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TARIQA SPECIFICITY — THE PATHS OF MYSTICAL ATTAINMENT OF TRUTH

The problem of tariga, associated with the comprehension of Allah in the phenomenal, material
world, is the key one in Sufism. It reveals the essence of «I» and «Yous, the relationship between man and
God. According to Sufism, a person is a sensual, suffering being and the cause of this suffering is nafs,
which means passions, lusts, attachment to earthly existence. And the task of a person is to free himself
from nafs, for which tariga is necessary — the path of self-improvement of a person. The article reveals
the peculiarities of tariga, its stages — sharia, tariga, maarifa and hagiqa. Each of these stages has its own
forms of cognition, which are transmitted in symbolic form through various liquids — water, milk, honey
and wine. These forms of cognition are analyzed in close connection with the stages and magams, sta-
tions, each of which symbolizes certain moral and psychological states on the path of knowing the God.
Various approaches to tariga that exist in the scientific literature are considered. Particular attention is
paid to the principles and methodology of considering this complex problem. When investigating the
path of mystical comprehension of the God, the authors also relied on source literature. The value of this
research and its practical significance are revealed.
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T9OA-Papabu atbiHaarbl Kasak, yATTbIK yHMBepcuTeTi, KasakcraH, AAmMarsl K.
2AGblAait XaH aTbiHAAFbl Ka3ak, xaAblkapaAblk, KaTbIHACTAP XKOHE SAEM TIAAEp yHuBepcuTeTi, KasakcTaH, AAmaThl K.
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TapMKaTTbIH epeKuJe/\iri — WWbIHABIKTbl MUCTUKAMEH Y¥bIHY XKOADI

AAA@Hbl (PEHOMEHAAbAbI >K8HE MaTepUaAAbIK, DAEMAE TYCiHyre GaiAaHbICTbl TapuKaT MACEAECi
COMbIABIKTbIH, TyMiHi 60AbIN Tabbiraabl. OA «<MeH» >kaHe «CeH» MBHIH, COHAAM-aK, aaam MeH Kyaai
apacblHAAFbl KapbIM-KaTbIHACTbI alaAbl. CoOMbIAbIK, iAIMiHE CaliKec, apam ce3iMTaA, asan LiekKeH
TipwiAik neci 60AbIN TabblAaAbl XXOHE OFaH AaiiblK, 60AFaH OCbl a3anTbiH, ce6ebi — Had)C Aen aTaAaAbl.
ByA KyMapAbIK, KOPKbIHbILL, XEPAETi TipLUiAiKKe AereH cyricrneHwiAik. AAaMHbIH, MiHAETI — e3iH Hadhc-
TeH 6ocaTy, OA YLLiH TAPUKAT, IFHM AAAMHbIH, ©3iH-631 XKETIAAIPY >KOAbI KaXkeT. Makaasa TapMKaTTbIH
epeKLIeAiKTepi, OHbIH KE3eHAEPi — WapufaT, TapuKaT, MaapudaT >KaHe XakMKAT TEPMUHAEPI KEeHiHeH
albiraabl. OCbl KE3eHAEPAIH 9PKAMCbICbIHbIH ©3iHAIK TaHbiIM bopmasapbl 6ap, OAap CMMBOAAbIK,
TYPAE SPTYPAI CYMbIKTbIKTap — Cy, CYyT, 6aA oHe wwapan apkpiAbl 6epireai. biaimHiH 6yA cdopma-
AQpbl KE3EHAEP MEH MakamameH, TypakTapMeH TbiFbl3 6alfAaHbICbl TAAAAHAAbI, OAAPAbIH 8PKAMCbIChI
Kyaanabl 6iAy XKOAbIHAAFbI 6EATIAI 6ip MOPaAbABIK-TICUXOAOTMSIABIK, XKaF AAMAapPAb! Biaaipeai. FbiAbiMM
aaebunerTepae 6Gap TapuKkaTka OPTYPAI Keskapactap KapactbipblAaabl. OCbl KypAEAi MaceAeHi
KapacTbIpy NPUHUMMTEPIHE, BAICHAMACbIHA epeKLLe Ha3ap ayAapbiAaabl. KyaalAbl MUCTUKAABIK, TYCIHY
JKOAbIH 3epTTey Ke3iHAEe aBTOpAap AepekTaHy aaebuetiHe cyieHai. Ocbl 3epTTeyAiH KYHADBIAbIFbI,
OHbIH, MPAKTMKAAbIK, MaHbI3AbIAbIFbI ALLIAAAbI.

