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Foreword

Hajj is known to most people around the world as a journey to 

Makkah to visit the Kaaba, the ancient House in the tradition of 

Abraham. As one of the pillars of Islam it must be performed by 

every Muslim who is able to do so once in their lifetime.
Hajj is an endeavor to reach the pinnacle of existence. It is a 

meeting with God — a sacred migration that frees pilgrims from 

worldly attachments. It is a feast to which God invites the travel­
er to be His guest, in a place where hidden realities are manifest. 
Hajj is an ocean into which flow all the acts of worship. Every 

Muslim intending to embark upon this journey must not only 

learn and follow the outer rules, but should also understand the 

inner rules and their objectives so that the essence of this jour­
ney in its hidden aspects comes to life and the heart becomes the 

sanctuary of God.
This book has been adapted from a number of lectures given 

by Mrs. Zohreh Borujerdi.1 A draft of the English translation of

1 Founder of the Educational Institute of al-Sultan AJi ibn Musa al-Rida, Tehran.
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the script was then prepared by Mr. and Mrs. Abuzar and Ashraf 

Ahmadi. Dr. Rebecca Masterton1 has reviewed and revised the 

text, while a team of scholars, Sayyid Morteza Alawi Talari and 

Dr. Sayyid Moslem Madani2 have reviewed and authenticated 

the content, concepts and references. Finally, the text has been 

edited by Shaykh Ja'far Ali Muhibullah, Shaykh Ahmed Haneef 

and Dr. David Cook.3
Both academics and the general public will benefit from this 

book. It is a useful source of information for researchers and a 

guide for thoes who wish to make the pilgrimage. The text takes 

the pilgrim through the rites of Hajj and opens up the inner 

meaning of each act so that the spiritual dimensions of the jour­
ney can be more appreciated.

References to the Quran and prophetic narrations elucidate 

the particular significance of each stage in the journey. Technical 
terminology has been explained in the footnotes. In addition to 

inspiring the reader, this book offers a greater understanding of 

Islam’s philosophy of life.

The editorial team has significantly revised the original text by 

summarizing traditions and the views of exegetes and scholars. 
In addition, an effort was made to ensure the reliability of re­

ported traditions.
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i PhD in Islamic Literature of West Africa, from the School of Oriental and 
African Studies, University of London.

2 Assistant Professor of Philosophy at Al-Mustafa International University.
3 Associate Professor of Religious Studies at Rice University.
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FOREWORD 13

It is hoped that this drop from the boundless ocean of Hajj is 
accepted by Almighty God.

i^AkJiyjjI dJdJji iL U5j...>

... Our Lord! Please accept it from us! Indeed You are the 
All-Hearing, the All-Knowing.1

Hamid Reza Matin, President oflslamlFC 
January 2018 
Qom, Iran

Quran, Baqarah 2:127.





The Necessity and Importance of Hajj

The Quran states:

<OfiJujlg£

... and it is humanity’s duty toward Allah to make a pil­
grimage to the House for Hajj, for whoever is able to make 

the journey; but if any renege [on his duty], then verily,
Allah is Self-sufficient and independent of all creation.1

This verse clearly stipulates the necessity for performing the 

rites of Hajj.2 It proclaims that someone who is able and can 

afford to carry out this obligation and yet refuses to do so, has 

reneged on one of the pillars of the religion, as shown by the 

term [man kafara], meaning ‘one who denies.’

1 Quran, Aal-'Imran 3:97.
2 ^ [hajj] is a pilgrimage to the Kaaba (iJS' [ka'bah]) for which specific rites 

are performed during the Hajj season (the lunar months of Shawvval, Dhul- 
Qa'dah and Dhul-Hijjah).



\ V

: 16 THE INNER DIMENSIONS OF HAJJ;

I Kufr' which literally means ‘to cover/ in Islamic terminology 

means ‘to cover or conceal the truth.’ A kaafir2 is a person who 

disregards the truth of the divine invitation. According to certain 

scholars such as Shaykh Tabarsi3 and Allamah Tabataba'i,4 
in this verse does not mean absolute infidelity, as the term is 
used in theology, but rather infidelity in a jurisprudential sense, 
meaning ‘to refuse a legal command in fiqh.’5

The wording can demonstrate the shamelessness of
the servant. In other words, this is a case where God has sum­
moned His servant to perform an act of obedience,6 but the 

servant is unwilling to answer His call.
Regarding the essence of Hajj, Ali ibn Abi-Talib7 has stated:

'
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•pLiI ojJj SjjjI
I

He has made obligatory upon you the pilgrimage to His

!>£=. [htfr\.i;
2 J* [MM-
3 Abu Ali Fadl ibn Hasan Tabarsi also known as Shaykh Tabarsi (d. 1154).
4 Sayyid Muhammad Husayn Tabataba'i also known as Allamah Tabataba'i 

(d. 1981).
5 Tabarsi, Majma al-Bayan, vol. 2, p. 799; Tabataba'i, Al-Mizan fi Tafiir al- 

Quran, vol. 3, p. 355.
6 ‘Act of obedience’ here is equivalent to ;$Uc [ibadah]. As a term in fiqh, it re­

fers to any devotional act or rite for which the intention of seeking proximity 
to God is required for the act to be accepted by Allah—e.g., ritual prayer 
balah]), fasting [$awm])t Hajj [hajj]), full ablution (jlc- [ghusl]), 
mtdu >j [wu<jil’]), khums [khums]), zakat (;£j [zakah]), etc.

7 [al-Imam ‘AIT]. Ali ibn Abi-Talib (d. 661) was the cousin and son-in-law 
of the Prophet Muhammad, and according to the Imamiyyah (Imanuyyah 
[4ft*]]) the first of twelve Imams to succeed him.
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THE NECESSITY AND IMPORTANCE OF HAJJ 17

Sacred House for Hajj, which He has established as the 
direction of prayer for humanity; they will come to it (in 
droves) as livestock come (to a place) and they are drawn 
to it like the yearning of pigeons (for their nests).

^lc.il} ..ulkiJ - iiUll - ilii
jyiij d] l^U-l till Aiii j* jbO-13

HI I(AjLoJi ujajl^A I

ilk 5ju3Uy a c^'
He, the Most Glorified, has made it a sign for their humil­
ity before His Greatness and for their submission before 
His Power. He selected from among His creation those 
obedient listeners who answered His call and testified to 
His Word. They stood in the places where His prophets 
had been, resembling His angels who go around His Di­
vine Throne, profiting in the business of their worship of 
Him and hastening toward His promised forgiveness.

<L1c- - 4»]JL>-

jc- JUl t4jSlij

4&I Oli CJJ ^5 e^J I ^ ^lSJ1

He, the Most Glorified, made it (His Sacred House) a sym­
bol for Islam and a sanctuary for those that seek refuge. He 
made its right (the protocols and prohibitions regarding the 
House) obligatory and the Hajj compulsory. He prescribed 
that you treat it with deference, for the Most Glorified said, 
“And it is humanity’s duty toward Allah to make a pilgrim-
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age to the House for Hajj, for whoever is able to make the 
journey; but if any renege [on his duty], then verily, Allah 
is Self-sufficient and independent of all creation.”1

!
!
!
I

Hajj is a communal act of obedience. Those who are able must 
answer the call of the Lord. This devotional act2 is not a collec­
tive obligation (wajib kifai);3 rather, it is a personal obligation 
(wajib aynt) for every individual with the ability and 

make the journey successfully.
Ibn Arabi4 states that the Lord does not summon the servant to 

perform Hajj on account of any distinction or special attribute 

that the servant may have; rather, it is due to the latter’s essence.5
In other words, Almighty Allah does not summon mankind 

to Hajj because of their religion; rather, it is because of their 

essence that He calls them to this divine banquet. In this mat­
ter, He does not consider any specific attribute when He states

Sharif al-Radi, Nahj al-Balaghah, sermon 1, p. 45.
Here, by Hajj is meant Hajjat al-Islam, the obligatory Hajj that every able
Muslim must carry out, but Hajj as a general term can be ivajib kifai. (See 
note 3, p. 36, about the different kinds of the obligatory Hajj.)

[al-wajib al-kifai] means an obligation imposed

means to

!

I

<

<

i
!

on a Muslim
community as a whole. This obligation on the rest of the community is re­
moved if some members perform it. On the other hand, [al-ivajib
al-'ayni] is an obligation which is imposed on individual Muslims, e.g., the 
daily prayers, and no one can perform this duty on behalf of someone else.

4 Abu Abdillah Muhyiddin ibn Arabi, also known as Ibn Arabi (d. 1240) 
a mystic, philosopher, and spiritual scholar.

5 Ibn Arabi, Al-Futuhat al-Makkiyah, vol. 2, p. 424.

1

1
, was

> k*'j ^ /i Vj <050-11 Jc. JU Uj <^11)1 jt <ij> Jli JU 5i/j< 
,*.1)1 ,-VI .IcJI IJ4. ji lili .li+ij jLtSlI & 4-yii

.<iljb ajL-J V

I



THE NECESSITY AND IMPORTANCE OF HAJJ 19

that it is an obligation upon humanity.1
This is because the human essence is a creation of Allah, it 

is the guest of its Lord. With the phrase ‘-uaj’ (and for Allah’), 
the Quran declares that this magnificent act of obedience is 
solely intended for attaining nearness to the One who is wor­
shipped. Almighty Allah accepts this act with the entirety of 

His Attributes.
The benefit of any act with sincerity for Allah is awarded to 

the people themselves, so the blessing in performing Hajj re­
turns to them.

In Nahj al-Balaghah, Imam Ali declares the following:

LiSli oJLJl ^.... iijslJI ti &S b\

.c-oljl JJLaJI (jLJlo

Indeed that which is best for one who seeks the assistance 
of God is [...] making pilgrimage to the House for Hajj 
or umrnh, for it banishes poverty and washes away sins.2

In the verse, jp [ala]3 is indicative of the transcendence 

[i&i‘lar]) and supremacy of Allah with regard to Hajj. In other 

words, even though Allah is Transcendent, His Transcendence ap­
pears to be manifested throughout the carrying out of this duty.
When you are summoned to Hajj, by carrying out each of the 

rites, you realize even more that Allah is All-Encompassing and

1 The human being consists of both an essence and attributes. The essence is the 
human beings essential being as an entity, while the attributes are qualities 
that may change.

2 Sharif al-Radi, Nahj al-Balaghah, sermon 110, p. 163.
3 See page 13 (Quran, Aal-'Imran 3:97).

I
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predominates over not only you but all of creation in existence. 
With the eye of the heart, you perceive that all creatures praise 

the Lord and worship Him. Until you attend the Hajj and per­
ceive for yourself the magnificence of the Lord, discovering His 

greatness, you might assume that you yourself had intended to 

carry out the rites and had then received the grace to do so. 
When the grace is given to you, however, and you find yourself 

within the Beloveds sacred precincts and witness His magnifi­
cence and splendor, it is then that you realize that everything is 
from His eternal Grace, including your intention.
At the miqat,‘ you feel with your entire being that your mor­

tal tongue does not have the power to invoke the talbiyah2 — 

rather it is the tongue of Allah that says ‘labbayk.’3
During tawafA you realize that it is not your independent ex­

istence that is going around the Kaaba; rather, a force from the 

spiritual world is calling you to do so. During Hajj, indepen-

.
i 3iI I
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Ir olL? [miqat] is a station at which a pilgrim becomes a muhrim. (See notes 2 
and 3, p. 39.)

2 ili: [talbiyah] is to say,
Labbayka Allahumma labbayk. Labbayka la sharTka laka labbayk. 
Innal-hamda, wa-nni'mata, laka wal-mulk, la sharTka lak.

idAJdJI} JJJ iUUIj iii o! dU V d£J id£J JO 
Here I am. O Allah, here I am. Here I am. You have no partner. Here 
I am. Verily, all praise, grace, and sovereignty are Yours alone. You have 
no partner.

3 dd [labbayk] means ‘I am at your service.’
A [fawaf] means ‘circumambulation’ and it is one of the obligatory rites 

of Hajj. Pilgrims must go around the Kaaba seven times, in a counterclock­
wise direction.
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THE NECESSITY AND IMPORTANCE OF HAJJ 21

dent existence disintegrates drop by drop, piece by piece, and is 
removed, until only the servants devotion remains. When spir­
itual wayfarers seek the journey toward the Kaaba, they must 
travel away from themselves and their existence entirely.1

During the Hajj, one realizes that everything is under the 

control of Almighty Allah and nothing endures without His 

Grace.
The verse ^... 4JJj £T£Ill expresses a clear truth. It de­

clares that the Lord does not call His servants to carry out a task 

unless they are able to perform it. Elsewhere, the Quran states 

that:

<... l*LLj V] lliS iil V)

God does not charge anyone with more than he can bear.. .3

The servant assumes responsibility for something only when 

it is within his power to perform it, and Hajj is no exception 

to this Divine Law because Almighty Allah is not in need of 

His servants’ worship. Instead, these religious observances de­
fine the boundaries between faith and unbelief, so that every 

person who is capable of performing them chooses either faith

Awhadi Isfahani (also known as Maraghi), Diwan Awhadi Maraghi, p. 47, 
(tarkibat, poem number 1).

if -* j >j»- j'
When the People of Wayfaring turn to the Kaaba,

They must journey away from themselves and their existence.

SjL. J*l 0'j>- <Sjj

2 Quran, Aal-'Imran 3:97.
... whoever is able to make it (the journey)...

3 Quran, Baqarah 2:286.
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1

or unbelief.
Making this holy journey is actually making a migration to the 

Most Sacred House. Imam Sadiq1 has stated:

ojjj y&j 4JlJ <j]

jj i;L$ ji-t ^ iiii ^ ^hjj

Three things are regarded highly by God, unlike any­
thing else. The first is His book (the Quran), which is 
His light and wisdom. Another is His House (the Kaa- 
ba), which He has made the direction of prayer for (all) 
people, and He shall not accept any other direction from 
anyone. The final thing is the progeny of your Prophet, 

Muhammad.2

i
1

*

i
A 4

I Z'> .

f

1

$ 4

4 According to this tradition, there is a significant difference 

between Hajj and other acts of obedience such as ritual prayer,3 
fasting, paying khums,4 or zakat.5 This distinction is due to the 

fact that the destination of this journey is the House of God
1

1 jiLollfUyi [al-Imam al-Sadiq]. Ja'far ibn Muhammad al-Sadiq (d. 765), ac­
cording to the Imamiyyah (Imamlyyah [iL-Uj]), was the sixth Imam to succeed 
Prophet Muhammad.

2 Majlisi, Bihar al-Anwar, vol. 89, p. 12.
3 Ritual prayer means [salah], which may be obligatory (wajib) or recom­

mended (mustahab).
4 [khums], meaning one-fifth, to be paid to the Imam or his representative 

out of the spoils of war and other assets, such as uncovered treasure, precious 
metals from mines and profit from business.

5 Xy [zakdh] is the obligatory payment of tax, the aim of which is to purify a 
persons wealth. It is distributed to the poor, the needy and those in debt.

i
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THE NECESSITY AND IMPORTANCE OF HAJJ 23

which is the most sacred place on earth. On this sacred jour­
ney, the pilgrim makes an outer pilgrimage to the House, but 
from the spiritual point of view, he experiences an inner migra­
tion toward the House of the Beloved, which begins with disso­
ciating the self from all attachments.
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The Meaning of Hajj

Ibn Arabi states that “Hajj is a repetition of the intention pro­
ceeding toward the aim.”1 Allah continually manifests Himself 

in Hajj, and the servant perceives this continual unveiling. Thus, 
at every moment, the servant attains a new station.

By performing ghusl2 and purifying yourself from external 
pollutants and internal vices, you take your place under Gods 

name, Mutahhir? Then, under the shadow of the name Hadif 

you begin to move from the sanctuary of the heart. When you 

set out, the name Qadir5 manifests itself before you.
Making these migrations is beyond your human capability; rath­

er, it is only the many blessings of Allah that assist you in carrying 

out this obligation. At one moment you are under the influence

Ibn Arabi, Al-Futuhat al-Makkiyah, vol. 2, p. 419.
• Jj J-uaiJl ijl—JJl j »jl. ■ •

2 [ghusf] : full ablution.
3 [mufahhir] : Purifier.
4 [hadi] : Guide.
5^jJ [qadir] : the All-Powerful and the Omnipotent.



26 THE INNER DIMENSIONS OF HAJJ

of Alim' while at the next you are under the name Khabir? At 
one moment you pass the time with the name Hakim? and at 
another with the name Karim? Qadir, Jawad,5 and so on.

...At every moment He is (manifested) in some affair.6

The hidden Essence of Allah is manifested at every moment, 
and at every instant Allah reveals a new aspect of Himself. 
Throughout the Hajj, conditions for perceiving the manifesta­
tions of Allah are more conducive than at other times. The glory 

of each moment during this act of obedience is different here. 
Whatever the condition, Almighty Allah places His servant 
under His special patronage. The more someone leaves behind 

their attachments, the more they are blessed by the support of 

AJlah. Although these divine Lights are not dependent upon any 

particular time or place, Hajj creates a better opportunity for 
Allah’s servants to receive them.

In this material world, people are usually caught up in the rou­
tines of daily life; however, during Hajj they are separated from 

these routines, and they sense the manifestations of their Beloved 

being unveiled. It is for this reason that the travails and difficul-

;

I
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1 [allm] : the All-Knowing.
2 [khabir] : the All-Aware.
3 [hakim] : the All-Wise.
4 fijZ [karlm] : the Generous.
5 >\yr [jawad] : the Freely-Giving.
6 Quran, al-Rahman 55:29.
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THE MEANING OF HAJJ 27

ties of this pilgrimage do not wound the heart or trouble the soul.
The apprehension of the Beloveds manifestations makes the dif­

ficulties of this journey easy. At this feast, Allah’s welcome is 
incomparable. The pilgrim is a newly-arrived guest of Allah. As 

the guest enters this ceremony, Allah receives him with all of 

His Divinity; at every moment He shows a new manifestation 

of His Names and Attributes, and the servant continually moves 

among these Names and Attributes.
Of course, this movement toward perfection becomes possible 

only when the pilgrim forgets the self and closes his eyes to his 

lower desires. It is the reason that mystics and spiritual guides 

have defined Hajj as the repetition of intention, since during 

Hajj, when one looks in every direction, one repeatedly sees new 

manifestations of the Divine Attributes. If instead of being a 

repetition of intention, Hajj consisted of a single intention, then 

with every Attribute that was manifested, the servant would re­
main to witness that particular manifestation, staying there and 

not desiring any repetition or increase in the manifestation of 

the Divine Attributes.
Integral to this obligation, then, is the aim, which is to spiri­

tually witness1 the manifestations of all the Divine Attributes; it 
is a vision that starts from the Realm of the Heart and which can

Here, the word ‘witness’ is used as an equivalent to the term 
Shuhud as an Islamic term in irfan means the perceiving and knowing of an 
object, not through the senses nor through the mind, but rather, it is a direct 
insight of the essence of the object by an internal power of sagacity (interpreted 
as ‘the heart’) which is experienced by attaining a particular spiritual condition.

• i [shuhud].
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continue to the utmost limit of human nature. If you become a 

true pilgrim, you shall see what repetition of intention means, 
and you will receive manifestations of Divine Names and Attri­
butes in your heart. Your insights during the pilgrimage will tear 
away the veils and give you the courage to witness the repetition 

of these manifestations.
With regard to this concept, meaning the repetition of inten­

tion, the pilgrim attains something during Hajj that he never had 

before, and now that obtaining this insight has become possible, 
he endeavors to perpetuate it. For instance, he has the belief — 

whether it be in his hometown, at the miqat,* at Makkah, Ara­
fat,2 the Mash'ar al-Haram,3 or Mina4 — that his Lord is Om­
nipotent but, as he proceeds through the rites of Hajj, he comes 

to understand the Omnipotence of Almighty Allah differently 

than before, and the manifestation of this name takes on a dif­
ferent hue at every stage. Your Lord has the power to make you 

hear; to free you of your attachments, and to cause you to flee 

this world. He has the power to bless you with the divine op­
portunity to go around the Kaaba; to say the prayer during the 

tawaf ;5 to go back and forth between Safa and Marwah, and to 

carry out other rites. He has the power to make you His own pil­
grim and with each degree that you come closer to the heart of

«

1

1 See note 1, p. 20.
2 [arajat].
3 (*\[al-Mash'ar al-Haram].
4 Jr? [mind],
5 See note 4, p. 20.
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Hajj, the more the veils and barriers between you and your Lord 

are lifted. Since Almighty Allah and His Attributes are eternal, 
the repetition of intention in Hajj is without end.

The essence of Hajj is the continual process of recognizing 

the manifestations of Almighty Allah, and realizing that His 

manifestations may be revealed through His representative on 

earth,1 the Imam of the Age,2 Baqiyatullah.3 In the supplication 

of Nudbah4 the worshipper cries:

ilf )l -oil ib J-»l
J) 4£ aj &Si 4) $

^3^160 j^ji 44U1

^jjl [khaltfatu-llah] literally means ‘representative of God.’ The term is 
used in the Quran, Baqarah 2:30,

Regarding this matter Ibn Arabi explains that Imam Mahdi is the representa­
tive of God on the earth (Ibn Arabi, Al-Futuhat al-Makkiyah, vol. 6, p. 51).

jJ^ tV-U-j Ua_i UjL^i illlbj JlSj *1)

if§k o' ^ J»- (•jd' d)l a*-Ij VI Jr- Jrf

«... v-JU* <_$' j* ^ j* us-*d-' Jj-j p-1*-~l A,
2 ^j4dlpU)/i [al-Imam al-Mahdl]. Muhammad ibn al-Hasan al-Mahdi (b. 869), 

according to the Imamiyyah (Imamlyyah [4-L-j]), is the twelfth and last Imam 
to succeed Prophet Muhammad and is considered to be alive. He is also 
known as Hujjat ibn al-Hasan, al-Qa'im, the Awaited Imam, Baqiyatullah 
and the Imam of the Time.

3 [baqTyyatu-llah] literally means ‘anything God leaves over.’ As one of 
the titles of Imam Mahdi, it means ‘Gods Legacy upon the Earth.’ This term 
is mentioned in the Quran, Hud 11:86.

4 Ciill .IcS [du'a al-nudbah] is a supplication attributed to Imam Sadiq about 
Imam Mahdi.

!
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Where is the gate of Allah through 
which people reach Him?

