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completely cut off fromMy God! Make 
all else but You, and enlighten the vision of 
our hearts with the radiance of looking al 
You, until the vision of our hearts penetrates 
the veils of light and reaches the Source of 
Grandeur and set our spirit to be suspended at 
the glory of Your sanctity. (4iAl-Munajat al- 
Sha4baniyyah” in Mafatih al-Jinan)

me
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Preface

There are three main factors involved in any decision making: 
knowledge, motivation and power. Knowledge is important in 
order to make an informed decision. For example, in order to 
decide to buy a book, we must first know what a book is. We 
must also know what kind of book we want, what language it 
should be in, what genre and style 
Motivation is important as without it we clo not have any desire to 
make a decision or to perform any action. Lastly, we need the 
power or ability to make a decision or to act. For example, if we 
know what type of book is useful for us, and we also have the 
desire for reading it, but the book is not available, we cannot clo 
what we would like to do or what we are supposed to do.

prefer andwe so on.

only make a decision or perform an actionTherefore,
when we have knowledge, motivation and power combined 
together.

we can

Let us now discuss the role of each of these components in self­
development.

Power: We all have the power or ability to make decisions or to 
take action because we all have free will; no-one is forced to be 
good or bacl, or created wicked. Of course, individual people may 
have different life experiences or extent of their power or ability. 
Some people may be more prepared for the spiritual journey due 
to their upbringing or environment whereas it may be 
difficult for other people. However nobody is deprived of the 
power to become good. Even people in the worst situations can 
become good. There are many such examples in the Qur’an，such 

the wife of Pharaoh who, although she lived with Pharaoh in 
the same environment as him, yet she was a good believer，so

more

as



andmuch so that she became an example for believing 
women. The Qur'an says:

men

God draws an [other] example for those who have 
faith: the wife of Pharaoh, when she said, ‘My Lord! 
Build me a home near You in paradise, and deliver 

from Pharaoh and his conduct, and deliver me 
from the wrongdoing lot.’ (66:11)
me

In contrast to this is the example of the son of Prophet Noah. He 
was under the care of a great Prophet and yet he still did not want 
to follow the path of his father. Therefore, people have different 
degrees of readiness, but nobody is forced lo be good or bacl.

God also judges us according to what we clo with what we have 
been given:

God does not task any soul beyond its capacity. 
Whatever [good] it earns is to its benefit, and 
whatever [evil] it incurs is to its harm. ... (2:286)

... God does not task any soul except [according to] 
what He has given it. God will bring about ease after 
hardship. (65:7)

Thus, for people who live under circumstances in which they find 
the spiritual journey difficult, the little that they do may be 
considered equal to great things done by people who have 
everything available to them. According to a well-known hadith 
from Prophet Muhammad, “the most privileged acts are those that 
are done in greatest difficulty”. {Bihar al-Anwar, vol. 67, p. 191) 
So the power to decide or to act is present to a greater or lesser 
extent in each one of us, and we will be judged according to our 
individual capacities and abilities.

Motivation: Like power, the desire for perfection is experienced 
by all. Human beings have an inherent desire to be goocland have 
a desire for perfection, for justice, benevolence, honesty, etc. Gocl
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has inspired
and has motivated us to be good. Of course this is so unless a 
person distorts his nature so much that he considers good things 
to be bacl. Otherwise, there is no obstacle to having the desire for 
perfection. Of course, the more we proceed on this journey, the 
greater our desire and determination become ancl the easier the 
journey.

to distinguish between what is right and wrongus

There is a comparison between the journey towards Gocl and the 
one towards Satan. In the beginning, the journey towards God is 
clilTicult as we need to resist all temptations, but it becomes easier 
and easier. However the journey towards Satan is initially easier 
but then the suffering starts, and day by day it becomes 
clilTicult and painful. This is why on 
Muhammad saicl: “Heaven is surrounded by clilTicLilties ancl Hell 
is surrounded by lust [ ancl lower desires].” (Bihcir a I-Anwar, vol. 
67, p. 78)

more
Prophetvarious occasions

Thus, to a greater or lesser extent we all have the power and 
motivation tor becoming good ancl embarking on the spiritual 
journey. Of course, we need to increase our power and our desire 
as much as possible.

Knowledge: Although the basic knowledge for discerning right 
from wrong is available to everyone, we still need to endeavour 
to acquire knowledge and then act accordingly. And amazingly, 
the more we put into practice what we know, the more we know. 
We should not be satisfied with whatever basic knowledge we 
may have. The more we know, ihe more powerful and determined 

become. With knowledge we can choose the best direction 
and means ancl we can even strengthen our motivation and power. 
If we obtain knowledge of the benefits and great outcomes of 
following ihe path to Gocl it would be impossible to be pleased 
with anything else. In the Whispered Prayer of the Lovers, Imam 
Sajjacl (a.s.) says:

we
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My God，who can have tasted the sweetness of Thy 
Love, then wanted another in place of Thee? Who can 
have become intimate with Thy closeness, then 
wanted to leave Thee?

If someone is able to see, to hear and to feel Godly things he will 
not be pleased with anything else. So knowledge is very 
important and with proper knowledge the path is clear and the 
journey becomes easier.

We need to make deliberate attempts to gain knowledge, 
especially knowledge about our origin, our present and 
future, and the way they interact. So we need to ask ourselves: 
“what kind of actions 
tomorrow?” and “what kind of negligence today can harm me 
tomorrow?”

our

I do today that will helpcan me

The papers in this volume briefly study some aspects of Islamic 
Spirituality and provide the readers with 
practical knowledge that can be of help to them in their spiritual 
journey. Most ol’ the papers in this volume have been published 
before in different volumes of the Catholic-Shi'a Dialogue and 
so, in order to increase their accessibility, they are now published 
together in this volume. Repeated study of this volume will prove 
lo be most useful, especially after reading Self-knowledge 
(Shoniali, 1996 & 2006).

theoretical andsome

The first paper is entitled “Spiritual Direction: An Islamic 
Perspective on Seli’-purincation.” In this paper, Dr Mohammad 
Ali Shoniali studies the significance of self-purification in Islam 
ancl refers to different 
purification is dealt with in Islamic scriptures. The paper ends 
with a break clown of the spiritual journey and some important 
practical instructions given by Muslim spiritual masters. The 
ideas in this paper have been presented to various groups on 
diflerenl continents. In particular, this paper includes ideas which 
were originally presented as two lectures on Spiritual Direction at

ways in which the process of self-
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the second ancl the third Catholic - Shi‘a Dialogues in the UK at 
Ampleforlh Abbey in July 2005 ancl at Worth Abbey in July 
2007. It was first published in A Ccitholic-ShiUi Dialogue: Ethics 
in Today*s Society (2008) and is 
second rime.

being published for thenow

The second paper is entillecl “Invocation of God: The Only Way 
to Human Salvation and Prosperity.” In this paper, Ayatollah 
Muhsin Araki focuses on the issue of remembrance of God and 
argues lhat this is the heart of Islamic Spirituality and it is by 
remembrance of Gocl that human beings can move from darkness 
lo Light ancl achieve peace, happiness and righteousness. The 
author also argues that the
Divine Prophets. The paper ends with an elaborate account of the 
dilTerent types and stages of the remembrance of Gocl. This paper 
was presented at the first stage of the first Calholic-Shi'a 
Dialogue at Heythrop College, University of London, in July 
2003. It was first published in Catholics and Shi'a in Dialogue: 
Studies in Theology and Spirituality (2004) and is now being 
published for the second time. Ayatollah Araki is the ex-Director 
of Ihe Islamic Centre of England (London). He currently teaches 
advanced levels of jurisprudence ancl exegesis of the Qur’an in 
ihe Islamic Seminaries of Qum. His publications include: 
Introduction to Islamic Mysticism (2001). Foundations of Islamic 
Government (2000), Contemporary Islamic Awakening - Phases 
and Pioneers (2000)，Ma 'alim al-Fikr al- Usuli al-JadicI (1999) 
and Islcimic Epistemology (1999).

fact was emphasised by allsame

The third paper is entitled “The Principle and Practice of the 
Remembrance of God: An Islamic Perspective.In this paper. Dr 
Reza Shah-Kazemi continues the discussion on the remembrance 
of God and，as does Ayatollah Araki. argues that remembrance of 
God constitutes the 
introduces remembrance of Gocl as consciousness of the Divine 
Reality and as the goal of worship in all its various forms and 
continues by saying that remembrance of Gocl is an engaging 
contemplative practice which needs to be accomplished and not

of religious devotion. Hevery essence
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just thought about. In addition to the Qur’an, references are made 
to the hadiths; especially the sayings of the first Shi4i Imam, ‘Ali 
b. Abi Talib. This paper was presented at the first stage of the 
Catholic-Shi'a Dialogue at Heythrop College, University of 
London, in July 2003 and 
Shi'a in Dialogue: Studies in Theology and Spirituality (2004). 
Dr Shah Kazemi is the founding editor of the Islamic World 
Report ancl a research associate at the Institute of Ismaili Studies 
in London. His publications include: Paths of Transcenclcnce: 
Shankara, I bn Arabi and Meister Eckhart 
Spiritual Realisation (2006). Doctrines of Shi'i Islam (2001). 
Avicenna: Prince of Physicians (1997) and Justice and 
Remembrance: Introducing the Spirituality of Imam 'Ali (2007).

first published in Catholics andwas

Transcendenton

The fourth paper is entitled ^Contemplation in Islamic 
Spirituality.” In this paper, Mrs Mahnaz Heydapoor studies the 
meaning and significance of contemplation in Islamic 
Spirituality. Based on the Qur’an and the Sunnah, she argues that 
contemplation adds so much to the value of acts of worship that 

hour of conlemplalive worship is better than one year of 
worship without contemphition. Referring to a well-known haclith 
about Abu Dharr, in which most of the worship of Abu Dharr is 
characterised as contemplation, she argues that a very privileged 
form of worship is to continuously think about or constantly 
contemplate God ancl His Power. The paper continues by 
referring to the objects of contemplalion and ends with some 
practical suggestions for achieving more fruilful conlemplation. 
This paper was written for the first Ca(holic-Shi*a Dialogue in 
July 2003 ancl
Dialogue: Studies in Theology and Spirituality (2004). Mrs 
Mahnaz Heydarpoor is a lecturer at the Jami'at al-Zahra (Islamic 
Seminary and University for Women, Qum). Her publications 
include Love in Christianity & Islam: A Contribution to Religious 
Ethics (London: New Cily, 2002 & 2005).

an

first published in Catholics ancl Shi*a inwas

The fifth paper is entitled “Reflections on Prayer: A Muslim 
Perspective.” In this paper，Dr Mohammad Fanaei Eshkevari
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studies the significance of prayer in Islamic Spirituality as a form 
of remembrance of God. He refers to four aspects of the prayer 
i.e. praise, thanksgiving, asking forgiveness and petition and 
argues that the nature of prayer can be better understood if 
consider representative examples of prayer from the Bible and the 
Qur’an. He compares the opening chapter of the Qur’an，which is 
recited by a Muslim at least ten times a day, with a prayer of 
Jesus which is recorded in the Bible (Matthew 6: 9-15). The 
paper ends a discussion on the educational aspect of prayer ancl 
what can actually be learnt from prayer. This paper was presented 
at the second stage of the first Catholic-Shi‘a Dialogue at 
Ampleforth Abbey in July 2003 and has been first published in 
Catholics and Shi 'a in Dialogue: Studies in Theology and 
Spirituality (2004). Dr Fanaei is an Associate Professor at the 
Imam Khomeini Education ancl Research Institute, Qum. His 
publications include: Ma'qfd-e Thcmi (1996), 'llm-e Hucjuri 
(1996), Dcinesh-e Islami 
Mcmzckit-e Zan dcir Anclishe-ye Islcimi (1998) and TaUihhud be 
Haqiqat (1999).

we

Daneshgah-e Islami (1998)，WCl

The sixth and final paper is entitled “Religion and Mysticism.” In 
this paper, Dr Abolfazl Sajecli starts by defining religion and 
mysticism and then studies the position of mysticism in divine 
religions and in Islam in particular. He compares secular 
mysticism with religious mysticism ancl refers to the advantages 
of religious mysticism and the services that religion can offer to 
mysticism. This paper was originally written in Farsi and was 
translated into English for this volume. Dr Sajecli is an Associate 
Professor al the Imam Khomeini Education and Research 
Institute，Qum. His publications include: Falsafe-ye Zabdn-e 
Dini, Zabcme Din wa Qur'an and R a vein Shenasi Rushd.

I would like to thank all who have contributed to this volume and 
pray for their success in both their personal and academic lives. I 
should also thank Mrs. Saajicla Rhemtulla for editing and 
proofreading the whole work and making valuable comments. I 
would also like to thank Hujjatul-Islam wa’l-Muslimin Moezzi,
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the Director of the Islamic Centre of England for his support and 
encouragement. And last, but by no means least, I should thank 
God the Almighty for His Guidance and favour upon us in the 
past and the present.

Mohammad Ali Shomali

November 2009
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Spiritual Direction: An Islamic Perspective 

on Self-purification

Mohammad Ali Shomali

There are two ways in which spiritual direction can be given by 
spiritual instructors: one is to have a common audience in mincl 
and give general instructions that 
everyone, ancl the other is to bear in mincl particular conditions of 
an individual or a homogeneous group of people and give specific 
instructions. Focusing on the latter attitude, this paper, will first 
study the significance of self-purification in Islam and will them 
go on to refer to different approaches to self-purification. This 
will be followed by 
purification. Finally five general instructions given by Muslim 
spiritual mentors will be introduced.

less benefitcan more or

breakdown of the process of self-a

Significance of Self-Purification

In the Glorious Qur’an, after swearing eleven times, God 
emphasises the purification of the human soul as follows:

‘7 swear by the 
moon when it follows the sun and the cloy when it 
makes manifest the 
night when it covers the sun and the heaven and 
Him who mode it and the earth and Him who 
extended it and the soul and Him who made it 
complete, then He inspired it to understand w/uit

and its brilliance and thesun

(and her beauty) and thesun



is ri^ht and wrong for it. He will indeed be 
successful who purifies it and he will indeed fail 
whoever pollutes and corr upts it. ”(91:1-10)

Purification of the soul is a prerequisite for closeness to Gocl. 
Indeed, the whole point of morality and spirituality is to purify 
one’s soul. It is only then that the soul starts shining, receiving 
and reflecting utmost radiation and light from God. To meet Gocl, 
Who is the Most Pure, purity has to be achieved. It is impossible 
to be polluted and then try to go towards God. This is similar to 
the way in which someone who is going to a place where people 
are smart, well-dressed and beautiful will first make himsell' clean 
ancl tidy ancl will pul on good clolhes to make himself compatible 
with them. Otherwise they would say that he will spoil their 
gathering and damage their reputation.

The main task of all the Prophets and the aim behind all Iheir 
endeavours in teaching the divine message was to help people to 
purify their souls. The Glorious Qur’an says:

Certainly God conferred a great favour upon the 
believers when He raised among them 
Messenger from among themselves, reciting to 
them His communications ancl purifying them, cmc! 
teaching them the Book and the wisdom, although 
before that they 
(3:164)'

a

surely in manifest error. Mwere

Different Approaches to Self-Purification

In Islamic literature there are different ways in which the process 
of self-purification has been characterised:

1. Combat with the self: According to this approach, self- 
purification is 
narrated in

internal battle against the enemy within. It is 
very well-known haclith that once, in Medina,
an

a
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Prophet Muhammad 
won a battle approaching him. The Holy Prophet said:

W^>*»
:j Aalc- Jli ?j^SVl (4^) Jjb ：(JjA3

group of his companions who hadsaw a

“Well done! Welcome to those people who have 
completed the minor struggle and on whom the 
greater struggle is still incumbent.”2

Tlie companions had defeated their enemies in a severe battle and 
had been prepared lo give up the clearest thing to them: their life, 
to defend Islam. They 
be greater than that. The Holy Prophet replied: "Jihad cil-nufs•’ 
That is, lo struggle with your own self.3

were astonished ancl wondered what could

To fight an internal enemy is Ihe greater struggle because it is 
more dilTicult. When 
dangerous and more cliiTicult to defeat. An internal civil war is 
more cliiTicult to face than war against an external foreign enemy 
on one’s borders. It is much more difficult to expel someone who 
has occupied one’s house than to repel someone who is only 
outside it. An internal enemy knows all the secrets. He knows the 
weak points ancl the strong points and he knows exactly how to 
‘play’ the game. An internal enemy is always present and does 
not allow any rest. Hence, this is a very difficult and complex 
battle. Of course, despite all the challenges that have to be faced 
during the struggle, in the end it is not so difficult as to be 
impossible. Gocl will guide and make it easy for those who 
sincerely want to win. It is of the utmost importance though, that 
when something is known, it is put into practice. If a person 
practices what he knows, God will increase his knowledge ancl 
enlighten him about the things he does not know. If human beings 
practise even the small things they know, it will illuminate the 
path before them.

an enemy is found inside it is more
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2. Medicine: Another approach is to consider spirituality as 
kind of medicine for the soul or spirit. Spiritual problems 
described as illnesses and special medicines are required for their 
treatment. The human soul is a patient in need of a cure, in need 
of medicine. Just like the body, the soul may also become ill. 
Unfortunately, the most difficult sort of illness is the suffering 
deep inside. There are twelve verses in the Qur’an lhat talk about 

group of people who suffer from “disease in their hearts”. This 
disease may be increased by Gocl because some people clo not 
want to be cured and irustead, insist on being ill. For example, one 
verse of the Qur’an states:

a
are

a

disease and God has‘7" their hearts is 
increased their disease. M (2:10)

ci

The Qur’an also talks about hearts which are healthy and pure:

“Do not disgrace me on the day when people are
which neither money nor 

who comes to
revived, the day 
children can help, except the 
Allah with a healthy (pure) heart,” (26:87-89)

on
one

37:83 anclThis is the prayer of Prophet Abraham. In 
37:84, God goes on to say that this request was granted:

“Indeed, Abraham was among his [i.e. Noah's] 
followers, when he came to his Lord with a healthy 
(pure) heart.

Thus, it can be understood that having a pure and healthy heart is 
so important that someone like Prophet Abraham, the father of all 
monotheistic religions, asked Gocl for it. Indeed, this is the only 
thing that will be useful on the Day of Judgement when neither 
children nor money will be of any benefit (26:88 & 89). In Ncilij 
al-Balag/iahy Sermon 338, Imam Ali says:

verses

“One of the catastrophes that may 
poverty, but more difficult ancl worse than poverty

occur is

18



is illness. And worse than illness of the body is 
illness of the heart.

3. Journey: In Islamic literature, spirituality is also described as a 
journey. The human being is a wayfarer. He has embarked on 
journey away from God and is now going back to Him. All 
human beings have been created by Gocl ancl this creation is a sort 
of separation from their origin. However, God has opened the 
chance lo return to Him. The Qur'an says: “Truly we belong to 
God ancl to Him we will return.M (2:156) The destination is clear. 
But in order to reach it, care must be taken about the chosen 
direction. If the right path is chosen, the destination will certainly 
be reached. However, if the wrong path is chosen, the ultimate 
destination will not be reached and it is possible to go farther and 
farther away from it. Of course, in the encl all human beings will 
meel Gocl. The Glorious Qur’an says:

a

liO man, you are trying hard to reach your Lord 
and you will finally meet Him.n (84:6)

If this is the case, it may seem like there is nothing to worry about 
because everyone has come from a good place ancl there is a good 
destination ahead. But the human being’s status when he meets 
Gocl is of the utmost importance. There are two states in which 
Gocl can be reached. The first is to reach Him while He is happy 
with the human being ancl the second is to reach Him while He is 
angry with him. Human beings are among the very few creatures 
whose levels of perfection are not fixed, that is, they have been 
given the capacity to upgrade or degrade themselves.

Thus, the spiritual journey consists of the human trying 
increase his closeness and proximity to Gocl. It should be noted 
that Gocl is always close to His creatures, but the same is not

For example, there are many

to

necessarily the
verses in ihe Qur’an which indicate that Gocl is with human

not with God or even close to God by

case vice versa.

beings, but humans are
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default or nature. They must make eiTorts to reach a position in 
which they can get closer ancl closer to Gocl and, as suggested by 
the Glorious Qur’an，“meet” Him. Mystics normally speak of the 
possibility of losing one’s selfhood, limits and boundaries and 
then becoming identified with Gocl. This concept is not being 
commenled on here, but in any case it seems obvious that it is 
possible to get closer ancl closer to God and this is what is meant 
by 'returning to God.’

There are numerous detailed accounts of the different stations or 
stages of this journey, such as A wsaf cil-Ashraf by Nasir al-Din 
Tusi ancl Mancizil al-Sa’irin by Abdullah Ansari.

A Glance at the Process of Self-Purification

Without going into great depth, a breakdown of the whole 
process of self-purification can be summed up as follows:

1. Wakefulness or Attention to One’s Self

The very first stage is wakefulness (yaqzcih). Many scholars like 
Imam Khomeini in his book Jihad-e Akhbar (The Major Jihad), 
which is
seminarians, state that the first stage of self-purification is 
wakefulness. Indeed, some mystics believe that this is only a 
preliminary stage and that the first stage actually comes after 
wakefulness. However, there is 
beginning. The departure point is to become awake. It can be 
argued that everyone is already ‘awake’，but this is a different 
kind of wakefulness. According to a haclith, “people are asleep 
and only wake when they die.” When they die, they wake and 
never go to sleep again. But at that point, it is too late.

compilation of lectures given by him to thea

cloubt that this is theno

20



There is a beautiful analogy regarding the human situation: life in 
this world is compared lo the rope that a person who has fallen 
into a deep well is holding onto. If he loses this rope he will be 
finished. There are two mice, one white and one black at the top 
of the well who are gnawing on the rope. The time will definitely 
come when the rope will break. The mice are very determined 
and will not go away. This is the human situation. The rope 
represents life. The white mouse represents clay and the black 
mouse represents night. Day and night are constantly ‘gnawing’ 
away at life and sooner or later the human will Tali’ and clie.

2. Knowing One’s Self

After becoming awake, it is ihe responsibility of ihe human to try 
ancl know him better ancl find out what resources, opportunities 
and options are available to him. This is what is called \sell- 
knowleclge* (mci’rifat al-nafs) and is considered to be “the most 
beneficial knowledge.” Human beings need to know themselves 
properly. The human potential for perfection is often 
underestimated but there is an endless possibility for perfection. 
In addition, many people are too easily satisfied. People should 
be more determined ancl have greater expectations. They should 
never be satisfied because if they are satisfied with small things, 
then they will lose out and may not even achieve those small 
things.

3. Taking Care of One’s Self

After wakefulness and self-knowledge, the human being needs 
self-care. It is not enough simply to know things; knowledge 
should serve by being put into practice. For example, if someone 
knows that smoking kills but they have 
health and so continue to smoke, there is no benefit in their 
knowledge. In fact it just makes them more responsible because

for theirno concern
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they know. Of course, the answer to this is not lo avoid learning. 
To say “I did not know” is not a good enough excuse. Things 
must be learnt and then put into practice and this is where sell- 
care becomes necessary.

However, there is something that often happens to people in ibis 
state. When they become conscious and sensitive to spiritual 
issues, then unfortunately, instead of being concerned with their 
own piety, instead of being mostly busy with their own problems, 
they become judgmental about other people. There is a story in 
Mcithnawi by Rumi about four people who had an appointment 
with a king immediately after the midday prayers. They 
very concerned that they should not lose the opportunity to meet 
the king and did not want to be late. They therefore decided to 
say their prayers quickly and then proceed to meet the king. 
These were religious people who normally used to go to the 
mosque to say their prayers, but they nevertheless faced problems 

the story will. The four went to lhe mosque together and
saying their prayers, 

into the

were

as
started praying. However, while they 
the person who calls for prayer (nni'aclhclhin) 
mosque to climb the minaret. The people became unsure and 
began to wonder whether they had started their prayers too early 

whether that clay the mu’adhdhin had arrived late that clay. 
While praying, one of them asked ihe mu’adhdhin whether the 
time for prayers had already arrived 
looked at him angrily and asked why he had spoken while 
praying, because whether the time had arrived or not he had now 
made his prayers void by speaking. The third person pointed out 
that the second person had now also spoken by asking the first 
one why he had spoken. However the fourth person was "very 
clever". He said: *Thank God that I clid not speak!”

were
came

or

not. The second personor

The conclusion therefore, is that self-care is important. But how 
should self-care be implemented? Is it only through prayer and 
recitation of the Qur’an? Is it only through serving the society 
and doing communily work?

