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PREFACE

The following lectures are an attempt to outline the
religious attitude and life of Muslims, as opposed to the
systematic theology of Islam. Of the development of
the latter I published a sketch some years ago; to that
the present volume may be regarded as a complement.

That its contents will be a surprise to many, I am very
conscious. Instead of being an oriental replica, however
humble, of Mr. William James's Varieties of Religious
Experience, as might reasonably be expected, it will
probably suggest to most the Human Personality of the
late F, W. H. Myers. But nothing else was possible.
Orientals have never learned the art of ignoring all but
the normal, the always renewable; they have kept a
mind for infinite possibilities, and the infinite possibili-
ties have continued to come to them. Naturally, then,
instead of their religion gradually limiting itself down
to emotions quickened by ethical aspirations, it has
retained a very lively feeling of contact with an actual
spiritual world, self-existent and in no process of depend-
ent becoming.

It was necessary, therefore, in the search for interpre-
tative analogies, to turn, not to our metaphysical systems
or to our religious philosophy, but rather to what we
call commonly, in jest or earnest, the occult. These
analogies, therefore, had to be sought chiefly in the
Proceedings of the Society for Psychical Research and
similar publications. The case of Muhimmad himself,
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viii PREFACE

for example, can be indefinitely more completely illus-
trated and explained by the phenomena of so-called
trance-mediumship than by any other hypothesis. In the
light of what we know now on such matters, even Spren-
ger's most able and learned investigation has been
completely antiquated. And it is noteworthy, further,
that the theory of veridical hallucinations worked out by
Gurney and Myers is essentially that of al-Ghazzali and
Ibn Khaldin.

But my use of these analogies has been so extensive
that in order to avoid misconceptions, some statement of
my own views is necessary. So far, then, as one may
who has had no first-hand experience, I am driven to
regard telepathy as proved. Again, so far as one may
who is neither a physicist nor a conjurer, I regard the
proof of what Dr. Maxwell has called telekinesis,
movement of objects at a distance without contact,
as approaching certainty. Of communications by
discarnate spirits, on the other hand, I know of no
satisfactory proof. I trust that this personal statement
in explanation and defense may be pardoned.

References have been kept to a minimum, but have
been given exactly for all the Arabic texts used. Of
Ibn Khaldin’s Prolegomena I have consulted the Bey-
rout and Bulaq texts and de Slane’s translation. The
last, made from Quatremere’s text, is fullest of all; that
of Beyrout has considerable omissions, intentional and
accidental, and some amazing blunders. As it is the
most accessible and seemingly usable text, it may be
worth while to say that neither as regards its consonants
nor its vowels can it be trusted. The other references
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will explain themselves to the Arabist; for him also I
have inserted a number of important words in trans-
literation; but not, I trust, so many as to annoy the
general reader. Of necessity, I have had to reproduce
much from Arabic authors. For the most part this is
condensed and paraphrased with as faithful rendering
of the thought as possible. But, from time to time,
sections of simple translation occur; these are always
indicated. My own inserted comments will also be
recognizable. It is hardly necessary to add that in
these ten lectures hardly an entrance has been made into
the subject. But I venture to hope that I have sketched
the essential outlines, and that future research will bring
only additions and corrections in detail. Very little
has so far been done in this field; but several articles
in Hasting’s Dictionary of Religion, at present in prepa-
ration, will contribute to it; and all signs indicate a
renewed general interest in Islam.

I have again to express my indebtedness to my col-
league, Professor Gillett, for his counsel in philosophy,
and to my wife for much patient labor in copying and
for suggestion and criticism in arranging and correcting.
Without her comradeship in interest and her knowledge
of the general subject this book might never have taken
form, and in her hands I now fittingly leave it.

Duncan B. MACDONALD
HartrorDp, CONN.,

October, 1908
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LECTURE 1

THE ATTITUDE OF THE SEMITES TOWARD THE
UNSEEN WORLD; PROPHECY AS A SEMITIC
PHENOMENON AND ESPECIALLY AMONG
THE ARABS

You may remember how Robertson of Brighton
used to say, speaking of his sermons and their inspir-
ation, “I cannot light my own fire; I must convey

a spark from another’s hearth.” The same idea

and the same expression occur in Islim. Muham-

mad, following the usage and speech of the desert,
tells (Qurrdn, xx, 10; xxvii, 7) how Moses left
his family and went aside to the Burning Bush to
seek from it a brand, a gebas, for their own fire,
Thence igtibds, ‘“brand-seeking,” persists in the
rhetorical language of Islam, for such borrowing
of fire from predecessors. Permit me, then, having
both Christian and Muslim authority, to quote, by
way of text for these lectures, a couple of sentences
from Mr. William James’s Varieties of Religious

Experience, that give very precisely the thesis which

I propose to set before you as illustrated in Islam.

At the beginning of his third lecture, when approach-

ing the broad question of the reality of the Unseen,

he says:
Were one asked to characterize the life of religion in the
broadest and most general terms possible, one might say that

I
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it consists of the belief that there is an unseen order, and that
our supreme good lies in harmoniously adjusting ourselves
thereto. This belief and this adjustment are the religious
attitude in the soul.

This religious attitude, then, as developed in
Islam, I desire to put before you now. With some
danger of cross-division it can be analyzed into three
points: first, the reality of the Unseen, of a back-
ground to life, unattainable to our physical senses;
second, man’s relation to this Unseen as to faith and
insight therein; that is, the whole emotional religious
life ranging, at the simplest, from a prayerful attitude
and a sense of God’s presence to the open vision
of the mystic with all its complicated theological
consequences; and, lastly, the discipline of the
traveler on his way to such direct knowledge of the
divine, and during his life in it. My training in the
schools of philosophy is of the slenderest, but I think
I see in these three a metaphysical, a psychological,
and an ethical side to our inquiry. Let me beg your
indulgence, however, if my philosophical footing
ever slips. I am neither metaphysician, psycholo-
gist, nor ethicist; I am simply a student of Arabic
and of Islam who desires to suggest to those who
are metaphysicians, psychologists, and ethicists
some of the problems which lie for their science
in that vast and so broadly unknown territory.
Regard me, then, as a traveler who brings back
from far wanderings but partially assorted and
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understood gatherings, which scientific geographers,
botanists, zoologists, may further examine and
classify. That these will repay the trouble may,
I think, be taken for granted by those who consider
that in them has lain the faith for life and death of
millions of the world’s best minds during twelve
centuries of time and over a quarter of the earth in
space. It is surely worth our while to turn some
little of our attention from the so often childish
speculations of Indian sages, and see what contribu-
tions have been made to the final problems of time
and eternity by races far more nearly akin to us
in thought, if not in language.

But from this captatio benevolentiae let me return.
What, first, is to be said on the reality of the Unseen
in Islam? What part does that world play; how
close is it; what is its relationship to the everyday
life of Muslims? How do Muslims think of it?
Over this, the reality and nature, for Islam, of the
Unseen we must spend some little time. The
Muslim attitude is so different from our trodden
paths of thought and experience that only a patient
turning of all its sides and an accumulation of
example and illustration can make it real to us.
I shall have to ask your indulgence for much simple
translating in what follows. You want the views
of the Muslim writers and thinkers as they have
rendered them, and not any lucubrations of mine.

It is plain, I think, and admitted that the con-
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ception of the Unseen is much more immediate and
real to the Oriental than to the western peoples.
I use these two terms in the broadest fashion. But
the cause is by no means so plain, and upon it much
shipwreck has been made by ingenious students
of race and race characteristics. There are also, on
both sides, large modifying elements which seem,
from time to time, almost to upset the general law.
If we say that the Semitic peoples, as a race, believe
in and bow in reverence to an Unseen, we may be
met by the curious skepticism of the Arabs them-
selves, a skepticism which nearly baffled Muhammad,
and which appears at the present day more or less
through the entire desert. The Arabs show them-
selves not as especially easy of belief, but as hard-
headed, materialistic, questioning, doubting, scoffing
at their own superstitions and usages, fond of tests
of the supernatural—tempting God, in a word—and
all this in a curiously light-minded, almost childish
fashion. They had diviners, it is true, as we shall
see hereafter, and were ruled partly by their guidance,
but these had always to be prepared to permit tests
of their powers and to be rcgarded with general
suspicion. Nothing for the Arab succeeded like
success, as Muhammad discovered, and there was
no balance of faith to carry them over the cracks in
the supernatural scheme. They demanded of
Muhammad signs, and their ideas of signs were of
the crudest, most non-spiritual description; the
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Jews, in their most trying days, had not the same
blindness as these Arabs for non-material things.
On the other side, take Europe and faith as devel-
oped there. We find everywhere, and again and
again, the possibility and the actuality of just such
absolute acquiescence in and acceptance of an
immediately impinging unseen world, which we
commonly ascribe to the devout East. Hereafter,
I shall have to tell you many tales, queer to gro-
tesqueness, simple to childishness, devout to ecstasy,
marvelous to madness, of oriental saints and their
vicissitudes, but I venture to say that you can paral-
lel them all, down to details, in the Legenda Aurea
of Jacobus a Voragine, archbishop of Genoa in the
late thirteenth century.

Take, for example, the fastidiousness as to their
place of burial so often exhibited by saints after
their death. The very same trick on their part of
making their bier so heavy that it could not be lifted
until the bearers had decided to grant them their
will is found in the hagiology of both East and
West, and several times in the Legenda Aurea.r
And further, it was not the West, but the supposedly
devout East, which fell on the cynical counter-trick
of spinning the bier round rapidly until the saint
had lost his sense of dircction and did not know
whither he was being carried.

1E. g, Vol. IV, p. 170, and Vol. VII, pp. 145, 169, of the
edition in “Temple Classics.”



6 RELIGIOUS ATTITUDE AND LIFE IN ISLAM

Again, take the case of al-Ghazzili, perhaps
the greatest constructive theologian in the Muslim
church, who died A.p. 1117. He, as I trust we
shall see in more detail hereafter, had to fight against
unbelief of the most absolute during his whole life.
In his earlier days it was in himself. At one time
he touched the depth of complete skepticism and
doubted even the operations of his own mind and the
axioms of reason. And when, in the light of the
mystic, he was able to see his own way again, he
found the mass of the people round him slipping
into similar unbelief. The creeds had broken
down; the law of Islam was no longer respected;
its divine origin was criticized or doubted; the
nature and reality of prophecy were questioned.
It was his work to build up again the breaches in the
Muslim Zion, and that Islam exists still is largely
due to him. It would be easy to add other testi-
monies. In Islam, as in Christendom, he who
seeks the ages of faith looks ever backward.

The truth is, I am persuaded, that we commonly
regard this acknowledged difference between KEast
and West from the wrong point, and are governed
by the wrong word. It is not really faith that is in
question here, but knowledge; it is not the attitude
to God, but the attitude to law. The essential
difference in the oriental mind is not credulity as to
unseen things, but inability to construct a system
as to seen things, It has been well said, that the
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Oriental has the most astonishing keenness in view-
ing, grasping, analyzing a single point, and, when
he has finished with that point, can take up a series
of others in the same way, But these points remain
for him separate; he does not co-ordinate them.
They may be contradictory; that does not trouble
him. When he constructs systems—as he often
does—it is by taking a single point, and spinning
everything out of it; not by taking many points and
building them up together. Thus, he may criticize
one point and be quite indifferent to the consequent
necessity, for us, at least, of criticizing other points.
A good enough example is the eriental method,
which T have just mentioned, of thwarting a saint’s
caprice as to his place of burial. There is no great
devoutness of feeling there; no awe at the breaking
in of the Unseen, and at their nearness to the direct
working of God. There is simply the fact of this
obstinate, if deceased, saint, and, “Well, we’ll try.
to rattle him,” as we may imagine them saying in the
slang of the bazaar. Familiarity breeds contempt.
The supernatural, to them, is the familiar—the
usual; only it is not subject to law, and they never
dream that it can be. The most they can do is to
set their wits against it in detail.

Start, then, with this, that the difference in the
Oriental is not essentially religiosity, but the lack
of the sense of law. For him, there is no immovable
order of nature. “The army of unalterable law”



8 RELIGIOUS ATTITUDE AND LIFE IN ISLAM

which we see in the heavens for him may change
and pass. There is no necessity in themselves why
the things that have been should be the things that
will be. You will remember that even Ecclesiastes
looks beyond them and finds his unchanging circlings
fixed by the will of God. So, at every turn, the
Oriental is confronted by the possibility of unfore-
tellable, unrationalizable difference. He is like a
man who opens his mouth to speak, but utters what
he would not, and cannot utter what he would. We
would call it aphasia and construct another law.
He recognizes that God has created for him other
words than he. intended, instead of the words he
did intend. It would be God’s creation in either
case. We feel vaguely that there is a divine event
and element in the world, but it is far off. A deep,
and for our experience, impenetrable shell separates
us from that event and element. That shell, we
find, is subject to law; we can depend upon its
action and reaction. We have never pierced beyond
it, and are tolerably sure that we never shall; that
we shall always find it, however far we go; that it
is all the world for us. But to the Oriental, this
shell is the merest film. The strict theologian of
Islam would tell him that there was no such shell
at all; that all action and reaction spring from the
immediate will of God. This, probably, would be
too hard a doctrine for the wayfaring man in Islam,
but he is very well assured of the thinness of the
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shell. He knows that the supernatural has often
peered through it at him. Our ghost-stories and
strange experiences are everyday things for him
which he never dreams of investigating, for he never
doubts them. Our investigations are really attempts
to bring these things under law; at that, he would
simply shrug his shoulders.

This being so, it is evident that anything is possible
to the Oriental. The supernatural is so near that it
may touch him at any moment. There is no sur-
prise; and therefore there is need, in verification,
of a small test only. In the case of our investigators
of occult phenomena, spiritism and the like, the
trouble is that no test, however complete, is really
enough. There must be something wrong, is our
attitude. But even the heathen Arabs, light minded
and materialistic as they were, accepted their sooth-
sayer, if he told them any single thing which they
were assured he could not know of himself. That
he was a soothsayer was not for them a practically
unthinkable idea. Give them good evidence, such
as they would accept in ordinary life, and they would
accept anything. There are some things that we,
in the fetters of our sense of law, cannot accept. And
when the Oriental has once been thus touched, once
had an impulse, however mysterious, in a certain
direction, there may be no limits to the results.
For example, it has been a favorite subject for
argument, about it and about, how much the person-
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ality of Muhammad had to do in the Muslim move-
ment; how much Islam is his individual creation, or
merely a product of his times and circumstances.
The fact is, I suspect, that the Arabs were just in
this state of unstable equilibrium. His personality
was strong enough to convince them—a sufficient
number, at least, of them-—that the shell had broken
and the supernatural had come near. Once start,
then, the idea that this man is a messenger from
God and that his words are the words of God, and
the oriental mind would carry it out to its utmost
limits. A theory of all things in heaven and earth
would be developed from this single idea. Other
things might not agree with it; they would simply
be left aside. The Oriental feels no need to explain
everything; he simply ignores the incompatible;
and he does so conscientiously, for he sees only one
thing at a time, This is not deduction; it is eduction.
The idea is an egg from which a complete explana-
tion of life is hatched. For example, once given
the idea of Muhammad, it was not long before the
Muslim mind reached the persuasion that he must
have been the first of all creatures, created before
all worlds, existent from the beginning of time—
we have exactly the Arian doctrine of the person of
Christ. Further, the fact of him became so over-
powecring that in a tradition Allah is made to declare:
“Had it not been for thee, I had not created the
worlds.”
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Inability, then, to see life steadily, and see it
whole, to understand that a theory of life must cover
all the facts, and lability to be stampeded by a
single idea and blinded to everything else—therein,
I believe, is the difference between the East and
the West.

But I have detained you too long over my own
speculations, uncertain in much, probably erroneous
in much. The certain thing in it all is the thinness
of the shell which separates the Oriental from the
Unseen. I turn, then, to the standard breakages in
that shell, which Islam recognizes.

These may be roughly classified as follows, though
the divisions, I fear, will be found often to cross:
prophets, diviners, magic and talismans, appear-
ances of the Jinn, dreams, saints.

First, then, prophets and prophecy. Here I can
begin on familiar ground. The Hebrews, a Bedawi
tribe which abandoned the desert and turned, more
or less, to the agricultural life, exhibit the essential
characteristics of Arab prophetism. Nowhere does
their unity with Arabia come out more strongly,
and yet nowhere is the essential difference of the
religiosity of the Hebrews more marked. Such a
figure as Elijah, so far, at least, as the Old Testa-
ment has preserved for us his legend, must have
appeared again and again in the earlier desert, and
certainly did among the saints of Islam. The
schools of Sons of the Prophets of which from time
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to time we have fleeting glimpses can be exactly
paralleled by the darwish fraternities of Islam.
Their relations to the people, their ceremonies and
usages, their mode of life, their ecstasies and
religious excitements, were evidently precisely the
same. The soil, in a word, from which the great
prophets sprang was alike among the Hebrews and
the Arabs.

Let me illustrate this vital matter of soil and the
growth therefrom by a parallel in creative literature.
I take the case of a single poet, though the broad
literature of a whole people always exhibits the
same phenomena. The mind of Wordsworth was
a constant poetic soil, and from it there sprang in
luxuriant and bewildering tangle all manner of
plants. The most of these were scrub and brush,
underwood often commonplace and even grotesque.
There only a small coterie of sworn worshipers finds
delight. But above that scrub and brush there rise,
from time to time, great trees, glorious in their
unique and tranquil beauty as any beneath the
sky of English letters. What kindly influences there
had intervened we cannot tell; the processes of
the poct’s mind are as mysterious as that spirit of
the Lord which leapt upon the Hebrew prophet.
But at one time, as one has said, harshly but not
untruly, the voice of Wordsworth is that

of an old half-wittcd sheep,
Which bleats articulate monotony
And indicates that two and one are three.
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and at another, and that in a flash, the very heavens
are cloven by some clear creative thought clothed
in noble words. So after trivialities of college life
there suddenly rises the memory of

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

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

Lone sitting by the shores of old romance.
What spirit touched Wordsworth then, we know not,
but we do know that some relation lay between his
painful crawlings and those lofty flights.

So,when we turn from the common soul of prophet-
ism to the great Hebrew prophets, how wide is the
difference! Isaiah—any of the Isaiahs—rises from
the howling, frenzied mob of nebh#im; of them and
not of them. He could have part in their orgies,
yet his head was high above their sensuous fogs, his
brain and conscience were never swept away by
their gusts of passionate ecstasy. So Samuel moved
clear eyed through the turbid airs of the religious
life of his fellows. He and his like had seen the
Lord, and the beauty of holiness was theirs. In
these lectures, I shall not often have opportunity
for comparison, still less for apologetics. Let me
seize this one to say, as fixedly and broadly as in me
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is, that, while the soil of Semitic prophecy is one,
I know nowhere in the Semitic world any appearance
like that of the great prophets of the Hebrews.
They stand as clear from their soil as love in Chris-
tian marriage from the lust of the flesh, and the
relation is much the same.

In Islam some few attempted the same heights,
but never reached them, Muhammad, a figure
now strangely sympathetic and attractive, now
repellently weak, once and again in his early life,
has touches of the ethical glory of Amos, but never
saw the vision of love in Hosea. In his later life he
fell, and it is not for us to judge him. Perhaps, if
Jeremiah had come to rule with absolute sway some
small but conquering remnant of Judah, he, too,
might have fallen. If Isaiah, from wazir in Jeru-
salem, had come to be sultan, his robes might have
been spotted by the flesh and his soul by ambition.
But, apart entirely from the last unhappy ten years
of Muhammad’s life, he was not of the goodly
fellowship of the Hebrew prophets.

Al-Ghazzali, I have mentioned already. He was
a man of the intellectual rank of Augustine. Vet
he was himself a darwish, and had part in their
religious exerciscs. These he knew with sympathy,
and he has, in a treatise which I have translated
elscwhere,* applied the mcthods of science to the

1 “Emotional Religion in Islam,” Jeurnal of the Royal Asiatic
Society, 1go1-3.
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analysis of their emotional and theological value.
But though his mind was probably keener than that
of any Hebrew, and though the root of the matter
was in him, yet no one can mistake the difference of
atmosphere in his writings and that of the Old
Testament. In the latter there is the freshness of
life and, in spite of everything, of hope; he is an
ascetic scholastic, and all his endeavor is to gain
assurance of the world to come. Whatever may
have been the cause, it was well for the Hebrews that
they were not blinded to the facts and duties of this
life by the vision of another. Islim, like mediaeval
Europe, could think of nothing but the unending
hereafter with its sharply divided weal or woe.
Yet, for all this, the soil was the same, and from it
we must start. But here we are landed in another
question. How wide was that soil? How much of
the life, thought, emotional output and literature,
in a sense, of the people, is to be included in this
broad prophetism? Let me meet this with another
question, How is it that we do not find in the ex-
tant remains of Hebrew literature anything but the
directly or indirectly religious? Further, and still
more incisively, even if, by a strange chance, their
profane literature has all been lost—there is some
tolerably profane still in the Old Testament—why
is there almost no mention of poets among them ?
I speak subject to correction, but I know in Hebrew
no unmistakable word for poet; mdshél certainly is
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not. Did they classify and name poets in some
other way? put them in some other category?
Further, they did have stories, current among the
people, of their heroic age, of their great warriors
and deliverers. What were the channels down
which these passed? Who played the part of the
wandering gleemen, scalds, bards, minstrels of
mediaeval Europe? That there were such we can-
not doubt. The desert knows them to this day.
May I hazard another questioning answer? Was
their part taken by nebh®im, solitary or in bands?
Was poetry and legend—production, preservation,
transmission—all in the Schools of the Prophets?
This, you may say, is as absurd as to bring under
one hood the mendicant friars and the gleemen of
Europe. Sometimes, even these did come most
queerly together, but that in Christendom was
exceptional. In the Semitic world, I venture to
say, it was the rule, and for the desert it can be
proven.

