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 WHAT IS MEANT BY ZUIHD

 INTRODUCTION

 Modern studies dealing with zuhd do not regard it as a term
 with implications on Islamic society as a whole, but rather
 as a part of Sufism, namely Islamic mysticism. They do not
 treat the term in its broader sense, and even within the limited
 sphere of Sufism, they do not give a clear comprehensive
 definition of the concept. Furthermore, there is no special
 study dedicated to zuhd, and in those cases where the term
 is mentioned, we merely find a translation of the Arabic word.

 I. Goldziher, (1) R. A. Nicholson (2) and L. Massignon(3)
 render the Arabic word zuhd by the term ascelicism. But
 the term asceticism is rather vague and general. It does not
 explain the attitude of the zuhhdd (i.e. bearers of Muslim
 asceticism or zuhd) toward the various components of asceticism,
 such as self-denial, self-mortification, bodily abstinence, the
 renouncement of pleasures and temptations, the abandonment
 of dear people, etc. (4) A. J. Arberry (5) renders the term
 zuhd as abstinence. If we understand abstinence in its broad

 (1) 1. Goldziher, Vorlesungen iiber den Islam (Heidelberg: Carl Winter's
 Universititbuchhandlungi 1910), p. 161.

 (2) R. A. Nicholson, A Literary History of the Arabs (Cambridge: University
 Press, 1941), p. 230.

 (3) L. Massignon, Essai sur les origines du lexique technique de la mystique
 musulmane (Paris: J. Vrin, 1954), p. 191.

 (4) For different types of asceticism see The Encyclopaedia Britannica (London
 & New York: 1929), vol. 2 (q.v. asceticism), mainly p. 499.

 (5) A. J. Arberry, Sufism--An Account of the Mystics of Islam (London: George
 Allen & Unwin Ltd., 1963), p. 39. For further elaboration see ibid., p. 45.
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 28 LEAH KINBERG

 sense, i.e. "the act or practice of voluntarily refraining from,
 or forbearing any action," (1) it seems to be closer to the
 etymological meaning of the Arabic term. But we still lack
 a definition of the kind of abstinence we are dealing with:
 abstinence from what, in what way, to what extent and for
 what reasons. Moreover, in both cases it seems that there
 is an incompatibility between the foreign and the Arabic terms
 due to the fact that one term used in one society cannot give
 a clear idea of another term used in another society.

 J. van Ess (2) gives a more concise definition of the term
 zuhd when he defines it as Weltverzichles, an accurate literal
 translation of the Arabic term al-zuhd fT al-dunyd. However,
 in his discussion, he distinguishes between the term zuhd and

 other terms, such as wara', lawakkul, ridd., which, as will be shown, should be regarded as parts of the wider concept
 actually covered by the term zuhd.

 The most comprehensive and accurate definition of the term
 zuhd occurs in the Encyclopeadia of Islam: "abstinence at first
 from sin, from what is superfluous, from all that estranges
 from God... then abstinence from all perishable things by
 detachment of the heart... complete asceticism, renunciation
 of all that is created". (3) Although a detailed list of the
 components making up zuhd is given here, and consequently
 our notion of the term becomes more comprehensive, there
 is still a long way to go in order to understand the way in which
 this term functions within the values of Islam.

 None of the above definitions elaborate on the most essential

 issue in the examination of this term, namely the implications
 of the various aspects included in the term zuhd on the daily
 life of the individual Muslim. One of the purposes of this
 study will be to answer this question.

 (1) Webster's New Twentieth Century Dictionary (Cleveland & New York: The
 World Publishing Company, 1962), (q.v. abstinence), p. 8.

 (2) J. van Ess, Die Gedankenwelt des Hdrit al-Muh.dsibi (Bonn: Rheingold- Druckerei, Mainz, 1961), pp. 105-107.
 (3) L. Massignon, "zuhd", in: The Encyclopaedia of Islam (Leiden: Brill; London:

 Luzac, 1913-), vol. 4, p. 1239.
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 WHAT IS MEANT BY ZUHD 29

 In the following pages I shall deal with the main components
 of the term and show the important role zuhd plays in the
 Islamic way of life. I shall do this by gathering the most
 common definitions of the term zuhd found in the Islamic

 literature of the first centuries, and show that if we combine
 the various aspects included in these definitions, we get a web
 of instructions on how to behave in day-to-day life. The
 presentation of the definitions was determined by their content
 and not by their chronological order for the following reason:
 To establish these definitions as valid instructions for the