22



3.a. Acquiring Appropriate Beliefs and Faith

The very first thing that needs to be clone is to acquire proper 
beliefs and a proper understanding of the world. For instance, if a 
person desired to be a good businessman he must first know the 
market and the people who are in the same business. He needs to 
know the present situation, future possibilities and the factors at 
work in that particular business.

Similarly, to be successful in this world, knowing Who has 
control here is necessary. When getting permission to start 
business, one has to know where to get that permission from. In 
the same way, in order to start a spiritual ‘business’ one must 
know where permission has to be attained from. The laws and 
regulations that apply and should be observed also need to be 
known along with the types of provisions that are provided and 
what kind of loans and grants can be obtained.

Sa'di, a famous Iranian poet who wrote Golestan and Bustein, 
tells a beautiful story. He says that once a person went to do some 
business in another country. He realized that in that country the 
bell which they used to hang in the public bath-houses was very 
cheap to buy. For example, if the bell would have cost £100 in his 
country then in that country it cost only £1. So he sold all his 
goods and with whatever money he had, he purchased maybe a 
thousand bells. He expected to return to his country and generate 
£99 profit on each bell. So he transported all these bells back to 
his home town. However, the problem was that there were only 
two or three bath-houses in his town and hence, no-one wanted to 
buy the bells. No-one was interested, even when he offered them 
at half price. The 
bankrupt because he did not know the right kind of goods that 
should be purchased.

Many people are like this and invest in things in this world that 
will be of no value in the hereafter. People invest their lives, 
which is the most valuable ‘capital’ given to them, on things that, 
when they arrive in the hereafter, they will be told were pointless.

a

therefore lost all his capital and wentman
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They will then realise that they have wasted their ‘capital’. 
Consequently，it is vital to have faith and to know the way in 
which the life in this world can secure happiness in the next 
world. Correct beliefs and 
connection between the life in this world ancl the life in the 
hereafter will be of most benefit. Approximately one third of the 
Glorious Qur’an talks about the hereafter. There is a reason for 
this great emphasis: to teach people that the eternal life is the 
thing for which they must really prepare.

Thus, the human being needs to have correct beliefs. These are 
not the kind of beliefs that are normally learnt and can only be 
repeated in parrot-fashion. They must be that kind of beliefs that 
have been completely absorbed into the very being, so that if the 
words “there is only One God” are nol only spoken by the moulh 
but the entire body and soul declare monotheism too.

thorough understanding of thea

3.b. Performing acts of piety and refraining from sins and evil 
deeds

Maximum effort should be made to perform all obligations and 
observe all the requirements of failh. Even if a person has proper 
beliefs and performs all their obligations but does nol stop 
committing sins, he will not succeed. If someone washes his 
hands ten times a day but continues to touch things that are dirty 
and polluted, he will become clirty again. It is no use saying that 
he washed his hands ten times that day. Daily prayer is like a 
spiritual bath which cleanses the soul, but if the same things are 
done again after prayer then the soul will become dirty again.

There is a beautiful example to demonstrate this about someone 
who has a carrier bag into which he puts some purchases in order 
to take them home. But there is a big hole in the bottom of the 
carrier bag and whatever he puts into the bag falls out through the 
hole. He is surprised and wonders how it is possible that he has 
filled the bag with at least ten times its capacity but it still
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remains empty. He wonders where everything is going. In 
similar way, depending on age, people have worshipped God for 
10，20，30 or 40 years. But where is the result of this worship? 
Why have the people not changed? Why are they the same after 
the month of Ramadan as they were before it? It is because 
people do good things, but in addition they do bad things too.

a

There is another useful example related by Riimi. Once, there 
lived a farmer who used to harvest his wheat and put it into his 
storeroom, hoping to fill it up for the winter. To his astonishment 
though, every time he went to the storeroom to fill it with more 
wheat he discovered that the level of wheat was lower than before 
and thus his storeroom was never filled. He was surprised and 
confused by the situation，especially as the storeroom was always 
locked so that no-one else had access to it. The farmer always 
made sure to lock the door carefully. One night he decided to stay 
awake inside the storeroom in the hope that he would be able to 
solve the mystery. He remained awake inside the storeroom, 
silenlly watching. After midnight several huge rats came into the 
storeroom took all the wheat! It was only then that the farmer 
realized the real cause of the problem. Rumi asserts that the 
human situation is like this. There are rats in the human heart that 
lake away the light oi* good deeds. If there are no rats, then where 
is the light of forty years of praying, the light of forty years of 
fasting, of going for Hajj and so on? Care should therefore be 
taken to avoid sinful actions. Not even a single sin should be 
committed. Of course, it is natural for human beings to make 
mistakes, but a real believer is one who, if he makes a mistake, 
firstly always feels sacl and bitter about it, and secondly quickly 
repents and sincerely decides not to repeat the 
again. If a sin is committed, one should repent 
possible.

mistakesame
as soon as

interested inUnfortunately, amongst the people who 
spirituality there 
{shari'ah) is only needed at the beginning and that afterwards the 
only concern should be the requirements of the spiritual journey

are
those who think that the religious laware
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{tciriqah). They give the analogy of someone who has reached the 
core and who therefore no longer needs the peel. However, this is 

incorrect idea because the shari4ah always needs to be 
observed. The Holy Prophet and Imams of the household of the 
Prophet always followed ihe shari‘ah and there is no-one who can 
claim to be more pious than them. There is no incident where the 
Holy Prophet committed a sin and then said that it was alright for 
him to clo
telling lies but allowed it for himself. Or prohibited others from 
drinking alcohol or gambling but made it acceptable for himself. 
Unfortunately, nowadays there are groups who follow people that 
refer to themselves as masters or imams without adhering to the 
requirements of piety, but the groups are lecl to believe that these 
‘masters’ will never be affected by this.

an

prohibited others fromFor example, heso. never

This matter is very clear according to the school of the Ahlul 
Bayt. Shari‘ah should be observed, but this is not enough. There 
are two different ways of looking at shari4ah. One is to believe 
that the shari'ah is only for beginners and that after the higher 
levels are reached, it is no longer needed. This is what some Sufis 
clo. The second way is to say that the shari‘ah is always needed 
but that by only following shari4ah the higher levels of perfection 
will not be achieved. If the higher levels are to be attained, in 
addition to the shari4ah efforts should be made to go beyond the 
performance of
within them. An example which might help is that of a person 
who is at primary school. If someone at primary school feels 
satisfied with being there, then their education will always remain 
incomplete. They need to go 
school and then to university. Moreover, the person cannot say 
that he will go to secondary school but once he is there he will 
forget about everything he learnt at primary school. Or that when 
he goes to university he will forget about everything he learnt at 
high school. This will obviously not work.

rituals and discover the spirit containedmere

to secondary school, to highon
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3.c. Acquiring good characteristics and removing bad ones

In addition to having proper beliefs, performing obligations and 
refraining from sins, it is necessary to look into the qualities of 
Ihc heart or spirit ancl find which good qualities 
that they can be achieved. Similarly the bad qualities that 
present there also have to be found and confronted so that they 
can be removed. This is what is normally learned in the science 
of Akhlaq (morality) and it is much more difficult than having 
proper beliefs or proper practice. People often have bacl habits 
that are diiTicull to change because they have almost become part 
of lhem. In this situation it is necessary to struggle and find 
cure. For example, a person may be fearful. As 
chirk, they become frightened. Sometimes the person may be very 
determined to overcome this fear but it is still very dii’ficult and 
he needs some kind of treatment. Somehow it is like a cancer that 
needs dilTicult therapy. Firstly, the bad habits must be identified 
and then, with determination ancl promises to oneself, eiTorts 
should be made to refrain from doing anything according to that 
habit because if the more the bad habit is acted on, the stronger it 
becomes. It may be difficult to remove a habit immediately, but if 
care is taken not to act according to it then it will weaken. 
Specific solutions exist for particular bacl habits, depending on 
tlie kind of habit in question. The general advice and solution 
therefore, is not to act according to a bad habit but there are also 
specific solutions for certain bad habits.

lacking soare
are

a
as it getssoon

Mi* raj a I-Sa 'cidcih and Jami‘ cd-Sa UidcihIn works such
clilTerent faculties of the soul and the corresponding virtues and 
vices of each are elaborated upon. The methods for obtaining 
these virtues and removing the vices are also contained therein.

as

3.d. Continuing the process of self-purification until 
becomes a true servant who meets his lord

one

The process detailed above needs to be a continuous one. It is a 
lifelong challenge that cannot be given a time limit of one month
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or one year or ten years, after which time a person can l'eel that he 
has completed it and allow himself to relax. On the contrary, as 
long as a person remains in this world, up to the very last moment 
of his life, he must be careful. And he must not waste any 
opportunity. There is no age of retirement because however much 
one manages to acquire, it is still 
always needed.

enough and more isnever

There is an interesting slory illustrating the human situation. 
There was a group of people who were about to be sent into a 
dark tunnel. They were tolcl that when they enlerecl the corridor it 
would be very dark and they would not be able to see anything. 
They were told that they must go from one encl of this tunnel to 
the other end and that on the floor there would be some stones 
which they coulcl pick up and bring out if they wanted to. They 
were told that if they took the stones they would regret it, but that 
they would also regret it if they did not take them! They were 
then sent into the corridor. Some people thought that it was not 
worth collecting the stones if they 
Others thought, out of curiosity, that they might 
some stones to see what they were, as they were going to regret it 
either way. Thus, some collected stones whilst others clicl not. 
When they were outside again in the daylight, those people who 
had collected stones realised that they 
expensive jewels. Those people who hacl not taken any slones 
saw this ancl became very angry. They started to protest, asking 
why they had been told that they would regret collecting the 
stones. They
picking up any stones, those who did pick them up 
regretting they had not taken more and wished that they had filled 
their pockets!

going to regret doing so.
well take

were
as

actually verywere

told that although they were regrelting notwere
were

Practical Instructions

Several general principles have already been discussed, such as 
observing the shari‘ah ancl taking of qualities andcare
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characteristics. However there are also certain practices that 
strengthen and increase will-power ancl that can builcl courage 
and determination to continue this journey and keep on the right 
track. In what follows, five instructions given by Muslim mystics 
have been referred to, all of which are rooted in the Qur’an and 
Sunnah.

can

I. Not to Speak Unless Necessary

Try not to speak too much. People may think that this is not very 
important but in fact it is very important indeed. Even if it is not 
prohibited to talk about something but it is also not useful to 
mention it, then clo not speak about it. Words and what is said 
have a great effect on the heart because they pre-occupy it. It is 
like someone who eats loo much and then has pain in their 
stomach because they are not able to digest their food properly. 
The heart becomes ill from saying things that are unnecessary. 
This piece of advice should be taken very seriously as it is of 
utmost importance.

If it is possible lo say something in five sentences rather than ten, 
then it should be said in five. On the occasion where a person 
realises what he is about to say is not necessary, it is better not to 
speak. If it is argued that there is a need to sit with parents, family 
or friends ancl be sociable then in these circumstances care should 
be taken of one’s actions ancl words ancl speaking should be only 
for the sake of God. It is possible to make an intention that the 
speech uttered is purely in order to make family or friends happy. 
To bring joy to the heart of a believer* is an act of worship. 
However, there is a huge difference between someone who says 
something to make others happy ancl a person who makes 
mockery of others or who just wants to amuse himself by saying 
too much.

a
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Hence, the words that one speaks should be watched carefully. 
There is a very interesting hadith from ihe Holy Prophet in which 
he told a group of his companions:

^Aruil La 产一 1，«a*ul

“If it were not because of speaking too much and 
because of those bad thoughts which come to your 
heart, you would have been able to see what I see 
and hear what I hear.”4

However, the human being either speaks too much or thinks 
about things that are not useful ancl then he cannot make any 
progress.

It can be both easy ancl difficult not to speak. It can be easy 
because there is nothing to learn, there is nothing to buy ancl no 
special place is needed. Nothing is required so it appears not to be 
difficult. But once it is attempted, it will quickly become apparent 
that it is very difficult indeed. Sometimes, not speaking can cause 
one to feel as if he is going to explode, but it becomes easier with 
practise. According to some hadiths, silence is a very good form 
of worship. For example, Imam Ali is quoted as saying:

jliui) j J ipali

“Patience, silence ancl awaiting fa raj (delivery; 
relief) are best types of worship’’3

6There is no worship like silence.

4-Jajj vlLAMali

Silence is Ihe garden for contemplation.7
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This is because when one is silent their mind starts to enjoy the 
beauty of the spiritual world. But ii’ 
becomes busy with the physical world.

speaks, their minclone

2. Not to eat more than needed

When a person eats too much, even if the food he eats is halal, it 
makes his spirit lazy. He will not be able to pay attention to the 
subtle points properly. In other words the food that is eaten is 
food for the body, but fasting is food for the soul. However, there 
is a dilemma here because both the body and the soul need to be 
fed. They both need food and each of them must be given their 
due rights. What should be done? Only as much as is needed 
should be eaten. In this case, food is being given to both the body 
the soul. Fasting is very important and useful where it is possible, 
but even if one does not fast, a great deal 
simply reducing the amount of food eaten, even by a small 
amount. There is a beautiful poem in Farsi that can be translated 
as follows:

be achieved bycan

“Keep your stomach empty of food and then there 
will be room for the light of knowledge to come
in.

3. Not to sleep too much.

This is especially important to avoid time being wasted and to 
avoid losing the golden opportunity of performing night prayers. 
Excessive comfort of the body is poisonous for the spirit. Just the 
right amount of food ancl rest is needed in order to have a healthy 
body because the body must be healthy to deliver proper service. 
However, more sleep than is necessary is harmful for both the 
body and the spirit. God has created the body in such a way that 
if it is looked after properly, then the spirit will also be looked
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after at the same time. It is not necessary to damage the body in 
order to become a pious person. If a person eats too much he will 
damage both his body and his spirit. If he sleeps too much, does 
not exercise and follows an inactive lifestyle, he will damage his 
body and his spirit. So it is very important not lo sleep too much. 
In the Glorious Qur’an，God praises believers by saying:

“They sleep only a small portion of the night. And 
before dawn, they ask forgiveness from God.”
(51:17 & 18)

people who clo not sleep very much but theThere are
problem is that they do not know when the correct time to sleep 
is. They sleep at the time of the clay which is best for worship and 
they are awake during the time which is least beneficial. For 
example, sometimes people sleep very late，after midnight, 
around 2 or 3 am and then, at the best time of the clay for worship 
and contemplation they are unconscious. So the part of the clay 
that is most important is the lime before dawn and after dawn 
until the sun rises.

some

at

4. To have private time in which one can be alone and reflect

Every human being needs some time to be alone, either during 
the clay or more probably at night. It is a good habit to adopt to sit 
alone ancl think at least for ten or fifteen minutes every day，even 
for example if it is on the prayer mat after prayer or in the garden. 
But think about what?

It is crucial to think about the things that have been clone, about 
the things that were supposed to be done but were not ancl about 
the condition of the soul. A decision should be made about 
whether or not any progress has been made from the last day. If 
something has been done right then Gocl should be thanked for 
that. If something wrong has been clone then efforts should be
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made to remedy it. If there has been weakness then a penalty 
should be imposed on oneself.

The only time that such things can be thought about and planned 
is when
always busy he cannot think about such things. But if fifteen or 
twenty minutes each clay is spent alone then it is possible to 
achieve all these things. It is hard to know why people are afraid 
of being alone with themselves but it can often be noticed. People 
love themselves so much but nevertheless the most painful thing 
for them is to be left to themselves. If they are put in a room and 
locked in for 24 hours to be alone, even if food and all the other 
necessities are provided, they will ask why they 
confined, imprisoned and tortured. But what is wrong with this? 
They have not been shut in with a wild animal or a criminal. They 
have only been asked to be completely alone. Why clo people not 
want to be alone? There must be some unhealthy issue behind 
this. Imam Ali b. Husayn al-Sajjad says:

person has some private time alone. If a person isa

beingare

“II’ I am left alone and there is no-one else on the 
earth and I have the Qur’an with me, I will not feel 
lonely.”

afraid of being alone that theyMost people though, 
constantly make themselves busy. And if no-one else is around, 
they will switch on the television or mp3 player or radio to make 
some noise so that they clo not feel alone. But this is very bad. 
Sometimes one must try to be alone, to have some privacy，to 
have some rest and relaxation and think about the things that are

are so

very important.

5. Constant remembrance of God.

Again this is both difficult and not difficult to do. It is not 
clifTicult because it does not cost anything. It does not need 
payment, a special place or physical exertion. So it should be
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in theory, are all the other practices mentionedvery easy,
above, none of which costs anything ancl so they are very cost 
effective methods when we consider the results which they can 
produce. However, it is also very difficult to clo because the soul 
always tries to indulge itself, to do what it wants ancl does not 
want to be disciplined. But if the soul 
things become easy.

as

be disciplined thencan

Remembrance of Gocl is healing. The names of God are medicine 
and if the medicine is taken in order to remember Gocl then it is 
possible to be healed. If,
'Allah-u Akbary are repeated again and again but their meanings 
do not reach the hearts then the mouth is busy but God is not 
remembered properly. However, if the names of God are used to 
remember Him then this will lead to healing. It is very easy to clo 
this. Il can be done while driving，walking or doing whatever 
needs to be done. The Qur'an speaks of the people who do not 
forget Gocl
commerce. They always remember Gocl. No matter if a person is 
cooking or washing, teaching or studying, it is possible ancl 
necessary for him to remember God at the 
different dhikxs (like Allah-u Akbar, Alhamdulillcih and 
Subhanallah) are medicines, but they must be taken correctly by 
remembering God through them, by trying to get close to that 
attribute of God that is being mentioning and it is only then that 
closeness to God will be achieved.

the other hand, invocations likeon

involved in business andwhen theyeven are

time. All thesame

So this is the way in which God should be remembered and if a 
person manages to taste the sweetness ancl beauty of the true 
remembrance of Gocl then he will never be pleased with anything 
else. It is necessary lo purge the self of all the bad things on the 
inside ancl only then will a person fully enjoy the remembrance of 
Gocl.

If the habit of spending private lime alone is developed then it 
can be utilized to start learning how God can be remembered 
during that private time and from there it can then be expanded to
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the rest of a person’s life. In the beginning a person may only 
remember God when he is on the prayer mat, but gradually he 
can try to remember Him throughout the clay. And then the 
remembrance of God will become constant.

So these are five important things that need to be observed:

1. Not to speak too much.

2. Not to eat too much.

3. Not to sleep too much.

4. Not to mix with people too much or be too busy. To have 
some privacy.

5. Not to forget God.

very easy to implement and do not costThese five things 
anything. They are five powerful vitamins for spiritual health and 
growth. If
certainly start feeling the difference and will see the results.

are

maintains them for several weeks he willsomeone

See also the verse (62:2).
2 There is an addition lo the above hadith, which can be found in Bihar al- 
Anwar and reads as follows: The best struggle is to fight one’s own self.*
3 Al-Kafiy Vol. 5, p. 12, no 3 and Al-Anmli by al-Saduq, Session 71，p. 377, no 
8. For an elaborate account of the subject, see Combat with the Self by 
Muhammad b. al-Hasan al-Hurr al-'Amili, translated by Nazmina Virjee 
(London: ICAS, 2003).
4 Cited from Sunni sources in Al-Mizan fi Tafsir al-Qur'an, Vol. 5, p. 315. 

Bihar al-Anwar, Vol. 68, p. 97.5
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6 Ghural al-Hikam wa Durar al-Kalim, Hadith no. 10471.

Ibid. Hadith no. 546.
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Invocation of God: The Only Way to Human 
Salvation and Prosperity

Muhsin Araki

This paper addresses the issue of invocation or remembrance of 
God as the key concept in Islamic spirituality. The article argues 
that it is through the invocation of God that human beings follow 
the path that takes them from darkness to Light and accomplish 
peace, happiness, honesty and righteousness. The essence of all 
the teachings communicated to mankind through the prophets is 
the invocation of God. The invocation of God shapes one’s 
insight, values, worthiness, character and life-style. The paper 
ends by elaborating on the degrees and stages of the invocation of 
God.

According to the Glorious Qur’an, man has a particular status in 
the cosmic order and that is to act as the vicegerent of God. This 
special status in the whole universe lends man superiority over 
other creatures, including angels. This is not merely a kind of 
formal superiority over all things other than God; rather it means 
management, governing and the ability to take actions and to 
determine one’s destiny. In Islam this ability is referred to 
wilaycih (guardianship).

Man's particular status and authority can lead to his happiness, 
prosperity and delightful life 
nourishment and progress of the whole world on the other, if he 
acts in conformity with the inner order of the universe governed 
and dominated by God and His will. In this case, his actions will 
be in line with the overall orientation of the order of creation and

as

the one hand, and to theon



andthe esoteric orientation of things, bringing peace, joy 
prosperity to the human community and to the world in which 
man lives. This enables man to attain spiritual development ancl 
perfection, and eventually leads to the fulfilment or nourishment 
of his inner potentialities. The Glorious Qur’an describes the 
situation in the following verse:

"And if the people of the towns had believed and 
guarded (themselves against evil) we would have 
opened up for them blessings from the heavens 
and the earth but they rejected, so we seized them 
for what they did earn." (7:96)

If man deviates from the path of obedience, submission ancl 
servitude of God，instead taking the way of disobedience of God, 
rebelling against Him, not performing the duties incumbent upon 
him ancl not acting in accordance wilh the divine commandments 
that constitute a justice-based order of creation, the result will be 
nothing but serious and long-lasting conflict. This divergence will 
be between man's illegitimate and unfair desires on the one hand 
and the reality of the justice-based order of creation which 
governs all things as well as the reality of man's needs and the 
orientations determined by Gocl on the other. As a result, the 
conflict not only causes man and the world around him to lose the 
course of development and flourishing, but also brings terrible 
harm and calamities which in turn lead to misery, great loss, 
helplessness, wickedness, and backwardness for man and for his 
surrounding world. Such a tragic situation is the effect of man's 
rebellious illegitimate desires and aspirations.

Servitude of God, which is taken to mean acting in conformity
with the justice-based created (cosmic) order governing all
things, originates from the invocation of Gocl, lor it is the 
constant invocation of God that paves the way for man’s 
obedience and submission to Him and his servitude. On the other
hand, it is the forgetfulness of God that obstructs the way to His 
obedience and servitude. This is why God's teachings ancl
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guidance that have been sent down through the prophets to 
mankind are referred to as a 'Reminder’ (dliikr), and turning away 
from the divine teachings is referred to as ‘negligence’ (ghaflah).

Concerning the Torah, the set of teachings revealed to Moses and 
Aaron, the Glorious Qur'an says:

"AncI indeed We did grant unto Moses and Aaron 
the (book) of Criterion (between the right and 
wrong), and Light and a Reminder for the pious." 
(21:48)

The Qur’an also introduces the Gospel and its teachings, revealed 
to Jesus as a means of remembrance of God and criticizes those 
who have forgotten its teachings and do not act according to 
them:

“And of those (also) who say 'Verily, We 
Nazerenes't We did take their covenant, but they 
have forgotten a portion of what they 
admonished with, therefore we stirred up among 
them enmity and hatred (to last) till the day of 
resurrection; and soon will God inform them of 
what they have been doing.” (5:14)

are

were

Furthermore, the Glorious Qur'an introduces itself as a Reminder 
{dhikr):

u Verily We have sent down the Reminder (the 
Qur'an), and verily We unto it will certainly be the 
guardian. ’’（15:9/

Elsewhere the very Qur'an, which is defined as a Reminder is 
introduced as a means of Guidance to the right path, the path of 
peace, and the path which takes one from darkness to the Light:

“Indeed hath come unto you from God, Light and 
Manifest Book (Qur'an). Whereby God guidesa
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him who follows His pleasures, into the ways of 
peace and takes them out from darkness towards 
the Light by His will and guides them to the path 
(that is) straight.n (5:16)

To sum up, according to the Qur'anic point of view:

a) The teachings of prophets direct mankind to peace.

b) It is through the invocation of God that human beings 
overtake the path which takes them from darkness to Light 
and accomplish peace, happiness，honesty ancl righteousness.

of all the teachings communicated to mankind 
through ihe prophets is the invocation of God.