Ty#iH ce3aep: cydmsm, Tapukar, WwapuraT, Mapudart, akmkar.

4 © 2021 Al-Farabi Kazakh National University


https://orcid.org/0000-0001-5575-5142
https://orcid.org/0000-0002-7634-7727
https://orcid.org/0000-0001-7439-221X
mailto:kalima910@mail.ru
mailto:kalima910@mail.ru

K. Begalinova et al.

K. beraanHoBa'’, M. AlumaoBa?, A. beraamHos?
TKa3axckumi HauMOHaAbHbIN yHUBEPCUTET MMeHn aab-(Dapabu, KasaxcraH, r. Aamarbl

2 Kazaxckum YHUBEPCUTET MEXKAYHAPOAHBIX OTHOLLEHMUI 1 MUPOBbIX 93bIKOB UMEHU AbblAar XaHa, Ka3aXCTaH, r. AAMaTthbl

3Me>KAYHAPOAHbIA YHMBEPCUTET MH(OPMALIMOHHBIX TEXHOAOTMIM, KasaxcTaH, r. AAmarsl
“e-mail: kalima910@mail.ru

CI'IELI,MCbMKa TAPUKAT — NYTU MUCTUYHECKOIo NMNOCTUXKEHUA UCTUHDI

ﬂpo6/\erv1a TapuKaTa, CBA3aHHada C NOCTMXXEeHNeM AAAaxa B d:)eHOMeHa/\bHOM, MaTepnaAbHOM MUPE,
SABAGETCA y3/\OBOl7| B cych3Me. OHa PacKpbiBaeT CYyLLHOCTb «S» 1 «Tbl», B3aMMOOTHOLLIEHNA YEeAOBEKa U
bora. CoraacHo cycbmsMy, HYEeAOBeK 4BAGeTCa YyBCTBEHHbIM, CTPaAAOWNM CYLLLECTBOM U MPUYMHA 3TUX
CTpaAaHl/ll;l - Ha(bC, MOA KOTOPbIM NMOHMMAlOTCA CTPACTU, NOXOTHU, NMPUBA3AHHOCTb K 3€MHOMY ObITUIO.
M 3apaueit uenoBeka IBASETCS OCBO60)KAeHl/le oT Had.)C, AAG vero un HeO6XOAVIM TapuKaT — NyTb CaMO-
CcoBepLeHCTBOBaHNA YEeAOBEKa. B cTatbe PaCKpbIBalOTCA 0COBEHHOCTH TapuKaTa, ero atanbl — Wapumar,
TapHKar, Maapmd:)aT M XaKMKaT. Ka)KAOMy M3 3TUX 3TarNnoB NpuUcyLwm CcBou q.)Oprl NMO3HaHW4A, KOTOpble
B CMMBOAMYECKOM daopme nepeAaroTcs noCcpeACTBOM pa3AMYHbIX XXMAKOCTEN — BOAbI, MOAOKA, MeAa
N BWHA. AHa/\VI3l/IpyI-OTC9I 3Tn dI)Oprl MO3HAHMS B TE€CHOM CBA3M C 3TanamMm M Makamamm, CTOSHKa-
MN, KaXKAad U3 KOTOPbIX CUMBOAU3IUNPYET ONpeAEA€HHble MOPAAbHO-TICMXOAOIM4YeCkre COCTOAHUA Ha
NyTH NO3HaHUA bora. PaCCManMBalOTCﬂ Pa3AnYHbIE NMOAXOADI K TapuMKaTy, CylecTBylouime B HaquOl;l
AUTeparype. Ocoboe BHMMaHMe YAEAFEeTCHd NpuHUMNamM, METOAOAOIMN PAaCCMOTPEHNS 3TOMN CAOXKHOM
l'IpO6/\eMbI. ﬂpm NCCAEAOBaAHNN NYTU MUCTUYECKOTI O MOCTUIXKEHUA bora dBTOPbI ONMMpPaAnCb N Ha UC-
TOYHMKOBEAYECKYIO AUTEPATYPY. PaCKpblBalOTCﬂ LUEHHOCTb AA@HHOI0 MCCAEAOBAHUA, ee NpakKTn4veckKas

