed, through referring to the divine book and the reports and traditions
of the prophets and the nearmost ones, peace be upon them, it is known that
the purification of the heart has been given more importance than external
purification. For all these external acts and deeds are a prerequisite for the
purification of the heart. Therefore, the purification of the heart precedes its
perfection.

It is reported from Abn ‘Abd Allah, peace be upon him, regarding the
Qur’anic verse, ‘Save for the one who comes to God with a pure (salim) heart'3
that he said: ‘Al-salim is the heart of one who encounters his Lord whilst
there is none other than Him therein. He also said: ‘Every heart within which
there is doubt or polytheism is rejected. The meaning of being free (zuhd) of
the world is that the hearts are empty for the hereafter'

It is reported of Abii Ja'far, peace be upon him, that he said:

There is a white spot in the heart of every servant; if he commits a sin a

black spot appears within that spot; if he repents the black spot disap-
pears. If he persists in sinning that blackness increases until it covers the

whiteness and when the whiteness has been covered, then the one with

such a heart can never return to goodness. That is the word of God, may
He be glorified and exalted, No indeed; but that they were earning has

rusted upon their hearts.

Al-Shaykh al-Shahid al-Thani, may his mystery be sanctified, said: ‘It has been
reported in the tradition that God will not look at your forms but He will look
at your hearts.®

In short, the purification of the heart from spiritual impurities and immo-
rality is an important matter. Man must rise to this with whatsoever means,
whatsoever spiritual exercises and strivings there may be, and purify himself
from baseness. If he stands in the court of lordship without this spiritual
purity he will only turn towards the form and the outer shell of prayer and its
fatigue and weariness. God the High has said: ‘Verily, God accepts from the
devoted.” Devotion (tagwa) is an absolute condition for the acceptance of

Q.26:8q.

Al-Kulaymi, al-Kafz, vol. 11, p. 16, * Majlisi, Béhar al-anwdr, vol. LXVIL, p. 239.

Q.83:14; al-Kulayni, al-Kafi, vol. m, p. 273.

Al-“Amili, al-Tanbihat al-illiyyah ‘ald wazdif al-seldt al-qalbiyyah, p.110. * See Majlisi,
Bihar al-anwar, vol, LXVII, p. 248; Tabarst, Makarim al-akhiaq, p. 480.

7 Q.5:27.
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prayer. Esoteric devotion, which is purification of blameworthy traits, such as
arrogance, jealousy, heedlessness, and indolence, is the condition for accept-
ance, according to the view of the folk of gnosis, and it is the condition for
the soundness of prayer according to the view of the folk of the esoteric and,
in the same way, this is in accordance with the levels of devotion until the last
stage.

There is an important matter that must be pointed out and which the
brethren of believers, especially the scholars, may God increase their number,
must bear in mind, and that is that if they hear or see an address by one of
the scholars of the sciences of the soul or the folk of gnosis to which their
ears are not attuned or which is based upon a convention that they do not
understand they should not consider it corrupt and invalid without any
Islamic legal proof, and they should not insult and belittle those folk. Also,
they should not imagine that anyone who carries a name from the levels of
the soul, the degrees of the nearmost ones and the gnostics, the theophanies
of God, passionate love, and affection, which are current in the conventions
of the folk of gnosis, is a Safi or a spreader of the claims of Sifism, or one
who puts things forward by himself. Equally, they should not imagine that
he does not have any rational or revealed proof. I swear in the name of the
Beloved that these words of theirs are a commentary on the explanations of
the Qur'an and hadith.

Contemplate the noble tradition, which has been reported from the object
of resort, al-Sadiq, regarding the pure heart (al-galb al-salim). See, can it be
applied to anything other than essential annihilation, abandonment of the
self, self-interest, egoity, and egotism, as expressed by the folk of gnosis? Have
you contemplated and meditated on the contents of Munajat Sha‘baniyyah,
which is reported from the object of resort, the Prince of the Believers and
his infallible sons, may the peace of God be upon them, and which you have
recited repeatedly? The utmost degree of the hopes of the gnostics and the
furthest limit of the aspirations of the wayfarers is captured in the following
noble sentence from that noble supplication:

My Lord! Grant me total devotion to You and enlighten the eyes of our
hearts through the illumination of beholding You, till the eyes of the

heart pierce the veilings of light and reach the source of majesty and our
souls become attached to the glory of Your holiness.?

‘What is intended by this attachment to the ‘glory of holiness'? Is there any

8 * Majlisi, Bihar al-anwar, vol. XcI, p. 97; Muhammad b. Hasan al-Tuasi, Misbah al-muta-
hajjidwa silah al-muta‘abbid, n.p, nd., p. 374.
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other truth to losing consciousness’ in the expression of the nearmost ones
than ‘and You looked at him and he lost consciousness due to Your awe-in-
spiring splendour ( fa saq‘iga lijalalika)'?® Is what is intended by the theoph-
anies in the great, sublime supplication of Samat other than the theophanies
and visions as expressed by the nearmost ones? Have you heard any gnostic
speak words superior to the following noble hadith, which has been reported
in the authentic ShiT and Sunni sources, which is considered to be a mutawdatir
hadith1?

A servant from amongst My servants comes not close to Me through what

I'have ordained upon him. Verily, he comes close to Me through perform-
ing supererogatory acts of worship (nafilah) until I love him, and when

I'love him I am his hearkening through which he hearkens, his sight by

which he beholds, his tongue by which he speaks, and his hand by which

he grasps. If he calls unto Me, I answer him and if he asks of Me, I give

to him,!!

In sum, there are more testimonies than can be contained in this brief trea-
tise. The purpose of this lengthy discourse is that our brethren in faith come
closer to these understandings and remove from their hearts the misconcep-
tions that have arisen accusing some great scholars of Islam of affiliation with
Siifism. This is not only for the purification of their holy garments from this
taint, but because condemnation and insult by all creation does not belittle
servants before God, if they themselves are pure, but rather, their good acts
will be increased and it is possible that in the hereafter God, through His abun-
dant grace, will compensate them for whatever they have lacked in worldly
good fortune. However, our main point is to draw the eyes of the readers to-
wards divine gnosis and esoteric refinement, both of which are important; in-
deed they are the purpose for the coming of the prophets and the revelation
of the divine books.

O my dear child, may the devil not whisper to you and may he not make
you content with what you have. Move a little! Go beyond this form without
meaning and this shell without kernel, put your blameworthy traits and
your state of pride under the scrutiny of study, and take solace in the words
of the imams of guidance, peace be upon them, and in the words of the
great scholars, and in this there is a blessing. Let us suppose that you do
not know any great gnostics, then follow those grand scholars whose gnosis
g * Majlisi, Bihar al-anwar.

10 A mutawatir hadith is a tradition which has been reported by numerous sources and
therefore is deemed beyond doubt as to its authenticity.

11 Al-Kulayni, a/-Kafz, vol. 11, p. 352.



56 PART 1: CHAPTER 1

and morality is accepted by all the scholars: such scholars as his excellency,
the knower of God and the striver on the path of God, our master Sayyid
Ibn Tawiis, may God be pleased with him; such as our master, the knower
of God, the wayfarer to God, the glorious Shaykh Bah&'1,'? may his secret be
sanctified; the Shaykh of the possessors of gnosis, our master, Muhammad
Taqi Majlisi,'® may the grace of God encompass him; and his great son, the
master of the scholars of traditions, our master, Majlisi,** may the mercy of
God cover him. Read the book Sharh al-Faqih by our master Majlisi I, which
is a precious, important Persian work. If you do not understand it, then ask
those who know it, for within it are treasuries of gnosis. Similarly, read the
dear books of the two mighty shaykhs, the Naragiyyan,'s and from the con-
temporary scholars read the precious and important works of the knower
of God, Hajj Mirza Jawad Tabrizi,'® may his secret be sanctified. God willing,
perhaps you will be removed from this state of refusal and wandering. Do not
spend your life devoid of the degrees of gnosis and humanity. God forbid that
in this state you are transferred from this world, after which there are irrepa-
rable griefs, regrets, endless darkness, and anguish.

Again, O Lord, awaken us from this heavy slumber and save us from this
selfishness and self-conceit from which springs forth all iniquity. Guide
us towards the straight path of humanity. Verily, Thou art the benefactor of
guidance and success.

12 This is a reference to Baha al-Din b. Husayn al-Harithi al-Hamadani al-Amili (d. 1031-
2 AH[1622-3).

13 Thisis areference to Muhammad Taqi Majlist (d. 1070 AH/1658).

14  Thisis a reference to Muhammad Baqir Majlist (d. 1111 aH/1698—g).

15  Thisis a reference to two scholars whose full names are Muhammad Mahdi b. Abii Dharr
Naraqi Kashani (d. 1209 AH[1794 in Najaf) and Ahmad b, Muhammad Nariqi Kashini
(d. 1245 aH/1829 in Nariq). See translator’s introduction.

16  See translator's introduction.



CHAPTER 2

On the Mysteries of Purification with Water and
Earth

Some of the folk of gnosis say that purification is carried out either by water or
earth. Water is the secret of life, which, in turn, is the origin of the knowledge

of witnessing the Living One, the Self-Subsisting, the High; God the High said:

‘We sent pure water down from the heavens so that through it we may bring
forth life}! and He, may He be glorified and exalted, said: ‘And He sends down

upon you water from the heavens that thereby He might purify you and take

away from you the defilement of the devil’? Earth is the origin of the emer-
gence of man and God the Glorious said: ‘From it we have created you'? and

He, may He be glorified and exalted, said: ‘If you cannot find water then make

ablution with pure earth.# This is so that you contemplate your own essence

and come to an awareness of Him who gave you existence, from what you

have been created, and for what purpose He gave you existence. Therefore, be

humble before Him and remove arrogance from yourself becaunse earth is the

source of submissiveness and humbleness.

The writer says: ‘The source of water is the absolute mercy of existence’
God the High said: ‘We have made from water every living thing.'

It is reported of Imam al-Sadiq, peace be upon him, that he said: ‘Your
advance to water is your advance to the mercy of God.” This is the case for
the essential theophany of the divine essence being connected to reflection
(mir'at) and the determination (fa‘ayyun) within the scope of signs.8

So, if the wayfarer to God finds a path to the theophany of absolute grace
and the vision of unlimited beauty, which has no like, through this theophamy
he will purify the foreparts of his own being for the sake of his arrival at the

Q25:49.

Q.8:11.

Q.zo:55.

Q4:43.

* Qadi Sa'id Qummi, Asrdr al-ihadat wa hagigat al-saldt, ed. Sayyid Muhammad Bagir

Sabzawari, Tehran, 1339 sH/1960, p. 16.

Q.21:30.

7 Imam Jafar b, Muhammad al-Sadiq, Misbah al-shariah wa miftah al-hagigah, Beirut,
1961, p. 15. *“Majlisi, Bihar af-anwar, vol. Lxxv1l, p. 339.

8 For al-Kashaoi's three classifications of mirrors, see al-Kasham, Isfilahat al-safyvah,
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dais (basat) of closeness, just as the Envoy of God, may the blessings of God
be upon him and his descendants, ascended to heaven in the night journey
(mi‘raj) while he was performing ablution (wudir’). God willing, this will be
pointed out. Do not turn towards the earth, which is the source of restriction
and limitation. If water, which is the mystery of existence, is lacking, then in
the determined mirror of earth and the delimited theophany one will purify
some of these foreparts and he will witness the mystery of existence in the
cloak of delimitation. For earth (turab) is one of the purifiers™ and ‘the lord
of the water is the lord of the earth.’® God the High has said: ‘He is the one
who is God in the heavens and He is the one who is God on the earth.™ The
mystery of performing ablution is the fading away of multiplicity in the fount
of congregation (‘ayn al-jam?). Ablution with earth (tayammum) is the vision
of unity (wahdah) in the cloak of multiplicity. The mystery of this mystery of
ablution (wudit’) is the vision of God and the negation of all else. ‘He is the
First and the Last and He is the Apparent and the Hidden2 Ablution with
earth (tqyammum) is the vision of the holy essence in the cloak of otherness.
‘If you were led with a rope to the bottom of the earth you would fall upon
God. 13

In sum, ablution (wudi’) is the washing of otherness from the hands and
face, as in the verse ‘Save for him who comes to God with a pure heart’!4
Ablution with earth (tayammum) is to see Him in the mirror of things; ‘I saw
not a thing save I saw God with that thing or within that thing’!? ‘included in
things not as an intrusion of a thing in a thing’16

Furthermore, ablution (wud@’) is purification by means of water before
its descent, and ablution with earth (fayammum) is purification after the
descent of water. From this point of view, it is one of the purifiers in accord-
ance with the transmission of the ruling of the esoteric to the exoteric and
the unseen to the witnessed. And furthermore, ablution (wudi’) is the puri-
fication of imperfections and limitations. Therefore, ‘Whatever good befalls
you is from God and whatever misfortune befalls you is from yourself?”

g * Muhammad Kazim Khurasan, Kifayat al-ugil, Qum, n.d., vol. 1, p. 130.
10 *Al-Hurr al-Amili, Was@'él al-shi'ah, vol. 11, p. g65.

11 Q.43:84.

12z Qs73.

13 *Mubhsin Fayd Kashani, Tim al-yagin, vol. 1, p. 54.
14 Q.26:8g.

15  “Mubhsin Fayd Kashani, Tfm al-yagin, vol. 1, p. 49.

16  SeelIbn Babawayh, al-Tawfid, ed. Sayyid Hashim Husayni Tehrani, Tehran, 1387 An/1967,
p- 306.

17 Qa7
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Ablution with earth (tayammum) is the incidental referring of want to God;
‘Say, “Everything is from God™8

18 Qa4:78.



CHAPTER 3

On the Tradition of Imam al-Sadiq Regarding
Ablution

It is reported from Imam al-Sadiq, peace be upon him, in Migbah al-shari'ah:

‘When you set forth for cleanliness (tahdrah) and ablution (wudit’) your
advance to water is your advance to the mercy of God. For God the High

has made water a key to His closeness, to intimate communion with Him,
and a way to the dais of His worship. Just as His mercy purifies the sins of
the servants, likewise nothing other than water purifies apparent impuri-
ties. God the High said: ‘And it is He who has loosened the winds, bearing
good tidings before His mercy and We have sent down pure water from

the heavens." God, may He be glorified and exalted, said: ‘We have made

from water every living thing.2 Just as by it He has given life to each thing

of the blessings of the world, so through His grace and mercy He has

ordained the life of the heart through acts of obedience. Contemplate

the clarity of water, its delicateness, its purity, its blessedness, and the

subtle way in which it mixes with everything and in everything. Use it in

the purification of the limbs which God has commanded you to purify
and accomplish through it what He has made obligatory and what He

has recommended. Indeed, in each one of them are many benefits. When

you use water with reverence, a spring of its benefits will gush forth for
you. So, live with the creation of God the High in the same way as water
mixes with things, delivering to each thing its rightful due without un-
dergoing alteration. Consider the saying of the Envoy of God, may the

blessings of God be upon him and his descendants; ‘The distinguished

believer is like water. Therefore, your clarity with God in all your acts of
obedience should be like the clarity of water when God brings it forth

from the heavens and names it pure. Purify your heart with devotion and

certainty when you are purifying your limbs with water.3

So, you, O gnostic of the divine gnosis and wayfarer on the path of hidden
knowledge, since you intend absolute purity and have left behind the restric-

Q.25:48.

Q.21:30.

Al-Sadiq, Mighak al-shariah wa mifiah al-hagigah, p.16. * Majlisi, Bihar al-anwar,
vol. LXXVIL, p. 339.
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tions of the veils of words and expressions, turn towards the water that de-
scends from the cloud of mercy, purify your outer shell and outward impurities,
and set about doing that through the obligatory and recommended observanc-
es, because God has established water as the key to His closeness and His in-
timate communion and the guide to the dais of His service. With your inner
being turn towards the water that descends from the heavens of the mercy
of forgiveness. Purify the impurities of sin by carrying out the obligatory and
recommended observances, which ‘Ali, peace be upen him, taught regarding
repentance,* because God has established the water of the mercy of forgive-
ness as the key to His closeness and His intimate communion, and as the guide
to the dais of His service. Turn your heart towards the water that descends
from the heaven of volition and purify the impurities of the heart and spiritual
anguish, because that is the key to spiritual closeness and the guide to the
dais of His service. Turn with your spirit to the water that descends from the
heaven of oneness and purify the impurities of turning towards the other and
otherness, because that is the key to closeness attained through supererogato-
ry acts of worship, and a guide for arriving at the dais of His service. Turn with
your mystery towards the water that descends from the heaven of absolute
aloneness and purify the impurities of the vision of multiplicity, because that
is the key to arriving at the dais of the presence. Turn towards the water that
descends from the heaven of the ipseity (huwiyyah) and purify the vision of
the degree, which is the key to the closeness attained through obligatory acts
of worship and absolute annihilation and the guide for arriving at the dais of
the One who is present.

Up to this point, the cleanliness and purification of the wayfarers to God
has been discussed. After this begins the purification of the folk of arrival (aA{
al-wugiil), which is the result of the closeness attained through obligatory acts
of worship, which in turn begins from the esoteric and dawns forth from the
heart and ends in the domain of the body. Thus, everyone from amongst the
folk of arrival has their own specific purification, the detailed explanation
of which is beyond the confines of this treatise. The object of refuge, Imam
al-Sadiq, peace be upon him, in accordance with this noble tradition, has pre-
scribed contemplation of the different aspects of water and has established
that each one is a means of ascension to a degree, for example, contempla-
tion of its clarity, delicacy, purity, blessedness, subtle permeation, and quality
of vivification, You should also obey the command of my master, Imam
al-Sadiq, the trustworthy, peace be upon him, and establish all its outward
aspects as a means of elevation to spiritual degrees.

So, revive your exoteric self by means of purification, remove from yourself

4 * Al-Radi, Nuhj al-balaghah, saying 409.
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sluggishness, indolence, and lethargy through its blessing, give your outward
form clarity, and, with your clean and purified exoteric self, turn towards the
dais of His closeness and revive your limbs through obedience to your master.
Revive your esoteric self through the life of contemplation of the place of the
beginning and the end and the point of origin and return. Enliven your heart
through the life of faith and contentment. Enliven your mystery through the
life of the theophanies of actions, names, and essence, according to their
levels. Contemplate the clarity of water, walk with your master with the foot-
steps of sincerity and clarity, and, through the levels of purity (ikhlas), realise
certainty. After this, God willing, we will mention purity and its levels in the
chapter on intention.

Live with the folk of God with purity and in the way of God and creation:
turn away from exercising your own will. Contemplate the subtlety of the
mixing of water with things, for this mixing is for their improvement and
causes them to arrive at their own perfection and gives them life. The quality
of your social interactions and dealings with the servants of God should
also be like this. Look at the servants of God with the eye of affection and
kindness. The purpose of their esoteric and exoteric improvement is that you
revive them and your guidance of those who go astray and your forbidding of
sin to the folk of sin is also for the improvement of their state, not for exer-
cising the implementation of one’s own will. If you purify yourself with the
aforementioned meditations then, in accordance with the promise of Imam
al-Sadiq, peace be upon him, in this noble hadith, the springs of gnosis and
wisdom will gush forth from your heart and you will enter into the mysteries
of purity and its realities, and with unseen assistance and spiritual exercises
you will realise their realities and you will be worthy of arriving at the degree
of closeness and the dais of intimacy (uns).5

5 ‘Abd al-Razzaq al-Kashani dedicates a lengthy section to the concept of intimacy (uns)
and its ten divisions. See al-Kashani, Istilahat al-giftyyah, p. 276.



CHAPTER 4

On the Mysteries of a Noble Hadith

It is reported from the pure iméms, peace be upon them:

Verily, when Adam, peace be upon him, walked towards the tree, he
turned towards it and ate from it, and he stood undemeath it (fa
wada‘ahd ‘ala ra’sihi) in veneration of it and in yearning for eternal life.
This ummah, which is the best ummah, brought forth for mankind, has
been commanded to purify these places by ancinting and washing so
that they may be purified of the taint of the father who is the origin.

There is a tradition whose meaning is close to this tradition, which is reported
by al-Shaykh al-Sadiq in Mgjalis.!

1t should be understood that Adam was in a state of rapture (jadhbah)?
in the paradise of encounter and he had no inclination towards the tree. If
he had remained in that state of rapture he would not have become human
and he would not have undertaken the journey of perfection, which must
be accomplished in the arc of ascension, and he would not have compre-
hended the expanding of the dais of mercy in this world. So, the Eternal Will
(al-iradah al-azaliyyah) decided to expand the dais of mercy and beneficence
in this world, and reveal the opening of the doors of goodness and blessings,
and bring forth from the earth of nature the hidden jewels of the souls of
the realm of the material world and nature, and bring forth their treasures.
This could not be achieved in the way (sunnah) of God unless Adam turned
towards nature, which is the source of all faults, and came to the state of
awareness after self-effacement (mafw wa sahw) and was removed from
the paradise of encounter and divine rapture. So, God imposed upon him
internal forces and the external devil, which invited him to this tree, which
is the source of the unfolding of perfections and the spring of the opening
of the doors of grace. They distanced him from the dais of closeness prior to
his descent and invited him to nature so that he could enter into the veils of
darkness, because unless he entered these veils he would not have been able

1 * Ibn Babawayh, Majalis (Amalt), 1300 AH/1882, no. 35.

2 Even though Kbomeini’s usage of the word jadhbah here should be understood within
its context, as a term it is explained by ‘Abd al-Razzaq al-Kashini as the nearing of the
servant in accordance with the divine providence which has been put forth for him, for
whatever he needs to pass through the stations towards God, See al-Kashani, Igfila@hat

al-sitfiyyah, p. 65.
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to pierce them. God, the Most High, said: ‘Indeed, We created man in the best
of modes, then We reduced him to the lowest of the low’? The reducing to
the lowest of the low, which is the last of the veils of darkness, is the result of
the comprehensiveness of this divine wonder and necessitates the teaching
of the names and attributes according to His knowledge.

Since Adam, peace be upon him, was brought out of the manifestation
of the creative angelic realm to the domain of his own being, he became
unclean with the greatest uncleanliness and tainted with the greatest
impurity, Since this turning took an image in the realm of the similitude
(mithal) or the paradise of the world, the world took the form of a tree and
Adam was affticted by fault when he turned and walked towards it and took
it in his hand and revered it and gave it honour. So, he and his children must
compensate for this fault and the places of its taint, especially this ummah,
which is the best of the ummahs, and which has knowledge of the mysteries
from the light of the pure sons.

Therefore, they must purify the taint of their exterior with pure water
that descends from the presence of mercy (rafmiit), and they must purify
the taint of their interior and their heart with the water of theophanies
from the presence of divinity ({3A:t). So, when washing the face they must
straight away wash otherness from the face of the heart. When washing the
hands they must purify the elbow up to the ends of the fingers of the taint
of worldly interaction. With the rest of the water they should wipe the most
remote throne (agsd al-‘arsh)* of the turning towards nature and of the result
of walking in the direction of attainment of expectations, and they should
leave behind the excess of turning towards the realm of matter and the traces
of its effects, and they should remove the fault and taint of the first father,
who is their origin.

Regarding the hadith of the prayer of the Prophet during his ascension to
heaven, it is reported in al- Tlal:

Then my Lord, may He be glorified and exalted, said: ‘O Muhammad,
stretch out your hand so you may receive the water, which is flowing from
the right side of My throne.’ And so the water descended and I received it
with the right hand and for this reason the ablution (wudii’) commences
with the right hand. Then He said: ‘O Muhammad, take that and wash
your face’, He taught him ‘If you wish to look at My majesty you must be
pure’ ‘Then wash your right and left arms, He taught him ‘If you wish
to receive My words in your hands) ‘anoint your head and feet with the

3 Qo544

4 This means the wiping of the crown of the head with water. The crown of the head sym-
bolises the remote throne of God.
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remaining water in your hands’; He taught him to anoint his head and his
feet, He said: ‘I intend to anoint your head and bless you. However, the
anointing of your feet is for the sake of My wish that you tread on a place
upon which no one has stood upon before you and upon which no one
will tread save for yous

You also, O compassionate gnostic and companion in faith, receive comfort

from the mystery of the circle of the folk of gnosis and certainty, stretch out

your right hand towards the mercy of God, and receive the mercy of water,
which descends from the right side of the throne. For God the High does not

turn away empty-handed those who show poverty before Him and He does not

turn away empty the beggar’s bowl of the folk of need. Therefore, partake of
this water of mercy and wash the face, which is tainted by turning towards the

world, or rather to what is all other, because you cannot look at the majesty of
God with this impurity and taintedness, ‘For the world and the hereafter are

rivals,® Therefore, wash your hands from the elbow of the vision of power and

strength to the ends of the fingers that interact with the vision of egotism and

egoity. ‘And so, there is no power or strength save in God', because it is not pos-
sible to touch the book of truth {hagq) with the impurity of the insignificant
self-conceit of the soul {istiglal al-nafs). God the High has said: ‘Only those

who are purified may touch it.” With what remains of this water, anoint your
head and remove from it pride, grandeur, and arrogance, so that you can be

anointed by the hand of God. Remove from your mind the thoughts of the oth-
er and otherness so that you can be blessed with the blessings of God. Purify
your hesitant feet concerning the affairs of multiplicity so that you become an

intimate friend of the gathering of intimacy. Humble yourself so that you are

worthy of the dais of majesty.