This paper will only give a brief account ancl will not go through 
the philosophical and scientific arguments for the facts mentioned 
above by philosophical exploration 
obtained from scientific observations. However, the fact that 
invocation of God nurtures some characters or qualities in man 
that bring about peace, tranquillity, happiness and joy in this life 
ancl in ihe clivine eternal paradise and ihe infinite joyful pleasures 
of God in the other world, will be pointed out.

c) The essence

through the resultsor

At a glance, invocation of God develops insight, worthiness, 
character ancl lifestyle in mankind, meaning that his relationship 
with others grows ancl is conjoined with love，self-sacrifice, 
benevolence, forgiveness, kindness ancl selflessness. Thus, 
enmity will be replaced by love and friendship, selfishness by 
compassion and self-sacrifice, violence by benevolence, and 
wrath ancl retaliation by forgiveness ancl mercy. Each of the 
qualities developed will be considered in more detail below:

1. Concerning the worldview, it can be said that one who 
performs the practice of invocation thinks that life is infinite and 
this world is only the first stage: a period in which man prepares 
himself for the eternal life in the hereafter. In this world man is
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capable of achieving utmost happiness and fulfilling his desires 
and needs when he depends 
Omnipotent, has control over the whole universe, and He created 
mankind lo achieve happiness, prosperity, ancl paved the way for 
him so that all of existence is destined lo be at his disposal so that 
man can gain access to his desires and aspirations ancl finally so 
he can attain utmost felicity and all-embracing prosperity:

the absolute power. God，theon

God is the One Who created Heaven and Earth and
sends down water from the sky. He brings forth 
produce by means of it as sustenance for you. He has 
subjected ships to you so they may sail at sea by His 
command; and subjected rivers to you. He regulates 
the sun and moon for you, both journeying andon
on, and regulates night and day for you. He gives 
you everything you ever ask Him for. If you counted 
God's favoitr(s), you would never [be able to) 
number them; vet man is unfair, ungrateful.so
(14:32-34)

This fact is also mentioned in other verses of the Glorious Qur'an:

Gocl is He Who made subservient unto you the sea 
that you may eat from it fresh meat, and obtain from 
it ornaments, which you wear —and you see the 
ships plowing through it — and that you may seek of 
His grace, and that you may give thanks. (16:14)

(tAnd made subservient unto you whatsoever is in the 
heavens and whatsoever in the earth, all，on His 
behalf: Verily in this are signs for people who 
reflect•” (45:12 & 13)

Concerning values, it can be said that according to this 
mode of thought, all human beings are equal before Gocl and no 
human being has any superiority 
except in piety and obedience of Gocl. Thus, those who have 
taken precedence in piety and obedience to God are more

2.

preference over anotheror
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honoured than others. In other words, the person who is nearer to 
God and who has precedence over the others in justice and virtue 
and who guards (himself) against evil is the one 
honoured in the eyes of God.

who is more

to be taken as the criteria for socialIf piety and virtue 
eminence, 
and will not act

are
people will surely compete to gain supreme values,

or groupaccording to their own personal 
interests. If individuals in a society compete with one another to 
attain more piety and supreme virtue, love, humility, compassion, 
self sacrifice ancl other similar values，then these values will
prevail in that society ancl people will work hard to attain 
supreme values instead of pursuing inferior interests that bring 
about nothing but opposition ancl disputes. Evidently, those who 
have precedence over others in humility, compassion and selt- 
sacrifice and try to 
delighted.

others will always be happy anclserve

Human character: The individual and social aspects of 
denoted by the term ‘human character’.

3.
human entity
According to this concept, 'servitude of Gocl' represents the real 
nature of human beings. Servitude of Gocl implies the negation 
refutation of the domination of any power other than God's power 
over human personality on ihe one hand, and utter obedience to 
God the Almighty, who is All-Just ancl All-Powerful, on the 
other.

are

or

Anyone who has this quality of servitude to God seeks nothing 
but God’s pleasure ancl stands against the temptation of any 
transient pleasures, ephemeral pursuits, material interests, lower 
desires and aspirations that drive 
justice, piety and virtue.

to be in opposition withman

It is quite evident that all oppression, discrimination, inequality, 
disastrous wars, bloody massacres, transgression, gross violations 
of human rights, robberies and all sorts of major or minor crimes 
originate from the selfishness ancl arrogance of those people who 
seek only to satisfy their ephemeral material interests,own
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pleasures and lower desires. The Glorious Qur'an introduces 
those who forget to invoke God ancl turn away from the Quran 
and olher divine Reminders as those who have lost their genuine 
nature and their real self, which is indeed the only capital 
resource in the baltlelield of this worldly life:

or

“…Indeed they have lost their souls, and what 
they forged has gone away from them. M (7:53)

4. Life-style: When one's personality is formed on the basis 
of the divine worldview, values ancl character mentioned above， 
one's lifestyle，whether in connection with himself or with others, 
will originate from virtue and piety and will be based on justice 
and righteousness.

In a sermon addressed to someone known as Hammam, Imam Ali 
(A.S) gives a general but comprehensive picture of the pious 
people who live on the invocation of God and describes their 
characteristics on the basis of their worldview, values, character 
ancl life-style:

the people of“The pious in this world 
distinction. Their speech is to the point, their dress 
is moderate and their gait is humble. They submit 
to Allah with obedience. They keep their eyes 
close before what Allah has made unlawful for

are

them, and they put their ears to knowledge. They 
remain in the time of trials as though they remain 
in comfort due to their satisfaction with the act of 
Allah. If there had not been fixed periods of life 
ordained for each，their spirits would not have 
remained in their bodies even for the twinkling of 
an eye because of the eagerness for the reward and 
the fear of chastisement. The greatness of the 
Creator is seated in their heart, ancl so, everything 
else appears small in their eyes. Thus, to them， 
Paradise is as though they see it ancl are enjoying
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its favours. To them, Hell is also as if they see it 
and are suffering punishment in it.

...The peculiarity of anyone of them is that you 
will that he has strength in religion, 
determination along with leniency, faith with

in seeking knowledge,

see

conviction,
courtesy in lenience, clemency in alms-giving, 
understanding in 
forbearance, moderation in riches, devotion in 
worship, gracefulness in starvation, endurance in 
hardship, mercy for lhe exhausted, fulfilment of 
the right, leniency in earning, desire for the lawful, 
pleasure in guidance, hatred from greed, piety in 
straightforwardness, ancl abstinence in appetite. 
The approval of him who ignores him does not 
deceive him. He does not stop judging his deeds. 
He performs virtuous deeds but still feels afraid. In 
the evening he is anxious to offer thanks to Allah. 
In the morning his anxiety is to remember Allah. 
He passes the night in fear and rises in the 
morning in joy- fear lest night is passed is passed 
in forgetfulness ancl joy over the favour and mercy 
received by him. If his self refuses lo endure 
thing, which it does not like, he does not grant its 
request towards what it likes. The coolness of his 
eye lies in what is to last forever, while from the 
things of this world that will not last he keeps 
aloof. He transfuses knowledge with forbearance, 
and speech with aclion.

eagerness

knowledge inawareness,

a

You will
uninterrupted, his hopes simple, his shortcomings 
few, his heart fearing, his spirit contented, his 
ignorance absent, his affairs simple, his religion 
safe, his desires cleacl, his anger suppressed, his 
mannerism pure. He does not mention what is kept

his laziness aloof，his activitysee
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secret with him. He does not conceal the testimony 
against his enemies. He does not clo any practice 
ostentatiously. He does not leave anything shyly. 
Good alone is expected from him. Evil from him is 
not to be feared. Even if' he is found among those 
who forget Allah he is counted among those who 
remember him. He forgives him who is unjust to 
him, and he gives to him who deprives him. He 
behaves well with him who behaves ill with him.

His forbearance is not absent; he does not neglect 
what adorns him. Indecent speech is far from him, 
his utterance is lenient. His evils are non-existent. 
His virtues are ever present, his good is ahead, and 
mischief has turned its face from him. He is 
dignified during calamities, patient in distress, and 
thankful during ease. He does not commit excess 
over him whom he hates, and does not commit sin 
for the sake of him whom who loves. He does not
claim the possession of things that are not his. He 
does not deny others' rights that obligatory
upon him. He admits truth before evidence is 
brought against him. He does not misappropriate 
what is placed in custody. He does not call others 
bad names. He does not oppress or threaten others. 
He does not cause harm to his neighbour, he does 
not feel happy at others misfortunes. He hurries to 
the right. He fulfils the trusts. He is slow in ill 
deeds. He enjoins good and forbids evil. He does 
not enter into the wrong and does not go out of 
right.

are

If he is silent his silence does not grieve him. If he 
laughs he does not raise his voice. He is satisfied 
with what is his. Malice does not agitate him. 
Whims do not overcome him. Stinginess does not 
prevail upon him. He does not desire what is not
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to learn. He 
to be safe. He asks so as to

his. He associates with people so 
keeps silent so 
understand. He does not listen to the good word so 
that others will not find themselves neglectful in 
comparison with him. He does not speak of his 
good actions 
before others.

as
as

to avoid talking pride in itso as

If he is wronged he endures till Allah takes 
revenge of his behalf. His own self is in distress 
because of him while the people are at ease from 
him. He puts himself in hardship for the sake of 
his next life and makes people feel safe from 
himself. His keeping away from others is by way 
of asceticism and purificalion，ancl his nearness to 
those to whom he is near is by way of leniency 
ancl mercifulness. His keeping away is not by way 
of vanity
nearness by way of deceit or cheating. He follows 
the examples of the past men of virtue ancl he is 
the example of the coming people of virtue.” 
{Ncihj al-Balagluihy Sermon 191)

feeling of greatness, nor is hisor a

brought up ancl whichThe society in which such people 
models itself on the characters and lifestyles of such pious people 
will

are

suffer from dangerous social calamities, moral 
deviations and bloody struggles over private or group or class 
interests.

never

Definition of the Invocation of God

The Invocation of God can be defined briefly as 'man's awareness 
of God's Lordship ancl his servitude towards Him.' Man's 
servitude towards God is a reality to which he submits, whether 
he likes it or not. It is a reality in which he believes, even though 
he may make a great show of reluctance in his words ancl actions.
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The Glorious Qur'an puls emphasis on the fact that all human 
beings, including the most stubborn disbelievers acknowledge 
God's divinity and express their inner submission and servitude 
towards Gocl even if they rise up in open rebellion and show their 
opposition in words ancl actions. This acknowledgement of God's 
divinity is clearly expressed by the Glorious Qur'an in the 
following verse:

“And if you ask them who created them, they 
would certainly say: ‘GocT. Whence are they then 
deluded away (from the truth)?” (43:87)

The Glorious Qur’an refers to Pharaoh ancl his followers:

“So when came to them Our clear signs，said they: 
'this is plain sorcery. * They denied them in 
iniquity and arrogance while their hearts were 
convinced; See then how 
mischief makers n (27:13 & 14)

the encl of thewas

Acknowledgement of God's divinity is also expressed in the 
following verses:

“And if you ask them: 'Who created the heavens 
and the earth and made subservient the sun and 
the moon?’ Certainly will they say: ‘God!， 
Whence
Who) makes abundant the sustenance for 
whomsoever he wills of His servants, and 
(similarly) He causes it to be straitened for him 
(whomsoever he wills); Verily God is Well- 
Co^nizcint of all things. And nothing is this life of 
the world but a vain sport and play; and verily the 
abode of the hereafter, is certainly the life: if they 
but know. And when embark they on ships、call 
they upon Gocl sincerely vowing (only) unto Him, 
and when He brings them safe to land, behold! 
They associate (others with Him). (Then) let them

they then turned away? God (it isare
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thank not for what We have given them，ancl let 
them enjoy; but soon shall they know*1. (29:61-66)

The last two verses mention the fact that the disbelievers, when 
they are placed in a condition in which they are threatened from 
all directions and cut off from any means of saving themselves 
from danger, begin to reveal their inner or 
acknowledgement (of Gocl) ancl turn to Him obediently ancl 
submissively to seek His help. However, as soon as they feel that 
God has satisfied their needs and that they 
danger, they revolt against God, take other creatures 
deities, and make a great show of obedience to a tyrant ruler or 
the rebels who have illegally captured the seat of power. It is 
worth mentioning that Man's awareness of his true position ancl 
his inner acknowledgements of God’s divinity constitute the 
essence or reality of the invocation of God.

hidden

no longer in 
their

are
as

The practice of dhikr or invocation has various levels or stages 
which, if
higher stages of invocation, will 
extremely high degree of spirituality. At this stage, the person’s 
desires will be compatible with Gocl's desires and he will turn 
away from all that Gocl turns away from and will eventually come 
to love whal Gocl loves and hale what God hates. In other words, 
one's love, hatred ancl desire will become God's love, hatred ancl 
desire. This is actually the stage, or rather, the station (nuiqam) 
which only the divine Prophets ancl a few chosen spiritual masters 
are honoured with.

passes through them successfully ancl reaches
him or her to attain an

one
cause

Stages and Degrees of Invocation in Brief

The practice of invocation or dhikr involves various stages 
degrees (maratib), each of which has certain effects ancl 
distinguished features. A few of them will be touched on below:

or
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First Stage

The first stage of "Invocation of God" is invocation with the 
tongue or with words. If the invocation with the tongue (dhikr-e 
lisani or Uifclhi) is carried out in accordance with its rites and 
rules (ciclab), it can elevate man to higher stages or degrees such 
as invocation with action (dhikr-e Uimali) and above even that, to 
invocation with the heart or the spirit (c/hikr-c qalbi) or to what is 
termed by some as spiritual invocation (cl/iikr-e mc^nciwi).

The most important rites and rules of invocation with the tongue 
are as follows:

1.1. Turning toward God, the Almighty, ancl turning (one's 
mind) away Irom everything other than God.

1.2. Purity is the essential condition for invocation. In other 
words, invocation of Gocl will be fruitless if it is not accompanied 
by pure intention. By purity we mean that the invoker (clhakir) 
seeks nothing but God's pleasure and performs invocation just for 
God's pleasure. Purity is of various degrees. In higher stages of 
purity man reaches the stations through the act of invocation not 
lor the sake of his own wishes. In fact, in this stage he becomes 
aware of his nothingness and enters the battle against his own self 
so that lie sees no reality for himself for which he seeks pleasure 
through the practice of invocation. His ‘self’ is annihilated in 
God’s pleasure. He 
nothing but the pleasures of God and nothing remains within him 
save God's pleasure.

1.3. Entreat (taejarru') and broken-heartedness: The invocation of 
God should be associated with humility. God, the Almighty, 
addressee the Holy Prophet in the Glorious Qur'an:

uAncI remember thy Lord within thyself in humility 
and awe, and not in a loud voice, in the morning 
and evening; and be thou not of the negligent 
ones. ”(7:205)

nothing other than Gocl and thinks ofsees
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Entreat implies broken-hearteclness along with the feeling oi 
anxiety and helplessness. The one who suffers from this situation 
is the one who feels himself in great need of God and feels his 
need as urgent and all-embracing. He acknowledges that nobocl> 
but God can save him from his miserable situation. He feels like a 
man surrounded by roaring flames of fire without anybody to 
help and grant refuge to him but Gocl. Addressing those who have 
fallen into and are threatened by serious clangers in wild deserts 
and seas and cannot find any 
says:

except God, the Qur’ansaviour

Say thou: ^Who delivered you from the (dread of 
the) darkness of the land and the sea, (when) ye 
pray to Him (openly) humiliating yourselves, and 
secretly (saying), (If He delivereth us from this, 
certainly we shall be of the grateful ones.’” Say 
Thou: “Gocl delivereth you from them, and from 
every distress, yet again ye associate (others) with 
Him.” (6:63 & 64)

In the Glorious Qur'an ancl the traditions (hcidiths) related from 
the lnfallibles (Shi'ite Imams), entreat is termed as the spirit or 
essence of supplication and the remembrance of God ancl it is 
entreat that brings the invocation of God and supplication to him 
to fruition. The tree of supplication ancl invocation of God bears 
fruit when it is watered by entreat or self-debasement. It is 
narrated from Imam Sacliq, the sixth Imam of the Shiites, that 
Gocl said to Moses:

“O’ ihe son of ‘Imran! Give me from your heart 
humility, and from your body submission, and 
from your eyes flowing tears. Call 
darkness at night and then you will find me close 
to you and answering.” (Wasa'il cd-ShiUth, Abwab 
al-Du% Bab-e 30, Hadith 2)

in theme

And it is related in another hadith that:
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“Verily Allah revealed to Jesus: Call Me like the 
distressed flood-stricken person who has been 
carried away by water and there is nobody to save 
him! O’ Jesus! Call no one other than Me till your 
prayer becomes worthy of being responded by 
me.” (Wasci*// al-Slii‘ali，Abwab al-Du% Bab-e 
65, Haclith 2)

God，the Almighty, has repeatedly emphasized the attribute of 
entreating and self-clebasement in the practice of invocation and 
supplication:

“Call your Lord, humbly and secretly; Verily God 
does not love the transgressors.n (7:55)

In many places the Glorious Qur'an insists on the point that most 
of the hardships and sufferings with which Gocl has tried ancl 
tested mankind are intended to make man feel utter submission 
ancl humility before God, and then to reach the state of invocation 
and humble supplication and prayer. This verifies the fact that 
man's entreat or sell- debasement and humility before God are the 
means by which he can get rid of all sufferings, hardships and 
miseries that have befallen him and that it is through entreat and 
self-debasement before the Divine that man’s prayer and 
supplication develop worthiness of being responded to by God 
the Almighty, ancl that salvation is reached. This fact is referred 
to in many verses, for instance:

ftWe sent [word] to nations before you and seized 
them suffering and hardship so that they might act 
submissively. Why then did they 
submissively when our violence came to them, but 
instead their hearts were hardened and Satan 
made whatever they were doing seem attractive to 
them. So when they forgot what they had been 
reminded of, We opened up the doors to 
everything for them until just when they were 
happiest with what they have been given, We

not act
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caught them suddenly and there they 
confounded. The last remnant of the folk who had 
been doing wrong was cut off. Praise to God, Lord 
of the Universe! M (6:42-45)

1.4. Fear and awe: In various verses invocation of God is 
referred to in relation to fear and awe as in the following verse:

^Remember thy Lord in thy soul, humbly and 
fearfully...n (7:205)

Fear of God the Almighty, takes three forms:

1.4.1. Debasing Fear (kliawf-e rah bah). This refers to the kind ot 
fear that makes one feel debased and humble before Gocl. A 
person who has Ihis type of fear thinks he is of failing to perform 
God's right incumbent upon mankind and this right is represented 
in a person’s acts of submission ancl servitude. This is a real and 
genuine conviction and not an illusion. As a matter of fact, man 
falls short of expressing his genuine obedience to Gocl.

1.4.2. Fear of the Divine, All-Knowing, All-Just Sovereignty 
(khciwf az
Almighty, is the only and absolute ruler of the universe who is 
just and His justice is infinite. In addition to being Just, Gocl is 
Omniscient ancl nothing, seen or unseen, can fall outside of His 
knowledge. Therefore, any grave sins or violations committed by 
human beings, whether deliberately 
within the heart or with the limbs, whether in public or in private, 
are not hidden from clivine sight.

Naturally, the feeling of a man who is always subject to errors 
and sins will logically be nothing but the feeling of fear and awe 
before a ruler like Gocl Who is at once Omnipotent ancl Just.

were

'cideleh-ye ilahi ). God, thehukumat-t 'alemeli \va

accidentally, whetheror

1.4.3. Fear of the self (klwwf az nafs). Anyone who becomes 
cognizant of his nolhingness, deficiencies, unworthiness, guilt 
and misdeeds, finds himself shameful before Gocl and His divine
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just scale. Those who reassess their own selves will become 
aware of their
before Gocl the Almighty. In this case, man naturally feels fearful 
of his sins and misdeeds.

rebellions, grave sins and disobediencesown

Thus, fear and awe before God is the most logical state a theist 
may experience. On the one hand, God has the great right on man 
to show utter submission and obedience towards His just wills 
and commandments. On the other hand, God is Omnipotent and 
Omniscient, aware of every aspect and detail of human existence 
and has an all-embracing power. Man is always subject to grave 
sins before Gocl.

1.5. Abundant invocation: One of the important rules and vows 
of invocation is the abundance and continuity of invocation. 
According to the Glorious Qur'an, the abundance of invocation is 

indication of being a true believer, while Ihe hypocrites are 
known for their lack of frequent invocation of God. The Glorious 
Qur'an says:

an

“Indeed, (there is) for you in the Apostle of God 
(Muhammad) cm excellent pattern (of conduct) for 
him he hopes in God cmd the latter day (hereafter) 
and remembers God much(33:21)

Elsewhere in describing the hypocrites, the Glorious Qur'an says:

** Verily the hypocrites strive to deceive God while 
He is deceiving them; And when they stand up for 
prayers, they stand up sluggishly (without 
earnestness), they do it only to be seen of men, and 
they remember not God save a little.M (4:142)

Establishing the ritual prayers in conformity with its particular 
conditions is considered to be the first stage of the invocation of 
God, together with the supererogatory prayers (ncnvafil) and some 
other rituals and optional supplications, which naturally add to 
the effects and qualities springing from them.
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Second Stage

The second stage of invocation of God is said to be invocation 
with actions {dhikr-e 'aniali). At this stage, the invoker (clhcikir) 
goes beyond the invocation of God with the tongue and keeps 
invoking God in his conduct. Invocation with the actions is meant 
to be in constant invocation of Goci in actions and conducts which 
can be realized through submission and obedience manifested in 
human actions.

Hypocrites are characterized in the Glorious Qur’an as those who 
enjoin evil and forbid performing good and as those who have 
forsaken God, so Gocl has forsaken them.

“The hypocrite men and the hypocrite women 
one from cinotherf they enjoin evil and forbid good 
and withhold their hands (from spending in the 
way of God); they have forsaken God, so He has 
forsaken them; verily the hypocrites, they are the 
transgressors.” (9:67)

By contrast, believers are characterized as those who enjoin good 
and forbid evil and obey God ancl His Apostle (Muhammad):

are

^And the believer men and the believer women, 
they
good and forbid evil and they establish (the 
regular) prayers and pay the poor-rate and obey 
God and His Apostle (Muhammad). These, God 
will bestow on them His Mercy; verily God is All- 
Mighty, All-wise.(9:71)

The Glorious Qur'an frequently refers to the obedience of God 
not only as the most important attribute of believers but also as 
the criterion for making a distinction between the believers and 
the hypocrites:

guardians to another; they enjoinare one
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“The Prophet believes in what has come down 
unto him from his Lord and (so do) the believers; 
all believe in God and in His Angels and His Book 
and His apostles; (they say) * What makes 
difference between His apostles; * and they say 
*We have heard and obeyed (and we implore) your 

forgiveness, O’ Our Lord! And unto you is 
march.’’’ (2:285)

no

our

Elsewhere the Glorious Qur'an addresses the believers as follows:

uAnd remember you the bounties of God on you, 
and His covenant He has bound you with, when 
you said *We have heard (your commandments) 
and we have obeyed (it sincerely).”、(5:7)

Invocation with accompanying action is referred to in Qur’anic 
terminology 
introduced
commandments and submits to God in all conditions. Islam itself 
is of various degrees and (he great prophets of God throughout 
history are the divine leading figures who are the first people to 
believe in Islam. The Holy Prophet is addressed as below in the 
Glorious Qur'an:

true Muslim is thereforetrue Islamy andas a
who sincerely obeys the divineas someone

“Sciy，* Verily my prayer and my sacrificef my life 
and my death, (are all, only) for God, the Lord of 
the worlds.fft (6:162)

Hafiz, the well-known Iranian poet and mystic offers some lines 
in his poetry describing invocation with action as well as 
describing the Holy Prophet (may peace be upon him and his 
household), as the excellent exemplar and manifestation of this 
sort of invocation:

jLoi
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jLj j (jL=fc.

4-^- o^ j' j2 cA^ uh^ lS^J Cy^

“Save that intoxicated flower — the (evil) eye reach 
him not!

J-

None state happy beneath this turquoise value (of 
heaven).

May my soul be the ransom of his mouth! For in 
the garden of vision,

The Parlerre-arrayer (the Creator) of the world 
established no rose-bud sweeter than this rose-bud 
(of a mouth).”

In these two lines, Hafiz, inspired by the holy verse mentioned 
above, describes the Prophet 
station of perfection in loving God and mentions the fact that no 
human being under the azure sky has ever reached this stage of 
perfection in the way that he has, the stage to which the Glorious 
Qur'an refers to as ’the first Muslim'.

flower who has attained theas a

In the following lines, Hafiz has made an excellent mention of 
this station:

■*>乙)AJJ、4_J

j'j ^ ^ ^ 3^
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“To our friend in beauty of disposition and of 
fidelity, one -reacheth not,

In this matter, to thee, denial of our work - 
reacheth not.