Where is the manifestation of Allah through 
which His faithful friends journey toward Him?

Where is the means of the connection 
between Heaven and Earth?1

Mulla Hadi Sabzevari2 states that Hajj has an inner dimension 

through which the intellect witnesses the truth of Allah. On 

this path, a person is in need of a wise guide that has knowledge 

of the paths to perfection. The pilgrim needs a fellow traveler 

who is free of the material world; he also needs the provisions 

of knowledge and God-consciousness. The pilgrim needs the 

companionship of patience; his strength during the journey 

must be great, and he must bear the hunger and difficulties of 

the path.3 Outer hardships do not trouble him in his search for 
the people of God.

1 Sayyid IbnTawus, Misbah al-Zaair, p. 450.
2 Mulla Hadi Sabzevari (d. 1873) was a philosopher, mystic and jurisprudent.
3 Sabzevari (also known as Mulla Hadi Sabzevari), Sharh al-Asma aw Sharh 

Du a al-Jawshati al-Kabir, chapter 26, p. 308.
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Similarly, he says1 that the outward aspect of al-Bayt al-Haram2 
is the well-known House in Makkah, but its inward aspect is 
the heart of the perfect human being,3 and it applies to one that 
has conquered his lower desires 

Allah. Here it refers to the Imam of the Time, Imam Mahdi.4
Hajj is not just reaching the House; it is the process of knowing 

and understanding the Divine Attributes of Almighty Allah and 

coming into union with Him. Prophet Muhammad says,

Hajj is Arafah.5

In this tradition, ArafahG has an outer meaning, which is the 

place of Arafat, and it means that Hajj is not considered com­
plete without arriving and staying at Arafat, but it may have an 

inner meaning, which is ‘learning, knowing and understanding.’ 
Ibn Arabi states that the inner meaning of Arafah in Hajj is the

reflect the Attributes ofso as to

Ibid., p. 305.

2 (I1 oJjJI [al-bayt al-haram) literally means ‘the Sacred House.’
3 jLiyi [al-insan al-kamil] literally means ‘the perfect human being.’
4 Amuli (also known as Haydar Amuli), Introduction to Nnss al-Nosus fi Shnrh 

Fosus al-Hikam, vol. 1, p. 279.
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5 Ibn Majah, Stinan Ibn Majah > vol. 4, p. 477, hadith no. 3015 in the Manasik.
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station of knowing Allah, which He has made obligatory for us.1ii

Hajj: A Rebirth*
i\

\ £
• • •:

... and I breathed into him of My Spirit.. }i!

Human beings have two aspects: the aspect turned toward the 

Lord, which is described in the verse above, and the aspect 
turned toward the imperfect lower realm, the human ego. The 

aspect directed toward the Lord is invited to Hajj. Only to the 

extent that a person separates himself from the ego does he go 

on Hajj with this aspect.
Almighty Allah has commanded that:

<■ • • gil J(Jli*- % J/i % dJj #...)

... there is to be no sexual contact, disobedience, or dis­
puting during Hajj.. .3

The inclination toward the matters of the lower desires, de­
bauchery, telling lies, engaging in arguments and disputes — all 
arise from the more inferior aspect of the self. According to the 

commandment of the Quran, however, Hajj is not a place for 
expressing the lower desires. If the carnal aspect of man ob­
tained permission to attend the banquet of Hajj, it would not

«

4

4
I

;
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!
I

j
.

it i■? Ibn Arabi, Al-Futuhat al-Makkiyah, vol. 2, p. 493.
iiftL. <jl iijG- UJ AjI j•

jUaj aAJU ^ O'
1 2 Quran, Hijr 15:29.

3 Quran, Baqarah 2:197.)
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abstain from any vice, whether it were debauchery, lying, or 
arguing, since circumstances of time and place do not have 

any influence on it. This aspect of the human being would not 
refrain from its bestial nature even during Hajj; therefore the 

aspect facing the Lord is invited to Hajj since it is the place of 

the unveiling of the Divine Lights.
During Hajj, the humanity of the human being emerges from 

this aspect. It is born again for the pilgrim. Hajj is a rebirth since 

the servitude of the human being is reborn in the essence of hu­
mility and submission. It is as if pilgrims are born of their own 

free will for obedience and servitude to Almighty Allah.
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The Intention for Performing Hajj

With the inner allure of Hajj, there is a moment we reach where 

we must become engaged with the rites, and the first step in 

carrying out these rites is intention.1
Every act of obedience must include the intention to accom­

plish the act itself. In a tradition from Prophet Muhammad, it 
is stated:

.oOJL jurfl li]
Verily, actions are only determined by intentions.2

All commands that fall within the bounds of religious obli­
gation require an intention. Some acts perhaps may seem out­
wardly similar, but from a jurisprudential perspective they are 

distinct from each other; some are obligatory (iwajib),3 and oth-

1 [nlyyah] technically means the intention and determination of doing or 
performing an act of obedience.

2 Hurr Aamili, Wasa'ilal-Shi'ah, vol. 6, p. 5.
3 ^\j [wajib] is an act that is obligatory in Islamic law; a religious duty com­

manded by Allah. One is rewarded by God for performing it and punished by 
Him for deliberately not performing it without an excuse.
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ers are recommended (mustahab)} For instance, a ritual prayer2 
may be carried out with the intention for it to be obligatory or 

recommended.
Hajj is the same; it can be either wajib or mustahab,3 but here 

we are not speaking about the rules; rather, we are speaking 

about the action of the heart, that we call ‘intention/ the essen­
tial reality of which is an awakening and inner awareness. The 

intention of Hajj is an internal vow that brings us out from our 

homes, and sets us on the journey toward the residence of the 

Beloved. The intention of Hajj is our response to the invitation 

of the Beloved; a longing to meet the Beloved in His Sacred 

Land where we have waited for years to be.

b
■ 'V
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1 CSdU* [imuslahabb] means ‘recommended’; performing a recommended act is 
considered to bear a particular virtue since it is voluntary. One is rewarded by 
God for performing it, but not punished for deliberately not doing it.

2 See note 3, p. 22.
3 An obligatory Hajj can be defined as one of the following:

i. Hajjat al-Islam [hajjat al-islam]), which is an obligatory
Hajj to be carried out once in the lifetime of a person possessing the 
requisite resources;
ii. a Hajj which becomes obligatory as a result of an oath;
iii. Hajj Niyabi (yLJI [al-hajj al-nJyabt]), which is an obligatory Hajj 
performed on behalf of the deceased or for someone that does not have 
the physical ability to carry it out;
iv. as wajib kifa'i [al-wajib al-kijal]), which can be obliga­
tory for all Muslims when there is no one to perform it, but if there are 
enough people to do so then it is no longer obligatory for the others (see 
note 3, p. 18, about the term wajib kifai)\
v. it becomes obligatory if it was not performed correcdy the first time.

If circumstances fulfill none of the above then performing the rites of Hajj is 
mustahab (yLiul'Vl £i-l [al-hajj al-islihbabJ]).
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At the miqaty intentions flow out and crystallize. The intention 

determines the type of Hajj, whether it is obligatory for us, or 

recommended; whether we come for Hajj just because we have 

the means, or from a longing in the heart and with the delight 
and eagerness of a lover to meet the Beloved.

It is due to these yearnings that each day in the Month of Ra­
madan, in the supplication of Abu Hamzah Thumali,2 we ask 

Almighty Allah:

Grant me the opportunity to make the pilgrimage to Your 
Holy House for Hajj in this year and every year.3

1 See note 1, p. 20.
2 cjLiJl •>*L [Abu Hamzah al-Thumall] (d. 767) was a companion of four

Imams: Sajjad, Baqir, Sadiq and Kazim. The Supplication of Abu Hamzah 
al-Thumali (^LiJI ;y is a Du a narrated by him from Imam Sajjad to
be recited at dawn in the Month of Ramadan.

3 Sayyid Ibn Tawus, Al-Iqbal bil-A'mal al-Hasatiah, vol. 1, p. 172.
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Ihram

YJ>-J^ oi: jd?bj£(4*:j**$
If it were asked, ‘why was it ordered (for us) to be in the 
state of ihramV, the answer would be, ‘because the pilgrim 
should have a sense of humility before entering the Sanc­
tuary of Allah.’1

Being in the state of ihram2 and becoming a muhrim3 is the 

starting point for Hajj. The first step in ihram to separate one­
self from the external attachments of this world. In ihram, we 

must remove the garb of worldly debasement, and put on the 

garments of humility and servitude; we remove the garment of 

sin and wear the garment of obedience.
Hajj is a kind of voluntary death and a journey toward the

1 A narration from Ali ibn Musa al-Rida, in Ibn Babawayh Qummi, Ilal al- 
Sharayi', vol. 1, p. 274.

2 f*[ibr<*m] is a state that consists of making the intention of ihram, in which 
the pilgrim must observe specific prohibitions, reciting phrases known as 
talbiyah and putting on the garment of ihram.

3 [muhrim] is someone in the state of ihram.
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Resurrection, and from this perspective its garment is the color 

of the garment of the Resurrection. On this journey, everyone 

experiences the moment of their own death; they separate them­
selves from all worldly attachments and pass away of their own 

free will. They put on their own shroud and call out 'lab baykn 

in response to the Lords invitation, participating in their own 

funeral procession. Before the journey, they prepare their wills, 
which symbolizes their readiness for death. By putting on the 

garment of ihram, egos are buried. In the state of ihram, we be­
come examples of the following Quranic verse:

... Indeed we belong to Allah, and indeed to Him do we
return.2

With regard to this verse, we can say that when the servant 
returns to the land of servitude — his place of origin — he will 
have no anxieties or worries. By returning to the Beloved, he is 
not only not agitated, but rather he is happy. The beautiful scent 
of this return is intoxicating in the presence of the Lord, he for­
gets his poverty. This dignity, tranquility, contentment, and lack 

of worry are because the servant has returned to the Divinity of 

God. ‘Allah’ is the all-encompassing Name of Almighty Allah, 
meaning that the servant returns to Allah in all His Divinity — 

Allah, who is the All-Forgiving, the Merciful, the Beneficent, the 

Benevolent, the Provider, the Sustainer, and so forth.

,

1 See note 3, p. 20.
2 Quran, Baqarah 2:136.
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The servant has trust in the generous Host, who fills the empty 

hand of the guest at each moment. Perhaps the Hajj begins with 

the rites of the miqat so that pilgrims may have time to prepare 

to show their empty hands to the Beloved.

The Garment of Ihram

The garment of ihram1 in itself is something sacred, because, 
with the intention of wearing it, the earthly human being as­
cends to a higher realm.

Like all other elements of Hajj, the garment of ihram has an 

outer and an inner aspect. Its outer aspect has certain etiquettes 

that must be considered, and its inner aspect, in the words of 

the spiritual masters, is the removal of all names or character­
istics that define the ego. This garment does not have the color 
of worldly clothing, but rather the color and scent of the next 
world, so that an attachment to the Lord lives within the heart 
of the wearer. Almighty Allah has designated the garment of ih­

ram as a symbol of the servant’s honor and has bestowed it upon 

him. It is the garment of servitude and the primordial cloak.2 
In Du 'a Makarim al-Akhlaq3 Imam Sajjad4 states:

1 For men, the garment of ihram consists of two pieces of non-quilted cloth, 
but for women, it can be regular clothing. In fiqh, a white garment is 
mended (mitstahab).

2 ‘Cloak’ refers to &j>. [khirqah] which in Islamic spiritual culture the disciple 
receives from his master at the time of initiation.

3 .1cS [du‘a makarim al-akhlaq] is a supplication narrated from Imam 
Sajjad and literally means ‘Supplication on Noble Moral Qualities.’

4 jlkDQUyi [al-Imam al-Sajjad]. Ali ibn al-Husayn al-Sajjad (d. 713), accord-

recom-
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J L. ... pjlll

O Allah! [...] Preserve my life for as long as my life is a 
garment (bidhlah)' of servitude to You.2

Metaphorically, on Hajj, by putting on the garment of ihram, 
it is as if one asks the Lord to help him to intend to serve Him. 
By wearing the garment of service during Hajj, there is no place 

for indolence.

i

i

ing to the Imamiyyah (ImamJyyah [4f^l])» was the fourth Imam to succeed 
Prophet Muhammad. 
dL [bidhlah] : work garment.

2 Imam Sajjad, Sahifah Sajjadiyah, p. 94.
* l

s



Hie Miqat

The miqat' is the prelude to becoming a lover during the pil­
grimage; a prelude which, if understood well, will cause the 

spirit of worship to flow into tawafy2 the prayer of tawafy say,3 
staying at Arafat, and other acts. The miqat is a forge of love 

in which intentions are cleansed of all impurities, and carry­
ing out the rites of Hajj becomes smoother, easier, and more 

pleasant.
At the miqat, we make our intention to become a muhrimA 

and commence a journey from the baseness of our nature to the 

spirituality of our fitrah.5 Through this holy journey, you must

1 See note 1, p. 20.
2 See note 4, p. 20.
3 ^ [sa'y] is the rite of hurrying back and forth seven times between hills 

of Safa and Marwah.
4 See notes 2 and 3, p. 39.
5 [fitrah] is the essence of the human being out of which he is created, and 

is the most fundamental of the inherent qualities that he has from birth. It 
comprises two aspects: the innate inclinations and the intuitive intellect, e.g., 
the inclination toward God and the knowledge of His existence.
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become a mahramx inwardly in order to become a real muhrim 

outwardly. You must give your heart to the divine Essence of 

Lordship (rububiyah)2 so that He purifies you of all pollution 

and vices and you become close to Him.
At the miqaty the pilgrim should leave his worldly attachments. 

When Prophet Moses intended to enter the sacred valley of 

Tuwa,3 Almighty Allah said to him:

iljjl dlil tsf J|>
Indeed I am your Lord! So take off your sandals. You are 
indeed in the sacred valley of Tuwa.4

[ikhla‘ na‘layk\ literally means ‘take off your san­
dals/ but it can have the metaphorical meaning of‘let go of your at­
tachments.’ The exegetes differ about the meaning of 

Shibli5 says that it means “Leave everything entirely, then you 

will meet Me entirely.”6 You should turn your eyes away from 

everything so as to be able to look toward Allah.

i
-:
■;

i
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I 1 fj*- [mafrram] in the legal sense is someone related by marriage or blood 
whom it is forbidden to marry and before whom one can discard or relax the 
formalities of dress and etiquette reserved for being in the presence of strang­
ers. In the mystical sense, it means confidant, intimate and insider; a mahram 
is the one who is worthy of being an intimate of Divine secrets.

2 [rubublyyah] derives from the word 46 [rabb] meaning sustainer and 
cherisher.

3 \sjt \fuwa].
4 Quran, Ta-Ha 20:12.
5 Abu Bakr Shibli (d. 946).
6 Sulami, Haqa'iq al-Tafiir, vol. 1, p. 436.
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Another exegete says that God commands the pilgrim to turn 

toward his own self, in the direction of his heart, until he no 

longer turns to anything other than Him.1 Sulami2 asserts that 
([na‘l], sandal) is a metaphor for the soul3 which you must 

free so that you are able to stay in the holy land of the unveilings 

of the Beloved.
He has also stated that all worldly attachments must be cast 

away because they are not part of ones being.4 Ones real exis­
tence is ones own self without any attachments,5 and He, the 

Almighty, who is Self-Sufficient (<Ghani)6 and Self-Subsisting 

(Samad),7 wants to meet you with your own pure existence.
The miqat is a place for the prelude to the journey of love so that 

you become free of your past and fix your gaze solely upon the 

future. It is where you decide to free yourself from what is behind 

you and move toward the direction of the valley of Tuwa. You 

become free of superficialities. In this valley, you must forget who 

you were and look to what you will become. At the miqat, vanities 

and egos are broken. It is the place for breaking the idols that have 

lived with you for a whole lifetime.
You should attend the miqat without any greed or selfishness;

.1

1 Baqli, Tafiir 'Ara'is al-Bayan fi Haqaiq al-Qur'an, vol. 2, p. 480.
2 Abu'Abd al-Rahman Muhammad ibn Husayn al-Sulami (d. 1021).
3 Sulami, Haqa'iq al-Tafiir, vol. 1, p. 436.

JjcJU

4 ‘Being here means [wujtldj.
5 Sulami, Haqaiq al-Tafiir, vol. 1, p. 436.
6 [ghani].
7 jlU? [$amad\.
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likewise, you should leave behind whatever you have been dis­
tracted by, because the journey toward Him begins from there.

At the miqaty the destination becomes known, and carrying out 
the rites of the true journey begins. Everything takes on the hue of 

sincerity (ikhlasJ,1 and is carried out with the intention of achiev­
ing nearness to God. In this place, intention takes on the form of 

the action itself and transforms into the talbiyah. Perhaps the rea­
son for the recommendation of repeating the talbiyah is that, with 

each repetition, the pilgrim will focus on the action. At the first 
utterance, the pilgrim gives thanks for being present at the miqat 
and with the next, he declares that he has come to meet with the 

Beloved. It is repeated in order to say that, with the permission of 

Allah, he has left behind the multiplicity of the Material Realm. 
Talbiyah is a testimony of tawhid? which refers to the oneness of 

the Attributes, Actions, and Essence of Almighty Allah.
The pilgrim may become a muhrim at five miqats: the 

Dhul-Halifah,3 Juhfah,4 Wadi al-'Aqiq,5 Qarn al-Manazil6 
and Yalamlam.7

i
;
;

i

1

\

.
1 [ikhlaf] literally means ‘sincerity of intention and action.’ It is the es­

sence of Islamic practice, and is the opposite of hypocrisy.
2 ju*£- [tawhid] is believing and testifying to the oneness of God.
3 UJi-i [Dhul-Halifah] is the miqat for everyone departing from the City of 

the Prophet (Medina) to Makkah. It is also called Masjid Shajarah.
A [Juhfah] is the miqat for the people of Syria, Egypt, and Morocco.
5 juiJI [iWadi al-'Aqiq] is the miqat for the people of Iraq, Najd and those

coming from the eastern parts.
6 JjLJl [Qarn al-Manazil] is the miqat for the people of Ta'if and people who 

are not far from the Masjid al-Haram.
7 jJuL [Yalamlam] is the miqat for the people of Yemen.
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These five stations are the entrances to the center of the uni­
verse, the Masjid al-Haram.1 The Prophet and the Holy House­
hold became muhrims many times at Masjid Shajarah.2 The spir­
itual atmosphere of the mosque tells of the hallowed footsteps 

of the Prophet and his Family. It is better for each one of us to 

seek the intermediacy of the Holy Prophet3 in the solitude of the 

miqaty as the Holy Prophet is the father of the Muslim commu­
nity. In one tradition, the Prophet says:

Ali and I are the two fathers of this community.4

This compassionate father gives special esteem and attention to 

his children during the time of ihram; a person who seeks refuge 

in the abundant grace of the Prophet of God will not return 

disappointed.

5U1I gz £ ii! <i)J3>
its,\p

And if any of the polytheists seeks protection from you, 
grant him protection until he hears the Words of Allah.
Then convey him to his place of safety.. .5

1 |»lji-\ [al-Masjid al-Haram] literally means ‘the Sacred Mosque.’
2 Jl [Masjid al-Shajarah] is on the outskirts of Medina, about 430 

kilometers (270 miles) from Makkah.
3 ̂ }~f[tawassut\ in religious contexts means ‘to seek nearness to God through 

the intermediacy of a righteous person or deed.’ In Islam either a righteous 
person or a good deed may be considered as an intermediary (iL-j [wasllah]).

4 Majlisi, Bihar al-Anwar, vol. 23, p. 239.
5 Quran, Tawbah 9:6.
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In his exegesis of this verse, Ibn Ajibah says that Allah is giving 

a message to His Prophet, that when people come to him seek­
ing refuge, he should give them refuge so that in the shade of 

this security they may hear Gods invitation and answer Him.1 
In the invitation to Truth, God is the one who invites and the 

one who answers prayers. However, this invitation and response 

take the form of seeking refuge in the Prophet.
Whoever knows that the miqat is a meeting place with the 

Beloved and in those short moments declares his servitude to 

God, will not leave the miqat empty-handed, and by proclaim­
ing such humility and servitude, the servant is included within 

the special favor and attention of Almighty Allah throughout 
this spiritual journey.

%
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l Ibn Ajibah, Tafiir al-Bahr al-Madid, vol. 2, p. 359.



Talbiyah

Talbiyah is to say,

OJJ tJSJI3 nil Oj «Jin5 *jil <20'

.dll V .iiUJlj

Labbayka Allahumma labbayk. Labbayka la sharika laka 
labbayk. Innal-hamda, wa-nni'mata, laka wal-mulk, la 
sharika lak.

Here I am, O Allah, here I am. Here I am. You have no 
partner. Here I am. Verily, all praise, grace, and sovereign­
ty are Yours alone. You have no partner.1

Talbiyah is a special invocation for meeting the Beloved. It is a 

heavenly refrain from the Host that the guest repeats; a divine 

conviction heard by the ears and apprehended by the heart; a lov­
ing declaration reiterated by the tongue. The invocation is a re­
minder of Israfils blowing of the Horn, and by repeating it, each 

person immediately detaches themselves from the material world.

Kulayni, al-Kafi, vol. 4, p. 250.
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Repeating the talbiyah is recommended,1 and one can repeat it 
from the miqat2 until just before entering into the precincts of 

the Masjid al-Haram. When entering into the Masjid al-Haram, 
one must abstain from repeating it, because the talbiyah is a 

means of asking permission to enter, so by entering the precincts 

of the Masjid al-Haram, ones request is accepted. To enter the 

Sacred Mosque is to set foot in the Kingdom of the Heavens 

and the Earth; it is to place your heart within the sanctuary of 

Divinity.
Discontinuing the talbiyah may be evidence of the following 

verse:

;;
::

... Indeed we belong to Allah, and indeed to Him do we 

return.3

This indicates the return of the servant to the realm of purity 

and primordial nature; a return to his own past; a return to his 

own ancient abode, an abode that was never an unfamiliar place 

for him. We belong to God l5]}* and when we are at the 

miqat, we return once again to His embrace ^1^- In

this abode, Allah places the servant completely under His su­
premacy and brings him back to Himself. This return is turning 

away from everything other than the Truth and returning to the 

Truth.

.