What was the belief of the ancient Arabs as to
the nature of poetry, and what their attitude toward
the person of the poct? Since Ignaz Goldziher’s
investigations, published in his Arabische Philo-
logie, Part I, there can be no doubt as to the
answers to these questions. The answers which the
Arabic sources give us arc those, too, which the
analogy of other primitive pcoples would suggest.
Poetry is magical uttcrance, inspired by powers from
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the Unseen, and the poet is in part a soothsayer, in
part an adviser and admonisher, and in part a hurler
of magical formulae against his enemies. The
most common and primitive word in Arabic for poet
is sha<ir and that means simply, “he who perceives,
knows.”” In meaning it is parallel to the Hebrew
yiddi‘on%, but that Hebrew word never passed from
the idea of divination to that of poetic utterance.
On the other hand, the Hebrew mdskhel, which in
Arabic suggests only proverb, likeness, parable,
has passed over to mean a poet of a special type,
the utterer of reproach and malediction, whose
words bear sure fruit. In Hebrew history, the out-
standing example of the méshel and an example of
the Arabic sha<ir, poet, on this side of his activity, is
the remarkable figure of Balaam. So in the Semitic
world the bard and the prophet join. Balaam was
evidently thought to stand in some very real relation
to the unseen world, a relation which gave his
words supernatural force—if they were once uttered
and not checked on his lips by a higher power; the
poct of the Arabs drew his knowledge, wisdom, skill,
and destroying utterance from his relationship to the
Jinn, those beings which for the heathen Arabs were
as the fauns, nymphs, and satyrs of the classical
world, which often secm to have been regarded as
simple divinitics and which Islam has accepted as a
class of created beings and picturcd to itself partly
as Muslim, partly as unbelicving, and partly as
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diabolic in nature. Such, then, is the situation in a
nutshell. :

But let me illustrate in detail. A good example
is given in the stories told about Hassan ibn Thabit,
a close personal follower of Muhammad, and, in a
sense, his poet-laureate. Muhammad in general
was opposed to poetry; the poets were mostly
opposed to him; but Hassan upheld his cause with
poetry of a kind, and was especially useful in re-
plying to satirical and abusive attacks. But this
Hassan, while still a young man in the days before
Islam, and before he had made any verses, was
initiated into poetry by a female Jinni. She met
him in one of the streets of Medina, leapt upon him,
pressed him down, and compelled him to utter
three verses of poetry. Thereafter he was a poet,
and his verses came to him as to other Arab poets
from the direct inspiration of the Jinn. He refers
himself to his “brothers of the Jinn” who weave for
him artistic words, and tells how weighty lines have
been sent down to him from heaven in the night
season. The curious thing is that the expressions
he uses are exactly those used of the “sending
down,” that is, revelation, of the Qur’dn. Evidently
in his case there was a struggle between the idea
of the Jinn—those half or wholly heathen spirits—as
inspircrs and the divine inspirations of the angels.

Further, the story runs that Muhammad used to
set up for him a pulpit in the mosque and stand by
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in evident enjoyment, while Hassan hurled from it
stinging verses against the enemies of Islam, This
was one of the few occasions on which Muhammad
seems to have tolerated poetry, and his reported
comment is significant, ‘“Alldh aids Hassan with
the Holy Spirit so long as he is defending or boasting
of the Apostle of God.” But by the Holy Spirit
here, you must not understand any conception like
that of the third person of the Christian trinity.
For Muhammad the phrase referred only to the
angel messenger who brought to him his revela-
tions. The theological consequences of the lack
of the conception of the Holy Ghost, the Lord and
Giver of Life, in Islaim were wide, but this is not
the place to enter upon them. Here Muhammad
simply ascribed to Hassan the same kind of inspira-
tion that he had himself, and that is remarkable
enough.

Another point to observe is the close parallel
between the terms used in the story of Hassan’s
initiation and that of the first revelation to Muham-
mad. Just as Hassin was thrown down by the
female spirit and had verses pressed out of him, so
the first utterances of prophecy were pressed from
Muhammad by the angel Gabriel. And the resem-
blances go still farther. The angel Gabriel is
spoken of as the companion (garin) of Muhammad,
just as though he werc the Jinni accompanying a
poet, and the same word, nafatha, “blow upon,”
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is used of an enchanter, of a Jinni inspiring a poet
and of Gabricl revealing to Muhammad. It was,
of course, the nightmare of Muhammad’s earlier
years—a fear of his own and an accusation of his
enemies—that he was simply a poet possessed by a
Jinni; it dictated his whole attitude to poets and
poetry, and it is very plain how near the fact the
fear and the accusation lay. He was in truth a poet
of the old Arab type, without skill of verse, and with
all his being given to the prophetic side of poetry.
Add to this a strange jumble of Jewish and Christian
conceptions, and you have the key to Muhammad.

I need not go into detail of the many stories told
of the intercourse between poets and their inspiring
,spirits: how a poet would sit helpless without an
idea, until his “‘comrade’ would call to him from the
corner of the chamber; how another, in desperate
need, saddled his camel, rode off into the desert, and
having come to a certain place, alighted and cried
out, “Come to the aid of your brother, your
brother!” how the aid came swiftly, the poet lay
down, and did not rise until he had one hundred and
thirteen lines. Of such stories, which later came
to be told in jest, there are many.

But can we draw the conncction closer between
the poet and the prophet; and especially between the
Arabs and the Hebrews? You will remember how
we arc told in Numbers 9:18, 23, that the children
of Isracl broke up camp and encamped according
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to the word of Yahwé at the hand of Moses. Through
Moses, that is, came the guidance of Yahwé for these
significant elements in the nomad life, the right time
and place for encamping and departing. Now it
is curious that among the old Arab tribes exactly the
same place was taken by the poets, the shacirs.
For instance, of Zuhayr ibn Jandb, the poet, it is
narrated:

Whenever Zuhayr said, “Ho, the tribe journeyeth,” then

it journeyed; and whenever he said, “Ho, the tribe abideth,”
they alighted and abode.

Similarly we are told of others.

Here are guidances cast in solemn formulas:

When Allah sent the breaking of the dam of <Arim on the
people of Marib, which was the tribe of Azd, there arose
their leader and said, ‘“Whoever has a sufficient camel and a
milk-skin and a strong water skin, let him turn from the
herds of cattle, for this is a day of care, and let him betake
himself to Ath-thinyu min shann—it is said to be in ash-
Shpra, and those who settled there were Azd of Shaniica;
then he continued, ‘“And whoever is in misery and poverty
and patience against the straits of this world, let him betake
himself to Batn Marr”’—those who dwelt there were the
trihe Khuzaca; then he continued, ‘“And who of you desireth
wine and leaven, and rule and government and brocade and
silk, let him betake himself to Busra and al-Hufayr”’—these
are in the land of Syria and those who dwelt there were the
tribe of Ghassin; then he continued, “and who of you
hath far-aiming purpose and a strong camel and a new
provender-sack, let him betake himself ta the New Castle of
<Uman”—those who settled there were Azd of <Uman; then
he continued, ‘“‘And who desireth things rooted in mud and
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nourished of dust, let him betake himself to Vathrib, rich in
palm trees”’—those who settled there were the tribes of Aws
and Khazraj.r

All this is in the solemn language of rhymed
prose, the language of the soothsayers, and the
leader divides his people in a scene not unlike that
of the blessing of Jacob or of Moses. You will
notice, too, how the narrator weaves in notes exactly
in the style of Deuteronomy.

Still more in the tone of these Blessings is a narra-
tive that has come down to us of the part played by
Sawda bint Zuhra, the Prophetess, or Kahina, of her
tribe, that of Quraysh, in prophesying the birth of the
future warner of his people. She bade them bring
to her all their daughters, “For,” said she, “one of
them is a woman-warner, and will bear a man-
warner,” As they passed before her, she uttered
over each a saying, the truth of which time showed,
until Amina, the future mother of Muhammad
appeared and was shown as the warner spoken of.?

But to return—Such a poet as speaks here is
called the leader (¢d’id) of his tribe. Another
boasts himself to Muhammad as their poet and
representative. To another his tribe intrusted all
its warlike undertakings. Another tribe rejected
the warning of their poet, just as the Hebrews those
of their prophets, and repented it. Here is his

t Aghant, Vol. XIX, p. gs.

* Damiri, Vol. IT, p. 328, edition of Cairo, A. H. 1313.
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speech, and you will observe how closely its tone
resembles that of a prophecy:

Go not in against the Banii cAmir; I of men know best of
them. I have fought with them, and they have fought
with me; I have overcome them and they have overcome
me. I never saw a people more restless in a halting-place
than the Band <Amir. By Allih, T can find no likeness to
them but Bravery itself, for they abide not in their hole for
restlessness, and will surely come out to you. By Allah, if
ye sleep this night, ye will not know when they descend

upon you.

Of the poet sitting as judge like Samuel, Dr.
Goldziher can quote no case from heathen Arabia.
But that certainly is due to our very defective sources.
It must be regarded as significant that in very early
Muslim times, the poet al-Akhtal, though a Christian,
sat in the mosque of his tribe as judge. Evidently
this points at once to old pre-Muslim custom, and to
a religious authority and dignity encircling the poet.

We must not, therefore, think of the poet as being
given this position by any respect for the beauty or
vigor of his verses, or even for his human insight
and wisdom in matters of tribal conduct and politics.
The idea that the Arab tribes so respected their
poets—in the first instance at least—because of their
keen artistic sense, their appreciation of the beauties
of poetry, must be given up. Their attitude was
much more practical. The scparateness of the
poet from other men had struck them. So, too
had the way in which his verses came to him, out
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of the sky apparently, apart from his labor and
will. We must remember that the Arab poet was
a lyrist, first and last; intensely subjective and per-
sonal as regarded both himself and his hearers.
When he sang before the tribe on the day of battle
and onset, it was as though a spirit sang through
him. When he brooded in the council and then
suddenly arose and flung out his judgment in clang-
ing words and ringing rhymes, it was as the utter-
ance of a god. From time to time, too, in the
intense nervous susceptibility of the Arab race in
the keen desert air, there fell upon him cataleptic
rigors, swoons, and dreams, from which he returned
with strange words in his mouth. If any could
hear or see the Jinn in the desert stillness and solitude,
or in the dark recesses of the mountains, it would
be he with his strained nerves and loaded imagina-
tion. Often, as to Socrates, his own decision must
have come as with a voice from without, and it
would take little to add a visible form. This night-
side of human nature, in which the nerves and the
senses conspire to mislcad, is only gradually being
cleared to us, but we know enough of its possibili-
tics to see fully how the Arabs-thought their pocts
were illumined from the Unscen, and could make
little if any distinction between them and diviners
and prophets.

As a matter of fact, the Arabic writers on these old
things are put to it to distinguish between the
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shasir, “poet,” as we have called him, the kahin or
diviner, and the arrdj, also a kind of diviner. All
were supernaturally guided, but the last was on the
lowest step. He told—again like Samuel—about
stolen things, and where wandered beasts might be
found. Curiously enough we find him consulted,
too, as a physician; perhaps with thought of the lost
or stolen health. The kahin foretold the future and
secret things generally. He was limited mostly to a
certain sanctuary—you will remember, of course,
that kdhin is exactly the Hebrew kdhén, “priest”’—
and there he had to be consulted. He was, as Gold-
ziher, following Wellhausen, well puts it, an institu-
tion. The sha<r, on the other hand, was free. He
was the counselor of his people, and his counsel
was inspired from the Unseen, by the Jinn, exactly
as was the case with the others. But he was also
a man and a warrior, free as the desert, and bound
to no sacred shrine, no Urim and Thummim, Not
only wisdom came to him but words, beautiful or
fiery and terrible; which could give life or death
by a mysterious power in them, but also give delight
by their sheer loveliness. And this belief long sur-
vived the coming of Islam. The oricntal poet can-
not rid himself of the faith that verses come from
without. His method is inspirational, not that of
the labor of the file. If he is a religious man, a
hatif, a wandering voice, the Hebrew bath ¢él, will
-reach him, or he may have an interview even with
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al-Khadir, that undying wandering saint, the most
picturesque figure in Muslim mythology, who jour-
neys through the earth, rescuing, guiding, coun-
seling. Even as late as the seventh Muslim century
we find a Hanbalite theologian, the narrowest sect
of all, arguing that the Qur’dn must be uncreated,
for otherwise it would be no better than poetry with
which God, as is accepted, inspires the poet. But
if the poet were not a religious man, or if the attitude
to all poetry were hostile, then its inspiration was
easy to seek elsewhere. The Jinn and the devils
have become hopelessly confused in Islam, and we
can never be sure whether with the word shayidn,
“devil,” an Arabic writer means the personal evil
spirit borrowed from Christianity and Judaism, or
merely a malignant member of the Jinn. So it was
easy to say that the inspiration of poetry was from
the devil, and even to brand all poetry as the Quran
of the devil.

But all that was long after our period, and we
must go back to the winged words of the old Arab
poets. Our connection with Balaam is not yet
absolutely made out, but it must be beginning to
sweep before you. It is well known how among
primitive peoples there has always been supposed
to lie'in words a certain fetish-power. Words for
them are things; they arc strict realists. So the
curse once spoken is an cxistent entity, which must
strike and rest somewhere; if not the one against
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whom it is hurled, then the hurler himself. In
Islam this has endured longer than anywhere else.
I doubt whether in the scholastic theology of any
other people you could find passages like the fol-
lowing:

When two men curse one another, the curse falls on him

who deserves it; if neither deserves it, then it returns and
falls upon the Jews, who conceal what God has revealed.

And again:

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

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

I have now, I think, made tolerably clear the
Semitic belief that the poet was inspired—was a
vates, in short—and that his poem, or rather song,
was a carmen, a charm. For further details I would
refer you to the epoch-making paper of Dr. Goldzi-
her, which I have already used. Whether you will
follow me in my further explanation of the abscnce
of definitc references to pocts and poetry in the
Hebrew literature—that thcy are swept into the
gencral category of prophecy and prophets—docs
not grcatly matter for my present object. That
poctry and prophcecy, for the early Arabs and He-
brews, both go back to inspiration from the Unscen,
and are, for many purposes, a practical unit, I now
take for granted.
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Before dealing directly with the position of the
prophet among the Arabs and in Islam, it may be in
place here to take up the kahin, or soothsayer. AsI
have already said, this word is the exact linguistic
equivalent for the Hebrew kéhén, and—without
entering on the vexed questions which lie round that
word—I would only remind you that Potiphar,
Jethro, and David’s sons are all called kéhéns in the
Old Testament. In Arabia the matter is much
simpler. The kahins were soothsayers, connected
with a sanctuary, or sometimes with a tribe, and
played much the same part as Eli and Samuel at
Shiloh. All mysterious and obscure things seem to
have been referred to them. They were judges, but
they also foretold the future and the Unseen. How
real this was to the Arabs of Muhammad’s time is
evident from the fact that he felt compelled to admit
their foreknowledge, if only in part, and to ascribe
that part—in agreement, probably, with Arab be-
lief—to the help of the Jinn.

But what in them most claims our attention is the
invariable form of their utterance, which was the
form of utterance, also, of all mysterious knowledge
limited to a narrow circle, and professionally guarded.
As the Greck oracles were couched in verse, so the
oracles of the Arab kdhins were cast in that prim-
itive verse which was called saj, literally “pigcon-
cooing.” You will remember in Isaiah (8:19) how
the Yidde<dnim chirp and mutter. The word there
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for “mutter” (hdgd) is used also of the cooing of the
pigeon, and there seems little question that we have
an allusion to a similar phenomenon. This saff,
which has now become the normal rhetorical form
of language in Islam, consists essentially of a series
of short phrases in prose—that is without fixed meter,
but it may be with rhythm—all rhyming together.
Reduce the rhythm to rule, and monorhymed verse
appears; take away the rhymes, and you have more
or less rhythmical prose. This rhymed prose, then,
was the essential characteristic of the speech of the
kahins, and is evidently a very elementary first
feeling-out toward verse. You will remember that
it appears from time to time in Hebrew., Riddles
and the like are cast in it; and some long pas-
sages, such as Job, chap. 10, and Proverbs, chap.
31, exhibit monorhyme, though incompletely. But
among the Hebrews, there is no such limitation of it
to messages dealing with the mysterious and the
Unseen, as we find among the Arabs at the time of
Muhammad and immediately before. With the
Hebrews it appears to be simply a literary form; if
we may speak of literature, where there need not be
letters. Among the Arabs poetical form had fully
developed, with all its wealth of meters, and the
primitive saf¢ survived as the vehicle of only the
most primitive modés of poetry, the shamanistic
uttcrances of the kdhins. But that this saf<, in those
early days, was fully rccognized as a form of poetry
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(shicr) and not as such a separate literary form as it
came to be in later Islam is perfectly clear.

The reason for this brings us at once to Muham-
mad. What are we to think of him as a literary
artist? To what form of literary art current in
his time did he fall heir? The answer is very
simple, and will at once come to any one who reads
a few lines of the Qu#dn, especially of its older
portions. The Qur’@n is written in rhymed prose
throughout. The portions rhymed, verses as we
may call them, vary greatly in length. In the
earlier chapters these verses are short, just as the
style is living and fiery; in the later chapters they
are of lumbering length, prosaic and slow, and the
rhyme comes in with often a most absurd effect.
It is very plain that Muhammad’s first utterances
were in genuine kdhin form and kdhin spirit; that
they boiled forth from him as though under uncon-
trollable external pressure. Here is a curious nar-
rative from the heathen times which gives an excel-
lent picture of a kdhin under prophetic influence.

King Hujr, the father of the great pre-Islamic
poet, Imr al-Qays, had grievously oppressed the
Banii Asad and driven them from their territory.
The author of the Aghdni, an immensc collection of
pre-Islamic and carly post-Islamic history, legend
and song, then goes on thus in his life of Imr al-
Qays (Vol. VIII, 66):

Then the Bandi Asad advanced until, when they were a



32 RELIGIOUS ATTITUDE AND LIFE IN ISLAM

day’s journey from Tihima, their Kahin, who was <Awf ibn
Rabi<a, prophesied and said unto them, “O my servants!”
They said, “With thee! O our Lord!” He said, “Who is
the king, the ruddy one, the all-conqueror, the unconquered,
among camels as if they were a herd of gazelles, with no
clamor by his head? He! his blood is scattered wide! He,
tomorrow, is the first of the stripped and spoiled!” They said,
“Who is it, O our Lord?” He said, “If my heaving soul
were not disquieted, I would tell you that he is Hujr openly.”
Then they mounted all, every beast broken and unbroken,
and the day had not risen upon them when they came upon
the army of Hujr, and charged upon his tent.

The story goes on how the words of the kdhin
were fulfilled to the letter, but we have no further
interest with that. Our point is the manner and
tone of this prophecy. The word which I have
rendered, “he prophesied,” fakahhana, means, “a
proplLetic fit came upon him;” it is evident that
he, for the time, was out of himself. The form of
his utterance is the rhymed prose (saf<) of which I
have spoken, the language peculiar to the ecstatic
life. He speaks, you will notice, to the people, not
as their fellow, but directly as their God; they are
his “servants,” strictly “slaves.” They reply with
the formula used only to a God, “ With thee! O our
Lord!” Labbayka ya rabband. The phenomena of
the double personality are most curious. At one
moment his voice is the direct voice of God; at
another, he is hampered by his laboring and dis-
quieted human soul. The metaphor is of boiling
water and high-running waves.
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Now, all this is exactly paralleled in Muhammad’s
early utterances. They form pictures like this, and
they are as if spoken by Allzh himself. And his
later utterances were cast in this form only because
he had begun in it. That was the way in which
prophets gave forth their message; he had begun
in that way, and must keep it up to the bitter end.
Probably, if Muhammad had been in a state to
realize from the first, all that was implied in the use
of this form he would have done anything rather
than use it. It identified him at once with the
kahins as a class, and, as one possessed by a Jinni—
so only could his contemporaries explain him—
connected him directly with the old Arabian heathen-
ism and polytheism from which he was striving to
break loose. But the spirit came upon him jn his
hours of weakness and solitude, and naturally the
form which it took and its manifestations were those
characteristic of appearances and workings from
the Unseen in the world of his time. That he was
subject to fits of some kind can be open to no doubt.
The narratives are too precise, and his own fears
too evidently genuine. That he was possessed by a
Jinni—for him, with his beliefs, an cvil spirit—was
his first thought, and only gradually did he come to
the conviction that this was divine inspiration, and
not diabolical obscssion.

But it is plain that thesc scizures, to which he was
liable, and his general condition puzzled him to the
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end. When he had worked out the practical con-
clusion that they were the means of divine inspiration,
he continued to be interested in allied phenomena.
In part he was driven to this. For example, he had
to explain how the kdhins were sometimes right in
their predictions. But one very singular group of
traditions shows him puzzling over the case of a
Jewish boy named Ibn Sayyad, who exhibited
exactly the same phenomena as he himself. Nat-
urally the subject is obscure in the extreme; the
traditionists have no liking for it. But on that
very account these narratives may be taken as
genuine. The boy had just attained to puberty,
i. e., was some twelve or thirteen years old. He was
liable to epileptic or cataleptic fits, and in these was
wrapped up in a rough mantle’ and lay muttering
to himself. In this way he was supposed to have
revelations, and appears to have been regarded by
the Jews of al-Madina as a prophet of their own.
One tradition is that Muhammad met him playing
with other boys, struck him on the back with his
hand, and said, “Dost thou testify that I am the
messenger of God?” He looked at him and said,
“T testify that thou art the messenger of the Gen-
tiles.” Then he continued, “I testify that I am
the messenger of God.” Muhammad struck him
to bruising,” and then said, “I believe in God and

1 Cf. Qur. Ixxiii, Ixxiv.
2 The word is uncertain; cf. Goldziher, Muhammedanischy
Studien, Vol. 11, 244.



THE SEMITES AND THE UNSEEN WORLD 35

his messengers.” Then to Ibn Sayyad, “What
dost thou see?” He replied, “There comes to me
a truth-teller and a liar.” Muhammad said, “The
matter is confused to thee,”” Then he went on,
“I conceal from thee something.”* The boy said,
“It is ad-dukh.” Muhammad was thinking of his
chapter of the Quran, Ad-dukhin, “The Smoke,”
and this answer came too close. So he replied,
“Get away; thou wilt never exceed thy power.”
<Umar asked permission to strike off his head, but
Muyhammad refused and said, “If it is he, then
thou hast no power over him, and if it is not he,
there is no good to thee in slaying him.” The
question was whether he was the Jewish Antichrist
or not, and Muhammad could not make up his
mind. On another occasion, Muhammad tried to
catch him unawares in one of his fits. He went
out to the palm grove where the boy was and hid
himself behind the palm stems to listen. The boy
was lying on his side, wrapt in the mantle, out
of which a murmuring came. But the boy’s
mother caught sight of Muhammad, and warned
her son, who ceased. Apparently, he was able to
shake off the fit at once. But Muhammad was
much displeased; “If she had let him alone, the
thing would have been cleared up.”?

* Apparently the formula for testing a soothsayer before
accepting his advice; cf. pp. 4 and 9.

a2 Sahth of al-Bukhar, Vol. VIII, p. 40 (Book of Adab), edition
of Bilaq, A. 1L 1315.
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There is humor enough in this picture of one
prophet trying to investigate another after the
method of the Society for Psychical Research, but
for the boy it was not a humorous situation. Mu-
hammad apparently satisfied himself that he was
not dangerous. He became a Muslim and was alive
in the year 63 of the Hijra. But all his life this
suspicion followed him, and though one of his sons
handed down traditions which are accepted® he
himself was ostracised. The poet al-Farazdaq took
refuge once at al-Madina, and unwittingly entered
the house of Ibn Sayyad; he found that the people
would have no dealings with him.? Other tradi-
tions® show him complaining of this, and pointing
out that he was a Muslim, with children, living
both in al-Madina and Mecca—none of these things
being possible in the Antichrist. But others, again,
show him with a certain malicious sense of his own
importance, and fond of scaring people. His dis-
eased personality—without Muhammad’s genius—
is made very distinct.

