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This stlldy explores the concept of saintbood in the medieval Islamic tradition. A close

reading of die WleIplored writiogs of two 14th C. mystical tbinkers, Mw,ammad and c:Ali Wafi' ,

sbows the presence of at least tbtee distinct cummts of tbought regarding sainthood. One bas

been adopted from the Sufi arder of the Shadhiliyya, one from the writiogs of a 9th C. central

Asian mystic al-Tirmidhï, and one from the controversial13th C. tbinker Ibn C:Arabï. Our study

analyses how our Egypriaa wrïters, M~ammad and cAli Wafi' , syntbesized and elaborated upon

these currents to develop a distinct doctrine of sainthood. Altbough our writerS are to be located

firmly within the Sunni tradition, it is significant that they fell ftee to draw 011 Shi'ite idea for

the construaion of their own theory of the final great saint.

Cette étude aborde le développement de l'idée de sainteté dans la tradition Islamique

médiéVale. L'analyse de l'oeuvre éaite de deux pellSeurs mystiques du 14ème siècle, Muhammad

et Ali Wafa, révèle la présence d'au moins trois courants de pensée concernant la notion de

sainteté. Le premier fut emprunté à l'ordre sufi mynique de la Shadhiliyya, le second provient

d'un mystique de l'Asie centrale du 9éme siède, al-Tirmidhi, alors qu'Ibn ·Arabi, le penseur

controversé du 13èm.e siècle. est à l'origine du dernier. Notre étude est une analyse de la méthode

pat' laquelle nos éaivains égyptiens. Muhammad et Ali Wafa, éffeetUeot une synthèse de ces

trois courants, les enrichissent, et ainsi dévelopent une doctrine originale de la sainteté. Bien

qu' ils s'in.scrivent clairement dans la tradition Sunnite, il est remarqable que nos éCrivains ont

librement emprunté certaines idées Shi'ites pour construire leur propre théorie d'un grand saint

ultime.
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Technical Note

1 have not italicized Arabie words found in the Oxford English dietionary. Arabie words

whicb may be eollSidered teebnica1 œrms. and MaY be familiar to the non-Arabie reader, have

been transliterated rather tban wriuen in Arabie script. The Arabie passages 1 have given in the

footnotes reflect the script simplifications present in the manuscript sources. Beeause 1have tried

to avoid editing this material. many hamazland dots over a lJI' m"'ü.ra. for example. have not

been provided. The transliteration system adopted is that used by the I.nternational Journal of

Middle East SUldies.
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Today. any visitor to Caïro will certainly notice the huge mosque of M~ammad tAli.

perched above the ramparts of the Citadel on the eastem edge of the city. Not of great historica1

i.nterest. the visiter might not spend much time al tbis 19th century mosque before moving further

inco the Citadel complex to take in the monuments there - massive defensive walls. towers,

mosques and a palace. Fortifications were statted here underS~ al-Dia in the 6th/12th century.

with various rulers and dynasties adding to the compleI over the nat seveJ1-hundred years.

Running behind the Citadel are the steep Muq~ bills. which mark the eastern limit of

pre-modem Cairo. To the nortb and the south of the CitadeJ. along the base of the Muqçam

range are the vast cemeteries DOW as al-Qarifa. A modern waLting-guide describes tbese parts

of the city:

Each cemetayis a true neaopo1i.s. a city of the dead. once organically

joined but today severed by the modern highway of Salah Salim:

but tbey are aIso .-eas of very lively expressions of life. Sun"Ounding

the tombs of sultans and amirs are tbousands of family buria! plots.

Mostly these are courtyards. open and closed, contaiojog cenotaphs

and burial rooms. On Thursday eveniJ1gs and Fridays. and on major

feast days. members of the family. particularly women. come ta the

cemeteries to visit the dead. This bas a1ways been considered a

pleasurable excursion. Today one can still see peasant earts rumbling

through the town.loaded with women in black mrla,.nD:with blankels.

cooking utensils and comestibles. beaded for the œmetery. Qthers

will aready be there, seated ÎJ1 groups. picnicking among the grave

markers.\

Deep into the Soutbern Cemetety. south-east of the mausoleum of Imam Sbificï (d. 2051820),

with a b~t o~ ~earc~!:,~~~~ne.~inds the shrine-mosque of the Wafa family. As Caïrene monuments

1 C. Williams. !stamic Monuments in Cairo: A Practica1 Guide (Cairo: American University in Cairo

Press. 1993) 230.
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go. it is not a remarkable complex. A humble mi..n.-et stands OJl the west side of the emrance to

the mosque. Yet, upon entering, one is stl"Uck by the number of graves inside. It is ciear that this

• medieval mosque has been built ovec what was original.1y a family burlal plot. In the center ..e

the graves ofM~ammadWafi' (d. 765/1363) and bis son cAli (d. 807/1405), raised and dec<nted

as a typïcal. Medieval Egyptian shrine. These men were revered as saints in. tbeir own lifetimes,

founded their own sufi arder, and contributed to the heritage of Islamic mystical philosophy. In

order ta explore tbis contribution, we must travel across the city to the library of al-Azhar

University. Here we find manuscript copies of their writings - some existing nowhere else. It is

these writings which will be the subject of our scudy. Mu4ammad and cAli Wafi' were very

mucb concerned with the theory of sainthood, and 50 our investigations will focus on the elements

of sanctity tbey dtew from the eadier mysrica1 tradition, and dlose tbey deve10ped themselves.

Befote exploring the idea of saintbood itseJf we must fint set out the historical parameters

•
and landmarks of the Islamic mystical tradition. This brie! survey will extend !rom the beginning

of the prophet Mu.l;lammad' s mission up ta the 8tb/14th century. We begiJl by noting that the

foundational document of the Islamic religion, the Qur' in, provides little explicit treatm.ent of

mystical themes. ln the larer chapters of this study we shall discuss the stary of Moses and

al-Kha4ir, wbich is probably the closest the Qur' in comes ta treating tbe concept of sainthood.

AnoCher significant passage, but in tbis instance largely symbolic, is the Parable of the Niche of

Light (24:35):

Allah is the Light of the heavens and the eartb. The parable of His

Light is as if there were a Niche, and within it a Lamp: the Lamp is

enclosed in. Glass: the glass as it were a brilliant star: Lit from a

blessed Tree, an Olive. neitber of the East nor the West, whose Qi!

is well-nigh Luminous. Though fire scarce touched it: Light upon

Light! Allah dotb set fon.h Parables for men: and Allah doth know

aU things.2

The symbol of light williater be picked up by various mystical thinkers, the most prominent

• being the theologian al-Ghazzili (d. 505/1111) and the philosopher al-Subrawardï al-Maqtül (d.

l "Abdullah Yusuf cAli, tnuIS. The Hoir Our'in (Bremwood. MA: Amana, 1989).

2



587/1191 ).3 P.-ables notwithstanding, it would be difficu1t ta fmd in the Qur' WC text anythùJg

approaching a sustained mystieal dottrine.4 Islamie mysticism would instead be forced to seize

~ upon various passages. and. tbrough aeative interpretations. use them as vehicles for futher

speculation. Specifie examples of mystical scriptural exegesis (lJlfsii) .-e too many to mention,

but one Que'wc passage - alluding ta a night joumey by the Prophet - came to play an important

role in most laler schools of mystical thought. This is the story of the A-h'ny"an ascent through

the seven heavens leadiog ultimately ta contact with God. The scriptural basis for this stoly is the

following:

Glory ta (Allah) Who did take His Servant for a Journey by

night (.~ ->,.,.-1) from the Saaed Mosque. whase precinets We did

bless - in arder that We might show him some of Our Signs: for He

is the One Who heareth and seeth (al! tbings). (17:1)

•

•

For indeed he (M~ammad)saw bim (Gabriel) al a second

descent, near me Lote-tree. beyond which none may pass: Near it

is the Garden of Abode. Behold, the Lote-tree was shrouded (In.

mystery unspeakabIe!). (His) !ight never swerved, nor did it go

wrong! For truly did he see. of the signs of bis Lord. the Greatest!

(53: 13-18).

From this seant account, the hadith literature developed an elaborae tale of M~am.mad being

transported from Mecca to Jerusalem, by a mythieal beast, and from there led upwards through

the seven heavens, meeting various prophets along the way. The accouDt usually concludes with

Mu};Jammad' s negotiations with God conceming the number of daily prayers encumbant upon bis

new reli~i~~~~~,!,?,u~~.~_~~etheme of A-h'ny'was lacer taken up by the mysties al-BisÇimï (d.

J F'or more 011 these figures see E. Ormsby, Tbeodiar in IslamicThouaht (Princeton: Princeton University

Press. 1984). M. Aminrezavi. Suhrawardi and the School of Illumination (SUlTey: Curzon. 1997).

4 There do appear. bowever. references to devotionai practice. ln two instances we.-e told of MuJ;aammad's

praa.ice of spending much of the nigbt in supererogatory prayer: (Q. 73: 1-3) and (73:20).

5 Various accounts are provided by al-Bukhari, amongs others. in bis~. $alil. 1 and MaDiqib, 42. See

En~clo.pediaof Islam: Second editiOJ1 s.~:" Mi'rai" for more details on the historic:al and litera'y devel.opment.

3
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261/875) and Ibn cArabï (d. 63811240). who recorded their own Heavemy ascensions.6 Later. we

shall aIso see tbat these heavens and prophets reappear in the writings of the Wata' s, though

in.œrpreted in a nove! way.

The eacliest doctrinal developments of the !stamic community - despite the accounts of

the ~adïth literature - a.~ largely beyond historical reconstruction. This is teue aIso for the

mystical tradition. the reconstruction of which is oaly possible from about one-hundred years

aftel" the Prophet's deatb. Here. in the shadow of the great pious ascetic and tbeologian, l:Iasan

al-B~ (d. 1l0/n8), and the e..ly Sh1ï Imams, particul.-ly Jacfar al-~idiq (d. 1451765), various

spiritual movements developed. A tradition of ethical self-reflectïon, with the aim. of controlling

vanity and pride. deve10ped witb the Iraqi moralist a1-M~asib1 (d. 243/857).7 Other essential

early tbi.n.kers were Abü Yazïd al-Bislülî (d. 261/875). who seems to have been the first to

develop the concept of flllU' (the mystic soul passing away into God) and the tradition of

sh~M(ecstaticutterances):8 and Abu al-Qisim al-Junaid (d. 297/909), the represenrative of a

more sober approadt to mystica1 experience and Janguage.9 A panicuJatly important conrribution

was made by Sabl al-Tustari (d. 283/896), who among other things advanced the idea of the

Light of the prophet M~ammad as a universal spiritual reality.,oThis idea had aiso been touched

6 For an iJltroduction to these see M. Se1ls, Eariy Is1amie Mysticism (New Yor'k.: Paulist Press. 1996)
242fr. See aise P. Lary, "Le M-ny"d'Abü Yazid Bis~" in Le Voyge initi.-ique en terre d'islam: ascensions
célestes et itinéraires 5J!iritue1s A. Amir-Moezzi ed. (LouvaiJl-P.-is: Peeten, 1996). and J_W. Monis. "Spiritual

Asœmion: Ibn •Arabi and the Min,] (pans 1. Il) in JovrnaJ of the American Qriçptp' Society vol. 107. no.4. 1987_

7 See SeU5, Eaiy Islamic Mystic:ism ch. 5; L. Massignon. Essai sur les ori&ines du Jqiq;ue technique de la
m:roWue musulmane (paris:Libnùrie Orientaliste, 1954) 245-250: aI-Sulami. Tab8Jit al-siifiyya (Aleppo: Die al-Kitab

al-Nafis,1986)5Cr60.

" Sells. Earl): Is1amie Mysticism ch. 7; Massignon. Essai sur les ori&i.a.es 274-280; al-Swamï, Tabilllât

al-sUfi~a67-74.

9 A.H. Abdel Kader. The We. Penonality Md Writigs of al-JuMYd (London; Luzac. 1962); farid al-Dia
<Aqir, Tadhk.ir4 al-swliyi (Tehran: 1977) 416-451. The 5thJl1th œntury wrïter. al-Hujwiri. ch.-aeterizes Bi~'s
approach as one of sukr(intoxicmion). and Junayd's as one of _w(sobriety). Al-Hujwïri. The Kashf al-Mabjüb'

the Oldest Fenian Tee. on SufUsm R. Nicholson tnu1S. (London; Luzac, 1936) 189.

10 G. Bowering. The Mystica! Vision of FJistenœ in Qassic:a1 Islam: the Our' mie Hermeneutics of the
Suri Sah1 .-TustKi (d.2831896) (Berlin: Walter de Gruyter. 1980) 232. For an early accoWlt of bis "school" see

• al-Hujwtri. The Kashf aJ-Mabjüb 195-210. We shall retum briefly ta titis thinter in the fll'St eh8pter of this study.
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upon earlier by Ja~far al-Sidiq.ll

Altbough the essentia1 theologica1 tenets of Islamic bellef remained unchallenged. thece

does appear ta have b ee.n a distinct shift within the mystica1 tradition from the 3rd/9th century

onwards. A survey of the extant 1îrerawre of the ear'1ier "classical" en shows a distinct lade of

interest in what we would call either philosophica1 or metaphysica1 issues. In conteast, by the

7th/13th century the medieva1. movement - known rben universa11yas Sufism - had fully embraœd

metaphysics. '2 Significant also was a mut in the understanding of me transmission of mystical

knowledge. The 5th/Ilth century roughly divides the period of the .. training sbaykh" from mat of

the "œaching s.baykh."13 Distinction betWeen tbese two pedagogical models 1 while never air-tight,

is based on the former as a simple transmia:er of sufi wïsdom. with the latterexplicit1y functioning

as a spiritual guide to the adepts under his direction. This shift signalled a new theoretical

dimmensioo. whicb was to paraUel the ttansformarive spiritual extreises meted out ta adepts.14

The term "sufi" itse1f, designating a Muslim mystic, appeared in the late md/8th century

in Küfa, Iraq; but beyond followers who gathered around œrtain. P'Ominent teacbers. it is difficu1t

to ideo.tify any distinct organizational basis for sufism. The properly sufi institutions known

variously as œkkes: n'b~ k1JÜflÏ1Jsand 2JÏ~~ appeared from the turn of the 4th/l Otb œatuty

throughout most regions of the Islamic world.

An early conteoversy whicb was ta define the futore direction of mainstream sufism.

taok place in the regions of Khurisin and Iraq. The issue at h and was how to treat tbe DlÛS

(lower soul). Early ascetic practices had concerned themselves with renunciation, aiming to

control ~.~..a~~~~~ ?~~~_lower self. which were understood to hamper ones approach to the

11 Massignon. Essai sur les oriiines 205. P. Nwyia. Ex~èse conmique et lq.e mystique (Bein.Jt: Dac

al-Mac:hreq, 1970) 1561I.

12 F. Meier. M Khuliisin and the End of Classical Sufism" in bis Ess@.Ys on Islamic Pi«y and Mysticism J.
O' Kane trans. (Leiden: EJ. Brill. 1999) 189. For a wider' out1ine see Meier's MThe Mystic Path" in The World of

WalD.: Faith. Peqple, Culture B. Lewis ed. (London: Thames and Hudson. 1970).

13 These terms. siJ~Yk1J II1-14'lÏm and s1J~rk/J 1II-l6rt1J..Jy1I. were first conied by the Shidhilite writer Ibn
~Abbid al-Rundi. See P. Nwyia. Ibn tAbbid de Ronda 0333-1390) lettres de direction spirituelle (Al-Rasi'il

al-su~) (Beirut: Dïr al-Machriq. 1961) 106-115. 125-138.

14 F. Meier 1 .. KburisiJl and the End of Classica1 Sufism" 195.

5



divioe. 15 One fcrm chis self-discipline lOOk was the school ofM~ammadibn Kaniim (d. 255/869),

called the Karrimiyya. Typically. this was an overt asceticism. which saw renWlciation almost as

• a soàa1 Ethic. '6 Distina: from I:his was the position on the oat"staken by lhe Malimatiyya. a group

which held that public diplay of renunciation was itself a panderiJlg to the lower sou!' s appetite

for recognition. 17 Instead, the Malamatiyya sought to control the D41"swhile out of the public eye.

or even by evoking censure. This movement did meet with some soccess, and would reappearin

various forms in later centuries. IA In rom, the ascetics and the Malimatiyya were opposed by

al-Tirmidhï (d. between 2951905 and 300/910). His approach was one which sought to transeend

the lower soul by developing the m~cal perspicacity of the be1ieving beart. This .. seeïng" heart

transforms the negative, seJfish charaeter of the L14Ûinto a positive one, which thus encourages

the seeking and feari.ng of Gad. This strategy aîmecl at abandonïng the JlJIfs. rather man obsessïng

over its cOJ11l'Ol and humiliation. 19

•

•

We cannot here do justice te a1.l the developments within me mystica1 rradition, but one

set of philosophica1 concepts must be mentioned. This is the Neo-Platonic tradition, which came

ta be incorporated mto the mainstream mystical tradition in the centuries following the death of

Ibn Sina, its greatest exponent.20 Although Neo-Platonism had always been an essem.ial element

of the theology of the Ismâili SIu-cïs , it had nat become central for the early mystics. It was not

until the early Medieval period tbat sufism began ta express itse1f using a Neo-Platonic vocabulary.

This system. first elaborated by the Greco-Egyptian Plotinus (d. 210 AD), was rather different

from the Qura.ni.c worldview in that it described God as a distant Necessary Being. which in

15 On the va"lOUS forms of asceticism. see EnçycIOJ>edia of Islam s.~:"Zuhd" .

lb w. Madelung, Reh&ious Trends in Earl)' lslamic Iran (Albany: Bibliotbeca Persica. 1988) 44.

17 On the Malimatlyya. founded by Abü f:laf~ al-f:laddid (d. 265/878) and ijamdün al-Q~~ (d. 270/883).
see A. cAfifi.A1-MaLimatiyya wa al-Süfim waal-FutJJwwa (Cairn: 1945); J. Chabbi. "Remarques sucledéVeloppemem

hlstorique des mouvements asc~ques et mystiques au Khurasan" in. Studia Is1amica XLVI. 1977. 53-60.

1" See AT. K.-ramuSlafa's God's Unruly Friends: Dervish Groups in the [stamic Later Middle Period

1200-1550 (Salt Lake City: University of Utah Press. 1994).

1" S. Sviri. "ijakim. al-Tumidhï and the Malim.-i Movemem in Early $ufism" in Casica1 PenianSufism

L. Lewisohn ed. (London: 1993) 611.

20 H. COl'bin. Histoire de la philosophie islamique (paris: Gallimard. 1986) 238-247.
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contem.pl.uJg itself, gives cise to the First lntellea. This emanarion oootinues in stages. producing

the heavenly spheres, and ultimately the Active Intellect (aJ- iKjlll1-fa'-4J, which provides the

forms for ail the material wood. From the pErSpective of the individual here below, the bighest

goal is to deve10p one' s imaginative faculty to the point where it can reach the Active Intellect

directly. chus gaining access 10 its complete store of intelligible forms. This is how, for ~ample.

prophecy and miracles are possible.2' We mall see 1ater in our study of saintbood tbat Neo-Plaronic

struc.nres are behind much of wbat is proposed.

Jumping now from philosophy to history, we must briefly mention the most important

institutional development in the sufi tradition, Chat of the .t61f4(arder or brotherhood).ll From the

mid 6thl12th century orde!'5 deve1oped, each being based on the teacbings and spiritual authority

of an eponymous saintly founder. Tbey were distina organizatiODS, eacb wirh ils own devotional

rimals (d1Jib: du~, spiritual disciplines (k1JlIIwl., muni'J"b~. spirituallineage (isrz6d), location

(d~~ kllllJtf. nD~ teJ:é4 and mystica11iteraIure (poetic, bagiographical and doctrinal). The

exdusive n.ar:ure of tbese orders made tbem different from the earlier forms of association among

SUfl5. A great number have appeared tbrougbout the Islamic world, the most succcessfu1 being

derived from 'Abd al-Qadir al-Ji1inï (d. 561/1166) (al-Qidiriyya), 'Abd al-Qihir al-Subrawardï

(d. 563/1167) (al-Suhrawa"diyya), ~ad al-Rificï (d. 57111175) (al-RifiCiyya), Abü al-l:Iasan

al-Shidhili (d. 658/1258) (al-ShidhiJiyya), and Jali1 al-Dïn RWni (d. 672/1273) (al-Mawlawiyya).

Most orders appearing after the 8th/14tb œntury a'e branches of one of these original Cive.

As for the concept of sanctity itself. we may say generally that its vocabulary has a

scriptural basis. We find the ward w~J'Nused in the Qur'in twice. Of a wealthy man, a

non-believer, who has lost bis riches, we read. "The only protection comes from Allah (Il1-W&fti

li-LlIIlJ,. the Troe One (18:44). In siirIIltI-AlJûJ(8:n) we read, "As to those who believed but

came n~~int~.!~e: Y~~u owe no duty of protection ( wJl1~PlIJ ta tbem until mey come into exile."

21 Ibn SiDa. Livre des directives et remQues (A Goicbon trus.) (PIris: Vrin. 1951) 513-524. M. Fakhty.

A History of !sIAmie Philoso.phy (New York: Columbia University Press. 1983) 1044. 155.

U The ben genera1 study of this subject is still J.5. Tri.mingham's The Suri Orciers in Islam. (Orlocd:

a ..endon Press, 1971).
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In the fint example. wG!n is divine authority. while in the second it represems the ties of

allegiance between believers. As for the term w.tl!i(one who gives or receives wJII.f~. it is

• mentioned more than one hundred times in the Que'an, meaniJIg parton, prote<tor (divine or

otherwise), friend and ally. The terms liwhyo' AUü(lO:62). the friends or saints of God. and

their opposite. the awhfi' aI-Sba,J114D(4:76). also appear.23

Of course tbese terms cannat be said to have canied the idenrical meaning at the tinte of

the Prophet as chey had in the medieval or even classical. periods. As will be seen below. the

concept of sanctity has its own history of development. Nevert.beless, the semantic shifts in the

histoty of religious thought shauld not be seen as complete breaks. Michel Chodkiewicz points

out tbat one must not make a too rigid distinction between Qur' wc sanctity and that of the

•

•

classical period. He suggests that in addition 10 the tenns wJlli; and ~the Qur' in (56: 10-11 ,

88-89) also uses terms like II$/Jao AI:J'X/IlÜl(companions of God's right side) and DJIIlIlmlDÛO

(those dose to God) in arder to communicaœ the full range of the concept of sanetity.24

It was with the great figures of classical mystical thought. like l:Iasan al-B~ri, ijakïm

Tinnidh1, al-Bastimï and Sahl Tustari tbat the fundamenta1. notions of sancitity were fleshed out.

These developments and elaborations continued throughout the middle ages, where they were

taken up rathtr dramarîcally by Ibn (Arabï (d. 638/1240). In the Sh1i world, the doctrine of the

Imims can be seen as embodying the essentials of w.fl..!mas it existed in Sunnî circles. or one

might understand it al least as servi.ng much the same function. Regardless of how one positions

the idea of wJl!Jf.ntî.n Shtism, it is remarkable how great an impact the writings of Ibn (Arabi -

which we shall descuss below - made in those circles. It seems that in Ibn (Arabfs doctrine of

walJ!.Paboth the Shti and Sun.ni esoteric traditions were able ta find a conception which spoke to
_.-- -- ~ -- - --- --_. ---- --~

!3 The 2nd/8th century Qur'wc exegete al-Muqitil idemifies ten distinct meani.ogs derived from the root
WLY. See P. Nwyia. Exejèse coragique et l...e mystique (Beirut: 1970) 114. Fora discussion of the grammatical
fcrms of the tenn see G. Elmore. [stamic SaiJtthood in the Fullness of Time: Ibn cArabï's Book of the Fabulous

Gtyphon (Leiden: EJ. Brill. 1998) 111-122.

24 M. Chodkiewicz...La saiJ1reté et les saints en islam" in Le culte des saints dans le monde musulman H.

Cbambert-Loir and Cl. Guillot eds. (pms: Ecole Français d'Extrème Orient. 1995) 15.
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them..25 We shall present a substantial discussion of Ibn CArabï in our first cbapœr be1ow.

In the following study the ward sainthood will be used for the Arabie term JV.fI~nt26A

number of Islamicists have in the rece.nt past preferred ta use the phrase "frien.d of God" for walf

(saint) and "friendship with Gad" for sainthood. The thjoking has been. that only by moving

away from the Most obvious English equivalents could we. as students of Islamie religion,

S1Jspend the prejudicial transfer of ideas from the long-de1ined vocabulary of a Christian culture.

In other words. scholars have tried ta avoid simple equivalents, like "saintbood" for wJtl.!,P;(

because most Western readers would assume that a Muslim saint is not very different from a

Christian saint. In adopting othee terms. like "friend of God" 1 the intention was to force the

reader to suspend his/her preconceptions. and to tbus allow for a different set of ideas ta constitute

a waIL William Cbïttick and Bernd Radtke, among ethers, bave adopted tbis translation straegy

in recent publications. In my own research l have resisted tbis move toward a new termïnology

for two reasons. The first is that as the field of the history of religions has grown. some of the

herm.eneutical assumptions well founded some thirty years ago, are now no longer valid. More

precisely, the fear of an automatie "Christianizing" or"W~" of concepts presented in

farnjliar vocabulary is probably not justified. 1 think the multi-cu1tural reality of today's academia

(acknowledged, if not always represented in the flesh), and the sophistication of the field in

general, allow us to assume the reader will be open ta the n.uances of an Islamic sainthood. The

secon.d reason 1have for revett.ing ta the simpler ··saint.. and usainthood" is that as rese.-ch cakes

us further and further into the idea (or field of ideas) , the vocabulary becomes more complex and

we are forced to coin more awkward terms ta manage. lt seems clear that in the interest of

present utility, and of leaving the door ta future terminology open, the œrms saint. sainthood and

25 See H. Landolt. "Waliyah" in Encyclopedia oC Reliiion M. Eliade ed. (New York, NY: Macmillan.
1987) 319. K.M. al-Shaibi. Sufism and Sbi'ism (Surrey: Laam. 1991) ch. 3. MA Amir-Moezzi. The Divine Guide
in Early Shi'ism D. Streight tr&t1S. (Albany: SUIte Universsity of New Yort Press, 1994) 91-97 and H. Corbin..

Histoire de la philoso.phie islamique 455-458.

• 26 The essential meaniag of fQ/~ from WLY 1 is ta be neaK'. The Corm wzl.i"pis used for government,

province and state; this apect of poJitical authority will.not be part of our discussions h~.
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even sanetity should be preserved.

Recently. Vincent Cornell has isolated [wo dimensions of sanctity, assigning them rbeir

own terms - .. w~ni' and .. wilJfw. He argues the former term. with its ÏU"St vowel as "a".

represents the metaphysical essence of sanetity. which is linked ta the idea of inrimacy witb Gad;

while the term pointed witb '1" corresponds CO the visible manifestations of sanetity, particu1arly

.miracles as mey are understood outside of any doctrinal comen, and funetion as signs of power

and domination.27 However. altbough tbis distinction may be useful for academic discussions

(one could say. for example. Chat some hagiographies describe ~and others ~ it

seems to me that in the long tenn these defin.i1ions should not be adopted. In bis presentation

Cornell explores the linguistie and grammatical bases upon which he Îaes bis definitions of the

two terms. Nevertheless, these terms have never corresponded neat1y to the categories defined.

The spelling .. wi/ïy1J' has been used to indieate power in a political content and so to some

degree it mates sense to use it to desaibe the power of miracles in themse1ves, in contrast to the

metaphysical essence of sanaity. Yet ie seem.s ta me that .. w~· and" wiIaJ'If would be better

used to distinguish betWeen me ideas of temporal. i.e. non-mystical power. on one hand, and the

seeking of intimacy with God (llI-mundli-'WIlI~JWAU...), on the otber.23 In praaice, mystical

thinkers. whether they be of the classical or medieval periods, seem to have used the [wo

spellings largely without dU1inaion thanks ta the lack of voweling in most Arabie teKtS. Regardless

of whether or not Cornent s proposai is adopted by academics in the field, his move ta underline

the distinaion betWeen two forms of sanetity is a we1come contribution.

A less useful proposai. is one from Julian Ba1.dick. He asserts that Islamic mysticism is

essentially a borrowing from the Christian tradition. His daim is tbat Christian sources were used

by the Islamic community. early in its development. to establish its mystica1 tradition. Altbough

he offers no direct historica1 evidence of tbis bon-owing. nor the exaC% identification of these

27 V. Corneli. Reaim of the SaiJ11: Power and Authority in Moroccan Sufism (Austin.; University of Texas

Press. (998) 273 and introduction.

• 2A F. labre, Essai sur le lexique de Gbap'i (Beitut: Université Libanaise. 1985) 22.8. for a more detailed
discussion of the issue see M. Chodtiewicz Sea1 of the Saines: Pro.phetbood and Sajnthood in the Docqjne of Ibn

&!t!i L. Shenvd 1nU1S. (Cambridge: Islamic Tests Society. 1993) 21-24.
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Christian sources, Baldick confidently concludes Ebat "...the reJigious core of Islam seem.s. from

very early on, ta have been a blend of Jewish law and Christian devotionalism, with a Gnostie

element a1ready present. If the Christian part were to be suppressed, what would remain would

be a Judaism without Jews, a national religion without ethnie identity. "29 This is not the place for

a detailed criti.cism of Baldick's lack of historica1 evidence, but as an introduction to our own

stUdy. a few comments on methodological assumptions seem appropriate.

These ki.nds of btements - or any othee search for "origins" - seem quite satisfying at

first glance. They allow us to account quite neatly for phenomena which in their specifics are

otberwise frostratïngly complex and singular. However, these tbeories do Qat stimulate new

perspectives for resea-ch. Instead they try ta direct them or ta prejudice them by supplying a

ready made conclusion. If one .-gues however, that these may simply be tbeses presenœd to let

as a catalyst for discussion, we migbt wonder what discussion exaet1y is being hinted at. Surely

there would be becter ways ta broach the difficulty of wbat may or May not be considered

.. unique1y IsJamic". Here there is the real t.hreat of a conœptual dead end. In 8SSertïng a borrowing ,

what end is actually served? It does not help in the understanding of the "bOl1'Owed" as it ensts

and functions in a new environment. For example, if a historian were ta discover that the modem

American. demoaatic system can be traced back to ancient Greece, what exae:t1y does that tell us

about American democracy today? Knowing it is a borrowing, is it thus better understood? Of

course it must be said that the bOlTOWing process which is implied here is worthy of study.

Perhaps there are other bOlTOWingS whicb have arnved by the same proœss, which have ta date

not been traced. But the question ofsubsranœ retW"nS. How is our understanding of V.S. democracy

improved by our knowledge of Greek politics? It is indeed not the case that the more we know of

ancient Greeœ. the more we know of American democracy. The "survivais" of ancient fiypfian

symbols (e.g. the boat in the annual parade for Abü al-ijajjaj a1-'Uq~) in Islam, for example,

are - upon cLoser inspection - not the tip of an iceberg of religion appropriated from Pharaonic

2' J. Baldick. Myslicallslam (New York; New Vcrl University Press, 1989) 174-175. On pige 9. BaJ.dick
takes the tbesis of J. Wansbrough - th. the compilacion of the Qurïin occured over a m\Jcb IODger period than is

usually recogJlized - and simplyadds Christian mysticism ta the mÎ%.
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tîmes. Notbing of substance has been transfetTed into Istamic thought or praetice by these

symbols. Very quickly we see that the realities on the ground, as it were, are much more

complex, and do not conform te any predeœrmi.ned parallel these appropriations would imply.

These realities have their own new interna1logic, their own history, set of influences, symbolic

and linguistic fields - these factors are nat at all borrowed, and veryquickly make our borrowing

theory useless. To restate: in light of our Egyptian example, it is not the case tbat the more we

leam of the divine boats of Ancient Egypt, the more we understand the function of bom in

Egyptian Sufi rituaI.

In the study which follows, the hi~ry of the early developmetlt of sufism will nat be

addressed. Altbougb the question of the origins of the mystical tradition will nat be pursued, it is

hoped that a contribution will be made ta the history of thought in the Middle ages. In short. tbis

research is an exploration of the development of the concept of sainthood. after Ibn CArabi

(al-Shaykh al-Akbar), and specifically in qypt. While much bas been written on Ibn (Arabi, not

much sustained effort bas been put into exploring tbose who came after him. The Wafi'iyya are

unique in this post-Ibn (Arabi world, ther were not commentators on the Shayk:b's works, nor

were they popularizers of it. Instead, chey lOok in bis teacbings, digested them, and turned ta

write out their own observations and understandings of the mystical universe. To do tbis, they

employed the language and doarines eaught them by Ibn (Arabi. The Akbarian corpus was not a

passive abject of study for MuJ;1ammad and cAli Wafi' 1 rather, having taken it to hem, they

turned it into a vehicle for their own mystical speculations on sainthood and other mystical

topies.

The first chapœr of our study will survey the various doctrines of waI-fntas developed by

al-Tirmidhï and Ibn CArabi. From this we isolate a number of models, which are used for

comparative purposes throughout the rest of the study. Although we also touch briefly on a

number of other figures 1 many avenues of research on this subject remain open. The second

chapter turns ta the other tradition in which the Wafii'iyya had roots. that of the early Shiidhiliyya

12
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sufi arder. Here we introduce the œnrral figures. and attempt to outline a ge.neral theory of

sanetity. ln this section we inIroduce the unexplored writings of M~am..madWafi's teacher Ibn

Bikhilâ. The third chapeer is a historica1 exploration of the praetices and development of this

unusual sufi arder. and the vicissitudes of the Wafi' family in Cairo. The following cbapœr takes

up the writings of MuJ;tammad and cAli Wafi'. Sin.ce more than seventeen tides .-e aaributed ta

them - with all but one remaining in manuscript form - 1have tried ta present a basic account of

the contents of eadt. The moS[ important categories of these writings are poerry and mystical

treatises. Beyond our study of sanetity, these new sources offer an abundance of material for

further stUdy. Cbapter five cums to M~ammad Wafi' s theory of saiothood. In rbe course of chis

analysis a number of re1ated topia are addressed, sucb as the nature of Gad and existence, the

leve1s of creation, and the spiritual abilities of humanity. In the Id dlapeer we find many of the

same themes we encountered witb Mw,ammad in chapte:r five. Here cAli Wafi' follows bis

father in approach and concem, but cJearly he has original contributioJlS to mate in a number of

places. His expansion on the tbeory of the Seal of Saints, and bis dramatic version of the

centenaian Renewer of Religion make for ex:citing reading.

13
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T6midhi OJLI ~MJd~QlJs-œ~

Tinnidbï 011 WlÛliftl

The earliest thinker ta sysœmatically address the subjea of sanctity was al-Hakim al

Tirmidhï (d. ciro 300/910).' Of course he was nat the only thinker ta discuss saints and sainthood.

two lraqi cootemporaries. al-Khan-az (d. 286/899) and Ibn Abï al-Dunya (d. 281/894), aIso

reflected on the subject.2 Their work however. did not approach that of Tirmidhï in coherence or

sophistication.J One eleventh-cennuy wriœr tells us that there were even e..lier books written on

saintbood, but that these have been lost.4 These books may have been simple compilations of

sayings by sufi masters on the subject. or them.atic collections of 1I/JM6th. Or' perbaps something

more discursive. Since these sources may never be recovered. we might never be fully able to

assess the originality of Tirmidhf s contribution ta this field. Nevertheless. in. bis Kitib khatm

al-awliya. (or Kitab sïrat al-awHyai Tirmidhï presents us with the earliest coherent doarine of

wal;[nI In light of wbat we do know was being written at the same time on tbe subjea. and even

1 For his biography see the Ùltl"oduction of al-aatim al-Tirmidhï. The Conceg of Sajntbood in Early
Islamic Mysticism B. Radtk.e and J. O'Kane tean.s.. (Surrey: Curzon Press. 1996) 2. On al-T1l'Dlidhi's birth and death
dates see B. Radtte. "The Concept of Wilaya in Early Sufism" in Qassical Persian Sufism L. Lewisobn ed.

(London: 1993) 483-483.

2 [bn Abi al-Dunya. Kitao al-awliya' in MajmüCa Rasi'il (Cairo: 1935) and Abù Sacïd al-Kh.-riz. Kitib
al-kashf wa al-bayin (Baghdad: 1967), and P. Nwyia. Ex~èsecoraniQue et ',oige mystique (Beirut: Dar al-Machriq ,

1970) 238ff.

, Tirmidhi. The Conce.pt of Sainthood 39. An extensive collection of sayings on the subject. from the
Classical and Medieval periods. is chapter thirty-eight of R. Gramlich' s Das Sendschreiben al-Ovshayis uber das

Sufitum (Wiesbaden: Steiner. 1989).

• AI-Hujwîri (d. 464/1071), The Kashf al-mllhjüb RA. Nicholson trans. (London: Luzac and Co., 1936),
212: "Certain Shaykhs formerly composed books on this subjea (sainthood), but they became rare and soon

disappeared. "

S Radtke. in The ConcÇP( of Sainthood, 10. establisbes sua al-aw1iyi' as TumidJü's original tit1e for the
book. l bave decided to keep the "suprious Ialer title" Khatm aI-wa1iya sinœ tbat is how is the work is known to ail
laer writers. (lt seems ta me ill advised ta rry ta insist upon an altemative tide to such a weU-Down work.) See also
H. Landolt's revie'W of Radtke's Arabic edition of the work. Dra Schriften des TheosQPhen von Tmnidh. iJlThe

Journal of the Amtrican Oriental SoQe~ no. 114. 1994.
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later. this book is lrUly impressive in its detail and creativity.

Tinnidhï was probably the most prolific writer on mystical tapics of bis time. Beyond the

Kitab khatm al-awliya. there are a number of works pettainiog to ~pawhichawait analysiS.6

In spite of bis contribution to Islamic mysticism, Tirmidhï has always been somewhat on the

periphery of the tradition. Regarding the history of bis doarine of sanctity, il is c1ear that from

the time of bis deatb at the end of the 3rd/9th century. up into the 7tb/13tb, there is almost no

mention made of Ï1. As we shall see beJ.ow however, there were some criticisms of certain sufi

doctrines which are desaibed as privileging wll1'!Y8over oubuww/f We cannot be completely

certain. but in most cases it seems fair ta suspect that these are aiticisms of Tirmidhî' s reaching

that the saintbood of the Prophet is in one way superior to bis prophecy. We shall discuss this

doctrine be1ow. Historically, Tirmidhï' 5 doctrine of WlÛÎflI (more particuJarly bis theoty of the

Seal of saints - klllllJJ1 ll/-lIwh,"nll finally made its way into CU1TeDcy with the attention given it by

Ibn cArabï in the mid 7th113th century. It is aiso of note that al-Shidhili - who cenainly bad not

read Ibn eArabï - held Kitib kharm al-awliya in high regard. and read it witb bis inner circle of

followers (see below chapter [Wo).

Anotber factor in Tirmidh1' s relative obscurity was the fact that he was an .. Easterner" ,

that is, he was from Tirmidh, south of Samarqand, in present-day Uzbeltistan, as opposed to the

dominant center of Baghdad. Little is known of the details of bis life, including bis education. Of

particu1ar interest to our subjeet at hand is the religious milieu of Khurisan.. It seems Chat

Tirmidhï participated in the spiritual debates of his time. By the end of the 3rd/9th century the

asceticism (zu.b4 which had dominaœd the early devotionallandscape, in Khurisin and elsewhere.

had largely been displaced by the Malamatiyya movement (established in Nishapüc by ijamd\in

al-Q~~ar d. 271/884). This movement stressed O1ll1ilmar aI-o~"ÛS, subjecting the lower-self, or

ego, to blame with the intention of diminisbing iL 7 Although the debates of the time have left

6 Tirmidhi. The ConceJ!t of Saintbood 2-5.

1 s. Sviri. "Hakim al-Tirmidlù and the Malimai Movement in Eariy Sufism" in Qassica1 PerDa Sufism
L. Lewisolm ed. (London: 1993) 606. See also al-SuJamï (d.412JI021), Risil4 al-m.1imaQxya, truslated by R.
DeJadriére as Sulami: La lucidité implacable (Paris: Méa. 1991). This MalAmai movement should be distiJJguis.bed

(rom the term malimï as it is laer used br Ibn CArabi.
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little record of themse1ves, there do exist letters from Tirmidhï in which he aiticizes the

MalamatiyyaIl In genera1. he objects to the great attention this group devotes to their mûs. and

accuses chem of underestimati.ng the role of faitb in spiritual developmen.t. Another important

school of the time in Nishapür was the ascetic-minded KatTimiyya. established by Mu1;lammad

Ibn Kaniim (d. 255/869).9 Undoubtedly, Tirmidhï would have disapproved of their emphasis on

asceticism, but he seems ta have made no direct mention of them.

Wich regard to bis tbeory of wali!nt. Tirmidh1 presents a novel understanding of a number

of clements. First. he distinguishes between the divine communication to the prophet and that to

the saint. The general tbeological position is that a prophet is inspired by wap~ and chat a saint is

inspired by iUJJÏ01 Tirmidhï elaborates on this, adding that revelation reaches the prophet as

Gad's bl14JrJ (speech), and me saints ~ Gad's /JlltlïdJ(speecb).ID

The difference between prophethood and [sainthood] is tbat

prophethood consists of speech (bt1V4 whicb detaches itseJf from

Gad as reve1ation ( w~,,", and it is accompanied bya spirit (nl.fJJ

from Gad. Revelation comes to an end and Gad seals it witb the

spirit and the spirit causes [a prophet] to accept it.11 Moreover, tbis

must be accepted as crue. If anyone were ta rejeet it, he would be

an infidel because he would have rejeeted the word (bl1JioJ) of

Gad. As for the one possessed of [saintbood] - God is in chqe of

the speech (!J1Jdïlb) [he hearsf2from me œ1estial treasure chambers,

.. More pcecise1y. Tirmidhï mticizes behaviour usually aaributed to the Malimatiyya. S. Sviri ... I:Iakim
al-Tmnidhï and the Malimati Movement in Early Sufism" 611. See bis letter to MuJ;lammad Ibn al-Fa~l al-Balkhi.
traDSlated in B. Radtke. Al-Hakim al-Tirmdhï. EiJl islamiscber Theosopb des 3.19. Jahrhunderts (Freiburg: 1980)
123. See a1so the discussion in F. Meiec's " Khurisin and the End of Oassie&! Sufism" 205ff; and Tirmidhi. The

Concqlt of Saiptbood 127. 128.

q On their distinctive theology see W. Madelung. "Sufism and the Karrim.iyya" in Reli&ious Trends in

Earl>, Islamic Iran (Albany: BibliothecaPersica. 1988) 40-43.

10 Those who receive God's ./IlItIiIJJare mU/J-*!lIdJÜIl. See hadith refereœs in Friedmann "The Finality of

Prophethood in SWlnÏ Islim" Jerusalem Studies in Arabie and Islam no. 7.1987.203.

Il The phrase "the spirit causes [a prophet] to accept it" is die traoslaionRadtke gives for «4J~~".The

passage runs: If •...J~ ~ .:J)~ ~ J ~)I~ Il. An alternative would be"And thanb ta (tbe spirit) the (end of

revelation) is acœpted." The adavamage of the latter readiag is tbat it alludes la the colltinuiDg role of the spirit after

the end of reve1aion.

12 "~~..JJI ~J ~ ~'(,.JI JII could mo be ttanslaled as"As for the one possessed of saUIlhood - God

16



•

•

and Gad causes it ta reach him. Thus he recei.ves supematural

speech (/JadidJ). This supernatural speech detacbes itseJf from God

[and reaches the saint] by means of a tangue [of tnlth]. and

aceompanying supernatural speech (!JadU.lJ) is God-inspired peace

of mind ( Slikiq l3 which OCClUS in the beart of the man drawn to

God (Oh/jdlJÜ8). 14

Sa the saints have thei.r own connection 10 the divine. distinct from that of the prophets. It is aiso

mentioned that the message reœived by the prophet may not be rejea:ed by the believer. Tirmidhï

mentions in a following passage that the speech received by the saint is useful, but its acœptance

is not obJigatory for the believer. He says...... if anyone rejeas it. he is not an infidel. And ya in

rejeeting it. he will suffer faiJure and undergo evil consequences, and bis heart will be

confounded..... 15 Itis 181er explained why ignoring the sai4t who has received /JlltUtlJis a bad idea.

As for the man who hears /J6dïdJ, the /J1ItIilJJ he hears is divine

support and an increase of awareness with regard to the holy Law

of the messenger (J,-)I u....,.,..:.~~ iJ~ .J ~li 4J ~~). When he (the

saint) dispenses that awareness to the servants of God. this is a

means and a direction to God wbich he (the saint) disposes over.

Whoever rejects him (the saint) 10ses bis blessîng (b.-abl) and his

light. for this is a matter of a righteous guide who points the way to

God... 16

Here we see Tirmidhï laying out the distinction between the autbority of prophecy and that of

sainthood. '7 Bath are of divine inspiration, and the lower assises in understanding the Law

administers His speech (ta him)... "

lJ Sakîna is found in the Qur'in (2:248) associated with me Art (as in the Hebrew Bible) but it is more
generally used in accounts of Gad direct1y assisting M~ammad in times of crisis (e.g. 9:26.9:40). It is strikiD.g that
Tirmidbi would use chis term in bis doccrine of the inspiration of saims. wben its scriptural referrent is ta the

Prophet.

14 Tirmidhi. The ConcqJt of SaùLthood 111; Tirmidhï. Kitib khatm al-awliyi O. Ya4yi ed. (Beirut:
al-Matba'a al-KahUlikiyya, n.d.) 346. Radtlte's translation is based on bis edition of K.iûl) Sirat al-awliyi' in Drei

Schriften des Theoso.pheo. von Tumidh. Note that there an: discrepancies betwœo. this and O. y ~yi' 5 edilion.

15 Tirmidhï. Kitib thatm al-aw1iya 347. See also Radtke' s nnsJaian in Tirmidhï. The Con<:eJ!t oC S8i.ndtood

113.

16 Tumidhï. Kitib kharm al-awliyi 353. See abo Tumidhi. The CoAceJ!l of Saiotbood 119.

17 Elsewhere. il appears Tirmidhî holds lbat sainthood, propbecy and mission (ris.~ have been estabJished
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brought by prophecy, but the authority of saiothood is not binding upon the belieYiJJg comm.unity.

This is a significam: point. which will be taken up later by Ibn CArabi and aIso the Shidhiliyya.

• The epïstemology of w~s tbus two-fold. Mysrical knowledge eotaiJs not oo1y an understanding

of spiritual realities (eg. ex:perienœ of the divine, merging of the self with the etemal, ete), but it

also bsows insight inco the seemingly more mundane reaJity of Qod's Law on eatdl. lA

ln addition to this distinction becween prophecy and~ Tirmidbï aIso desaibes two

grades of sainthood. As in the distinaion benreen ~and oubuwwM. tbis diffecence hinges

on modes of communication from the Divine. There ..e tbose saints, mentioned above, who

receive .{J1IdilIJ. and there are those who oaly converse (.~~withGod. Tinnidhfs unknown

interviewer asks, Il You bave described the differenœ between the propbet and those wbo receive

•

•

/JatIidJ Wbat then are the odler saints 1i.ke?" He aoswers as follows:

The people of the Way converse~~) (with God), wbile those

who reœive .{JJJdilJJan thus informed (~..lAt). 1~lain.ed tbis .{JafïdJ

ta you earlier. Converstation (witb God). on the ether hand is a gift

( a,a). The recipienr: receives utterances (1DJIf/MI) in the form of

light as if someone were saying tbis or that to him. But with these

utteran.ces are neicher... the Spirit (by which the prophets are

informed). nor the God-inspired peace of mind (found in chose who

receive .{JadïL!I). Thus, the recipie1lt experien.œs doubt and is not

sure whether the Enem.y (Satan) is in some way associated with it

or whether the lowet" sou1. with its deœption and cunnjng wiles. is

mingled in il l9

Like the greater. this lesser sainthood is of divine origin, but without the God-inspired Sllkûulto

accompany it. its bearer is unsut'e. One who holds the lesser sainthood is informed by"utteranœs,"

in contrast to the superior commun.i.eation which would have been by /JadiZIJ. This .. conversation"

with Gad is not confirmed by the accompanying form of Spirit mown as gkinll These lesser

lltemly in iadividuaLs since before creation. Witboutmuch eUbOl'Cion, T11'D1idhï mentions the COveJWl1 ( "4 God

made of each type. Tumidhî. The Conce.pt of S'iprhood 119. 151.

13 This dual naure of w.cl~saw its greaest e1abonlion in the Shtî dOCU'ine of tbe Imim. See below. our

sec1ion entitled "Waliya and Slûism.".

19 Tirmidhi. Kitib kbaan al-awijya 349. See also Tumidhî, The Conee.pt of Seimbood Ils .
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•

saints, because they cannot be sure of tbeir commW1i.cations, are thus not able ta offer the

guidance in matters of Law tbat their superiors cano

The following hierarchy is established. At boltom is the dass of monotbeists made up of

the piaus ( ubi18tf), the ascetics (zu1JJJJkl/o ete. Then tbere is the first Ievel of saints, tbose whose

dialogue with God is Ieft unconfirmed byeither qDnJlor the divine ~pirit. This is followed by

the highersaints, whose /JlltlitlJis confirmed: and finallythere is tbe leve1 of theprop.bets/messengers ,

whose blI8mis confirmed by the Spirit. Tinnidhï. in bis description of Chis hierarchy, aIso

presents a cumulative relationsbip between the levels. In other wards, the powers of tbe Iower

levels are induded in those of the higher. "The mU/Jadd6keœives /J1JldidJ. and Jmis.f(clairvoyance),

and .t1h.i:ll1(inspiration) and tnlthfulness. The prophet has ail this as well as prophetbood, and in

turn the messenger has aU tbis and messengerhood. The ethers from among the saints (i.e. those

of .J1I1/wlland the 0J/Ifj411) have only f:itXsa. iUJlJrJ, and trothfulnesS."21 Thus. although the mode

of divine communication at each of the tbree leve1s is distinct - aI. leat in name - each one leads

ta its superior. with the highest level encompassing the two lower. It is i.nteresting to note the

phenomenologica1 element here in Tirmidhïs epistemology. An essential element of higher

communication with God is the accompanying Spirit: the If1/Jfor the prophets and the SllilinJlfor

the higher saints. 1bis Spirit is so important tbat witbout either form of il. even though one may

be receiving divine communication. one is not qualified to interpret the Law or ta guide souls.

The pie:xure becomes less dear, however, when we introduce another of Tinnidhï's novel

ideas. This is bis second typology of saints. Although we noted above bis distinction between

those saints who receive saIt:imI and those who do not, Chis typology is quite distinct. In this

scheme the superior saint is called the "true saint of Gad" (l-i..,... ...u1...,J~), and the inferior is the

"saint of God's Troth" (.lJI.p ~J).221be latter is presenœd as a hoiy man who controis bis lower

20 Note the lowly position be is assigniJJg to the zu.IJIIiïtI. wbom iumidbï aiticizes eJsewbere.

21 Tirmidbï. Kitib khatm al-awliyi 357·358. See also TirmidJü. The Conce.pt of SaiAJhood 121-122. Y.
~riedmaan ...Finality of Propbethood in Sunnï Islam" in Jerusalem Studies in Arabie and Islam no. 7, 1986, p. 205 .

describesl~ discussions which move ta deprive the 41u.{J_tfMIJ of uy intrinsic spiritual authority.

21 The inferior desigJUllioll may mo be tnnslaed usefully as "the Friend of wbat is due WIIO Gad". This is
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self by a discipline of piety and correct behaviour. Through these efforts he puts bimself in a

position to recei.ve the mercy of God (nJ!umIJ. which will raise him to a place near God. ln

• conrrast, the "flUe saint of God" is mise<! to the divine presence by God's generosity (jü4, We

read.

For the first of them [ WJl!J!na1 comes fath through divine compassion

(nJ!umIJ. and Gad takes it upon Himself to transport him in one

instant from the House of Grandeur to the place of divine proximity

(0l1ltJ1lm JtI-qurbll). For the second of them [wJI/.fnJj cames fOM

through divine generosity (juif, and God takes it upon Himself to

transport bim in a single instant from the place of divine proximity

through one rea1m after another to the Possessor of sovereigmr.2J

•

•

This mode! of the levels of saintbood follows the system of cumuJative W61~desaibed earlier.

Here, the superior figure has mastered the leve1 reached by the lesser4 (i.e. reaching the 818fJ1lJrJ

llI-tlurtJ4. but for him this is only the first!tep. His final stage is reached once divine generosity

has taken him ta the next level. lJl tbis mode1, against the ascetics and malimatiyya. we see

Tinnidbî again prioritizing divine election over individual effOit. That is to say. spiritual discipline

is only a first step in the ascent ta Gad.

Another important element in Tumidhi' s theory of sanetity is the assembly (tBwll4 of

saints. He is certai.n1y not the first to desaibe tbis assembly. sinee versions of it (ft memioned in

the hadith literatUre. One tradition. known as the "hadith of cAbd Allih ibn Mascud" describes

the assembly of 356 saints: 300 are" on the heart of" Adam. 40 on that of Moses (or Noah), 7 on

Abraham, 5 (or 4) on angel Gabriel, 3 on Michael and L on the heart of Israîu, the angel of

resurrection. When one of them dies. one below takes bis place. The single one is commonly

called 9ufb(pole) or §".h8JfTb(rescue), with the ai1dâl(replacements)[either 40 or 7] and si{ldi.qfn

Radtke' s translaion in The Conct;!t of Sainthood 26.

lJ Tirmidhi . The Concej)tof SAintbood 93; Ticmidhi. Kitib khatm al-awijyi 332.

2. He who maltes tbis initial step. the .. saint of the U"Uth of God" . is described as guarding over his body
parts in an effort ta become morally upright. Through this discipline his lower' self is calmed and bis body is

cOlUOlled. Tirmidhi. The Conc. of SaiAthood 44.
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(sincere) referring either to a class or ta saints in general.2S The idea of an assernbly of 40 saintS

certainly predates Islam. Goldziher points ta the 40 martyrs of Sebastian as a precedent.261bere
,-

• seems to be no Qur'wc precedence for the number 40. though.

This assembly, according to Tirmidhi and later Muslim thinkers. plays an important role

in the preservation of Jife here on earth. In one passage he says ...These fOrty .-e the guaranœe of

proteaion for the [Muslim] community. Through them the earth exists and through them the

people pray for min. When they die. the community will suffer what it bas beell threatened

with...27 So the assembly of saints seems to play an imercessory role for the conununity. Eise"Rbere.

Tirmidhï describes the end of the rule of the assembly of forty. and the subsequent rise of the

Seal of saints.

•

•

Thea when God lOok bis Prophet WltO Him. He caused forty saict1y

faithful men (Sl~dï'lü410 emerge in His community. Tbrough rbem

the earth exists. and they are the people of His house and His

family. Whenever one of them dies. another follows after hi.m and

occupies bis position. and 50 it will con.tin.ue until their nwnber is

exhausted and the time comes for the world to end. Then God will

send a [saint] whom He has chosen. and eleeted... and lie will

bestow on bim everything he has bestowed upon the [other] [saiJttS]

but He will distinguish him with the Seal [of Sainthood] witb God

(klJ6im lII-wlllHy;/). And he~ be Gad' 5 P'Oof ( /Juii/lA1lDJ) against

aU other [saints] on the DaY'of Judgement. By means of this SeaJ.

he will possess the sincerity of [sainthood] witb God. the 581lle way

that Muhammad possessed the sinœrity of prophetbood.28

Here we have first a restatement of the dependence of the wodd upon the forcy. The eXistence of
~~---------_._._--

:!5 H. Landolt , "Walaya" iJl Encyclo.pedia of Re1i&ion 321. See aIso P. FentoQ.'s "The Hier1lfChy of the
Saints in Jewish and [stamic Mysticism" in Journal of the Muhyiddin Ibn ~ Arabi Society Vol. 10. 1991. The concept
of .édila~early in the 2nd/&b ce:awry. See J. van Ess t Theol~ie und Gesel.lschaft im 2. Ynd 3. Jahrh!gldert
Hidschra (6vols)(Berlin-New Yor-k: WaltecdeGruyer. 1991-97) II:89.md R. Gramlich.Die sçhÜriscben De:c:Ms91orden
Persiens (3 vols) (Wiesbaden: Steiner. 1965-1981) li: 162. J. Baldick notes the Jewish antecedeu.t of tbe idea. of the

lJMkII see bis rmawi.na:Y Muslims' tbe Uw!)7Si Suris of CenIrI.1 Asia (London: l.B. Tauris. 1993) 31.

26 L Goidziher. Muslim Studies (2 vois.) (London: Allen and Unwin. 1962) 293.

27 Tirmidhi. The Conce.pt of Sai.ntbood 111; Tirmidhi. Kitib khatm al-awliyi 346.

lllTirmidhi. The Conce;pt of Sai.ntbood 109; Tirmidhi. Kitib khatm al-awljyi 344.
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•

the commWlityseem.s ra be tied to prophetie reveJarion and saùu1y inspiraion. The limeM~ammad

was on eartb has ended - and chus so has prophetie revelation: the community is tben sustained

for a period by the forty. Tinnidhï does not eJaborate on these forty, racher bis prim.-y concem

seems to be their SeaL This figure, at the end of the above passage, bas his role explicitly

comp.-ed to that of Muhammad, the Sea1 of the prophets. Witb this figure Ttrmidhï provides us

with a tbird level of saint. Not only is chis Seal of saintbood superior, he also has an apoca1yptie

funetion. We are toid tbat when tbese forty die, the eommunity will "suffer what it has been

threatened with". that is, divine judgemem and relribution - judgement day. The Sea1 will appear

aI the end of time.

The spiritual autbority of this Sea1 15 based first on bis passing tbrough God's attributes

and reacbing the divine essence. Tirmidhï says,

(In the rea1m of each divine name) there is an assembly of intimate

converse (mv'~ and gifts of honoue foc the people of that rea1m.

And tbere God ha made stations fO[' the he.u of His ehosen few.

They aretbe ones who go forw2l'd!rom the place [of divine p-oximity)

to God's rea1m. Many a saint has bis -.aion in Gad's Cirst realm...

and many (have) advanced ta a station in the second, third or

fourth realm of God. And whenever (one) advances to another

realm, the name of that reaI.m is bestowed on him unti1 he is such

that he has advanced tbrough ail these real.m.s to the real.m of Unicity

and Singleness (mulk ll1-Q/ltMof,J71l aI-f6diJ':}'4... He is the chief

(~&dJof the (saims ofGod) and he possesses the seal. of (sainthood)

from bis Lord... He has reached God' s interior (b;lfid) ... 29

Thus, the Seal has access to the most intimate contact with God. Ti.~dhï then raises the

question of the relationship between tbis saintbood and prophethood. In describing the Seal he

says, "He is very close [in rank] CO the prophets, in fact he has aImost attained their StatuS."30, and

describes him as drawing on the treasure chambers of the prophets. Tirmidhï conc1udes, ., Indeed,

the covering has been removed for him from the stations of the prophets, and from their ranks,

2~ Tirmidhï, TheCoD~ of Sainthood 96; Tirmidhi. Kitib khaqn al-awijyi 335.

30 Tirmidhi. The CODceJ!t of Sainthood.130; Tirmidhi, Kitib khaan al-awij,yi 367.
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and from theic gifts and tbeir rare presents." Elaboraring on this relationship betWeen the Seal

and prophethood. Tirmidhi describes the levels of participation in oubuwwJl accorded te thee various levels of~ He writes. • ... dlere are ranks amoagst those drawn ta Gad (m8jd/JiilJiiJIj

and those who hear [.paOt~. Some of them have been. given a third of propbethood , while others

have bee:n given half and others still have been given more. But the most highly endowed in this

respect is the one who possesses the Seal of (Saintbood]. .. 31 Thus, we see chat the bOWldary

betwee.n the greatest saint and the rea1m of prophecy is rather flexible. This final saint. although

he does not funaion as a prophet, in some way can access prophethood.

It is also stri1ting to note the parallels Tirmidhï draws betWeen the Seal and the prophet

•

•

Muhammad. He describes the Prophet mus:

The f~ thing Gad thought was the thougbt of Mubammad ...

Then he was the first, on the [Well-guarded] Tabla (llw.4. Then

he was the first in the covenant with God (mïdlltJ . ... He will be

the first te whom Gad speaks (k/Upt7J). He will be the first ta go

beforeGod (~d4 and the firstto praaiceintercession (shm~.32

Later on, Tirmidhï desaibes the Seal of saints:

This saint [the Seal] was wha Gad thought of first in the primai

begjnnjng... Then he was the first on the [Well-guaroed] Tablet,

then. the first in the Covenam (mitIl8t/J. And then he will be the

first on the Day of Congregation [of the dead] lyawLIl NI-DlJl/Js1JaI),

then he will he the fir5t whom God will address (klJipt7J), men the

first te go befoce God ( witad4), then the fint to undertake intercession

(slJJI/ii~. 33

Further, in an earlier passage, Tirmidhï mentions that the Seal.'s position amo.og the saints is like

that of Muhammad among the prophets.

This mode1. of wal.!n1is rather simple. Just as there were prophets before Muhammad.

there are saints before the Seal: and just as Muhammad was the completion of the era of

JI Tirmidhi, The Concm of Sal.a.thood 113; Tirmidhï. Kitib khatpl al-awliyi 354.

J2 Tirmidhi. The ConceJ!t of Sainthood 102; Tirmidhi. Kitib khatm aJ-awliyi 337.

13 Tirmidhi. The Concept of Sai nrhood 110: Tirmidhï .Kitib khllm al-awijyi 345.
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prophecy, the Seal of saints is the completion of the age of sanctity. Although the Que' an

distinguishes between the prophets (17:55), it praises those Who malte no distinctions betWeen

tbem (2: 136). However, the Our' an does mention Muhammad specifieauy as the LhIMJJ ltI-rubi,Jl:irt

(33:40): a title which was taken up by hadith scholars in an effort ta pol'ltay M~aaunad as the

superior, racher than simply the final, prophet.J4 Regarding Tïrœidhr s doctrine of the Sea1 of

sainthood, it is cIea- that it refleets both the ideas of final and superior. Our discussions above

have shown that the Sea1 of saints is bath last of the saints, and also the best. In. Ibn cA,rabi's

mode! of w~m as will be seen. below. there must be more than one Seal of IVJI&!J'2fsince thEre

is more than one kind of W~P1l Ibn cArabi: will aIso elaborate greatly 00. the cumulative

relationship mentioned by Tirmidhï in his description of the prophet baving his prophecy in

addition to all chat the saint hase

An important conœmporary of Ttrmidhfs was Sahl TuSbri (d. 283/896). Altbough he did

not influence the understanding of w.tl~~to the degree Tirmidhï did, and as We shall see he was

probably not read by the Shidhiliyya or the Wata'iyya, he did have Some interesting tbiogs te

say about sanctity.

As Tumidhï has noted, wJIQ!P1Iendows its bolder with a unique undetStao.ding of the Law

- but Ulis understanding is net authoritative. In a similar vern Tustari daims tbat the mysti.cal

understanding of the Qur'an granted to the saints provides guidance te the COJDJnunity in botb the

exoteric and esoteric aspects of scripture.35 He aiso describes the Categories of saints iD the

dfWlÛl He c1aims to have met the 1500 sincere ones ( podïtjid). and among tbem. the 40 substitutes

(budJtlll) and the 7 pegs (awt:JId). These classes will become very elaborate three and a half

centuries later with Ibn CArabi.

In a novel discussion, Tustari draws on the various fonns of the root WL'l to desCribe the

34 Y. Friedmann. "Finality of Prophetbood in SWl1Ù Islam" 179.

lS G. Bowering, The Mystica1 Vision of Existence in aassical lshyg: the Our' anic liermeJ1eutiçs of tbe

Sufi Sahl ar.·TuSlai (d.283J896l (Bertin: 1980) 235.
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•
reJationship betWeen saints and the prophet Muhammad. He writes,

The wJllàftUAUàh(friendship with God) is the election (ikJJlJYNJ1

of one of whom He takes possession of (istJJwlü4. The WMI~

lll-/2U'Ü/(friendsbip \Vith the prophet) is God's notification of the

Prophet chat he is the wll1.lal-OlU'miBüJ (frien.d of the faithful).

Thus the Prophet is bound to be a friend (puw8/4, of one whose

friend is God (mM waMAUDI}.36

Beyond this, Tustari distinguisbes between the .htizzma(spiritual aspirationi7 of the prophet and

that of the saint. It is by Chis 1Jimm1l. wbicb is clothed in. Jights, that the prophers reacb the throne

of God. In the case of the saints, their 1Jimm/lis clothed in robes of confirmation (ta ft4, and

they May only approach the divine presence tbaoks to permit-passes tbey have been. given.3A

In what is œrtain1y bis greatest conlribulion to mystica1 tbought, Tustari elaborated on the

idea of the Muhammadan Light as the first of God's aeation.l9 The gnostic echoes are de.-, yet

this concept for laœr thinkers gave rise to the all-encompassïng notion of the Muhammadan

Reality. For Tustari. Chis Muhammadan Light, in pre-existence, is the soucce of the prophets and

• the elite mystics (the .DJunIdiin versus the mundUJ). In pre-existence chey are derived from

Muham mad, wbich explains their latent spiritual abilities when mey are in aearion.<40

Altbough Tirmidbï's work on ~presented a more or less coherent tbeory, and

Tustart had refletted seriously on the subject, Most other early sufi thinkers seem ta broach the

tapie o~y in passing.'" They did not produce a tbeory of ~ntper se. This fact should not

•

J6 Boweri.ag. The Mystica1 Vision. (with changes) 234.

)7 On this term see W. Chittick. The Self-Disclosure of Gad: Principles of Ibn çAr=abi's CosmoloiY

(Albany: State University of New Yodt Press. 1998) 406 fn.8.

3A Bowering. The My)tica1 Vision 258.

)9 On JaÇfar al-$idiq (d. 1451765) and the Muhammadan Light, see L. Massignon. Fmi sur les oriIioes du
lwque teebnique de la mystique musulmane (Paris: 1954) 205. For a wider study of the subjeet see U. Rubin,

.. Pre-exi.steDce and light; Aspeas of the a>ncept of Nür M~ammadn in Israel Oriel1t81 Stuclies noS. 1975.

~ Bowering. The Mysical V1SÏon 232.

41 One figure not treated in our studr. yet deserving of tURber atleJJtÏon. is the Ismicm al-Mu'ayyad fi

25



surprise us S'ince a quiet look at almost any of the sufi literature of the dassica1 period will show

•

•

that sanaity itse1.f is not a separace mystical theme or issue for discussion. Of course ail mystical

thought itseJf is predicaœd on some kind of sancti~ virtually all refle<%ion on spiritual realities

or spiritual discipline will inevitably lead ta a rapprochement with the divine. lt may be said tbat

whenever God is approached. sanctity becomes a rea1.iIy. Nevertbeless, disœssions of the details

of a theory of WII1~rawerenat common. One interesting example is that of the Persian writer cAli

ibn cUthmin al-Jullibi al-Hujwiri (d.464/1071). In a wide-ranging survey of sufis and sufi

doctrine, he says of Tirmidhi: ..... he was one of the religious leaders of bis time and the author of

many works on every brancb of exoteric and esoteric science. His dottrine was based on saintsbip

(wm)'1l). and he used to explai..n the ttue .nature of saintship and the degrees of saints and the

observance of the proper arrangement of tbeir ranks...42 Despite this promÜring introduction,

Hujwïri' s account of Tirmidbî avoids any mention of the Sea1 of saïnts.43 This omission, in light

of the high esteem in whicb Hujwïri holds Tumidhï, must have been tbe resuJt of self-consorship.

Although a coherent doctrine of w8lJfwwas rare among sufi masters before the ?th/13th

century', by the nature of their concems they aIl had something te sayon the subjeet. Simple

descriptions of the saints as God' s elea were common. One early writer of mystical exegesis was

Ibn t;A{A' (d. 309/921). He intetprets SlinUJlI-mulk (Q.67:5) "We have adorned the lower heaven

witb lamps" as meaning .. We have adorned the hearts of the saints witb lights of gnosis (018m~ ...-.4
A simplified presentation of wJf!J!PNis found in al-Kalibidhfs well-mown sufi manual Kjtjb

al-tacamIf. Here he describes two quite rudimemary levels of saintbood,

The firse is mere1y a departure from enmity, and in this sense is

general to all believers: ... it is only to be regarded in a general

al-Dia al-Shirizï (d. 470/1077), wbo proposed a "Seal of (Shîï) Imams" . and a "Universal Hume". the later being
represeDted~ as prophets and men as Imims. Noted in H. Landolfs revi.ew of Chodkiewicz's Le Sceau des saipts

in Bulletin aitique des annales isJamoJ~igues.00.4,1987.84.

42 Al-Hujw1ri. The Kashf al-Mabjüb. the OJde~ Penian Trellise on Sufüsm RA. Nicholson tram. (London:

Luzac and Co., 1936) 210. ln bis Sea1 of Saints (pp.36-37)

43 Chodkiewicz notes Chat neither do the emries for Tirmidhï in Sulami (d. 41211021) Tabaq& al-süfi)Ya or

• Abü NuCaym a1-I~abinï (d. 430/1038) Hilyat al-awi\Yi' mate uy mention of the Seal of saintbood.

44 Tsfsîr Ibn <Ati' in Trois oeuvres inédites dem~uesmusulmans P. Nwyia ed. (Beirut: 1973) 164. For

this passage see also R. Gramlich, Abù al-"Abbas ibll"Ata': Sufi und Konpm\,luer(Stuttgart: Steiner, 1995) 298.

26



•
sense, as in the phrase "The believer is the friend ( wllD) of God."

The second is a sainthood of pecu1iar electi.Oll and choice ... When

a man possesses this. he is preserved from regarding bimself, and

therefore he does not faIl inco COl1ceït: ... He is saved from the fauJ.ts

inberent in human nature, altbough the stamp of humanïty remains

in bîm... Neverthe1ess, he will not be divine1y presecved from

committing lesseror greater sin.s (versus a prophet): but ... repentadCe

will be close at hand to him. ."5

Although al-Kalibidh1 wrote some one hundred years afttr Tumidhï, it seems he never elaborated

seriousty on the nature of sainthood.

Another important figure in the history of sufi tbeory is al-Qushayri (d. 465/1073). His

Risila is probably the most widely cited wort among subsequent tbînkers. Yet, here too we fUld

an absence of teachjng directly on~ Altbough he provides a short chapt« on w~inbis

Risila, he does not seem ta add much ta our understa1lding. In one passage he compares the

passive ta the aaive nature of~ He tells us, "The ward "saint" has nvo meaniJlgs: in its

• passive sense it means he whom God cakes care of (YMIIJf"JI1Ii) ... and in its active sense it 1s he

who takes care of God's worship and piety.....~ FU1ther along, a discussion is pr-ovided of the

saint being proteeted (L11Jl/J/ù.Zj from grave sins, as distinct from tbe prophet being infallible

(mM $tmI). Tuming ta another impOlWlt thïnker, the Persian sufi Rüzbihin B2lilî (d. 606/1209), it

should be noted that he had a significant impaa on Ibn CArabï and other mystical theorizers.

However. bis own writi.ngs were much more concerned with acCOU11tS of bis dramatic spiritual

life. than expositions on the tbeory of ~PJt.."1

It is interesting ta note that Ghazilï (d. 505/1111), in bis Kimiyi-i saCidat desaibes the

divine knowledge available to bath saints and prophets: this is Hm ladllDÏ(knowledge from

•
4S AbU Bakr al-Kalibidlù. The Dogrine of the Satîs AJ. Atberry trins. (Caœbridge: Cambridge University

Press. 1989) 61.