It is also recommended to say the talbiyah aloud.
2 See note 1, p. 20.
3 Quran, Baqarah 2:156.
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Now that the pilgrim has come close to the most sacred place 

on earth, it is the time to whisper his dearest requests and needs 

to Almighty Allah. The Quran says:

{...Zilj l1>Sl)
Call upon your Lord, humbly and secretly.. .*

Sometimes, before the talbiyah, we are governed by a strange 

fear, a fear caused by the whisperings of Satan in those delicate 

moments. It may be argued that these worries are not satanic 

since saints of God were also caught up in such fears. However, 
there is a great difference between the fear that is left by satanic 

whisperings, and the fear of not understanding the essential re­
ality of Hajj. At the time of the talbiyah, one of Satan’s primary 

aims is to make us see ourselves as the agents and performers of 

the rites of Hajj so that since we perceive that we ourselves can­
not carry out these rites alone, we become immersed in worries. 
Satan tries to preoccupy us with the outer dimensions so that 
we become heedless of its inner dimensions. We become wor­
ried about whether we have performed preliminary acts such as 

ghusl and wudu and whether we are able to perform taivaf,7 or 
whether it is possible to do say between Safa and Marwah; these 

and a thousand other questions that pass through the mind are 

all to do with the outer dimension and are devoid of the inner 

dimension of Hajj.

1 Quran, A'raf 7:55.
2 See note 4, p. 20.
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However, the saints of God are agitated because of their intense 

desire for the Beloved. They are afraid that they might not hear 

a response to their talbiyah\ They worry that He will not like 

their lab bayk} The root of our fear is that of not being able to 

carry out our obligatory rites, but the fear of the saints is that 
their hearts may lack humility. During the talbiyah, we worry 

about our own inability, but the saints worry about Allah not 
permitting them to approach.
Kashifi Sabzevari says: “Hajj is of two kinds, the Hajj of the com­

mon people and the Hajj of the spiritual elite. The object of the 

Hajj of the common people is the land of the Beloved, whereas 

the object of the Hajj of the elite is the Beloveds Countenance. 
The common people go to His abode, and the elite go to Him.”2

From another point of view, our anxiety at the time of the 

talbiyah is natural, because when we enter into a new situation, 
we are often accompanied by worries. One can stop these wor­
ries and anxieties from arising by seeking assistance through the 

intermediacy of the Imam of the Age.3 The Holy Quran states,

di \J&\j iiii \JZ\ i*i u)
O believers! Fear Allah, and seek the means of nearness 
to Him...4

i

: «

:.
i I

'

*

.
1 See note 3, p. 20.
2 Kashifi Sabzevari, al-Risalah al-Aliyyah fi al-Ahadith al-Nabawiyah, p. 93.

j 1 o—jj ■***» fb* £»- £>- j ^—1 fb^ ^v*-1
iS\ji ^—* Cfij Crf' J CA <Sjj e/’b*- (V-

3 See note 2, p. 29.
4 Quran, Ma'idah 5:35.
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Seeking assistance through the intermediacy of Imam Mahdis 

holy personality brings indescribable peace and tranquility. Who­
ever seeks assistance through him, and places the reins of his ex­
istence in the Imams hand, will be protected from every worry. 
Seeking the help of the Imam of the Age at this time is surely the 

best of all acts for pursuing intermediacy in ones lifetime.
Through the dhikr of the talbiyah, the servant places his trust in 

his Lord, and calls upon Him with the words ‘labbayk allahum- 
ma labbayk.M It is a dhikr that bestows a special serenity:

<4^1 -Oil £joVL.)

... Now surely by Allah’s remembrance do the hearts find 
tranquility.2

The anxieties of the human being arise from the whisperings 

of Satan, and when the protection of Allah comes, the chains of 

Satan are broken and worries are eliminated.
It is suggested that it is better to carry out the recommended 

acts (mustahabatY at the miqat and then to say the talbiyah and 

to become a muhrim,4 because recommended acts further pre­
pare the environment for carrying out obligatory acts (wajibat)5 

and for reviving ones journey of ascension.
At the time of proclaiming the talbiyah, it is also befitting that

1 ‘Here I am! O AJlah, here I am!’
2 Quran, Ra'd 13:28.
3 cjXSZUa [mu&ahabbat] is the plural of CSclS [mutfahabb]. (See note 1, p. 36.)
4 See notes 2 and 3, p. 39.
5 oUl\j [wajibat] is the plural of [wajib], (See note 3, p. 35.)



54 THE INNER DIMENSIONS OF HAJJ

we are not freely allowed into the precincts of the blessed Masjid 

al-Haram without reflecting upon ourselves, but rather, in com­
mencing the preliminary duties, we prepare ourselves to enter 

the sanctuary of the Beloved by carrying out the recommended 

duties, and then we enter.
While proclaiming the talbiyah, we must remind ourselves that 

it is not I who is saying the talbiyah, but the tongue of Allah that 
is saying the talbiyah, the tongue that has attained this spiritual 
level by being cleansed of impurity through seeking the interme­
diacy and assistance of the Imam of the Age.

If we assumed that our existence were independent, then af­
firming God’s oneness and ‘la sharika lakan would no longer 

have any meaning because we would be seeing our existence as 

separate and parallel to the existence of Almighty Allah, whereas 

the talbiyah is the declaration of the negation of ma-siwa-llah.2 
Ma-siwa-llah is our own ego-centric human existence. There 

must remain no egotism to rise up and say the talbiyah, rather, 
it should be the echo of God’s voice that is heard so that a reply 

may be given by God, lLabbayk wa sa'dayk’ (‘Here I am, to meet 
your needs.’).3

With regard to Allah’s response at the miqat, spiritual masters

;

1 dti dLjl y [la sharika laka] means ‘There is no partner with You/ meaning ‘You 
are unique and incomparable/

2 Jjl s'y* U [ma siwa Allah] means ‘Everything other than God.’
3 iDuIaIj [labbayk wa sadayk] literally means ‘I will certainly remain here to 

obey you and to help you/ but when it is said by Allah it would mean ‘I am 
here to meet your needs.’
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state that, while you are on Hajj, Almighty Allah places both 

your body and soul under His own special care, responding to 

both your bodily and spiritual needs. After invoking the talbiyah 

at the miqat, the manifestation of ‘I breathed into him of My 

Spirit*1 becomes more apparent than before because the ego 

is sacrificed and the presence of Allah has entered the heart of 

the pilgrim. After the talbiyah, no stranger remains. The entire 

sanctuary is filled with the familiar — nobody unworthy has any 

place in that heavenly atmosphere, and it is the spiritual self that 
eagerly hastens from the miqat to the Masjid al-Haram in order 

to meet the Beloved.

Quran, Hijr 15:29.
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Entering the Masjid al-Haram

.jUi & dL *‘Ui \\x,\jj>j l^j\j c4^i ^i)i

O Allah! Verily, the house is Your house, and the servant 
is Your servant. This is the station of the one who seeks 
refuge in You from the Fire.1

There is no better refuge than the sanctuary of divine peace.

So flee unto Allah ...2

In the exegesis of this verse, scholars state that you must take refuge 

from your own selves in Almighty Allah,3 which is the safest refuge. 
They have also advised seeking refuge in Allah from admiring ones 

own abilities and deeds,4 such as worship and charity-giving, since

1 Kulayni, al-Kafi\ vol. 4, p. 410. This is a part of a supplication narrated from 
Imam Sadiq.

2 Quran, Dhariyat 51:50.
3 Sulami, Haqa'iq al-Tafiir, vol. 2, p. 277.
4 Ibid.
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He is the source of every ability to carry out any good deed. It is by 

His permission that we have the opportunity to do them.
It is said as well that you must seek refuge in Allah from every­

thing other than Allah since everything other than Him is per­
ishing. Take refuge in Allah from relying upon your own distinc­
tions, noble qualities and prestige, and from paying attention to 

them, since Allah is the owner of all sjf [izzah]:

... then to Allah belong all honor, prestige, and greatness.. -1

As God is the Lord of the Day of Judgment, and the reckoning 

of this world and the next are in His hands, we should take ref­
uge in Him and Him alone.

tiilJasw y» j}{*&y jjlC- y»

db j‘> y*

I seek refuge in Your forgiveness from Your punishment; 
in Your pleasure from Your wrath; in Your mercy from 
Your vengeance, and I seek refuge in You from You.2

In this regard, it is stated: “Therefore, flee to Allah from every­
thing other than Allah, and flee from disobedience to obedience, 
from ignorance to knowledge, from His punishment to His mer­
cy, and from His wrath to His pleasure.”3

1 Quran, Fatir 35:10.
2 Kulayni, al-Kafi, vol. 3, p. 324.
3 Baqli, TafiirAra'is al-Bayan fi Haqa'iq al-Qur'an, vol. 3, p. 346.

yj ‘pUJl J4J-I yj «<c-UaJI d! y j <d)l <J] Jjl \Sy [fy**1
. I Aj (J] HZjf'y jj] AjljX-
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Seek refuge in the coolness of union with the Lord from the 

fire of separation from Him. Is it not that in the created world, 
if someone is caught in a fire, and seeks refuge with someone, 
that person will give him refuge and put out the fire for him, 
even if it is understood that he had been previously hurt by the 

one seeking refuge? When there is a burning fire it is not the 

time for personal scores, only a time for helping and coming to 

someone’s rescue.
During the seventh cycle of tawaf around the Kaaba, the pil­

grim declares before God:

.jUJI y* <iL Jobdl a I JJb ...

... this is the station of the one who seeks refuge in You 
from the Fire [of separation from You].1

It is far from the beneficence of the Merciful Lord to reprove 

and punish a servant whose heart burns for Him on account of 

the servants insufficiency and lassitude at this time and place.
The word IjJb (hadha : ‘this’), which indicates nearness, is used 

to signify that the fire of separation from the Lord is not far 
away. This inner blaze invites the servant to seek reunion with 

the Beloved, and when Almighty Allah hears the whispers of His 

anguished servant, He dresses him in the garment of union, so 

that the burning fires of separation are quenched.
On entering the Masjid al-Haram, it is recommended to in­

voke God by His Names:

Kulayni, al-Kafi> vol. 4, p. 410.
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ya jcrwadu ya karimu 

O Most Generous! O Magnanimous!1

Perhaps these two names offer company, so that no worry or 

anxiety remains before entering. The Beloved is generous and 

bountiful. In His generosity, He bestows such great security, 
peace, and serenity upon His guests that they enter His presence 

in the utmost tranquility.
The Magnanimous Lord sees the inner fire of the servant suf­

fering from remoteness from Him, and He knows the pain of 

his separation. If it were not for the magnanimity of the Lord, 
no one would have the courage to enter the Masjid al-Haram, 
and it would not be possible to attain proximity to Him. It is 

far from the magnanimity of the Magnanimous to remind His 

servants of their unattractive past.
The Generous Lord does not need His servants to announce 

their needs; rather, before any declaration, He takes care of 

them. Allah is karim al-safh} The karim is one who not only 

does not remind His servants of their transgressions but rather 

He conceals them. The one who is karim gives at every moment, 
and in His giving there is no limit. Allah the Most Generous is 
abundantly giving:

1 Ibid., p. 402.
2 pjJZ [karim al-$ajh] is ‘the Generous in Forgiveness,’ the forgiving, who 

honorably overlooks mistakes and bad behavior.
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Certainly, We have honored the Children of Adam ...

Allah the Magnanimous created His servants out of the essence 

of generosity and, on this day, the servant has returned to his 

Lords original generosity.
Hajj is the locus for the manifestation of the Beauty, not the 

Majesty, of God the Magnanimous.2 Far be it from the Mag­
nanimity of the Magnanimous to invite the guest to His house 

and after the invitation to judge him through the gaze of His 

Majesty.
According to the custom of the people, if the owner of the 

house invites someone as a guest, and after his guest enters, 
judges him by the differences that exist between them, he has 

not done a praiseworthy act. How could it then be possible for 

the Magnanimous Lord to invite His servant to His house and 

then investigate his old accounts and previous sins? God the 

Magnanimous and Generous is All-Knowing. He knows that 
distance and separation from the Provider are rooted in the ig­
norance and ennui of the human being and not in his hostility 

or resistance to truth.
The Generous Host does not like even a fraction of loneliness 

or sadness for the guest. With a breeze from the angelic realms

i
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1 Quran, Isra 17:70.
2 Gods attributes are divided into those of Beauty (Jt£ [jamaf]), which are 

qualities of mercy and immanence, and Majesty (J^U- IjalatQ, which are qual­
ities of wrath and transcendence.

i
l
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He purifies their being and gives them such peace that it is as if 

they have known this House for years. The Kaaba is an ancient 
house of servitude, the primordial home, the original refuge. At 
the entrance of the Masjid al-Haram, the manifestation of the 

Magnanimity, Mercy, and Kindness of the Lord immediately 

becomes apparent. Perhaps the reason for this sudden manifes­
tation is that the Host has come eagerly before the guest.

The Quran states:

And Paradise is brought near to the righteous.1

The Masjid al-Haram is a manifestation of that paradise which 

God has prepared for the Faithful, and when someone enters this 

paradise, a euphony from the Unseen caresses his soul telling him 

that visiting God needs no preparation. The pilgrim has been 

invited here free of any care so that in this summons he finds 

the self that he had lost. It is in finding this lost self that the pil­
grim offers a prostration of thanks again and touches his forehead 

upon the cool stones of the Masjid al-Haram. The coolness of the 

stones seems to tell of the pleasure for which he had been waiting.
In the supplication of Abu Hamzah Thumali, Imam Sajjad 

pleads:

Quran, Shu'ara 26:90.
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My Master, your servant is standing at Your door, 
who is destitute before You, knocking on the door of Your 
Graciousness with his supplication, so do not turn Your 
Noble Face away from me.1

one

1 Sayyid IbnTawus, Al-lqbal bil-A'malal-Hasanah, vol. 1, p. 170.
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Hie Kaaba

The Kaaba is called al-Bayt al-Atiq (the Ancient House),1 since, 
when everything was flooded at the time of Prophet Noah the 

House of God remained where it was and was not totally de­
stroyed, as stated in the following tradition from Imam Sadiq:

.jyj\ & Jsftf i1% lijj

And the House is called atiq because it survived (lit. was 
freed from) the flooding.2

According to other traditions from Imam Baqir, the House of 

God is called atiq because it is inviolable and free of any inhab­

itant and has no owner but God:

.jS-\ iSTlj pj

This is a free house, free of the people and it has 
been owned by anyone.3

never

1 [atiq] means ancient’ and ‘free from any inhabitant or any authority.’
2 Majlisi, Bihar al'Anwar, vol. 55, p. 57.
3 Hurr Aamili, Wasa'ilal-Shi'ah, vol. 13, p. 240.
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■>i>3 - - iii 'Ji 63 ^ iSvs
It has no Lord but Almighty Allah, and it is free.1

The heart of the perfect human being2 is likewise, which is 

freed by its servitude toward Allah and it has no other master 

except Allah.
The Holy Quran states:

{...oM iiij ft> 1iiii
Allah has made the Kaaba, the Sacred House, a support 
for humanity...3

The reason this house is named al-Bayt al-Haram4 (‘the Sacred 

House’) is that it has a special distinction. The Kaaba has a clear 
eminence and a station of excellence in relation to all other plac­
es. Kab means ‘elevated’ and the Kaaba is the first house 

to have such loftiness and exaltedness on the earth.
Imam Ali has declared:

.AjyaJ \y]

He has established it as the direction of prayer for hu­
manity; they will come to it (in droves) as livestock come 
(to a place) and they are drawn to it like the yearning of

1 Kulayni, al-Kafi, vol. 4, p. 189.
2 See note 3, p. 31.
3 Quran, Ma'idah 5:97.
4 See note 2, p. 31.
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pigeons (for their nests). And, He has appointed it as a 
sign for their humility before His Majesty and of their 
submissiveness before His Greatness.1

In another sermon, Ali ibn Abi-Talib has declared:2

&A>\j 1*51)1 Jsfj ii&j
ji-3 ijji-p) JL*JW 6i? 0_^aj

.Jib V3 JjU Ji 4,/j: V ^3

He placed it in the most rugged spot in a rocky terrain with 
the fewest hills of clay in the world, whose valleys have the 
narrowest of floors, among craggy mountains, soft sand, 
meager springs, and remote settlements, where neither 
camels, horses, nor other cloven-hoofed beasts can thrive.

^\Lk\ \jij o' ijjjj r

Then He commanded Adam and his progeny to turn in 
its direction.

jp 'o^j Si' dM ^ Ji-
I\j*p,j i\Ijj IjjuS Ai SJ
llji, tfUsilj ILkc J^sJI j>ijl

jl Clijul lL£ Lk^5j ILJ IjUi-lj

...so they move with the grace of humility; with 
hurrying feet and dusty, disheveled hair, they utter

1 Sharif al-Radi, Nahj al-Balaghah, sermon 1, p. 45.
2 Ibid., sermon 192, pp. 293-294.
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‘la ilaha illa-llahM for Allah around it. They cast their gar­
ments over their backs, and they mar the beauty of their 
outward appearance by leaving their hair (uncut). This is 
a great test, a severe trial and a clear, profound, rectifying 
examination. Allah has made it a cause for His mercy and 
a means to His Paradise.

60 fUaJi i
jJi Jai jUJi j!

43 £1j^o,—>- *1J*—**' iji
JJ 0^ c*j^c' (jf Lr-&3

cJuui? y^JLs*- (Jc- *l_yi-l

If He — glory be to Him — so desired, He could have 
placed His Sacred House and His great places of worship 
among gardens and rivers in soft, level plains and watered 
lowlands, abundant with trees laden with fruit; or amidst 
closely set buildings, and inter-linked villages among gold­
en fields of wheat; or in verdant meadows, cultivated coun­
trysides and watered plains; or upon thriving plantations 
and urbanized streets, but the magnitude of the reward 
would have decreased due to the lightness of the trial.

& i* \ j\^% 4^ j^Jl okT %

AS'jV+tu* <21)3 l- j_yj *13^43 ^5^y°j

^SJj cv^JjJLill Lp.d.>) (j i2i2L)l

mi ^ cjjn

iil V) d) V [Id ildha illa-lldh] means ‘There is no god (<dj [ildha]) except Allah 
(Sil [Al-lah]).’

•u*
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If the foundation that supports it and the stones that raise it 
up had been of green emeralds and red rubies, resplendent 
and gleaming, that would have soothed the struggle of doubt 
in the mind, detracted from Satan’s striving against the heart 
and banished the agitation of uncertainty from people.

gJjiL ij oJljJjl £\ji iSU ’j& iil 

iii>j sjjtai

•|*t •;_}a1 <J3 '-'KLIJj

However, God tests His servants with different trials.
He wishes to make them devoted through (imposing on 
them) various difficulties and to try them with various 
hardships in order to expel pride from their hearts and 
cause humility to settle in their souls.1

With regard to the security of the Masjid al-Haram, the Holy 

Quran states:

... And whoever enters it shall be safe..}

This safety is actually a response to the prayer of the caretaker 

of the Kaaba, Prophet Abraham, who stated:

.. h-af i jjb .. .^

... My Lord! Make this land secure.. .3

1 Sharif al-Radi, Nahj al-Balaghah, sermon 192, pp. 293-294.
2 Quran, Aal-'Imran 3:97.
3 Quran, Ibrahim 14:35.
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The Kaaba has four corners: the Eastern Corner (the Rukn1 
Hajar al-Aswad); the Northern Corner (the Rukn Iraqi); the 

Western Corner (the Rukn Shami) and the Southern Corner 

(the Rukn Yamani).
The inner meanings of these corners are: testifying to the one­

ness of God, prophethood, imamate, and resurrection. The inner 

meaning of the Yamani Corner is walayah,2 which is the divinely 

appointed authority of imamate. Imam Sadiq has said:

till <4^ 4 &\ §\AI
The Yamani Corner is one of the gates of heaven that Al­
lah has never closed from the time He opened it.3

> * * •> 
JCCo

In another tradition about the Yamani Corner, Imam Sadiq has 

also stated:
.jijG i4 (£$\ ZzL\ jj Lib

It is our gate to heaven by which we enter (it).4

In another tradition, one of the companions of Imam Sadiq 

was making tawaf with the Imam. The narrator says that when 

the Imam reached the Black Stone, he touched and kissed it; 
but when he reached the Yamani Corner, he clung to it with his 

whole body. When the narrator asked him the reason, Imam

1 [rukn] is the strongest side of a mountain or a house; a pillar or column.
2 CV} [walayah] indicates closeness. It refers to the guardianship, authority and 

protection that God has over the Muslims, and which He partially delegated 
to Prophet Muhammad and the Twelve Imams. (See Quran, Ma'idah 5:55).

3 Hurr Aamili, Wasa'il al-Shi'ah, vol. 13, p. 342.
4 Ibid.
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replied that the Holy Prophet (peace be upon him) has stated: 

.iijSJC d] jJ o^-j S?J ciuJl o43l U
Whenever I came to the Yamani Corner, I found that Ga­

briel had been clinging to it before me.1

Imam Sadiq said about this most sacred area of the Kaaba:

0l\ yl^l yb jp £lJl ^=»j)l
" - M l >" * 1 > > | «- • *' • " $ -
J^uS> i] o JAC- plC Ju j£-Jo ij* Caj

•vW»- iUJl

The Yamani Corner is one of the gates to heaven that is 

(always) open for the followers of Muhammad’s Purified 

Progeny and is closed to any other than them. The sup­

plication of every mu'min2 that is made there will ascend 

until it clings to the Throne and there is no veil between 

it and the Lord.3

6i?_) b* ojlco

Hajar al-Aswad

The Hajar al-Aswad is a black stone where taivaf4 begins and 

where it ends. In the story of Adam, it is narrated that the 

Black Stone was brought to earth by means of Prophet Adam.5

1 Ibid., p. 338.
2 u*y [mu’min] in Islamic terminology means one who believes in God and in 

what has been brought by all of His prophets.
3 Kulayni, al-Kafi, vol. 4, p. 409.
4 See note 4, p. 20.
5 Ibn Babawayh Qummi (also known as Shaykh Saduq), 'Uytin Akhbar al-Rida, 

vol. 1, p. 53.
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tRegarding the origin of this stone, it is narrated from Imam 

Baqir1 that:

•JsSLr*\
!