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

So, while the general vocabulary as to his revela-

t Nawaui, p. 789.

s Aghant, Vol. XIX, p. 13s.

s Magabih, Vol. 11, p. 140, edition of Cairo, A. H. 1318.
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tions was borrowed from that used in describing how
their knowledge came to the kahins, it had to be
made very clear that the influence upon him was an
angel or even the Holy Spirit—for him a convertible
term—of all which the Christians and Jews spoke.
But, in spite of his utmost endeavors to emphasize
this distinction, his opponents called him a poet—
evidently thinking not of the later artistic poet who
wrote verses in correct meter, of which Muham-
mad by nature was absolutely incapable, but of the
ecstatic poet who stood in relations with the Unseen;
or they called him possessed of a Jinni, on the same
idea; or, which was striking the closest of all, a
kahin, soothsayer. He was a kdhin, but with an
enormous difference, the difference which separated
what I have called the soil of prophetism among the
Hebrews, the mass of nebh#im with their ecstatic
excitements without ethical content or clear religious
ideas, from the great reforming and constructive
figures, from Amos and Hosea, from Isaiah and
Jeremiah.,

But again I must guard myself: Muhammad
cannot be compared to these last, on any absolute
scale. Only as both contrast with their soil will the
comparison hold. What raised Muhammad from
it was two ideas: the duty of the care of the poor,
of almsgiving and helpfulness; and the unity and
absolute sovereignty of Alldh. Of those germina-
tive conceptions of the relations between God and
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man to which the Hebrew prophets attained, he had
no idea except in one point. With his hard doctrine
of the unity of Allah, intermediaries were swept
away. The whole polydaemonistic scheme with
a one God somewhere in the background, to which
the Arabs seem to have attained, vanished. There
was left no interceder with that one God; no beings
from whom revelations might come. When an
angel spoke with him—Gabriel or the Holy Spirit,
or whatever the term might be—there was no semi-
divine personality there, On the one hand there
was Allab; on the other, his creation, including
angels, Jinn, devils, men. Even such a conception
of a unity of nature with God as we find among the
Hebrews in the Bené El6him, the Sons of God, has
vanished with him. The angels were created of light
—that is their only distinction. Allah is throned
alone—the Creator, Ruler, Destroyer—unto him
there is none like.

But having swept away at one stroke all lesser
beings from whom revelations could come, having
apparently closed the unseen world to man, and
fixed a gulf that none could pass, with another stroke
he bridged that gulf and drew man immediately
into the presence of God. God, himself, the One,
reveals himself to man through prophets and other-
wise, and man, in prayer, can come dircctly to God.
This is Muhammad’s great glory. The individual
soul and its God are face to face. Yet in the abso-
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luteness of this conception lay its philosophical
weakness and failure. How can the One know and
be known by that which is other than itself? How
can unlikes ever meet ? The conception of a father-
hood of God, of a genetic relationship, runs through
the Hebrew prophets, and breaks down his aloof-
ness and separateness. The conceptions again, on
the one hand, of a suffering God, who has borne
our flesh and knows its sorrows and, on the other
hand, of a Holy Ghost, the God immanent who
works in mankind, form the soul of the Christian
church. But to these Islim can come, only by
breaking with Muhammad.

As we shall see abundantly hereafter, the devout
life within the Muslim church led to a more com-
plete pantheism than ever did the Christian trinity.
In the struggle to bring God and his creation to-
gether, the creation had to become an aspect of the
creator, and finally to vanish into him. Only in
this way could the crass dualism be overcome, and
that monism which is the basis or result of all
mysticism be reached. There are stray expressions
which suggest that Muhammad—a devout soul, if
ever there was one and a mystic in spite of his creed—
was adrift himself on that sea, and was nearing that
shore. But his brain, oriental to the core, contra-
dictoriness never troubled, and Allah could be
throned apart in unapproachable grandeur and yct
near to cvery human heart. His creed remained
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frankly dualistic, and to the clearly thinking mind,
the ladder between earth and heaven seemed re-
moved. How the inevitable pressure of religious
inspiration restored it must be our future subject.



LECTURE 1II

THE MUSLIM CONCEPTION OF PROPHECY AND
SOOTHSAYING

It is time now to turn to the Muslims themselves,
and ask what they understand under prophecy;
what for them a prophet is. In putting an answer
before you, I choose a statement, not by a theolo-
gian but by a historian—a historian, it is true, of
marked philosophical leanings. This is Ibn Khal-
din, who was born at Tunis, lived a restless life—
part statesman, part scholar, part lawyer,—was on
embassy at one time to Peter the Cruel at Seville,
and at another to Timir in his camp before Damas-
cus, and died at Cairo as chief justice in A. D. 1406.
His great work was a Universal History, which, as a
history, does not merit much praise. But to it he
prefixed an introduction, his justly celebrated Mu-
gaddima, which was unique in its own time and for at
least three centuries thereafter. For an estimate
of it as a contribution to philosophical history, or
rather as the foundation of that science, I refer you
to Robert Flint’s Historical Philosophy in France
and French Belgium and Switzerland. Professor
Flint was not an Arabist, but he was all the better
able to estimate the value of a book that alone would
suffice to vindicate the scientific weight of the Arabic
literature. lcreafter I shall translate a good deal

41



42 RELIGIOUS ATTITUDE AND LIFE IN ISLAM

from it. It gives very fairly the final result of the
centuries of theological development which preceded
— a result which abides to this day. Ibn Khaldin
therein voices the catholic church of Islim,

You will observe that he is as absolute a super-
naturalist as Muhammad himself or any primitive
Semite. Yet he tries to reduce his supernaturalism
to scheme, if not entirely to rationalize it. The fact
of those rifts in the shell of nature, through which
the unseen world touches us, he in no way denies.
But he tries to explain the method so as to bring it
into accordance with the process which we see
going on around us. This leads him, on the one
hand, to a queer semi-evolutionary doctrine which
he borrowed from the Aristotelian philosophers, and,
on the other hand, to a doctrine of the human mind
which seems halfway between phrenology and the
more modern and fashionable hypothesis of sublim-
inal selves. In fact, I think, when you have heard
what he has to say, you will agree with me that he"
had some most interesting psychological ideas, and
that he would probably have been in close sympathy
with Mr. William James’s Varieties of Religious
Experience. His weak point is on the constructive
side, and that our modern speculations would have
strengthened. His different “souls” would pass
easily into different selves, but it may be that he
would have had to invert their order. Yet his doc-
trine of the use of magic mirrors, crystal balls and
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the like appears to be in absolute accord with our
psychology.

His section on inspiration and vision he opens
thus:*

Know that God has chosen from mankind certain indi-
viduals whom he has graced with converse with Himself and
has given such a constitution that they may know him, and
has made to be means of access between Him and His crea-
tures, that they may instruct men as to what is best for them,
and may exhort them to accept their guidance, and may keep
them from the Fire, and guide them in the way of salvation.
In that which God gives to them, consisting of knowledge,
and exhibits in agreement with what they say, consisting of
invasions of the order of nature, is also narrative concerning
things hidden from mankind, to the knowledge of which there
is no path except from God by their intermediation; and they
do not know it except through God’s instructing them. The
Prophet has said, “I know only what God has taught me.”
Know further that truthfulness is an essential and necessary
element in what they tell in that way, for reasons which will
become plain to you in connection with the explanation of the
-essential nature of prophecy.

Here, you will sce, is a frankly supernatural defini-
tion and the end of prophecy is to save men from the
Fire. This isone of the most puzzling paradoxes in
Islam. As to recognizing, using and enjoying this
world, Islam is a most practical religion, but on its
doctrine of salvation it is absolutely and cntircly
other-worldly. Ibn Khaldiin then goes on to give

t Beyrout edition, p. g1; Bdldq, p. 77; de Slanc’s transla-
tion, Vol. I, p. 184.
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five signs which characterize the prophetic division
of the human race:

I In the state of inspiration the prophet exhibits uncon-
sciousness of his surroundings along with a snoring in the
throat; [the last word is difficult;* it is used to describe the
roaring of the male camel when it blows the faucial bag out
of its mouth, or the snorting of an angry man, or loud snoring]
~—it is to all appearance as though he were fainting or swoon-
ing, But there is nothing of the kind; in reality he is only
immersed in meeting the spiritual messenger. This takes
place when they apprehend that which is cognate to them but
entirely inaccessible to the physical senses. Thereafter that
descends to the physical senses, either through the hearing of
a humming of speech—then the prophet understands it—or
there presents itself to him the form of an individual address-
ing him with that which he has brought from God. Thereafter
that state clears away from him, and he has retained the
message. The Prophet, having been asked about inspiration,
said, ‘““At times it comes to me like the ringing of a bell; that
is the most grievous upon me; then it drops away from me
and I have retained what it said. And at times the angel
presents himself to me as a man and speaks to me; then I
retain what he says.” In the course of that there used to
come upon him such grievousness and pressure in the throat
as cannot be expressed. In a tradition stands, “There was
a great grievousness in the effect of revelation upon him.”
<Avisha said, “Inspiration would descend upon him on a day
of bitter cold; then it would drop away from him; and
his brow would be running with sweat.” God said* “Lo,
we shall cast upon thee a heavy word.” And because the
descending of inspiration had so extreme an effect the

1 Cf. Sprenger, Leben Mohammeds, Vol. 1, pp. 238, 270.
2 Qur. Ixxiii, s.
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polytheists used to accuse the prophets of being possessed
by Jinn. They would say, “He has a familiar® of the Jinn.”
But it was only by what they had observed of the outward
appearance of these states that the case of the Prophet was
obscured to them. ‘“He has no guide whom God leads
astray.”?

Because of its importance I have translated this
very closely. You will observe the acknowledg-
ment of the practical identity in outward appear-
ance between a prophet and one possessed by a
Jinni. From the traditions I could quote many
other descriptions of Muhammad’s appearance
under inspiration, but they weuld not serve any
useful purpose. The individual traditions, with their
details, are often suspicious, and it is practically
impossible to weed them out. This holds especially
of Muhammad’s earlier life at Mecca, at the time
when there cannot be any question of his honesty.
But that he fell into absolute trance-conditions in
later life when he was consciously manipulating
his revelations to suit his purpose, cannot be doubted
cither. It is of these later times that Ibn Khaldin
gives us here, as it were, a philosophical collective
photograph. He was probably aided also by similar
phenomena which he had observed among his own
contemporarics. The feeling of weight and the
choking in the throat scem to be characteristic for
all phenomena of the subconscious life. A more

¢ Literally “an apparition or follower.”

2 Qur. xiii, 33.
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precise interpretation of these symptoms has not
yet been reached. Weil, in 1862, tried to prove
that they pointed to epilepsy as opposed to cata-
lepsy. More recently Professor Margoliouth, in
his Life of Muhammad (p. 46), has urged the same
based on such symptoms as this unconsciousness,
the sound of a bell, the belief that someone is pres-
ent, a resultant headache, violent perspiration, and
others, such as turning of the head to one side,
foaming at the mouth, reddening or whitening of the
face, all which are characteristics of epilepsy. But
as Sprenger (Vol. III, p. 65) rightly points out, the
traditions are too contradictory to afford a sure
basis. What is certain is the existence of some
pathological condition in Muhammad, resulting in
trances, and it is not at all impossible that Sprenger’s
judgment (Vol. I. pp. 207 {.) that it was some form
of hysteria under which he suffered, may be correct.
A more detailed examination in the light of the
recent investigations of nervous diseases through
hypnotism might reach more sure results. There
are striking parallels with the descriptions of Mrs.
Piper’s appearance on entering and leaving trance
which are scattered through the Proceedings of the
Society for Psychical Research.

The narratives seem generally to imply that
Muhammad communicated his “revelations” only
after he had come out of the trance condition.
That may have been, but it must be regarded as
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probable also that he spoke in trance as does, for
example, Mrs. Piper. And one very curious passage
in the Qurian (Ixxv, 16; cf. xx, 110) would suggest
that he spoke automatically—like an automatic
writer—out of trance. It runs, “Do not move thy
tongue in it [the revelation] to hurry it.” This is
exactly the caution that the conscious automatic
writer has to observe, namely, that he does not
consciously move his hand in order to hurry the
process. That the words apply to Muhammad’s
action in receiving revelation is a very old traditional
exegesis.’

The second characteristic of the prophetic class,
which Ibn Khaldin gives, need not detain us so
long. Even before inspiration, prophets have a good
and pure disposition; they turn away from blame-
worthy things and uncleanness generally. This is
what is meant when they are said to be protected
against sin and error; it is as though they were
created with a tendency to flee these things, which
are incongruous with their nature. Stories follow
how Muhammad, as a child, fell in a swoon when
his person was exposed; how God cast on him, as a
youth, a miraculous sleep so that he should not go to
a wedding, and have part in unsecmly sports; how
he avoided garlic, etc., for the sake of his angel
visitors.

1 Tabari's Tafsir, Vol. XXIX, p. 101; Rizi's Mafai3h, Vol.
VIII, p. 283, edition of Cairo, A. H. 1308.
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The third characteristic is that prophets sum-
mon to religion and devotion, that is prayer and
the giving of the poor rate and chaste conversation.
The possession of the above three characteristics
alone is enough as a proof of prophecy. Ibn Khal-
din tells here one of those absurd stories of which
Islam is so fond, and which seem to have shot up
as did the apocryphal gospels in early Christianity;
or they are like our religious novels, with the differ-
ence that they were and are fully believed. Mu-
hammad’s letter, summoning to Islim, came to
the emperor Heraclius. So he called into his pres-
ence those of the tribe of the Prophet whom he
could find, and among them Ab# Sufyan, the great
enemy of Muhammad, and asked them about him,
especially what he commanded them. Abi Sufyan
replied, “Prayer and the poor-rate and charity and
chastity.” Then said Heraclius, “If what thou
sayest is true, he is verily a prophet, and will rule
all that is under these two feet of mine.”” *This
was enough as a proof for Heraclius,” comments
Ibn Khaldiin; ““he had no need of an evidentiary
miracle.”

The fourth characteristic is that the prophet must
be a person of distinction among his people. No
prophet has been sent, says a tradition, save in an
assured position with his people, and in wealth. This
is that he may have a party and power to defend him
against unbelievers, until he delivers the message
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of his Lord, and finish the will of God in perfecting
his religion and forming a community. This charac-
teristic is evidently deduced from the career of
Muhammad himself; it could in no way be derived
either from the Old or the New Testament. And
the kahin of heathen Arabia, also, seldom had
an assured position. But Ibn Khaldiin is perfectly
right. This conception is an absolute element in
the Muslim idea of the prophet. He is not a voice
preaching righteousness and proclaiming God, but
the militant head of a community claiming, as a
right, absolute sovereignty.

The fifth characteristic of prophets is the occur-
rence with them of invasions of the order of nature,
bearing witness to their truthfulness. These are
actions whose like ordinary mankind cannot per-
form; they fall outside of the sphere of a creature’s
power. There is a dispute, however, as to how
they occur and how they prove the veracity of a
prophet. The scholastic theologians generally hold
that they occur by the power of God, not by the
action of the prophet. Even the heretical Mu<tazil-
ites, though they say generally that the actions of
a creature proceed from him himself, say of the
evidentiary miracle that it is not the action of a
creature—in this case, the prophet. Further, the
scholastics hold that the prophet has absolutely no
part in it; he only uses it as a weapon, by the per-
mission of God; that is, before it occurs the prophet
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states it as a proof of his veracity in his claim; then,
when it has occurred, it takes the place of a clear
utterance from God that the prophet is truthful;
its proof, thus, is absolute. So an evidentiary mir-
acle proves the veracity of a prophet through (1)
being an invasion of the order of nature and (2)
being thus controversially used, the use is a part of
it, or as the scholastics say, an essential quality.
Further, this controversial use is what distinguishes
the evidentiary miracle (mu<jiza) of the prophet from
the miracle worked by a saint (kardma) and from
magic. In the last two there is no need of proving
veracity, nor is there any controversial intention,
except accidentally. If, by chance, it occurs in a
saint’s miracle on the part of the performer of the
miracle, and has a probative force, it proves saint-
ship only and not prophecy. Some have denied
the possibility of miracles by saints, fearing this
confusion, but Ibn Khaldiin thinks the distinc-
tion clear. The Muctazilites, however, reject saints’
miracles because invasions of the order of nature
cannot be actions of a creature, since the actions of
creatures are limited to custom. That the eviden-
tiary miracle cannot be worked by a liar is proven
as follows: The Ashcarites, orthodox scholastics, say
that assertion of veracity and right guidance are both
essential qualities in an evidentiary miracle. Then
if it occurs without these, as it would if worked by a
liar, the proof is ambiguous, the guidance into right
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becomes leading astray, and the assertion of vera-
city becomes a lie. So the essentials are changed;
the essential qualities transformed. Its occurrence
is thus impossible, The Mu<tazilites simply say that
the occurrence of proof as ambiguity and of right
guidance as leading astray is abominable and cannot
have place with God.

The philosophers, on'the other hand, meaning the
students of Greek philosophy, Aristotelians and
neo-Platonists, hold that the invasion of the order
of nature in a miracle is an act of the prophet, al-
though that invasion is strictly outside of his power.
They base this on their general position as to essen-
tial necessity. The occurrence of events, one from
another, depends on causes and conditions; all goes
back at the last to the Necessary, the agent per se, not
by choice. The soul of the prophet, for them, has
essential peculiarities, among which are the pro-
duction of these invasions of the order of nature by
his own power, and the obedience of the elements to
him in producing things. The prophet, for them,
is endowed with control over things whenever he
turns to them and has reached full age for that
purpose. This is given to him by God. So the
invasion of nature on the part of the prophet occurs
equally, whether it is with controversial intention or
not, and is a proof of his veracity by proving that he
has that control over things which is peculiar to the
prophctic soul. For the philosophers, therefore, the
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distinction by controversial intention between the
evidentiary miracle and the saint’s miracle and magic
fails. They distinguish the prophet from the ma-
gician by the quality of his actions. The prophet’s
actions are good; the magician’s bad. Saints, on
the other hand, have a more limited sphere of
wonders. The prophet ascends to heaven, and
penetrates dense bodies, and restores the dead to
life, and speaks with angels, and flies in the air. But
the saint can only multiply things and tell something
of the future, and the like. These philosophers, you
will observe, were evidently working very hard to get
a scientific statement for the belief of their time. We
know the same phenomenon. All this, says Ibn
Khaldiin, meaning apparently the entire doctrine of
the miracles of prophets and saints, has been con-
firmed by the Sifis, the professed Muslim mystics,
in the books on their discipline. For him, we will
find, the mystical experience is the ultimate proof.
Finally, the greatest and clearest of all evidentiary
miracles is the Qurian itself. It combines both the
thing to be proved, that is the inspiration, and the
proof; therein is its uniqueness, the very self-evident
soul of inspiration itself.

These five characteristics, then, are the outward
signs of a prophet. But what is the nature of the
prophet ? what this prophetic soul of which we have
just heard? what his part in the scheme of the
universc? Here we enter on deep waters, and I
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must ask your very close attention and also your
indulgence with the strain which I shall throw on
the English language. Scholastic philosophy can-
not be made very luminous; and when it must be
translated from Arabic, its state is twice confounded.

You will remember, of course, that the universe,
for Ibn Khaldin, was the Ptolemaic universe, the
universe of Dante and Milton, consisting of con-
centric spheres. Also he is ruled by a conception of
the unity of nature and its processes derived from
neo-Platonism; all life is in a process of emanation,
tending to gradual particularization from the uni-
versal, but possessed always by a longing to return
to the one, perfect unity. This joins the Aristotelian
conception of the whole of nature as instinct with a
vital impulse towards some higher manifestation, and
of organic life as on an ascending scale of complexity
with man as the final end. Only Aristotle regarded
the species as fixed, but Ibn Khaldiin seems to have
accepted the possibility and actuality of a true
developing from one into another. That he had
from the neo-Platonic admixture; as also the stretch-
ing of the process on into the spiritual world. A
semi-pantheistic attitude is thus reached, which with
many Muslims became absolute pantheism. With
him it is only mysticism:

Know [says Ibn Khaldtin,')|—God guide aright us and

t Beyrout edition, p. 95; Bdldq, p. 80; de Slane's translation,
Vol. T, p. 196.
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thee!—that we observe this world, with all that is in it of
created things, to be in a scheme of arrangement and ordi-
nance, a linking of causes to results, and a joining of things
to things, and a changing of some existences into others;
its marvels therein unending; and its limits unbounded. I
begin, then, with the physical world, perceptible to the
senses.

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

The world of animals is wide, and its species are numerous,
and it extends in the development of this changing world up
to man, the possessor of reflection and thought. The species
mount up to him from this world which we perceive with our
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senses, which includes sense and apprehension, but which
does not extend to thought and reflection actually. That is
the beginning of a region which extends from man onward,
and here ends what we can directly observe.

Then we find in the worlds, as they vary, differing effects;
in the world of sense, effects from the movements of the
spheres and from the elements; in the world of change in
which we are, effects from the movement of growth and appre-
hension; all testify that there is a producer of effects separate
from bodies. It is spiritual and is in contact with the things
of this world because this world and these things in it are in
contact throughout. It is, therefore, the soul which appre-
hends and sets in motion, and above it, without question, there
must be another being which gives it its powers of appre-
hending and setting in motion, and is in contact with it also,
and whose essence is pure apprehension and absolute ration-
ality. It is the world of angels.

So there must needs belong to the soul a fitness to be
stripped of the nature of mankind and to put on the angelic
nature, so as to become actually of the genus of angels, on an
occasion, for a moment. But that can happen only after the
soul’s spiritual essence is actually perfected, as we shall men-
tion hereafter.

And it has contacts with the regions beyond it, like the
other ordered existences, as we have said above. In these
contacts there are two directions, upward and downward.
The soul joins with the body downward and acquires through
it sensuous apprehensions which fit it for attaining to actual
operation of the reason. Upward it joins the region of the
angels and through that gains apprehension of divine knowl-
edge and of the Unseen. For the world of events [this world
in which things happen] exists in the intellectual operations of
angels apart from time. All this, according to what we have
said above, proceeds from the ordered arrangement which we
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find in all existence consisting of the contact of its essences
and powers, one with another.

Next, this human soul' cannot be seen, but its effects are
plain in the body, as though the body and all its parts, joined
and separate, were instruments for the soul and its powers
which are either active like grasping with the hand and walk-
ing with the foot and speaking with the tongue, and like the
total motion in the body through alternate efforts; or they
are apprehensive.