 Muslim community, interested pious circles ascribed them
 either to the Prophet, his companions, or celebrated pious
 Muslims of the first generations. These definitions are usually
 founed in later sources, and thus we can never be sure as to
 whether a definition reflects the ideas of the personnage to
 whom it is ascribed, or whether it is merely ascribed to him
 by later generations. This question can be answered only
 if we have the actual writings of the specific personnage, if
 such writings exist. Thus, since in most cases we cannot
 know definitely when a definition actually originated, the
 chronological order has no meaning. To gain a comprehensive
 understanding of the concept we must analyze the definitions
 according to content without regard to their chronological
 order. An approach of this king clearly shows that when
 gathered together the various definitions of zuhd make up
 an entire way of conduct, one destined for the Islamic community
 as a whole and not limited to any particular current in Islam.
 In this study I propose to break the narrow boundaries in which
 zuhd is usually delimited by claiming that zuhd is the philosophy
 of life inherent in Islam according to which any Muslim who
 considers himself pious-no matter what religious current
 he thinks he belongs to-must behave.

 DEFINITIONS OF zuhd

 In order to get a clear picture of the way the definition
 of zuhd directs people's behavior, I divided them into two
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 30 LEAH KINBERG

 categories: general definitions and specific ones. The general
 definitjons call for the renunciation of anything that is not God
 alongside the demand to suppress all evil inclinations, but
 do not give specific instructions how to go about it. The
 specific definitions, on the other hand, are more concise in their
 explanations of the term, and supply precise instructions
 thus building a code of behavior. As a matter of fact, the two
 types of definitions cannot be separated, because the specific
 definitions actually complete the general, and they all express
 the same idea, i.e. the way the zdhid should behave. The
 only difference between the two is quantity. The general
 definitions are few in number, whereas the specific ones are
 many. The bulk of this study, therefore, will be devoted
 to an analysis of the more specific definitions.

 I. General Definitions

 As expressed in several general sayings ascribed to some
 of the most celebrated zuhhad, the essence of zuhd is the purifi-
 cation of the soul and total devotion to God. An often quoted
 definition is ascribed to DhGi al-Nfin al-Misri (d.246/861). When
 asked "when will I reach al-zuhd ft al-dunyd," he answered,
 "when you renounce your soul." (1) Another popular definition,
 which, in my opinion, may be viewed as strong opposition
 to those currents in Islamic society who understood zuhd as the
 physical negligence of the body rather than as the mortification
 of all evil desires, is ascribed to al-Zuhri (d. 124/741). When
 he was asked "what is al-zuhd fT al-dunya-," he answered, "it is
 neither being disheveled nor living in squalor and neglecting
 your body. It is denying your soul all forms of desires." (2)
 According to this saying, physical suffering is not enough to

 (1) Qushayri, al-Risdlah al-Qushayriyyah ff 'ilm al-Tasawwuf (Beirut: Dir
 al-Kitib al-'Arabi, n.d.), p. 56; cf. Murtad;i al-Zabidi, Ithdf al-Sddah al-MulltaqTn
 bi-sharh Asrdr Ihyd' 'Ulam al-DIn (Cairo: 1893), vol. 9, p. 344.

 (2) Al-J.hiz, al-Baydn wa-al-Tabyin (Cairo: 1311-1313 H.), vol. 2, p. 143; Ibn 'abd Rabbihi, al-'Iqd al-Farld (Egypt: 1346/1928), vol. 2, p. 112. Cf. al-Ragib
 al-Isfah5ni, Muhddardt al-' Udabd' wa-Muhdwardt al-Shu'ard' wa-al-Bulagd'
 (Egypt, 1326 H.), vol. 1, p. 246.

This content downloaded from 
�������������68.100.59.188 on Mon, 26 Dec 2022 14:14:16 UTC������������� 

All use subject to https://about.jstor.org/terms



 WHAT IS MEANT BY ZUHD 31

 elevate the Muslim to the degree of al-zuhd ft al-dunya; only
 the suppression of inner evil passions can lead the Muslim
 to real and pure zuhd. Other similar excerpts define zuhd
 as the eradication of all evil desires from the soul, (1) or as disobe-
 dience to one's carnal desires. (2) All these definitions stress
 that the primary condition a Muslim must fulfill to become
 a zdhid is the repression of all evil inclinations of the soul.
 Only after the release of all negative feelings and evil emotions
 can zuhd evolve, since, as ascribed to al-Shibli (d. 334/945),
 "zuhd is to renounce anything which is not God." (3) The
 implications of these general demands on the Muslim's daily
 life become clear through the specific definitions.