46 Al-Qursbayri. ai-Risila aJ-Oushmim A M~üd ed. (Cairo: al-Sh.ob. 1989) 436.

47 On Rüzbihin see C. Enm' s receJ1t worts. The Unvri'ipr of Seggs: PiC of a Sufi Mlster (ClI.pel Hill:
Parvardig.. Press. 1997) and RuzbiJwl B~li: Mysticism and the Rhetoric of Seigthood in PpIi. Suti,m (Surrey:

Curzon. 1996).
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God's presence). Although Ghazali does not elaborate on w~per se, it seems tbis kind of

knowledge wouId be key in any Wldecstanding of sanctity. He also mentions tbat the common

people may partially acœss this knowledge from God' s presence through tbeir dream.s.48 This is

not such a nove! idea however. Mce in the hadith literatUre dreams had been describ ed as part of

prophecy. Abü cÏsa al-Tirmidbi and Ibn Hanbal both report the following: "Anas ibn Milik

related: The messenger of Allâb said: Mission (risDà) and prophecy have come ta an end and

there will be no messenger or prophet atter me. (Milik) said: lbis fell hard upon the people. (The

Prophet) said: But the mœ.ctrhsbmi'(remain). They said: Oh messenger of Allah, what are the

mobashsJJinl? He said: The dream of the Muslim. It is a part of prophecy.n49 Al-Bukhari also

mentions that .....the dream of the believer is one of 46 parts of prophecy." (Sahib,~, 4).

One recurring issue among sufi tbeorists was tbat of the question of the superiority of the

prophet over the saint. In bis IGtib al-wh! wa al-bayant al-Khan'iz (d286/899) attacJcs some

un named sufis for havï.ng placed the saints above the prophet. He asserts in~d that waô!PlI

existed before .J1ubuwwA'(prophecy). and that .J1ubuWWJlsimply confers an additional superiority.so

This criticism is echoed a century later by al-San'âj (d. 378/988). He wams against chose unnamed

sufis who would situate wma:ra aver oubuwwr1 There were a few early figures who were

considered ra have held this position, but conclusive documentation is lacking. Two in particular

were al-Dirini (d. 215/830) and Ibn Abî al-ijawiri (d. 246/860).52 It is not clear at this point how

we are ra understand this accusation. The accusors, al-lCharriZ and al-Sarraj, seem to be referring

ta an established doarine. The only substantive exposition of a wJtlJ!nJwhich might be seen to

rivai prophecy, would be that of Tirmidhî. Bements. noted above. such as bis claim that the Seal

~ M. Takeshita. Ibn CArabi' s Theoty of the Perfect Mu and its Place in the Histay of Islamic Thou&bt

(Tokyo: lnstitute for the Study of Languages and Cultures of Asia and Africa. 1987) 153.

4~ Ml. Kister "The Interpretation of Drums. An UnknOWJl Manuscript of Ibn Qu~yba's clbirit al-ru 'yi"

Israel Oriental Studies 4. 1974. 70.

50 J. Baldick. Mystica1 IWm (London: LB. Tauns. 1989) 41. Radr.te. "The Concept of Wi1iya" 485.

SI M. Chodkiewicz. Seal of the Saims' Prophethood and Saintbood in the Doctrine of Ibn cArabi L.

Sherrard trans. (Cambridge: IsJamic Yens Society. 1993) 30.

51 Massignon. Essai sur les Miines du lexique ooni~ue de la mystiQue musulmane 197ft'.
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of saints receives a substantial portion of prophecy. may have been enough to draw these

accusations. We have also nated that Hujwiri omitted the Seal of saints in his account of

Tinnidhfs teaebing. However. the targetis not aeœssailyTmnidhi. sin.œ Hujwïri says, "Certain

Shaykhs formerly composed books on tbis subjeet, but they became rare and saon disappeared...53

Perhaps an expressed priority of wJII.fnIover .Dubuwwahad been made by earlier mystics.S4 ln a

reœat work G. Elmore has suggested chat this issue was the CIIusecHèfJreiJJ. debates of the œnth

century. He sees the aucifixion of the enatic mystic al-ijallaj (d. 309/922) as marking the fmal

vietory for the teaet of the superiority of the prophet. The centrality Elmore proposes for Chis

issue is inrriguing. but the fact mat he presents his analysis as grounds for understanding Ibn

CArabrs doctrine of the Sea1 of saints, must malte us wonder if things are aexually tbis neat and

tidy. The possibility must be held out. 1 be1ieve. that mis was aot a doarine aetuaJly he1d by

aayone. It would not be the fint case of phantom. opponents in tbe history of Islamic tbought

Ce.g. ijashwiyya. l:Iu1ü1iyya).S5 This issue requires further research, iacluding a close re-reading

of the relevant 9th and lOth century tens. Because our eutTent project does not address this

question. we shallleave tbis task to OÛlers.

The Shti world-view bas always hinged on an understanding of w.t/6,PNpanicu1ar ta it.

Whatever the fonn taken, Ithna r;Asharï (12er) or Ismicili, a central tenet of Shîism was recognition

of the transfer of religious authority ( w&'~ from the prophet Muhammad ta r; Ali ibn Abî Tilib

(d. 41/661). This included bath temporal authority. as leader of the community, and spiritual

authority. Recognition of the Shti imams, who one after the other taok up this wJf!J!P1( came to

he a central tenet in the Shti doarine of salvation.

53 Al-Hujwiri, The Kashf al-Mab,jüb 212. Also. al-KharriZ wu active in. Baghdad at the same time

Tirmidhï lived in Transoxiana. It is thus wilit.e1y that al-Khmiz had read TlCD1idhï and wa a1ready criticizing him.

54 Landolt. in Le Révé1Jteur des mystéres 119, ln. 187, points to some of Tustm's ideas that might have

opened him up ta sucb accusations.

55 See the eDlry on the former in the Sborter ~opedia of Islam; on the latter see Massignon's .. l;Iulül"

in the Ençyc1qpedia of Islam (second editiol1).
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... according to standard Shtï doarine, ilS major dogma insists mat
only the tranSfer of wUJ!.PNfrom Muhammad to cAli and subsequent

imams mates Islam the "perfea: religion" (sura 5:3). In fact.~

as adherence to the imams and as recognition of tbeir mission as

the tl'Ue .. holders of the [divine] Command" (û/I 1I1-1II1Ù) and the

exclusive possessors of the troe meaning of the Qur' an and the

.. knolVledge of the hidden" ( Lim a1-g1JI/~, remains the tey to

salvation, witbout which no pious aet of obedience ta God C{JI~ is

truly valid. lt is for these reasons tbat ~Ï7( and not the profession

of monotbeism (raw.1JJlJj as in Sunnï Islam. appears as the principal

.. pillar of Islam." in the classical collea:ions of Shtî traditions ...56

This cycle of w~Papicks up witb cAli when it was passed on ta him by Muhammad ,57 as

described in the uaditions of Ghadïr K1Iumm.SA In tum, the imams (the true IlwliyK) iniIiae their

followers ioto the esoteric reality of prophecy.S9 The paralle1 with the Sufi idea of the rote of

saints extending from the deab of Muhammad ta the end of the wodd is clear.

The last of the Imams, in the Ithni cAshari tradition, is understood ta remaiJl alive in

• occultation (g1J~, alVairing bis retUm at the end of time.60 A further elaboration on the office of

Imam was the belief that inspite of the various historical figures to whom it has adhered until

260/874, it is in essence aœmporal. N~ al-Dm al-Tüsï (d. 6n11274) described the Imam thus:

.. L'Imam - à sa mention soit le salut - n'a pas eu de commencement à l'origine; entre temps, il ne

subit ni altération ni changement: il n'a pas de terme à la fin...61 It will be seen be1ow. in our

discussion of Ibn (Arabî, that a SuDJlÏ understanding of an eternal w.V~m(as represented in the

•

56 Landolt. ,. Waliya" in. Enc;yclgpedia of Reliiion 319.

57 H. Cortin.~ de la philosOj>hie islamique (paris: Editions GaJJ.i.mard. 1986) 105.

53 M. H. TabiÇabiï. Shi'ite Islam tram. S.H. Nasr (Albany: State University of New York Press. 1975)
179-180. and .. Ghadïr Khumm" in Ena:clOJ!edia of Islam (second edltion). cAli is undentood to have beell appointed
to the "genera1 guardianship". oc wlllïyll-i mzzœa Shi'ite Islam 40. On the traditions of cAli inheriting Mu.bammad· s
pre.existentiallight. see U. Rubin. "Pre-existence and Light: Aspects of the concept of Nür Mubammad" in Israel

Oriental Studies #5.1975: particularly pp. 109-110.

Sq H. Corbin. En Islam iranien (4 vols) (paris: Gallim.-d. 1972.) 1:274.

60 See M. Momen, An Inuoduaion 10 Shici Islam (New Haven: Yale University Press, 1985), ch. 8 .

61 Nasiroddin. Tusi, La convocation d'A!amut <Ra.da al-laslim) C. Jambet trans. (Editions UNESCO 1

Verdier. 1996) 295.
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Muhammadan Reality) was possible.

One interesting figure who did mate a significant effott to reconcile 12er Shtism with

• sufism was Ijaydar Amuli (d. end of 8th/14thC.). He wrote bis Jami' al-asrir to reconcile the

seaets of God (a.snIr AUâ4, the secrets of the prophets and the sea-ets of the imams ( llJTJIr

aI-lIwhpl.62 The work stresses common e1ements belWeen the [Wo groups, such as the lofty

statUs recognized for cAli, and affiliations with Jacfac al-Sic;liq. the 6th Imam. tbrough early sufi

figures like ijasan a1-B~ (d. 110/728). But Amulï's most significant foray into the the sufi

concept of wJfl~nwas certainly bis commentaty on Ibn cArabfs FU5ÜS, ca1led Nass aJ.-nuns.63

Here he takes up Ibn CArabr s version of the SeaJ. of sainthood. and inserts the Shti imams into

the mode!.64

•

•

Beyond Tirmidhi' s initial discussions of sanctity in the IOth C., the mast important

elaboration of the topic came from Ibn cArahï (d. 638/1240). This Andalusian mystic Ieft an

immense body of writing.65The best known ofbis worts are the Fusus al-hikam and the volum..in.ous

al-Futühit al-Mak..k:iyya, which in modern priJltings occupies eight volumes.66 In addition to

being an avid writer. he also rravel1ed extensive1y throughout bis adult life. He was borD. in. the

city of Murcia in the year 560/1165, inco a family of means. The family moved to Seville, wece

Ibn CArabi was educated. and probably entered government service WlIi1 he Iett Spain in590/1193.

He studied and taught aaoss the Maghreb, visited Egypt, Iraq and Turkey. and spent his last

62 Corbin, En Islam irani~ Ill: 179.

63 KiIao nass al~nusüs fi sh..h al-fusüs H. Corbin and O. Yabia eds. (reharan: Bibliothèque Iranienne.

1975)

60' Carnin, lfutoire de la .w.toso.phie islamique 458. See Chodkiewicz, Sea1 of the Sajgts 49, 136-137, for
commems on Amulïs (and Corbin's) interpr«ation. For more on ijaydar Âmuü see H. Landolt'5 fortbc:om.ing a'ticle

in. Studia Islamica.

~ For an extensive bib1i.ography see o. y~a. Histoire et classification de l'oeuvre d'Ibn CArabi (Damacus:

Institut Français de Damas. 1964).

66 One editioJl. from 1994. l'as priJI1ed in Beirut by Dir al-Fikr. The only critica1 edition of the ten, begun

by Osman Yabia. re:mains unfmished: (Cairn: al-Hay'at a1-Mi~yyatal_cAmma li a1~Kilib. 19n- ).
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years in Damascus, where he is buried.61

The tbought of Ibn CArabï. or the Greatest Shaykh (41-slJJI,PkIJ M-akiJlIi). has been the

• subject of a number of academic studies. Some of the earlier highlights in this field are the

comributions of H. Coroin.6A M. Asin Palacios.69 A.E. cMfifi.1O and T. IzursU.11 ParticuJarly useful

additions to the field have been made recently by W.C. Chittick.n ln our particu1ar sub-field of

inœrest. that is w~ the moS[ outstanding study is tha of Michel Chodkiewicz. Le Sceau des

Sainrs (Gallimard, 1986).73 This impressive monograph is the only sustaiJled analysis of sainthood

written to date.

The writings of Ibn CArabï are numerous and often dense. lt is not possible for us to

address the many insights he brougbt to Islamic mystical thought. For example. bis understanding

of divine tbeophany (UJM/I and the so-called ..oneness of being" ?4 are two important theories we

•

•

67 Fcr a complete biognpby see C. Adda Ouest for the Red SuJfur: the llie of Ibn CArabi P. Kingsley
tI'aD5. (Cambridge: Is1amic Texts Society, 1993), and Ibn cArabi's Sufis of Andalusia <Rült al-quds) R.W. J. Austin
rrans. (London: Allen and Unwin, 1971). A survey of tbe study of Ibn cAnbi is J.W. Morris' -Ibn "Arabï and his
ln.ta'preters: Pan 1: Rece:at French Tran.s.la1ions" Journal of the American Oriental SocietrY vol 106. no. 3. 1986; aod
"Ibn C:Arabi and bis Interpreters: Part II : Influences lDd Uwrpretatioos" Journal of the AmeriQIA Oriental Society.
vol. 106. no. 4.1986: "Ibn"Arabi and bis Interpreters; Part II (conclusion): I.o11uenœs and Inœrpr'eœtions" J0umal of

the American Oriental Society vol 107. no. l, 1987.

6A Creative Imyjgatjon in the Süfism of Ibn <Arabi R. Manheim trans. (princetoJ1: Princeton University

Press. 1969).

69 Ells1am aisrÎaTz8sto eswdio dei mfiwo a tr'aVéS de las obras de Abenpbi de Myrcia (Madrid: 1931).

?OThe Mystical PhilOSQPby of Mgyid-Din Ibn al-<Arabï (Cambridge: Cambridge University Press. 1939).

71 A CoqNlŒive Study of me Key Pbilosophica1 CoACeJ!tS in Taoism and Sufism (fotyo: Keio Univeristy.

1966); reprimed in 1983 by the University of CalifCX'Dia Press as Sufism and Taoism.

12 Ibn al_cArabi's Meuphysics of lm@&inarÎon: The Suri Palb of KJ1ow1ed.&e (Albany: $tare UJ1iversity of
New York Press. 1989) and The Self-Disc1osvre of Gad: Principles of Ibn al-cAt'abi's COSQlolQiY (Albany: State
University of New York Press. 1998). These books take a thematic approach ta the essen1ial aspects of Ibn <Arabis

thougbt, preseming substantiaI passages in translation from the Futübit .

73 M. Cbodkiewicz. Sea1 of the Sai prs. Imponam also is bis An Ocean Without Sbore: Ibn CArabi:, the Book
and the Law O. Screight tl"8nS. (Albany: State University of New Ycrk Press. 1993). Large parts of Ibn C Arabïs

Futûhit a'e tl'aIlS1ated in Les illuminatiOn! de la MeQiue (paris: Sinb.t. 1988).

7c On the issue of .. wll/Jd. v-wujü" see the followiJ1g: H. Landolt. "Simniai on WaI;ldat al-Wujùd" in
Collected Papen on Islamic PhiloSQPby and Mystiàsm M. Mohlghegh ed. (fehr'lll: 1971) [In dais concise poeseaution.
Landoit notes the important role in Ibn "Arabi:' s thougbt of Self-disc1osure as the medi.-ion betWeen the "Tbird
emity" or NlûIS MI-/l6/UtMlland God as Absolute BeiJIg. He &Iso notes dIat il wu the later' followers of Ibn 'Arabi
who identified wujUdwith theNIÛ6SII!-Il~.tJWz. See pages 100-104.] W. Chittick. "Sadr al-Dm al-Qunawi on the
Oneness of BeiJJg" ÏJ1 Jnurnational PhilO5OJ!hica1 QuKterty no. 21. 1981: M. Chocltiewicz. A.bacS al-DÜl BM.viPi:
EpUre sur l'unicité Absolue (Paris: 1982); T. Izutsu ... An Analysïs of Wabdat al-Wujüd" in Crealion and the
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will not here explore. HowevE!r. bis doctrine of w~isœrtainly central ta bis mystica1legacy.

Chodkiewicz himself says... It would nat be Ufitrue ta say that in one sense Ibn t Arabi. from the

first ta the last line of bis work. never spoke of anything other than sainthood. of ils ways and its

goals ... ,,75

The (/fwaoof saints. for Ibn 'Arabi. is quite complexe Strialy speaking, there are 84

classes ChJbiltl~ of saints in the assembly of saints. Hawever. the first 49 differ trom the

remai.n.ing 35. The fiest group consists of the lesser saints who are those people who have

attained a certain degree of spirituallife. As a group, their number varies. The second group. that

of the 35 levels, is constant in number - a total of 589 individuals.?6 Bath groups comist of

tabayJÏ(which we may call a horizontal system of classes. yet there aiso eIi5tS what we may call

a vertical system of classification. This system is based on the idea of prophetic inheritance

(widtJJlIj. tbat is. every saint can be c1assified according to the prophet from whom he draws bis

spiritual inherirance. Chodkiewcz desaibes tbis inheritance as .....(conferriJlg) a precise and

visible character on me behaviour. virtues and graces of the wllh-1' nThe most outward manifestation

of a samt's inheritance is the type of miracles he pEtforms; if he is Moses-like (A-füSlÏwIj then bis

face or band might glow (cf. Q. 27: 12), if he is an inheritor of Jesus ( 1sawlj tben he might walk

on water or raise the dead.18

Sa the saints may be classed horizontally acccrding to their spiritual funaion. and vertically

according ta their distinguishing prophetic inheriranee. This makes for a great variety of specifie

sainthoods. but the complexity does not stop there. Ibn t Arabi' s understanding of tbe assembly of

Timeless Order of Tbj o K5 (Ashland OR: White Cloud Press. 1994).

1S Cbodkiewicz. Sea1 orthe SaiJus 15.

76 Chodkiewicz. Seal of the SaiJus 103. An Ocean Without Shore 47.

n Cbodk1ewicz. Sea1 of the SajOL'i 75.

7" Chodkiewicz. Sea1 of the Saints 74. 80. Although he does not elaborate on the idea. Sabl Tus.; poin.ted
to the idea of prophetie inheritance. He wrole, "Tbere is n.o prophet who does not have someone similar to mmself in
this commu1lÏty. thlt is ta say. a w.tr6who shares in bis charisma." Bowering. The Mystical Vision 65. It is also
worth noting Ebat Abü Madyan (d. 594/1198) conceived of the mystie auajning certain virtues thaoks ta certain
prophets. for aample. love from Job. sincerity from Moses, ete. V. Cornell. The Wax of Abu Madyan (Cambrige:

IshunicTexts Society. 1996) 86.
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saints c1ai.ms that each level a saint reaches inc1udes a11 the leve1s be10w it. Tha i5. if the seventh

level. for example. is reached. that individual may be found at each preceeding leve1. Progress up

• the .bllJ8fJ81 in other wards, is cumulative. 79 It would appeac chen, chat with a1l tbree el.ements of

classification in play - the inheritance. the horizontal classes. and the cumulative nature of the

latter - the varieties of saintbood in the dfwJÜJ'8re innumerable.

For the lower group of saints, its 49levels consist of spiritual categories described largely

•

•

by certain Qur'wc terms.1ike "those who submit". "the beJievers" or .. the devout". To these

names are attached interpretations which fac surpass their usual meanings.AO At the top of tbis

horizoJ1tal classification is the leve1 of the mJllam(}:yll(men. of blam.e). Witbin tbis group are the

l/J/Pllli'(trustWorthy) and the afni1(solitaries). Little is known of the trustWortby...... sinœ they

behave with aeatures according to the normal demands of faitb ... It is at the Day of Resurrection

tbat their eminent degree will appear ta creatures, while here below they were unJtnown among

men.',81 The caœgcxy of the so1itaries includes sueb figures as the fJUf/J(pole), ~s). 8btMI

(substitutes), 0llVaIJJi'(represematives), ol!,litM'(nobles) and the nr)irb~thosewbose spiritual

staœ only manifests during the month of Rajah). At any point in cime there is only one pole, [WO

imams, four B'Wf8d, and seVeD abd8l. The pole is described as .. the centre of the circle of the

universe ... the m.im>r of God, and the pivot of the world."82 This pole. togetber with the [wo

imams are joined bythe substitute of aI-Kha4ir. to form together the four pegS.83

Thus, at the pinacle of the coogress of saints we find a group of four mortal saints. But

Ibn ~Arabï then adds another dimension - a dimension which ties the dïwiüJof the saints to the

realms of prophethood and mission. In short, he daims that these four pegs are aetually only the

substitutes of the four true ~1wtJi:J. These four are the four living messengers: Idris (Enoch), Jesus,

1<1 Chodkiewicz. SeN oftheSaiJUs 106.

110 Chodkiewicz. An Ocean Without Shore 48.

81 Chodkiewicz. An Ocean Without Shore 49.

IQ Chodkiewicz. Seal of the SM 9m 95.

ID Chodkiewicz. Sea1 of the SaiJUs 97.
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Elijah and Kba4ir.84 So like the verlical classification memioned earlier. whicb produœd prophetie

inberitances among the saints, the ultimate sainIs are essentially messeogers (whose representatives

• are saints). Ibn CArabï writes.

These foUt' beings enst in the flesh in this wood bel.ow, and .-e ils

... aWfJÏ(J Two of them are the two Imams and one of them is the

Pole, who is the place of God's beholding on tbis e..m. Messengers

have not ceased and will not cease to he in this wodd until the 0 ay

of ReSUlTeCtion .,. Witbin tbis commWlity, there corresponds at all

times co each of these Messengers a bei.ng who is .. on the heart" of

that Messenger and is his deputy (AIi'ib). (Most mow these four)

only througb these deputies .,.AS

This incorporation of 8ubuWWII into the congress of saints is fsr rem.oved from the dIwan as

conceived by Tirmidhï. It will be remembered that in th. earlier system not only was there no

presence of messengers. but the entire congress apparent1y came into existence onlyafter the

•

•

deatb of the prophet Muhammad.

In a final twist. Ibn CArabi again transforms the apex of the bierarchy of the coogress of

saints. He write5, "As for the pole, it is the spirit of Muhammad (nl/J MU/JlUJ1OJlItI) , by which all

the Messengers and all the Prophets are sustained." Chodkiewicz chen cond.udes ... Idris, Elijah,

Jesus and K!1a~ir are, likewise, simply differentiated projections of the /JlIf/iiJa OlU/JllDJL/1lidJ):ya

in a certain. sense, they too are only" deputies" ."&5

Beyond tbis desaiption of the diwan. Ibn CArabi takes Tirmidhï' s concept of the sea1 of

sainthood and elborates upon it. As we saw above, for Tirmidhi the seal is essentiallr the final

saint. But. in Ibn CArabf s model. the Seal has three manifestations. The fll"St is the .. seal of

Muhammadan sainthood", the second is the "seal of genera1. saintbood" and the tbird is the "seal

of children". The seal of cbildren is not a weil developed idea; it simply signifies the end of rime.

A4 CbodkiewiC2. Sea1 of the Saints 93. The Que'an desaibes God liftiJJg Idris up ta a "sublime place" (Q.
19:57); ie aiso deDies the deatb of Jesus (Q. 4: 157). Al-Khae;tir is considered ta have been the mysterious figure

Moses met (Q. 18:65), and who had bem taught from God's own presence.

.\5 Chodkiewicz. Seal of the Saims 93. Ibn 1 Arabi. al-Futübit a1-Ma kki)'Ya (Beirut: Die al-Fm. 1994) 3:9.

A6 Chodkiewicz. Sea1 of the Saints 94. We sbaU retum ta t.his .fJ.,itl••1I./JIIDm1diXJ7'. or Muhammadan

Real.ity. shortly.
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beiJJg the last human barn.87 On the other hand. Muhammadan and general saintbood are fully

developed concepts. Legislative prophecy (OUbUfVWIll8Sllnj, with the death of Muhammad, hase ended. HowevEr. general prophecy continues. and is synonymous with~ This -mj'lJtakes

two forms, Muhammadan sainthood and general saintbood - each with its own seal.

This general prophecy (Jluhuwwll~ is wha God leaves open fcr humanity' s guidance.

•

•

Ibn l:Arabï writes,

Know chat W;t/ïya is an all-inclusive and generaJ. funetion that

never cames to an end, and which brings generai (divine)

communications. As for the legsiJative function of propbecy and

mission, tbis came to an end with Muhammad, sinœ there will be

no law-bringing prophet after bim. or community to receive such.

ner any messenger bringing divine law. This satement is a terrible

blow to the friends (llfVôpl of Gad because it implies the cessation

of the experience of total and perlect servanthood ... God. however.

is ltind ta bis servants and has left for them genera1 prophecy.

which brings no law with it. He bas aIso left ta them tbe power of

legislatioa (~1Jnj through the exercise of individual judgement

(iJiilI8d) conœrning rules and regu1ations.88

In the second half of this passage Ibn eArabï is implying chat the saints, referred to here as bis

servants, through general propbecy, have a function in legislative interpretation. Ibn c:Arabï goes

on to describe this funeti.on of interpreter as it is found in Muhammad. It is tbrough the same

W~Pl1 (or OUhUWW8 Mo:ur14) mentioned above left for the saints. that Muhammad interprets the

divine law tbat be himself - in bis funaion as messenger - has brought. We read,

When the Prophet speaks on matters tbat lie outside the scope of

law, he is then speaking as a saint and a gaostic. 50 that bis station

as a knower [of truth] is more complete and perfect than that as a

(messenger) or lawgiver. If you hear any of the (People of God)

rransmitri0g sayings from bim ta the effeet that Saintsbip is bigher

117 Chodkiewicz. Sea1 of the Saipts 126.

M Ibn "Arabi. The Beze1s of Wjsdom R.A~ tnU1S, (New Yert.: PauJist Press. 1980) 168 (wilh dwJges);
Ibn (Arabi. Fusüs al-hik!m A. cAfifi ed. (Beinn: ad.) 134. It is interesting te note that this conti.nuiDg sane:tity
includes. acoordiag ta Ibn "Arabi elsewhere, the saiats of the non-Muslim COm.ŒuJ1Ïlies. See Chodkiewicz,~

the Saints 78. 79.
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than Prophecy. he means only what we have just said. Likewise if

he says that the saintis superior ta the prophet and the (messenger),

he meaos only that this is so witbin one person. This is because the

(messenger), in bis Saintship. is more prefeet than he is as a prophet

or a (messenger). lt does not mean that any saint coming after bim

. 'h th h 1191S big er an e...

Sa Muhammad can fun.etion tbrough sainthood or through bis prophecy. His prophecy, however,

is limited ta a rime and place, but w.rl.!ntis universal and timeless. Sa, within bis person (or

within that of any other prophet or messenger), sainthood is superior to prophecy: but an individual.

who bas sainthood, but not propbecy or mission. is not superior ta one who possesses prophecy

or mission. This is the case because ds1Ua and oubuwwaare cumulative. ln other words. the

messenger has mission, prophe(,j' and sainthood: the prophet has prophecy and sainthood; the

saint has only sainthood.90

This is the genius of Ibn c: Arabï's doctrine of sainthood. Here w8l8yJlis enended far

beyond tbe usual understanding of the saint. Unlike the doctrines which preceeded it, this version

of sainthood does not speak of a graying of the line betWeen the ultimate saints and the lower

functio1lS of the prophets, it rather expands wJll-fPNinto a universal medium. - it becomes the hyle

in whicb aU else operaœs.91

~ Ibn "Arabi. The Bezels of Wisdom 169; Ibn rArabï, Fusüs al-bikam 135. This passage in patticuJar was

attaek.ed by Ibn Taimiyya. See Chodkiewiez. Sea1 of the Saints 51.

'Il) ln a recent study of Ibn "Arabî's concept of rq/~ Gerald Elmore sees a "logical absurdity" in the
teaching that Ou!JlIWWII and risMII are cumulaive and encompassed by waJ~ - on the one hand - and claim that
".If/~is only superior to JluDlIWW.only when both are round in one person. He rightly points out that it is a

mistake to compare W81~nt(as a genus) to the species or subspecies of .DuDlIWWtf and ris611l. See his Islamic
SaiJl.thood in the Fullness of Time: Ibn rArabïs Book of the Fabulous Gtyphon (Brill. 1998) 160 fn.I65. However,
Elmore's critiques of the logic of Ibn rArabï's doarine seem misplaœd in light of Ibn IArabïs general style of
writing and tb; nkîng. ln other words. vve will not leun much about Ibn "Arabf s doctrine if we subject it to a
theological critique. It seems th. Elmore is insisting on a logical rigour which the concepts and language of ".If/~"71

cao. not support. He is disappoimed with Ibn" Arabi' s concept of ~~ "l'bus. even as the very lWlle. WlI1ïy1( is
almost meaningless in its equivocal re1ativity. 50 the nature of "sainthood" itself. if the whole truth be toid. is

hopelessly muIrivalenL" (p.130).

cu An alter'llaive theory. proposed br "Ali al-Dawla al-Si.m.Dinî (d. 717/1317), who himself had C3'efully
read Ibn r Arabi. presented the lfi1fI~of the Prophet as the organ of reception of God's emantion. which transfonns
chis emanation into a genen1 WlIilfwfor the sake of the community. This prophetic w.rl~ dispeoses the divine
emanation to the saints. See NW"udâm Isfarayinî. Le Révélateur des Mystères H. Landoit ed. and traIlS. (Paris:

Verdier. 1986) 120. fn.lS8.
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As we memioned earlier, there are three seals. The seal of the cbi1dren we have mentioned.

As for seals of sainthood. OJle seals general sainthood while the other seals Muhammadan

saintbood. Ibn cArabï describes them,

There are in fact two SeaJ.s, one with which God sea1s saintbood in

general and another witb which He seals MuQammadan sainthood.

cÏsi (i.e. Jesus) is the Sea! of Saiotbood in an absolute sense. He is

the saint who pare.rœUettœpossesses the non-legislalive prophetie

function in the time of this Community [i.e. me MusJim community]

... When he descends at the end of rime, it will be as the heir and

the Seal. and aft« him. there will be no saint to be the holder of

prophethood in general ... The office of the Seal of Mu1;lammadan

Sainthood be!ongs to an Arab .. , 1 met him in. 595 AH.... As God

has sealed legislative prophethood tbrough Mubammad, tbrough

the Mu1;lammadan Sea1 he has sealed the sainthood which comes

from the Mu1;lammadan heritage, not the sainthood which comes

from the heritage of otber propbea.fT}.

So wAk!JWfrom the heritage of the troPhet MUhammad (note the retlrn of the vertical classification),

is sea1ed in the rime of Ibn cArabL Yet genera1 ~continues, manifested among tbose saints

who inherit from prophets other than Muhammad. This wJfO!J?lwill continue to be manifested

until the end of cime, at wbich point it will be seal.ed by Jesus. The identity of tbis seal of

Muhammadan sainthood is unclear. As noted above, Ibn cArabï claims to have met him. but

elsewhere he daims bimse1f to be this figure.9J cAli ibn Abi Tilib - aJ.though not specifically

called the Seal of Mul;1ammadan sainthood - may also be the continuation of tbis wll1~m In an

important passage cAli is singled out as the closest of all humanity to Mw,ammad, and most

disposed ta carrying on me Prophet' s sanctity.94

CJ2 Chodkiewicz. Seal of the Sm pts 117.

<r.l Chodkiewicz. Sea1 of the Saints 129.133-135. AddG Ouest foc the Red Sulfur 200.

QlI Chodkiewicz seems to wam to steer cie. of this •Alid possibility. See bis Seal of tbe S'ints 68 fJ1.29,
and H. Landolt's comments on this matter' inhis"La. "Double Echelle" d'Ibn c.Arabi cbez SimniDi" in Le VOYBje

initiatique en terre d'Islam: ascensiollS célestes et iM.éraires SJlirituels A. Amir-Moezzi ed. (Louvain. PIris: Peeters.
1996) 262. We shall see. in. our sinh chilpter below . that the figure of cAli was to play an impŒtallt rote in the

W&fi's elabonc.ion of wM~PII
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In bis desaiption of the seal of saints Ibn CArabi desaibes a figure who subordinates

himself to the law 1 but in reality possesses a more immediate link to God. In discussing the

hadith account of a vision Muhammad had in which he was the missing brick (i.e. the sea1) in a

wall symbolizing prophetbood, Ibn CArabi adds the vision of the seal of (Muhammadan) sainthood

- here seei.ng [wo bricks. He recounts,

The reason for bis seeing two bricks is that. outw..dly, he follows

the Law of the Seal of (Messengers). represented by the silver

brick. This is his outer aspect... Inwardly, however, he receives

direetly from Gad what he appears [outwarrlly] to follow ... He

derives his knowledge from the same source as the angel who

reveals it to the (Messenger).9S

Thus the seaJ. appe.-s to be essentially superior. Further. mis seal of sainthood - iJllight of the

cessation of prophecy and mission - aIso becomes the medium by which the messengers acquire

their knowledge of God.

.,. none of the prophets and (messengers) cu attai.n to (knowledge

of Gad) except from the Niche (mis1JDil) of the Seal of the

(Messengers) 1 nO[' are any of the saints able to attai..n te it except

from the Niche of the Seal of Saints, so tbat, in effect, none of the

(messengers) can. attain. to it, when chey do sa, except from the

Niche of the Seal of Saints. This is because the office of (messenger)

and prophet [by prophet 1 mean the bringer of Sacred Law] cames

ta an end. while Sainthood never ceases. Thus the (messengers), as

being also saints, attai.n. oniy to what we have mentioned from the

~iche of the Sea! of Saints. this bei.ng even more the case with the

lesser saints.96

This passage makes it ciear that the sea1 of sainthood is in reality that by which prophets and

messengers - throug.h their W8D!P8- attain knowledge of God.97 However. this lofty functi.on of

~ Ibn "Arabi. The Bezels of Wisdom 66-67; Ibn "Arabi. Fusüs al-bitam 63. The original. badith is from

Bukbiri's Sahib (Maniqib: 18).

Q(; Ibn "Arabi. The BezeJs of Wl$dom 66; Ibn.·Arabi. Fusüs al-h;kam 62.

rn Ibn •Arabi goes on to ~e that as the essential rea1ity of Sea1 of prophets bas a1ways existed, .. In tbe
same way the SeaJ. of SIÏlltS WB a saint .. when Adam was betWeen the waler' and the clay. Il .. The Bezels of Wisdom

67.
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the seal of sainthood is in a sense neutralized. It appean tha the sea1 of sainthood is in essence

simply one aspect of the seal of messengers. This shift marks the introduction of the eternal.

• universal Muhammadan Reality (or Muhammadan Spirit). Ibn ~Arabi writes...As fOl" the Sea1 of

Saints .. , tbis sainthood is among the excellencies of the Seal of Messengers, Muhammad ... ,,98 In

a particularly relevant passage. Ibn cArabï signals that chis Muhammadan Reality is the source

for al! the highest spiritual offices: "This Muhammadan Spirit has places in the universe where it

maoifests itse1f. The most perfett [of these places] are the Pole of (each) Time, the aIia:I. the

Muhammadan Seal of Sain.tbood and the Seal of Universal Saintbood, Jesus.,,99 Thus. these

figures are simply the various representatives for the Muhammadan Rea1ity: and the apparent

superiority of the seal. of sainthood over the prophets and messengers just mentioned, is only a

priority among aspects of the Muhammadan ReaJity. This superiority is not that of one individual

over mother, but ratber th.. of ~over.l1ubuwwlwitbin the Mubammadan Rea1ity.

•

•

This universal Muhammad is desaibed e1sewhere in cosmological. tenDS. We read, "The

first beiog ta be endowed with existence was .. , the 'divine calamus' , the 'first Intellect' who is

aIso the 'Muhammadan Reality' or the 'Rea1ity out of which all tbings were created' ... ,,100 This

Reality is aiso the medium of divine creation: "The Spirit attributed to God [Q. 32:8. where it is

said that God breathed "His Spirit" iJ1to Adam] is the MuhammadanRea1ity."IOI

QI! Ibn cArabi. The Bezels of WlSdom 67: Ibn cArabi. Fusûs al-hjkam 63.

qq Chodkiewicz, Seai of the Saints 125. <lllli! 107 notes specifically tbat one of the IfnWIis cAli ibn Abi

ialib.)

100 The critic [bn Taimiyya aacked the identillcaion of tbe P6IJi(j6Mu.tJ~~wirJJ tbe '1I11MDor the
àrj/l/ww61 See M. Chodkiewicz... Le proces posthume d' Ibn •Arabi" in Islamic Mysticism CoJ1le5ted F. de Jong ed.

(Leiden: Brill. 1999) 101.

101 Chodtiewicz, Sea1 oftheS-nn 69. See also Chodtiewicz. wThe BlUlD.er of Praise" in FOundatiOAS of the
Spiritual Life AecocdùW le Ibn cArabi: Praise S. HirteDStein ed. (Oxford: Muhyiddin Ibn 'Anbi Society, 1997) 55.
where al-Jill (d. 811/1408) takes me idea further. writiJlg. "KJ1ow that the Muhammman Reaüty is • JWIle of the
Divine Ipseity...

40



•

•

•

CbapœrII

71Je&dYrSMfAMo);J2.œS'aJœ9'"

..\s mentioned abave in our introduction, the Wafi'iyya arder is a derivative of the

Shadhiliyya arder. In chapters four and five ir will bee seen in detail the exœnt to which c.-\.li and

Mul:1ammad Wafa carried on, cr diverged from, Abu al.-ijasan al-Shidbi1ï' s teacbings on sainthooo.

The task of the chapter at band is ta explore these original Shidhili teachings. Our exploration

will touch ftrSt on the Shadhiliyya arder itseJf, its main proponents, and its primary lirerawre.

Further, an attempt will be made to outline what might be called a Shadbiliyya-speci.fic doctrine

of W~P1l Of course it must be remembered that in speatiog of the "doctrine" of chis sufi arder,

we are not necessarily desaibing te8chings which.-e exclusive ta the Shidhili.yya - or which are

wholly consistent with other writi.ngs produced within the oroer. le must be remembered, too, mat

the saintly founder was not a theologian, in the professional sense, and his teachings are not

systematic. These, and ail other teachings of the order, often elude any system.atization on the

part of researchers not only because of the oral (and often anecdotal) natUre of the record of the

words of al-Shidhili, but aIso because tbese teaehings are e1aborated upon by later leaders of the

order. This dilemma is the same for so many schools of thought, mystical or not, where a

charismatic founder is heLd up as the founcajnhead of a movement, wben in faa subsequent

minds have contributed much. This challenge to discem the primary teaching of a founder (e.g.

founder of a legal school, a seetarian leader, ete.) as distinct from later elaborations, is important.

Yet. of greater significance is the understanding of the amalgam of ideas that is produced by This

process. For example, academic research on the historical Jesus is often fascinating, but this

information does not tell us much about Christian thought, doctrine, or even the early church.

The point here is simply that any discussion of the œacbings of the Shidhi1iyya oroer will be

necessarily a fuzzy delineation of doctrine. AIso. it will not suffice to only reproduce the

hagiographical record of the saint's pronouncements on w.u~~ tbe contributions of the writings
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of the recognized leaders of the arder after him must also be taken in.to consideration.

The raoes of the Shadhiliyya are ta be found in the Maghreb. It is here that the founder.

Abû al-ijasan al-Shidhili. was bom of a sharifan family and established bimself as a leader.

Having come originally from the tribal area of Ghumara in Morocco (south of Ceuta), barn

around 583/1187', al-Sbidhili probably moved to Tunis as a boy. The events of bis e.iy life are

obscure. but it is dear tbat he was educated, and that he came to nurture COJltaas with established

shaykhs in Tunis.! The young Sbidhili relates that bis search for the li 'lu.d1of tbe age") took him

ta Iraq where he was toid by the saintly figure Abü al-FatJ;1 al-Wis:i1i (d.632/1234) to retum to bis

native Ghwnara. Here al-Shidhili became the follower of cAbd al-Salim. Ibn Masbïsh (or Bashish)

(d.622/1225)." Ibn Mashïsb bimseJf had been the student of the greatest Magbrebi saint, Abü

Madyan (d.595/1198).s

At an undetennined point in rime al-Shidhili came ta he associated with tbe village of

al-Shidhila, some 70 km south of Tunis. This associatioJl was due ta bis frequent retreats to a

nearby cave in Jabal Zaghwin.6 Having established a foUowing in Tunis, al-Shidbilï uavelled ta

Egypt. in 642/1244.7 It is in Egypt that the Shidhiliyya order saw its greatest flowering. Here

many important figures came ta the oroer. bath in Alexandria and Cairo. Before discussing these

1 See A. MaeKeeJl. y The Rise of Al-Shidbili" , iJl Journal of the Americap Orregta! Society vol. 91, 1971,
483 for a discussion of possible birtbdates.

2 For the eadiest record see Ibn al-Sabbigh, Dllrrat al-arir wa tuhfat al-&brir (QÜ$: before 1980). ch. 1.
This edition appears ta be ineomplete when eompared to the Tunis edition of 1885 (Tu.ais: a1-M~a~a al-Tunisiyya
al-Rasmiyya). An eoglisb teaIIS!ation oC this l'ort is, The Mystical. Tew:hipis of al-Shadhi1j E.H. Douglas traDs.

(Albany: State University of New Yor.k Press, 1993). One important teacher in Tums was Abü Sa'ïd al-Bijï
(d.629/1231). who bad been a studeot of Abû Madyan..

:1 ~the W pole" or central figure amongst mystics or in a bierarchy of saints.

4 See Silim. cAmmir, Abü al-Hasan al-Shidhili (Cairo: Dar al-Ta'1ïf, 1952) 77-80. for good notices on
tbese two figwes. including refere.nces ta primary sources. For a detailed study of Ibn Mashish see Zakia Aouanat,
Ibn Mashish. maire d'a1-Sbidhili(Caublanc::a: Najah BJadida. 1998). We also bave a briefindepeadeatcoJUmporw)'
source, which notes a young Shidbili baving visited Cairo on bis way to Mecca. See La Risila de Safi al-DÛl Ibn
Abï al-MansÜr' Ibn Zifir: Bi~hiesdes mailres s.pirituels COQDUS "' un cheikh éJY:ptien du VUlXIII siècle D. Gril
ed. and trans. (Cairo: Institut français d'archéologie orientale, 1986) 177, and Arabie text. 78.

S For more on this figure see the introduaion to V.J. ComelI's The Wa"! of Abû Madyan (Cambridge:
lsalmic Texts Society. 1996).

6 Ibn al-$abbigh. The Mystical Teaçhiprs of al-Shadhili 20-21.

7 A. MacKe~n, "The Rise of Al-Sbidhili" 484.
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figures however, let us take a moment ta survey the literature written by and about these

individuals .

The Shidhiliyya arder was for the first 70 years oc 50 after its found«'s dear.h, headed by

a recognized inheritor of leadership. or klJaiifa. The succession line descended from al-Shidhi.lï

(d.6S8/1259) ta al-Mursï (d.686/1287) ta Ibn cAça' Allah aJ.-Istandm (d.709/1309)and to Di'üd

Ibn Bikhili (d.733/1332). This line of succession should not be taken too literally. however.

Meer the indisputable succession of al-Mursî, having been appoinœd by al-Shidhilî himself. the

arder quicJdy spread beyond the confines of its first no~in Alexandria. In a few decades no

single shaykh could convincingly claim. to be the head of the entire order in Egypt and the

Magbreb.8 Returning ta the question of the lite:ratUre of the arder, it should first be noted that

al-Shidhili himself left no systematic writings. His mo. important compositions were bis

supplications (duOJ. Many of these are preserved, along with letters of guidance written by

al-Shadhifi ta followers back in. Tunis, in the workDurra aI.-aslT wa tuhfat al-abric by Mu1;lammad

Ibn Abï al-Qisim al-Himyari, or Ibn al-Sabbagh (d.724/1324 or 733/1332). The author of this

hagiography. of whom we know virtually nothing, compiled accou11tS of Shidhili' s life and

deatb, miracles. letterS to f ollowers in Tunis, supplications, injunctions and elab orations on

certain traditionaJ. mystical ideas. Ibn al-Sabbigh's composition is of great value, despite the

occasional borrowing from the work of Ibn cAç.i' Allah al-Iskandari, dueto its Maghrebi crientation.

The only orber substantial hagiography of al-Shidhili was composed by Ibnc~' Allah al-Iskandari,

whicb is certainly Egyptian in orientation. This work, entitled Lati'if al-minan. includes

hagiographical accounts of the author's shaykh, al-Mursï.9 along witb those of al-Shidhili. In the

" In Egypt the order attraeted 11lany well known figures. inc1uding Yâqût al-"Anm (d. 707/1307) and
Mu4ammad al-ijanan (d. 847i1443). On al-"Arsm see Shacrinï. al-tab~ilal-kubra (Beinlt: 1988) (2 vols). II:20. For
al-ijanafi. see E. Geoffroy. Le Soufisme en~ et en Syrie (Damascus: Institut français de Damas, 1995) 210.
Beyond hagiographica1 manusaipts. sources for the early history of the Shidhiliyya in Tunis have ta date eludecl

me.

q On this figure see S. Botros. Abu al-C Abbas al-Muni: a study of some am«u of bis mysUca1 tboupt
(McGill University: M.A. thesis. 1976), and 1. Massignon. La Passion du Husayn Ibn Musür Halli; (Paris:
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first chapœr Ibn c~' A1lih makes mention of me emier notices on al-Shidhili by a1-Q~inï

(d.68611287), Abü cAbd Allah Ibn al-Nucim (d.682/1284), cAbd al-Ghaffir IbnN~ (d.708/1308)IO

• and Safi al-Dm Ibn Abï aJ.-M~(d.682/1283).11

In addition to these two hagiographies. the Dumtt al-asrir and the Latâ'if al-minan, there

now appears to be a third primary source foc the teachings of al-Shidhili. It is a rather sholt

exposition on a number of traditional sufi ideas, such as intercession, sin. mystical vision, gnosis

ete. The text in manusaipt form is catalogued under the following ri.tle: RUilat al-ShayJeh Abü

al-Hasan al-Sbidhili. ll Of the fifty-six sections that mate up this work, 1have been able ta locate

five in the Durrat al-asrir, and none in the Lata'if al.-minan. Witb the facts available to us at

present, it is not possible to now which, of the D'OmIt al-asrar or the Risilat al-Sh@Ykh Abü

al-Hasan al-Shidhili. is the earJ.ier source_ Despite me questions of priority and the anonymous

•

•

nature of the original compiler, the Risila has nat receded i.nto obscurity: in. fact, the ent:irety of

the manusaipt is reproduced in Ibn CAyyad' s 11-Marakbir al-Calim fi ma' ahir al-ShidhiJïna. 13

Note should aIso be made here that the hagiographical and doctrinal material presented in Ibn

Bakbili's al-Latifa al-mardiyya concerning al-Shidhili is drawnfrom Lata'if al-minan.

In addition to these primary sources there exist aiso a number of sig.nificant works which

have served as el.abocations on the doctrines of the Shadhilite school. Among tbese, the beaer

mown would he~ad Zarrtiq's (d.900/1494) Oawicid al-tasawwuf,14 and al-SuyUÇi (d.9111150S),

Ga1li.mard, 1975). II:320-322.

10 In his translation of Laa'if al-m.înan. entided La sgesse des màtl"es soufis (Paris: Bernard Grasset.
1988).82. Fric Geoffroy reads the title of Ibn N~'swork in which he mentions al-Shidhilï, as al-Wahîd; while the
edition of cAbd al-i:lalim Mal;unüd, (Caïro: (986), reads al-Wasïd (p. 87). At preseI1t 1 have Ilot been able to locate

either titie.

Il Ibn 'Ati' Allah Iskand.-:i. Lai'if al-minan, 87 and La s.esse des maîlCeS SOurIS, 82. The last reference

would be to the shOlt emry on al-Shidhili in Safi al-Dm' 5 Risâla.

12 Risilat al*Shaykb Ab" al-Hasan al-Shidhili (Cairo: Dar al-Kurub. T~awwufTaymür 180; film# 3750)
(33 fols). ln Denis Gril's "Sources manusaites de l'histoire du soufisme à Dar al-Kutub - un premier bilan" Bulletin
Critique des A.ana1es IslamolO$iques 1994. he notes: "Copy and SIU&i

4 o! 943/1536, read bef<X'e the Sbaykh Jamil
al-Dm Mu1)am.mad Ibn cAbd Allah al-Tilimsini al-Maghribi." My photocopy of this manuscript is poor. and the
SIIDU-4can nat be read. Another manuscript source wbich is has nat yet been explored is Abd al-$a1iJ;l cAliM~
al-Shiidhili. Ta' tir al-anî"as bi maniqib Abï al-Hasan al-Shidhili (Cairo: Dar al-Kutub. Tirikh 388).

13 Twùs: al-M_ic
a1-Muw~ada, 1986,61-137.

14 Cairo: 1998.1 have not been able to consult bis Usül al-tariq. al-Shidhi4,)ya (Dïr al-kutub: ms Majimï
#490). For more on AJ,unad Zatrüq see A Khusbaim, Zerüq the sun (Tripoli: 1976). On the iJIfluence of Ibn CArabi
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Ta'yïd al-baqiqat 31-calixn wa tashyïd al-t.-ïqa a1-Shidbili~a.15

The biographical dictionaries, from the 8th/14th C. onwards, invariably contain entries on

• al-Shadhili. The œrliest substantial entry is ta be found in the Mir'3!: al-jman of al-Yifi'i, (d.

768/1367).16 Later hagiographïcal compilations. drawiog variously on ail of these sources, include

the above mentioned al-Mar-akhir al-caLiyya. This work contains accounts of al-Sbidhili's life and

miracles, bis sayings, his supplications, and various commentaries. The autbor, Ibn CAyyid,

remains unknown to us, but ftom bis having quoted of al-Muniwï (d 103111622), we can place

bim in the latter hal! of the eleventh/seventeenth century.17 The famous Egyptian scholar cAbd

al-I:falim M~ûd (d.1978) produced al-Madrasa al-Shidhilim al-hadïtha wa imamuhi Abü

al-Hasan al-Shidhili in 1967. Of all tbese later compilations, the most impressive is surely the

1951 publication by cAli Silim al-cAmmar emïtled Abü al-Hasan al-Shidhili (2 vols), also in

Egypl l8

•

•

Beyond the hagiographies composed, the early ShidhiliyyaW~ informed by the discourses

on mystical thought produced by Ibn cA~' Allah al-Iskandari. His most famous work is certain1y

bis collection of aphcrisms known as al-éIikam al-CAti'iyya 19 This poetic masterpiece bas circu1ated

in the works of Zmiiq see M. Chodkiewicz, "The Diffusion of Ibn cArabi's Doctrine" in Journal. oftbe Muhyiddin

Ibn 'Arabi Society vol. 9.1991. 39.

15 Publisbed in Cairo, 1934, by a!-M~ac.al-Islimiyya. This work is a survey of teadUngs on various sufi
m8lter'S. It draws on the eady Shidhiliyya and on ~adr al-DÛl al-Qünawl (d. 6n/1273), the greatest exponent of Ibn

CArabi' s teachings in Egypt.

16 Al-Yifti, Mir'&( aJ-janin (Beirut: 1970) 138ff.

17 J.-c. Garein. in bis ~ Ifuu>ire, opposition politiqe et piétisme traditionaliste dans le ~ Hum al-m~adara"

de Suyü~.ï' Annales Is.1amolQ&~uesVII, 1987, p.83. puts Ibn cAyyiid's dealb. around 1760.

l~ Compilation literature continues ta be produced; foc e.xample: M~ammad At;1mad Darmqa, al-T.-îqa
al-Shidhiliyya wa aClimuhi (Beirut: 1990), al-Akhrnjmj, al-Qimùs al-jadid fi al~Gi'id wa al-anishïd li al-sida
al-Sbidhilim (Caïro: 1392/1972>, and l:lssan Kübïn al-Fisi, Kitib tab~. al-Shidhiliyya al-kubri (Cairo: Makuba
al-Qihira 1347i1928) (a.k.a. Jami

c
al-lorimit al-ca1iyya fi tabl!Jit al-sad. al-Sbidhilin'a>. 1 bave not consulted the

last two titles, QOC bave 1 seen the following study by FirVq A.Q.mad Mu~a: al-Bini' al-iitimici li al-tariqa
a!-Sbadhiliyya fi Misr: dirisa fi al-anthrübUJùma al-ijtimaCiyya (al-Iskandariyya: al-Hai'a al-M~riyya li al-kïtib,
1980).

1<;1 al-Hikam (Cairo: Maktaba a1.-Jindi, 1977). Translated into Eoglisb by V. Danner as Ibn CAti' Allah' the
book of wisdom (New York: Paulist Press, 1978). See also Hikam Ibn CAti' Allah· sb..h al-Shaykh z.rtig (Cairo:
al-Sbacb, 1985). An interesti.og discovery has been made by W. Chittick, which identifies the final pages of the
"Prayer of the Day of cAra!a", auributed ta the third Shici lmim, ijusayn ibn cAli, as a copy of the mlU1lÏ/6'fcom the
Hikam. Although tbis addition bas come to be accpted as an iJttegral part of the prayer, CAllima Maju (d.cir.
1110/1698) had noted that .....cenain of the VJ.uz.i"'have believed that this (lut) folio wu added to the ten
afterWards. and WG composed by one of the Sufi sbaykhs." Chittick, "A Shadhili Presence in ShCite Islam" in
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throughout the Muslim world, and has been the subject of a number of commentaries. Ibn cA~'

Allah al-Iskandari also composed Miftah al-falih, a manual of sufi devorional praetice with an

• extenSive discussion of invocation ( dhikiJ.2D Other important works include a meditalion on the

name of Gad, entitled al-Oasd al-mujarrad fi macrifat al-Ism al-Mufarrad/ I and al-TanWi"r fi isqat

al-tadbïr.22 The impact of Ibn cAça' Allib on the Shidhiliyya order would he hard ta overstate.

Tbrough the streogtb of bis writings and bis position as the most prominent student of al-Shidhili's

successor al-Mursî, it is through him that the order assumed much of the charaeter it did.23

AI-Shiclhili. Titmidbïand Ibn cAnbï

As noted in. chapœr one, al-ijakim al-Tirmidhî and Ibn cArabï had much to say about

•

wJMfJ"2lr among other mystical topies. An important question chen is, What are the connections

betWeen tbese tbinkers and the Shidhillyya? Of course we know that Mubammad and cAli Wafi'

read both Tirmidhi and Ibn cArabï direetly, but te wh. enent did the Shidhiliyya arder take up

these ideas and become a medium for their interpretaion and transmission?

We do have some clear notices that al-Shidhi1ï read Tirmidhï's Kitib khatm al-awliya'.

The Lata'if al-min. recounrs a stoty of al-Munï mi.racu1ously ttavelliog to Alexandria in arder

So.phia pœggj:r the Bu11etip of the Imperial Iragian Academ.v of PhilosQpAy vol. 1. no. l, 1975. p.98.

20 Miftih aL-Û"ïh wa misbih al-lI'Wib (Caïro: M~a al-Bibï l1-f::Ialabï, 1961). Translaœd as The Key to

Salvatiœ by MA. Kcnuy Danner (Cambridge: Islamic Texts Society, 1996). It awe-s that in this work Ibn ·A~'

A1lih bas drawn on Fawi'ih al-iNPii ofNajm aJ.-dïn al-Kubri(d. 6(7/1220). For the decails ofthis limited borrowing.
see F. Meier's JJieFlIw#ïIJ ill-fUll' WIi-/llwK1ilt'-fillNdes Najm al-dîn al-Kubri (Wiesbaden: 1957) 249-250. On
al-Kubra see also the fourth chapter of H. Corbin, The Mg of Li&bt in lraAian Sufism N. Pearson rrans. (Boulder:
Shambala, 1978).

21 (Cairo: al-Maçbaca a1-~yya, 1930). Maurice Gloton has translated this wark as Traité sur le nom

~ (paris: Deux Oœans. 1981).

21 (Cairo: cAlam al·fite. 1998) RecenUy translate<! by D. Penot as De l'abandon de la volonté proge
(Lyon: Alif, 1997).

D See A. TaftiziDî, Ibn CAli' Allah al-Isk,ndlli wa tasawwufuhu (Cairo: 1969). P. Nwyia Ibn cAli' Aliill
et la naissance de la confrérie sbidhilite (Beirut: Dar el-Mashreq. 1972) and V. Danner Ibn •Ali' AllY: a sufi of
Mamluk Ewt (PhD. thesi.s. Harvard University. (970). Fritz Meier chancterizes the order undfl' tbe direction of
Ibn .~ Allah as "neo-classical" ,in comparison ta the praaices of other Egyptian orders of the period. See 'The
Cleanest about Predestial&ion: a Bit of Ibn Taymiyya" in EplYs on Isl.mic PieD' and Mystiçism J. 0' Kane tl'aDS.

(Leiden: E.J. Brill. 1999) 318. Boaz Shoshan discusses Ibn '~. Allah al-Isbndlli's sermoDS - collecœd under the
• title Tij al_cn - in bis POJ?ular Culture in Medieval Cairo (New York: Cambridge Uaiverisity Press. (993) 14-16.
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to sil with al-Shadhili while he reads the Kitib kharm al-awliya' .24 In the same hagiography we

also read of al-Shidhili listing fiftee.n kanlm;Îal-qu.th. that is, the miracles worked by the highest

saint whicb serve as proofs of his superiority. To tbis accoum Ibn c~. Allah adds, "This (list) is

like what al-Timtidhï mentioned in bis book KiIao khatm al-aw1iya'; namely. he asked one

malting false c1aims ta walJ!~"Describe to us the srations of the saints." After this he (firmidhï)

posed a number of questions to chis pretender to W~Y8...25

Furtber on the question of i.ntertext, we note that Ibn c~. Allah e1sewhere offers two

quotations direaly from Ibn CArabï?6 and aIso Ibn CArabi' s recounting of the story of a miracu10us

glass at a dinner table?7 In addition, ie is mentioned that al-Shidhili W8S familiar with one Abü

al-cIlm Yasin. who is identified as a disciple of Ibn cArabï.28 More interesting tbough. is the

accoW1t of a meeting betWeenal-5hidhiJï and Sadr al-Dm al-Qünawi (d. 6nI1273). a weU-known

studem and commentator on Ibn CArabi The encounter is described thus:

When the shayltb Sadr 81-Dm al-Qünawï came to Egypt as an

envoy ('i..P-J). he met with Shaykb Abû al-l:Iasan (al-Shidhili). He

(al-Qünawï) speke in the presence (of al-Shidhili) on many different

sciences. The shaykh (al-Shidhili) waited with bis head bowed for

al-Qünawï ta finish. Thea he raised bis head and asked ...T e11 me

(;J~l)where the Pole of the age is today, and who is his sinœre

companion, and what tbings does he know?" To this al-QünaWi

2- Ibn c~. Allih al-Iskandm. uu'if al-miq!Q 127.

lS Lai'if al-minan. p.l03. V-- J:~ 4ji' F ~ ..;~I ~~I ~I ~ -,!f ~ ....J.a11 .~ L. ,:- lU,:

~"i"'1 ri 0-'- ~t~ J.L-~~~~ J.)..:w w ...a.- .~~ ~'i"" ~I (In the Tirmidbï text titis question is

followed by 149 others. There seems to be no con.nection between al.-Sbidhüfs list of 15 miracles and Tirmidhfs
questions. in wbich there is no mention of the f{ul!!J or of any evidemiary miracles. This is perhaps simply an
awkward effort by Ibn CA.ç.â' Allih to imply a more substalltial connection between these [wo masters than there
aetually was. Compare this passage witb Ibn al-$abbigh Dyrrat al-agir, 133.

26 Lai'if al-mjn'". p.96. Regarding the liDks betWeen Ibn "Arabi and Ibn cA~' Allah Istand';. it is
i.nteresting ta note that they bath composed commentaries on the mystica1 poem Mi ladhdha al-c@Ysh ... by Abü
Madyan. The Shach qasida .. Mi ladhdha al-caysh illi suhubat al-fuqacâ' .. (Caire: a1-M~a"at al_cUthminiyya.
1935) consists of twelve pages of commentary by Ibn cAÇi' Allih Iskandari. and is followed by • rive page
..~ by Ibn CArabi. ln the latter composition Ibn CArabï adds three lines ta eacb. two-line verse from the

original poem. thus produciJlg afive-lined verse. a fllk/tmis

21 Lai'if al-minant 171.

lA Lai'if al-min3P. 89. Perhaps prcnounœd Abû al_cA1am. 1have GOt beeu able ta identify chis pusan.
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was silent and offeced no answer.29

UnfortW1ately Ibn ~ Açâ' Allah provides no further commentary on this story. The late Paul Nwyia

understood chis accoum as a rejection by aJ.-Shadhili of the teachings of Ibn cArabï, but at least

one scholar does not agree '\vith tbis interpretation.30

The Early Figures of the 0nIer

In general. it seems fair ta say tbat the Shadbiliyya order is conservati.ve by nature. The

charismatic example of its founder excludes bath antinomian behaviour and excessive devotional

practices. The figure of the saint al-Shidhili is almost never presented as demonsteating his

spiritual status tbrough the execution of miracles - although he certain1y mates clear daims to

being the geatest saint. It is partiy due to chis conservalive image, and partly 10 the litenll'y body

provided by Ibn c~. Allah. that tbis arder enjoyed the allegiance of a good number of important

figures in Medieval Egypt. Latet writers would SlJ'eSS, in thei.r general cbaracurizalions of Shidhlite

thought. and with an eye ta Ibn Taimiyya's criticisms. that the doctrine of wJl/JdIo a1-Jf1Ijüdis

absent from this arder?!

Before moving on ta a discussion of tbese figures we can finish our discussion of the

Shadhillyya by comparing it ta another important order, the AJ;unadiyya. founded at about the

same time. This lJW'Ïqais named for its founder AJ;1m.ad aJ.-Badawi (d.675/1276).32 Jean-Claude

Garein charactenzes this order in the fifteenth century as .. service oriemed" and preserving a

rural element in its identity. In the arena of sufi practice, the order is typified as nurturing

asceticism and humility. scrupulousness in questions of illicit and licit behaviour. and a tendency

ta shun those of worldly authority. In contrast, the Shadhiliyya of this period stressed the

lq Lai'if al-minan, 103.

30 P. NWyia Ibn"Ali' Allah ~ la naissance de la confrérie sbidhilite 25-26. and M. Chodkiewicz. Seal of
the Saints 144. ln light of my own research. 1 do not see any influence of Ibn "Arabi upon al-Shidhili. We shal! see
below th. Ibn "~' Allah steered away !rom the e5Sentials of Akbirianism.

:\1 For example. al-SuYÛÇi. in bis Ta' >id al-b~iqa, as mentioned by Garein. "Histoire, opposition politique
et piétisme traditionaliste..... 83.

:\2 For more on tbis figure see C. Mayeur, al-Sayyid Ahmad al-BadaWi: UA eNd saint de r lsiam éiJ'Ptien
(Cairo: Institut français d'archéologie orientale. 1994).
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instruction of disciples (munf6n), associated with those Ï11 power. and stressed supplication

(duJl) and sermonizing in tbeir ritual.33

InE~ the [wo centuries followïng the deatb of Ibnl;~, Allah 81-IsJau1darï, corresponding

roughly with Mamluk rule, were undoubtedly the golden. age of the Sbidhiliyya order. This

period saw the expansion of a number of sufi orders. There were alsa many important writers and

tbinkers associated with the Shidhiliyya. The student of Ibn l;A~' Allih, Taqi al-Dm al-Sublti

(d.7561l355), wrote a refutation of some of Ibn Taymiyya's criticisms of sufism, defending the

practice of supplications for the Prophet.14 In adition to the Shidhili branch wbich descended

from al-Mursï to MuJ,ammad Wafi' , there was the line of the I:Ianafiyya. wbich also ran from

al-Mursi, but took another patb.35 Mention must also be made of Abü al-Mawihib Ibn Zaghdin

(or ZagbdÜfl) (d.882/1477). He wu a Shadbilï who came to associaœ bimseJfwith the Wafi'iyya.

There are over a dozen titles attributed to hi.m, including one on lisœning to music and dancing in

sufi !J"dnIs, and an account of the Wafi' family.36

Between Ibn c~' Allah al-Iskandan and MlÛ;lam.mad Wafi' tbere was anotber Egyptian

Shidhili shaykh of note, Di'ud Ibn Bikhili al-Shidhilï al-Iskandarï (or Ibn Mikhila). This Ibn

Bikhili was M~ammad Wafi's spiritual direetor, and bis initiator into the arder. Sïnce this

teachec is far less known co scbolarship tban bis predecessor Ibn cAçi' Allah, a discussion of him

33 J.-C. a..àn., "Histoire et hagiograpbie de l'Egypte Musulmane à la fiJl de l'époque Mamelouke et au
début de l' époque Ouomane" in Garc:in, E$,paces pouvoirs et idé~ie de l' E&:lPte médiéyale (London: Variorum,
1987),304-311.

30" Al.Subti ,Sh"' al-s~jm fi ziyint khlYA ai-In'm (Beirut: 1978). His son, Tij al-Din Sublti wrote the
well-known Tabaqit al-shafici>:)'a al-abri (10 vols) (Cairn: 1964).

lS The line ran: al-Munï > Yâqüt al-cAnbi (d.707/1307) >Shihib al-Dm Ibn Mayllq (d.749/1329 > Ni$ic
al-Dm Maylaq (d.797/139S) >M~amm..d al-l:Ianafi (d.847/1443) >Abû al-cAbbis al-Sam (d.861/1456). A disciple
of al-Sarsi, al-Ba1W1W1Ï wrote al-Sig al-safi fi m.niQ,ib al-su!tin al-Haoafi (2 vols), (Caito: Sharara al-Qlbbini,
1889).

:16 The first is Fsah al-pmic bi rukhas al-samic (TWIis: Dir al_cAr1Ibiyya al-Kitib. 1985). The second
work, Siliih al-Wafii'in-a (ms.) will be discussed in chapter III be1ow. Abü al-Mawihib also wrote Kitib qaw inin

bikam al-isbriq (Damascus: 1966). more on this bdow. It seems Abü a!-Mawibib WIL'5 the most famous Shidhili of
bis day, bis devotiona! poems ta the Prophet having been adopted for the public celebration of Mu1:lammad .s
birt.hday (81I1"lidII1-DlDij. See M. Winter', 50ciay and Re1j&ion iD. Emy OUoman FQpt; Studies in the WritiJWs of
'Abd al-Wahhab al-Sha'rani (New Brunswick: Transactions Boots. 1982) 183,201. See aiso the bio-bibJiographica1
noticeby H.H. cAbd al-Wahhib,Kitib al-UQ1t (Beirut: Dir'al-Gh-'> al-IsJimi,I990)SI7-520.
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and bis writings seems appropriate here. Ibn Bikhili's best-lt.noWJl -ott is bis lrna al-b8Qi'iq.37

He knew well the hagiographical sources for al-Shidhili tlOd the 1J1Ïraculous stories and sayings

• of al-MUr.li; so not surprisingly, in bis writings he qU0te5 frotn tbeJllltith /10 sUbstllllliallllention

of other saints. In bis discussions of wll1i!ra he echos tJl\lch of the co1'J1ple~ty of Ibn cA~'

Allah's rreatment of the subject in the latter's Lai'ifal-~ we .Qlay say tbat Ibn Bikbili's

conception of wJtlJ!wwas thoroughly .. Sbidhilite". He lVro~ witbin the litetary conten of tbis

oroer, reflecting bis earlier teachers, and sought ta present tbese 1I1ystical dOctrines co tbose who

would follow the order. His commentary on al-Shidhili's "l:IiZb ai-b$"" , entitled a1-~a al

mantinra,33 was not only the first systematic commentary 011 tbis qlJasi~saaed ten - a fact wbicb

certain1y served to underscore bis own spiritual authority fVitbin tbe 0rder - but it provided hint

the occasion to authoritative1y interpret the essentials of Sbàclhilite .QlymQSdl· As we shau see.

these essentials have a lot to do with walJfni

•

•

Ibn Bikhili' s own writings tell us nothing of dJe detaï1S Of bis lite. One typically

hagiographical account, whicb seems to have been put into circulatio11 from ear1y 011, tells Us mat

Ibn Bikbi1â was an. illiterate guard of the household of the gO"~or of J\1exandria. lJ1 spire of bis

low standing, the govemor came to recognize bis saintly auth()rity to S\}ch aD extent chat the twO

men bad a peculiar agreement worked out. When the go\'ert1Of beld coUrt,

(Ibn Bikhili) used to sit faciJlg him. l'her shared a syste1Jl Of

signais by wbich the governor would be told -herber an acCUsed

was guilty or innocent. Ibn Bikhili's signs ~ere that if he grasPed

bis beard and pulled il to bis chest, the govet1lOr wou1d mo. chat

the accused was guilty. and if he pulled it upwartls, tbell the aCCUsed

J7 1will be using the manusaipt KitaJ eUyün al-haqi'iq (copied Ïl1. Sbacb~ 1002 Alli 1594 AD~ B~, #

3019: 70 fols. Another copy exists in Caire at 0 .. al-Kutub under T~a1f~TayJJJur 180; fjlJn 37S0 (cop1ed in 943
AH 1 1536). Sbaerini reproduces about one quarter of this wort, With chëlQges. iD~ a1-T~@QA al-kubra (Beirut:
1988) (2 vols) 1: 188-201.

~ Dâwûd ibn Mikhili (Bikhili). al-Laifa a,L-m..di bi- h 'zb &l-S -d ' . MuJ;UIDlmad ijasan
Rabi

e
ed. (Cairo: 1935). The manusaipt entided Kitib mahabbatal-aw~.O'llnis: aib1i~èqveNationale; al-Matlaba

al-
c
Abda1iyyams# 18441: pp.1-3), bythesame authoc,is simplytherJtSt~of~Acccrdiog ta

the Fihris makhtUtit Dar al-Kutub al-Ziihiriyya (al-tasawwuf) 1:180 (DacJ113cus: 1918), there exists a RisiJa fi as'ila
wa ajwiba uucall8llu bi al-isri' wa al-micrij wa nuzW al-H. ili~ br IbnM~, ms#' 6595. 1have
not seen tbis 1ast title; it is not meulioned in any of the biographica11i~on IbD Bikhili.
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This device of the saint wielding the teUe power behind the mundane woddly autborities is a

~ popuJac one in sufi hagiographies. However. it seems tbat Ibn BiikIIili! was a ratber more subsWllial

inœllettual figure tban chis account suggests. The biographica1 collections on the Miliki juri;ts of

•

•

the period offer a more substantial portrait. We are told tbat,

... at a young age (Ibn Bikhili) studied al the Kihiriyya school in

Cairo... which roday is DOW as the Jami' Jawdari, iJl Jawdariyya

Saghira. In Chis masque 'Umar Ibn Idris is burried. (Ibn Bikhi1a)

then moved ta Alexandria, where he became the companion of

Abü aJ.- 'Abbas al-Mursî... and from whom he learned a love of

sufism. Aiter (the shaykh' s) death, he followed bis sOldent Yaqut

al-'Arshï. While iJl Alexandria he studied al Masjid Badr al-Dm

al-Jamili (in the 'A~yya). Once he finished bis studies he wem

on to tbe canonical (summary) court (mU/J,é8rlU sIJ..~)yJt as a

chamberlain (/JlÏJilJ); he then rose ta become clerk (blhlJJ81Sll), a

position he held Wltil bis death... (Ibn Bikhili) died iJl Alaandria

in 733 AH, and is bWTied in bis 2JÏlJ:!nttbere, on the street of Taj

al-Din al-
cAdili.40

So Ibn Bak.hila was an accomplished jurist before he took up the sufi path. The breadtb of bis

leaming is indicated by the fact that to him are attributed both a summary of a work by al-Qàc;H

cAbd al-Wahhab 1 and a sununary of a work on grammar by al-Zajjijï, in addition ta smaller

works on jj~hand rhetoric. "1

1q ShaCriJlî. a!-tab~it al-kubra 1: 188. Al·Minüfi· s Jamh.-at al-awliya' (Cairo: 1967) (2vols) ll:209 repeats

tltis story.