Although, into splendour, have 
boaster,

beauty-come

To our beloved in beauty and grace, one reacheth
not

By the right of old friendship (I swear) that any 
mystery confident,

To our friend, of 
offering, - reacheth not.”

Having referred to the Holy Prophet, Hafiz describes him 
"hciqguzar^ meaning someone who has performed his duties and 
has expressed his utter submission to the Divine and His 
commandments. Even his sincerity in submission to and 
obedience of God is described in these lines as one-way or single- 
oriented love.

way (sincere), thank-one

as

The higher degrees or stages of 'Islam' cannot be achieved except 
through the spiritual journey and the practice of invocation of 
God. Obedience to God in actions is claimed to be the first stage 
(true Islam or Is lam-e hciqiqi) which 
passing the stages of 'invocation with action' and then ‘invocation 
with the heart', paving the way for 
distances between the servant and God and to reach the station in 
which he sees and wishes for nothing but Gocl.

Achieving higher degrees or stages of invocation with action and 
invocation with the heart is not possible without unconditioned or

be achieved throughcan

to traverse all theman
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utter obedience to the Holy Prophet and his divine teachings. As 
soon as one can attain this degree, he is apt to be placed in the 
station of 'the proximity of the Holy Prophet' (jiwar-e Rasool-e 
okram) which is identical to that of the 'proximity of God' {jiwar- 
e khuday-e muta'al). Those who can attain such a supreme station 
will be engulfed in the pleasure of (the station of) 'union with 
God' {wasl-e ilahi) and, while enjoying the noblest degrees ot 
vision of God (visio Dei) or the vision of ’the Face of God' (r« *yat 
wa nadhar be wajhillah)9 which is not to be taken as a physical or 
bodily vision, can be endowed with the delights and pleasures of 
the universe as well. These delights and pleasures are beyond the 
imagination and understanding of those who are imprisoned and 
captives of the fetters of this material world.

Third Stage

The third stage among the various stages of invocation of God is 
that of 'invocation with the heart' or ’spiritual invocation'. Turning 
towards God with the heart is the necessary condition of all forms 
of invocation. What is meant here though is different. It refers to 
a particular transformation that occurs in man's heart, turning the 
heart’s state into, 'radiance' {derakhshcmdegi) or 'purity' {scifa) or 
•illumiation’ {nooraniyyat). This is what the great Muslim mystics 
call “world-reflecting”. The awakened heart (qcilb-e bidar) is also 
referred to in mystical terminology as “the reflecting cup” {jam-e 
jahan nama).

Hafiz says:

“Search for the cup of Jamshid (Divine 
knowledge) from me, years my heart made.
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And for what it possessed, from a stranger, 
entreaty [my heart] made.”

Invocation with the heart includes various stages. Three of these 
general stages are mentioned below:

3.1. Dhikr-e hali (invocation by state) At this stage, 
removed from the mirror of the heart, the mysterious burden 
which,
higher, disappears. Man feels as light as a feather, foresees future 
events, removes all the obstacles and veils that obscure the 
realities in the universe，comprehends the transience of the world 
and the attachment to God of all things, witnesses God's 
domination of the world and all the things in it, becomes aware of 
his nothingness and unworlhiness before the glory and majesty of 
God and realizes his infidelity, deficiency and sins of omissions 
against the infinite love, mercy and grace of Gocl. At this point, 
his heart breaks and the dried fountain of tears bursts out again 
from his little eyes and signs of penitence, regret and repentance 
appears on his face. Invocation by state has a variety of forms, 
some of which are referred to below:

rust is

result of forgetfulness, hinders the heart to ascendas a

3.1.1. Invocation of wakefulness {dhikr-e bidari): This sort of 
invocation is experienced by those who have fallen into the 
darkness of forgetfulness and whose hearts have, all of a sudden, 
been illuminated by a flash of invocation, bursting into roaring 
flames that captures all their existence and leads them to higher 
stages of invocation with the heart. The story related by the 
Glorious Qur'an in this regard is that of the magicians who were 
at the service of Pharaoh and who became awakened to the divine 
miracles accomplished by Moses, making them turn their 
thoughts towards God.

3.1.2. Invocation by refraining {dhikr-e bazdari): This form of 
invocation is often experienced by those who，despite being 
pious, are subject to certain illegal desires and tendencies. Before 
committing sins though, the invocation of God comes upon them
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and they thus refrain from evil deeds. This kind of invocation is 
indicated in the following verse in the Glorious Qur'an:

*4 Verily those who guard (themselves against evil) 
when an evil thought from the Satan afflicts them, 
they become mindful (of God and get awakened) 
then Lo! They see.” (7:201)

3.1.3. Invocation by return {dhikr-e baz'ciyi): this sort oi 
invocation is experienced by those who have been afflicted by 
sins, but on being afflicted，they suddenly become awake and 
aware of the sins committed. Thereafter, they turn to God and 
express their regret and repentance. This situation is also clearly 
expressed by the Glorious Qur'an:

“…cmd those, who when they do a shameful deed 
or commit wrong to their (own) selves, remember 
God and implore for pardon for their sins; and 
who forgives sins except God? And who persists 
not (intentionally), in what they have done (amiss) 
while they know it.” (3:135)

3.1.4. Invocation by vision (dhikr-e didari): The invoker in 
this form of clhikx-e hali achieves the vision of Gocl in his 
heart and experiences a state of spiritual delight (ecstasy) 
which causes all the veils that hinder the heart from 
‘seeing’ God to be removed and the invoker no longer has 
any obstacles between himself and his God.

The most important veil that blocks the way for man to come be 
able to ‘see’ God is the veil of his 
hijab-e nafs). Fakhr al-Din Iraqi, the great mystical Persian poet, 
and an intimate friend of Jalal al-Din Rumi, makes reference to 
the veil of the self saying:

self ijiijab-e khudi orown
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“Between me and the Beloved is this very veil.

This is lhe time to remove this veil.”

In the state of invocation by vision, the veil of the self is lifted up 
and man, becoming overwhelmed ancl illuminated by the light 
which has captured all his existence, is drowned in the vision of 
God. This rarely happens to the wayfarer (salik). Those who have 
been endowed with God's grace will experience such states more 
often and for those who have achieved high degrees of 
spirituality, this becomes enduring for them. Such people may 
experience the vision 
permanently. A reference is made to this state in the Glorious 
Qur'an:

of God most of the time or even

“Verily the righteous ones shall be in bounteous 
bliss, On exalted couches will they view. Thou (O' 
Our Apostle Muhammad) will recognize in their 
faces, the (delightful) radiance of the bliss.” 
(83:22-24)

This quality can be achieved in this world by those who have 
arrived at high stages of the knowledge of God. It is narrated 
from Imam Ali (may peace be upon him) that 4if lhe veils 
removed my certainty will not increase.”

Imam Ali has also been quoted saying:

are

“I was not to worship a lord whom I have not 
seen.”

3.2. Invocation by quality {dhikr-e wcisfi): The stage higher and 
above that of invocation by state is the one which is called 
invocation by quality. It is said that for the one who achieves this 
stage, the invocation of God becomes mixed with his nature and 
is never neglected by him. Such a person is constantly in the state 
of awareness of Gocl and sees all things in God and whatever he 
sees carries a sign of divine manifestation.
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Referring to those who have attained this station (of invocating 
God), the Glorious Qur'an says:

“Verify, in the creation of the heavens and the 
earth and the alteration of the night and the day,

who possess wisdom. 
Those who remember God standing, and sitting 
and reclining on their sides and think (seriously) 
in the creation of the heaven and the earth; saying 
"O' Our Lord! Thou hast not created (all) this in 
vain! Glory to Thee! Save us from the torment of 
the (hell) fire. O' Our Lord! Whomsoever Thou 
causeth to enter the (Hell) fire, surely Thou hast 
put him to disgrace; there is not, for the unjust, 
any of the helpers. O' Our Lord! We have indeed 
heard the voice of a Crier (Apostle), calling (us) 
unto faith, saying "Believe ye in your Lord!" and 

believe. O' Our Lord! Therefore 
Forgive us then our sins and remove away from us

to die with the

signs forthere menare

didwe we

our evil deeds, and 
virtuous ones."’、(3:190-193)

cause us

Baba Tahir of Hamaclan, the celebrated Iranian mystic and poet, 
refers to the same mystical station:

dbuijj J L^.Aj

^-------- \\) JJ lie. J jl jjUaj

“When I look lo the sea, the sea I see is you;

When I look to the prairie, the prairie I see is you.

62



Wherever I look, at the mountains or the plains 

I see nothing but signs of your lofty stature.” 

And also in these couplets:

jjj! ASjljl

^ (j匕jlS aijl (Jij

^ (J匕c

“O! Happy those whose friend is Gocl

Their work is not but recitation of the Opening and 
the Sincerity.

O! Happy those who ever are in prayer

Whose market-place is the everlasting Paradise.”

Those who have such a quality of the constant invocation of God 
(exemplified in the above poem as recitation of the Opening and 
the Sincerity, which are two Chapters of the Qur’an that Muslims, 
especially the Shi’a recite in their ritual prayers) do not think 
about their food or sleep and live in this world as a traveller who 
finds himself in
Beloved, as swiftly as possible and yearns for the vision of the 
Beloved.

state of passing the Way towards God. hisa

Imam Zayn al ‘Abidin, the fourth Imam of Shiite Muslims, states 
certain attributes and states of the people who have engaged in 
the practice of invocation of God:

“My Gocl,
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Inspire us with Thy remembrance

Alone and in assemblies,

By night and day,

Publicly and secretly 

In prosperity and adversity!

Make us intimate with silent remembrance.

Employ us in purified works ancl efforts pleasing 
to Thee,

And reward us with full balance,

My God,

Love-macl hearts are enraptured by Thee,

brought together byDisparate intellects 
knowing Thee,

Hearts find no serenity except in remembering 
Thee,

are

Souls find no rest except in seeing Thee,

Thou art the glorified in every place,

The worshipped at every time,

The found at every moment,

The called by every tongue,

The magnified in every heart!
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I pray forgiveness from Thee for 

Every pleasure but remembering Thee, 

Every ease but intimacy with Thee, 

Every happiness but nearness to Thee,

Every occupation but obeying Thee,

My God,

Thou hast said - and Thy word is true —

“O you who have faith,

Remember God with much remembrance

And glorify Him at dawn and in the evening! n

Thou hast said - and Thy word is true -

“Remember Me, and / will remember Thee,”

that Thou wilt remember usAnd promised 
thereby,

us

In order to ennoble, respect, and honour us.

Thou hastHere we are, remembering Thee 
commanded us!

as

So accomplish what Thou hast promised,

O Rememberer of the rememberers!

，，2O Most Merciful of the merciful!
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As indicated in this whispered prayer, God the Almighty, 
frequently calls upon people to engage themselves in the act of 
constant invocation of God {dhikr-e kathir) in the Glorious 
Qur’an. Constant invocation of God implies the most important 
condition for the attainment of invocation by quality. Those who 
whish to attain this should 
invocation of God and follow the rules and rites of this sort of 
invocation.

engage themselves in constant

Performing the ritual (daily) 
prayers {nawafil) and recitation of the Glorious Qur'an in the 
mornings and at nights and abundant and conscious recitation of 
''Allahumma sall-i 'Ala Muhammad-in 
God bless Muhammad and his clescenclents!) are considered to be 
the most important examples of constant invocation and the best 
means ot achieving the stage of invocation by quality.

One of the consequences of abundant invocation of God which is 
inevitable implication of the invocation by quality is the 

burning flame of divine love within man. In his reference to this 
quality of invocation of God, Imam Zayn al-‘Abidin (may peace 
and blessing be upon him) in the prayer known as the Whispered 
Prayer of the Lovers (Js/lunajat al-Muhlbbln) says:

prayers and the recommended

acd-i Muhammad%, (O'wa

an

O God,

Place us among those

Whose habit is rejoicing in Thee and yearning for 
Thee,

Whose time is spent in sighing and moaning!

bowed down before ThyWhose foreheads 
mightiness,

are

Whose eyes are wakeful in Thy service,

66



Whose tears are flowing in dread of Thee, 

Whose hearts are fixed upon Thy love;

Whose cores are shaken with awe of Thee.

O He

the lights of whose holiness induce wonder in the 
eyes of His lovers,

the glories of whose face arouse the longing of the 
hearts of his knowers!

O the Furthest Wish of the hearts of the yearners!

O the Utmost Limit of the hopes of the lovers!

I ask from Thee love for Thee,

Love for those who love Thee,

to ThyLove for every work which will join 
nearness,

me

And that Thou makest Thyself more beloved to me 
than anything other than Thee,

And makest my love for Thee lead to Thy good 
pleasure, and my yearning for Thee protect against 
disobeying Thee!J,

3.3. Invocation by detachment and annihilation {Dhikr-e tajarrud 
wci fuia): This is the highest or the supreme stage of invocation or 
remembrance of God with which the near-stationed 
(muqarraban) in the divine Empyrean are adorned. In this stage 
of invocation the invoker is transformed into pure remembrance 
or invocation of Gocl and all his existence is lovingly annihilated 
in the invocation of Gocl. His words, his silence, his waking, his
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sleep, his association with others, his activities, his conduct, his 
sadness, his delight, his laughter, his crying, all become the 
invocation of God. The noblest example of such people is the 
holy being of the Prophet Muhammad (may peace be upon him 
and his household). The holy Prophet of Islam is described in the 
Glorious Qur'an as Dhikr (Reminder):

“…So fear you (the wrath of) God! O' ye with 
understanding who believe! Indeed hath God sent 
down unto you a reminder, an Apostle who recites 
unto you the clear signs of God that he may bring 
out those who believe and do good deeds from the 
darkness unto light.M (65:10 & 11)

not only considered to be not only the verySuch people
remembrance of God but also the ones who, when they reside in 
place or take part in an assembly illuminate it with the light of 
remembrance. Anyone who comes in contact with them can 
benefit from the light of remembrance of God and if someone 
loves these near-stationecl people, then this will also be 
considered remembrance of God. The divine light is illuminated 
in them and wherever they reside their exislence is the locus ot 
manifestation of Gocl and His Grace. An outstanding example ot 
this is the holy Prophet Muhammad and his family. They 
explicitly characterized in the Glorious Qur'an:

are
a

are

“God is the Light of heavens and the earth; the 
similitude of His Light is a niche in which is a 
lamp, the lamp is in a glass; the glass is as it were 

star shining bright, lit from ci blessed olive tree, 
neither eastern
ci

western, the olive whereof 
almost gloweth forth (of itself), (even) though fire 
toucheth it not. Light upon Light: God guideth 
unto his Light whomsoever he willeth; and God 
setteth forth parables for people; and God is All- 
aware of all things. (That Lamp is lit) in houses 
which God hath permitted to be exalted and His

nor
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name be mentioned therein, therein declare glory 
unto Him in the mornings and the evenings. Men 
whom neither merchandise nor any sale diverteth 
from the remembrance of God and constancy in 
prayer and paying the poor-rate, they fear the day 
when the hearts and eyes shall writhe of the 
anguish.” (24:35-37)

The most distinguished figures of this stage of invocation of God 
can serve as guides lor the wayfarers towards God. This is not a 
quality that everybody can partake of. It is incumbent upon 
who longs to journey towards Gocl and attain this station of 
invocation to follow the spiritual teachings and guidance they 
provide. These distinguished invokers 
characterized by being in constant invocation of God. They 
constantly invite others to follow their ways, to which only 
chosen few can gain 
towards the remembrance of God and serve as a Light which 
illuminates neglectful hearts and awakens the depressed 
conscience and purifies and washes away all internal impurities. 
This enterprise
invokers who, having been annihilated in the invocation of God, 
have become the locus of the manifestation of Gocl and a 
radiation of His Divine Light.

As for the most outstanding quality of these invokers, 
refer to the fact that not only do they illuminate individuals' 
hearts with the Divine Light but they also provide assemblies, 
communities, and nations all over the world, and even the human 
race, with illumination throughout the ages. Furthermore, if 
people in all 
and gain
totally absorbed in light for ever, a quality with which only the 
constant invoker is equipped.

In referring to this stage of constant and excess invocation and 
the quality of invokers, Imam Ali says:

one

reminders areor

a
Not just anybody can turn their heartaccess.

be accomplished only by the constantcan

one can

of the world listen to their life-giving words 
to their spiritual teachings, their lives will be

corners
access
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“Certainly Allah, the Glorified, has made His 
remembrance the shine for hearts that hear with its 
help despite deafness, see with its help despite 
blindness and become submissive with its help 
despite unruliness. In all the periods and times 
when there were no prophets there have been 
people to whom Allah whispered through their 
wits and spoke to through their minds. With the 
help of the bright awakening of their ears, eyes, 
and hearts they keep remembrance of the days of 
Allah and make others fearful before the rigor and 
majesty of God. They 
wildernesses. Whoever adopts the moderate way 
(of life) they praise his ways ancl give him the 
tidings of deliverance, but whoever goes right and 
left they vilify his ways and frighten him. In this 
way they served as lamps in the darkness and 
guides through doubt. There 
devolecl to remembrance of Allah who have 
adopted remembrance in place of worldly matters 
so that
away from it. They pass their life on it. They speak 
into the ears of the neglectful people, warning 
against the matters held unlawful by Allah. They 
order them to practice justice (and they themselves 
practice it) and 
unlawful (and they themselves refrain from it). It 
is as though they have finished the journey of this 
world towards the next world ancl beheld what lies 
beyond it. Consequently they have become 
acquainted with all that befell them in the 
interstice during their long stay therein, and the 
Day of Judgment fulfilled its promises for them. 
Therefore, they removed the curtain from these 
things for the people of the world till it 
though they were seeing what people did not see

the guicle-points inare

peopleare some

trade does not turn themcommerce or

them to refrain from thewarn

was as
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and were hearing what people did not hear.” (Nahj 
al-Balcighcih, Sermon 219)

By following these chosen divine people, those who have attained 
the stage of invocation of God they are, in turn, capable of 
transferring the light and invocation of God to other human 
beings, making
great invokers. Today the healing solution of the wounded hearts 
of mankind is to make use of the spiritual teachings and guidance 
of these great invokers. These people can open up ways to paths 
of peace, friendship, love, compassion, equality, brotherhood, 
happiness, salvation and spirituality for modern societies who 
face serious spiritual crises.

of the teachings and spiritual guidance ofuse

See also 21:50; 36:69; 21:24; 81:27; 76:29.
2 The Psalms of Islam (Al-Sahifat al-Kamilat al-Sajjadiyycih),The Whispered 
Prayer of the Rememberers [ 81] XIII, pp.255, 256 Translated by William C. 
Chittick)
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The Principle and the Practice of the Remembrance 
of God: An Islamic Perspective

Reza Shah-Kazemi

“Verily the formal prayer keeps one envoy 
from lewclness and iniquity; and the 
remembrance of God is greater. ”(29:45)1

This paper will explore the different dimensions to the notion of 
the ‘remembrance of God’ {clhikrullcih) in the Islamic context. 
The principal argument is that this type of remembrance 
constitutes the
principle and in practice. In principle, remembrance is understood 
as consciousness of the divine reality and is the goal of worship 
in all ils different forms. In practice, remembrance is also 
activity, an all-embracing contemplative practice, which is to be 
accomplished and not merely thought about. This interplay 
between the principle ancl the practice of remembrance will be 
examined in relation to a series of key verses in the Holy Qur’an 
and in the light of the sayings of the first Shi‘i Imam, ‘Ali b. Abi 
Talib.2 These sayings go far in elucidating the meaning of the 
‘remembrance ol’ Gocl’，and highlight the ways in which the inner 
realization of this remembrance transcends the plane on which 
formal prayer and outward action operate.

The
principle that the remembrance of God is the summit of prayer, 
and thus of all religious practices. Indeed, it is presented as the 
quintessence of all such practices, the remembrance of God being

of religious devotion, both invery essence

an

cited in the above epigraph clearly establishes theverse



of religion have been 
for the sake of My

the very purpose 
instituted,
remembrance^ (20:14),3 the Muslims are tolcl. The very purpose 
and goal of the prayer, its spiritual value ancl substance, is thus 
the remembrance of God. This remembrance is therefore ‘greater’ 
than the prayer itself in the measure that the goal transcends the 
means, the essence surpasses the form, and inner realization takes 
priority over oulward practice. There is no prayer, no rite, no 
ritual that is separable from His remembrance; ancl remembrance 
cannot be exclusively identified with any 
modes.

for which the rites
establish the prayer

of its possibleone

This pre-eminence of the remembrance of Gocl is affirmed by 
numerous sayings of the Prophet. To take just one as an example, 
he once asked his companions:

‘‘Shall I not tell you about the best ancl purest of 
your works for your Lord, and the most exalted of 
them in your ranks, and the work that is better for 
you than giving silver and gold, ancl better for you 
than encountering your enemy, wilh you striking 
their necks and them striking your necks?”

Thereupon the people addressed him and said: “What is that, O 
Emissary of Gocl?” He said,

“The perpetual invocation of God―exalted ancl 
glorious (dhikrullah Uizza wci jcilia da'iman).

What, then, does the ‘remembrance of Gocl’，clhikrullah mean? 
As regards the lexical meanings of the word dhikr, the most 
important, in the context of Islamic spirituality, 
remembrance and invocation. The first relates to the principle of 

of divine reality, the only reality there is; the 
second pertains to the means by which this consciousness of God 
is to be attained. These means include prayer, supplication, 
gloriticalioa, praise, meditation, reflection ancl the recitation of 
the Holy Qur’an，but are centred upon the continuous repetition

，，4

those ofare

the awareness
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or invocation of the Name or Names of God. Dhikr in the sense 
of remembrance, then, denotes spiritual consciousness, and dhikr 
in the sense of invocation refers to the central methodical practice 
that generates this 
borne in mincl whenever the Arabic word dhikr is used. In what

4remembrance, or

Both of these meanings must beconsciousness.

follows, the word will be translated 
‘invocation，depending on the context in which it is used, but 
each time

as

of ihese terms is employed, the other meaning 
should be understood as implicit.

one

The notion of the ‘remembrance of God’ takes us to the very 
heart of the Islamic message. This message, reduced to its most 
essential and hence universal dimensions, can be summed up in 
the very word dhikr. This is because it is the purpose of divine 
revelation to ‘remind’ man, to make him recall that knowledge 
which is already ingrained in the depth of his inmost being, is at 
the core of his intellect, is woven 
and is the ultimate seat of consciousness. This knowledge ot the 
reality of the Absolute has been clouded since the Fall, but not 
abolished by it. What is needed to revive this knowledge is not 

extraneous item of information dictated Irom without, but a

into the very texture of his heart

some
divinely revealed message that acts as a catalyst, a leaven for 
bringing the latent knowledge within to the surface. Were it not 
for the existence ot* this innate and pre-personal knowledge of the 
Absolute, one would not be in a 
‘re-cognise’ - that the revelation is indeed a message from that 
self-same Absolute.

position to discern ancl alTirm - to

The Qur’an refers in several places to this innate knowledge of 
supernatural realities within the human intellect. For example, 
there is mention that, prior to the manifestation of creation, God 
took all the souls that would be born in the world from the loins 
of Adam and ask them to testify,
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testify.Am / not your Lord? They said: Yea,
the Day of Resurrection:

we
[This is] lest ye say 
Truly of this we were unaware.(7:172)

on

the Day of 
be understood

In other words，nobody 
Judgement. Likewise, these divine realities

plead ignorance 
can

with reference to the spirit animating the human form, and 
articulating human

oncan

consciousness:

“Then He fashioned [manJ and breathed into him 
of His Spirit (32:9).

This doctrine is also implied in the fact that God taught Adam the 
‘names’，the
names, all of them...(2:31). Therefore, the divine spirit in man, 
together with the knowledge it contains, is the basis on which the 
angels were commanded to prostrate to Aclam by God (15:28-29). 
Furthermore, it is this spirit that defines the innermost, primordial 
nature of man, his fitra、patterned upon the divine nature itself,

“…the nature of God {fitrat Allah), that according 
to which He created man” (30:30).

Each person’s apparent lack of knowledge is the result of the 
covering over of his heart by the ‘rust’ of worlclliness, of egotism 
and of sin,

of things, “And He taught Adam theessences,

“Nciy, but whcit they have earned is rust upon their 
hearts” (83:14).