 II. Specific Definitions

 These may be divided into two groups: (1) definitions which
 deal with the goal of zuhd, and (2) definitions which show
 the zdhid the way to reach this goal. The first group is made
 up of sayings that define zuhd as contentment (rida), trust
 in God (tawakkul), and hope for short duration (qisar al-'amal).
 The second group contains definitions dealing with the attitude
 of zuhd toward the world.

 A. Definitions dealing with contentment (ridI).
 Ridd should be understood as contentment with God. In

 defining zuhd, some sayings claim ridd to be a part of zuhd or

 zuhd itself. Futdayl b. 'Iy.d (d. 187/803) is cited as saying: "The origin for renouncing this world is contentment with
 God." (4) Contentment, which means acceptance of any
 situation, creates a special approach to life. As ascribed
 to Ibn al-Sammhk (d. 183/798), "the zdhid is a man whose
 heart was deserted by joy and sadness; he is not happy with

 (1) AbQ Talib al-Makki, Q2t al-Qulb (Egypt, 1381/1961), vol. 1, p. 502.
 (2) Ibid., p. 503.

 (3) Risdlah, p. 56; Ithi.df, vol. 9, p. 344. (4) 'Iqd, vol. 2, p. 113; Ibn Qutaybah, 'Uygan al-Akhbdr (Cairo: 1925-1930),
 vol. 2, pp. 357, 359. For exactly the same statement cited from some "hukamd',"
 see 'Iqd, vol. 2, p. 137.
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 32 LEAH KINBERG

 what he finds in this world, nor is he sad for what it lacks;
 he does not care whether he gets up in the morning in easiness
 or difficulty." (1) A definition ascribed to Abil 'Uthm~n
 (Sa'Id b. Isma'il al-HI;Ir, d. 298/910, or Sa'id b. Salem
 al-Magribi, d. 373/982) expresses the same feeling: "zuhd is
 leaving this world and afterwards not caring who handles
 it." (2)

 A further elaboration of the idea of al-rida is found in the

 definition of the zdhid as a man for whom "the prohibited
 (hardm) does not overcome his patience nor the permissible
 (haldl) overcomes his gratitude," (3) or, in simple terms, "when
 he is put to the test he is patient, and when being bestowed
 he is grateful." (4) According to the words ascribed to Fudayl
 b. 'Iy5d this idea serves as an interpretation of the Koranic
 verse: "that you may not grieve for what escapes you, nor
 rejoice in what has come to you." (5) By giving it a Koranic
 interpretation ridad, alongside zuhd, is elevated to the level
 of any other Koranic instruction. In other words, each Muslim
 who behaves according to the Koran has to be a content man
 who does not lose his patience in difficult situations, and does
 not forget to give thanks when he is doing well. If rida is
 given the force of a Koranic instruction and at the same time
 is defined as a part of zuhd, then zuhd itself becomes a Koranic
 instruction, and therefore any one guided by the Koran and
 behaves accordingly is a zdhid.

 (1) Qat, vol. 1, p. 543; cf. 'Iqd, vol. 2, p. 113.
 (2) Risdlah, p. 56; Ithdf, vol. 9, p. 344. For the same statement ascribed to

 Muhammad b. Wisi', see 'Iqd, vol. 2, p. 112, and see the answer given by Muhammad
 b. 'All in Baydn, vol. 3, p. 106.

 (3) Baydn, vol. 2, p. 143; vol. 3, p. 102; Muhddardt al-'Udabd', vol. 1, p. 246;
 vol. 2, p. 511; 'Iqd, vol. 2, p. 112; Ibn 'Abd al-Barr, Jdml' Baydn al-'llm (Cairo:
 1927), vol. 2, p. 16.

 (4) Ahmad b. Muhammad b. Hanbal, al-Wara' (Cairo: 1921), p. 112; Ibn Abi
 Ya'l5, Tabaqdt al-Handbilah (Cairo: 1952), vol. 2, p. 14. This idea serves as a
 reply to the question if one can be a zdhid while owning wealth; see pp. 94-95
 below).

 (5) Koran, 57/23. Translated by A: J. Arberry, The Koran Interpreted
 (New York: Macmillan Publishing, 1974), vol. 2, p. 261. For Fudayl's words see
 Muhddardt al-' Udabd', vol. 1, p. 246, and see a further elaboration in Qat, vol. 1,
 p. 508.
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 WHAT IS MEANT BY ZUHD 33

 B. Definitions dealing with trust in God (tawakkul).

 According toFudayl b. 'Iy~d's definition mentioned above,
 zuhd is based on riIdd (contentment). ShaqIq al-Balkhi (d. 194/