3HAYMMOCTb.

KAroueBble cAoBa: cyhmsm, Tapmkar, wapmaT, Maapudat, xakmkar.

Introduction

The problem of Sufism is associated with the
study of human problems, his capabilities and un-
disclosed essence, which is relevant at all times.
In this respect, our time is no exception. Having
faced tough problems, the person of the digital age
is often prone to irrational interpretation of reality.
Therefore, the demand for Sufism and mysticism in
general is primarily explained by the spiritual crisis
of society, the lack of faith and the search for new
values. It is becoming even more relevant since,
in the traditions of modern science and philoso-
phy, this aspect of the human problem was reduced
mainly to rational. In practice, this led to the human
unawareness and unforeseen difficulties in the per-
sonality formation. Ignorance of the differences in
human thinking in terms of rational and irrational,
ethno-national and other characteristics had a nega-
tive impact on the practice of social development.
Therefore, today, in the conditions of sovereign Ka-
zakhstan, there is a unique opportunity to study hu-
man thinking and psychology, taking into account
his lifestyle and mentality.

Justification for the choice of topic,
goals and objectives

The choice of the topic is due to the significance
of the Sufi personal development issue, implicitly
related to the human’s perception of Allah through
feelings, mind and intuition. The connection of the

person with supernatural is revealed through such
knowledge, which is individual, singular, and inter-
nalized. Therefore, Sufism was skeptical about such
human study, which was not aimed at comprehen-
sion of the human’s inner world, but the external
one, the individual’s connection with the universe as
a whole. Bringing in to the picture the knowability
problems of the diversity of the universe, the world,
Sufism developed a tariqa, a way of personality ad-
vancement; put forward various schemes of epiph-
any, which enrich philosophical, religious and psy-
chological knowledge about a person. Disclosure of
the mystical path of the person’s self-improvement,
definition of Sufism as a multifaceted phenomenon
of spiritual culture is the goal of this article. In ac-
cordance with this goal, the following tasks are
solved: identifying the originality and specificity of
the tariqa, defining the problems of «I» and «Youy,
God-man and knowledge of God, etc., which help to
comprehend the content, essence of Sufi knowledge
at a deep level.

Scientific research methodology

The methodological basis was formed by dia-
lectical, concrete-historical, comprehensive ap-
proaches to the consideration of Sufism, its theory
and practice. One of the main principles of writing
this article was the Hegelian principle of unity and
coincidence of ontology and epistemology, which
provides for the consideration of epistemological
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problems based on unity with ontological ones.
The ideas of human multidimensionality and mul-
tilevelness, the world, the problem of macro— and
microspace were used. In addition, other general
philosophical, scientific methods and principles are
also used.