To remove this rust it is not only virtue but also, ancl pre­
eminently, the remembrance of the Real that is necessary. Moral 

must be combined with spiritual ifconscience
man’s primordial nature is to be restituted. The necessity ot these 
two dimensions, the horizontal and the vertical, is expressed in 
the following verses, which refer to the fallen state of humanity 
together with the means of overcoming it,

consciousness
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uBy the A^e. Truly man is in a state of loss; except 
those who have faith and act virtuously...(103:1-
3)

The vertical dimension is referred to in terms of faith, and the 
horizontal in terms of virtue. The last verse continues, “…and 
exhort one another to Truth and exhort one another to patience',n 
reinforcing the necessity of combining the two dimensions.

To focus more sharply on the vertical or spiritual aspect of the 
restitution of man’s primordial nature, namely the remembrance 
of Gocl, the following important exegesis of the words of the 
Qur’an by Imam ‘Ali 
commerce nor trade diverteth from the remembrance of God” 
(24:37). The Imam makes comments as below on this verse:

be considered, “men whom neithercan

“Truly Gocl has made the remembrance (al-dhikr) 
polish for the hearts, by which they hear after 

after being blind and yield
a
being cleaf, and 
after being resistant.5 ... Indeed there is a special 
group (ahl) who belong to the dliikr, they have 
adopted it in place of the world, such that neither 
trade nor commerce distracts them from it. They

see

spend the clays of their life in it ... It is as though 
they had quilled this world for the Hereafter, and 
they
world ....

there, witnessing what is beyond thisare
，，6

According to this, the remembrance of God is the principal means 
by which His revelation 
mirror of the heart; the principles immanent within the intellect 

brought to light by the message from the Transcendent. This 
is precisely one of the functions of revelation, according to the 
Imam. In one of his most important sermons, the Imam holds that 
God sent His prophets to mankind:

to be faithfully reflected in thecomes

are
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‘to remind them of His forgotten graces ... lo 
unearth for them the buried treasures of the 
intellect...”7

Thus，the purpose of revelation is not 
principles that are essential for salvation, principles of which he 
is a priori ignorant; but rather, it is to ‘re-mind’ him of those 
principles that 
principles that
generated by egotism, vanity and pride. The process by which 
man comes to realize this innate spiritual knowledge (the 
‘remembrance of God’ in the highest sense) can be referred to as 
the inner revelation of the intellect，for, according to the Imam, 
“丁he prophet of a man is Ihe interpreter of his intellect {rasulu al- 
rajuli tarjumanu "aqlihi).

much to teach man theso

‘buried’ deep within his intellect; those 
hidden behind clouds of forgetfulness

are
are

”8

Intellection from within reflects revelation from without. In the
felicitous phrase of Frithjof Schuon, intellection is the revelation 
of the microcosm, just as revelation is the intellection of the 
macrocosm.9 This is the natural parallel of the identification ol 
revelation with remembrance,
Qur’an itself in several places. For example,

identification made in thean

^Verily We have revealed the remembrance (al- 
dhikr) and verily We shall be its preserver** (15:9)

k\..And God hath revealed a reminder (clhikran), a 
Prophet reciting unto you the 
(65:10-11).

It should be noted lhat this notion of remembrance embraces all 
previous revelations; il is not restricted to the Qur’ 
essence of the revealed message is one ancl the same, however 
different the outward forms that encase it are, ancl however varied 
ihe rulings, the rites and the rituals that attendant upon the 
ditferent revelations

of GocL••”verses

alone. Thean

are:
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“Naught is said unto thee lMuhammad] but what 
was set id unto the Messengers before thee.” 
(41:43)丨0

Just as the essence of the revelations is identical (they all preach 
the message of tawhid, affirm the One Reality, that of Islam, to 
conform to this One Reality) 
unanimity, within widely divergent religious traditions, regarding 
the quintessential 
realizing this conformity: the methodical invocation of a Name of 
the Absolute. The Names may cliiTer but the Named is one ancl 
the same. This does not mean that any name we care to choose to 
refer to the Absolute becomes a valid name for Him, but that any 
name of the Absolute revealed by the Absolute is a valid ‘Name’ 
of Gocl, and its invocation, by man, leads to the realization of 
Him, by virtue of the grace inherent in the Name. This is a 
principle that will be discussed in further detail at a later point.11

The important point related to spiritual method is made clear in 
the Imam’s supplication entitled Duel’ al-Mashlul, the 
supplication of the lame man.12 A dazzling array of divine Names 
and qualities are called upon in this supplication, and towards its 
end one reads the following verse, which provides the key for the 
whole supplication, ancl aids in the understanding of the 
invocation:

so, one finds remarkable

of performing this affirmation andmeans

“I ask Thee by every Name with which Thou hast 
named Thyself’.13

The fact that Gocl has named Himself imparts a divine power to 
the Names，a power to make Gocl truly present and active in one’s 
consciousness and being. The Names are sacramental 
prolongations of the Named, charged with the divine presence, 
and thus with an infinite power of integration and attraction. They

signs established by human 
convention, as modern linguistics and semiotics advocate. The 
Qur’an refers to such conventional names in the lollowing verse,

not ordinary wordsare or mere
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addressed to the pagan polytheists of Mecca who worshipped 
idols crealed by them and named by them,

“These are but names which ye have namedye 
cmd your fathers before you—for which God hath 
revealed no authority.M (53:23)

The divine authority {sultan) which invests a name with revealed 
substance is that which alone has the power to transform the soul； 
it is thus that the invocation of the Name leads to the Named. For 
the invocation to have this ultimate transformative impact, three 
conditions
liturgical and the third is moral. The first, methodic condition is 
that the invocation has to be performed ‘much’，in principle, 
always:

is methodical, another isindispensable,are one

，(0 ye who believe! Invoke God with much 
invocation” (33:42);

ftAnd invoke the Name of thy Lord morning and 
evening.M (76:25);

tlAnd invoke the Name of thy Lord，devoting 
yourself to it with utter devotion.” (73:8)

These verses are not to be taken in the abstract, but as concrete 
injunctions upon which the Prophet and his closest companions 
acted in all earnestness. Sound historical 
Prophet spent long hours each night in prayer, and the Qur’an 
likewise affirms,

record that thesources

"Truly thy Lord knows that thou standest in prayer 
close to two-thirds of the night, cmd half of it, and 

third of it一thou and a group of those with 
"n” (73:20)丨4

While it is true that much of these night vigils would be taken up 
with recitation of the Qur’

ci

an，a form of remembrance as noled
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earlier, the practice of the invocation would also have been 
prominent as is obvious from the verses cited above.

The Imam makes clear, in disarmingly simple terms, why the 
invocation should be given such importance; why devotion 
God should be expressed, among other things, through the 
invocation of His name when he says,

‘He who loves a thing dedicates himself fervently 
to its invocation.’

to

15

This fervent dedication to the remembrance of Gocl is well 
expressed in the following verses which describe the state of 
‘people of subslance’. These 
standing, sitting, and reclining on their sides and reflect upon the 
creation of the heavens and the earth... ”(3:191)

people who “remember Godare

An additional importance of this 
supra-formal aspect of the invocation; the dhikr is presented here 
as the quintessence of all religious activity, or as the spiritual act 
p(ir excellence. While the formal, canonical prayers are fixed in 
time, conditioned by 
accomplished through specific movements and formulas, the 
dhikr, by contrast, is described as something to be performed at 
all times, in all places and all postures. It is thus to be woven into 
the texture of everyday life rather than super-imposed upon life 
as an extraneous, formalistic practice. The aim, then, of the 
methodic practice of the invocation is to reach a condition where 
the remembrance of Gocl is uninterrupted.

As seen earlier, the ideal state of the believer is one in which he 
is never distracted from the remembrance of God by outward 
activities. It has been stated many times that the believers are 
those who are ‘perpetually at prayer’ ('ala salatihim dci'innm) 
(70:23): they
canonical prayer at the appropriate times but there is no time 
when they are not 4in prayer’，if one understands that ‘prayer’ is

is that it highlights theverse

ritual requirements andvarious

not only regular in the performance of theare
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the remembrance of God. The following saying of the Imam is 
relevant here:

‘Continuous invocation is the food of the spirit and 
the key to prayer {mift ah a I-sal at).9

In light of this saying the Qur’anic verse: “prayer keepeth [one] 
away from lewdness and iniquity, and the remembrance of God is 
greater” (29:45) becomes 
canonical prayer is described here in negative or constraining 
terms: it is a preventative. Its very formality is defined as a ritual 
necessity, but it is also, unavoidably, an existential limitation. It is 
performed and operative at one time and not at another. It is 
expressed in certain forms and movements ancl not in others. In 
contrast, the remembrance of Gocl is ''greater'1 in that it is the 
positive, enlivening substance of prayer. It is that which liberates 
consciousness from the limits, verbal, mental and existential, by 
which all formal prayer is defined. Since all formal prayer is thus 
inescapably defined within certain limits, its barakah or 
blessedness, can also become confined all too easily, within those 
limits: one feels close to God only when praying, and not in one’s 
everyday life, outside the prayer-times. It is dhikr, in the sense of 
recollection ancl awareness of God, that allows prayer (or the 
consciousness conditioned by prayer) to open out into its 
intended essence，into an awareness of the unconditional presence 
of Gocl.

16

to understand. The formal,easier

From the point of view of this awareness, even the formal nature 
of the canonical prayer ceases to be a limitation. The reality of 
the divine presence bestowed by the remembrance comes to 
suffuse all of one’s prayers, ancl eventually, with the grace of 
God，all oi’ one’s being. The prayers, then， 
one’s all-embracing remembrance, rather than simply being 
performed as a religious obligation. This leads to the second of 
the conditions for the efficacy of dhikr, the liturgical condition. 
Despite the fact that the dhikr is ‘greater’ than the prayer, it 
cannot be performed except on the basis of the prayer ancl all the

integrated withinare

82



formalities that condition the 
formalities，certainly, but without this liturgical framework, the 
performance of the clhikr becomes nothing 
individualistic and subjective initiative, deprived of the grace ancl 
Heavenly seal that protects, stabilizes and strengthens all the 
individual does by way of supererogatory practice. In the words 
of hadith quel si (a ‘holy utterance1 by God 
Prophet):

prayer. It transcends these

than anmore

the longue of theon

to Me through nothing I“My slave draws 
love more than that which I have made obligatory 
for him. My slave never ceases to draw near to Me 
through supererogatory acts {nawafil) until I love 
him. And when I love him, I am his hearing by 
which he hears, his sight by which he sees, his 
hand by which he grasps, ancl his foot by which he 
walks.

near

17

While the obligatory prayers initiate man’s movement towards 
God, those prayers of fered to Gocl not out of religious obligation 
but out of spiritual aspiration instead, lead to the mystery of 
loving communion. In this scenario, one is brought face to face 
with the ultimate degree of tawhid, mystical union 
deificatio or theosis referred to in the Christian tradition. But this 
mystical realization of tawhid cannot be attained without lirst 
accomplishing the effacement that prefigures it, which is is I a nr, 
the obedient conformity to the will of God. Conformity to the 
outward religious obligations is thus 
constraint that prevents 
very ground that one needs to ascend towards the essence.

This point of view is well expressed in the following saying oi 
the Imam:

and the

much a formalnot so
from realizing the essence, but theone

‘‘Do not remember Gocl absent-mindedly 
{sahiycm)\
remember Him with perfect 
(dhikran kcimilan), a remembrance in which your

forget Him in distraction; rather, 
remembrance

nor
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heart and tongue are in harmony, and what you 
hide conforms with what you disclose. But you 
will not remember Him according to the 
reality of the remembrance (haqiqcit al-dhikr) until 
you forget your own soul in your remembrance.”18

The first pari of this saying, stressing the need for harmony 
between the heart and the longue, relates to the third condition for 
the invocation, that of virtue, which will be discussed shortly. 
The ‘perfection’ of remembrance refers to virtue, the harmony 
between the heart and the tongue, between the intention ancl the 
action; the ultimate ‘reality’ of remembrance, however, is 
predicated on what appears to be its very opposite: the most 
radical ‘forgetting’.19 It is in the invocation itself that this 
forgetting of oneself takes place: it is not possible to remember 
God according to the true reality of the remembrance “until you 
forget your own soul in your remembrance^. The remembrance 
itself continues, but is 
consciousness. This can only mean that the seat of consciousness 
has shifted from the invoker to the Invoked: the reality 
haqiqah of the dhikr is one with the object of Invocation, God 
Himself, cil-Haqq, the Real. Esoterically, then, it can be said that 
the true agent of the invocation is Gocl Himself. The invocation 
by man is but an outward appearance, an appearance which is 
extinguished by the very act of the invocation itself. The Imam 
expresses this esoteric truth in the following saying:

“The invocation is not a formality of speech nor a 
way of thinking; rather, it 
from the Invoked and secondly from the 
invoker.”20

true

longer conditioned by individualno

or

forth, firstly,comes

It is thus God Himself who performs the invocation, first and 
foremost. Man’s invocation is but a shadow, a reflection, or a 
consequence of this divine invocation. This mystery will be 
discussed again, later.
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To return to the first part of the above saying, relating to virtue, 
the harmony between the heart ancl the tongue, the need for 

sincerity or for integral virtue must be stressed as 
conditions of the practice of invocation. If one is invoking the 
divine Name, one’s character must be governed by divine 
qualities. One must be as much ‘like’ God as possible, within the 
framework of one’s potential, and this implies 
orientation towards all of the fundamental virtues until the soul 
reflects all the qualities of God. The Prophet instructed the 
Muslims:

or
of theone

an active

“make your moral qualities those of Gocl. If the 
tongue is invoking the divine Name, the heart 
must be assimilating the divine nature, only then is 
there harmony between the two，only then is the 
invocation ‘perfect’.”

Likewise, there are verses from the Qur’an that say,

“Successful indeed is he who purifieth himself; 
and invoketh the Name of his Lord, and prayeth.”
(87:14 & 15)

While the remembrance itself contributes to this purification in 
the most direct way, its efficacy will be deepened insofar as the 
soul is governed by virtue, or at least by virtuous intentions, and 
correspondingly diminished if there is 
virtue, and no effort to rid oneself of error, sin and vice.

active striving afterno

should also be noted in thisThe following Qur’anic 
context. They link the invocation of the divine with a variety of 
moral qualities:

verses

“Call upon thy Lord in humility cmd in secret ... 
and coll upon Him with fear and in hope.” (7:55 
& 56)

85



ltAnd invoke thy Lord within thyself, in humility 
and owe, and beneath thy breath, in the morning 
and in the night.(7:205)

In other words, 
fundamental qualities of the soul must accompany the invocation, 
the effectiveness of which is thereby deepened.

A final way in which the eft'icacy of the remembrance is 
enhanced, which will refer back to the mystery touched upon 
earlier, is that the invocation
secondarily from man. This can be understood not only as 
expression of the truth that man can do nothing without the grace 
of God, but also in relation to the very process of creation, of 
divine existenliation.

deep-rooted orienlation towards all of thea

first from Gocl andcomes
an

The following
reflection that will bring this paper to a close,

''Hath there come upon man any moment in time 
when he was not a thing remembered?^ (76:1)

The time prior to man’s creation is described 
he was not ‘remembered’ {madhkur). This implies that man’s 
being ‘remembered’ is equivalent to his being created. Thus, lor 
God to 'create* man is tantamount to a divine ‘remembrance’ of 

creation equals remembrance. Man is summoned by ihc fiat 
forgetfulness within Gocl, quod absit, but 

from that hidden, pre-existential state from which he emerges into 
the light of creation. The creative word uttered by Gocl, ‘Be!’ 
{kun), which brings the possibilities of being into existence 
be seen in this light as a form of dhikr:

“His command, when he desireth a thing, is only 
that He saith unto it: Be! mid it is” (36:82)

If the divine dhikr is identified with creation, what does this 
imply for the human accomplishment of dhikr? Two processes

starting point for theverse serves well as a

‘moment’ whenas a

man: 
lux, not from some

can
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are implied in answer to this question. One is affirmative ancl the 
other is negative. In lhe first case, this is the active and conscious 
participation by man in the very reality underlying divine 
creativity. There is nothing more spiritually creative for man than 
performing the act which 
for the second case, it is the very opposite of creation: the 
effacement of the relative in the Face of the Absolute, stemming 
from the inverse analogy between man and Gocl.21 As the Imam 
says, the individual is ‘forgotten’ in the very act of invocation, 
and only then is the haqiqah, the ultimate spiritual reality, of the 
invocation attained. But attained by what 
individual awareness is no longer present? It can only be by God 
Himself, the true agent of the invocation. As the Imam put it, the 
invocation comes forth from the Invoked, from God Himself. The 
sole true agent of the invocation is also the only being in reality, 
ancl thus that which imparls to man whatever reality he 
possesses―or rather, is possessed by. Thus, the full metaphysical 
implication of the first testimony of Islam, lei ilaha illallah, there 
is no gocl but God, is arrived at and comes to mean: there is no 
reality but the one and only Reality. It brings the realization that 
to ‘make real’ in the fullest sense, this one ancl only Reality is, by 
the same token, to realize the unreality, or the merely apparent 
reality of everything else. To remember Gocl is thus to forget 
everything but God and it 
nothing but God in being. To return to the Imam’s image of the 
heart ‘polished’ by the remembrance, the heart which ‘sees’ after 
being blind and which ‘hears’ after being deaf, the following 
conclusion
wherever it looks，and hears the cosmic hymn of remembrance 
ancl praise chanted by the whole of creation. For, on the one hand:

uWherever ye turn, there is the Face of God”
(2:115).

mirrors the divine Act of creation. As

by whom, sinceor

finding that in fact, there ismeans

be drawn: the heart sees the Face ot Godcan

And on the other:
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u...whosoever is in the Heavens ancl the earth 
praises God; cmd the birds in flight with 
outstretched wings—each knoweth its prayer and 
glorification M (24:41).

All translations from the Qur’an are from Picklliall’s，with modifications.
2 This seminal figure was the Prophet’s cousin and son-in-law, fourth Caliph of 
Islam，ancestor of all the descendants of the Prophet (known as ‘Sayyitls’），in 
addition to being regarded by the Shi *a as the divinely appointed heir and 

the Prophet, and the first in the hereditary line of the Imams ot 
Shiki Islam (Twelvers, Ismailis and Zaydis alike). See Mohammed Jawad 
Chirri, The Brother of the Prophet Mohammed (2 vols.) (Detroit: The Islamic 
Center, 1979 & 1982) for the most comprehensive analytical biography of 
4Ali一hereafter referred to 
importance of the Imam for the whole of the Islamic intellectual tradition is 
summed up in the Prophet’s saying: kI am 
gate’. See ibid., pp. 273-276 for discussion of this saying.
3 In verses describing the rites of pilgrimage, the Qur'an exhorts the Muslims 

remember God by the sacred monumenty and to remember God at the
appointed days.” (2:198, 200, 203, etpassim.)
4 Cited in Al-Ghazcili—Invocations and Supplications，(Book IX of The 
Revival of the Religious Sciences) Trans. K. Nakamura (Cambridge: Islamic 
Texts Society, 1990)，p.8 (The translation of the last sentence of the saying is 
slightly modified.).
5 Cf. the saying of the Prophet: ‘For everything there is a polish, and the polish 
of the hearts is the dhikridluh: Cited in Al-Anwar al-Qudsiyyah fi Ma'rifa 
Qawa'id al-Sufiyyah ('Holy Lights on the Knowledge of the Principles of 
Sufism’），4Abd al-Wahhab al-Sha'rani (Cairo: Dar Jawami' al-Kalim, 1987)， 
p.29.

•6 Nahj al-Baaghah, Ed. Shaykh ‘Azizullah al?Utarudi (Tehran: Nahj al- 
Balaghah Foundation, 1993)，p.260. See the full translation of this sermon in 
Sayed Ali Reza，Peak of Eloquence (New York: Tahrike Tarsile Qur’an, 
1996), pp. 440-442. This work is a compilation of the 
sayings aitributed to the Imam in numerous works written in the first centuries 
of Islam.
7 Nahj al-Balaghahay p. 11; Peak，p.95.

successor to

‘the Imam’一in the English language. Theas

the city of knowledge, ancl *Ali is its

to

，letters anclsermons
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Gluirar al-Hikam (The Finest of Aphorisms') (under the Persian title, 
Gufidr-c Amir al-Mu'minin), compiled by *Abd al-Wahid Amidi (d. 
1116/510), Persian edition and translation by Sayyid Husayn Shaykhul-Islami 
(Qum: Ansariyan Publications, 2000) p.595, no.2. The seventh Shi*i Imam, 
Musa al-Kazim, refers to the %aql 
corresponds to the prophets and saints, who constitute the ‘outer proof {hujjah 
zdliirah). See Mizdn al-Hikmali ('The Scale of Wisdom’一a 10-volume 
compendium of hadiths, thematically arranged) (Qum & Tehran: Maktab al- 
riam al-Islami, 1983), vol. 6. p. 402, no. 13058.
9 *Thus there are two poles for the manifestation of Divine Wisdom, and they 
are: firstly, the Revelation “above us'\ and secondly the intellect “within us” 

F. Schuon, Understanding Islam (Bloomington, Indiana: World Wisdom 
Books, 1994) p.57. Chapter II of this work, entitled *The Qur'an', pp.39-93, is 
essential reading for any non-Muslim who wishes to understand how this text 
has been, and continues to be, the foundation of Islamic spirituality.

Cf. ''And V/c sent no Messenger before I hoc but We inspired him [ saving]: 
There is no God save Me, so worship Me.”（2 \ :25)

On the plane of religious practice, this practice of invocatory prayer provides 
evidence of the inner unity of the religious traditions. See the citations on the 
practice of invocation in diverse religious traditions, given by Whitall Perry in 
his Treasury of Traditional Wisdom (London: George Allen & Unwin, 1971)， 
section entitled ‘Colophon—Invocation*f pp. 1001-1042.

For an overview of the practice within the context of Islamic contemplative 
disciplines, See J.-L. Michon, The Spiritual Practices of Sufism*, in Islamic 
Spirituality—Foundations, vol. 1, ed. S. H. Nasr (London: Routledge & Kegan 
Paul, 1987), pp. 265-293.

12 It is said that this was recited to a youth who had been stricken on account of 
sins he had committed against his father. After reciting the prayer, he saw the 
Prophet in a dream. The Prophet passed his hands over the youth’s body and 
then said 'Safeguard God’s greatest Name, for your work will turn out well.’ 
The youth woke up and was healed. See Supplications—Amir al-Muymininy Tr. 
W.C. Chittick (London: Muhammadi Trust, 1995)，p.43.

Ibid., verse 109, p.60.

In his letter to Malik al-Ashlar, appointing him Governor of Egypt, the 
Imam stresses the importance of night vigils, even for one whose days would 
be filled with a multitude of administrative tasks: .Give unto God of your body 
[i.e. your vital energy] in your nights and your days, and perform fully that by 
which you draw near to God, doing so perfectly, without becoming dull 
deficient, exerting your bodily energy to its utmost.* Ncihj al-Balaghali, op. 
cit., p. 378-9; Peak of Eloquence, op. cit., p. 543.

the 'inner proof’ (hujjah batinah) thatas

to

ii
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or
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15 Glwrar, op. cit.，no. 8528, p. 690.
Ibid., no. 10456, p.836

Sahih al-Bukhariy (Summarized), Tr. M.M. Khan (Madinah: Maktabat Dar- 
us-Salam, 1994), no. 2117, p. 992. See also Kulayni, M., Al-Kafi (Tehran: Dar 
al-Kutub al-lslamiyah, 1986), vol. 2, pp. 352.

Ghurary op. cit.，no. 7524, p.621.

Note this remarkable saying, found in the canonical collection of Ibn 
Hanbal: "Increase the cihikrullah until they say: madman (majnun)V' For this 
and several other hadiths of similar import, together with relevant Qur’anic 
verses relating lo the dhikr, see the Shaykh al-'Alawi’s powerful rebuttal of 
accusations made against the Sufis by 'reformers’ in Algeria in the 1920s and 
1930s, in M. Lings, A Sufi Saint of the Twentieth Century—Shaikh AH mad al~ 
'Alciwi (London: George Allen & Unwin, 1971), pp. 93-95.

Ghurar, op. cit., no.2098, p. 135.