Then, just as the powers of apprehension are arranged and
ascend up to their highest and to the highest of the thinking
power which is called the logical soul, so the external senses
with their instruments of hearing, seeing, etc., ascend to
the internal senses.  The first of these is the “general sense”
[the Aristotelian “common sense”]? the power which appre-
hends sensuous percepts, seen, heard, touched, etc., all in a
single state; thereby the general sense is distinguished from
the external senses, because the percepts do not press upon
them all at once. Then the “general sense” passes it along
to the imagination. It is a power which presents the perceived
thing in the soul as stripped of external matter. The instru-
ment of these two powers in their rule is the first hollow of the
brain, the anterior portion to the first, and the posterior
portion to the second. Then the imagination ascends to
the power of forming opinions and to the memory. The
power of forming opinions is for the apprehension of ideas
connected with individualities, like the enmity of Zayd and
the friendship of “Amr, the love of a father and the voracity

1On the psychological scheme which follows compare Ibn
Stna’s little treatise edited, with German translation, by Landauer
in ZDMG., Vol. XXIX, and translated into English by E. A.
Van Dyck, A Compendium on the Soul, Verona, 1906,

s Zeller, Aristotls and the Earlier Peripatelics, Vol. I, pp. 68 ff.,
of the English translation. See especially note 3, p. 68.
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of the wolf. The memory is for the storing up of all the
apprehended and imagined things and is like a treasury of
them, preserving them for time of need. The instrument of
these two powers in their rule is the posterior hollow of the
brain; the first of it to the first, and the latter to the other.

Then they all ascend to the intellectual power whose instru-
ment is the middle hollow of the brain. It is the power by
which takes place the movement of meditation and inclining
toward intellectual processes. So the soul is moved thereby
constantly on account of the longing involved in it toward
deliverance from the surveillance of the power which holds
it back and from the equipment which belongs to human
nature. So, in its rational operation, the soul comes out into
action, making itself like to the Heavenly Spiritual Host*
and it enters the lowest of the ranks of the Spiritualities when
it apprehends without bodily instruments. Toward that it is
constantly moving and heading. Then, sometimes, it passes
over completely from human nature and its form of spiritu-
ality to the angelic nature of the upper region, not by any
acquiring of a new thing, but by the constitution and primitive
creation wherein God has made it.

And human souls are of three kinds. First, a kind too
weak by nature to attain this degree. These souls are limited
to motion in the lower direction, toward sensuous and imagin-
ary apprehensions, and to the combining of ideas from the
memory and to the power which forms opinions according
to limited rules and specific arrangement. They acquire
hereby the sciences, conceptual and affirmative, which belong
to the intellect when in the body, and all of which belong
to the imagination and are of limited range, since, on the side
of its beginning, the soul extends to elements only and does not
pass beyond them. If it is corrupt, then all beyond these is
barred to it. ‘This, for the most part, is the limit of human

1 Qur. xxxvii, 8.
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apprehension in the body; to it the apprehensions of the
learned attain and in it their feet are firm.

Souls of the second kind set out through that intellectual
motion toward the spiritual reason and toward the kind of
apprehension which, on account of the equipment therefor
which has been made in them, has no need of bodily instru-
ments. The range of their apprehension is wider than the
elements which are the range of the primary apprehension
belonging to humanity, and they go on freely to internal
observations. These are a kind of ecstasy as a whole;
they have a limit at their beginning but not at their end.
They are the apprehensions of the learned of the saints, the
people of the religious sciences and of divine knowledge; they
are attained after death by the saved, in the state between
death and the resurrection.

The third kind are created with the power of passing over
from humanity, its flesh and its spirit, to the angels of the
upper region, so that, for a moment, they become angels
actually, and in that moment witness the Heavenly Host
in their region, and hear spiritual speech and the divine
allocution. These are prophets; God has created for them
the power of their momentarily passing over from humanity.
And this is the state of inspiration; a constitution on which
God has constituted them and a nature in which He has
formed them. Through the traits of character which have
been combined in them, consisting of the striving and up-
rightness by which they look toward God, and through the
desire which is fixed in their natures for the service of God,
unveiled in that looking and making easy its path, he has
removed them from the hindrances and entanglements of the
body so long as they remain mixed with these through their
human nature. So, whenever they wish, they set out for that
region by means of that power of transition and that constitution
in which they are constituted, not by any acquisition or art.
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Then, when they set out and pass over from their humanity,
and encounter in that Heavenly Host what they encounter,
they turn to the channels of physical apprehension with that
as a revelation to be sent down by means of these channels,
for the sake of transmitting it to creatures. So, at one time,
one of them hears a humming sound, as though it were a
suggestion of speech, from which he may take the sense
which has been brought to him, and the humming sound
does not cease until he has retained it and understood it.
And, at another time, the angel who brings the revelation to
him presents himself as a man, and talks to him, and he
retains what the angel says. The encountering of the angel,
and the return to the channels of physical apprehension, and
his understanding what is brought to him, all of that is as
though it were in a single flash, or less than a glance of the eye.
It does not happen in time, but it happens, all of it, together.
So it appears as though it were swift, and therefore it is
called inspiration (wahy) because waky, in Arabic, means
‘“hastening.”*

Know, further, that the first state—the state of hearing a
humming—is the stage of the prophets who are not apostles
sent with books, as the distinction is made, and the second—
the state when an angel appears like a man talking—is the
stage of the prophets sent with books, and on that account is
more perfect than the first. This is the meaning of the tra-
dition in which the prophet explained inspiration when he
was asked about it. He said, ‘“At times it comes to me
like the ringing of a bell, and that is the most grievous upon
me. Then it falls away from me and I have retained what it
said. And at times the angel presents himself to me as a
man and speaks to me; then I retain what he says.” The
first of these was more grievous, only because it was the
initial step in passing from potentiality to actuality in reaching

t But sce p. 252 below.
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the spiritual world. So he was under somewhat of a strain.
Therefore when he turned, in this state, to the channels of
physical apprehension, these limited themselves down to
hearing; every other way would have been too hard. But
when the inspiration was repeated, and the encountering
of the angel occurred often, reaching the spiritual world
became easy. So when he turned to the channels of physical
apprehension he reached them as a whole, and, especially, the
clearest of them, which is apprehension by sight.

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

But practice sometimes brings by degrees—first one thing
and then another thing—to a measure of ease, in comparison at
least with what came earlier. On that account the sections of
the Qur>an, both chapters and‘verses, revealed when he wasin
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Mecca, were shorter than when he was in al-Madina. Con-
sider what is handed down as to the revealing of chapter ix,
dealing with the raid of Tabik, how the whole or the greater
part of it was revealed while he was traveling upon his camel.
At Mecca, on the other hand, there would be revealed to him
only a part of a chapter, some very short one, at one time,
and the rest would be revealed at another time. Similarly,
the last of that which was revealed in al-Madina was the
“Verse of the Religion”* and its length is well known, while
at Mecca there used to be revealed very short verses. In that
there is a suggestion by which you may distinguish between
Meccan and Madinan chapters and verses.

This, then, for Ibn Khaldiin is the sum of the
nature of prophecy. You will notice how careful
he is to keep the conception of the unseen world
vague. He felt, undoubtedly, our own shrinking
from an elaborately concrete heaven of the Miltonic
and Dantean type. Beyond the veil there is some-
thing from which ideas come in flashes to those whose
natures are such that they can perceive them,
These elements of spiritual intuition are translated
into terms of the senses—sight, hearing and the like
—by the perceiver, because that is the only way in
which he can make intelligible what he has reached.
They do not come to the prophet by the senses, but
he unconsciously renders them in sensuous terms,
and thus they pass out to the world. Ibn Khaldiin
was compelled by the theology of the Qurdn to
speak of angels, but it is obvious that he much pre-

1 Qur. v, 4.
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fers the non-concrete terms, and would rather speak
of angelic influences. The case is similar in regard
to the Jinn, in whom all orthodox Islam believes,
and who are frequently mentioned in the Qurdn.
In no part of his thesaurus does he deal with them
at length, and his references by the way are always
under the spur of necessity. There is a curious
passage, however, found only in certain MSS in
which he assigns the verses in the Qus@n which
make mention of revelation, angels, the Holy Spirit,
and the Jinn to the technical class of “obscure
verses” (mutashabihat), those as to whose meaning
we have no certain knowledge. In this he stands
alone among presumed orthodox Muslims; with
others there is no trace of uncertainty as to the nature
of the Jinn, as we shall see hereafter.

He passes next to an analysis of the nature of
soothsaying:*

That, also, [he says] belongs to the characteristics of the
human soul. In all that has preceded we have seen that the
human soul has an equipment for passing over from its human-
ity to the spiritual nature which is above it. A flash comes to
mankind of the class of the prophets through the nature of
their constitution, which plainly comes to them not through any
acquisition, nor by seeking the aid of any of the channels of
apprehension, nor through conceptions, nor through bodily

actions in speech or movement, nor through anything atall. It
is simply a transition from the human to the angelic nature

1 Beyrout edition, p. g9; Buldg, p. 84; de Slane’s translation,
Vol. 1, p. 206.
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through innate constitution, in a flash, in less than a glance
of the eye. Since that is so, and since that preparedness
exists in human nature in general, logical subdivision follows.
There must be another class of human beings who fall short
of the first class to an extent which means absolute contra-
riety; because the lack of seeking aid for that spiritual appre-
hension is the contrary of seeking aid for it, and how far
apart these are! Logical division, then, gives this other class
of human beings, having such a constitution that their reason-
ing power can be set in motion intellectually through will
aroused by desire, but who through weakness of nature, fall
short. They, therefore, cling for aid to particular things,
perceived by the senses or imagined, such as transparent
bodies and bones of animals and rhymes and words and birds
and beasts as these present themselves. So they wait for that
sense-perception or imagination, seeking aid of it to bring
about that transition to spiritual perception which is their
object; it is to them like a strengthener, and this force which
is in these things as a beginning for that spiritual apprehension
is the essence of soothsaying. Yet because these souls have
a defective constitution and fall short of completeness, their
apprehension is rather in particulars than in universals. On
that account, the aiding imagination in them is so strong,
because it is the instrument of particulars. It has free
passage, then, in the particulars, whether waking or sleeping,
and is present with these as a strong helper, presenting them
and being to them like a mirror in which they are constantly
seen.

But the soothsayer cannot attain completely to the appre-
hension of rational things because his inspiration is Satanic.
The loftiest of the states of inspiration of which this class
of men is capable is attained by secking aid from rhymed
prose and balanced speech, that the soothsayer may be
diverted by that from the senses and strengthened in some
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degree for his limited attaining of the spiritual. So, on
account of that menta! agitation and the external things
which strengthen it, there comes into his mind something
which his mind then conveys to his tongue. And he some-
times speaks truth, and agrees with the fact, and sometimes
lies, because he fills out what is lacking in himself with some-
thing external to his perceiving self and separate from it and
unsuitable. So truth and falsehood encounter him together,
and he is undecided as to the case, and often takes refuge in
opinion and conjecture, out of desire to attain success in his
apprehension, as he thinks, and equivocating to those who
help him,* .

The users of this rhymed prose are those who are peculiarly
designated by the name of kahins, because they are the best
of all this kind. The Prophet has said, in speaking of such
as they, “This belongs to the rhymed prose of the kahins.”
He thus made rhymed prose theirs peculiarly. Also, he asked
Ibn Sayyad,* investigating his state, “How does this thing
come to thee?” Ibn Sayyad said, “It comes to me in truth
and in falsehood.” The Prophet said, “ The affair is mixed for
thee,” meaning that the peculiarity of prophecy is truth, and
lying never at all befalls it. This is because prophecy is a
joining of the self of the prophet with the Heavenly Host,
without any helper and without seeking aid in an external
thing, but the possessor of soothsaying, since he is driven
to invoke the aid of external perceptions, these enter into his
apprehension and it is confused thereby, and lying comes to
him on thatside. Thus his apprehension cannot be prophecy.
We said that the best of the degrees of soothsaying was
in the state of using rhymed prose. This is only because

t An exact description of the impression produced by “trance-

mediums”’ of whose honesty, in their normal state, no doubt seems
possible; such, for example, as Mrs. Piper.

3 See further, p. 66 below.
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the essential nature of rhymed prose is lighter than all the
other things seen and heard, used to produce that effect, and
this essential lightness shows how close is the attainment and
the apprehension of the spiritual things, and, therefore, how
comparatively slight is the weakness in that case.

Some assert that this soothsaying has been cut off since the
time of prophecy, through the pelting of devils (shayidns)
with shooting-stars, which took place before the mission of
Muhammad; and that that pelting was to keep them away
from knowledge of what was said in the heavens as stands
in the Qurean.* The soothsayers informed themselves about
that only by means of the devils. So soothsaying, from that
day, was nullified. But that, as a proof, is not valid. The
knowledge of the soothsayers, just as it came from the devils,
came also from themselves, as we have explained. Also, the
verse in the Qur’dn shows only that the devils were hindered
from one kind of the things said in the heavens; that is, what
was connected with the mission of Muhammad; and they
were not hindered from anything else; also, it was only before
the sending of the Prophet that this cutting-off took place, and
perhaps they returned thereafter to what they had been doing.
This is the plain meaning, because all these sources of knowl-
edge were obscured in the time of the Prophet’s life, just as
the stars and lamps are obscured in the presence of the sun;
because prophecy is the mighty light before which every other
light is dim or passes away.

Some of the philosophers have asserted that soothsaying
existed only before the coming of the Prophet, and then was
cut off, and that thus it happened with every prophet, be-
cause, they said, the existence of a prophet involves a certain
situation of the spheres which requires the appearance of a
prophet. If then, that situation of the sphercs be complete
jt requires the appearance of a prophet in his complete-

¥ Qur., xv, 18,
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ness. But if it falls short from completeness, it requires the
existence of a nature of that same kind, only incomplete.
But that is the essential nature of a soothsayer, as we have
explained. So before that perfect situation of the spheres is
completed, the imperfect situation occurs and requires the
existence of the soothsayer, either one or more. Then,
whenever the situation of the spheres is complete, the existence
of the prophet in his perfection is complete, and the travail-
ings' which indicated such a nature as that are accomplished,
for nothing of them is felt afterwards. All this is based upon
the idea that an incomplete spheral relation requires part of
what would be its effect if complete; but that is not admitted.
Perhaps, rather, the spheral relation requires such a thing only
when its scheme is entire, and if any of its parts be lacking, it
does not require anything; not that it requires that effect
imperfectly, as they say.

Further, these soothsayers, when they are contemporary
with a prophet, know his truth, worthiness, and the evidence
of his miracles, since they have some of the ecstatic nature of
the prophet, just as every man has in sleep. Only, the
rational nature of that relationship to the unseen world
exists in the soothsayer more strongly than in the sleeper.
The only thing that keeps them back from admitting all that,
and causes them to fall into denial, is the influence of their
desire that this relationship may be prophecy on their part.
So they begin to oppose, just as did Umayya ibn Abi-s-Salt;
for he desired that he might be a prophet. So, too, it hap-
pened to Ibn Sayyad and to Musaylima and others. Then,
when the Faith conquered and those hopes were cut off, they
believed with the best kind of belief, as happened to Tulayha
al-Asadi and Qarib ibn al-Aswad; both of these, in the
Muslim conquests, gave evident signs of belief.

r Cf. Romans 8:22; but the Bilaq text and de Slane’s trans-
lation read, “the situations of the spheres.”
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This, then, is Ibn Khaldiin’s doctrine of the
kdhins and prophets. Their nature, broadly, is the
same. Only, the kdhin required certain mechanical
inducements to distract the attention of his ordinary
self, and give freedom to his subliminal self. If we
make allowance for the psychological inheritance of
Ibn Khaldin from Aristotle, through the Muslim
scholastics, we shall be compelled to admit the close
agreement of his theories with the modern doctrine
of the working of the different selves. But you will
observe, also, that one point of contact between the
kdhins and Muhammad is not taken up by Ibn
Khaldin. He states the use of saj¢, rhymed prose,
as the “lightest” of the means used by the kdhins
to produce the ecstatic state, apparently meaning
by that that it was the simplest, the least mechanical
of those devices; but he gives no hint that the whole
of the Qurean is composed in precisely the same
rhymed prose, and that in form, as well as spirit,
Muhammad belonged to the company of the kahins.
This, in him, is a curious bit of conservative inheri-
tance. Earlier theologians had been exceedingly
careful to obscure the likeness between Muhammad
and the kdhins, and had, in consequence, entered
into claborate proofs that the Qur’dn was not written
in saj<, and that to apply the technical terms of sajc
to it was simple unbelief. Ibn Khaldiin sees very
clearly the closeness of the resemblance between
Muhammad and the kdhins, but he has not rcached
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the point that the Qur’dn, the Uncreated Word of
God, is written according to their artistic forms.

Another point, which we could hardly expect Ibn
Khaldiin to notice, is the question whether Muham-
mad did not, after all, have means of bringing on
the ecstatic condition, somewhat similar to those of
the kahins. The records are so scanty that we can
only frame hypotheses. Hypnotic parallels would
indicate that he may have suggested to himself
the state by this very use of rhymed prose. He
seems to have disliked the use of it by others. It is
also possible that while in the hypnotic condition—
if it was hypnosis—he may have put himself under
auto-suggestion of its return at a certain time. If
we could trust in the slightest the stories of his
Meccan period, this might explain the great break
in his revelations when he feared that he had been
deceived and deserted. The case may have been,
simply, that he had not caught the knack of sug-
gesting to himself a return, His doubts, too, would
give him a suggestion of the opposite kind. It is
peculiarly unfortunate that the fullest descriptions
of his state under inspiration belong to his latest
period, and cannot be free from the suspicion that
he was acting up to his accepted réle. Still, how-
ever it may have been with the revelations which
in many cases were too clearly manufactured or ma-
nipulated by himself, the ecstatic or hypnotic con-
ditions in which he professed to receive them may
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have remained perfectly genuine. When he had
come out of the state which he had learned so easily
to assume he could give anything as the revelation
received therein. And it is always possible that what
he vehemently desired may have seemed to come
to him in that state. The self-deceptions of oriental
ecstatics and mystics most be accepted as certain,
though they are among the most puzzling problems
of the history of religions. There will be much more
of this hereafter.



LECTURE III

THE MUSLIM CONCEPTION OF INTERCOURSE
WITH THE UNSEEN WORLD IN SLEEP

Ibn Khaldiin now goes on to the doctrine of inter-
course with the Unseen through vision or dreaming.
This had been fully admitted by Muhammad, accord-
ing to tradition, and he was here on more universally
accepted ground than in his account of the kdhins.
He develops his theory as follows:*

The essential nature of Vision is that the rational soul
through its spiritual essence gains for a moment information
as to the forms of events. Inasmuch as the soul is spiritual,
the forms of events exist in it actually, as is the case with all
spiritual essences, and it becomes spiritual through being
stripped of all material substance and of the channels of
bodily apprehension. This happens to the rational soul
from time to time, for a moment, because of sleep, as we shall
mention. So it acquires thereby knowledge of the future
events for which it looks, and returns with that knowledge
to its channels of apprehension. Then, if that acquisition
is weak and lacking in clearness, through the use of metaphor
and imagery in the imagination in order to state it, it has
need of interpretation on account of these metaphors. And
sometimes the acquisition is strong and can do without
metaphors; then it has no need of interpretation to clarify
it from the imagery of the imagination.

The cause of the occurrence of this flash of perception in
the soul is that the soul is potentially a spiritual essence, seeking

1 Beyrout edition, p. 102; Biliq, p. 86; de Slane’s translation,
Vol. I, p. 211
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to fulfil itself through the body and the bodily channels of
apprehension, until its essence may become pure rationality,
and it may become perfect actually, and so be a spiritual
essence apprehending without any bodily instruments. So
its class, as to the spiritualities, is under the class of the
angels, the People of the Upper Region, who need not seek
to fulfil their essential nature through any channels of appre-
hension, bodily or otherwise. The equipment which leads
to this perception belongs to the human soul, so long as it is in
the body. There is a special kind of it which belongs to
saints; and a kind that is general, belonging to mankind as
a whole. The last is the basis of Vision.

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

Ibn Khaldiin goes on to explain how some derived
this exact figure from a comparison of the total num-
ber of the years of Muhammad’s prophetic office,
twenty-three in all, and that first half-ycar in which
his inspiration came to him in vision only. In his
case, drcaming had hcen one forty-sixth of the
whole. To this, however, Ibn Khaldiin demurs.
Other forms of the tradition give other numbers,
onc cven seventy.  He evidently had our own objec-
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tion to any such exact reckoning of a spiritual rela-
tion, but his stated objection is that Muhammad’s
twenty-three years held of him only and, therefore,
could not be a basis for a general law. What is
meant is that dreaming and prophetic inspiration
are essentially the same, with a very wide distance
between them.

When this is plain to thee, thou wilt know [he goes on]
that the idea of proportion is the relationship of the primary
capability, embracing all mankind, to the relative capability
peculiar to the class of prophets, belonging to their constitu-
tion, since it is the less common capability. And, although
this capability is general to all mankind, yet along with it are
many hindrances and restraints preventing the attainment
of it actually. Among the strongest of these are the external
senses. But God constituted mankind with the quality that
the veil of the senses might be raised in their natural sleep,
and so the soul encounters, at this raising, knowledge of that
for which it looks—in the World of Reality (<alam al-haqq)—
and apprehends, from time to time, a flash in which is attain-
ment of the thing sought. On account of that, the Prophet
called these moments of attainment ‘“‘the Comforters” (mu-
bashshirat, “Givers of good tidings.”) He said, ‘““There
remains of prophecy nothing but the ‘Comforters.’” They
said, “What are the ‘Comforters,’ O Apostle of God?” He
said, “Sound Vision, which the sound man sees, or which is
shown to him.”

The cause of this lifting of the veil in sleep I will now
describe to thee. The apprehensions and the actions of the
rational soul are only by means of the physical, animal spirit.
It is a fine vapor, whose seat is in the right hollow of the
heart, as is laid down in the anatomical books of Galen and
others, and it is sent forth along with the blood, in the arteries



INTERCOURSE WITH THE UNSEEN IN SLEEP 73

and veins, and gives sensation and motion and all the bodily
actions. Its fine part ascends to the brain; then the brain
is turned from its coldness, and the actions of the powers
which are in its chambers are accomplished. So the rational
soul apprehends and reasons only through this vapory
spirit, and is joined to it only on account of the law of pro-
duction which requires that the fine shall not make an im-
pression on the coarse. Since, then, this animal spirit is the
finest among the bodily substances, it becomes a locus for any
workings of any essence different from itself in corporeality;
in this case, the rational soul. So the workings of the rational
soul are carried out in the body by means of the animal spirit

We have already said that apprehension by the rational
soul is of two kinds—an apprehension by means of what is
external, namely the five senses, and an apprehension by
means of what is internal, namely the powers of the brain,
and that all this tends to hinder the rational soul from appre-
hending the spiritual essences above it; yet to apprehend
these it is equipped by its constitution. And since the external
senses are physical, they are exposed to sleep and indolence
through weariness, and the soul faints by multitude of business.
So God has created in it a search for rest in order that its
power of apprehending may be perfectly renewed. That
takes place only by the withdrawal of the animal spirit from
all its external senses and its return to the internal sense.
Cold in the night, which causes the body to faint, helps this.
The natural heat seeks the recesses of the body, going from
exterior to interior and accompanying its vehicle, the animal
spirit. On account of this, sleep comes for the most part to
mankind in the night.