Main part

In many Sufi concepts, the human acts as a sen-
sual, suffering being. Sufis teach that human suffer-
ing does not depend on natural, social or biologi-
cal reasons, but on the person himself. The cause
of suffering lies primarily in the sinful nature of a
man, in his passions, nafs (desiring soul). «Nafs is
considered as an evil founding in human, a place
of passion and lust, and mortification of nafs is the
main task of the wanderer» (John, 2005: 56). The
human can free himself from suffering, this should
be the goal of any person — the soul liberation from
the evil of physical body, from mortal, earthly exis-
tence and its introduction to celestial life. This can-
not be achieved by mind. The only way to reach it is
ecstasy, a state in which a person stops to be aware
of himself as something individual. In addition,
the soul liberation from nafs can also be achieved
through food fasting, silence and loneliness, which
are based on the process of «dying inside». Thus,
the goal of Sufi is to attain unity with God, the Ab-
solute. E.E. Bertels correctly notes that «Knowledge
of God falls into two types: the first is knowledge
that penetrates to the very substance, separating the
emanation of names, attributes and the veils of ex-
ternal world. It is accessible only to the God himself,
as the God is shielded from the world by the veil of
greatness. Trying to expound the substance of the
God is useless. The second type: cognition of God
in its various manifestations. It, in turn, falls into
two subspecies: knowledge in the broad sense of the
word — human comprehends the God, but does not
know that he exactly comprehends his being, and
complex cognition — the human thinks about what
he comprehends and realizes that his discoveries re-
late exactly the God’s being in its manifestationsy
(Bertels, 1995: 453-454).

Sufism theorists divide the path of compre-
hending the Absolute, the path of mystical self-
improvement, mainly into three stages: sharia, i.e.
tariga and haqiqa. Most Sufis have four stages: 1)
Sharia — «law», i.e. «Pious» life, according to the
provisions of Muslim religion common to all believ-
ers; for the Sufis, this stage was considered only as
preparation for the mystical path; 2) tariqa — «the
mystical path, which consists in voluntary poverty,

torture, withdrawal from the world and from one’s
own will; the Sufi had to become a murid of the cho-
sen sheikh — murshid; 3) marifa — (mystical) knowl-
edge, at this stage the Sufi, who renounced sensual
desires, was claimed to be capable of getting some
temporary communication — vasil (connection — in
one of the meanings — «connect, tie with a single
God») at some certain moments of ecstasy (chol); 4)
haqiqa (truth) — the stage which can be reached by
rarely few Sufis, when the Sufi was in constant and
intimate communication with the «absolute truth» —
God» (Mamatov, 2011: 80). As Lynn Wilcox says,
«Sharia is a wax, tariqat — a wick, haqiqah — light»
(Lynn Wilcox, 2005: 198).

Each of these paths of self-improvement has
its own forms of cognition, which are revealed in
symbolic form in literature through various types
of liquid. Thus, for the first form it is perception,
which studies the world with the help of five sens-
es and mind, the symbol is water, which is easily
absorbed by a human body. For the second form
it is intuitive knowledge, where imagination plays
an essential role, the symbol of cognition is milk,
a more nutritious substance than water. The third
form is connected with mystical knowledge, Sufism,
honey, a nutritious and tasty product, is a symbol of
it. For the fourth form, related to the experience of
the highest reality — revelation, the symbol is wine,
which destroys the human’s individual borders (al-
Hallaj, al-Bistami).

Let’s have a closer look at these stages.

The first stage — Sharia — still cannot fully re-
late only to Sufism, it is obligatory for every faithful
Muslim. The Sharia stage means literal fulfillment
of the God’s law. The essence of this stage can be
conveyed in the following words: «God is our only
deity (ilah), that is, only He is our sovereign, Master
and Helper. We worship only God and we ask only
Him for help in everything we desire: «We wor-
ship only You, we ask for help only from You» (The
world of Validdin, 2004: 16). For the Sufi, the stage
of Sharia is obligatory if he wants to embark on the
second path of self-improvement, as it presupposes
the assimilation of basic dogmas of Islam.

At the second stage — tariqa (word-for-word
translation: «way», «road»), a person’s moral and
psychological self-improvement takes place. The
Sufis compare tariqa to a wick representing the in-
ner parts of a human’s body. At this stage, the con-
cepts of stations, so-called magams, which a person
must pass through, are introduced. «Magam (Ara-
bic, derived from the word ikoma) means abidance,
life, deed, stations. For Sufis, magam is considered
a certain step on the way to knowledge of the truth,
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where the traveler is at the moment» (Mukhammed-
hodjaev, 1990: 30). Each of the magams represents
a certain mental state. Sufi authors do not have com-
plete unity in the classification of stations. But the
main of them are called as seven states.