40 Ibn Bikhilii, al-Latifa al-mat4im preface by editoc. 2 -3. 1 have not been able to locale the source of this
accouJ1t. On his date of death. Suyü~ gives 733/1332. Bu&hyat al-wu'ab (Cairo: 1384/1964) # 1177.1:562; whi1e
Ibn l:Iajar al-'AsquiDi. in bis al-Durar al-kimiJ:Ja (Hyderabad: 1348-50/1929-31) # 1692. U:I00 gives 715/1315.
Brief biographieal notices may be found in rbe following works: A4mad Bibi. Nayl al-ibtihij (Tripoli: 1989) (2
vols) 175; cAbd al-Mun"im al-l:lifnï. al-Mawsuca al-süfiyya (Cairo: 1992) 36; al-MWlâ1ri. Kawikib al durri..,y,n
(Cail"O: 1994) (4 vols) II: 81. Mul;tammad Abü al·Fayc;l al-MïJlüfi, Jamhant al-awhyi' (Caïre: 1967) (2 vols) U: 209;

and M~ammadMakh1ül. Shaj.-at al-nur al-zakixra fi tabag& al-Milikim (Caàro: 1950) #704,204.

41 The h9'0summsy. apparentJy lost. W~ probably of Kicm taJQïn fi al-fiqh al-milikï by "Abd al-Wabhàb
(d. 423/1031). Thegrammarian cAbd al-Ral;unin ibn Ish~ al-Zajjip (d. ciro 339/959) wrote Kitib al-Ïdib fi cilill Wa

aJ-nabw (Caîro: Da- 81-·Urüba. 1959).
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The Sources for Ibn Bitbili

Of the shaykh's [wo ena.nt works. bis eUyWl al-h8Qi'iq is certain1y more in the inspired

mystical style one might expea from the head of a sufi arder. It contains neither an introduction

nar conclusion. appearing to he a non-thematic compilation of Ibn Batbili's utterances in me

.• wa 'IDa... W/ltjNI/. .." form. In addition to its discussions of wJll..fJ?( it touches on many typïcal

themes of sufi thought: the levels of divine secrets. exoteric versus esotel"Ïc knowledge, the

bierarchies of believers... humanity" as a spiritual veil, the soul' s stnlggle against the lower self,

and the extinction and persi.stence of the soul in the divi1le. In tbis work Ibn Bikbili also touches

on the progressive Se1f-disclosure (/4.1614 of the Divine, the levels of the seen and Wlseen

woods, and the roles of the MuJ;1ammadan darkness and light.42 This work is in. the tradiEionaL

style of accounts of the teacbings of sufi s.baykhs, that is, lengthy compilations of statements on

themes without a sustained development.

In contl'lSt to bis eUyün al-bm.'ig., Ibn Bithili's al-Lalifa al-mardi", presents us with a

much more systematic discussion. The subject here is the famous dua(supplication) .. I:lizb

al-b~" by Abü al-ijasan al-Shadhili. In the introduction Ibn BikbiJi supplies a number of basic

sufi concepts, along with a discussion on the variants of the /JadillJ '1udsf" Whoever attac1cs My

saint bas made war on Me.,,43 In the fint of tbree following sections making up the main body of

the book, Ibn Bikhili discusses the recognized spiritual benefits of reciting this prayer. He aIso

presents a number of bagiograpbica1 episodes from the life of its composer. Ibn Bikhili' s source

for these accoums appears to be Ibn cAli' Allah al-Iskandari. From this same source he repeats a

number of comments on the discipline of the Shidhiliyya order. This seaion ends with a lengthy

42 ·U$ al,-h!;li'ï<i 53a. "When God wams te dimin-e the cyde of the wood. He causes the M~am.madan

sbadow (JJ;) te~ and become a sea1 upon the c.yde of humanity. as he was a seal upon the cycle of propbecy.

Wben Goes wants to creaœ the herelfter. He causes the Mubammadan image (J~) to~ and become the SUIrtiog

point of the hereafter. "1 l'las a prophet when Adam was betWeen waœr and clay... " .. (On chis haditb see Suri Path of
Knowledie 408, rn 8.) Unfortunatdy these Mubammadan fJgUreS lI:'e not desaibed furtber in ·Dyün al-h.i'i!i. It

seems lbat this "shadow" and "image" are aspects of the lIWaited Mahdi.

43 A variant on thetradïtion. .4,..;~4.!J1 i.J'-! J.Ü I.Jj..u ~Jl.& ~~! J}t Ibn Mijah,~. Firan, 16. $ce mo

W. Graham, DiviDe Ward &Ad P~hetic Word in Early Islam (The Hague: Mouton. 1977).
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quote from me pro-Shadhi.lite poetry of al-Bü~.'"

Tbe second section presents the text of ul:lizb al-babr,,45 along with commems pointing

out the Que' inic sources for certain phrases, and explainiog certain. vocabulary used. Ibn Bikhili

goes on te recount some of the miraculous staries of the power of this prayel", which inc1ude

passengers on the Nile and me Indian Ocean being saved from stonns. and travellers being saved

from bandits. An interesting point is aIso taken up here; it centres on the question of how

prophets t saints t the learned and the commoner can aIl petition God for forgiveness or proteCtion

using the same formulae. The question is: Can they asking for the same thing? Ibn Bikhila' s

answer will be discussed be1ow.

In the final section the issue of the prayer's use of Our'inic phrases is taken. up. In

defending the intertextual nature of" ijizb al-babr" (and incidentally, the legitimacy of the divine

inspiration of sainIs like al-Shidhili) Ibn Bikhili makes use of a range of argumems. He draws

on 1i9'bsources (0841 Clyid's discussion of MuJJammad' s use of Qur'inic phrases as supp1ieation~.

theologica1 arguments (al-B~illinï's doctrine of iJaz. or inimitability of the Qur'in47
• allowing

for intertextual use, but insisting that the quote loses it miracu10us nature), and the principles of

rhetoric (iqlib;ïs, or adaptation, in composition preserving the i.ntegrity of the original Que' inic or

./Jadit1Jsource).48

This prayer commentary shows Ibn Bikhili ro have been a well-teain.ed theologian. in

addition to being a sufi master. Althougb Qur' wc commentary had become a sophisticated

science before the Middle Ages. it seems that Ibn BikhiHi's al-Latifa al-mardiua was the first

44 On al-Bü~ïri (d. 694/1295) see M\l~ammad ~ad Damiqa, al~Tari<ia aJ.-Shidhiliyya wa aClimuha

(Beirut: 1990) 16l.

45 'l:lizb al-ba!;lr" is iJJ.duded in Ibn al-$abbigh's hagiographica1 work DUlTat aJ.-asr8r.

46 For more on titis importam writer see ED&Yc1OJ!edia of Islam (second edition) under ~Clyid bin Müsii"(d.

544 1 1149).

47 See al-BiqilliDi (d. 4(3/1013) l'jaz al-Our'in S.A. SaKlr ed. (Cairo: 1964) and 1. Boullala, "The Rhetorical
Interpretation of the Qur'iin: rjiz and Related Topics" in Apgoaches ta the History of the interPretation of the

Our'anA. Rippin ed. (Oxford: Clarendon. 1988) 144.

"" Ibn Bikhili lists the diffecences betWeen types of quotations, and fIXes on ifJ&iOiisas the most accurate

I.iterary term ta describe the tenua1 form of the .{JiztJ.
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sustained systematic commentaty on a prayer. This small brancb of" litenuy suf'JSm" has survived

in.to modern times."9

Ibn Bikhila' s cUyün al-hê!li' iq is a compilation of mystical sayings. It provides no details

on the liCe of Ibn Bakhili, and makes almost no mention of kJnftrJ~ In contrast. his al-Lalïfa

al-mardiyya repeats a number of al-Shadhili' s miracles. and those of bis inspired composition,

"I:fizb al-balJr'·. This work offers an additional e1ement in its presenting a record of w~pa. The

prayer itself becomes, co some extent, a vehicle for sanetity. Just as al-Shidhili' 5 sainthood is

attested tO, 50 is the divine1y iJ1spired nature of the .{JiztJ. The discussion of wll1l[YB not only

positions the saint carefully in. relation ta the prophets, messengers and the common believers. it

likewise makes efforts ta position the !Jizbin. relation to the Qur' in and sîmply mundane

compositions.

The concept of waJaya. as il was developed in the e..ly ShadbiJiyya. represems a complee

of ideas. In a discussion of wJl!'!YBin the thought of Ibn CArabi, Michel Chodkiewicz points to a

number of concepts whieh were ta remain essentia1. for most mystical tbinkers after the second

hal! of the 7th/13th eentury. For Ibn CArabi. hagiology is made up of three parts: the Nature of

sanetity. which 15 based on the notion of proximity (t/urbl!); the Forms of sanetity, whieh are

based on the prophetie heritage ( winltIJlI), which the saints follow in. bath apparent and esoterie

ways: and fina11y the Functions of sanetity, whieh are tied up with the idea of substitution

(m)wbil) , whieh manifests itself in the hierarehy of saints (qu.tlJ. Ilbdil/etc.).50 Although these

Cq Commentaries on the ~zl'-b of al-ShidhW include: Abü al-Huda M~ammad al-R.ifâi (d. n81l328),
Oilidat al-nahr fi shach Hizb al-bahr (Cairo: 1931). A,bmad Zamiq al-BumuSÏ (d. 899/1493), Sh.-h hizb al-babr
(mS# L909 in Catal~ of Arabic mss in the Garreu Collection of the Pl'ÏJlcet9n Library 00. R. Mach). CAbd
al-R~an al-Fisï (d. 1035/1626), Sharh hizb al-kabir (Cairo: 1998). M~ammad ibn 'Abd al-Salim al-Banninï
(d.1163/ L750). Shn al-hizb al-barr (Tunis. Bibliothèque Nationale: cAbdaJiyya colleaion ms #4755; S6pp.), Abü
al-M~isin al·Qiwuqji (d. 1304/1887), al-Sadr al-mg cala hizb al-Sbâdhili al-kabir (Alexandria: 1862). 1have yet
to c:omult the anonymous wort, al-Radd Cali Abï al-Ha"n al-Shidhili fi hizbihi (entcy # 103 or 161 in E!.IJm
al-Makhtütit al-Musawwara (Cairo: Machad al-Makh~~ al-cArabiyya: al-Duwal al-cArabiyya) (amina 1302). On
the lI{mïbin the Shidhiliyya see R. Mc:GregOl'. MA Suri Legacy in Tunis: Prayer and the Shadhiliyya" in. InU'maboœl
Journal of Middle East Studies May. 1997. More genera1ly, see C. PadwicJt. Mus1i.m Devotions: a Study of Prayer
mpuaJs Ùl oommog use (Orlord: Onewodd. 1996).

50 M. Chodkiewicz ... La sainteté et les saints en islam" 20. Of course Tirmidhï was not the on.ly early
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ideas are to be found in embryonïc form in the sufi tradition before Ibn CArabi. bis elaborations

and innovations on these concepts set the tone and direction for aimost al! mystical speculation

wbicb followed. As discussed in the previous chapter. he reimroduced the"seal of the saints", an

echo of the theologica1 position on Mubammad as the "seal of the prophets". The term "sea1 of

the saints" came imo wide use after Ibn tArabi. The Wafaiyya of Egypt. for elCample, took up

this idea, witb cAli Wafa' attributing the tide ta bis facher Mul;tammad Wafi'. and tying to it the

concept of fJ!ldid(the periodic renewal of the Islamic religion). This new dimension of the

renewer tumed the seal into a cyclical seal. of saints. Not Wllike the extension of prophecy via

sainrbood, which shall be discussed below, t Ali Wafi' s renewing seal extends the concept of the

ultimate saint. We sball discuss the Wafi'iyya in later chapters.

Returning ta me analysis proposed by Chodkiewicz, me idea of ..proximity" co the divine

is found throughout mystical thought - be it Islamic or note In the c;Uyün al-hiIQi'ÎQ we note a few

examples of this dimension, which in Is1amic mysticism is often held ta be the resu1t of f;œf'or

extinction of the self in God.51 Ibn Bikhili tells us that in mis spiritual state me gnostic (~

sees the invisible realm. (g1J~, and mat he is thus no longer an. .. 1" - at least umil he regains bis

normal state.

If the gnostie witnesses the unseen, the Throne (of God), His foot

stool, or anything else, then he is not a man, ratber he is sometbing

other chan that which bis people know... The description of bis

nature. when (he is) not a witness of the unseen, is .. 1".52

The highest of the gnostics is he who tran5cends bis own sense of self and of beiJ1g. Ibn BikhiHi

writes,

There are three kinds of servant of God: the servant who does not

see bis sin. - he is far (from God): the servant who acknowledges

mystica1 tbinker ta put forward the idea of prophetie iaheritallee. Junayd (d. 297/909) is quoted as saying. "God's
privileged friend (saint)... will be made inheritor of the m.-ve1ous gifts of the prophets." Abu al-Nu'aym a1-~ahini,

Hily. al-awliya (10 vols) (Beirut: Die aJ-Fikr. 1996) X:265. See aiso Ensejanement spirituel R. De1adriére traIlS.

(Paris: Sinbad. 1983) 44.

51 A disciple of Tirmidhi's, Abü 'Ali ai-JuzjiDi, notes that a WMliis"in oblivion (f~ of bimse1f. but

subsisting (bajlÎ} in contempl-.ion." See H. Landolt, "Waliya" 321.

52 ·Uyün aI.-biIQi'iq f0126a
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bis sin. - he is happy: and the servant who does nat see bis own

existence - he is the troe witness (of Gad)... For any gnostic whose

existence does not die before his spiriWaL follower, that follower

will never reach God.53

This transcendence is thus an essentiaJ. qualification for the spiritual guide. AIso, chants ra their

being closer to the realm of the unseen, the saints are the orny ones in. creation who know the

esoteric secrets of the Que' in.54 Mutuallove, betWeett God and bis crealion. may aIso lead ta tbis

proximity. .Al-Shidhili writes, .. He who loves God and is loved by mm. bis wal~nJhas been

establisbed (~'J",~ ..L.i.,; ) ••• He whose wJ!IJ!whas been established in relation ta Gad, has no fe.

of meeting Gad (in the bereafter)...55

The saints, bei.ng doser than the rest of aeation to God, aet as a b.a'Zlléh(intennediary 1

lit. isthmus) for the divine light. Ibn CAra' Allah writes,

(God) sent His light upon the hearts of His saints, and tbus the

heavens of their spirits were illuminated, along witb the earths of

their lower spirits (oarusi1Jinl) and bodily forms... He made their

hearts the sire of the manifestation of His Essence and the appearance

of His Attributes. He created them that He might appear in tbem.

specifically (L,.;,~~~~.,...l; i); He is the Apparent, generally.

in ail things. He appears in them by His Secrets and Lights,

manifesting in tbem and in others by His Power and Might... He

brings them to Him, tbrough a gate of truth, by way of extinction

(fanâ) from aIl that is other tban Him. and sends them out, tbrough

a gare of teuth, to creation subsisting ( b~ÏJI} (in God) by His Light

and Splendour. They are banizzCb(sing. b~ of the Light, and

mines of the Secrets. He connects with tbem after having eut them

off, and separates them after having united with them.56

5:\ 'uyün al-h"4 i 'iQ fo1.41b

~ al-Latifa al-mardiyya &4. In the previous chapter we noted Ibis idea in both Ibn 'Arabi and Tirmidhi

55 DUlTat al-asrar 220. The last sentence is an echo of Q. 10:62.

56 Lata'if al-minan 259. On the "gates of truth" see Q. 17:80. For Ibn 'Arabi. the ter'm 1J1rZIIéIJ- among
otber meaning - may refer to the perfeet buman' s position betWeen Gad and ae-.ion. See Chittick. The Self-Disc1oslre

of God 249.
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This passage reflects the Akbarian emphasis on God having aeated in arder ta be known,S7 but

gives the saints a privileged position in the process of God becoming known. For the saint. this

fw1ction as bllZJlkiJcan. only be fully ex:ecuted by abandoning bis proximity to God. Specifically.

the highest saint is he who is fint absorbed imo the Divine (fllDa). and tben returned to creation

to guide others and ta con.œm.plate God through His signs in creation (b8ljï).S8 In another

passage, al-Shidhili ecboes the superiority of the sainthood whic.h sees the divine behind bis

creation. We read.

There are two kinds of saints: he who is annibilaled from all thiogs

( wllif.J?lfi1l1j and sees nothiog but God. and the saint who subsists

( wlllfftOtfÏ) in aJ.l tbings and sees God in aU tbings. The second is

more complete. sinee God only created His ltingdom in arder to be

seen in it. The existems are m.ilTors of the Attributes, and he who is

removed from existence is removed from witnessing Gocr9 in it.

The existents were not created for you ta simply see tbem. but

ramer so that you might see in tbem tbeir Lord. The aim of the

Lord is mat you see tbem witb an eye tha is bJind to the:m. that you

see them due to His appearance in them. and that you do not see

them bec:ause of tbeir exisrence.60

The idea of the superiority of experience of the Divine through creation. - versus tcanscending

creation - is also well established in the wri.tings of Ibn t ArabL61

The levels of W"p

Beyond this dimension of simple proximity to the divine, a further distinction may be

made. This is the division of sanctity into a superior wlllJf.PNand a 1esser wlll~ya, For ijakï.m

57 See The Sufi Patb of Knowledie 66, 76. 131 , 294.

SA Fora substantia1 discussion of this return see LandoJt' s .. La .. DoubJe Echelle" d' Ibn ~Arabï chez
Si.mninf' in Le Voy~e initiatique en terre d'Islam: ascensions célestes et itinéraires spirituels A. Amïr-Moezzi 00.

(Louvain, Paris: Peeœrs. 1996).

Sq Tbe ReaLity. a!-l)aqq 1 in mystical writiDg is often a refeœnce ta God.

60 Lati' if al-mjnan 56.

61 Seal of tbe Sai PPS 171.
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Tirmidhï. as was seen above, this distinction is to be made between the .I true saint of God" ( wlllI

.41IdiJ !JaqtJa4 and the "saint of God' sTruth" ( wail !J8fJtJ Alld!l). The first is chosen by Gad

• tbrough divine generosity (jiï4. while the second must make great spiritual efforts in arder to

approach God. which ultim.ately attraets divine compassion (nJ/Jmil). This compassion allows

him ta approach the initial level of proximity granted to the walIABD .tulfJtJlUl. but never ta

surpass it.61 This idea of aaajoing wJUfntthrough ones own efforts seems ta underly al-Shidhili's

statement that

If you want ro have a sbare (~1J) of what the saints of Gad have,

then you must abandon all people except for hi.m who guides you

to God. by tnle signs and solid aets - wbich are net opposed by the

Book or the sunna.63

This distinction of w.tf.!»ron [wo leveJs w~ taken up laler in the ranks of the Shidhiliyya.

Abü al_
t

Abbas al-Mursï speaks of special servants who are superior ta the genera1 saints. Their

•

•

aaioos, aaributes and essences are verified in tbose of God. Theil" sbare of the divine Secrets is

sa great, in facto that it inhibits the common saints access to God.64 In the Dumtt al-asrar of Ibn

al-$abbâgh, al-Shidhili relates words on tbis subject. He says:

If there should occur to your mind anything that puts you at ease.

gives you joy. mates you sad, upon wbich or on account of wbich

your mind is laden witb care. that is a defeet which will cause you

to fal! from the greatest sainthood ( wltlliya kubnJ... (Yet) it may be

that you will obtain the lesser sainthood ( wltl~YIl !Ug1ril) in the

ranks of religious faith and abundance of religious works. In the

lesser saintbood there are never lacking the whïspering and passing

thoughts, for you are far from the lowest heaven and near to Satan

and your passion wbich liste.QS stealtbily, makes suggestions, and

gives {aise reports. But if you are aided by the stars of knowledge

62 Tinnidhi. The ConœJ!t of Saintbood 93, 1n. See abo G. Gobillot. La pegsée d'al-H,kim al-Tirmidhi
(Abù "Abd Allih Mubamm.t 'ibn cAli m. 318/930). Ou: de la "Profondeur des choses" (Doctoral thesis: Lyon.
Université Jean Moulin, 1989) ch.4. Ibn al-Sabbigh, Duma al-asrar 132. notes that a "philosopher" once said that

gnasis cames in twa ways: by the path of generosity (jüd), and the patb of scruggle (blldhlll1-DU/fl1ik1J.

~ Durrat aJ-asrir 131: The Mystica1 TMj.s of al-Shadhili 118.

(pl Shàriini, al-Tabagit al-kubri II:13.

58



•
of the faith, the planets of certai.nty (~üi). and the constancy of

the divine upholding, then your (greater) saintbood in this matter is

acbieved.~

lt appears tbat not oo1y are tbere [wo levels of sanctity. but that those of lesser ~can

benefit from the waJ~YNof their superiors. Ibn cAbbid al-Rundi (d. 792/1390), interpreting

al-Sbidhili's ctyptïc satement, "He wbo reads this supplication (/JiZ6), he bas wh. we have, and

he is obliged as we are", says that the true reader inherits from the saints wMl~~ proximity to

Gad and the ability to perform miracles.66 This idea of ones ~Î11 a relationship with the

w.rl.i!ntof others is not new; the famous Junayd of Baghdad (d. 2981910) stated, .. Adherence to

this our science is ~~ if chis blessing has escaped you personally, chen do not fail ta adhere

CO it in others...67 Ibn CArabi noted the potential w.tl.fpNin aIl humans, wbich is at heart simply the

rediscovery of the divine Aaributes and Names, in the form of which Adam was aeated.6A

In the Lata'if al-minan, Ibn c~. Allah al-Iskandari desaibes tbis sanctity of [wo levels.

He writes, "There are [wo kind of S81letïty: one where the saint cakes God as a friend ( waIL

• }'lUJlwlll1aAU84, and another where it is God who choses the saint as friend ( wlllf)'lIuwaUa-lIu

AU;ï4...69The first mode represems minor saintbood ( wmft!U§1Jn1) 1 the second, major saiothood

(wlll~P1lbJbnl)."70 Ibn cAJ:i' Allah e1aborates furtber on the mode!, noti.og that one may say

"sainthood of faith" ( qJ~PlU aI-ûrJ8IJ) and "sainthood of certaùlty" ( qJ~nu a1-.J'11f1bJj; or yet

6S DU1T!l al-gjr 139; The Mystical TeaçWgrs of al-Sh.dbjlj 123. It is iateresting to note that the Indian
thinker~1Id Sirhindï (d.1033/1644) also used the ecegories of" ~nIt-i~liJrIlIQd" wiJ6jW-iblbrl. Mujaddidï
thought later added a third level, that of .. wiaJllll-i UlyI. See A. Bueh1er. Sufi Hein of the Prophet· the Indian

Naq,shbandim and the Rise of the MediMtigi Shaykh (University of South Ca-olina Press. 1998) 98. 122.245.

66 Al-Shidhili says. ~ L. ~.J L.;J L. 4J.j ",:",~I ~ i~ ~ See Ibn cAbbid al-RWl.dï. al-Rasi'il al-SVlbri

P. Nwyia 00. (Beirut: Dar al-Macbreq. 1974) 123. It appan th. Najm al-Dïn al-Rïizï (d.654/1256) shared this view
of the possibility of aD:luiriag the lol'er form of .-.J1ya ln bis inlrOduC%ion ta Nür al-Dinlsfariyi.ais Le RéVél#ur
des mystères (Kishif al-asŒ) (P.-is: Verdier. 1986) H. Landoh l'rites. "Selon Najm-Rizï. c'est par l'initiation au
dJzib'( lJI1tjm, que le germe de la WM~du sbayth est .. trmsplamé" dans le coeur du novice pour y porter' fruit."

Cp.53).

•
67 Lata· if al-mit_ 27_

€>A M. Chodkiewicz... La saintete et les saims en islam" 18.

69 This definition appea"S ta be based on al-Qusbayrl' 5 definition 1re saw Ibove in c:hapter one.

10 Laiïf al-mjnan 52.
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Il sainrhood ofthe truthful" ( walayzaI-!'JIOiqhJ) and ..sai4hood of the sincere" ( WlI1a~aI-ptldKJI4.

"The first e1ement of these pairs consists of working for Gad with pure intention, having complete

• confidence in hi.m and the retribution He has promised. As for the second, the higher leve1, it

occurs by the extinction in man of bis ego from the world, and his subsistence uniquely in

God."71 Further, he notes, "The [wo modes of sainrbood previously evolced may aiso be desaibed

as .. sainthood of elucidation" ( wlIIJfYO da51 WB huroli4 and"sainthood of witnessing" ( W~p;i

slllI1Jüd WH ZfW4. The first is tbat of men of reason, while the second belongs ta those of teue

vision. .. 12

Concerning tbis two-tiered mode! of sanctity, it is cleac that the eariy Shidhili thinlcers

had developed a more nuanced and complex doctrine than bad existed in earlier sources. Even

the prolific Ibn eArabi, a contemporary of al-Shidhili. does not seem ta have elaborated on the

•

•

concept in tbis way. Certainly Ibn '.Arabi. and Tirmidhi before mm, distinguished between those

who are cbosen by God and those who approach Him by their own efforts. But for Ibn 'Arabï it

seems that sanet.ity bas no funaion as a kind of ladder against whicb the progress of the soul may

be measured. From our discussions in the previous cbapter, it is cl.ear that for Ibn' Arabi: waI~ra

does not c:ontain within it stages through which the improving soul passes. The reason for this

new elaboranon on w.alJ!rawithin the Shâdbiliyya is nat completely clear, but perhaps it is the

conten of the sufi arder that played a roie. Perhaps me importance of teaching disciples - in

distinction to an emphasis on philosophicaJ. speculation - presented the occasion for such a mode!

of wa1~Ya.73
------~-

71 LaIr aJ.-minan 56. Reg.-ding the r.erm $iddij. il should be noted tbat in Jewish mysticism the parallel
term pdG;carried much the same meaning as il does in our example here. D. Man trans. Zohar: the Book of
Fnlifbte:oment (New York: Paulist Press. 1983) 128.129. See also G. Scholem. Major Trends in Jewish Mysticism
(New York: Scbocken, 1954) 344.

72 Lai'if aJ.-minan 57. Comp.-e JWlayd's [wo kinds of gnosis (016mll): one iJlSpired direct1y by God. and
reserved for the eleet: and one acbieved by consideration of the signs of His power. available ta the common
believer. AJ.-Kalimidbi. Al-Tacarruf li-madhbab ah! al-tasawwuf A. MaQ.müd ed. (Cairo: 1960) 64. It is worth noting
that elaboration on the levels of w&'-!"PNconti..nued wo the 19th century. Ibn CAjiba (d.l224/1809) identifies three
levels of w.J~ 1. General. which is attai.ned through faith and piety: 2. Elite. which is reached by those with
knowledge "by" God: 3. Elea of the Bite. which belongs to those of gnosis and direct vision of God. See J. Michon.
Le soufi m.-occain Ahmad Ibn cAjiba (1746-1809) et 50n Micrij (paris: Vrin, 1973) 204.

7.l An interestillg alternative model is developed by Majd al-Dm al-Baghdidï (d.616/1219) and Najm
al-Dm al-Rizi (d.654/1256). They speak of the spiritual. conneetion betWeen the w.Jliy1IJf the shayth and the

60



•

•

•

In his l:Uyün al-hilQi'iq. Ibn Bikhili also diseusses the two-tiered mode! of sanctity. He

writes: "There are two groups of saints: the servant who speaks from the treasury of his heart .

and the servant who speaks from the treaswy of bis unseen (gIJa,Yi1i-hi). He who speaks from the

treasury of bis heart is restriaed (mll/J.slÛ). while he who speaks from the treasury of his unseen

is not restrieted. ,,7.. Ibn Ba1chili aiso describes three modes of knowing rea1ity. "The fll'St mode

belongs to those who have little vision. and who use interpretatïon (iîilJ;ïi). The second mode

belongs to those who see by the manifestation of lights (bi-tajaIlI a1-aow;jl); while the th.ird

belongs ta tbose who see by the extinaion of the signs ( N:lJN) of creation." 7S Altbough not named

in this passage. it would seem tbat tbose who use interpretation would be the doetors of dogmatic

religion, while chose who see by the lights are those of lesser saintbood. and those who transcend

the signs of creation, as we saw earlier from Ibn cAça' Allah al-Iskandari, are the people of

greater sainthood. The point here is That althaugh Ibn Bik.h:ili does nat use the terms ~ya

~g1.raŒ kubnl. bis docrrine of w~is in fact two-tiered.

Ibn Bikhili describes another dual form of W~ni This is best seen as a model which

cantains a God-centred wak!Y8. and a human-eentred wa1J!Ya.
"aJ~s of [Wo kinds: lt is aaive as subjeet (1ii14... or as abject

(mafül) ... Ifit functions as subjeec, tben God cakes charge of ( lawa114

His servant and sets him in the way of obedience. she1ters him

from disobedience, and bestows upon him. gnosis. all of this by His

guidance. If it is active as object, then the servant turns towards

God and is granted obedience or His com..mand (in the case of

messengers). and the avoidance of divine proscriptions. while bang

occupied with service to Him.76

Thus, the first form of walifYlI describes God's upholding of humanity. and the second humanity's

best respoase. This depiaion may he understood as presenting wa1i!YlIas a two-sided coin, with

divine guidance on the one hand, and human service on the other. This understanding is quite

wllllfJ-Zf his disciple. See Le Réve1arrut des mysUres 51.

7. 'UyüA al-h~i'iq fol. 13b .

15 ·UyûJl a1-h~i'iq foL59a.

76 al-Lalifa al-mardi);}'a 89.
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natural iJllight of the alternating meaning of the term WJIÜ(pl. 6w4~. or saint. derived from the

same root as w"'~Ya. that is \VLY. In fact the ward wallis found in the Qur'in referring both ta

• God. as guardian, and to His saints. For example, in. 7:196 we read "My proteaor is Allah

(WIlÛ:nI). who sent down the Book". and in 10:62 "Tt11ly, the saints (ilw4»1J will have no fear,

nor shal! they grieve."

An essentia1 dimension of the concept of w~paasdeve10ped in the Shadhiliyya tradition

was that of the extension, in one form or another. of the roie of prophecy (.J1ubuwwd) into walJfY8

In the doarine of Ibn tArabi, as inherited from Tirmidhi, sanaity exists not only in the saints, but

aIso in the prophets. In effect, w~Y1Iencompassesprophecy and messengerhood. Yet, at the

•

•

same tinte. the saints as iIldividuals are the inberitol"S of certain prophets. and this heritage

(winldJlI) provides a spiritual mode! for the saints. nit appears tbat chis apansion of wJllJfnwas

not taken up by the earliest Shidhili shayths. Altbough it is clear that chey had read Tirmidhfs

KhatJP al-awhya' , and knew somethï.ng of Ibn CArabï,7! their concept of sainthood did not take up

the extension of w~upwards into the realm of prophecy: it did not cake up the idea of

.J1ubuWWII 8mmJl.79 The distinction between sanaity and prophecy was more clearIy preserved,

seeking simply to extend the function of prophecy downwards into the rea1m of sainthood.

However, the Shidhilite tradition did follow Tirmidhi and Ibn 'Arabi in the recognition of

saints as the inberitors of the prophets. According to Tinnidhi, the saint's inheritance may consist

of a share of prophecy. This mare dictates bis position in the bierarchy of saints.

There are ranks amongst persons drawn unto God (.01ojdJJllbiüJ) and

tbose who hear supematUral speech (mu/Jaddal1J1l4. Sorne of tbem

have been given a third of prophethood. while others have been

given a half and others still have been given more. But the most

highly endowed in this respea is the one who possesses the seal of

n See M. Cbodkiewicz Sea1 of the Saints cm. 2.5. and &bove in our chaptet' ODe.

711 See L-aïf al-minao 127,97.

7'9 lbn "Arabi. Fusüs al-TbiT A "Mill ed. (Beirut: ad.) 135-136. See mo cbapter one &bove.

62



•

•

•

Friendship (kiJalIrJ aI-JF.v~ witb God.80

As noted above . in the Akbarian system the forms wal~n1takes in individual saints is determined

by prophetie heritage ( winïdJ;/J. This dynamie is certainly present in the eaiy Shidhiliyya. but

there is little elaboration. For example. in a passage intended ta refute those who would deny the

miracles of the saints, Ibn c~' t\I.lâh argues tbat these miracles are linked ta powers beyond the

saints tbemselves. More precise1y, these miracles are possible only because of the saint' s association

with a prophet.

Perhaps me reason for denying miracles (kanlmli) is the begrudging

of them the one to whom they have come. Infaet, when miracles

appear through (a saint), they are simply witness to the sincerity of

the path of him he fol1ows (m6IJiïLn.J. They are a kanfmawhen

they occur to a saint; and they are a mupD(prophetic evidentiay

miracle) when they occur to him (who the saint) follows (81IlMa IlL:'

14. Thus they say. every blnmafor a saint is a 81u/iafor the

prophet that the saint follows. Sa do not wateh the fol1ower, rather

look at the might of bis leader.8 1

Although the term. w.zn.rlbais not used here. it is clear that it is the basic concept being desaibed.

It is interesting co note that this mode! of inheritanee places the prophets squarety between the

saints and God - in contrast to the principle that saintbood is based on an ultimate proximity ta

the divine.

In other passages the idea of prophetie heritage may be presented generally or ratber

specifically. Al-Shidhili himsel.f makes the general statement that, .. Evenmough the ranks of the

prophets and messengers are illustrious. (the saints) have a share (.l1~~ in Them. since there is

no prophet or messenger who does not have an heir ( wiïn&4 from this community. Every heir has

a rank according ta bis inheri.tance from bis legate."1U Althougb bis theory of prophetic inheritance

is not well developed, al-Shidhili did add a second tier to widthll. He states,

Among the (saints) there are a number who exclusively enjoy the

110 The Coac~of SainWood 113.

81 Lai'if al-rninap 79.80.

lQ The Mysncal Teaçhigis of al-Shldhili 186; Purrat al-asrir 200.
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endowment (m8ddzi) from the Prophet of God. wbich mey witness

as the essence of certai.nty - but tbis number is small. And yet those

of verification ( ta/Itp"i/J are many. Every prophet and saint has some

endowmem from the Prophet.83

The last lin.e is particularly significant. lt sets up a second Leve! of inheritance. name1y from the

prophets upward to Mu4ammad. In the winïdJa model presented by lbn c: Arabi the !JIIflXjo

A-fu-PaJ1lll1atY);1wwould be put wo service here as the overarcbing e1ltity from whicb all prophetic

heritage is inherited. For the early Shidhiliyya this seems to be the case also. but again, elaboration

is lacking.

In the Durrat al-asrar. al-Shidhili is recorded as sayiog chat the saints are the substitutes

(abd8l) for the messengers ( rusul) and the p-ophets (aobifi); naturally those who are the substitutes

foc Mw,ammad are the elite. He says.

The saints .-e divided into [wo categories. One of tbem substitutes

for the (messengers). and the other substitutes foc the prophets. The

substitutes of the prophets are the righteous ones ("'-~8/ifJlÏd) and

• the substiOJtes of the messengers are the sincere (1l1-~·idditJ0d). The

difference betWeen the righteous ones and the SÏJ1cere is like the

difference between the prophets and messengers. There are some

of one. and some of the other - except that. among them. there are a

number who exclusively enjoy the endowment from the (Messenger)

of God.1I4

The tenD. ;iJda/is used here in the early Shidhiliyya not as a part of a set hierarchy. but ramer as

a more general saintly category. In. the preceding passage no clear priority is given to either the

substitutes of the prophets or the substitutes of the messengers. However. elsewhere we are toid

that the substitutes of the messengers are the e1ïte, while the common are the substitutes of the

prophets.AS Yet. the followiog seems ta suggest that the substitutes of the prophets constitute the

10 The Mystica1 Teachig&s of al-Shadhili 187: Durratal-asrir 20i.

AoI Durrat al-asr" 214. The M)"Stical TeachiA&s of al-Sbadhili 187. The Kubrawi t.bin.ker, cAli al-Dawla
Simninï (d. 73711336), desaibes a general ~~of tbe Propbet. whicb is inteJlded fOl" the community. and a

• prophetie wlllHy1i. whicb reaches the he.ts of tbe saints. See Le Révé1aleur des mystéres 119-120.

Ils DUITat al-&S'ir 21S.
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highest position possible." This is the patb of ascent to the presence of the Most Righ. Most

Lofty. This is the path of tbe beloved. substitutes of the prophets (abd41ll1-ubfra), and of what

is accorded any one of them beyond chis, no persan can describe a single partide."86 In light of

the lack of any further discussion of lIbdd/in the sources 1 it is safe ta say that these discussions

suggest the early Shidhiliyya did not follow the fixed bierarchica1 mode! established by Ibn

tArabi.

This extension of prophecy towards the saints may be found aiso in Ibn CAça' Allah

al-Iskandari. He states, ......know that the lights appearing from the saints of Gad are from the

emanation of the lights of prophethood upon them." Ibn CAta' Allah deve10ps this idea further,

identifying the content of tbis iITadiation (/IL1w1r}as being the MuJ;Jammadan Reality. He continues,

., Sa the Mu1;lammadan Reality ( aI-!JIIIJI(j6 8I-81U/lJlJ118J6tfi.»7/J resembles the SUJl, and the hearts of

the saiJ1ts are lite moons...87 Elsewhere he links the prophets to the saints by statiag that " ...the

graces received by the saints .-e!rom the MutJammadan Rea1ity: and the saints are the lights of

prophethood, and the dawning of their illuminations. 1 aIso explain (in chis book) that the

manifestations of the lights of sainthood are permanent due to the permao.ence of the lights of

prophethood...88 Of course chis does not mean mat the saints have wholly taken up the prophetie

function. Rather, they rem.ain in their realm. as saints, but cheir funaion is to take the place of the

Prophet once he has left bis earthly community. We read, "The Prophet ca1.ls (us) to God by the

insigbt(b~ of bis fundÏon as perfect messenger. And the saints ca11 (us to God) according to

their insights, either by Polehood (tJu.tlJam)ydJ. sincerity ( ,rtft5qJ,J7;iJ, or sainthood ( W~YJi) ...89

In a recent study of Ibn t Arabi, Gerald Eimore has suggested that the debate which arase

in the 3rd/9tb century over the issue of the superiority of the saint over the prophet <ri ~~I~

116 The M,ystica1 TeaçtJjpis of al-Sh.thjJi 189: Durrat al-asrir 217.

87 Lai'if al-mi.aan 39.

M YU'if al-miga" 25-26. (The 1986 printing has omi.tled tbe ward "manifest.-ions"(m~,whicb is on
page 40 of the 1974 prinlUIg of the same edïtion.) We are nOl told what exllCtly what these lights of prophethood are.
The permanence of both weW~and J/œllWWl here eontrasts with Ibn CArabi' s emphasis, Iloted above in ehaper

one, that rnI,!PlIis eterna1 while J/œllWWllis fU1Ïte and specifie to a time and place.

~ rAi'if al-miq'P 37.
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~I ) was a central point of contention between. sufism. and its aitics. He mentions ~em.ents

from early figures such as Abü y azid Bis~ (d. 2611875) wbich seem to cake the saints as

superior to the prophets: for example, "We plunged into a sea, while the prophets remained on

the shore...90 Elmore goes on to show how Ibn ~Arabi tried ta rationalize tbese kinds of statements

in arder to preserve the theologically necess.-y superiority of the prophets...~ generation later,

Nür al-Dm Isfarayinï (d. 717/1317), in the same conservative spirit. reconciled the following [Wo

statemeats: "The end of the saints is the beginniog point of the prophets" and "The end of the

prophets is the starting point of the saints." The first sentence is taken ta refer to the mystical

path, thus the implication being tbat the moS[ e1ite stage of sainthood ends at the point prophetbood

begins. The second proposition, having come from Sa~d al-Dïn a1-~ammü'i (d.649/1252),91

Isfariyinï takes as refering to sharia, i.e.tbat the prophets have finished bringing the divine law,

and the task of guiding the community has tben been Ieft to the saints.92 Al-Shidhili does not

address tbis tapie dirett1y, but he does seem to place the elite of the saints above the prophets in

one statement. We must note first who this elite is. We are told. "To realize perfection in their

(the sufis') state is difficu1t except for the saint at the end of bis state (5oi1J;ïya.{J81iIJI) , or the

sincere (~7fjtfftl at the beginning (of his state); because the end (gôi!n1l) of the saints is the

starting point (bi~ of the sinœre." 93 This sincere one is thus to be understood as a spiritual

eJite, in contrast to the genera.l eategoty of saints. 94 In the following passage this elite seems to be

one pa-son who cakes up Gad' s decree after the prophets and apostles:

The prophets, apostles and poles aU held closely 10 (God' s deaee),

wicnessing only God and His deaee. They made clear statements,

qo G. Elmore. !slamic Sa1orbood in the Fullness of Time' Ibn cArabïs Book of the Fabulous Gtypbon

(Leiden: Brill. 1998) 131.

~I On this thinker see En9'clo.pedia of Islam (second edition) S.v. Sacd al-DÜI. al-f:lammü'ï.

'7.! Le Révélateur des mystér'es 177-178. On the variants of hThe end of the saints is the begiJuùJlg point of

the prophets." see ibid 12l.

93 Durrat al·asrâf 227.

lM It seems that tbese unedy si.nœre ace in fact .. saiJus". but when the former are oompared ta saints. these
saints sbould be undtntood as oom.m.on saints distinct from the elite. See DUlTat al-asrir 222-228 and The CODc:ej)t

of Sainthood 109. 141. llIld La .esse des mlitte5 SOurIS 231.
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explieated. commented and presaibed religious laws co tbose beneatb

them in tank. u.nti1 the command of God should come co the sincere

one (~Ot:lft/J, cbosen foc Himse1f. whom He willed for the purpose

of revealing chis science... and the science of the spirit, the science

of love, and the science of the intermediate state (bll'ZJlk1J) before

the beginnïng of existence ( WUjüd}.95

~rom this statement it seems that al-Sbidhili is not oaly echoing the idea tbat "The end of the

propbets is the starting point of the saints" . probably in the sense of sharia, menboned above, but

bis ~o079'is aIso an allusion to the Seal of saints. This sinœre one. in light of his raIe 1 is the

fulfilment of the religious sciences establisbed bythe prophets. and propagated by the pales.

In Ibn Bakbi.li' s thougbt the extension of propbecy to include sanctity is also weil

represented. Although he maintains a cleac distinction between the levels of sainthood and

prophecy, the essence of the divine. as it moves into bath rea1ms. is one. Fint, Ibn Bikhili

approaches from the perspective of the simple beJïever. He writes,

By the ligbt of prophethoods (.IluIJuwwal) faith is sttong and you

accept religious practices (amJi4. By the light of the sainthoods

( walt!Yll/) you remember the aets of devotion, and you complete the

states by following and emulation, and wanting to follow the rays

of the greater lighc by way of the lesser light.96

Thus, rbe believe.r follows both the lower saints and the higher prophets. The first category leads

to the second. In comparing the natUres of these two groups, Ibn Bik.bili places them at a

distance from each other, stressing their ditIerences.

The rea1ities of the prophets are established in the realm of the

unseen (g1JIJ~, and in their real essences (bi-dillIwiitrbim

iiI-/JJWjIf/1,J:r4 they ace there. They bave tenuities (r;qâ'it/J to the

world of witnessing ... and the apparent realms. The saints are in the

world of witnessing, but they bave tenuities ta the unseen. The

prophets penetrated the veil (which separates the two domains)

with their realities, while the saints penettated the veil by their

'JS The Mystica1 Teachigis of al-Shadhili 48; DUlTat al-urjr 56.

<J6 cUyüA al-biIQi'iq 13b.

67



tenuititeS.97

Elsewhere Ibn Bikhili explai.ns mat the saints, like the prophets. teeeive divine communications

• which they are to pass on to the believers. As in the above quotalions. he is here distingllishing

between the two groups. However. he will follow tbis with an explanation whicb does away with

any differences in the essence of these communications. He writes,

The true patb (aI-.&anfj 1I/-!JIlfJXfl) for creation on eartb is to reach

God. The door open ta them (on eartb) leads ta gnosis (mam~ of

Gad. The reason for chis kttowledge ( Dm) of God is simply [Wo

things: the revelation ( wJtP," ta the prophets, and the inspiration

( Î/l11 ilIJÜÙ) ta the saints.9A

Ibn Bikhili goes on, however, to say tbat the essences of these two modes of divine communication

•

•

are one. We read.

When. the exalted (divine) unveiling (bls1JIJ descends ta the f~

level, it appears in the dearest form of its self-discJosure (IJlfal4 to

those it touches. This is the original knowledge ( 7Jm~ and the

universallight (oürku1D). These belong ta the prophets. Ifit descends

from here. and is then attain.ed, tbis is inspirational knowledge

( LIm i1lJ1ÏOÙ) and the opening light. which is certainty ta the greatest

of the servants, and the sainIs.99

Tbus a divine Self-disclosure passes through consecutive stages - being f1t5t accessible ta prophers.

and then to saints and e1ite beJiever5. A prophet's kttowledge of the divine is different from that

of the saint. due ta them being at different levels, yet this knowledge is at the same time of a

single essence. The prophets and the saints do not oCfer the believer parallel communications.

they offet the same knowledge, but from different perspectives, and one after the other. 1OO

'ri cUyüA al-haqiïq fo1.47a. This passage may have been comspted by ilS copyist; but the point seems cie.
tbat the prophets dispense from the unseen wodd through their realities. while the saiJm. here be10w •draw from thal

unseen world by their r.enui1Ïes.

'IIICUyüA al-haqaïq 44b.

w cUyüA al-h-.i' iQ 44b. These"greatest sel'V1ll1lS" (~I r.lS1) are 110t discussed furtber in the tett.

100 The idea thal religious tnlth is unitary is not new. Ibn Rushd (d. 595/1198) advanced the idea, in
philosophica1 terms. ÏJ1 bis Fasl aJ-m~il. See Amaldez's "Ibn. Rushd" in Ençyc10pedia of Islam. (second edition)

912.913.
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As mentioned above, Ibn Bikbili's al-Latffa al-mardiyya cakes up the question of saints

and prophets. The primary concern of its commentaty on '. ijizb al. -baJ;1r" is to explain how the

• .. inspired" prayer of a saint can contain quotations from the reve1ation (Qur' an) to a prophet. The

question is nat just. Is it appropriate to quote and paraphrase the Qur'in?, but also, How can the

saint (and bis common followers) petition for wh. should be reserved for prophets orny? Ibn

Bik..h:i1ü' s answers ta these questions shine an indirect light on bis notion of wal;[Pa. In his

comments on al-Shâdhili' s petition, .. nas 'alubl a/- L.SOJ4 (we ask you for protection 1 ïnetT8Jlcy) ,

he notes that L$m~ as genera11y understood, is restrieted to prophets, who are proteeted from

•

•

committiog grave sins. He reconciles this doetriJle with the saint' s petition by saying.

He (al-Shadhili) did not ask to be preserved from disobedience

(LtJa~lJYàJ,nor from daubt or uncertainty or de1usion completely

for inerrancy ( ~Sm4 is particular to the prophets... (Rather) he

asked foc LPnafrom the kin.d (of doubts and delusian) that blacks

the heart from faith in the unseen. lOI

Elsewhere Ibn Bikhili repeats this idea more de.-ly, poi.oriog out tbat (nat unlike Llubuwwaand

.tlbwsharing a common essence) L;mtatakes form according to its location. He writes, "The

prophets have an L;rmaspecific co them., and the sain~ have theirs, likewise the pious and the

(common) believers - aU according to their state (~."Ia2Further, I~amaybe attained bythose

other chan prophets and messengers, according ta what is proper for their spirituallevel. 103

The aperative distinction here is .. according ta their level". For Ibn Bikhili this aIso

allows him to account for other apparent paradoxes. On the issue of how bath the common

believer and the saint - and a prophet for that matter - may make the identical supplication, for

example for forgiveness, in ul:fizb aI-bal;lr". Ibn Bikhili points out that since the petitioners are al

different spirituallevels. the meaning of their petitions is different. He writes,

101 al-I~rïfa al-mardiyya 44. Distinaions betWeen the degrees of ~are numerous. The Shi'ï source,
Bihir al-anwic argues th. the Propbet.s breast was eut open oaly to c1eame it of doubt. not disb elief. sinœ he had
been a be1iever from befoce birth. U. Rubin. "Pee.existence and Light; Aspects of the Nüc MuJ;uunmad" in lsrae1
Oriental Studies V, 1975. 104. See also E. Tayn's "'I~a" in Enc:.yclqpedia of Islam (second edition>.

102 al-Latifa al-mardim 47.

103 al-Latifa al-mardi):Ya 48. 52.
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But what are the devotions ( LDJi~ of the messengers compared ta

those of the prophets? What are the devotions of the prophets

compared to those of the saints? and those of the saints compared

ta those of the pious, etc., to the last level of be1iever? It is

inconceivable that the realities (of these devotions) differ in

themse1ves, raher, (the case must be mat) they differ according to

the state of him. to whom they appear... Both the master of the

exalted spiritua11evel (m~AJ4. and he who is lower. ask with one

ward, one rea1ity, yet mey (the realities) differ due ta the difference

of their (the petitioners') leve1s. The prophets ask. for forgiveness.

and most (common) servants do likewise. but how different their

requests are! The pardon requested by the prophets is different

from that requested by others. The difference is nat ta be found in

the reality of forgiven.ess itself. but rather in the understanding

(i~lJ~ of its location (L1M/J8U). 104

Ibn Bikhili applies the same argument to the meaning of the phr8se .. (Lord,) subjugate ta us chis

sea as You subjugated the sea to Moses". He rem.-ks that chis should nat necessarily be taken as

a request ta God each tinte to part the seas, ratber it should be understood as a petition for the

miracle of God 's omnipotence working good in our lives - establishing in us righteousness.

godliness, wisdom. He says, .. Know that the appearance of omnipotence ( f/ut/r4 is someti.mes by

graœ and (dramatic) miracle and the breaking of the antic:ipated norms: or it is by the miracle of

fixing nonns and engendering wisdom... The second kind (of miracle) is for the generality of

creation, while the first kind is only for the elite of the prophets and the saints." lOS Thus, Ibn

Bikhili' s discussions in al-Latifa al-mardiyya - reflecting his earlier discussions of WahfY8 -

move to b1ur the baniers betWeen the prophets and the saints (not unlike the effort ta defend the

bluny lines betWeen the Que' in. and the !Jizb). This is done by extension to the saints of attributes

previousty reserved for the prophets. The same blurri.ng of lines occurs in Ibn Bikhili' s resolution

of the apparent paradox of a prophet aslting for forgiveness, like any other simple be1ïever: or a

lOI' al-Larifa al-mardi )'Y8 46.

lOS ai-J.ab!a al-mar4i)Y8 75.
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common believer asking for the same divine favour a saint or a prophet might petition for.

We see that for Ibn Bikhili the concept of waI"!"ntis ratber complex. His master, Ibn

c:~' Allah al-Iskandari. had laid out the two-tiered mode!, tbat of greater and less8" sanaity. Ibn

Bikhili took this up and expanded upon il We noted that this model was not that followed by

Ibn c:Arabi. It seems that for Ibn Bikb.i.1i and the Shidhilite tradition, one of the dimensions of

wlll..fnt may be found - at least potentially - in every believer. This lower dimension aiso

funettons as a stepping-stone for the soul along a path to higher degrees of sanctity.

It was aIso pointed out that Ibn BakhiHi's doctrine of wJll~Y/l, in the Shidhilite tradition.

sought to expand the reaim of prophecy and messengerhood to intersect with sanctity. While

recognizing That saints and prophets receive knowledge of. and from. the diviJle in different ways

(one by inspiration, the other by revelation). the essence of tbis divine infonning (~/M1l) is the

same in both instances. In me more theologically driven work. al-Laifa ai-ma-dim. the discussion

of inerrancy ( i:sm4 is based on the same UJlderstanding. which is that the nature of understanding

and communication with God is relative to one's spiritua1level. Like wJl!Jfnttalting on different

forms at differe.nt levels. the same petitions of God May be used byprophers, saints, and even the

common believer.

Before moving on to our discussion of the Wafiïyya. a few words sbould be said

concerning the doctrine of wJl!J!"ntas we have encoumered it so far. These comments will aIso

serve us larer in chapters five and six. when we discuss the Wafii' iyya contribution te the concept

of wllii!nl We have seen that for the early Shâdhihyya the idea of proximity to the divine ( (judu1)

is a primary element. We also noted the development of a rwo-tiered model, wbich in short-hand

we may describe as the distinction between a greater and a lesser sainthood. It was noted that

these [Wo tiers present a gradation of waI~J?( that is, a sancti.ty which increases in quality as the

individual ascends the levels. This model places w.v/fntin the sphere of spiritual discipline. that

is. the way followed by an. individual seeker. From its earliest formulations, sufi theory has

always conceived of spiritual discipline as a path (!lZlJ4 consisting of spiritualleve1s (8/iIt[JiOlilj
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ta be attained. It appe:n that aI least part of the doe::uine of sanctity held by the eariy Shidhi1iyya

saw W~Y1las one of these paths. It is also worth noting that this model is cE!1ainly c10ser to

Tirmidhf s system of disti11guisbing hetween [Wo types of saints, than it is to Ibn t Arabï s

elaborate typologies of saints.

We also noted the diffErenœ between what we called Ibn t Arabi' s enen.sion of W~P1I

upwards. and the early Shidhiliyya' s extending of prophetie funaion downward. This is the

eotUaSt bEtWeen tbe emphasis on the eœma1 nature of w.rI~Ibn t Arabi. and the understanding

in the early Shadhiliyya tbat sainthood was essentially the extension of the prophetie role 

beyond the lifetim.e of the Prophet - into the mundane world through the sai.n1s. This latter

position again is much more in accord with Tumidhï' s system than it is witb that of Ibn t Arabï.

The early Shidhiliyya did nat follow Ibn tAnmi in bis univenaHzjng of ~P1lOC die

figure of Muhammad (altbough Ibn tA~' Allib al-Istalldari does briefly mention the concept).

Nor' did the early Shidbiliyya take up Ibn t Arabr 5 elabonuions on the role of the Seal. This idea

was known to them atleast tbrough Tirmidhî's warks, but they appear ta have steered away from

it. The objeaion may be raised here chat Ibn eArabi' s conœpc of BubUWWJl ~wouldhave te

he considered an extension of the prophetic function. Yet for our purposes of comparison. the

point beiog made is mat - despite the term.ïnology involved - for Ibn eArabi, W~P1lhas a much

inflated role in eomparison ta its understanding among the Shidhiliyya. for whom wll1i!YN is

more like a eoumer-balance, or eompletion of JrOPhecy.
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Arriving from the MIgbreb

Before moving to discuss the writings of Mu1;Iammad and cAli Wafi' we should first take

up the essential. outline of their lives, and the wider conten in which they lived. The Wafa'iyya is

certainly an Egyptian order, but ils origins ..e to be found within the cutrents of a much wider

tide of migration from the Maghreb. Movemem from Arabia across North Mrica has a long

history. The arrivai of Idris Ibn CAbd Allah from Arabia in 172/788. ultimately led to the

founding of Fez and the Idrisid dynasty, which was te last into the 4tb/iOtb cemury.1 Moving in

other direa:îon, from west to east, the Fatimid Caliph al-Mucizz, in the latter' hal! of the 4th/lOCh

century. would enend the nascem Fatimid empire from Tunisia inIo F.gypt? The tide was again

reversed in the 5th/l1th cennuy witb the demographical.1y significant migration of the Banü l:fi1il

hab tribes from the f:lijaz into the Maghreb. Although nowhere near a movement on me same

sca1e, we saw earlier that al-Shidhili, and a number of bis followers, were part of the steady

trickle of scholars and merchants from Marocco and Tunisia in the 7th/13th century. Moving ta

Alexandria at the begin.ni.ng of what was to be a long period of prosperity under the Mamluks.

al-Shidhilf S order was to enjoy great sucœss in Egypt. and was thus positioned te expand into

the Lavant and the eastern lands of tbe Islamic world. Al-Shadhili died in the 656/1258. but of

course Maghrebis conti.nued ta arrive in Egypt: most simply on the way to Arabia, but many to

seek a new lite in the growing cities of Alex:andria and Cairo. Following the same road. and at

roughly the same time as al-Shidhili. was the grandfather of MuJ;tammad \Vara'. Mw,ammad

al-Najm ofTunis. Befcre jumping into geneologies and geography however.let us read a traditional

general narrative of ~1u~ammad Waf~i' and bis roots. This account will serve us later as a

1 For a bistorical survey see A. L.-oui. The Histexy of the Mghreb: .'\11~ve Ess&,,(PrinœtoJl:

Princeton UJliversity Press. 1977).

2 H. Halm.~ (Edinburgb: EdiDgburgh Univen:ity Press. 1991) J. Watson mm. 174.

73



•

•

•

jumping-off point ta further derails.

MufJammad Wafi' , the founder of the Wafii'iyya:

He was barn in Alexandria in 702/1301. His speech

concerning the mystical sciences was peculiar (~-....--t-). He wrote

many works. among them Kitib al_carus, Kitab al-shaC:i'irand a

great t:5w;lnof poetry.3 It is said that he is named Wafa' because

one day the Nile stopped its yearly rise, falliog short of its completion

(a/- walii). o4 The people of Cairo~) were resolved to flee the

land (in anticipation of famine), when MulJammad Wafii' appeared

aI the river's edge and said ... By the grace of Gad, Rise!" The river

then rose and the water reached its proper leve!.

He tt'avelled in the Way of Abü al-ijasan al-Shadhili, under

the guidance of Di'üd Ibn Mikhili. He wen.t to Akhmim (near

Suhij), marrying there and establishing a large 7ffJf7,Pll People

flocked to visit him.. He then moved to Cairo, taking up resi.dence

on the island of al-Rüc;la There, engaging in devotions and busying

himself witb the rem.embrance of God, bis fame spread to the most

distant corners.

He died in Cairn, on the 11th of Rabt al-Awwal., in the

year 765/1363, and is burried in the Qarifa cem.etary between the

(Shidhili shaykhs) Abü al-Sa\id Ibn Abï al-cAshi' ir and Taj al-Dm

Ibn c~. Allah al-Iskandari, according ta bis wish before dyi.ng:

"Burry me between Sacd and cAça'."

MufJammad Wafi' was Maghrebi in origin, bis grandfather

Mul;tammad al-Najm having alTived at Alexandria. He (al-Najm)

was the master of splendid mystical states, and clear miracles. He

_j~ed !~th th~ pole Ibriibïm al-Dasüqï, and they both drew on (the

:; In the next chapter we will discuss the writings of bath Muhammad Wafi' and bis san cAli.

4 The Nile needed to reach a certai.n level before the irrigation dams cou!d be cut. and the agricultural
lands inigaed and fen.ilized properly. The cutting of the dam every year was important event, marked witb
celebrations. On tbis festival. known as Xaw01 wll/ii IlI-JJilsee B. Shoshan, Popular Culture in Medieval Caire 72.
For perspea:ve from an earlier period, see ch. 5. "The Uman River" in P. Sanders, Ritual Politics. and the CitY in
Fatimid Caïro (Albany: State University of New York Press. 1994). See also the early nineteenth œnrury desaiption
iD. E W. Lane. An Account of the Manners and Customs of the Modern~ans (1833-1835> (London: East-West.

1981) 485-491.
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teacbiogs of) bis masœr.S Al-Najm's place of birth was Tuais. and

bis family are from there and the area of Sfax.6 He settled in

Alexandria, wbere he was blessed with a son, M~ammadal-Aws•.

the fathee of M~ammadWafa'.

Mu1;lammad al-Awsaç was famous for bis sanaity. being

among the companions of knowledge and excellence. He died young,

being bwried in their ZJ'Ï,,?JMn Alexandria, known as the Najmiyya,

beside bis father.

When MuJ;1ammad Wafii' died, he left [Wo sons, cAli Wafi'

and Sbihab al-Dm .A4mad Wafi'. They were young aI the time,

and 50 were raised under the tutelage of MuJ;1am.mad al-ZaytaCL

When 'Ali reached the age of seventeen, he lOok bis father's place.

holding (sufi) gatberings. His dhtlnpread tbroughout the land, and

bis followers multi.plied.

For the most pa"t he resided on the islaad of al-Rü~a. He

composed supplications, ptayers, admonitions. poetry and oth et"

works. His death was al home, on Tuesday the second of Dhu

al-l:Iijja, in the year 807/1405. By way of sons he had Abu al-'Abbas

AJ;unad, Abü al-Tayyib, Abü al-Tihir and Abü al-Qasim.7

Halfway through chis account, mention is made of MuJ;1am.mad al-Najm. In spite of bis being

described here as having "splendid mystical states. and clear miracles." there seems 10 be no

mention of him. either in the Egyptian or Tunisian sources. beyond bis position in the Wafli'

geneology. In fact, the family's descent is rather unremarkable until it is rraced back ta the

2nd/8th century. At this point 'Alid credentials are established through Idris ibn (Abd Allah ibn

I:Iasan ibn 'Ali ibn Abï Tilib 1 the founder of the Idrisid state in Morocco.& Although tbis family
. - .. _--- ~----------

5 [bribïm Dasüqi (d. 687/1288) had been the ~dent of .AJ;unad al-Badawi (d. 675/1276). Unfonunately

the sources nowhere give the death date of Mul;lammad al-Najm.

6 Located on the eastem coast of Tunisia. south of Mabdiyya.

7 Al.MinOfi, Jarnbarat al-awliyi' wa aCJim ah! al-tmawwuf al-ijalabi ed. (Cairo: a1-M~aCat al-Madani,
1967) 11:254. His daughters were l:Iusna, Rabma and DlJb,i. See M~ammadTaqfiq al-Bakri (d. 1932), Ban al-Sidi!

al-Wafii'i)Y3 (Caïro: n.p. 192?) 43

"The moS[ important document on the lineage of the Wafi's. along witb accouats of other familles and
tribes bearing the name Wafi' . is Mutt~â al-l:Iusayni al-Zabidi (d. 120511791) Raf niQib al-khafi Can-mln intahi ili
Wb wa Abi al-Wafi (Dit al-Kutub: Tmkh Taymür 2323, film 8176) (27 fols copied in 1189/1715, by AJ;unad b.
cisi al-Kbalïfi al-Shafici) . It is inta'eSting ta note tbat according 10 Silim cAmmiir. the "Western" branch orthe early
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was clearty CAlid by blood, it cannet be said to bave been Sbtï in any overt way. The Idrisids

roled far from the struggles ta1ting place in the Islamic heartland seelting to restore the house of

• the Prophet to the ca1iphate. and at a period before the development of Shîism as a distinct

doctrinal system. Idris himself died during the lifetime of the seventb Shtï Imam, Müsial-K~

(d.183/799).Q ..~ough the Idrisids were not Shîite, mis does not mean tbat the family which

came to be known as the Wafi' did not proudly identify themselves as descendants of the Ah!

al-Bait, that is, people of the Prophet' s family. As we shall see be1ow, this has remained an

important part of their social standing.

This pedigree claimed by the Wafii' family is quite distinct, howerver, from the spiritual

ancestors it claims in its si1si1a (chain of transmission) of esoteric science. Sources for the

Wafi'iyya arder reproduce a line of esoteric initiation which goes back tbrough various sufi

figures and Imams to ijusayn ibn cAli. The line first rom through the Shaykhs of the ealry

•

•

Shidhiliyya: Di' üd ibn Bikhili (73311332) - Ibn c~' Allih Istandarï (709/1309) - al-Mursï

(686/1287) - aJ.-Shidhili (658/1258) - Ibn Mashïsh (622/1225) ... al-Junayd (2971909) - al-Sari

al-Saqcqi (cir. 253/867) - Macrüf al-Karkhi (200/815) - cAli al-Ri<;li (203/818, 8th Shîï Imam) 

~tüsi al-Ki?im (183n99, 7th Imam) - Jacfar al-~adiq (l48n65, 6th Imam) - Mu1;1am.mad Biqir

(117/735 or 122/740, 5th Imam) - Zayn al-cAbidin (94nI2 4th Imam) - Imam al-ijusayn (611681

3rd Imam) - cAli ibn Abi Talib (40/661). ,o The SlÏ.\I/JIrepresents a daim to a tradition of mystical

knowledge, butbere, as is usuallythe case in the Islamic mysticism. there is no tangible connceaion

between tbose at one end of the chain, and those at the otlter.ln other words, the t;,ffjaWafâïyya,

has not aetually inherited teachings. tens or practi.ces from Shti Imims. As we saw in the

previous chapœr, the early Shadhiliyya cannot be said to bold any ideas of spiritual authority

which direet1y refleet the Shtï doctrine of the Imims. Lacer on, when we explore cAli and

~l~~~~_~!:!i~~~~~cbjngson wll1i!va. beyond certain sbared termino1ogy , it will become
Shidhiliyya ttaced Abü al-ijasan al-Shidbilî' 5 liD.eage bac:k ta the Idrisid. while the M Eastern" , or F.gyprian. brandl

did nat. See 5. cAmm.ir, Abü a!-Hmian al-Shidhilï 30 ff.lbn a1·~bigh,Dutnt al-asnr wa tuhf. al-abrir (Qu~) 28.

q A. Laroui. The HistOO" of the M'ihreb I09ff. does however see traces of a Shicitepolitical sensibility.

10 al-Sabi. Ban al-Sad. al-Wafi' iyya S8 fi.
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clear that they do nat constitute a Shti tradition in any way.ll

In the hagiographical passage quoted above , mention is made of the origin of Mul;tammad
-

• Wafj's larjabor bonourific, Wafi'. This title has served as the family name down to the modem

era - often appearing as Ibn Wafi'. However, this lllfjahwas not unknown before MuJ;Jammad

adopted it in tbe 8th/14th ceonuy. The name Abü al-Wafa' was used by three tribes: the l:IijâZï

tribe desœnded from Abü al-Wafii' ~ad ibn Sulayman, pau of the Tamim tribe of the ijijaz,

and one tribe from l:Iraq.12 Of the latter tribe, the famous saint Abu al-Wafi' Taj al-tArifin. (d.

501/1107) had been a teacher of tAbd al-Qadir al-Jilinï (d. 56111166) in tIriq.13 Some of the

familles derived from Taj al-\~riîm, known as Wafi'iyya, U'avel1ed to FiYpt and the Levant aI

various points in time. 14 One family was that of Abü al-Wafa Taj al-Dm M~ammad (d. 803/1401).

which sett1ed in Jerusalem in 782/1380. His grea-great grandfalher, Bade al-Dia Mu1;lammad (d.

650/1253). had originally moved from l: Iraq te Palestine. Tij al-Dm M~ammad bought what

•

•

was ta become known as the" ZllwfJ11lof the Abü al-Wafi family", aQ"OSS from the western edge

of the l:farim. enclosure. 15 His descendants were the shay.khs of the Wafi'iyya orderin Jerusalem. 16

This family is not rel.ated to the Wafi's of Egypt. nor does their Wafâ'iyya arder appear to have

an}"" co~:~on ta the the Wafa'iyya of Caîro. Anotber well-known descendant of Taj al-Dm

II lt is wonb reminding ourse1ves bere that there is a distinction to be made between a "pro-eAlid"
sensiblity - panicuJary among Sunni mystia - and "crypto-Shtis.m". This "aypto-Shïeism" has too ofteJl been
idemified where tbere is little justification. We should recognize the grey boundary beœen esoteric Sbîism and
Sunni sufism ratber chan wist l1pon the conspiracy of a "crypto-Shtism". The Ah1 al-Bayt have always been
revered by SUnni Muslims. In tbe Maghreb Sharifan descem is aaributed a certain charisma. while Cairo. through its

numerous shrines ta the Ahl al-Bayt. prides itself on its association with the Prophet's family.

12 MUft4i al-Zabidi, Raï aiqâb 3b.

13 Al-SakhiWï, al-Daw' al-lamie (Beirut: n.p.. ad.) Il:84-85. Trimingham, The Sufi Omers in Islam 49. fn.

6.

1· MUru;1i al-Zabidi. Ra( niqâb fols 4a-13a. For hagiograpbica1 accounts of Tij al-eArifin see Sbaerinï,

al-Tabagit al-kubra Il: 134, and thetwo manusaipts noted in entries no. 23 and 24 in Gril' 5 "Sources manuscrites",

15 M. H. Burgoyne. Mamluk Jerusa1em: an çhiteehtunll study (Brilisb Scbool of Archeology in Jerusalem:
1987) 456. Burgoyne's historical accoWl1 i5 drawn from Ml1jïr aJ-Dïn al-eUlaymi. al-Uns al-jaJil bi-ta'rikh al-Ouds

(Cairo: 1866).

16 Burgoyne. Mamluk JŒUsalem 456, aIso notes the existence of a Mamlut-period z.i....~in Jerusalem,
caI.1ed the Red ZÏwl,nt which was assOCÎated with the Wafj'iyya sufi arder. Unfortunate1y. the SOtlces provide few

detai1s on tbis institution.
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Mw,ammad was Abü Bakr al-Wafi'ï (d. 991/1583), who lived in Damascus and Aleppo. and

about whom more than one hagiography was wrinen. J7 However. the "Wafl'iyya" of 5yria. (a

• branch of the Shidhiliyya) existed from the mid-eighœentb century tbrough ta about 1950. Its

founder was another .1\bü al-Wafii.' . who died in 1140/1n 7.18

In the passage quoted above. we heard me miracle of Mw,amm.ad' s commanding the Nile

to rise. Not surprisingly however. this is not the only report of signs of bis sanctity. In the

hagiography composed by Abü al-L~'if.t9 an account is related in wbich the head of the

Shadhiliyya order in Egypt. Ibn c;A~' Allah al-Iskandari, visits the infant M~ammadWafi'. In

view of Ibn c;Aça' Allih's death date, this encowtter' would have been possible, sinœ Mu~ammad

•

•

was seven years old at tbe shaykh's death. Abü al-~'if tells us tbat.

When Sayyidï al-Kabïr (Mul;Jammad Wafi') was bom, Taj al-Dïn

ibn c;~. Allah came with a number of companions to bis home in

arder ta visit hîm. When he saw the swaddting baby he ltissed mm.

saying to bis friends, "This one has come (into the world) with the

science of our (spiritual) realities...20

Apparently M~ammad Wafi' was more tban precocious as chi1d. It is said tbat he composed bis

many books on the sufi Way before reaching the age of ten.ll

The spirituallink between Mu1;tammad Wafa' and his son c;Ali is also a significant

concern in the hagiography. Although c; Ali was only six years old when bis father died. he

describes hjm as a ~ous: of mystical knowledge from w.hich he conti.11ues to draw.22 On the

17 See emry no. 19 in Gril's ~Sourcesmanuscrites". and Trimingham., The Sufi Orders in Islam 278.

Il' Tbe full name 15 Abû aJ-Wafi' Ibrihim ibn Yüsuf al-Dimashqi. F. De Jong. ~Les confréries mystiques
musulmanes au Macbreq arabe" in Les ordres mystiques dans l'Islam A. Popovic and G. Veinsteia eds. (paris:

EHEiS. 1986) 213.