£
Three pieces of stone descended to the earth from heaven: 
the Hajar al-Aswad which [Allah] entrusted to Abraham, 
the (stone of the) Maqam of Abraham,2 and the stone of 
the Children of Israel.3

—r
F

The Hajar al-Aswad has an outer dimension, which is that of 

black stone, and an inner meaning, which is a manifestation of 

the power of Almighty God. The inner manifestation of the stone 

can be considered as the pure essence of the Imam of each age. 
The actual reality of this stone is a sign of the Imam of our Time.4 
In a tradition, Prophet Muhammad interprets the Hajar al-As­
wad as ‘the right hand of Allah’:

.aJLL>- 1$j ^L*aj (j Alii

It is the right hand of Allah upon the earth by which He 
shakes hands with His creatures.5

i

i

1 [al-Imam al-Baqir]. Muhammad ibn Ali al-Baqir (d. 733), according 
to the Imamiyyah (ImamTyyah [4A*J])> was the fifth Imam to succeed Prophet 
Muhammad.

2 (Ui [maqam] means the place where one stands and the ‘Maqam of Abraham’ 
is a stone where he stood to build the Kaaba and to call people to perform 
Hajj. (Azraqi, AkhbarMtikkah, vol. 1, p. 671).

3 Samarqandi, Tafiir Ayyashi, vol. 1, p. 39.
4 See note 2, p. 29.
5 Ibn Babawayh Qummi, Ilal al-Sharayi\ vol. 2, p. 424.
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This hand-shaking is the symbol of servants allegiance in obe­
dience to Him. Traditions narrate that the Black Stone is the 

place for making a covenant with the Beloved. Touching it, kiss­
ing it, and pointing to it is recommended. Imam Baqir has stat­
ed, ‘The Hajar al-Aswad is a pledge [of Allah] and touching it is 

like giving allegiance [to God] When the Imam extended his 

hand to touch the Hajar al-Aswad, he would say:

iiiic ^ 1^4j j\^j *^11

O Allah! I have fulfilled my trust and have renewed my 
covenant so it can bear witness that I surely have fulfilled 
my responsibility.2

Ibn Arabi states that during a visionary experience of an unveil­
ing, he saw that all his true beliefs (tawhid) filled the heart of the 

Stone in its depths and were sealed to then be a testimony of his 

true belief on the Day of Judgment.3
When touching the Stone, the pilgrim whispers to Allah, ‘Now 

that my hand has reached Your boundless power, help me to 

grasp no other hand but Yours.’ Touching the Stone is a remind-

I

;

-

Majlisi, Bihar al-Anwar, vol. 96, p. 48.
.*ajL4")1T

2 Ibid.
3 Ibn Arabi, Al-Futuhat al-Makkiyah, vol. 2, p. 471.

lilj dfj lj3*X-\ Jit ...*
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Ulj (jlkjl UAJ3 JL-ilj L^JlC. jP^-\ ‘jA* v3
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er of the covenant, which, in the ‘Realm of Alast,M we made 

with Almighty Allah, and so today we renew it.
Mulla Muhsin Fayd Kashani2 states, “When touching the 

Stone, you must be convinced that you are pledging allegiance 

to Allah in obedience to Him. Therefore, you must be attentive 

so as to remain loyal to this pledge, and if someone violates the 

allegiance, he deserves the wrath of Allah.”3
Tawaf begins from the Black Stone, from a place redolent of 

the fragrance of walayah.A If tawaf is a symbol for the true life 

and struggle in servitude, it means that, for everyone, the true 

life begins at the side of the Imam of our Time and in the shade 

of walayah. During tawaf it may be said that the pilgrim circles 

the Kaaba between two right hands, since the Hajar al-Aswad, 
which is placed to the left of the pilgrim, is, in the words of the

1 The ‘Realm of Alast' refers to the realm in which humanity made a covenant 
of obedience to Allah. dJji [alatf\ is from the word <LlS\ [ala&ii] which liter­
ally means “Am I not?” as mentioned in the Quran, A'raf 7:172.

Jc. } |^
<#»>

And when your Lord brought forth from the loins of the children 
of Adam their descendants, and made them bear witness against 
their own souls [saying]: ‘Am I not your Lord?’ They said: ‘Yes!’

The ‘Realm of Alast1 is also called the ‘Realm of the Dharr.’ The word jl 
[dharr] is the plural of isJ> [dharrah], which literally means ‘particle.’

2 Mulla Muhsin Fayd Kashani (d. 1680) was a philosopher and theosopher.
3 Fayd Kashani, Al-Mahajjah al-Bayda\ vol. 2, p. 202.

»lij)l Jc. p «,nt 'Jc <OJ tiljl •JLX- jJLlc-li

AjuLU j jJS- (y*i

4 See note 2, p. 70.
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narration, the right hand of Almighty Allah upon the earth, and 

the other right hand is the pilgrims own. This symbolizes the 

divine ability and power given to him.
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Tawaf ’

<^j| Ijijfijj...)

... and they must perform tawaf1 around the Ancient House.2

Tawaf around the Kaaba begins from Hajar al-Aswad, from that 
black stone, which is one of the world’s purest stones and is a 

manifestation of the station of walayah.3 While outwardly one 

circumambulates an object, the inner reality is that the heart 
turns around the Beloved. Imam Sadiq has stated,

I dii Ifbf 1 JJp- 1 dlJuL

Just as you go around the Kaaba physically with the peo­
ple, so you must go around the Throne of God with your 
heart among the angels.4

0\Ji [{awa/} means ‘circumambulation’ and it is one of the obligatory rites of 
Hajj. Pilgrims must go around the Kaaba seven times, in a counterclockwise 
direction.

2 Quran, Hajj 22:29.
3 See note 2, p. 70.
4 Misbah al-Shari'ah, p. 48.
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During tawaf it is not you who is moving; rather, a wave from 

the ocean of divine grace is taking you with it. In tawaf your 

smallness before the greatness of the Absolute Truth becomes in­
significant. In tawaf you are a drop united with an eternal ocean. 
taivaf is timeless and eternal; you can also become timeless and 

eternal if you banish your selfish desires. Taioaf is the death of the 

selfish desires and the beginning of a new life. Tawaf is an ascen­
sion from the material world to the Throne of God.

The one who returns from Hajj is like someone born again. In 

actuality, in tawaf, the spiritual nature becomes apparent, and 

you become labd Allah'1 (the servant of Allah), and distant from 

being 'abd al-hawd2 (the servant of carnal desire).
The beginning of tawaf is from Hajar al-Aswad, which is the 

right hand of God, and the ending is the same. It is recommend­
ed to begin tawaf with the tasbihat arba'ah1 and to arrive at the 

end with these invocations as well:

.j&\ Jill\j iil S/1 All Vj 4>1 5^

Subhana-llah, wal-hamdulillah, 
wa la ilaha illa-llah, wa-llahu akbar.

Glory be to Allah and praise be to Allah and there is no god 

except Allah and Allah is Greater [than can be described] .4

1 dil-Ci [abdAllah],
2 C$j4^\ [abd al-hawd].
3 AiSjSfl oU.>...iH [al-tasbihat al-arbaah] literally means ‘the four-part hymns of 

the glorification of God.’
4 Kulayni, al-Kafi, vol. 4, p. 403.
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These invocations are firmly connected as if the first and the 

last are the same. You begin tawaf by uttering lsubhana-llah'x 

next to the Black Stone. With the uttering of ‘al-hamdu li-llah,’ 
you pass by the next corner. At the third corner, you say 'la ilaha 

illa-llah.’2 At the final corner, you proclaim AllahuAkbarP With 

these adhkar* the spirit of tawaf changes into another form.
By saying 4subhana-llah’ the pilgrim is declaring that Allah is 

free of any need for their tawaf. Allah, the Magnanimous, is far 
above denying the servant His generosity. Allah, the Forgiving, 
is far above not overlooking mistakes and imperfections. Allah, 
the Generous, is far above depriving the pilgrim of His bless­
ings after he has completed the tawaf. Allah, the Almighty, is far 
above refusing honor to a servant seeking it.

The dhikr of ‘al-hamdu li-llah’5 is the voice of the fire of the 

love that reaches the heavens, and it is a cry of anguish that 
can be heard from the heart. With this dhikr, each one brings 

with himself the anguish that remains from the fire of separation 

from the Master, so that, by the grace of Allah, it may become 

cool for him. In tawaf the veils of the material world are cast

1 dll jUll [subhana-llah] means ‘Glory be to Allah.’
2 See note 1, p. 68.
3 j&\ Ail [Allahu Akbar] means absolutely no one can know what or who He is; 

He is even greater than being glorified because we may know Him through 
His Names and Attributes, but His essence is absolute non-manifestation, 
and thus absolutely hidden and unknowable.

4j^\ [adhkar] is the plural of j>* [dhikr], which means a sacred phrase or utter­
ance that has a spiritual effect upon the soul.

5 llil [al-hamdu li-llah] means ‘Praise be to Allah.’
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aside, the sins of the past are eliminated and the pilgrim faces 

the road of an eternal future.
The dhikr of ‘la ilaha illa-llah' is hidden and it is the greatest of 

invocations. When uttering ‘la ilaha illa-llah’ even the lips and 

mouth do not move. Only you and Allah know that it is being 

uttered. With the remembrance of la ilaha illa-llah, you seek ref­
uge in the One who is obeyed and worshipped;1 everything other 

than He is ephemeral and perishable. With this invocation, you 

declare that in God alone you seek refuge and in no one else.
With the dhikr of la ilaha illa-llah, the idols of egotism are bro­

ken and only the light of mercy remains apparent. In saying lla 

ilaha illa-llahl the eye is turned to the One who is worshipped, 
who alone is aware of the needs of His servants. The dhikr of la 

ilaha illa-llah conveys pure taivhid2 and is the secure fortress of 

Allah. When you repeat the dhikr of AllahuAkhar at the fourth 

corner, you know that Allah is too great to be encapsulated by 

any description. He is Self-Sufficient and Self-Subsisting and, 
thus, is not in need of the worship of His servants, yet the One 

who is worshipped is too great to send back empty the hands that 
have been raised toward Him or not to see the servants need.3

1 ‘The one who is obeyed and worshipped’ is the translation of [ma'bilcf] 
and it is linked to the word jSx. [abd\ meaning ‘obedient servant.’

2 See note 2, p. 46.
3 Islamic theology holds that God is free of every need. Consequently, He has 

no need of His servants’ worship. His greatness, however, means that He 
is aware of the servant’s need, which the latter expresses through supplica­
tion, and His generosity means that He will not let their supplications go 
unanswered.
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Taiuaf has seven circuits just as the Quran has seven inner 

layers of meaning. In each circuit, a door of divine knowledge is 
opened a little further. It is as if, with these seven circuits, seven 

blameworthy characteristics are removed and replaced with sev­
en praiseworthy characteristics. The seven blameworthy charac­
teristics are conceit, arrogance, envy, covetousness, greed, anger, 
and lust. The seven praiseworthy characteristics are knowledge, 
wisdom, chastity, courage, justice, generosity, and humility.
It could be said that in the first circuit, the veils of the material 

world are cast aside, and in the second circuit, they vanish from 

the Realm of the Intellect. In the third circuit, the gates of the 

visible world are opened. In the fourth circuit, T breathed into 

him of My Spirit’1 materializes for the pilgrim and a refrain from 

the Angelic Realm2 gives comfort to the soul of the servant. In 

the fifth circuit, the pilgrim passes through the Realm of Se­
crets,3 and during the sixth and seventh circuits, he traverses the 

Hidden and Most Hidden Realms.

Quran, Hijr 15:29.

ir-
This is the moment when God gives consciousness to the physical form of Adam, 
made out of‘black mud’ (Quran, Hijr 15:28), and brings him to life.

2 Islamic cosmology consists of different levels of existence, although the map­
ping of these levels may vary. According to some schemas, the Angelic Realm 
(o^JLJI pJl\c [alam al-malakut]) comes beneath the Realm of Power (ojJjU ,Jk 
[alam al-jabariit]) and the Realm of Divinity (oy*5UI [alam al-lahut]).

3 Before traversing through the higher levels of existence, the pilgrim first reach­
es the deepest levels of the soul, called the Realm of Secrets [alam al-
sirr])t the Hidden Realm [al-alam al-khafi]) and the Most Hidden
Realm (JU-S/I pJUJI [al-alam al-akhfa]).
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Through the circuits of tawaf the pilgrim travels beyond the 

material layer of his existence, which is the Material Realm.1 In 

the same way, he traverses the Realm of the Heart,2 which is a 

sign of the Angelic Realm. He even journeys through the Realm 

of the Spirit, which is connected to the Realm of Power, and 

reaches the Realm of Divinity. During tawaf not only are you 

oblivious of your corporeal needs but you also pass over your 

spiritual desires. You are not even worried about your rising on 

the Day of Judgment; rather, you have come with the intention 

of visiting the Soul of Souls.
Outwardly, the pilgrim does tawaf upon the earth; how­

ever, in actuality, his heart is moving around his Beloved in 

the heavens. For this reason, in each circuit, he traverses one 

of the heavens and, with the angels, his heart makes tawaf 
around the sacred Throne of the Beloved. Although these cir­
cuits seem outwardly similar to each other, the inner dimen­
sion of each one is as different as one world is from another. 
Ibn Arabi has said, “Tawaf for you is as the firmament which 

is the seven heavens,3 because tawaf is performed in a circular 
shape, the same as the firmament, and when you perform the

1 Jl jJIc [cllam al-nasut] is the Material Realm, which, in the cosmic hierar­
chy, comes beneath the 'anlam malnkut (the Angelic Realm).

2 v-iiJl (Jlc. ['.alam al-qalb] is the Realm of the Heart. The heart is the seat of the in­
tellect (ji£ [aql])y the faculty through which the signs of Allah can be perceived.

3 £_Ul oljLUl [al-samawat cil-sab'] means the seven heavens, and it is mentioned 
in several verses of the Quran.

<(... oijUi jk <_£ jji jjiy
Allah is the one who created seven heavens... (Quran, Talaq 65:12)
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seven circuits of tawaf it is as if you have brought forth seven 

heavens.”1
In Heaven, there is a house which is called al-Bayt al-Ma'mur.2 

According to a tradition of Ali ibn Abi-Talib, the Kaaba is the 

reflection of al-Bayt al-Ma'mur upon the earth. Al-Bayt al- 
Ma'mur is a house around which the angels circle as people 

do around the Kaaba. Each angel receives the opportunity to 

perform tawaf of al-Bayt al-Ma'mur only once in the duration 

of its existence.3 Here, the similarity between the tawaf of the 

angels and the tawaf of the people is a reminder of the following 

tradition below:

:
t

i

i

]

j*3 fy

Whoever imitates a people is one of them.4

During tawaf the pilgrim must try not to make a mistake 

in the first four circuits, since this invalidates the tawaf It is 
invalidated because the pilgrim has not yet reached the fourth 

heaven, the heaven which is the place of walayah.5 However,

1 Ibn Arabi, Al-Futiihat al-Makkiyah, vol. 2, p. 476.
&ii ja oljL—II J> AW\ rU. uA) rli ol>JI jlii

.•JMil <»■ - oLljf v_3ljiaJl J oLlil llii ijiLiJl (iU^7

2 jjliJI [al-bayt al-ma'mur] is the name of a house in Heaven, and it means
‘the Frequented House.’ It is mentioned in the Quran (Tur 52:4) in which 
Allah swears by it.

3 Fakhr al-Din al-Razi, Al-Tafeir al-Kabir aw Mafatih al-Ghayb (also known as 
Tafiir al-Razi), vol. 4, p. 46.

4 Fadil Naraqi (also known as Mulla Mahdi Naraqi), Jami' al-Saadat, vol. 3, 
p. 393.

5 See note 2, p. 70.
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after the fourth circuit, the station of walayah redresses the 

unintentional errors of the pilgrim.

Tawaf Prayer

Ibn Arabi states that “all scholars agree that according to the tra­
dition of tawaf one must perform a two rak'atx ritual prayer2 af­
ter the completion of tawaf. [...] You should know that tawaf3 
itself is a type of ritual prayer in which talking is permitted, and 

it is a ritual prayer like the funeral prayer4 even though ruku and 

sujud are not performed ”5
Perhaps the similarities between tawaf and the funeral prayer 

are because during tawaf the human being is separated from his 

egotism, just as the soul departs from the body of the deceased. 
The two rak'at prayer of tawaf is subsistence after annihilation. 
This prayer is a sign of gratitude for the secrets that were un­
veiled during tawaf and an indication of unifying with the Be­
loved and the end of the pilgrims separation.

The ritual prayer of tawaf must be performed behind the Ma-

1 &>j [rak'ah] is one unit of prayer that comprises reciting chapters of the Qu­
ran, bowing [rukiT]) and prostrating [sujud]).

2 See note 3, p. 22.
3 See note 1, p. 77.
4 The funeral prayer (cJUl [salat al-mayyit] or [salat al-janazah])

is performed over the body of a dead Muslim before burial and includes five 
takbirs {jJ=£ [takblr]).

5 Ibn Arabi, Al-Futuhat al-Makkiyah, vol. 2, p. 473.
jjl pJitli ... Jju AjI

Lif i ''ij pi ajI \Sjj

Ws-* Icyw



TAWAF 85

qam of Abraham (the Station of Abraham).1 The lofty status of the 

Station of Abraham is indicated in two verses of the Quran:

ijiiij £.13 Ssiii dii ij3>

And for people We made the House a place for gathering 
and a safe haven. And take the Station of Abraham as a 
place of prayer! ...2

The Station of Abraham is also mentioned in Surah Aal-'Imran:

<$ oJiijJ ^ csii ^liJJ 04: jji 0]>
<{...^ iuT

Indeed the first house to be established for humanity is the
one at Bakkah, blessed, and a guidance for all the worlds.
In it are clear signs such as the Station of Abraham.. .3

Outwardly, the tawaf prayer is performed behind the Station of 

Abraham, but inwardly it is conducted behind the Perfect Man, 
(i.e., the Imam of our Time).4 Praying behind the Station of Abra­
ham symbolizes adherence to the Divine Guardian5 of the Age.

By this prayer, worshipers ask God to bless them with the qual­
ities of Abraham. Prophet Abraham was a muhajir6 who left his

1 See note 2, p. 72.
2 Quran, Baqarah 2:125.
3 Quran, Aal-'Imran 3:96-97.
4 See notes 2 and 3, p. 29.
5 ‘Guardian* here means d) [wait] who has been granted walnyah by Allah. (See 

note 2, p. 70.)
6 [muhajir] is often translated as ‘emigrant,’ but it also implies leaving
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own city for the region of Canaan.1 On his journey, he suppli­

cated to God Himself:

v £3 aGi Gj...)
<(LS3-I j^l Gil G) bJ ^JJJ

... Our Lord! In You do we put our trust, and to You do 
we turn, and toward You is the destination. Our Lord! Do 
not make us a means by which the disbelievers are tried 
[through their tormenting us], and forgive us. Our Lord!
Indeed You are the All-Mighty, the All-Wise.2

On this journey, pilgrims desire to be muhajirs like Abraham, 

not only from their homes but also from their egos and worldly 

attachments. The Quran has mentioned many of Abraham’s attri­

butes; each one itself can be taken to emulate him and to aspire to 

him as an archetype. The Quran declares that Abraham is a hanif :3

aii iIg 5tt 613^ S')

Abraham was neither a Jew nor a Christian. Rather he was 
a hanif, a Muslim, and he was not one of the polytheists.4

n

behind a worldly way of life for a life of detachment and spiritual ascension. 
A muhajir leaves the comforts of his land for unknown frontiers.

1 [kan'an]. Canaan was a region located on the edge of the eastern Medi­
terranean Sea, which included todays Lebanon, Syria, Jordan and Palestine. 
It was also known as Phoenicia. Prophet Moses led his people out of Egypt to 
the ‘Promised Land’ of Canaan.

2 Quran, Mumtahinah 60:4-5.
3 [hanif].
4 Quran, Aal-'Imran 3:67.
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Hanif refers to a person that knows God and is firm in their 

religion. Praying behind the Station of Abraham means praying 

in the realm of tawhid} and knowledge of God.
Abraham is halim. The Quran states:

Abraham was indeed most forbearing...2

In Arabic, halim3 is an adjective that denotes a constant state of 

being patient, restrained and forgiving. A person that is halim is 
exceptionally cooperative with others. In a spiritual sense, a real 
haji4 is one who has forbearance when troubled by other people.

Abraham is awwah,5 meaning that he was of those who made 

much supplication:

<-'4
Abraham was indeed most [...] imploring...6

He was a man whose tongue never moved except with the men­
tion and remembrance of God. If he spoke, it was only for God. 
Someone whose heart and tongue are capable of supplicating 

becomes accustomed to making loving requests. The requests

1 See note 2, p. 46.
2 Quran, Hud 11:75.
3 pJi- •
4 [bojt\ and [hajj] refer to a pilgrim who is performing Hajj as well as 
to one who has performed it before.
5.1\)\ [awwah].

6 Quran, Hud 11:75.



II ■ ■■ I

88 THE INNER DIMENSIONS OF HAJJ

of Prophet Abraham were so sincere and selfless that they made 

him forever one of the intimates of the Beloved. Hie requests of 

this saintly man in the words of the Quran are captivating:

My Lord! Make me one who establishes the prayer, and my 
progeny [too]. Our Lord! Accept my supplication.1

W* a
My Lord! Grant me [unerring] judgment, and unite me 
with the righteous. And give me a reputation of honor 
among later generations.2

Abraham is munib, which refers to a person who constantly 

returns to God in repentance and obedience:

Abraham was indeed [...] oft-returning [to Allah].3

He knew no one else to return to other than God. All that 
he saw, knew, or did was godly and, therefore, unlike worldly 

attachments, his requests were protected from demise and de­
cline. God is always present and observing, and at every mo­
ment Abraham turned to such a God.
Abraham had surrendered himself to his Lord to the extent that

1 Quran, Ibrahim 14:40.
2 Quran, Shu'ara 26:83-84.
3 Quran, Hud 11:75.
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he brought his own son to the place of sacrifice. He was an idol 
breaker. He is an archetypal breaker of idols; not only external 
idols, but also every inner idol, and he was freed and severed 

from the trap of worldly attachments.
It is sufficient for us to contemplate for a moment before per­

forming the tawaf prayer. What do we seek from God with­
in our seclusion? Are we hanif halim, aimuah, munib, mumin, 
khalil and muslim? After tawaf \ are we freed from the veils which 

separate us from our Lord, so that our prayers may be estab­
lished and accepted by Him?