 810) and Yiisuf b. Asb.t (d. 195/810), on the other hand, are said to have claimed that "a human being cannot cope with
 zuhd, unless he trusts God." (1) In other words, zuhd is based
 on trust in God, or tawakkul. As a matter of fact, these two
 definitions are not contradictory, since ridd and lawakkul
 are complementary. The explanation given to this idea
 is based on a combination of two different definitions of zuhd:

 "...have you not listened to the following tradition: 'zuhd
 is that you trust God more than you trust yourself?' this is
 lawakkul. Then he (Ijasan al-Basri) said: 'and that you be
 happier with misfortune rather than being recompensed for

 it,' this is rid.." This is how we can understand the claim that zuhd includes two components: tawakkul and ridb. (2)
 The same idea occurs in the words ascribed to Yiinus

 b. Maysarah al-Jil~ni, but here we are also introduced to the
 problem of exterior and interior manifestations of life: "renoun-
 cing this world is not by declaring the permissible unpermissible,
 nor by squandering money; it is rather that you trust God
 more than you trust yourself and that your situation in disaster
 will be equal to that when you are not hurt, and that the one
 who blames you will be equal to the one who praises you." (3)
 The idea behind this explanation is the negation of exterior
 values in favor of the deep feeling toward God. The inner
 feeling of tawakkul is introduced as the basis for the zdhid's
 way of life, and not poverty and severe restrictions which are
 manifestations of exterior values. Nevertheless, there is no
 unanimous opinion on this subject. According to a definition
 ascribed to 'Abd All5h b. al-Mub~rak (d. 181/808) "zuhd is
 trust in God alongside love of poverty." (4) In other words,

 (1) Risalah, p. 56; Iith.df, vol. 9, p. 344.
 (2) Q2t, vol. 1, p. 545; cf. Tirmidhi, .Sahih (Cairo: 1934), vol. 9, p. 206. For the

 first part see Muhdd.ardt al-' Udabd', vol. 1, p. 246. (3) Q2t, vol. 1, p: 544. For a shorter version see 'lqd, vol. 2, p. 112.
 (4) Risdlah, p. 56; Itzhdf, vol. 9, p. 344.
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 34 LEAH KINBERG

 lawakkul by itself is not the one and only characteristic feature
 of the zahid. According to the last definition the zahid has
 to lead an ascetic way of life based on deprivation of earthly
 wealth as well.

 These two opposing perceptions of zuhd reflect two kinds
 of disputes: (1) is zuhd merely an inner feeling, or does it have
 external indications as well? and (2) the question relating
 to the problem of the zdhid's poverty and occupation. The
 two arguments are reflected in almost every topic connected
 with the features of zuhd, the most prominent of which is
 qisar al-'amal (hope for short duration).

 C. Definitions dealing with hope for short duration (qisar
 al-'amal).

 One of the most common definitions of zuhd is the one ascribed

 to Sufydn al-Thawrl (d. 161/777) saying: "al-zuhd ft al-dunya
 is the hope for short duration rather than eating tough food
 and wearing an aba (a tough woolen cloak)." (1) This statement
 shares a common basis with the above mentioned definition

 in that they all emphasize inner feelings and negate outward
 aspects. Zuhd is not a demonstration of ascetic behavior;
 it is a deeper feeling expressed as either contentment, trust
 in God or both, or, according to the words ascribed to Sufyin,
 a hope for short duration (qisar al-'amal). Qisar al-'amal,
 like lawakkul and ridd, has material implications as to one's
 daily life even though it is directed toward God. Qasfr al-'amal
 (the one who has qisar al-'amal) is a man whose world is filled
 with the thought of death. He constantly waits for death
 to come and leads his life accordingly; he does not plan, store
 or accumulate, nor does he think about the future. The only
 interest he has concerns death and the world to come. This

 idea is expressed in the words ascribed al-Khalil b. Ahmad
 (d. 170-175/786-791) about the one who has reached the highest

 (1) Risdlah, p. 56; Muhddardt al-'Udabd', vol. 1, p. 246; vol. 2, p. 511; 'Uyan,
 vol. 2, p. 356; Ibn Kathir, al-Biddyah wa-al-Nihdyah (Beirut: 1966), vol. 8, p. 10.
 Cf. Ibn al-Jawzi, Mandqib al-Imdm Ahmad b. Hanbal (Beirut: 1973), p. 147;
 al-Khatib al-Bagdddi, Ta'rikh Bagddd (Cairo: 1931), vol. 6, p. 275.
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 WHAT IS MEANT BY ZUHD 35

 level of zuhd: "he is the one who does not ask for what is missing
 until he loses what he possesses." (1) That is, he lives in the
 present satisfied with what he has without saving for days
 to come.