5 Ibn Babawayh, Tlal al-shard’i p. 314.

6 Also known as Ibn Jamhiir. * Muhammad b. ‘Al al-Ahs&1, Awalf el-lial, ed. Mujtaba' ‘Iraqj,
Qum, 1405, vol. 1, p. 277; al-Rad, Nafj al-balaghah, saying 100.

7 Q.56:79.



CHAPTER 5

On the Mystery of the Covering Up of Shame

This, according to the lay folk (‘@mmah), is the covering up of the immodest
parts of the body from the eye of the honourable onlooker during the state of
prayer.

According to the elite (khassah), it is the concealing of unseemly acts with
the garment of devotion, which is absolutely the best of coverings, especially
while in the presence of the holy court.

According to the elite of the elite (akhass al-khawdass), it is the veiling up of
the unseemly traits of the soul with the garment of chastity.

According to the folk of faith (ak{ al-iman), it is the covering up of the
unseemly qualities of the heart with the garment of repose.

According to the folk of gnosis and unveiling (a#! al-ma‘rifah wa al-kashf),
it is the concealing of the unseemly dispositions of the mystery with the
garment of witnessing.

According to the folk nearmost to God (ah! al-waldyah), it is the veiling of
the unseemliness of the mystery of the mystery with the garment of investi-
ture. When the wayfarer reaches this degree he has covered all his shame and
he has become worthy of the divine court and for him there is the continucus
presence of God.

God the High, great is His mercy and all-encompassing His covering, is
the coverer of all shame and all the unseemly traits of creation by blessing
human beings with different garments, which cover their outer, physical,
and offensive traits. He has covered their unseemly actions with the veil of
the angelic realm (malakit). If there was not a veil of covering of the angelic
realm (malakiitiyyah) over our external acts and if their unknown forms
were to manifest, we would be humiliated in this world. However, God the
High, the Glorious, through His own covering has covered them from the eyes
of the folk of the world. He has covered our immoral traits and the angelic
realm (malakiit) of possession of impurities with this well-proportioned,
well-constituted, material form. If He had torn this veil and if our outer
immoral qualities were to become apparent each one of us would be in a
form consistent with the state of the esoteric realm. Thus it is in the world
other than this one, which is where the mysteries appear and is a day in the
day of possession. It is reported in the hadith, ‘Some men will be gathered
in a form in comparison to which monkeys and swine appear better It is

1 * Mubsin Fayd Kashani, Tn al-yagin, vol. 11, p. go1.
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reported in the noble Kafi, ‘Verily, the arrogant ones will be made in the form
of an ant which people will trample until God is finished with the reckoning.’

In sum, this form of man is the veil of the covering of God over the face
of our esoteric shame. Likewise, He ordered the covering of the ugly traits of
the heart and the mysteries of all material and angelic existents according
to their levels by the covering of the divine actions, names, and essence. It is
necessary for the wayfarer on the path of the hereafter and the striver in the
way of God to cover his esoteric and secret nakedness by holding fast to the
degree of forgiveness and covering of God, and to veil and cover himself and
his nakedness in the realisation of the reality of repentance, and to enter into
the abode of turning to God (indbah).2 We have given a commentary on some
of the levels of repentance in our work Sharh arba'in.

It is reported in Misbah al-sharr'ah that Imam al-Sadiq, peace be upon him,
said:

The most beautiful clothing for the believers is the garment of devotion
and its greatest blessing is faith. God, may He be glorified and exalted,
has said: ‘The clothing of devotion is the best* As for outer clothing, it
is a blessing from God which covers the shame of the children of Adam,
and this is a honour by which God has honoured his servants, the chil-
dren of Adam, and He has not honoured anyone other than them in such
a manner. This is for the believers an instrument for fulfilling what God
has ordained upon them, Your best clothing is that which does not occu-
py you with anything other than God, may He be glorified and exalted,
instead it brings you closer to thanking Him, remembering Him, and
obeying Him, and does not bear you towards pride, hypocrisy, pretence,
vanity, and conceit. These traits are the ruin of religion and they cause
hardness of the heart. When you don your garment remember the cover-
ing of your sins by God the High through His mercy. Clothe your esoteric
state with sincerity just as you have covered your exoteric state with your
clothing and so let your esoteric state be covered in awe and your exoter-
ic in obedience. Consider, through the grace of God, may He be glorified
and exalted, the fact that He created the provision of clothing, so that
you may cover your manifest shame, and that He opened the doors of
repentance and turning to Him so that by it you may cover your hidden
shame against sins and immoral traits. Do not uncover the faults of oth-
ers, for God’s covering of you is far greater than that. Occupy yourself

Al-Kulayni, al-Kafi, vol. 1, p. 311.
‘Abd al-Razzaq al-Kashani gives ten different kinds of turning to God (el-inabat) in differ-
ent contexts, See al-Kashan, Istilahat al-saforvah, pp. 195-6.

4 Q.7:26.
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with your own shortcomings and desist from those matters and states

that do not concern you. Be wary that you do not waste your life being

concerned with the actions of others and be wary of others trading with

your capital while you ruin yourself. For forgetfulness of sin is one of the

greatest punishments of God the High in the world and ample cause for
punishment in the hereafter. As long as the servant remains occupied

with obedience to God the High, the knowledge of his own shortcomings,
and the abandoning of what brings disgrace in the religion of God, he is

protected from harm and immersed in the sea of the mercy of God, may
He be glorified and exalted, and through wisdom and clarity he attains

the jewels of beneficence. As long as he remains forgetful of his sins, ig-
norant of his faults, and reliant on his own strength and power he will

never be successful.?

Contemplate and meditate on these comprehensive words. For the folk of gno-
sis and the companions of the heart (ashab al-qulizb), they open the doors of
wisdom and knowledge and they indicate how the servant should act towards
God.

The wayfarer to God and the striver in the way of gnosis should not neglect,
in any state or any situation, his duty to servanthood and to safeguarding
the place of the presence of lordship, exalted is His majesty, until he gives of
the delight of his heart and soul in ordinary affairs and social matters, and
witnesses God the High and His blessing and His gifts in all things. So, when
putting on outer clothing, do not neglect the clothing of devotion, faith, and
gnosis, which is the best of clothing, for just as outer clothing covers apparent
shame, so this clothing covers hidden shame, whose ugliness and hideous-
ness is far greater. The munificence of God the High and the grace of the Holy
Being should be accepted. Put on outer clothing in order to fulfil the duties
of servanthood and put on inner clothing cut of respect for the presence of
the court of lordship. The best outward and inner clothing is that which is
known to bring one to the remembrance of God and that that does not cause
one to be neglectful of His remembrance. So, with regard to the material
and the shape of clothing, the wayfarer should choose something which
does not cause the soul to transgress, does not lead to the neglecting of God,
and does not attach him to the folk of pride, hypocrisy, vainglory, arrogance,
and pretence. He should be aware that inclining to the world, even in these
matters, has a strange effect on the heart, which leads to its perdition. Let it
be known that the effects which some vain clothes produce upon the soul are
the ruin of religion and cause hardness of the heart, which itself is one of the

5 Al-Sadiq, Misbah al-sharfah wa miftah al-hagigah, pp. 11-2.
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main causes of esoteric maladies.

Much attention should be paid to esoteric clothing, to ensure that the
devil and the commanding soul do not influence it or afflict it with pride,
hypocrisy, transgression, or vanity, and one should not boast to the folk of
God of one’s religiosity or of one’s devotion, obedience, perfection, gnosis,
or knowledge, nor should one be arrogant, nor should one consider oneself
safe from the outcomes of one’s own affairs and the will of God. One should
not belittle the folk of God and, even more so, one should not belittle the
folk of disobedience who wear the same clothing, This attitude ruins the
soul and leads to pride in faith, morality, and deeds, which is the source of all
corruption.

‘While donning the garment one should remember God and His esoteric
and exoteric mercies, for He has covered one’s sins with His mercy. One
should behave towards God the High with purity and veracity. One should
beautify one's exoteric state with the covering of obedience and one’s
esoteric state with the covering of awe and fear. One should remember the
favours of God, who has shown mercy by providing coverings for esoteric and
exoteric shame, and who has opened the way of repentance and return for
the servants so that they may cover themselves with the covering of God's
forgiveness and may veil and cover their faults.

Just as God the High is the coverer (sattar) of the faults of the servants, so
equally He loves those who cover the faults of others and He abhors the vio-
lation of covering, Thus, the wayfarer to God is one who covers the faults of
the servants of God and does not waste his life in unveiling the coverings of
the servants. He covers his eyes from the shame and faults of the servants of
God, does not violate anyone’s covering, and does not cause pain to the veil
of anyone's honour. Since God the Coverer has covered his faults, which are
greater and more shameful than the faults of others, he should be afraid that,
if he causes hurt to the covering of anyone’s faults, God the High will remove
the veil of His covering from some of his actions and qualities and He will
dishonour and humiliate him before everyone.

The traveller on the way to the hereafter should occupy himself with the
study of his own faults and shame instead of the faults of others and he
should not examine things which are detrimental or of no benefit to his state.
He should not set up his own deeds as the capital for the trade of others by
slandering and violating the covering of others. He should not, at any time,
become forgetful of his own faults and sins, because forgetfulness of one's
sins is one of the greatest of God's punishments in the werld, preventing man
from remedying them, and it is the greatest cause for punishment in the here-
after.

As long as the servant of God is occupied with obedience to God, close
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examination of his own states, and the study of the faults of the soul, and is
distanced from that which is deemed shameful by the religion of God, he will
be far from harm, immersed in the sea of the mercy of God, and will attain
the jewels of wisdom. If he becomes self-centred, self-conceited, forgetful of
his own sins, negligent of his own faults, and reliant upon his own strength
and power, he will not find freedom nor achieve salvation,



CHAPTER 6

On the Removal of Impurity

Impurity (ngjasah) is remoteness from the gathering of intimacy and separa-
tion from the degree of holiness (magam al-quds), and is contrary to the pur-
pose of prayer, which for the believers is the ascension to arrival, and which
brings the devoted spirits close to God.

According to the lay folk, it refers to obvious impurities. According to the
elite, it refers to spiritual impurities. According to the folk of gnosis and the
companions of the heart, it refers to the entire world in terms of otherness,
which is the manifestation of the unclean, impure devil. Regarding comport-
ment when alone, it is reported, ‘In the name of God and with God, I seek
refuge in God from the accursed, unclean, impure, evil, wicked devill God
the High, the Sublime, said: ‘Shun uncleanliness.?

So, distance and separate yourself from that which is repellent to the
intimate assembly of the Beloved and the gathering of closeness to the
Friend. Flee from external impurity by cleansing the body and clothing, and
by clearing the interior (jawf) of the affliction of the dirt of the devil, which
is an excess of the virtuous city (al-madinah al-fadilah). Flee from esoteric
impurity, which spoils the great city (al-madinah al-uzma) and the mother
city (umm al-qura),® with complete cleansing and perfect purification, and
flee from the source of these origins and the accursed wicked tree (al-sha-

Jarah al-malinah al-khabithah)* by fleeing from egotism and egoity and by

1 Ibn Babawayh, Man & yahduruhu al-fagih, vol. 1, p. 16.* Al- Hurr al-Amili, Wasa's al-shi'ah,
vol.L, p.217.

Q745

Khomeini here associates exoteric impurity and its removal with the virtuous city; this
image evokes the philosopher al-Farabf's treatise of the same title and his closely-knit
discussion of how the excellent city resembles a healthy body. He then links the removal
of esoteric impurities with ‘the great city' and ‘the mother of cities’ ‘The great city' is, on
the one hand, another allusion to the Farabian ideal of the union of all human societies,
and on the other hand is an allusion to madinat al-nabi, Medina, the city of the Prophet.
The mother of cities, meanwhile, is Mecca (see Q 42:7). Khomeini thus links exoteric
Ppurity with societal perfection and human interaction, while linking esoteric purity with
the mystery of revealed truth. See Richard Walzer, al-Farabi on the Perfect State: Abii Nagr
al-Farabi's Mabadi® ard’ ahl al-madimeh al-fadila, Oxford, 1985, pp. 229-31.

4 This is an allusion to Q.17:60. The interpretation of the accnrsed tree within Shi exegesis
is fimmly established as referring to the Umayyad clan, seen as the wicked opposition to
the Prophet'’s clan of Hashim. Reference is made in this regard to such pairings as Aba
Sufyan’s warring against the Prophet, Muawiyah's revolt against ‘Ali, and Yazid’s killing of
al-Husayn.
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abandoning the other and otherness. When you arrive at this degree, you
will have left behind the influence of the evil, wicked devil, you will have fled
from dirt and impurity, and you will have become worthy of being present at
the court of the glorious one and worthy of being presented with the robe
of honour of the intimate friend. And one element of spiritual migration,
traversing to God, and ascension to arrival will have been realised, and that
is departure from the dwelling and abode of the self. What remains is the
second element, which is realised in prayer itself, and that is a movement
towards God and arrival at the doors of God and annihilation in God. God the
High said: ‘Whosoever goes forth from his house an emigrant to God and His
Envoy, and then death overtakes him, his wage shall have fallen on God.

Thus, it becomes known that this spiritual journey and true ascension to
closeness consists of two elements. One of these elements is realised through
purification; its mystery is cleansing; and the mystery of the mystery of this
is detachment; and the hidden mystery of this is exaltation (tanzih); and the
veiled mystery of this mystery is the exaltation of the exaltation and delimita-
tion (taqyid). The greater of these is realised in prayer; the mystery of which is
divine self-revelation; and the mystery of the mystery of this is individuation
(tafrid);® and the hidden mystery of that is oneness (tawhid); and the veiled
mystery of that mystery is glorification of oneness (tawhid) and delimitation
(taqyid). ‘And so, cast aside the lantern; the morn has dawned.”

5 Q.4:100.
6 ‘Abd al-Razziq al-Kashani gives a greatly detailed discussion of how individuation {al-ta-
Jrid) may be understood, dividing it into no less than nine separate types. See al-Kashani,

Istilahat al-sifiyyah, pp. 375-6.

7 This last sentence is inspired by the last statement of Imam ‘All in the hadith of Kumayl
on reality where he says, ‘Blow out the lamp; the morn has arisen.’ The whole tradition is
as follows:

Kumayl asked the Prince of the Believers: ‘What is reality (al-haqgiqah)?

And so he, peace be upon him, replied: “Wherefore, O Kumayl, you and reality?’

And so Kumayl asked: ‘Am I not the companion of your mystery?

And he, peace be upon him, replied: ‘Yes, yet sprinkles over thee what overflows from
me.

And he asked: ‘Does one such as thee dash down the one who asks?'

He, peace be upon him, replied: Reality is the unveiling of the splendours of majesty
without allusion.’

He said: ‘Add ye to the explanation for me.

He, peace be upon him, said: ‘The obliteration of the imagined and the unclouding
of the known.

And he said: ‘Add ye to the explanation for me.

He, peace be upon him, said: ‘The veil rent and the mystery victorious.

He said: ‘Add ye to the explanation for me.

He, peace be upon him, said: ‘Aloneness drawing unto the mark of oneness’

He said: ‘Add ye to the explanation for me

He, peace be upon him, said: ‘A light dawning forth from the morn of eternity and its
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If time affords the divine gnostic the opportunity, he will be able, through
the above mentioned divine admixture (ma’iin) and by means of the cable
(habl) which connects the Creator and created, to draw forth all the levels
of the wayfarers and stages of ascension of the gnostics from the abode of
wakefulness to the most remote abode of oneness (tawhid). However, this
aspiration is beyond explanation and the confines of our discourse.

rays breaking forth over structures of oneness!
He said: ‘Add ye to the explanation for me’
He, peace be upon him, said: ‘Blow out the lamp; the morn has arisen.”

The term al-mawhiim has been translated in the above passage as ‘imagined, which is
employed in the second sense according to the OED: ‘Conceived (in the mind), supposed,
fancied’ The third explanation and the translation thereof follows the clause as it occurs
in Ahmad b. Zayn al-Din al-AhsaTs (d. 1241 AH/1826) ‘First Epistle’; see al-Ahsa1, Rasa’if
al-shaykh, Kuwait, 1421 aR/2000, p. 18. However, the third explanation as noted by ‘Abd
al-Razzaq al-Kashani should read ‘The veil rent by the victorious mystery. The translation
of the rest of the text follows the tradition as it occurs in al-Kashani, Sharh swal kumayl b.
siyad i amer al-mu'minin, Ms., Princeton University Yehuda Arabic Collection, no. 3604,
fol. 126 rv. * Qadi Narullih Shiwshtari, Majalis al-mu'minin, Tehran, 1354 sH/1975, vol. 11,
p. 11



CHAPTER 7

On the Location of Prayer

According to the lay folk, this is well known and its conditions have been enu-
merated in the books of law. According to the folk of gnosis, the whole uni-
verse is the place of worship and all beings are the worshipper. God willing,
it will be mentioned in the chapter on the mysteries of Qurianic recitation
during prayer that the entire universe of being (‘alam al-wujid), with all its
existential ipseities (al-huwiyyat al-wujiidiyyah), is praising and glorifying the
holy degree of God the High, and all are humble worshippers at His court. At
this point, Let it be known that the throne of realisation is the dome of the
place of worship for all beings, and the earth of determination (ta‘ayyun) is
their place of prostration. All beings are occupied, in this place of worship
under the dome of the presence of lordship, with worship of God, seeking God,
desiring God, and adoring God. ‘If you split open the heart of every atom’! by
way of the light of the nature of God, which calls them to absolute, perfect
submission, ‘You will see in it His light.? "‘Whatever is in the heavens and the
earth praises Him.® ‘Nothing is that does not proclaim His praise, but you do
not understand their extolling’#

According to the folk nearmost to God (ak! al-walayah), all the determi-
nates of the names and actions are the place of worship of God the High,
and the one who prays is the Holy Being Himself. So, regarding the deter-
minations of the names and attributes, the One who prays is God, the place
of His prayer is the determinates themselves, and the determination of the
greatest name is itself the Kabah. It is reported in the hadith, ‘Praise cannot
encompass Thee in the manner in which Thou hast praised Thyself’s In terms
of the theophany of divine action (al-tajalli al-fi'lf) through the absoluteness
of the hely effusion (al-fayd al-mugaddas), the place of the one who prays is
the determination of the universe and it is God the High who prays in this
theophany of divine action. It is reported in the following hadith, ‘Verily, thy
Lord prays; He says, “The Glorious, the Holy is the lord of the angels and the
spirit.™¢ The perfect man and the Seal of the Prophets, may the blessings of
God be with him and his descendants, is the Kabah. It is reported in the fol-

* This is a verse from a poem by Hatif Isfahani.

Poem by Hatif Igfahani.

Q-59:24.

Q17:44-

Al-Sadiq, Migbah al-sharrah wa miftah al-haqigah, p. 9. * Al-Ahsa’T, Awalf al-tfalt, p. 389.
Al-Kulayni, al-Kaft, vol. 1, pp. 442-3.
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lowing hadith qudst, ‘My earth and My heavens cannot encompass Me, but
the heart of My believing servant encompasses Me.”

Thus, in the manifest theophany of the arc of descent the determination of
the universe is the temple of God (ma‘bad al-hagqq) and God the High is the
worshipper and the one who is worshipped. And in the hidden theophany
of the arc of ascent, all beings are the temple, the worshipper is the locus of
the manifestation, and the one who is worshipped is the one who is manifest.
In the realm of the being of man, which is the sum total of the universe and
comprehensive being (al-kawn al-jami’), the locus of manifestation of the
powers of the angelic realm and the divine forces are the mosques® of the
acts of worship of the existents, and the temples for their submissiveness
and praise. In the perfect man, in accordance with the manifestation of truth,
in the perfect locus of manifestation, God is the worshipper and the wor-
shipped and man, from the determination of the remote parts of the hidden
heart to the utmost limit of the determination of witnessing, is the mosque
of lordship in accordance with the theophanies of the essence, names, and
actions. In the arc of ascent God is the one who is worshipped and the perfect
man, with all the divine forces, the worshipper.®

Summary

It is reported of Imam al-$adiq, peace be upon him, in Misbah al-shari'ah, that
he said:

When you arrive at the door of the mosque know that you have betaken
yourself to a great king, upon whose dais only the purified ones tread and
who only allows the veracious into His company. Approach the dais of
His service in awe of the King, for surely you are in great danger if you are
negligent. Know that He has the power to do whatever He wills, whether
he shows you His justice or His grace. If He is compassionate to you it
is due to His grace and mercy, and He will accept from you a little obe-
dience and in return He will give you abundant, manifold reward, If He
demands from you, as He deserves, veracity and purity according to His
justice, He will veil you and reject your obedience even though it may be
abundant. For He does what He wills. Confess your weakness, shortcom-
ings, destitution, and poverty before Him. For you have turned towards

7 *AlAhsaT, Awalral-lfali, vol. v, p. 7; Muhsin Fayd Kashant, al-Mahajjoh al-baydd, ed. ‘Al
Akbar Ghaffari, Qum, n.d., vol. v, p. 26.

8 The word for mosque is masjid, the literal meaning of which is ‘place of prostration’.
See Qummi, Rizh al-salit, pp. 49-50.
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Him to worship Him and be intimately close to Him. Place your secrets

before Him and know that the secret and open matters of all creation are

not hidden from Him. Be as His poorest servant before Him. Empty your
heart of every preoccupation that veils you from your Lord, for He re-
ceives not save from the most pure and the most sincere. See from which

register of deeds your name is called out. If you have tasted the sweetness

of intimate communion with Him and the delight of His conversation,
and if you have drunk from the chalice of His mercy and His munificence,
from the goodness of His turning towards you and His response to you,
you will be fit for His service. Therefore enter, for you have been granted

allowance and safety. Otherwise, halt as the halting of the one who is

destitute, whose means have been severed, whose expectations have

fallen short, and for whom the appointed hour has been decreed. When

God knows from your heart the sincerity of your seeking refuge in Him,
He will look towards you with the eye of compassion, mercy, and grace,
and He will make you successful in that which He loves and that which

pleases Him. For surely He is munificent and loves munificence for his

servants, who are destitute before Him and who are consumed at His

door with seeking His pleasure. God the High said: He is the one that

replies to the one who is destitute when he calls out to Him.1¢

I have conveyed all these noble words because for the folk of striving and
spiritual disciplines it is a comprehensive teaching, and for the folk of gnosis
and wayfaring it is a spacious threshold.

The folk of divine gnoses, when they witness that the universe is the
mosque of lordship, must take care that they step into it with esoteric and
exoteric purity and clarity, since only the pure are able to set foot on the
holy dais of God and only those who are veracious and pure are granted an
audience with Him. So, in every state they see themselves in great danger and
are fearful of being heedless in the holy presence of the King of Kings and
their hearts beat fast out of fear of His awe-inspiringly majestic holiness, lest
He should deal with them according to His own justice and demand purity
and veracity, veil them from the dais of His closeness, and exclude them from
the intimate gathering. So, they should acknowledge weakness and shortcom-
ings and confess their poverty and need, and they should empty their hearts
of preoccupations and multiplicity, which veil them from the intimate gath-
ering and prevent them from turning towards Him, because they know that
only the most pure and the most sincere heart will be received in the court.

10 Qay6z; al-Sadiq, Misbdah al-shartah wa miftah al-hagigah, pp. 17-8. * Majlisi, Bikar
al-anwar, vol. LXXX, p. 373.
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Since their concerns have become one and they have not preoccupied them-
selves with their numercus goods and children, they will obtain the delight
of the sweetness of intimate communion, become intoxicated through the
chalice of His mercy and His munificence, and become fit for service and
worthy of intimacy. Therefore, they take a step into the vast universe, which
is the mosque of lordship, with allowance and safety from God, and their
actions are neither oppressive nor unjust.