16

18

19

20

21 As Schuon puts it, whereas the pronunciation by God of His Name 
determines creation, *man. for his part, when pronouncing the same Name, 
describes the inverse movement in man, it does not create, but on the 
contrary “undoes”，and that in a divine manner, since it brings man back to the 
Principle/ Frithjof Schuon, Stations of Wisdom (Bloomington: World Wisdom 
Books, 1995), p.126.
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Contemplation in Islamic Spirituality

Mahnaz Heydarpoor

This paper studies a very important subject in Islamic thought and 
particularly in Islamic spirituality, namely contemplation. In 
Islamic scriptures, there
considered to fall under the umbrella of “contemplation”，such 
tafakkur, tadabbur and ta 'ammuq.

Tafakkur means thinking, reflection 
even mean meditation in 
root “fikr” which means thought. Tadabbur also means reflection 

pondering. It is derived from the root “dubur” which means 
back. Thus, tadabbur originally means to see or observe what is 
behind 
Ta‘ammuq

which means depth. Thus, t‘ammuq involves going into 
depth and not just being satisfied with the superficial aspect of 
reality. According to a well-known haclith, God has revealed 
certain parts of the Qur’an including Chapter al-Tawhid (112) 
and the first verses of Chapter al-Haclid (57) because He knew 
that there will be a group of deep thinkers (aqwaniun 
muti'ammiqun) at the end of time (cikhir al-zcinian).1

Thus, all these terms indicate nearly the 
contemplation. The emphasis that Islam has placed upon this 
notion, as will be 
significant and illustrates the weight it gives to the intellectual 
aspect of human beings. According to the Qur’an, we are created 
to serve and worship God (51:56). The “Right Path” is one of

are several similar notions that can be
as

contemplation. It may 
instances. It is derived from the

or
some

or

the back; the things that existed before 
deep thinking. It is derived from the root

or at us.
means

notion ofsame

details later, is extremelyseen in more



serving and worshiping (36:61). However, this does not just mean 
that one must get involved in the physical acls of worship. The 
physical or even emotional involvement in prayers or recitations 
of the Book does not suffice if God is forgotten 
properly. Of course, acts of worship are very important and some 
of them are compulsory, but the philosophy behind them is to 
prepare us for knowing ancl remembering Gocl and getting close 
to Him. The Qur’an says:

^Worship Me and establish the prayer for My
remembrance.M (20:14)

At the end of chapter three of the Qur’an，God praises a group ot 
people who remember Him in different states and who are 
thoughtful. The verses read as follows:

not knownor

Verily, in the creation of the heavens and the 
earth and in the alternation of night and day, there 

indeed signs for men of understanding. Those 
who remember God standing, sitting, and lying 
down

are

their sides, and think deeply about the 
creation of the heavens and the earth, (saying): 
'Our Lord! You have not created (all) this without 
purpose, glory to You! Give us salvation from the 
torment of the Fire.’’’ (3:190 & 191)

on

People of understanding or thoughtful people are therefore those 
who first remember God constantly ancl secondly, think deeply 
about the purpose of creation. Both facts can be found in many 
other verses or hadiths. According to a well-known divine saying 
(al-lwdith al-qudsi)y God says, “My remembrance is good in all 
circumstances’’.2 It is for this reason that Muslim jurists 
recommend the remembrance of God or the mention of His
names and attributes, even in the most private moments of one’s 
day.3 There
except the remembrance of God, which has no limit. For 
example, the compulsory daily prayers corksist of only 17 units. It 
is recommended to

also hadiths detailing that everything has a limitare

say more prayers but there are also
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circumstances in which one may be asked not to say their prayers. 
An example is when the life of an innocent person is in danger. 
The quantity of fasting has further been clearly ddinecl. In the 
month of Ramadan, fasting is compulsory ancl on ordinary clays 
oi the year it is recommended. However, there are circumstances 
in which one is not allowed to fast as well as circumstances in 
which one is recommended not to fast. The same is true for all 
other acts of worship. It is only the remembrance of Gocl that 
ancl should be clone in all circumstances.

can

It is of the utmost importance to be spiritually alert and not to let 
anything lead to neglect or forgetfulness of Gocl. There are many 
people in the society who look 
unconscious and negligent. They are not alert. On the other hand，

ancl

but they are reallyconscious

thoughtful people are ihose who are spiritually 
alert all the time. The Qur’an speaks about a group of people

conscious

“whotn neither trade nor sales (business) diverts 
from the remembrance of Gocl, 
performing prayer, 
fear a Day when hearts and eyes will be 
overturned (out of the horror of the torment of the 
Day of Resurrection). M (18:37)

The above verse makes it very clear why Islam places so much 
emphasis
contemplation. According to Islamic hacliths, “contemplation for 
a while is more privileged than worshiping for a year”. 
Therefore, a worshiper ('cibid) who worships Gocl in a mosque or 
temple or in a desert 
contemplating is less privileged than a believer who contemplates 
for a much shorter period of time. There 
state that contemplation for a while is more advantageous than 
worshiping for sixty years.5 This is, of course, dependent upon 
the quality of contemplation and worship and the role of worship 
is not to be underestimated.

from
from giving alms. They

nor
nor

qualities like knowledge, remembrance anclon

for a year without thinking oror cave

also hacliths whichare
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to emphasize the importance ofThe evidence provided 
contemplation. In other words, it shows the importance of 
contemplation in contrast to physical acts of worship that lack 
contemplation of the heart. There is no question about the value 
of a person’s worship when they clo it out of contemplation, 
when it is accompanied by contemplation.

serves

or

looking at itsSimilarly, the recitation of the Qur’an and 
words are highly recommended, bul il does not suffice to recite 
the Qur’an or even memorize it if there is no awareness of, ancl 
contemplation about its contenls. The Qur’an blames those who 
do not reflect on it. For example, we read in verse 47:24:

even

“Do they not then reflect on the Qur*an, 
their hearts locked up (from understanding it)?

or are

The people mentioned here either clo not reflect at all or may 
reflect bul cannot come to a proper conclusion because their 
hearts are locked or sealed.

If one mixes worship ancl contemplation together, the outcome 
will be
contemplation as was demonstrated by Abu Dharr, a well-known 
companion of the Prophet. According lo one haclith, “Most of. I he 
worship of Abu Dharr 
hacliths propagate that a very privileged form of worship is to 
continue thinking or constantly contemplate Gocl and His power.7

It is clear that Islam gives high regard to contemplation and 
considers that contemplation for a while is better than mere 
worshipping for one year or 
addition, it exemplifies the worship of pious people that consists 
of contemplation and promotes constant contemplation 
most privileged form of worship.

of the best. It is possible to worship Gocl byone

contemplation”.6 Many Islamicwas

for sixty or seventy years. Ineven

theas
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Why is contemplation so important?

Having studied the importance of contemplation, the question 
arises as to why it is considered so important. Some of the 

benefits of contemplation are as follows:
now

1. Contemplation expands, deepens and stabilizes 
understanding. In a very beautiful conversation with Hisham b. 
al-Hakam the intellect {al- *aql), Imam Kazim (A.S) states, 
“By contemplation, one believes in what he learns.’’8 One may 
know that God exists

on

that there will be Heaven and Hell, butor
these beliefs may still be superficial 
Consequently, they 
ignored or neglected. Hence, one may know that GocI exists blit 
may still forget Him or disobey Him with relative ease. However, 
when
reflects on it, it becomes like pressing a seed deep into the soil 
and then nurturing it till it grows and bears flowers. When 
something is well rooted in the heart, it will become stable. This 
is a very important idea.

loose in one’s heart.or
easily be washed away or at least, becan

knows something and then contemplates andsomeone

Inspired by hadiths indicating the necessity of daily assessment of 
one’s activities (al-nwhasabah), Muslim scholars have suggested 
that an important step in getting closer to God is to allocate some 
time for reflection each day, maybe in the early morning 
before going to sleep.9 In fact, this can be done at any time, even 
for example, before or after a daily prayer or when reciting the 
Qur’an. In this way, instead of a fast recitation each sentence will 
be recited individually and will be pondered upon.

Contemplation brings harmony to one’s soul. Many 
people have had the experience where they knew something but 
did something else and, in this way, suffered a lack of harmony. 
A good example is that of smoking，which is known to be 
harmful. Even the people who do it know its harmful effects but 
they choose to ignore them. If they were to think about them and 
contemplate them in detail, they may find the determination to do 
what they know to be good.

or

2.
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When you think about something you let the mental or 
intellectual aspect of your being get control 
aspect. Most people are easily moved by their emotions, but if we 
think about out future, about our present state, about our desires 
and aims，about our origins and about what 
not do, it would make our minds and hearts alert and cause our 
intellectual aspect to gain superiority over our emotions, 
of alertness often leads to automatic responses and/or actions, and 

quick loss of control, whereas thought before an action, speech 
or writing results in better control of every situation. This is why 
history tells of people who used to put some sancl or small stones 
in their moulhs to prevent them from speaking too quickly. 
Whenever they wanted to say something ihey 
compelled to take the sancl or slones out of their mouth and the 
time spent doing this coulcl be used to think about whether or not 
what they were about to say 
being endorsed here; rather the point beyond it is being 
appreciated. We read in hadiths that Ihe heart of the fool lies 
behind his tongue, meaning that the fool first talks and then 
thinks about what they have saicl. In contrast, the wise person 
thinks first and talks later.

the emotionalover

should or shouldwe

A lack

a

firstwere

necessary. This practise is notwas

Contemplation prevents self-aclmiralion. In Islamic 
spirituality, self-admiration is considered to be one of lhe worst 
qualities of the human soul ancl very destructive.10 Unfortunately, 
believers sometimes sutler from this ugly characteristic, 
especially when they have been able to perform good service to 
the community or some difficult act of worship. Contemplation 
aids the understanding that whatever a person does is only 
possible by the divine grace ancl is not at all valuable compared 
with the blessings that God has bestowed. Moreover, although 
contemplation is the most privileged act of worship, it is far from 
self-admiration since it involves 
performs physical worship then he may say, t4I 
person. I have said so many prayers or I have recited this many 
chapters of Ihe Qur’an”. But if he is just sitting and thinking he is 
less likely to face self-admiration because he has clone nothing;

3.

physical act. If a person 
very good

no
am
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no physical activity. Contemplation is not usually considered to 
be an act. Of course, in reality, it is a very important act, but most 
people find themselves indulging in self-aclmiration when they 
are involved in physical worship. There is also less chance for 
showing off where contemplation is concerned, since it is 
visible. Of course, if a person is really wicked it is possible tor 
him to show off in this regard too.

Through contemplation, it can be understood that human acts are 
worthless compared to the blessings of Gocl ancl this in turn helps 
to safeguard people from any sort of self-aclmiration.

not

4. Contemplation mobilizes our power. Each person is like a 
country with different
resources are not optimally invoked ancl the powers 
maximally used. They may even be in conflict with each other, 
but when there is a wise leadership all these things 
oriented ancl mobilized for the interests of the country. Something 
similar

and powers. Usually these 
are not

resources

becan

be said about individual human beings. Through
ancl

can
exercise a more consciouscontemplation,

enlightened control over one’s faculties ancl use them towards 
one’s ideals. One can fully observe prospective consequences of 
every single action ancl, therefore, can make wiser decisions. It is 
recommended in Islamic haclith that “Whenever you decide to clo

one can

something, contemplate upon its end.”

Objects of contemplation
Naturally, in order for contemplation to have the desired effects 
mentioned above, the objects of contemplation have to be 
defined. The most important objects of contemplation 
follows:

1. God: The most precious object to remember and think about 
is God, the Almighty. Reflection should revolve around 
GocPs creation of humans, what He has done to us and what

are as
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into theThought should also be putHe expects from 
divine attributes so that closeness to Him ancl resemblance of

us.

Him can be obtained as much as possible.

2. Creation: Thinking about God’s acts, especially about His 
act of creation leads to contemplation about those created by 
God. As explained earlier, the Qur’an says,

“Those who remember God standing, sitting, and 
lying down on their sides, and think deeply about 
the creation of the heavens and the earth, 
(saying): uOur Lord! You have not created (all) 
this without
salvation from the torment of the Fire””. (3:191)

Among His creatures are some that 
human being. Thought should be spent 
mankind and the purpose beyond their creation. People ot good 

bad character who lived in the past ancl then perished should 
also be contemplated. It is recommended to recite the following 
verses whenever historical places, such 
gardens ancl the like are visited:

glory to You! Give uspurpose,

very outstanding, like the 
the creation of

are
on

or

palaces, houses,as

"'How many of the gardens and fountains have 
they left!

And cornfields and noble places!

And goodly things wherein they rejoiced;

Thus (it was), and We gave them as a heritage to 
another people.n (44:25-28)

We should take lessons from such visits ancl not just photos.

3. One’s destiny: Everyone should always think about his/her 
future. This requires planning for one’s life and then 
observing any successes or failure that might occur.
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Death and life after death: Remembrance and contemplation of 
death and the next world highly recommended in Islam. The 
Qur’an talks about resurrection and the Day of Judgement in one 
third of its

are

Thinking about death is considered to be a 
source of vitality, awakening ancl determination. It is narrated 
from the Prophet Muhammad that the he said:

verses.

“The best worship is to remember death and the 
best contemplation is the remembrance of 
death.，，12

Duties and responsibilities: One must always reflect on the 
circumstances in which one lives and the responsibilities that 
one has in those circumstances. A believer does his best to 
discover his duties and performs them in order to please God. 
It is narrated from the Prophet Muhammad that he said:

“Contemplate in abundance on what you cio!

5. Words of God and sayings of the Prophet and Imams:
Describing the pious people, Imam Ali says,

“...During night they
reading portions of the Qur’an and reciting it 
haltingly, creating through it grief for themselves 
and seeking by it the cure for their ailments. It 
they come
Paradise) they bend towards it, coveting and their 
spirit turns towards it eagerly, and they feel as it it 
is in front of them. And when they come across 

which contains fear (of Hell) they bencl the 
ears of their hearts towards it and feel as though 
the sound of Hell and its cries are reaching their 
ears.

4.

，“3

their feetare erect on

creating eagerness (foracross a verse

a
verse

”14
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Some suggestions for better contemplation

I. Choose a proper time and place. Those who 
faith or at least enjoy a strong concentration may be able to 
conlemplate in different circumstances and various environments. 
However, it is better and indeed for most people necessary, to 
choose a convenient place ancl suitable time. As regards the place, 
it is better to choose, as much as possible, a tidy and elegant place 
where nothing to distract a person’s attention exists. As regards 
time, it is better to contemplate when one is not sleepy or very 
tired
contemplation will not be very fruitful. Contemplating when full 
is also unproductive. There are many hacliths in this regard. For 
example, Imam AH says:

“Whoever eats less his thoughts become 
clearer.

‘‘Who can have clear thought while his stomach is full?

II. Regularity is also very important.17 If contemplation always 
takes place in the same environment or at the same times, it will 
automatically aid better preparation for contemplation.

III. Continuity plays a vital role too. It is much better to have a 
short period of contemplation on a daily basis rather than longer 
periods of contemplation once a week or several times a month.

IV. To choose some passages of the scripture relating to one’s 
feeling or condition at the time of contemplation is very helpful 
and inspiring. There 
prescribed for different situations. There may also be personal 
attachments to certain passages or supplications. Of course, this 
selective reading and contemplation should be arranged in a way 
so that one is also able to read ancl contemplate the entire Qur’an 
now ancl then.

strong in theirare

in these cases,very thirstyvery hungry asor or

”15

”16

also supplications, specificallyare
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V. To observe the presence of Gocl. In order to direct one’s heart 
and mind towards one’s supreme interests and higher desires and 
in order to get rid of selfishness and short-sightedness during 
contemplation, it is necessary to remind oneself that God is ever­
present. All thoughts and decisions should take their form in the 
presence and with the full knowledge of God. To awaken the 
sense of God’s presence, the Qur’an does not only state that God 
exists or that He knows us; rather it emphasizes that God is 
present everywhere, that He is always with us (29:4) and that He 
is “closer to 
hears
seeing (cil-bcisir). The Qur’anic verse, “Does he not know that 
God does see?” (96:14) suggests that human problems start when 
they forget this fact. The late Imam Khomeini used to say, “the 
universe is where Gocl is present. Do not commit any sin in His 
presence.”

than his jugular vein M (50:16). God sees and 
Indeed, He is the All-hearing (al-sami*) and the All-

man
us.
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Reflections on Prayer: A Muslim Perspective

Mohammad Fanaei Eshkevari

The heart of spiritual practice is 
remembrance of God, which is the way to attain nearness to God 
and the essence of spirituality. To remember God is to have God 
in one’s heart in such a way that one never forgets Him. 
Forgetting or negligence (ghaflcilj) of Gocl is being 
Him, which paves the ground for sin. But remembrance of God 
(dhikr) will give one the necessary power to avoid doing wrong. 
God gives the human being desires or instincts and a right way to 
fulfil them but humans often have the tendency to follow their 
own desires. This, combined with a negligence of God leads to 
sin. Some people attempt to refrain from sin by abandoning or 
fighting against desire but desire itself is not the sole cause of sin; 
only the combination of desire and negligence of God leads 
people astray. The Qur’an states that, “God knows whcit you 
reveal and what you hide” (24: 29). When a person remembers 
God constantly, he is always aware that God knows his thoughts 
and intentions; nothing is hidden from Him.

Awareness of the presence of God not only prevents disobedience 
but also encourages one to call on Him, which is the real meaning 
of prayer. Both love and fear of God play a role in this awareness. 
The best thing in the world for a human being is that God loves 
him. If the human responds by loving God in return, he will not 
want to jeopardize God’s love by indulging in the short-term 
benefits of this world. The remembrance of God gives vitality to 
love and fear. As a result, the practice of the remembrance ot God 
is essential for mystics. They follow the Qur’anic teaching that

prayer. It follows the

ofunaware

103



states, “remember God frequently” (8:45) and believe that 
remembering God intensifies one’s love for Him. Many times, 
love comes as an unexpected gift, but it can also be initiated and 
improved. For example, if a husband neglects his spouse, his love 
for her will naturally fade, but if he remembers her devotion to 
him, the choice she made to marry him, he may buy her a flower 

think of her with a clean heart and his love for her may be 
renewed. God commands human beings to love, meaning they 
have the ability to love. Another example is that of nature-lovers. 
Some people love nature because they 
beauty in it. Others though, clo not like it but this dislike can be 
developed or improved upon. When a person learns to see nature 
as a work of God, it becomes beautiful for him. This may be 
easier amidst forests and mountains but with the use of the 
intellect, even the desert becomes beautiful. Seeing the cleserl as a 
collection of random effects will result in a very different view 
than seeing it
pauses to look at people, they will all become beautiful for him; 
each has a different and special gift to be appreciated.

Remembrance of God is in the heart but bringing it onto the 
tongue makes it more alive and gives it vitality. In prayer the 
remembrance of God that is in the heart is usually pronounced. 
Prayer has four aspects and the order in which they are discussed 
below is important.

Firstly, prayer is praise {hamd) of the beauty and magnificence of 
God. During prayer a person 
altention to His greatness and magnificence.

Secondly, prayer is thanksgiving (shukr). In prayer a person 
thanks God for what they 
receive from God is endless and uncountable. As the Qur’an says:

or

disposed to see theare

part of the overall plan of God. Even if oneas

his blessings from God to payuses

from Him. What humansreceive

“// you count God's blessing, you will never 
number it; surely 
(14:34)

is sinful, unthankful.nman
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In his book of prose and poetry, Golestan, Sa‘cli begins his 
introduction by offering his gratitude and thanks to Gocl. He 
admits that he is unable to thank Gocl perfectly, partly because 
every act or word of thanksgiving requires further thanksgiving 
for the previous breath that was used in thanking Gocl. Therefore, 
he would always be at least 
thankfulness. It is impossible lor the human beings to give 
complete thanks to Gocl but one must try one’s best and Gocl does 
not expect more than that.

Thirdly, prayer is asking for forgiveness (istighfcir). The famous 
formula for this is “I ask forgiveness from Gocl and turn repentant 
to Him.” In one of his prayers, the fourth Imam, Ali b. Husayn 
Zayn al-‘Abiclin cries:

breath behind in completea

“If I sin once and pray for a life time I cannot 
make up for the sin; only your blessing can clear 
and forgive me”.

Fourthly, prayer is a petition: the asking for desires from Gocl 
whether they are material or spiritual, individual or social. In the 
Qur’an ancl in haclilhs man is ordered to ask for the good things of 
this world and the next and not be bashful in front of God. In 
addition, there is encouragement to ask for the needs ancl welfare 
of others alongside personal wishes. The words 
are used in many prayers, indicating the awareness of being part 
of a larger community and acknowledging that Gocl’s 
extends beyond oneself. A frequently recited prayer in the Qur’an 
says:

we” and “us”

care

U0ur Lord, give us good in this world, and good 
in the world to come; and guard us against the 
chastisement of the Fire.” (2:20 i)

A fuller appreciation of the nature of prayer can be developed by 
considering representative examples of prayer from two holy 
books. The first of these is the opening chapter of the Qur’an, 
which is recited by a Muslim at least ten times a day. It reads:
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“In the Name of God, the Merciful, the 
Compassionate,

Praise belongs to God, the Lord of all Beings,

The All-merciful, the All-compassionate,

The Master of the Day of Judgment.

to Thee alone we pray forThee only 
succour.

we serve;

Guide us towards the straight path,

The path of those whom Thou hast blessed,

Not of those against whom Thou art wrathful,

Nor of those who go astray.”

The second prayer is from the Bible. It is recorded in Matthew 
(Matthew 6: 9-15) that Jesus said:

“Pray then in this way:

Our Father in heaven,

Hallowed be your name.

Your kingdom come,

Your will be done,

On earth as it is in heaven.

Give us this day our daily bread.

And forgive us our sins,
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As we also have forgiven those who sin against us,

And do not bring us to the time of trial,

But rescue us from the evil

Remembering GocI and praying to him is equivalent to talking to 
Him，being with Him, and living with Him, while the recitation of 
the Qur’an is like God talking 
revelation is alive and related to one’s own life. Different people 
can look at the scriptures in different ways. An unbeliever may 
read the scriptures as literature, to be understood and learned 
from. An ordinary believer will read the scriptures with the 
understanding that they were revealed by God to the Prophet. 
However someone who reads the scripture with a heart that is 
‘alive’ will find that the verses take on a meaning as if they were 
revealed to him，personally. The 
while reciting prayers
with God, in which the servant is the initiator.

one.

to the human. In this way,

feeling can be attained 
as it is an ‘alive’ contact, and conversation

same

Prayer in its higher form is coupled with contemplation. God is 
always present. Contemplation brings awareness of the presence

but through the feeling of 
the result of love than 

discursive thinking. In discursive thinking there is a gap between 
the subject and object, whereas direct 
distance and moves the person towards unity and the dissolution 
of individuality. T 
entity, disappears (fana,). The human being finds his true self in 
God {bciqaf). He is not God, nor a part of God, but at the same 
time he is not apart from God. This paradoxical mystery is the 
essence of mystical metaphysics.

Prayer and contemplation {dliikr and fikr) should not be 
separated. Prayer without contemplation is not worth much. It is 
related by the Prophet that thinking for an hour is better than 70 
years of worshiping without thought. It is through contemplation 
that one may realize that God is the source of all and it is the

of God, not through speculative 
the heart. This

reason 
awareness is more

shortens thisawareness

separate, independent, self'subsistentas a
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combination of prayer and contemplation that leads 
enlightenment.

The real ideas of mysticism are based in the prayers of
the mystics, which come from their hearts, following their face- 
to-face communication with God. The books written by mystics 

like a translation of the real language of mysticism into the 
language of
centred and are filled with the praise and glorification of God ancl 
then praise for the prophets, who carry the message of God, 
angels and sages. Their primary respect is for the message of God 
and then for the servant who brings and/or teaches the message. 
Ordinary believers have a direct relationship with God, but clo not 
receive revelation from Him as the prophets did. For those close 
to God who love Him, their prayers express this love ancl a 
respect for what belongs to God.

From the prayers of the saints one learns about the relationship 
between a true servant of Gocl and God in a language that is not 
that of Ihe mere "brain/mincl" and is not just a combination ot 
letters. Rather, it is a fresh language, close to one's heart. This not 
only teaches a kind of metaphysics but also provides instruction 
for a way of life, for morality ancl dealing with the self and with 
others. The language is a language of asking, not only for worldly 
things but for things one needs for the total development of his 
body, soul and personality. This extends beyond individual and 
private needs to social ancl public needs. One asks for what makes 
the world a better place to live in, for the things one needs for 
perfection and spiritual development and for a good world 
according to the plan of God in dealing with the rights and 
dignity of others. One prays for what one can obtain by choice 
and also for what only God can provide.