1" .'"\l;J.mad ibn Firis Abü al-~'if, al-Mi.nah al-ilihiyya fi maniiqib al-sida al-wafi'ixn. (Dar al-Kutub:
Tarikh 1151. film 14193) (46 fols) (GAL suppl. II, 149) (The authCX' was the servant of cAli Wafa. He is writing
around 830/1426. Fol 8a gives this year as tbe date of bis visit to Ahkmim .) This manuscript is a1so 110led in
Catal~ue des Manusaits Arabes: deuxième p.-tie: Manuscrits Musulmans by G. Vajda et Y. Sauvan (paris:

Bibliothèque Nalionale. 1985) vol. 3. ms #1200.

20 Abû al-~'if, al-Mînab al-ilihiyya 15a.

21 Sbacriai. Tabaq& al-blbri Il:314.

U Abû al-I...-i'u.al-Mînab al-i1ihiyya 3a.
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authority of cAli's nephew, il is re1ated that 00. bis deathbed MuI;lammad took the form of cAli.

saying, ..My vision is bis vision...23 Elsewhere the story is told of Mubammad Wafi' passing

down bis gift for mystical poerry to bis son eAli. Sbacrinï tells us tbat.

When his (MuJ,ammad's) death neared, he conferred his belt

(nzin!arlti) upon al-Abziri, the composer of .tIJuwams~poems,

saying, "This is pJaced with you in trust until you confer it upon

my son cAli." While he had the be1t he composed elegant

OJuwams1JlllJ* Once cAli grew up, and he conferred it upon him,

he retumed to bis previous condition of not being able to compose

muwasbs1Ja1Jiïf4

Altbough cAli Wafi was bis father's second son, Sbihib al-Dio. being the fJrSt, there is no

question as to bis superior status. As we shall see in the following chapters, cAli was a mystical

writer and of grea ability. His oider brother. however. clearly made 0.0 such contribution.

Nevertheless, the oider Shihib al-Dia did direct the Wafi'iyya order for seven years, afterthe

deah of bis Y0Wlget" brocher.

There does appear in the this hagiographica1 tradition a need to demonstrate the superiority

of the Wafas over their spiritual forefathers. As we saw above, M~ammad's superiority is

recognized by Ibn cA~' A.Uah al-Iskandari. The c1aim is also made by Mu1;lammad himself that

although he was schooled in the mystical sciences by Ibn C AÇi' Allah' s student, Di' üd ibn

Bikhili, be bas since eclipsed chat tradition, and set out on bis own Way. He says, .. We were

directed (_._....-_.. ) first byO Di'ud, but now tbis conneaion with him is broken. as il is witb an

others...25 cAli Wafa' later contribuees to the superior image of the Wafii' iyya. As we read earlier.

an associate of C AIfs great-grandfatber. Mu~ammad al-Najm, was Ibrihim. al-Dasüqi. This great

Egyp~_~~~t founded a popular sufi order, the Burhiniyya. It was probably the success of tbis

23 Abû al-~·if.al-Minab al-i1ibiI)'a 21a.••L..J) ";~J..J Jlü..}&- ..r-:- '.v-:'~";~"';N

Olle might wonder, tbough. ho" Abü al-fa1J;l could have seen bis grandfalher dyiJIg when he l'as not ta be barn
himseif foc al: lea'5t flfteen years. i.e. W11il 790/1388. PŒbaps this stexy "as intact rel*<t by bis father, Sbihib al-Dm

(d.756/1355) .

2. Sh.trinï, Tm... al-tubri II:314.

25 Abü al-~·if.al-Min.., al-i1ibi)Ya Sb.
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•
arder that led cAli to consider this saint another figure to be spiritually surpassed. Abü al-~'if

tells the story of c.~ travelling ta the grave of al-Dasuqï, only ta be ignored by its living

occupant. ln response to this snub. l:Ali begins reciting ...-\llih. Allah" , al: which point aU the

plants on earth jaïn him in recitation.26 This concern with surpassing ones predecessors is not

witbout precedent. Abu al-ijasan al-Shidhili himself, when asked about bis spiritual masters,

said that at one point he had been direeted (~I~) by cAbd al-Salam Ibn Mashïsh. but now he

swims in the five Adamic seas of the Prophet, Abü Bakr, 'Umar, cUtbmin and cAli, and the five

spiriwal seas of Gabriel, Michael. cAzri'il. Isriîtl and the Great Spirit c.:s~1 C--,)1).27

Not surpisingly, in addition ta their relations with other saints, Mu1;Jammad and cAli

Wafi' were able ta get the best aIl sorts of enemies. In the hagiograpby, me cases range from a

scheming wazïr, ta a doubting sbayth, ta abusive Mamlu.ke soldiers?8 lt must be noted, however,

that most of the miracles aaributed to Mul;tammad and bis son. are rather more straighforward.

Typically, an eastem holy-man visits and bas produced for him lemon from bis native land; or a

• boy drowned in the Nile is brought back to life.
29

The spiritual autbority of the Wafi'iyya was cenain1y not based primarily on their abilities

ta out-perform thar rivals, or ta impress visitors. A more substantial portrait of sanctity is aiso

offered in the hagiograpby. Less dramatic, but more interesting for our study, are the statments

wbich reflea an understanding of sainthood itse1f. ln one place Mu4ammad Wafi' makes the

following clai.m: .. Every saint of God, from my tinte ta the advem of the (final) Hour, draws from

me, either at bis start or bis end," The passage (presumably Abü al-~'ifwriting here) goes on

to identify MuJ;tammad Waf~f as the .. Seal of saints, as indicated by the author of the CAnqa

mu~hrib."30 Yet as we shall see in the nen chapter - where Mu4am.mad Wafa's understanding of
- -~ - --~----_._------~-- - -

•
16 Abû al-~'if. al-Minah al-ilihim 6b.

27 Ibn t AÇâ' Allah al-Iskandari. Laâif al-minan 92.

2'" al-Nabahini. Jamie al-karimit al-awliyi Il:358. and Abû a1-~'if. aI-Minab al-i1ibim 23b.

2q al-Nabahini. Jamie al-karimit al-awliyii Il358. and Abû al-~·if. al-Minah al-ilihi):Ya 7b.

30 Abû al-Laçi'u. al-Mïuh al-ilihim 45b.
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sanaity is explored - stateme.ms of Sea1bood will be base<! more precisely on Mubammad' s OWIl

interpretarion of the Seal of saints. For example. we s.hall see that Mu1;tammad Wafi' claims fore himself an office of Sea1hood which, as distinct from the system of Ibn'Arabï. incorporates bath

genera1 and M~ammadan sainthood.

Wafii' sanctity is aiso attested to through symbolic visions. The story is told tbat in a

dream cAli once found himself travelling tbrough the .heavens. There he found an elegant palace,

around which were a number of open graves. These sweet-smel.liJ:lg graves comained living

occupants wraped in white shrouds. When (Ali asked tbem who they were, he was infonned that

they are al! the saints of theic times. and tbat their master is their Seal. They await this Seal' s

intercession. When cAli Wafii' finally reaches the door of the palace, he opens it only ta find

himse1f seated as the master' of the palace.JI

Beyond the daims ta Sealhood, (Ali Wsfi's spiritual authority is baed, in the hagiograpby,

•

•

upon his encounters with the Prophet Mubammad. The first of these occured when cAli was a

boy sWdying Qur' anic recitation. After a difficu1t lesson, he describes the following vision:

"1ben, in a waking ~. 1saw the Prophet He was wearing a white cotton shirt, whicb sudden1y

appeared on me. He then said ta me. "Read!" sol read for him Surat al-pul)i (Q.93)... "32 The

similarity to the traditional accoum of the vision of Gabriel 10 the Prophet is striking. There the

angel brought ta Mul;lammad the first Revelation. saying. "Read!" .:n cAü Wafi' goes on to relate

a second vision. which occured neM the grave of bis father in the Qarifa cemetaIy. He says. Il At

the age of twenty-one. l was praying the morning prayers at al-Qarifa. wheo 1 saw the Prophet

before ~~. H~_embr~~~_me. saying, "Truly. your Lord blesses you..... cAli goes on ta say. "1

q •••~l+~ ~I ~~~~~Ir ~~ ~Wlr~~I J I~~j .rc)L..i.JJ JJjS'1l

Abu al-L~·if.al-Mjnab al-jlihixya 46a.

c{~",&ll~ J YJ"jI~~) ~~ ~~~~.) JI J~Il.S YJ"j1~ ~lSlI

Ibn CArabi 15 the author of •Anqi mu&brib .

;u Abü al-~'if.al-Mïnab al-i12hiyya 6b.

32 Abu a1-La~~i'if,al-Minah al-i1ibjyya lb .

33 See Our' insura 96:1. and A.t;unad al-WiJ;lidi al-Nisibüri.Asbib al-nuzül (Beirut: al-Mutatn& al-Thiqifiyya.

n.d.)5.
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took (the funaion of) bis tangue. !rom that time onw..ds."34 This is a rather bold daim. leavi.ng

no doubt as to the elite natUre of cAli Wafii's sanctity. Even when the Prophet appears te one of

• 'Ali' s followers, it is ta announce tba1 'Ali' s special spiritual 5tatUS means that bis supplications

to God are never Ieft unbeeded.35

In addition co the hagiographica1 tradition however. we do have one comemporary souce

which takes a critical stand towards the Wafii'iyya This is the hiographer and chronicler Ibn

I:iajac al-cAsqalinï (d. 852/1449). In bis enuy on cAli Wafi:, he praises the subject's persona!

qualities, but objects to some of the practices which take place at the Wafii' d1Jikr Ibn ijajar says

that C.-\li Wafii' is "vigilant. keen of mind and cultured tl

, but although... 1 met him, 1 rejeet his

compaoions gesturing in prostration towards him." AIso. whiJe in the middle of a ~çceremony,

he turned about saying, .. Wherever you turn. there is the Face of God" (Q. 2: 115). Those present

•

•

in the mosque aied out, .. You have bJasphemed! You have blasphemed!" so he and bis companions

left.36 It would thus appear that cAli Wafa' a times faced public censure for the exœsses of his

prayer and the intense devotion he received from bis followers. The biographers have left us no

other first-hand accOun.t5 of cAli Wafii' , and so there is no way to verify Ibn l:Iajar's obSErVatiOns.

Nevertheless, the limited details that have come down ta us concerni11g the Wafi' home on the

island of al-Rü4a appear. at least ciccumsrantially. to cOtTOboraœ Ibn ijajac's portrait of a sufi

Shaykh challenging the boundaries of conventional ritual.

lt appears that cAli witbdrew the activities of the Wafa'iyya to the family home on

al-Rü<;ja. This privacy no doubt allowed him, and subsequentkhalifas of the order, the freedom to

pursue their spiritual practiœs. Ibn l:Iajar himself describes a Wafi' house which was seJf-sufficienL

Apparen_tly ~tubammad _~af~i' set up a minbar in bis home, from which he preached to his

34 Abü al-~·if. al-Minab al-iJihi;n:a lb. ft~..,JI..!..LH.;,,-..ïW~L,j ..

Takiag the Prophet' s tangue is doubuess cAli Wafi' s daim ta have been chosen ta receive mystical inspiration
direa.ly from the Prophet. and ta be a vehide for its disseminaion. 1have not seen this claim made anywhere e1se.

We shall see inchapeer six below (p. 202) tha cAli Wafii" calls cAli ibn AbïTilib the ·'tangue·' of the Propbet.

l5 Abü al-Laça'if. al-Mïnah al-ilihi)Ya 2a.

YI Ibn l:Iajar 81-·Asqa1inî. In.bi' a!-&bwnr bi-aabi' 81-Cwnr 3 vols (Cairo: 1971) II:308.
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campaaioflS and followers as pm of the Fridayprayers.37This unusual observance of the odlerwise

community-oriented Friday prayers, is not pointed ta approvi.ngly. That the Wafi' home on

• al-Ruc:ta was the center of the sufi arder, there is no doubt. A ninth/ftfteeath cedtUry figure,

al-Zawawï, provides an independent account. He became an acquaintance of YaJ;lia Ibn Wafi' (d.

857/1453), the fourth .élJaIiIilofthe Wafi'iyya. Al-ZawiWl refers 10 the house on al-Ru4;l as the

" bayra/-d1Jib:' (house of remembrance), and speaks of aspirants entering cells there 10 practiœ

.élJalJFa(seclusion). J8 Laœr soun:es tell us that Mu4am.mad Wafi' s Hizb al-fab Wa5 reci.ted in the

family b6fllll-sa;jiïda each week.J9 The historical records have not left us any more detailed

accounlS of the ritual-devotional practiœs of the early Wafi'iyya. Yet, we May understand that

generally, an aura of e1itism and charismatic mystery seem to have been nurtured. The laIer

chronic1er, al-Maqrïzï, notes Chat C:Ali Wafi' and bis brother, Shihib al-Oin, received exagerated

•

•

affections from their followers. He also implies that this situation was encouraged by their habit

of oalyappe.ing in public for spiritual gatberiDgs and in ordet ta visit their Cather's grave.40

Amoag dle Bite ofCairo

The aeative energy of the iltSt generations of Wafi' s was not sustained once the family

became established in the capital. The concerns Mubammad and C:A1ï Wafii' had regarding

sanetity were not pursued by their progeny, and the Wafi' iyya ceased co produce mystical

l1 Ibn I:Iaj.. al-CA3qaliBi, IAbi' al-ahwpr Il:308.

3& Katz,J.G. Dreams Sufism and Sainrhood (Leiden: University of LeidenPress, 1996) 127.

]q Al-Bam. Ba", al-Sida al-Wafi'im 58. Abo. cAli is told that the ~and ,,~.of the Wafi' iyya
ace superior ta those of the Shidhiliyya. cAJï Wafi' , Maratih al-khazi'in al-calim (D" al-Kurub; T~awwuf 152)
92b. Nevertheless, cAli e1sewhere distinguishes himself by bis inspired imerpretalion of al-Shidhïli'5 Hizb al-nue.

See al-Sbacriai, al-Tabagit al-kubra II:31.

40 Al-Maqrizî as quoted in al-Batri's Ban al-Sida al-Wafi'im 43. ln Kilib al-m'pmf al-nbbinl)ya fol
4, however, it is noted that cAli visited bis father's grave every morning and eveni.ag from 765/1363 UD1il bis own
death in 804/1404. cAli Wafa' mo appears in the hagiography of a rival Shâdhili shaykh. M~ammad al-l.lanafi
(d.847/1443). There an ecoWlter' is described in wbich al-I:Iaoafi's spiritual superiority is confirmed. On the day that
cAli Wafi' dies. al-l.lanafi hean a voice telliJJg mm tbat the office of the pole (.J-f/tJ!b-YJ'lIJ bas been teusferred ta

mm. A. al-BananUni, al-SUr al-safi fi maniigib S!Y)'idi Muhammad al-Hanafi (Caïro: Sharirat al-QabbÏlli, 1889).

quoted in Geoffroy, Le soufisme en f&xpte et en Syrie 280.
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literature beyond the occasional effort al pOeuy.41 The Wafi' family did prospec, however, but

only in the way of social prestige and wealth. As is the case sa often with dynamic founders,

their followers tend to ride on their coat-tails of tradition and charisma.

The office of the kiJ/l.liZ1. or the Shaykh al-sajjada, was held by the head of the Wafa'iyya

order. Unlike th~ larger sufi orders, which usually broke down inco regional branches nat long

after the deatb of the faunder ,4! the Wafi'iyya never spread beyond Cairo in any meaningful

way.43 Not only was this order limited ta Cairn, its spiritual. leadership was derived excl.usively

from within the family blooclline. The variaus biagraphical sources agree on the line of shaykhs

as follows:44

1. cAli Wafa' (d.807/1405) [brotherto thefollawing]

2. Shihab al-Dm~d Abü al-cAbbis Ibn MU4ammad Wafj' (d.814/1412) [fatberta]

3. Abü al-FatI;t MuJ;lammad Ibn Wafi' (d.852/1448) [brother 00]

4. Abü al-Siyidat Y$a Ibn Wafii' (d.857/1453) [UJ1c1e 10]

5. Shams al-Dm M~ammadAbü al-M~(d.867/1462) [father 00]

6. MuJ;ùbb al-Dm Mu1;lammad Abü al-Fac;ll (d.888/1483) [fathee ta)

7. Burbin al-Dïn Ibrihim Abü aI.-Makirim (d.908/1502) [father to]

8. Shams al-Dm MulJammad Abü al-Fac;ll al-Majdhüb (d.942/1536) [father 00]

9. Burhin al-Dm Ibrihïm Abü al-Makirim (d.966/1558 or 968/1560) [famer 00]

41 Abù al-isCid Yüsuf Ibn Abî al_cAçi' 'Abd al-Razzili Ibn Wati' al-Malikï al-Mi~ (d. 105111641) (son of
Shams al-Dia MubammadAbü al-Fa~l Ibn Wafi' (.éb.r5f.r#10) (d.1008l1599). DïwinAbi al-lscid Ibn Wafi' (t~t~lli.~

par al-Kutub al-Zihïra (al-tasawwuf) (Damascus: 1980) 1:558. enuy #775. ms #4676.

• 2 We saw earlier that even within bis lifetime. al-Shadhili' s f 011owet"S were divided betw een Tunis and

Egypt. Leadenhip and the bagiographica1 tradition WG co devdop independent1.y in each .-es..

43 l have yet to find hard evidence that the .. Wafii'iyya" in Jerusalem. or e1sewhere. is derived from the

leachings CX' the family of M~am.madand cAli Wafii' .

... This list 15 compiled from Murtaçli al-Zabïdi, Ra( niqib; al-Bakri, Bayt al-Sida al-Wafi'i)Ya; F. De
Jong, Turuq and Turuq-linked Institutions in Nineteentb Centuty f.&ypt (Leiden: E.J. Brill, 1978); CAbd al-Rabm in
al-Jabarti's History of Ewt (CAji'ib al-Athir... ) T. Phillip and M. Perlmann eds. (Stuttgart: Franz Steiner, 1994).
Althougb our study does nat talte up the Wafi' geneo1ogy in detai1. it should be noted that the Mum;ti al-Zabîdi
menuscript is a rem.artable document on the sub jea. The worit not only supplies lineages and names, but also notes
many ljiz*(certificatioas) given. out by members of the family and to whom; it notes the Dames of many who
reœived the Wafj'iyya J:lJiry6(cloak). Perhaps the greatest service of this manusaipt is its criticism of a nwnber of

forged and c:onfused _~pedigrees) in circulation.
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10. Shams al-Dm Mw,ammad Abû al-Fa(ll (d.l008/1599) [Wlde to]

11. Zayn al-Dm Ibn tAbd al-Fattil.t Abu al-Ikrim (d.l054/1644) [uncle to]

12. Sharaf al-Dm Yabia Abu al-Lu~ (d.l067/1655) [grandfatber was #10] [father te]

13. Zayn al-Dm tAbd al-Wahhab Abü al-Takh~ (d.l098/1687) [facher ta]

14. lamai al-Dm Yusuf Abû al-Irshid (d.1113/1701) [grandfather to #19] [brother to]

15. Sharaf al-Dm t Abd al-Khiliq Abü al-Khayr (d.116111748) fgrandfatber to #18] (Wlcle to]

16. Shams al-Din Mubammad Abu al-Is1lral (d.117111758) [uacle 00]

17. Majd al-Dia MuQammad Abü al-Hidî (d .11 76/1 762) [cousin to]

18. Shibib al-Dm A.bnJ,ad Abû al-Im.did (d.118211768) [cousin ta]

19. Shams al-Din Mw,ammad Abü al-Anwir (d.1228/1813) [uncle to]

20. Abmad Abü al-Iqbil (d.?) [fathee to]

21. Abmad Abu al-N~ (d.1280/1864) [fatherto)

22. Abmad tAbd al-Khiliq (d.1324/1906t5

Not mentioned in this lise of the sbaykhs of the saffidaWafi'iyya is the brother of Abü

al-Fat1;l (#3), 'Abd al-Rat;unin Abu al-Fac;t1 (d.814/1412). He is described by Ibn l:Iajar and

al-Sakhiwï as a promising mystical thinker and poet, but he died the same year as bis father,

having drowned in the Nile.46 Another important early figure was tAli Wafii's daughter,lJusni'

(d.888/1483). Of her twc sisters and four brotbers, sbe was certainly the most accomplished. The

biographer al-Sakhiwï tells us tha! she was the founder and direttor of the Ïnil nlJ~ loeated near

the Wafii'iyya za~ntin the tAbd al-Bisi~ quarter."7

Generally, it may be said that the wara' shaykhs were neither innovative tbinkers nor

4S The figures from the 12th/18th œntury onwn. often have "al-Sida" appended ta tbei.r JWDe. This is a
reference to their desce.nt from Imam •Ali. See Mu1,1ammad Fat4ï Abü Bakr. Dhail kital munhid al-zuwwir i1â

qubür' al-abrit (Cairn: Il.p. 1994) 42.

46 Ibn aajar al_ cAsqa1ini. lnbi' al-&bumr II:498. and al-Sathiwi. al-Daw' al-limf li-ah! a1.~am al-tâf

(Cario: al-Maktabatal·Qudsi. 1934) 12 vols. lX:90.

• 47 Al.Sakhiwï, al-Daw' al-limf Xll:20. AJso noted in cUmar Rie;ta K~i1i, AClim al-Aisi' (Beirut: 1977)

5 vols. (3rd. ed' n.) 1:262. 1have nOl been able te further identify tbis no~
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productive wrîters. Indicative of the conservative nature taken on by the Wafi' family is the

record of their treaunent of Abü al-Mawahib Ibn Zaghdin al-Tunisï al-Shidhi1ï (d. 882/1477).

Although Abü al-Mawihib was a prolific and popular mystical writer of the Shidhili tradition,

the "sons of Abü al-Wafa'" seized hi.m in their ~JFJ,Yaandbeat mm. 81eeding from bis head, he

declared submissively (but with a tinge of sarcasm), .. You are my masters. and 1 am. your

Servant."43 Despite Shacrânî's reverence for the founders Mubammad and cAli Wafi' , and bis

long association with Shams al-Dia MuJ;tammad Abu al-Fac;t1 al-Majdhub (khalifa#8), he desaibes

Abü al-Mawahib as the !rUe inheriror of cAli Wafi's eloquence.

Shac
rânJ..-49 calls Abü al-F3(ll al-Majdhüb the "Seal of the cycles" and attributes miracles to

him. However. the significance of the Wafi'iyya by this time certainly lay in more woddly

pursuits. Before discussîng the history of the Wafi'iyya amoog the re1igious e1ite of Caîro.let us

finish with the .i7l.W8ofthe arder. Thenineteenth k1JllIifa.. Shams al-Dm M~am.m.adAbü al-Anwar.

claimed to be the Seal of the saints of the Wafi'iyya.50 Althougb in fact he would be sucœeded,

bis grandiose daim was not far off the mark. Mter bis speetacular career - as will be seen below

- therewould he oo.ly three more Wa!i' shaykhs. WhenAQmad cAbd al-Khiliq died io.1324/1906.

bis only surviving children were daughter5. one of whom had marned 'Abd al-l:Iamid al-Ba.kri,

who then inherited the sajjadJIof the Wafifiyya. Being from the Bakrï family. this marked the

end of the Wafa'iyyafamily's association with the arder.51

411 Al-Shacrinï, al-Tab!iiit al-kurbi II:67. If "sons" is take.n literally, they were the sons of eitb~ iiJ.ufI#4,

5 or 6. However, the term "sons" in this Egyptian context may aIso refer to the followers of a shaykh (alive or dead)
U1 a general way. thal is, as members of a sufi order. Regarding Abü al-Mawiibib's relationship to the Wafj'iyya, it
should be noted that he composed the Silih al-Wafi'im bi th.br al-Iskandariyya a.k.a. Risilat al-awliya' (lndia
Office, London: ms #669 oc ms #416; 10 fols.) (Sacid cAbd a!-Faait;1's edition of Kitib al-azal, p.211, notes the error
UlKashf al-zunûn auributi.Jlg this tat to Ibn Fans.) Ms aIso found as Dar al-Kutub. târikh 1151. ln this work Abü
al-Mawihib identifies himself with the nisba .. aI-WafiT' (foL 2a). ln faet. the woct has nothing ta do wiUl the
Wafi'iyya direetly. It provides an unorigina! discussion of the importance to the aspirant of having a spiritual guide.
It wo gives numerous hadith citations Îl1 support of thi.s idea, but does not draw on the writi..ngs of Mu~amm.adand
CAli Wafi" themselves. The l~ folios of Silih al-Wafi'iyya are simply a long quotation from Ibn Bakhilas~

al-baqi' iq.

C'I As quoted by al-Bakri. Ba» al-Sad. al-Wafi'iyya 39-40

socAbd al-Rahmin al-Jabatû' s History of w"pt 273; CAjaïb al-itbic TV: 195.

51 Al-Bakri, Ban al·Sadi! al-Wafi' iyya 8, 9. From my iBvesigations al the WaCi' uw-i17Îl1 aI-Qarifa. it
appears tbat the Wafi' / Sadit family is no longer involved in. the Wafi'iyya arder. 1was told th. there is no longer
any dhLb-ceremonYal the üw;y. but that some of the festival days are ce1ebrated there - presumably nm the

86



•

•

As for the physical presence of the Wafi'iyya oroer and family, we saw mention earlier

of the movement from Tunis to Alex:andria by Mul;tammad al-Najm in the early 7th/13tb century.

and MuJ;lammad \\tafi's successful move ta Akhmim. The presence in Cairn was first established

as a family home on the island of al-Rüc;ta, which as we also saw. doubled as a mosque- ZJïW!m

At some point al-Rüe;ta seems to have been. abandoned for a larger compta: in the Khunmfish

quarter. This is known as the z;j~Yaof the nlJ~ and became central ta the order. Al-Bakri

describes a rimai procession of each newly appoi.nted klJa5faout of the zaw{»K JII-noafl The

second. known as the Great 7Ïwim was established in the southem Qariifa cemetary, near the

shrine of Ibn CAl:â' Allah Iskandari. The history of chis complelC is not cie.. either. at least before

the year 119111777. At a later date, but before the end of the 12th/18th œntury. a large family

home was bum near the lagoo11 Birkat al-Fil.53 This compound contained a hall which was at

times used for festivities.54

At the heart of the Great Ziï~are the graves of Mw,ammad and cAli Wafi' . covered by

a modest wooden dome. SUlTOunding this are the graves of seventeen of their descendants from

various eras.ss At some point after the death of cAli Wafi' . a strutture was built some ftfteen

meters from the east side of me dame. This structure almost œrtain1y functioned as a zarFr,ra. and

later extended either as a roof over graves. or as a wall around tbem.. (fraditionally. in the Qarifa

cemetary family plots are walled in, but the more elaborate may have roofS.)S6 Detailed records of

BUris. We shall discuss tbese festivals below.

52 al-Sam. Bl}1al-Sidital-Wafi'iyya59.

53 ·Abd al-Rahmân al-Jabani's Histcxy of f&ypt 264.

~ AJ;unad ShafJq. MUdb'kkiritî fi ois( qam (Cairo: 1934) 1:79.

55 Tbese graves are c1e.-ly aurked. The most detailed descriptions are to be fOWld in Mubammad F~ï

Abû BUr's Dhail kitib murshid al-zuwwir ili Qubür al-abrir 66ff: al-Bam. Ban al-Sadi[ al-Wafi'im 65.

56 In the mid-founeenthleightb cemury. the tnlve1er Ibn Battuta tells us that daborate buildiJIg in the
cemetary was common place...At Caïro tao is the great cemetary of al-Qarifa. which is a plaœ of peculiar sanctity,
and contains the graves of innumerable scholars and pious believers. ln the Qarifa the people build beautiful
pavilions SUlTOunded by walls, so that they look lite bouses. They also build chambers and bite Koran-readers. who
cecite night and day in agreeable voices. Some of them build reJigious houses and madnsas beside the mausoleums
and on Thursday nights they go out to spend the night there with their children and l'amen-folk. and malte a circuit
of the famous tombs." Ibn Battuta. Travels in Asia cd Africa 1325-1354 H.A.R. Gibb tnIlS. (London: Routiedge.
1929) 51. For a study of the manuals used by visitors ta tbese tombs sœ C. Taylor. ln theVi~ of the R.i&hteous

(Leiden; EJ. BriJl. 1998)

87



this complex only appear in 1191/1777. Al-Jabarti tells us chat in 1190 AH., Shams al-Dm

MuJ.,ammad Abü al-Anwar ( klJaIifa# 19) petitioned the representative of the Ottoman govemor

• Muf:tammad Pasha al-clzzati for help inrepairing the Wafi's ancestral OïJJiyll Abü al-Anwarwas

helped in this matter by the support of one M~ammadMurtaC;ia.57 In response to this request, the

Pone ordered 50 purses to be taken from bis Egyptian treasury for the project - followed by an

additional sum.later. to complete the cask. Jarbarti describes the repairs. which were more like

rennovatioos. thus:

The walls were torn down and widened at the base, with the result

that the tombs and aypts in the foundations were destrOyed. Then

walls were built and decorated with inscriptions. various kinds of

multi-colored mamIe. gold overlay, and mamIe pillars... Residences

and other chambers were built around the zNJf7,Pa. and the adjacent

palace where Shams al-Dm (Abü al-Anwar) and bis women used

ta stay during the annual. .I1U'w5dfesti.vities was enlqed.SA

The resu1t was a z8,,?wmosque-sbrine, measuring approximately 27m by 29m, built around the

• family buria! plot. Induded are an impressive mi/Jnïb. miDlNnnd four ceUs for kAllIw8. Inscriptions

above the door mark the year 1191 AH as the date of the firmanfrom Sultan cAbd al-ijamid for

the constrUction.59

The Wafa'iyya observed a number of holidays (J11Ilw8sioi) throughout the year. The

018Wlidof a1-Mu~amun. mar1ti.ng the start of the New Year, became an important occasion under

the direction of Shams al-Dm M~ammadAbü al-Isbriq (#16). The sources do little more than

mention the observance of this holiday.60Nor do we have any detai1s of the Wafi'iyya' s observance

of the mawlidof the eighth month. Shacbin. The sig.nificance of this month, traditionally. has

been an understanding chat on the night before the fifteenth day. the Tree of Life - the names all

•
57 Probablytbe author of our Ra( niqib. who was certaiJl1y morefamous foc bis encyclopedic Tai al_cris.

SIl •Abd al-Rahman al-Jabal'tî s Histoty of~t 261.

Sq Foc a detailed description of the interior of the üwiy1( see Su"id Mihir. Masijid Misr wa awliyi'u-ba
al-sa1ihün (Caire: Wizirat al-awqif. 1980('?) 69-86. Su"id Mihir depends heavily on "Ali Mubâtak.' s al-1Chitat

al-tawfiCii»"a (Caïro: 1986) 31 Off. Mubinlk. p.319. aIso provides the w..,/endowment fer the z.iw~mosq\Je.

60 al-Bam. Ba» al-Sidit a1-Wafi'i~a67.
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the living bei.ng written upon its lea.ves - is shaken, resuJting in the deatb that yeac of those whose

leaves have fallen. In the hadith literature, it is during that night that God descends to the lowest

• heaven calling humanity ra His forgiveness.·' One celebraœd ocx:asion. unique ra die Wafii'iyya.

was their rAbu)ya At this annual gathering the klJa/ïfaof the orcier would bestow a surname, or

.éuL!P1I. upon each of those attending. We know tbis was an early practice witbin the ord« sinee

al-Zawawï, in his dream-jounal. describes a visit from t Ali Wafir in which the saint changes

al-Zawiwï's .kwJ,nt Apparent!y, the fourtb .élJ45IiI. Abü al-Siyid& Y$a Ibn Wafi' had conferred

upon bi.m. the name .. Abü tAbid" . wbich was here changed to "Abü ijamid".62 One date given for

the r..t.éJz!J7Nceremony is the twenty-seventh of Rama4an,63 but al-Jabarti mentions that he

recelved the ~ni'Abü al-t.Azm" from Shihâb al-Dm AJ;unad Abü al-Imdid (#18) iD the year

1177/1764, as part of the celebration of the Dl6Wlid6/-lUbr(ÛJe Prophet' 5 birthday).64 This

O16wltOtakes place on the e1eventh day of the montb of al-Rabi al-Awwal. A fourth occasion is

•

•

also mentioned. mat of the 8lL8dThe term. may be translated as eitber "promise" or "meeting",

but unfortunately no detai1s of tbis event are recorded in our sources. Perhaps it was an investiture

ceremony for new follow~.

Fortun.ately however, details of the investiture of novices have come down to us. This

should nat surprise us since the ceremony was rather colourful. A common ritual, from the

eadiest safi organizations. was the passing down of a shaykh's mantle (khinj~ to bis successor.

as a sign of endorsement. However. in the Medieval period the praaice of handing down a

mantle became degraded. and referred usually 10 a simple induaion into an order.6S Many energetic

61 Tinnidhi. Sunan, 39.

62 Katz. J.G. Dreams Sufism and Saimhood 127.

6.1 The modem chroniclcr~ad Shafiq mentions having atteI1ded the lIIbIJ)y1ion 27 th. of Rama4in. He
describes the c~emony. direeted by Shaykh <Abd al-Khiliq (#22). Apparently, anyone who wished to reœive a
name could present himse1f. Both bis usuaJ. and bis new names were entered imo a written record. ailer' the shaykh
had called them. out. Ahmad Shafiq's father tells him th. it is comm:>nly believed tbat however often one were to

retum . the shaykb woald always decide on the same bJD..JIll Mudhakkiriti fi nis( Clam 1:79-80.

64 The large public œlebrations of /l111wlidll1-BMbicame to be run by the Sam family. See De Jong.~

and Turuq-Ijn!çed Institutions 6UI.

liS On the vague meaning of receiVÏIIg a mlDtle lit the end of the 9/1Stb ceAtUl'y. see E. Sartain. Jalil al-Dip

~ (New York: Cambridge UnivcnityPress. 1975) 35.
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sufis "received the khitrf~ from shayths of more man one arder. Abü Fa(ll I:Abd al-RaI;1min, the

brather of the third ld1;J/ïf;Jof the Wafiï'iyya, is credited with instituting a peculiar form of khitrfo

• passing, centred not around a mantie, but around the !aJand slJJldd(crown and belt).66 We have

no desaiption of this investiture ceremony. but it seems like1y that the U crown" was a coloured

fabric ta be worn as part of ones normal head-ciress: as later became common practice for

members of sufi orders to do during public gatherings. As for the belt, the story of the min.uqof

Mu1;lammad Waf1i' beiJ1g passed down ta 'Ali - representing the tranSfer of bis e1egance and

cbarisma - comes te mind.

As we saw earlier, Shaykh Shams al-Dm Abü aI.-Anwir (#19) had an imponant impact on

the fortunes of the Wafiï' ziïWJ,Pa AIso, a significam achievement would be bis deve10pmene of

the al-ausayn OlIIwlitFm Cairo. In 122811813, after the head of the Bakri family had fallen out of

favour with the ruler Murad Bey. Abü al-Anwirtook overtbe former's post as superviser of the

•

•

ijusayn s.brine-mosque. In this period, Abü al-Anwir also managed ta seize control of severa1

major shrines, including those of al-Shafici, al-Nafisa and al-Zaynab.67 Abü al-AnWir apparently

took his position as director of the l:Iusayn shric.e ta heart. lt is recorded that he buile a house for

bimself on the east side of the shrine (which itself is loeated across the street from Al-Azhar) for

use during the maw1rafestivities. These festivities. which had to tbat date lasted only for one

Jlight, were extended at the insistence of Abü al-Anwac (with the help of the local police!) to

fifteen nights in length. He was also responsible for expanding the sbrine-mosque of al-l:Iusayn,

and for instuting the practice of night processions by the sufi orders accompanied by drums,

pipes and torches during the maw1rfP'

In the mid-eighth century the Wafii' iyya family had risen ta become one of the most

66 al- Bakri, Bayt al-Sida al-Wafi' i>:ya 57. This initiation practice involving the ,sh",ddand 16j: round
among certain guilds. antedates the establishment of the sufi oroers. M~signon suspects a Shi"i origin to certain

elements of the rituaJ.. See Ençyclopedia of Islam (fust edition) s. v. Shadd.

67 • Abd al-Rahmin al·Jabani' s Histoty of qypt 263.

6A <Abd al-RahmiJl al-Jabartï's HistOO" of Emt 2n. 264. E. W. Lane. in An AcxoWlt of the Mannçg and
Customs of the Modern ")'J'tians 0833-1835) 422-428. describes this celebration. known as "ft/l'Dl 'AslJiinI

which ended on the tentb of MubaTaID..
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presigious families of Cairo. They formed one of the four recognized lines of decendants of the

Prophet's family. Theirfamily represented the lineage of cAli Ibn Abî Tilib. while the clniniyya

• represented that of 'umac Ibn al-Khlçib. the Khu(layriYY81hat of al-Zubayr Ibn al-'A_am. and

the Bakriyya that of Abü Bakr al-$iddiq. These familles were entitled co substantial privileges as

the represematives of the llSIJdI. but chey aIso coostituted sufi orders.69 ln 1812, by arder of a

fimllinfrom Mu1;Iammad cAli, the bead of the Bams ( sIJ~pkj) lII-sajjllt* JII-BIli:n.:~was given

authority over al! the sufi orders and their re1ated institutions in. Egypt. However. tbis effort at

•

•

centralizing. and tbus controlling 1 the orders did not affea the Wafii'iyya, who remained subjeet

only to khedivaJ. decree. 70

The single represemative of the descendaots of the Prophet, the office of ./J8fjil1ll1-8SIJnU

came to be appoinred by the Porte. In F,gypt. tbis post was he1d by Turks W1liL the middle of me

eighteenth century. when it went to Majd al-Dio. MuI;Iammad Abü al-Hidi (#17) shortly before

bis death.7t Abu al-I:Iidi was succeeded as sIJ~ III-sllijlÔII and m.JLl1by bis cousin Shihib

al-Dm A1Jmad _-\bü al-Imdid in 1176/1762. Appare.nt1y, for Abü al-Imdid, serving borh offices

was too much. and he resigned the office of OJIfj.ll1to Mu4ammad (al-Bakrï) aJ.-$iddïqï.72 The

Bakri shaykhs were ta hold this office unril the Turk Yusuf Efen.di secured the office. The

Egyptian 8.S"hnfhefused ta recognize him. and he was replaced ten weeks 1ater by cUmar Makram

al-AsyU~, who in 1224/1809 was divested of the office by MuJ;lammad cAli, and Abü al-AnW8r

(#19), who was seen to be more supportive of me new ru1er, was invested.73 Abu aJ.-Anwir.

before bis death in 1228/1813, had designaœd his nephew, AJ;unad Abù al-Iqbal (#20) as bis

6'1 De Jong, TUl"U!i and Turuq-Ijnked InslitutiolJS 13.

70 De Jong, Turu~ and Turuq-Iinked InstitutioAS 39, 76 .77. De Jong conc1udes ma "the most plausible
explanation for the singu1ar maa.gement as it aisted in. the case of al-Wafj'iyya. seems to be th. it could be
obtained and maintained owing te the pre-eminem rôle in Egyptian society - in many respeas equal to al-Bakri's -

which wu played by the slMyk/J61-s~ M- JV.rO'i.ff-" (p.77)

71 "Abd al-Rsbmin al-Jab'rtfsHisto(y of f.&ypt 429. De Jong's Tur'UQ and TU1'Vq-lipied Institutions 12.

220 notes the succession of Abü al-f;lidi ta the 4irIMoe but has the de8lh date wrong.

n "Abd al-Rahmip al-Jabanfs HistoJy of f4ypt 526.

73 "Abd al-Rsbmirl al-Jllbcti's Histo(y of fQpt 269. On bis vlried fortune5 uader the French occupation

see Ibid 268.
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successor to not only the direction of the Wafi' arder, but a1so to the position of L1atJIh 1lI-1lSIJnjf'

and control of the al-l:Iusayn mawlidand shrine.74 However, the Pasha was not swayed by these

• appointmeots. Instead, he moved ta divest the Wafi's of any authority beyond their own order.

Al;1mad Abu al-IqbaJ. was dismissed from the office of BII1jJD a/-aslJnUthe post being transfeITed

ta MuI;lammad al-Dawikhili for a period of three years, and then back Ù1tO the Bakri line.7S

Neither was A1;unad Abü al-Iqbil ta inherit control of the l:Iusayn shrîne. Contrary to the wishes

of Abü al-Anwir, the Pasha appointed the merchanc al-Mal:trüqï to the post, above Abü al-Iqbil.76

Although the written sources have not allowed us ta embark on a thorough historical

study of the the formative periad of the Wafi' iyya, we should note that MuI;lammad wara' spem

bis early years in the shadow of an important event. This was the appearance of the tbeologian

and l:Ianbalite jurist Ibn Taymiyya (d. nSIl328). A gifted wriIer and speaker, Ibn Taymiyya

•

•

convincingly challeoged a number of common devotional practices - in particuJar, many forms

of pilgrimage to hoiy places - and certain mystical teachings of Ibn cArabLn Despite bis abilities,

and the support of some, he spent much of bis career imprisoned in Damascus or Cairn. One of

bis major opponems in qypt was Ibn cA~' Allah aJ.-lskandarï, the tbird head of the Shidhiliyya.

and the master of Mubammad Wafii's teacher, Dâ'üd Ibn Bikhil.a. 78 Due to the opposition of Sufi

shaykhs like Ibn cAçi' Allah, and Ibn Taymiyya's politica1 clumsiness, the latter' s polemics had

,. ~Abd al-Rahman al-Jabartï's History of qypt 194.

15 De Jong. Turuq and Turuq-linked Institutions 121. and ~Abd al-Rahman al-Jabarti's Histoty of Emt
274.

16CAbd al-Rahman al-Jabanï's Histor;y of f&ypt 274.

n See Encyclopedia of Islam (second edition) s.~:" Ibn Taymiyya". More detailed studies of bis polemics
include the following: Momen, M. Ibn Taymiyya's Stcurile _aime Po.pm. ReAiion (paris: 1976); Olesen, N.H.

Culte des saints et pèlerin~es chez Ibn Taimim (pms: 1971).

111 For more on this confliet see, V. Danner, Ibn ~Ati' Allih: a Sufi of Mamluke wpt. ch.IV "The
Confrontation between Ibn ~AÇi' Allah and Ibn Taymiyya"; and H. Laoust, Essai sur les doctrines sociales et
politiques de Takï al-Dm Ahmad ibn Taimiya (Caîro: Institut Français d'Arc.béologie Orientale. 1939) 132ff. Osman
Yahia's Histoire et classification de l'oeuvre d'Ibn <Arabi (Damascus: Institut Français de Damas, 1964) 2 vols.

1: 133.li~ a fiWllby Ibn ~~' AlJih al-Iskandari in defeace of Ibn CArabi.
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littJ.e real impact on the reJigious praetices of bis time.79 However, in qypt. Ibn Taymiyya's

arguments were repeated by a few strident polemicists in the 8th/14th century. The anti-Ib.n.

CArabi c:ampaig.n. men gathered momeatum in the nm century.80 However, a recent Ddyof these

polemics has concluded mat the impact of the hard-line opponents of Ibn CArabi' 5 teacbings was

limited.A1 The stalemaœ, if not vietory, of the re1igious mainsr.ream with Ibo. Taymiyya and bis

lacer emulators must have had some impact on Mubammad Wafi'. The details of bis education,

and more importanUy the ïnteUeetual acrivities of bis facher, M~ammad a1-Aw~ at the family

Z8Jf?nrin Alexandria. have not come down to us, but it is certain that Mu~am.mad Wafi' s

exposure to Akbaian tbought was at l~t iadirectJ.y encouraged by the succesful defence of Ibn

CArabi in. Egypt. The situation, however, is murky since neither Mw,ammad nor cAli Wafi'

mention these wider debates in their wririogs.

A general note should be made here of the re1igious c1imae prevailing in Cai.ro during the

lifetime of cAli. Although Shtism, since the faU of the F~ds. bad no organized presence in

Egypt, the 8th/14th and 9tb/15th centuries saw the flowering of a truly intern.ational community

in Caïro. Vnder the third reign of al-Ni$ir M~ammad (709/1309 - 74111340) an unprecedented

number of J:1J8otjJi1Jswere built - most of whicb housed foreign sufi com.munities. S2 While these

.klJhltflllswere certai.nly not bastions of Shtï thought, they did represent the occasion for an

exchange of ideas between Caïro and other regions of the lslamic world. There representatives of

19 Much 1aler, in the modern era. Ibn Taym.iyya would become the inspintion for wnous Wamic

religio-poliücal movements.

"Il The 9thI1Sth century produced twice &"i many full-lengtJ1 books altac:kiJIg Ibn "Arabi. tharl were produœd
Ùl the previous two œ.nrœies combiJled. A Knysh. Ibn CAnilbÎ in the Laer Islaptic Tradition (Albany: Stae University

of New York Pre;;~. 1999) 201.

III Knysh, Ibn "Arabi in the 14er Is1amjc Tradition, "rites. "Full-scale po1emic:a1 refutalians of Ibn 'Arabi's
te.chings were produced, for the most pin, by the radical and activist 'ulama, rather than by those who can be
described la mainstream.... (p. 222). This study aisa c:oncludes thll in Egypt the majority who ",adeel into these
debates, althougb Dot proponents of Akbarian thought, were opposed ta the tone and virulence of the attaeks;
,. (These aiticism.s of Ibn "Arabi) provoked a SU'e1IIJl of polemic:a1 respouses that were written chidly by the 'uJama

of modenlte views. not necessarily Ibn 'Arabïs admirers." (p. 223)

~ L. Fernandes, Evolution of • Sufi Institution in Mamlut F.i>:Pt: the Kb.g~. (Bertin: Klaus Schwarz,
1988) 100. On the presence of fore:ign suri shaykhs in the preœdiag cemury. see La Ris. de sm al-DiA ibn Abï
al-MaDSûr Ibn Zifjr20. For as survey of k4.,1Jsu monWllDeDtS see"~ Rizq. KhiOQiwitaI-süfimfi Mis' (2

vols) (Cairo: Madbouli. 1997).
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the mystica1 uaditions of Syria, Iran, Iraq and Yemen may weil have ttalJSmitted pro_cAlid

conœpts and traditions ÏJ1tO the intellectual milieu of cAli Wafif .83

If the details of the iJttellectual roots of tbe Wata' iyya are unavailable to us ,84 the historical

presence of tbe arder and the family are note Broadly speaking, we saw that this family was

derived from the family of the Prophet, through Idris Ibn cAbd Allah, and that their origins were

Maghrebi. At roughly the same time as al-Shidhili was establishing bis order in Alexandria ,

MuJ;1ammad wara'5 grandfatber was building bis ZJi~wmosqueÏJ1 the same city. Strietly speaking,

however, the Wafi'iyya began only once Mw,ammad Wafii' had established himself in Cairo,

and had detennined to sever himself from bis Shadhili roots. From tbis point on, the new sufi

arder, anïmated by the mystical writings and saintly figures of the facher and son founders, began

to thrive. For ressons unknown to us, this ocder remailled within the Wafi' family - rather than

brancbing out into the population at large. The followers of tbis Way were never numerous, and

the rituaL praœces, from me eadiest period, were nat condueted in. public. No detailed accoWlt of

the training of adepts has come down ta us, but it would not be unreasonable 10 assume that a

bigh level of learning was expeaed, thus constituting an elite group of followers. This elitism

would have been necessary, regard1ess, in light of the Akbarian basis of Mu1:tammad Wafa's

mystical teachi11gs. We!hall discuss tbis basis ÏJ1 subsequent cbapters. Of significance also is the

later history of the Wafi' family in the religious institutions of Caïro. The office of olkJib

a/-;tS"1rHwas he1d aI various rimes by Wafi's, after the mid 12th/18th century. AIso of note was

the impOtUnt role played by Shams al-Dm Mu1;lammad Abu al-.Anwar in the development of the

ijusayn Jlblwlid, and the expansion of the shrine-mosque of the same name. We may conclude

with the genera1 observation chat the sanaity of the WaHi'iyya began on a sure footing. The

founding figures were recognized as inspired mystical writers - whose hagiography supponed

C This despite the faet that CAli explicit1y disparages the L/JMltjMls'u places of spiritual limitation for suris:

~,ï.ii ~ l' .i __ ?-~ ShariDî, al-Tabaqital-bbri II:31.

.... As we noted eariier, the only substalllial account is al-Minah al-iJihim. In accord with its venerative
aims as a hagiography, this work does not concem irself with such mundane details as the teachers or tbe important

books iJllhe life of the future saint cAli Wafi' .

94



•

•

their sanetity. Yet as a family-based sufi order, the latter Wafâ' shaykhs' claim to authority

seems to have rested mOt"e on the charisma of tJleîr sharifan descent.A5

AS This observation is a!so made by G. De1anoue. Moralistes et politiques Musulmans dans l'~e du
XIXème siècle (4vols) (Cairn: Institut Français d'Archéologie Orientale, 1982) ill:2SS.
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ChtperIV

11Je Wni'litfs ofllJe Wms

Refore discussing the thought of MuJ;lammad and cAli Wafii' ,it is necessary that we take

a cloSEr look at their literary production. SiJlce almost al! of this material remains in manuscript

form, something of a prdimioary description seems in order. Reyond our immediate project,

which is a better understanding of the concept of wll/Jlp;/' the following cbaptEr will bring 10 light

sources which other students of Islamic thought might find useful. It should be noted aiso that

these descriptions are summary in nature, and that they oaly hint al the entire philosophy of

Mu~ammad and cAli Wafi' . A number of tbemes mentioned here will be dea1t witb in detail in

later cbapters, while others will be Ieft for future study.

AIl the majer biograpbica1 writel"S the 9tb/15th C. seem to have taken note of the cb.-ismatic

figures M\Û.lammad and cAli Wafii'. However, some of these early accounts were rather hostile,

criticizing both the doctrinal content of their writings and their comportment with their followers.

The famous detraetor of Ibn cArabi, cAbd a1-R~in. al-Sakhawi (d.903/1497),\ presents one

assessment of cAli Wafii': "His poerry cries out mystical union (i/li!Jad) (with the Divine) to the

point of beresy - and likewise the verse of bis father...2 Tbis accusation of bIuni.ng the distinction

1 Al-Sakhiwi wrote al.-Qawl al-munbï 'an taljuma Ibn 'Arabi, whicb set the tone fO[" most of the anti-sufi
polemics of the Medieval and modern times. For a discussion of these polemics see M. Chodkiewicz. "Le Proces

posthume d' Ibn 'Arabi" in Ls1am.ic Mysticism Conte5ted F. deJoog and B. Radtke eds. (Leiden: E.l. Brill. 1999).

: Al-Sakhiiwi. al-Daw' al-liimlc li-ah! aliiarn aJ-tist (12 vols) (Caire: 1934) 6:21 (#46):

1[ ~.uIJ rJaï LiS J .:lLL"'i1 ~I ~l .'l~'i,-! ~ .~.

As Nicholson points out, in the Sboner Ene,yclQPedia of Islam Gibb and Kramers eds. (Leiden: E.l. Brill. 1991) 189.
itti{JlÏdJ.s the mystica1 union by which the creature is made one with the Creator. versus puJüJwhicb is generally the
doctrine that the Creator becomes incarnate in the creature. Both concepts thus defined, .-e considered heretica1 br
most sufis, but may be considered differently. "Sometimes the term JiritJâlis employed like the ~üfistic w6/Jdltoc
(I/w/Jid i.n reference to the doctrine th. aU things are non-existent in themselves. but derive their existence from God
and, in this respect, are one with God. According ta 'Ali b. Wafi' (quoted by Sha'rinï in 111- YlIwMrj11 WB lI1-djiwïlJir,
Buliq 1277/1860. p. 80.1. 18). the meaning of Jiti/JiitFUl the tenninology of the Sûfis is "the passing away of that
which is willed by the creawre in that which is willed by GOO."" [This passage is found on 1:65 of the 1378/1959

edition of al· Yawiqil.] See also MauignOniAnawati's "1:Iu1ül"' in. Engrc1OJ>edia of Islam (second edition>.
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between che worshipper and God became common in anti-sufi polemics. In this particular

assessmenr. bowever, al-Sakhawï is quoting direct1y fram an. earlier source, Ibn t1ajar a1-~Asqa1ini

(d.852/1449).3 It is interestiag to note chat in contrast 10 bis judgement of M~ammad and l:Ali

Wafii'. Ibn ijajar al-~Asqalinïs assessment of Ibn ~Arabï was favourable.4 As noted in the

previous chapter. Ibn ijajar aIso objected to the practice of the companions of cAli Waf~i'

prosteati.ng tbemselves ta him.

Of course, tllese criticisms were not the last word on Wafiïyya. The writer/compiler

~Abd al-Wahhab al-Sha~rinï (d.973/1565) held both the father and son in bigb esteem. In bis

immensely populac biograpbical dictionary of sufi figures, al-Tabaqit al-kubtii (or Lawaqïh

al-anwir fi tabaqit al-akhyir), bis longest emry by fac is on l:A1i Wafj,.5 This priority of place

accorded to l:Ali cao. be accounted for partially by Shacriinï' s association with the Sbidhiliyya

arder in Egypt.6 However, tbe sheer size of the entry, fourty-tbree pages. calls for some reflection.

The notice on Mu1;lammad Wafif is b.-e1y one page long. while tha for al-Shidhili is onlyeight

and a half. Not surprisingly, in lignt of other warks dedicated wholly to him, Ibn cArabï receives

less than one page in the Tab~it. The fact that Mu~am.mad Wafii' s shay1th, Ibn Bikhili, is

quoted al some length (nineteen pages), makes it cleac that Sbacrinï was intemionally focusing

3 lnbi' al=ahumr bi-anbi' al- t wnr (3 vols) (Cairo: 1971) II:308. Ibn clris (d.930/1524) and Ibn al-'Imid
al-l:ianbali (d.l089/1678), along l'itb other later' compilen, repeat al- t Asqa1ini's comments. See Ibn CIyas Badiit

al-zuhüc fi w!f(i'i' al-duhÙl" (Caire/Wiesbaden. 1983) 6. and Ibn al-clmid, Shadbrit al-db.hab fi akhbic man
~ (8 vols) (Cairo: Mahaba al-Quds8, 1932) VII:70. cAli Wafi' bimself seems te be answeriJlg to these
accusations iJllhe following poetic line quoted by al-SuyüÇi (d.911l1SOS) in bis Ta'yïd al-h8giqa al_caijyya wa

tasbyïd al-tariqa al-Shidhiliyya (Caïro: al-M~aa al-Islimï, 1934) 73: "They suspect me~~) of !JulüJatJ.d

ioilJlïd Yet my heart is emply of al! but I6w,-d(profession of Divine Unity)."

4 See M. Chodkiewicz... Ibn. 'Arabi, la lettre et la loi" in Actes du colloque: Mystique culture et societe

(Paris: 1983) 35.fiL4.

5 Sharâni. al-Tabaqit al-kubra (2 vols in. one) (Beirut: Dar al-1"l1, 1988) II:22-65. This enuy l'as also the
primary source foc Massignon' s dozen footnote references ta various elements of the mystical thougbt of 'Ali wara' .
See the index of La Passiop du Husayn Ibn Mansür Hallij s. ~~ tAli Wafi'. These referœces .-e most probab1y the
only we~1.etll academtc discussion of the Wafi's ta dae. Shacrini also quotes Ali Wafi' in bis al-MW" al-qudsixra

(Caire: 1962) 95, 96. 118. 119. 120.

Il J.-C. Garein... Ù1dex des Tabaqit de Shàriinf' in Agnales Is1amo1~iques voLVI, 1963.40-43, and M.
Winter, Society and Reh&ion in Earl;)' Ottoman Emt; Srudies in the Wri~s of 'Abd al-Wahhab al-Sba'rani (New
Brunswick: Transactions Boots. 1982) pp. 54-58. ShariDï a1so compiled epilOmes of the wort of Ibn 'Arabi;
al-Yaw~i1wa al-jawihirfi bayin 'agi'id aJ-akibir (2 vols.)(Cairo: 1932.1959), and al-Kibrit al-a hm.. fi bayin

t ulûm al..sb!Yth al-Akb.. (on the margin of al-YawigÏl).
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on chis branch of the Shidhiliyya. Here we might propose that si..nee Shatrinî bad taken je upon

bimself to make Ibn tArabi's teachings more accessible, he must have seen t..-\lï Wafi' as the

• inheritor of this great Shaykh. We aiso saw in the last chapter that Shacrini bad established

personal contacts with the shaykhs of the Wafâ'iyya order and family. As will be seen in the nen

chapœrs, Shacranïs quotations of cAli Wafi' do indeed point out bis debt to Ibn cArabi's work.

However, Shatrioï nowhere desaibes t Ali orthe Wafii'iyya ~ "Akbarian" , ner does he explicitely

mention any paralle1s in their doarine. Smœ no new documents are Jikely to present tbemselves,

we can only surmise Shacrinj's intentions. My guess is that bis earlier interest in Ibn cArabï made

him respaosive to the wade of cAli Wafi' , and that his long entry in a1-Tab~ital-kubra was an

effort to advertise what had become in Egypt the latest manifestation of Akbarian mystical

teacbing.

•

•

Although the writings of M~ammad and cAli Wafii' do not seem to have circulated

wide1y - except via Shacrini's Tab@lit, and to lesser degree al-Yawiqït - they have not fallen

imo utter obscuricy. Al-Suyüp (d.91 1/1505) quotes from cAli Wafi' in bis Ta'yid al-haqïga

al-ca1iyya (eg. p.73). In the latter IOth/16th C. a commentary on Mw,ammad Wafii' s Kitâb

al-azal was written by one Abu al-Madad ibn Al:J,mad (d. 1008/1599), entitled Kashf al-asrar

al-azalim.7 AIso, the famous Syrian figure al-Nibulusï (d.1143/1730) was somewhat familiar

with the poetty of cAli Wafii'. He quotes from it in bis cammemary on Shaykh Arslin's Rïsa1a.3

The founder of the ta'lqaSamminiyya. MuJ;1ammad t:Abd al-Karim al-Sammin (d.1775), also

quotes from this source.9 In modern-day Egypt, the sufi shaykh al-I:fajj .I:Iamdï .I:Iizib has quoted

from t:Ali Wafii' in an exposition on the pre-existence of the light of the prophet MuJ;1a.mmad.\O

However, .with ~e W?ti_~~~~f Mubammad and cAli Wafi' having remailled unpublished in the

l ijiiji Khalifa. Kashf al-zunÜD. G. Flugel ed. (Reprinted from the 1842 ed'n. by New York Johnson

Reprint co.. 1964) V :39.

Il E. Geoffroy. Djihad et contemplation (paris: Devry. 1997) 93. Al-SuY'Ü'i quotes cAli Wafi's poeuy at

least twice in Ta'yid al-b~îQa 73. 74.

q Al-Samman. Risi1at al-futubât al-ilihiyya fi ka)11yya sulü.k al-tariqa al-Muhammadim (Cairo:

1326;1908) 33.

10 J. Johansen, Sufism and ls1amic Reform in ErJœl (New York: Qa'edOJl Press. 1996) 123.

98



•

•

•

modEn era (with the exception of Mul:tammad's Kitib al-azal ) it does not appear tha ther enjoy

a wide cirulation in sufi circles.

Poeay

As we have seen, M~ammadand cAli Wafj' were well known as composers of mystical

poetty. A collection of poeay (Dfw~-ï4 from each of ment has been preserved. 1 have not been

able ta consult the Diwan. of Mw,ammad Wafii' ,II but 1 have obtaiJled a copy of the 188 folio

Diwan. of cAli Wafi'. The work is a lengthy collection of poem.s of various lengths and styles,

ranging from four lines to over fony. The hemistiches are usually divided by markers, and

voweling is supplied. There is no commentary supplied. and beyond the occasional notice of the

rhyming leuer, there are no significant tides. As we saw earlier, the Wafii's were noted for their

composition in the c:omplex: style of the muwllShs1Jll/J. However, in this Diwin none of the poems

seem ta be in tbis style. l
!

At first reading. one sees that this is sophisticated mystica1 poer.ry. It is significam tbat

many of the pieces are written in the voice of the divine first Person. ln some cases it is dear that

the natTator is Gad, but in ethers it is possible to take the poet as the voice. In the following

example the poet is conversing witb existence. which has been exiled from God:

AU existence asked me who 1 am.

1 answered, 1 am the most foreign of foreigners. IJ

Existence said. Then you are that through which my substance

__ . ~ ~~_~~~thy. because you are the poorest of the poor.

Il Al-c Asqa1ini. in bis Duracal-kümina (Hyderabad: 1929-31) IV:279 (#783), desaibes this poetry as
betng 1Jl the tradition of Ibn al-Firi4 (d. 632/1235): Il' ••~~~~I~ D~ J J:'JL.iJ1 ~r ~;, J.s. ..;L..ai ~1 J)I On Ibn

al-Firi4 see the stUdy by T.E. Homerin. From Arab Poet ta Muslim. Saint: Ibn al-Farid. His Verse, and His Shrine
(Columbia SC: University of South Carolina Press. 1997). A proper detailed comparison of Wafiï poeuy to lb. of

Ibn al-Fa-id remains to be done.

Il This observation is made in light of the desaiplion of that style as presented in A. Alvarez... Aluwu1tslJlI/J
(pl. J11uwJlS1JslJlI/tlilf in The EncyclOJ>edia of Arabic Literature (2 vols) J. Meisami and P. Starten eds. (London:
Rouûedge, 1988), where il is nŒed mat. "Il seems cie. that as a non-c1assic::al form. these (muwulJslJlI/JM, compositions
- songs. we must remember - were deemed unworthy of inclusion in tomes of lafty verse. Instead. the vast majority
of these poems... have come down to us in books solely devoted to J1luwMSlJs1JII/J.... U:563. Il is thus lïkely th. Dot

ail the Wafi' poetic works have surnved.

13 This mayalso be rem. "1 am the most amariag of the amaziDg."
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To me are the wonders and marvels which t:W'e in

the perception. among (both) the ignorant and the wise.

In Surat al-Ikh1~came myexile.·"

The rational thinkers marvel at the freedmen. 15

The following verse May be understood to be either in the voice of the Divine creative aspect. or

from the perspeaive of the M~ammadanReality (i.e. Penett Human). The Akbarian doctrine of

the Perfea Human beld this ïndividual to be the inhmus becween God and aeation (not unlike

the role the First Intellea played for the Neoplatonists).

1 am the final point. in whose shadow

you will find that which opened existence and ranked (it).

Thus 1 am the pole of existence and center point

of the source which is the unsee:n of the seeing. (and) hidde:n from it. 16

The following is in the same Veln. but communieates a certain finality. The c1aim to being a Seal.

of some kind, is implied.

1 am the pole of existence wirbout daubt,

and the imam who guides those of my rime.

My time is an all-encompassing era.

in which the existence of meanings has expired.

If the veil is annibilared from the eye ( ~nJ) of my unveiling.

the secret witnesses its unseen in my elucidation.

Discard "becoming" (d) from yourwitnessing and obliteraœ

the dot of the letter giJayo (t) if you want to see me. 17

14 Chapter 112 of the Que' in. Verse 4 reads ... And there is nothing which is His like."

15 Diwan Sayyid lAli ibn Wafi' (Miaofïlm of the Istanbul. Aya Sofia ms #3922) 6b. (metre: kJïm.i4

~ lr."tJ1 ~~i Lit ~l; * 1.:.1 .jJo~ .)~.,II Jl-
~ 1...,i.iJ1 .,üi ~~~ * 4.! ~IJL....:.;,li J~."JI Jü

~UaJI J &~I.j).w~ * lfJS~~l J ~J.,aJ1 ~

~ l.iJJa.U ~ -;..w1~ *...;-"'&' .,:.,~ ~~'lI ;.J.Jt-'~

16 Diwan Sayyid lAli ibn Wafi' 13a. (mette: bïIIIiI)

l.:-i) J ~~.,JI ~ ,;.iJI..,iLï * t,.ll;..,; ~I ~I ~ l,jl

~..J ~~I ~ ~I ~I * j$~ J J~.,JI~ l,ji l.i~

I1DïwinSayyid lAliibn Wafi' 164b. (melre:~

~L.jJl&~ ..s~lrl.l J *~ ~~ ,)~.,II~ I.:.i
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This colleaion also conrains a number- of devotional pieœs. some directed to God. others to me

Prophet. These poems may weIl have had a use in. the rituai praetices of the Wafi'iyya order,

altbough this remains an open question.

Supplic:Dms (du~

Prayer compositions have played an important role in the founding of sufi orders. It

appears that all orders use devotional prayers (Il/JZJïb. sing.~ in tbeïr communal ritual. OCten,

these are tbe compositions of the eponymous founder. As we noted in chapEer [WO. Ibn Bikhili

even wrote a commentary on one of the a/lZJliJof Abü al-ijasan al-Shidhili. There are a number

of significant dimensions ta these prayers. the most impottant of whieb is the claim to ~nJby

the author. These are iJlspired compositions. whicb are bestowed only upon saintly figures. The

suceess of a !Jjzbis invariably tied to, or refleets upon. the sanctity of its progenitoc. In other

words. tbese prayers serve as vehicles for the spiritual autbority of tbeir autbors.

The rituaI function of these prayers must also be considered. Theil" recitation, in addition

ta the praetiee of dbJ1T(repetition of the names of God), is central to sufi worship. It would be

bard ta conceive of the gathering of a sufi order without /Ji,ztJrecitation. It is significant that

Mul;lammad wara' composed a/lz4«..or at least has them. auributed to him), sinee tbese compositions

would have been essential for an independent order to break away from the Shidhiliyya. In other

words, MulJammad Wafii' s assertion that he was no longer a follower of the Shidhili way, but

ratber the founder of a new order. in part rested on his ability to produce divinely inspired

prayers. This claim to independence relied on his wllli[rabei.ng recognized by bis followers, and

new ll/IzlJwere part of this c1aim to sancti.ty. tA

It should not surprise us then to find ~ZJiO attributed ta MulJammad WaHi', and none

~l..11 J~J 4..! ~l;;..ü *~~ ,jl.j ,-il.j J

~l.:-! ,ri~ ..-JI ~~ *~ ,;,,:&- "" ,":",~I ~'J,; .J!
,;1,; ~J;l.J!~I~ *~I .J~~ tT ~I c.;'L;

The 8J'71- g.66.J7ljuxtapoSÏlioo is a much earlier poetic motif. See for example Rüzbihin BaqU' s Kitïb al-iahilla in

Ouatre traités inédits de Rüzbehin BaqJi Shirizï P. Ba1laDfat, ed. (Tehran: IFRl. 1998) 87. Arabie text.

18 These observaions.l be1ieve. apply more or less ta the foundiag and the survîval of all suri orders.
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from CAli. In manuscript form we have Him al-sida fi jimic al-asrâr. Hizb al-fardiniyya and

Hizb al-azal. l9 In the bibliographical record tbere also was a Hizb al-fath published in Egypt at

• [!Je rom of the Cenrory.10

Jurisprudence (li94

Altbough the fame of Mubammad and cAli Wafii" was based on their poety and their

mystical writings, they were trained in jurisprudence of the Mi1ikï rite. Ta M~ammadis attributed

a work onlilj1J. Bahja al-irshid (The Splendor of Guidance); aitbough the early sources do not

make note of il.21 Attributed to cAli. and aiso now lost. is a fi"qhwork the title of which suggests it

dealt with tbe four legal schools in some way: al-Kawthar al-mutraC min al-abhur al-amac (The

Kawthar Full from the Four Seas).21 Mention is made of tbis book by al_c.-\sqaliJü in the 9th/lStb

century.23 He is also the only source ta mention the Bicith Cali al-khilis fi abwil al-tbawiss (fhe

•

•

Occasion for De1iverance in the States of the Elite). 1 have not been able ta fio.d this work. but

from the title it seems likely chat it dea1t with mysrica1 tbemes .24

Iq In the manusaipt Jl18j8Jtïllof the Maktaba Azbariyya (majimt: 1076; Zati: 41313) the "I:fizb al-azal"
(fol 1Oa-10b) is followed by an account of the 8lumlJlof Mu1;lammad Wafi' (IOb-l2a). This co1le<tion of DJl/Dïj&

should be considEred a sepanue work..

20 Mu!;Iammad Wafii', (Hadha> hizb al-Cath. (23pp.) (Cairo: M~aclI1 al-Adab wa a!-Mu'ayyad. 1901). A
manusaipt of this /1JZt1. wong with Wazifat al-fajr (5 fols), Wazïfat al-subh (2 fols), and Tawjhit li-Sîdi cAli Wafj'
(2 fols) can be found aaached ta Al-Tmjamat al·Wafâ iyya (Leiden University. Or. 14.437), compiled by M~am.mad
ibn Khalifat a1-Shawbai al-Shaficî in 1070/1659. See also C. Broclte1mann, Gescbichte der Arabiscben LitentUr
(supplement) (3 vols) (Leiden: E.l. Brill, 1937-42) II: 1048, foc notice of a commentary on a p-ayer atlributed ta

Muhammad Wafif.

21 See Sacid 'Abd al-fattih' s i11Iroduetion to his edition of MuJ:1ammad Wafâs Kitab al-azal (Beirut:Dir

al-Mutanabbl. 1992) 16.

!1 Kawthac is the name of a river in paradise.

:3 Ibn Hajar al-cAsqalini, Inbi' al-ihumrbi-anba a!_cumr II:30S. Both al_cAsqalini (ibid.) and al-Sakhiwi.

al-Daw' al-lamic VI:21. identify this as a work on liqiJ

2~ Anotbel' wor.k. which has rem.ai.ned lost. at least to me, is the cUrüsh (fhrones). aaributed to both cAli and
Mu.b.ammad Wafi' . by Khayr al-Dm al-Zirikli (d.1893) in bis al-Aclâm: QimÜ5 tarijim li-ashh.. al-rijil wa ai-nisi'
(BetrUt Dar al_clim li al-Maliyïn. 1990) (9th ed'n) V:7. VII:39. A modern writer. Mu1;Jammad ~ad Oamiqa.
atUibutes Bu&bya al-raid (fhat Desired by the Seeker) and a Qur'wc commentary ta cAli. See his al-TabiR&t

al-Shidhili,yya wa aClimuhi (Beinlt: 1990) 142.1 have not seen reference ta these works anywhere else.
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M)'SIica1 Tre«ises (Mu.,.,m" W"')

This group of writings certai.n1y represems the prim.-y intellectual effort of MuJ;lammad

and cAli Wafa. As we shal! see when we retum to our discussion of the doctrine of sanctity in

the nen chapter. the mystica1 speculations of the Wafi' s faU genera1ly into the tradition of Ibn

CArabï. This is not to say 1 however. that tbese two writers saw tbeir purpose as one of simply

expanding upon the thought of Ibn cArabi. This task fell to a group of tbinkers we may place in

the .. Akbarian school" proper. Of these the most outstanding were Sadr al-Dm al-Qünawï

(d.673/1274), Mu'ayyad al-Din al-Jandi (d. ciro 700/1300), cAbd al-Razziq al-Qishioï (d. ciro

735/1334) and Di'üd al-Q~ari(d.75111351).25Thesefigurescomposeda number of commentaries

on the wocks of Ibn eArabï, in addition ta their own mystica1 writings in the Atb.-ian tradition.

In contrast. MuJ;tammad and cAli Wafii' composed no such commentaries, nOf do mey mention

Ibn eArabr s name, Yel their writing reJied heavily on bis philosophy.