Those who have not attained this allowance and safety are the usurpers of
the house of God and the ones who do wrong to God the High, They must
become aware of their own predicament, and consider their own means and
provision severed, and belittle their own desires and sincerely take refuge in
the holy degree of God, great is His glory, from shortcomings, sins, defects,
and weaknesses, and they should cry out in a tongue that is according to their
state and heart; ‘He is the one that replies to the one who is destitute when
he calls out to Him."! When God the High sees the veracity of their words He
will compensate for their defects through His mercy, and He will have mercy
on them and grant them success in realising His pleasure. For He is munifi-
cent and loves munificence for his servants, who are destitute before Him.12

11 Qaz7:62,
12z Al-Sadiq, Misbdh al-sharfah wa mifidh al-hagigah, pp. 17-8.



CHAPTER 8

On the Permissibility of a Location of Worship

According to the elite (khassah), this is to go beyond the influence of the devil
by not transgressing the divine limits.

According to the folk of gnosis (ah{ al-ma‘rifah), it is to go beyond the influ-
ence of the self (nafs) by losing sight of one’s own power and strength,

According to the ones nearmost to God (awliy@’), it is to go beyond any
influence regarding the essence, names, and attributes.

So, as long as the limbs and the heart are under the influence of the devil
or the self, the place of worship of God and the divine forces are usurped
and the worship of God the High therein takes no form, and all the acts of
worship will be performed for the devil or the self. Inasmuch as one goes
beyond the forces of the devil, one will enter into the influence of the forces
of the Compassionate so that the three victories take place. These are: (I) the
victory close at hand (al-fath al-qarib), which according to us is the victory
over the seven climes (al-agalim al-sab'ah) by the expelling of the forces of
the devil from them, and the result thereof is the theophany of the unity of
divine actions, ‘Help from God, and a nigh victory’;! (II) the manifest victory
(al-fath al-mubim), which is the victory of the Ka'bah of the heart by the
expelling of the whispering devil from it, as in the verse ‘Surely we have given
thee a manifest victory’;? and (III) the absolute victory (al-fath al-mutlaq),
which is abandonment of the creaturial traits and the annihilation of the
hidden and witnessed determinates. ‘When comes the help of God and vic-
tory’® After this, all divine influences are victorious and the result of the prox-
imity attained through supererogatory acts of worship is realised. The details
of this are beyond the confines of these pages.#

Q.61n13.

Q.48:1.

Q.110:1.

For a more precise exposition of the ‘three victories' see ‘Abd al-Razzaq al-Kashani,

Istilahat al-sifyyah, pp. 152-3.
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CHAPTER 9

On the Mysteries of Time

According to the way (maslak) of the folk of gnosis and the font (mashrab) of
the companions of certainty (aghab al-igan), the time of prayer begins from
the spreading (istiwa’) of the sun of reality in its fullest manifestation, accord-
ing to the aloneness of drawing together the names, which is the time of the
Zuhr prayer, which is the prayer of the Lord and the prayer of the Envoy of
God, may God bless him and his descendants, during his ascension, which is
the manifestation of the spreading (istiwa’) of the light (nir) of aloneness and
the Ahmadian totality, which itself is the throne of the ascendancy {istiwa’)
of the Oft-Compassionate, ‘The Oft-Compassionate ascends upon the throne.
From this the mystery of the occurrence thereof is understood in the heav-
enly ascension which occurred during the night, until the beginning of the
dawning forth of the sun of possession (shams al-malikiyyah) from the horizon
of the day of resurrection, which is the day when certainty is given; ‘Worship
your Lord until certainty comes to you.? So, the time of prayer for those who
are brought close (mugarrabiin) and the foremost folk of goodness takes place
from the onset of the decline from the zenith (istiwa’) of manifestation, which
is the veiling of the face of the sun of aloneness in the horizon of determinates
and the stretching forth of shadows—Hast thou not regarded thy Lord, how
He has stretched forth the shadow?3—to where it sets under the horizons of
bodies; ‘When the sun declines the two times come on'4 This is the time of
the Zuhr and Agr prayers, which are the most excellent of prayers, and the
middle prayer (al-saldt al-wustd’) is one of these two. Even though the most
appropriate view, according to the jurists, is that it is the Zufr prayer, however,
according to the gnostics, it is both of these prayers through being apparent
(sahiriyyah) and manifested (maghariyyah), and foremost {ewwalfyyah) and
lastmost (akhiriyyah), ‘Verily, these are the four in the place of four’s Both
these prayers have been described as the middle prayer (al-salat al-wusta’) in
the reported traditions.

The time of the Asr prayer corresponds to the time when Adam, peace
be upon him, erred by entering the veiling of determination and inclining
towards the tree of nature.

Q.20:5.

Q.15:99.

Q.25:45; on the shadow also see ‘Abd al-Razzaq al-Kashani, Istilahat al-sifiyyah, p. 184.
Tbn Babawayh, Man la yahgduruhu al-fagth, vol. 1, 140.

* Al Hurr al-‘Amili, Wasa'il al-shiah, vol. 111, p. 211.
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However, the two dusk prayers take place at the time of nature’s dark
obscurity and the complete veiling of the sun of reality and the Maghrib
prayer is for the sake of being brought out of this darkness with true repent-
ance from the instinctual erring of the father of mankind, peace be upon
him. Being brought out of the darkness of the grave, the bridge (siras), and
resurrection, which are the remnants of the darkness of nature, takes place
through the one that follows on (mushdyiah). Just as it is reported in the
hadith of the folk of the house of infallibility and purity, which states that
the time of sunset is the time when Adam repented. Thus he performed
three inclinings of prayer, one for his erring, one for the erring of Eve, peace
be upon her, and one for his repentance. The Tsha’ prayer is for the sake of
removing the darkness of the grave, for the resurrection, and for illuminating
the bridge (sirat).

The Fajr prayer takes place from the dawning forth of the effects of the day
of gathering (yawm al-jam’) till the rising of the sun of reality on the horizon
of the day of resurrection. When the sun has risen, responsibility ceases,
the curtain of night is parted, and the mystery of ‘The Master of the Day of
Judgment? becomes clear.

According to another explanation, in accordance with the terms of the
folk of gnosis, the time of the four prayers, which contains the two sides of
divinity and creation and which is the obligation of Ged and the Prophet,
‘Perform the prayer at the sinking of the sun to the darkening of the night’8
takes place from the beginning of the decline of the light of reality from its
zenith (istiw@’iyyah) and its setting under the veils of nature, which is the
beginning of the night of measure, to the point of its utmost veiling in the
veils of determinates, which is the midpoint of the night and the end of the
arc of descent and the utmost end of the night of measure.

The time of the supererogatory night prayers, when night prevails, takes
place from the beginning of the disappearance {inhidar) of the stars, which
is the time of the return of the sun from the veiling of the determinates to the
most high horizon, which is the beginning of the day of resurrection, till the
rising of the sun from the horizon of the day of resurrection. The time of the
ordained morning prayer, which is an obligation to God alone, is when day
prevails; ‘Surely, the recital of dawn is witnessed.” So, when the sun rises ‘cer-
tainty comes to you and wayfaring is cut off’. Thus, the entire circle of being is
a single night of Muhammadian measure, if you can know the measure of it,
and it is a single day of Ahmadian resurrection, if you rise to service.

6 * Ibn Babawayh, Majalis (Amali), no. 35, p. 114.
7 Q14
8 Q.17:78.
9 Ibid.
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Summary

On the Safeguarding of the Time of Prayer

Let it be known that the safeguarding of the times of prayer, which are the

meeting points of the presence of the Lord and the promised times of His

lordship, is one of the most important matters according to the folk of watch-
fulness (ahl al-murdqabah), which the folk of intimate communion and way-
faring await and prepare themselves and their hearts, and they receive it'%in a

state of exoteric and esoteric purity, and immediately remove themselves from

other preoccupations, completely sever their hearts from all else, and turn to-
wards the promised court of God.l!

It was reported of one of the wives of the Prophet, may the blessings of
God be upon him and his descendants, that she said: ‘The Envoy of God
spoke to us and we to him, but when the time of prayer arrived it was as
though he did not recognise us and we did not recognise him, he being
occupied with God and no other thing,12

The master of the ones who profess the oneness of God, Imam ‘Ali b. Abi
Talib, may blessings and peace be upon him, when the time of prayer would
arrive would become restless and would tremble. He was asked, ‘What
happens to you, O Prince of the Believers?’ Thus he replied, ‘The time of trust
has arrived, which God the High put forward to the heavens and the earth,
which they refused to accept, and which they were fearful of® When Imam
‘Ali b. al-Husayn, peace be upon them both, prepared for ablution (wudi’) his
colour would change. He was asked what the cause of this was. He replied,
‘Know you not in whose presence I rise up?* It is reported in the traditions
that ‘To sit in the mosque waiting for prayer is an act of worship.’®

In sum, those who do not consider worship of God, intimate communion
with the only Beloved, and discourse with the King of Kings, to be a respon-
sibility and burden, were they of the folk of love and passion, would not
substitute the delight of intimate communion with God and yearning for the
encounter with the Beloved for the entire realm of existence, and they would
be passionately in love with God and with worship of Him. If they were of
the folk of faith, they would know that the life in the realm of the hereafter
and the capital of this life is the realm of the act of worshipping God, and the

10 The pronoun refers to the time of prayer.

11 Safeguarding (murdgabah) is another important term in Islamic gnosis. See “Abd al-
Razzaq al-Kashani, Isfilahat al-safiyyah, pp. 228-9.

12 *Majlisi, Bihar al-anwar, vol. Loz, p. 258.

13 * Tabarsi, Mustadrak al-was@’il, ch. 2, no. 14.

14  *Mubhsin Fayd Kashani, al-Mahajjah al-bayda’, vol. 1, p. 351.

15 *Majlis, Bihar al-anwar, vol. L0, p. 380; al-Hurr al-‘Amili, Wasa'dl al-shiwh, vol. 1, p. 84.
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corporeal paradise and its creatures and palaces are the external form of the
acts of man, ‘And whosoever has done an atom’s weight of good shall see it
and whosoever has done an atom’s weight of evil shall see it.6

After that, when man has faith in the outcome of deeds and gives impor-
tance to them, certainly he will safeguard their timing. Before this we
explained that one of the great mysteries of these acts of worship is that each
one has an effect and a form in the heart, which illuminates it and, for its part,
the realm of matter is humbled before the presence of the angelic realm and
manifests the state of perfect submission for the forces of the self in relation
to spirituality, and the will of the self becomes stable. Each one of these
matters is important and they have an effect in the unseen realms, and the
unseen form of some of them is the paradise of the divine attributes, which
is superior to the paradise of divine actions. These results are not established
on the basis of deeds, especially not prayer, which is the best of deeds, unless
man brings it about by contemplation, meditation, and presence of the
heart,””

A matter that aids man entirely in realising the presence of the heart is the
safeguarding of time, which is an appointed covenant, and the appointed
timing of the promise of God. The wayfarer to God and the striver in the
way of God, if he cannot devote all his time to God, must safegnard these
five times of prayer at least, which God the High has appointed for him and
through which He has invited him to encounter Him. With all his heart and
soul he should give thanks to God the High that He has granted him permis-
sion to enter into intimate communion and to serve in the intimate gathering
and holy assembly. So he should not be forgetful of this, and should not turn
away from the promised court of God. Perhaps, by paying attention to the
times of prayer and safeguarding the promised time of the encounter, which
at first seems to be a matter without any meaning or form, as a result of the
success granted by God and with the assistance of the holy essence, great
is His glory, he may find reality and meaning in this. Then he will attain the
delight of intimate communion and intimacy with the Beloved, he will attain
the true mystery of the acts of worship, the doors of the act of worship of the
spirit and the heart will be opened for him, and, gradually, he will see the
divine forces in the realm of his own being rise to the worship of God and
examples of the splendours of the awe-inspiring majesty and beauty will
be unveiled upon his heart. He will realise the first splendour of the unity
(tawhid) of divine actions and, after that, the path of wayfaring to God will

16 Qugg.7-8.
17 For the paradise of divine attributes and divine actions see ‘Abd al-Razzaq al-Kashani,
Istilahat al-sifiyyah, pp. 67-8.
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open up for him and he will be considered werthy to enter into true prayer by
the granting of God the High.



CHAPTER 10

On the Mystery of Turning Towards the Kabah

The Ka‘bah, which is the mother of all cities (umm al-qur@’) and the centre of
the entire expanse of the earth, ‘and the earth, after that He spread out! ‘and it
is the hand of God, and is facing God, and is facing the bayt al-ma‘miir,2 which
is the mystery of the heart and which is in the fourth heaven. So, the Ka‘bah,
the mother of all cities, is the mystery of this bayt al-ma‘miir, which is the mys-
tery of the heart, and the mystery of that mystery is the hand of God, and the
mystery concealed in that is the greatest name, Aflah.

So, the folk of gnosis and the companions of the heart extend the rule of
unity from the secret to the known and from the esoteric to the exoteric; just
as in the mystery of one’s heart different directions are completely annihi-
lated in total oneness (al-wahdah al-tammah) and they realise in the exoteric
the mystery of ‘a glittering star, kindled from a blessed tree, an olive that is
neither of the East nor of the West'3 The directions of East and West are anni-
hilated in the mother of all cities, which is the seat of centrality and is neither
of the East nor of the West, and they realise the mystery of facing God’ and
the mystery of facing the bayt al-ma‘mur.

In the prayer of the nearmost to God the turning towards the orientation
point (giblah) is the manifest mystery of aloneness in the realm of the body.
They witness according to the mystery of existence whatever is the face of
the hidden aloneness; they turn towards that and they witness the mystery
of ‘There is no creature that crawls, but He takes it by its forelock’;* they
obtain the mystery of ‘neither of the East nor of the West’;3 they turn towards
the degree of the awe-inspiring subtlety of the aloneness of the drawing
together of the names of the essence, which ‘do not have a West where the
essence disappears nor an East from where the multiplicity of the names
and attributes appears’; and with the degree of the mystery of the spirit they
turn towards the presence of the drawing together of oneness, which is the
degree of the greatest name, Afl@h, and which is not of Oriental appearance
(shargi al-zuhiir) nor Occidental hiddenness (gharbi al-butiin). With the
degree of the heart they turn towards the mystery of the bayt al-ma‘miir,

1 Q.79:30.

z Bayt al-ma‘mir is the celestial archetype of the Kabah in heaven, which directly corre-
sponds to the Kabah in Mecca,

3 Q.24:35.

4 Q.11:56.

5 Q.24:35.
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which is the degree of the theophany of the divine action of the greatest
name. They obtain the mystery of ‘neither of the East nor of the West’ and
with the exoteric face they turn towards the essential reality {‘ayn) of the
Ka'bah, which is beyond the dwelling-place (ma‘miirah) of the Orient and the
Occident, and they witness God with total vision in the aloneness of drawing
together.

Know that the manifestation of the mystery of oneness (wahdah) is
limited to a specific aspect and to a fixed mode. This is required of the gnostic
at every instant in the reckoning of the five presences, and any definition
beyond this is defective; ‘To God belong the East and the West; whithersoever
you turn, there is the face of God.'¢

Thus, the gnostic of God witnesses the Truth (fagg) in all places and
domains, and he sees everything to be the Kabah of hopes and a facet of the
beauty of the Beloved, which is beyond being confined in any mirror. He will
say, ‘l saw not a thing save I saw God with it and in it}” and he will exclaim,
‘Included in things, not like an intrusion of a thing in a thing'® and he will
hear and witness with all his being, ‘He is with you wheresoever you are.? All
praise is to God, in the beginning and in the end, outwardly and inwardly.

6 Q.2:115.

7 * Muhsin Fayd Kashani, Thn al-yagin, vol. 1, p. 49.
8 Ibn Babawayh, af-Tawhid, p. 306.

5 Q574
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CHAPTER 1

On the Mysteries of the Calls to Prayer

The call to prayer (adhdn), according to the folk of gnosis, is the proclamation
of the virtues of the material and angelic realms in the greater and lesser man
(al-insan al-kabir wa al-saghir),! in preparation for being present in the court
of God the High. The second call to prayer (igamah) is performed in order to
make these forces present, and by means of them to step into the presence of
the Holy, the Magnificent, may He be glorified and exalted. So, through the
opening magnifications offered up to God (takbirat) is proclaimed the weak-
ness of the existents in rising to the praise of God, and their shortcomings in
terms of their suitability for His presence is announced, and it prepares them
to be awakened through their own humility, obedience, fear, dread, and sub-
mission so that perhaps attention will be paid to them, Through the negation
of essential divinity (al-uliihiyyah al-dhatiyyah) and the negation of active di-
vinity (al-ufithiyyah al-fi'liyyah) from all other, the confinement of this to the
holy essence negates any other from being worthy of praise and confines it to
God. Through the testimony of the prophethood of the Seal of the Prophets,
regarding the hidden and the witnessed, by petitioning (tawassul) the holy de-
gree of the absolute advocate (al-shafT" al-mutiag), and through being in the
company of this holy being, which is the degree of absolute nearmostness (al-
waldyah al-mutlagah), this divine wayfaring reaches an end and the ascension
of arrival is attained.

Our shaykh, the perfect gnostic, may my soul be a ransom for him, said:
‘The testimony about the nearmostness (waldyah) of the ones nearmost to
God is included in the testimony concerning prophethood because nearmost-
ness is the inwardness (batin) of prophethood. Therefore, the holy degree
of nearmostness is also a companion during this wayfaring. It is reported
in a hadith, ‘Through ‘Ali prayer is established'? Moreover, it is reported in
another hadith that Imam ‘AL, peace be upon him, said: T am the prayer of
the believers and their fast,®

So, when the wayfarer to God announces that praise will be confined to

1 The idea of the greater and lesser man evokes that of the human as macrocosm and as
microcosm, that is to say that within the perfect man is contained the whole of creation.
For a detailed exposition of this concept see al-Fanari, Mishak al-uns, p. 667; Khomeini,
Taligat ‘ala sharh fusis al-hikam wa misbah al-uns, p. 71.
* Qummi, Asrar al-ibadat wa hagiqat al-salat, p. 23.
See Qummi, Rith al-salat, in al-Arba’iniyyat i kashf anwar al-qudsiyydt, p. 38. * Qummi,
Asrar al-tbadat wa hagigat al-salat, p. 23.
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God the High and chooses a friend and companion—as it is said: ‘First the
friend then the way'*—he announces readiness for prayer by saying, ‘Come
to prayer, and he recites it with the virtues of the material and angelic realms.
After this, the mystery of prayer is generally announced by him saying ‘Come
towards salvation’ and ‘Come towards the best of deeds’> This in turn makes
man and his material and angelic forces aware that his nature (fifrah) is
inclined to seek freedom and perfection, both of which are of divine nature,
and all of mankind is born with this natural disposition. After the awaken-
ing of his innate nature (fifrah) and the readying of the virtues, he offers up
magnification to God (takbir) and repeats the acclamation (tahlil) ‘There is
no god but God' (la ifah illa Allah), so that weakness and shortcomings are
acknowledged and established in the hearts and the mystery of firstness and
lastness becomes clear.

During the second call to prayer (igama#), the ranks and forces of the
angelic and material realm are straightened and mobilised, and by the rep-
etition of its phrases the aforementioned realities are confirmed, interces-
sion (istishfd) and petition are affirmed, and the nature ( fifrah) of man is
awakened. When the servant reaches this point he announces his presence
‘and so prayer is established’ { fa gad gamat al-salat).®

Thus, the wayfarer to God and the striver in the way of God makes the
heart, which is one of the chosen forces of God, the imam in this domain,
and gathers the remaining virtues which have been dispersed in varicus
directions and makes them follow the imam (ma’min). He brings together
the different virtues in his inward and cutward climes, which have been
conquered by the heart, and the angels who reside in the angelic realm are
turned by him and assemble and follow him in prayer.

Since the wayfarer sees himself followed by the divine forces of the angels
and the virtues of the angelic realm itself, and sees himself as a leader in this
divine traversing and as present in the presence of lordship, he must protect
and safeguard his prayer and must not be neglectful and forgetful of the fact
that the responsibility for the prayer of those who follow him is in his trust,
‘And so the believer is a congregation unto himself’? If he safeguards this
congregation, the excellence of his prayer will be increased according to the
number of those who follow him, and perhaps through the success granted
by God some of the mysteries of ‘Thee only we worship and to Thee alone we
pray for succour’® which is stated using the plural pronoun, will be unveiled

* Al-Hurr al-Amili, Was@'il al-shi'ah, vol, V11, p. 299.

These three formulae are from the call to prayer {adhan).

This is a formula repeated in the second call to prayer (ig@mah).
* Al-Hwr al-Amill, Was@'il al-shi'ah, vol. v, p. 379.

Q.1:5.
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to him. If he does not protect and safeguard this, he will be lying during
these sayings and acts of prayer and he will be included in the company of
the hypocrites. Furthermore, he will have wasted his prayer and the prayer
of the angels of God because the leader of prayer (imam) is the guarantor of
the Quranic recitation during the prayer of those who follow him in prayer
Indeed, he also bears responsibility for whatever remains of the elements and
prerequisites of this prayer.

The safest and closest way to salvation is that the one who prays, in
everything he says and does, surrenders himself to the spirituality of the
Envoy of God, may the blessings of God be upon him and his descendants,
or to the degree of the treasury of nearmostness,® or the Imam of the Age,
peace be upon them, and through their tongue he praises God. Also, as
regards deeds, he holds fast to their deeds. He who leads (imam) the angels
and the divine forces in prayer in turn becomes the follower (ma’mim) of
the degree of prophethood and nearmostness, and he traverses this spiritual
wayfaring and ascends to the divine ascension through the guidance of these
aforementioned great ones by sincerely following them and surrendering
to them alone, because ‘Ali, peace be upon him, is the straight path (sirat
al-mustaqim),’° the prayer of the believers, and the Khidr of the path of way-
faring; ‘Do not traverse these stages without being led by Khidr.!

Summary

It is reported in a/-Tlal, with a chain of transmission from Abt ‘Abd Allah,
peace be upon him, in a lengthy hadith, in which he describes the prayer of
the Prophet during his ascension to heaven:

He said: ‘God, the Mighty, the Omnipotent, sent down to him a carriage
of light within which there were forty kinds of lights from the kind of
light which surrounds the throne, and His throne, may He be blessed
and exalted, overwhelms the eyes of the onlookers. Yet, one of them was
yellow and, as a result of that yellowness, glistened, and one of them was
red and, as a result of that redness, glowed... he sat in it and by that he
ascended to the heaven above the world, and the angels scattered to the
corners of the heavens and cast themselves down in prostration and said,
“All glory and holiness be to our Lord and the lord of the angels and the
spirit. How like this light is to the light of our Lord!” Gabriel cried out,
g This refers to "Ali b. Abi Talib.
10 *Majlisi, Bikdr al-anwar, vol. Xx3¥, pp. 363-75.
11 *Thisis from a poem by Hafiz.
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“God is the greatest, God is the greatest.” And so, the angels fell silent and
heaven opened, and the angels gathered and came in groups and greeted
the Prophet, may God bless him and his descendants. Then they said, “O
Muhammad! How is your brother?” He replied, “He is well.” They said,

“When you see him deliver our greetings to him.” The Prophet, may God
bless him and his descendants, said, “Do you know him?” They replied,

“How could we not know him when God, the mighty and exalted, has tak-
en from us a covenant for you and for him...”2

So, he said that he ascended to the second heaven and when the angels saw
him they scattered to the corners of the heavens and cast themselves down in
prostration and cried out, ‘How like this light is to the light of our Lord! Then
Gabriel cried out twice, ‘T bear witness that there is no god but Ged.’ Then they
gathered and said similar things to the Most Noble Envoy. Thus, forty kinds
of light were added, just as it was increased in the first heaven. Then, he as-
cended to the third heaven and in a similar fashion the angels scattered and
prostrated and glorified God and Gabriel, peace be upon him, bore witness to
his prophethood. They gathered and said similar things until he ascended to
the fourth heaven where the angels fell silent. Then, the doors of heaven were
opened and the angels gathered and Gabriel, peace be upon him, recited the
remainder of the second call to prayer (igamah).\?