So, when the spirit withdraws from the external senses and
returns to the internal powers, and the hindrances and
restraints are lightened from the soul and it returns to the
forms which are stored in the memory, there present them-
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selves from the memory, by combination and solution, imagi-
nary forms mostly customary, because these forms are taken
usually from apprehensions which are frequent. Then the
‘“‘general sense,” which is the union of the external senses,
brings them down and apprehends them according to the
different manners of the five external senses.

Often, even, the soul turns aside for a moment to its spirit-
ual essence, in spite of the resistance of the internal power
and perceives by means of its spiritual perception, because it
is so created, and acquires some of the forms of things [the
ideas), which then become joined with its essence. There-
after, the imagination takes these forms, thus perceived, and
presents them either as they essentially are, or by metaphor
in habitual molds. The metaphors, in such cases, are what
require interpretation.

On the other hand, the soul’s manipulating, by combina-
tion and solution, the forms given by the memory before it
has apprehended anything directly, produces the ‘“bundles
of dreams” of the Qurdn.® Muhammad said, “Vision is
three: vision from God, vision from the angels, and vision
from the devil.” This division corresponds with what we
have mentioned; the clear is from God; the metaphorical,
which calls for interpretation, is from the angels; and the
“bundles of dreams” are from the devil, because they are all
vain and the devil is the source of the vain.

This is the essence of vision and of what causes it and of
the sleep which accompanies it. It is the peculiar property
of the human soul and exists among men in general; no one
is free from it. Every one of human kind has seen in his
slcep what has occurred to him in his waking hours, times
nore than once. And there has resulted to him the certainty

hat in slecp the soul apprehends the unseen world. Then,
since that takes place in the world of sleep, it must needs be

t Qur. xii, 44; xxi, §.
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possible in other states. For the apprehending essence is
one, and its properties are general to every state.

The most of this which occurs to mankind is apart from their
intention and outside of their control. The soul is only look-
ing for something; then the dream comes to it in that moment
in sleep; it is not that the soul wills the vision, and so sees it.
In the books of those who have written about ascetic and
mystical exercises, certain names are given. If they are
pronounced at the time of going to sleep, a vision of what is
looked for will come from them. These are called a/-halamiya
[apparently derived from the Hebrew hildm, “dream”).
The author of a book of the kind has mentioned one of these,
which he calls “the kaliima of the perfect nature.” Tt is, that
at time of sleep, after the completion of religious exercises and
with complete intention of mind, these foreign words should
be pronounced [here follow certain unintelligible combina-
tions of letters, which are unpronounceable as the vowels
are not given. They are probably of Hebrew or Syriac
origin], and that the seeker should bear in mind his need;
for he will see in slumber the unveiling of that concerning
which he asks. It is related that a certain man did that
after a preparation of some nights as to his food and religious
exercises. Then a form appeared to him saying, “I am thy
perfect nature.” Then the man asked his question and was
told what he had been looking for. To me, myself, have
come, through these names, strange appearances, and I have
learned by them details of my circumstances into which I
was looking.

But that does not prove that secking a dream produces it.
Only, that these names produce a preparation in the soul for
the occurrence of a vision. So the more prepared the soul
is, the nearer it is to that for which it is prepared. It is for
the individual to makc what preparation he pleases, but that
will not assure him the bringing about of that for which he is
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prepared. Control of preparation is not control of the thing
itself.

Again you will observe how modern Ibn Khaldiin’s
position is. It is so modern that I have hesitated
as to using him as a representative of Islam and its
attitudes. But exactly because he is so modern, his
evidence is all the more overwhelming., In this
case, for example, he has no shadow of doubt as to
the reality of true dreams. His classification of
dreams, in general, is that of the whole Muslim
world. But he feels the necessity of rationalizing it
for himself. There his psychology—a physiological
psychology too—comes in. It is an innate quality of
the soul which gives this power; a primary, unex-
plainable thing which must be taken for granted.
Spells and exercises can only prepare the soul for
the appearance of this power; they do not force the
power out. Exactly so the hypnotic condition is
induced, not caused, by mechanical means. One
automatic writer, for example, begins invariably by
writing the words, “Rome was not built in a day.”
But the sentence is never completed; the suggestion
is enough, With another the first words written are,
“Let me name your name,” or part of that sentence.
IbnKhaldinwould recognize here at once thecounter-
part of his barbarous gibberish for use at bedtime.
Tt gocs to put the rational soul in the attitude which
cnables it to free itself from the trammecls of the senses
and to exercise its own power of apprehension.
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This becomes still clearer in the special section®
which he has devoted to the science, or rather art,
of the interpretation of dreams. People have always
dreamt dreams, he says, and there have always been
interpreters of dreams. But the Muslim oneiro-
critic science and art are peculiar to Islam and are
not derived from any preceding system. This
opinion is probably due to Ibn Khaldiin’s close join-
ing of dreaming and prophecy; the interpretation
of dreams must be semi-sacred and due entirely to
Muslims. On general principles, however, we may
be tolerably certain that their books are based on
those of the Greek oneirocritic writers. And, as a
matter of fact, we find in the Fihrist, a catalogue
raisonné of Arabic literature of about 1000 A.D.
in the section (p. 316) on the interpretation of
dreams, mention of translations of the works of
Artemidorus and Porphyry, the neo-Platonist.? The
Prophet, he goes on, and his Companions all inter-
preted dreams. After morning prayer, for example,
Muhammad used to ask whether anyone had had a
dream. Dreams, suitably interpreted, kept up the
hearts of his followers. And the amount of interpre-
tation necessary would vary with the character of the
drecam. The rational soul, by its nature, has an
absolute power of perception in the spiritual world.

' Beyrout edition, p. 475; Bualiq, p. 396; de Slane’s transla-
tion, Vol. 111, p. 114.

2 On Muslim dream-books see an article by N. Bland in the
Journal of the Royal Asiatic Society, Vol. XVI, p. 153.
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This it can exercise in the sleep of the body and its
senses. But it is only ideas which it gets in that
way. So it brings them back to the body with its
apparatus of the internal senses. Then the imagina-
tion takes them and decks them out in such images
from the stores of the memory as are suited to repre-
sent them. Thus in sensuous form they are brought
to the “ common-sense” of Aristotle and so perceived
by the sleeper.

On the other hand, if the imagination brings
images from the memory, uninformed with ideas
from the rational soul, the sleeper sees dreams which
have no meaning. Sometimes these are called
Satanic dreams, as being stirred up by Satan with
intention to mislead.

The problem, then, of the interpreter is to work
back to the idea perceived by the rational soul in
its own spiritual world, through the images in which
the imagination has expressed it. This problem is
sometimes very simple, as the idea may be clothed
in forms so immediate to it that there can be no
question of the meaning, Sometimes it is more diffi-
cult, when the clothing is in metaphors: a snake,
for example, stands for enmity, or a sea for a sultan.
The sensuous clothing will always be derived from
the range of experience of the drecamer; he can never
see a thing in his slcep that he has not scen awake,
though new ideas may be conveyed to him under
the old forms. So the interpretation will depend
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upon a knowledge of the range of experience of the
dreamer; with different people the same thing may
mean different ideas.

Further, true dreams have marks which attest their
verity. One is that the sleeper at once awakes, hast-
ening, as it were, under the shock, to re-enter the
domain of sense. Another is that the impression
of the true dream does not fade but imprints itself
with all its details on the memory and cannot be for-
gotten. The reason is that true dreams are flashes
of perception by the rational soul, are not imparted
in time, have nothing to do with the operations of
the brain, and, therefore, are not subject to the acci-
dents of time or memory. In this, too, there is kin-
ship between true dreams and prophecy.

But now, leaving Ibn Khaldiin for a time, I must,
by an accumulation of examples, bring home to you
how absolute is the Muslim trust in this minor form
of revelation. It is a part of the paradox of Islam.
Viewed in one way, Allah is throned afar from his
creation in unattainable glory, and between him and
it there can be no contact save through miracle, and
then only irrationally. But viewed in another way,
Allah and the spiritual world are very close to every
human heart. There is no man but has enjoyed
in his hours of sleep some measure of inspiration and
some access to that world. In this way all men are
prophets to some extent, and every man, unless by
evil lifc he has given the devil power to deceive him
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by night as well as by day, can learn of God’s truth.
But the matter goes even farther. Dreams are on
record, and the veracity of the narrators of them
cannot be doubted, in which God himself was per-
sonally seen; the dream-books give sections to the
interpretation of such appearances. This was too
common to be an eccentricity; it was part of the
normal possibility. Here is what al-Ghazzali, to
whom I have already referred, has to say on its
manner and actuality.*

He who does not know the true nature of vision [or
dreaming] does not know the true natures of the different
kinds of vision, and he who does not know the true nature
of the vision of Muhammad and the other prophets, nay,
even of the dead in general, does not know the vision of
God in dream. So the ordinary man imagines that whoever
sees Muhammad in a dream has seen his actual person. But
just as an idea which comes to the soul is rendered by the
imagination with“a word, so every impression made on the
soul has a form assigned to it by the imagination. How, too,
could there be a vision of the person of the Prophet in a dream,
when that person has been committed to his grave at al-
Madina and has not left that to go to the place where the
sleeper saw him. And even if we let that go, the Prophet is
often seen by a thousand sleepers in one night in a thousand
places and in different forms. And instinct supports reason
in declaring that one person cannot be seen at one time in
two places nor in two different forms. Whoever does not
grasp that has contented himself, in the sphere of reason, with
names and descriptions instead of realitics and ideas. After
that we need neither rebuke him nor speak to him.

t al-Magndiin, . 3, edition of Cairo, A. H. 1303.
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But perhaps he will say that what he sees is the image
(mithal) of the Prophet, not his person (shakhs). Then it is
either the image of his person or the image of his actual
sanctified spirit which is apart from form or shape. If of
his person, which is bones and flesh, what need have we of
that person? His person, in itself, is an object of the imagina-
tion and the senses. Then, whoever saw it after death, apart
from his spirit, would not see the Prophet but a body which
used to move when the Prophet moved it. How then can
he see the Prophet, when he sees the image of his person?
The truth is that it is the image of the Prophet’s sanctified
spirit, the site of prophecy, which he sees; not his spirit or
substance or person, but his image in actuality.

But it may be asked, “What then does his saying mean,
‘He who has seen me in dream, has seen me; for the devil
does not make himself like to me’?” It only means that
what the dreamer sees is an image, acting as a link between
the Prophet and himself, instructing him as to the truth.
Just as the prophetic substance, that is the sanctified spirit
which remains of the Prophet after death, is free from color
and form and shape, and yet knowledge from it reaches his
people by means of a truthful image, possessing color and form
and shape, while the prophetic substance is free from that, so
similarly, the essence of God is free from shape and form,
but knowledge from Him reaches the creature by means of a
sensuous image of light or some other beautiful form, fitted
to be an image for the essential intellectual beauty which has
neither form nor color. That image then is truthful and
real and a link in passing on knowledge. So the sleeper says,
“I saw God in dream,” not meaning that he saw his essence,
just as he says, ““I saw the Prophet,” not meaning that he
saw his essence and his spirit, or the essence of his person,
but that he saw his image.

But it may be said, “The Prophet has a like (mithl) but
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God has no like” That ignores the distinction between the
“like” and the “image.” “Image” is not an expression for
“like,” for “like” is an expression for that which is equal in
all its qualities, but “image” does not call for equality.* The
reason is something to which there is nothing like, yet we
can use the sun as an image [symbol] for it, because of their
relationship in one point. Sensuous percepts are shown by
the light of the sun, and intellectual percepts by reason.
This measure of relationship suffices in an image. Nay, a
sultin may be represented in sleep by the sun, and a wazir
by the moon. They are not equivalents in form or idea.
Only a sultin bears universal rule and affects everything, and
so far the sun is related to him. And just as a wazir is an
intermediary between the sultin and his people in conveying
the effect of just decrees, so the moon is an intermediary
between the sun and the earth in carrying the effect of light.
But these are images and not equivalents.

Further, many dreams were presented to the Prophet in
which milk and a cord, and the like, bore a part. He explained
that milk meant Islim; as milk is the food of the external
life, so Islam of the internal. And the cord was the Quran
by which we were drawn to safety. Similarly, God has no
equivalent, but he bas images resembling intellectual rela-
tionships to his qualities. Whenever we wish to teach an
enquirer how God creates things and knows them and wills
them, and how he speaks, and speech exists in its own person,
we use man as an image for all that. And if man did not
know the quality from himself, he would not understand the
image in the case of God. An image is possible in God’s
case, and an equivalent is false; for an image explains but
an equivalent resembles.

But it may be said, *“What you have mentioned does not

1Al-Ghazzali is evidently using this word mithal, which I have
rendered “image” in the sensc of “symbol.”
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lead to the conclusion that God is seen, nay, to the conclusion
that the Prophet even is not seen—for seeing a symbol is not
seeing the thing itself—how, then, did he say, ‘Whoever sees
me in dream sees me’? This must be an illicit metaphor
meaning ‘as though he saw me.”” We reply that exactly the
same thing is meant when anyone says that he saw God in
dream. He does not mean that he saw him in his essence as
heis. For it is generally admitted that the essence of God
cannot be seen, but that an image which the sleeper believes
to be the essence of God, or to be the essence of the Prophet
can be seen. The existence of such dreams cannot be denied;
even if one individual has not seen them unanimous tradition
must compel him to believe in them. Only the image some-
times is truthful and sometimes is lying. When it is truthful,
it means that God makes the vision a link between the seer
and the Prophet to teach him something; it is within the
power of God to create such a link between a creature and his
attaining of the truth.

You will notice that al-Ghazzall is essentially at
one with Ibn Khaldiin, though he does not work out
the psychology of the situation with such detail.
What goes on in the brain of the dreamer is not his
center of interest, rather the divine working behind
the curtain. But that dreams consist of ideas con-
veyed to the sleeper and by him clothed in familiar
forms and, so to speak, dramatized, in that he agrees
with Ibn Khaldiin.

Here now are some stories of Muslim dreams,
You will find them marvelously clear and coherent,
more suggestive of Du Maurier’s “dreaming true”
than of our usual jumbles. But, just as with us,
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there are individuals who dream rarely but then
with extraordinary clearness and connection, it may
be that Orientals, simply from their belief in them,
may attain frequently to that clarity. Further, I
have been careful to pick, as my illustrations, cases
which we have absolutely at first hand.

The following would be admitted even by the
Society for Psychical Research. The dreamer him-
self, Tbn Khallikan, a theologian, a lawyer, a gram-
marian and a littérateur, who died in 1282 (A.D.)
has told it in his Biographical Dictionary,’ of which
an autograph MS is preserved in the British Mu-
seum. He says:

I once saw al-Mubarrad in dream and had a very strange
affair with him; so I desire to tell it. I was in Alexandria in
the year 636 [s. B.] and remained there for five months. I

had there al-Mubarrad’s book, the Kamil, and the <Zgd of Ibn
<Abd Rabbihi, and used to read in them.

He then tells of a contradiction in the <Igd of a
statement of al-Mubarrad’s in the Rewda, another
of his books, which interested him, and goes on:

A few nights after I had come upon this passage, I saw in
dream as though I was in Aleppo in the college of the Qadi
Baha ad-Din, known as Ibn Shaddad, where I had been a
student. And it was as though we had prayed the afternoon
prayer in the place where the general custom was that prayer
should take place. Then, when I had finished my prayer,
I rose to go away; but I saw at the rear of the place a person

1 Wiistenfeld’s edition, No. 647; de Slane’s translation, Vol.
111, p. 33.
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standing and praying. One of those present said to me,
“That is al-Mubarrad.” So I went to him and sat beside
him, waiting until he finished. When he had finished, I
saluted him and said, “I have just been reading your book,
the Kamil.” He said to me, ‘“Have you seen my book, the
Rawda?” 1said, “No.” I had not seen it before that time.
Then he said, “Come and I will show it to you.” So I
went with him, and he went up with me to his house, and we
went in, and I saw in it a great many books. He sat in front
of them, searching for it, and I sat over against him. Then he
took out a volume and handed it to me. I opened it and
left it in my lap. Thereafter I said, *They have got hold of
something against you here.” ‘“What have they got hold of ?”
he asked. I said, “You have accused Aba Nuwis of error
in such and such a verse,” and I quoted it to him. “Cer-
tainly,”” he said, ““there is an error there.” “No,” I said, “he
was right, and they say that you were wrong in blaming him.”
“How is that?” he said. So I told him what the author
of the <I¢d had said, and he bit the end of his fore-finger and
kept staring at me absentmindedly as though confounded.
Then I awoke from my dream while he was still in that state.

Al-Mubarrad, I may say, died in A. p., 898, almost
400 years before Ibn Khallikan.

Another dream, to which Ibn Khallikdn alludes
briefly,” was of a MS, a single gathering, containing
traditions handed down orally, and traced back to a
certain Surayj. In both cases he seems to have
had no question that his dreams were veridical; that
he had had a conversation with al-Mubarrad, and
had seen and rcad an actual MS,

1 Witstenfeld’s edition, No. 20; de Slane’s translation, Vol. I,
p- 47-
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Ibn Khallikan is a thoroughly representative
Muslim figure. But if it should be thought that
a theologian and lawyer might be touched with
superstition, take the case of al-Bériini, who died in
1048 (A. D.), probably, almost certainly, the greatest
scientist of his time. He was a man of a thoroughly
critical, objective mind, an astronomer, a chronolo-
gist and a calm-headed student of custom and reli-
gion. Yet he had his dream, which he himself
narrates.” It was in the last night of his sixty-first
year, and he dreamed that he looked for the new
moon in the quarter where it should appear. Then
he heard a voice, ‘“ILeave the new moon alone;
thou art its son, one hundred and ninety times.”
This he took to mean that he would live still one
hundred and ninety lunar months. That his actual
life fell short a month testifies, if anything, to the
historicity of the story.

Frequently, to return to the religious world, a
dream is given as a reason for going on a pilgrim-
age to Mecca, and even for giving one’s self to the
religious life. Even more than in Christendom, con-
versions in the theological sense have bcen worked
among Muslims by dreams.

By such mecans, as he himself tells in his Travel-
Book,* was Nasir ibn Khusraw turned from the

1 Chronologie orientalischer Vilker, p. xii.

a Schefer’s edition, p. 3; cf. E. S. Browne, Literary History
of Persia, Vol. 11, p. 221.
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world. He was a secretary in the service of the
state at Merv, and devoted to wealth and the pleas-
ures it brings. In October, 1045, (A. D.) he con-
fesses that he took the opportunity of a favorable
astrological situation to address to Allah a special
prayer for wealth. Under such circumstances, he
believed it would be heard. Then he went to a
neighboring town, and gave himself up for a month
to wine. He was plainly in a completely unregener-
ate condition, and jumbled together religion, astrol-
ogy, his worldly ambitions, and his pleasures.
But one night he saw in dream a figure which
addressed him thus: ‘“How long wilt thou drink the
wine that deprives man of reason? It were better
that thou shouldst return to thyself.”” He answered,
“The wise have found nothing better than wine to
dissipate the cares of this world.,” “The loss of
reason and of the possession of thyself,” the figure
replied, “do not give peace to the spirit. The wise
cannot commend to any to give himself to be guided
by madness; there is rather need to seek that which
will increase wisdom and inheritance.” ‘“How,” he
replied, “can I get it for myself ?”” “He who seeks,
finds,” added the form, and indicated with a gesture
the direction of Mecca.

This dream changed his life. However his own
psychological condition may have been prepared,
there was no question to his mind of the suddenness
with which his conversion came. With the morn-
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ing he determined to give up everything for which
he had lived for forty years. His secretaryship he
resigned; his wealth he abandoned except what
was needed for the journey; and on March 6, 1046,
he set out from Merv on pilgrimage to Mecca.
Thereafter his life was that of a wandering religious,
and he died as a hermit in the mountains of Badakh-
shan, in 1088. His is in many respects a perplexing
personality, and legend has cast round him a nimbus
of mingled miracle and heresy, but the great fact of
this sudden conversion is firm.

Another sudden conversion by a similar means
befell al-Ash<ari, the founder of the Ashcarite system
of scholastic theology, now dominant for 8co years
in the Muslim church. He had been brought up
a Muctazilite, that is, in the heretical school which
denied, on rationalistic principles, such doctrines of
Islam as that the Qur’dn was the Eternal Word of
God, that God would be seen by the believers in
Paradise and that God created all the actions of his
creatures. Generally, they applied argument to
theology, and did not, like the orthodox Muslims,
content themselves with statements of the faith of
the fathers as derived from the Qus>dn and the per-
sonal words of Muhammad.

As a Muctazilite, then, al-Ash<ari lived, taught,
and fought for thirty or forty years. But he sprang
of the blood of the descrt, and with the Semitic
consciousness for direct and mandatory faith he
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grew to be weary at heart of the dry logicalities of
his fellows. Also the sequel makes it evident that
he was coming to recognize—though the recogni-
tion was still below the surface of his consciousness
—that a purely rationalistic theology is absurd,
and that the mysteries of the universe cannot be
expressed in terms of human thought. His soul
was yearning within for a direct “Thus saith the
Lord!”—a voice of authority and peace. He was
on his way to a spiritual crisis, which came one
Ramadan in his snatches of sleep, wearied with
fasting and prayer. The story has reached us in
several different forms; I give here the one® which
seems to me to hang best together psychologically.
It will be remembered that to him, as a Mu‘tazilite,
dreams had little value. It is the more remarkable,
then, to find his experience taking that form:

While T was sleeping on one of the first ten nights of the
month of Ramadin, I saw the Prophet, and he said to me,
“O <Ali, help the tenets handed down from me, for they
are true.” Then when I awoke great distress fell upon me,
and I ceased not to be full of thought and care on account
of my dream and because of the position which I held that the
proofs were clear which contradicted those tenets. At last,
on one of the middle ten nights, I saw the Prophet in dream,
and he said to me, “What hast thou done in the matter con-
cerning which T commanded thee?” T said, “O Apostle,
what can I do? T have extracted from the tenets handed

t Spitta, Zur Geschichte Abwl-Hasan al-Ascari’s, p. 18;
Arabic text emended.
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down from thee certain positions which theological reasoning
permits, and I have followed the sound proof which can be
applied universally to the Creator.,” Then he said, “Help
the tenets handed down from me; for they are true.” I
awoke heavy with grief and sorrow and determined to abandon
theological reasoning; I gave myself also to the study of the
traditions of the Prophet, and to reciting the Quroan.