This is tauba (repentance) — the beginning of
the path, which means the determination to aban-
don the usual formal attitude to Sharia and give in
to real self-improvement. The concept of «taubay is
often found in Sharia and it means a human’s un-
derstanding of his sin, his repentance. For the Sufi,
it is unacceptable to reflect on his sins, because sin
recognition means recognition of his individual’s re-
ality, and this is the deepest delusion. According to
Sufism, there is no true reality apart from the God.

On the second path, magqam of wara’, which
means discretion, there is a distinction between
what is permitted (halal) and what is forbidden (ha-
ram) by the Sufis. This discretion leads to zuhd, ab-
stinence, which is characteristic of the third path. In
this regard, it should be noted that all Sufis were as-
cetics by their way of life. They were told to abstain
from sin and excess, from everything that separates
from God. The consequence of abstinence is fakr
(poverty), which is characteristic of the fourth stage.
At this stage, there is a voluntary dooming of one-
self to adversity, a rejection of earthly goods, which
leads to the fifth and sixth stages — tawakkul, which
means «trust in God.» It means that, at these stages,
the human completely surrenders to the power of
God, he throws away all worries about tomorrow, is
content only with the current moments. Therefore,
the extreme interpretation of tawakkul posed a so-
cial danger, because a man was turned into unneces-
sary inactive ballast. In later Sufism, this concept is
already being rethought.

Shukr (gratitude) is also characteristic of this
stage. With the aid of his tongue and heart, the
traveler expresses his gratitude to the God. At the
same time, two groups of shukra are distinguished:
mubtillon (fruitless), expressing gratitude for extra-
neous goodness and earthly goods, muhiqon (do-
ing the right thing), showing gratitude for both this
worldly and otherworldly benefits.

Eventually, the final stage of tariqah is rida, obe-
dience. At this stage, for a person, the surrounding
reality loses its whole sense, he practically does not
feel it, does not perceive it, since he is absorbed by
the highest mission — comprehension of the Absolute.

It is followed by the stage of maarifat. This is
how this process of knowledge of God at the maari-
fat stage proceeds in the understanding of al Ju-
nayd: «Know that the beginning of worshiping God
(‘ibada) is knowledge about Him (ma’rifa) and the

basis (* asl) of knowledge about God is the assertion
of His oneness and unity (tawhid). Thanks to Him
they seek the way to Him, and the reason for seek-
ing the way to Him through Him was His assistance
(taufik). Thanks to His assistance, there is an affir-
mation of oneness and unity for Him (tavhud). From
the affirmation of His oneness and unity comes the
belief in His truth (tasdik), from the belief in His
truth comes the attainment of His truth (tahkik), and
from the attainment of His truth comes the knowl-
edge of Him (ma’rifa). From the cognition of Him
(ma’rifa) comes the answer to Him which He called
for, and from the answer to Him there is an ascent
to Him (tarakkin), from the ascent to Him there
is a union with Him (ittasal bi hi), from the union
with Him happens clarity (explanation) for a human
(bayan), from clarity for a person there is a «whirl-
pool» (hira) [or confusion]. From confusion (hira),
the human loses clarity (bayan), and because of the
disappearance of his clarity, a description of the God
becomes inaccessible to him. Because of the disap-
pearance of the ability to describe, the human falls
into the truth of existence for the God, and because
of falling into the truth of existence for the God, he
falls into the truth of contemplation because of dis-
appearance from his existence. Thanks to the loss of
his existence, his being becomes pure, and thanks to
its purification, the man purifies of his qualities of
his being, and thanks to this, he appears in the pres-
ence of the [God] with his entire totality. The man
was existent (mavjud) and «lost» (mafkud), nothing
and existent, he existed and at the same time did not
exist, and he did not exist when he existed. Then he
existed after he did not — he was as he was. And after
he was not, it was him. And he is being (mavjud),
existent after being existent-non-existent (mavjud
mafkud), for he came out of the state of intoxication
of being overpowered [by his God] to the clarity of
«sobriety» (sahv)» (Mukhammedhodjaev, 1990: 73).