In this noble tradition there are mysteries and realities which we fall short
of comprehending, and if I were to mention that which I understand in my
limited way the discussion would become lengthy and would be beyond the
scope of these pages. The aim in mentioning some of this is to bring as a testi-
mony the point that when the second call to prayer was recited the angels of
God assembled.

It is reported in the authentic tradition of Muhammad b. Muslim!4 that he
said:

Abii ‘Abd Allah said to me: ‘When you have recited the second call to
prayer and begin to perform the prayer, two rows of angels pray behind
you. And if you recite the second call to prayer without the first call to
prayer only one row of angels will pray behind you."s

In some of the traditions he has limited the two rows to the East and West and

12 JbnBabawayh, Hal al-shard@’, pp. 312—-3.

13 *IbnBabawayh, el al-shard’i'

14 Muhammad b. Muslim al-Thaqgafi was a Kiifan and an important follower of the imams
al-Baqir and al-Sadiq.

15 * Al-Hurr al-‘Amili, Was#'l al-shi‘ak, vol. v, p. 620.
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expanded them to being between the heavens and the earth.!® This difference
is according to the difference in the degrees and levels of the ones who pray
and their prayer.

16 *AlHurr al-Amili, Wasa@'il al-shtah; Ibn Babawayh, Thawab al-amal, ed. ‘All Akbar
Ghaffari, Tehran, 1391 AH/1971, p. 54-



CHAPTER 2

On the Mysteries of Standing During Prayer

According to the elite, the act of standing in prayer (iga@mah) is firmness (sulb)

in the holy court of God, the tucking up of the hem for the obeying of the

command, and it is the leaving behind of the coverings and rising through the

warning, ‘O thou shrouded in thy mantle, arise and warn! Thy Lord magnify

and thy robes purify™ It is firmness in morals {akhl@g), justice in character, and

the lack of an inclination for excess and carelessness. Just as has been previ-
ously pointed out in the hadith of Rizim, the client of Khalid b. ‘Abd Alldh,
that Imam al-$adiq, peace be upon him, said regarding the reality of prayer,
‘And he stands between renunciation and covetousness, between fortitude and

anguish, as though the promise has been wrought forth for him and the threat

has befallen him.2 Standing before God in a manner so that fear does not over-
whelm hope and hope does not overwhelm fear, and so that fortitude does not

become endurance (tgjallud), which, according to the doctrine of the lovers, is

a most reprehensible trait.

It is noble to appear stout-hearted (tajalfud) against the enemy,
Whereas weakness is reprehensible save nigh friends.

Anguish should not be excessive and opposed to acceptance, and his repose
should be such that he constantly sees the day of recompense and the promise
and the threat, and this is one of the highest levels of faith.

According to the folk of traversing, it is to stand firm in the degree of
humanity and to go beyond the renunciation of Judaism and the exaggera-
tion of Christianity; ‘Abraham was not a Jew neither a Christian, but one who
was pure of faith and submitted to the one God.® It has been reported in a
hadith that the Envoy of God, may the blessings of God be upon him and his
descendants, drew a straight line and then drew other lines around it and
said: ‘This straight line is my way.* They say that he said: ‘This verse in the
sizrat Hid turned my hair white}’ alluding to the word of the high, ‘So stand
thou firmly straight ( fa-istagim), as thou hast been commanded, and whoso

Qr74:1-4.

* Tawiis, Faldh al-s@’il, p. 23.

Q.3:67.

* A report similar to this is reported in Muhsin Fayd Kashani, #m al-yaga, vol. 11, p. 967.
* Mubsin Fayd Kashani, Tm al-yagin, vol. 11, p. g71.

;P oW R e



ON THE MYSTERIES OF STANDING DURING PRAYER a5

repents with thee.® The perfect gnostic, Shaykh Shahabadi, may my soul be
2 ransom for him, said: ‘This command is because standing firmly straight
by the umnma#h has been demanded on the part of the Prophet and, due to
this, this noble verse is also in sizrat al-Shiira, and this command has not been
given directly to them because they are not included in it

In short, at every stage standing firmly straight and not leaving the middle
way is a very difficult matter for the wayfarer, who must, while standing
before God, be timid and lower his head because of his failure to rise to
the command; fix his eyes on the place of prostration, which is the dust of
humility; remember his own degree of humility, faults, and shortcomings;
see himself in the holy court of the King of Kings, who has all the atoms of
the universe under the circle of His sovereignty, force, and power; remember
the degree of omnipotence (gayyamiyyah) of the holy essence; realise that
the standing of the abode of realisation (dar al-tahaqquq)? is subsistent
through Him; and in the heart firmly establish the comprehension of omnip-
otence, this state of suspended-hung (al-tadalla), and the annihilation of the
universe. In this way, gradually he may reach the mystery of standing firmly
straight and obtain actual unity (tawhid), the mystery of which is known to
the folk of gnosis. Thus, the degree of manifestation through the theophany
of divine action will be unveiled upon his heart and the mystery of ‘There is
no compulsion (jabr} or empowerment (tafwid), rather it is a matter beyond
these two matters'® will become clear for him. Hence, he will become worthy
of entering the court and some of the mysteries of the opening magnifica-
tions offered up to God (takbirat), the Quranic recitations, and the raising of
the hands during the magnifications will be unveiled to him.

6 Q11112
7 The abode of realisation is to be understood as all existence.
8 Al-Kulayni, al-Xafi, vol. 1, p. 160. * Ibn Biabawayh, TUyiin akhbdr al-ridd, vol. 1, p. 124.
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On the Mysteries of Intention

According to the lay folk, this is the resolve (‘azm)! to be obedient out of hope
or fear; ‘They call unto their Lord in fear and hope.?

According to the folk of gnosis, it is the resolve to be obedient out of rev-
erence and awe, ‘And so serve your Lord as if you see Him, for even if you do
not see Him He sees yow."

According to the folk drawn to divine grace (jadhbah) and love, it is the
resclve to be obedient out of yearning and love. The Envoy of God, may the
blessings of God be upon him and his descendants, said: ‘The most excellent
person is the one who loves (‘ashiga) service (ibadah), embraces it, and loves
it with his heart’* Imam al-Sadiq, peace be upon him, said: ‘However, I serve
Him out of love for Him, the Glorious, the Exalted, and that is the service of
the noble-hearted. In ancther hadith it is reported as, ‘And this is the service
of the free.s

According to the ones nearmost to God, peace be upon them, it is the
resolve to be obedient out of dependence (tab‘) and jealousy (ghirah) after
witnessing the beauty of the Beloved in absoluteness (istiglal) and in essence,
and after the annihilation in the presence of lordship, in essence, attribute,
and action. The saying of Im&m al-Sadiq, 1 serve Him out of love for Him, is
perhaps one of his general degrees. Just as the knower of God, our perfect
master the gnostic, may his shadow remain, said: ‘This type of service is
one of those particular to them and in some situations it is just as has been
reported in a hadith from the Noble Envoy, who said: “I have moments with
God which no angel of closeness and no sent prophet has encompassed.””
It has been reported of Imim al-§adiq, peace be upon him, ‘One day while
he was praying he fell unconscious and then he was asked about this, and he
said: “I remained repeating it until I heard it from the one who spake it.”8 The

1 ‘Abd al-Razzaq al-Kashani gives ten kinds of resolve (af-2zm) dependent on context. See
al-Kashani, Istilahat al-gifivyak, pp. 268—9.

2 Q.32:16.

3 * Tabarsi, Makarim al-akhldg, p. 459.

4 Al-Kulayni, al-Kafi, vol. 11, p. 83.

5 Tbn Babawayh, Tial al-shard’, pp.12-3. * Ibn Babawayh, al-Khisal, p. 188; al-Hwrr al-
Amili, Wasa'il al-shi'a, vol.1, . 45.

6 Al-Kulayni, al-Kafi, vol. 1, p. 84.

7 * Majlisy, al-Arba’n, Qum, 1358 5H/1399, p. 177.

8 * Muhsin Fayd Kashani, al-Mahajjah al-bayda’, vol. 1, p. 352.
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great master, Shihab al-Din,® said: ‘At that instant the tongue of Ja'far al-Sadiq
was like the tree (shajarah) that Moses, peace be upon him, witnessed when
He called out from it: “Verily, I, I am God.”® The prayer during the night
journey of the Prophet was like this, as is clear from the report in Tlal!

Let it be known that intention (niyyah) is a very important duty of the
heart, through which the form of service is perfected. Its relationship to the
form of acts is like the relationship between the esoteric and the exoteric,
between the spirit and body, and between the heart and the possessor of the
heart.

For the lay folk, one of the most important duties and one of the most dif-
ficult requirements of intention is the purification (takhlis) of intention. The
smallest intention can have real purity. Indeed, absolute purity is the highest
level of the perfect nearmost ones because purity means a deed free (tasfi-
yyah) of blending with any other than God.

Regarding the worship of the lay folk, this is to be free of manifest and
concealed polytheism (shirk), such as affectation, conceit, and boastfulness;
‘Verily, the pure religion is for God alone.2

Regarding the worship of the elite, it is to be free of the blending with hope
and fear, which, according to their way, is polytheism.

Regarding the worship of the companions of the heart, it means to be free
of the blending with egoity and egotism, which, according to the way of the
folk of gnosis, is the greatest polytheism and unbelief; ‘The mother of all idols
is the idol of your own self.’3

Regarding the worship of the perfect ones, it means that the intention is
free of the blending with the vision of servanthood and service, and even the
vision of the entire universe (kawn), just as the imam, peace be upon him,
said: ‘The pure heart is the one that meets his Lord and in it there is none
other than Him,

‘When the wayfarer to God disregards his own share of success, or rather he
disregards his own and the world’s share, and he immediately purifies himself
of seeing any other and otherness, and when nothing other than God resides
in his heart, and when he clears the idols from the house of God with the
hand of nearmostness (waldyah) and empties it of the influence of the devil,

9 The name given here has been identified by the editors of the Persian text as Shihab
al-Din Abii al-Futiih al-Suhrawardi al-Maqtiil, the founder of the lluminationist (ishragi-
yvah) school of philosophy.

10 Qzong.

11 IbnBabawayh, Tal al-shard’, p. 3126,

12 Qa3o0:s.

13  *Verses from a poem by Riimi.

14 Al-Kulayni, a-Kaft, vol. 11, p. 16.
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his religion, his action, and his esoteric and exoteric being become pure for
God. God the High has chosen for himself such a religion; ‘Every heart within
which there is doubt or polytheism is rejected. %

15  Al-Kulayni, al-Kafi, vol. 1, p. 16.



CHAPTER 4

On the Mystery of the Opening Magnifications

O wayfarer to God and striver in the way of God, when you stand firm in the
court of closeness and have purified your intention before God the High, when
you have purified your heart and you have entered into the fold of the folk of
fidelity, prepare yourself to enter the door and seek permission for the opening
of the doors, move from the abode of nature, and remove and throw aside its
thick veils by holding firm to the degree of magnificence (kibriya’). Then en-
ter another veil of the reciters of the magnification of God (takbir), remove it,
throw it aside, say the magnification (takbir), and then remove the third veil
because you have reached the mystery of the abode of the door to the heart.
Then halt and recite the reported invocation, ‘O God! Thou art the Real, the
Manifest King (al-malik al-haqq al-mubin).

Negate the kingdom of all other than God and accept that all influences
are from the holy essence so that you do not consider yourself the remover
of the veil or worthy to recite the magnification of God, ‘For He is far greater
than He can be described’2? Confine divinity to God and seek forgiveness for
your sins,

After that, remove the fourth and fifth veils and cast them aside, repeat
the magnification (takbir), and open the eye of your heart so that you hear
the call, ‘Enter’. If the sweetness of the court and delight of entering or awe
and majesty of the presence manifest in your heart, know that the permis-
sion to enter has been granted. Therefore, in a state of fear, hope, devotion,
and humility, say, ‘Here I am, my happiness is from Thee, goodness is in Thy
hands, and evil is not from Thee..."* Contemplate the realities of these noble
invocations within which are the openings to gnosis and which contain the
etiquette of the presence itself.

Remove the sixth veil and say the magnification (takbir) after removing
any description of God, after praising Him, and after entering His presence
and removing His holy degree from description. If you consider yourself
worthy, remove the seventh veil, which is the seventh subtlety, otherwise
stop and knock at the door of the beneficence of God and from your heart
acknowledge your faults and say, ‘O Beneficent One! The one who sins has
come unto Thee* Make sure that you are truthful while saying this and that
* Majlisi, Bihdr al-anwar, vol. Lxxx1, p. 206.

Al-Kulayni, al-Kaft, vol. 1, pp. 117-8. * Majlisi, Bihar al-amwar, vol. Lo, p. 366.
* Maijlisi, Bihdar al-armwar, vol. Lxxx1, p. 206.
* Tawus, Falah al-sa’il, p.155; Majlisi, Bihdr al-anwar, vol. Lxxxa, p. 375.
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you are actually knocking at the door of beneficence, otherwise be warned
and be afraid of being hypocritical in the court of the Lord of Awe-Inspiring
Majesty.

After that, remove the seventh veil and cast it aside by raising the hands
and say the magnification of inviability (takbir al-iiram) and consider
yourself bereft of all other because you have entered into the sanctuary of
magnificence. Then say, T have turned my face to Him who brought forth the
heavens and the earth.s

Know that a great danger approaches you, and that is hypocrisy at the
onset of service in the court of the knower of the realms of the mysterious
and the hidden. If, like this veiled writer, you see yourself as deprived of these
degrees and of every perfection and gnosis, bound to the attachments of the
world and the love of the self, and inflamed with desire and anger, then do
not disgrace yourself before the court of God and the angels of closeness, but
confess your shortcomings and wealness, and be ashamed of your faults and
veiledness. Enter with modesty, shame, and a humble heart and repeat the
invocations as uttered by the nearmost ones, of which you yourself are not
worthy, because as long as you do not trample upon yourself and the two
worlds you will not utter these sayings sincerely. As long as you do not truly
submit to God you are not one who has submitted to Him, and as long as
you are self-conceited you will not leave the confines of polytheism, and as
long as you have not achieved absolute annihilation of the self you cannot
say, ‘Verily, my prayer, devotion, life, and death are for God, the Lord of all
Realms.® Therefore, if you do not see yourself as a man of this arena, never
enter the ranks of the folk of gnosis but be ashamed of yourself before those
who are free,

It is reported of Imam al-Sadiq, peace be upon him, that he said:

‘When you offer up to God magnification {¢takbir) you should consider all
that is between the high heaven and the low earth to be insignificant save
for His magnificence. For, when God examines the heart of His servant
whilst he is offering up the magnification, if in his heart there is some-
thing that is preventing him from being true to His magnification, He
says, ‘O liar! Are you deceiving me? By My might and by My awe-inspiring
majesty I shall deny you the sweetness of My invocation and veil you
from My closeness and the joy of My intimate communion. Examine your
heart during your prayer and if you experience in your self its sweetness,
joy, and delight, and if your heart is delighted with His intimate com-

5 Q.6:79.
6 Q.6:162.
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munion and gladdened by His converse, then know that he has accepted
your magnification of Him (takbir). Otherwise, you will know from the
absence of delight in intimate communion and the lack of sweetness of
service that this is proof that God has rejected you and has turned you
away from His door.”

However, the prayer of the nearmost ones, as previously mentioned, is the mark
of divine theophanies. For since they have orientated their pure hearts towards
the unseen realm and have turmed the mirror of their own being towards the
true sun, according to the suitability of their hearts, a special theophany will
be revealed to them from the presence of the unseen (hadrat al-ghayb). At first,
since theophany is delimited (fagyidi) at the outset of this matter, they recite
the following magnification (fakbir): ‘He is far greater than any particular the-
ophany. They consider this to be one of the veils of light and they turn their
hearts away from it and by the raising of the hand they demonstrate the mys-
tery of the removal of the veil of the heart. After the removal of the veil, anoth-
er theophany takes place in their heart which is more elevated and lofty than
the previous theophany. Then they say a magnification (takbir) and that veil is
also removed. In this manner, they remove the seven veils until they realise the
attainment of the utmost munificence. So, since the theophany of the essence
has been revealed to their hearts without delimitation or veiling, they declare,
T have turned my face to Him who brought forth the heavens and the earth)8
and enter into prayer and they exclude themselves from the thought of all oth-
er than God by the magnification of inviability (takbir al-ihram), they consider
themselves forbidden from everything other than the Friend, and they know
that turning towards any other is to turn one’s back on the true direction of
orientation (giblah) and they believe that this invalidates prayer. They con-
sider returning to one’s own egoity and egotism to be one of the causes of the
interruption of prayer. Since they are firmly established in this degree they are
faithful to God’s order, ‘So the appointed time of the Lord is complete.® The
folk of gnosis say that the noble verse ‘When the night outspread over him™0 is
areference to the manner of the mystical traversing and spiritual wayfaring of
Abraham, the intimate friend of God (khald Allah).

An allusion to some of what you have read is contained in the noble hadith,
reported in al-7lal with a chain of transmission from Hisham al-Hakam!

7 Al-Sadiq, Misbdah al-sharfah wa miftah al-hagigah, p.19. *Majlisi, Bikdr al-anwar,
vol. LXXXI, p. 230.

8 Q.6:79.
The author iz making an allusion to the Quranic verse 142 in sizrak 7.

10  Q.6:76.

11 Hisham b. al-Hakam (d. 179 AH/795) was a follower of the imams Jafar al-Sadiq and
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from Abii al-Hasan Miisa, peace be upon them. He reports:

I asked, ‘For what reason is it better to offer the opening magnification
(takbir) seven times? He replied, ‘O Hisham! Verily, God created seven
heavens, seven earths, and seven veils. When He took His Prophet, may
the blessings of God be upon him and his descendants, on the night jour-
ney and when he was suspended at two bows"length or nearer, one of
His veils was removed for him. So the Envoy of God, may the blessings of
God be upon him and his descendants, offered up the magnification to
God (takbir) and began to say the words of ‘God is most magnified’. When
the second veil was lifted for him he offered up a magnification to God,
and he continued in this way until he reached the seventh veil and then
he magnified God by offering seven magnifications. It is for this reason
that God is magnified at the beginning of prayer with the offering up of
seven magnifications of ‘God is most magnified'12

It is clear from the hadith of the Prophet’s ascension to heaven that the light
of majesty was illuminated three times for the Seal of the Prophets, may the
blessings of God be upon him and his descendants, during the opening mag-
nifications. Just as the delimited lights (al-anwar al-taqyidi) were illuminated
three times for Abraham and it was after this that the arrival was attained.’® In
the following hadiih it also says, ‘When he finished the magnification and the
saying of God is magnified, then God, may He be glorified and exalted, said:
“Now you have arrived unto Me”, and He called me by my name.#

Miisa al-Kazim and an important early theologian amongst the Shi‘ah.
12 Ibn Babawayh, Tal al-shar@’i’ pp. 3323
13 The anthor is making an allusion to what is understood from verses 76—g of sizraf 6.
14  IbnBabawayh, Halal-shara’, p. 315.



CHAPTER 5

On Some of the Mysteries of Qur’anic Recitation
During Prayer

Qur’dnic recitation during prayer, as with the other aspects of prayer, has levels
and degrees according to the degrees of the folk of worship and wayfaring. In
a general manner we shall explain these levels:

Firstly there is the Qur'anic recitation of the lay folk. The basis of this is
the proper and correct pronunciation of its form. The perfection of this is the
contemplation of its customary meanings and concepts.

Secondly there is the Qur'anic recitation of the elite. This is awareness
in the heart of the subtle realities of the divine word through the power of
reasoning (burhan) or through the perfection of gnosis {%rfar). The perfec-
tion thereof is attained by arriving at some of the levels of the mysteries of
Qur’anic recitation.

Thirdly there is the Qurianic recitation of the companions of gnosis. This is
the gift (tarjumadn)! of one’s own witnessing after the gnosis of the reality of
the divine word and the divine book.

Fourthly there is the Quranic recitation of the companions of the heart.
This is the gift of the states of the heart after the realisation of some of the
levels of the truth of the Qur’an.

Fifthly there is the Quranic recitation of the folk of nearmostness.
Regarding this, broadly speaking, there are three degrees: {I) The degree of
the gift of the theophanies of divine action (al-tajalliyyat al-fi'liyyah) in the
heart of the one nearmost to God (walf). (II) The gift of the theophanies of
the divine names. (I} The gift of the theophanies of the divine essence. In
these three degrees the reciter praises God with the tongue of God because
the example of the closeness of the supererogatory acts of worship begins
with the degree of the theophanies of the divine action {(al-tajatliyyat al-af‘ali-
yyah); ‘God comes to be the tongue of the servant.? Hence, the wayfarer

1 Tarjuman has been translated here and in what follows as ‘gift, which is a metaphysical
meaning as given in Steingass' Persian-English Dictionary. Normally, tarjumdn would
mean interpreter or translator, as in the old popular European usage in the Middle East
of ‘dragoman;, a word derived from farjuman, meaning interpreter or translator. In these
circumstances here the translation of tarjumdan in its usual usage would seem odd. Gift as
a metaphysical meaning fits better.

2 This is a well-known hadith qudst; see Khomeini, Ta'ligat ‘ala sharh fusay al-hikam wa
misbah al-uns, p. go.
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praises God through the tongue of God, just as, in the closeness attained
through obligatory acts of worship, God the High praises Himself through the
tongue of the servant, ‘The servant comes to be the tongue of God. ‘Al is the
eye of God and the hand of God and the tongue of God the Most High.? For
each one of these degrees there are further levels, the detailed explanation of
which is lengthy,

Summary

Therefore, since you have raised the veil and opened the doors, enter the sanc-
tuary of magnificence and seek refuge from the mischief of the devil, who is
the brigand lying in wait on the way to God through the holy degree of the
greatest, all-uniting name (al-ism al-jami* al-a’zam), the Lord of the Perfect
Man, and revile the devil with sincerity. If you have cast him aside while rais-
ing the hands during the offering up of magnifications and reviled him and his
manifestations, consider this act of reviling more perfect than the reviling by
the throwing of pebbles at the three pillars ( jamarat)* during the pilgrimage,
because here while raising the hands in prayer the devil is thrown behind one’s
head whilst there in Mina pebbles are thrown at him while facing him, and
so there it is done with pebbles whereas here by indication, that is, through
raising the hands. Pebbles mean taking recourse to instruments, but the indi-
cation is conviction in the annihilation thereof.

Since you have abandoned the two universes and the two realms, consider
yourself addressed by the address, “Now you have arrived unto Me” and
He called me by my name.® Otherwise consider yourself on the path of the
forces of the devil and a worshipper of idols. Since you have heard the divine
address with the ear of insight and have been allowed into His presence,
enter whilst saying, Tn the name of God' (bismillah).® If you remember
God sincerely and truthfully and have realised the reality of the name and
the named according to the instruction, ‘He taught the names” you will
be included in the address, ‘My servant invokes Me. Otherwise, you will be
cast out according to the saying, ‘O liar! Dost thou deceive Me? Therefore,
be silent and await the address of God, He praises Me.’ With a sincere heart

3 Ibn Babawayh, al-Tawhid, p. 164. * Ma'ani al-akhbar, p. 70.
These three pillars are situated in the valley of Mina outside Mecca. One of the rituals of
the Hgjj is the throwing of pebbles at these pillars, which represent the devil who came to
Abraham three times when Abraham was undertaking to sacrifice his son for God.