The only major edited work of the Wafi' iyya. the Kitib al-azal (The Book of Pre-existence).

stands out among the writings of Mu4ammad wara'. While formally a commencary on the

Names of God 1 it is a philosophical ten. c1early in the tradition of Ibn eArabi. It eonsi5tS of

sixty-one sections, some of which are only a few sentences in lengtb.. In the introduaion (p.12),

the editor describes the ten as belongïng to the "oneness of being" ( wll.(Jdar a1-wujiïd) school.

This assessment bears up upon inspection. It should aiso be said that this ten is significant for its

systematic use of philosophical termiJlology. It is not inconceivable, therefore, that our author

was influenced by the writings of Akbarian followers, such as al-Qünawï, who had interpreted

Ibn r Arabï in quite philosophica1 terms. We shall rewrn to chis subjeet in larer chapters.

The Kitab al-azal touches on a variety of specifie concepts, but the idea of the ..oneness

of being" recurs. Typical in style and vocabulary is the following from the section entitled

.. Realiries":

The Name .. He" (aI-Huwli} is the absolute name, which is

:.s For mcxe on these imponam figures Chittick.'s "The School of Ibn "Arabï" in IfutoD' of Islamic
PhiloSQPhy S.H. Nasr and O. Leaman eds. (London; Routledge, 1996), and "The Five Divine Presences: from

al-Qünawi to al-Qaysarï' in The Mvshm Wodd n, 1982. A1so usefuJ. is C. Addas' Ouest for the Red Sulfur.
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the real.ity of the (divine) Essence wbicb you cao. neitbee know. nor

be ignorant of .26

The rea1ity of the othee [chan God] ("'-ghayr) is independence

in person (od.!) and in existence (wujüd). Yet. a ching only has

existence by His existence, 50 there is no rea1 independence. When

the oondition is absent, then 50 is the conditioned, thus there is no

.. other." (Gad) the Manifest then requires the other: but being eimer

Manifest or Nanmaoifest does nat penettate to the absolute Essence.

whicb is Him. Likewise (is the case far) al! the levels of

differentiation. opposition, difference. homologousness and

cantrariness. Ali of this (i.e. qualification) is not said of Him. ratber

it is said to the levels of existence and possibility. according to

what is appropriae to eadllevel.27

Thus creation. or the il ather" , has no independent eristeJlœ: its existence is conditional upon mat

of the Divine. Without Gad' s eri~œ nothing else cm be. Furtber. this conditional existence is

quaWied by the inf111ite levels of differentiation through whicb it may pass. It is this qualification

which mates conditional existence distinct from its divine source 1 and makes it app..ent to us

here be1ow. The idea of a single existence, shared by all. is c1ear. We are told that. "(Existence)

is one in itse1f. witb no duality or plurality. There is no existence to any existent. ex:œpt He. ,,28

Elsewhere the aeative mavement from God is described as the Throne. which serves as

the ex:istential medium. for aJl creation. We~ told.

The Throne (~ is that by which what was nat came into being:

and what had not been thaught was tbought. Everything that reaches
~ ._-----------

26 Muhammad Wafi', Kitâb al-azalS3.

ft'~ 'j -'~ 'j "-II..:.,,WI~~ j • .;U&LI r-~I ~ .HJI JII

27 Muhammad Wafi', Kitâb al-aza154; and Azhar ms lOSb.

J .~:Ü ~J~I ~I ~~I ~I~ -' .Jj..i.:-I:Ü .IJ~~ "l!-r J~-, 'j J . .:~-"I J ~~ Ji.i:-"1I"..-J1~ JII

~~..lS J .,.sl~ J .~I":"'WI~!..l.J"fJiJ1 J ~I (J~ "'i .) J)a;..i 'ii ~~~11"~~.iS ~1 ....UiJI

.J~"'il J .J~"JI ~I~..;..s. J~ li! .."..JI..).&. J~ "1 ~~ JS .4..A.il;.;!1 J .;J;l-:ll J .4.iJLiJI J .i,)Wa.;;J.1 J .ir-l.à.;!l ~I)I

".~~~~L..~

lB Mu.bammad Wafi'. Kitib al-apI 50 .

.J$..! ....~ :~1":':'11 ~ J .;S~~ 4.,Ïl e:- ..:."l.i.aJ1~ -,.~ ~I r~~ (sic) ~ ~~ ~Wl...;s. ,,)4; ,)'p"J1 J] Il

ft.'" "1~ ,)~,l':PJ "1 J'~ "l.J~ "1 ~..,,; ~IJ [..:.i e:-~l;.ll ~ 'j ,)~"JI ~~~ L.~I~r~~
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fonn or conception does so by its (the Throne's) power... The

entity (kif'i4 is by it, and it (the Throne) is in it. lt is not possible

for (the entio/) to be removed from it (the Throne). It (the Throne)

is like the sea. and the entities are as its waves.29

Thus aU entities come into being thanlcs to the 1brone. They take their own forms in chis process,

but in the end are simply variations withîn a universal whole.

Our commems on the mystical philosophy of Kitib aJ.-azal are necessarily brief. having

served here onlyas an indicator of that work's content and style. Of course, to desaibe a work as

bei..ng in the wll/Jdar a/- wufiïdttadition is only a start, leaving serious reading yet ta be done.

However. we may. in general, rest.ate the importance of this work as MuJ;1ammad Wafi's most

philosophically consisœ.nt effcrt. The style and vocabulay is unlike tbat used in bis exher expositions

of mysticaJ. thoughl

A wode whidl is more typic::a1 of the litel'ary production of Mubammad Wafi' is Sbaci'ir

• a1-'man fi a1wih a1-kitmân (fhe Marks of Gnosis on the Tablets of Secrecy). The language used

is less philosophical in tone, but many of the concepts which a-e to he found in Kitib al-azal. are

present in this work. The text is divided into 114 "marks" (note the number of suras in the

Qur'anis aIso 114), or sbaaièStrangely, the Dacal-Kutub manuscriptconsists of onlythe fU'St

108 "marks".JO The first pages contain short enigmatic phrases in rhyming prose (.~). For

example,

Praise be to God who blots out the $Onan (customary practi.ces)

with the sunan.

And completes the graces with the graces,

(He is) is the appearan.œ of the secret in the open.

And the eouy of rime into rime.

2" Muhammad Wafi'. Kitab &!-aza.lSO.

~I.: ~ .~~ ,~ ~~ ~j .J,..a;J1 J o~~.;.,i ~ J...7~ .. ..,:. JS .~,.., L.~ .: '~rJ ~;,J '! l. ~""'III

It.~ ~lS:J1 ~~ C'" J 'NLS" ..J ~I.;.~ . (sic) .,JI~ 4.! ~lSJl,j [.4JlA.iiI..j~.ti!

30 Mul;1ammad Wafâ'. ShaCi'ir &!-cirtan Dar al-Kutub (Mi~) ms. 23797 b. (microfilm #: 27723). and

al-Maktabat al-Azhmyya [majimt: 1076] Zaki: 41313.
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(He is) the collector' of the nations into aarions,31

Producing wisdom by (His) Wisdom.

He sent down me spirits in the angelic forms,

Malting dear for the eloquent and the unintelligible.

He mixed obscurity into the clarification.

A speaker was not silent. nor did he speak.

He has caused the evenings ta l"UJl Ù1tO the mornings,32

He who is unsure (in faith '13 neither perceives nor speaks.

He obscured the seaets within the lights .

And the mute and dumb spoke.34

The style is certainly allusive. but the m~c theme of hidden troths is centra1. With a deceptive

change in form. the first sboJnrpresents a number of mystical definitions. However. tbey are sa

concise that they seem to evoke more questions than they answer. We read,

Mystical union (i/ri!JJi4 is the lase of the leve1s of witbness;35 .

Humility is the quieting of the souI along the path of eternity: .

Scrupulousness is choosing the preferable:... Hope is aw.-eness of

the occurrœce (!J~üI);... Spiritual chivalry ( fumww4) is vision by

the eye of beauty. Joy is witnessing from pure mercy (ra/Jm;i);.,.

31 Qo 27:83 Mentions Gad gauuring together!rom each won. on Judgemeat clay. those who have rejected

llis Sigm.

32 a. M You (God) have caused the night to run iJJlo the day. and the day iJlto the nighto" (Q.3:27)

33 Q, 30:60 runs. "Do not be made unsure by tbose who IR unsure (in faith)."

:'04 Mu}:uunmad Wafi', Shaci'ir al-cirïan Die al-Kutub: lb. (al-Maktabat aL-Azhariyya; 129a)

~~ .:;JI J->.. J *~~ .;"WI ~L.-..JJ "";'1

~)I~ .:.--)I~.,....J* J.aJ1~ ..-JI ...... j

p~pl~ J *~ïl~~~1 ~l> j

~I .J .;,,~f ~ ~,.ü *:~JI ~ rIJ;~1 J,;;,

,JS.;"'j J..,;J7L.i.:.S- W *:~~I ~ i~ïl ~~ J

[~"'i.jl~~.J~~W*r~ïl~~ïl~Jlj

~~I.J ,J';'~I ~ * },iïl~ Jl?","il".s .J

J5 .. Withness" or 1Z1n~~ refers to God bei.ng constantly with creation. See Q. 57:4. "God is with you
wherevel' you are," According to Ibn 'Arabi. MHe is with thUlgs. but the tbiJJgs a"e net with HUn. sinœ "withness"
follows from knowledge: He knows us. 50 He is witb us. We do Qot DOW Him., 50 we are not with Rimo" The Sufi

Path of Knowled&e 88.
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Wisdom (/JibrJ4 is witnessing union in difference; .,. Perspicacity

(finisà) is the enraction of the unseen from the seen. Glorification

is the memory of al-l:iaqq in everything: ... Gnosis (ma~ is

witnessing al-l:i~q in al! things by His Rule (!J~.36

The remai ni ng s1Ja Ji iitake a more discursive form., toucbing in some detai1 on mystical themes.

MUbammad Wafif takes up cosmology on a number of occasions. The three worlds of the

corporeal (muH), soverign (maIJIbï/j and omnipotent (j8harü~. are sometimes assigned angels

(Isrifil, Michael, and Gabriel respectively).37 In slJaJni29. the human faculties such as gnosis.

vision. inspiration and bewilderment are tied into the leve1s of aeation.33 These levels of creation

are elsewhere described as the divine possibilities (as distinct from the necessary). which can be

divided into three: the worid of command ( M4m a/-JIIId), the wodd of creation ( M4m aI-kiJa/tj),

the world of becoming ( M401 a1-blwd).39

In the Sha~i'ir al-ci..rIan me tbemes of oneness and the divine origin of creation are also

present. There are vei1s wbien serve te differentiate between the various modes of necessary

• being, and which thus are responsible for the levels of creation. Their ultimate source, however,

remains an aspect of the Divine. We read, "If the veil of beings c;,r......s"jl~) is raised tben the

majesty of humanity GW~I J~)will appear. If the veil of mankind is raised then the face of the

Merciful will manifest...4()

From the perspective of the individuaJ. soul. the divine is nat far off eimer. We are told

that,

l6 Muhammad Wafii' ,Sha'a'U" a1-'irran Diral-Kutub: 2b. 3a.

)aJ1 o,;.iJ1 ... J..,...aJ-1~ ~)I ... ~;~I .J~I t.;)1 ... Jj'il ";;I.,p ~I~t~1 ... ~l ..:Jl.-~ ;"1 .=~"jlll

~l .ii.,)'+-:JI.:.--~I ::1~1 __ ljJl ... "';..,.iJ1 ~ ~l.=~ ~I w)1~~ ô~t..:... ..l7~~1 .J~I~

.~...,.:.JS ~,j.1L1 :,..:. ~."a11 ... ~ J!~ ~I Ja.i.,.

37 Muhammad Wafii'. $ba'aïr al-'man Dar al-Kutub; 30a. and 6b. 7a. We shalI revisit tbese tenns in

chapter !ive, 10 the section dea1iag with MuJ;aammad Wafi's cosmology.

:lA Muhammad Wafi'. Sha'iïr a1-'irïan Dar al-Kutub: 22b. 23a, 23b.

3Q Muhammad Wafj'. Sha'i'ir al-cirran Diral-Kutub; 49L

4() MuJ;lammad Wafii'. $ba'air al-'man Dar al-Kutub; SOb.
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The interior of the heatt is the mi1Tor of al-Ijaqq and the site of

sincerity. He to whom bis Lord mates Himself known has bis heart

turned to Him., and in it (bis heart) appear the lights of His Truth...4l

Further along, MuJ;lammad wara' repeats a favourite hadith among the sufis, as an elucidation of

the soul.' s proximity ta the divine: ,. He who knows himself knows bis lord...42

Another major work of Mu1;lammad Wafi's is the Nata'is al-titî""an min anras al-Rabmin.

([he Gems of Gnosis from the Breaths of the Merciful). It consists of 294 .. gems". Tbe Dar

al-Kutub manuscript provides a twe1ve folio introduction which is absent from the Azhariyya

manusaipt. At least some of thi.s ïntroduaion is simply taken. from elsewbere in the body of the

text (e.g. gems 276, 278, 281,285). The Dar al-Kumb manuscript, in turn, omits gems 111-186.

Altbough it is not possible for us co summarize tbis wam - due to ifS compaunemalized

stnleture - we may offer samples of the important tbemes and questions. First, as a genend

observation, it can be said tha tbis work is written with the use of less philosophica1 terminology

• than the previous [wo tiIles we have described. More typically sufi themes are also addressed. In

the introduaion tbere is discussion of the link betWeen the spiritual follower and bis shay1ch. We

read, for example, .. He who knows himself knows bis shaykb .'. He who does not find bis shaykh

does net find bis he.-t; he who does not find bis heart bas failed to flJld bis Lord ... Your shaykh

is he who empties you of yourself. and fills you with himself. n43 There is aiso a significant

discussion of W~J?i in a nuber of LUlIiï'.t"s These statements will be incorporated into oue

discussion in chaptel" six below.

•

"1 Mu,bammad Wsfi' . Sb.·i' ir aL-cman al~MakIabat aJ.-Azhariyya; 154a.

a· •.~ ;l.,.;l~~J~ ••~,J1~I ......)~I-i"'-'; ~..;..aI1 (readr.l.i) ~I~..... J~I ;I.,..~I ~411

4~ Mu!;lammad Wafi'. Shài'ir al-cirtan al-Mattabat al-Azhariyya; 154b. We !hall see be10w that cAli
Wafii' takes this idea one step further. For notice of treatments of this hadith, and precedents to the idea. see R.
Gramlich. DieSchiitiscben Derwis<:honienPersiel1S II:27. fn.l00. Aiso interesling are al-Mursi's comments on this

hadith. See La S&&esse des maîtres soufis 55.

43 M~ammadWafi' .NaCi'is al-cm. min aDfi5 al-R.hman (Die al-Kutub: T~wwllf 154: film #7032;

71 fols) 9a-9b. «.~~)l.. J ~~...,i ~~ ..• "
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levels of creation.44 The lowest level is tbat of the Corporeal world (..:lUI ,Jls.). whid1 is associated

with the five senses, and is linked via the "common sense" (..!J~~) ta the Worid of Sovereignty

(-':"~I ~~). This world is the level of the intellect and the five i.nternal senses. From here the link

is made by the "common intellect" (..!J~ J.i.&.) to the Worid of Omnipotence (~J~II.J~).This is

the leveJ. of the Cive comprehensions (.,:,U,~I). and is linked by the "1brone of the Merciful"45 ta

the absolute Necessaty (~--:J~~),which itself is from the essence of God. We will discuss the

detai.1s of this cosmology in more detail in chapter five. below.

The manuscript aiso touches on the subjeet of the relation of God's pre-existence ta bis

everlastingness. In oal.isa25 these [wo aspects of the divine are shown to be accessible ta the

gnostic.

The One said. From every side 1 am the First as the Merciful and

the Last in Humanity: the Apparent in creation, and the Hidden in

trutb. So he who knows Me thus and realizes Me in a1.1 tbis. 1have

gathered bis last into bis first. and numbered bis apparent amoag

bis bidden. sa that he becomes pre-existent (L:J.iI) without an end to

bis first, and becomes everlasting (~~) without an external to bis

internaI..<Wi

44 See the discussions Nata' is a1-~irtln min aAfis al-Rahman (aJ.-Maktabc aJ.-Azhariyya; majimt 1076:

ZaIti: 41313) fols na. 76a. 76b. 8tb. 9Saand elsewhere.

~ Note the Throne again as the symbol of Gad' 5 eUsteotia1 creative power.

46 Muhammad Wafi' . Nata'js al-~irLanmjn~ al-Rab.JDiin (al-Maktabat al-Azhariyya) 75a; and Dac
al-Kutub 22b .

.;.U~ JS ..j j ~ j.:1JjS~~~~~ ~~I j ~'-! ~UiJ[ J ~W~4 ~~I j ~)~ JJ~I lil ~~I JS ~ ~I)l JÜ II

ce .~~ .... lJ; ~ 4~ J ,Jj~;'1 ~ ~jl ~ ~l -.;J,4 ~ .~) o~Lb ..:JJ..I.&.I J ..JJI~ o;'I..:J~

In the Shli conœption of l:Iaqïqa MuJ;aammadiyya. there exUts botb a divine dimension (jm6 JUIÏI) and a human
dimension {jï1Jl1klJllI'IJ,J:yR.IÜSlÏ4. See En Islam Iranien 1:100. Mu~ammad Wafi's treatment here recalis that of
a1-l:lallij writiJlg "1 caU to You... no, it is You Who calls me te Yourself. How could l say "itis You" - if You had
nat said ta me "it is {"'?. L. Massignon. The Passion of al-Hallij H. Masan trans. (4 vols) (princeton: Princeton
University Press. 1982) III:42.43. See also al-l:Iallij's Diwill:

~L:.JI ~~~ ~". * .;,..~ AJ;I~~~

~.:l..~IJJS~li~~* I....U.~ ~~

Los a Celui dont l' Humanité a manifesté (aux Anges) le mystère de la gloire de Sa Divinité radieuse! Et qui. depuis,
s'est manu'é à sa aeaure (humaine). ouvertement sous la forme de quelqu'un 'qui mange et qui boit'. "Le Diwin
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Thus. the human soul, by knowing God, may attain to a mode of etemity. There are a number of

other substantial discussions taken up. Of these, perhaps the most interesting are those of the

variety of divine Names, tbe various divine Presences in creation, or the effusion of creation

itse1f by way of the First Intellect (J.J)ll J.WI).

Moving fUMer away from philosophica11anguage and style is Mu1;tammad Wafi' s Kitab

al-maeanj (The Book of Ladders).47 The single form of mamfis mi,*·which may also signify

the Prophet MuJ;lammad's night joumey to the heavens. Mystics such as Abû Yazid al-BasliJlü

and Ibn CArabï f ollowed this prophetie model with accounts of thei.r own ascensions into the

heavens,48 but chis manusaipt describes no such eveot. The genera1 direction of the work is one

which presents prayer, in its various forms, as various uladders" upwards. Mu~ammad Wafi'

treacs questions of ~~ desaibing its possible spiritual types. He associates. for example,

various bodily locations with e1ements of commwuû prayer.49 In the latter patt of the worle it

• seems that M~ammad Wafâ' has come ta substitute the ward mimJfor what usually in Sufi

writings would be the m~am(spiritualstation). Scattered throughout the tm also are a number

of minor mystical commentaries on certain passages from the Qur' an.

A shorter work, of only thirteen folios. is Mu1)ammad Wafa's Suwar al-nüramyya fi

eu1um al-sarayaniyya (The Luminous Forms of the Sciences of Dispersion). It is divided into 25

sections~_~ :flIwJr(~~~. ~~. Tbese sections are given tides sucb as the following: "The Fonn

d'A!-Hallij: Essai de reconstn1ctîon. édition et nducti.on" Journal Asiatique 1931; 4l.

47 Kitib al-macirij (al-Maktabat al-Azh~yya;majimi' 1076; Zaki: 41313: 19 fols). To tbis point in time.

myresearàl indicaes tbat chis is a umcum.

•
41' See "The MtC'aj of Bistami" in Early Islamic Mysticism M. Sells. ed. and crans. (New York: Paulist

Press. 1996) and J. 'W•. Morris. "The Spiritual Ascension: Ibn C Arabi and the Micrij .. Pan one in Journa! of the
American Oriental Society vol. 107.00.4, 1987 and Part two Journal of the Amerian OrieJUal Socien' voL 108.
no.1. 1988. See now the articles colleced in Le VOYlie initiatique en terre d' Islam: ascensions célestes et itinèraires
WritUels A A.tniC'-Moezzi ed. (Louvain, Pais: Peeters. 1996) . It is interestiog [0 note thlt al-Shidhili is desaibed
as a "master of .lir.i·and min;" See La Risila de Safi al-Dm ibn Abi al-Mansür Ibn Zifir: Biosr'œ.bïes des maiUes
spirituels connus par un cheikh ~yptien du VIIe/Xllle sièCle O. Gril ed. and trans. (Cairo: Institut Français

d'Archeologie Orientale, 1986) 177.

4" M~ammad Wafi.'. Kitib al-macârij 157b.
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of the Mu1:lammadan Spirits" ( !ÜnI aI-JlrW8/J lII-A-fU/JllIZUll4dr~. "The Form of Prayer" (~

a1-~iR). "The Form of the Key" (!ÜnlIII-mfft:iï.4. "The Form of Descem" (~aI-raollZZll1).The

first folios. however. contain short swemems which may be described as sometbi.ag betWeen

definitions and aphorisms. For example. we read. "The witnessing of aJ.-ijaqq in. ail chings is the

straight path to God." and .. Elucidation is an existence based upon the mental faculties of the

finders."so Some of the "Fonns" are quite shott, for example [wo related definitions are:

The Form Pre-existence is the essence of the unseen, beyond

the attribute of existential sharing (a/-ishtinlk 111- wujüd1).

The Form Everl~g is the essence of (pbysical) seeing

withïn the attribute of existeotial sharing.51

These pronouncements are certainly brief. The term .. existential sharing" is unusual. but here it

seems to be an equivalent to creation, in. as much as it conditionally partakes in. the permanent

divine Existence.52 Elsewhere, however, ideas are a little more tleshed out. Thus. in the .. Form of

Indwelling" ($iïnd1l1-/J~ Mul;1ammad Wafi' explains that there are two different perceptions

of (Divine) Indwelling. This indwelling is a kind of unveiling. the mistaken perception of which

is reached by delusion (tJlk1JJlJ'Y'4. On the other hand. a second perception. that by verification

(hi/1tJffj). is sound. This sound perception may then attain. one of [WO differentkinds of iJldweUing,

either that of connecting (ta llUUt/J or Divine self-disc1osure (iJl/ill4. The manuscrïpt is COlTUpt in

a number of places. but we may propose the following reading:

The Form of lndwelling is the first of the levels of UJlveiling,

which is faise by the COlTuption of delusion, but is sound by

verification. This indwe11ing is of [wo kinds, (the first is) the

"indwelling of connection". This is like knowledge as il is connected

to the known, or as decree is conneeted ta the decreed. It is a

causal connection... lt is said of the "i.ndwelling of connection" that

it is a union (i/1ifJJf4 by the comprehension of the connected by the
-- ._--- ._- -----'-~--

50 MuJ;tammad Wafi' aJ.-Suwar al-nûrioim fi al-CulWP al-s.-ayinj.xya (al-MakIaba aJ.-Azbariyya; majimÎ

1076: Zalti: 41313) 183b. This manuscript appears to be a unicum.

SI MuJ;tammad Wafii' a!-Suw..al-n~ 183b.

Cl '-i.,~.,J1 ~I~"il ......,~~ i:l.f.:. ..;.Jl~ ~~I D»-" '.' ~.,p,lI ,J1~"iI.ï.&.t-I)J~~ ..;.JI~ 4]1 i~tt

52 ComplR f.JL 27 abave. wbere existence is the shared/commol1 Gribute of aU beings qua bei.ags.
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connecting and not as the union (ini/J6d) of a substance with an

accident. .. (Of the second kind), the ui.ndwelJing of Self-disc1osure",

it is called "oneness": it is without the mer.aphor of duality or

withness, for mis is absolute comprehension (i/J;ïpI mu.dlltj4, like

water which is he!d together in iœ.53

Thus the "indwelling of connection" concerns the union of the effect witb the cause, not the

inherence of the accident in the substa1lce. In chis sense, its existential basis is fleeting. On the

other band, the indwelling of Se1f-disclosure (./JuJül a1-IJljalD) is pan of the eterna1 Divine. It is

not the result of a causal rel.ationship, ratberit is part of the absolute Oneness of God.

In his Miftih al-sür min c 3Yn al-khabar (fhe Key to the Enclosure from the Source of

l.nteIligence) Mu.l;Iammad Wafi' takes up for discussion a number of concepts relaed ta worship.

One of these is the ward ';M1d(praise), whicb operates on a number of existentialleveIs, and

wbich has a role to play in the Divine aet of crearion.S4 Other terms and names recei.ving

elaboration or commenwy are .. it/-RIl/UJlM a/-RJI/Jüri' (the Merciful, the Compassionate), .. A/Diki

,YNwm il/-diJJ' (Lord of the day of judgement) and al-Malik (Lord 1 King). M~ammad Wafi'

aIso devotes three folios to a discussion of the mystical significanœ of various Ietters of the

alphabet.55 Ir is significant that aI the outset of tbis work Mu~ammad Wafi' maltes clear the

inspired nature of bis composition. We read that, "He (Mu.l;Iammad Wafii') said: '1 heard Gad in

my secret i essence (U~) say, '1 by MyseJ.f am the Secret without end. My Existence is from lts

5:l MuJ;Jammad Wafi' al-5uwa-a1-nûrinjyya 188b, 189&.

J ~).a1~ ~LS ..;W .J..,b.~~ ~.". J ~l~~ J ~)iJ1~ :~ J-~ ~ J ~I~I..... JJI J#I iJ.JM'1I

J~ J ... [l+-:Jjl~~ 4J...J1~ Jj...!1 rJ.&.~ J (l -:)~l J ~~ :";"'l+1I ..).& J) 1~I~ .". J J".w~ o;.wl

~j"il ~Lü-I J ..u..lll ~) ;.s'J...,.LI ~l ~ ~ r~ ~"i] ~...-J~ ..,-~I .:l~LS ~ .,j1.a;.1~ ~I ;,J:,~l JI,.,A:-"i .:l~1 ~lW
~~ UI a~lS ....ua.. ~~l •..i.a J ~I~~J J ~I j~~ ~J~J~~I J.,b J [...a..... ~ J .sJ~ ~

fI.-..;.s.~1

54 MuJ:Jammad wara' Miftih al-sür min Cain al-khab.. (al-Maktabat al-Azbariyya; majami' 1076: Zakï:

41313: fols 19&-206) 199a This manuscript appean te be a unïcum.

55 MuJ;Jammad Wafi' Miftih al-sUr min cain al-thab.. 201b-202b .
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own sufficien.cy. And the source of sources in Me does not change.....56

Anorher substantial work is M~am.mad Wafâ's Kitab ta'sil al-azman wa tafsil al-alewan

(The Book of the Foundation of Times and the Partiœ.1arizatioo. of BeingS).57 The ten deals witb

a number of tbemes, inc1uding the mystical dimensions of various prophets. Cosmology is a1so

discussed. In one instance a four-fold hierarchy is laid out, called the Ieve1s of the four thrones.

This modei is distinct from the well-known mode1 of the three worlds of mulk. mlllakürand

iaIJanït At the fint rbrene, that of the 1evel of natural dispositions (t~). we fllld me four

e1ements (water, ean.b, wind and fire), and the three e.otities (minerai, plant and animal). At the

second throne, that of sovereignty (maktkû4, we find the hearts and me subtleties of humanity.

We also find the following four uelemencstt, which are the faculties of conceiving (fikJJ,

remembrance ( dIJib). preservaion (!J~ and faotasy (17lllJ'lÛJ. The tbree emities present are the

angels, the jinn and the demons. The third throne is called me world of (Divine) commando This

• is lhe locaJ:ion of lhe descendiDg of lhe N1ght of Power". and the ne 10000000n of witnessing lhe

Divine. The four elements here are the four spirits \:IJ}) , which are called "God be praised"

(sub/Jao AllalJ), .. Praise he to God" ( 1lI-/JJII1ufuliAl141J), U there is no Gad" (IJii1JfIJà), and "Gad is

Greatest" (Al/à1Ju AkbU). The three entities - reflecting mission, prophecy and sainthood - are

the Divine dispatch (irstU), notification (loba) and friendship ( wala). The fourth throne is that of

necessity. It is the level of Gad. The four elements are the First, the Last, the Apparent and the

Hidden (cf. Q.57:3). The place of the three entities, is he1d by the Divine Names, Attributes and

Essence.59 lt is interesting ta note in this mode! the use of both philosophical categories and

devoti0tta! ~oc~~_~_~ parts of a cosmology.

•
56 Mubammad Wu' Miftiih al-sür min Cain a!-khab.. 196b.

51 Mul;lammad Wafâ' Kitib ta'sil al-'az.man wa tafsil al·'akwin (al-Maktabat al-Azhariyy~ majimt 1076;

Zaki: 41313: fols 12-71). This manusaipt appea'S to be a uniewn.

SA The Nigbt of Power. or ll!YlIU 61-(j4(16r. is a nigbt during tbe month of Ramadan in wbich the rate of

i.e.dividuaJs is decided for the com.mi..og year. It is a common image i.e. mystical. discussions of the Divine dec:ree,

Sq Mul;lammad Wafi' Ki~ ta'sîlal-'azmin watafsilal-'üwan 13b.14a.
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As its title suggess, Maqimit al-sanWa li al-sida al-süfixn (The Sublime Stations of

the Sufis), chis work is to be located firmly in the areJla of traditional sufi writing. This short

piece (nine fols) consists of 101 brief defiJlitio1lS. Each defUlition is followed by a /JayiiJa

(reality) and a rM,rn (purpose), which expan.d on the definition. The terms covered are what

would be expeaed in any sufi manual of spiritual discipline. For example, we find emties on

Fear (k1lIl~,TnJst in God (h/wakku1), Patience ( ,ahl), Poverty (fatjl). Tasting (d1I1IJf9), Spiritual

expansion (IJ~, Spiritual co.ateaaion (9"l/(I), Extinction (flllJ6) and Gnosis (J1J8 mli). The entry

for the term Union (jilm1 reads.

Umon is the negalion of "withness" ,and the absence of differemiation

completely (~~). Its reaIq is the W1ion (,)~I) of the levels of the

world i.nto One which js self-detenniJled witb the existence of wbat

is thereby united in il Its pcapose is the vision (4ùj) of the everlasting

by the eye of pre-existence, which neither speats nOl" is spoken

of.60

In the followU1g enuy Unity (taw.bf4 is described as,

a reality which does not divide in onettess, nor is it distinguished

by plura1ity, nor is it numerable as numb«s that have no end. Its

reali1J is a meaning tbe hearts do not deny, but which the intellects

cannot imagine, and the eloquence of explanation does not reach il

Its purpose is negation of aIl others... 61

The" reality" and the .. purpose" seem ta enend the initial abstraet defmition from the perspective

of either the cosmos, or the individual. This structure, however. is not adhered to strictly. Of

Impiration (iIlJlIot) we read 1

~-- - ----_._._~-- --- ----

60 MuJ;lammad wan' aJ.-Maqimüt aJ.-saniyya li al-sida al-MUY' (al-Mattabat al-Azhmyya; majimic

1076: Zw: 41313] (folios 1-9) 9b.

~lt J ••• 4.!~ (read ~I)~ ~ ::~J~~ ....IJ~,.JL..JI ~I".. J~I~J~~ J...,iJ1 J:,.,.i- J~I~~III

l(.~ ~ "'i J ~ 'i ..s.iJ1 Jj'JI~ ~ 'JI ~J)

61 MuJ;tammad Wu' aJ.-MagBmit al-sani):ya 9b .

o~ 'i J",:",.,I.iJ1~'j...,.;.a.-~ J...,-4 ~ ::J,.S.~ J.J..A:.j 'i i~~~ 'i ~J~~~~~ ~,.:.1I1l

l( ••• ~ jS~~lt J J,.iJ~ ';l~,aJl ~~ ~~ 'j J J..,iaJ1
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/I1J;ïmis revelation ( ~,." which the notion of al-ijaqq inspires in

every heart that has lent its ear, and is a witness. lts~ is the

address (k1JipibJ to the master of true tasting (dhawt:/J. Ils purpœe

is the tangue speakjng in words for whicb untruth is impossible.62

Another short piece is the Fusül al-hi!li' iq (Sections of Realities). It opens with two

pages of supplication, and then presents thirteen Sections of varying length. The tone of the

entire work is one wich refleas divine emanation and presence in creation. The shonest Section

reads,

Praise be ta the SeJf-disdoser~I~~) of the Secms of His

Pre-existence, by (way of) the Commanding Spirit blown into the

form of knowledge by the essence of union ~I ~). (The Spirit)

lets each benefit from a lonUy Grace (ôqddj, and divine Tenuity

(nljKJd);63 it is by this Tenuity tbat (the Command' s) existence

stands in its unseen, ta which none may rise, and il is by that Grace

that its essence ( ~nJ) is directed. 64

It is difficu1~ta re_a~~any_of these Sections with certainty, since each seems ta have been

62 MuJ;1ammad Wafj' al-Maqimit al-saniD'a 6a.

~w ~u. J ~I"';~I ~l-1 ~ ~~ ~Ua.;.~ J ~.,. J~I~I~~ ~I >~~~J ~ ~l.fJ~1 N

l(.~I~~~ 'i ~jJl r~4~

~ On tbis term Chittick notes, .. Ibn tArabï employs it to describe the subtle fonns or relationsbips which
tie togetber different leveis of aUtence." See Ibn "Arabes M4fPbysics of ImalÏpaion; The Suri PadJ of Knowledie
(Albany: State University of New York Press. 1989) 406 fn.6. A fWlÏI/Imay also be u.nderstood as the initial form of
the divine Emanaiœ. According to al-Simnini' s c:osmology. the subtle substances (1II!6'd). whicb tint saw existence
in tbe Realm of Divinity (DilJù/j . descend to the Realm of Jab8CÜt. where they repre5ent tbe Anributes of omnipotence,
and ace known as the ten rare sub~ances (rtWjIÏJtp. These ten in tum descend ta the rea1m of Malaküt, and represent
the divine Aets. From this level differentiation continues witb descent as the one-bundred p.-ticu11n ( dljli"iq) into
the Human Realm (o4slJ4. See 1. Elias. The Throne Carrier of Gad: the Life and Thouaht of "Ali ad-Dawlab
as-5imninî (Albany: State University of New York Press, 1993) 72. Tbis understanding of race substances (or
Tenuities) and the subUe substances (or Graces) seems ta be in line with what M~ammad Wafi' is sayi.ng bere.
althougb he does not seem to have developed a full theory of emanation usiag tbis termi.nology. in the way ms
comemporay. al-Si.mnïïni. did. A fuller comparison of these t'Wo thï.nkers. bowever. would likely produœ inIeresting
results.

tJ4 Mubammad Wafi' Fusùl al-haqi'ÎQ - wa huwa ris•• li-l-SaX)'id Muhammad Wafi' (al-Maktabat al
Aman)'ya; majiml~ 1076; Zaki 41313: fols 216-221) 219a. This manusaipt çpears to be a unicum.

~; J ~Lu~ .;~ ;"..,~ »IJ JS" ..:J.:lÜÜ~I ~,J.-li o~~ ~,&;.ll ~'iJ c.-';~ ..:.:I,il i,..~ ~1.j~H

Ir.~ ~JJ ~4 J ~I~ ~"'i ~.iJ1~~ •.:l~J rl:i ~)~~I
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composed independently. Sustained development here. as in most of M~ammadWafii's otha"

writings, is lacki.ng. Nevertbeless. in the passage just quoted it seerns that the dynamic of creation

is based on the Commanding Spirit, which has an eternal unseen, in addition to the form it

produces. This form is sustained by a Grace and a Tunuity. The Tenuity povides an exitentiai

basis in me unseen, and the Grace determi.nes ils essence in the apparent.

M)'Stica1 Treaises f Ali Wafi' )

In addition ta the eleven tides of M~ammadWafii' ,the D" al-Kutub majmüa. (majimt

1076: Zan: 41313), aiso has [wo short works it attributes ta cAli Wafi' . The shorta", only four

folios in length, entitled Libas al-futuwwa (The Garmems of Chivalty). mates mention of cAli

twice; he is clearly the autbor.65 The six-folio Kitib al-wanda (The Book of Spiritual 1nnJshes),

however, maltes no mention of its autbor. The copyist notes on the front caver that this ten is

.. somethi.og from the Wiridiit of cAli." 1have found no reaon to doubt chis aaribution. although

there does not seem to enst any omer copy of the Wiridit from which this text might have been

drawn - if indeed it is part of an earlier text. We might understand "something from tbe Waridit

of c•.c\li" as meaniJlg simply that this is a record of some of the Spiritual Inrushes which inspired

eAli Wafa. The content of Kitao 11-wiridit, as the title suggests, cakes the form of concise

sayings. We read,

He said, He who witnesses al-tlaqq in aIl things fears Him

in aIl things, and he who fears Him in a1l things beJieves in Hint

through all things. and he who witnesses Gad alone. He appoints

him roler of ail tbings.

He said, He who is poor in God is rich in aU (ether) things,

and for him. who is rich in Gad, all chings are poor ta him.66

Also discussed in this short work is the tbree-fold cosmology of mulk. malakür, and jaharüt7

~ CAli Wafi' 1Libis al-fUlU'RW8 (al-Maklabat al-Azbariyya; majimî 1076; Zati 41313).

6lJ"Ali Wafi' ,Kitib al-wiridit206b.

67 cAli Wô' ,Kitab al-wiridit 211L
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CAli Wafi's longes work is not a üterary composition perst: raher il is a collection of

bis advice to followers. The Wasiyi Sayyidï cAli Wafii' (The Injonctions of cAli Wafii') exists as

_ a II0 folio manuscript...A variely of topies is toucbed upon. induding existence. knowledge and

Spiritual guidance. The Divine is the source of existence, and therefore the source of one's

understanding of Him. cAli Wafii' teUs us,

He is the single existence present in every .. one" (w4/U"4~ He is

the Witnessed and the Witness. There is co each of His levels a

saying, and to each domain (J~) in Him a man. The wiseman only

speaks by the tongue of eacb level, and treats it oniy according ta

its measure and scales: " We have only sent messengers in the

language of their people. to explain the sign to them." (Q.14:4t9

He also writes,

•

•

It is said that knowledge and gnosis and understanding are the

presence of a thing in oneself. Thus oaly He knows or understands

anything; so know who you are, oh he who knows only by bis

known!70

Elsewhere he adds. "The goostic is the source ( ~m of what he knows, and the verifier ( .01u1JatjfJirj)

is the reality (!JIkJ.KJà) of what he verifies (!J#/tjaqlllJl!}.,,71 This theme of mystical epistemology is

enended by cAli towards bis understanding of the spiriWal guide. He writes,

If you find your true teacher, you have fOWld your reality.

If you find your reality you have found God. If you find God, men
you have found everything; so everything desired is simply (00 be

f ound) in love ( W8JdJ of this teacher. 12
- - --- -- ------~

bit CAli Wafi' , WZë!Yi Sayyidï cAli Wafi' (paris: Bibliotheque Naionale; ms #1359). There is also another

copy in Dar al-Kutub.

6q cAli Wafi', W~jyiSaxyidï cAli Wafi' 7a.

l ~I J J~.J .:... J~ J>J J JL.i..~ rlk jSJ J ..r.a~1 J .:l,....:J1 ~ J J.>IJ ~ .:l~.,11 (read: ~1."In ~I..JI .:l~,,11 ,-"

ic~"iI,..fI~ ....,i~~ ":il J."....);". U-)I L. J ,+I~ J~ ":il ~la.:! ":i J '+~ ~I ~~ JS~~
Compare this with foolnote 76 be1ow.

;00 CAli Wafi', Wzœ Sa}Yidï cAli Wafi' 3b.

'1 cAli Wafi', Wasiyi Sayyidï CAli Wafi' l04b .

12 CAli Wafi'.Wz~ SaXYidï cAli Wafj' 3a.
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You are in the form in which you see youe teacher, so see

what you want. If you see him. as aeation, then you are a .. creation" .

If you witness him as teuth, tben you are a .. tnJth... God said, .. 1 am

according to My servant' 5 opinion of Me, so he thin.ks of ~te as he

wills. ,,13

This work is cettainly the most simple in style and vocabulary of all the tiues from cAli Wafi'. It

must be seen as a central text for any understa.nding of the œachings within the Wafifiyya sufi

order - in other wards, this is the closest tbing ta a novice' 5 bandbook that bas come down 10 us.

The authorship of the Kitab al-masamt al-rabbinixya (The Book of LonUy Hearingsf4 is

debatable. This lengthy work opens by te1Jing us dlat what follows is from M~ammad Wafi' 

as recounted by bis son cAli. The question quickly arises as to how cAli, who would have been an

infant when. his farber died, could here be giving an account of his farber'! teaching. Of course,

cAli could have simply been re1ating these teachings according to the written record his father

had left behind. Perhaps tbis work should be understood as the son' s digest of bis faller' s work.

A closer comparison of al1 the relevant manusai.pts would be the only way ta sett.le tbis question.

The ten itse1f is divided up into sections marked by the ward "listen!". The overall tone

is quite in line with the other writings. The following is illustrative: "AIl exisœnts are levels of

your existence, in relation ta you; for nothing appears before you except mat wbich is you, and is

from you, and to yoU..... 75 Elsewhere we read,

The AlI is from you and to you, while He is your Ruler (in aeation),

appointed by the decrees at each level (of creation) according to

(that level' s) ability. So note (readec) what you see. Each level has
-- --- ._- ~- -- --_..-~ - --

~ ~f ,)1",..lo!J.J ~...,.:. JS ..:J~J .,JJI..;,,~., ,:,,1., ~I~.,~ ..:J»:J -JI.,~-:"~J.,;üJ1 <sic) ..:J.)t.--I..:.J~j.:"l ... "

Il • JLo-~1l..ia ~;

n cAli Wafi', WSS!yi Sayyidî clili Wafi' 3b. For the sources of this hadith see W. Graham. Divine Word
and PJ'QPhetic Word in Fair Islam (fhe Hague: Mouton. 1977) 130.

Jü .,.;.. ...:..iü Ü> .;....,.:. -JI., oP..:.i1.: U,ü..;~ -JI.;.; l':L.. )ajl .,~ L.~u~ ~.=l:-I ~ ,,:JI .~I~ ~III

If. ••• ..,...;~~ JW.s. ljl ~l

74 cAli Wsfi' ,Kitib al-masimi" al-rabbini)Y8 (Die aI-Kutub; T&$awwuf 166: film #34913; ) (1 have copies

of ooly the fJnt eighty-tbree folios.)
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its saying, and ta each demain. its man.76

These notices reflect God as existence simply manifested in different fonns aI differem levels. At

the same time. aspeas of the Divine may be found either in their necesstry (etema1.) fonn. or in

their possible (temporal) forro.. :Ali Wafif writes,

The" Wise Spirit" of God (rü/J !JakioJ), which is the starting point

of the (human) virtues and praises, is the face of (Gad' s) Lordsbip

in the realm of possibility.n

He then takes chis a sœp further. describing the distinaion between the Divine and its worldly

agents as the difference between me spirit's perm.anent and potential modes.

For him in whom me divine Existence appears as the rtï.(J /Jakim. he

is me god. the lord, the truth, by vittue of his existence; and he is

the messenger. the prophet and the guiding saint, by virtue of bis

posibility (iJrJQ4. 78

The point here is that one who reœives the nï/J /JaDmis divine in as much as he shares in

necessary existence, but is only a messenger, prophet or saint tbrough bis contingent being. In a

• discussion wbich sheds light on the ceJllra1 role played by the spiritual advisor, tAli Wafa' says

the following:

If you know your œacher, the imâm. guiding you by bis necessary

divine existence, then you know your Lord al-ijaqq. Do you know

who He is? He is simply the source of your divine existence, as

determined for you at the level of the distinction of your being... 79

lt is the__~~_ent asp~et of_the Divine that is presented to the seeker in the form of bis guide.

7S (Ali Wafâ, Ki~ a!-masami' al-rabbiniyya 2a

76 <Ali Wafj' . Kitib a!-masimic al-rabbiJ1iyya 7a

ltJ~; J~~ ~ Jw.. ~Li. ;s:.J J tJ~ Ij~ ~ü~~~ JS ~r~~~ ~L:. .,. ~I ~I J~ JSJI "

The last phrase is used on numerous occasions. Compare above, p. 117.

n CAli 'W+afi'. Kitab a!-masimic al-rabbânina 2b.

cc .~lS....~1 i~i.:l ~ ~-",JI ~~.,. ....Wl J J.tLAilI (~) ~ ~ 1j.iJ1~I c.,)I"

lM CAli Wafii' ,Kitib al-masimic al-rabbini)ya 2b.

Il .4,jL>....~ ~I ...:.)1 ~.:l.fJ1 ~J J ~ ., .J......; J '~~.Y. ~I ,,:-,)I..J'j1~~I C~)~ ~'jl'J~~ ~ Ab.:;"

](j CAli Wafi', Kitib a!-masimic al-rabbiniYYa 3a
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The seekerrecognizes its nature thanks to his own sma1l p.-t of the neœss~ existence. Further

reading of Kitib al-masimic al-rabbaniyya would produce many more statements of this kind. A

pieture emerges which is at once emanationist - the Divine out-pouring which takes various

forms through its descent - and ontological. It is an ontology which recognizes tbat both the

neœssary (etemal.) and the possible (temporal) modes of existence are in play at the same tîme.

Of cAli Wafa's writings, bis Maratih al-khazâin al-cahyya (The Keys ta the LoftyTreasury)

is certai.nly bis most sustai.n.ed discussion of w~p;t His lengthy comments on sayings from

al-Junayd and a1-B~tiJ1ti also serve ta position this worJc squarely in the sufi tradition.ROHowever,

Chis is not to say that neo-Platonism cannot also be of service. For example,cAli identifies the

Adamic sphere, which the Prophet reached on bis miny,' as being equivalent to the sphere of the

aaive inœllect..8t

In accord witb bis other writi.ngs. the oneness of God and creation is a significant element.

We are told chat although the single real existence is particu1arized into creation, it mainrains its

link to ils original divine source.

Reality is a single essential existence panicularized by its own

principles. which are its aaributes and existences (mJlwjiïd~.

Creation is tbe levels of proportion which are faed witbin tbeir

limits as immutables, verified in perceptions(m~ affetted b)·

them... As al-I:faqq said "Verily. al! things We have created in

proportion." (Q.54:49) But according ta the reading of ~aover

the film of" klJI]: .. Verily, We are all the things We have aeaœd in.

propation...A:!
--~_._~._.- -

~~#~I ..;J:~J.J:S- ~J ~ L. ~,j6 "";,JAoi1 ~I ~..1.;...j~..a.&,; ~r.,J1 ~I o:~~~~ ~u.. rL.1 J ~:L:...I';;";~ I.~l.

« •••~.,s ~JW;"jI~.r-~

ilO CAli \\Yafii', Maïatih al-khaziïn al-'aliyya (Dar al-Kutub: T3$awwuf 152: film# 33564: 104 fols) 44b and

49a.

HI cAli Wafi' . Maïatib al-khaziïn 31-Caliyya 42a.

I(! c •.o\J.i Wafa-. Maratïh al-khazi'm 31-'ali)J'a 22b .

~ ~~J~"; ~,)~~ ..;~ '! .nJ.Âj ~r".. ..;IJ.I .J 4.Ïb~,.. .J .;U-:t~~ ..... r~'-!~ .,Uoo,~ ~I~ :~~ ~Ült

l''JS r'i~ 1"'; ,jI' 01;~~ I~ &~ JS I,jl';;" Jü W" ir..A; L. ......~I ~.J1 lf.!~I ~JWI
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In the same veïn, describing the Divine as the Essence of creation, ~Ali Wafi' notes, .... .It is

nothing but Him when the Secret of existence manifestS in a panicu1arity in rime.....8) Elsewhere

he echoes the image of the Divine as the source of aU existence. We read,

The reality of (the Prophet's) existence is .. 1 creared everytbing for

your sake, and 1 created you for my sake" This is the meaning of

the root' s saying to me branch: .. You are from me" that is ... You

are from me in existence ( WlIjtït:b4, and 1am from you in witnessing

(slJuhüdlU1}." Hewho reaJ.izes these wocds has seenthe noble Oneness

with the eye of the Lofty, the Great.M

These statements, and a number of others in the text not mentioned here. all show clearly ~Ali

Wafii' as a proponem of the "Oneness of Being" scbool.

A number of other topies are dea1t with in this work. t Ali Wafi' 5 commemary on Abraham

having asked God how he gives life to the dead (Q. 2:260) takes the form of 25 questions and

answers. In tbis discussion he argues, among other tbings. that Abraham was able ta adopt the

Divind perspective - along with bis human OJle - within. bis understanding.AS Elsewhere cAli

• comme~ on the mystical significance of a number of events in the life of Joseph.

The meaning of the verse cbaoges by reading one of the vowels as U u" ratber man as .. a"" These voweJs have been
authoritaively fued over rime - with few differenœs in meaniJlg between the accepted readings - but hece cAli

wara1 is presenting a nove! reading"

JO cAli Wafi'. Maïatih al-khazi'in al-<ali~o"a3b.

114 cAli Wafi'. Maratib al-khazi'in al-<a1i)Ya 6Oa.

~ ~l J.;I r:~.,,~.,;:..jl ~1~~I-.&...,iJ~')'1J..,i~ I~ .,,~I~~J~I ~"r.JS~ ~:.P"'~)'.'"

Il.;..JuJI.,,).aJ1 ~4..-}J1 ~..,JI ~ ~II~~~ J 1.:1,...:.
Vanous Shl-ci hadiths report MuI;1ammad saying ... ,Ali. You are from me and l am from you." See A Concordance of

the Behiral-anwir Ali-Reza Barazesh ed. (30 vols) ITehran: Minisay of Culture. 1994) 20:14474.

115 <Ali Wafj". Maïatïh al-khazi'in al-<ali~iya30b.
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CJJIpa'V

smœ~..tMuPmtad Wn'

So far, we have desaibed the understanding of sainthood among the spiriwal predecessors

of the Wafaïyya Tbese may be divided generally into (wo camps, tbat of Ttrmidhï 1 Ibn cArabï,

and that of the early Shidhiliyya. In a summary way, we can point ta Ibn CArabi' s concept of

General prophecy (LlubuWWil iÏ01DJ#1, as bis pivota! inIlovation; an innovation which "soIved" the

problem of sainthood, as it were, by accounting for the continued spiritual authority of saints

after the final historical revelation of the Qur' in and the ideal mode! of the Prophet MU4ammad.

In Ibn cArabrs system, this General prophecytook the form oftwo ltinds of WJtI~M~ammadan

saintbood and General saimbood. Mu~ammadan sain.thood was sea1ed by Ibn eArabi himself, and

Jesus will seal General sainthood at the end of rime. Two imponaot chings are achieved by this

mode!. First, ultimate saintbood isclaimed by Ibn cArabï as the kiJatm al-wa/'lY1lIl1-Mll/JammlldJjy;l.

but a Lesser saiJ1Ibood continues, thus accounting for the spiritual authority of subsequent saints.

The early Shadhiliyya, as we have noted, presented a somewhat different understanding of

wali[ni In short, they did nat develop the idea of Llubuwwa Nmoa, and their ,. solution" to the

question of the continued authority of sainthood was not as tidy. The main thrust of their doetriJle

seems to have been to enend the functions of prophecy downwards into the realm of sainthood.

The saints are thus somehow the general extension of the ended prophetic function. AIso an

essential component of their understanding of wal,!~was ilS role as a measure of an individual's

spiritual progress. Important figures have accessed the ..greater wa/i!Yli," while the rest of humanity

seeks to develop its "Lesser wal,!Pa." This two-tiered con.on is ~eturallysimilar to Tirmidhf s

theory, which recognized a superior saint and an inferior one.

The task al band for us in the following chapt« is ta explore M~ammadWafii's position

within mis complex of ideas. Regarding bis doctrine of w;tli!nI. it will be seen that bis .. solution"

was to introduœ a cyclical e1ement to the equation. He substitutes Ibn CArabi' 5 General propbecy
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with the idea of raJi5o(renewal). As we shall see, this model allows MuJ;lammad Wafi' -like Ibn

c: Arabi - to daim for himself the ulti.mare degree of sainthood, but it mates little room for larer

manifestations of spiritual authority. This model of wll!Jfniis a substantial departure from that

presented by the early Shidhiliyya

Before discussing Muf:1ammad Wafi' on wa/;[Vl/we must first take stock of the wider

narure of his thought. At the start of the previous chapter we noted Ibn l:Iajar al-C:AsqaHinîs

accusation thar the Wafii' s presented an extreme doetriJle of mystical union. The conservative

critic based his comments on poetry he had heard from M~ammad Wafa. Our assessment

below. by conttast, will take in. the full scope of bis writings.

Absoluœ Seing and Ils Self-disdosure

The idea of absolute being ( wu.ludmu..dat/) revolves aroWld the question of the nature of

existence in relation to the divine. In the previous chapœr, in our description of Kitib al-azal. we

noted the "oneness of being" perspeaive taken up by Muf:1am.mad Wafj'. The implications of

this viewpoin.t are significant. Seeing God' s existence as the only existence, while a logica11y

tenable position. was not generally acceptable to the Muslim. orthodoxy. The need was fek. even

among a majority of mystical thinkers. co preserve some recognizable distinction between the

Divine and creation. The relarionship between the central Islamic tenet of the Oneness of God

(raw.(lid) and the existential namre of creation became the matter of debate. Beyond the extreme

position of those who would argue for a God immanent in a11 creation, the dominant understandi.ng

in sufism came co be one which recognized both the absolute being ( wujüdmu.rJ~1t/J of God and a

qualified, or contingent being for aU else.

Certain1y the most sophisticated exposition of this Oneness of God in relation to the

plurality of creation. came from Ibn cArabï. His position on this. thanks to bis later followers.

came ta be called "Oneness of Being" ( wa/Jdar~"lI-WUjü4.1 This doarine posited first the absolute

1 Chiait±. W. "Sadr aJ-Dm al-Qün.awi on the Oneness of Being" iJl1Jl.tçagonal Philoso.phicaJ Ouaurly

vol. 21. n02. 1981.
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Being for nothing exists other than God. His atlributes and His aets. Everytbing is He. is

through Hi.m, proceeds from Him, returns ta Him: and were He ta veil Himse1f from the universe

even foc the space of the b1jnking of an eye, the universe would straightaway cease to exist."2 To

this is added the idea of God' s Self-disclosure ({JI/414, thus providing a mode of existence with

an apparent independence. This Self-disclosure must occur through His names and attributes,

since absolute being is beyond creation' s ability ta comprehend. Ibn ç Arabi writes, "God does

nat disclose Himself in the name One, and there cannat be Self-disc1osure witbin it. nor in che

name God. But Se.lf-disclosure does occur in the other Names chat are known to US."3 This

Self-disc1osure is unlimited in its possibilities, but its divine origin is conœaled by the veils it

a<X{uires as it takes particular form. Only by spiriWal insight can any of tbese existential vei1s be

lifted.

Ibn çArabI' s teaehings on tbis subject are radier elaborae, but tbese are the basic ideas of

what we may call his doctrine of the "Oneness of Being."4 ln light of chis explanation. we shali

tom our attention to Mubammad Wafi' in arder ta sicuaœ bim within the discussion of the nature

of Divine and aeated existence.

There is no shortage of passages in which tbis Oneness is referred to. We read. for

example.

The essential existence (al-wu/üd al-d1JD) is (God) the

Encompassing, since it is the existence of all the existents. le is the

(divine name) "god", since it is described by the encompassing

attributes: through the conneaions of wisdom (~I":"~~):its

name is Allah.S

~ From Ibn":\1"3.bj' s Risilat al-anwit. M. Chodkiewicz. Sea1 of the Saints· Pro:phethood and Sainthood in

the Doarine of Ibn 'Arabï L. Shemlrd tram. (Cambridge: Islamic Texts Society. 1993) 149.

:0. Chittic:k. W. The Se1f-Disc1osure of God: Princi51Jes of Ibn "Anlbîs Cosmolo.aY (Albany: State

University of };ew York Press. 1998) 53.

4 'AJi al-Dawla al-Simninî (d. 736/1336) proposed an~vedoctrine. œntering on divine ACX radJer
than on static existence. See Landolt's "Simninî on Wahdat al- Wujüd" 106-109. and bis "Der Briefwecbsel

zwischen Kishini Wld Simnâni uber "lI/ldll1-wuiüt:l in Der Islam J10.50. 1973.

5 MuJ;lammad Wafii'. as presemed iJl 'Ali Wafi's. Ki~ al-masim.i' al-rabbwyya 3b.

~I~l ..:,,~~~l ~l.i....a1I"';~".~~~ "'~I ~ "..:..IJ-"!'.,LI~ J~" ~~~~I~ ~LiJI J~.,J1.

124



•

•

In this quotation, as with the examples of" w3/Jd8r llI-wujiïd' we noted in the last chapter, it is

important ta note that M~ammadWafi' usually follows commems on the absolute being of Gad

with descriptions of this being's particu1arizarion. Bath of these are present in the passage just

cited. Mention is first made of the encompassing nature of God's existence, but this is immediately

followed by its particularizarion. The point here is th. M~ammadWafi' • once upholds the

concept of a single absolute existence. but aIso emphasizes the dynamic relative existence of

particuJar entities derived from tbis absolute.

The vehic1e for the particularization of tbis absolute existence - according to both MuJ)ammad

Wafii' and Ibn tArabf - is the dynamic of Se1f-disclosure (UJ814. The Shatj'ir aI-tirtandesaibes

this process as part of the divine aspect of Encompassing: "The Encompassing (i!Jl1!dJ is

multiplication of me one by Self-disclosure into various fonns. lite water as it thickens with

cold."7 These Self-manifestations take place tbrough a complex process. Mul;1ammad Wafi'

describes neœssary existence as the sustainer of the divine Attribuees, but adds,

This (existence) Self-discloses upon levels of possibility

according to the preparedness (~IJ..,;..I) of each level.

Preparedness is the rea1ity (./Ja;.iq;/J of prime matter (~'i~)

which subsists in the essence of the possible. This reality is divinely

invented <t1ri-"'l1 ~) l rather than direaly created.

The reality of this invention is the preparation of prime

maner for the accepting of foral. This fonn is direetly creared.

.. .The reality of its preparedness is the acceptance of the

Self-disclosure of the Necessary./\

.4U1

Elsewhere these "connections" are described as a thing' s esoteric name. 1.i.nking it to Divine necessary being. It

serves as a link. for the people of ~spiritua!tastiog", to the Eternal. See Mu.I;lammad Wafi' Ki~ al-anIS3.

fi Chittick, The Self-Disclosure of God 91.

7 M~ammad Wafii' . Sha'i'ir al-'man Dir al-Kutub, 43b. We saw the same imagerybeiJJg used earlier to

mue much the same point. See &bove. p.lll.

Il Mu1;Iammad WiIfi' . Kitjb al-azal 51.

~~;";L.i1I~'i~I~I~ ::u....:.-":il~ .~.".lI~~1 ~~1~~~Ls:....11~1",..~~~ Lë!,J ... H

t~11~ .~I,J .i~l~ (sic)~":i~~ i.,UI&~~ :t'.~":iI~.J ·tl.lo.!11":i ~~1t.1~11~~ J ·-JlS...11

If .~Ua.11~ ~I."JI~r~ ~". o~I.l.&:-1~ .J •••
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Thus. the result of Self-disclosure - into the realm of possibility - is detennined by the particu1ac

abilities of the various levels of prime matter ta aecept the Self-disdosure of Necessary Being.

This ability is essential ta prime matter: in other words, it is not as such p.-t of the proœss of

divine Se1f-disclosure.9 The resulr of the prepacedness receiving the Self-disdosure is the form.

What results from this reception is "direct creation:- in that it is a form which is simply a

derivative of me process.

This Self-disclosure plays a dual role. On the one band it serves to bring the Divine

nearer to His servants, but on the other. it aas as a veiL In a discussion em.pbasizing the need of

the worshipper ta transcend the produa of Self-diselosure, the highest level of forgiveness is mat

in whicb one' s derivative existence is surpassed.

Forgiveness and unbelief.-e botb from the veil (of Self-discJosure);

yet there is a difference between them sinee unbelief is the hiding

of al-ijaqq by aeaUon. and asking forgiveness is tbe hidittg of

creation by al-ijar:tq .10 Asking forgiveness occurs on tbree levels: 1.

By wearing down (~I),1t whicb is asking forgiveness essentially,

and whicb is that no sign (adJ" persists for the servant, and there

is no notice ta be had of bis (own) being. 2. By drowning (";1.,.&.:.-1),

which is asking forgiveness by the attributes. which is that the

asker of forgiveness knows chat it is he who has been forgiven. 3.

By being vei1ed G~l), which is asking forgiveness by the aets,

which is that bis being in tbiogs is by bis Lord, and not by bîmself. 12

-+-. - - - --

q It sbould be pOUlted out that this "p-ime matter" is a kind of pre-existential e:otity, and should nat be
confused witb manifest creation, which is the result of creation via t:lJja/li See Chittick, W. The Self-Disdosure of

God 89.

10 In bis defIniuon of ~.l~(verification).al-Qisbani says. " ...the verifier is neitber veûed by al-l:Iaqq

from creatlcn. nor by creatlon from al-I:faqq." A Glossary of Techinical Terms encry #485.

Il The Dar al-Kutub ms, 28b. bas J)L+.;..-I (begi..a.ning or opening) bere which wouJd seem to be a copiest's

JIllstake. By this "wearing down" the mystic's carnal soul may be tontrolled. so that bis spirit (J'tÏ4 can rise
upw.-ds. L. Massignon. The Passion of al-Hallij (3 vols) H. Mason traI1S. (princeton: Princeton Univenity Press.

1982) IIl:347.

12 Muhammad Wafâ' . Shaca"ir al-°irïan al-Maktabat al-Azbariyya, 142b.

~l~ ii..,.ü.L1 J ..;u.~ ";;'1~ ".i>J1.,::~ .;~ ~ J [(:) ";.".:;Jl.j /~;JI .~] J.".:-JI ~ .J1~pl",.."..ïSJ1 .J i.".ü.1l 11

~ J ";I~l ..;L.:JI~ 4I.,>J ""i J }I~~ ~ .JI". .J ~I~I )~I ~ J~I~I.,.. ~~ ..)s.)~"il .J ~~
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Thus "unbelief' is essentially allowing creation to distraet from the Divine, while "forgiveness"

is allowing the Divine te distlact us from creation. The three modes of aslting forgiveness chen,

are the levels of existential rapprochement with the absolute Being. The higbest leve1 is one at

which the servant' s being is obliterated in bis essence. Tbe other levels consist of existential

differentiation of the servant from his Lord.

On the other band, (l/jMliby servi.ng as a 1ink between created beings and Gad, provides

the means ta potentially limitless knowledge. Human perception (itfnUJ - like any other creation

- is tbe produtt of a particular reoeption of Self-disclosure.

Perception is the mitTor of the unveiling ofthe Self-disclosure

of knowledge in the known, without doubt (lit. beyond the denial

of affirmation). So in perception manifests the known containing

the Self-disclosure, without attainjog quiddity...

Every known thing bas a locus wbich accepts its Self

disdosure at the time of reception, sa its image manifests in (the

locus) as the (locus) is men. It is said of this image, by virtue of

this Self-disc1osure, tbat it is a "possible occurrence" .

So by tbis, everything from the unseen reaJity h~ a position

in perception able to receive its Self-disc1osure by (God's)

detennination. 13

Thus our knowing a thing consists of our accepting the Self-disclosure which engenders an

image, according to its locus. This image is our undel'Standing. Altbough it is the result - at least

initially - of a Self-disclosure, it remains only an impermanent possibility: it is a possibility

which is deœrmined by the process of detennination as a particular. This determination is due ta

the receptive locus. '4 In the last line of the passage it is made clear that ail things in the realm of

« ..•~ '1 4I.J! ~~I ~.:,~ .JI> J JlA,;1 ;1...iA.-1 .". .J .)t--I ~WI .J 41 ~,.jl ~~~I.JI> J ~L.i...al1 ;l.iA,;;,.,.1

D M~ammad Wafi'. Kitib al-UJL138-39.

~ W .. , ~UI~"'i ~~~r..,lA.Ll~~ ·~~1It~1 ~1;j~~."....L~~I#~L.:.>...;1 ëi..... :..;.11):,#1 "

.C(~~:l>1I :~II..ï..~ .J~II~~JL.i..:-i .~.,. l.~~-.J~~4.4l.i11~~J..!ü~", j 'l!~)..u

'l'~~ ~~~ ...:.II):,#I";~.,,-. l+I J "j~ ~l&~ ~ W • Li..~

16 This recalls Ibn •Arabi' s cialm that Self-disdosure takes fonn accordiog to the disposition of the

recipient: fI.-.J~I Jl.w..;...,l i~ 'l! I.Io.!Î~ 'i .. .~I JII Fusüs al·hikam 61.
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the unseen truths are potentiaUy subjeet to becomïng a Self-disclosure.

As for Self-disclosure as an active creative principle. the following passage provides an

• example of its use speeifically from the perspective of the creation of the intellects and material

beings. The technica1 tenns used would reward closer analysis. but such an exercise will have to

wait for another study. The general message. however. is first that God. through His aspect as the

Encompassing lntellea. moves by raJiI11f, to give rise to fonn. wbich itself is the reception of an

absolute. From chis form are generated the souls and the intellects. which are the progenitors of

humanity. From there tvluJ;lammad Wafif goes on to restate the aeative descent accordîng to a

different mode!. Here the First Intellect is described as enge.ndering the souls and intellects

within the absolute Soul, or the spiritual world. giving rise to creation in an its varieties. The

•

•

passage begins as follows:

When the Essential Will tumed tow..ds creating the fonn of a11

encompassing Knowledge, It originated through Self-disclosure.

with respect to the form of intellected en.compassment, absolute

receptacles (to receive) the encompassing influences in various

panicular ways. That Will gave to the form of knowledge - through

its receptacles for divine origination. in mis respect - intellects as

famers and souls as mothers, 1ik.e Adam and Eve.

Thus the entity knowledge, through its essential disposition. receives (rom the exitentiating Will

the specifies that are inœlleas and souls. Within the physical realm. each of these,

established the form of itself and the multiplications of the individuals

(constituting) its species witbin the comprehension of ils genus.

like the plants in their morphological differentiation and in their

variety of taste. smell and touch. beyond what the human imagination

may conceive.

Witbin chis existential drama the First Intellect15 gives cise to the absolute principle (in chis case)

of souls and intelleas. locaœd in the absolute SouL 16 These principles function as the "seeds" for

15 The First. oc Primary.1mellect in. traditiona! philosophica1 cosmology is the fnt thùJg the Divine

thought when It cosidered Itself. The resultiJlg First Intellett is the primary aeative principle.

16 The UniversaJ. Sou! is loc.ed below the Fir'5t Intellect. from whidJ it receives the creative eman.ation.
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eacb pricu1ar subsEqueody creared.

If tbis is understood. then we say, according ta similitude. that the

First Intellect as the first fatherhood originales intellects and souts

in tbe absolute Soule Eacb ofthese (intellects and souts) is a absolute

in itself. and the encompassing of thar species and genera is like

the seed of the plants. If it brings out its branches, leaves and fruit.

tben its particu1ar form appears in its very fruit, which is its unique

and ultimate level.

Thus the fruit. or the various tbings in creation. are in some sense the fulfillment of their

principles in the Univeral Sou1. The passage chen moves to the question of bumanity. and its

variety in intellect and soul. We saw above that the priciples of intellect and sou! are unitary and

undifferentiated in the First Intellect. and tbat the fachers and mothers in the absolute Soul

constitute differentiation. Our intellects may sbare a common source. but they have different

fathers and morhers. rep-eseJl1ing different predispositions to reœiving the crealive Self-dïsclosUl"e.

When the fNit of the whole is the cbildren of Adam 1 aIl of tbem

(the fruits) are based upon intellect and soul, bang the fruit of

diversity. And the fathers and motbers whicb were from the divine

Self-disclosure are the creaors and originators. EveJy tree is (from)

a seed of tbeir fruit. a root of their tree. Thus. the world occulTed in

its form. with innumerable faces, and inexhaustible (divine) help.

So each iJltelleet judges the world by the fonn which hz OCCUtTed

in it, like...the viewpoints of the creeds and the seasl7 according to

the differenœs of their conceptioJlS.

This is the existential blueprint for God's progressively differentiated Self-disclosure. yet aiso

possible is a "perfett inrellett" which offers a mystica1 retum ta the unified.

In various spheres and horizons. each (sect) knows its own ~-r

and praise, but the perfeet intellect is the seed of the fruit of the

encompassing tree of all roots and divisions. Vision does not know

this face (of the perfect intellect). yel it knows all visions. As is

Il Compare this to Ibn c.-\rabïs position that the servant sees Gad in the fonn of bis own (predisposed)

belief. Fusüs al·bikam 121: ft ••~ D;,..:t~ li"; .~ ~.J~ ",:",~I r!; ~II
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said, "15 it not He who encompasses ail tb:ïJJgs?" (Q.41:54)&8

The world thus occurs in an endless variety, yet the perfeet intellect knows these forms withio.

itself. It knows tbese forms are not ïnberent, but derived ultimately from Gad' 5 Will. This

mystical perspective is possible only witbin the existential framework, based on divine Self-

disclosure, laid out above.

The Pre-exisœDIial &. the Evertasing

A peculiar set of concepts which Mul;Jammad Will' develops is that of ~1ZlIl!J7a (pre-

existence) and abadL)ya(everlastïngness). Altbough he does not take up the wider philosophicai

or theological questions of rime in bis writi.ngs, M~am.mad Wafi' neverthe1ess addresses chis

pair of ideas on more than one occasion. In one instance, the [WO CR distinguished eategoric:ally:

Know tbat the encompassing Throne is that be10w which is the

likeness of everytbing. It has two sides to il: a side of Omnicient

MercifuJ-Necessary-Pre-existence (~L&. ~L-.; ~IJ 4.:1.;1), and a side

of All-Hearing-Compassionate-Possible-Everlastingness(~ 4..:!~1

~~.}). The first is by knowledge and the second is by perception

(..:.1 I)~I ). 19

These [wo sides might he awkwardly named. but the essential point is tbat the Pre-existeJltial is

distinct firse because it is .. necessary". while the Everlasting is of the "possible" realm. As is
- - --

lA Mu1;tammad Wafj', Nafii'is al-cirranal-Maktabat al-Azhariyya, lOOa.

~L.:JS ~l"; ~I ~L.'il o~ ~J ,;;~I.j#.rÂ-! t~l ~~ ~ ~ ~I ~I i~~) ~1..iJ1 OJI.J~I ~Ji U"

A~.,J1 ( read: D~) Ü. ~ ..,..J'il tl-,-!'i~ ~I""; ~ rl-JI o~~ü •.:Jl..-=,~..:,,~ .,:.,l,r.-:.. 6~.J.;y- ..:J~~I ~I;.,.l

~..,,;.; J ~I e'~ ~ ~l..:-JlS ~ 4.J:,~1 ~ ...." ...,..,~1":"1~ .J~ i.l.J-'l"'~.J 'JS J";.P J r"'JLS ..:"l.+-Il-~ .J ~i ~,ü.