This understanding is characteristic of the last
third stage — haqiqa, which means «real authentic
being». When analyzing haqiqa, Sufism develops
the phenomena of spiritual sphere in great detail,
also including short-term states — hal. Hal is sent
down from above for a moment, therefore it is a di-
vine compassion. There is no clear classification of
hal in Sufism. Many of the thinkers study nine states
of hal. The following states are often mentioned:
qurb-nearness — a person in this state feels the de-
ity’s gaze, directed at him; mahabba — love — dur-
ing which a person is seized with ardent love for the
God; shawk — passion, mushahada — contemplation
— during which the human not only feels God him-
self, but, as it were, sees him and other states of hal.
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Many researchers of Sufism consider baka (eternity)
as the highest state of Hal. This is the recognition of
your immortality.

Having passed all the stages of tariqa, Sufi enters
the last stage — haqiqa, the real divine being. At this
stage, he attains and receives the truth of Light, feels the
destruction of his temporary transient «I» and plunges
into the sea of the Absolute, being more acutely aware
of his existence as eternal as the divine essence is. This
awareness of immortality is the highest of the states at-
tainable for a traveler. It symbolizes Truth.

Results and discussion

There are other approaches to the steps or stages
of tariqa. In the book of John A. Subhan «Sufism.
Its Saints and Shrines» there are seven stages: 1.
Ubudiyat, the stage of courage, where the traveler is
eager to purify his soul and prepares for the higher
stages of his journey. At this stage, the first thing
that is required of him is repentance ... 2. Ishq, love,
when the Divine influence inclines a soul to love the
God. 3. Zuhd — self-denial. Under the influence of
Divine Love, all laic desires are expelled from the
heart. 4. Marifa, knowledge, or gnosis, when the
one walking along the Path reflects on the Nature,
Qualities and Actions of the God. 5. Wajd — ecstasy,
a state in which mental excitement is caused through
the contemplation of the only existing reality — God.
6. Haqiqa is a reality, now the heart is already illu-
minated by the true nature of the God. 7. Vasil is a
union in which a mystic as such meets face to face
with the God. This stage precedes the last experi-
ence of baka wa fana, dissolution and existence in
God (Shure, 1997: 51-53). As we can see, in prin-
ciple, there are many similarities between the two
described stages of the tariqa path. There are also
stations (magamas), symbolizing the «standing» of
the man on his path to the God and the fulfillment
of certain duties by travelers. There arenfour basic
states» along this path, which are essential. This is
«1. Nasut — humanity. The natural state of every hu-
man being, in which the God follower is obliged to
comply with Sharia law. 2. Malakut — the nature of
angels, when travelers embark on the Path of spiri-
tual travel — at-Tariqa. 3. Jabarut — the possession
of power for which there is a marifa. 4. Lakhut —
the Divinity of dissolution state in the Divine, in
which he reaches reality — haqiga» (John, 2005: 55).
In some Sufi sources, the tariga path is divided into
three interconnected journeys: sair ilallah — «jour-
ney to the God», it ends in haqiqa-i-Muhammadi;
sair fillah — «journey in the God», during which the
seeker is drawn into the essence of the God.