5 Ibn Babawayh, Tlal al-shara't’, p. 315.
Q.1:1.

7 Q.2:31.



ON THE MYSTERIES OF QUR’ANIC RECITATION DURING PRAYER 105

and the purity of the esoteric confine all praise to God so that you may be
included in the address, ‘My servant praises Me.” Otherwise, consider yourself
to be the subject of the address, ‘O hypocrite!’ If you entreat God truthfully
through the mercy of His oft-compassionateness and ever-mercifulness, you
will be proud to be the subject of the address, ‘My servant praises Me! When
you invoke, ‘The Master of the Day of Judgment,® await the call, ‘My servant
extols Me. During the invocation, ‘Thee only we worship and to Thee alone
we pray for succour” consider yourself, through the presential address, to
be beyond the unseen determinates (ghayb al-ta‘ayyunat), even beyond
the veil of the names and attributes, so that He who is beyond need is wor-
shipped and praised through the tongue of neediness. If you are of the folk of
intimacy and have abandoned your own intimateness, then leave behind the
veil of yourself so that you are worthy of, “This is between Me and My servant
and My servant receives what he asks for’ Therefore, through the tongue of
God request that which God has apportioned for you, and when you reach
the end of the siirah await, ‘This is for My servant.’®
One of the folk of gnosis says:

Therefore, stirat al-Hamd is divided between God and the servant, as is
understood from the hadith of the Prophet.! So, from the beginning of
the sirah to ‘Thee only we worship’ is on the part of God and the verse
‘Thee only we worship and to Thee alone we pray for succour’ is shared
between God and the servant, From there until its end, the sirah specif-
ically relates to the servant. Similarly, prayer is divided in this manner:
Hence, prostration (sujiid) is specifically for God because the servant is in
a state of annihilation ( fani) and the standing (géyam) is for the servant
because he stands before the master in service. Bowing (rukit’) is a state
that is shared, in which the divine lights appear in the dwelling (mawtin)
of the servant."*

The present writer also maintains that as long as the servant remains in the
cloak of servanthood his prayer and all his actions are on the part of the serv-
ant. When he is annihilated in God all his actions are on the part of God and
he himself has no charge upon them. When he attains awareness after self-ef-
facement and subsistence after annihilation, worship is from God in the mirror
of the servant. This is not shared, rather it is ‘a matter beyond the two matters’

8 Q.1:4.
Q.1:;5.
10 * Qummi, Asrar al-ibadat wa hagigat al-salat, p. 46.
11 *Majlisi, Bikar al-anwar, vol. LXXXIX, p. 226.
12 * Qummi, Asrdr al-Thadit wa hagigat al-saldt, p. 47.
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Also, as long as he is a wayfarer, worship comes from the servant, and
when he arrives worship comes from God. This is the meaning of the ces-
sation of worship after arrival, ‘Worship your Lord until Certainty comes to
thee}!® meaning until death. When complete death and absolute annihilation
occurs God becomes the worshipper and the servant has no determination
in this. This does not mean that the servant does not worship but rather that
he should worship ‘God who is his hearing, his sight, and his tongue’* What
some of the ignorant from amongst the Sifis have thought regarding this
matter is wrong, When the servant returns to himself worship takes place
through God in the mirror of the servant, ‘And the servant is the hearing of
God and the tongue of God.s

13 *Qais00.
14 *Al-Knlayni, al-Kafi, vol. 11, p. 352.
15  See Khomeini, Ta%iqgat ‘ald sharh fugis al-hikam wa migbah al-uns, p. 122.



CHAPTER 6

On the Mystery of Seeking Refuge in God

The reality of this is to seek refuge from the devil and his influences and guises
in the degree of the all-inclusive name Allah (ism Allah al-jami’), which is the
Lord of the Perfect Man. So, as long as the wayfarer is clothed in multiplicity
and considers himself influential in affairs, he is under the charge of the devil,
and his Qur'anic recitation during prayer is done with the tongue of egotism,
which is the eloquent language of the devil, and that which he utters will not
be the name of God. When he goes beyond this multiplicity and does not see
himself in charge and sees the splendour of God’s action in manifest creation,
he will obtain the first level of the seeking of refuge (isti'ddhah) of the folk
of wayfaring. This seeking refuge is standing during prayer (giyam) and the
Qur’anic recitation during prayer because these two are the degree of the unity
of divine action (al-tawhid al-fili).

As for standing during prayer, as has been said, it is the mentioning of the
self-subsistence of God (gayyimiyyah). For the folk of nearmostness to God,
realisation happens through this and the degree of suspended-hung {tadalla)
happens through the degree of the divine volition.

Regarding Qur’anic recitation, or in other words the mention of the name
of God, which is the degree of the absolute divine volition, the confining of
all praise to God and the mention of the degree of oft-compassionateness,
ever-mercifulness, and dominion, the coming to the plural pronoun of ‘we
worship’ (nabudu)! and ‘we seek assistance’ (nastan)? and the mention of
the degree of adherence to the straight path without inclining towards exag-
geration or renunciation, this is all in accordance with the unity of divine
actions (tawhid al-afal). This is understood by the folk of this way.

When the wayfarer goes beyond the multiplicity of the divine attributes,
when he sees that all the names and attributes have faded away, and when
he is in annihilation, the second level of seeking refuge occurs, which is
seeking refuge through bowing during prayer (ruki‘), and the invocation of
God during it, because bowing and invocation therein are an allusion to the
degree of unity of the divine attributes, whose mystery shall be drawn out,
God willing,

When the abode of realisation (dar al-tahaqquq) is cleansed of the fog of
multiplicity, and the light and dark veils are driven aside, and total annihila-

1 Q.1:5.
2 Tbid.
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tion is brought about through the degree of unity of the divine essence, the
true seeking of refuge is brought about for the wayfarer. This is seeking refuge
through prostration and invocation therein, because, as will be explained, it
is an indication of the degree of the unity of the divine essence. It is possible
that what the Envoy, may the blessings of God be upon him and his descend-
ants, said alludes to those three degrees, ‘I seek refuge in Thy forgiveness
from Thy punishment, I seek refuge in Thy pleasure from Thy wrath, and
I seek refuge in Thee from Thee.® What has been explained, namely that
standing and Quranic recitation during prayer are an allusion to the degree
of the unity of divine action (al-fawhid al-fi'l), is not contrary to what we
have explained in the third chapter of the introduction regarding the general
mystery of prayer. Saying ‘Thee only we worship’ is the returning of the
servant to God through absolute, total annihilation because for each one of
the recitations, bowings, and prostrations there are degrees, and it is possible
that, in accordance with each degree, there is an allusion to a degree of the
three unities, but each one of them is appropriate to its own degree.

Therefore, standing during prayer (géyam) is most suited to the degree of
unity of divine actions, although esoterically it contains the unity of essence
and attribute. This is similar to what the folk of gnosis say concerning the
divisions of the names by action, attribute, and essence and, in addition to
this, they consider every name to be an all-inclusive name. So, they consider
a name of action to be a name, which appears exoterically as a theophany
of divine action, and it is esoterically the theophany of divine attribute and
essence, and it is the same for a name of attribute or essence.

3 * Al-Ahsa, Awaii al-{Pali, vol. v, p. 114; Majlisi, Bihar al-anwdr, vol. xcv, p. 417,



CHAPTER 7

On the Mysteries of Sirat al-Hamd

Know that the folk of gnosis consider the bismillah of every siirah to belong to

each individual séirah. In this respect, in my view, the bismillah of every sirah

has its own meaning and indeed, a bismiflah which is uttered in any saying

or action will be different from yet another bismilldh. The explanation of this,
in a general manner, is that through the fluent interconnectedness of reality,
which is the abode of realisation (dar al-tahagquq)! from the furthest limit of
the most sublime, holy, divine intellects to the lowest extremity of the universe

of prime matter and nature (‘@lam al-hayiliwa al-tabr'ah), is the manifestation

(zuhiir) of the greatest name, Alldh, and it is the locus of manifestation of the

theophany of the absolute divine volition, which is the mother of the names

of action. Just as they have said: ‘Being manifests through the name Allah, the

Oft-Compassionate, the Ever-Merciful.? So, if we consider the multiplicity of
manifestations and determinates, every name appears through an action or
words, which are the result of the name. The first step for the wayfarer in his

journey to Ged is to understand in his heart that all determinates manifest

through the name Alfah. In fact, everything is the name Afl@h. The names dif-
fer in this kind of witnessing, and the broadness and the straightness, the en-
compassing and the unencompassing of every name is subject to the locus

of manifestation and is subject to the mirror within which it appears. Even

though the name Allah, according to the principle of existence, is prior to the

manifestations, constitutes them, and is the basis for their subsistence, howev-
er, with regard to the determination, it is posterior to them, as has been estab-
lished in the discussion of this issue. When the wayfarer eliminates everything

extraneous (iddfah) and renounces all determinates, he will reach the unity of

divine action and all forms, words, and actions become a single bismilldh and

the meaning of all becomes one,

According to the first consideration, in the Qurianic sirahs there is no
name more comprehensive (jami‘) and encompassing than the bismillah in
the blessed sirat al-Hamd, as is also made clear in the well-lmown hadith
attributed to the master of masters, Imam ‘Ali b. Abi Talib, because the object
of this bismillah is more encompassing than the objects of the other names;
as the folk of gnosis say, ‘praise’ (hamd) alludes to the unseen universes of the
intellect, which are mere praise, and praise of God and the tongue of their
1 Here the abode of realisation is to be understood as ‘all existence’.

2 See above in footnote number 5 of introduction, chapter 1. * Ibn al-‘Arabi, al-Futithat
al-makkiyyah, vol. 1, p. 102.
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praise is the tongue of the essence. ‘The Lord of all Realms™ is an allusion
to the appearance of the name Aff@# in the mirror of nature according to
the degree of lordship, which is the return from defect to perfection and
from matter (mulk) to spirit (malakiit), and this is specific to the substance
of the material realm (mulk). Oft-compassionateness and ever-mercifulness
are attributes specific to lordship, ‘The Master of the Day of Judgment is an
allusion to total return to God and the greater resurrection.

When ‘the morn of eternity’® breaks and the light of the unveiling of alone-
ness illuminates the heart of the gnostic during the rising of the sun of the
day of resurrection, then the presence of the absolute assists the wayfarer.
Then, in the intimate gathering the holy degree is addressed with the pre-
sential address through, ‘Thee only we worship and to Thee alone we pray
for succour’® When he returns to himself from the rapture of aloneness and
regains awareness after self-effacement, he will seek the degree of his own
guidance and his companions whilst traversing unto God.

So, strat al-Hamd is the entire chain of being (wyjid) in essence and
knowledge, in realisation and wayfaring, in self-effacement and regaining
awareness, in direction and guidance. The name that manifests this is Allah,
which is the greatest name and the absolute divine volition. Therefore, He is
the key to the book and its end, He is its opening and its sealing, just as the
name Allah is the outwardness (guhir) and the inwardness (butiin) and the
opening (miftah) and the ending {makhtam). ‘Alldh is the light of the heavens
and the earth.” The exegesis of this sirah according to the font of the folk
of gnosis is as follows: Through the manifestation of the name Alf@h, which
is the degree of the absclute divine volition, the greatest divine name, and
has the degree of the divine volition of oft-compassionateness, which is
the expanse of absolute being, and the divine volition of ever-mercifulness,
which is the expanse of the perfection of being, the realm of absolute praise
and the foundation of all praise—which extends from the presence of the
first unseen determination to the furthest point of the horizon of the realm
of the imaginal world (mithal) and is the first isthmus—is established for
God, that is, for the degree of the all-uniting name (asl-ism al-jami), which is
Allah, For Him is the degree of lordship and instruction of all realms, which is
the degree of otherness and the degree of the appearance of nature.

This degree of lordship manifests through the oft-compassionateness and
ever-mercifulness of lordship, which spreads the grace of oft-compassionate-

Q.1:2.

Q.1:4.

This is a reference to and direct quote from the famous Tradition of Kumayl, See above.
Q.1:5.

Q-24:35.

~ S koW
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ness in the places which are receptive to it, and through the manifestation
of ever-mercifulness they are instructed in the cradle of prime matter {mahd
al-hayiilf) and they reach their own specific degree. He is the Master of the
Day of Judgment'® who seizes all the atoms of being through the seizing of
possession and returns them to the degree of the unseen, ‘As He brought you
forth so shall you return® This is the entire circle of being, which is men-
tioned in a general manner in ‘In the name of God, the Oft-Compassionate,
the Ever-Merciful’® and which is mentioned in a detailed manner in sirat
al-Hamd, though up to the verse ‘Master of the Day of Judgment™ the sirah
is purely for God, just as is alluded to in the hadith.?

When the servant who is wayfaring to God, through the ladder of ‘recite
and ascend™® and ascending by means of ‘Prayer is the ascension of the
believer,* witnesses the return of all beings and the annihilation of the
abode of realisation in God, and when God unveils ever-oneness for the
servant, he says through the innate tongue of unity, ‘Thee only we worship
and to Thee alone we pray for succour.” When the light of the nature of the
perfect man encompasses all the partial lights, and when the act of worship
and his turning is the turning of the abode of realisation, he invokes with the
plural pronoun, ‘We praised Him, then the angels praised Him. We hallowed
Him, then the angels hallowed Him. If it were not for us the angels would not
have praised Him.¢

Thus, when the wayfarer unhesitatingly presents himself and his egoity
and egotism to the holy essence and when he effaces and erases (mahq)"”
everything other than God, eternal providence encompasses him from
the degree of the hidden aloneness (ahadr) through the most holy effusion
(al-fayd al-agdas), and brings him to himself and helps him to recover aware-
ness after self-effacement and returns him to his own domain in the true
being (alwujid al-haggani).’® When he is within multiplicity he is fearful

8 Q1.
Q.7:29.

10 Qan.

11 Q.1:4.

1z *Majlisi, Bikar al-anwar, vol. LXXXTX, p. 226.

13  Al-Kulayni, al-Kafi, vol. 11, p. 606.

14 ™ Majlisi, I'tigadat, p. 29.

15  Quism.

16 * Al-AhsaT, Awalt al-lial, vol. v, p. 122; Ibn Babawayh, Tyiin akhbar al-rida, vol. 1, p. 262;
Majlisi, Béhar al-anwar, vol. xxv, p. 1.

17 ‘Abd al-Razzaq al-Kashani defines evasure {(al-mahq) as the annihilation of the being of
the sexvant in the essence of God. See al-Kashani, Isgilahat al-sifiyyak, p. 100.

18  For the difference between true being and created being see Khomeini, Ta'ligat ‘zla
sharh fusis al-hikam wa misbih al-uns, pp. 8g—90, where he also specifies that true being
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of separation and hypocrisy and seeks his own guidance, which is absolute
guidance (because all other beings are the leaves and branches of the blessed
tree of the perfect man) through the straight path of humanity, which is the
traversing towards the all-uniting name (al-ism al-jami‘} and the return to the
presence of the greatest name, Alldh, which is beyond the limitation of exag-
geration and renunciation, which are for ‘those upon whom is anger® and
‘those who are astray’2? Otherwise he may seek guidance through the degree
of isthmuseity (barzakhiyyah), which is the degree wherein there is no dom-
inance of oneness (wahdah) over multiplicity and no dominance of multi-
plicity over oneness (wahdah), and which is the central point in the veiling of
oneness (wafidah) through the veil of multiplicity, which is the rank of ‘those
upon whom is anger'?! and is the veiling of multiplicity through oneness
(wahdah), which is the degree of ‘those who are astray’?? and those who are
confused by the awe-inspiring majesty ( jalal) of His magnificence.

Summary

It is reported in Kitd@b al-Tawhid on the authority of Imam al-Rida, peace be
upon him, that when he was asked about the explanation of bismillah, he said:
‘The meaning for anyone who says “bismillah” is “I am marking myself with a
mark from the marks of God” and that is an act of worship.’ The reporter said:
T asked him: “What is a mark?” He replied: “It is a sign,”23

It is apparent from this noble hadith that the wayfarer must be established
at the degree of the name Allgh during the act of worship. Ascertainment
of this degree is the reality of servanthood, which is annihilation in the

is only for the infallibles. He bases his argument on the statements made in al-ziydrah
al-jami'ah—the text of which is a primary source for a clear understanding of the divinely
designated status of the infallible imams—reported from the tenth imam ‘Ali b, Muham-
mad al-Nagl. Khomeini explains, by way of example, that true being is that of ‘Ali b. Abt
Talib, who, he maintains, is the hearkening, sight, and hand of God. For the only extant
comprehensive commentary on al-ziydrah al-fami'eh see Ahmad b. Zayn al-Din al-Ahsai,
Sharh al-ziyarah al-jami'ah al-kabfrah, Beirut, 1420 AH/199g. For an excellent study on
the metaphysics of Ahmad b. Zayn al-Din al-Ahsa7 see Idris Samawi Hamid, The Meta-
physics and Cosmology of Process According to Shaykh Akmad al-Ahsa: Critical Edition,
Translation, and Analysis of Observations in Wisdom, PhD diss., State University of New
York, Buffalo, 1998.

19 Qa7
20  Ibid.
21 Ibid
zz  Ibid.

23  Ibn Babawayh, al-Tewhid, pp. 229-30.
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presence of lordship. As long as he remains in the veil of egoity and egotism
he is not robed in servanthood, rather he is self-seeking and self-worshipping
and the object of his worship is his own selfish caprices; ‘Has thou seen him
who has taken his caprice to be his god?'2* His sight is the sight of the cursed
devil, who saw Adam, peace be upon him, through the veils of his egotism
and considered himself superior to him and said: ‘Thou createdst me of
fire, and him Thou createdst of clay® and thus he was expelled from the
holy court of those who are close to God. So, if the one who says bismillah
attributes to himself the ‘mark of God’ and the ‘sign of God’ and reaches the
degree of the name, his sight will become the insight of Adam, peace be upon
him, who saw that the realm of realisation (‘@lam al-tahagquq)? is the name
Allah of which he himself was a result. ‘And He taught Adam the names, all of
them'?7 In this state, his giving of names (tasmiyyah) is the giving of names
to reality and it is realised through the degree of worship, which is the casting
aside of selfhood and self-worship and is attachment to the holy majesty and
total devotion to God; as it says in the hadith reported by Rizam from the
object of resort Ja‘far al-Sadiq, who said: ‘He cuts off the clinging of concerns
from anything other than the one to whom he betakes himself, and towards
whom he comes, and from whom he seeks help.2®

When the wayfarer is aided by the degree of the name, he will see himself
immersed in divinity; ‘Servanthood is substance and its essence is lordship'2?
Thus, he sees himself as the name of God, the sign of God, and annihilated
in God, and he also sees all other beings similarly, If he is a perfect nearmost
one (al-wall al-kamil) he is firmly established in the absolute name and he
is aided in realising absolute servanthood and he becomes a true servant of
God.

It is possible that the description of the servant {‘zbd) in the noble verse
‘Extolled be the glory of Him who transported His servant by night'3° is about
the one who ascends to the ascension of closeness, the horizon of holiness,
and the intimate gathering with the steps of servanthood and poverty, and
who forsakes the dust of egotism, selfness, and insignificant self-conceit. The
testimony to prophethood during the testimony uttered in prayer (tashah-
hud) comes after the testimony to servanthood, because servanthood is the

24 Q2543

25  Qu12; Q.a8:76.

26  While Khomeini speaks here of the ‘realm (@lam) of realisation rather than his more
usual term ‘the abode (dar)..., this too may be understood as referring to all existence,

27  Qa:31.

28  *Tawis, Faldh al-s@’il, p. 23.

2g  Al-Sadiq, Misbah al-shartah wa mifiah al-haqigah, p. 127.
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ladder to prophethood. During prayer, which is the ascension of the believers
and the manifestation of the heavenly ascension of prophethood, it begins
after the veils are lifted by means of the bismiflih, which is the reality of serv-
anthood; ‘Exalted be the glory of Him who transported His prophet by night
by means of the ladder of absolute servanthood’ He captivated him through
the steps of servanthood with the horizon of aloneness and liberated him
from the domains of matter (mulk) and spirit (malakiit) and from the realms
of omnipotence (jabariit) and divinity ({@hit). The rest of the servants, who
are purified under the canopy of the shade of this light by one of the marks of
God and the ladder of realisation by the name Allah, whose esoteric is servan-
thood, attain closeness through ascension.

When the wayfarer sees that the entire circle of being is the name Alldh
then, according to the extent of his wayfaring, he is granted access to the
opening of the book of God and the key to the treasure of God. So, all praise
returns to God (hagq), i.e., to the degree of the all-uniting name {al-ism
aljami’), and he sees no superior excellence for any being because estab-
lishing superior excellence and perfection for any being other than God con-
tradicts the vision of this naming. If he says bismillah truly, he is also able to
say ‘Praise be to God (al-hamdu liflah) truly, but if, like Iblis, he is veiled from
the name in the veil of creation then he will also not be able to return praise
to God. As long as he remains in the veil of egotism he will be veiled from
servanthood and naming (ismiyyah), and as long as he is excluded from this
degree he will not reach the degree of giving praise. However, if he reaches
the degree of giving praise with the steps of servanthood and the reality of
naming, he will also know that the quality of giving praise is established for
God, and he will consider and see God both as the One who gives praise and
as the One who is praised. So, as long as he sees himself as the one who gives
praise and sees God as the one who is praised, he is not praising God, rather
he is praising God and creation. In fact, he is only praising himself and is
veiled from God and His praise. When he reaches the degree of giving praise
he says, ‘Thou art just as Thou hast praised Thyself’3! and he goes beyond the
veil of giving praise, which is attached and closely connected to the claim and
the affirmation of the One who is praised. So, the utterance of the servant
wayfaring in this degree would be as follows, ‘By His name praise is for Him,
from Him is praise, and for Him is praise’ This is the result of the closeness
attained through supererogatory acts of worship, which has been alluded to
in the noble hadith that says, When I love him I become his hearing, his sight,
and his tongue.32

31 Al-Sadiq, Migbah al-shartah wa miftah al-hagigah, p. 9.
32 Al-Kulayni, al-Kafi, vol. 11, p. 352.
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Regarding the verse ‘Lord of all Realms’3? if the realms are the forms of
the divine names, which are the permanent archetypes (al-a‘yan al-thabitah),
then the degree of lordship is essential lordship (rubitbéyyah dhatiyyah) and
it refers to the degree of essential divinity (al-ulithiyyah al-dhatiyyah), which
is the greatest name, Aflah, because the permanent archetypes are brought
forth by realised knowledge through the essential theophany in the degree of
oneness (wahidiyyah) subject to the all-uniting name, which is determined by
the theophany of the most holy effusion. The meaning of lordship in this holy
degree is a theophany in the degree of divinity, which is determined by all
the names. Firstly, the perfect man is a permanent archetype and the other
archetypes are determined in its shadow; and oft-compassionateness and
ever-mercifulness are expressions of these archetypes from the hidden ipseity
(ghayb al-huwiyyah) to the horizon of absclute witnessing. The innate nature
of passionate love and love of total perfection is deposited in the substance
from which they are created (khamirah), which is the innate nature of the
driving force of passionate love and possessive, overwhelming rapture, which
takes hold of their forelocks and leads them to the degree of absolute reward,
which means being drowned in the sea of the perfection of oneness; ‘Verily,
unto God all affairs return.34

So, in this manner, the final aim of hope, the end of all movement, the
utmost limit of yearning, the point of return of all beings, the Beloved of the
universe, the Beloved of the lovers, and the desired object of those who are
enraptured is the holy essence. This is so even though they themselves are
veiled from seeking this and consider themselves the worshipper, the lover,
the seeker, and enraptured in other objectives. This is the greatest veil of
nature, which the one wayfaring to God must rend with the steps of gnosis,
and as long as he does not reach this degree he has no right to say ‘Thee only
we worship}?* meaning we only seek You, we do not seek other than You, we
only want You, we do not praise other than You, and we seek help in all our
affairs from none other than You. We all, the chain of beings and the atoms of
the universe, from the lowest of the low levels of matter to the highest level
of the hidden permanent archetypes, are seeking and searching for God, and
everyone in every objective seeks You and with each beloved You are the one
loved, ‘God’s nature upon which He originated mankind’3¢ ‘All that is in the
heavens and the earth praises Him.’37

33 Qi

34  Qa42:53. For an explanation of these concepts see Khomeini, Migbah al-hiddyah ila al-kh-
ilafah wa al-wildyah, intro., pp. 19—20.

35 Qus.

36  Q.3o:z0.

37 Q5924
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When this witnessing helps the wayfarer and he sees himself with all the
parts of his being, from the material powers to the hidden mysteries, and the
entire chain of being, as the lover and seeker of God, and when he demon-
strates the expression of this love, he will seek help from God in arriving
and guidance on the straight path, which is the path of the Lord of Man;
‘Verily, my Lord is on a straight path,®® That path is the path of those who are
bestowed with divine favour from the perfect prophets and the truthful ones,
which is an expression of the returning of the permanent archetypes to the
degree of All@h, and annihilation in that and not annihilation in other names,
which are in the limits reduction and curtailment. It is attributed to the
Noble Envoy that he said: ‘My brother Moses was blind in his right eye and
my brother Jesus was blind in his left, and I am the possessor of two eyes.3°
For the object of resort Moses, multiplicity prevailed over oneness (wahdah)
and for the object of resort Jesus, oneness (wahdah) prevailed over multiplic-
ity. For the Seal of the Envoys it is the degree of the greater isthmus, which is
the middle limit and the straight path,

Up to this point, the exegesis of the siras has been established on the
basis that ‘all realms’ (‘@lamin)?® are the archetypal presences. However, if ‘all
realms’ were to be the presence of the names of the essence, or the names of
attributes, or the names of action, or the non-material realms, or the material
realms, or both, or all of the above, the exegesis would differ.