Prayer and the remembrance of God should always be in 
person’s heart, but in addition, according to Islamic teachings, 
there should be time set aside for this on a daily basis. This time 
should be spent alone and some of it should be devoted to audible

to

are
people. The prayers of the mystics are God-common

a
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prayer. An example is paying 
must be some specific time for exercise, but throughout the day 
one must use one’s back and knees correctly. Exercise, if done 
with the exclusion of the other activities may be harmful. Life 
must be lived with balance: the body should be in balance with 
the spirit and this world should be in balance with the world 
come. One must not live in this world in a way that will harm him 
in the eternal life. He must care for his body, but not in a manner 
that harms the soul. For example, 
food would be harmful to one’s spirit.

The heart of all prayer is the awareness of a GocI-centrecI world in 
which
remains active, doing his best. Some say that one should clo what 

can and then pray to GocI for what he cannot do. This is a 
separation of prayer from action. God wants both; one should act 
within one’s capability while at the same time praying for God’s 
help,
clanger of his spirituality being separated from action and life 
within the world. Everyone has a responsibility towards others 
here on earth. One is encouraged to act and pray with the 
understanding that all he does is a pari of his relationship with 
God. It is due to God’s help that people are alive and able to act 
and pray; 
grace.

One of the benefits of prayer is peace of mind in this world, but 
prayer is not only lor peace of mind. It must also encourage love.
At the heart of spirituality is the motivating factor of love. Being 
motivated to the practice of spirituality by fear is good but not 
good enough. Loving God brings about love for others and 
encourages caring for them. One should see others, not as a 
means to an end or as instruments to meet one’s needs, but as an 
end in themselves. A self-centred world-view is to love someone 
as long as one needs them. For example, Islam encourages love 
of one’s parents as long as they live and not only for as long as 
they

attention to one’s health. There

to

one needs to eat but to steal

asks everything from God but at the same timeone

one

with small tasks. One needs to guard against theeven

of these things would be possible without Hisnone

of benefit. As a person improves intellectually andare
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spiritually, his needs and attentions change. His 
gradually moves from that of personal desire for wealth, tame 
and other worldly privileges, to a concern for all of humanity.

Part of prayer, in addition to asking, is teaching oneself how to 
act and, more importantly, how to be. The best manner ot moral 
education is self-education and everyone has their own teacher in 
this regard. Through the language of prayer one can be honest in 
his/her conversation with Gocl and thus be active in moral selt- 
education. Preachers talk to others, but they need time for selt- 
education as well. A good example of a self-eclucating prayer is 
the cry uttered by Imam Sajjacl that 
Reflecting
anywhere and at anytime. Isolated spirituality, when one goes lo 
mosque or church on one day and acts like a nonbeliever for all 
the other days is of no real benefit and is therefore not enough. 
Real spirituality must be present always and everywhere.

Prayer is the product of knowledge and it brings awareness. The 
awareness it brings is that humans are by themselves cleacl, empty 
and dark. Acknowledgment of this engenders humility in the 
human being and in turn, brings about obedience. But 
has self-centred pride, is ignorant, does not know reality, forgets 
where he came from and thinks he is his own master, disregards 
what God says and commits proud disobedience. An example is 
that of a child who grows and becomes a successful person. At 
that point, he only sees his present situation and forgets about his 
past. He becomes ungrateful towards his parents and those who 
have helped him on his way. In a person’s relationship with Gocl 
this situation is magnified because Gocl has created everything for 
the human being’s benefit and use. The child eventually becomes 
independent of his parents. He becomes stronger ancl 
knowledgeable than them, but this is not the case with God. One 
is always dependent on God but if he begins to develop self- 
knowledge, realizing his own nothingness without Gocl's grace, it 
will result in his obedience.

attention

mentioned earlier.was
be cloneprayer or section of a prayer canon a

a

whoone

more
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The knowledge or insight that follows prayer is referred to as 
discovery (kcishf), witnessing {shuhud) and seeing (ru’yafi), (here 
meaning internal seeing or seeing with the heart). It is a type of 
knowledge not gained by external sensation, rational thought 
indirectly through scripture. It is gained when a person touches 
the truth directly, without mediation. The highest form of this 
type of knowledge is revelation (wcihy) received by the prophets. 
The knowledge is not the result of discursive thinking or life 
experiences, but what the prophet directly 
either via an angel or an audible voice or it is knowledge placed 
directly in his heart. According to Islamic teachings, revelation 
ceased with the death of Prophet Muhammad but mystical 
knowledge, which is at a lower level of importance, continues. 
For God is always ready to give knowledge to anyone who is 
properly prepared. One form of mystical knowledge is inspiration 
(ilham) or the voice of God in a person’s heart. The prophets also 
share this type of knowledge. Mystical knowledge is hidden from 
many people and not acquired through ordinary ways of gaining 
knowledge, even if one is a genius
gain this type of knowledge. During the receipt of this type of 
illumination, the person who receives this is almost passive. The 
decision about whom the illumination should be given to lies with 
God alone, even though one needs to prepare him/herself for it.

Mystical knowledge requires, along with prayer, the presence of 
moral or spiritual value in life. Not everyone deserves to receive 
this type of knowledge. In fact, the knowledge is a reward that the 
virtuous person may receive on earth. A person’s inner eye is 
opened with the knowledge so that they are able to see and this is 

of GocPs best and most pleasurable rewards for a human 
being. Of course, spirituality must not be sought for the sake of 
mystical experience or any inner pleasure; rather it must be 
sought only out of one’s love for and obedience to Him.

The Qur’an says that Gocl gives knowledge to those with whom 
God is pleased. One
condition of his faith and the cleansing of his soul. The Qur’an

or

from Godreceives

.Human faculties alone cannot

one

mystical knowledge on thereceives
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states, ^Whosoever believes in God, He will guide his heart” 
(64:11). It can therefore be concluded from this verse that God’s 
guidance is the way to receive this knowledge. The Qur’an also 
says:

If you pious, God will give you furqati (the 
insight and wisdom to distinguish between truth 
and falsehood).n (8: 29)

are

Thus, one learns that practicing a pious way of living will enable 
him to receive mystical knowledge. Those who live better and are 
closer to God will receive 
“the light of the heavens and the earth (24:35)

illumination from Him Who ismore
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Religion and Mysticism

Abolfazl Sajedi

This
religion and mysticism. For this purpose, and in order to avoid 
misunderstanding, the concepts of religion, theoretical and 
practical mysticism and religious and secular mysticism will first 
be clarified. Different aspects of the relationship between religion 
and mysticism will then be inspected and categorized into four 
groups that discuss 
religion, cases where it is posterior, times when it is in harmony 
with religion and times where there is cooperation between the 
two.

paper investigates the nature of the relationship between

where mysticism comes prior tocases

What is religion?

Since there
comprehensive definition that includes all religions is difficult. 
Sometimes religion 
experience which most people have encountered. As Robert 
Hume expresses:

kinds of religions, having aare various

kind of internal and personalmeans a

simple that any intelligent and 
real religious

“religion is
mature child can experience 
experience; and it is so comprehensive and 
complicated that it is necessary to experience and 
analyze it in order to be able to completely 
understand it and benefit from it.’’1

so
a



Since there are so many definitions suggested for religion, some 
believe it is not even possible to present a complete list of them. 
As a result of the diversity of religions and the differences 
between them it is difficult to find a common point. Examples of 
the contradictions between religions can be seen when comparing 
primitive religions with divine and systematic religions; religions 
that have God with the ones that do not; human religions (which 

include any human ideology) with divine religions that have 
one God or multiple gods; personal religions with the ones that 
consider social matters; religions that divide matters into holy and 
unholy with religions that do not.

In my view, religion is a collection of descriptive and normative 
propositions. The first describes the beings (how things are) and 
the second gives 
provide the path to human perfection and to provide guidance. If 
the propositions are correct and comply to reality the religion is 
true and acting according to its propositions has enough validity; 
otherwise it is a false religion. Religious propositions 
obtained by reason or through revelation and they result in belief 
and special mental and corporeal deeds.

can

3

(what should be done). Both try tonorms

are

The goals of divine religions

What is the goal and purpose of the Prophets? The Qur’an 
mentions some, such 
their holy book and explaining the realities of the world to them:

purifying the humans, teaching themas

“God certainly favoured the faithful when He 
raised up among them 
themselves to recite to them His signs and to 
purify them, and to teach them the Book and 
wisdom, and earlier they had indeed been in 
manifest error.ft (3: 164)

apostle from amongan
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Another verse points to teaching the unknown to people and 
educating them:

VLy We sent to you an apostle from among 
yourselves, who recites to you Our signs, and 
purifies you, and teaches you the Book and 
wisdom, and teaches you what you did not know*'.
(2: 151)

Reminding people is 
necessary. The Quran calls itself and the other divine books 
“dhikr, dhikra, taclhkircih, and （all derived from
“dldkr” which
this point. Imam Ali (peace be upon him) has said that reminding 
people about the forgotten blessings of God，reviving 
forgotten divine nature of humans and awakening their innate 
nature are some of the goals of the revelation and the Prophets.

According to the Prophet of Islam, the 
the revelation is to compensate the failure of human beings in 
achieving ethical and spiritual perfection. He said, “I was raised 
to complete the noble trails of character”.5 This short message 
shows that the Prophet’s mission was not to teach the first steps 
for moral perfection of humans; rather it 
role that could not be fulfilled without revelation.

of the reasons why raising prophets wasone

reminding or remembrance) to emphasizemeans

the

for sending downreason

a supplementarywas

What are mysticism ^irfan) and sufism?

In order to understand the relationship between religion and 
mysticism, it is necessary to define mysticism and since the two 
expressions of mysticism and Sufism have very close meanings, 
both of them will be defined in this section.

There are many definitions for Sufism.、Abd al-Rrazzaq Kashani 
believes Sufism is the possession of divine ethics.6 Tahanavi 
differentiates between the three expressions of Sufi, mutasawwif，
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and mustawsif. According to him, a Sufi is a person who is 
annihilated in God and free from the world of nature and has 
joined God or hoqiqat al-haqa'iq (the reality of all the realities). 
A mutasawwif is a person who has not achieved this position but 
is trying to do so. A mustawsif is a mystic-like person who has 
adopted a Sufi appearance in order to achieve worldly position 
and status.7

There are many definitions for mysticism ('irfan). For example, 
in the Section IV (cil-nanmt al-tasi*) of Al-lsharat wo al-Tanbihat 
(a masterpiece on Islamic mysticism), Avicenna defines 4irfan by 
differentiating between farif (mystic), 'abid (worshiper), and 
zcihid (ascetic) as follows. Zahid is a person who does not pay 
attention to worldly benefits and results. ‘Abid is a person who 
insists on praying. 4Arif is a person who does not pay attention to 
anything other than God and yields his heart to God to let God’s 
light shine on it. Avicenna believes that it is possible for a person 
to have two of the above titles or even to have all three of them. 
He also writes:

8

and4<Irtan starts by the separation of 
attitudes and continues with ignoring anything 
other than God and is completed by forgetting 
ourselves and annihilating ourselves in God and 
reaching the status of union, which is the union of 
God’s attributes.”

essence

Ibn Arabi considers *irfan to be knowledge about God’s essence 
and his eternal attributes.9 He believes the discussions of *irfan 
are as follows:

“How God created plurality and how this plural 
returns to God; explaining the manifestations of 
God’s names and attributes and how people return 
to Him; how the journey of a wayfarer, his 
attempts and mortifications should be; what the 
result of the deeds and remembrance of Allah in
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this and the next world is and how they 
established in reality.” 10

On the same subject, Ayatollah Javadi Amuli writes:

4<Irfan has two main tasks: 1. explaining 
monotheism; 2. explaining a monotheist. A perfect 
man is the one who has not only reached the unity 
of intuition (wahdcit-e shuhiid)\ rather he has 
reached the personal unity {wcihdcit-e shakhsi) of 
existence as well. Not only does he see the One 
Being as always with himself, but he sees himself, 
as God’s absolute Governor, at God’s 
because the first degree of perfection that resulted 
from getting close to God is guardianship 
(wilayah) and the last degree is being with God 
and not being absent from Him.”11

4 Wan can be considered as a science that deals with four types of 
knowledge: God’s names, attributes and manifestations; 
description of Gocl and the resurrection; the realities of the world 
and explaining how they return to the One Reality or God; the 
mystical path and the instruction for freeing ourselves from small 
trammels and joining God and becoming absolute and 
universal.12

are

service;

The difference between tasawwuf and Mrfan

Some believe that the difference between tasawwuf and 4irfan is 
due to their different cultural and social aspects. Ayatollah 
Murtada Mutahhari maintains: "If 
mystical path by their cultural titles they are ‘arifs and if we call 
them by their social titles they are Sufis."13 Thus, we can look at 
the people who are on the mystical path from two perspectives. 
From one perspective they are mystics and from another they are 
Sufis. The cultural aspect of mysticism makes it one of the

call the people on thewe
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branches of culture and Islamic sciences. Thus, an 4arif plays a 
social role just like exegetes of the Qur’an, narrators of haclilh, 
jurisprudents, theologians, philosophers and poets. But unlike the 
other cultural groups, the 4arifs have a joint social group as well, 
who have their own social customs in terms of clothing, hair 
dressing and face adornments and gathering in monasteries.
4Irfan and tasciwwuf can be clifi'erentiateci in another way as well; 
that is to say the former is theoretical and the latter is more 
practical. A wayfarer is called "4arif" if we are more concerned 
with his theoretical ideas and is called "sufi" if we are more 
concerned with his practical endeavours. 15

regarded as synonymous andSometimes "Sufi" and "dervish 
thus belief deviations, custom deviations and other inappropriate 
acts of the dervishes are attributed to Sufis, but a mystic is never 
considered similar to a dervish. Nevertheless their names are not

are

that important; rather their deeds are important. A good criterion 
for evaluating them is to 
correspond with valid sources of revelation.

how their sayings and deedssee

Different kinds of mysticism

Mysticism is divided into the theoretical and the practical. Similar 
to philosophy, theoretical mysticism is knowledge with specific 
subject, base and questions; but unlike philosophy, it reasons on 
the basis of what is called intuitional principles and then explains 
them according to reason. A mystic explains his understandings, 
seen by his eyes or intuited by himself, through reasoning to 
make his experience available for others. Therefore, theoretical 
mysticism is an acquired knowledge which explains the realities 
of the universe discovered by intuition.16 Practical mysticism on 
the other hand，is the actual process of passing through different 
stages to reach lo the position of annihilation {[ana) ancl to reach 
God {wisal). Practical mysticism actualizes theoretical mysticism; 
it also provides the situation to explain its questions.17 
Furthermore, it is necessary to differentiate between practical
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mysticism and the knowledge of practical mysticism, 
though they are used as synonyms due to negligence in some 
cases, the first one is practically passing through some steps and 
the second one is a scholarly analysis of passing through the 
course.18

Even

Sometimes mysticism is divided into religious and secular 
mysticism and also superior and inferior mysticism, 
difference between religious and secular mysticism 
discussed but the discussion about superior 
mysticism will be postponed until later and will appear under the 
section “relationship between religion and mysticism”. This is 
because it has a special position in defining the relationship 
between religion and mysticism.

The
will be

and inferior

In this paper whenever the term “mysticism” is used, it should be
way that religionreligious mysticism, in thetaken to

should be taken to mean divine religion.
samemean

Secular and religious mysticism

before 
Secular 
,even

According to historical reports, the common mysticism 
Renaissance has been mostly religious mysticism, 
mysticism was practically introduced after this period 
though its theoretical foundations had been created long ago. Its 
advocates claim that there is a contrast and sometimes a 
contradiction between religion and mysticism.

make it different from religious
The features of

secular mysticism, which 
mysticism, are discussed below.

The features of secular mysticism

Materialistic Look at the World: Similar to other modern 
schools of thought of the period of modernism and post-
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modernism, secular mysticism takes a materialistic look at the 
world through different fields such as ontology, anthropology, 
epistemology, semantics, sociology, psychology and 
tries to control nature in order to fulfil worldly needs. Secular 
mysticism sees only one of the aspects of the world; it restricts 
the world to the material. Therefore there is no talk about God, 
servitude, prophethood or resurrection.

Religious mysticism, on the other hand, takes materialism as a 
delusion. The belief instead, is that the material is a small part ot 
the universe (the answer lo materialism will be mentioned later in 
the section on ‘Science ancl Religion’.）

One-dimensional look at the human being: Secular mysticism 
applies a one-dimensional look at human being 
restricts the human to the body and substance. If some matters 
cast doubt on this issue, they 
mysticism’s main emphasis is therefore on the material. Religious 
mysticism, however, sees the human being as a two-dimensional 
being that has
acknowledges that the human is not an animal. The Qur’an 
mentions the two aspects of human beings while explaining the 
creation of them:

so on. It

well. Itas

not taken seriously. Secularare

noble soul, andsoul besides its body, aa

Who perfected everything that He created, and 
commenced man’s creation from clay. Then He 
made his progeny from an extract of a base fluid.
Then He proportioned him and breathed into him 
of His Spirit, and made for you the hearing, the 
sight, and the hearts. Little do you thcmk.” (32:7-9)

According to religious mysticism, the divine soul is noble, 
celestial and eternal. This super-natural being survives even after 
the decomposition of the body and either deserves eternal felicity 
or eternal misery. If attention is to be paid to the combinational 
nature of the human being and his multi-dimensional being, it 
will be necessary to have a comprehensive view of both 
dimensions. Therefore, if one of the aspects of the human being is
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neglected and there is comprehensive perspective in the 
mystical view, it will be similar to a blighted tree that does not 
bear fruit; it will lead to secular mysticism, 
comprehensiveness of religious mysticism 
recognition of both the natural ancl spiritual aspects of the human, 
enables training and produces 
life. Many narrations have emphasized the combination of 
corporeal and mental needs, internal and external needs and have 
introduced a pious person as someone who has an appropriate 
attitude towards different aspects and has esoteric and exoteric 
purification.19

no

The
leads to the

extensive schedule for humanan

In order lo avoid being one-dimensional, one should pay attention 
to the correlation between body and spirit. The physiological 
situation of the human affects his mental state and on the other 
hand, his mental calmness or stress affects his body. After 
accepting this reality, it is necessary 
relationship works and how the two should correlate in order to 
transcend the spirit and create a mystical path; and to know this, 
attention should be paid to these rules.

The Quran speaks of (he correlation between a human’s attitude 
and his soul. In the following verses, the heart does not refer to 
the corporeal heart in the chest, but rather it denotes the human 
soul.

know how thisto

“No indeed! Rather their hearts have been sullied 
by what they have been earning.(83: 14)

“Then, because of their breaking their covenant 
We cursed them and made their hearts hard: they 
pervert words from their meanings, and have 
forgotten a part of what they 
will not cease to learn of some of their treachery, 
excepting a few of them. Yet 
forbear. Indeed Allah loves the virtuous. ** (5: 13)

reminded. Youwere

them andexcuse
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Even food affects the states of our soul. For this reason Imam Ali 
(pbuh) says eating too much food will 
brulality20 and eating a reasonable amount of some foods - such 
as lentils - will cause a compassionate heart21.

Looking at an instrument as the goal: The motive of religious 
mysticism is to make the mystic a perfect human (like the 
Prophet of Islam) ancl to get close to God; but secular mysticism 
or the new age mysticism has a different goal. Since it is based on 
humanism, it does not have any goal beyond this world. Its goal 
is to achieve unnatural powers such as curing, mental calmness 
and overcoming stress. As religious mysticism believes, secular 
mysticism looks at an instrument as the goal. In fact what secular 
mysticism pretends is its goal is just an instrument in religious 
mysticism, for more important goals. The latter’s view is based 
on God-centrism ancl on human perfection being much beyond 
what secular mysticism imagines. It shows that a human’s real 
perfection lies in achieving spiritual perfection and having great 
human characteristics. As the Quran says, receiving the spirit 
from Gocl makes a human worthy of the angel’s bow:

“So when I have proportioned him and breathed 
into him of My spirit, then fall down in prostration 
before him.” (38:72)

hard heart anclcause a

In another verse, God blesses himself for the creation of human 
being ancl says, “So blessed is Allah, the best of creators! 
(23:14)’’ at the point when He joins the spirit to the body.

The perfection of any being, including the human, is clue to the 
actual fulfilment of his typical potentialities and talents. 
Fulfilment of worldly wills is certainly not human perfection. 
Since the human has great potentialities, fulfilment of a small part 
of them, which are impermanent and temporary, is not equal to 
flourishing the real identity of a human, which is the immortal 
spirit desiring to last forever. Humanity is actualized only when 
his immortal psyche flourishes, and achieves perfection and 
endless ancl undisturbed joy. In other words we can say the final
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perfection of a human is the point after which no perfection 
be imagined for him. This point is where the connection with the 
highest being is understood or God’s nearness is arrived at.22

Due to the high potentialities of the spirit, paying attention to the 
less important aspects of a human being is not necessary except 
when it is
basis, religious mysticism thinks of the major goals and considers 
worldly goals as

Paying attention to major goals does not make a mystic lose Jess 
important benefits; rather religious mysticism helps the human to 
benefit from worldly joys as well; it gives him higher abilities 
and calmness of psyche; it also gives him heavenly ascent，makes 
him familiar with celestial beings and
becoming a perfect human. On the other hand, secular mysticism 
pretends to be independent of revelation and provides the 
maximum earthly benefits for humans, on (he basis of humanism, 
in the same way as secular rationality and scientism, but leaves 
the human alone at the middle of the path because it is not able to 
help him the rest of the way.

Denying the authority of revelation: One ot the main 
differences between religious and secular mysticism is their 
trustable
religion’s authority as an unearthly source but secular mysticism 
does not validate anything except the human’s immediate and 
acquired knowledge. It will thus encounter some faults because it 
does not benefit from revelation and the source ot human 
knowledge is limited and fallible.

can

instrument for achieving the higher degrees. On thisan

23mere instruments.

him closer tomoves

and authorities. Religious mysticism acceptssources

Separation of this world and the hereafter: The relation 
between this world and the hereafter are meaningless in secular 
mysticism. However, religious mysticism 
resurrection in its ontology, and connects this and the next world 
for controlling human behaviour. It says this world is a farm for

believes in the
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the hereafter; it is a limited and introductory period of time lor 
self-training, actualizing talents and becoming closer to God. The 
temporary conclusion of our life can be seen in this word but the 
stable and eternal result will be seen in the next world. The 
Qur’an points to this world as a laboratory in which people 
tested and the pure and guilty people or the aware and unaware 
people are distinguished. 4

Secular mysticism separates this world and the hereafter instead 
of joining them together. It therefore brings about a person who 
only sees this world and does not care about the next, or a person 
who is careless about the world. A religious mystic looks for the 
intuitive knowledge of the resurrection 
underslanding of God and the origin. In this complicated world, 
he does not forget the delicate relation between the world and the 
hereafter but he solves its problems for himself. He does not want 
to make his heart devout to the world. Instead, he gradually 
decreases his connection to the world and increases his relation to 
God. The Qur’an ancl narrations deprecate looking at this world 

separate from the hereafter whether it is by a small or a large 
amount. Even the smallest and most important part of this world 
should be seen the same; breathing, eating and dressing for 
example, should be seen as the means for divine purposes and 
getting closer to God.

are

well as the intuitiveas

as

Lowering the position of the psyche: Religious mysticism pays 
great attention to the position of the human psyche but secular 
mysticism reduces its position. According to the religious view, 
God has given a high status and a special reverence to the human 
in this world and has given him special gifts and potentialities. 
His internal and external abilities and talents are somehow that he 
can use nature and the other beings to reach to his goals. The 
Qur’an says that the human being has a divine genetic

^Certainly We have honoured the Children of 
Adam, and carried them over land and sea, and 
provided them with all the good things, and given

reverence:
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them
created with a complete preference. ’’（17: 70)

Religious mysticism draws our attention to the high position of 
the human being. If he recognizes his position correctly and 
notices his special blessings, he will never pollute his being; 
rather he will see himself as responsible for his blessings and will 
be loyal to his divine promises. Religion helps the mystic to 
derive the maximum benefit from the available facilities to keep 
his position and to achieve his goals. In fact it saves him from 
devoting and sacrificing himself for facilities and instruments.

advantage over many of those We havean

25

The purpose and style of mysticism

Mystics desire intuitive knowledge of God and want to get close 
to Him and be in His presence. Going towards God, in their 
opinion, is the purpose of human existence. There is a close 
relationship between knowing God’s names, attributes and signs 
and knowing the realities of the world, the origin and resurrection 
and how all these return to God. In order to reach to the final 
goal, one should pass through the intermediate goals such 
purifying the heart from darkness (anything other than God), 
passing through the mystical journey and attempting to liberate 
the soul from the trammels of unimportant matters. To achieve 
mystical goals, one should go through the religious and mystical 
steps and get to reality through intuition. Mysticism prefers the 
intuitive way of achieving knowledge rather than the rational 
way. Although intuitive knowledge is not valid for anyone except 
the mystic who has actually achieved it, it is better than the 
rational knowledge in 
considered immediate knowledge or something close to it, which 
is much better than acquired knowledge for a scholar. This is 
because acquired knowledge is the result of 
demonstration, which is called the knowledge of certainty (7/"卜 
al-yciqin), but immediate knowledge is present in the heart and 
soul and is called visual certainty or the truth of certainty ("ciyn or

as

aspects. For example, it can besome

andreason
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the degree of the knowledge.haqq al-yaqin), depending 
Knowledge has different degrees, like light and being, ancl 
intuitive knowledge is the highest degree of knowledge.26

on

The relationship between religion and mysticism

Mysticism has both theoretical and practical achievements; it 
includes cognition and practical instructions. On the other hand, 
religion covers these two aspects as well. How are these two 
related? The answer to this question depends on the kind of 
religion and mysticism considered because both include various 
kinds, the relationship between them is only clear after 
determining the meaning of each one.