 The negative attitude towards planning and accumulating
 is the basis of qisar al-'amal, which, according to the last two
 statements, is the essence of zuhd. This raises the question
 as to whether poverty is part of zuhd or not. We saw above
 two contradictory definitions: one declares zuhd to be a love
 of poverty, while the other absolutely rejects it, saying that
 zuhd is not wasting money to the point of remaining penniless.
 Abi Thlib al-Makki (d. 386/995) adopts the first of the two
 attitudes, giving this explanation for the connection between
 qisar al-'amal, al-zuhd ft al-dunyd and poverty: The one who
 has the shortest hope for duration reaches the highest level
 in renouncing this world and does not store anything for tomorrow,
 he lives in poverty. Whereas the one who loves this world
 has a long hope for long duration and tries to escape poverty.
 "Choosing poverty," according to Abti Tdlib al-Makki "is
 zuhd." (2)

 Although Abil Tdlib al-Makki defines zuhd as poverty,
 we may not say that he holds zuhd to be a demonstration
 of poverty. He sees poverty as a consequence of the deep
 feeling for qigar al-'amal. In other words, qipar al-'amal
 functions in two directions simultaneously. On the one hand
 it builds the zdhid's inner world, and on the other hand it creates
 a special code of external practices. The same approach
 is emphasized in those explanations which associate zuhd
 with lawakkul and rida, an approach that can be summarized
 in one sentence. Zuhd consists of fellings which have implica-
 tions on a person's daily life. The spiritual basis of zuhd
 thus produces the materialistic approach toward life.

 There is a permanent conflict, however, between the two
 approaches. In order to achieve absolute lawakkul, ridd
 and qisar al-'amal, the believer must abandon this world.

 (1) 'Iqd, vol. 2, p. 112; Muh.ddardt al-'Udabd', vol. 1, p. 246; vol. 2, p. 511. (2) QCt, vol. 1, p. 502.
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 36 LEAH KINBERG

 But it is not possible for a person who lives in this world to
 abandon it, and consequently he cannot reach the highest
 level of tawakkul, ridad and qisar al-'amal. Since zuhd by no
 means calls for the desertion of this world, a compromise must
 be found between the fact that zuhd is directed to the

 dwellers of this world and the fact that perfection cannot be
 achieved without ignoring one's physical existence. It seems
 that the zuhhdd had difficulties tackling this problem and they
 tried to solve it through all kinds of explanations. This
 may explain the variety of definitions given to the phrase
 al-zuhd ft al-dunyd, or the different attitudes toward this world.

 D. The attitude of zuhd toward this world (al-duny5).

 The wide variety of sayings which deal with the relationship
 between the zdhid and this world indicates the difficulties this

 question raised. If total rejection of this world is impossible,
 al-zuhd ft al-dunyd has to be understood in such a way as to
 enable the zdhid to lead his life. The following three definitions
 show the possibility for co-existence between the zdhid and
 the world in which he lives:

 1. "Zuhd is not abandoning the whole world; it is merely
 being indifferent to it and taking only a suffiency of it." (1)

 2. As was ascribed to al-Junayd (d. 298/910), zuhd is "thinking
 little of the world and wiping out its effects from the heart." (2)

 3. Ibn al-Jall5' (d. 306/917) is cited as saying: "Zuhd is
 looking at the world with a vanishing eye, so that it will become
 small in your eyes and thus easier for you to turn away from
 it." (3)

 The negative way of defining zuhd in the first definition attests
 to the fact that ideas calling for the abandonment of this world
 did exist, but were probably not very popular. Instead,
 the zuhhdd recommended a forced survival which meant keeping
 nothing more than the basic needs required for existence.

 (1) ' Uyin, vol. 2, p. 357.
 (2) Risdlah, p. 56.

 (3) Ibid., Ith.df, vol. 9, p. 344.
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 WHAT IS MEANT BY ZUHD 37

 The last two definitions present an unequivocal approach.
 The zdhid has to despise the world in which he lives. It is
 a temporary abode, and as such, has no value and no effort
 should be made for its sake. The zdhid keeps living in this
 world because he has no other choice, but he must not pay
 attention: to any of its experiences nor think of any of its
 incidents. His heart should be filled with constant thought
 of the world to come.

 The demand to purge one's heart of this world and to fill
 it with thoughts of the world to come gives the background
 for understanding a whole series of sayings that connect al-zuhd
 ft al-dunya with the eagerness for the other world:

 1. "I heard a Bedouin saying: 'the renunciation of the world
 is the key to the desire for the afterworld, and the renunciation
 of the afterworld is the key to the desire for this world.' " (1)
 In other words, the eagerness for the afterworld, which is the
 most exalted goal in life, is possible only when the feeling
 of al-zuhd ft al-dunyd dwells within one's heart.