Similarly, if the name All@h in the noble verse ‘Bismilldh.."" were to be
a degree other than the degree of the divine volition of the names of the
essence and so on, or the permanent archetypes, or the archetypes brought
forth into being, or the hidden and witnessed realms, or the perfect man,
then the exegesis of the entire sizrah would differ, Similarly, if the name Allgh
is taken as essential or manifested divinity, and if the ‘Oft-Compassionate’
and ‘Ever-Merciful' in the bismilla@h are understood to be the attributes of the
terms ‘name’ (ism) and Afldh, the exegesis of the noble siras would differ.
Equally, if the letter 5@’ of bismillah is for seeking help or is invoked for assis-
tance or companionship, or is connected to gahara,*? or relates to the sarah
itself, or relates to each of the parts of the sirah, different meanings would
be realised. Similarly, also in accordance with the degrees of the reciters of
the Qur'an, whether it be from the veil of multiplicity, or while being over-
whelmed by oneness (wahdah), or when regaining awareness after self-ef-

38  Qaus6.

39  Cited in Qadi Sald Qummi, TaTigah @ld alfawd'id al-ridawiyyah, n.p, nd,, p. 71.

40 Q.1:2.

41 Qa:a.

42  Seethe beginning of this chapter regarding the manifestation of being through the name
of God. Also see chapter 1 of the author’s introduction.
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facement, or while in one of the other degrees which have been previously
mentioned, the exegesis of the siirah would necessarily differ. Encompassing
all these different aspects through the actual exegesis of the Qur’an, which is
the comprehensive divine word, is beyond the capacity of those such as this
writer. ‘Verily, the Qur'an is known by the one to whom it is addressed’*® and
that which has been mentioned has been done so on the basis of different
possible understandings. And God is the guide.

43 *Maijlisi, Bikir al-anwar, vol. XIv1, p. 349.



CHAPTER 8

On an Allusion to the Exegesis of the Noble Siirat
al-Tawhid

Let it be know that the possible understandings of the bismitlah of this siirah
and what is connected to it are the same as that which has been given concern-
ing the noble sirat al-Hamd. However, at this point, with regard to the con-
nection between bismillah and qul huwa ('say He'),! whether saying it from the
degree of the holy essence insofar as He is, or from the degree of the hidden
ipseity (ghayb al-huwiyyah), or from the degree of the names of the essence,
the wayfarer must necessarily be in a state of annihilation in every single one
of these degrees, and he should say the noble word huwa with the complete
removal of the determinates of the names and attributes.? So, it is possible that
the names in this degree are a hidden theophany, which through the most holy
effusion connects the essence and the names of the essence, or the hidden and
the names of the attributes. Therefore, the speaker said: ‘O Muhammad! You
are detached from the horizon of mmultiplicity and determinatien, and through
the steps of passionate love and affection you have forsaken the dust of the
multiplicity of names, attributes, and determinates, and through the degree
of the theophany of the most holy effusion in the degree of the hidden ipseity
and pure oneness (wahdah) say “huwa’. This indicates either the degree of the
essence, the hidden ipseity, or the names of the essence. Equally, that is the
absolute hidden and that is Aflah, which is the degree that encompasses all the
names and the presence of aloneness. This multiplicity of the names does not
contradict absolute oneness (wahdah) and singularity (basdfah). Hence, He
is alone (ahad). Nonetheless, He has perfection in multiplicities and, in fact,
He is the origin of multiplicity, He is the sublime (samad) and absolutely free
from defects. Thus, He has no quiddity, is not contingent (imkan), and has no
need ( jawf). Therefore, nothing is separate from Him and He is not separate
from anything, The entire abode of realisation in manifestation and theopha-
ny ends with Him and it is in being, in attributes, and in action, annihilated in
His essence, names, and attributes. He has no like, example, equal, or partner.
Therefore, fuwa is an allusion to the degree of the hidden (ghayb) as
is reported in a hadith.3 The name Afldh is an allusion to the degree of the
names of perfection and oneness (wahidiyyah), which is the degree of the
1 Q.a120.
2 Also see Khomeini, TaTigat ‘ald sharh fugas al-hikam wa misbah al-uns, p. 113,
3 Ibn Babawayh, al-Tawhid, p. 88.
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greatest name. From afad to the end of the sirah there are names of tran-
scendence. Hence, this noble siirak relates to God in every degree and it is
possible that Auwa is an allusion to the essence insofar as He is He and ahad
is an allusion to the names of the essence. ‘He is the possessor of knowledge.



CHAPTER 9

On Some of the Mysteries of Bowing During Prayer

This, according to the elite, is to leave the station of standing in prayer (giyam)
by divine command (amr) and to be steadfast (istigamah)* in service, which
according to the folk of gnosis necessitates claim (da‘wa).

According to the folk of love (ah! al-mahabbah), it is to leave the station of
disloyalty and sinfulness, and to enter the station of submissiveness, poverty,
humility, and self-abasement, which is the station of those of the middle way
(mutawassitin).

According to the companions of the heart (aghab al-qulab), it is to leave
the station of standing for God through the degree of standing through God,
and tc leave the station of witnessing the self-subsistent (gayyimiyyah)
through the witnessing of the lights of majesty, and to leave the degree of the
unity of divine actions through the degree of the unity of the divine names,
and to leave the degree of suspended-hung (tadall@) through the degree of
two bows'-length (gaba gawsayn), just as prostration is the degree of or
nearer (aw adnd).? After this chapter, an allusion to that shall be made, God
willing.

So, the reality of standing (géyam) is to be suspended-hung through the
self-subsistence of God and arrival at the horizon of the divine volition. The
reality of bowing (ruki) is the completion of the arc of servanthood and
its annihilation in the light of the majesty of lordship. The bowing of the
perfect nearmost ones is realised through this degree, according to their rank
and their portion from the presence of the all-encompassing, all-inclusive,
essential, and attributive divine names, the details of which are beyond the
capacity of these pages.

Thus, when the wayfarer reaches the station of bowing, which is the
station of annihilation of the names, he says the magnification of God and
raises his hands in the same manner as he did at the time of the opening
magnifications of God. This magnification and raising of the hands is the
esoteric aspect of one of the opening magnifications of God. The magnifi-
cation of God for the prostration is also thus. In this degree, which is from
the degrees that include the servant and which accompanies him to the end
of his wayfaring, he magnifies God beyond description. With his own hand
he removes and forsakes the degree of suspended-hung, servanthood, and
1 ‘Abd al-Razzaq supplies nine separate types of steadfastness (al-istigamah). See al-

Kashand, Itilahat al-sifyyyah, pp. a36-7.
2 See Q.53:8-9.
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subsistence through self-subsisting, which is not devoid of the semblance of
endurance and claim (da'wa) and turns empty-handed towards the station of
bowing. During the annihilation of the station of two bows’-length the light
of the majesty of the throne of the presence of ever-oneness and aloneness
theophanises in his heart and he exalts and glorifies God, and considers
himself unworthy of magnifying God. So, with a fearful heart and the embar-
rassment of falling short in fulfilling the duty of this station, which is one
of the great stations of the folk of unity (tawhid), he accomplishes this by
fulfilling the duties, the best of which is to describe God majestically, which
happens after the exalting of God in all the stations of nearmostness. After
that, he accomplishes this by praising God, which is an allusion to the unity
of the divine attributes in the degree of the essence.

The tongue of the servant in this degree, while exalting, venerating, and
praising God, is the tongue of God. Just as it is reported in the following
hadith: ‘When the verse “Then praise the name of thy Lord, the Almighty™
was revealed, the Envoy of God, may the blessings of God be upon him and
his descendants, said: “Ordain that to be in the bowing.™4

Some of that which has been mentioned in this degree has been alluded to
in the hadith regarding the prayer of the Prophet during his heavenly ascen-
sion. After the Prophet was commanded to bow, he was told, ‘And so, look at
My throne.” The Envoy of God said: T Iooked at a majesty which overcame
me; I fainted; then I was inspired to say “Praise be to my Lord, the Almighty,
with His praise”, because of the grandeur of what I saw. When I said this, my
unconscious state lifted until I had repeated it seven times. Then I returned
to my former self’

‘Throne’ can have a variety of meanings, and in this degree it probably is
intended to mean the throne of ever-oneness, and the majesty of the degree
of oneness, and the presence of the names and attributes, all of which is
the throne of the essence. It is possible that the unconscious state of the
Prophet alludes to the degree of annihilation in the presence of majesty and
the casting aside of egotism. Similarly, overcoming the self is also pertinent
to this degree and therefore, glorification, veneration, and praising are done
through the tongue of God. The inspiration of the holy essence is for the sake
of the vision of this majesty and grandeur in the presence of the oneness and
aloneness of the drawing together of the names.

Let it be know that for those arriving at the degree of closeness at the
beginning of the theophanies—even though they are theophanies of love—
there is amazement and bewilderment, which shake and devastate their

3 Q.56:74.
4 Tbn Babawayh, Ha! al-shard’i;, p. 333. * Al-Hurr al-Amili, Wasal al-shi‘ah, vol. Iv, p. 944.



122 PART 2 CHAPTER 9

pure hearts under the lights of the theophany of majesty. If the hearts do not
have any more capacity and ability they remain in this bewilderment and
amazement until the end; My nearmost ones are under My cloak, no one
knows them save Me.® Among the angels such a class is also found, which
are known as the ‘bewildered angels’ (al-mal@ikah al-muhayyamah). If the
receptivity of the hearts, which is one of the primary gifts of the most holy
effusion, is increased, then, after this self-effacement, bewilderment, amaze-
ment, incomprehension, obliteration, agitation, fear, dumbfounding, perplex-
ity, and loss of consciousness, that receptivity will be helped gradually by the
state of stillness, wakefulness, awareness, alertness, and repose until a state of
complete awareness is realised. In this degree, which is the degree of investi-
ture, they become worthy of more elevated theophanies. In the same way, the
theophanies take place in accordance with their hearts until they arrive at
the utmost limit of closeness and perfection. If they are from the perfect ones,
the state of the greater isthmus aids them. This inspiration, which entered
the devoted, pure, Ahmadian, Muhammadian heart from the presence of
the unseen, perhaps was of subtle theophanies to comfort that pure light
because of the unconsciousness caused by the theophany of majesty.

Summary

According to the authority of Misbah al-shartah, Imam al-$adiq, peace be
upon him, said:

A servant of God does not truly bow (rukat) save that God the exalted
adorns him with the light of His magnificence, shades him in the shade
of His awe-inspiring majesty, and clothes him in the garment of His
chosen ones. Bowing is foremost and prostration is second. And so who-
soever comes forth with the meaning of the foremeost is appropriate for
the second. In the bowing there is training (adab) and in the prostration
there is closeness (qurb). Whosoever accomplishes not the training is not
suited for closeness. And so bow a humble bowing to God with a heart
that is humble and fearful under His sovereignty, a heart that lowers all
the limbs of the body to Him, fearfully and sadly because of what it has
missed of the availments of those who bow. It is reported that al-Rabr* b.
Khuthaym® used to spend all night till dawn in vigil in a single inclining
of prayer. In the morning he would rise up and say, ‘Ah! The pure ones

5 See al-Sayyld Muhammad Mahdi Bahr al-“Ulam (attr.), Risalah fi al-sayr wa al-suliik, ed.
Hasan Mustafawi, Qum, 1401 AH/1g80, p. 31.

6 Al-Rabi* b. Khuthaym was a Kufan well known for his piety, who died c. 63 an/682.
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have gone ahead and we have been separated.” Complete your bowing by
straightening your back, for your zeal in undertaking His service would
have been diminished were it not for His help. Flee with your heart from
the whisperings, deceptions, and tricks of the devil. For God the High
raises up his servants in accordance with their humility before Him and
He guides them to the roots of humility and submissiveness in accord-
ance with the awareness of His majesty in their hearts.?

In this noble Aadith, there are also allusions to some of what has been men-
tioned regarding the bowing. Such as it is possible that the ‘adorning’ (tazyin)

of the servant with the light of the magnificence of God’ (niir baha’ Allah) is an

allusion to the realisation of the degree of the names and attributes according

to the states of the wayfarers because ‘magnificence’ (bahi) comes from the

names of the attributes; just as the ‘shading’ (izfal) in the ‘shade of majesty’
(zilal al-kibriy@’) is the annihilation of the servant under the great light of maj-
esty; and the ‘clothing’ (tekasst) in the ‘garment of the chosen ones’ (kiswat

al-asfiy@’) might be an allusion to subsistence (baga’) after this annihilation,
because being chosen is in accordance with the presence of the most holy ef-
fusion of God and is of the primary favours and gifts, since the degree of an-
nihilation of servanthood in divinity, which is the reality of lordship and the

substance of servanthood, is realised through wayfaring; but, being chosen by

God and being clothed in the garment of the chosen ones, which is the degree

of being bestowed with the robe of prophethood, does not come under the

wayfaring of servanthood but under being chosen by lordship. The primary

nature of bowing and the secondary nature of prostration, and the connection

to the appropriateness of entering the station of prostration through the en-
tering into the station of bowing and fulfilling their duty, emphasises what has

been mentioned. The training for absolute closeness, which is attained in the

station of prostration, is realised through the reality of the divine names and

attributes and annihilation in His presence.

As for the statement of the object of refuge, Imam Ja‘far al-Sadiq, ‘And so
bow...’® it is the model for the manner of bowing for those of the middle way
among the folk of wayfaring. This, according to this hadith, is comprised of
several matters:

One of these is that, during the entire station of bowing with his heart,
fearful and submissive and under the sovereignty of majesty and grandeur,
the wayfarer is, in all his inward elements and outward bodily parts, respon-
sive, and is fearful of being deprived of the degree of those who bow and
7 Al-Sadiq, Misbah al-sharfah wa miftah al-hagigah, p.21. *Majlisi, Bikdr al-anwar,

vol. LXxXIL p. 108,
8 Majlisi, Bihitr ef-anwér, vol. LXxxII, p. 108,
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being excluded from this noble station, and in every state obtained he should
consider himself helpless and incapable. Just as was reported of Rabr* b.
Khuthaym, perhaps the eternal favour and the inclusive mercy of Ged, may
He be glorified and exalted, may encompass his state and set aright the short-
comings, that he might achieve a little of the bowing of the folk of gnosis and
the companions of the heart.

Another of these matters is that he should straighten his back while
bowing and seek freedom from the crooked sovereignty of the soul, and
step on its desire and vision, and remove the rust of his desire from the
mirror of his own heart and remove the undertakings of his egotism and
egoity, because until he sees himself standing through the command of God
and taking aspiring steps in this court, he will be deprived of the availments
of bowing and the degree of those who bow. When he crushes the head of
desire he comes under divine help, ‘and there is no strength or power save in
God.

Another of these matters is that he should safeguard the heart from
devilish thoughts, deceptions, and tricks, which in this degree, in accordance
with the state of the folk of wayfaring, differ, and during annihilation in the
names these thoughts colour him.

In short, the path of guidance and wayfaring is one of humility, submis-
siveness, and abasement before the sovereignty of majesty, which in every
degree in some way is exhibited in the heart of the wayfarer. The more the
light of majesty and grandeur illuminates the heart and the more that the
lights of the theophanies overwhelm the secrets of the heart, the more
humility, submissiveness, abasement, and servanthood increases. God is the

guide.



CHAPTER 10

On the Mystery of Raising the Head after Bowing

The raising of the head after bowing is the turning away from the multiplicity
of the names, annihilation in the attributes, and being confined to and made
to stand (tawqif ) in these degrees, because this is also a part of the veils of light
which are between the servant and God. Indeed, the permanent archetype of
the servant in the presences of knowledge is also in this degree one of the veils;
‘the perfection of unity is the negation of His attributes.”

So, when the wayfarer is aided by the state of awareness during the anni-
hilation of the attributes, he finds himself turning towards shortcoming and
leaves the station of bowing, which is the witnessing of the multiplicity of
the names and a diminishing of unity. When he listens to the praises of the
angels of God, or rather all beings, he says through the tongue of God, ‘God
hears whomsoever praises Him.?

When he straightens up from multiplicity and stands absolutely firm, he
becomes worthy of the degree of closeness and tuwms towards the degree of
intimacy.

1 Al-Kulayni, al-Kaft, vol. 1, pp. 140-1.
2 This formula is repeated while standing, after having performed the bowing and before
proceeding to prostration.



CHAPTER 11

On the Mystery of Prostration

This, according to the folk of mystery (ahf al-sirr), is the mystery of the com-
plete prayer and the complete mystery of prayer, and it is the last station of
closeness and the furthest limit of arrival. Indeed, this must not be considered
in terms of degrees and stations. For its companions it is a state and time in
which all allusions are severed and all tongues become dumb, and all explana-
tions of this degree fall short, and anyone who alludes to it is uninformed of
this and ‘he who was informed no news came back from him’! and that which
has been mentioned or is mentioned regarding this degree is by those who are
veiled; or rather it, itself, is one of the causes of the veils.
The gnostic scholar al-Ansari? said:

As for the third unity of God, it is the unity which God has made unique

to himself and it is worthy of His status. He shows a glimpse of it to the

hearts of a group of His chosen ones and He makes their tongues unable

to describe it and He makes them incapable of explaining it. That which

is alluded to, by the tongues of those who allude to it, is the idea that it
is the annihilation of momentary existence (isqdt al-hadath) and the es-
tablishment of the eternal. Given the fact that this allusion to that unity
is a cause, that unity would only be possible through the annihilation of
momentary existence... This explanation of His unity adds to its hidden-
ness, and the description of His unity adds to its estrangement, and the

exposition [of His unity causes] difficulty...

No one unites the One with any individual one,

When everyone who unites with Him is a rejecter.

The unity of the one who speaks of His qualities,

Is a deprivation that the One rejects.

His unity is His unity,

And the description of the one who describes Him is heresy?

Thus, it is not possible to reveal the mystery of prostration, which is an allu-

1 * This is taken from a poem. by Sa‘di,
2 He refers here to Khwajah ‘Abdullah Ansari {d. 481 ax/1088), the well-known scholar
and spiritual master of Khurasan in the eleventh century.
3 For a detailed analysis of these verses see al-Amuli's Kitah nass al-nugis, pp. 366—7.
* Ansari, Mandzif af-s@'irin, 1315 SH/1936 see chapter concerning tawhid.
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sion to the last stages of unity and ends in the realisation of the degree of no

degree, which the noble words ‘or nearer’ allude to, according to the way of the

folk of gnosis. What we are alluding to in this degree lies behind seventy thou-
sand veils of light and seventy thousand veils of darkness, not one of which is

revealed to the heart of those of us who have remained aloof from the way of

the folk of truth and reality. In this state of apathy, feebleness, weakness, and

death, which we are now in, there is also no hope of goodness, unless God the

High gives us a gift of mercy from the treasures of His munificence, extends

His favour, breathes the breath of life into our dead hearts, and bestows a spark

of the angelic realm in our feeble hearts, so that what remains of our life may

compensate for bygone days and so that we may benefit from some of the mys-
teries of the prayer of the folk of spiritual poverty.

In short, according to the folk of gnosis and the companions of the heart,
prostration is to close the eyes to all other, to die to all multiplicity—even the
multiplicity of the divine names and attributes—and to be annihilated in the
presence of the essence. In this degree in the hearts of the nearmost ones
there is neither mark of servanthood nor any indication of the sovereignty of
lordship, and God the High Himself, in the being of the servant, is established
by the divine command (amr), ‘And so, He is his hearing and his sight, rather
there is no hearing, no sight, no listening, and no insight. Allusion to this
degree is cut short.*

With regard to this, in accordance with the states of the divine sages
(ulama’ bi Allah) there are degrees and stages, which in a general and
complete manner are as follows:

Firstly, there is the degree of comprehending this degree through knowl-
edge and speculation by way of contemplation and through the steps of
reason and knowledge. This is the stage of the folk of the greatest veil, in
other words the scholars and philosophers.

Secondly, there is the degree of faith, the perfection of which is reposed-
ness. This is the degree of the believers and the lords of certainty.

Thirdly, there is the degree of the folk of witnessing and the companions of
the heart, who witness absolute annihilation through the light of witnessing,
and the presence of complete unity theophanises in their hearts.

Fourthly, there is the degree of the folk of realisation and the perfect
nearmost ones, who are consumed in the realisation of the degree of sheer
oneness (wahdah), for whom the multiplicity of two bows’-length has been
removed from the space between, and who, through the essential ipseity
(al-huwiyyah al-dhatiyyah) in all its configurations, are consumed in the
spring of totality (ayr aljam’), lost in the light of eternity, and who vanish

4 See Khomeini, Tutmat ‘ald sharh fusis al-hikem wa misbah al-uns, p. 112,
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in aloneness and are annihilated in the hidden ipseity (ghayb al-huwiyyah).
So, absolute self-effacement gives assistance, complete dumbfoundment is
attained, total annihilation takes place, complete unconscicusness oceurs,
and the dust of servanthood is removed from the space between.

If the vessel of the heart of the wayfarer is narrow, and if the degree of
his receptivity, which in accordance with a theophany is given through
the most holy effusion in the presence of knowledge, is lacking, he will
remain for eternity in this unconsciousness and self-effacement, and will
not return to the state of awareness. Perhaps ‘My nearmost ones are under
My cloak, no one knows them save Me' is an allusion to this group of the
folk of God. However, if his heart is capacious and if the theophany of the
most holy effusion has descended upon it, he will not remain in this state of
self-effacement and he will recover from this unconsciousness through subtle
theophanies, and the state of investiture and reposedness (tama’ninah) will
help him, and he will return to the state of awareness after self-effacement.
In this degree, he will witness God in every exoteric, esoteric, subtle, and
overwhelming aspect. On entering the endless sea of oneness (wafdah) he
will not be annihilated by the theophany through the covering of multiplic-
ity, and on entering the presence of multiplicity in no way will a veil come
between him and the presence of aloneness. Creation is not a veil of God
for him, as it is for those of us who are veiled and excluded, nor is God a veil
of creation, as it is for those who have arrived through the annihilation of
lordship and those who are annihilated in the presence of aloneness.

In this sublime degree the wayfaring of the wayfarer is of no effect and the
steps of servanthood are completely cut off. A spiritual gnostic has alluded
from this aspect to these two degrees when he says:

Through acts of worship it is possible to be divine,
Moses could not be God’s speaker (kalim Allah).

In the first hemstitch, he is alluding to the degree of the folk of wayfaring and
the companions of arrival, which is entered through the steps of servanthood.
In the second hemistich, he is alluding to the state of awareness after self-ef-
facement, which is entirely beyond the horizon of servanthood. In accordance
with the language of one of the folk of gnosis, whilst alluding to the theoph-
any of this most holy effusion, he states, ‘All fear the end whereas I am afraid
of the beginning.'® In the noble traditions there are ample allusions to this
degree. This is of the greatest mysteries of ‘predestination’ (gadr), the folk of

5 See Bahr al-‘Uliim (attr.), Risalah fi al-sayr wa al-sulitk, p. 31.
6 The author here refers to Khwijah Abdullah Ansarl
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which have sealed their lips against disclosing it, and they are not permitted
to express it,

In sum, after self-effacement the folk of awareness are not veiled from
what is hidden and witnessed, their own being is through true being, and
they witness the universe through true being and say, ‘I did not see anything
except that I saw God before it, after it, and with it.7

No single one of the veils of the theophanies of the essence, names, and
actions veils them, rather they also witness the theophanies of the essence
and attributes in the theophanies of actions. Similarly, they witness the the-
ophanies of actions and attributes in the theophanies of the essence, and in
the theophanies of the attributes they witness the other two. An allusion has
been made to some of that whilst mentioning the fadith about prayer during
the Prophet’s heavenly ascension, where it is referred to after the completion
of bowing and an explanation of its mysteries:

And so He said: ‘Raise your head’; then I raised my head and so I looked
at a thing which took away my reason. Then I turned to the ground with
my face and my hands and I was inspired to say, ‘Glory be to my Lord, the
Most High, and unto Him be praise’, because of the exaltedness of what
I had beheld. And so I repeated it seven times and I returned to myself.
Whenever I said one of these invocations my lack of consciousness less-
ened. Then I sat, and prostration commenced in which I said: ‘Glory be
to my Lord, the Most High, and unto Him be praise.’ The sitting between
the two prostrations commenced as a rest from unconsciousness and as
an exaltation of what I had seen. Then my Lord, may He be exalted and
glorified, inspired me, and my soul asked me to raise my head. I raised
it and looked towards that exaltedness. And so I lost consciousness and
fell down and my face and hands turned to the ground. I said: ‘Glory be
to my Lord, the Most High, and unto Him be praise.’ I repeated it seven
times, then I raised my head and sat down before standing to praise the
vision of that exaltedness. Due to this there came about two prostrations
and an inclining of prayer and due to that the sitting before the standing
was very brief...8

Praise be to God. What mysteries, which cannot be expressed by the pen, have
been deposited in this noble hadith, which causes the hand to fall short in the
hope of explaining it? This light of majesty, which the Prophet witnessed while
bowing and which caused him to become unaware of himself, and that which

7 * Muhsin Fayd Kashani, Ton al-yagin, vol. 1, p. 49.
8 Ibn Babawayh, ol al-shara’ vol. 11, p. 316.
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he witnessed after the station of bowing—which he did not even describe as
majesty—was it from the names of the essence, or was it the thecphany of the
names without veils? Was the repetition of locking at exaltedness for the sake
of investiture, or does it have another mystery? By which name did God the
High inspire the Prophet when he was in a state of unconsciousness and struck
by divine light, which resulted in glorifying and describing exaltedness, which
is the first name of the essence, which God has chosen for Himself and which
resulted in praising because praise is one of the necessities of theophany in
multiplicity? God is the knower.