~ 'il.,ri JJ"SI j.i.aJ1.j1~I ~~~ J.,.U Ij".~ 1.iL,;~ .J ~I J.i&- J.,...a;.,;s.~ 1l1.~.lH~ JI---.l J~ J ..i.J:

J~~"';'I l.il ~~I~~ J ...." ;,J,l>1 J --.ài~~~ 'J.S ~LS..; l-~ J ~p ~I..,....;..JI ~ t~1 ~J~I

.jlS u...L;.1 =~I i"'; ~:I ~..:.;,LS ~I w..; l,.J ~lâll ~..JI ~ J 1.+"";~~ l.+J ~lJ.1 I.+~ ~LS 1.+""; ":"ir. 1 .J l+;.i).;

JS .J 4.;~ J 4.s.~ ~~I ~1.:r..:.ilS ~I ~l+-~I J ~'il J 4&-,,;.;.11 .~."JI ~ ~J~"'; ~ J~ J J..ia.! '-:!U~ JS
L.i~ :JL.JI J-s-~ j.i.&;s;.; b;...~ "'i J I.u.s.~4 'J '~J ~ 4j~ ~l.aJl~ l.+ï~';"'1 ~~ ~ i~

J.-~I J.iali J~ J 4j~ ~ .J..i JS ;ü"il.J ..:fjj~1 .r.!-~ clJ.\S' J l+ïl~ ....;~I~ ~I J J.UI '.JI':~ •••~ j...».

~I JL; W' J .J~'JI ~~.,. J .J~'iI..sJ.J; os ~..iJ1 ~"'I.,. I~ J ~..)-ai JS .J j,...,,~1 e-~ ~~I i~1 0""; ~ .,.

l(~~~#o,Ïl

1" MuJ]ammad Wafi'. Sha'i'ir al-cman 0 .. al-Kutub. 33b.
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clear from the other adjectives provided. God "knows" everytbi.ng before creation. and He

"hears" everything in cime after aeation. The second side of the Throne, the contingent, is fully

withïn time. The same kind of temporal/existential distinction is made elsewhere by our autbor.

We read ... Pre-existence is encompassing in oneness, while Everlasti.ng i5 encompassing in

plura1ity ... The first is by necessity while tbe second is by possibility.'·lo Pre-existence is tbus

understood ta be in the realm of God' s necessary attributes, while Everlastingness is the corollary

present as tempora1ized individualization.

In a furmer e1aboration. MuJ,ammad Wafi' inIroduœ5 an inverse relalionship. He describes

each element as a dimension of the other:

What is interior to the Pre-existent is what is maoifest in the

Everlasting~and likewise the opposite. None other tban the servant

appeared in the Everlzting. yet bis opposite was bidden in hïm.

None other than a Lord appeared in the Pre-existent, while that

which was bidden was the fonn of the firs (i.e. the servant). Thus 1

that which appears because it was hidden, was hidden because it

appeared.21

These brief remarks are the extent of me substantive discussion in the sources. However, there

are a few observations we CM make. lt is clear that the t'Wo aspects, the Pre-existent and the

Everlasting, function as the necessary and me possible (or divine and human) rea1ms. The point

being made here however i5 to bighlight me link between the two. The aeated servant, appears

in the Everlasting created realm. but he i5, al the same time, the possessor of "his opposite". This

opposite is an existential opposite, a Locdly potential. Likewise, the Lord' 5 standing in Pre-existence

contains within it its opposite, a potential servanthood.

Spiritual AndIropology

20 Mu1:lammad Wafj'. Sbacü'ir al-cman Dar al-Kutub. SOb.

21 Mu4ammad Wafi' . Shacü'ir al-cirran Dar al-Kutub. 38b. See also SOb.

~~jJl.J~.J~Jj'SI~~ L. J~~~.J ~~ ..I.!'SI ~"..b W~I J ..I.!~I~~ ~Jj"il~~ .;..i,J1,.

" '.'Ab~~ ~~~~ AJ; W JJ'il jS:..:.
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For MlÜ:1ammad Wa!i', the nature of humaaity must be Wlderstood as at once having ils

source in the Divine, yet being a manifestation of one partîcular aspect of God: the Name

• al-Rabmin (the Merciful). Like Ibn cArabi, Mu1;lammad Wafi' aaributes ta Adam a share in the

Divine Names. In the Shaca' if al-~irIan we are toid that in the spiritual realm. before creation of

the material wodd. Adam was not simply taught the names of things, but was himself the produet

of Divine Names: .. Know that humanity is a collection of the LonUy Names which were known

by Adam in the spiritual realm of MaIaküt, and which contain bath essential realities and

particulars, and thus are the strongest links (JoiU;) (00 GOd)...ll Ibn ~Arabi. in a different conten,

aIso assigns Divine Names to Adam: "God aeated Adam upon His own fonn. Hence He ascribed

ta him ail His Most Beautiful Names...23

MuJ:Jammad Wafi' goes on ta single out the name al-Rabmân as the source of manltind's

spirit\Jal reality. First, the aet of creating is tied to al-RaJ;unin: .. Knowledge and the known,

creation and the aeated, originaion (~.,.,s;.;) and becomîng (~); the first pair is (engendered) by

• Gad, the second by al-Rabmin. and the third is by al_l:Iaqq."24 However, not only is al-Ra~man

the source of creation and the aeated, it is the Divine aspect whicb is immediately accessible and

Iinked ta mankind. We are toid.

Gad is the unseen of ail tbings. and everytbi..ng is His Eye ( ~~...

for the absolute Unseen only appears as (His) Eye. either by Self

disclosure or aet or likeness or composition..... Your Lord creates

and chooses what He wills: they have no choice in the matter."

(Q.28:68) But when the lights of the knowiedge of (divine) Presence

bum the perceiving sense, it sees the unseen of ail things in His

Eye...Say: None in heaven or on earth knows the unseen except

Gad." (Q.27:65) Humanity is the couch (~..-) of a1-R~an: in

gnosis is the extinaion of man and the subsistence of al-R~in.

•
22 Mu!;lammad Wafii'. Shacii'ir al-cirran Diral-Kutub. 27a-27b.

!.1 Chittick. The Self-Disclosure of God 276.

24 Mu!;lammad Wafi!'. Shaci'ir al-cirran D.. al-Kutub. 41b.
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.-\l-R~an is the source (~ of the unseen of everything...25

Thus. by its faculty of gnosis. mankind may see the unseen. le is by his being the couch (i.e. the

e reœiver of the divine Self-disdosure) of al-Ral;!mio that mankiod attains this perspeclive. Il is as

a mode of al-Ra1)min (the Eternal, the Necessary) that he is more than simply one who is in

heaven or on earth (the created, the possible).

This same spiritual anthropology is echoed in MuJ;1ammad Wafi's comments on the vei1s

of aeation. He de5cribes a stripiog away which leads from humanity to the Divine. Part of a

passage we saw earlier. on p.I07. rons as follows:

The interior (b~ of the heart is the min'oc of al-l:Icqq and

the site of sincerity: and he to whom his Lord maltes Himself

known bis heart i5 turned toward Him (~~I~I); and in it (bis

heart) are Self-disclosed the ligbts of His trufb, and in it are confirmed

(the meani.ngs) of the signs of His aeatiOn.26

In the section quoted, the essential conneetion betWeen an individual and God is recast in

e

e

physical. temlS. The perception of tbis Divine presence witbin oneself allows an understanding

which is beyond the normal perspective of a created being. It is by the exisœntia11ink between

the Divine and humanity - usually described as a process of Self-disclo5ure - that one may share

in God's knowledge. This dynamic appears to go both ways, tbat i5, downwards into creation. as

weil as upwards. We read, "The heart of the gnostic is the Pen of al-RaJ;unan. by wbich He writes

upon the Tablet of possibility what is, and what has been."27 Although brief, chis passage c1early

points to the heart as a tool used in the process of creation. that is, the process of divine

Self-disclosure.

This essentia1link between Gad and man has implications for the latter's self-knowledge.

25 M~ammad Wafiï ,Shaci'ir al-cman Dar al-Kuwb, 48a.

J ...~,,:J~ 1...1 J J;-:.l~ L.I J.U.l~ L..I J~~ L.I .Jo:oA! "'JI I..I.!I~ "'J ~I~I ~ü...~~ JS ..:~ JS"~ -.JJL,
J,.JJI"'JI~I ~/il J ..::..I.,;...JI~ ~~ "'J ;..; ~".;~ JS'~~IJ ..J;.ÜI ~Il~.j} )ij ~JJJI ~I J~ J".~

,( ...~ J!~~~)I J~)I lÂ.( J.JW~I W~ü~1 ~.J ~)I ,-.,...~W'il

!(, M\Ù,lam.mad Wafi·. Shaci'ir al-cman al-Maktabat al-Azhariyya. 154a.

17 Mu~ammadWafi', NatalS al-cirranal-Maklabat al-Azbariyya, 98b.
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In short, humanity' s knowledge of self is also knowledge of the Divine:

He who finds the reality (!JIlfjXfll) of God' s secret has found bis

heart. and he who knows it (his beart) knows bis Lord. and he wbo

is ignorant of it (should know) "There is no power except in God."

(Q.2:165r"

This is. of course, an often repeated ideain the work of Ibn tArabï, as itis for M~am.madWafi'.

However. knowledge may described in a racher different way. MuI,ammad Wafi' , more tban

once speaks of the individual as the source of bis own knowledge: .. What unvei1s te you is your

OWIl known (things), from you and ta you - at every level according ta its measuce... ,,29ln the

same vein is the following comment on gnostics and verifiers:

The gnosti.c is the source ( ~~ of bis gnosis, and the verifier is the

reality of wbat he realizes(~ l..~~I). Commensurate with

the witnessing of petfection and completion is me love of the witness

for wbat he witnesses. Commensurale witb the sincerity of love is

the realization of the lover in bis beloved. Commensurate with

realization is the manifestation of the Realized by vinue of what is

realized to him by the source and br the sign. Gad is All-knowing

and All-encompassing. It is He, in as much as He is it~ ~ ~ ,.

.,. ) ••• 30

In tbis passage, the initial assertion that the verifier is himself the source of verification is

subsequently shifted ta point to the Divine as the ultimate source. The gnostic is the source of bis

gnosis in. as much as it is manifested to him through bis sincerity of witnessing and love. In other

woros. it is by the faa that God may be found in himself that the gnostie or verifier may find bis

.. own" gnosis and reality. The last sentence of the passage may therefore be better understood -

2ft MuJ;tammad Wafi'. Sha'i'ir ai-'irtan Dar al-Kutub. 22a.

!q Muhammad Wafa', Kitiib al-masimi" al-rabbW}Œa Diral-Kutub.2b.

qundear... ~~~JS'~~I J~~).a. ~I..:.U~ ~Il

)() 'Ali Wati' . KitiiJ al-masami' al-rabbi!1iYYB Die al-Kutub. SOa.

~I~ ~.;... J D')"...:,J. ..,.~I ~~~I J Jl...SJ1 J""':'~ J.s.J~ L.~ ..;üJ1 J ~J"'"~ .J}laJl.

..~~~I~"..r~...uJJI;IJ~~~L.h~I.J.Hb~~I~~JlfJ~~IjAJi.~

···~~4~~J~
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be il awkwardly sounding - as "He (the gnostic) is Him, in as mucb as He is mm."

Cosmology

The question of bow existence, in all its forms, is organized is important ta any mystica1

or philosophical speculation. The ultimate order of things provides the arena in which all else

must function. As we saw earlier, MuJ,ammad Wafi' was no straoger to the Neoplatonic

understanding of the universe which was headed by the First Intellect, followed by an absolute

Sou1.31 However, tbis cosmologica1 system was not the one ea-nestly adopted by Mu1;lammad

Wafa. Instead, he focussed on a cosmology which recognized tbree worlds - the world of

omnipotence (ilJhanï~, the world of sovereignty (ma1Jlbï4 and the corporeal world (mu8). This

was nat exaet1y the system adopœd by Ibn ~Arabï, since the latter beld, in at least one important

discussion, /abarürto be an intermediay world betwee:n the worlds of mulkan.d O1.IlIJlbJtl It is

i.meresting to note, however, that al-Qishinî's definitions of the three worlds, a century lacer, are

in line with tbose of M~am.madWafi.33 As we shall see, Mu1;lammad Wafii' bas a number of

ideas play out in bis desaiptions of the cosmos.

Ali things may be divided between tbe necessary and the possible. The firse category is

engendered by God' s Command. while the second is brought about by His aspect as Creator.

( 1) The Spirit of Command (nï/J al-ami) is from the ~ury of tbe

world of divine Power (lJut:/r4, and in it the unseen of the Necessary

determines itself tbrough Self-disclosure of the beautiful Names

and lofry Attributes ... and the archangels by the Throne and the

Seat and the Tablet and the Pen... (2) The Spirit of Creation (nï/J

'\1 In ail the Wafii'iyya writings there is no mention of Aritotle or the Arab philosophers who used chis
cosmology, ego Al-Firaoi <d.339/950). Ibn Sini (d.429/1037). which saw the divÙle emanation take form as a senes

of spheres or inr.elle<:ts.

:\2 Ibn 'Arabi. Istlihat al-SüfiX)"3, 243 (Text appended ta Jurjinïs a1-Ta'rifit Caïro: Mu~çafa ijalabi, 1938)
describes Jabacüt: "Accordî.Jlg to Abu ralib. it is the world of Might (4...-..Ii.s.). accOf'ding to most il is the median

wood." This mast would include Ibn •Arabi. In this model jtb.-tïtfunaioned as a 11.-ak/J - and the Imaginai rea1m 
baween .l11u1k(the apparent wodd) and .l11n1I1bït(the unseen wodd of meanings). See also Chittict.' s The Self-Discloswe
of Gad 259-260. and The Suri Path of Knowledse 282, and Gacdet's discussion of the subject. iJJ.cluding the

important contribution of Abu al-l:Iimid al-Ghazzali. in EnQ'clopedia of Islam (second edition) s.v. 'Nam.

33 Al.Qishini. A Glossay of Techinical Terms enlries #284. 285, 286.
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JtI-k1J;t/t} is from the treasulY of the world of (divine) Wisdom. and

by it the bodily forms and spiritual sbapes are detennined; ...and

tbese [wo are Mulk and Malaküt, and the world and the bereafter,

and what is in them of things heard, seen and felt.J4

Here M~ammad WaHl' has divided the cosmos Ù1tO two, the necessary rea1.m of God's Names

and Attributes, and the realm of possible created beings - whether seen or unseen. The Iower

rea1.m consists of Mulk and Malaküt, whiJe the higher will elsewhEre be idenrified as Jabanit. In a

brief, but clearer, distinction between the three worlds, Mw,ammad Wafii' writes.

The world of command. the wood of creation. and the worid of

becoming - th~e are Jabrit. Mulk and Malaklit; charity, faith and

submission; the reality of certai.nty, the eye of certai.nty. and the

knowledge of œrtainty: need. poverty and needfulness. These three

leve1s are the beginoing. the end and the middle.3S

Here the division of worlds is enended ta mirror certain virtues. ta distiJlguish between modes of

spiriWal insight. Another brief statement ties the tbree woods direct1y ta specifie divine aspects:

The worlds are three: the world of Mulk, whicb accepts (.kü) divine

Aas only: the world of Malaküt. whicb accepts the divine Self

disclosures; and the world of Jabariit, which accepts the divine

Realities. The first is by Act. the second by Aaribute and the third

by Essence.36

The model bere seems in effect to be cumulative. The lowest world, that of Mulk, is the realm

which exists by - or reœives - only God' 5 Aa. The Jabarùt accept5 these Aets, and in addition

bas some kind of access to the divine Attributes and Essence. ln bis Kitib al-azal Mu~ammad

Wata wrïres. "JabariIt is by the Essence and Attributes; the Maiakür is by the Names and the

Named; the Mulk is by the tenuities and the moments; the forms ~) are by the propen:y of

:\4 Mubammad Wafi', Nafais al-Cirïanal-Makabat al-Azbariyya. 78a.

~"jl ~I ~~ ... J ~I ~I,.,. .J~ ~li..." -'.j-> .. 1..-1 ~~~ ~~"JI ~~~ J ')-Ü.l1 ~ls.:;S ~ ,.,."jl (-'.JI'

J ...~~I .u-aJ1 J lf.:oil.>J)1 t~"jl ~~ L.~~ J ~I ~ls. :;S ~..;JJ-J rJ) J ...~I J r.."LJI J ~..,s:.J1 .J ~.,.J~

f{-.:"l-~ J ~I~.J ..:Jls."..-~ ~ L. J .;'~I J ~~I J .;...,sJ,l1 J lo!.Wl L..

35 Mubammad Wafi'. Sb.Ciïc al-Cman al-Maktabat al-Azhariyya, ISo..

36 Mubammad Wafi' , Nafii'is al-cirf:anal-Maktabalal-Azhariyya. 76b.
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accideŒs. ,,37

Elsewhere Mu~ammad Wafi' supplies a more detailed account of the worlds, one which

introduces their constituent elem.ems. Of the three worlds,

...rbe first is the world of Jabrit whid1 is me divine wood,

the second is the Malaküt which is the spiriWal world, and the third

is Mulk which is the world of formal sou!. The first in Jabarüt is

the divine world. and what reaches it does so aI two bows' _lengtb.38

The second worid is that of MaIaküt which is the wood of spirit,

and what reaches it is gabrielness acquired tbrough ange1ic inspiration

descending from the heart. "The sure Spirit came down with it to

yoUf heart." (Q. 26: 193-194) The tbird is Mulk, which is the wodd

of pillars (of the physica1 wodd), of the engendered. And what

reaches it is the Jian, by the righteous Command...

The world of Mulk is centered in the body encompassing

the four elements. which are water. fire, earth and wind, from

which are bom tbe miœrals, the plants, tbe animais and the (practical)

Reason used for the lives of people. The world of Malaküt is œŒered

in the separated Spirit.39 which encompasses the four gems: the

intellect. the soul, the aeative faculry. and the commanding Spirit.

Present through these are the Preserved Tabla. the Pen. the Throne

and the SEaI. The world of Jabarüt is self-standing byencompassing

the absolute Being, distinguished by the four (divÏJ1e) realities:

Knowledge. Life, true Existence and the encompassing Face - (ali

of which) descended (from tbis real.m) by the Attribute, the Name.

Light and Self-disclosure...40

~7 Muhammad Wafi' , KiLib al-azal 74.

1lI "Two bows' -lengtb" is eitber an allusion to Gabriel c:ommunicaiJJg revelation to the prophet

Muhammad (Q53:9). or, as is more likely in this conten. M~ammad'sdirect encoW1ter witb God.

J~ That IS. the divine Spirit. aCter it has been separated, al tbe evem of aea1Ïon. from the One; orthe spirit

as separate from man~.

~ Mul,lammad Wafi' . Nan!' is al-<irran al-Maktabat al-Azhanyya. 9Sa, 95b.

J ~J~4 J-,"'lI..;;~1 ~L-i.J1 ~WI ~ J.:.lU1 ~I:JI J ~l>J)1 ~l.aJ1 ~ J ~~I ~~I J ~~I ,Jl.aJ1~ J ~J~I JJ~III

:L.i.:.-ll ~ -'~AI ~ ~U.I-, rJ)1 rJl& ~ J ~..,s:..ul ",~I ~L..JI J~~ ",:",Li.jLS' ~jJl ~ ~U.I J~I ~Ls. ~

~~J ~~I~ ~U.I J ~W,..-ll J ~LS.J~I rJLs. ~ J ~I ~~I J~ ,.;s. ~~I tJ)1 ~ J~ ~I,j&- J~J..,s..uJ~."J4

J ~I J.+,&. JJ."..:.11 I..,...JI j ,,:",,1,...:.11 -' ;LJI -'. UI~ J ~~I e'..;'ilr~~~ ~I"""";-I~j,S'..... dUl ~l&. ..•e'l..aJ1 ~~~
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So the description of the three worlds presents a progression from the moS[ e1ementa1. up to the

spritiual faculties. finally ascending ta the eternal attributes of the Divine. There is here aIso an

association of specific figures witb each wood: the Prophet (by two-bows' lengtb) with Jabrit,

the ange! Gabriel (by" gabrïelness") in Malaküt, and the e!emental Jinn with the lower world of

Mulk.

The three worlds are aiso represented by unique kinds of angels. We read of the "pure

illuminated aogels and cherubs" of the Jabarüt; the angels Gabriel, Michael, IsriîJ.1 and ~lz1ifil of

the spiritual world Chat is the Malaküt; and the .. earthly angeJs. the souls of the spheres and the

knowing messengers" to be found in the world of the four elements 1 that is 1 the world of Mulk:H

ln marked distinction from tbis angelology. Mu~ammad Wafa' elsewhere says. "Gabriel is the

labrit. the eye of a1l unseen of the Godhead and Michael is the Malaküt. the eye of all the

spiriWal. ange1ic. sou1ful and immaginal Shapes "42

A particularly interesting element of MuJ:tammad Wafif s understanding of the tbree worlds

is bis description of the connections betWeen them. In Peripatetic psychology the five bodily

senses are accompanied by a .. common sense" (jJissOJusblliiR) , which is the cognitive faculty

lying behind the five senses. Mubammad Wafa' introduces the latter as the link. (blTZJJklJ)

between the world of Mulk and Malaküt. More significantty. he describes a related link. between

Malaküt and Jabariit, which he caJls the .. common intellect" ( aqlmus1J~.43 In a passage

describing tbese links we read,

The possible is divided into the visible (Olulki) and the

invisible (01~"l1aktïli) realms. The visible is divided into six parts:

the five senses and the .. common sense". The invisible is divided

into six parts: estimation (~J"'--").imagination, preserving,

~I J J.")llLa.IJ~l.,.l~~ ~l ~ J JJUlI C-J)I~ i1SJ"" .:J,s:J.L1 ~l.& J .jL...;)'1~~~l J.üJ1 J ~I~l J ~~I

r:--l' .,,;Ua!1~~)I ;j,~1 ~ ~~ ..:JJ~I rlLs. J ...,..."sJI J ~",.aJ1 J rWl J r,ur (!)~ ~~."LI ~~I c.JJ J ••Jl•...tJ1 i,..ill J

« •••~I J .uJ1 J 1-~I J ~~ J.;;.;.ll~I ...,JI J..;;.r :~."JI J i~1 J ~1 ~J~l ~l..i,;.~

•• ~~ammad Wafi'. Nafiïis al-cir1aaal-Maktabatal-Azbariyya. 81b .

• 2 ~ul;tammad Wafi' . Shaci'ir al-cman al-Maktabat al-Azhariyya. 143b .

.3 This term seems to be an innovation of MuJ:aammad Wafi' s. On the philosophica1 term .J1lllsblJlnlk. see

A.-M. Goichon. Lexique de la I.anve PhiloSQPhique d'Ibn Sina (Paris: Desdèe de Grouwer, 1938) 160.
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remembering, refleaion and the ..common intellect". The" common

sense" is the link betWeen the visible and invisible. The" common

intellect" is the 1ink betWeen the invisible and the Jah..ut.

Know chat the five senses, along with the "common sense",

are the six days in whicb God made creation. They are known as

.. days" because they are the lights of e1ucidation. the darification

of vagueness and the revealing of the unseen. They are the keys to

the heaveos and earth.

Thus, seeing (1J8!iÙ} is the tey ta the treasure-house of

visible things. and their light and elucidation. And (so are) hearing .

...smelling, ... tastio.g, ...touching. The "common sense" is all of

these thiogs, tbeir presence and preservation. in. the state of the

absence of tbeir original sources.

Imagination is their teeasure-house and the utmost occasion

of their pure forme This is the c1ear horizon. and the furthest Lote

tree.44 Thus the invisible lights (of the unseen world) are face to

face witb these visible Jights.

These twelve lights are the realities of the preparedness of

the tablet. AU of its leveJs are accepting of the emanated forms

from the Pen. This is the "rational faculty" (~WI i,....ïJI). God has

elucidated this in the transaipt mat is humanity. So he who knows

himse1f knows bis Lord. He is the throne, under which is found the

likeness of all tbings .45

The def~nj~~n~ive~~~ ~~ .. common sense" is quite slraightforward. This sense, along witb that

44 The c1ear horizon (81:23) reealls Gabriel's reve1alion ta MuJ;lammad. while the Lote-tree is the si~

II1-OlllL1llllJlÏ{53: 14). which is the limit of the Prophet's asœnsion towards God.

45 M~ammad Wafi·. Kiüb al-azal60.

~!~ ~.,s:.ul J .~~I ~I j .~I ~L.:.11 :~ ~ rL-.ii ;,,;.... J! ~.,/JJI J .~~ ~~~!~~UII

j.i.&J1 ~ .~~I.J ~I~ tir. ~,,:..:JI ...-Lü .~...,:...:JI JM11 ~ .~I.J .i...,süJl ~ .allJ.l ~ .~I J .~,.:JI :rWi ;.:...,

~ ~I.,...JI ~ 4JJ1..;J.i. ~I-.....JI r~~1 {~} ";,..:-:.11~l J .~I ",..L.:JI,) :~I J ...:JJ~I ~ ..:"..,sJ.11 ,j:-! tir. ~~I

~ ..:J1..,......f1 JoJl.i.. (~J1 .~ ....i~1 J (bere as per Azhar lOSb) ,.~! C~! .J.j~ ).,;1 l~~} :,.~~ (1,.... J) .~/,ll

~ ... :-:JI J .~.ai J •..:"l&.,......tl ~I;;" C~ t--'I J .I.+~ ~ .t..;.,ï J .~l.:-i)1 ~I;;" c.~ :~I .c.L:oiJI y..u.i11 J ·~;11

J-7l.>~~ .l.f;,;I..;.ioJ~I.J .lo4-il:si~ JL..~ ~L.. J .~".;,~ J .~~~~I~I ~ ...,...ul ~lS ~ ... J.,.iJ1

~"il ;I.,;~I .~ J .~I ;I.;\'I .~ .. Ii~ ~~I ;1",i\'1 ~j,S' ~ .~I i;.J..", J .~I ~\'I.,. I~ .J .i.:l~1 ~6.J)I t..~

~I~.JU~ -J~ .JJI~ .ù .J .YJ,WI ;,..ïJ1~ J .,J-ill~ ~UlI~ ~Li11 ~I~ e-I~J 'C."JJI .:1.........1Jiu.. ,.:....

q ... .,,:. JS JL:.-~ ~~I .~.,.JI ~ J '~J....i,. .\oÜ~.j~ ~ .~~~I ~W11
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of the .. common intellect" are, as impJied at the end of the quotation. engendered as the '4rational

faculty." The common intellect operates in parallel. at the point betWeen Malaküt and Jabarüt.

Elsewhere, the link betWeen the biger realms of Maialcüt and the Jabarüt - i.e. the ;,yi

Olus1Xa7lk- is developed. In short. it is to the interior senses what the /liS$" mus1J&Ir1tkis 10 the

exœmal senses. Further. ta these two lints is added a tbird. the '4 choice connection" (;~Ja..J)'

There are three wodds: the world of Mulk. which is a place from

the viewpoint of sensation by the five senses. The .. common seme"

is the l.ink <t.;.;.) betWeen the Mulk and Malaküt. which is the second

world. This is a place from the viewpoint of the intellett ~).

which is the five interioc senses.lîke estimation (~.:). imagination,

preserving. remembering and tbinkirag. The '4common intellect" is

the link beeween Malakût and Jabrit. Jabarüt is the third world.

and is the place of tbe five compreheosions46
(wU,~I): the heart. the

fu a~heart),the spirit, the secret, the W1.5ee1l secret; and the "choice

connection" is the 1i.nk betWeen the absolute Necessary and Jabarüt.

This .. choice connection" is the Throne of al-R~an, hidden in it

by Omnipotence and appearing from it by Se1f-disc1osure; and it

aas without restriction by choice because absolute Necessity effuses

from me rssence.<47

Thus the ucommon iJlteJlect" is the cognitive facu1ty behind the senses, leading to the world of

Jabarut. This Jabarüt itself is men linked co the Divine by the "cboice connection" - a phrase

whicb MuJ:tammad Wafii' appears ta have coined.

In an alternaœ model of cosmology, Mul;1ammad Wafi' describes a unïverse. each part of

which has its own mler. The focus of this mode! is. however, the human form which becomes a

microcosm..o!~e l~er cosmology. We aretold,

~ These .. comprebensions" equate with the concept of the .!l(lJiq(subtle substances) of ea-ler sufi thought.
These substances - as spiritual ratber than pbysical faeulties - fu.nctio.D. as organs linking the buman and divine
worlds. Details of the defmitions of these substances vauy: see H. Landolt. ~Stages of God-eognition and the Praise
of FoUy according to Najm-i Rizi (d. 1256)" in Sufi .0.0.47. 2000: Le Révélateur des mystères 56 ff.; "Two Types of
Mystical Thought in Muslim Iran" in Muslim World no.68. 1978. 196: and Elias. The Tbrone Carrier of God

157-160. The lJt!N'iimlrf aiso be found in the mode! of creaive divine ellUUUUion; see Ibid n-75.

41 Mu~ammadWafi·. Nafaïs &1-cirCaa al-Mattabat al-Azhariyya. na. nb.
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The world is divided imo two: the world of spirits \:1-'.J1) and the

world of bodies. Then it is divided into four branches: spirits of

prophethood. angelic spirits (~r'''), spirits of jin.n. and the Adamie

forms. The First Intellect is the fathee of the spirits of prophethood.

like Adam is the farher of the human forms \:~'il .J"!I), and likewise

Gabriel"8 is the facher of the angelic spirits.like Iblis (Satan) is the

fathee of the Jinn spirits. All mat is of human form has a prophetie

spiritual form manifesting to it and rising from it. commanding it

and forbidding it. ïnspiring it. improving it and making it pious. To

each Adamic form there are (wo associates (~~), one is angelic

and the othee jinn-like. These [wo steuggle, and if the angelie triumphs

over the jinn-like. then elearness is established in the water by the

falling of the sediment. and the commanding prophetie spirit rises .

and its image appears in him/it by manifestation - like the shape of

the seer appears in the mirror. If it conquers the jinn. then its

affinity is close to the angelic, but if it is far, then il is Satanic and

muddiness that prevails. Sight is then veiled and commWlication is

cut, for .. He to whom God does not give light, has none." (Q.24:40)

This Commanding Spirit is that whieh will seaJ.e the accoWlt of the

servant on Judgement Day. and will reward him. aecording to his

aets. since. ,. Your soul suffiees to make an aecount against you."

(Q.17: 14). He who knows himself. knows bis Lord.49

This model - which is perhaps as soteriologica1 as it is eosmological - has as its ultimaœ concern

the fate of each Il Adamic fonn". tbat is. the individual soul. In mis system the First Intellect

engenders the spirits of prophecy. which function as warners and moral aids to the soul. Despite

this help, the soul becomes the battleground for the forces of Satan. and those of Gabriel. The

finalliJles of this passage. evoking the image of one' s own soul standing as witness 1 provide a

novel perspective on the oft-repeated hadith .. He who knows himself knows his Lord." The

implication is Chat if one wants to know God the keeper-of-aceounts. one need only know

4K ID the Nara' is al- 'man text. Gabriel is replaced by Jabarùt.

4Q Muhammad Wafi'. Sha"i'ir al-"man al-Maktabatal-Azhaiyya. 154a. 1S4b. and MuJ;tammad Wafa'.

~afiïs al-Cirran al-Maklabat al-Azbariyya. 76b.
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• The Te-etring-Sbaytb md Beyond

From our discussion earlier in. chapter three, it is c1ear that Mw,ammad wara' s saintly

persona was weil established. His position as a "teaching-shaykh". that is. as a master who

teaches mystical theory te bis followers (mayJ:/J al-ca LioI). is evide.nt from his voluminous

writings. As we have noted however, Mu.t}ammad Wara: himself did nat place much emphasis on

the pedagogical role of the shaykh as spiritual guide (slJa,P.é/J 1II-tzfJL,J:Y;/J.5O Instead he seems te

have nurtured for himseJ! an inspired and mysterious image - one which did not much care for

the detaiJs of spiritual direction. Nevertheless. help for the aspirant on the sufi way is not wholly

absent in bis writings. Mu~ammad Wafii' was, after aIl. strilting out from the Shidhiliyya on an

independent course, which necessi.tated atleast some ate1ltion co the development of aspirants.

•

•

ln the previous chapter we mentioned the short work by Mu~ammadWafi' ,Maqimjt al-sani):ya

li al-sida al-SUfi)Ya (The Sublime Stations of the Sufis). There we saw that tbis work presents

short definitions of mystical vocabulary followed by cursory elaborations. The tone and form

suggest mis is a pedagogical text, a ltind of manua! in.tended for the novice. However, this kind

of writing wirhin the oeuvre of Mul;lammad Wafi' is a remarkable exception. The title in question

covers only nine folios of the approximate1y three-bundred folios bis writings occupy.

Yet this is not ta say that ail of Mw,ammad Wafifs writïng is speculative and abstraet. At

the begînning of the Shaciïr al-cir1an the reader is provided with basic deflJlitions of a number of

mystical terms:

SenwKlJoodfixes the command of Lordship. 011erJess is the last

level of with-ness ('; _ ft .) ••• HUOlilityis the quieting of the soul

along the paths of pre-existence ... .4s~asLt1is leaving all things

(JS..JI..:J.,;) ... Courtes;r( t:1daIJ) is standing in the provisions of the

moment. Cerr4Ü1!Y is the absence of indecision. llemt!.mbmoCt!

~J The" tear::hiJlg -shaytb .. deve10ps the tbeoretica1 pntlClples of sufism., while the ..guidUlg-shaytb" serves

as a direaor of spiritual discipline. This was discussed above in our uuroducti.on. on p.s.
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( d1Jib) is the summoning of the remembered ... Ptnplata{y(4.-I";)

is the extraction of the unseen from the seen. Ertinetionis consuming

everythiog in God. PtnlStel1œis the fixing of everything by God.SI

Beyond these rodimentary pronouncements, we do find other passages wbich treat some of the

basic distinctions an aspirant sbould be made aware of. In the following. the categories of

spiritual men are described.

For the ascetics, their sciences are embodied meic aets. For the

sufis , their sciences are embodied in their states. For the gnostics.

theic aas are embodied in their gnosis. For the verifiers, tbeir states

are embodied in their realities. Thus the ascetics find what they

know by wbat they do; and the sufis find what mey verify by the

traits they assume;S2 and the gnostics find what they do by what

tbey know; and the verifiers fUld what they assume as traits by that

which they are verified of.53

The distinctions being made here are rather sttaightforward. adhering 10 a spiritual hier..chy

which privileges realities (/Jat'j;l'it/J and gnosis over temporary states and acts. In the same line of

discussion - tbat of the basic categories of mystics - M~ammad Wafi' eJsewhere writes,

The face of the gnostic is a mirror of the Self-disdosures of known

Attribuees. The verifier is the model of what is verified to bim. And

the sufi has assumed the traits, whicb are related (aaributed) to the

objeet of bis desire in. sanctification. Uaion is the source of bis

perfection, accuni.ng only with the metting together of opposites,

which is impo_ssible normally and conceptually.54

51 Mubammad Wafi'. Sbaci'ir al-cman al-Maktabal al-Azhariyya. 129b-130a. We noted some of these

defiml10ns earlier. See above, p. 106.

52 A popula- hadirh among sufi writers is one awibuted te the Prophet: ..Assume the cbarae1er traits of

Gad!" See Suri Path of Knowled~e286-288.

53 M~ammad Wafi'. Nafii'is al-cirlanal-Maktabat al-Azhariyya. 87a.

~J.-.il ~I J ~JL....~~~I~.....,:rI.j.,i),aJl j~I~[~ r*-;" ~;.NI ~."..aJ1 J ~l....&.1 ~ ~p ~).NI.:ll..)I ..

l'';,,&-~ I~ l.1~J~) ..J1 J I~ l..~ I~ L.IJ~J~."...sIJ I"L.&~ I~ l.lj~J J~)L;~~~~I,.I

cc.'..~ ~ I"u;.; l.. rJ~j~1 j

• ~ M~am.mad Wafi', NatalS al-cirIanal-Maktabat al-Az..bari}ya, Ma. 84b.

~I J ~..l.i;J,-!..,.,u.. ~14iWa!1 ~'i~ ~I ~ ~~I4!~ l. .JI,,;..~I J 4jJrw ~l,i.,~~ e1.,.- "';JlaJl ~.JJI
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Tbese discussiollS of categories are ratber brief, and mey are noticeably missing the expeeted

advice as to how the novice is to malte head-way on the spiritual path. It seems that MuJ;aammad

Wafa' s advice, on tbis level, is reslrieted to making observations such as, "The knower (,.JI-..&.)

realizes al-I:faqq from the side of aearion, but the gnostic (.j.J~) realizes creation from the side of

al-l:Iaqq. ,,55 The apparent lack of COJlCem exhibiIed for the spiritual advancemenc of lowly aspirants

is strilting - especially from the perspeaive of a hopeful founder of a new sufi order.

However the case may appe., we should not be surprised that Mubammad Wafii' has

some interesting speculations on the subject. He charaeterizes the relationship between the spiritual

aspirant and the master as one of existential union. This W1Ïon even comes to mirror that becween

the servant and Gad. To start witb, he ries together the essence of the aspiraJlt, bis spiritual guide

and bis Lord.

He who bas no teacber. has no proœctor: and to bim who bas no

proteetor Satan draws near.56

He who knows himself knows bis shaykh.

He who has not foun.d bis sbaykb has not found bis heart,

and he who bas not found bis heart has lost bis Lord.57

The details of the presence and fUJlction of the sbaykb are aIso described. This relationsbip is

rather mysterious, but seems to centre on the attribuœs of the shaykh. The description roDS as

follows,

Your shaykh is he who causes you to hear when he is silent. He

makes you oblivious when he speaks. He causes you to he lost

when he finds (God in ecstasy): and he causes you to find (God)

.(.~ .J;~l& ~1~rt~1:~Jt;:- "il~ "i.Jl.S' W

5~ Mubammad Wafi'. Nafii'is al- cir1anDacal-Kutub. 8a. a. Nafii'is al-
cir1anal-MaJaabata1-Azhariyya,

l00a

56 A popul~ sufi saying . quoted by al-Qusbayri fromB~, rUJ1S, ~ He who has no shaykh bis master 15
Satan." See al-Qusbayri. Das Sendscbreiben al-Oushayris uber das Sufitum R. GramJich trans. (\\'iesbaden: Steiner,

1989)538.

:'7 Mul,tammad Wafii'. Nafii'is al- cir1anal-Maktabat al-Azhariyya. 99a. 99b.

• ~ rJ.:.r':~ .~"';"...J..i..j --.i.i";".. ~II ".J"I "-! ~~l.i .."J~..J ~ ~.J j.,...;~ (sic) :l.-I..J....-:.1 ~II
« .4.I..J .w ..w~~ rJ ~ J~~ ~~
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when he is silent. Your shaylch is he who informs you by bis

speech. and he verifies you by bis (spiritual) state, and he establishes

you by bis vanishing. and effaees you by bis perfection...SA

The point tbat the aspirant is existentially linked to the aaributes of the shaykh is clear. El5ewhere.

MuJ,ammad Wafi' describes this relationship as enending beyond the visible wood. We read,

"The heart of the aspirant is the house of bis teacher. and bis body is bis grave in which he is

buried. and from which he rî5es...59 This image i5 futther developed by Mu1;lammad Wafi' when

he conc1udes. "He who bas no son is not remem.bered." The gist of the images 15 that the timeles5

unseen spiritual presence of the sbaykh is to be found in. the beart of bis follower. tiOThe conneaion

between aspirant and shaykh is aIso explained in the cantat of the .. oneness of being" insight.

We encoumered a passage earJier whicb i5 worth repeating bere:

If you know your teacher and imam - guiding you by bis necessary

divine existence. tben you know your Lord. al-ijaqq. Do you know

wbo He is? He is simply the source of your diVÙ1e existence. as

deœrmi.ned for you on the level of distinction of your being. by

• which you see that you have no existence except Him (~:»--S 'J

~1"...).61

Thus the guide. by bis own share in neces5ary existence. i5 ta bis follower the divin.e Presence.

An individual may find the Divine in himse1f. but aIso, and perhaps more easily, it may be

acce5s~_in_~~~. !t_ is aIso made clear that knowing al-ijaqq in the œacber 15 a specifie

5A Mu.I;uunmad Wafi', Shatj'ir al-tirtan al-Maktabal al-Azhariyya. 139b.

~I J..J~~ J ~~~~~ .J.:..S-~ ..J~.JI J ~J I~I ~..wl .J~ I~r~ J.:..S- I.~I..:.L.-I r:r~Il

l( ••• ..J~~ .J ..J1.Jr.

5'il Mul:1am.mad Wafa', NafiïtS al-tirranal-Maktabat a1~Azhariyya, lOOa.

ce···..,;...~J~~~.ÀJI.~~ü.J.~L;...,I~ ",,:!)J~,.

60 The lraJ1ian mystic tAyn al-Qu~it al-Hamadini (d. 525/1131) Iloted that aspirant is to contemplate God
in the mirror of the spirit of ms teaeher. In Olm. the teacber will contemp1ate himsdf in the milTor of bis disciple. a
Gad conremplates Himse1f througb the mirror of aeation. See Landolt. "Two Types of Mystica11bougbt in Muslim
&an". 197; and F. Jabaabakbsh's "The Pir-Murid Relatiomhip in the Thought of (Ayn al-Qu4it al-Hamadinï" in
Consciousness and Reality: Studies in MemOty of Toshihiko lzutsu J. AshtiYini t!t .rJeds. (Leiden: EJ, Brill. 2000)

132.

61 tAli Wafi'. Masaml al-rabbini,XYa. 3a. See above. p. 119.
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insight. which hi.nges on ones seeing that tbere is no real existence except in God.

In an even more dramatic formulation of the relationship of the aspirant with bis guide.

Mu1Jammad Wafi' describes the former as a kind of manifestation of the latter. In one brief

statement the follower is identified with the creative "mercy" of bis master. We read, "The heart

of the aspirant is a tbrone for the ~am~(mercifu1ness)of bis teacher ta sil upon."62 As we

Iloted earlier in this chapter, the creative impulse of the Divine is associated with its name

al-Rat:unin: bere that function is being transferred through the teacher. This teansference is

repeated at a lower level by other statements describing the aspirant as a 1tiJld of mouthpiece for

communication of the insights of the shaykh. One such passage nJ.QS:

The sincere aspirant is the eJoquenI pulpit (minbaroâfJitJ whom the

teacher climbs after bis divesting bimself of the pbysical worlds

~I~I,.....s-). He informs, by bis SÏJ1cere tangue, of wbat he bas

witoessed of the rea1iàes.6.1

From chis it is dear that the follower becomes a medium for use by the deceased (or at least

spiritually elevated) shaykh. Further, it seems tbis follower must himself have first achieved a

purifying spiriwal insight. The passage ends by stating that this follower' 5 task is then to broadcast

what has been communicated to bim.64

lt would be fair to say that Mubammad Wafi's tbioking on the "guiding-shaykb", and

advice to novices in general, is rudimentary, and does not hold our author's attention. Yet the

idea of the spiritual function of the sbaykb, and the aspirant' s reJatîoosbip to him, received

substantial reflectian. lt should be no surprise ta find MuQam.mad Wafii' at same point referring

62 Muhammad Wafi!' ,Nafâis al-cirranal-Maktabat al-Azhariyya.100a.

Il ••.:l;.-14l...; I,-";i -r-~ ~..JI ~Il

The same verb is used in the Ouc'an for God's sitting on the Tbrone. See 7:54,20:5 or 57:4.

~ Mu1;uunmad Wafif . Nafi'is al-cirIanal-Maktabat aI-Azhariyya,l00a.

"~~I.j*1l~L.:. l..& ';Jl-aJI4,j~ ~~I ~I.,.. ~ ~~ ~ JL:-"i1.ü1r. ~l,j ~ ";Jl..aJ1 ~)I"

b4 In the previous ..gem" , we are toid that the "...eloquem speaker (JUaf/J is he wbo speaks by the tangue of
bis follower after bis divesting (or purification)." Therefore, it is the '·eloquent pulpit" who "informs... of what he
bas witnessed of the realities" and nat the shaykh himself. This maltes a11 the more sense when read in light of cAli' s

implied claim to be the continuation of bis bis father' 5 sanctity.
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the question back to the imanent existentia1 divine Rea1ity of creation. In tbis context the shaykh

serves as simply one of a number of possible divine Se1f-disclosures. Thus, to know the shaykh is

to know the Lord. More intriguingly perhaps, Mu~ammad Wafi' also describes the transference

of spiritual insight from the shaykh to the aspirant - and emphasizes the latter' s central funaion

as an inheritor, as it were, and as a transmitter.

The Mue,ammadan Reality and the Pole

Central to the philosophy of Ibn C Arabi was the existential position of the prophet

Mul;1ammad. In bis cosmic function, the Prophet operated essentially as the First Intellect, that is,

the flC'St in creation, from which ail else is derived. Ibn C Arabï bimself equates tbis First Intellect

with the Mu~am.madanReality (!JlltJifj8 AfU/JlUZlDJadL,1y;/).65 In a brie! definition of tbis term,

al-Qishidi tells us tbat...The M~ammadanReaJity is the Essence in iL1 prim.". individuation,66

for it contains aU of the Beautiful Names and is itself the Greatest Name.,,67 M~ammad Wafa',

in his own writings, does not deal with the term !JlItJÏJ" A-fU/JJI8J8lJldJXya direcdy: however, he

does seem to apply the equivalent concept ta bis own person. He reeounts:

Al-l:Iaqq said ra me 1 .. You are the elite, ra you is the measure GI..I.i.)

of all tbings, yet you have none with Me: for none eontains Me

other than you, sinee there is nothing like you. You are the source

of My Truth (in aeation) and everything is a metaphor (j~) for

y~~~~_~~~~ntin the tnJth and absent in the metaphor." 6A

~ See O1odkiewicz, Sea1 of the SAints 68-70 for more detail and sources.

66 ln our discussion of cosmology above. we saw that Muhammad Wafi' attributed this f\1l1ction to the

Spirit of the divine Commando

67 Al-Qishini, A Glossay of Techioica! Tenns enrry #124.

bo\ Shacrini, aI-Tabagit al-kubra U:22. l have not been able to locate this within Mubammad Wafi's own
writings. As an aside. it should nat surprise us that a poet should have a vision in which possible existence is to the
~ecess.y Divine, m a metaphor is ta truth .

.J~~ ~i &~~,.,..J.J..:J~~ ":i ~~..;.... dJ JI....&..~.J J~ -"':'JS ~..:iJ ~,.4.~U l+.!i..;.J-1 ~ Jü"
qj~l~rJ~~I~:~~ lii .J~j~&~JS

This "measure" recal1s Q.13:8. "Everythïng is before Him in its measure." ItJI~ ~ 6~ JS JJI A1so of note here

is the hadith ,/utiJ"i"My eanh and My beaven embrace Me Dot. but the heart of My be1ieving servant does embrace

Me." (See Sufi Path of Knowledae 396 fD.20 f~ sources of this hadith.)
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It is c1ear from tbis that Mul)ammad Wafi' s undentandiJJg of bis own spiritual authority accorded

him an exceptional position. Just as the Mu~ammadanReality fW1ctï.ons as the "pri.mary

individuation". so tbis elite figure is al once distinct from, yet the source of, ail creation.

Tied co the idea of the M~ammadanReality, for Ibn 'Arabi, is the concept of the perfeet

human being (J..lSJl ~~"il). The differenœ between the (wo figures of the pedect human and the

MuJ;lammadan Reality is often hard to distinguish, since chey pecform the same ÏJltermediary

function between Gad and creation.69 Al-Qishinï desaibes the perfeet human being as the

realization of the Divine in creation. He defmes the "Divine Form" as, "The perleet human

being, who bas verified the realities of the Divine Names.,,1OThis desaiption points to the centtal

role of this figure in the generation of the aeated entities, which are the realities. Elsewhere

al-Qisbioî desaibes the perfect human as the intennedi8te realm (b~ between the necess.,.

and the possible, that is, between the Divine and creation.7
! In a dramatic aceoum of the created

world, Ibn 'Arabi touches on the centta1ity of this perfeet human bei.ng. He oompares the rational

sour s function witbin an individual to the role played by the perfect human in the cosmos. We

read.

The angels in respect 10 the whole cosmos are like the forms manifest

within man's imagination, as also are the jÙ1J1. So the cosmos is a

great human being only through the existence ( wuJiïd) of the perfect

human being 1 who is its rationally speaking sou1. In the same way

the configuration of the human being is a buman being only through

the rationally speaking sou1. .. The soul of the cosmos, who is

MuJ},ammad. achieves the degree of perfection tbrough the

completion of the divine form ... and in the subSÎSœnce of the cosmos

through him.n

In this image, M~ammad is the soul, the essential reality. of the body that is aeation. MuJ:lammad

6q See Cbodkiewicz. Sea1 of the Saints 70-71, and tbe study by M. Takeshila. Ibn CArabi' s Tbe<X)' of me
Perlea Man (Tokyo: 1987).

]li Al-~bânï,A Gloss." of Techinica1 Tenns eIIIry #429.

71 Al-Qisbini. A Glass.,. of Tecbinical Terms el1tly #277.

Tl Chittidt. The Self-Disdosure ofGod 289.
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Wafi' does not take up the same imagery. but not surprisiogly. he does echo Ibn cArabrs

Wlderstanding of the pedea buman being. From the Natif 1S al-c;man. we read.

That which is described by the Attributes of the Essence is the

Greatest Name in the horizon of the Beautifui Names. It is the

loftiest likeness in the wodd of Jabanït, the prior (~L-) and the

eternal <t~) in the wood of Awe. It is the encompassing spirit in

the world of command, wbich is the boly Spirit ia the world of

Malaküt and the originating ~IJ) reality in the world of creation.

The perfeet buman being is the effuser of forms <»-aIl~~) in the

world of becoming. "And ta Him ail maaers retum." (Q.11: 123)73

In this passage M~ammad Wafii' begins by painting to the zenith of the unseea. the Greatest

Name. This Name indudes. and is somehow a refiection of, the named entities at lower levels.

To chis creative cosmic scenario - one we bave discussed above - is added the pedeet humant

who is the provider of the forms whicb will receive the divine creative Commando In tbis sense,

everytbing is ta be understood as returni.og ta God.

In chapter one, during our discussion of Ibn c; Arabi' s tffw.rÜJ. we saw that the supreme

figure of the saintly hierarchy was the pole (tJu.~. To thi5 figure i5 attributed an unsurpassed

role in the cosmos, being the temporal embodiment of the spirit of Muhammad (rti./J A-Iu/J;lmmad).74

In the writings of Mul)am.mad Wafi' the bierarchy of saints does net receive a great deal of

attention. The discussions of the pole show that our author assumes a prior familiarity with the

tfiwllBas understood by Ibn CArabi. Shaykh Wafi' s presentation of the pole i5 comparatively

rudimentary,. simply stressi~ chis figure's role as a locus of divine Effusion. Ta start with, we

7J M~ammadWafii' . Nafi'is al-'irIa.aa1-Maktabata1-Azhariyya. 73b.

rJl.&.~I·~I ~L-JI J ..:..-,~I rJ~ ~ ~"jl ~I..,..J~I 1.-"11 ~I ~ ~"11 ~I r-"il.,- ..:"1.iJ1..:,,l..i.....7 "';~~tl

),...aI1~~ J,alSJl ,jW'J1 J,jU-1 ~L&. ~ ~I,JI.;;.I-' ..:"."s:.ul ~t. ~ ...-..t...iJ1 :-'.J"-.J ....."11 ~~ ~ ~I ~J)I -' ..:,,~)I

Il .J.S ~"il ~r. ~I ~I ~L. ~

A more typical sufi use of FYI;>. would be in the form fll,W, which desaibes the effusion from Ûle Godhead. See. for

example. Chittick. The Sufi Path of Knowled&e 162.

74 Chodkiewia. Seal of the Saints 71. observes that the function of the Mu4ammadan Reality is in effect
aceomphshed by the figure of the pole. It should be remembered here that these various figures - and even theic

representatives - are large1y indistinguishable from the MuJ;Jammadan Reality.

149



•

are told that the pole, along with other elite f1gUres of the bierarchy. a"e found in God. We read.

In the Name of God the Merciful. the Compassionate. "There is

nothing like Him; Heis the All-hearing and the All-seeing" (Q.42: 11).

In Him are the pole, the imam, the rescue (gOilwt,4, the solitaty

(fiU'd). the khalifa, and the verifier (mu.(JiltJfJitj). Those beneatb, like

the pegs (c'iwtfftf) and the substitutes (libdt1l), the nobles (oujalJa')

and others. Chey exceed in numbers. and mey persi.st in SecrelS... 7S

No substantial discussion is provided of these lesser figures. rather the focus becomes the pole.

We are toid later in the Nafi'is al-cirran chat the qu.rbis the vehic1e for God's creation and

command:

The heart of the pole is the Greatest Name of God; and His Face is

His most noble Essence, by which is established aeation and (divine)

Command, and it (the heat of the pole) is me axis of the seaet and

notoriety. "And ail of the hearts of humanity are between two of

His fingers, lite one heart...16 They are His speaking tongues and

His truthful wOr<1s and His rending and repairing peas...77

Thus the Face of God is extended into creation and Command takes, in its loftiest form, the

shape of the hean of the pole. (As was noted above, the Greatest Name may be equated with the

Mu~ammadanReality.) This point is recast by Mu~ammadWafii' in terms which draw a striking

piaure of the pole as the agent of divine effusion. We read,

The pole is a substitute (badal) for the name "Allah"; he is the

preserver(~)of the names of desœnt,like the Name of God is

the Preserver~)of the names of the Sublime. And as God has

ninety-nine names .likewise the pole bas ninety-nine names. Every

one of bis names is the eye of His Unseen and the apparent of His

Hidden, and the t'ace of bis Essence, and the Se1f-disclosure of His

Names and Aarïbuœs. So he who knows him knows God' s Presence.

75 Mu1;lammad Wafii', Nafii'is al-cUf""""an D" al-Kutub. Sb.

~6 On the various sources fortbis hadith see Sufi Path of Knowledie 396 Cn.l8.

n Mu1;lammad Wafi'. Nafi'is al-cUf""""anDar al-Kutub. 2Sa.

• ~I~ r.:I..r-.~).i JS j ~I J ~I).w~ j ~'JI ~ ~14o! rLi ~I r.J~I4.ÎI.)~J J ~'lI4LJI,-1 ~~I~ ..

Il··· ~I)I J 4.iiLilI ~'j.;1 J 4,;,)l...aJ1 4.Îl..JS J Ul,UI~I~ ~IJ~~~I~
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but to be wbo denies him (we say): "Tbere is no power or sttengtb

except in God. U 7A

• The parallel betWeen God as the Preserver and the pole as preserver is not developed in the

manuscript beyond tbis statement, but the implication is that Gad' s ninety-Jline Names are

somehow min'ored by the pole' s ninety-nine names. The 1ast seŒenœ in the passage ties knowing

.. himu
• the pole, ta knowing the divine Presence.

From these brief treatments of the pole and bis associates, we see tbat the function of the

Mu~am.madanReality is barn by either the perfeet human being or the pole. As we noted, the

pole bas oinety-nine names by which he preserves creation, and the perfeet buman is he by

whom these forms are effused. The figure of pole will reappear in. the following section on

S-Ddity.lbe Reaewer aad tbe Seal

In earlier cbapters we explore<! the parameters of the idea of saintbood accordiog to

• Tinnidhi:, Ibn cArabï and the early Shidbiliyya It is witb tbese models in mind that we now

move forward to consider Mul:tammad Wafii's teacbing on wal.!m One of the fint tbings to be

noted bere is the absence of a fully self-consistent dextrine. In me teacbings of earlier figures we

have been able ta sketch the outline of a doarine, but in tbe writings of MuJ;lammad Wafi' things

are not so tidy. In face, tbere seem ta be three different treatments of walJ!Y/l. The first we may

cal! the more traditional ceeatment, reflecting the simple position of the saint as closer to the

divine source than. others (what was described as qur!J~1in the early Shidhi1iyya). In the second

type of discussion M~ammad Wafii' presents a walafnlwhich more closely follows Ibn cArabi's

positions on the superiority of prophahood over sainthood, and the (perhaps awkward) case for

the reverse. The third kio.d of discussion of sainthood is one which contains an element of the

•
III MuJ)ammad Wafi·. NatalS al-cirIanD" al-Kutub.25b.

..u ~I W' .J ~~I ~)I & l-I ,j..&. ~I ~ ~L..i ..JJI :-1 ,:,,' W" J,,;;JI l-l~~I~ J ~ .J j&- 4JJ1 ~I ~ ~ ~I"

..)Jf .J .;1.: ~J " ,.,,;J:,~ ~Lb "~~~ ~l"Aj ~L-I ~ ~l JS L-I~ "~~~..iS L-I~,,~ '-"lA;
1C..u~ 'JI ë.,i 'J J j,.,.~ .">";1 ~ J..JJI ï".-. ~.,;. .,j,~ .,;l..i.# J ..;l-I

151



•

•

apocalyptic. Here Mu~am.mad Wafi' introduces the idea of the "Ren.ewer of religion at the start

of each century" (l"ajdf4 into bis doctrine of W;lhfYa. and hints at his own central roIe in the

approaching apocalyptic drama.

The most elementary treatment of waG!J''2iaccording to MuJ,ammad Wafif may be found

in statements like the following, "The prophets are the risings of the Trum (!NIiJ'À, and the saints

are the seaings of the secrets of Reality (!JlkJitJà) , the sources (~) of His Mercy, and the unseen

of Divinity. ,,79 This contrasting of me clear role of the prophet with the hidden secrets represented

by the saint is ratber straightforward. 10. the Kitâb al-azal we are provided with definitions of

saint and sainthood which may also be considered basic. 10. a section entitled .. On the Realization

of the Circle of the Saint" we read,

"ilIiïyJI The special shared responsibility in the Essence.

neœssitating vision and elect goveming.

"JIll: He who is e:otrUsted wid1 the command of bis parron.

as he is entl'Usted with his own command, because he is wholly

from it (i.e. the patron's command).

Comment: The special Jv.r1ltîs the face of the ESsence, which

visions do not perœive; and to him rom the faces from every side;

and with him aIl the Utnlost degrees are reac.hed.AO

Thus sainthood itself includes an essential rapprochement, wbich entails mystical vision and

authority. This may he understood as a short description of the positive content of sainthood.

Following this, the notice of the saint as the medium for God's command recalls the hadith in

which Gad says of the elea servant, "If l love him l am bis hearing by which he hears and bis

sight by which he sees. nlt
! M~ammad Wafa's final comment adds a dimension which is roughly

equivalent ta the W;lh!Ya Kubriiwe saw earlier in the Shadhiliyya In this dimension the special

7'Q MuJ;uunmad Wafa. Shati'ir al-tirran al-Maktabat al-Az.hariyya. 147a.

*l Mu!;lammad Wafii'. Kitâb al-&mU 167.

.:,'i .--.Àj ~I ~~ W'~~J ~I d~ ~..JI ~ :d"Jü ·J"~4 .r-o!.Jo,;j1 J .~I~,; .;,.,1..\J4~~ ;'Jl..iS :;',:"~)I"

~.J .,,;.,~I JS~ .~"JI~.,;.; ~I J .)~~I.s~ "'i .;.ül .,,;.,I.ül ~-' ~ J",....a;.J1 d"J1 :t""'; .o;.!l.iJ1~ "'i .....~

li ~~lAll~~

III See BukbârÏs Sahib RiqiKf. 38.
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•
saint plays a mediating role berween the Divine and creaion.

A basic distinction between w.;r/~PNand risDais also presented 1 which serves to underline

the view that sanctity is the improvement of an individual, while propbecy and mission are

offices dispensed by God to appropriate people. Note the categorical distinction being made in

the following passage:

/àS;Ua (mission) occurs by descent from the presence of necessity

to the presence of possibility, as "The Faithful Spirit came down ta

yOl11" (Mu~ammad's) heart." (Q.26:193-194). HIl1Jïy;ris ascension

from the presence of possibiliry to the presence of necessity by the

sign of "Praise Him who took bis servant on a nigbt-journey"

(Q.17: 1); for Gad sent down a message ta the servant, and the

servant ascended to bis Lord in W~82

The distinction presented bere is one whicb juxtaposes the downward movement of nSiUa with

the upward tise of w~ Each movement may stand on ia own as a definition, but the [wo may

be conneeted - at least according to tbis statement. The reference ta a "night-joumey" recalls the

• event of the Propbet1 S having been raised through the heavens to Gad' s presence. This example

includes bath the element of the chosen prophet and the rising saint. This is followed by the final

line, stating that God sent down, while the servant rose upwards. The w.tIJfnlpresented in the

above quotation, when viewed on its own, aIso c1early reflects the early Shidhiliyya notion of

Elsewhere, this wa1l!Y8 hum reappears, but witb an elevated ~s approaching th.. of

the Mubammadan Reality. In the Nafiiïs al-cirtan one lengthy passage opens with a description

of the generation of existences by the absolute Intellect and the Spirit of Commando It goes on to

trace the descent of the Secret of Grace through revelation ( witP..n inco humanity. The pivotai

•
importance of the Prophet' s night journey is asserted:

When he teavelled by night to Him within two bow's-lengtb, "and

He inspired bim" (Q.53: 10) witb existential knowledge, (his) pre

existence was enroled in bis everlastingness, and his singleness
- - -

~ M~am.mad Viafâ. Naii'is al-Cirlanal-Maktabat al-Azllariyya. 96a.
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•
was hidden within His oneness (~I), and all the monads (,)b.ï) were

tumed away from the single (~IJ) by the One (~I): and so the

tongue of wlllj[ni kubnirecited: "He is the One God, the Eternal

not begotten..... (Q.112: 1-4)"'l

This passage is dense to the point of obscurity, and the manusaipt copies do not inspire confidence.

However, we can make some observations. The oneness of God is certainly the gist of the

communication to Mul;'lammad, but the more significant point for our discussion is the use of the

phrase ., tongue of wll1i!JlN kubra-' in reference ta the Prophet.1l4 This description fits weIl into the

model of the special saint, as desaibed above. This same passage goes on to speak of Mul;'lammad' s

prophetie function. and to desaibe bis state as the Seal of saintboods:

The human secret (4L-i1 i~) and the silent reality(~~~)85

appear in every secret, and are included in every knowledge which

has neitber been known nor taught until the Sea1 of saintboods: and

the fixing of ail the tidings are deposited in trust with him; and

faces turn to him from all ditecti.ons.86

• Here the Seal of sainthoods seems to funetion as the Mul;'lammadan Reality. that is, he is the

central figure in the realizarion of the seaets and realities bidden in ail knowledge. Distinct from

the Mu1J.ammadan Reality however, this portrait of the Sea1 of saintboods emphasizes bis role in

esoteric knowledge over bis role in the dynamic of creation. Further aloog in this passage we also

find referen~~~ a-=KhaQ~-i~" sainthood. which is established, along with prophecy. among the

10 MuJ;1ammad Wafi', Nafi'is al-'irranDir al-kutub, 17b and al-MakIabat al-Amariyya. 73a.

.)~"il~I .: (,..,.;.1 .,;) ,~I ~ I~IJ~ J I~I ~ Jj"il t;.J.i1~I ~~."JI ~I"""'.JI .J ~,.; ~U .)14! 1oS;-1 L..-\.j"

K ••• .ol.:!,J J-..iaII4lJ1 »-1 .JJI.,JA jJ ~.,$JI ~ '(,JI.:"W ..P J ~"i4 L~I)I ,j&- .j}.~1."J4

Elsewbere ill the l\afi'lS OSa) we read. "The One said. From every side 1 am the first by Ralunan (the Merciful) and
the last by lnsin (hWlW11ty). and the Apparem (PhiJ) in aeation and tbe lnteri~ ( li. in teuth. 50 he who know5
Me thus. and realizes Me in ail this, bis Id is gathered into bis first and bis apparent is counted among bis interior
until he becomes eternal. (~~. without an end to bis f!nt, and is evedasing ( !lllJUdJ.~. without an

apparent to ms interior."

•
... l understand chis "tangue" to belong to lbe Propbet since the vero 14I1i(to recite), as used in the Que' an.

refers to the aet of illdividuals relating God's signs, and not the aa of revelation itself.

~ The Maktaba Azlu.-iyya ms reads: ~."l-~ (?).

116 M~ammad Wafi'. Nafii'is al·'irran Dar al-Kutub, 17b and al-Maktabat al-Azhaiyya, 73a.
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Jews (/.raLl.t~ by the hidden Spirit.

Quite a distinct discussion of w~is presented when M~ammadwara' takes up the

issue of rankjng among mission, prophethood and sainthood. Here we can see c1earlyour author

functioning as the inheritor of Ibn CArabi:. As we saw in cbapter One, Ibn CArabi made the

ïnnovative c1aim tbat prophethood and mission are superior to~ when they are present in

different people, but w~pais superior to the other [wo when they coexist witbin one individual.

The difficulty in sustaining this position aside, for our purposes the importance is tbat itreappears

as a significant element of M~ammad Wafii's teacbing. We note fust a description of two

orders, t'hat of "sciences of presence" and that of "religious sciences", each of which provides a

different perspeaive on the tbree entities risJU4, oubuwwJl, and~

Know that polehood is of [WO ltinds: polebood in the sciences of

presence (~..rJ,..,J.s.),and polehood of the re1igious sciences ~P

~~)_ The difference between the two is that the fint (ooeurs) by

the i.nstructing sciences (~~ J-).&.) and the latter by the commanding

sciences (';; . ; .t~,.."J.&.). Each one divides into tbree leve1s, WII1~Y8.

oubuwwll, and dsJi1a. but in the (sciences) of presence, the (arder)

is reversed because the firse in the religious (sciences) is he who

befriends God by (following) His commands. and His prohibitions.

Yet, in the (sciences) of presence the saint is he whom God befriends,

whetber it be by the Essence, "If 1love him 1am him"37, or ie be by

the Attributes, .. If 1 love him 1 am his hearing by which be hears

and bis sight by which he sees", or it be by the Aas ... Do what you

will, you are forgiven."M The union between all these (aspects) is

an unanaioable perfection (..:J.JJ.t "j JW'). The prophethood of presence

and the religious mission move in the depths of spirituality at the

leve1 of Majesty witb the movement of He-ness... And God knows

weil the seaets of the hearts." If this is understood, then (so is) the

diff~nœbetWeen the Müsawiyya and the Kha4iriyya.89

ln HadiLb q'udmlot found in the tradiùona! collea.ions.

AIl This seems to be a variant on. 1t,$J~p .w __ .~ L. I~I" Bukh.-ï.~ Maghizi. 9.

ltQ M\U?ammad Wafi', Nafi'is aj·"irï"anal-Maktabat aL-Azhariyya, 8Oa.
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Thus are presented (wo distintt perspectives: one mystical (KhaQirian), and one exoteric or literai

(Moses-ian).90The height of the first perspective is wab!Ya, because it is the saiJu: who is befriended

by God essentially, by Attribute and by Act. This priority is reversed in favour of the messeoger

when the second perspective is adopted. This perspective values more highly he who follows

God' s exoteric commands and prohibitions. The comparison of the "propbethood of presence"

and the "religious mission" among spirituality. with Majesty among He-ness seems to be an

effort to underline their importance as the visible face of their perspectives in the reaLm of

spiriwality. In other words . .I1ubuwwalMu~~funaions as a name or attribute which serves to

concea! ils essence io. the rea1.m of spirituality; the same function is in. effect for ris;i/a dUJrjya.9t

Although it is not clear what we are supposed to make of the "spirituality" mentioned. it is

certain tbat MuJ;1ammad Wafa' watas to underscore the Magisterial funCfion ct oubuwwJlIJlt!um)ya

and risDlI düujy;l This function is charaeterized by an authority which veils an inti mate hidden

ÏJ1terior. Thus in the realm of spirituality, we are petbaps to understand the oubuwwa .ladum,)ya

as specifically an external figure io. the spiritual realm (as opposed to the essential wa/ifnt), and

the risa1a dOujyaas authoritative reality, superior ta wll1;[ra from the exoteric perspective, even

in the domain of spirit. However we read the details of the passage above.92 the essential point is

tbat tbis discussion is an effort to recognize the differences berween the esoteric and exoteric

conceptions, witbout subordinating one perspective to the other. The union of tbese two perspectives.

afrer all. is a beretofore "uoawinable pedeaion."

This two-sided model is elsewhere taken up with the distinction being made between

exoteric w~.ë!p;iand esoteric wali!ra Again. sainthood, prophecy and mission are to be round in

~..;?~I J~.,a.i I·~ ~J~I.JI ~ "';".iJ1 J ~.ùl r.,LU1~~ J~..t.U1 r').aJI~~ ~..)s- ~I.JI ~I"

lJL:.l~ . ~) ~I~,,; or ~1,;,~.JI"'; ..).)"il ~'i .....s:..J~ 4f0.:0ÏJJJj ..) J 4,)1.-)1 ~ i~1 ~ ~ 'i.,J1 ~I",.. ~ JI~~IJ JS' J

)..,...:&! J ~ t--! ..;.iJ1 ~.:.s ~I I,ïlj ~l.i-a1~ ,,' ~ ..;,,;,S~ Ijü ..:,,1..iJ~ L..I.JJI tï,,; ~ J..,JI ~..u.J1 ~ ,,~I,; J .~IJ~

~~J)I"';~I..) ;"'..JL... ~"';I4JL...)1 J ~..t.U1 ë~1 1..:J)~ 'J JL.S~~J J..:.U )~..:...:-:. L..';"';I Jt..,,;"i~ .JI ~~ ..;jJl

" 4,,~1 J ~,LI ~ "';~I ~ ":",,lJ&i.1 U.~ 1,)1 " )"wl ..:"I~~ .JJI J ~WI~J ~~I ~)~

~ Vw·e shall discuss the typology of these figures in the next chapter. in the section" On WaIiya and

Nubuwwa" .

ql AI-Qishini. A Glossay of Techiaica1 Terms emry #55 (cf. #56) defines al-Ja!i1 as: ~la; jlI-l ":",,~I,,,"

q~ "il ~...,. L.~ ~I L..I,r. 'i..,;~ 4.ilj ~ü 4o.i1,:.,....;~ W' ~JA J ~.,j~.JI~.iA! l;.t.
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reverse priority. We are toId,

""'~bas an interior and an exterior. Its enernal is me enabling

of the servant to befriend Gad, to obey His command and His

proscriptions, and to follow His Wish (4iW,~). Prophethood is above

the Ievel (~,).) of wallfpa, and /is;i/ais above thïs. God selects the

prophets for information about, and acquaintance with. the things

of the unseen and that which is unvei1ed of the Malaküt. AIso, God

bas helped the messengers by the descent of the Holy Spirit and the

aid in wisdom and power to call (people) to Gad. and the evidentiary

miracles (muJiza1j. and the extemal proofs. ete. But as for wll!J!ra

blÏ/iJ1;i. it is that by wbicb God befriends His servant in bis essence,

and informs him about Hîmsel!. concerning me hidden of His Names

and Attributes. He places bim in. the saaed domain of His Self

disclosure. He rates him. from himself and eninguisbes him from

himself and makes mm persist in Him, 50 he is not him. but only

Him. This w~iswhat M~amm.ad ascended to when Gabriel

Ieft him at the furthest Lote-ttee; He was tbrough it ( wJl1l!Yà) at a

distance of "[wo bows' -Iength or c1oser". Prophetbood. from this

perspective, is below <.J.,:) the station (OJ;q~ of bis wll1lfPN. and

ris1ï1ais below the station of bis ./lubuWW'1I. And wJl!.!p;( ./lubuwwl/

and risL/aace in the world of power (qu~. by this Rule. according

1.0 tbis bierarchy (~,;); the ÏU'St is by existence, while the second is

in poœntial.93

So in the flt'St order. that of enerior sanctity. the hierarchy is topped by the messenger who has

been granted heip from the Spirit, success calling people to God, and proof of bis statUs in the

form of miracles. Below this are the prophets, who benefit from insight into the unseen. The
. -

~ It should be remem.bered hf%e tha Ibn CArabi saw ail forms of sanetity ~ dtrived from 4l1l1l1WWli lïmmll.
See the last seaion of our chapœr 1. above.

er.\ Mu.l;tammad Wafi'. Nafi'is al-cirranal-Maktabatal-Azbariyya. 75b.