 2. According to the words ascribed to Fu<dayl b. 'Iy5 "all
 evil was put in a house, the key to which is the desire for this
 world, and all the good was put in a house, the key to which
 is al-zuhd ft al-dun yd." (2) That is, the only good or valuable
 in this world is the renunciation of it.

 3. "...I heard Ab5i Sulaymin al-DMrdni (d. 215/829) saying:
 'The zahid is not the one who discarded the anxieties of this

 world and relaxed from them; this is merely a rest. The
 zdhid is the one who renounced this world and wore himself

 out for the world to come.' " (3) This statement reflects
 a disagreement with the various zuhhad who defined zuhd as
 wiping out the effects of this world from the heart. According

 (1) 'Iqd, vol. 2, p. 278. The first part ascribed to the Prophet, see ibid., vol. 2,
 p. 112.

 (2) Risdlah, p. 57; Muhddardt al-'Udabd', vol. 1, p. 251; Muhammad b.
 al-HIusayn al-Sulami, Tabaqdt al-S~iflyyah, p. 12.

 (3) 'Abd al-Jabbir al-Khawlini, Ta'rikh Ddrdyd (Damascus, 1950/1369), p. 51.
 See also the statement ascribed to YO2nus b. Habib: "[zuhd] is relinquishment of
 relaxation," Muhddardt al-'Udabd', vol. 1, p. 246.
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 38 LEAH KINBERG

 to Abil Sulaymin's words, this is not zuhd. Zuhd is a deeper
 feeling and requires efforts in this world on behalf of the world
 to come.

 4. According to one tradition the Prophet was asked about
 the man who reaches the highest level of zuhd, and answered:
 "the one who did not forget the graves and the decay, and
 preferred the eternal upon the perishable, and considered himself
 among the dead." (1) This definition of zuhd is the most
 extreme we have seen so far. Here we do not find the compro-
 mise between the physical existence in this world and the desire
 to reach the afterworld.

 The demand given in the fourth statement is to live as a dead
 person, with no desires and no materialistic needs. However,
 as can be seen in the other three sayings, the zdhid is most
 often introduced as a human being who does not care about
 this world, but is involved in its affairs. Being involved
 with earthly affairs means dealing with people and property.
 As was shown above, the zdhid is not supposed to ignore the
 fact that he lives in this world, and consequently he should
 not desert the dwellers of this world, nor despise the means
 with which he makes his living. But since the world has no
 value in his eyes, he takes the minimum out of it. This percep-
 tion stands behind the question whether it is possible to be
 a zdhid while owning some property. Sufyin al-Thawri and
 Sufyin b. 'Uyaynah (d. 198/813) are said to have answered
 "it is possible on the condition that when he (the zdhid) is put
 to the test he is patient and when he is being granted he is
 grateful." (2) Alhmad b. Hanbal (d. 241/855) is said to have
 given a similar answer: "yes (it is possible to be a zdhid while
 having money), on the condition that when the money increases
 he is not happy, and when it decreases he is not sad." (3)
 According to both answers there is no harm in property as
 long as the prevailing feeling is contentment and dependency
 on God.

 (1) 'Iqd, vol. 2, p. 112.
 (2) Qit, vol. 1, p. 549; Wara', p. 112.

 (3) Tabaqdt al-H.andbilah, vol. 2, p. 14.
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 A problem emerges when the zahid becomes enslaved to
 property and begins to see money as a goal in itself. In such
 a case money, or any kind of possession, becomes dangerous.
 This notion might explain the statement ascribed to 'Abd

 al-W.hid b. Zayd: (d. 176-179/793-796): "zuhd is abandoning the dnadr and the dirham," (1) or the one ascribed to Murrah
 (al-Hamaddni, d. 90/708): "zuhd is abandoning what is in this
 world for the sake of those who live in this world." (2) These
 statements do not elaborate further and it is not clear whether

 they absolutely prohibit keeping any money, or whether they
 allow it ot a certain extent, under certain conditions. Part
 of the answer mly be found in the above mentioned statements
 which allow money that goes together with contentment with
 God. Another part may be found in the following conversation
 held between a zdhid and a king: "a zahid said to ajking: 'you
 are the slave of my slave, because you worship this world
 out of your yearning for it, whereas I am its master because
 I dislike it and renounce it.' The tradition transmitted from

 the Prophet strengthens this statement: 'God commanded
 the world and said: the one who serves me, you serve him,
 and the one who serves you, make him your servant.' And
 it was said: ,as long as [one] renounces the world,.[he] controls it,
 and the one who desires it, makes it his owner.' " (3)