Summary

It is reported on the authority of the Misbah al-shartah that Imam al-Sadiq,
peace be upon him, said:

By God, whosoever performs the true reality of prostration will not suffer
loss even if it is only once in his life. There will be no success for the one
who, alone with his Lord in the like of that state, is as one who deceives
himself, being negligent and careless of the intimacy of this world and
the comfort of the next, which God has laid down for those who pros-
trate. There is never any distance from God for the one who rightly draws
himself close to God in his prostration. There is never any closeness for
the one who is evil in his manner and who destroys his own sanctity by
attaching his heart to any other than Him while prostrating. Therefore
prostrate in humility and lowliness to God the High, He knows that he
has been created from dust, upon which creatures have trodden, and
that He took you from a drop which everyone regards as unclean, and He
formed it before when it was not. God ordained the meaning of prostra-
tion as a means of closeness to Him through the heart, the mystery, and
the spirit. Whosoever is close to Him is far from anything other than Him.
Do you not see that in the exoteric world the state of prostration is only
equivalent to hiding from everything and veiling oneself from all that the
eyes see? It is the same for the esoteric world. The heart of whomsoev-
er, in the course of the prayer, is attached to anything other than God
the High is close to that thing and distant from the reality of what God
wishes from him in his prayer. ‘God has not assigned to any man two
hearts within his breast.” The Envoy of God, may God bless him and his
descendants, said that God the High said: ‘I do not look at the heart of a

] Q.33:4.
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servant without knowing of the love of true devotion in it to obedience
to Me for My sake and a desire for My pleasure. Otherwise, I would turn
away from his affairs. Whosoever is occupied with anything other than
Me is of those who make a mockery of themselves and his name is writ-
ten in the register of those who lose.10

Reflect upon this noble hadith and do not consider the prayer of the folk of
God to be like our prayer. The reality of being in solitude with God is to aban-
don all other and even the self (nqfs), which is one of the greatest others and
the thickest of veils. As long as man is occupied with himself he is heedless of
God and far be it that he be in solitude with God.

If, throughout one’s life, in the course of only a single prostration true
solitude is achieved, it will compensate for the losses in the rest of one’s life,
and the favour of God will aid him and he will be removed from the circle
of the assembly of the devil. If his heart is occupied with any other during
the state of prostration, which is an expression of abandoning otherness and
rejecting egotism, he will be attached to the circle of hypocrites and the folk
of deception. One should seek refuge in God the High from the trickery of
the self and the devil, and from loss, disappointment, and humiliation in the
court of lordship.

That which has been bestowed upon those who prostrate is the pleasure
of the intimacy of the Beloved in the world, which is better for them than
the world and that which is in it, and it is the unveiling of the veils and the
bestowal of special graces in the hereafter, which is the coolness of the eyes
of the nearmost ones.

Therefore, we who are destitute and bewildered in the valley of mis-
guidance and whose heads are intoxicated by the goblet of negligence and
self-worship are excluded from the prayer of the folk of gnosis and prostra-
tion and the companions of the heart. It is good that we keep in mind the
state of our faults and shertcomings and our own abjectness and baseness,
are regretful of our state of deprivation, lament at the manner of our veiled-
ness, and seek refuge in God the High from this loss and from the sovereignty
of the self and the devil. Perhaps a state of constrainment will help and the
holy essence will respond to those who are constrained, ‘He who answers
the constrained, when he calls unto Him, and removes the evil™ So, in a con-
strained and agitated state and with a dejected and sad heart we should place
our heads in the dust of humility, which is the origin of our creation, and
we should remember the realms of our humility and poverty, and seek and
10 Al-Sadiq, Mishah al-sharrah wa miftah al-hagigah, pp.22—3. * Majlisi, Bikar al-anwar,

vol. Lxxxr, p. 136.
11 Q.27:62.
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entreat with our mute eloquence God the High, who is the granter of bless-
ings, the one who compensates for our faults: O Lord, we are in the dark veils
of the realm of nature and commit great sins, of worshipping desires and
self-seeking, and the devil has influence in our veins, skin, and blood; from
head to toe we are under the sovereignty of the devil and we have no choice
but to seek refuge in Your holy essence from the hands of this powerful foe,
You Yourself help us please and turn our hearts towards You. O God, our
turning to any other than You is not out of mockery. Who are we and what
are we that we should mock or be arrogant in the absclute holy court of the
King of Kings. Yet, our own shortcomings and the faults of our veiled hearts
have turned us away from You. If it were not for Your protection and refuge,
we would remain in our own wretchedness for eternity and we would have
no way to salvation. O God, what are we? The prophet, David, peace be upon
him, said: ‘If it was not for Your protection I would have sinned?”

A Second Summary

It is reported in the kadith, ' When the verse “Praise the name of thy Lord, the
Exalted™? was revealed, the Envoy of God, may the blessings of God be upon
him and his descendants, said: “Include this in your prostration.”3 It is report-
ed in a hadith in al-Kdfi that, ‘The first name that God took for Himself was “the
Exalted (al-‘alt), the Mighty” (al-‘agim).” Perhaps this is the exaltedness of the
essence, which, according to the sincere folk of gnosis, concerns the presence
of the names of the essence in the degree of aloneness. Glorification in this
degree means the transcendence of God from the multiplicity of the names,
The degree of lordship means lordship through the most holy effusion, which
the shaykh alluded to when he said ‘the receiver of His most holy effusion’!#
What is realised through the invocation of prostration, according to the
font of the nearmost ones, is the glorification of the multiplicity of oneness
and the turning towards essential lordship, which is realised by a theophany
through the most holy effusion and the seeking of refuge in the names ‘the
First, the Most High, the Most Exalted (al-awwal, al-‘afi, al-a’la), and praising,
glorifying, and describing all take place through the tongue of the essence
in the presence of aloneness by breaking the looking-glass and the mirror.
Reposedness in this degree is to be bestowed with the investiture of this
presence. Similarly, the raising of the head is also to be bestowed with the

1z Q87

13 IbnBabawayh, Halal-shard’, p. 333.

14  *Ibn al-Arabi, Fugis al-hikam, ed. Sayyid Jalal al-Din Ashtiyani, Mashhad, 1361 sH/1g82,
see the chapter regarding the wisdom of Adam.
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investiture, and intimacy with other theophanies.

Prostration on the earth is an allusion to the state of realisation, and the
degree of realisation of the union between the exoteric and the esoteric and
the first and the last, “To him who has a heart;!s He who in heaven is God and
on earth is God, 1 He is the First and the Last, the Exoteric and the Esoteric¥”

Through prostrating on the earth the circle of the perfection of man is
completed. Being bestowed with the investiture of this degree is the total per-
fection of the perfect man. This is the reality of the ascension to all the names
and archetypes, and at this point the mystery of true prayer appears in the
hearts of the folk of the heart, and the mystery of ‘There is no creature that
crawls, but He takes it by the forelock. Surely my Lord is on a straight path"8
becomes apparent. All thanks be to Him at the beginning and at the end.

15  Qszo37.

16 Q.43:84.
17 Q573

18 Quau:s6.



CHAPTER 12

On the Mystery of the Testimony and the
Invocation of Peace in Prayer

Let it be know that, just as the prostration on the dust is to return to multiplic-
ity without being veiled from oneness (wahdah) through posture and practice,
the testimony and the invocation of peace is to return to this through word
and remembrance. Due to this, in the testimony there is, firstly, the testimony
to divinity and ever-oneness and the negation of any partnership with it, ac-
companied with praise and the returning of all praise to the holy essence of
the greatest name, Allgh. After this, there is the turning to the degree of the
servanthood of the absolute nearmost one, Muhammad, may the blessings of
God be upon him and his descendants, and to the degree of his prophethood,
which corresponds to the theophanies of the essence and actions in the mirror
of multiplicity. The greeting of peace is for the Prophet. Then, it is the return
of the wayfarer to himself and the seeking of peacefulness for himself and
for the devoted servants of God during the return from this perilous journey;
‘Peace be upon me, the day I was born and the day I die and the day I am raised
up alive.® This greeting is for the day of resurrection and the return from true
death. After that, he turns towards all the angels of God, the prophets, and
the angelic powers that have accompanied him on this journey and he seeks
from God the High their peace during this return from the wayfaring, just as
is alluded to in the hadith about the prayer of the Prophet during his heavenly
ascension where it is said:

Then I turned around and, behold, I was in the ranks of the angels, the
prophets, and the envoys. He said to me, ‘O Muhammad! Greet them with
a greeting of peace. And so I said: ‘peace and the mercy and blessings of
God be upon you! He said: ‘O Muhammad! T am the peace and the greet-
ing; the mercy and the blessings are you and your descendants.’ Then, my
Lord, the Almighty, the All-Powerful, ordered me not to turn to my left.2

Perhaps the command of God the High, may He be glorified and exalted, not
to turn to the left alludes to not turning towards ‘what follows from creation’ or
towards untrue, dark things. It is necessary that the wayfarer turn completely

1 Q.19:33, these are the words of Jesus from the Qur'anic sizrat Maryam.
2 Ibn Babawayh, Tlal al-shara i p. 316.
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to the right side of things, which contains the aspect of the light of the Lord,
‘And the earth shall shine with the light of its Lord.’

The reality of peacefulness during this journey of ascension means that
the wayfarer is to be free of the self (nafs) and egotism. If he gains peace-
fulness at this stage, he will also have peace in the following stage, which is
granted through the grace of God, This peacefulness means to turn towards
the right and not to the left, which is the origin of being veiled and crooked-

ness.

Summary

It is said on the authority of Misbah al-sharr'ah that Imam al-5adiq, peace be
upon him, said:

The testimony (fashahhud) is a eulogy for God the High, And so, be a
servant to Him in your heart, be humble before Him in action, just as
you are a servant to Him through words and claims. Join the truth of
your tongue to the purity of the truth of your heart. For He created you
a servant and He ordered you to worship Him with your heart and your
tongue and your limbs, so as to realise your servitude to Him through His
lordship over you; and to know that the forelocks of the creatures are in
His hand. They have no breath or perception, save through His power
and His volition; they are incapable of carrying out the least thing in His
kingdom without His permission and will. God, may He be glorified and
exalted, said: ‘Thy Lord creates whatsoever He wills and He chooses; they
have not the choice in their affairs, glory be to God! High be He, exalted
above that which they associate with Him.* And so be a servant, thankful
in deed, as you are a servant, one who invokes in word and claim. Join
the truth of your tongue with the purity of your heart, for He created
you; and so, glory be to Him, that will and volition should be for anyone
save through His preceding will and volition. And so, endeavour to use
your servanthood for the pleasure of His judgement and in worship for
fulfilling His commands. He has ordered you to call for blessings upon
His prophet, Muhammad, may the blessings of God be upon him and
His descendants. And so, join your prayer to Him with blessings upon the
Prophet, and your obedience to Him be attained through your obedience
to him, and your testimony of Him be attained through your testimony of

3 Q.39:69.
4 Q.28:68.
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him. Beware that the blessings of the gnosis of his sanctity do not escape
you, lest you be deprived of the availment of his blessings, of his prayer
for forgiveness for you, and of his intercession for you. This is so that you
fulfil your duty with regard to God’s commands and prohibitions and
with regard to the customs and ceremonies (af-sunan wa al-adab), and
so that you know the greatness of his rank nigh God, may He be glorified
and exalted.5

This hadith also alludes to the reality of the testimony, its ceremony, and its
mystery. Therefore, he said: ‘The testimony is the eulogy for God the High.' This
is the reality of the testimony, or rather it is the reality of all acts of worship,
just as was alluded to previously, namely that the acts of worship are the eulo-
gies of the degree of lordship, each one through a divine name or names.

As for its ceremony, or rather the ceremony of all acts of worship, the best
of this is that which is alluded to in these noble words, that attention should
be paid to the states of the heart and the permeation of servanthood in secret,
so that the claim is not meaningless. The wayfarer must strive to make his
verbal invocations and his claim reach the heart, and to make the heart the
one that remembers and worships because, if the heart rises to servanthood,
then all the virtues of his domain and his exoteric and esoteric forces will
rise to servanthood. So, at the beginning of the affair, the heart is reminded
through the invocation performed by the tongue, and at the end of the affair,
the tongue and all other parts of the body are interpreters of the heart,

After this, in the following hadith a model is given for the attainment of
the degree of thankfulness (shukr), and after that there is the instruction of
the degree of contentment (rida), both of which have a lengthy explanation,
which at this point cannot be accommodated.®

One of the important ceremonies of the testimony and the invocation of
peace, which are the conclusion of prayer, is the knowledge of the sanctity
of the Noble Final Envoy, may the blessings of God be upon him and his
descendants, which the wayfarer must make his heart understand, for were it
not for the complete unveiling of the Prophet, no one would have the knowl-
edge of the way to servanthood of God and arriving at the degree of closeness
and ascension to gnosis. Therefore, just as at the beginning of prayer, it was
mentioned that the friends and companions of the way of gnosis and true
ascension are the Prophet and the infallible pure imams; it must also be men-

5 Al-Sadiq, Misbah al-shartah wa miflah al-hagiqah, pp.23-4. *Majlisi, Bihar al-anwar,
vol. LEXx11, p. 284.

6 ‘Abd al-Razzaq al-Kashani gives nine types of contentment and ten types of thankfulness,
contingent on different contexts and instances. See al-Kashani, stidahat al-sifiyyah,
pp. 248—51.



ON THE MYSTERY OF TESTIMONY AND THE INVOCATION OF PEACE 137

tioned at the end of the journey that they are the blessed nearmost ones, the
means of arrival for the folk of gnosis, and the intermediaries for the reveal-
ing of the blessings and theophanies of the presence of lordship, glorified be
His majesty. If it were not for them, the Oft-Compassionate would not have
been worshipped and the Oft-Compassionate would not have been known!
Anyone who knows a little of the reality of nearmostness and prophethood
would know what kind of relationship the nearmost ones, peace be upon
them, have with creation; we have mentioned this, praise be to God, in our
treatise Misbah al-hidayah.

However, the allusion to the mystery of the testimony, in the way that we
have mentioned, where the imam said: ‘And to know that the forelocks of the
creatures are in His hands}? is a subtle reference to the degree of the reali-
sation of awareness after self-effacement, where the multitude are ne longer
the veils of the beauty of the Beloved, and the virtue and volition of God are
seen to be implemented and manifested in the mirror of creation. The per-
mission (idhn), which is mentioned in the noble hadith, is the divine permis-
sion to bring something into being (al-idhn al-takwini) and is the permeation
of the exoteric by the esoteric. In this degree, the mystery of ‘predestination’
and the reality of ‘a matter beyond two matters’ is unveiled upon the heart of
the wayfarer in every degree of the essence, attribute, and action. In this brief
work there is no room for the details of this issue.

A Second Summary

On the authority of Misbah al-shari'ah, Imam al-$adiq, peace upon with him,
said:

The meaning of ‘peace’ {al-saldm) at the end of each prayer is protec-
tion {el-aman), i.e., whosoever carries out the command of God and the
custom of His Prophet with a humble heart shall be protected from the
tribulations of the world and granted exemption from the chastisement
of the hereafter. Peace (al-salamy) is one of the names of God the High,
which He has entrusted to His creatures so that they may use its meaning
in their actions, trusts, and dealings with one another, in being truthful
in companionship and in the soundness of their relationships. When you
want to place peace in its proper place and fulfil its meaning, be mindful
of God; and your religion, your heart, and your reason should be at peace

7 Al-Sadiq, Misbah al-shartah wa miftah al-hagigah, p.23. *Majlisi, Bihar al-anwar,
vol. Lxxxar, p. 284.
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with yourself. Therefore, do not pollute it with the darkness of disobedi-
ence. Be at peace with your guardians, so that you do not grieve, weary, or
distress them by dealing in evil towards them; then behave in the same
way to your friend and your foe. For if the one who is closest to man
is not at peace with him then the one who is more distant from him is
more likely not to be at peace him, Whosoever does not place peace in
its proper place in this instance has not invoked the invocation of peace
and salutation, and is a liar in his invocation of peace, even though he
declares it amongst creation.’

In this noble hadith there is a hidden reference to the mystery of the greeting
of peace, to its outward ceremony, and to the realisation of its reality.

However, its mystery, as has already been alluded to, is the petitioning for
peace and protection during the return journey. Protection, according to the
nearmost ones, means not being veiled from the beauty of the Beloved by the
veils of multiplicity, which itself is the highest degree of chastisement for the
lovers. As the master of the nearmost ones said: ‘My Lord, granted that I have
fortitude for Thy chastisement, yet how will I have fortitude in being parted
from Thee?? For the lover of the beauty of God there is no chastisement
more painful than the grief of being parted. So, the final greeting of peace in
the prayer of the nearmost ones is a protection from the tribulation of the
dark veils of the world and the veils of light of the hereafter, each one of
which is a painful chastisement in itself.

However, the allusion to the realisation of this reality is made where he
says, Peace (al-sald@m) is one of the names of God the High, which He has
entrusted to His creatures.1° This is an explanation of the manifestation of
the names in the manifestations of creation and the realisation of the truth
of the names means to be removed from the darkness of egotism and to
witness the portion of lordship in the mirror of one's own being. As long as
man is in the veils of multiplicity and the influence of the devil, and as Iong
as his heart is usurped by the foe of God, he cannot witness the portion of
lordship and the degree of naming (ismiyyah)!! in himself or in any beings.

8 Al-Sadiq, Misbah al-shartah wa miftah al-haqgiqah, pp.24—5. *Majlisi, Bihar al-anwar,
vol. LXXXII, . 307.

9 This is a phrase taken from the well-known supplication taught to Kumayl b. Ziyad by

“Ali b. Abi Talib. It is commonly known as the supplication of Kumayl and is recited on

Thursday evenings. * See Tis1, Misbah al-mutahajjid wa silah al-muta‘abbid, p. 778.

10 Al-Sadiq, Misbah alsharioh wa miftah al-hagigah, p.24. * Majlisi, Bihar al-anwar,
vol. Lxxx11, p. 307.

11 ‘Abd al-Razzaq al-Kashani defines the name (ism) in the gnostic context not as an expres-

sion but as the very essence that is named, through the consideration of its existential
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When the veil is lifted he will witness himself as the manifestation of the
divine names. In sum, whilst returning from this spiritual journey he will
have a secure peaceful heart and a protected mind and his vision in relation
to all beings will be the vision of purity and peace, he will see the truth of
the name ‘Peace’ flowing through all beings, he will interact with all of them
in the realisation of its truth, and he will witness the universe as the abode
of peace (dar al-saldm) and as the manifestation of peace (mazhar al-salam),
and he will see the influence of the hand of the deceivers entirely falling
short of the ever-beautiful beauty ( jamal al-jamil).

Thus, he will see his own entire being and the universe immersed in the
name ‘Peace’. At this stage he will obtain the mystery of perfection from the
mysteries of ‘destiny’ (gadr). If he is disposed to knowledge and speculation,
he will realise the mystery of the statement of the philosophers when they
say, ‘Being is sheer goodness’ (al-wujiid khayr mahd).)2 If he is of the dis-
position of the folk of gnosis and unveiling then, according to its capacity,
goodness, peace, and divine protection shall theophanise in his heart. God is
the Knower. However, these ceremonies do not need any explanation.

A Third Summary
On One of the Mysteries of the Invocation of Peace

Of that which has been mentioned of the mystery of prayer—the reality of
which means the journey to God, in God, and from God—regarding the mys-
tery of peace ancther understanding becomes clear. This is that, when the
wayfarer is helped in the state of prostration by becoming absolutely absent
from all beings, when he becomes hidden from all beings, when the state of
awareness aids him during the last prostration, and when in the testimony
this state takes hold, suddenly he is transferred from the state of being hid-
den from creation to the presence, he enacts the ceremony of presence in His
presence, and at the end of the testimony he finds himself turning towards the
degree of prophethood and finds himself in the court of the nearmostness of
the Prophet where he enacts the ceremony of presence in his presence, which
is a vocalised invocation of peace. After this, turning towards the determinates
of the light of nearmostness, which are the exoteric and esoteric virtues of ‘the
devoted servants of God’ and himself, he keeps in mind the ceremonies being

attribute. See al-Kashand, Istilahat al-sifiyyah, p. 54.

12  This is a concept which may be found in Neoplatonic philosophy and in the Arabic
paraphrastic renditions thereof. See Kitab al-idak fi al-khayr al-mahd, in "Abd al-Rahman
Badawi, al-Aflafiniyyah al-mupdathah “ind al-‘arab, Kuwait, 1977, pp. 1-33; also Proclus,
The Elements of Theology, tr. E. R. Dodds, Oxford, 1963, prop. v, pp. g-11.
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in their presence. Then, after that, through the absolute multiplicity of the hid-
den and witnessed, he turns to finding the required ceremonies while being
in the presence and presents a vocalised invocation of peace, and the fourth
journey, which is ‘from the creation to the creation’!? is complete.

There are more details pertaining to this general statement than this,
which now ‘1 have no ability to say or the creatures to hear*

13 SeeSadrd, al-Hikmah al-muta‘aliya fi al-asfar al-‘aqliyyah al-arba'ah, vol. 1, pp. 13-8.
14  “Verse from a poem by Sa'dL



EPILOGUE

On the Mystery of the Three Final Magnifications

This is the general mystery of the opening magnifications of God. So long as
the wayfarer does not remove the seven veils, he will not arrive at the door of
God and the doors of admission to the court will not open for him, and it is by
removing the veils that the splendours of beauty and awe-inspiring majesty are
revealed to him. In the same way, after returning from the degree of arrival and
sheer annihilation and attainment of the state of awareness, the theophanies
of the essence, of the names, and of the actions—in the sequence opposite to
that of the wayfaring to God—take place in his heart, and for each one of the
theophanies he utters a magnification to God. Since these theophanies do not
take place through the multitude of veils of the beauty of the Beloved, the way-
farer, with each raising of the hand, alludes to not being veiled from any degree,
Just as during the first magnification offered up to God he witnessed the splen-
dour of the essence in the presence of the names and attributes, so with the
raising of the hand he alludes to the fact that the determinates of the names
and attributes do not veil the theophany of the essence. During the second
magnification offered up to God he witnesses the theophanies of the names
in the presence of the archetypes, or rather he also witnesses within them the
theophanies of the essence, and with the raising of the hand he alludes to not
being veiled. During the third magnification offered up to God, he witnesses
the theophanies of the essence, names, and actions in the mirror of the exter-
nal archetypes, and with the raising of the hand he negates their veiledness,

So, the opening magnifications are for the sake of witnessing the theoph-
anies, from the exoteric to the esoteric, and from the theophanies of actions
to the theophanies of the essence. The raising of the hand during them is
for the sake of removing the veils until he arrives at the degree of spiritual
closeness and true ascension. The final magnifications are for the sake of
witnessing the theophanies from the esoteric to the exoteric and are for the
sake of witnessing the theophanies from those of the essence to those of the
actions, and the raising of the hand during them is an allusion to not being
veiled and the removal of veils. Praise be to God, firstly and lastly, exoterically
and esoterically.