The tawaf prayer is performed alone; thus moving from the 

multiplicity of tawaf to the individuality of prayer. This prayer 
is a stage of perfection of tawaf or perhaps a product, some­
thing born of tawaf because the one that has passed through the 

seven heavens1 and witnessed the Omnipotence and the Majesty 

of Almighty Allah will automatically bow their head in awe of 

the Magnificence of the Lord, bend their back in reverence, and 

place their head in prostration upon the earth. Mystics say that 
the tawaf prayer has two rak'ats, one for the animalistic, materi­
al aspect of the human being and the other for the intellectual, 

immaterial aspect.2
The prayer of tawaf performed after seven circuits is for grat­

itude for subsistence after annihilation, but the body still has a

1 See note 3, p. 82.
2 Ibn Arabi, Al-Futuhat al-Makkiyah, vol. 2, p. 476.
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share reserved for it in this prayer; since the body is necessary 

in order to serve, it must be healthy for this. If a mistake comes 

into the tawaf prayer, then this creates a defect in the rituals of 

Hajj. Many pilgrims become worried about this prayer since 

at the time of performing it, Satan fiercely endeavors to seduce 

the worshiper by afflicting his heart with various concerns and 

worries. Sometimes he entangles them in whisperings in their 

intention, and at other times he whispers in their recitation. At 
such a time, in order to escape from the footsteps of Satan, seek 

refuge in Allah by saying:

Asla'Tdhu bi-llahi min ash-shay tan ar-rajJm.

I seek refuge in Allah from the accursed Satan.1

'if

The spirit of every Hajj is prayer. The whole endeavor of the 

pilgrim from the beginning of the journey is to distance himself 

from egotism and selfishness; to withdraw his existence from the 

attachments of the physical, earthly realm; to reach the Beloved, 
and to say:

J y (jjj <_£)]

My God! My Lord! Whom do I have except You?2 

At the miqat,3 the pilgrim has sought to be separated from his

1 KuJayni, al-Kafi, vol. 2, p. 533.
2 Sayyid IbnTawus, Al-Iqbal bil-A'mal al-Hasanah, vol. 3, p. 333 (part of Du a 

Kumayl).
3 See note 1, p. 20.
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egotism and is invited to pray, since prayer is a private refuge 

between the servant and the Lord, and the servant is eager for 
this seclusion.

Drinking the Water of Zamzam

It is recommended that pilgrims drink some water from Zam­
zam and pour some upon their chests and abdomens after the 

tawafprzyeT and prior to entering say. These acts do not remain 

within the limits of the material world.

The water of Zamzam has both an outer and an inner aspect. 
Outwardly, it is that which is mentioned in the narration that 
says that when a guest comes to you, you should welcome him 

by offering him at least a sip of water.1 Almighty-Allah will not 
deprive His own guest of physical sustenance in this feast. The 

water of Zamzam is a cool and refreshing drink that enlivens the 

spirit and gives joy to the heart, but its inner aspect is apparent 
by what is said after drinking it:

#b iUQ ULlj lijjj ttils Op id-1 $\

Allahumma ij'alhu ‘ilman nafi'a wa rizqan wasi'a wa shajaan 
min knlli dai-wwa suqm.

O Allah! Make it into [unceasing] beneficial knowledge,2

1 A narration from Imam Sadiq:
.«;lil gi. p Oli ifUiJl 3jL\ Ate 6l»

Barqi, Al-Mahasin> vol. 2, p. 417.
2 The Arabic term for knowledge, llic [ilman] here is used as an indefinite noun, 

and indefinite nouns in Arabic are a sign of infiniteness or immeasurability.
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ample sustenance, and a cure for every disease and 
sickness.1

When drinking the water of Zamzam, the pilgrim asks for 
beneficial knowledge, since, during tawaf and the tawaf prayer, 
the vessel of his existence has attained such capacity that it has 

received sacred knowledge and insight, and now he also asks to 

have endless, infinite knowledge.
Mystics interpret water as knowledge.2 Perhaps the reason for 

drinking the water of Zamzam has no other meaning than this. 
The water of Zamzam is such that by drinking it, the gates of 

knowledge and gnosis are opened to the heart. Prophet Muham­
mad said:

.4J OyJt LW* i\j3

The water of Zamzam heals the malady for which it is 
drunk.3

In the words of the Prophet, it is as if the water of Zamzam 

is aware of our intentions; if it is drunk to quench the thirst, 
it quenches the thirst and if it is drunk with the intention of 

gaining divine knowledge and cognition, attaining that is possi­
ble. Whenever God wishes to honor a servant, He places divine 

knowledge and cognition within his power and opens before 

him the gates of gnosis. The first verses to be revealed to the

1 Hurr Aamili, Wasa'il al-Shi'ah, vol. 13, p. 473.
2 Ibn Arabi, Tafiir Ibn Arabi, vol. 2, p. 119, under verse 23 of Surah Qasas (28):

pic ixiKil pic- Sjj LUj)»

3 Kulayni, al-Kafi, vol. 6, p. 387.
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Prophet from Almighty Allah commanded him to attain divine 

knowledge:

< jU- lJJSj ^ tii>
Recite in the Name of your Lord Who created [everything].1

The revelation of the Quran has a direct relationship to gaining 

knowledge. Perhaps the pilgrim is invited to drink the water of 

Zamzam after taiuaf and the tawaf prayer because after tawaf 
the pilgrim is bestowed with a renewed way of thinking, and 

everyone can ask for the initiation of this renewal in attaining 

knowledge. So, in the previously mentioned Du a, we ask Allah 

to make it the cause of a beneficial knowledge, the blessings of 

expansive cognition and a cure for any kind of illness that re­
turns us to our ignorant state.

Quran, Alaq 96:1.
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Sa’y between Safa and Marwah

<... Ai\ J&l jg iSUi b\>
Indeed Safa and Marwah are among Allah’s distinguish­
ing signs ..d

After tawaf1 and the tawaf prayer, and drinking the water of 

Zamzam, one must embark upon say? the hastening between 

the hills of Safa and Marwah.
Each of the rites of Hajj is a preliminary to another. The 

miqatA is a preliminary to tawaf, and tawaf is a preliminary to 

the tawaf prayer, and all of these are preliminaries for say. Say 

is an endeavor to live a better life. Performing tawaf and the 

tawaf prayer is the arrival at fana, and say is baqa after fana?

1 Quran, Baqarah 2:158.
2 See note 1, p. 77.
3 JlI [soy] literally means endeavor.
4 See note 1, p. 20.
5 [fana] is a state of annihilation in the Attributes of God, which in Islamic 

spiritual culture indicates the end of the journey of the soul. That which is 
annihilated is the illusory ‘self’ of the seeker, the nafi (,^5), and the seeker
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Imam Sadiq has stated:

jjc- dliolaJb YJi ~ (Jhd - -Ull a Lad dd>-jj

X£2\ -AJ-C- dJjLu^l aLloj 4jbl o}> IS cLa^aJl 

When you stand at Safa, purify your soul and your in­

most self {y? [j/rr]) for meeting Allah, the Sublime, on 
the day that you meet Him, and take on the attributes 
of self-sacrifice and generosity from Allah by annihilating 
your attributes at Marwah.1

He has also said:

.dhyj dJJ\i$\y> ja ijS

Make a harwalah,2 as you flee from your desires, and dis­
sociate yourself from all of your power and ability.3

Safa4 is a symbol of purification of the soul, and Marwah is a 

code for muruivwah.5 Safa is the beginning of the path and Mar-

comes to realize that the only real self is that of God. Other mystics have said 
that the final stage of the soul is not fana, but *t£ [baqa’], meaning ‘subsis­
tence,’ or ‘remaining’ with this realization, but in a sober, enduring state. 
Thus, the dual stages offana and baqa are most often discussed together.

1 Misbah al-Shari'ah, p. 49.
2 [harwalah] means walking quickly.
3 Misbah al-Shari'ah, p. 48.
4 [$afa\ literally means a large, smooth stone and when it is used with ‘J\’ [al-], 

it changes to the name of Mount Safa. It is from the root ‘j «_> and in the 
Arabic etymology, the infinitive form l$ajw] or [saja’], which means 
purifying, is derived from that root.

5 »yj» [muruwwah] is a term that refers to an ethical code of conduct; acting with 
kindness, generosity, decency and self-sacrifice.
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wah is the ending. Safa is the inner world, and Marwah is the 

external world. At Safa, you must become one of the people of 

spiritual purity to be chosen by God, and at Marwah, you must 
become one of the people of muruwwah to be able to become 

kind and generous with people. Say is the movement from the 

inner world to the external world. First, the soul and spiritual 
aspect must be given nourishment, and then the body can be 

a vehicle for the soul. First comes Safa and then Marwah. First 
comes the share of the soul and then the share of the body. Even 

so, in both places, it is the connection with the Beloved that is 

sought.
The Quran states:

<•.. jil iff $ &Z <jj jli'Vl <3 ll'U fap}
We shall show them Our signs upon the horizons and 
within themselves till it becomes clear to them that He is 
the Truth...1

Say, like tawaf, is performed seven times. This number is a 

symbol of infinitude. Outwardly, the pilgrim crosses the distance 

between Safa and Marwah seven times for say, yet, inwardly, he 

must pass the rest of his life between this fear and hope.
The totality of Hajj is halting at the stage of Resurrection. At 

one of its stages, the servant vacillates between the two pans of 

the scales of good deeds and evil deeds. Mulla Muhsin Fayd 

writes: uSay between Safa and Marwah in the Masjid al-Haram

Quran, Fussilat 41:53.
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is like the constant coming and going in the court of a king of 

a servant who wishes to declare his sincerity so that he may be 

graced with the king’s mercy and compassion. The servant is like 

someone that enters the presence of a king and then leaves him 

without knowing what ruling the king will give for him. Will he 

be accepted by the king, or will he be expelled and rejected? In 

this way, the servant continuously attends the court of the king 

and hopes that if during the first time he did not receive forgive­
ness, then the second time he will receive mercy. While engaged 

in say between Safa and Marwah, the servant must remember 

the rising and falling of the scales of his deeds at the event of the 

Resurrection, and know that Safa is the scale of his good deeds 

and Marwah is the scale of his evil deeds. The servant must re­
member that at that event his gaze is fixed upon the excellence 

and deficiency of the two scales, and he stands in awe, hesitating 

between divine punishment and divine forgiveness.”1
The servant hurries back and forth in say, from Safa to Mar­

wah and from Marwah to Safa like the movement between the 

two pans of the scale of good and evil deeds. At one time, he

;

:

I

Fayd Kashani, Al-Mahajjah al-Bayda\ vol. 2, p. 203.
Lil>- jJJLU j\s juaJI ssj* »Li J »jjS\j LLaJl ^ Jl

11__>yj J Jjo

j' ^ j ^1' t* ,JjJ.j"V y>j lilill Jc. J-^io

(d Ol d (-’Vi O'yrji •/ j'-J' Jc- J'_>i ^
CjL<s>jC- J ijljji' —t olijj U-<a" 05—* j—d

j <olll—-Jl oL—-0-1 Aa^=ai Lu<aJl j5LJj d—

•*(jl‘-j'jaJ' Oii qLo'S'-J'j JJ IJfcU ful—
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traverses the distance between the two hills with fear, and the 

next time he returns with hope. While going, the servant de­
spairs of the beneficence of God and is worried that his presence 

will not be accepted, but on returning, he is overcome with the 

hope that it will.
What a magnificent scene it is at Safa and Marwah and what 

a rapturous atmosphere! Say begins at Safa so that ones gaze is 
withdrawn from ones own virtues, good deeds, and charity. The 

agent of good deeds is God, and the servant is only a channel of 

the Divine Will.
Safa is the full scale, and Marwah is the empty one. The pil­

grim begins from the full scale of his good deeds. He believes 

that countless virtues and good deeds are in his record of life. 
However, when he looks more closely, he perceives that they 

appear great in his eyes, but they are nothing before the Magnif­
icence of the Lord because no one can achieve true servitude to 

Almighty Allah. As the Prophet has declared:

We have not worshiped You in the way that You deserve 
to be worshipped.1

The pilgrim finally sees the empty scale of his deeds, realizing 

that there is nothing in it to present before the Lord. Such a per­
spective is not only related to sa'y. In fact, say is a symbol of ev­
eryday life. Say is movement through the vicissitudes of life. It is

Majlisi, Bihar al-Anwar, vol. 68, p. 23.
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progression from the physical body to the upper reaches of the 

spirit. Every person must endeavor throughout life for his happi­
ness and a good end, while relying upon God in all physical and 

spiritual affairs:

... and all the believers should trust in Allah.1

At Safa and Marwah, the pilgrim believes that his human self 
goes on sa'y, although at the time of tawaf the self had become 

nothing, as it reached the station offana. It is not the pilgrims 

self that is going back and forth in say, but rather the essential 
truth of his existence that goes to and fro in the sanctuary of the 

Truth. In this movement, the pilgrim perceives that:

.pjjuji 'Ji jji % y

There is no power and no strength except in Allah, the 
Exalted, the Mighty.2

It is God Who takes the pilgrim and brings him back. Ibn Arabi 
says, “The performer of say between Safa and Marwah is moving 

from Allah to Allah, with Allah by Allah, in Allah for the will of 

Allah, so in every state he is with Allah for Allah.”3
In reality, it is not the pilgrim that performs say; rather, it is

1 Quran, Aal-'Imran 3:160.
2 Ibn Babawayh Qummi, Man la Yahduruhu al-Faqih, vol. 3, p. 200.
3 Ibn Arabi, Al-Futuhat al-Makkiyah, vol. 2, p. 483.

js” (j j+i i<tUl jAI <U)I j ‘<OjL <0)1 £a (4jjl 4)1 OX (jFCJli*

4)1 £A Jl>-
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his spiritual existence that traverses the distance between these 

two hills.
In the adhkar1 connected to say, it is recommended to invoke 

Allahu Akbar (God is greatest)2 seven times during say in order 

to declare that Almighty Allah is greater than can be described 

or conceived. He is too great to be in need of the say and taivaf 
of His servants, yet He is too great to ignore requests and He is 

too great to deny His aid to the one who asks for it.
At Safa, the pilgrim asks Almighty Allah for purity and to be fa­

vored with being chosen by Him, and at Marwah, he asks to be 

blessed with muruwwah toward others. Just as Safa is a symbol 
of purification, so it is also a symbol of being specially selected 

and favored3 by Almighty Allah. The Holy Quran states,

<... Ay&j ail <ji pj* u a^Sui oJis ii)>
And when the angels said, ‘O Mary, indeed Allah has cho­
sen you and purified you.. .*4

When the servant intends to go to the House of the Beloved, 
he becomes chosen and selected, because God has invited him 

to take his place among the chosen ones. The pilgrim asks God 

to give permission to him to move toward honesty and generos-

1 See note 4, p. 79.
2 See note 3, p. 79.
3 US> l$afa], according to another etymological analysis, could be related to the 

infinitive form of *UkiJ [iffija’] which means ‘choosing or ‘selecting,’ as it is 
derived from the same root j

4 Quran, Aal-'Imran 3:42.
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ity, and to return to Marwah to remain among the chosen. The 

one that is chosen and who becomes one of the selected by the 

Beloved will not remain impassive and motionless in the matter 

of servitude, because Almighty Allah’s chosen one does not evade 

servitude even for a moment. He is eternally traveling between 

the Safa and Marwah of servitude, and his progress toward per­
fection never ends. He knows that the say is a symbol of his life 

after Hajj. He has come to the say to destroy, with the permission 

of God, what is left of his ego and selfishness and to bring back all 
the excellent qualities from here to his everyday life.



Arafat

In order to enter Arafat, one must make an intention to perform 

Hajj tamattu1 as it was made in umrah tamattu ;2 however, there 

is a great difference between the two intentions. For umrah ta- 
mattu'you must become a muhrim3 outside of Makkah, but for 
Hajj tamattu you must do so in Makkah.
In umrah tamattu’, the pilgrim has not yet experienced the taste 

of union and in Hajj tamattu', he comes to smell the scent of 

union with the Friend, as if, in umrah, everything is passing and 

in Hajj it is eternal and lasting. In umrah, the pilgrim has not 
yet experienced the escape from his physical existence, but in

1 £liJl £>. [hajj al-tamattu’] is the second part of Hajj which consists of a se­
quence of rites, beginning with becoming a muhrim in Makkah. Making the 
intention of Hajj tamattu' and becoming a muhrim can take place at any 
time during the Hajj season (the lunar months of Shawwal, Dhul-Qa'dah and 
Dhul-Hijjah), but its rites should be initiated on the ninth of Dhul-Hijjah by 
staying in Arafat.

2 i'JJ. [umrah al-tamattu’] is the first part of the sequence of the rites of Hajj, 
up to completing the say of Safa and Marwah, and performing the taqsir. The 
rites of umrah tamattu'should be performed during the Hajj season.

3 See notes 2 and 3, p. 39.
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Hajj he becomes a muhrim, free of every attachment. Umrah is 

practice for the testing ground of Hajj. The pilgrim performing 

umrah considers himself to have an independent existence, yet 
in the ihram of Hajj tamattu his egoistic self is annihilated, and 

that which becomes a muhrim is the godly self.
There is a difference between ihram in umrah tamattu and 

ihram in Hajj tamattu. In the first ihram, the ego of the servant 
presents itself in order to become a muhrim, but in the ihram for 

Hajj tamattu'', the spiritual self enters ihram, since the egoistic 

self was annihilated during taioafyx say2 and taqsir.
Everyone in this ihram outwardly becomes a muhrim, but in­

wardly becomes a mahram,3 and a new covenant for union is held 

between the servant and the Beloved. In this ihram, the servant 
becomes so intimate that the Beloved prepares a gathering for him 

in Arafat in order to make Himself known and to make the ser­
vant a companion of His great representative on the earth.

As Hajj is not complete without staying at Arafat,4 neither can 

it be perfected without meeting the Imam of the Age.5 Imam 

Baqir says,

f>>i iuj efi fus
The ultimate aim of Hajj is to meet the Imam.6

1 See note 1, p. 77.
2 See note 3, p. 93.
3 See note 1, p. 44.
4 gil, meaning ‘Hajj isArafah.’ (See page 31.)
5 See note 2, p. 29.
6 Kulayni, al-Kafi, vol. 4, p. 349.
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On the ninth day of Dhul-Hijjah, the land of Arafat is fragrant 
with the presence of Hujjat1 ibn al-Hasan. On this day, the land 

of Arafat is blessed with the holy footsteps of the Guardian2 of 

the Age. If ones eyes are pure, one will perceive the brilliance 

of the Imam’s presence in Arafat. Many pilgrims have found 

him-who-was-to-be-found and saw him-who-was-to-be-seen in 

Arafat. Imam Sadiq states,

.«Sj£ (LitI fiiUJ J.ISJI liL'

People will miss their Imam, so he will be present in the sea­
son [of Hajj], seeing them, but they will not recognize him.3

Arafat is an introduction ceremony that is held in a desert. The 

vastness of the desert is a symbol of the endless knowledge that 
everyone seeks. It is an introduction held in seclusion; a seclu­
sion that lies at the heart of multiplicity. Everyone is present, 
but no one is occupied with anyone else. Everyone is absorbed 

in their own seclusion. They contemplate, worship, shed tears, 
pray, and whisper softly to their Master.

It is obligatory to remain in this land from the noontime

[hujjah] literally means ‘proof/ and dil [hujjat-u-llah] as one of the
titles of Imam Mahdi indicates that he is the proof of God upon the earth as a 
means of guidance for humanity. It is mentioned in the Quran, An’am 6:149, 

{iSJlil iii- l<ja» Jj...)
Also see the hadith of Imam Kazim (Kulayni, al-Kafi, vol. 1, p. 16). 

iUi'Vlj Wi c&,U ^ jc. 4 Oi"

2 See note 5, p. 85.
3 Kulayni, at-Kafi, vol. 1, pp. 337-338.
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adhanx until sunset. The direct rays of the sun are a symbol of 

the presence of the Imam of the Age. Traditions say that the 

holy presence of the Imam of the Age is like that of the sun 

behind the clouds.2 The clouds are the veils between Gods 

servants and the Imam of the Age. At noon at Arafat, every­
thing is illuminated in the desert. The holy presence of Gods 

Proof is like the sun at Arafat at high noon, when it is shining 

and radiating with light. Those who are able to cast aside the 

veils will surely see, with the eye of the heart, the rays of light 
of the Imam of the Age and feel his radiant warmth.

The great secret of Hajj is the gathering at Arafat. This gather­
ing is mysterious. Everyone individually seeks to find or to know 

his Imam in order to sit at his great banquet table. In this desert, 
no one with understanding despairs of meeting the Imam, be­
cause he knows that even if his own eyes are deprived of seeing 

him, the eyes of the Imam are looking toward him, and if he is 
sincere and ardent in seeking his Imam, then certainly there will 
come a day when the Imam will send a messenger to get him. 
Devoted waiting is the responsibility of everyone who waits; it is 

a waiting that is active and purposeful.

1 jlii [adhan].
2 Ibn Babawayh Qummi, Al-Amali, p. 186.