 This passage takes us back to our initial analysis: the weak
 point in 'being involved in this world's affairs is the danger
 of alling prey to it. Therefore, the zdhid has to control his
 emotions and desires, a state which will enable him to be
 physically involved, but never emotionally. The three follo-
 wing definitions of zuhd support this idea while mentioning
 the necessity to expurgate one's innermost desires and love
 for property:

 1. "[Zuhd is] to vacate the hands from possessions, and
 to vacate the heart from pursuing (wanting the possession)." (4)

 (1) Risdlah, p. 56.
 (2) Muhddaarda al-'Udabd', vol. 1, p. 246; for a similar definition in which

 Murrah is not mentioned, see Risdlah, p. 56; Ith.df, vol. 9, p. 344. (3) Muhdarda al-2Udabd', vol. 1, p. 248.
 (4) Risdlah, p. 57; Muhddardt al-'Udabd', vol. 1, p. 246.
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 40 LEAH KINBERG

 2. "Zuhd is vacating the heart from what the hand is vacant
 from." (1)

 3. "Zuhd is deverting the heart from the means of subsistence
 and shaking the hands of possessions." (2)

 Although we witness here an absolute rejection of the keeping
 of possessions, the main point is purging the heart of desires
 for it. This goal is expressed in various ways in most of the
 definitions of zuhd introduced in this study. We can thus
 say that this is the basis of zuhd. Once the heart, or inner
 desires, are controlled, the zdhid is allowed to lead a regular
 life in this world. By submitting his heart, the zahid secludes
 himself mentally from this world and overcomes its temptations.
 This is the way the zdhid adjusts himself to the surroundings.
 By emptying his heart of materialistic desires and filling it
 instead with permanent thoughts about God, death and the
 afterworld (ridd, tawakkul and qisar al-'amal), the zahid achieves
 a compromise. The compromise is between the fact that
 he lives a spiritual life and is supposed to annihilate himself
 and the whole world in which he lives, and the fact that he cannot
 escape his existence and physical needs in this world.

 Most of the definitions we have seen try to show that zuhd
 does not forbid a normal, reasonable life, for although zuhd
 circumscribes life, it does not demand physical asceticism.
 Most of the definitions cited introduce zuhd as a moderate

 way of life, each definition adding a layer, to complete a picture
 of human behavior in the moral and religious spheres. This
 way of looking at the term fits the saying ascribed to one of the
 'ulamd': "...zuhd is merely following the hadi~h and the
 sunnah." (3) According to the view represented by this
 saying, zuhd is not something destined for a selected limited
 group of people, but rather a code of behavior that should
 be followed by any pious Muslim. Thus he term Muslim

 (1) Risdlah, p. 56; Ithd.f, vol. 9, p. 344. (2) Risdlah, p. 56.
 (3) Q2t, vol. 1, p. 542. The word "hadith" in my translation renders the word

 'ilm.
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 becomes equivalent to the term zdhid, and practicing Isldm
 is parallel to practicing zuhd.

 Zuhd and Wara'

 Finally, in order to emphasize once -more the fact that zuhd
 does not deprive the zihid of his basic needs but rather regards
 him as a highly moral human being, we will look at another
 set of statements, all of which connect zuhd with wara' (scrupu-
 losity). Although there is no single statement which defines
 zuhd as wara', there are many cases in which the relationship
 between the two is expressed. According to the words
 ascribed to Abfi Stilaymin al-Darini, wara' is defined as the basis
 of zuhd, (1) and Sahl (al-Tustari d. 283/895) is cited as saying
 that wara' is merely one aspect of zuhd. (2)

 Generally speaking wara' means hesitation and caution in
 deciding or acting out of conscience. The primary issue with
 which wara' deals is the border between haldl (lawful, or per-
 missible) and harim (onlawful, or prohibited), and the meaning
 of shubhah (moral doubt). According to the words ascribed
 to Alhmad b. I;Ianbal, zuhd can be divided into three classes:
 zuhd of the common people ('awdmm), which is abandoning
 the hardm; zuhd of the religious elite (khawdss), which is
 abandoning the surplus of the haldl, and zuhd of those who
 know God ('drifin), which is abandoning whatever detracts
 the believer from God. (3) A similar definition is ascribed
 to Ibrdhim b. Adham (d. 160/777), "there are three kinds of
 zuhd: zuhd which is a duty (zuhd fard), and this is [the renuncia-
 tion] of the hardm, and zuhd which is a privilege (zuhd fadl),
 and this is [the renunciation] of the haldl; and zuhd which
 is completeness (zuhd salamah), and this is [the renunciation]
 of the moral doubts (shubuhta)." (4)

 (1) Risdlah, p. 54; QWi, vol. 1, p. 543.
 (2) Qlt, vol. 1, p. 545.
 (3) Risdlah, p. 57.
 (4) Abfi Nu'aym al-Isfahiini, HIilyat al-Awliyd' (Beirut: 1967), vol. 8, p. 26.