4Jl-)I., ~"i..,J1 ~J~ ~,; D~I ., 4J~J"" t~1 j ~I~ ~ 1.,...1.,1 J~~ 4JJ1j~ ~"'i ~I~,,; ~.,.Lb ~~ J"'I.& l,J ~"J..,.II)1

:Lw"J1 J .......J.iI1 CJJ J.,;;.;~ J-)I ~ -.ul..l.t l t... J ~~I6.i.:.~ J ...:,,~I";" t)J,"i1 J ~"'il ~ ~"i14oU1~ 4 ~j J,,;
~ ."..; ~~I ~"'i..,J1 L.l,j ~: ~ ~I ï.,.Ui&J1 ~"'i"'iJJI J i.,.~1 ~I~I J ~l.a; 4.U1 ~I (ï.,.JJI .,)) ~..ul";" ;".ïJ1 J ;..s:.;.~

"i~~ .~I J ~ .WI J ~ .~l.i.,;~ ~J,j.J:!~ ~ I~I J.r.j~ J ~L-l~~ ~...u,1 J 4i~ I~ ~ -.ul~";

~L.i. ~ l+!,:"LS J ~I D;J- ..... .k~ 4Ü;Ü U :Jo- J ~.J,JI~~ l.f.:J1~,; ~I ~ ~"'i,1I ~ J ~ "'il.,. "'i J'"
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lowest are the saints (bere equivalent to the pious). who attain. their position by following the

divine Commando The interior. or esoteric, w.;t/-!"PHis described as the result of ones extinction in,

and essential identification with, Gad. The passage goes on ta assert tbat tbis wal~asattained

by Mul;1ammad, and that bis prophetbood and mission were thereby subordi.nated within him to

Tumi.ng to M~am.madWafifs third distinct trearment of~ we notice connections

between the Seal of saints, the cycJical Renewer of religion9S
, and the end of time. A pieture

emerges in wbich the Sea1 - as opposed to sealing general wa!-fntor Mw,ammadan ~ra.

according to Ibn cArabï - in faet marks the end or fulfilment of the "ward". This word itself is

presented variousty as "tidings" or as revelation.

MuQammad Wafi' mentions briefly the Seal of sainthoods. We are told that as the divine

Word is sincere and just.

The words complete in justice and sincerity are the beauty (~) of

the word of the Spirit in the world of Jab arüt; and the word of

Gabriel is in the wodd of Ma1ak:üt, and the ward of Adam is in the

world of Mulk, and the word ofJesus is in the world of prophethoods,

and the word of MuJ;tammad is in the messengerhood5: but the

unifying ward of words (~ws:..u~W.Iw.sJ1) is that of the Seal of

sainthoods from the illiterate commWlity. who ascenains God by

divine Secrets. "And to Him rewm all tbings, so worship Hi.m and
-~-_.. _------------ --

ii....,&J1 r-IL&.~ 4JL-)I.J ii~1 J 4t"1."J1 J';";' ~~ ~J ;"}I...)I J ~~J ~u.-;,uJ ~."JI ü.. VA i~1 ~lS .J ~~I JI~.,i ~ü

a.J~~~ ~l:J1 J ~~.,J~ JJ~I ~..-.J11.i.+! pl u..~

~ On this Idea of the invenion of the!Wo orders, according to l:iaydar Amuli, see H. Corbin, En Islam

Iramen I:26Off.

~ This Renewer of religion (muj6ddid1lI-df4 is .nO( mentioned in the Qur' an, but does bave a basis in
hadith, (see Abü Da'ûd, Sunan 4/156). Landau-Jasseron. "The 'Cyclica1 Reform': a study of the MujHltidtradition" ,
<StudJa Islamica 70. 1989) tells us that ~Discussion of llIjdidis maiJlly conduaed in persona!, not in conceptual
terms. (Our) conclusion IS th. h/j:lidwas not a central concept in the evolution of medieval Islamic thought: it was
ratber an honorific title bestowed on individuaJ.s ove!' the ages. and tbe concepwal aspect wm second.-y, involving
mainly the qualifications of the candidates." (p. 84) However. Mul;Jammad Wafi's I.e comemporary. the bistorian
Ibn Khaldün. tells th. speculation on the Mahdi was common in bis Ume. y Most of our contemponuy Sufis refer ta
the (expeeted) appe.-ance of a man wbo will renew the Muslùn law and the ordinances of the IrUth. They assume
th. his appeanmce will take place at some lime near our own period." Ibn IChaldÜD., The MYQaddima: an lmroduetion
to HistOlY F. Rosenthal tnulS, (3 vols) (New York; Bolliagen. 1958) II: 195. Landau-Jasseron also concludes that the
rise of the hadith of the Renewet" was historicallly tied ta defence of the teachings al-Shilicï. (pp. 97ft) See also Y.

Friedmann. Prgphecy Continuous (UniVel"Sity of Califomia Press. 1989) chA.
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put your IrUst in Him ..... (Q.ll: 123)96

This use of "word" (a term associated with divine creativity) is interesting in as much as it

• functions below the rea1.m of Jabarüt as a lesser creative force. Particubriy notable in the passage

is first mention of Mu~ammadas informing nS;jfa. yet in the 11ext phrase pointing te a different

figure as the Wlion of Chis and aU words. Apparently MuJ;tammad (al least in tha. particule.- form)

is 110t tbis unifier. and thus not the Seal of sainthoods. What are the possibilities when we

consider me identity of this Seal? One might argue that the Mul;lammadan Reality or the Perfect

human being already serve this function. This may be true. but we would be seriously diverging

from the use of me tenn Seal of sainthood if we were not to seek ta identify the holder of the

station. The fact is mat Tirmidhï. Ibn 'Arabi and MuJ;lammad Wafa (as noted above). consider

this ftgUre to be much more tangible. rutfher. if our writer had intended the cosmic Mu.l;tammad

as chis Seal, we might expeet some c1earer allusion - something to differentiate him from the

•

•

"MuJJammad" just mentioned. It chus seems Wl1ik.e1y th.. this uSeal of sainthoods" is a synonym

for the Mul;tammadan Reality. Thus the field of candidates for Sealhood is nat'Owed down to Ibn

'Arabi and Mu.l;tammad Wafi' himself. Since Ibn 'Arabi is nevet" mentioned in the writings of

Mu1;lammad Wafii'. it would he wilful ta insist that he is the unnamed Seal. Discussions elsewhere

will point instead to MuJ.,ammad Wafi'.

The hadith of the .. Renewer of religion" appearing every centUry itself reappears on a

number of occasions in Mul;tammad Wafa' s writings. In the following he not only cites the

hadith, but he aIso adds 10 ît:

"God causes to appear at the start of every cen.wry a man by whom

He renews this (Islam.ic) religion...97 This is the believer whose

heart has embraced Reality through a gnosis of which aU else is

incapable... My eartb and My heaven do not embrace Me, but the

heatt of My believing servant does embrace Me...9".•. And he belongs

to both the most important shaykhs of his time and the nobles of

96 Muhammad 'W·afii' .Nafii'is al-<irf""anal-Maktabat al-Azhariyya. 92b. 93a.

on Abû DiWûd. SUMO, Maliihim. 1.

QI! A hadith popular in sufi tens. See The Sufi Patb of KAowledie 396, C1120.
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bis era And with chis appea-ance at the start of each centUty, each

one (of these Renewers) bas in bis rime seventy-thousand guiding

signs <r~I) and rising lights of emuJation. Br tbis is wlderstood the

secret of the Seven oft-repeated.99 "Truly God has seventy-thousand

vei1s of ligbt and d• .kness..... 'oo

Here the Renewer is desaibed as being chosen from among the important figures of bis time.

One paticul.. benelït of bis appearanœ is an understanding of the Seven oft-repeated, in other

words 1 revelation. Accordîng to the claim of the first hadith noted. a renewer will appear eacb

century. Sïnce our author was barn al the start of the eighth century Hijri, there wouJd have been

seven or eight of these Renewers to appear.

For Mu~ammad Wafi' the number seven recurs, being completed by an eighth. In the

following passage he sets up groups of seven (e.g. Atlributes, prophets, centuries) ta be sea1ed by

an eighth. We a'e told that,

When tbere were seVeJ1 days, Gad struck a similitude of the Seven

oft-repeated which are the Self-disclosures of the Attributes of the

• Essence. These are Life, Knowledge, Power. Will, Hearing, Seei.ng

and Speaking. Then (He stnJck) the great Qur' in and the Self

disclosure of the Essence, to wbicb referall the Names and Attribuœs.

Then the eight throne-bearers descended ... to the seven heavenly

received commands... and descended in (the missions of) Adam,

Noah, Abraham. Moses, David, Sufaiman and Jesus. ([he tbrone-

___ ~~arers~_~~~ appeared in Mu1;Jammad, and he is their "day of

•

99 A reference to Sürat al-F~a. Lhe fust v~e of the Que' in; called the Seven oft-repeated because it is
used in pray~. Reference to Lhe FitiJ;1a, sometimes called the "mother of the Book". may be a metonymic reference
to the Qur'in. In 15:87 we read. "We have given you the Seven oft-repeated and the great Quc'in." Qur'inic
commentators. for eIample Tafsïr al-Jalilain, gloss the Seven as me ratiba. The traditionist al-Bukhiri does the

same; see bis Sahib . Fac;ti'i1 al-Our'in. 9.

100 Mu1;lammad wara· .Sha(i'ir al-tirran al-Maktabat al-Azbariyya. 135b. 136a.

J-s- ~I Li.a ~lS' 4 J ,.j1.J1.J~1 J "';~j t~1 ~~ ,.; ........,.:. JS l.+s-';~ J 4i",a!~ ~I~ e:-'J ~I ~.,11.,. I~ J

J"*~ ~ ,J-.J 1.A.;j"i1 ;1.;1 J;l~"J";,jA r~1 {read: -..i1!) LiJl;.u.a.:- ~~j ~~ ~IJ JSJ .JIS(~ .) ~ ~L. JS "IJ

ft·· • .JiI J ;..,Lb ,j#'~~ ..AlI~ 4tU .JI crI~I

On the sources for the last hadith see the discussion in Le Révélateur des mystéres 111 fn.176. See a150 Isfarayini' s
discussion. Ibid 13Off. according ta which al! veils. whetber they be of divine or human origin (base or noble), must

be passed through along the mystic paul.
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Assembly" lOI and the arrangement of tbeir affair. Then they turned

towards the lll1l/1lÏcammunity and the At:unadï miUa,IOl by virtue of

the tradition, .0 Gad dispatebes at the start of every century a man

by whom He renews the religion of this community." This is the

reality of the polebood, up ta (the year) 800. The uniting eightb

appears as... the seal of the Seven ofc-repeated, the organizer of

their realities among both conaete and abstraet things, from the

UOlOlÏcommunity and the Mut;lammadan ~madï miUa (This

unifying eigbth, being bimself) the great Qur'an, (is) known as uin

the Name of Gad the Merciful. the Compassionate." And ,othis is

the Day of Assembly of which there is no doubc" (Q.42:7) or

denial. "This is the day for which mankind is gathered together.

Thar willbe adayofTestimony." (Q.l1:103)103

This passage is rather dense, but the theme of the completing eïghth is evident. First the Seven

oft-repeated gives rise to seven divine Aaributes, to which is added the great Our' an.. 104 Thea the

eight throne-beann descend to the seveD. propbets. lOS This desceo1 is completed by their reacb;ng

Mubammad. who marks Cheir end as the Udayof Assembly" marks the day of Judgement for

humanity. A.t this point Mubammad Wafii' i11troduces the hadith of the Renewer of religion. He
- -- - ._--~ -~ ----- --- -

101 The eig.bt throne-bewing aoge1s and tbe "day of Assembly" .-e ta be round in Que' wc descriptions of

the Day of Judgement (e.g. 69: 17).

102 The Muslim community.

IID Mul;tammad Wafi'. Nara'is al-cirïanal-Maktabat al-Azhariyya. 71a,71b.

-' ;:1;~I J o,rIwiJ1 -'~I J o~1 ~ -' ...:"WI ...:"~...:,,W ....ua.~ ~..iJ1 ~W.I ~I ~ ~..LJI ~~ ~I r lt~I ~lS' U JII

~I J ~....-JI;';"';"I ~L.:JI..:.Jj:.i 1"; ...:,,~I"';.,-:'~ J L-~I,.,.....,. .,:.,LiJI~~ J ~I .:>1,.,&11 ~ r~1 .: raJI J t-'I

J';:l.-:l- J .)JI: J...,...,.- J ~I.P"!I J C~ J t:1~.:.J;;o; J~I ~ l.~1 l-- JS~ ~JI J ~JL-JI ~IJ"11 ~I ~I..:.J;;':";

~I .~..)& ~~~I 4JJ1 J ~~I ;""11~ ~I"; ~~I rlJij J~r~ .,. -'~ J ~",ul d-' ~...,.; ..:J",+b ~~

~I J ~~I ~L:JI ~ ~LëWJI ~I? ~~I~ .....J~.) 4..~1 •.i.,J~ ~.J ~~ JS .....1; ~..LJI ~~I

~ ~~I4..:~ ~I;JJI -' ~~I"""11 ~ ..;L..l1 J ~l..:&-~l ~ ~~ rUà.i ~I,j .: ~l:J1 ~I ~l;. tiU1 e--~I .tJ.1 J ~l13Jl ....~1

".)~ r~ dH J ..._ur ..Jt~ rl'!. ~j :~ "'i J ~ ~.J "1 ~..iJ1 ~II·~ .,. J ~)I~)I..LJI r-'!~I~I -J1,.,&11

IOC This "gre81" revelation is probably more than simply the scriprure of the Qur'in. It seems to represem
here the first extension imo creation. 1bis presentation recalJs the Shti concept of the Imams as the ÇJur MI JUpf.

.-'\mi.r-Moezzi, The Divine Guide in EMlr ShÙsm 167. fn.198.

Il~ This ensemble of seven prophets is app.ently not that fOWld sequentiaUy in tbe sevenlevels of heaven
by the Prophet in bis ascension. There the list is the following: Adam. Jesus. Joseph. Idris, Aaron. Moses. and
Abraham (in the seventh heaven). Bukhiri. Sahib. Salit. 1. ln. the final section of ae2tt chapter we will discuss chis

discrepa.ncy in more detail.
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states chat polehood in tbis era - up to the year 800 - will be a completion of the Seven

oft-repeated. The nen line strikingly identifies the Seal as the great Qur'an (symbolized as: In

the NIlI1Jt! ofOod t1Je A-ferr:ifuL dJt! CompassiOoaJ:t).I06 In tbis passage the entity of the Seven

oft-repeated (usually understood as the Fatiba) functions as a principle of divine Se1f-disc105Ure.

This Self-disclosure, in the fonn of the throne-bearers (who are to beund~d symboJieally as

the Seven "beanng" the Attributes of the Essence) awaits tbis seal. MulJammad completes the

seven prophets, a notice of bis role as Sea1 of the prophets. The Seal of the Seven oft-repeated is

an unnamed figure present at the year 800.107 Although the figure promissed in the hadith i5 a

Renewer, according to Mubammad Wa!i's ca1culations the cycle is about to reach its final

stage.

This cyclical Renewer of religion appears elsewhere, conveying much the same finality.

We are told that the Prophet is the union of aH prophetie tidings. This funetion is compared co the

final Renewer, who is the abode of the Great Tiding. The ten nulS.

The abode of each tiding:l08 Sïnce what is announced is fixed. tben

Noah is the abode of what Adam announœd; and Abraham is the

abode of what Noah announced; and Moses is the abode of what

Abraham announced: and Jesus is the abode of Moses announced:

butMu~ammad is the abode of them. aIl. Likewise the men dispatched

aI the start of each œntury, who.-e the abodes of the Mutaammadan

tidings. The master of the eighth time is the Sea1 of the age, and the

source of toral union, the abode of the Great Tiding (cf. Q.38:67),

which is called "In the Name of God the Mereiful, the

106 This phrase, known as tbe b6SL1l8l1( has served in numerous mysti.ca1 speculations amoog sufi thinkers.
For example. Ibn "Arabï contcasts its first Jetter":'"' (identi.fyi.ag it with the Unitay Divine Principle) wilh last ward of

the Qur' an. o.iS(which sybolizes Univena1 Manifestation) See M. Chodkiewicz, AJ1 Ocean Without Shore; Ibn
CArabi. the Book and the Law D. Stceigbt trans, (Albany: State University of New Yori Press. 1993) 67. Mul;tammad
Wafi's comemporwy. f:laydar Amull, in bis commemay on Ibn cArabï's FU5Û5, proposes the 1J1lm111161S a struaure

for both the interior and enerior wodds. See Corbin. En Islam Iranien N: 177.

101 In the next chapter we shail see tbat cAli Wafi' .living al the tum of the nintb century, c1aims ta be chis

Renewer.

Il)ft Cf. (Q.6:67):" Foc every tidiJJB tbere is an abode (or Ume). and you sball know of iL"

,,~.,.j,... j~ 4; JSJII The ward tidings may refer to stories of the prophets. e.g. 26:69, 28:3. or to God's

tidiJlgs from the Unseen wocld. ego 3:44, 12: 102.
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Here is set up a continuum from Adam. down tbrough the prophers. to the Sea1, who is the Word

of revelation. Agam Mul;lammad is the completion of prophethood. Further down the chain are

the Renewers, who as the "abodes of the MuJ;tammadan tidings" clearly function as the great

saints. The final. and eighth. master is the Seal. who is identified as the abode of revelation.

Distinct from Ibn 'Arabi' 5 doctrine of walafn( which posits a general and a M~ammadan

Sainthood. mis system presents tbree tiers (or perhaps ages). As we have seen in chis and earlier

passages, MuJ;1ammad Wafii' s Seal is clearly associated with the revelation of God' s W ord, that

is, His final W ord - as the year 800 approaches.

Oue investigation of Mubammad Wafi's teaching on w""!J'a leads us to a number of

conclusions. The concept, from Ibn 'Arabi. of the nlOkjng of the messenger. prophet and saint

beiog reversed in the single person of M~ammad,is nat only taken up by Mw,ammad Wafii, but

• aIso expanded upon. We saw that he presents an intel'pretatïon which uses two perspectives 

one of ex:oteric sanaity, the other of esoteric sanctity - to malte two differellt hierarchies possible.

Yet, the most significant observation is mat of a pieture of three tiers. The first is the prophetie

Sea1 Mubammad. the second is me progression of Renewers. and the third is the Seal of the

Ward, who completes the cydes of renewal. For the purposes of this study we may make some

functional comparisons. It seems that for Mubammad wara' the tier of the Renewers plays the

raIe General propbecy (oubuwwa llmm~" plays fcr Ibn CArabi. Of course, Ibn CArabi' s conception

extended to humanity in general, whereas MuJ;tammad Wafii' s renewers are utterly Islamic.

Nevertheless. this General prophecy,lïke the raIe of the Renewers , serves to extend the possibility

of spiritual authority, beyond the age of messengers and prophets, into the era of post-Mu~adan

•
1!Jq Mul;lammad Wafi' . NatalS al-<irïan al-MakIabat al-Azhariyya. 82b.

~I~.....,...,. J ... ry~ ~I L.";":-'~Ir.I':tJI(~~I L.~t~~~I.) JI..! ~I L.~~~JS~"

~I,-> ~L:.JI ~)I ~l...:7 J ~..a.."J1 ~~I ~I..,ï:-. ~ ~..iJ1 .j,) JS .."...1)";"~~I J~)I ~j$ J ~I~~ J~

a~)I.:..-")I....uI~~J~1 ~I ~~I~~~ J

The hast phrase. M ln the Name of God..." begïns the Que' an and most suras. Its use in our pEsage may be taken as a

referenœ to ali revelation.
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saints. It should he added htre that the Greater saintbood (~ kubnJ of the early Sbadhi1ïyya

plays a similar, yet less clearly defined. roie. On the questioll of Mul'Jammad Wafi's Sea1 of the

e age. this figure most close1y approximates Ibn'Arabi' s Seal of General sainrhood ( Witl6p ammJt.

who. more specifically. is the apocalyptic figure Jesus. This comparisoll is somewbat forced,

however, since MuJ:1ammad Wafii's Seal of the age completes aU sai.ntboods - saintboods which

for Ibn t Arabï would he distinguished as either genera1 or MuJ;lammadan, thus each receiving irs

OWIl distinct Seal. For Mubammad Wafi' the final Seal is Ilot Jesus, but ratber it appears to be

himself.\ :0

110 This mode! of cycles and tbeir f1l1a1 fu1fiJl.meJl1 Ire aot wilike th. of the eady Ismicilis, who wailed for
the N.f(speaker) cr (hï'iml AlJIIJdi: See F. D.r~, The Ismicilis. \hW Histoly pd Doctrines (Cambridge:
Cambridge Ulliversity Press. 1990) 140.

•

•
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Chapta'VI

Smat~A~ro~Wn'

The intellettual milieu in. which cAli Waf~r functioned bas yet to be reconstructed in

detail. However. with regards to the figure of 'i\li Wafa' himself, it will be seen from the

following discussion chat he was weIl versed in mystical thought - from the early Shadhiliyya.

the Akbarian school, and the c1assical sufis. He was also apparently trained in k;i/J1m(theology).

as the various discussions below make c1ear. His delicate handling of concepts such as the

"senses" and the "intellects" signal a substantial training in philosophy. Funber, bis reference to

the biology of pregnancy suggests a basic grasp of the science of medicine. These observations

are perhaps not surprising sinee our subjeet was the eldest son of a well-estabJished family. An

edueated man of the medieval Islamic world would normally have been exposed to the principal

sciences as they existed in bis day. However, the distinct presence of a pro-c.A1id sentiment in

cAli wara' s speculations on sanctity demonstrate an openness to non-U'aditional Sunni sources.

Of course Cairo was the cosmopolitan bub of the mediteranean Muslim wodd. where ideas

circulated racher freely among the leamed classes. It is in chis milieu that 'Ali Wafa' came into

contact with not only the school of Ibn cl\rabï. but aIso a pro-c
..c\1id perspective - or ar least an

intellecroal perspective which felt free to avail itself. mystically and philosophically, of wbat it

found most compelling in the Shlï tradition.

Divine Oneness. Self-disc1osure aod Qealion

ln the previous chapter we noted that Mul;lammad Wafi was not without bis critics.

Al-Sakhawî bad pointed te what he saw as an excessive blulTing of the existentialline between

the Divine and creation in the writings of both father Wafa' and bis son. Polemics, and more

often principled aiticism, have been a historical reality for most branches of sufism from early

on in the Medieval period. Ibn al-Jawzi had (d.597/1200) ridiculed the miracles of a number of
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so-called saints in Iraq,' and the Syrian doetor of law, Ibn Taymiyya (d.n8/1328). aiticized a

number of practices. in particular that of shrine visitation.:! Critics could aIso come from witltin.

The sixteentb-century biographer al-Shacrini. clearly an ally of saints and sufism in general. lOok

up criticism of one aspect of t Ali Wafii' s teacbing. ln wbat is bis largest emry on any one figure

in his al-Tabaqar al-kubra, al-Shacraw: stops to challenge a passage he bas quoted from cAli

wara' s Wasaya. The lengthy quotation provided emphasizes the unity of the Creator and aeation.

We are told that .. He is the essence of all tbat is existent. and everytbing in existence is His

Attribute."3 Fulther. there is nothing te the plurality of these existents. since their single sbared

existence is tbeir oniy reality and essence. Discussion tben tums ta aealion itself. saying the first

thing in existence is nat these existents. but ratber it is tbeir ordaining (raqdü). This ordaining is.

from their perspective. pre-existential. Thus there are [WO phases of the creative movement. one

is ordaining while the other is a bringing ioto tangible pbysica1 existence. The firse is a descent of

existence to a station which has no existence. while the second is the descent of that which bas

no existence onto the station of existence. The various ordainings may also be thought of as the

descent of metaphysica1 existence (i.e. chat of degree. attribute. meaniJlg. rrutb etc.) It is according

ta these metaphysical existences. and specifically the essences thus c011Stt'Ueted. that the particulars

are engendered.· Ta this al-Shacliini appends the followiog statement: IL All that is in tbis utterance

is based on ~e _~~~~o~~!~bs_oluteOlleness ( wll./Jd;/ mu.diKJi....s This is a rather striking charge ta

1 See hisTalbis Iblis (Beirut: Maktabat aJ-cA~)'Ya. (999).

2 H. Laoust. Essai sur les dodrines sociales et politiques de Taqï al-Dio Ibn Taymiya (Cairo: Institut
Français d'Archeoloige Orientale. 1939). On some of the Egyptian. responses to Ibn Taym.iyya see E. Geoffroy. Le

Soufisme en qypte et en Syrie 446~50.

l :\l-Shacrâni. al-TabiIQit al-kubra 11:45 and cAli WaHl'. Was#yâ Sayyidi (Ali WaHl' (Paris: Bibliotheque
~at1onale: ms #'1359) 26a.

li'" rJ.AJ1 ~I ~.ri :1 ~ 11 I~ !.4J ...~ J~ :'.P:.Y' JS J :.~~ .JS -=.,1:"";11

Emries in al-Tabaqât al-kubra are made up of quotations taken l...gely {rom the Wasaya and Maratih aJ.-khazà'in
al-caliyya The passages are often shortened. and maoy have been ammged thematic:ally. It is clear. however. thatnot
everything Sbacrâni quotes is from these [wo works. My manuscript was copied in 984/1576. that is. weil after

Sba'ranîs death.

4 CAli Wafii·. Wasaya 26b. 27a. The Shacrânî quotation. II:45. is incomplete. yet r do not beJieve th. JUs

omissions are doct:rinally motivated.

S AJ-Shacrâni. aJ-Tabaqii1 al-kubra 11:45. The term AbsoJute Oneness is used by Ibn al-JChaçib (d. 776/1374)
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1eveJ.. sinee the term Absolute Oneness is certainlymeant 10 indieate an extremefonn of identification

of the Creator with creatiOIl. The accusation is not eategorical however, sinee a1-Sba~rinïgoes on

to say tbat the rest of ~Ali Wafii's writings do not demonstra.te tbis excess.6 It seems that

al-Sbacrinï is not being quite honest here. Tbe quotation he provides does begin with a comment

stressing the Absolute Oneness perspective, but the subsequent discussion - aIso appearing in

aI-Sbacrior s epitome - of the processes of ordaining and coming into being, certain1y nuance the

Absolute oneness position first established. The objection may be in fact to the vocabu18lY used,

and Ilot the overall POsitiOIl taken. Al-Sbacliinï may have been nervous about the bold identifiation

of God with existence, and the use of 44Attribute" ~ synonymous witb aeation would bave made

bim uncomfortable. Of course a1-Sha~rinï does not want to place cAli Wafi' once and for ail in

the camp of Absolute Oneness. yet be does feel it necessary to challenge tbat position wben it

does emerge. This appears to he an exercise in attacking a straW -man for the benefit of a possib1y

suspicious audience.

Despite the dubious sincerity of a1-Sba~rinî's commeJlts, the subject matter remain.s

important for us. In what follows, we shall take a doser look at tAli Wafii' 5 position on Absoluœ

Seing and Self-diselosure. It will be seen mat aI-Sbacrini certai.nly could bave dOlle a better job

of analysis than he did with the above comments. Althougb we may Ilot say that there is a

self-conscious philosophical doctrine of Existence in the writings of t Ali Wara: , a survey of

statements 011 the subjeet makes it c1ear that he bolds an understanding of the Oneness of God

and aeation, and yet points ta a differentiatioll witbin this Oneness. He aIso offers a sy.nthetic
~ -- - - --- - "----,. ,-

and Ibn Khaldun (d. 80811406). representi.ag the school of Ûlougbt which sees GO(r s existence as the only reality.
This schocl is distinguished from that of the llPJiïh llI-llijilili. who recognize the reality of Self-disclosure in addition
to that of God. The issue al band is what significanœ is to be aaributed to the various differentiations of the divine
One. The first position would give none. while the second sees value in recognizing the destinerions the One mates
within itself (e.g. the Self-disc1osures). For a discussion of t.his issue see H. Landolt. ~ Le Paradoxe de la .. Face de
Dieu": 'Aziz-e N~afi (VIle/XIIIe siècle) et Le "Monisme ~otèrique" de l'Islam" in Studia Iranica voJ.25/2 1996,

165.

6 '·Tbis is a deficient position in respect to the positions of the verifiers. In this (passage). the Shaykh is as
one deprived of the demonstrations wirnessed in connecti.on to bis own utterances in (other) passages of bis Wasâyi;
but God knows be~." Al-Shacrinî. al-TablKlil al-kubra Il:45.

..J, J ~t....:,."J1 .,;.,. ~ ~Iy ~ u":JS ~..-L! ~ L. ;~!..;.. ",:""L.,llS ~ ~I ~lS.,j ~I ~I) )ir.;J4.,...a.iï i...:i~ ~ -'"

c,J.&-i
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understao.ding of the [wo perspeaives. which encompasses both at once. It is significant that cAli

Wafi' s teachings on tbis subjea introduce the vocabulary of existence ( wujUd) much more oftene than bis father did. He can restate most of bis positions using chis vocabulary.

~_J\lï Wafii' mates a number of statements which emphasize the single nature of God and

creation. We read, for ex:ample, "He encompasses ail. as if He were a sea and mer (the enti.ties)

are His waves; that is. He is the reality of everything and the essence of everytbing. and everytbing

is He Himse1f and His Attribute... 7 From tbis perspective. tb.ere is no independence for either me

Creator or creation. Thus acts sucb as prayer. which seem to hinge on a distinction between

servant and Lord, are in fact a Se1f-reflex:ive aet. We are toid that uNotbing tt11lly thanks God

except God: the servant is powerless to do this."A Elsewhere we read tbat the only tnJe praise of

God is from God Himse1f: U Every seeker simply seeks a1-I:l~q: sometimes he reacbes tbat object

•

•

in trufh. so he worships Him by an unveiling. and sometimes he reaches it by imagination (only),

so he wocships Him tbrough a veil. Thus no worshiper tnJ.l1y worsbips. except God (Himself).,,9

The implications of this oneness aJso apply to creation. The troths which gifted souls may attain

are themselves indistinguishable from those souls: uThe gnostic is the source of bis gnosis. the

verifier is the veracity (!J;q.ïq;i) of what is verified to him... ,,10 Thus. with the truth and the

searcher being of the same nature. ones search is self-referential. not requiring anythi.ng beyond

this oneness.

This perspective of Oneness is also expressed using the vocabulary of being. If God is in

the end the only reality. He is aIso the only true Seing. Thus we are roid that the perfeet

understanding of creation is one which sees the Divine behind it at aIl times. cAli Wata' writes.
- - - - --

7 'Ali Wafiï. ~a1atlh al-kha:lJiln al-'a1iYX8 (Dar aI-Kurub: T~wwuf 152: fiJm# 33564) 45a.

,(~ J~~ JS ~ ~ JS .,:;1: ,. J~ JS~~ À;."....:' ~~ ~ly4 ~I ~ ~ 4l7~lS~~~ lf.jl"

JI :\l-Shacrini. al-Tabaqât al-kubra Il:29.

Q Al-Shacriini. al-Tabaqât al-kubra II:51.

~l& .J.:.& W ~~.;.~ l,.,.J ~ A ;;L; J ~~.:r ;~ l..i;. ~ A à)j §J"';;-I '1! ~u, JS~,J ~.::LS JII

t(...LJ1 '1!~I ~

10 'Ali Wall'. Kitâb al-masamic al-rabbw)'}'a (Dar al-Kutub: T~awwuf 166) 50a. repeated in Wasiya

104b.
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"He who witnesses the Ail-holy as the existent of (ail) matters simply witnesses perfection in

existence ... "II Elsewbere we are told that Gad is the essential existence of ail things in creation.

God is youe existence with regard to YoU!" essence, while you are

His existence with regard to His entity ~)... He is the essential

Existence detennined (specifically) in all existants. Ail things are

His Attributes and Names: and by virtue of (essential Existence' s)

divine level, the order of (common) existence functions proper1y,

and its standing is completed at every level according to its (that

level' s) due. l
!

Thus the essential existence of aeated things is God. Yet from the perspeaive of the Divine tbis

creation is onlyan external fonn. For the created, on the other hand. Chis existence is essentia1.

God/existenœ may extend into aeation, but His/its presence there is orny His/its external aspect

- His Attributes and Names. From the perspective of this aspect itse1f, this extention is wbole and

essential.

This existential mode! mayaIso be approacbed from the individual' s point of view. cAli

• Wafa' teUs his reader that the existence of all things is identical to his or ber own. He says, "If

the existence of all is your own existence, then the "aIl" is from Him to you and by you. n
l3 This

individual's existence, as he experiences it, is the "all". Even the Divine, as it can be known, is

from tbis existence. We read.

Your existence is your Lord by its lordship, and your God by its

divinity, and youe Mercifu! by its mercy. And the same is applicable

by analogy to aIl meanings and attributes. Sometimes (your existence)

appears ta you by virtue of chose levels, or sorne of them in your

Il Al-Sba'nüli. al-Tabaqât al-kubrâ Il:43.

F'rom the \\fasaya 13b. a similac passage:

•
12 <.-\li Wafi'. ~a1atih al-khaza'in al-'alina 98a. 98b.

~"11~~,~ J cJl--1 J';~jSJü ~~,..~~I~1,jJ1 J~""I ~ ...~~.~~,j~1 J~I~~.JJ~J~It

'I~ rLi.t JS~ .",.1,;~ ,j .:I~;I rua:.~

J:\ .-\li Wafi' , Wasaya 23b.
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perception, from a perspea.ive by whicb you see them as you; and

tbus you see it (the Lord, God etc.) bythem (lordsbip, divinity etc.)

(as) YOUf existence. Sometimes (your existence appears) from a

perspeaive by whicb you see tbem (lordship. divinity etc.) as other

than you: and mus you see il (the Lord. God etc) by them (lordship.

divinity etc.) (as) the existence of other tban you. ln reality it is

only youe existence, since existence - why. how or wherever it

appears - only appears to you because it is Y0uf own existence.

You do not grasp this nor anytbing else except by the fact that it is

your existence which you have grasped... 14

Despite the heavy re1iance on pronouns in tbis passage. the basic point is clear. The individual's

experience is limited to bis own sphere of fmite ex:istence. 15 Thus "God" for him. is simply the

divine clement of bis own existence - or in otber wards. his .. Gad" is only present to the degree

that bis existence can portray Him according to its limited divinity. This experience may occur

from [Wo perspea.ives, either one wbicb sees God through its own existence. or one which sees

Him through what is understood to be the existence of another. These [wo perspectives. however.

are aIso bom witbin ones sphere of limited existence. The passage conc1udes by painting out that

understanding is, in effect, simply the exploration of the dimensions of ones own existence.

From these quotations sea.ttered tbroughout the writings of cAli Wafa', we see that the

concept of oneness bas more than a single dimension. The first, and most obvious, is that of the

Divine as source of aU creation.This may be looked at from the prespective of the Creator or

creation. For the latter, this reality means that in knowing oneself one knows aIl else. including

the Creator. We saw also mat mis doarine may be expressed in terms of existence. Here God is

14 Ali Wafi' , Wasiyi 101 a.

o~ ~..:1J ~ o;L.;.; ..:"l.i..aIl J ~Lall (sic)~ I~";"~ -' 4L--.r. ..:,lj~; J ~~~I J ~J"..? 4; ~ ..J:~JD

.;.J~ :~.J ~ 01.; J..J.r.i- L.l'; ~I~l ~ ;;;l.i J ..:J:~J l+-- 01.; J ~II..I.".; ~I ~J ,jJ'dSl)JI~~ JI ~I)I

:~j..:J.;J.j "i ...::..;1: ,.:h~J ~~ ~ "il Ab 4, ~...A..:.S J~~ :~"I~ ~ "i ca) ,)I..:JJ~J '11 ~I..j JI' ~

IC~ ~...r JS..!"':'I '11 ~"';"'j;.~...,.:. ~ ~ ..:J;JJI ..:J:~J ~I ~ ~ .s1;.:~~..iJ .:JrJl ,,;J:~J"';~ "il,.,;". &..r- "'J

A1-Sha'rini. aJ-Tabaqit al-kubra Il:56 quetes this pmsage. but only after ca).

IS 'Ali Wafa , ~aratib al-khazi'in aJ-'aliyya 13b reads:

Il..:JJ~J ~ 'll.,l.l:~ ~ L. , ..JJ~ ~I "11 :~J ~ W ... "
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in creation as its existence. From tbe Divine perspective tbis is necessary Exisence, but for

creation. the existence it knows is ooly contingent.

Althougb we have here focused on the "oneness" statements, we must aiso ta1ce i.nto

consideration the re1ated element of Self-disc1osure (ra/ilI4. As we saw at the stan of this

discussion, the degree of existential independence accorded to creation is important. An UUel'

denial of creation's existence would lead to charges of pantheism. The most famous figure

associated with tbis school of wll/ldamu.dllfl8Would be Ibn Sab
e
ÏJ1.

16 For eAli Wafi'. as for bis

father and for Ibn eArabî. a degree of independence is indeed granted to aeation. For the most

part chis is done through the concept of divine Self-disdosure, which funetions on the premise

that God/existence is meaningfully distinguishable from creation/contingent existence.

eAli wara' makes itquite cIe.- that God' s Self-disclosure is an imp<Xta11t, and independent.

entity. In a discussion reminiscent of a Gnostic theurgy. we are toid chat Self-disdosures must be

sought out among 1esser forms of aearion. A piaure is painted of ta/~ibidden among base

material existence.

It is related in the hadith that, "God creal:ed the bodies <r~I) in

darkness, and then He sprinkled upon them His light. He upon

wbom tbis light is bestowed is guided. but he who misses it goes

astray."17 The meaning of the bodies being in darkness is that tbey

are levels of obscurity and deception. Their condition is due ta

their corporeality being a dark fancy~I ,.a.,J1 ), while me light

scattered upon tbem is the Ruling-Knowing-Rational-Spirit, which

is from the Self-disclosure of the Compassionate-Merciful-Existence.

The bodies. whicb conceal these spri.n.kled... spirits, are as a black

veil covering the happy moon-lit face. He who, from this face. only

sees its veil. is not happy, nor does he find joy. This is like he who

sees of me saints only their bodies: he does not then remember

_,?<>~b~_~i~~ssing the (hidden) light to which they point. He who

If> Ibn Sab<ïn (d. 669/1270), and bis disciple cMu al-Dm Tilimsini (d. 690/(291). both met Ibn <Arabi. See

C. Addas. Ouest fer the Red Sulphur 257-258.

17 This is a variant of the hadith Tirmidhi. Sahib. Imam. 18.
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mises the veils is joyful at witnessing the intended.18

The guiding light concealed in leveis of obscurity is the divine Self-disciosure. The aim of the

ïndividual is to avoid the gross bodies and to fmd the light. Here c•.c\li Wafi' is certainly fa- from

bis previous statements on the Oneness of existence. Bsewhere we read that God's Word may

enter the world. talting on various forms. This remains in essence Gad. yet it is a distinct

Self-disclosure, We read .

The Name is the identity ( ~nJ) of the Named at every level according

to its due. 19
'.' The Speech is the identity of the Speaker in the

auditory realm. lt was said: "We came to them with a Book (of

guidance as a mercy upon those who believe)" (7:52), so He is the

Speaker and He is the Speech. The Que' in i5 His rational idelltity.

and the Discemment (flllTJlUi) is His imagïnay identity ,20 and that

wbich is read, wbich is referred to by the pron.OWl "if' in "you read

if' is His sensible identity. So the recited is a descent of the

Discernment, which (itself) is a descent of the Que' an. The Qur' in

i5 the descent of the Speech. and the Speech is tbe Speaker (Himself);

and all are its diversified Self-deterrninations of the sum of His

Self-disclosure referred to as "Speech" .21

Here. although the identification of Gad with bis Speech is cIe.., the important point is tbat

divine A~~_u~e~_~ present among creation - with a certain degree of independence. This

III Ali Wafi' . Maratih al-khaza'in al-<aliyya 2b. 3a.

,·4"jl :»S~ j....;:, I~I ~ J .;~I ;."JI dJj ~L...:.I~ I~ .r~ .j.; ~~~r~"JI -P ..JJI ~I ~~I ~ ~II

~ ~~I ~I ~l;J1 t,,)1 ~ 4J.s. .....:.,..:.)I).,JI ~~I ~,rl ~l.~~.r ~L.:..i ~l.+.!1 J rl+l~l...... 1+1;..a
~j ~ .r-,J ;.,-j ..-il~~" J.&. ~I :-",,",1 ~Li;S l+ï1.:L..a:.-1~ ~"':')I CIJ)~I ~,j.&. j~"jl .J ~)I .;;-»1 J~;I

~r.....&.:.5~ J ;.,5.iJ1';y J~ .....JI.?:":~~~I "J14.U1 ~JI ~ r..J,JA5 .:."..-11~,..J J~~ ~l.ï;, "jl ~,J1

Il .:..,..a.i11 i.a~ ;.;.&. ;~..-I~ ~1

1<1 Ali Wafi'. Wasiya 20b

•

10 Ibn <Arabi used "Our'in" and .. Furqan" (bolb names for Scripture) to explain lbe _ once uniliag and

differentiatiJlg fUlletion of God's word. See Chittick. Sufi Path of Knowledie 363.

11 Ali \\'afa' , Wasiya 2 1b .

-Jli~1 -,.;.&-JI~ ).".ïJ1 J .•~I ~ J ~I""; •./il ~~~ 4 .ü ~ Jl.i L.S~I D.l':!I.JJ1~~I~ r)SJ1 '" "

~ r~l.: r~1 J;.; -:;ï,....iJ1 ,; ~j,....iJ1 J;:.; ,;;ü;&J1 ~ .jU,...&JI Jr; j".ïlu~I~ .l...,iï~~~I j",ill J ~~I~

Ilr~~ ~ ~I~~;". ~I.,;~ .;>JI J ~I
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Speech is a Self-disdosure of Gad, operating simultaneously on tbree leveJs, that of the rational,

the imaginai and the sensible.

The importance of Self-disdosure is aIso essential in the act and preservation of aeation.

We are told, .....the occasions of creation are Self-disclosures of the All-Creating 1 and the occasions

of subsistence are Self-disclosures of the SustaiJler.....22 ~Ali Wafii' also describes the levels of

existential differentiation, whicb appear as divine Attributes. A passage we saw earJier. in chapter

four, maltes the point deady:

Reality is a single essential. existence pal"ticularized by its own

principles. which are its Attributes and Existences. Creation is the

leve1s of proportion which .-e f1xed witbin their limits... As al-l:iaqq

said, .. Verily We are aI.1 things We bave created in proportion."

(54:49), according ta a reading with a dammllover the /;im of the

ward hJI12J

The esseotial point here is the distinction made between elemems of an othenvise unified existence.

The Qur'anic passage notes that "all tbings" are aeated in. proportion, that is, according to their

• established limirs.24 ~Ali wara' s unusual Que' anic reading emphasizes the common identity of

.. aU things" with their original source, rather than their idependent existence, as is assumed in the

common textual reading.

The question might arise as to what the purpose of Selt-disclosure is al ail. If there is

Oneness, then why do we have differentiation? cAli Wafi' does not pose the question as such,

but he does answer it for us. ln short, there are [Wo tbings 10 be said. The fU'St, which will be

dealt with in detail below, is chat these [Wo realities must be grasped simultaneously if one is (0

attain the highest mystical insight. The second is that differentiation plays an imponant teleological

raIe. The point bere is mat aeation is a mode of communication between the limited contingent

sauls an~_th~_LTl~~~~~e<:essary. Creation serves as a sign, directing searchers to the Trotb

•
1..'\ 'Ali Wafi', Maî"atïh al-Ithaza' in al-c

a1i>:)'a 22b. See above, p.120.

!4 At the beginnïJJg of thïs chapter we saw cAli Wafi' usU1g the related tenn f.!I1t6r(oniaining) to convey

much the same point being made here.
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beyond. c.-\lï Wafii' makes this eeleology clear in. the followiag passage:

The circle of creation was aetualized simply for the recognition of

al-~aqq through the differentiation of His Names and His Auributes

in the manifestations of His signs... 1was an unknown treasure. sa 1

created creation, and made Myself known ta them: sa by Me they

know Me.,,25 Another confirmation of tbis is (the Que' anie passage

51 :56) ''1 cre3ted jinn and man only to worship Me" that is, to

know (Me).26 The more one knows the S'tate of the signs, the more

one knows of the manifestations (~LL) of the Names and the

A,ttribuœs: and the more one knows the manifestations of the named

and attributed, the more one knows of realities of these

manifestations, according to one' s gnosis of the extemal realities.27

..-\nother version of the same hadith is quoted elsewhere ta mucb the same effea. Here cAli Wafi'

comments quite direaly:

He said of the hadith "1 was an unknown treasure" the meaoing is

the level of abstraction (,,~). (The meaning of) "And 1 wanced to

he known. so 1 created creation" is 1ordained an elite (~~i .:.J~

4....,r.......&;), 1 made Myself known to them and guided them to all of ie

(i.e. level of abstraction) by ail of it (i.e. creation). "And by Me

they know Me" , sinee 1am the All...2A

Thus, the goal of the divine aet of aeation is Chat God become k.nown. The aeatïOJ1 which may

know Him, according to cAli Wa!a', is the spiritual eJ.ite who will be guided ta Him by creation.

This guiding is possible tbanks to creation' s essence, which is itself divinity (i.e. He is the AlI).

This elite may be the immutables we met earlier, but more likely it is the .. elite" (m~U7J!tï.s),
- ~ - -- - ---

25 This seems to be a version of another hadith. popular among roi tbinken. which hadith scbolars have

considere<! as a forgery. See Chittick. Sufi Path of Knowledie 391 n.16.

26 An interpretation traditionally ascribed to the Prophet' s companion Ibn •Abbis. See Chittick. Sufi Patb

of Knowledie 150.

17 :\1-Shacrini. al-Tabagat al-kubra II;55 .

...j~i ,jLS ;~~I J~ ...j,.i ,jLS~ j.>..; ... ~;ljï ",.ua.....,;.;L.i.." ~ ..,jl.-i~~I"';~ 'Jl..;al ;)1: ~ L. ~)I

Il .i.... l4JI.;.:I.ü.~ --.j~ ;,J,j~ .... U&!I &i ..;;~ ...j,,1 .,:,lS ~."..,)I ~I ....~ ...;,,1 .,:,lS ~ JS ~ ..:..l.i.-aJ1 J" L-~I~~

13 Al-Shacrini. al-Tabaqil al-kubra II:31.
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according to M~ammadWafii' . ra whom God has given a .. measure (..~) of aU things... 29

Thus far in our discussion we have described first the idea of the Oneness between the

Creator and the created, and second the conditional independence of existence (usual.1y represented

as a Self-disclosure). For cAli Wafii' , tbese concepts are well established. Let us CUrn now to bis

resolution of this apparent opposition. that is, his synthesis of these [wo perspeaives. The most

obvious resolution of the [wo perspectives is to point out that one defines the other. To know

what oneness means, we must by implication know what differentiation is. This is made clear in

the following passage:

If it were not for the necessary, men the possible would not appear

possible: and if it were not for the possible, chen the necessary

would not appeac necessary. However, the one affects the other,

like the cause upon the effect, and the doer upon that which is

done. and the knower of the known.30

Our author goes on, however. to a more interesting explanation of the reason for both oneness

and differentiation. He points 10 two distinct yet simultaneous realms of U"Uth. We are told, "(He)

is both the First and Last. the Apparent and Hidden (57:3): aIl of this is in the circ1e of discerning

differentiation (4...:.iL.;.,..iJ1~~I ;.r.I~). However, in the dominion of His encompassing level. He is

simply the Essence and the necessary Existence..... 31 Thus, in the realm of differentiation God

may be a1l things at once, yet He is aIso the one single necessary thing - tbis from the perspective

of encompassing. God is all things: on the one band tbese are differentiated things, while on the

other tbat thing is only One. Elsewhere these (wo realms are described in different terms. cAli

WaHl' enjoins the reader to consider simultaneously bis existence and bis existent being. \Ve

read ... Look al al-l:laqq before He created creation. and look al wbat you see (~,; I~~ )&il), and you

will not see other than Him... Your existence and your existent being (..:J.:~."... J ~b~~). while two

è
Q

~~ammad Wafii' himself is this elite. See the quotation al the sc.t of tbe section "MuJ,ammadan

Rea1.ity and the Pole" in the previous chapter.

:10 AI-Shacrini. al-Tabaqit al-kubra Il:23.

:'-1 CAli Wafâ', Maratih al-khaz3'în al-cali)l)'a 85b.
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by distinction, CR one in trUth. ,,32 The insight presented here is one which rries ta break down the

•
conceptual barrier between the categories of Oneness and differentiation. Our inclination is to

think in one mode to the exception of the other - in arder to avoid logical incoosistencies - but

here we are challenged to take both into account simultaneously. In the following passage the

reader is raid that both of these realms must be properly seen:

Existence is one in essence, and many according to its existences.

The existences are (only) various by the limits of their intel1eeted

or perceived quiddity, and not in the reality of their existence. So

when you look upon the reality of existence and retum command

of its existences ta Him. then you are an upbolder of Oneness.

When you look upon the limits of the intellected quiddities and you

retur'n the command of their existence to them. chen you are an

upholder of plurality. When you have done in each circle what

wisdom requires be done of the necessities of the [Wo views in tbat

circle, witb youe verification of tbem, chen you are the proper

petfect Sayyid.33

• Thus, if we can look upon realio/, without its existential c1otbing, we may attain U11Î.on. If we

look upon the entification of entities, beyond their existence, tben we have reached a state of

differentiation. The circles of both difference and union each entail a particular verification.

Perfection requires that bath verifications be made.

This insight, achieved by the perfect Sayyid, may aIso be desaibed as a knowledge of

both the realities of aeation and the hidden divine Reality. tAli Wafif, returning ta a tenn used

by his fatber, calls tbose who have attained tbis insight the e1ite:

The elite (ml'ikb.stï.~ of Gad is he who penetrates. in every way,
- - _. - - ---- -- -- ---- ---

•

,~ Al-Shacrani. al~Tabaqât al-k.ubra Il:44.

,~ 'Ali Wafa'. Maratib al-k.haza'in al-ca1ina 21a. 2lb .

..;:.J~~ L.~~-,~ 'i ~1.J.:'i1~I l..+~L. ~~ ir-~ ,,:.,1.:-"'!',11 j "'1:~y..,J1 ~~~ ,,:.,I..J~ J.>I..: :-""!')III

(read4Jl) .yI l.~~j ",.I.::.J~~.J j ~I.::.J~UI :.J,J.> ~I...:J~~ j LJ..,..,,-..:..;S ~14.Ï1.:~"... ",.I.:.JJ~.J J J~)I fï). ~I

~lS .;..;.S 4J~~ ir-W1.:.U; ~ .J:)LJI .:.J~~ ~~ .JI~I~ 4 ,.'-1: J.S ~~ ...,... .J I~ .;..;,S

ql~l~

The figure of the Perlect Sayyid will be discussed in more detail al the end of this chapter. in the section "The Seal

and the Renewer of Religion".
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both His secret and wbat is commonly known of Him (o~). None

but God encompasses bim, and none but he encompasses God.

However. the non-elite are fettered to things like the world, beaven,

the interm.ediary world. hell, and the afterlife.34

The elite are not simply those wbo bave aaained to esoteric insigbts. They bave "penetrated"

both me perspective of the esoteric and that of the exoteric. This is the resolution of what we

desaibed earlier as the opposition between divine Oneness and ilS Self-manifestation. It is an

answer which requires the synthesis of (wo logically distinct (and self-consistent) modes of

divine Reality.li

The Teacb8' and Oneness

As was seen in the previous cbapter, M~ammadWafii' s teaching on the role of the sufi

sbayk.b was weak on proscriptive details, but dramatic in its daim that the shaykh is to be

understood as one of the manifestations of the divine Reality. cAli Wafi' 5 discussions of the

• matter are much more extensive than those of bis facher, but are not a departure in substance. The

son' s treatment of the role of the spiritual master, like that of bis facher, describes neither the

stages of the mystical way nor the various mystical unveilings acbieved along the way. Instead, a

picture is drawn in which the teacher represents an enstential reality to bis follower. The

discussion is not about the positive content of any mystical teachings to be passed on, ramer it is

about the praper understanding the students must have of the nature and roie of the shaykh. The

basic message here is that the teacher is at once simply a part of contingent, differentiated

existence, yet he serves to those beneath him as a sign pointing to the necessary divine Existence.

Ali creation lacks necessary existence, but sorne manifestations are more important than others.

Spiritual guides. saints, prophets and messengers obviously have more important roles to play. ln

bis discussion of the shaykh. cAli Wafa centres on his existential role: an existence which must
- - - --- ~-- --- -_._~- ---

lA Al-Shat r3ni, al-Tabaqil al-k.ubra II:33.

• '5 This wigbt is also desaibed in Ibn •Arabï s FutûbiL as the .. Possessor of tbe Two Eyes". See Chittick.

Suri Path of Knowledee 361·363.
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be understood in light of bis doctrine of oneness and Self-disclosure.

cAli Wafi' s statements on the spiritual guide do include some fairiy traditional insights,

such as the need of the aspirant for guidance. For example, in an echo of a popuJar sufi saying.

we are told. "He who bas no teacher, bas no proteetor. He who bas no proteetor has Satan taking

care of him...36 Prediaably, allegiance to ones guide is also noted: "The aspirtant is he who is

realised in bis (spiritual) goal through the essence ( ~J71) of bis teacher.',37 This loyalty must

begiJJ. with imitation, if gnosis is to be passed on. cAli Wafii' writes. uHe who conforms to his

teacber in. aet. follows him. by what be is told of bis (the teacher's) gnosis. But he who is at

variance with (the teacher) in aet. his following, (wbich is) by the imaginative power of the

meanings of bis (tbe teacher' 5) sayings, is lost...38

We also find desaiptions of the relationship betwee1l the aspirant and bis shaykh which

use termi.nology usually reserved for the Divine. We .-e told that. "The tt'Ue follower is a throne

for the Mercy (nt!urJ;jru~ of bis teachertt39 Elsewhere cAli Wafi'. in a desaiption comparing

weak spiritual insight among common sufis to a batTen womb. notes mat it is by an effusion

(Fayt!) from ones teacher tbat sucb insight is gained.

Doetors say that coldness of the womb is the cause of barrenness.

Likewise. the soul of the student. when there is no anguish of

passion or burning of desire for the goal. there is not born in it (bis

soul) the fonn of bis (teacher' s) command, by the effusion of his

teacber upon i~ In chis he is like wet fuel - the firebrand produces

nothi.ng but smoke in hint. Tbis is like the frivolous daims which

occur ta the souls entenng among the general sufis (q;/w~. who

are without the fire of desire and sincerity...40
------~---.~

:16 Al-Shacrini, al-Tabaqit al-kubra Il:33. See above. fooc.oote 56.

37 Al-Shacraxü. al-Tabaqit al-kubra II:33.

\A :\1-Shac
rinï. al-Tabaqit al-kubra II:33.

l(oÙl"";Î ..,iL...,..~ 4.Â!UalI ..loÜ .,JlAji~ ~~.r'J .,;}..... "...J ~l ~ 4.Î.!u, ..JlAjl ~ .~~i jilJ ~II

J9 Al-Shacrini. al-Tabaqit al-kub@ II:33. II'" D:Lo-i ~~) ..1."........'J ...';'".s. ,j~L..aJ1 ...,~I" We saw a simil.-

• statement from MuJ;Iammad Wafi' in the previous chapterin the section "The Teachi.ng Shayth and Beyond" .

.a cAli Wafj', WB$iVâ 39a.
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Thus the spirit of the student must desire its spiritual goal in ocder for bis teacher to effuse bis

command upon it. 1bis is ramer peculiar language, but the message itse1f is dear.

The epistemological role of the sbaykh, in short, is that to troly know him is to truly know

Gad - as much as He may be grasped through aeation. The links are repeatedly made between

the self, the teacher and God... Youc knowing your own reality", cAli Wafi' tells us, "is

commensurate with youe knowing your teacher.,,41 Knowing mis teacher is key to knowing

oneself and thus to knowing Gad. We are taid that.

... if you find YOUf true teacher. you have found YOUf reaJity. If you

find your reality you have found Gad. If you find God, then you

have found everything, so everything desired is simply in the love

of tbis teacher.42

The aim of the student is thus to grasp the Divine, by fuu1ing bis own reality, wbich itself may

only be reached through bis teacher. As mentioned above, c.Ali Wafif is not concerned with

describing the detai1s of tbe sufi patb. and bere the specifies of Ioving the teacher or following bis

command are Ieft unex:plored.

The role of the shaykb is a shifting one. First it is as a guiding will to which the student

must submit himself, second it is a manifestation of God. In the following passage CAli Wafii'

explains the stages:

The teacher is the manifestation of the secret of Lordship for bis

follower. It is encumbent upon the follower thar he be attentive to

the command of bis teacher and that he not turn away - to the Ieft

or the right - from this teacher. Have you not heard the word of the

aIder son Jacob, 'Il will not leave this land until my father allows

it"(12:80). then he said, "or Allah commands me"; he aIso said CO

JJ~ ,J :..,..ailI,rH";.,.:JI J ~I 4..i? J ~,,11 u.) ~ ~..,... ~I..-&ï I~ ~I ~,.,.t~ ~)I :r. .jl ~"il Jü ..
~t;.I..:"l.i~)1 J .;-,~.JlS !.il,;.: "jl~I ~).J'!. ~ :,;~I :';)1~ ~I~ J ~~I;~ ~ I:l:-I.H~ ~

IC .. , J":' ;j~ .r.À! t,.iJ~ ll;.W1......,.wJ

~I 'Ali WaHi', ~{aratih al-khazâïn al-'ali»'a l04a. fl..:J:l:-4..:.L;.;...... ;oAi~~~"""It

~2 'Ali Wafa', Wasiya 3a.

~~,.,.t "il :1)1 JS ..".,.;.;~ JS ":"~J ~I":"~J.JI J ~I.:J~J~~J -:,:1 J~ ..:JJ.:I:J ..,;.üJ1..:J:l-....I":"J.:I:J ~I..."

le,)l:-'il I~
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them. "cum ye back to your father." It is cle.- that the follower has

no direction ta tum towacds except that of bis teacher, so much so

that (even) when he has rea1ized (iJl himself) the rea1ity of his

teacher. and the differenœ between their two stations is resolved.

God (still) is bis direction. by way of the direction. of this teacher.

by which the follower becomes certain..43

Submission to the teacher as divine Lordship is essential because it leads to the improvement of

the follower. More interestingly. the point is made that in approaching the teacber, the studem is

approaching the direction of the diVÎJle manifestation. Anocher description of the funetion of the

teacher provides more detail. We are told,

The startiog point for the aspirant is that bis intentions be endowed

with the signs of the People of prosperity and sanctity. And if a

view of the form of bis (own) piety and sanetity is Wlvei1ed in his

vision of bis teacher, in the clarity of the fonn of bis teacher, tben

he says that it is bis teaeher who is the pious saint; and 50 he asks

for the blessings of bis insights and... bis noble ideas. He seeks bis

favour until the ange! of solicitude, Isriîtl. blows the form of the

spirit of Adamic designation into the Trompet of the form of bis

healt.44 So here he sees bis teacber as me Adam of the Time, the

king of the reigns of becoming. and he exalts hi.m as a son exalts

bis revered famer. This occurs to the point that the veil of his

Adamic form is rem.oved from the beauty of wbat bestows honour

on him. from the Muhammadan Spirit. So here he sees bis teacher

as a Muhammadan Sayyid, to whom he is servant... and when he

looks upon bis teacher he only sees the One Self-disclosing in

every aspect, according to the capacity of the witness. So he becomes
--- ~-- -- - ------,~ - -- ----~

6:\ Al-Shacrini. al-Tabaqit al-kubra ll:49.

~! ~JI*.! ~J"J L.. ~)I ~i~ ... ,.:L:-l ".~ "i,) J .jLo-i .....i ....~ -Ji ~;I~ ,..1.1.) ~-",.)I,.. ~ jLo-\jI"

..:,Uj 60!~ 1oS.iJ1 ':L:...'JI ~i ~~~ ~~J -JJ1,jLS~.....~ i,.WI~~ J ojL..-i ~;,iJi. L~!..? IljLo-i ~!

" ••. J."..)I

... A sign of the Last Day is a blast on this Trumpet. (69: 13). The Camous al·ijallij said. "By God! it i5 the
breath of the uncreated Spirit th- brealhes iJtto my ski.n a tbougbt. the very one that IsrifU will blow ÏJlto the
Tromp«." L ~fassignon. The Passion of al-Hallij H. Munson teaJlS. (Princeton: Princeton University Press. 1982)
1:285. Massignon then adds the following quote from Ibn Bikhili: .. When the Trumpet sounds. the sincere mystic

will say. [heard il a long lime ago!"
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non-existent in the face of being, and erased in a presence of

witnessing. SA bis first matter is conformity, the middle (matter) is

sio.eerity, and the last is rea1ization...45

The first goal for the aspirant is ta associate with proper teacbers, here the "People of prosperity

and sanaity." Tben, if he sees bis own sanctity in the fonn of the teacher, he will benefit from

specifie spiritual insight. Once bis heart receives its angelic inspiration, he sees the teacher as the

engendering figure of Adam. The nen sœp bas the aspirant perceiving the Muhammadan. nature

of the teacher. Finally, the insigbt is reached tbat this teacher is simply a catalyst for the

unl1m1ted possibilities of God's unveiling through creation - and that the only limitation lies in

the viewer of tbis Self-disclosure. The swdent. through bis witnessing of bis teacher, is able 10

teao.scend temporal existence. cAli wara' then sumarizes neatly for us these levels of insight: the

first is his "conformity" ta the ways of the saintly teacher; the second is a "sincerity" which

inspires the insight of the higher mystical elements of the teacher's nature; and "realization" is

the final insight grasping at least the beginning of the Necessary existence beyond the shaykhe and aU possible creation.

This mode! of spiritual direction rests on the idea tbat the teacher aets as a window to the

higher mystical realities, racher than as simply one who impacts a set of teachings to bis students.

This model aIso differs from the traditional presentation of the shaykh as guide and spiritual

supporter of the aspirant. This traditional understanding is refiected typically in the writings of

the famous Abü Madyan (d.594/1198), where we are told,

The shaykh is one to whom your essence bears witness by enrrusting

itself [to bis care] . and [to whom]your innennost self [bears witnessl
by respecting and magnifying him. The shaykh is one who instruets

you with bis marais, refmes you with bis skills. and illuminates
- --~-- ---- - -~-._. _.. -

45 Al-Shacrini. al-Tabaqât al-kubra Il:32.

~ ~'i.J.J ~'J-:, i~ .;Î; o~L:-i .;,;&-.,;~~ l.iU ~'i..,JI.J r~1 J-i .:.t~..,;.,~ ~) ~)I &.;,)~ J,.,L; ... Il

~L:...\'1 ~~ JI,.;: 'i J ~WI ~l .J 4.:J1..,.:11~~ ~lSr. ~~~."Jl e'L.aJ1 ~ .jL;...; ~1~ .jl:-i :~ & u..,

..:J~ ~~~I ... '. ,;',;JI r,.,;~ :.z.J"'"~~ ~l.i.aJ1 HI..-! ~..r> ~W, J:";..J! ::~ ~~I o~l,i- [J~l Aoi'"",:

~ L..J~" Y,)~I.,;~ ~~~ .) .)! ~t..,.lI4.:!"i,:",~II~~ ,}."s"il"',;l ~L...J ~L..,;JI rJï ojl:-l~

,j.&~ JS ~~ .,.,1)1 'i!,;.r- 'J..j o~L;....Î J!~ ' .. ~.J~ .J 4~ ~ .jL:.-i~~~ ~.-,.JI rJ)1 J-

I( •••~ .)01 .J ~..L...a.Ï ..J:a..,JÎ .J;".)~ .....1J.,u :~ ;~ ~ I~ .J :~J .;J.t~ l.....~~L.;JI ~.J ;.JJ
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your inner being with bis radiance. The shaykh his one who makes

you whole in bis presence [with Gad] and preserves you when you

are far from the effects of bis lwninosity.46

This passage makes c1ear the cenlral raIe of the shaykh, but we notice that in comparison to the

pronounceme:nts by c..-\li Wafii' . it is rudimentary.

Attother element of our writer' s concept of spiritual direction is the shaykh,s raIe as a

micror to the aspirant' s condition. We are toid that "The real.ity of the special aspirant in relation

ta bis teacher is like what one sees in the mirror of oneself, corresponding to the mirror' s

capacity...47 In the same veiJl, elsewhere it is said, .. Knowing (OlJlntiJllJbI) your reality is

commensurate with your knowledge of your teacher...48 How the aspirant sees bis shaykh is the

essential clement in bis detinition of himself. cAli wara' tells us, .. You are in the form whicb you

see your teacher as... If you witness him as creation, then you are a creation: if you witness him

as Truth. chen you are a Truth.,,49 The point is made cle.. in the followi.ng: "The image of the

spealting shaykh is a minor of the secret of the sincere aspirant. When he (the studellt) looks into

it (the mirror) with perspicacity, he sees in it the form of bis (awn) soul. "soThus the shaykh is not

onlya window to reality beyond creation, he aiso serves as the aspirant's only troe insight into

bimself. The point is unc1ear - how one can only know oneself through anather - until we

remember that for cAli Wafi' the raIe of the shayk.h is existential, chat is, his function is ta offer

access t~ _~~ pres_ence in?) the rea1.m of Necessary existence. This is not done by the passing

~ Abü Madyan. "Uns al·wal.tid" no.161 in The Way of Abü Madyan V. Cornell ed. and tnu1S. (Cambridge:
Islamic Tau Soci~. 1996) 147.

~I .-..il~~ d.;.1~ )lii J ..il;kk ~:i J ...;~~ 4..i.a ~ ~I .~I J 1.1~"i'-!..J....... J ~J.A.:J~ ~I~ 4.l.,:.,~ ~ ~III

.ca)~)l;i~~~J;~~~:r

41 <Ali Wafi', Wasayi I2b. ft L.rJa-1~ ~Ua.~ ~ ;i)/~ ;'UI air- l... 4J~ ;.il,;,.,.,1~ .r'~1 ..l.I-JI~"

4o'l Al-Sbacrinî, al-Tabaqit al-kubra II:32.

4q <Ali Wafa-. Wmyi 3b.

'l~,,;.jl,j Li> .,;.......,:. .JI J p,,;.jLi~ AoÏ~ ~I ...~ J:I.:-I~~I i~l..;s.~III

50 Al-Sbacrini, al-Tabaqit al-kubrâ II:32.

Il.·· AoÏ,-""" ë~~ I.-....,:..;~ ~ ~ li! ~.)l..aJ1 .w-JI ,.. ;i..... ~l;Jr ~L;.... 'JI 0.a-o='11
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down of a mynical secret. rather it is presented as an occasion witbin contingent existence, an

occasion which is a key ta the etemal Necessary. As we saw above in our discussion of "Oneness

and the many" , creation, or differentiation, does contain a seed of its unified source. It is this

seed which allows the many contingent beings ta know at least the possibility of a higher

necessary realm. Thus the shayth is the milTOr to the aspirant: bis origin is divine. and so the

aspirant may see himself in him in any number of forms. The Self-disclosures are infinite in

possibility. The teacher allows him to see bis unlimited self, and chus to see bis Lord.

This existential function of the shayth is c1early pointed to. cAli Wafii' tells us that the

aspirant's very existence is derived from his shayk.h. We read, "The existence of the sinœre

aspirant, whereby he is tr'Uth. is only with bis teacher, who speaks the c1ear Truth... "51 This

existence seems to he transfen-ed ta the~ in much the same way a mystic sou! eninguishes

itself in the Divine. In another passage we read, "The tangue of the state of every teacher

speaking the dea- Truth says to each siJlœre~, U Approach me until 1 love you. for when 1

love you l see you as kin ta me, and 1 am. manifested in you to the degree you are prepared for

it. ....5:! cAli Wafa' makes it clear that the aspirant' s only source of necessary existence is the

shaykh. In the following passage he first describes imagination as the possible of the cognitive

reality. and this reality as the necessary ta that imagined. The aspirant and bis teacher have a

similar relationship.

The cognitive reality is necessary existence to its aetual image

(imagination), and the actual image is possible existence ta the

_~?g~~~e~e~. 0 sincere aspirant, your necessary existence, by

~I Al-ShacnUti. al-Tabaqat al-kubra II:60.

s:: Al-Shactiini. al-Tabaqât al-kubra Il:60.

~i 4~..:J~.) -:»i ~i; ~i l':~ ~i ..?'.)! '-!.,A; ~:L,.;, ~~ jSJ M ~1..;J.4 jl7li jl.=-i JS J~.;:w j'

.,..J~

Apparently sinœre aspirants wa-e net very common. In 804/1401 CAli Wafiï wrote. "Te date 1 have not round an
aspirant who approacbes the reality of bis teuth in me (~....~ ; ; . ; ... ) by supererogation 50 chat 1 love him. [f 1

found mm. 1weuld fulfill mm in bis teutb. wen (1 would say) "1 love you" and 1 would be bim <.,- ~). How my

aspirant would excell in conformity (to me) and perfection!" (Maratih al-k,hazi'in al-cali)Ya lIa, lIb and al-TabiIQit
al-kubra II:60) This passage ecboes the badith in wbicb the servant draws Jleac ta God by aets of supererogation untiJ

God loves him. and becomes his hearing. sigbt ete. (Bukhan. Sahib. Riqaq 38).
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whicb you are troe. is only with your teaeber speakiog by the clear

Truth. If you are realized in him. tben it is as if you will not œase

in. rruth. otberwise you remain (merely) creaœd.S3

The existential relationship is describ ed rather briefly here. but the point is dear that the shaykh

is the aspirant' 5 way out of possible existence i.nto necessary existence. This may aiso be described

as the relationsbip beeween the necessary and the possible. cAli Wafi' writes.

Truly the aspirant is one of the entities of bis teacber, in relation ta

bis teacber, while the teacher is the reality of me existence of the

aspirant. in relation ta me aspirant. Exi~ce in all (cases) is single

and comprehensive. Thus the aspirant rea1izes himself in bis teacher

in the meao.i.ngs of perfection tbrough existence. And the teaeher is

realized in his aspirant in the discernment of the gnostics

(muu itniIùJ) through witnessing. Thu5 the perfect Sayyid said ta

bis perteet aspirant. .. You are from me. and 1 am from you. 0

cAli...54

The follower is here described as a possible entity. extended from ils source, the teacher. This

• follower attains to the .. meanings of perfection" through an existentiation from bis teacher. The

teacher himself is realized tbrough the fonn of witnessing by those who follow hï.m. This

understanding of th e aspirants as entities of the teacher is echoed in. a discussion of the lights of

both the former and latter. We are toid.