IS :jli uJUJI I cili :jtf»
.OUJJI 13) urLh\i 'oy&> 

“Sulayman asked Imam Sadiq, ‘How can people benefit from 
the Hujjah [Imam Mahdi] while he is not apparent?’ Imam re­
plied to him, ‘They benefit from him as they benefit from the 
sun when it is hidden by clouds.’”
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Arafat is an introductory meeting, but this introduction does 

not mean that the essence of the pilgrim is veiled from the Imam 

of the Age, because the Imam is a manifestation of Gods name 

Alim, the Omniscient, and with the permission of God, nothing 

is hidden or secret from the Imams blessed existence. The Imam 

of the Age knows every pilgrim well and is aware of everyone’s 
state. The introduction in Arafat is where the pilgrim becomes 

acquainted with the Imam, not where the Imam becomes ac­
quainted with the pilgrim. The pilgrim goes to this desert to find 

the one whom he has lost and to become acquainted with him. 
Arafat is a trace and a sign of the ever-present traveler about 
whose appearance everyone speaks. If all hearts were able to per­
ceive the presence of the Imam, no one would leave this land 

without finding him.
On the position of an Imam, Ali ibn Musa al-Rida1 has said:

dus v J% & ,jujj juiji r pi
^ui ’jpj >13)1 £\ji}\j pii jJdi pi .ju#\j

.jL-xJ) jIaaJI -U-JI3 c\j

pi\j oi > jio)!3 uUi > 4ddi Jiii
iijU ‘p .dJi^i a, jtii jijdi ^uJi yp\ 

ppj\ pJLs\j juii ip\jp\i\ 4-ujji (Uyi .JjyugS 

om^i .Ppj’jipj pp\ ^4JI J6%

1 U>JJI ru^l [al-Imam al-Ri^ia]. Ali ibn Musa al-Rida (d. 818), according to the 
Imamiyyah (Imamlyyah [a^UJ]), was the eighth Imam to succeed Prophet Mu­
hammad.
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The Imam is like the sun whose light embraces the 
world, and its place on the horizon is such that no hand 
can reach it nor eyes see it. The Imam is a radiant moon, 
a shining lamp, an emanating light, and a guiding star 
in the heart of darkness, in barren lands, and in the fath­
omless depths of the oceans. The Imam is fresh water 
for the thirsty, the one who directs to guidance and a 
(blessed) savior from destruction. The Imam is a beacon 
on a hill (a guide for those that are lost) and heat for 
those that seek to warm themselves by him; he is a guide 
in the midst of dangers. The one who leaves him will 
perish. The Imam is a rain-bearing cloud; a pouring rain 
(that is filled with blessings); a brilliant, shining sun; a 
vast land; an effervescent spring; a pool and a garden. 
The Imam is a faithful companion; a benevolent father; 
and a kind brother.1

In the desert of Arafat, it is just such an Imam that becomes 

apparent, shining his light for the pilgrims. What eye will be 

blessed with looking upon the Imam, who is the Observing 

Eyes of God upon the earth? What eye will find the blessed 

opportunity to see the Seeing Eyes of God? How happy would 

those eyes be that are illuminated by his light, and what com­
pensation do those eyes find that are unaware of the blessing of 

his presence!
In Arafat, the proof is completed so that no one disbelieves 

that it was possible to know the Imam. In this desert, the pres-

Ibn Babawayh Q\imm\y'UytinAkhbaral-Rida, vol. 1, pp. 218—219.
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ence of the Imam is manifested more strongly than in any other 

place. In this land, spiritual wayfarers find themselves within the 

radiance of their Imams presence. They shed tears because they 

wish so strongly to see him, and they speak again of their pain 

of separation from him. In their hearts, they hear their Masters 

whispering of the supplication of Arafat, and they perceive its 

soothing sound. Some pilgrims are even invited to the tent of 

their Imam and stand for prayer under his lead.
There are three groups of pilgrims at Arafat. For the first group, 

this endless desert is a symbol of proximity and attachment to 

God, and for the second it tells of infatuation and love, while 

the third group has come to experience love for the first time. 
How painful it is for one to be at Arafat but not to be among 

one of these groups.
At Arafat, we must be travelers of the heart to see where we are 

in this land. What has called us to this ascension? Among which 

group do we take our place? Are we still earthly or have we be­
come celestial? Have we come to Arafat to fulfill a religious duty 

or to walk with love in this desert? At Arafat, are we trapped in 

the outward heat of the sun, which harms the body, or are we 

hopeful for the radiance of the presence of the Imam of the Age 

which nourishes the soul?
This is Arafat. The earth, time, humans, and angels all seek the 

Awaited Imam.1 They wish to know him and to meet him.
If there is no invitation from the host, it is of no benefit to the

J&ili ruyi [al-Imam al-Muntazar]; see note 2, p. 29.
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guest to be present at Arafat. The guest has accepted the invita­
tion of his host to be present at the feast, certain that his host 
will not allow him to despair.

Arafat may be a center for gnosis and understanding from two 

aspects. Firstly, at Arafat, the pilgrim acknowledges his complete 

powerlessness and empty-handedness before the Master. From 

his heart he cries out that he is nothing in the presence of the 

generous and powerful Creator. For the pilgrim, this land is the 

symbol of the desert of the Resurrection. Just as at the Resurrec­
tion his empty-handedness is a plea, so today at Arafat, with this 

feeling of empty-handedness he is in the presence of Almighty 

Allah. The second aspect is that those present at Arafat perceive 

the manifestations of the Beloved with such clarity that no rea­
son for despair remains. Those in this endless desert are witness 

to the fact that their Lord has accepted them with all their flaws 

and weaknesses.
Imam Baqir has stated:

ii>i vUdii"?] ail ji£ & u

Neither a good person nor a dissolute one stands and 
supplicates to God on the Mount of Arafat without God 
answering his prayers. But the good person will be an­
swered regarding his needs in this life and the next, while 
the dissolute person will be answered only about worldly 
things.1

Himyari, Qiirb al-Isnad, p. 376.
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Arafat is an excellent place for supplicating and for the accep­
tance of supplications. Imam Sadiq has stated:

oli> Jii 5* Uj*-
.Jfj > <iii j* Jili' ^jSi ^ jLf isr 545*5
The worst sin committed by the people of Arafat is the 
sin of the one who has returned from Arafat still thinking 
that he has not been forgiven; meaning, the one who de­
spairs of the mercy of God.1

No one returns from this land in despair. Traditions state that 
despair is the greatest possible sin in Arafat. In the divine atmo­
sphere of Arafat, only the sin of despair spoils the record of those 

present. The pilgrim must set foot in this land with the utmost 
hope and have certainty that he is the object of the special con­
sideration of his Lord. The Quran states:

i&\ O* A' SSj->
... Indeed no one despairs of Allah’s Compassion except 
the disbelieving people.2

Arafat is the land for confessing transgressions. In that land, ev­
eryone realizes their faults, as if the radiance and clarity of Arafat 
penetrate the depths of the soul, and the human being, more than 

ever, becomes aware of his deficiencies. Everyone has come to this 

desert to seek refuge in God from their faults and deficiencies,

1 Ibn Babawayh Qummi (also known as Shaykh Saduq), Man la Yahduruhu 
al-Faqih, vol. 2, p. 211.

2 Quran, Yusuf 12:87.
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and to acknowledge that their failings in the practice of servitude 

come from the darkness within their souls. The Quran relates the 

condition of Adam and Eve as follows:

i&cs tii p ul3 ilUji

... Our Lord, we have wronged our souls! If You do not 
forgive us and have mercy upon us, we will surely be 
among the losers.1

Such an understanding reigns over the pilgrim in the radiant 
atmosphere of Arafat. In that desert, still and silent, sometimes 

weeping and wailing, the pilgrim confesses in the presence of 

the Truth:

<0iJii)i di V] sJi ...)

La i/5/ki ///a a/7/a, subhana-ka, inn! kuntu min-azzalimin 

... There is no god except You, Glory be to You! Verily I 
have been one of the wrongdoers!2

Arafat is an intensive lesson on knowing the Imam of the Age 

that starts from noon and ends at sunset. It is obligatory for ev­
ery pilgrim to be present in this lesson. It is a lesson that accepts 

students at noon and sends them to the Mash'ar al-Haram after 

sunset with a treasure chest of divine knowledge. During this 

period, time is more precious than gold. If even a moment is 

wasted, the loss cannot be recompensed.

1 Quran, A'raf 7:23.
2 Quran, Anbiya 21:87.
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In the land of Arafat, God grants supplications because of the 

blessed presence of His representative, and pilgrims are graced 

with the opportunity to offer beneficial supplications in his ra­
diant light. The Imam of the pilgrims is the hand of the Lord 

extending into the world. God blesses his intermediacy, and the 

servant seeks it.
It is as if, at Arafat, the soul has fallen into the fire of love. More 

than at any other time, this fire blazes and burns away all ego­
tism and turns it to ashes. The bitter taste of separation is even 

stronger at Arafat. ‘Presence’ takes on a new meaning there, and 

when the presence of the living Imam is felt in Arafat, you must 
declare that your separation from Allah is the only pain you have 

in your life. Everyone pins their hopes on Arafat in order to as­
suage the pain of separation from the Master.

From midday to sunset, we burn in the furnace of love that is 

this land, in order to be melted in this furnace. Perhaps leaving 

Arafat shall be a rebirth, a new beginning; a beginning without 
the selfishness of the past; a rebirth without the former sins.



(

)



The Mash'ar al-Haram

<...pIjil iif sil l^ili ^ pilil lili...)

... Then when you have departed from Arafat, remember
Allah at the Mash'ar al-Haram.. .*

After the sun sets upon Arafat, it is as if the pilgrim knows the way, 
and with the lantern of intuitive knowledge, he sets off toward the 

land of the Mash'ar al-Haram, in order to sit at another banquet of 

knowledge, which God has prepared during the night. The Mash'ar 
al-Haram is said to be a place of insight; a place to receive inner 
realizations that are subde, fine and precise, but also strong and 

consistent. With what knowledge must one leave Arafat? To what 
extent has the pilgrim drawn on the radiance of the Master in that 
land, by means of which he can apprehend these fine and subde 

truths in the darkness of the night of the Mash'ar?
Mash'ar2 as an Arabic word is from the same root as sha'r3 and

1 Quran, Baqarah 2:198.
2 [Mash'ar].
3 [sha'r].
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shuur} Sha'r as an infinitive form of a verb in Arabic means 

‘to perceive/ and perhaps the Mash'ar, meaning sign,’ has been 

given this name since all knowledge and understanding that is 

perceived there is fine and precise. You must be careful at the 

Mash'ar that you do not enter the place of perception while re­
maining among ‘those who do not perceive.’2

Ibn Arabi says that the Mash'ar is described as al-Haram 

[al-haram]) meaning ‘the forbidden because it is part of the 

Haram3 of Makkah, and therefore whatever is forbidden in the 

holy site of Makkah is also forbidden there. In the Haram is 

given the command to remember God; likewise in the Mash'ar 

one must not neglect to remember Him.4
All those forgiven in Arafat gather in a desert named the Mash'ar 

al-Haram or Muzdalifah.5 Muzdalifah is derived from the Arabic 

root lzulf ’ meaning ‘closeness,’ since the hearts of the believers 

have become so intertwined at Arafat that there is no distance or 
division between them and they come to gather at Muzdalifah. 
At Arafat, wayfarers gather together by the grace of the noble

1 jjiS [shu'ur] literally means ‘perception.’
2 Quran, Baqarah 2:12.

<6^1..)
3 [haram] literally means sanctuary. In the terminology otfiqh, it is the spe­

cific area that surrounds the holy site of Makkah and its periphery continues 
for a few kilometers out from the city.

4 Ibn Arabi, Al-Futuhat al-Makkiyah, vol. 2, p. 496.

.•<J dll
5 oJSyi [Muzdalifah] is another name for the Mash'ar al-Haram.
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Baqiyatullah.1 A feeling of peace and tranquility born of this 

blessing brings their hearts close together. Once more, in the 

darkness of the night, far from the eyes of outsiders, these way­
farers gather together at the Mash'ar for a lesson in knowledge.

About the importance of Muzdalifah, Ibn Arabi says that 
‘Muzdalifah’ means proximity/ and ones actions here bring 

proximity to God. If someone in the sphere of proximity does 

not receive the grace of nearness to God, inwardly it is as if 

they haven’t performed Hajj. That is because Hajj is the com­
plete sum of all the rites of the pilgrimage. It thus follows that 
these actions in relation to Hajj are like essential attributes 

for the object they describe (i.e., Hajj). Therefore, if a single 

attribute is omitted, the very identity of the object itself is 

nullified.2
Being at the Mash'ar al-Haram is a lesson taken at night and 

a re-visitation of the lesson of love. The darkness of the night 
causes the wayfarers to put the teachings of Arafat into prac­
tice, as if what the pilgrims have learned from noon to sunset 
in Arafat is put to the test at the Mash'ar. The pilgrim learns in 

that land that life is a time for seeking meaning and becomes 

valuable only when it ends on the path of love for the Master 

and the meeting with Him.

1 See note 3, p. 29.
2 Ibn Arabi, Al-Futiihat al-Makkiyah, vol. 2, p. 493.

L».\j Jlj IS] k.—aJI oU-aJlf aJ tiffs* JUiSfl ja <L»fS*
tiUS oA A*?
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The pilgrim leaves Arafat eager for the seclusion of the Mash'ar, 
where secretly and softly he may whisper to his Master,

46
dji pin of1 i^is > ji* tjsij g^i oiijj

J&3 j&i3 jifj
^ ^ ciff* J. JJ^W- 

4^1 o? J*f i p 6^33^ o!5
O Allah, Lord of the Mash'ar al-Haram! Free me from Hell 
and increase for me lawful1 sustenance. Keep the evil of the 
wicked jinn and humans away from me. O Allah! You are 
the best one to be sought, the best to be called upon and 
the best to be asked. For every newcomer, there is a reward.
Make my reward in this place of mine Your cancellation of 
my errors, Your acceptance of my excuse and overlooking 
of my mistakes, and make my piety be my provision (to 
take with me) from this world.2

The pilgrim has sought refuge in the silence, peace, and dark­
ness of the Mash'ar to confess in the presence of the angels of 

the Throne that even though he should have given his life on 

the path to union, and he has not done so, still he asks God in 

this place of retreat to place him among Gods sincere servants. 
If someone wishes to stop him from this meeting, he will say 

that in the darkness of the Mash'ar he has renewed his ancient

1 [halat] describes an object or an action which is considered permissible 
in Islam.

2 Kulayni, al-Kafi, vol. 4, p. 469.
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covenant with his Master. Once more, the pilgrim has said ‘Yes 
to ‘Am I not your Lord?’1 Thus, all the veils and attachments 

that have placed a distance between the servant and the Mas­
ter and have caused Him to remain hidden from the servant 
have changed into pebbles. These pebbles shall be thrown at 
Satan that represents the ego of the pilgrim, so that he becomes 

freed from being enslaved to it. In that darkness, the pilgrim 

announces his sincere love for the Benefactor in His Presence.
Everyone gathers pebbles in the glimmering darkness of the 

Mash'ar, so as not to be at Mina without weapons. These peb­
bles are weapons against ‘the soul that commands to evil/2 Ara­
fat and the Mash'ar are two guesthouses of the Beloved. One is 
open during the daytime, and the other accepts guests at night. 
One is in the brilliant radiance of the sun, and the other is in 

darkness under the light of the moon, but for both, the destina­
tion is the same. In each, one must beseech the Master and serve 

Him. At both banquets, the guest must fly from the material 
world toward the skies of intellect and love.
At Arafat, the light of the day brings knowledge of the self, and 

the darkness of the night bestows bravery and courage. The day 

reveals egotism and vices, and the weapons of the Mash'ar de-

1 Quran, A'raf 7:172. (See note 1, p. 74.)

... ‘Am I not your Lord?’ They said: ‘Yes!’
2 It refers to the term [al-nafsal-ammarah]. This can be translated as

‘the evil-commanding soul,’ which tempts one to commit bad deeds to the 
extent that one becomes accustomed to committing evil. This term is men­
tioned in the Quran, Yusuf 12:53.
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stroy them and smash them to pieces. Day is a time for appreci­
ating opportunities and talents, Oand night is a time for joining 

these talents with inner sincerity and purity.
The Quran states:

yjfo \*63 iii & jJji *4^ 5j>
Indeed, the night prayer is the most potent act of rising 
(for purification of the soul), and (the time for the) most 
accurate words (for worshiping God).1

The night prayer, supplication and lamenting ones sins are the 

best testimonies to the purity and sincerity of the heart and to 

the claim of truthfulness and belief.
Standing at the Mash'ar makes the pilgrim stronger against the 

soul that commands to evil. Sayyid Haydar Amuli says that it 
does this by removing the senses from the pilgrims control and 

placing them in obedience to his Creator and Lord, so that his 

hearing, his sight, his tongue, his hands and his feet, as the fa­
mous hadith says, are entirely at one with the will of God.2 For 
as long as the senses are under the control of the servant they 

will be obedient to the soul that commands to evil, but when

1 Quran, Muzzammil 73:6.
2 This is based on the following tradition:

JkL <^jjl <>\—\j tali ...»
'••• W is?-* Qyj ‘W <j44?

“...so when I love him I become his ear by which he hears, his 
eye by which he sees, his tongue by which he speaks, his hand 
by which he grasps and his leg by which he walks...” (Barqi, 
Al-Mahasin, vol. 1, p. 291).
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they fall under the control of the Lord, the commands and pro­
hibitions inherent within them will be in obedience to the soul 
in tranquil certitude1 and in conformity with the intellect.2

You that have become adorned with the cognizance of Arafat, 
must spend the night at the Mash'ar with special awareness and 

insight. The noetic effects that you have gained during the day 

must become manifest in your nightly vigil. The Mash'ar is a 

story of the nightly vigil of the lover before the Beloved. The 

lover comes at night to say that even if the entire world goes to 

sleep, he cannot even blink from his longing to meet with the 

Beloved. At Arafat, the lover has learned that for meeting with 

the Beloved, night and day are the same.
Although Arafat and the Mash'ar are only ten kilometers apart, 

there is a significant difference between the two. Now the pilgrim 

gains the gift of becoming a mahram3 in the Mash'ar because it is 

within the Haram4 and he has entered within its boundaries.
The Mash'ar is a time of connection with the Master, because 

the darkness of the night casts a cloak of forgiveness over the 

pilgrim’s sins and faults, and covers his unhealthy state.

It refers to the term [al-nafs al-mufma'innah]. This can be understood
as the tranquil or peaceful soul. This condition of tranquility arises due to 
the certainty of remembrance and belief in God. It is mentioned in the 
Quran, Fajr 89:27.

J-isJI l£'l 1*)
2 Amuli (also known as Haydar Amuli), Tafiir al-Muhit al-A'zam iva al-Bahr 

al-Khidam, vol. 4, pp. 266-267.
3 See note 1, p. 44.
4 The Mash'ar is part of the Haram of Makkah.
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The Quran says:

jdji di4.3 >
And We made the night as a covering.1

The effect of this divine covering is that the eyes turn away 

from all of creation. Similarly, the Quran introduces the night 
as a divine sign, saying:

<5,4^ ,4 filial jdi &T$)
And a sign for them is the night. We strip it of the day, so 
they are [left] in darkness.2

God has made night the principal element and has drawn the 

day away from it. With regard to this verse, it is said that the 

day is hidden within the night. Night is an image of the Occul- 

tation. If people understand the night of Occultation, they will 
wait for the day of the Reappearance of the Imam.

As has been mentioned, the Mash'ar is derived from the word 

shuur. It is also derived from ish'ar [ishar]). Shu'ur is the 

gnosis which is given by the Beloved to the guest at the Mashar, 
and ish'ar means a sign or a token. At the Mash'ar there are 

signs and tokens that tell of the Awaited Imam,3 the Mahdi of 

Fatimah.4

1 Quran, Naba' 78:10.
2 Quran, Ya-Sin 36:37.
3 See note 2, p. 29.
4 ilUli [Fatimah]. Fatimah al-Zahrah (d. 632) was the daughter of Prophet Mu­

hammad, the wife of Imam Ali, and the mother of Imam Hasan and Imam 
Husayn.
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Perhaps during the night at the Mash'ar, they recite the suppli­
cation of Nudbah1 and understand its meanings with the eye of 

the heart. They call upon their Master, saying:

!?<ubl Alij Jjjl JLfrlyj Jjl

Where are the standard bearers of the religion and the 
foundations of knowledge? Where is the Legacy of Allah?!2

In these nighdy whisperings, they lament: ‘O Master! We go from 

street to street and region to region in search of a sign of you/

<11 ojilll $ oJ 

oU £11 Vj % J&l jt

If only I knew the way that you are taking! How hard it is 
for me to see the people while you are not seen, and while 
I cannot hear even a faint sound of you nor any secret 
whisper from you!3

Staying at the Mash'ar requires two intentions: the intention to 

attain gnosis and the intention to orient ourselves by means of 

the signs, which will be explained shordy. The first intention is to 

become capable of attaining gnosis and perception so that even 

the slightest aspect of the reality of existence does not remain 

hidden from us. The second intention is for the signs and tokens 

of the Awaited One to be eternally within our lives so that, with 

them, we will never become lost in the market of the world. Ev-

1 See note 4, p. 29.
2 Sayyid Ibn Tawus, Mis bah al-Zaa'ir, p. 449.
3 Ibid., p. 451.
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eryone at the Mash'ar must ask their Imam to make their worldly 

attachments appear as valueless pebbles in their eyes so that the 

pebbles of these worldly attachments can be removed one by one. 
The pilgrim himself proceeds to gather pebbles at the Mash'ar.1 

Perhaps everyone is more aware of their own wrongdoings and 

should arm themselves to destroy the nafi ammarah. It is also 

recommended that the pebbles be clean and untouched by oth­
er people, which means that everyone must utilize their own 

strategy against the enemy since Satan goes after each person 

with special tricks and presents temptations in the form of each 

persons worldly attachments.
These pebbles also symbolize our longings and desires which have 

been shattered and crushed and should be thrown away. If one 

pebble remains from among our desires, it is due to our attach­
ments and inclinations toward the world. All the pebbles of the 

soul must be cast at Satan. If someone keeps these pebbles of at­
tachments, in the words of the Quran, he is among those who ‘do 

not use their intellect’ {la yaqilun)1 to perceive the signs of God, 
since he does not realize their worthlessness and ephemeral nature.

1 It is recommended to gather pebbles at the Mash'ar for performing the rite of 
ramy jamarat at Mina. (See note 2, p. 125.)

2 V) [layaqilun] is a Quranic phrase from Surah Anfal 8:22.
V 5J1 ,U=Jl ^i)l d»l yljill ji. o|>

Indeed, the worst of creatures in the sight of Allah are the deaf and dumb 
who do not use their intellect.
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Mina

There are different meanings for Mina1 including ‘testing/ ‘measur­
ing/ and ‘spilling blood/ After the understanding attained at Ara­
fat and the perception at the Mashar, the test at Mina is conclusive.

Ramy Jamarat

Ramy jamarat2 is one of the obligatory acts of Hajj. This act en­
tails throwing a specific number of stones at three places called

1 J* [mind].
2 ltj [ramy] means throwing, [jimar], or oly [jamarat], is plural of I'y? 

[jamrah], meaning a small stone.
jLi-l [ramy al-jimar], or Jj [ramy al-jamarat], refers to throwing
seven small stones at the three specific places in Mina on the eleventh and 
twelfth days, as well as the thirteenth if one has spent the night before there.