The base of this discussion is the religion of Islam as the best 
religion. There
and the narrations. The formalist perspective, adopted by ihe 
Salafites, Hanbalites ancl Traditionalists, is different from the 
perspective of philosophers and mystics. Each perspective has its 
own outcomes; the maximal rationalist method will yield 
different results to the religious devotional method. The basis of 
this discussion is the moderate rational method which was 
explained and accepted previously.

different perspectives regarding the Qur’anare

In addition to the different understandings of religion, there are 
different kinds of mysticism as well. According to one division, 
mysticism is divided into the higher ancl the lower. Here higher 
mysticism means religious mysticism based on the revelation.

The relationship between religion and mysticism is as follows: 
lower mysticism precedes religion and is not based 
higher mysticism is subsequent to religion ancl is based on it.

it andon

Lower mysticism 
evidence to show that there is a kind of mysticism that has 
priority over religion, meaning that it does not necessarily refer to

prior to religion: There is muchcomes

126



religion. The human being has always been interested in mystical 
growth. He has passed through 
resources and has arrived to certain conclusions as well.

Evidence tor this claim is that there are common points among 
the mysticism of different divine and non-clivine religions and 
cults. These common points have resulted in the application of 
similar expressions between different nations in (he past. Nearly 
all of the following matters can be found in the different mystical 
perspectives: annihilation, love, intuition, enduring mortification, 
the small and big worlds and the relationship between the 
and the symbolic expression of intuitive understanding. For

principles and levels such as 
master and annihilation which 

well. Mystical experiences
exclusive to the believers of revealed religions; rather the 
believers of non-revealed religions have also had some mystical 
experiences. Some believe that the essence of these religions is 
their mystical experiences. Mystical experiences can be observed 
in Hinduism, Taoism and Buddhism or in fact, in all the Asian 
religions and also in some primitive religions.

The
religions are due to their common nature and mentality which is 
such that they all tend to pay attention to supernatural matters and 
accept some common statements of the practical and theoretical 
intellect. Therefore, whenever someone looks and thinks about 
the world from a mystical perspective or gives an instruction for 
practical mystical steps, their conclusions and the ideas they 
come up with
someone else from a different religion.

Furthermore, the priority of mysticism over religion is also shown 
by the fact that the validity of religion is based on the validity of 
rational and intuitional methods or the validity of true immediate 

acquired knowledge that is intrinsically valid. Proving the 
existence of God through nature eventuates in a kind of intuition.

steps using his humansome

two

example, there 
wakefulness, vigilance, need for 

accepted in Islam

are some
a

are are notas

mystical experiences among believers of variouscommon

similar and sometimes the same as those ofare

or
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Allhough intuition and immediate knowledge are only personally 
valid, they are the initial steps for accepting religion. Obeying the 
rules of religion is necessary only after proving God and 
prophethood by reasoning or intuition. Partial acceptance of the 
validity of the intuitive method and its priority over religion is the 
same as priority of mysticism over religion, because mysticism is 
based on the intuitive method.

The above evidence shows the relative priority of mysticism over 
religion. It also shows that the existence of common concepts 
between religions does not necessarily prove 
imitated the other. Therefore, it is not correct to say that all the 
teachings of Islamic mystics are rooted in non-Islamic cultures 
and schools or in Platonic philosophy and vice versa. In addition, 
these sayings can be seen among the teachings of the Prophets as 
well.

that one has

Since there is a kind of mysticism that has priority over religion, 
mystical intuitions and states and spiritual experiences of mystics 

not necessarily the result of their belief and piety. These 
consequences are the result of the rules dominant in the world. 
Whoever follows special instructions for mortification and 
disciplines his life, will achieve extraordinary abilities. The 
priority of mysticism over religion opens the possibility of talking 
about religious and non-religious mysticism.

Ibn Arabi，one of the forerunners of mysticism, describes the two 
kinds of religions (divine and human) as follows:

“There are two kinds of religions: the first is 
divine religion and second is human religion. A 
divine religion is such that God, his prophet and 
his successors invite people to it; ancl a human 
religion is invented by humans and confirmed by 
God. God has selected the divine religion and has 
made it better than the human religion... The 
process of monasticism and mortification invented 
by humans includes a collection of rules ancl

are
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principles based on wisdom that is not delivered 
by any prophet in any of the known divine laws or 
procedures. But since its rules and principles 
accordance with the legal system of divine laws, 
God has confirmed it like the other divine and 
legitimate religions... Those who obey this process 
oi mortification will be fortunate and those who 
disobey it will displease God.’

are in

,27

The above 
mysticism
monasticism are in harmony with religion, then they are accepted 
and confirmed by it.

Although a certain degree of mysticism comes prior to religion, 
having confidence in the path and getting access to the highest 
degrees of mysticism depends on valid revelation. Some services 
of religion to mysticism will be reviewed in the next section in 
order to confirm this idea and show the reasons for preferring 
religious mysticism to other kinds of mysticism.

quote highlights two points: 
over religion; b. if the principles of human

the priority ofa.

The services of religion to mysticism 

1. Rejecting secular mysticism

Religion deals with mysticism primarily by rejecting secular 
mysticism and correcting its flaws. Religion liberates mysticism 
from a materialistic look at the world and a one-dimensional look 
at human beings, thereby heightening the human being’s goal and 
preventing him from restricting himself to this world. Religion 
provides the human being with an authentic source of revelation 
and makes him aware of his high position.
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2. Providing the necessary knowledge

One of religion’s services to mysticism is that it provides the 
necessary theoretical and practical knowledge for it.

2.a. Comprehensive and authentic ontology: The mystic’s goal 
is to get close to God and his method is intuition and immediate 
knowledge. How can he deepen and strengthen his goal and 
method? Superior mysticism should have the information of the 
world, the human being and the beginning and end of existence in 
order to be complete, true and according to the world’s realities. 
If this is not the case, mystic statements will not have a strong 
base or enough stability. The main problem of secular mysticism 
is that it does not have the correct knowledge of the world and of 
human beings. The more complete the initial acquired knowledge 
is, the closer mysticism 
revelation gives some information to the human being, which 
helps him to establish a superior mysticism and a new design.

to its correct path. Authenticcomes

2.b. Providing reliable instruction for the mystic’s journey 
and an infallible leader: Real mysticism, which considers the 
mystic’s journey to Gocl as the goal of human existence, should 
have trustable instruction for it. It cannot ignore the celestial 
manners for the journey and in fact, trustable instruction is 
considered an essential tool for passing through this path. How is 
it possible to move towards God without paying attention to his 
message? Therefore, the passengers of the mystic journey need a 
leader to tell them the essential suggestions received from Gocl by 
revelation and to show them the threats that lie in the path ancl 
move them towards their destination. In order to have such a 
leader, revelation is necessary. The outstanding mystic of the 
eighth century, Sayyicl Hayclar Amuli, believes that in order to 
become aware of the divine realities, revelation is necessary. He 
says: “the mystics believe prophecy makes us aware of the divine 
realities which are knowledge of God’s essence, names, attributes 
and commands.
introducing God to human beings is the

,»28 The late Imam Khomeini also stated that
ofmam mission
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revelation and prophethood. He said: “all the goals of the 
prophets are somehow to know God. In reality, they were looking 
to understand God.’ ,29

Further explanation of most of the necessary knowledge provided 
by religion for mysticism is based on knowing the following two 
subjects:

Tariqah，shari‘ah and haqiqah: Islam provides 
introductory knowledge and necessary instruction for the mystics 
to help them through their journey to get closer to God and 
become unified with Him. The triangle of the tariqah (mystical 
path), shari‘ah (divine law) and haqiqah (reality) is formed here, 
which has
mysticism. According to this triangle, real and higher mysticism 
can be achieved only under the control of true divine law.

Sayyicl Haydar Amuli asserts that it is necessary to act according 
to the shari‘ah to get to the stage of union with Gocl. He believes 
that the practical teachings of the divine saints and the prophets, 
from Adam until the Imam Mahcii, are necessary for everyone, 
corresponding to his talents and potentials, to free himself from 
the darkness of ignorance and enter the light of knowledge and 
spiritual perfection. He quotes the following verse as a reminder:

some

important role in the attainment of higheran

Apostle from amongAs We sent to you 
yourselves, who recites to you Our signs, and 
purifies you, and teaches you the Book and 
wisdom, and teaches you what you did not know. M

an

(2:151)

He believes the shari'ah is a divine contract which is obligatory 
for the wayfarers of the mystical journey, including the prophets, 
the saints and the Ummah (Muslim nation) to successfully attain 
the two stages of the tariqah and the haqiqah.

Amuli asserts that the three sides of the above triangle are the 
three aspects of religion, and explains that the shari‘ah is a divine

30
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path which includes religion’s basic and subsidiary commands. 
The tariqah is going through safe and stable ways and the haqiqah 
is proving things by discovering them, making them concrete and 
conscientious. In other words, the shari4ah is confirming the 
deeds of the prophets in the heart and obeying them. The tariqah 
is achieving their morals, obeying their deeds and fulfilling their 
rights and the haqiqah is observing the states of the prophets and 
achieving their attributes. These three fields are the three levels of 
one reality; yet the difference between them is that the degree of 
the haqiqah is higher than that of the tariqah, which is in turn 
higher than the shari‘ah.

Sayyid Haydar says real mysticism is the highest degree of Islam. 
He explains the degrees as follows: Islam has three levels: I. 
submission, II. belief, and III. certainty. Each of the levels has 
three steps (the shari‘ah, the tariqah and the haqiqah) for the three 
groups: beginners, intermediate and advanced. The people of 
each group have a degree of Islam, belief ancl certainty as 
outlined below:

31

Submission of the beginners: Attesting the two statements 
(there is no God except Allah and Muhammad is the Prophet of 
Allah) and accepting the five principles of religion without 
rasoning.

Submission of the intermediate group: Accepting the five 
foundations by reasoning 
religious people who do not have worldly purposes and are free 
from apparent polytheism. This religion is called God’s religion 
in the Quran:

obedience. This group includesor

“[0, men!] Pure Religion [of Monotheism] 
belongs to Allah [cilonej”. (39:3)

Truly, the Perfect Religion in the Sight of Allah is 
Islomn. (3:19)
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Submission of the advanced group: This belongs to the 
monotheists and the ones who have intuitive experience. This is 
the real Islam which is called the upright (Lasting and Right) 
religion. The Prophets, saints (ciwliya) and their perfect followers 
obey this religion. Their religion is achieved through intuition 
which results in freedom from hidden polytheism.

One of the mystics of the seventh century, Aziz al-Din Nasafi, 
writes about the advantages of being religious and acting upon 
the shari‘ah and confirming the prophets:

“When the human confirms the prophets and 
follows them, he reaches the position of faith and 
is called a faithful; and if he worships God a lot 
and divides his day and night and spends most of it 
in praying, he has reached the position of worship 
and is called a worshiper i^abid). If he prays a lot 
and disregards the world, wealth and worldly 
position and forgets the joys and desires of his 
body, he has reached the position of asceticism 
and is called an ascetic {zahid). If he gets access to 
knowledge and wisdom of the objects as they are, 
he has reached the position of knowledge and is 
called a mystic Carif). This is a very high position 
and only a few of the wayfarers reach this position 
and it is very close to guardianship (wilayah). If he 
has the knowledge and God allocates His love and 
inspiration to him he has reached the position of 
guardianship (wilayah) and is called waliyy. If he 
has love and inspiration and God allocates 
revelation and miracles to him and sends him to 
the people carrying His message to invite them to 
the right, he has reached the position of prophecy 
and is a prophet (nabiyy). If he has revelation and 
miracles and Gocl allocates His book to him he has 
reached the position of risala/i and is called an 
apostle (rcisul). If he has a book and abrogates the

32
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previous shari‘ah and institutes another one he has 
reached the position of ulu’l-‘az，n (Arch prophets) 
and is called an ulu'l-'azm. If he abrogates the 
previous shari‘ah and institutes another one ancl 
God makes him the last prophet, he has reached 
the position of khatm (Seal of prophethood) and is 
called khatam (seal of the Prophets). This is the 
progress of the human soul.”

Nasafi respectively names the different levels of perfection 
follows: faithful, ‘abicl，zahid, 4arif, waliyy, nabiyy, rasul, ulu’al- 
azm and khatam. Therefore, the Seal of the prophets, who is in 
the last degree of human perfection, has reached this position 
because he is bound to religion and still respects it to the highest 
mystical degree. Based on this hierarchy, if a mystic becomes 
familiar with some mystical expressions and passes some steps 
and then claims to be independent of religion, he is floating in 
false and imaginary mysticism.

33

as

a

Superiority of prophetic experience over mystical experience

Esoteric experience and intuition is the source of a mystic’s 
knowledge and his method of understanding realities. This 
method is one of the sources of knowledge which is recognised in 
Islam. There are many discussions about the essence of 
mystic’s religious experience and its relationship with revelation 
and the relationship of both of them with immediate knowledge.

similarities between the Prophet’s

a

Although there
experiences and the mystical experiences of others, their essence 
is not necessarily identical. Here

are some

refer to some of thewe
differences:

The Prophet’s mystical experience was not restricted to the 
time in which he received revelation; rather it is clue to his pure 
heart and high divine and spiritual position. He experienced 
spiritual states and mystical experiences during his prayers and

a.

134



worship as well. In fact, because of his great spirit, his 
was mostly (if not always) with God and such experiences 
usual for him, but he did not receive revelation during all of these 
instances. Revelation was only sent down to him in some special 
situations. Therefore, the descent of revelation did not depend 
his spiritual state or mystical and religious experiences; rather it 
depended on the need of the Muslims for special guidance from 
God. If revealed experience was the same as mystical experience, 
all of the mystical experiences of the Prophet would be 
considered as revealed experiences and vice versa. In reality, he 
only named some of his experiences as revealed.

b. Some Qur’anic verses speak of the descent of revelation to the 
Prophet and of his mission of delivering them to others, 
verses show that revealed experience is not the same as mystical 
experience because God creates the mystical experience and the 
Prophet feels it. It is not possible to send this feeling down and 
for the Prophet to receive and deliver it. The Qur’anic verses 
show that in the process of receiving revelation, the Prophet 
learned the divine teachings with
explaining them to the people. For this reason the Qur’an is called 
bay an, tibyan, bciyyinah and bciyyinat (with (he common root 
meaning explanation). 35 Revelation explains the divine teachings 
and transfers various statements, concepts, meanings and special 
teachings. In other words it has a cognitive aspect.

c. Religious and mystical experience is rather popular and it is not 
specific to the prophets. However, it is understood from the 
Qu’ran that revelation is special and specific to the prophets. The 
Qur’an says: “Their apostles said to them, ‘Indeed, we are just 
human beings like yourselves; but Allah favours whomsoever of 
His servants that He wishes. （14: 11) This verse shows that the 
only special point about the prophets, which is not accessible for 
others, is the revelation sent clown to them. Even the Imams, their 
successors, do not receive this sort of revelation.

attention 
were

on

34 These

to delivering anda view
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d. Unlike revealed experiences, mystical experiences 
acquirable. A mystic can pass some introductory steps to acquire 
mystical experience, but it is not possible to reach the position of 
the Prophet and attain His experiences by practice. Even the 
Prophet himself could not receive revelation at any lime he 
wanted. Revelation was not sent to him on all the occasions that 
he paid attention to God and purified himself. The descent of 
revelation depended on God’s will and the special situation which 
was suitable for a new teaching from God.

are

e. A mystical experience is explained by human words, meaning 
that a mystic chooses some expressions to explain and interpret 
his intuition. However, in the 
words and the meaning are both from God:

of a divine revelation, thecase

“Do not move your tongue with it to hasten it. 
Indeed it is up to Us to put it together and to recite 
it. And when We have recited it, follow its 
recitation.” (75: 16-18)

f. The occurrence of mystical experience does not depend on 
belief in Islam. It may also occur to followers of other religions 
such as Christians and even for those who have no faith and deny 
God. Revelation, on the contrary, is not sent down to those who 
deny God, and even among the believers it is only sent to the 
prophels.

g. The validity of the mystical experience (if any at all) is purely 
personal and is not valid for others because this experience is an 
internal feeling which occurs to some special people. There is no 
reason for others lo accept the personal and internal feelings of 
others. The content of revelation, on the other hand, is valid and 
evident for all human beings through rational demonstrations, 
such as the necessity of prophethood and the descent of revelation 
for the guidance of human beings.

h. Rational proof shows that revelation should be sent down from 
a valid and infallible source. This point has extra-religious and
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intra-religious reasons, sucheven
God:

the following saying fromas

“This Qur’an could not have been created by 
anyone besides Allah; rather it is ci confirmation 
of what
elaboration of the Book, there is no doubt in it, 
from the Lord of all the worlds. Do they say, lHe 
has fabricated it?’ Say, ‘Then bring a surah like it, 
and invoke whomever you can, besides Allah, 
should you be truthful. ’’’（10: 37-38)

Mystical experience is exactly the opposite: its validity is not 
always obvious, even for the one who experiences it. The reasons 
for this are as follows:

[revealed] before it, andwas an

I. In mysticism lots of misleading points may occur and it is not 
very simple to distinguish between the heavenly and Satanic 
cases. For this reason most of mystics regularly remind their 
students not to consider all their intuitions to be heavenly. 
Depending on his mental, intellectual and environmental situation 
and his imagination and delusions, a mystic can acquire different 
and even contradictory satanic experiences. Therefore, the ones 
who are in this path should not pay attention to all their internal 
intuitions. They should evaluate them with some special criteria 
such as the divine revelation. Muhaqqiq Kashani in Isfilcihat al- 
Sufiyycih mentions the dangers of the satanic journey in which 
one follows his desires.

Thus, although intuition is a kind of immediate knowledge or 
something close to it, and immediate knowledge is flawless, this 
point is only useful when the content of the immediate knowledge 
is reported correctly and the mystic does not add any of his 
thoughts, acquired knowledge and interpretation to it and does 
not reduce anything from it. In addition, his intuition should not 
be satanic.
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II. Even in the cases where it is possible to be sure that the 
intuition is heavenly, there are different factors that affect how it 
is reported such as presuppositions, the amount of rational 
abilities, speech abilities ancl memory power. All these factors 
affect one’s understanding and interpretation of one’s intuitions.

III. A mystic might make a mistake in finding the extension of 
his intuition due to a disregard for rational rules or an intellectual 
weakness. This creates important problems. An example is the 
mistake of some mystics in considering the theory of 
metempsychosis as an extension of their intuitions.

IV. Different mystics may have different and even contradictory 
experiences. Obviously not all of them are valid. These conflicts 
drive real mystic to examine his findings and distinguish 
between the real and non-real. In light of the above possibilities, 
it is recommended not to rely solely on experiences for deeds,

a

knowledge or judgment of reality.

None of the above problems exist for prophetic experiences 
because the prophets do not change or make any mistakes in 
receiving revelation or in converting their immediate experience 
to concepts and words.

3. Religion provides mystical journey with sanctions

Socrates believed that knowing proper morals is enough for 
action, but this idea is not complete. Aristotle believed that mere 
knowledge is not sufficient for performing an action. He believed 
the important factor here is the weakness of will. This idea is 
correct because there are two aspects in human decision-making: 
knowledge ancl tendencies. Man does not necessarily perform 
what he knows. An unending problem of man is that sometimes 
he does not perform what he has accepted to be right and 
disregards the discovery of his practical intellect and the mystic’s 
suggestions. Human tendencies simply suppress reason.
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conscience and spiritual feelings. There are many people who 
know the rules of the mystical journey very well but clo 
follow them. They know what is good and bad and know that 
doing certain things is wrong but they do them anyway. For 
example, everyone knows the importance of family rights, 
helping parents, the old and the poor, but many people do not 
take any action in line with their knowledge. These cases show 
that knowing something does not provide enough strength for 
moving towards spiritual and mystical perfection.

In addition psychological research shows that a vast amount of 
people are not eager to do good and avoid bad without any 
encouragement or punishment. The 
self-centeredness and love for themselves, which is 
among everyone in all matters, especially in ethical and mystical 
matters. Therefore, it is evident that a wayfarer of the mystical 
path needs a religion because most people do not purify their 
souls without
justice, resurrection and inspection of their deeds.

Religion can ensure that people do good by promising them good 
things or threatening them with punishment to make them avoid 
the bad. Religion can tell them the effects and benefits of their 
life in this world and the hereafter and therefore encourage (hem 
to pass through the mystical journey. Receiving the revelatory 
words and believing in them gives a special strength to humans 
for the mystical move，which is not comparable to other internal 
and/or external motives. Everyone obeys God，the greatest Being, 
and the divine guardians, who are the best people on the earth.
The reason for this is that they love them or because of promises 

threats. Therefore, the best way to achieve intuition is to purify 
and experience a celestial growth of the soul, and religion is a 
good aid for this purpose.

not

is their expediency,reason
common

belief in God’sreligious beliefs such assome

or
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4. Removing negligence

Although everyone is aware of spiritual values through reasoning 
and nature, many simply forget them and do not pay enough 
attention to their knowledge because there are many 
around them that create and encourage negligence. This is not 
restricted to the common people, but rather the mystics ancl the 
scholars have the same problem as well. Therefore, in order to 
have a celestial mystic journey, it is necessary to have a valid and 
holy source of reminder as well as an internal understanding. 
Religion is a good aid in this regard too.

factors

5. Systematic comprehensiveness

Religious mysticism uses tradition ancl reason as well as intuition. 
It presents its intuition to revelation ancl reason and moves with 
more confidence as a consequence. It also becomes aware of 
satanic intuitions and is careful of them.

Religious mysticism does not restrict itself to interior meanings. 
It thinks of interior and exterior meanings together ancl does not 
neglect the link between them. It looks at the different exoteric 
aspects of a matter and finds the relationship between 
individual and society, religion and politics, the world ancl the 
afterlife and presents all this in its mysticism. A religious mystic 
is not a hermit. He searches for Gocl not just through his nightly 
worships but also looks for Him during his daily attempts and by 
expounding right ancl justice. His role model for life is the 
Prophet Muhammad who devoted his body and soul to the 
purification of society.

an
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None of My servants can seek proximity to Me by that 
which is dearer to Me than things that I have made 
obligatory to him. Then, with the performance of 
nawcifil (the recommended acts), he continuously 
attains proximity to Me，so that / love him. When / 
love him, I will be the ear with which he hears, the 
eyes with which he sees, and the hand with which he 
strikes. If he calls Me, / will answer his call, and if he 
makes a request, I will grant it. (Usui al-Kafi, vol. 2, 
pp. 352 & 353)

I will love him when he loves Me and I will make him 
loved by My creation, and I will open up his inward 
eyes to My glory and grandeur, and l will not hide 
from him [the knowledge of] the select of My 
creation. So in the darkness of night and in the light 
of day, l will tell him secrets, 
conversations with creatures and with his 
companions will be cut off. I will make him hear My 
words and the words of My angels and l will reveal to 
him the secret I have hidden from My creation. (Bihar 
al-Amvar, vol. 77, p. 28 & 29)

that hisso
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