As we can see, the Sufi path is very specific. Al-
Ghazali spoke about this, noting that tariga is not a
simple path of spiritual and moral hunt and it is be-
yond the power of an uninitiated murid to overcome
it. Although mystical experience is a purely person-
al experience and it is impossible to express it in
verbal forms, because mystical is inexpressible, we
will try to generalize and summarize what is in the
arsenal of religious-mystical science. Many mys-
tics describe the attainment and being in this state
as follows: initially, the original Sound, the divine
Word, which generates Light, is heard; the music of
spheres, which shakes the stars and worlds, is heard.
Carried away on the waves of this harmony, they see
the sparkling of the spiritual Sun, the creative Verb.
Here the highest desire for love is identified with the
fiery joy of the sacred. Here everything penetrates
into everything, for you can see how the time flow
leaves eternity and returns to it again. Nothing is
separated here, and they alltogether form the full-
ness of being. Here they hover over all sorrows, for
they can be transformed into joys. Here, all suffer-
ings are rooted into a unique bliss, like prism colors
in a sunbeam. Here one achieves peace in sublime
action, and the state of a higher individuality — in ab-
solute self-giving. Life is not condemned here, be-
cause they drink the divine essence in their source.
Free, completely unchained and henceforth not sub-
ject to the fate blows, they return here to make it
even more beautiful again. The Gods descend from
this sphere of Resurrection (Shure, 1997: 131).

The Sufi, having experienced such a state, hav-
ing touched the secrets of the Absolute, becomes
truly blissful, free, whose spirit from then on experi-
ences only the harmony, beauty, greatness inherent
in the deity. One of the early Sufis, Ahmad ben Isa
al-Kharraz (d. in 899), describes this state in the fol-
lowing way: «he approaches the God, and the God
fills his heart and sets aim. Then he will speak and
his heart will radiate thoughts about the God. The
love of the God is hidden deep in his heart, makes
its way to consciousness and does not leave him.
Then the human’s heart fills with joy, invisibly com-
municating with God, talking lively with Him and
diligently studying Him. This is what he is: when
he eats, drinks, sleeps (and wakes up), in all his ac-
tions, as the God’s proximity now wins the human
heart and embraces everything else — both goals that
have appeared inside and external movements. And
so this person lives on; whether he comes, leaves,
gives or takes — the goal that rules his conscious-
ness prevails in him, namely the God’s love and His
closeness» (Arberry, 2002: 91). Many researchers
of Sufism call this state as a suffering soul’s return
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after the separation from the Absolute into the sea of
pure and divine Light, into the bosom of the eternal
Truth — the state of fana, which is the ultimate goal
of tariga. But some researchers believe that fana is
also followed by the state of baka, where the «at-
tachment» of the Sufi’s soul to the Absolute takes
place.

Sometimes in the literature, fana is unjustifiably
confused or equated with the ecstasy itself, with the
help of which fana is achieved. The Sufis, following
al-Junaid, distinguish between the states of fana and
ecstasy, denoting the latter with the term «shathy.
Based on the meaning of the verb «shataha» (to
seethe, being constrained by the banks), Sufi theore-
ticians defined shath as «splashing out» the feelings
that seized the mystic’s soul as a result of the God’s
vision (musha-hadat al-Haqq), the destruction of his
own «I» in him (fana al-nafsihi), the feeling of one’s
unity with him (ittihad). From our point of view, the
differences between fana and shath are not so sig-
nificant to draw attention to them.

One of the first to describe these states in the
treatise «Mawaqif» was a medieval thinker Niffari
(X™ century), who distinguished four journeys of the
murid’s consciousness at the moment of immersion
into the bosom of the Absolute. The first of them he
calls the state of fana, the state of achieving harmo-
ny with the phenomenally noumenal and transcen-
dental worlds. This is followed by the baka stage
(constancy), where the perfect human is no longer
«a man besotted by the God,» he is a teacher en-
dowed with special rights. He bears the title «Qutby,
«Magnetic Center». Al-Ghazali in «The Resurrec-
tion of the Faith Sciences», analyzing these stages,
likens them to a walnut (from Persian «possessing
four essences» or «four minds»). Thus, the nut con-
sists of a hard shell, inner skin, kernel and oil. The
bitter-tasting shell serves as a cover for a specific
period of time and is discarded when the nut kernel
is removed. The skin is more valuable than the shell,
but it still cannot be compared to the kernel itself.
The kernel is a goal of the one who wants to get oil;
however, even this inner pulp contains substances
that are discarded after the oil extraction (Shah,
1994: 340). It should be noted that these states, es-
pecially fana, baka, shath, etc., are poorly studied
mental phenomena. Unfortunately, until now in the
oriental scientific literature there are no monographs
devoted to the study of the psychological aspect of
Sufism. The work of a psychiatrist Kazansky K.
«Sufism from the modern psychopathology’s view-
point», written in 1905 is an exception. Kazansky
K., who once observed the joy of Turkestan der-
vishes, came to the conclusion that «all types of