[jamrah] may also have the same definition as * [jama ah] meaning 
‘a group.’ cj\J* [jamarat] is the plural of Vy? [jamrah], and [jama at] 
is the plural of [jama ah]. Ibn Arabi interprets the repeated stoning of 
ramy jamarat according to this definition, saying that the word jamarat is 
the same as jama'at meaning ‘groups/ so that each jamrah, as the singular 
of jamarat, therefore means ‘a group.’ From this perspective, there should be 
more than one stone in order to reflect the meaning of jama ah (Ibn Arabi, 
Al-Futuhat al-Makkiyah, vol. 2, p. 497).
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Jamrah Ula, Jamrah Wusta, and Jamrah Aqabah.1
Ali ibn Ja'far asked his noble brother, Imam Kazim,2 ‘Why has 

ramy jamarat been ordained?’ The Imam responded:

gul i a ^ &
SliJI C/£i fe\J\

It is because the accursed Satan appeared to Abraham 
at the place of jimar? and Abraham stoned him, so this 
practice became common and has remained so.4

Prophet Abraham was commanded by God to shed the blood 

of his son at Mina and Satan was determined to tempt Abraham 

in three places, but Abraham pelted him with stones.
At Arafat, the pilgrim seeks to know the Beloved. At the 

Mash'ar, the Beloved accepts the pilgrim into His sanctuary, and 

the pilgrim becomes a mahram5 so that in this sanctuary he may 

be armed with weapons with which to confront his greatest ene­
my. And now at Mina, Almighty Allah commands him to stone 

the jamarat in order to keep away any remaining satanic temp­
tations. Ramy jamarat is a practical lesson; a lesson in which he

1 JjS/l [al-jamrah al-illa], [al-jamrah al-wusfa], and 1 Vjh
[jamrat al-aqabah]. They literally mean ‘the first jamrah‘the middle jamrah! 
and ‘the jamrah of aqabah.’

2 pkKJI [al-Imam al-Ka?im]. Musa ibn Ja'far al-Kazim (d. 799) according to 
the Imamiyyah (ImamTyyah [4A*J])> was the seventh Imam to succeed Prophet 
Muhammad.

3 j[fimar] or ol[jamarat] are the names of the three specific places in 
Mina at which stones are thrown.

4 Hurr Aamili, Wasail al-Shi’ah, vol. 14, p. 263.
5 See note 1, p. 44.
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learns that, in order to live well, he must battle against his selfish 

desires. In a tradition attributed to the Prophet, it is stated:

The most hostile of enemies is your self; the one that is 
within you.1

During ramy jamarat, outwardly the symbols of Satan are be­
ing stoned, but inwardly, everyone is stoning their own evil-com­
manding soul. In Islam, it is not permitted to initiate a war against 
others and violate their rights; however, if the enemy attacks, 
Muslims have the right to defend themselves. Here, this Islamic 

law could be applied to the enemy within ourselves as well. The 

evil-commanding soul attacks first and is occupied with trying to 

distance the heart from God, and by ethical vices such as envy, 
pride, conceit and ostentation, it begins to attack the higher qual­
ities of the soul. So we should attack this enemy within ourselves, 
and throwing each pebble is a symbol of this concept.

The pilgrim learns in ramy jamarat that he must not strike 

the enemy gently or gradually, but rather he must battle firmly, 
forcefully, and continuously. In the ramy jamarat, Satan is stoned 

repeatedly many times, because Satan, like the khunnas,2 comes 

and goes continuously. He disappears and then returns. Some-

1 Hilii Asadi, 'Uddat al-Da'i wa Najah al-Sa'i, p. 314.
2 [khunnas] arc stars that appear during sunset but are obscured after a 

short time. Then, at the end of the night, they become visible again. They are 
mentioned in the Quran, Takwir 81:13.

So I swear by the stars that return.
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times he schemes and tempts secretly and sometimes openly.
The continuous coming and going of Satan is why ramy is 

repeated three times. In other words, the reason that this act 
is repeated is because the enemy that is the evil-commanding 

soul must be attacked collectively, in unison and repeatedly, in 

order for it to be destroyed. This is why ramy does not end in 

one day but must be repeated continuously for three days since 

the satanic aspect of the soul cannot be destroyed in one attack. 
The throwing of seven stones is a symbol of the eternal nature of 

this attack. The human being must continuously and perpetual­
ly fight against the evil-commanding soul in order to destroy its 

hideous progeny so that they are killed as soon as they are born.
It can be said that each jamrah of the three1 is a symbol of 

one of the aspects of the soul that must be destroyed separately, 
one by one. First, the evil-commanding soul (nafc ammarah)2 is 

destroyed; that aspect of the soul that commands us to indulge 

in error and vice. Next, the deceptive soul3 is brought down. It 
is the aspect of the soul that makes everything seem beautiful 
and creates illusion. In the third stoning, the self-blaming soul4

Jamrah Ula, Jamrah Wusta, and Jamrah Aqabah. (See note 1, p. 126.)
2 See note 2, p. 119.
3 It refers to the term iJJlUl ^Jtll [al-nafs al-musawwilah]. The deceptive soul 

entices one to believe that bad deeds are good. It is mentioned in the Quran, 
Yusuf 12:18.

4 It refers to the term [al-nafs al-lawwamah], which is the self-blam­
ing or the self-accusing soul that reproaches the self for committing bad 
deeds. It is mentioned in the Quran, Qiyamah 75:2.
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is dealt with. This is the aspect of the soul that condemns us; 
however, sometimes it forgets its duty, remaining extinguished 

and silent. In this case, it must be destroyed by stoning, except 
that the presence of this aspect as the vigilant conscience of the 

human being is good. Each of these aspects of the soul must be 

stoned separately if they are not occupied with the intention of 

servitude, so that, after they are stoned, the pilgrim realizes the 

soul in tranquil certitude.1

The Sacrifice
!i

Then We ransomed him with a great sacrifice.2

Performing a sacrifice is another obligatory rite of Hajj that is 
performed on the tenth day. On this day, a camel, cow, or sheep 

must be slaughtered. Eid al-Adha3 is a reminder of a strange and 

moving story: the story of a father and son who were consumed 

with the Majesty and Beauty of the Beloved. They had closed 

their eyes to everything other than Allah. Prophet Ishmael was 

resigned to his fathers request when his father said:

<... $ po j, ji
... My son! I see in a dream that I am sacrificing you.. .4

1 See note 1, p. 121.
2 Quran, Saffat 37:107.
3 juf [Idal-Atfha] is known as Eid Qurban (oVA Qurban]) in Per­

sian. It is on the tenth day of Dhul-Hijjah and is one of the most important 
festivals in Islamic culture.

4 Quran, Saffat 37:102.
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Ishmael answered:

tjj? o] (jU® Jiil ool i:...)

... O my father! Do whatever you have been command­
ed. You will find me, God willing, from among the pa­
tient ones.1 |

In his mystical exegesis of the Quran, Ibn Arabi says that it was 

revealed to Abraham to sacrifice Ishmael for him to attain anni­
hilation in divine Oneness and submission to Him by detaching 

himself from the qualities of perfection (of which Ishmael is the 

symbol).2
The sacrifice is the slaughter of egos that have not yet been an­

nihilated in tawaf? the taivaf prayer, Arafat, and the Mash'ar. If 

these egos remain, they will grow and prevent the ascent toward 

perfection. This ego, this self, is sacrificed at Mina.
Ibn Arabi says that by sacrificing an animal the pilgrim intends 

to free its spirit from its body of dense matter to join the higher 

domains, and he does so in order to give thanks to God.4 
Now that the human soul is able to unite with the higher world, 

the soul of an animal must be liberated in gratitude. Now that

Ibid.
2 Ibn Arabi, Tafiir Ibn Arabi, vol. 2, p. 182.

oLLuaJI ^ja CJ p--.L..iJlj j jl 4JJ
.«tJ LS3I

3 See nore 1, p. 77.
4 Ibn Arabi, Al-Futuhat al-Makkiyah, vol. 2, p. 500.

plil' a?'- o* 1 iSJi jA p*
.«dj ijCt rjJi j .jl* £\jj *jt^i pui Jl
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the pilgrim has become liberated from the prison of the mundane 

world, an animal must be sacrificed to give thanks for this freedom. 
We read in a tradition attributed to Imam Sajjad,

4 £J£JI iyJsci. lii-Jl dljJJ* <i

And when you slaughtered your offering, did you make 
the intention of slaughtering the throat of greed once you 
had attained the actuality of piety?!1

Coy

1

Greed and avarice are the root and foundation of all material
■

attachments, and are slaughtered at the place of sacrifice. The 

Quran states:!

...jj=xZJu\ ijiisij jUajjU l5i i 

... so repent unto your Creator and kill your selves..}

Mina is a place to return once again to Almighty Ailah, and the 

sacrifice is a declaration of this return. Some scholars consider 

the sacrifice as a kind of charity. In response to this act, Almighty 

Allah eliminates this greed, avarice and other ethical vices of the 

pilgrim, and closes his eyes to worldly attachments.
The Quran states:

\jSS- aIjI \j olijJaJl\j <jj}*

Indeed the charitable men and charitable women, those

1 NuriTabarsi, Miistadrak al-Wasdil wa MiisUinbatal-Masdih vol. 10, p. 171.
2 Quran, Baqarah 2:54.
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who lend Allah a good loan — it shall be multiplied for 
them, and theirs shall be a noble reward.1

With this sacrifice, truly all the veils of the material world are 

lifted from the pilgrim, and he attains spiritual insight. For this 

reason, sacrifice is known as the ultimate form of surrender be­
fore the Master.

Quran, Hadid 57:18.
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1Taqsir and Halq

(...'oM'i oi^>j

... If Allah wills, you shall surely enter the Masjid al-Ha- 
ram in security, with your heads shaved or hair cropped, 
without any fear...

From a mystical perspective, taqsir2 is a symbol of separation 

from the material world. The nails and hair are symbols of 

worldly excess. Aiter performing some of the rites, the pilgrim 

performs taqsir so as to cast away even the smallest remnants of 

his attachments. These attachments may include a fondness for 
the most trivial of things, or they may be remnants of bad char­
acter, such as greed, acquisitiveness and miserliness.

i
i

i

}i

41

l Quran, Fath 48:27.
2 jwd: [taqsir] literally means shortening/ and in the rites of Hajj, it refers to 

cutting some hair from the head, beard or mustache, or to cutting fingernails 
or toenails. This act is one of the obligatory rites of umrah tamattu to be per­
formed at the end of say at Marwah.
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Like the other rites of Hajj, taqsir requires the intention of be­
ing in proximity to God. When performing taqsir, outwardly, an 

act of obedience is carried out, but at the same time a profound 

meditation emerges in those short moments. During taqsir, the 

pilgrim asks God to remove the barriers to growth and perfec­
tion so that, when he returns from Hajj, he may go back to his 

original and primordial nature.
After taqsir, the state of ihram1 for umrah tamattu is finished, 

and the pilgrim is now allowed all that was forbidden during ihram. 
Until the commencement of the rites of Hajj tamattu \ the pilgrim 

has the opportunity and a suitable period of time to prepare 

himself for his meeting with God.
In Hajj tamattu \ the pilgrim performs halq2 or taqsir once the 

sacrifice has been done. The carrying out of this divine command 

has both an outer and an inner aspect. The outer aspect is that the 

hair and nails are removed from the pilgrim, but inwardly the pil­
grim is removing his filthy attachments of greed, anger and hatred 

for spiritual purification3 in order to reach the stage of knowledge.
From another point of view, Ibn Arabi says that the general 

knowledge [shuur])4 of an object is not the same as having

1 See notes 2 and 3, p. 39.
2 [halq] means to shave the hair on the head, and it is one of the rites of Hajj 

tamattu'hi men, but women perform taqsir as they do in umrah tamattu'.
3 Ibn Arabi, Tafiir Ibn Arabi, vol. 2, p. 57, under verse 29 of Surah Hajj (22):

4 jjLi [shuur] in this usage means a brief realization of an object without know­
ing its details, and here it is translated as ‘general knowledge.’
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total knowledge1 of it, so shaving the hair (jjLi)2 symbolizes the 

abolition of general knowledge {jytl) by the presence of total 
knowledge, since the hair (yl [shar]) is a veil on the head3 which 

metaphorically is the locus of knowledge [7//w]).
The inner aspect of halq is separation from all kinds of attach­

ments and obstacles for the perfection of knowledge. In taqsir, 
the barriers to spiritual insight are taken away. Before carrying 

out taqsir, the pilgrim has slaughtered his vices, and now, at 
this stage, the obstacles to perfection must be cast aside. The 

head is the station of knowledge. When the hair is shaven off, 
this act is symbolic, a sign that the obstacles to knowledge have 

been removed.

i
4

i

: t A

:
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I
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►' :

Here, ‘total knowledge’ as a translation of ‘y ^ phJh* means a 
total realization of an object including its details. (Note: knowledge is equiv­
alent to pit [7/m])

2 jjki [shuur] is also the plural of JS [sha'r], meaning hair.
3 Ibn Arabi, Al-Futuhat al-Makkiyah, vol. 2, p. 500.

Ub y ^ aj piftJi y
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One Last Reflection

Hajj is an opportunity to remove the veils of illusion that con­
ceal who we are. We give up luxury and comfort on the journey; 
we humble ourselves by obeying the prescribed rites; we become 

one with our fellow human beings, regardless of race or class.
Hajj is a means to annihilate the pride that may prevent us 

from returning to Him and entering His paradise among His 

servants as He has promised us in the Quran:

^ di t)
(jU- J,

O tranquil soul! Return to your Lord, well-pleased and 
well-pleasing, and enter among My obedient servants and 
enter My Paradise.1

With a pure intention to attain nearness to God, and a heart 
receptive to the guidance of the Imam of the Time, the pilgrim 

can be taken on an inner journey, through the different levels of

Quran, Fajr 89:27-30.

.
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the soul, to reach the pinnacle of gnosis.
Not everyone has access to the inner teachings of Hajj, or is 

able to understand them. This book is a small gift to the reader 
in order to enable you to gain this access and to benefit more 

fully from this unforgettable, once-in-a-lifetime experience.
Hajj is the echo of tawhidx and is a means of defeating the nafi 

ammarah,2 but we can not achieve this level unless we perform 

it with awareness of Allah’s commands. Without this we will be 

an example of Imam Sadiq’s words, which say:

1 jJj I\j I jS 1 L*

How many are the clamoring masses and how few the 
pilgrims!3

Therefore, entrust your life to Almighty Allah and ask for His 

assistance. Rely on His mercy and open your heart to His Light 
and with every step of this journey, try to lift the veils from the 

light of taw hid.

1 See note 2, p. 46.
2 See note 2, p. 119.
3 SafFar, Basa'ir al-Darajat, p. 358.
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References in their Original Languages
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'
AlLthu Akbar {j&I ill! [Allahu akbar]) : God is greatest; absolutely 

can know what or who He is
al-hamdu li-llah (Jj llil [al-hamdu li-llah]) : praise be to Allah

Baqiyatullah (-oil CX [Baqiyyatu-llah]) : anything God leaves over (accord­
ing to the Imamiyyah (ImamTyyah [4*L*)])> as one of the titles of Imam 
Mahdi, it means ‘Gods Legacy upon the Earth’)

dhikr (pi [dhikr]) : a sacred phrase or utterance that has a spiritual effect 
upon the soul

Dhul-Halifah (<LLLl jS [Dhul-Halifah]) : the miqatior everyone departing 
from the City of the Prophet (Medina) to Makkah (also called Masjid 
Shajarah)

Eid al-Adha (^/c^S/1 juf. [Id al-Adha]) : one of the most important festivals 
in Islamic culture on the tenth day of Dhul-Hijjah; Eid Qurban (oLp 
[Id Qurban]) in Persian

farm (*Lj [/ana']): a state of annihilation in the Attributes of God, which in 
Islamic spiritual culture indicates the end of the journey of the soul (that 
which is annihilated is the illusory ‘self’ of the seeker, the nafs (^-ii), and 
the seeker comes to realize that the only real self is that of God)

jitrah (sjjii [fifrah]) : the essence of the human being out of which he is 
created, and is the most fundamental of the inherent qualities that he 
has from birth (it comprises two aspects: the innate inclinations and the 
intuitive intellect, e.g., the inclination toward God and the knowledge of 
His existence)

Juhfah (<LU4- [Jubfah]) : the miqat for the people of Syria, Egypt, and 
Morocco

haji (c£U- [hafi] / [hajj]) : a pilgrim who is performing Hajj as well as 
one who has performed it before

no one
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Hajj [hajj]) : a pilgrimage to the Kaaba [ka'bah]) for which spe­
cific rites are performed during the Hajj season (the lunar months of 
Shawwal, Dhul-Qa dah and Dhul-Hijjah)

Hajj tamattu' (^ilUl £»■ [hajj al-tamattu']) : the second part of Hajj which 
consists of a sequence of rites, beginning with becoming a muhrim in 
Makkah (making the intention of Hajj tamattu and becoming a muhrim 
can take place at any time during the Hajj season, but its rites should be 
started on the ninth of Dhul-Hijjah by staying in Arafat)

halal (J}U- [halal]) : describes an object or an action which is considered 
permissible in Islam

halq (jjii- [halq]) : to shave the hair on the head (one of the rites of Hajj 
tamattu' for men; women perform taqsir as they do in umrah tamattu)

Haram (p_^- [haram])
i (literally) : sanctuary
ii (fiqh) : the specific area that surrounds the holy site of Makkah and its 
periphery continues for a few kilometers out from the city

harwalah (aJ[harwalah]) : walking quickly

'ibadah (sSLf [ibadah]) : any devotional act or rite for which the intention 
of seeking proximity to God is conditional upon it being accepted by 
Allah — e.g., ritual prayer (;}U> [$alah]), fasting (p^> fcmvwj), Hajj (^i- 
[hajj]), full ablution (j-li \ghusl\)y wudu [wadu]), khums (^J** 
[khurns]), zakat [zakah]), etc.

ihram (piJ-J [ihram]) : a state that consists of making the intention of ih- 
ramy in which the pilgrim must observe specific prohibitions, reciting 
phrases known as talbiyah and putting on the garment of ihram

ikhlas (,jo>li-! [ikhla?]) : sincerity of intention and action (it is the essence 
of Islamic practice, and is the opposite of hypocrisy)

jamrah (r^f [jamrah]) : a small stone

kaafir ([kafir]): a person who disregards the truth of the divine invitation
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khums (tj[,khums]) : one-fifth (to be paid to the Imam or his representa­
tive out of the spoils of war and other assets, such as uncovered treasure, 
precious metals from mines and profit from business)

’

kufr (JkL* [ikufr])
i (literally) : to cover
ii {Islamic terminology) : to cover or conceal the truth

■

lab bay k [labbayk]) : I am at your service

la ilaha illa-Uah (ilil V] <J} 'i [la ilaha illa-llah]) : there is no god (4JI [ilaha]) 
except Allah (JjI [Al-lah])

mahram (r^- [mahram])

i (in the legal sense): someone related by marriage or blood whom it is for­
bidden to marry and before whom one can discard or relax the formalities 
of dress and etiquette reserved for being in the presence of strangers
ii (in the mystical sense) : confidant, intimate, insider; one who is worthy 
of being an intimate of Divine secrets

maqam (f LU [maqam]) : the place where one stands (the ‘Maqam of Abra­
ham’ is a stone where he stood to build the Kaaba and call people to 
perform Hajj)

ma-siwa-llah (a&I U [ma siwa Allah]) : everything other than God

Masjid al-Shajarah (r^JJI [Masjid al-Shajarah]) : the miqat on the 
outskirts of Medina, about 430 kilometers (270 miles) from Makkah; 
the miqat for everyone departing from the City of Medina to Makkah 
(also called Dhul-Halifah)

miqat (olL. [miqat]) : a station at which a pilgrim becomes a muhrim 

muhrim (j• Ji- [muhrim]) : someone in the state of ihram 

mu'min (j^> [mu'min]) : one who believes in God and in what has been 
brought by all of His prophets

muruunvah (sjJJl [muruwwah]) : an ethical code of conduct; acting with 
kindness, generosity, decency and self-sacrifice
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mustahab (CScU* [mutfahabb]) : an act that is recommended in Islamic 
law (one is rewarded by God for performing it, but not punished for 
deliberately not doing it)

niyyah (Cj [nlyyah]) : the intention and determination of doing or per­
forming an act of obedience

Qam al-Manazil (JjUUl oy [Qarn al-Manazil]): the miqat for the people of 
Taif and people who are not far from the Masjid al-Haram

ramy (jj [ramy]) : throwing

rainy jamarat (ol[ramy al-jamarat]) : refers to throwing seven small 
stones at the three specific places in Mina on the eleventh and twelfth 
days, as well as the thirteenth if one has spent the night before there

rububiya lnibublyyah]) : sustainer and cherisher (derives from the
word C/j [rabb])

rukn (j^=»j [rukn]) : the strongest side of a mountain or a house; a pillar 
or column

sa'y (Jul [say]) : the rite of hurrying back and forth seven times between 
the hills of Safa and Marwah

subhana-Uah (-UJl [subhana-llah]) : Glory be to Allah

talbiyah (CJj [talblyah]): to say, Labbayka Allahumma Labbayk. Labbayka 
la sharika laka labbayk. Irmal-hamda, wa-rmi'mata, laka wal-mulk, la 
sbarlka lak

Si s-y, v du iJ-i o! >S2i si So.y v s£ <sSi sSi
"Here I am. O Allah, here I am. Here I am. You have no partner. Here I am.
Verily, all praise, grace, and sovereignty are Yours alone. You have no partner." 