Then, when the twenty-seventh night came, in which night
it was our custom in al-Bagra that the professional reciters
of the Qurodn and the people of science and excellence should
gather and recite the whole of the Qur°an, I was with them,
according to that custom. But such a drowsiness seized me
that I could not stand up. And when I reached my house
Islept; and I was in great distress through sorrow, on account
of the recitation that night which I had lost. Then I saw the
Prophet, and he said to me, ‘“What hast thou done in that
which I commanded thee?” I said, “I have abandoned
theological reasoning and applied myself to the Book of
Allzh and to the record of thy sayings and doings.” But he
said to me, “Did I command thee to abandon theological
reasoning? I commanded thee only to help the tenets handed
down from me, for they are true.”” Then I said, “O Apostle
of God, how can I leave the tenets whose elements I have
clearly apprehended and whose proof I know this thirty
years for a dream ?”’ He said to me, “If I did not know that
God will give thee a special aid from himself, I would not stand
up from beside thee until I had expounded to thee those
positions. And, since thou reckonest this my coming to thee
a [mere] dream, was my seeing Gabriel a [mere] dream?
Thou wilt not see me in this fashion hereafter; so apply thy-
sclf to these things, for God will give thee a special aid from
himself.” Then I awoke, and said, ““After the truth there is
naught but straying.” And I began to defend the traditions
dealing with dreaming and the intercession of the Prophet
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and the vision of God, etc. And there used to come to me
something of which, by Allah, I had never heard a particle
from my opponents, nor had I seen concerning it in any book.
So T knew that it belonged to that aidance of God most High,
concerning which the Apostle of God had given me good
tidings.

That al-Ash¢ari had some such dreams as these
and with such consequences I make no doubt, al-
though, unfortunately, the precise form is left uncer-
tain to us. Out of doubt, too, is the momentous
character of these dreams; they marked a turning-
point in the religious history of Islam. This was
what is called, “the return of al-Ashcari” from the
Muctazilites to the orthodox, bringing back with
him the weapons of scholastic disputation which had
before been found among the Mu‘azilites only.
From his time on, the orthodox defended their faith
with syllogisms as well as traditions; this fell in 300
of the Hijra, A. D. 913.

Let me leap now, suddenly, to quite modern
times and to an experience of Burton’s at Mecca.
There he met a company of pilgrims which attracted
his especial attention:

They were Panjabis, [he tells us’] and the bachelor’s
history was instructive. He was gaining an honest livelihood
in his own country, when suddenly, one night, Hazrat Al
dressed in green, and mounted upon his charger, Duldul—

at least so said the narrator—appeared, crying in a terrible
voice, ‘“How long wilt thou toil for this world, and be idle

1 Pilgrimage, Vol. 11, p. 184, edition of London, 18¢8.
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about the world to come?” From that moment, like an
English murderer, he knew no peace; conscience and Hazrat
Ali haunted him. Finding life unendurable at home, he
sold everything; raised the sum of twenty pounds and started
for the Holy Land. He reached Jeddah with a few rupees in
his pocket; and came to Mecca, where, everything being
exorbitantly dear and charity all but unknown, he might
have starved, had he not been received by his old friend.

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

I used at first to deny the ecstatic states of the saints and the
grades of advancement of the initiated, until I companied with
my Shaykh Yisuf an-Nassaj at Tds, and he kept polishing
at me, until I was graced with revelations, and I saw God
in a dream and he said to me, “O Aba Hamid!” T said,
“Is Satan speaking to me?” He said, “Nay, but I am
God that encompasseth all thy ways; Am I not [thy Lord]?”*
Then he said, “O Aba Hamid, abandon thy formal rules,
and company with the people whom I have made the resting-
place of my regard in my earth; they are they who have sold
the Two Abodes for my love.” Then I said, “By thy might,
adjure thee to give me again to taste good thought of them!”
Then he said, “I do so; that which separated between thee
and them was thy being occupied by the love of this world, so
come out from it by free will before thou comest out from it
abjectly [at death]. I pour forth upon thee lights from the

1 “Life” in Journal of the American Oriental Society, Vol.
XX, p. 89.
2 Qur. vii, 171.
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protection of my holiness, so seize them and apply thyself.”
Then I awoke in great joy and went to my Shaykh Yasuf an-
Nassij and related to him thedream. And he smiled and said,
O Abi Hamid, these changing states and grades we obliterate
with our feet; yea, if thou companiest with me, the glance of
thy insight will be anointed with the ointment of succor
until thou seest the empyreal throne and those around it.
Thou wilt not be satisfied with that until thou witnessest that
to which glances cannot attain, and thou wilt be purified
from the uncleanness of thy nature and ascend beyond the
limits of thy reason and hear discourse from God most High,
like Moses, Verily, I am God, the lord of the worlds.”*

In this, without question, there is genuine auto-
biographical value. The following,? however, is only
of value as showing us what passed current with
the people; yet it is told by an Abii Bakr ash-Shashi
who died only two years after al-Ghazzali himself:

In our time there was a man who disliked al-Ghazzali and
abused him and slandered him. And he saw the Prophet
(God bless him and give him peace!) in a dream; Abd Bakr
and ‘Umar (may God be well pleased with both of them!)
were at his side, and al-Ghazzali was sitting before him,
saying, “O Apostle of God, this man speaks against me!”
Thereupon the Prophet said, “@ring the whips!” So the
man was beaten on account of al-Ghazzili. Then the man
arose from sleep, and the marks of the whips remained on his
back; and he was wont to weep and tell the story.

It would be easy to go on almost interminably with
such tales as these, but I imagine that my point is

1 Qur. xxviii, 3o.
a2 “Life,” loc. ¢t., p. 109.
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now sufficiently made. The means of access to the
unseen world open to all, the universal crack in the
shell of which I spoke, is the faculty of dreaming.
All members of the Muslim world, orthodox, hereti-
cal, unbelieving, theologians, philosophers, and the
man in the street, believed and believe in dreams.
There is a book, not nearly so well known as it
should be and might be for its varied interest and its
vivid picture of its author, his adventures and the
world in which he lived. It is the account of his
life and travels, dictated in 1355 (A.D.) at Fez by
Ibn Batiita, after his return from twenty-eight years
and more than 75,000 miles of wandering. He
is a much more garrulous, free-spoken and wider
traveled Marco Polo, and is almost as trustworthy
an observer and describer. In certain ways he has
marked kinship to Pepys. I shall have to use his
book hereafter, but, in the meantime, you will find
in its pages—there is a good edition of the Arabic
text, with a fairly adequate French translation by
Défrémery and Sanguinetti—numerous cases of
dreams very much to our present point. For him,
the crack in the shell was even wider than usual.



LECTURE 1V

OTHER MEANS OF INTERCOURSE: WIZARDS,
MAGIC, TALISMANS; UTILITARIANISM
IN ISLAM

We can now return to Ibn Khald{in’s philoso-
phizings. In the following terms® he makes a fresh
attempt to grapple with our connections with the
Unseen.

We find among men certain individuals who give informa-
tion about events before these take place, by a nature in them
by which their kind is distinguished from other men. In
that, they do not have recourse to an art; nor do they draw
inferences from an influence exercised by the stars and the
like; we simply find that they have channels of apprehension
dealing therewith which are necessarily involved in the con-
stitution with which they have been endowed. Such are
wizards and gazers into transparent bodies, like mirrors and
cups of water, and gazers on the hearts and livers and bones
of animals, and those who augur by birds and wild beasts,
or who cast pebbles and grains of wheat and date stones.
All these exist in the world of man; denial of them is not
possible for anyone. Similarly, the mad have cast upon their
tongues words from the Unseen, and they tell them. Sim-
ilarly, a sleeper, when he has just fallen asleep, and a dead man,
when he has just died, speak concerning the Unseen. So, too,
it is with ascetics, i. e., the Sufis. They have well-known
channels of information as to the Unseen, by way of grace
from God (kerdma). We will now speak about all these

t Beyrout cdition, p. 105; Biilaq, p. 89; de Slane’s translation,
Vol. I, p. 218,
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modes of apprehension, beginning with soothsaying, and taking
up the rest, one by one.

But first, an introduction on the way in which the human
soul is equipped to apprehend the Unseen after all these
fashions. The soul is the essence of a spirituality potentially
existent and so distinguished from the other spiritualities as
we have mentioned above; it passes into actuality only in
the body and its states. That everyone perceives. And
everything that is potential has a substance and a form. The
form of the soul, by which its existence is complete, is appre-
hension itself and rational thought. It exists, in the first
instance, in potentiality, equipped to apprehend and receive
forms universal and particular. Then, its growth and
existence become complete in actuality, through being joined
with the body and through the arrival of its sensuously per-
ceived apprehensions to which the body accustoms it, and
through the universal ideas which are drawn from these
apprehensions. So it rationally considers the forms, again
and again, until it acquires in actuality a form consisting of
apprehension and rational thought, and so its essence is
completed. The soul, then, is like matter, and forms alternate
upon it, through apprehension, one after the other.

On that account, we find that a child, in the beginning of
its growth, is not able to apprehend that which belongs to the
soul essentially, neither in sleep, nor by revelation, nor other-
wise. That is because its form, which is its very essence,
namely apprehension and rational thought, is not complete;
nay, not even the extraction of universals can be completely
carried out.

Then, whenever its essence is actually complcte, it comes
to have, so long as it is together with the body, two kinds of
apprehension.  One kind, through the instruments of the
body, which the bodily channels of apprehension bring to it,
and one kind through its cssence, without any intermediary.
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It is screened off from the second kind by being immersed in
the body and in the senses, and by their preoccupations. The
senses are always drawing it to that which is without through
the physical apprehension which is their primary nature.
But often it plunges from the external into the internal; and
the veil of the body is raised for a moment, either through a
property which belongs to man in general, like sleep, or
through a property which exists in some men, like soothsaying
and divining with pebbles, or through a discipline, as that
which gives Sifis their revelations. So the soul turns, then,
to the essences which are above it, of the heavenly host, on
account of the connection which exists between its region
and their region, as we have shown above. These essences
are spiritual, and are absolute apprehension and actual intelli-
gence; in them are the forms and essentials of existence, as
has preceded. Then, something of these forms shines out in
them, and the soul acquires knowledge from them. Often,
those apprehended forms are carried back to the imagination,
which casts them in accustomed molds. Then, these appre-
hensions are brought to the senses, either simple or in the
molds of the imagination, and so are reported. This is an
explanation of the equipment of the soul for the apprehension
of the Unseen.

Let us return to the exposition which we promised of the
kinds of this apprehension. The gazers in transparent
bodies,* such as mirrors and cups of water and hearts and
livers and bones of animals, and those who divine with
pebbles and grains, all are of the kind of the kihins. Only,
they are weaker as to their fundamental nature, because the
kahin, for the lifting of the veil of sense, does not need much
assistance, but these seek assistance by limiting all the chan-
nels of sensc-apprehension down to one only. The noblest

1t Scryers in English; cf. N. W. Thomas, Crysial-gasing;
also Andrew Lang, Making of Religion.
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of these channels is vision, so vision is concentrated upon an
object with a uniform surface (mar>i basit), until it gains an
apprehension, by vision, of that of which it must give informa-
tion. And often it is thought that those who observe see
what they see in the surface of the mirror, but that is not so.
They simply continue gazing at the surface of the mirror until
it vanishes from their sight, and then there appears, between
them and the surface of the mirror, a curtain, as though it were
a cloud, on which forms show themselves. These are the
things which they apprehend, and thus they can indicate what
is desired to be known, either negatively or affirmatively.
So they report about it, just as they have apprehended it;
but as for the mirror and the forms which were (supposedly)
apprehended in it, they did not really apprehend these in that
way. There only grew for them, through it, this other kind
of apprehension, which belongs to the soul and is not really
apprehension by vision. The spiritual apprehender forms
his apprehension only as though it were according to sense.

The case is the same with gazers on the hearts and livers of
animals and water in cups and so on. Some of these, we have
observed, distract the senses by means of vapors only, or by
spells by way of preparation. Then they tell what they have
apprehended. They maintain that they see forms shaped in
the air, telling them by symbols and indications the things
a knowledge of which is desired. The absence of these last
from the influence of sense is less than in the case of the
first. The world is full of marvels!

There follows a section on those who draw omens
from the flight of birds, etc.; and then another, of
more interest, on divination through the insane:

The logical souls of these have a weak connection with

the body, because their constitution is, for the most part, dis-
ordered, and the animal spirit is weaker in them. So the
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soul of one of these, on account of the pain of what is lacking
in him and of his disease which distracts his senses, is not
plunged and submerged in the senses. And often another
satanic spirituality importunes the soul to join him, clinging
to it; and that soul is too weak to drive it off, so it is convulsed
thereby. Then, when this convulsion has taken place, either
through an essential disorder in the constitution, or by impor-
tunity from satanic spirits which join it, the madman loses
contact with his senses completely, and apprehends a flash of
the world of his soul; and sense forms are impressed upon it.
The imagination then transforms these; and often he speaks
from his tongue only, in that state, without willing to speak.*
Apprehension, on the part of all these, has mixed in it truth and
falsehood, because their contact with the spiritual world
comes to them, even although they have lost contact with
their senses, only after aid has been sought in externalities,
as we have explained. Thence comes the false element in
these appearances.

There follows his opinion of those whom he calls
wizards (‘arrdf). These profess to have connection
with the Unseen, but are really guided by their in-
telligence and by free conjecture. They use, as a
basis, the opinion which they have gained from the
first stages of this connection with the spiritual world
and their apprehension thereof, and claim by that
a knowledge of the Unseen. He further refers by
name to some of the most celebrated kghins of the
heathen Arabs and to their wizards; then he goes on
to speak of the approach to the Unseen at the begin-
ning of sleep, and at the first moments of death;

1 These phenomena would now be called technically “posses-
sion” and “automatic speech.”
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how the tongue then speaks without intention—again
automatic speech—when the veil of sense has been
raised. So, some tyrannous rulers used to take
men and kill them, that they might know from
their speech, at the point of death, what the future
would bring. He gives, further, a gruesome receipt
how to dissolve away a living man in a barrel of
oil, until nothing was left of him but the veins and
sutures of his head. The head would then answer
questions about the future. This he blames as
belonging to the actions of the magicians, but accepts
it as proving the wonders of the human structure.
This story of the head that answers questions, I may
say, is very widely spread in Islam, but mostly as
a tale of ancient magic. It was localized, apparently,
among the heathen of Harran in North Syria, and
connected with their star worship. In Islam itself
it was probably never practiced.

Others sought to attain the same results by
bringing about an artificial death—the phrase is
Ibn Khaldiin’s, By ascetic exercises and discipline,
they sought to destroy all the physical powers; then
to obliterate their effects upon the soul; then to
foster the soul by religious exercises and increase its
power in itself. When this death descended upon
the body, then sense and its veil were removed, and
the soul could attain to the Unseen. Others strove
to attain the same end by magical disciplines; these
were especially in the remoter regions of the earth
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and in India. Ibn Khaldiin had heard of the yogis
and of the elaborate Indian literature on this sub-
ject. Ibn ¢Arabi, a great mystical writer who died
in 1240, revised with the help of a yogi a translation
of one of these Indian texts.!

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

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

1 Brockelmann, Arabische Litteratur, Vol. 1, p. 446.
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The essence of their discipline is starving the body
and feeding the soul with meditation upon God;
for when the soul grows up thus, it grows ever
nearer to the knowledge of God; and when it is
deprived of this meditation, it becomes satanic.
Whatever comes to the Siifis by way of knowledge
and of control of the Unseen, is only accidental;
it is not an object in the first instance, If it were an
object, then their aim would be something besides
God, and that would be equivalent to polytheism.
One of them has said, “He who prefers (mystical)
knowledge for the sake of (mystical) knowledge
professes the second:” i. e., mystical knowledge and
not God himself.

Their aim, then, is God and nothing else; when
anything else comes in, it is by accident only; and
many of them avoid that when it presents itself and
do not heed it, Still, that such things come to them
is well known and is disapproved by a few theolo-
gians only, lest the miracles of the saints might
be confused with the evidentiary miracles of the
prophets.

The fact, however, that the saints have such
miracles Ibn Khaldiin proves by narratives from the
Companions of the Prophet. Thus the story runs,
that <Umar, the second Khalifa, was preaching one
day, at al-Madina, when he suddenly stopped in
his sermon, and cried out, “O Sariya, the hill! the
hill!”  Sariya was a Muslim general, at that time, in
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al-Irdaq. He was hard pressed in battle at that mo-
ment by unbelievers, but the voice of “Umar came to
him from al-Madina and warned him of the hill that
he must seize. “‘Many other such things happened,”
says Ibn Khaldiin, “in the time of the Companions,
and, after them, among the pious. In the lifetime
and especially in the presence of the Prophet, such
things were few, and even now, when the student
of Sifism comes to al-Madina, his ecstatic states
cease, so long as he remains there.” Apparently,
saints are a substitute for a prophet, and therefore
in the lifetime and environment of a prophet, the
specific character of sainthood is not exhibited.
Further, according to many theologians, Muhammad
is not absolutely dead, but lives, in a sense, in his
tomb at al-Madina. Immediately around it, there-
fore, the miracles and ecstatic states of saints do
not appear.

What Ibn Khaldtn has to say in general upon
the Sifis we may leave until later; only one class of
them calls for notice now. These are idiots, who
are mentally deranged like the insane, but who show
along with that clear proofs of sainthood. Ibn
Khaldiin opines that whoever with sound under-
standing knows their manner of life will recognize
this, although they do not fulfil the external duties
of the law. There occur in them wonderful things
by way of stories of the Unseen, for they are not
limited by anything, and they give their speech full
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course therein. The canon lawyers sometimes deny
that they are saints at all on account of that dropping
of the external ritual of the law which is seen in
them, and because it is held that sainthood comes
only through devotional exercises. But that is an
error, for the grace of God comes to whomsoever
God wills, and the attainment of sainthood does
not stand in devotional exercises only. Since the
human soul is imperishable, God endows it with
what of his gifts he wills. In idiots the logical soul
is not lacking; nor is it corrupt as in the case of the
insane, It is only their reason which fails; and it is
to it that is attached the duty of the external observ-
ance of the law. Ibn Khaldin adds some scholastic
reasoning upon this point which we need not notice;
his meaning is sufficiently clear. He warns, how-
ever, that these idiot-saints are to be carefully dis-
tinguished from the insane, whose logical souls have
become corrupt, and who are, therefore, like the
lower animals.

To distinguish them, however, there are certain
signs. First, that you will find in these idiots a
distinct turn for religious meditation and devotion,
although not according to legal conditions, because
they are not under the law; the case is diffcrent
with the insane. Sccondly, that they were created
in idiocy, while insanity befalls the insane after a
portion of their life, on account of bodily, physical
accidents, When this has befallen them, their logical
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soul is corrupted, and they act without reason or
sequence. And, thirdly, their much busying them-
selves with men, for good and for evil; for they do
not wait for permission, there being no obligation
to the law in their case; but the insane have no such
concern regarding others.

Ibn Khaldiin, then, takes up some means of
reaching the Unseen, without this throwing off of
the veil of the senses. The claim of astrologers he
shortly rejects, with a reference to his more elaborate
examination elsewhere. The art of geomancy, that
is, divining the future by arrangements of dots in
sand or on paper, he describes more fully. It
claimed, like all the arts, prophetic origin, and in
proof of its lawfulness a tradition from Muhammad
was alleged which seems to be a far-away echo of
the pericope of the adulteress in John’s Gospel. We
need not take it up here, and I will only refer you
to a note in Mr. John Payne’s translation of Alaed-
din (pp. 199 fi.), where is the only description of this
art which I know in English.® After it all, Ibn
Khaldin concludes shortly that such arts cannot
possibly reach the Unseen, and that these dots, for
example, can only assist toward it when they blur the
sense perception of the worker of them. The only
basis for reaching the Unseen lies in the nature of
the human soul itself. And here he adds a remark
which shows that many claimed falsely to possess

t See, too, de Slane’s translation, Vol. I, pp. 232 ff.
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this power, and that he himself had a keen feeling
of the need of some rational criterion:

The sign [he says] of the constitution, which those have
who can apprehend the Unseen, is that there comes upon
them, when they turn to those things, a passing out from their
natural state, such as yawning and stretching, and the begin-
nings of a lack of sense-perception. This differs in strength
and weakness, as this constitution differs in them. Any one
however, in whom this sign is not found, has no perception
of the Unseen, and is only trying to make money out of lies.

Finally, Ibn Khaldiin mentions a class of efforts
to reach the Unseen, based, neither on the, for him
undoubted, properties in the spiritual soul, nor on the
hypothesis of the influence of the stars, nor on the
conjectures and fancies of wizards, but on supposed
powers residing in combinations of numbers and
letters. These Ibn Khaldiin rejects absolutely,
but he has found it necessary to state and expose
them at considerable length. I need not follow
him here. In part, they exhibit the curious lack of
simple arithmetical power in the Muslim peoples,
which has made them fall back on Copts and Ar-
menians as calculating machines. An arithmetical
problem which involves nothing more than a simple
proportion, or, at the most, requires for its statement
a simple equation, appears to suggest to them the
mysteries of the universe. This undoubtedly arises,
apart from their lack of arithmetical ability, {from
their fecling, which I have already mentioned, that a
very thin shell divides them from the Unseen,  Pro-
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portions of numbers lead them almost immediately
to suppose proportions existing mysteriously in the
very nature of things. On another side this affected
our own Middle Ages as the doctrine of signatures.

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

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

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

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

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

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

t Beyrout edition, p. 496; Biliq, p. 414; de Slane’s transla-
tion, Vol. 1II, p. 171.
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Then men took this science over from them, and became
well versed in it; and, thereafter, books were composed like
the Scrolls of the Seven Stars, and the Book of Timtim, the
Indian, on the forms [or figures] of the Scale and the Stars, etc.
Then Geber appeared in the East, the greatest of the magicians
in this community, and examined the books of the experts and
extracted the art, testing thoroughly and extracting its cream.
He composed, also, other work:, and wrote much upon this
art and on the art of natural magic, because that art is one of
the branches of magic. For the changing of specific bodies
from cne form to another can take place only by a force of the
soul, not by mechanical art, and that is part of the nature of
magic, as we shall mention in its place. Then came Maslama
ibn Ahmad of Madrid, the leader of the Spanish people in
mathematics and magical things. He expounded all these
books and corrected them, and gathered their divergent views
in his own book. No one has written on this science since him.

I have translated this passage at length, because
of its historical suggestiveness. It was the fate of
the whole science of history among Muslims, and
Ibn Khaldan himself does not rise above it, to seek
to know too much; to abhor all vacuum, and not to
be too critical toward books which professed, on
very slender evidence, to be authorities on the re-
motest times, All divisions of Muslim literature
have suffered from the pseudograph; and here Ibn
Khaldiin makes mention of one of the most cele-
brated and fatal of these books, which, after mis-
leading all Muslim writers, misled even a European
scholar in the nineteenth century. The Nabataean
Agriculture was written at the beginning of the
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tenth century by a certain Ibn al-Wahshiya, a scion
of an Aramajc family. His book is no translation,
but a frank forgery, in which he invents a complete
ancient literature and exalts the old Babylonians
over the conquering Arabs. It is upon his book and
upon their own conception of the history of reve-
lation through a series of prophets, that Muslims
base their ideas of the ancient civilizations.