A Concluding Supplication

O God, connect our steps of action to goodness, and, in conclusion, grant us
gnosis and God-seeking. Cut short of our hearts the deviating hand of the ac-
cursed devil; light up our hearts with the spark from the fire of Thy love, so that
we may become enraptured. Burn the harvest of our egoity and self-worship
with the light of the fire of Thy love, so that we do not see and seek any other
than Thee, and so that the burden of our hearts is not unburdened save at Thy
threshold.

O Beloved, even now that we are far from Thee and covered from Thy
ever-beautiful beauty, Thy generous hand reaches forth. Remove the thick
veils from between us so that we may be compensated in our remaining days
of life for what has passed. Indeed, Thou art the Bestower of Blessings.

Finished by the hands of this poor author on 21 Rabi* al-Thani 1358 AH/1939.
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spirit’ 74
‘God, the mighty, the Ommnipotent, sent
down to him a carriage of light’ o1,
02
‘He cuts off the clinging of
concerns’ 113
‘T am marking myself with a mark’ 112
‘I am the prayer of the believers' 8g
‘I have moments with God’ g6
‘Include this in your prostration’ 132
‘Keep us steadfast on the straight
path’ 29
‘My earth and My heavens cannot
encompass Me’ 75
‘My Lord! Grant me total devotion to
You' 54
of Kumayl, See ‘Ziyad, Kumayl b
of Rizaim g4
of the Prophet 105
of the Prophet’s ascension
12g, 134
of All 109
on thankfulness and contentment 136
‘Ordain that to be in the bowing’ 121
‘Praise cannot encompass Thee' 74
‘Prayer is not complete save for the master
of full cleanliness’ 23
‘Prayer is the ascension of the
believer’ 20,35
‘Prayer is the pillar of religion’ 18
Qudsi 75
‘Some men will be gatheredina
form' 66
‘So woe upon those that pray’ 41
‘The meaning of peace’ 138
“The source of all erring’ and ‘The
gathering place of every sin’ 47
“The testimony is a eulogy for God the
High' 136

101,121,

INDEX

“This straight line is my way’ g4
‘to sit in the mosque waiting for
prayer’ 81
‘Tiiba is for whomsoever is sincere’ 22
“When he finished the
magnification’ 102
‘When Ilove him 114
which states that the time of sunset is the
time when Adam repented 8o
‘Whosoever performs the true reality of
prostration’ 131
Hafiz
‘Do not traverse these stages.. 91-2
‘No one can ensnare the 'angd’ 3
al-Hakam, Hishamb. 101
Hamadani, Husayn-quli  xvin
heart 40
heaven 41, 57-62, 745, 841, 91-2, 133
bringing forth 100
esotericof 28
lightof 110
of the ipseity, oneness, absolute aloneness,
volition 61
heavenly ascension 5, 25, 79, 102, 114
ablution during 58
prayer during 64, 91, 121, 129-33, 134
heavenly steed 18, 20, 25
hereafter 40-3, 46-7, 55, 67-70, 81,131
and the world 53, 65
chastisement of 137
degreeof 13,16
hidden 58,89, 118, 126, 129, 139
aloneness 84,111
and witnessed determinates 78
and witnessed realms 116
heart 75
ipseity 115,118,128
jewels 63
knowledge 6o
mystery 72,116
permanent archetypes 115
shame 67, 68
theophany 75,118
highest levels of being 6
holybeing 68,74, 8g
holy essence 8g,99,111, 115, 1312
aggistance of 82
communion with 37
degreeof 118
inspirationof 121
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holy essence (cont.)
omnipotence of g5
praiseof 27, 32,134
visionof 58
horizon 28, 79-81, 110,114, 118-20,128
house of God 77,97
house of infallibility, See
house of the self 35
Hurr al-Amili, Muhammad b. Hasan: Was@'il
al-shtah 21, 20-30, 71, 90-3, g6,
121
al-Husayn, ‘Alib, 42-3,81

Iblis 114
Ibn al-‘Arabi, Muhyi al-Din 37
al-Futithat al-makkiyyah 109
Fugtis al-hikam 132
Ibn Babawayh al-Qummi, Muhammad b.
Al 21,63
al-Khisal 21,38, 96
al-Tawhid Bs,104, 112,118
Awalial-liali 111
Nal al-shar@’i® 65, 92, 96—7, 102—4, 121,
129, 1324
Majalis 21,63,80
Man layahduruhu alfaqgih - 35,71, 79
Madnial-akhbar 104
Thawab al-amal 93
Uyiin akhbar al-rida 29, 35,95, 111
illumination 4, 28, 30, 42, 54, 97
imaginal world 1:10
Imam of the Age o1
imams of guidance 22,55
imperfection 301, 58
impurity 45, 51, 64-5, 71-3
infallible household of the Prophet zoomi-
XXXIV, 13, 19, 39, 39, 80
intellect 16, 20, 25-7, 34-6, 53, 109
intention 31, 33, 51, 62, 96-149, 99
intimacy 62
intimate communion 33, 37, 39, 81-3
deprivation of 467
sweetness and joy of 76-7, 100
waterasakeyto 6o-—1
investiture 37, 66, 122, 128, 130, 132—-3
invincibility 17
invocation of peace 28, 134-49
ipseity
divine and essential 128
heavenof 61
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hidden 115,118
Igfahani, Hatif: If you split open the
heart.! 74
Islamic law xvim, 19, 47, 54, 79
isthmus 16-7,110-1,116, 122, See
alse isthmuseity’

Jesus 116,134
Judaism g4

Kashani, Ahmad b. Muhammad Naraqi 56
Kashini, Baba Afdal al-Din: Flows forth from

the pitcher...! 26
Kashini, Muhammad Mahdi b. Abii Dharr
Naragl 56
Kashani, Mulla Muhammad Mulsin Fayd
Tim al-yagin fiusil al-din 18, 58, 66, 85,
94, 129

al-Mahajjah al-baydd® 75, 81, g6
Tofstr al-saft  XvI-XvII
al-Kashani, ‘Abd al-Razzaq: Istilahat al-
siffiyyah 131, 17,11n, 138
Ka‘bah T4y 78v 84_5
key to thebook 110
Khidr xxxir, 91
Khomeini
Chihil hadith 40
list of works xTv—xv
Misbah al-hidayah ila al-khilafah wa al-
wilgyah xXxxIV, 136,137
Sharh du'd’ al-sahar 13n
sources XXII
Ta'ligat ‘ald sharh fusis al-hikam wa
migbih al-uns 111
‘The Languid Eye’ xxxx
al-Khumnayni, Ayatullah Sayyid Rith Allah al-
Miisaw], See ‘Khomeini’
Khurgsani, Muhammad Kazim: Kifayat al-
ugil 58
Khuthaymn, al-RabT'b. 122
King of Kings 76, 81, g5, 132
al-Kulayni, Muhammad b. Ya'qib g6
al-Kafi xvi, 6, 151, 20, 42, 46, 53-5, 74,
95-100, 106, 111,114, 125

ladder of realisation 114

ladder of ‘recite and ascend’ 111

lay folk 71,74, 96-7, 103

levels 13-24,38-9,67, 73,93, 1034
of devotion 54
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levels (cont.) esoteric aspectof 120
of faith 94 mysteries of 95, 141—9
of matter 115 majesty 64, 721, 113
of purity 52, 62 awe-inspiring 30-2, 35, 43, 82, 100,
of theheart 30,33 112,122
of the ones who pray g3 daisof 65
of the presence of the heart 31,41 light of 103, 120-5,129
of thesoul 54 of the degree of oneness 121
toprayer 51 of the presence gg
light g,30,72m, 91,114, 135 source of 54
carriageof 91 sovereignty of 123-4
divine 105 theophany of 122
of aloneness 79 Majlist, Muhammad Bagir 56
of His magnificence 122 al-Arban 96
of majesty 102, 120-5, 129 Bihar al-anwar 21, 31, 413, 54, 601,
of nearmostness 139 81-2,91, 99101, 105, 108, 1112,
of reality Bo 117, 122,131, 135-9
of the heavens and earth 110 I'tigadat 20-1,111
of the Muhammadan reality 14n Majlisi, Muhammad Tagi 56
of the nature of God 74 manifestation(s)
of the nature of perfectman 111 abode of realisationin 118
of the pure sons 64 degreeof 95
of the unveiling of aloneness 110 determinates of 16
pure 122 locus of the 75
sublime 25 multiplicity of 109
veilsof 54,101,107,127,138 of being 14n
lordship 135-g of creation 138
annihilation of 128 of ever-mercifulness 111
courtof 39-40,53,131-2 of His praise 27
degree of 26, 31,110 of omnipotence 36n
majestyof 120 of peace 139
mosque of 76 of the absolute divine volition 14
presence of 36-7,68, 90,1135 of the aloneness of drawing together 51
promised times of 81 of the creative angelic realm 64
reality of 123 ofthedevil 71
sovereignty of 127 of the heavenly ascension of
lords of the heart 18, 25, 27, 48, 51 prophethood 114
love 54,114,115,118 of the marks of the esoteric on the
companions of 51 exoteric 25
folk of 81,496, 120 of the mystery of oneness 85
of God 21,37, 96 of the names 38, 100-10, 138
of the self 19,100 of the powers of the angelic realm 75
of the servant 55 of the spreading of the light 79
of theworld 45,47 of the sun of reality 79
of true devotion 131 of the theophany of the absolute divine
realityof 26 volition 109
seven citadels of 17 oftruth 75
theophanies of 26, 121 manifestking g9

al-Mangir, Abd Jafar 23
magnification{s) 32, 35, 89—g0, 101~



INDEX

material
domain of the body 22
dominion g, 16, 18, 25-g, See
also ‘dominion’
realm go, 110
world 46, 63
mercy 15n, 30, 56-71, 75-7, 127,134
coveringwith 41
inclusive 124
mirror 85,109-10,132
of creation 137
of earth 58
of his own heart 124
of multiplicity 134
of one’s ownbeing 101,138
of the all-encompassing name 38
of the external archetypes 141
of the servant 105
Moses 116
mosque 75
most holy effusion  15-6, 36, 111, 122,
128-g,132
presence of the 123
theophany of the 115,118
Most Noble Envoy, See Muhammad'
mother of all cities 71,84
(the Prophet) Muhammad  3g-41,
91-7, 118, 12132, See also 'heavenly
ascension’
complete unveiling of 136
nearmostnessof 139
noble heart of 32
prayerof 79-81
reportof 14n, 22-3, 2930, 60-1, 105
servanthood of 1346
Muhammadian gnoses 32
Muhammadian heart 122
Muhammadian measure 8o
Muhammadian nearmostness 15n
Muhammadian reality 14n
Muhammadian unveiling 22
Mulla Sadrda  xx—xx
multiplicity 16n, 31, 65, 76, 107-8, 127-30
emanation of 4
fading awayof 58
horizonof 118
language of 6
of manifestations and determinates 10g
of the hidden and witnessed 140
of the names 84, 125, 132
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oneness 116
relation to oneness 112
returnto 28,134
veilsof 138
vision of 61
munificence 68, 76—7, 101, 127
Muslim, Rizamb. 23

Nahj al-balaghah, See ‘al-Radl, al-Sharif’
names, See ‘divine names’
names and attributes 27, 64, 78, 107,
11824
determinations of 74
multiplicity of 84, 127
praiseof 31
presence of 141
theophanies of 51
veilof 105
nature XVII-XX, XXVII1, 367, 46—7, 79-80,
109-12
abode of gg
earthof 63
inclined to seek freedom go
luminous nature of actions 31
of athing 2gn
of bowing 123
of God 74
of passionate love 115
of praise 33
realmof 132
the cage of 22
veilsof 51
nearmostness xivm, 14-5, 19, 51, 8g, 139
absolute 8g
folkof 103,107
handof g7
of the Prophet 139
reality of 300V, 137
stations of 121
treasury of o1
night of measure 15, 8o

obligatory acts of worship 40, 61-2, 104
oft-compassionateness  13-7, 105, 107,
110-1,115
omnipotence 36-7,95, 114
oneness 13n,16n, 72, 81, 1167
abodeof 73
annihilated in total 84
degree of 26, 115, 121, 127
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oneness (cont.}
dominanceof 112
drawing together of 84
endless sea of 128
glorification of 72
heavenof 61
markof f72n
multiplicity of 132
multiplicity over 116
mysteryof 85
namesof 118
of essence 18n
of the forms of the material
dominion 28
perfectionof 115
presence of 36, 121
testimony to ever- 134
unveiling of ever- 111
veilingof 112,134
opening magnifications gg—149
orientation 84, 101
of the heart 3oovIn
towardsgod 46
outer form of prayer 19

paradise 82
divine actions 82
middle 43
of divine attributes 82
of encounter 63
of thename 43
of theworld 64
physical 40,43
perception XXVIIL, 135
foremost pointof 52
grades of xotvII
limitation of 37
rational 34
perfectman xx1, 13-6, 75, 89, 1116, 133
lordofthe 104,107
perfectones g7,122
permanent archetype 115-7, 125
permission 6, 82, 99, 135, 137
pilgrimage 18, 104
pneumatic spirit 30
political theology xx1
polytheism 42, 53, 97-8, 100
praise 6-7, 26, 31-8, 85, 109-10, 114-6
as a necessity of theophany 130
being worthy of 89

INDEX

confining to God 105, 107
in the name of a padith 74-5, 121-2,
132

returning to the hely essence 134
predestination 137

Ppresence
of aloneness 118, 128,132
of complete unity 127
of divinity 64

of ever-oneness 121

of God 66, 76,81

of knowledge 128

of lordship xooav, 68, 74, 9o, 96, 113,

137
of majesty 121
of mercy 64

of multiplicity 128
of oneness 16n
of the absolute 110
of the all-encompassing, all-inclusive,
essential, and attributive divine
names 120
of the angelicrealm 82
of the archetypes 141
of the court of lordship 68
of the drawing together of oneness 84
of the essence 127
of the first unseen determination 110
of the greatest name 112
of the heart 300X, 19, 21, 30-53, 82
of the holy court 66
of the holy, the magnificent 8g
of the most holy effusion  16n, 123
of the names and attributes 121, 141
of the names of the essence 116,132
of the oneness and aloneness of the
drawing together of the names 121
of the unseen 101, 122
Prince of the Believers, See “Ali ibn Abt Talib’
progressions 13
the Prophet, See
prophethood xxxiv, 8g—93, 114, 123, 134,
137-9
prostration 19, 22, 32, 105, 120-38, 139
and loss of consciousness 25
byangels gi1-=
placeof 74-5,95
second 4,28
seeking refuge through 108

pure point 43



INDEX

puresons 64

purification 51-66, 71,97

purity 5, 31,51-7, 75-6, 80-1,135-9
exoteric and esoteric  71in, 105
in behaviour towards God &g
of the smallest intention g7

al-Qaysari, Dawiid b. Mubammad  xIv,
XAVIIT-XXIX
Qazwini, Sayyid Abii-1-Hasan RafiT xx
Qummi, QadiSaTd xmx, Xooa-xXxxIv
Agrar al-ibadat wa hagigat al-salat 57,
8g, 105-6
Sharh tawhid al-sadiig 16
Te'ligah ‘ald al-fawd’id al-ridewiyyah
Quran XvI, 39,47, 54, 117
Qur'anic recitation 19, 28, 33-4, 74, 91, 95,
103-8

116

al-Radli, al-Sharif: Nakj al-balaghah xv1, 21,
61, 65

rapture 63—4, 110,115

rational demonstration 34

rationality 46

rational perception 34

rational premises 26

rational proof 54

rational soul g3o0-—1

realisation 52,107,110, 138
abodeof g5,107-11,118
degree of 137
folkof 127
ladderof 114
of awareness after self-effacement 28
of some of thelevels 103
of the degree of no degree 127
of the degree of the names and

attributes 123

of the greater resurrection 28
of the reality of repentance 67
of true ascension 28
realmof 113
state of 133
throneof 74

reality 82, 107,113, 130, 137-40
essential 85
fluent interconnectedness of 109
folkof truthand 127
hadith of Kumaylon 72n
lightof 8o
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of being in selitude with God
of bowing 120
oflordship 123
of naming 114
of nearmostness
of peacefulness
of prayer 94
of prostration 130
of repentance 67
of servanthood 112-3
of standing 120
of the ascension to all the names and
archetypes 133
of the day of resurrection 16
of the divine names 123
of the divine word 103
of the name 104
of the night of measure 15
of the testimony 136
sunof 79-80
realm
of dominion 8&,17
of matter 8—g, 64, 82, See also ‘material’
of realisation 113
of the beingof man 75
of the divine command 30
of the spirit 8,17
of witnessing 26, 31
reason  33-5, 40-2, 127—9, 137
receptivity 30, 39—41, 122, 128
relative unseen 17
repentance 61, 679, 8o
Resort of Refuge 26
reswrection 16, 79-81
dayof 7¢-B1,110,134
greater and lesser 28, 110
al-Riga, ‘Ali b, Miisa 29,112
ritual(s) 18, 25-7, 40, 43, 104n
Riimi
‘The pure heart is the one..! g7
“Attar wandered the seven..! 17

131

OOV, 137
135

al-Sadiq, Imam Ja‘far b. Muhammad  xv1,
16, 20
Misbah al-sharrtah wa miftah al-
hagigah 57, 60, 67-8, 74-8, 101,
113—4, 123, 130—1, 135-9
Sharh du'®’ al-sahar 15
safepuarding 812
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Sa'dt the degree of the mystery of 84
‘From the creation..! 140 spiritual attraction 25
‘He who was informed... 126 spiritual degrees 1g, 61

sciences of the soul 54 spiritual risings 19

Seal of the Envoys 25 spring of totality 127

Seal of the Prophets 26, 33, 74, Bg, 102 standing XXXII, 22, 94-5, 105-7, 120,

self-effacement 63, 110, 122, 1289 124-6, 129
seminary —xvn, XVIIL, XXII state(s) 26, 41, 6g, 76, 124, 131
separation 71,112 bodily 43

esoteric and exoteric 26, 67, 69
in which all allusions are severed 126
of annihilation 105,118

servanthood 68, 112—4, 1279
annihilation of 123-4
arcof 120-1

cloak of 105 of apathy 127
of the absolute nearmost one  134-7 of awareness 63, 125, 128, 139, 141
visionof g7 of fear go

seven citadels of love 17 of investiture 128

seven climes of being 17 ofman 52

of manifestation 238
of perfect submission 8z

seven degrees 17
seven earths 14,17, 102

sevenheavens 17, 102 of prayer 66
sevenveils 35,141 of pride 55
shadow 13,27, 36,79, 96,115 of prostration  130-1, 139
Shahabadi, Mirza Muhammad ‘Al XX, 26, of purity 81

33,44, 95 of rapture 63
shame 66-87, 100-1 of realisation 133
al-Shaykh al-Sadiig, See Thn Babawayh al- of refusal 56

Qummi, Muhammad b. ‘Al of reposedness 34
Shaykh Baha1 56 of stillness 122

Shiishtari, Qadi Nurullah: Majalis al-
mu'minin 72

Shiishtari, Sayyid ‘Ali  xvin

sincerity 22, 63, 67, 76, 104

Solomon 46

soul 19, 39, 43—4, 54, 68, 129

of suspended hung g5

of the divine sages 1a7

of the esoteric realm 66

of the folk of wayfaring 124
of the greater isthmus 122
of theheart 103,136

of the imams of gnidance 22
of the manifestation 51
of the nearmost to God 45

commanding 5,19
crooked sovereignty of the 124
dark abode of the 18

desires of the 5 of the wayfarers 123

faults of the 65-6, 70 of unconsciousness 121,130

holy human 46 which attains the limit of investiture 37
levelsofthe 54 stations XxxvIL, 17, 63n, 120-6, 130

of therealm 63 submission 74, 82, 8g, 120

rational 30 subsistence 18n, 51, 105-6, 109, 121

sciences of the 54

true life of the xvix

veiling of unicity from our 8
sovereignty 9s, 122, 124, 127, 131
spirit  30-1, 43, 61, 82, 97

domain of 114

realmof 8,17

after annihilation 37n, 123
Sifism 27, 54-5, 106
al-Suhrawardi, Shihab al-Din Abit al-
Futah 97
sun of reality 16, 80
supererogatory acts of worship 55, 61, 78,
103,114
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supplication of Kumayl, See “Ziyid, Kumayl b.
suspended-hbung 15, 95, 107, 1201

Tabarsi, Hajj Mirza Husayn Nirk: Mustadrak
al-wasdil 43,81
Tabarsi, Radi al-Din Hasan b. Fadl: Makarim
al-akhldg 21,96
tablet 34
Tabrizy, ‘Hajj Mirza Jawad xvin
Tawris, Ali b. Miisa b. Ja'far b. Muhammad b.:
Falah al-sa@il 23, 42,94
temple 3,75
al-Thani, al-Shahid, See ‘al-Amili, Zayn al-Din
b. Niir al-Din’
al-Thaqafi, Muhammad b. Muslim g2
theophany{ies)
of absolute grace 57
of God 36,54
oflove 26,121
of majesty 122
of the absolute divine volition 109
of the arcs of ascent and descent 75
of (the divine) action(s) 6z, 74, 78, 85,
g5, 103, 108, 129, 134, 141
of (the divine) attribute(s) 25,51, 108,
129
of (the divine) essence 25, 38, 41, 57,
62, 1013, 129, 134, 141-2
of (the divine) name(s) 25, 37-8, 51, 62,
103, 130, 141
of the essence, names, and actions 62,
75, 129, 141
of the most holy effusion
128-9
of the presence of Lordship xxxav, 137
thin cloud 16,118
throne 32, 64, 91, 121, See also ‘dais’
mostremote 64
of realisation 74
of the ascendancy 79
of the presence of ever-oneness
al-Thumali, Abii Hamzah Thabit b.
Dinar 42
tongue of God 103
tongue of the heart 43
total annfhilation 25
tradition, See ‘hadith’
traversing 20, 72, 90, 101, 110, 112
endof 25
folkof 3,94

115,118,

121
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Taba 3,22

al-Tagt, Khwajah Nagiral-Din 36, 82

al-Tiast, Muhammad b. Hasan: Mishdh al-
mutahajjid wa silih al-muta‘abbid 54,
138

two bows"length 4, 15-6, 25, 102, 1201,
127

union 71m, 133
unseen 13,15
aloneness 14
volition 15
unseen angelic forms 43
unveiling 26-7, 35-7, 90, 104-5, 1101,
142
complete and perfect 32
folkof 66,139
of beauty 82
of splendours 43, 72n
of the Prophet 22,136
of the thecphany of divine action g5
the coverings of servants 69

veil(s), veiling 75-6, 79-81, gg—102,
1127, 125-39

by the traditional sciences
of darkness 63, 107
of egotism B8-g,19
of faults 6y
of humanity 14-5
of light 54,107
of multiplicity 28
of mystery 723
of the angelicrealm 66-7
of witnessing 51
of words and expressions 61
seven 141

victories 78

virtuous city 71

vision
of egotism and egoity 65
of exaltedness 129
of God 58
of majesty and grandeur
of multiplicity 61
of naming 114
of power and strength 65
of purity and peace 139
of servanthood g7
of the degree 61

51-2

121
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vision (cont.)
of the entire universe g7
of the holy essence 58
of unity 58
of unlimited beauty 57
volition 15, 135, 137, See ‘divine volition’
heavenof 61

water 57-9

wayfarer(s) xiil, xv, 57, 60, 66-70, 97-9,

120—4
aspirations of 54
colouring attained by 37
difficult matter for g5
first step for 109-19
heartof 128-9g
prayer of the 25-7
removing the seven veils 141
wayfaring  19-22, 35, 51-2, 8g-91
folk of 76,81-2,103-8
heavenly steed of 18
levelsof 73
of Abraham 101
return from 1347
wicked tree 71
witnessing 37, 57, 103, 10g, 116
absolute 17,115
degree of 13,15
determination of 75
folkof 127
garment of 66

INDEX

of beauty 25, 46, 96
of the lords of insight 40
of the multiplicity of the names 125
of theophanies 141
of the presence 35
placeof 46
relative 17
the self-subsistent 120
veilingof 51

wives of the Prophet 81

world 13, 16, 43, 63, 71, 137
attachments of the 100
belovedinthe 131
dark veils of the 138
degrec of the 13,16
folk of the 52,66
imaginal 110
inclining to the 68
intimacy of this 130
love of the 45-7
material 63
turning towards the 65
vanitiesof 19

worship 18

wrath 31,41, 108

Yazdi, Mirza ‘Ali Akbar Hakim. s

Ziyad, Kamaylb. 33, 72—3, 110, 138-9
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