taqsir (jyaJZ [taqslr])
i (literally) : shortening
ii (the rites of Hajj): cutting some hair from the head, beard or mustache, 
or cutting the fingernails or toenails (this act is one of the obligatory rites 
of umrah tamattu to be performed at the end of say at Marwah)
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tasbihat arbaah ol^wJ-DI [al-tasbihat al-arba'ah]) : the four-part
hymns of the glorification of God

tawaf(<J>\^> \jawaf]) : circumambulation (one of the obligatory rites of 
Hajj, pilgrims must go around the Kaaba seven times in a counterclock­
wise direction)

tawassul (jty [tawassul]): to seek nearness to God through the intermedi­
acy of a righteous person or deed (in Islam either a righteous person or a 
good deed may be considered as an intermediary (*L—J [wasilah]))

tawhid (ju»^ [tawhid]) : believing and testifying to the oneness of God

umrah tarnattu' (^l^Jl [umrah al-tamattu']) : the first part of the se­
quence of the rites of Hajj, up to completing the say of Safa and Mar- 
wah, and performing the taqsir (the rites of umrah tarnattu should be 
performed during the Hajj season)

wajib (v^-'j [wajib]) : an act that is obligatory in Islamic law; a religious 
duty commanded by Allah (one is rewarded by God for performing it 
and punished by Him for deliberately not performing it without an ex­
cuse)

wajib ayni [al-wajib al-ayni]): an obligation which is imposed
on individual Muslims, e.g., the daily prayers (no one can perform this 
duty on behalf of someone else)

wajib kifa'i (yli^JI [al-wajib al-kijal]) : an obligation imposed on a
Muslim community as a whole (the rest of the community is exempted if 
some members perform it)

Wadi al-’Aqiq (j.j^ll [Wadi al-Aqiq]) : the miqat for the people of
Iraq, Najd and those coming from the eastern parts

Yalamlam (jJuJb [Yalamlam]) : the miqat for the people of Yemen

zakat [zakah]) : the obligatory payment of tax (the aim of which is to 
purify a persons wealth and it is distributed to the poor, the needy and 
those in debt)

■
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INDEX OF QURANIC VERSES

2:54 ... so repent unto your Creator and kill your selves... 131
And for people We made the House a place for gathering 
and a safe haven ... 85
...Our Lord! Please accept it from us! Indeed You are the 
All-Hearing, the All-Knowing. 13
...Indeed we belong to Allah, and indeed to Him do we 
return. 40, 50
Indeed Safa and Marwah are among Allah’s distinguishing 
signs... 95
... There is to be no sexual contact, disobedience, or disputing 
during Hajj... 32
... Then when you have departed from Arafat, remember Allah 
at the Mash'ar al-Haram... 115
God does not charge anyone with more than he can bear... 21 
And when the angels said, ‘O Mary, indeed Allah has chosen you 
and purified you...’ 101
Abraham was neither a Jew nor a Christian. Rather he was a 
hanif, a Muslim, and he was not one of the polytheists. 86 

3:96-97 Indeed the first house to be established for humanity is the one 
at Bakkah, blessed, and a guidance for all the worlds. In it are 
clear signs such as the Station of Abraham... 85 
... and it is humanity’s duty toward Allah to make a pilgrimage to 
the House for Hajj, for whoever is able to make the journey; but 
if any renege [on his duty], then verily, Allah is Self-sufficient and 
independent of all creation. 15, 17-18 
... whoever is able to make it (the journey)... 21 
... And whoever enters it shall be safe... 69 
... and all the believers should trust in Allah. 100 
O believers! Fear Allah, and seek the means of nearness to 
Him... 52

2:125

2:127

2:156

2:158

2:197

2:198

2:286
3:42

3:67

3:97

3:97
3:97
3:160
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Allah has made the Kaaba, the Sacred House, a support for 
humanity... 66
...Our Lord, we have wronged our souls! If You do not for­
give us and have mercy upon us, we will surely be among the 
losers. 112
Call upon your Lord, humbly and secretly... 51 
... ‘Am I not your Lord?’ They said: ‘Yes!’ 74, 119 
And if any of the polytheists seeks protection from you, grant 
him protection until he hears the Words of Allah. Then convey 
him to his place of safety... 47 
Abraham was indeed most forbearing... 87 
Abraham was indeed most [...] imploring... 87 
Abraham was indeed [...] oft-returning [to Allah]. 88 
...Indeed no one despairs of Allah’s Compassion except the 
disbelieving people. 111
...Now surely by Allah’s remembrance do the hearts find 
tranquility. 53
... My Lord! Make this land secure... 69 
My Lord! Make
progeny [too]. Our Lord! Accept my supplication. 88 
...and I breathed into him of My Spirit... 32, 55, 81 
Certainly, We have honored the Children of Adam ... 61 
Indeed I am your Lord! So take off your sandals. You are indeed 
in the sacred valley of Tuwa. 44
... There is no god except You, Glory be to You! Verily I have 
been one of the wrongdoers! 112
... and they must perform tawaf around the Ancient House. 77 

26:83-84 My Lord! Grant me [unerring] judgment, and unite me with 
the righteous. And give me a reputation of honor among later 
generations. 88
And Paradise is brought near to the righteous. 62 
... then to Allah belong all honor, prestige, and greatness... 58
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And a sign for them is the night. We strip it of the day, so they 
are [left] in darkness. 122
... My son! I see in a dream that I am sacrificing you... 129 
... O my father! Do whatever you have been commanded. You 
will find me, God willing, from among the patient ones. 130 
Then We ransomed him with a great sacrifice. 129 
We shall show them Our signs upon the horizons and with­
in themselves till it becomes clear to them that He is the 
Truth... 97
... If Allah wills, you shall surely enter the Masjid al-Haram in 
security, with your heads shaved or hair cropped, without any 
fear... 133
So flee unto Allah... 57
... At every moment He is (manifested) in some affair. 26 
Indeed the charitable men and charitable women, those who 
lend Allah a good loan — it shall be multiplied for them, and 
theirs shall be a noble reward. 131-132 
... Our Lord! In You do we put our trust, and to You do we 
turn, and toward You is the destination. Our Lord! Do not make 
us a means by which the disbelievers are tried [through their 
tormenting us], and forgive us. Our Lord! Indeed You are the 
All-Mighty, the All-Wise. 86
Indeed, the night prayer is the most potent act of rising (for pu­
rification of the soul), and (the time for the) most accurate words 
(for worshiping God). 120 
And We made the night as a covering. 122 
O tranquil soul! Return to your Lord, well-pleased and well-pleas­
ing, and enter among My obedient servants and enter My Para­
dise. 137
Recite in the Name of your Lord Who created [everything]. 93
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Al-Iqbal bil-A’mal al-Hasanah, vol. 1, p. 170 
My Master, your servant is standing at Your door, one who is destitute 
before You... 63

Al-Iqbal bil-A'mal al-Hasanah, vol. 1, p. 172 
Grant me the opportunity to make the pilgrimage to Your Holy House 
for Hajj in this year and every year. 37

Al-Iqbal bil-A’mal al-Hasanah, vol. 3, p. 333 
My God! My Lord! Whom do I have except You? 90

Al-Kafi, vol. 1, pp. 337-338
People will miss their Imam, so he will be present in the season [of 
Hajj]... 105

Al-Kafiy vol. 2, p. 533
I seek refuge in Allah from the accursed Satan. 90 

Al-Kafiy vol. 3, p. 324
I seek refuge in Your forgiveness from Your punishment; in Your pleasure 
from Your wrath... 58

Al-Kafi, vol. 4, p. 189
It has no Lord but Almighty Allah, and it is free. 66 

Al-Kafiy vol. 4, p. 250
Here I am. O Allah, here I am. Here I am. You have no partner... 20, 49 

Al-Kafiy vol. 4, p. 403
Glory be to Allah and praise be to Allah and there is no god except Allah 
and Allah is Greater [than can be described]. 78

Al-Kafiy vol. 4, p. 409
The Yamani Corner is one of the gates to heaven that is (always) open for 
the followers of Muhammad’s Purified Progeny... 71
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Al-Kafi, vol. 4, p. 410
O Allah! Verily, the house is Your house, and the servant is Your 
servant... 57

Al-Kafi, vol. 4, p. 402 
O Most Generous! O Magnanimous! 60

Al-Kafi, vol. 4, p. 410
... this is the station of the one who seeks refuge in You from the Fire [of 
separation from You]. 59

Al-Kafi, vol. 4, p. 469
O Allah, Lord of the Mash'ar al-Haram! Free me from Hell and increase 
for me lawful sustenance... 118

Al-Kafi, vol. 4, p. 549
The ultimate aim of Hajj is to meet the Imam. 104 

Al-Kafi, vol. 6, p. 387
The water of Zamzam heals the malady for which it is drunk. 92 

Basa'ir al-Darajat, p. 358
How many are the clamoring masses and how few the pilgrims! 138

Bihar al-Anwar, vol. 23, p. 259 
Ali and I are the two fathers of this community. 47

Bihar al-Anwar, vol. 55, p. 57
And the House is called atiq because it survived (lit. was freed from) the 
flooding. 65

Bihar al-Anwar, vol. 68, p. 23
We have not worshiped You in the way that You deserve to... 99

Bihar al-Anwar, vol. 89, p. 12
Three things are regarded highly by God, unlike anything else. The first is 
His book (the Quran), which is His light and wisdom ... 22
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Bihar al-Anwar, vol. 96, p. 48
O Allah! I have fulfilled my trust and have renewed my covenant so it can 
bear witness... 73

Hal al-Sharayi ', vol. 1, p. 274
If it were asked, ‘why was it ordered (for us) to be in the state of 
ihramV... 39

Ilalal-Sharayi\ vol. 2, p. 424
It is the right hand of Allah upon the earth by which He shakes hands 
with His creatures. 72

Jami'al-Saadat, vol. 3, p. 393 
Whoever imitates a people is one of them. 83

Man la Yahduruhu al-Faqih, vol. 2, p. 211
The worst sin committed by the people of Arafat is the sin of the 
one who has returned from Arafat still thinking that he has not 
been forgiven... Ill

Man la Yahduruhu al-Faqih, vol. 3, p. 200 
There is no power and no strength except in Allah, the Exalted, the 
Mighty. 100

Misbah al-Shari'ah, p. 48
Just as you go around the Kaaba physically with the people, so you must 
go around the Throne of God with your heart among the angels. 77

Misbah al-Shari 'ah, p. 48
Make a harwalah, as you flee from your desires, and dissociate yourself 
from all of your power and ability. 96

Misbah al-Shari 'ah, p. 49
When you stand at Safa, purify your soul and your inmost self for meet­
ing Allah, the Sublime, on the day that you meet Him... 96
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Mustadrak al-Wasdill> vol. 10, p. 171 
And when you slaughtered your offering, did you make the intention of 
slaughtering the throat of greed... 131

Nahj al-Balaghahy sermon 1, p. 45
He has established it as the direction of prayer for humanity; they will 
come to it (in droves) as livestock come... 66-67

Nahj al-Balaghahy sermon 1, p. 45
He has made obligatory upon you the pilgrimage to His Sacred House 
for Hajj, which He has established as the direction of prayer...

Nahj al-Balaghahy sermon 110, p. 163
Indeed that which is best for one who seeks the assistance of God 
is [...] making pilgrimage to the House for Hajj or umrah... 19

Nahj al-Balaghahy sermon 192, pp. 293-294 
He placed it in the most rugged spot in a rocky terrain with the fewest 
hills of clay in the world ... 67-69

Qiirb al-Isnady p. 376
Neither a good person nor a dissolute one stands and supplicates to God 
on the Mount of Arafat... 110

16-18

Sahifah Sajjadiyahy p. 94
O Allah! [...] Preserve my life for as long as my life is a garment (bidhlah) 
of servitude to You. 42

Tafiir Ayyashi, vol. 1, p. 59
Three pieces of stone descended to the earth from heaven: the Hajar 
al-Aswad which [Allah] entrusted to Abraham... 72

Sunan Ibn Majahy vol. 4, p. 477 
Hajj is Arafah. 31
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'Uyun Akhbar al-Rida, vol. 1, pp. 218-219 
The Imam is like the sun whose light embraces the world, and its place on 
the horizon is such that no hand can reach it... 107-108

Uddat al-Da'i wa Najah al-Sa'i, p. 314 
The most hostile of enemies is your self; the one that is within you. 127

Wasa'il al-Shi 'ah, vol. 6, p. 5 
Verily, actions are only determined by intentions. 35

Wasa'ilal-Shi'ah, vol. 13, p. 240
This is a free house, free of the people and it has never been owned by 
anyone. 65

Wasa'il al-Shi'ah, vol. 13, p. 342 
It is our gate to heaven by which we enter (it). 70

Wasa'il al-Shi'ah, vol. 13, p. 342
The Yamani Corner is one of the gates of heaven that Allah has never closed 
from the time He opened it. 70

Wasa'il al-Shi'ah, vol. 13, p. 338
Whenever I came to the Yamani Corner, I found that Gabriel had been 
clinging to it before me. 71

Wasa'il al-Shi'ah, vol. 13, p. 473
O Allah! Make it into [unceasing] beneficial knowledge, ample suste­
nance, and a cure for every disease...

Wasa'il al-Shi'ah, vol. 14, p. 263 
It is because the accursed Satan appeared to Abraham at the place of 
jimar, and Abraham stoned him...
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INDEX OF TERMS AND SUBJECTS

abdal-hawa 78 
abd Allah 78 
adhan 106 
Alim 26, 107 
All-Encompassing 19, 40 
All-Forgiving 40 
Allah 15-21,25-33,35,37, 

39-42, 44, 46-55,57-61,66, 
68, 70, 72-75, 78-80, 82, 85, 
88-91,93, 95-96, 99-102, 
110-111,113,115,118, 123-124, 
126, 129, 131-133, 138 

Angelic Realm 61, 81-82 
anger 81, 134 
Arafah 31, 104
arrogance 81
atiq 65 
awwah 87, 89

baqa 95-96 
Beneficent 40 
Benevolent 40, 108

Divine Will 99 
Divinity 27,40, 50,81-82 
dud 30,37,41,90,93

envy 81, 127 
ephemeral 80, 124 
evil-commanding soul 119,127,

i128
external world 97

ffaith 21
fana 95-96, 100 
fasting 16, 22
fiqh 16,41, 116 
fitrah 43 
funeral prayer 84

generosity 60-61,79-81, 96, 101 
Generous Lord 60 
Ghani 45 
ghusl 16,25,51 
God 11, 13, 16, 19,21-22,25, 

29-30, 35-36, 40, 43, 45-48, 
50-52, 54, 58-62, 65, 68-73, 
77-78,80-81,85-90,92, 95-97, 
99-102, 105-113, 115-118, 
120-122, 124, 126-127, 130, 
134,137

greed 45,81, 131, 133-134

Hadi 25 
haji 87
Hajj season 15, 103 
Hajj tamattu 103-104, 134 
Hakim 26 
halim 87,89 
halq 133-135

l

chastity 81
collective obligation 18 
conceit 81, 127 
courage 28, 60, 81, 119 
covetousness 81 
creature 20, 72, 124

Day of Judgment 58, 73, 82 
deceptive soul 128 
dhikr 53, 79-80 
Divine Attributes 27,31 
Divine Guardian 85 
Divine Names 28
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hanif 86-87, 89 
haram 116,121 
Hidden Realms 81 
humility 17, 33, 39, 48, 52, 67, 

69,81

ihram 39-42, 47, 104, 134 
ikhlas 46
Imam 16,19,22,29,31,37, 

41-42, 52-54, 57, 62, 65-66, 
70-74,77, 85,91,96, 104-113, 
122, 124, 126, 131,137-138 

imamate 70
Imamiyyah 16, 22, 29, 42, 72, 

107, 126 
infidelity 16 
inner world 97 
intention 16, 20, 25, 27-29, 

35-37, 39,41,43, 46, 82, 90, 
92, 103, 123,129, 131, 134,137 

intermediacy 47, 52-54, 113 
intuitive knowledge 115 
Islam 11-12,17,47,118,127 
MW 19

Jawad 26, 60 
justice 81

Karim 26, 60 
karim al-safh 60 
Khabir 26 
khalil 89 
Khums 16, 22 
khunnas 127
knowledge 30, 43, 58, 81, 87, 

91-93, 105, 112, 115-117, 119, 
123, 134-135 

kufr 16

labbayk 20, 40, 49, 52-54 
Lord 13,18-21,28-29,32-33, 

40-42, 44, 51,53, 58-62, 66, 
69,71,74, 86, 88-91,93, 99, 
110-113, 118-121, 137 

lordship 44 
lust 81

ma-siwa-llah 54 
Magnanimous Lord 60-61 
mahram 44, 104, 121, 126 
manifest 11, 19, 25-27, 109, 121 
manifestation 26-30, 55, 61-62, 

72, 77, 79, 107, 110 
Material Realm 46, 82 
material world 26, 30, 48, 

78-79,81,91, 119, 132-133 
merciful 41,59 
Merciful Lord 59 
miqat 20, 28, 37, 41, 43-48, 50, 

53-55, 90, 95 
mu min 71, 89
muhrim 20, 39, 43-44, 46, 48, 

53,103-104 
munib 88-89 
muruwwah 96-97, 101 
mustahab 22, 36, 41, 53 
Mutahhir 25

nafi ammarah 124, 128, 138 
al-nafi al-lawwdmah 128 
al-nafi al-musawwilah 128 
al-nafi al-mupmainnah 121

obedience 16, 18-19, 22, 26, 
32-33, 35, 39, 58, 73-74, 88, 
120-121, 134
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obligation 15,18-19,25,27,35 
obligatory 16-18,20,22,32, 

35-37, 52-53, 77, 105, 112,
125, 129, 133 

Omnipotent 25, 28 
oneness of God 46, 70

personal obligation 18 
pilgrim 11-12,20,23,27-28,30, 

33, 39,41,44-46,51,55, 59, 
62,73-75, 77,79-84, 86-87, 
90-93, 97, 99-101, 103-105, 
107-113, 115, 117-121, 124, 
126-127,129-135, 137-138 

pilgrimage 12, 15-17, 19, 23, 
27-28, 37, 43, 117 

predominates 20 
Prophet 16-17, 22, 29, 31, 35, 42, 

44,46-48,66,69-72,85-86, 88, 
92-93,99,107,122,126-127,129 

prophethood 70 
Provider 40, 61

Qadir 25-26

rak'at 84, 89 
ramyjamarat 124-127 
Realm of Alast 74 
Realm of Divinity 81-82 
Realm of Power 81-82 
Realm of Secrets 81 
Realm of the Heart 27, 82 
Realm of the Intellect 81 
Realm of the Spirit 82 
religion 15,18,87,123 
Resurrection 40, 70, 97-98, 110 
ritual prayer 16,22,36,84 
mbubiyah 44 
nikn 70

ruku 84
sacrifice 55, 89, 96, 129-132, 134 
Samad 45
say 43,51,91,95,97-104, 133 
self-blaming soul 128 
Self-Subsisting 45, 80 
Self-Sufficient 15, 18, 45, 80 
shroud 40
sincerity 19, 46, 98, 120
soul in tranquil certitude 121,129
sujud 84
supremacy 19, 50 
Surah 85, 92, 124, 134 
Sustainer 40, 44
talbiyah 20, 39, 46, 49-55 
tamattu 103-104, 133-134 
taqsir 103-104, 133-135 
tasbihat arba'ah 78 
tawaf 20,28,43,51,59,70-71, 

74, 77-79,81,83-85, 89-90, 
92-93, 95, 97, 100-101, 104,130 

tawaf prayer 85, 89-93, 95, 130 
tawhid 46, 73, 80, 87, 138 
theology 16, 80 
transcendence 19, 61
umrah tamattu 103-104,133-134 
unveiling 25, 33, 45, 73
wajib 18,22,35-36,53 
wajib ayni 18 
wajib kifa'i 18,36 
walayah 70, 74, 77, 83-85 
wisdom 22, 81
worship 11, 17, 19-21, 43, 57, 

68, 80, 99, 105, 120 
wudu 16, 51
zakat 16, 22
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Ishmael 129-130 
Israfil 49

Jamrah Aqabah 126,128 
Jamrah Ula 126, 128 
Jamrah Wusta 126,128 
Juhfah 46

Kaaba 11, 13,20-22,28,59,62, 
65-66, 69-72, 74, 77, 83 

Kashifi Sabzevari 52 
Kazim 37, 105, 126

Mahdi 29,31,53,83,105-106,122 
Mahdi of Fatimah 122 
Makkah 11, 28, 31, 46-47, 72, 

103, 116, 121
Maqam of Abraham 72,85 
Marwah 28, 43, 51, 95-103, 133 
Mash'ar 28, 112, 115-126, 130 
Mash'ar al-Haram 28, 112, 

115-118
Masjid al-Haram 46-47, 50, 

54-55, 57, 59-60, 62, 69, 97,

Ali 16, 19,47,66, 67, 83, 122 
Abraham 11, 69, 72, 85-88,

126,130
Abu Hamzah Thumali 37, 62 
Adam 61,67,71,74,81, 112 
Ali ibn Abi-Talib 16, 67, 83 
Aliibnja'far 126 
Ali ibn Musa al-Rida 11, 39, 107 
Amuli, Sayyid Haydar 120 
Arafat 28,31,43,103-113,115-119, 

121,125-126,130 
Awaited Imam 29, 109, 122

Baqir 37,65,72-73, 104, 110 
Baqiyatullah 29, 117 
Al-Bayt al-Haram 31,66 
Al-Bayt al-'Atiq 65 
Al-Bayt al-Ma'mur 83 
Black Stone 70-74, 77, 79

Canaan 86

Dhul-Halifah 46 
Dhul-Hijjah 15, 103, 105, 129

Eid al-Adha 129 
Eve 112

Fayd Kashani 74, 98 
Hajar al-Aswad 70-74, 77-78 
Hujjat ibn al-Hasan 29 
Ibn Ajibah 48
IbnArabi 18,25,29,31-32,73, 

82-84, 89, 92, 100, 116-117, 
125, 130, 134-135 

Imam of the Time 29,31,137

133
Masjid Shajarah 46-47 
Mina 28,119,124-126,130-131 
Moses 44, 86
Muhammad 16,22,29,31,35, 

42, 70-72, 92, 107, 122, 126 
Muzdalifah 116-117

Noah 65 
Nudbah 29, 123

Qarn al-Manazil 46
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Sajjad 37,41-42,62, 131 
Satan 31,53,69,90, 119, 124, 

126-128 
Shibli 44 
Sulami 45

Tabarsi 16 
Tabataba'i 16 
Tuwa 44-45

Quran 12,15,19,21-22,32, 
51-52, 62, 66, 69,81,84-88, 
93, 97, 101, 111-112, 120, 122, 
124, 130-131, 137

Ramadan 37 
Rukn Hajar al-Aswad 70 
Rukn Iraqi 70 
Rukn Shami 70 
Rukn Yamani 70

Sadiq 22,29,37,57,65,70-71, 
77,91,96, 105-106, 111, 138 

Safa 28,43,51,95-103

Yalamlam 46 
Yamani Corner 70-71

Zamzam 91-93,95
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