With Geber we touch honester and more solid
ground. He seems to have lived in the latter part
of the eighth century, and to have written much
upon chemistry. He is the greatest name, of course,
in the history of alchemy, but whether all the books
ascribed to him, and, if so, which, are really his,
we are absolutely in the dark. The difficulty is that
they, in their European translations at least, show a
scientific knowledge, which chemists find almost
unbelievable of his time. Maslama of Madrid, on
the other hand, is a perfectly historical character,
who died 1007 A.p. Ibn Khaldin often refers to
him.*

But though Ibn Khaldiin’s ancient history was led
astray by these forgeries, and his criticism vitiated
by these assumptions, yet, when he comes to phi-
losophize the whole question, he shows the same
grasp of the possibilities of the mind. We must

1 See, on him, de Slane’s long note, Vol. I1I, p. 172, and on the
whole subject the articlc on Muhammadan alchemy in Hastings’
Encyclopaedia of Religions and Ethics, Vol. 1, pp. 289 ff.
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remember here, as everywhere, that he takes a great
deal for granted which, not many years ago, we
would have declined to think about at all, and only
within the last few years have accepted as worthy of
any consideration. The limits of what science is
willing to discuss, which are so apt to hamper us,
did not exist for him. The occult phenomena, to
which we are now turning again, because they have
simply been forced upon our notice, had met him
in still richer abundance. Only he felt no need of
turning away from them. He accepted them and
set to work to rationalize them.
This is how he did it:

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

The souls of magicians, further, are of three kinds, The
first of thege exerts its influence through an effort of the will
only, without using an instrument or a helper. This is what
the philosophers call magic. The second uses as a helper
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the intervention of the spheres, or of the elements, or of the
peculiarities of numbers. This they call talismanic art, and
this kind is weaker than the first. The third kind has an
influence on the imaginative powers. The user of this influ-
ence can control the imagination to a certain extent, and
impress upon it different kinds of appearances and resem-
blances and forms, according to his purpose; he affects the
senses of those who see those things by the force of his soul
influencing them. Then it is to him who sees as though he
saw those things externally; and yet there is nothing of the
kind there. So it is related that some have been caused to
see gardens and rivers and castles that had no external reality.
This the philosophers call conjuring. Those, then, are the
three divisions.

Ibn Khaldiin then goes on to discuss the theologi-
cal and ethical implications in this. He points out
that this peculiar power exists in the magician po-
tentially, just as do all human powers. It can be
brought to actuality only by practice. Practice, in
the case of magic, consists in turning the attention
toward the celestial spheres and the stars and the
upper worlds and the evil spirits, and magnifying,
worshiping and submitting one’s self to them. But
this is turning toward other than God, which is
unbelief. Magic, then, must be largely reckoned as
a form of unbelief. On the ethical side, there can
be no question of its corrupting influence.

Again, it is necessary to distinguish between these
three kinds of magic, when we consider whether
there is in magic any external reality. In the third
kind, it is plain that there is nonc. But as to the
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first two kinds, their reality is certain. On that
point, Ibn Khaldin has no doubt; all reasonable
men admit it, and the Qur°dn speaks of it with per-
fect clearness. There we have the case of the two
angels at Babel, Harat and Marit, who taught man-
kind magic. The Prophet, too, had spells cast upon
him. A chapter of the Qur’dn speaks of “the evil
of those who blow upon knots,” and <A’sha tells
how those magic knots unloosed themselves, when
this chapter was recited over them. The people of
Babel, Chaldeans, Nabataeans, Syrians—this is Ibn
Khaldiin’s ethnography—stood in repute as ma-
gicians, and the Qu7°an tells us how the magicians
of Egypt competed with Moses. In the temples of
upper Egypt traces are still left of them. This
reference by Ibn Khaldin is rather obscurely ex-
pressed, but it seems to point to the paintings and
sculptures in Egyptian tombs, and to the mummies
and figures found there.

Egypt, for all Muslims, has been a land of mystery,
of ancient stories, hidden treasure, and enchanters.
The Egyptians themselves, of Ibn Khaldiin’s own
day, were believed to be peculiarly expert magicians.
He gives a very obscure account of one whom he had
seen at work. I must admit that I cannot translate
this passage with any certainty, and de Slane, in
his French rendering,* makes the same confession.
But the general drift seems to be as follows: The

1 Vol. II1, p. 177.
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magician built up out of different materials suited
to his purpose, a figure of the individual whom he
wished to enchant; these bore an actual relationship,
either real or symbolic, to the person and character of
his victim. ‘Then he uttered sounds over that figure,
and after gathering some saliva in his mouth, blew
it repeatedly at the figure, apparently mixing in with
this, at the same time, words of enchantment. He
held over the figure, too, a cord which he had pre-
pared and made a knot upon it by way of drawing
to his assistance one of the Jinn and strengthening
the spell. The idea was that an evil spirit went out
from him when he blew, attached to his saliva, and
fell upon his victim.

This is not very lucid, I confess, yet one can easily
recognize in it a number of the permanent elements
in magical operations such as appear in all countries
and times.

But Ibn Khaldin had other experiences which are
more intelligible. He had met professors of magic
who could point to a garment or to a skin, pronounce
words secretly at it, and it was cut or torn. They
could point, also, with a slicing gesture at sheep
pasturing, and their entrails would fall out of them
tothe ground. He had heard, too, that in India there
were some who would point at a man, and he would
fall dead. Tt would then be found that his heart
had vanished. They would point, too, at pome-
granites, and all the seeds would be found to have
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vanished. Ibn Khaldiin does not tell us here what
Ibn Batiita of his own personal knowledge does,
that the Indian magician was supposed to have
devoured what was thus spirited away.

To pass to talismans, Ibn Khaldin had observed
wonders worked by the use of what we call “amica-
ble numbers.” For example, if you take the num-
bers, 284 and 220, each of them is equal to the sum
of the aliquot parts of the other. This peculiarity
seems to have struck the oriental imagination, and
given rise to a belief that this relationship could
be used to promote love and friendship. Upon two
symbolic images, constructed according to astro-
logical rules, these numbers were placed, one on the
one and the other on the other. Their possessors,
then, would become friends. Ibn Khaldiin seems
actually to say that experience had borne this out.
He tells of other kinds of talismans, consisting partly
of figures, as of a lion or a snake or a scorpion
imprinted under certain conditions upon certain kinds
of steel, partly of what we call ““magic squares.”

He then comes back to the very remarkable
“slitting” magic, which is of the greater interest to
us that he had had personal experience of it. It
flourished peculiarly in western North Africa; and
the people who professed it terrorized their neigh-
bors by the threat of using it against their cattle
and sheep. Naturally, both parties concealed the
matter out of fear of the authorities, but Ibn Khal-
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din had met a company of these “slitters,” had
witnessed their operations, and they had told him
that they had a peculiar art and practice, through
heathen prayers and by drawing in the assistance
of the Jinn and the stars. This was laid down for
them in a book which they had and which they
studied. They could exercise this art upon anything
except a free man, that is upon goods and cattle
and slaves. As they put it, “We can only work
upon that in which money walks.”

This, [says Ibn Khaldiin] is what they assert: I asked one
of them and he told me about it. As for what they do, that is
plain and evident. T have been present at much of it, and
have seen it without any doubt.

The philosophers distinguished between magic and talis-
mans, but they lay it down that both together are due to an
influence belonging to the human soul. They give as a proof
of this influence how the soul affects the body apart from the
ordinary operations of nature or physical causes. Nay, there
are effects which arise from spiritual conditions, such as heat
caused by joy, or from ideas, such as those which result from
fear. One who is walking upon the edge of a wall, or upon a
tight-rope, when fear of falling comes strongly upon him, will
most certainly fall. Only by long practice can the fear of
falling be removed, and then such walk safely. If, then, the
soul has this influence upon its own body, without physical
natural causes, it is possible that it can have a similar influence
upon another body, since its relationship to bodies in this kind
of influence is one; for it is not enfolded in the body or shut
up init. So it follows that it can exert an influence upon all
material objects.

This, you will notice, is precisely the theory which
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lies behind the “mental science” and “Christian
science” of our own day. It is also practically
involved in the infinitely more scientific “meta-
psychical,” to use Dr. Maxwell’s word, investiga-
tions which are now going on. There lies in it an
indubitable element of truth. But the philosophers
further distinguish between magic and talismans:

In magic the magician has no need of a helper, but the
user of a talisman seeks help from the spiritualities of the
stars, and the secrets of numbers, and the peculiarities of
things, and the situations of the spheres, these working upon
the world of the elements, as astrologers say. Magic, they
say, is the union of a spirit with a spirit. But in the use of a
talisman there is the union of a spirit with a material object;
in idea, a joining of the upper, heavenly natures with the lower
natures. The upper natures are the spiritualities of the
stars, and on that account the holder of a talisman mostly
seeks aid in astrology. The magician, again, according to the
philosophers, cannot acquire the art of magic, but must have
it constitutionally. He has the peculiar ability to exercise
this kind of influence. "

Their distinction between magic and miracle, then, is that
miracle is a divine ability, giving the soul this power of
influence; the prophet is aided by the Spirit of God. But the
magician does it of himself, by his own psychical power, or
by satanic aid, under some conditions.

The distinction of the philosophers, then, went
down to the very nature of the thing. But Ibn
Khaldin himself is inclined to follow the external
signs of the difference:

A miracle is what is worked by a good man, for good
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objects and for purified souls, and by way of proof of the
prophetic office. Magic is worked only by an evil man, for
evil purposes and with evil results. This, according to
philosophical theologians, is the distinction between the two.

I do not understand that Ibn Khaldin would
entirely reject the view of the philosophers, as given
above, but only that he regards his own distinction
—he here evidently reckons himself with the philo-
sophical theologians—as more simple, and as giving
also the essentials in the case. That a distinc-
tion between miracles and magic was felt to be
necessary will explain why I give so much time to
magic now. Just as in the case of an Oriental, it
is impossible to separate between his philosophy
and his theology, so it is impossible to separate
between his religion and what we have, in a some-
what narrow spirit, got into the habit of calling
“superstition,” or, more liberally, “folk-lore.”

But not prophets only and magicians can thus
bend the order of the world. The Sifis, too, or
saints, have their miracles, and exercise a similar
influence. This is really a far more important
distinction. Muhammad was the last prophet, and
a consideration of the nature of the prophetic mira-
cles is thus largely a subject for the schools. But
the miracles of the saints are happening cvery day,
as we shall see, and a knowledge of them is a most
practical matter. They take place only by the
power of God and in proportion to the faith of the
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saint and the closeness of his intercourse with God.
Thus, by the very nature of the case, it is impossible
that he can give himself to evil, but is held closely
by the command and the permission of God. Him,
too, magic cannot oppose; it collapses and vanishes
at his touch. So the enchanted flag of Persia, signed
with magic numbers in planetary hour, ensuring
victory, fell before the Companions of the Prophet
at al-Qadisiya, where the empire of the Chosroes
went down for ever.

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

Finally, as to all this, Ibn Khaldiin makes a very
curious and illuminating statement. It is perfectly
evident throughout his book that he is discussing
these matters in a spirit of the keenest intellectual
curiosity and interest. Such subjects interested him,
as they are interesting so many of us now. But that
is the paradox of which he seems himself to have
been unconscious. According to Muslim law, he
says, actions are allowable if they are important for
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us(a) religiously, that is for our final salvation, or
(b) temporally, for our living in this world. If a
thing does not concern us from either of these points
of view, and if there is in it any hurtfulness, either
actual as in the case of magic, or imagined as in the
case of astrology, it is legally forbidden. But,
further, if it is not of importance to us, nor is hurtful,
it is still to be avoided; letting such things alone is
a drawing near to God, for part of the beauty of
a man’s ¢slam, resignation to God, is leaving alone
what does not concern him.

This, you will see, throws an astonishing flood of
light upon Muslim ideals. Contrary to his own plain,
but evidently unconscious practice, Ibn Khaldiin
teaches that the true Muslim must give up and
avoid anything that is not directly of moment
for his life in this world or the next. All that we
would reckon as the “intéresting” is swept away;
the useful alone is in point. And this is not Ibn
Khaldiin’s view only. With him the theologians of
Islam agree. If they have a section on the excellence
of science (f# fadli-l-<ilm) there is certain to follow it
another on the praiseworthy and the blameworthy
sciences (al-ulam al-mahmida wal-madhmima).
Knowledge for its own sake has no place; it must be
of use for this world or the next. And this is not
simply theological; it is in the very texture of the
Muslim mind. We can say, “This is an intercsting
book;” in Arabic you cannot express that idea, I
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turn to Badger’s English-Arabic Lexicon and find
a large quarto page on “Interest” and its derivations.
But it only helps you to say that the book gives
pleasure or amuses or is desirable or useful or
touching or surprising or important or sways you
or captivates you, never that it arouses that disin-
terested intellectual curiosity which we so strangely
call “interest.” Even curiosity, in the highest
and finest sense, we cannot render. It is either
deep, devoted study and research, or intrusive
spying.

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

And this does not hold of the Arabic world only.
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Here is what one of the keenest observers of Islam
in recent years has to say on the matter:

Few things throw a more instructive light on the character
of a nation than an examination of the ideas which cannot
be expressed in their language. Now the Turkish language,
copious as it is, contains no equivalent for “interesting.”
You can say, this is a useful book, or a funny book, or a learned
book, or a book which attracts attention, but you cannot
precisely translate our expression, “This is an interesting
book.”  Similarly you cannot render in Turkish the precise
shade of meaning conveyed by the phrase, “I take an interest
in the Eastern question, or the Mohammedan religion.”
The various approximate equivalents imply either a more
active and less intellectual participation than that denoted
by interest, or else suggest that these serious subjects are
something queer and funny which it is amusing to hear about.
This lacuna in the language has its counterpart in the brain.
The ordinary Turk does not take an interest in anything,
and his intelligence seems incapable of grappling with any
problem more complex than his immediate daily needs. A
natural want of curiosity, and a conviction that their own
religion contains all that man knows or needs to know, keep
the provincial population in a state of ignorance which seems
incredible and fantastic.*

This certainly is too strongly expressed to apply
to the much keener-witted Syrian, Arabian, or
Egyptian. But the lack of the idea of free, untram-
mecled interest, and the rejection of everything that
may in some remote devclopment loosen the sense of
dependence on God characterize all; which, to come
round to our starting-point, makes only more sur-

1 Turkey in Europe, by “Odysseus,” p. ¢8.
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prising Ibn Khaldin’s fresh, open-eyed attention to
the phenomena of life.

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

We have seen already, how the conversion even of
such a saint as al-Ghazzili was such simple fear;
fear as of an earthly sovereign who might doom to
death if unrecognized; such fear as our revivals
too often have known. Certainly there mingled in
it the baffled struggles of his intellect, snared in the
net of this most unintelligible world, overborne by
the burden of its travail and mystery. But once he
had reached the sense of a God bchind the veil—the
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Allzh of the theologies of his day—the fear of that
Allah overwhelmed him. Thereafter he might have
moments of reconciliation and communion, but al-
ways watching was the dread of a quickly offended
possibly implacable deity. “Only by the mercy of
Allah,” said the Prophet, “can I hope to enter the
Garden; and so all Muslims have said. The love of
God is an afterthought.

So, too, Ibn Khaldin' warns against plunging
into speculation on the mysteries of the divine
Unity. It is sufficient for eternal salvation simply
to confess that Unity in the broad. To go farther
will lead to nothing but disappointment and, it may
be, unbelief. The Prophet said, “Whoever dies
testifying that there is no God but Allah, will enter
the Garden.”

Still more curious is the position of Averroes.
He led a double existence with two sharply distin-
guished sets of views, Openly he was a broad-school
Muslim, who, while he admitted that the mass of
the people should be taught the simple statements
of the Qurian without explanation or discussion,
claimed for himself and all educated men the right
to speculate and explain these statements so as to
meet the requirements of philosophy. But this was
simply for protection. On the other side, he was a
neo-Platonic-Aristotelian philosopher, separated by

1 Beyrout edition, p. 459; Bilaq, p. 383; de Slane’s transla-
tion, Vol. I1I, p. 43.
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three great heresies from the Islim of his time. He
held the eternity of the material world; he held that
God cannot know individuals, cannot exercise provi-
dence in any usual sense, can only produce and
embrace the Whole; he held that the race alone was
eternal, but all individuals must pass away. Natur-
ally, then, he was driven to two positions on the
matter of salvation. In his books intended for the
reading of ordinary, educated men, he followed
the regular Muslim doctrine and taught that true
knowledge is the knowledge of God, and especially
of the religious law, and of happiness and unhappi-
ness in the world to come.* In his philosophical
writings, on the other hand, intended for students
of Aristotle, he denounces all popular myths about
the future life. Among dangerous fictions, he says,
we must count those which tend to present virtue as
simply a means of arriving at happiness. If virtue
is nothing more, no one will abstain from pleasure
except in the hope of being recompensed with usury;
a brave man will not seek death, except to avoid a
greater evil; a just man will not respect the goods of
another, except to acquire double.? Nothing could
show the normal Muslim position and its results
more clearly.

Before leaving the subject of magic and talismans,

t Philosophie u. Theologie von Averroes . . . . dbers.von M. J.
Miiller, p. 18.
s Renan, Averroes et I Averroisme, p. 156.
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one or two general considerations will be in place.
First, you must not think that such things belong
to a past age of Islam and have now lost their hold
except upon the most ignorant. That is not so.
‘From the one end of the Muslim world to the other,
an unquestioning faith in the magician still reigns.
Scattered among the educated classes, it is true, you
will meet a good deal of absolute Voltairean unbelief,
but even these individuals are liable to set back at
any time. The shell that separates the Oriental
from the Unseen is still very thin, and the charm or
amulet of the magician may easily break it. The
world of the Arabian Nights is still his world, and
these stories for him are not tales from wonderland,
but are, rather, to be compared to our stories of the
wonders and possibilities of science, such as M.
Jules Verne used to write and which we now owe
to Mr. H. G. Wells. So Lane, in his time, found the
magic mirror in Cairo, and he and others had some
most interesting experiences. You will find these
brought together in Mr. N. W. Thomas’ book on
Crystal Gazing. Only I would add that when Mr,
Thomas says, (p. 94) that Lane was eventually in-
clined to ascribe the magician’s success to a certain
renegade Scotsman, he goes too far. Scots have
been responsible for a good deal, but not, in Lanc’s
final opinion, for this. A note by his nephcw to a
later edition of his Arabian Nights (Vol. I, p. 60)
says that there were cases which remained to him
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inexplicable. The magic mirror, I may add, is still
in popular use in Cairo. Only now no professional
magician is needed. Books have been printed
describing the mode of using it and all classes
experiment for themselves. Very few doubt the truth
of its revelations.

More recent evidence is given in Professor E.
G. Browne’s Year Among the Persians. There he
met a magician who produced in his presence some
most interesting telekinetic phenomena similar to
those which Dr. Maxwell has described in his Meta-
psychical Phenomena (pp. 318 fl.) as performed by a
medium whom he calls Meurice. They included
moving a comb and a watch lying about three feet
from the magician. Unfortunately, Professor Browne
did not follow the matter up, being disgusted appar-
ently by some lies which he found the magician was
telling about him. He had also heard stories of the
magic mirror, but had had no experiences himself.
A tale told to him of experiences in learning to con-
trol the Jinn I shall take up later.

But, secondly, while belief in the power of magic
is spread generally throughout Islam, and few doubt
that the magician by his spells can break the thin
shell of custom and law, and work what the results
only can distinguish from God-given miracle, this

_does not affect the Muslim religious attitude so much
as might be thought. The overwhelming fact of
the personality, the will and power of God is over
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all, and under that shadow men feel secure. At the
opposite extreme from Islam, in this respect, are
those lowest religions, in which the gods, as innocu-
ous, are ignored, and demons—practically magic and
witchcraft—are feared and propitiated. But in Islim
the puzzle is, rather, how any forms of black magic
can survive and any magician dare to set himself
against Allah. That the art was and is cultivated is
certain; but probably the student soothes his con-
science and allays his fears by doubts as to the precise
nature of the spirits he invokes, much as he of medi-
aeval Europe felt sure that in the end he could cheat
the devil, who was notoriously stupid.

Finally, if you would appreciate the tremendous
difference of atmosphere which this distinction in-
volves, compare with the Arabian Nights the Golden
Ass of Apuleius. Both books are instinct with piety
of a kind; in each case, in a setting, for us, most
certainly queer. It has been said, that the Golden
Ass is the first book in European literature showing
piety in the modern sense, and the most disreputable
adventures of Lucius lead, it is true, in the end, to
a religious climax. The Arabian Nights, on the
other hand, is, in spite of everything, so pious that
the sensc of the all-seeing eye and the need of sub-
mission to the all-guiding hand become oppressive.
But how different in cach is the feeling toward the
Unscen! Few books, in spite of fantastic gleams of
color and light, move under such leaden-weighted



MAGIC IN ISLAM 129

skies as the Golden Ass. There is no real God in
that world; all things are in the hands of enchanters;
man is without hope for here and hereafter; full of
yearnings, he struggles and takes refuge in strange
cults. But the world of the Arabian Nighisis God’s
world. There is sun and air and the sense of an
ultimate justice. Joy comes with the morning there.
And so, for all his belief in magic and his sense
of the power of enchanters, the Muslim is a man.
He stands on God’s earth, beneath his sky, and
at any time can enter that presence and carry his
wrong to the highest court. Between him and Alldh
there stands nothing, and he is absolutely sure of
Allzh,



LECTURE V

INTERCOURSE THROUGH THE JINN; SPIRITS,
DEMONS, GHOSTS IN ISLAM,

The next point of contact with the Unseen to
which I turn has much more immediate connection
with religion, as we understand that word. Though
Ibn Khaldiin has, from time to time, been com-
pelled to make mention of the Jinn, he has no section
dealing explicitly with them; on them he never
relieves his mind. The simple reason is that he
could not; that his views on them were too far from
those of the Muslim world to be stated in such a
book as he was writing. He accepted the great fact
of the institution of prophecy; he accepted the
personal mission of Muhammad and the authority
of the book revealed through him, because he also
felt compelled to accept man’s absolute depend-
ence on God, and to admit that the researches, the
reasonings, and the systems of the philosophers had
been a failure. Viewing life from the side of reason
he was an agnostic; by that path the ultimate realities
could not be reached. But the reason is not the only
pathway to reality, and is only one side of man'’s
nature. On another side, that of the life of the soul,
man came forth from God and can still have contact
with God. This has already been made plain, again
and again. Nor is it peculiar in the slightest to Tbn

130
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Khaldiin. He derived it from al-Ghazzali; he was a
convinced Ghazzalian.

And so, too, were the rest of Islam. This, which
some might compare with the pragmatic or human-
istic position to which many of us have drifted in
these last years, is the standard attitude of Islim
toward the problem of religion and metaphysics.
All metaphysical systems have failed and must fail.
The thinkers of Islam had been through them all,
and had come out with empty hands. Reason, how-
ever subtle, could find no means of passing from
“me” to “thee,” from the effect to the cause. But
the soul of man could go out from the body in
many ways; could meet the outstretched help of
God and therein find peace and rest. It is true that
the soul, when it returned, must translate its message
in terms of human experience; the veil of the
senses, in which the body clothed it, required that.
But the message was delivered, however its garb
might vary; so much man could know with absolute
certainty.