 In another version we find "shahawdt" which means desires. See Muhaddrdt
 al-'Udabd', vol. 1, p. 246; vol. 2, p. 511.
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 It is interesting to compare the different terms used in the
 last two sayings. Whereas Ahmad b. Hanbal labels the first
 level "zuhd al-'awdmm", Ibrdhim b. Adham uses the term
 "zuhd fard." The second level is referred to as "zuhd al-khawdss"
 by Ahmad b.H;Ianbal, and as "zuhd fadl" by Ibrdhim b. Adham.
 The highest level of zuhd is called "zuhd al-'drifin" by Ahmad
 b. Hanbal, and "zuhd saldmah" by Ibrahim b. Adham. The
 latter characterizes the three levels of zuhd merely by three
 levels of wara', i.e., refraining from the hardm, the haldl and
 the shubuhdt. On the other hand, Athmad b. I;Ianbal adduces
 only two levels of wara', namely abandoning the hardm and the
 surplus of the haldl, and adds to it the renunciation of whatever
 distracts one's mind from God. Both definitions imply that
 zuhd has to be practiced by each and every member of the
 pious islamic community; one limits zuhd to the social sphere,
 to man-to-man relations, and the other adds a severer and more
 general demand. It seems, however, that both definitions
 agree that the higher the religious level the zdhid reaches,
 the clearer his conscience should be. But even at the top,
 zuhd does not mean total abstinence of affliction, but rather
 a higher standard of morality. Both, like many other excerpts,
 consider the moral aspect most essential.

 From some statements we get the impression that integrity
 had a more important role in the perception of zuhd than any
 other aspect, the most extreme of which is expressed in the
 words ascribed to Wahb b. Munabbih (d. 114/731) words.
 Wahb b. Munabbih elevates integrity above the renunciation
 of the world. According to him, if a man loves this world
 and strives for it but earns only lawful money, he is a real
 zdhid; yet the man who renounces this world and regards
 his source of money unimportant, is considered the most desirous
 for this world. (1) In other words, the only thing that matters
 is that the sources of subsistence are moral. If one's source

 of living is legitimate and relationships with other people
 are honest, then one fulfills wara'. And if wara' is fulfilled

 (1) Al-Biddyah, vol. 9, p. 289.
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 then the wari' (man who practices wara') is a zdhid (man who
 practices zuhd).
 We cannot however ignore the other components of zuhd,

 like ri~d, lawakkul and qisar al-'amal. As shown above,
 these three are the essence of zuhd and the zdhid's goal in life.
 Wara', on its part, gives zuhd its special flavor. While ridaf,
 lawakkul and qisar al-'amal are the theoretical aspects of zuhd,
 wara' is the way of life the zdhid should follow in order to reach
 the most exalted goal, i.e., total dependency on God combined
 with a deep love for Him.

 CONCLUSIONS

 The large number of definitions discussed in this study gives
 an indication of the nuances of opinions that prevailed in the
 pious circles of Islamic society concerning the pious Muslim's
 way of life. These definitions fall into two groups: (1) sayings
 dealing with the goal of zuhd, and (2) sayings showing the zdhid
 how to behave so that he may reached the goal.

 The second group is the more interesting one and represents
 the social element of zuhd. It supplies the solution to a most
 complicated problem: how can a dweller of this world live
 according to ideals which are only theoretical and can never
 be achieved among living people. According to this solution,
 the zdhid is a creature who maintains mutual relations with

 other people, but is distinguished from others by his different
 set of values and morals, which can be summarized in one word:
 wara'. This is the key-word for understanding the nature
 of zuhd. Leading a scrupulous way of life promises the
 achievement of zuhd. Following a code of life based on wara'
 is considered the way to draw closer to the longed-for goal
 of complete trust in God (lawakkul), contentment (ridd)
 and yearning for death to come (qisar al-'amal). Thus,
 keeping the principles of wara' leads to zuhd. Since wara'
 is a social concept, which contains instructions on how to act
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 44 LEAH KINBERG

 in various situations in day-to-day life, and-as was shown
 and stressed--leads to the fulfillment of zuhd, it becomes obvious
 why zuhd, in the pious Islamic millieu, should be understood
 as a general way of conduct, or simply as ethics.

 Leah KINBERG

 (Haifa)
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