activities and psychological organ of the dervishes
bear a pathological imprint. Masturbation is widely
spread among them... But besides the anomaly of
sexual desire... there are other forms of impulsive
action in the dervishes, their organic motives which
lie either under the influence of inherited feelings or
in the habits acquired due to the social conditions.
For example, an excessive use of opium, cannabis,
ecstatic exercises, a passion for vagrancy» (Kazan-
sky, 1905: 108).

As it can be seen, K. Kazansky as a whole de-
scribes the Sufi union with the God as a perverted
physiological act. Nevertheless, he correctly defined
the state of ecstasy among the Sufis as a «halluci-
natory» state (Kazansky, 1905: 125). In this state,
the human still «sees» the images within himself,
«hears» the inner voice as something completely re-
al. One can agree with C. Jung’s assumption that «the
world of gods and spirits is, in essence, is nothing
more than the collective unconscious being inside
me. To change this statement to the opposite, i.e., to
assert that the collective unconscious is the world of
gods and spirits outside me, no mental acrobatics is
required, but it will take a whole human life, perhaps
even many lives of increasing fullness. In addition,
I do not say «increasing perfection», because those
who are «perfect» make discoveries of a completely
different kind» (Jung, 1998: 42-43]. This truly real
mental phenomenon has, unfortunately, been stud-
ied not much in the modern psychology. It seems
that I.P. Petrushevsky was right, when he noted that:
«People with a neuropathic mindset, brought up in
a mystical ideology, are prone to imaginary percep-
tions that arise independently of real objects. These
perceptions, however, are subjectively experienced
as brightly and vividly as the perceptions of real ob-
jects» (Petrushevsky, 1966: 315).

Conclusion and key findings

As we can see, the aim of tariga is the union
of human with the God, the knowledge of the
God, which the Sufis see as the meaning of their
self-improvement. This is the value of the tariqa
study, its practical significance connected with the
all-round development of a person, in particular,
and spiritual development. As rightly noted by J.
Khujviri, in the state of fana, the spirit, liberated
from earthly bonds, becomes capable of reflecting
the divine light. The stages of tariqa (paths of mys-
tical self-improvement) are compulsory for all Sufi
orders. However, the set of methods, tariqa stations
differ at Sufi schools and orders. Thus, al-Ghaza-
li in his mystical system describes nine stages of
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tariqa, based on three ideas: 1) the idea of mystical
nearness to the God, 2) the paths to this proximity,
where the «stations» are marked, 3) a set of certain
moral and ethical standards and requirements (Al-
Ghazali Abu Hamid, 1980: 78-81).

However, Ibn Arabi determinates 19 stations and
up to 360 inns or stopping places. The first stations
he calls trust, patience, and obedience to the God’s
will and gratitude to his good deeds. Dwelling on
the problem of hal, Ibn-Arabi defines 7 of his states:
with the God, in the God, next to the God, through
the God, to the God, on the God and for the God’s
sake (an example of verbigation or word chewing).
According to Ibn-Arabi, the two poles of Sufism are

reflections and memories of the God’s name. In the
God, essence and properties are subdivided, and the
traveler, passing from properties to essence, rises to
union with the God (Ibn Arabi, 1980: 130). His ulti-
mate goal is haqiqa.

Thus, having reached haqiqa, the Sufi intuitively
cognizes a true nature of the Absolute. The human’s
goal, therefore, is to cognize and unite with the di-
vine Truth, the Absolute, and rise above all other
mortal plain. Only through this connection, accord-
ing to the Sufis, does a human receive all his bliss,
the knowledge of another transcendental being. This
is the highest goal of Sufi psychology, epistemology
and educational theory.
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