Starting from this position, then, Ibn Khaldin
looked out on the world with all its varied, changing
phenomena, and tried to interpret and realize it in
terms of thesc ideas. It seemed to him that the
pieccs of the puzzle fell together of themsclves. All
through the world he found this reaching and
groaning of the soul after its source, As the Chris-
tian church spcaks of the fullness of time, so he felt
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that all these yearnings led up to the final revelation
in Muhammad. That revelation, then, in the
Qur’an he had to interpret again to himself in terms
of the phenomena around him.

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

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

1 De Slane’s translation, Vol. III, p. 68; the passage is not
in the Baldq or Beyrout texts.
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the Quran which mention them in the “obscure”
(mutashabih) class. All Qurian verses are divided
into “clear” (muhkam) and “obscure;” a division
which delivers Muslims from the difficulties of the
doctrine of inspiration, much as do our human and
divine elements in the Scriptures. Naturally, theolo-
gians are little agreed as to what the true “obscure”
verses are, and reckon in that class those which
their systems find hard to digest.

But Ibn Khaldiin, in thus, out of his respect for
facts, disregarding the Jinn entirely, was really ignor-
ing one of the most primitive sources of old Arab-
bian religion. The Jinn were the nymphs and
satyrs of the desert; all wild, solitary nature was
full of them; in a sense they typified that side of the
life of nature which was still unsubdued and still
hostile to man. They were in constant connection
with wild animals and often appeared in animal
forms. Whether they were originally animal fetiches
and what their relation was to totemism we need not
here consider. Our subject does not reach so far
back. But the difference between them and the
primitive Semitic gods, as Robertson Smith well
puts it,* is simply that the gods have worshipers,
and they have not. That means that the gods have
cntered into fixed, personal relations with men, are
no longer hostile, and dwell in sanctuaries that are
no longer dangerous, though, it may be, awful.

t Religion of the Semiles?, p. 131.
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Robertson Smith thus goes on, in what is a locus
classicus for our subject:

In fact the earth may be said to be parceled out between
demons and wild beasts on the one hand, and gods and men
on the other. To the former belong the untrodden wilderness
with all its unknown perils, the wastes and jungles that lie
outside the familiar tracks and pasture grounds of the tribe,
and which only the boldest men venture upon without terror;
to the latter belong the regions that man knows and habitually
frequents, and within which he has established relations, not
only with his human neighbors, but with the supernatural
beings that have their haunts side by side with him. And as
man gradually encroaches on the wilderness and drives back
the wild beasts before him, so the gods in like manner drive
out the demons, and spots that were once feared, as the habi-
tation of mysterious and presumably malignant powers, lose
their terrors and either become common ground or are trans-
formed into the seats of friendly deities. From this point of
view, the recognition of certain spots as haunts of the gods is the
religious expression of the gradual subjugation of nature by man.

But when we reach Muhammad’s time, the situa-
tion has greatly cleared and simplified. No essential
connection remained between the Jinn and wild
beasts. They had become spirits with some curious
animal associations. For example, they appeared
riding upon animals, as, in another connection, they
were accompanied by manifestations of light. The
heathen Meccans associated them with Alldh as
his sons and daughters, or they were made partners
with Allih." They also, as we have seen, inspired

1Qur. vi, 100,
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the kdhins and poets, and Muhammad was said
to be possessed by one. In a word, they fur-
nished for the Arabs their general background of
the supernatural, out of which rose pre-eminently
Allah, and less eminently but more intimately to
the hearts of the worshipers, the various tribal gods.
Alldh, Muhammad accepted and made the one, only
God. The Jinn remained for him real, rational
beings, but the creation of Allah and under his rule.
How he conceived their relations to the angels, the
messengers of Allah, on the one hand, and to the
devils, especially to Iblis, 6 &idBoros—an effect
from Judaism and Christianity—on the other, is
obscure because of his own uncertainty and lack of
decision. Certain it is that for him the two salvable
races on earth were the Jinn and mankind, these
two before Allah were on exactly the same footing.

To the Jinn, then, he must proclaim Islim as he
did to mankind. And that was done. In chap.
Ixxii of the Qur’dn we read the words of Allah to
Muhammad, revealing that this had taken place,
and telling him to inform the people of it:

Say [0 Muhammad], “It has been revealed to me that a
small company of the Jinn listened, then said, ‘We have
heard a wondrous Qurdn [or recitation), guiding to right;
so we believe in it and we certainly will not join any as a
companion to our Lotd.’”

The revelation goes on to give the confession of
faith made then by these Jinn, and introduces inci-
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dentally some points which interest us as showing
how the heathen Arabs regarded the Jinn. Men,
under certain conditions, “sought refuge” with the
Jinn. That is, invoked their help and protection.
The Jinn used to ascend to heaven and listen there
in order to learn what was decreed by God. “Now,”
they said, “whoever listens finds there for him a
shooting-star waiting.” The angels hurled these at
them to drive them off.

In chap. xlvi, 28 fi., mention is again made how a
small company of the Jinn gathered to hear the
Prophet and then dispersed to carry the message to
their brethren. There are many other references
in the Qur°an to the Jinn, all accepting quite simply
their existence as a race on earth beside that of the
Sons of Adam; the phrase, “the Jinn and mankind,”
occurs again and again. With them, as I have
already said, Iblis, ¢ dudBoos, is curiously confused;
sometimes being reckoned a fallen angel, and some-
times one of them, Several times we are told that
he refused to prostrate himself to Adam when the
other angels did so. In one of these passages
(xxxviii) he is explicitly said to be one of the Jinn,
and mankind is asked, ‘Do ye then take him and
his seed as patrons (ewliya) instead of me?” This
is an allusion to the semi-worship of the Jinn by the
heathen Arabs.

So far, then, the Qur>én. But these references,
though plain, do not carry us very far. Muhammad
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is either artistically or really modest in his claims.
The great controversy among Muslim theologians,
as to whether Muhammad ever really saw the
Jinn, must be decided in the negative. The Qu#’dn
is explicit that all this was a revelation to him from
Allah, But tradition has not been content with
that, and the fixed belief of the enormous majority
of the Muslim church is that he had divers direct
interviews, face to face, with these spirits. Some
are most picturesquely told, with details suggesting
western magic.

I choose one, not because of its superior historicity
—for all are equally unhistorical—but because of
its detail, which commended it to the later Muslim
imagination and makes it more representative for
us. It is put in the mouth of az-Zubayr ibn al-
cAwwam, one of the earliest of the believers, and
one also of the ten who were personally promised
by the Prophet that they would enter the Garden:

One day the Prophet prayed the morning prayer with us in
the mosque of al-Madina. Then, when he had finished, he
said, “Which of you will follow me to a deputation of the
Jinn tonight?” But the people kept silence and none said
anything. He said it three times; then he walked past me
and took me by the hand, and I walked with him until all
the mountains of al-Madina were distant from us and we
had reached the open country. And there were men, tall
as lances, wrapped completely in their mantles from their
feet up. When I saw them a great quivering seized upon
me, until my feet would hardly support me from fear.
When we came near to them the Prophet drew with his great
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toe a line for me on the ground and said, “Sit in the
middle of that.” Then when I had sat down, all fear which
I had felt departed from me. And the Prophet passed
between me and them and recited the Qurdn in a loud voice
until the dawn broke. Then he came past me and said,
“Take hold of me.” So I walked with him, and we went a
little distance. Then he said to me, “Turn and look; dost
thou see any one where these were?” I turned and said,
“O Apostle of God, I see much blackness!” He bent his
head to the ground and looked at a bone and a piece of dung,
and cast them to them. Thereafter he said, “These are a
deputation of the Jinn of Nasibin; they asked of me traveling
provender; so I appointed for them all bones and pieces of
dung.”

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

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

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

1 Cf. al-Bajarl on Ibn Qasim, Vol. I, p. 63, fi-l-istinjd; edition
of Cairo, A.H. 1307.
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He had lived in the days when Cain slew Abel, and
had known all the prophets from that time on.
Jesus had commissioned him to greet Muhammad
if he lived into his time.

But this whole matter is far too vast for me to enter
into it in detail. I will here attempt only some bits
of personal experience, and the like, which may
make living for you the conception in the broad.”

That the Muslim law in its entirety is binding on
the believing Jinn is accepted as certain. Whether
they have had prophets of their own kind is uncer-
tain, but not that Muhammad was a prophet to them.
That they will enter the Garden and be rewarded
therein is almost unanimously accepted. Iblis him-
self, of course, is an unbeliever but differing grounds
are given for his being so reckoned. He is also the
supreme tempter of men and is conceived of as
setting his wits against Alldh to seduce from him his
creation. He brought about the Fall, but it, in Islam,
is an historical event only, without theological con-
sequences, Still, traces remain of a doctrine of
original sin. The following story is strikingly to that

T Cf., on the whole subject, Lane, 4rabian Nights, Vol. I,
note 21 to the Introduction, and the Arabian Nighis themselves
passim; Lane, Modern Egyptians, chap. x; also Ad-Damirt’s
Haydt ol-Hayawén, . . . . translated from the Arabic by
A. S. G. Jayakar, London, 1906, Vol. I, pp. 448 ff.; for heathen
Arabia see Robertson Smith, Religion of the Semites; Wellhausen.,
Reste;  Goldziher, Arabische Philologie, and articles by Van
Vioten in the Wiener Zeitschrift fir die Kunde des Morgenlandes,
1893-94.
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purpose, but I have been unable to find it in Arabic.
I give it in E. J. W. Gibb’s translation from the
Turkish:

From that time when Satan was cursed and driven from
Paradise by reason of Adam (peace on him!) he pursued him
with hatred and sought to take vengeance. He had a son
named Khannas; and he made him assume the form of a kid,
and took him before our mother Eve, and said, “Let this kid
remain by thee; I shall come now and fetch it.” Eve said,
“By reason of thee have we come forth from Paradise; art
thou come now again?” Satan replied, “If they drove
you from Paradise, they have driven me thence, too; one must
pass from the past.” And he left the kid and went off.
Saint Adam came and saw the kid, and he said, ‘‘Whose kid
is this?”” Eve answered, “Satan has left it, and has gone off.”
He said, “I will come now and fetch it.” Saint Adam (peace
on him!) was wroth, and he killed the kid, and threw it into
the desert and went away. Satan came and said, ‘“Where
is the kid?” Eve said, ‘““Adam came and killed the kid,
and threw it into the desert.” Satan cried out, ‘‘Khannas!”
The kid said, “Here I am, father.” And it became alive and
went up to him. Again Satan left it, and went off; for though
Eve entreated him, saying, ‘“‘Take it, and go,” he would not
take it. Saint Adam came and saw the kid, and asked about
it, and Eve told him what had happened. Adam said, “Why
didst thou keep that accursed one’s kid?” And he was
angry with Eve; and he cut the kid into many picces, and
threw each piece in a different direction, and went away.
Again Satan came and asked, and Eve told him what had
happened. Again Satan cried, “O Khannas!” And it
answered, ‘“Here I am, father.” And it became alive and
went up to him. Again Satan left it and went off; and
though Eve said many times, “Leave it not,” it was of no
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avail, for Satan vanished. Again Adam came and saw the
kid, and this time he smote Eve; and people have beaten
their wives since that time. Adam seized the kid, and cut
its throat, and cooked it, and he and Eve ate it; then he went
away. Again Satan came and asked, “Where is the kid?”
Eve said, “This time was Adam wroth, and he cut its throat,
and cooked it, and we both of us ate it.” Satan again cried,
“0 Khannas!” This time it answered from Eve’s belly,
“Here I am, father.” Satan said, “My son, thou hast found
thy best place; let us tempt the sons of Adam, thou from
within, and I from without, till the resurrection, and urge
them to many sins, and make them deserving of hell.”*

But in one respect the Muslim Iblis differed
markedly from the Devil of mediaeval Europe. He
was lost hopelessly—that was accepted—but then he
was also the father of all the Jinn, believing and un-
believing. There was, therefore, with all his strata-
gems to mislead men, a kindly side to his nature. He
was not simply stupid as in European devil-lore; he
was also humorous. Often in the Arabian Nights
he plays this double part; showing himself most
interested, friendly, and amusing, while the other
characters in the tale scrupulously refer to him as
“Iblis the Accursed.” Outstanding examples are in
the Story of Sul and Shumil, recently published and
translated by Seybold,? and in the “Story of Harin
ar-Rashid and Tidhfat al-Quliib.3

1 History of the Forty Vezirs, p. 348.

? Leipzig, 1902.

3 Payne, Tales [rom the Arabic, Vol. II, p. 203; Burton,
Vol. 1X, p. 291, of 12 vol. edit.
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From many of these, as for example, “The Story
of Abdullah and his Brothers,”* it is plain that the
popular imagination had brought Hariin ar-Rashid
into close relationships with the Jinn. By his
strict piety and exact observance of his religious
duties—this sounds very curious, but Harfin was
pious in his way—joined to his position as successor
of Muhammad, commander of the faithful and
representative of Allah on earth, he had complete
control, supernatural and natural, of both Jinn and
mankind. The Jinn added to his wealth, taught
songs and airs to his court poets and musicians, and
took the oath of fidelity to his proclaimed successor.
For the last point, we have better authority than
the Arabian Nights. Ibn Khallikan tells us of it
in connection with a certain poet, who was the
intermediary.? To this poet Hariin is reported to
have said, “If thou hast seen what thou tellest, thou
hast seen marvels; if not, thou hast composed a
wonder.” This must not be taken as implying
doubt of the existence of the Jinn; that were heresy
of the worst. The doubt was only of his having had
intercourse with them; for it was a much contested
point whether any men except prophets could sce
them. Some few lawyers laid it down flatly that
any man who claimed to have seen them was not
fit to be a legal witness; he had showed himsclf

1 Payne, Arabian Nights, Vol. IX; Burton, Vol. VII, p. 364.

a2 De Slane's translation, Vol. 111, p. 373; Wilsienfeld, No. 735.
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impious in claiming what the law did not admit.
More curious still is a Berber story in which Hariin
actually marries a female Jinni. I know it only by
reference.*

Around thepossibility of marriagebetween mankind
and the Jinn an immense literature has gathered.
The general position is that such marriages have
frequently taken place and are lawful; some few
canon lawyers, however, deny their legality on qur>-
nic grounds.” According to the present code of
Ottoman law, following the school of AbG Hanifa,
such marriages are illegal;* one reason alleged is
because a Jinni may appear in either sex. But these
legal doubts the broad belief of the Muslim people
laughs to scorn. Probably every Muslim has heard
of or been in some relation to some man or other,
who was known to have married a female Jinni. So
Lane, during his residence at Cairo, had a Persian
acquaintance who told him of a friend of his own,
who had had such an experience.# The idea has
also often served to cover an intrigue. A good
example of this, in Alexandria, in the middle of the
last century, is to be found in Bayle St. John’s Twe
Years in a Levantine Family (chap. xxiv). But
from the earliest Muslim times such stories were

1 Chauvin, Bibliographie arabe, Vol. VI, p. 48.

2 Qur. xvi, 74; xl, 9.

3 Young, Corps de droit Ottoman, Vol. 11, pp. 210, 215.
4 Arabian Nights, Vol. T, chap. i, note 25.
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current, and had become a liew commune in romance.
The book called Al-Fihrist, a catalogue raisonné of
Arabic literature of about 1000 A. D., gives a separate
section to ‘“Names of Those of Mankind Who
Loved the Jinn and Vice-versa.” 1t is really sixteen
titles of books of their love stories. Similarly, in the
numerous collections of love stories there are chap-
ters given to “Lovers of the Jinn.”

Another fertile aspect of this subject is the relation
between saints and the Jinn. As Muslim saints live
more or less in contact with the unseen world all the
time, that relation of necessity is close. Of course,
we must distinguish between necessarily apocryphal
stories and those which have vraisemblance, at least;
although both, for our purpose, are of value. A
story with every appearance of truth is that which
al-Ghazzali tells of his own attempt at spirit-seeing,
I may say of him that one of his characteristics is
extreme modesty in his claims to contact with the
Unseen. He had visions of insight into spiritual
truth, but he never felt that he had reached the same
degree of closeness to the divine as some of his con-
temporaries, and he always declared that he had
never been able to work miracles. This story, then,
bears these characteristic marks of modesty. He
applied to a celcbrated evoker of the Jinn, Muham-
mad ibn Ahmad at-Tabasi—an older contemporary
of his own, who dicd in A. H. 482, when al-Ghazzali
was thirty-two years of age—requesting that he
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would bring about a meeting between himself and
some of the Jinn. To that he consented, and al-
Ghazz3ali says, “I saw them like a shadow on a wall.
Then I said to him that I would like to talk with
them and hear their speech, but he said, ‘You are
not able to see more of them than this.’ ”’* Not a
very satisfactory case, except as showing al-Ghazzal’s
truthfulness. The magician, apparently, had made
only so much preparation.

Another very different story, a legend with large
elements of folk-lore in it, is told of <Abd al-Qadir
al-Jilani who died in 1166, A. D., the founder of the
Qadirite fraternity of darwishes. Around him an
immense accumulation of myth has collected, and to
that the following evidently belongs. I do not mean
to suggest that all the marvels of Abd al-Qadir’s
life are necessarily mythical. The levitations, for
example, told of him have far too many analogues
elsewhere to be ruled so easily out of court. The
story runs thus:

One of the people of Baghdid came to him and told him
that a maiden daughter of his had been snatched away from
the roof of the house. ‘‘Go,” said the shaykh, “this night
to the ruined part of al-Karkh [a district of Baghdad] and sit
beside the fifth mound and draw a circle on the ground and
say, as thou drawest it, ‘In the name of Allah; according
to the intention of <Abd al-Qadir.’ "’ [I presume he meant, as
though <Abd al-Qadir had drawn this line.] “Then, when
the black of the night has come, there will pass by thee troops

 Al-Qazwini, Vol. 11, p. 272, (Wiistenfeld’s edition).
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of the Jinn in different forms, but let not their appearance
terrify thee. And when the dawn comes, there will pass by
thee their king in an army of them. He will ask thee of thy
need; so say, ‘Abd al-Qadir hath sent me to thee,” and tell
him the case of thy daughter.” The man did so. “It was”
he told thereafter, “‘as the shaykh had said. Not one of the
Jinn was able to pass the circle in which I was. They kept
going by in bands, until their king came, riding on a horse, and
before him [whole] nations of them. He stopped over against
the circle and said, ‘O human being, what is thy need?’
I said, ‘The shaykh, <Abd al-Qadir, hath sent me to thee.’
Then he alighted from his horse and kissed the ground and
sat just outside of the circle; and those sat who were with him,
Then he said, ‘“What is thy affair?’ and I told him the story
of my daughter. He said to those around him, ‘Bring me
him who hath done this!’ and they brought an evil Jinni and
my daughter with him. He was told, “This is one of the evil
Jinn of China.” Then he said, ‘What led thee to snatch one
away from under the stirrups of the Qutb [the chief of all the
saints of Allah]?’ ‘She pleased me,” said the evil Jinni. So
he gave orders, and the head of the evil Jinni was struck off,
and he gave me back my daughter.”*

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

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

1+ Damiri, Vol. I, p. 185, edition of Cairo, A. B. 1313.
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been his teachers, of the Jinn and mankind and
angels and beasts. In that account he tells the
following story as a rebuke of his pride; it is evi-
dently told in earnest, though it may seem rather
humorous to us. One time he was in a ship on the
great sea. The wind blew, and a storm arose.
But he cried out to the sea, “Be still, for a sea of
learning is upon thee!” Then a sea monster raised
its head and said to him, “We have heard thy saying.
What do you say to this case of law? If the hus-
band of a wife be ensorcelled and transformed, must
she wait, before remarrying, the period of a widow,
or of a divorced woman [literally the waiting period
of the dead or of the living]?” But Ibn ¢Arabij,
for all that he was a sea of learning, could not tell.
So the sea-monster said, ‘“Make me one of thy
teachers, and I will tell thee.” TIbn <Arabi accepted,
and the sea-monster said, “If he is transformed
into a beast, then she must wait the period of
a divorced woman; and if into a stone, that of a
widow.”*

But an evident jest is the following: A certain
shaykh had been asked about Ibn c<Arabi. He
replied with emphasis, “An evil shaykh, a liar!”
“Aliar, too ?”” someone said to him. “Yes, indeed,”
he said. ‘“We were discussing, once, marriage with
the Jinn, and he said, ‘The Jinn are fine spirits and
mankind are coarse bodies; how can they come

1 Shacrdnt, Lawdgih, p. 284, edition of Cairo, A. H. 1308.
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together 7’ Then he was away from us for a time,
and came back with a bruise on hishead. We asked
him whence it was. He said, ‘I married a woman
of the Jinn, and we had some trouble, and she hit
me this bruise!”” The original teller of the story
adds, “I don’t think this was a deliberate lie on Ibn
<Arabi’s part; it was simply one of the jesting stories
current among those of the spiritual life.”*

Another saint who had large dealings with the
Jinn was ash-Sha‘rani, a Cairene mystic, who died
in 1565. He was a very remarkable man, and a
union of the most opposite characteristics. He was
a canon lawyer of originality and keenness; one of
the very few creative minds in law after the first
three centuries. He was a moralist, touched with
high ethical indignation. Unlike most of the learned
of Islam, he sought and found his own among the
oppressed common people. He was a mystic who
lived from day to day in constant touch with the
Unseen; the spirit world was as near and real to him
as the walls of the classroom in which he taught, or
of the mosque in which he worshiped. In the night
time, there came dreams to him, or else, when he
waked, a voice would sound in his ears; a hatif, as
they called such wandering utterances, would warn
or admonish him. Of these the records of Islam
are full, but in no case so full as in his. Naturally,
intercourse with the Jinn was not lacking. They

t Damird, Vol. I, p. 18s.
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used to seek his judgment, as a jurisconsult of
standing. Once a Jinni in the form of a dog ran in
at his house door with a piece of European paper in
his mouth, on which certain theological questions
were written. Ash-Shadni replied by writing a
book, still extant, on them.

It should be understood, then, that just as among
men there are ascetics and devotees, so, too, among
the Jinn. In deserts and solitary places, men have
often heard their voices in pious exclamation or
prayer; of such the records of the saints are full.
And just as they taught men, so men taught them.
The great shaykhs had disciples of the Jinn as of
mankind. Here is something upon that, from a
most valuable and interesting book, consisting of
translations of passages from the lives of the great
saints of Morocco:*

“I once happened upon the shaikh Aboo’l Hasan,” he
[shaikh Muhammad the Andalusee] said, “and he was sitting
in the midst of a plantation, of which he was the owner, and
around him sat a company of the Jinn who believed, to whom
he was teaching the beautiful names of God.

“On seeing me, he looked up and asked: ‘Has the matter
concerning these been revealed to thee?’

“I replied that it had been revealed. ‘These,” he went on,
‘are in search of that which thou art in search of'——meaning
that they, too, were seekers after the Truth.”

Andalusee used also to say: “There was not in all Morocco,
nor in any part of it, neither in any land, the like of the shaikh

1 T. H. Weir, The Shaikhs of Morocco, p. 121. Mr. Weir's
method of representing Arabic words in English is preserved here.