The tenuities of each day are its hours and its instants and moments.

The ligbts of the aspirants are tenuities of the lights of their teachers.

_~~~~.:__~_gh~_~of the teachers are the realities of their aspirants'

•

~:\ ',-\li Wafi'. ~a.ratih al-khazâln al-caLi)Y3 lIa.

~:ÙI ~I;I..J.:~J L. ";.:lL.oaJl .:.".)1 ~I~ .::~I J~.J ~I~ J-a-ill J~I .J ,",..,:J:J .:l~J J-a-iII ltJ~ ~I ~III

Il LiJ..i,. JI,; ~ ..:,.jl ~ 'JI .J li> J,; ~ W' .;,.;S '!~~ü ~I .,;.aLlt ;ltWI .!ljL:..1~ 'J1.j> ,!..::..il

~ Al-Sba<rini. al-TabaqiL al-kubra II:55.

J~ J.>IJ j>J1~ .:l~,J1 J .....)1 ~~ ~lt ....,~I .:l~J~ ~l.:.-"II.J o~L:-T ~! ~'-! .:~i ~ ~~ ~r ,j!1I

,0 ;"~I ~I JLi ~ ~.J I.:.w:. ~~I..JJI....~ ~A :l:..'J1~ J I.:~.J JI..S:JI ~La. ~ Jjl:..~ ~)I~ dJjJ

.J&- ~ ~ (jj J ~~i" j..lSJl

A similar passage, using the terms "servants" and "masters", is Mar-atib aJ.-khazi'in al-<a1i>:ya 8a. 8b. It ends with the
following: .. Just &'!i the servant is from bis master in existence, likewise the master is from bis ser-vant in witnessing.
"You are from me, and 1 am from you." (On tbis hadith see above, ch. 4. fn. 84. Ibn Maja. Sunan (Cairo: 19n)

vol.l. bm 2. p.44, no.119 runs . .. 1am from cAli and cAli is from me." (This passage is a1so cite<! in SbcriDi II:60.)

184



•

•

ligbts. These tenuities are for the aspirants their grade. which is

according to their encounter ( WliJOJ. So the perfect moonlike tenuity

is the perlect grade, and the acceptiJlg of its receiver is Laylat

al-qadri... [a discussion on the length of the Lord's day) ... There is

nothing in rhe perfect aspirant except bis teacher.55

It must be noted here that these presentations of the teacher as existentially distinct from - yet

accessible to - bis follower are in structure similac to the conception, eplored earlier in this

chapter. of the One and creation. Creation,lacking necessity. has only possible existence. Yet

chis possible existence is derived from necessay existence. Further. thi.s possible existence gives

form and differentiation to the necessary. For the aspirant, bis necessary, immutable (spiritual?)

exïste1lce is drawn from bis teacher. In turn. he himself serves as an entification of the shaykh.

A few observations may be made generally of cAli Wafi' s discussions of this subjeet.

The first is that this is a departure from his themy of the dynam.ic of teacher and aspirant.

Contrary ta what one might expeet. the existentiallanguage largely falls away once saintbood is

addressed. We saw how dramatic the daims were regarding the shaykh' s function in creation,

and might expea the saint co operate in some simi1ar fashion - pemaps as some kind of super-teacher.

or a universalized presence of necessary existence. Instead, this line of thiokjng is set aside for

one which sees sainthood in. quite different terms. As we shall see, cAli Wafii' revert5 to fairly

standard descriptions of the saints as the inspired elect of God. It must be noted bowever, mac our

author does move on to more fertile ground. The more significant point of concern becomes the

relationship between sainthood and prophethood. Kot wilike bis predecessors, Ibn ~Arabi and the

early Shadhiliyya, it seems that wali[nJ for cAli WaHl' is to he understood largely in relation to

nubuwwa

~5 'Ali ~·afa.Mar-atili al-khaza'in al-ta!i»)"a 2a. 2b.

~ü)1 ~ J ~~~ ;I~I ~L.i> ~,)L-"il },ïl J ~:L:.-l ;1.".;1 ~ü.J ~-,-!;I },ïl J ~~IJ ..,;ü,,1 J ~l.&.L-..",. ~~ JS ~ü.J"

~~.:,ij.:..s ., . .;.:..iJ1~ ~ü~ JJ.-lSJl ,)...iJ1~~I ~L.SJI. ë.;)Ü I~J~~JS~ J,,-~)f )..üt~

1( .o,)l:.-I ~I ~lSJf Joi)1
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:\eeording to C;Ali W'1fi1' 1 the saints are f11"St signs of Gad in aeation. Through a raber

loose interpretatïon of a Que'wc passage, the truth of the "perfecting saints" is placed beyond

question.

"When you see men engaged in vain discourse about our signs,

then eum away from them." (6:68) In this is a notice ta tum away

from those who engage in vain. diseourse conceming the truth of

the perfecting saints~I .. ~""JI), for they are among the signs of

God painting to Him: as He said, ,. We have set you as a sign to the

people." (2:259i6

Beyond the identification of the saints with the signs of Gad, the second quotation evokes a

miraculous Qur' anic episode of revivification. The readEr' s mind is left to associate the .. perfee:ting

saints" with the story of a doubting man. who had been dead for a hundred years. rElUrning to

life, as a clear miracle. In a general way, the saints are aiso ta be thought of as effective guides

for souls seeking God.

It is written in hadith: .. He whose feet are dusted on the parh of

Gad, God will remove bis face from the Fire for seventy years."

Inc1uded in this is he who walks with a saint ta the Face of Gad,

hoping for His satisfaction. Truly, Gad rem.oves bis face from the

fire.57

Thus, according to cAli Wafii' the saint is a leader upon the patb of righteousness - a path wbich

delivers the servant from Hell. This guiding function extends ta wider circles aIso. We are told

that the kings of this world must submit to the saints, who are the true 'ulama of the community.

They are the real guides sinee they are the inheritors of God' s messengers and prophets.51l These

saints m~~ b_e_g~~~~~_but~eyare not neœssarily models of behaviour. c; Ali Wafii' opens with a

~ .-\1~Sba'râni. al-TabaqiL al-kubra Il:30. The term "perfecting sai..ot" is nat unusua1. Simnani describes the
perfeai.ng (l11ukmnmt~ saint as superior to the simply bïJtZiL Isfaciyinï. Le Révélateur des mystères 119. fn 188.
AI-Qashinï puts the level of perfection (fJ1kJrJ4 above that of wsll[J'Il A.l-Qishinï. A Gloss;uy of Techinical Terms

S.v. .Rtf1C(p.87. Arabie ten).

57 .-\.l-Sha'ràni. al-Tabaqit al-kubra Il:59. The hadith is (rom Bukhari, Sabih, Jihid 16.

SA 'Ali ~?afi·.MaCatib al-kbazi'in al-catiyya lOSb. See also al-Shacrini. al-Tabaqit al-kubra 11:57. Bsewhere
we are told th. "The doctors of Law .-e the sources of authority (~-",.)I ..;)~) for the inhabitants of Hell, the sufis

are the sources of autbority for the doetors of Law. the People of esoterie "tasting" ( d1Jafff/J are the sources foc the

suris. and the highest are Speakers of verification." Maratïh al-kbazi'in al-'a1in-a 25b.
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discussion which concludes that not all truths and dîMe communications were contained in the

Prophet' s Sunna. as related co posterity by his companions. since "they forgot much and hid

• things that they saw a benefit in hiding." Thus we may not always know how 10 judge things that

are not subjea to clear comment in scripture. Turning ta the saints, the point is made that in those

instances we fail ta grasp the meaning of their aaions or words, we shou1d "accept their spiritual

states (a/Jwal). but we do not em.ulate them."59 In tbis discussion the e:xample evoked is that of

al-Kha(lir,60 but a much widec issue is aiso being addressed by implication. This issue is the

teearment of whar in sufi vocbulary is called the majdbüb, or he who is drawn to God. This

enraptured figure is a standard saintly type, distinguished from the more saber model. in the

accounts of sufi lives and mirades. These individuals, present aiso in the Medieval Christian and

Hindu worlds, were characterized by miracle working. in addition to shocking behaviour while

under ecstatic influence. As we noted in a previous chapter. bowever, the Wafii'iyya themselves

•

•

were at the oppposite end of this spearum of saint cypology. Defenœ of these enraptured was not

a serious concern for cAli Wafa'. but the idea of inspiration as a continuing currency in the

religious economy w~. Ais0 . bath the example of Kha(iir and tbat of the many common enraptured

individuals are examples of a mystical inspiration independent of the nonns of exoteric religion.

Khac;tir's inspiration was beyond the prophet Moses' grasp, and that of the enraptured is beyond

the control of the doaors of Law.

Beyond these fairly general descriptions of sainthood, we fUld chat cAli Wafi' does have

something more substantiaJ. to sayon the subjeet. Before we take up bis interpretation of the Seal

of Sainthood. we must discuss bis treatment of the figlJre Kha4ir. It is through chis figure. and

specifically in bis relation to the prophet tvloses, that cAli Wafâ fleshes out bis understanding of

Jf-;U;!Yli Th~ is no_~~fied ~eory of sainthood presented in bis commentary. but three distinct

,q CAli WaHl', Maratib al-khazi'in al-caliX)'a 26a.

ttfJ This lS the name most often given to the mysterious figure Moses and bis servant meet in. the desert (Q.
18:60-82). Khadir. who has received ~knowlege from God's Presence". agrees to guide Moses on condition that he
not challenge what he sees Khac.lir do. The prophet agrees, but aiter he sees Kha4ir commit wh. appear to be violent
or inappropriate deeds. he loses bis patience. The guide then explai.ns the bidden reasons he had been commanded by
God co sa in such shocking ways. The story is popular among sufi thinkel"S because it affirms esoteric knowledge. Il

will be seen below that this story is central to cAli Wafi' 5 teachiog on relalionship between sanetity and propbec:y.
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points are made. The ftrSt is that the prophet Moses, as an impatient student to the teacher

•
Khac;tir, aaed inappropriate1y. The second is that me re1ationship between the two fIgUres explains

the relarionship between prophecy/mission and saintbood. The third point ta he made is that the

figure of KhaQir aIso functions as the vehicle for the transmission of wllli!m - whether it be ta

saints, prophets or messengers.

There is little debate in c..-\li Wafi' s mind about the prophet Moses' failures as a follower.

In the Qur' anic story. Khac;tir is reluetant to accept Moses as a follower. saying, .. You will not

have patiencewith me. How can you be patient about rhings which you do not unde.rstand?"(18:67-

68). When Moses insists, Kha4ir agrees ta lead him, but sets one condition, which cAli Wafii'

comments on te draw out some more general principles:

"If you would follow me, then do not ask me anything until 1 speak

ta you concerning it."(18:70) That is because the perfection of the

follower is that he be certain of bis leader and the path chat is love

and glorification. Of ils (love's) effects is conformity of the will of

the loverto that of bis beloved. He (the follower) does not aoticipate

• him in speech or ad. If he asks bis leader about that whicb he has

not spoken ta him of, men the wisdom of the leader has decided te

not answer the follower. If he answers him then hann would oecor

comrary to the wisdom, but if he does not answer him then he will

f1J1d no relief from me agitation of the follower. Thus the punty of

love for him becomes cloudy, and the path connecti.ng hi.m ta his

leader is eut off.61

The image, parallel to the Qur' anic story, is one of a pestering aspirant who will not trully

confonn to the guidance of bis teacher. This disobedience taillts his love for the shaykh. What is

more significam for our discussion of w~J'~is the fact that cAli Wafii' does not hold back in

subordi~_atj~~_~~.~~.pbet_~~this case playing the role of aspirant) to the saint (seen bere in bis

1\1 <Ali WaHl', ~a1atih al-khazi' in al·<a1iYXa 28b. 29a.

"i -'J....i.!~ ~ ...~;.:I)~ ~I i.:IA~Ua.. ~Iy;r J~I J~I~,);.,";' J ~~.JI~WIJW'.J~ .....

j.MP ~~I .jL;':'u~ ,jS- t!Lo.JI~ 'i .) t~1~~ .w I~ j ~...J ~~ rJ L...&. ~ Jl- 1,)1 t!WI .JI; ~I ~ ~

• .....~.JI' ;':"")I.,;,..):,.:.&.~ J iJ.,11 l,i..;,~ ;JS..;j ~l:J1 ,JI~ ~ ~~ 'jj~,J ~I J ~I ~~.J~I
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•
role as teacher).62 The impatience of the follower is certain1y not an WlUSUal tbing. We are raId

specifically chat some see only the extemal material forms of the saints: "This is like he who sees

of the saints only their bodies; he does not men remember God by witnessi.ng the (hidden) light

ta whicb tbey point. ,,63

The second question addressed in. (: Ali Wafif s discussion of the figure Kha4ir is that of

the relationship betWeen prophecy!mission and sanaity. }.1owhere does our writer make definite

conclusions on the subjeet. but bis comments in a number of places do mate clear a particular

understanding of this relationship. When Kha<;tir has reached the lintit of bis patience with the

questioning Moses, he draws the line, saying. "This is the parting between. me and you."(l8:78).

C:Ali Wafii' comments on this separation: .. It is a parting between he who works in God~

~L). and he who works by the order of God (..JJI",..~ J-a.t)...64 The conten described foc this work

is that done by Kha4ir when he re-buîlds a crwnbling wall - without askiog foc payment from its

owners (18:77). (Ali Wafii' contrasts this with Moses' having asked for compensation from God

• on another occasion (28:24). The point here is chat KhaeJir, as a saintly mode!, represents "working

in Gad", that is, one who aets direet1y by God's agency. Here we remember the hadith popular

among the sufis in. whicb God says of His dosest servant: .. If 1love him 1 am his heari.ng ... and

bis sight ." and bis hand by which he strikes ..... (Bukhan, Riqi:{ 38). This is in contrast to the

prophet who works only in response to God's commando He brings God's message as he has

been commanded - one thinks here of the start of the prophet Mul;1am..mad's mission, which was

marked by the command .. Recite!". y et heeding this command is the limit of a prophet' s obedience:

while the saint' s obedience is of another arder. Thus the unbridgeable difference between the

saint (Khaqir) and the prophet (Moses) is that the former works as an extention of God' s Will.
--- --- ---

•
tl2 Speakiag of this relaL1onship. the poet Rûmî (d. 672.1273) says ... As for the boy whose tMoal was eut by

Khadir. the vulgar do not comprehend the myster)" thereof." CI P .~ ~L.:.i )~ 1;ï~ * jb ...,~ ,.4.> ,;.s I)~ ,) "

The Matbnawï of Jalilu'ddin Rümï R.A. ~icholsoned. and trans. (London: Luzac: and Co.. 1926) 1: 16 (Persian ten)

and II: 16 (translation).

fL' <Ali Wafâ. ~aratih al-khazaïn al-'ahyya 2b. (A longer passage cO.Q.[aining tbe5e lines was mentioned

above.)

(,.& Al-Shacrini. al-Tabagit al-kubra Il:37.
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and the latter in response to God's Commando Of bis shocking (yet ultimate1y beneficent) atts,

Khac;tir himself tells Moses, "l did not do it of my own accord." (18:82). malting it clear tbat he is

• .not the author of these aas: the implication beiog that he 15 a vebicle for the divine Will.

~Ali Wafâ' also describes the difference between the prophet and the saint in anorher way.

The first is charaeterized as having eamed his position. while the latter has bis bestowed upon

him.

He said of the stŒy of Moses and Kh3(lir: There are those worshippers

whom God has appointed ta the elucidation of the eamed (~~

~l -<..lI); and there are tbose whom He bas appointed to the

elucidation of the bestowed (~L....".".LI ~~). Neither will oppose the

other. nor will he share whathe has been appointed for, eventhough

the one is a prophet. the other a saïnt.6S

These descriptions of the prophets and saints are not developed furtber by oue author, but the

•

•

distinction bang made is categorical. The [wo explications, or modes of perception, are mutually

exclusive.

On the relationsbip of sanetity to prophecy ~Ali Wafi' aIso makes a second rather different

claim. Through a lengthy comment on the uJUlam.ed attendant (~) to Moses, the point is made

that prophecy retains an authority over sanctity. In. contrast to the observation above, distinguisbing

he who works in Gad from he who works by Gad' s command, here Moses' attendant is a

participant in neither. but rather the beneficiary of an overall understanding of this reJationsbip -

an understa.nding which places both in tbeir proper place. The passage opens with the following:

Moses met Khac.tir with bis attendant. on1}T in arder to unite for this

attendant the sea of mission from his prophethood. and the sea of

sanctity from the particular quality of Khac;tir. The seaet in this is

that the rule Tbat obtain.s berween a saint and a messenger, which is

necessarily linked to bis (the latter' s) sharia, is like the rule that

obtains between a star and the sun.66

1>5 Al-Shacrini. al-Tabaqit al-kubra II:26.

66 Al-Shacrinï. al-Tabaqit al-kubra 11:25.
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The pOÏJ1t here is that the purpose of the encoWlter between Moses and KhacJic was to show to the

attendant (who was to be the future khalifa) the relationship between the role of the prophet and

that of the saint. cAli Wafii' aiso speaks of "the particu1ar quality of Kha(fir" , meaning the form

of the Kha4iriyyan spirit as it appeared to Moses. This idea will be elaborated upon below. cAli

W af~f follows these starements by saying that the aaribute of sainthood exists alongside that of

prophethood. In other words, sanctity is not at odds with the Law, racher it is the surrogate in the

absence of the lawgiver (prophet). The passage continues,

\\Then the sun sets, then each star appears by its (own) roIe; but

when the sun appears, it incorporaces the rule of all the stars withïn

its own role. This is like when the ten appears, it ïncorporates the

rules of al! the interpretations into il. The role is the role of the ten.

When the ten disappears, each interpreterretums to (bis own) ro1e.

This is like the rule of each i.ntetpreter beïng, in the lifetime of the

messenger of God, incorporates into bis (the messenger's) role. If

he affirms something it is fixed in bis (the interpreter' 5) affirmation.

and if he refuses something it is rejected (by the inteqreter).67

Sa the funaion of wali[vais intimately linked ta mission. When the messenger (sun or text) is

absent, sanctity (stars or interpreters) appear in arder to cake bis place. The natUre of this

..-JI J t~1~ ~I~,...» ~ ~":l."J1 rv. .,~.J"il r 4JL-)1 ru.~ ol:.iJ~o~ ~I I·~I~ lJ*"~ c..riJ L:1 1I

« ..,.....:JI~~~I~~~ -..j.; .;.:JI J.,...)I~ e:- .)."JI ~.JI~;~

In'Ali \Vafi' . Maratih al-khazi' in al-'aliyya Sla. the passage rwlS differently:

~ J."JI~ ,:,1 ~~ ~ .,...JI J ~~~~~ 4,H_) T'-! .: .;~ ~ 4JL-)1 Y'J. ~ ~L:.il~ ~l:.À.! ~I 4J""'~";; ld n

u ~I~~~I~ 4*AJ~4JI); ~~IJ.,...)I~

.. ~foses met Kha<;lir with bis anendant. in order to unite for this attendant the sea of mission from his prophetbood.
and the sea of a mission from the particu1ac quality of bis Kha4ir. The seaet in this is that the ru1e that obtains
between a saint and a messenger. whicb is necessarily linked to bis (the 1aner's) sbaria. is like the ["\Ile that obtains
between a star and the sun." According te this reading. and assuming there is no mistake in this ms. the use of

"mission" here should be understood in its wider sense. beyond the "mission" of the law-beiring nlSlÏL

t>1 CAli \\·afa- . ~afiitÜI al-khazi'in al_caliX)-a 51a, 51b.

~~ 1:1",.aJ1 ,) L.S dl: J ~I~~ 4J..S ~#I r~1 ~)~I....--:JI~...+& I;ü~~.,s JS Ab ..,......:JI~~ 1:1"

;~..} ~~,) l.S.;~ "lI~ JS ~).,.a.J1 ~li. 1:1 J ~I :.$..>,~I,:,lS' J~ 4JS ~1:~":lI!.~I~~1

1{~1 ~l&i ,) J ~t.;"i ~ ~I .;.:' .'UI~ ..s..,....,; c.~ ~ .,~ J-::' .....rI J.,-)

Shacrini. al-Tabaqil al-kubra II:25. adds to the end of this passage, uJ.,...; ~.)., ~..:1I.iS H M So the rule of a saint is

in accord witb a messenger." ([bis addition. or somethiJlg like it. is required by syntax.)
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relationship is one in which the former nonnally incorporates the latter.

Our author goes on to explain tbat sancti.ty, after the disappearance of Moses' mission,

will assert itself, and tbat bis cnendant has Iearned te aa propedy towards it We read,

The role of the saints among the Jews was, in the lifetime of

~oses, incorporated i.nto bis role. Yet when bis deatb approached,

and the sun of bis mission disappeared behind the veil of bis khalifa

who would replace him., tbis khalifa being bis attendant, with whom

he wenr te see Kha4ir, he (Moses) knew that the mIes of the saints

would appear in this attendant' s tUne, He (tberefore) showed him

what bis teeaunent of them should be when one of them appears

during bis (the attendant' 5) rule.6A

Thus the attendant/khalifa has been taught how to deal with awiJ,W' after the demise of the

Prophet. c:Ali Wafi' restaœs the opening assertion tbat the lesson bebind the Que' anic story is the

relationship between WIlfi[va and oubuwwa 1risDa:

He (Moses) united for him (the aaendant) the [Wo matt.ers of mission

and sainthood.,. And he taught hi.m tbat he must submit esoterically

to the saints, but if the Iaw requires the rejection of something of

tbeir acts, men he must reject it exotericallr, so that those not at

their station will not imitate their rules. 69

The model of Moses' reaction ta the shocking aets of KhaC;!ïr is chus one ta he followed, The

saint is co be accorded bis authority on the one hand, yet actions which transgress the law should

be challenged.

So. in tbese discussions of the relationship of sanctity ta prophecy we have seen c:Ali

\\Tafa' ~~~~~prc:>~h:~Xas a following of the divine Command, while sainthood is described

hl! CAli Wafi'. Maratih al-khaza'in al-'ali)ya 5lb.

w;.- ",~l~~~ ",,;JL..) ..,....:. ..:,,;1,,; -' ";ü-, ~~ t.J.,; ...>...> .jpl ~)~~,.i~~ ~1~1.r ~-,I .::lS If

~ a",;,L.L.,.~ -.4 01)'; .r'!1 ..:.U~ ~j ...j~~~."JI J-I ~lS.>I.::1~ ~I ~~ ~..iJ1 oL:j .,. ~1.:lJ~ ,;"l) " c~

I(~:» ~j ~ ...+i' I~I

6q 'Ali \Vafi'. Mar-atih al-khaza'i.n al-caijY)'a 5lb.

~.;.s. I~u;' o..$-il ~.....I ~..r- )1S..i1 t~1 ~1.J1 J LJ,~ ~",'jJ rJ-.t .::1....J.a.j '" ~~l..,J1 -' ;';l-)I.s~1 ~ 4J~ J"

1It*-u..~.--J~t*-~~~"i~ r;Aa;...~1
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as "worlting in God". The implications of this distiJ1ction are not explored, but it is not bard to

see what is being pointed to. Prophets are burdened with a specific message. and their function is

• to disseminate it co the community. Saints function not as bearers of a Command, but ramer as

the vehic1e for the Command itself. Their actions are the form the message takes. It is in the same

vein that we are told the prophet bas an eamed insight. while the saint's is bestowed. Again, the

assertion is teft unexplored, but the point is an evocation of the view that prophets are chosen for

their task according to their upstanding piety (and social funaion), while saints come in ail

shapes and sizes. Sanctity is bestowed according to God's Will. and cannot be anticipated by

human achievements.70

We also saw. from the perspective of Moses' attendant. that the govemi.ng of sanetity is

'ln accord" with that of prophethood. This was explained through the images of the sun

incorporating the stars. the union of seas, and the text holding al1 ils i.nterprEWions. A pittUre is

•

•

painted in whicb sanctity is a lesser echo of prophecy. It is a stand-in for an original. The

attendant' s lesson, after aIl. was that both prophecy and sanctity are ID be submitted ta - the

former through adherence to the Law, and the latter esoterically.

Beyond chis teeatment of the relation between wal~mand oubuWW4 for eAli Wafii' the

figure of Kha4ir plays a more important role. Simply put. Kha4ir is the spirit of wali!V;l. In bis

essence he is che inspiring Spirit. while in bis personification he is usually Kba(lir. but may cake

other form.s. eAli Wafa' s discussion of Kha(Jir and Moses now cakes a significam rom. No longer

is Moses simply che prophet bearing an exoteric revelation. but now bis own waô!J?a is being

addressed. This tum should not surprise us since we have seen the earlier discussions of Ibn

CArabi and MuJ;1am.mad \Vafif on this very point, that is. the presence within a prophet! messenger

of sanctity. This scheme was addressed partlyas a response to the question of the superiority of

prophecy over sainthood. We saw that Ibn cArabi first argured that walilyais superior. but only

within a ~~~~_~on; a prophet's sanctity is superior te his prophethood. bue a saint is inferior

70 Tirmidhi. il will be remembered. distiDguished betWeen the "true saint of Gad" , and the inferior "sai.D.t
of God's truth". The former is bestowed God's favour. while the secon.d. tbrough bis spiritual and pious advanœs.

evokes God' 5 generosity, and thus bis favoue.
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ta a prophet. We aIsa saw Mw,ammad Wafi's argument for chis scbeme, distinguisbing between

the two perspecives of esoteric and exoteric wali[nl In che following discussion ~Ali Wafif does

not repeat these discussions, he takes them for granted and e1aborates on the presence of wali[w

in prophets and on the content of this wali[Vll

Following the hierarchy of saints according ta Ibn ~Arabi, ~Ali Wafii' assens the presence

in our physical world of [Wo ever-living messengers, Kha(iir and llyâs.7l lbese two, we are toId,

are the" spirits of inspiration" ~41~1 :1..,), while the angèls Gabriel and Michael are the spirits of

revelation ( w~J).n The only distinction offered between Khac;tir and liyas is chat the former is

usually seen as the resu1t of spiritual struggles (~J.u,~), and the latter by spiritual witnessing

(..:JL..L..:...). However, this distinttion apparently disappears for Chose who have a "perfect spirit, of

both majesty and beaŒy. ,,73 Unfortunately the distincUoll between Kba4icand Ilyis is llot developed,

being all but abandoned after chis brie! treatment.

Elsewbere the reader is direeted along a more fuitful ÜJle of speculation. The figure of

Moses reappears, but chis time the concern is with bis sanctiey. First, the point is made mat,

.... .for each saint there is a Khac;lir who personifies the spirit of bis sanctity. Likewise, for each

propbet there is a form of Gabriel, whicb personifies the spirit of bis prophecy, and appears ta his

senses by bis own power... 74 It is this Khac;lir as personification of sanaity that cAli Wafii' seizes

11 It will be remembered rh.- ther-e are aiso Idris and Jesus. located in the heavenly spher-es. Foc references

and discussion see M. Chodkiewicz, Sea1 of the SajoU' 93.

n f.-\li WaHl', Maîatih al-khaza in aI- fa1i)ya 54a. Uyas and Gabriel are associated with in/Iii Kha4ir and

~licbael are associated with /iuoJil See aIso ShatriLû. al-Tabaqit al-kubra II:26.

n tAli Wafi', Mar-atih al-kbaza' in al-taUyya 54b.

76 f.o\li Wafi' , Mar-atîh al-khaza'in al-calin"a 92b.

".........ii =,.; ~~ ....UÛ .;~ (J.J J.:i ~,;..,~ i~ ~ jSJ l.S~ 'JJ CJ) J.:.' ~ .,:.P j.J JSJ .". Il

~ Q. 33:n reads, .. We (God) offered the Trust to the beavens. the eartb and the mountains. but they
refused to be.. it, being afraid. Yet, bumanity bore iL." The details of this b"U~ are left to the imagination. but it
would be reasonable to assume. as does the Tafsir aI-Jali1ayn. that this teUst is a conteaet between God and
humanity. seaiJJg out the terms of tnnsgressionlpwùshment and piety/reward. (cf. 33:73) Ibn <Arabi fies the ability
to bear the Trust to humanity' s essential abilities. MGod aeated Adam upon His own fo'onn ... Through the~ of
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waiilntWitbin a prophet.

Know chat Kha"ir is the manifestation of what is hidden in the

• Trust of Moses, from the Spirit of Lordship. Therefore, bis (Kha(lir' s)

enemal (acting) by which he manifested himself, was interpreted

(in che Qur'an) as belonging to the "footsteps" of Moses and bis

attendant (w}l:ï 18:64), while (Kha(tir's inner reality) is bis beiJlg

.. one of the servants" of the essential Secret of unification and of

the blessing of Nearness. (18:65)76

So the .. Spirit of Lordship" is the animating force bebind the Trust. Details on chis Spirit are

sparse, but it must be assumed that it is part of God's participation in the conttaet that is the

Trust. The point is aiso made tbat Klta4ir is the form taken by the extEriorized Spirit, and as such,

appears as the "footsteps of Moses and bis attendant", that is. appeariog to them according to

•
their own abilities to perceive. This point is echoed as the passage continues:

The Praiseworthy, Independent l:iaqq. disclosing Himself by chis

K1la4ir to Moses and bis attendant as He manifested HimseJf through

His spirit, sending it down to Mary as a well-formed man, said,

"They (Moses and the attendant) retumed along tbeïr footsteps" to

its (the spirit's) manifestation, by which He (had) manifested to

ber, sa mey would perceive him (as she did), by their bodily senses,

as a well-formed man: "So they found one of Our servants" (i.e.

Kha4ir) (18:65).77

Thus the personification that is Kha"ïc is simply one of Many forms Gad has taken is His

Self-disc1osing communications te humanity...-\gain, the point is made that the fonn taken by the

Spirit depends on the vision of its intended witness. The personifieation of the Spirit is a sign
-- - --

the Form he was able to carry the offered Trust." Cbittick. The sua Path of KlJ.owledie 276.

7" CAli Wafâ' . ~ar-atih al-khazaïn al-cali»'a llb.

.,,;1 J ~W J..r~ ,;1;1 ~"':'I <I.! J...:l..sjJl ~~U; jS- ~":'ujjj iJL:-J' :'J; ~ ~.,LI4.L.~1~ ~ ~ J.:.i.,a ~'.::' ~I"

,•. ,.~~I ~)I .J ~..ioU1 ~I ~ljJl ",..JI J~ ~ ~

n <.-\li 'W·afa'. ~ar-atih al-khaZâ'in al-cali»'a 17b.

~.iJ1~ l-a;L,;I.).&. U;}u~ I~~..) 4L-}I.;.iJ1 A>.Jr. j.:l W" ~l,;,.;."..,....,1~II~~I~'..ras'~I Jl.ü N

Il, •• L;J~~ I~ I~""; l"J'"' I~~~l (read:~) ~ ~lS;JI?~ L,JJ:l
On the Spirit appeariJ1g to Mary, in human form. ta announce the mival of Jesus. see Q. 19: 17.
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fixed by he who would reœive il

ln this passage cAli "Vafi' chen. goes on to mention that Moses' opposition to Kha4ir's

• behaviour is due to chis Trust. We are toId, "(Moses) opposed hiJn (Kha~ir) due to the governing

of bis Trust, and treated bim as bis (Moses') lïke. ,,7~ From the human perspective of the Trust

which Moses (and aU others) bave assumed, it is clear chat if he WPre ta treat Kha4ir like one

who is party to that conttatt, then objection ta bis bebaviour would be called for. Of course in

reality, the Spirit bas not agreed ta bear this Trust: certainly God cannat make a conlract with

HimseJf.

CAli W&fi' goes on ta assert that this understanding betWeen. Moses and Kha~ir is the

result of the Spirit' s explanation of the aets it carried out as Kha4ir. This Spirit is the same as that

•

•

which appeared ta Moses elsewhere.

When. (Moses' ) following (of Kha4ir) ceased witb ., the interpretatian

of tbat for which you were not able ta have patience" (18:78) from

the governiJlg of supremacy, because be (Moses) was al the level

of the Trust, he (Kha4ir) explained to bim the happenings. The

latter continued to unveil from the face of suprem.acy veils by his

speech, "1 wanted" (18:79) and "You made hales" (18:71). Then

he said "We feared" (18:80) and "We wanted" (18:81), sa mat the

secret from its husk appeared to him (Moses) by bis (Kha4ir's)

saying .. Your Lord wanred that they should reach maturity and gel

their treasure out (from under the wall): a mercy from your Lord. 1

did not do itof my own accord" (18:82). Theil it(the Spirit) informed

him, as it appeared ta him, by (the way he) put what he had done as

coming by his own accord and none other.79 By this it was known
-~~--~---~~

7" CAli Wa!a'. ~aïati.h al-kIlazain al_caJ.î)Y8 17b.

~ Esewhere the shiit. from Kha~ir as non-responsible acter la the authoritative divine Spirit. is echoed by
an innovative readiJlg of"l did not do it of my own accon!" (18:82). We are told: .. Kha4ir said. "Thal which 1 did of
my own accord". The 1'116l1ere is a relative pronoun. and thus it was by bis own will because those actions were from
the governings of the spirit of saintly inspiraion." 'Ali Wafj' 1 Maraâh al·kha~' in al-calim 52b.

Il.;'(,)1 !-l+N1t JJ rlS>l ~ ~lS Jt...;"il~ :.J"'i -.i~ 1.... ' J 4J..,....,.".. La Lat.. J ..;~I ,;;s.~ L.. ~I Jli Il

This 1S significant iJl mat it is describing iD shan-hand the autbority for Kha~ir's aets. In the &bove discussion
Kha~ir's autbority is, as we shall see. the Spirit of divine Self-disclosure. ln this e:legesis that authority is called
simply saiJllly inspiration, accordingly named by ies function and not iJllight of its essence, which is e1sewhere
describ ed as the Spirit of Dominion. Cf. Maî"atih al-khazi' in al- Cali)Ya 18b; AM"'-(Jur a(the "unifiers") read il as

a relative pronoun: and the lI1JJllI-furr/liD(the "sepatBtors") read il as a partic1e of negation.
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that this manifestation (of the Spirit) is uthe interpretation of that

for wbich you (Moses) were not able," when it Self-disclosed upon

the mountaUl, "ta bear." (Q.18:78)8O

And 50 the shift from the personification of the Spirit to the Spirit itself is identified by the sbift

in language from the first person singuJar te the first persan plural. This shift is also represemed

by the statement from Kha~ir that he bas not aeted of bis own accord, and the interpretation

supplied by the Spirit, acting on its own. Tbis Spirit is intact the same Self-disclosure of God that

had previously overwhelmed Moses.Rt The important difference is that here the Self-disclosure i5

mediated as an interpretation; it is not Khac:lir as an aetor, but rather that wbich gives the troe

meaning of these acts.

~Ali Will' follows tbis accoWlt with another example of the Spirit in a differeot time and

place. Here it bas taken the human form of the annunciating messenger to Mary:

Likewise, the Spirit of the esoteric dominion of Jesus' Trust

manifested te Mary as a well-formed man, saying by the rule of its

personification, "1 am a messenger from your Lord; ta you will be

the gift of a holy son" (19: 19). And he made him a sign to the

people and a blessing from Him (cf 19:21). This was a completed

matter when he Ullveiled for her the face of the Creator (01UK;JWffi4,

by saying, "So (it will be). Your Lord has said .. For Me that is

easy..... (19:21)1.1

This additional example of a prophetic Trust underlines an essential point made in the account of

Moses. The distinction is made becween the personification de1ivering a message, and the Spirit -
- -- - ~ --- _.~ - - ~ -- - - ~ -

110 <Ali \Vafa .~alatih al-kbaZâ'in al-<a1.iyya 18a. 1ab.

~ Jlj ~ J ~ü,J1 ~ 4J JJU j.,jL.~1 ~~..) JI' ~I o:L:-JII~ ~ I.r.--?~~~ L. ..kJ~ .~ ~ J 4 Jlj l...l..i ll

~ ~~r~ .) ~J :IJL;..J~ .;.r--J1e~ ~..J ".+l; d-> liJ;! ~~ J...i.: ~..;.j":' ~ .;".);!..J~ ~I~I ;J~I ~J.:r

I~.) I~ ~~ "..I;;s- 'i ~"..I.:r 1.1.)L...,.,~ L. ~"';..J:.'1 ~I ~~I ~ .;.....I;r~ L. J~"; ~ ~J ~;.$~~

Cl I~~~ ~I ~~ 'i L. -k~t; .,. .....,.:JI

"' For Moses and the Self-disclasure on the mauntain see Q. 7:143.

1{2 <Ali \Vafii' . ~laratih al-kbaza'in al-<alixya 18b. The last line of Que' an quotaiol1 is ÏJl response ta ~ary's
protest thal she cannat bave a child since no man bas yet lOuched her.

~ U~ 1.....1~LS J ... J..-.1 lil 1.:1~~ Jü J lu- r~ r-'-';~I~L.'ll ~ a~1 i.)~1 C,J.J~ I~ J ..

ll~~yt~..)Jli~.i!..J~~I~J~~ ~
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in its essential divine capacity - tbereafter supplying the esoteric meaning. ln me case of botb

prOphelS, the Spirit is personified, the message it delivers is challenged (by the doubting of

~oses and Mary), and finally the Spirit shifts into an exegetical mode for a resolution. This Iast

mode is the Spirit as the divine Self-disclosure - here it speaks as God in the first pErSon..

In this exploration of the s[(xyof Moses and Kha(Jir. cAli Wafi' has presenred a significant

insight into the nature of wal,!Jl'1l. The figure of Kha(Jir has been identified, along witb other

messenger figures, as only the exoteric element of the Spirit of dominion. This exoteric message

leads to the advent of the esoteric Self-disclosure. which is the Spirit in full presence. The

implication here is that WJl/t!mhas two realities to it when it appears in this world. The first. its

exoteric, may be confusing or straightforward, but its esoteric reality is that it represents a

Self-disclosure of God. This Self-disclosing Spirit. which cAli wara' elsewhere calls the spirit of

saintly inspiration, benefits bath prophets and saints alîke. It may be chat for each prophet tbere is

a form of Gabriel and for each saint a Kha(lir. but as we have seeo., prophets aIso benefit from

one form or another of Kha~ir, and more specifically the Spirit of sanctity which animaleS him.

In this discussion our author has laid out a doctrine of sanetity focusing on the figure of

Kha~ir. In the Qur' anic story Moses appears as the champion of exoteric knowledge, who is

taught a lesson on the esoteric by one "whom We have taught from Our Presence" (18:66). Yet

in cAli Wafii's description above , Moses is in the end accessing the spirit of wa1/fm This spirit

takes Many forms - in fact its personification is determ.ined by the one viewing it. In summary,

CAli Will' describes a mode of divine communication parallel ta that of revelation. This is

usually called inspiration (illJ;ü4, but the significant point here is its clear identification as the

Self-disclosure of God.

The Seâ of Saiatbood

.-\lthough cAli Wafii' has presemed some interesting reflections on Khaçlir 1 wll1/fnl. and

Self-disclosure. he does not appear ta have devoted the same creative energy to the idea of the

Seal of sainthood. ~ucb as it was for bis fatber, here the idea is accepted as a common currency,
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and receives little direct attention. A150, as we shall see, there is more attention payed to who this

Seal might be, than there is to the nature of me position.

\Vhile cAli Wafii' does not cake up the tbeory of the Seal, he does make occasional

mention of the office, comparing it to that of the Seal of the prophets. After a discussion of the

spberes of beaven, the prophets present in each. and the kinds of revelation generated from each,

we are told that along with each revelation come leaders and gnostics of an era co interpret that

revelation. cAli Wafii' calls these gnostics IlDames .•• They are ta be distinguisbed from the Lordly

Names. We read,

And thus with the Master of each time ( w3tJ~ are appearances of

names in addition (0 His names. Their (the names' ) appearances in

bis (the master' s) rime depend on whether bis appearance is strotlg

or weak. As bis appearance becomes strong, tbeir appearance

wealtens: and as bis appearance weakens, theirs strengthens. The

Mul;1ammadan truth gave us a sign, saying, "My companions are

like the stars"ftJ for bis appearance then was like that of the moon.

His deputies and gnostics were as numErOUS as the stars, but their

appearance beside him was as that of the stars beside the full

mOOQ. In the time (zanJii4 of the Seal of saints, there is a ~1h

among the number (i.e. the quintessence) of the saints of aU rime,

but the appearance of bis command is like the sun, while their

appearance beside him is like that of the StarS with the sun...lM

The point is c1ear that as revelation is to he accompanied by its attendant supporters. so too the

command of the Seal of saints is supported by lesser figures, that is. all previous saints. The

deScription of the gnostics becoming more or less apparent. depending on the presence of their

master, is reminiscent of the discussion we saw earlier in which prophecy is described as the sun

whicb bides the light of the stars/saints, but hEre it is tumed to the advent of the Seal of saints.
-- -- ---

iO For sources of this hadith see Isfarayinï. Le Revelateur des mysteres 191. fn.2.

'" cAli \Vafâ.', Mar-atih al-khaza'in al-caliyya 18b.

=~..;.,J US -'~I J i,iJ1~ =~ ;J.i~ ciJ ~~~~ J ~l-,I ~ L..-I ~U1w ~J ~l,.:, JS ~ I~ JII

.J o.J~ ~~ ",....&11 ;~ ~~ =.u-+b,jLS' J ~~lS ~~I~ .J~I ;.aL1 .;WI Jj J 1"";"";"";" US J ,..-J..*D~~

=.J""I ~.;.,SJ ~J ~ ~j'll ~JI ':.La.!~ L:JJ'i1 r='L,; ~j ~ .J J~I ~ ~.J.",..l; A.A..t~~~~I~I ,)~ o-,Ü.,s

Il··· ~I e:- ~1."s:.J1 J~ -.a.. ~J".Ji.; ~l5'
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who will (or at least the wa50f bis time will) become the engulfing sun. to those diminutive

stars.85

This association of the Seal of propbets with the Seal of saints is repeated in another

discussion. in which r;.Ali Wafif describes an enemy for each prophet. ln an echo of the Qur' anic

statement, "We have made for each propbet an enemyfrom among the sinners 1t (25:31), various

Anticbrists (Dajjil) are identified: for Moses there was Pharaoh. for Abraham there was Nimrod.

for David. Goliath. However. for the Sea1 of prophets and the Seal of saints tbere are no such

opponents, sinœ their leveJs are unique.86 The discussion is not carried further. but the essential

point is the identification of the unique position shared by the [wo Seals.87

This relationship between the two Seals is also desaibed as one in which the Seal of

saintbood stands in for the Prophet. We read.

The clear Truth said, in His Mu~ammadan voice. by His necessary

panner-w.-speech (~'-Jr~)10 the possible hearer. mat, "If God

willed. He would sea1 your heart." (42:24). (But) if He wills, your

divine existence V'i'il ~~~J) is assigned to the rule of the Seal of

saints. sitting. by the Mercy of union, upon your heart. (fhis Seal)

exists thanks to the Seal of prophets ... in a realm in which each

saint arises from the heart of a prophelAS

Thus, if an individual is to become a believer, God must place him under the care of the Sea1 of

saints, who_ is in tum tied to the Seal of prophets. The passage continues from here 1 commenting

-'5 The last line of the quoted passage implies that this "sun" will be someone other than the Seal. However,
in light of other discussions of tbe Apocalypse (taken up below), this" sun" should probably be understood to be the

Sea1 himself.

N> t.-\li Wara' . ~laIatih al-khazâ'in al-taLiyya 41b.

1( ••• 4 ~lj.Il.+-iI....~~ I-.,J J.!L.i. ~ L~h'il ~l> J ~'il f'l> 1.1 JII

147 This is in conteast to the Shîi doarine of laf~J:Hl(dissimulation) and the idea of hatred for the enemies
of the Imams. which sees no break in. the series of unbelieviog opponeJllS. On these concepts see Amir-Moezzi,
Divine Guide26. 88,128, and al-Tab~ba'ï. Shfite Islam 223fr. On opponents in the Suri milieu, see CAyn a1-Qu~it

al-ijamadânï. Tamhïdil <Tebran: University of Tehran. 1962) 187: and H. Landolt. "Le Paradoxe de la "race de

Dieu": 'Aziz-e Nasafi (VlleiXlIle siècle) elle" Monisme Esotérique" 186.

lIA tAli waea- .MaIatill aHthazi'in al_caLiyya 98a.

~ 4a.:..~~"i"11 ~:~J ~ .JI~~~..ur ~ .JI~I~~I,JI~~~I4.ibu ~ ~I .;Jo-I JUil

II~ ~.j.&.JJ jS~ i.'-b ~.J) .:"ü)~;..}~'ll~ ,.:Lill~~~~~.I'!~I ~J'll ~
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on a Qur' anic passage dealing with the human desire to see God.

"Do mey wait" (2:210) tbat is, to see God so chey know Him by

their own eyes to be God? "Only so God comes to tbem" that is,

He appears to them so they can know Him... In the shadows of the

clouds" which are His becoming (b1wnubll) the master of the Divine

Seal, who exists thanks ta the proofs of His elucidations... [unclear] ...

"The angels" are the forms of His Lontly Wise Ru1i.ngs. "The

matter is chus decided" Chat is, finished ... And to God all things

rewrn" in this encompassing fulfilliog Seal.A9

This passage is rather e!usive, but the Seal here (whether he be of prophecy or sanaity) plays an

important theophanic role. As the ultimate seal he represencs the Divine through proofs and

elucidations.

Another brief mention is made of the [wo Sealhoods elsewhere. The prophet Mw,ammad

said to cAli ibn Abï ialib, "You are my brother in this world and the nex:t." 90 to which 'A.1ï Waûf

adds, "That is, in the rime of the Seal of prophecies and the time of the Sea1 of saiJlthoods. ,,91 An

identification is being made bere of the Seal. of prophets as this worIdly, and the Seal of saints as

other world1y. We shall see shottly why 'Ali Wafi' would link the afterlife with the era. of the

Seal of sainrhood. The implication that 'Ali ibn Abï Tilib is me Sea! of sainthood is also

significant here.

Before moving on, we should take note of the figure of cAli ibn Abï ialib. Although the

explicit doctrines of Shï'ism (e.g. the roles of Imams, resentment of the fiest three usurping

caliphs) are absent from the writings of both Mu.l;1am.mad and 'Ali \Vafir, it should be noted mar

the praise for' Ali, who has a1ways been held in high esteem by most sufis, is remarkable -

especially ini~Su~_~_J~~u. Drawing 00. hadith literature. the following is representative of the

ltQ CAli Wafi', Maratïh al-khazi'in al-ca1ïX)'a 98a

~.,.s ~ .L-àJ1 ~ ~ ...j~"';~ ~ ~~~ ~I..ul ~~,) ":il~ ..LJI-.il~~~ jA ..uljl.;I.J-,~'p..

~ -'~I ~L".)I ...~I ~..,.~jjl -' ~ l ~ 1~1 ~ ~.,11 !;j..11~A1~ll -.il;,~~ ~l.iJI..,+J'i1 ~I ~L.:,

~ote the title, the "encompassing Wafiï SeaL:'fC~~":il .,;ü,11 ~I l.ï.. ~ oUl.'il r?.J,.JJ1 jl (~) ~I .;1 ",.":il

<II) Hadith from Tmnidhi' s Sahib, Maniqib, 20.

91 CAli WaHl' , Mar-ati.h al-khaza'in al- ca1i}:ya 9b.
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important role played by CAli ibn Abï lalib among the Wafii's.

In the hadith (it is said) Il Abü Bakr is from me al the station of

hearing, and cUmar at me station of seeiJlg." He (MuJ;tammad)

accepted from cUthmin the pledge of allegiance by his noble hand.

He said, .. By Gad, tbis is the hand of 'Uthman ,,92 So cUthman is of

him at the station of the hand. He (Mu4ammad) said, "Nothing is

said on my behalf. save by myself or CAli. ,,93 for cAli is bis tongue,

and the tangue is tbe elite station fora speaker. Thus. said cAli, .. 1

am the greatest of the upright (:rrtfdfrj)," that is, he who is rruthful

ta the Mul:1ammadan l:Iaqq: "and none says this after me except a

00. ,,94

These reports present a pieture in which cAli is clearly more than simply one of the caliphs. He is

the intimare of tbe MuJ;tammadan Reality. In the Sunoï COJ1teXt. one would certai.nly expeet tbis

~tfdflfUbllltO he Abü Bakr and not cAU. There are a few other references to cAli ibn Abi lalib

in the same vein throughout the writings of cAli Wafii'. Of these. one which goes beyond

identifying cAli ibn Abi Tilib simply as the Prophet' s intimate is a passage which alludes to the

Seal of Mut,ammadan saintbood. We read.

Verily. cAli ibn Abï Tilib was raised as Jesus was raised.9S and

likewise he will descend as Jesus will. And 1 (al-Shacrinï) have

said. On this matter cAli al-Khaww~ (d. after 941/1543) said,

<n Hadith from al.-NlSi 'i, Sunao, UJbis, 4.

on This tradition is preserved in the Shi'ï hadith collection Bihie al-anwir (106 vols) (Beirut: 1983)
compiled by Mubammad Bâqir al.-Majlisi (d. 1699 or 1700). The exact wording seems to be a conflation of two
simil.. hadiths:

Il';''' Ji l,jl "i! r ..;~~ '1 4,jT '1! 'lll and ..~~) Jll.il 'li r ~ 'i. 35:275. For the numerous instances and

versions of this hadith see A Concordance of the Behâr al-anwir4:2746. 2747.

lM cAli Wafa' , Maîati.b al-khazi' in al·'ali):Ya Il b .

.,;".. ~~.;.:I-:. ~~..;.. Jü J"JJI D~ )~)I~~L...:.&..;.,& ~'-! J ~I ~ Jt-'I;,}~ ~ ~ 'y'1..;~1 ~I";~ ..

~~ ~"il ~J....aII l,jl~ Jü ~j,Lj ~L;J,-! ~I)I ~I ~W11 -' ~W~~ -' ~I '11 r ~ 'i JU J ~I ;j~

«~jlS '11..;J.I.J. L,.J~ "i~ J:L..:aJ1 .;~I

The last s~ement from •.-\lî is aIso found in Smic al-anwar, in a number of versions, most of which appear in. a
conten illustrating CAli 's precedence in Islam over Abü Bakr. See SW" al-anwir 38:268,239.254. For references
to a number of variations see A Concordance orthe Bebir al-anwic 16: 11&44, 11845. We S8W earlier (ch. III, fn.34)

•AH wara' dai.ming himseJf lo be the "longue" of the Propbet.

9S In the Our' wc stol)' of Jesus, bis crucifixion is denied: (4: 157.158) "The;' did not kill or crucify mm; il

oelyappeared lo them 50... R.ather. God raised bim "P to Hîmse1f. God is Powerful and Wise."
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··Veri1y. Noah preserved from the Ark a plank with the name cAli

ibn Abî lalib on it, riding UpOll it to heaven. It remains preserved

in the Chest of power until cAli is raised." God knows besc of all

this.96

Agam. although we would like our author ta expand on this point. we can nevertheless follow bis

inferences. lt is dear that in claimiog (Ali ibn Abi TaIib was not killed in 661 A.D .. but ramer

raised alive to God, (Ali Wafâ is going beyond what would he expeaed of a non-ShiCite sufi.

This assettion that both Jesus and (Ali will retum - presumably at the end of cime. and as the Seal

of general sainthood - is a conflation of the Sunni and Shtite positions.97 AIso. the question must

be asked as to how one office may be held by two separate figures. Perhaps our author is

assigning the role of Messiah to one and that of the Seal of general sainthood 10 the other. This

analysis is only conjecture. and would need to be confirmed by other evidence. The quotatiOll,

ostensibly from cAli a1-Khaww~, is colourful. and certai..nly sounds ShîCite. The significant

element is the stalement that cAli will some day be mised to God - presumably whole and aJive.

• The implication is tbat he remains bodily on eartb (or perhaps in a lower heaven?). Regardless of

how pro-CAlid chis and the previous passage appear. we must concede tbat throughout the hundreds

of pages ofwriting from both Mu.bammad and cAli Wafi'. such proclamations are rare.98

The question of the identity of the Seal of saints, not surprisiogly, is answered by cAli

Waût' in a number of places. We shall see below tbat cAli Wafii' identifies himself as the hoider

W> Al-Shacrâni. al-Tabaqiit al-kubra Il:43.

~~ J :..:.J.,; ,,"~II ~~J~ W'J~ -' r-'WI~~~J W' ~J t.,;.&. 4lJ1 ~J -:-Ju, ~i .;r. ~~!~ )S )11

4Û1~J~u:'~i.;r.....#- ~I....#- G.)~I;r~i ,_~I~ 1.>.,,:, ,J!~ ~ .:.....JJI ~J ..r'1~1....#-..;~ Jü

Il.:.U~ ~i 4lJL; ~u, ~i ~....#-~.J""';> ;;J.iJ1 4,j~ ~ 1J;.,.uw J~ ~ "L-JI ~t~ r;!r..~
CAli al-Khawwis was Sbacrinfs teacber: see f. Meier's. "The Priority of Faith and Thinking Weil of Others over a
Conœrn for Trutb among Muslims" in rus Essays on Islamic Piety and Mysticism J. O' Kane trans. (Leidea: E.J.

BrilI. 1999) .

'n We saw in our cbapter one that l:Iaydar Amuli. from a Shicï perspective. ideatified mis fiDa! SeaJ. as cAli

ibn Abï ralîb: chis against Ibn cArabi's identification of Jesus. from a generally Sunni perspective.

~ A15o. while 1 am reticent to attribute a complete interpolation on al-Sbacrini's part. it must be said that 1

bave yet to locate this passage in the Wafi' manuscripts.
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tuming to these discussions however. we shouJd note a few other passages which deal directly

with the identity of the Seal. without touching on these cycles. At the end of the following

passage cAli Wafii' is identified as the Seal of saints. but in getting to tbis identification the lofty

position he accords ta tbis Seal in relation ta the tre-Mu4ammadan prophets is notewOlthy.

.Assenting(~ is judgement.; and most of what occurs in this

judgement is according to seeing or reporting. Verification ( ht/Kjiij)

is judgement by a primary certitude. not by aas of observation by

the senses, nor by the intellects. This is like the faith of Abü Bakr

and cCmar, which had no need of a (miracu1ous) "breakiag of the

norm" or investigation. The Seal of the prophets said to Abü Bakr

"1 am the Messenger of God" (cf.7:158). He (Abü Bakr) found

certainty in this, and accepted ie. And cUmar heard al-f:laqq say to

bim. "To Him belongs that wbich is in the heavens and the earth.

and what is between tbem and what is under the soil." (20:6). He

too found œrtainty in tbis. and accepted it. This is Assenting of

Verification. and not Assenting by demonstrarion. This bas occured

for none of the followers of the prophets. except for the e1ect

(followers) of the Seal of prophets. Likewise tbis occured for none

of the followers of the saints, except the followers of the Sea1 of

saints, sinœ he (the Seal of saints) is upon the heart of the Seal of

prophets. The elite are on me heart of me elite. So the c:ompanions

of the Seal of prophets have Verification. and the oompanions of

the prophets who were sealed are aU in (a state of) AssentîJ1g,

while the companions of the Seal of saints are in Verification.

.. .1 was told. in 795 .-'\H, the following: "0 cAli. the

companions of the saints are aU in .Assenting, white your companions

_______~in_V~~~~on. God is the Most-high and Most-knoWing.99

CJQ CAli Waii', Mar-atib al-khazi'in al-tali}:Ya 88b, 89a.

.,,;~ JLw:/ jS- "'i L.:J~I ~ ~,jJ1 ~/ ~~/ j ~.:I)a.:J .,:;.t1,L1 ~I ~~ L.....,:.SI J pl ~ ~J....oa,.;,j/"

.JI J,-;..;I~ ",""'i~I ,..,:,l,;. Jü ~/~ ï J i~l.& ";)1.,;. ~I C~I ~ ~ ,... J ~ ~I .::4LS ..:,,~,jJ1 "i J ..:"l-~I

~~,) .J.:1:,i tJ.;J1~ L. J~ L. J .J:7;"'i/~ ~ J ..JI,.....JI~ L. &J JL.; ";;'1 J.,i ra-&~ J ~ ...,;Ü dJ~ ~I ~~

J ~I,.:rli-""'Ij. "'.il ~"il tL:;1~ ~"i~ rJ ü.. J '-""'iJ.:.."'i1 ~~1 "'i lread ~lfJïn ~I~I~~ ,,; ~ "iL;
~"'i/~I.,;. ",:",~ü~L,;. ~~ ~l,i. J ~"'il~l> ~..}&-.,j"i ~.;~I 1':'1,;. t~"i 'il L:JJ'i1~ ~It~"i ~"'i l~

l:!~~ J~ j 4-i- r ls~ J ..,k.i J •..~ ~J"'il ~l,j. ~~I J jtJ....-JJ~~~I ~'i/ ~~I J~

n~1 J ~I...ul j~ ..:...;1~~l J -.w.t..a:JJ~ l.:JJ'il ",:",~I~
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Assentting is defined as judgemem by what is seen or reported. in other words, the religious Law

or prophetic admonitions. In distinction, Verification is the unseen governing of the saints. The

stress here is on the contrast between the role of the seen. ordinary acquired knowledge (i.e.

prophetie), and tbat of the unseen, intuitive. special knowledge (i.e. saintly). The companions of

the Prophet did not need the exoteric evide.ntiary proof of a "brealciog of the norm,'dOO ramer. by

Verification they were conneaed ta him. This spiritual association is unique to the companions

of the Seals of prophecy and saintbood. The status thus accorded the companions of the Seal of

sainthood is superior, at least spiritually, to that of the companions of pre-MuJ;1ammadan prophets.

It is worth repeating that the Sealhoods share an esoteric reality - which as we also saw in the

above discussions of Kha4ir and Moses, is wll1~va. As for the identity of the Seal of saints. the

short statement which puts Î1ltO parallel the followers of cAli Wafii' with those of the Prophet.

points clearly to hi.m as the Seal of sainthood.

However, making this relatively cIe.- pieture more doudy. elsewhere. we find Mu4ammad

Wafa' described as the .. Master of the Greatest Seal". This term is peculiar. since from the

conœxt iI is dearly equivalent ta the office of the Seal of saints. cAli Wafa' tells us,

In rea1ity our teacher is the Master of the Greatest Seal pl ~L,

~~I). and al-Shadhili along with aIl the other saints (before) are

simply the soldiers of bis ltingdom. followers of bis lead. (Surely)

he who is among the ttoops is not the one in commando It it is our

teacher who commands: he is not subjea to eommand in the other

circles (either) , since he is the secret of the Seal of the prophets.

and the inheritor of his perfeaion. As all the prophets are followers

of their Seal, .' .likewise al! the saints are followers of. and are

guided by. their SeaJ.. IOI

For anotber brie! discussion of~~ and~ see fol lOlb. AJso Wensinck. Concordance 3276 regarding~

100 This phrase is the classica1 theological and philosophical definition of miracle. Althougb not mentioned
by name. the kind of miracle being alluded 10 here is the mup"zH- which is theological1y distinguished from a saint's
miracle (.bni0J4, as proof of the autbenticity of a prophet or messenger. See L. Gadet and M.-M..-\.n.awati.

1.ntroduaion a la théol~iemusulmane (2nd ed'n) (Paris: Vrin. 1970) pp. 186.359.

101 'Ali Wafa-, Maratill al-kbazaÏn a1-cali)1'8 93a.

;,:~ ~..;~ ~~i ~.,. ~ .J ~L.I ~~L. ~ QJJ ~~ ~ L:JJ~I~ J j.iL.:Jlj ~~I ~I ~L,.;, li~l;..1~I ~-'"
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The description of MuJ;tammad Wafii' as the in.heritor of the perfection of the Prophet. clearly

echoes the earlier identification of the two Sealhoods as the exclusive sources for Verification.

Noteworthy aIso is the assertion here that as the SeaI of prophecy encompasses all prevous

nubuwwli. so the SeaI of sainthood encompasses all previous wali[.Vll.

The Sea1 and the Renewer of Religion

We saw in our discussions of wal~from Ibn CArabï and Tirmidhï that sanctity may be

seen to have a linear progression. Thar is, oubuwwais established in [Wo forms (fm-mand ~.

the former bei.ng seaJed before the latter; wal~va. in its two forms (}"fU/lll1l1OliItfJj;}1aud iimm4 is

also seaIed at sequentiaI points in history. This scheme. as we have seen. is adopted incompletely

by both the fatber wara' and bis son. One problem - from their perspecti.ve as later inheritors of

Ibn C Arabï - was surely this lineat aspect of w~which had identified Ibn l:Arabï as the SeaI

of Mu~ammadansainthood,leaving only general sainthood te be sealed by Jesus. macking the

apocalypse. How was cAli WaHl' te situate himself and bis saintly father within this universe?

Mubammad WaHl' . haviJlg been held up as superior to Abû al-l:Iasan al-Shidhili. certainly

merited a loftier station than one which simply put him in the line somehere between the Seai of

MuJ;1ammadan sainthood and the final SeaI of genera1 sain.thood. We saw at the end of chapœr

five that Muf.1am.mad Wafif inserted the tradition of the Renewer of religion into the equation of

walitnt. w hile al the same time blurriog the categories of genera1 and MuJ;1ammadan sainthood 1

resulting in a cyclic:al Wllhfntchampioned by seven great saints, to be completed by an eighth.

This is modeled on the seven prophets of the seven levels of heaven visited by the Prophet in his

ascension. CAli Wafa' took up bis father's arguments. refining and updating the final cycle. He

aiso relies on the Renewer of religion tradition to mate the time-line cyclical to a point. Like bis

father. he aIso seems to abandon any c1eac distinaion betWeen general. and Mu~am.madansainthood.

C~_~_~' _pres~~ ~is interpretation of the cycles of sanctity in [wo places. In the Cirst he

., ........L. J ~L; ~w:. ~"'jl ~ "'JS .JI L..>-;..JW ~)J J ~l.,~.,. ~'j .'-IJ.ù1 ;.!L.-~~~ "'i J~ lj~L...1

.., ~....~ J ~Li ~~ l.:JJ~1 ~ JS ~I~
Shacrini. al-Tabaqüt al-kubra Il:31. infen from the phrase "Master of the Greatest Seal" a doctrine of a Seal for
every age. As we shal! see shortly. lhis inference is weU founded - although Sharinî is premature in identifyiJJg it
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opens with a description of the seven heavens. each of which is bOQle to a propbet:

It is said in the hadith of Mu~ammad'snight journey (iJrilJ that he

found Adam in the fu-st heaven. the spbere of the moon .. , It mentions

that he found in each heaven one of the 'Ma/- itzm (holders of

resolution) i.e. the seven messengers. They are Adam. Noah.

Abraham. Moses, David. Solomon and Jesus. It also mentions that

he found Adam. Abraham, Moses and Jesus in person. white the

guarantors are aIso mentiol1ed: Idris for Noah ....Joseph for David .

..-\acon for Salomon... 102

The sequence of prophets given bere is identicai ta tbat given by MuJ;lammad wara' in bis

discussion of the cycles of prophecy.\03 There. however. the prophets were not identified as the

inhabitants of the seven heavens. These three guarantors Illen.tioned. in the usual account of the

Prophet' s ascension. are prophets occupying thei.r own beaveos. UnfonuJJaely cAli Wafii' does

not elaborate on their roles. A detailed study of the MedieVal Olim/1iteratUre would allow us to

comment on the significance of tbese figures. At tbis point, our autbor goes on to say that the

various commands and laws sent down through each of these prophets are particu1ar ta that

prophet's time and place. that is, to the receptive capacicy of the aUdience. 104 Lacer. he describes

how the divine Cornmand present in each cycle of me seven propbets is subsumed by the

Command descended to the following cycle. We are told that each prophet's message is included

only from !:his passage.

1lJ2 CAli w~· M.. t'ft·a. al kh -,. al Cali ... .,Gia ,. A!AI.Ul -_aza 1Jl - yya ",_a.

~ ~.:UI ;..,...aJ1 Jo'~ Jlù1l J.A.-JI l- l+il ;.L.~I J.,ii ~1..-iJ1 '- ~Jil L-JI~ r~1 ~-' 4i11$~1..;.,..'il~~~ ~"

..r~ .J I~IT.I .J~."i .J t~1 ~ -'~I j...)l~ r,;.J1 J.:I~ t read:Lt...IJ 1 ,J",.I.J l- JS~ »:J 4iI';~ J ~l.....iJ1 J ~I ~~

~ ...;'il~~'i c..,J ...~.).:I.?~~').A5l-I.J~~~~ Jt.,r'Y )~I.r.r Jr.: 1~J.,jl ;jj~ J'::~ J ':Jb.J

'1t*I~J...A..:.S..:.U~ ~I 'il loiS' .}S.... ...,; l,j~ ';"~J..J~ ;WI 1,J"'.Jt.-J~ J ~~ J.JbJ .?~ -'~"'-!

IfT.I MuJ;1ammad Wafi' Nafa'is al-Cman al-Maktabat ai-..<\zhariyYa; 71a. The order of prophets as found in
the tradition of the Prophet's Ascension runs: Adam (in the fint he8Ven). Jesus. Joseph. Idris. Aaron. Moses. and
Abraham (in the seventb heaven). Bukh.-ï. Sahib Salit 1. On the ascension as presented b>' Ibn cArabi see J.W.
MoITis ... The Spiritual Ascension: Ibn CArabï and the Micrij" pLI Journal of the American Oriental SPcieÇ,y 107.4
( 1987). and plII Journal of the American Oriental Society 108.1 (1988). See also M. Chodkiewcz. Seal of the Saints
ch. la. !-w1ore generally on the subjea. see the atides in Le voya&e iJ:U~que en t~ d'islam: ascensions Célestes et
itinéraires spirituels A. Amri-Moezzi ed. (Paris: Peeters. 1996). The sequence of prophets used by the Wafâ' 5 infact
follows c!osely that adopted by al-Simnâni (d. 737 /1336). There. a'5 part of bis theory of the Seven Subtle Orgaos
(/n!iflt pl. 1Jt!Jï'iJ1. seVeD prophets are identified. one associllted at each level with a colour and a !lI!ifi1. In ascending
arder. they.-e Adam. Noah. Abraham. Moses. David. Jesus. and Mw,ammad. See H. Corbin. The Man of Lilhtin

Iranian Sufism 124. Corbin. En Islam Iranien 111:278 and Elias. The Tbrone Carrier of God ch. S.
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in, and abrogated by, that of bis successor. Significantly, in mis description the Seai of the

prophets is followed by tlte Seal of saints.

• Thus what descended to Noah inc1udes what came down ta Adam,

and a special addition. Likewise Abraham (included aU that was)

with Noah. and Moses that of Abraham. David tbat of Moses.

Solomon tltat of David, Jesus that of Solomon, si.nee he includes all

that preceded bim, along with bis special addition. Then came

MuJ,ammad as the SeaI of prophecies. according to the benefiting

dispositions of the eighth sphere of stars. the sphere of (God' s)

Footstool. He came with everything those before him had. but with

a special addition, as he came as Seal of saints bringing what is

suitable for the benefiting disposition from the ninth sphere of

Atlas .11lS the sphere of the Tbrone. Because he brought a governing

suitable for the governing of the sphere of the f!Xed stars, and tbey

(the earlier prophets) brought according to the governings of the

spheres of the planets. their laws 2re subjea. to abrogation. while

bis (the Prophet' s) is not.106

•

•

And so the succession of propbets - each bearing a divine communication - continued down to

the time of the Prophet. being included therein and thus abrogated. Mention is made of the

Prophet here in [wo aspects; the first. loeated in the sphere of the Footstool, represents his

prophetie function, while the second, at the o.inth sphere (that of the immutable Throne) , represems

bis saintly function. From here ~Ali Wafi' explains tltat the eighth sphere is the mediator of all

divine Aid or Command coming from the nïnth. He aiso tells us that through the niath spbere, the

Prophet is the source of aIl sanctity.

Sinee the governing of the ninth sphere is inseparable from the

_ __esoteric o~~~ governing of the eighth sphere. then Mu~ammad,

Il. 'Ali Wafi'. Mar-atih al-khaza'in al-cali}J'a 42a. 42b.

105 Bias. The Throne Camer of God n. noces that .. Açlas" is associated with the fU'St sphere or God's

Footstool: Yel in our passage here it is at the level of the Throne.

106 CAli Wafi'. Maîltib al-khaza'in aJ-caliD'a 43a.

J ---~ ~ ~ ~ L..~ ~~~I~ ~.,>JI ~l:J1 ~I ~ ë:l.i.,;".J1 ~1:1J"a,,;,.. "11--:-lj ~ ~I~I ~~~ ~ J.'

0.;-1.;..~ ..,-i16oi"i J ...~.,aJr~ ~"'jl ~L,;JI düJl.;"s- ÎJU;...11 ~1,)L...a...-"'j1~~ L; ~,i~1 ~..j ~ W ~L> iJ4j
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the Seal of prophethoods. reaches the (position of) opener of

sainthoods, announcing the immutable Verification. His time

eontains wbat al! earlier times contain. for the learned of his

community are like the prophets of other times. I07

We see bere the distinaion between Mul:lammad's prophetie and saintlyroles, being represented

as different spberes. This discussion does not develop the point much , but it is clear tbat the

Prophet' s waJ;p;a is superior to bis J1ubuwwa cAli Wafif now intcoduces the notion of the

Renewer of religion. with the result that these propbets come to be represented by a pole every

century. Each prophet - according to the Wafa' raster, and not that of the traditonal accounts of

the Propbet' s ascension - has bad an identifiable representative at one time on eartb . with that of

Mu~ammadbang the last.

"God mises al the statt of each century one who renews. for tbis

community, its religion. Il Understand, each century a pole comes

down with a govem.i.ng appropriate ta the predisposition of the

people of bis rime. It is known thereby that the poles are equivalent

to the "holders of resolution," and tbat they (the poles) are their

(the prophets') inheritors. The first (pole) comsponds to Adam

and was sem down on the day of the Farewell pilgrimage: IOR for

time on (that) day turned back to a situation (like chat of the) day

God created the heavens and the eanh. And the master of the

second century is on the beart of Noah... and likewise (are the

pales) from one-hundred to eight-bundred years, until the

Mul;tammadan pole. the Sea1 of the saints... The teacher Abü al-I:lasan

al-Sbidhili (d. 658 AH) was the pole of the seventh time: and the

great completing speaker came down as the Seal of sainthoods in
--- -- ~ _ .._--_._---

fi··· ~~~,J J t:-J[~I""':'~ (sic) ";'u[jJj~lS~1~~Ir~[~~ ~ l,il ~JI J ~[,:JI&;P

107 'Ali Wafi'. Maratih al-khaza'in al-'aliX)'a 43b.

~L.j.jlS ) ~WI ~I~ ~~J,JI c?ü ~1~11":'l,i. ~ ~ ..;,.-~J1 ~I~ ~~ I.j~ e-W1.;ll,iJ1 ~ ~lS U -'"

Il~,j~ 1.'-L- ~ lS -.:..1 w..c .J~ lfLS ;".a.i;ll ;.;,..j'lI ~ ~.,:;> l...j-&- .;~

The Iast sentence is a p.-aphrase of a popular hadith not found in the major hadith collecitons,

IGA This was the last pilgrimage Laken up by the Prophet. During bis rewrn to Medina. stopping al Gbadîr
Khumm. M~ammad proclaimed. "For whomsoevec 1am lord, then (Ali is also lord." This hadith is central to the
ShI'i und~ding ofreligious authority. See Wensinck. Concordance 8:316. 8:325, 4:281: Momen. Shi(i Islam 15:
and W. Madelung. The Succession to Muhammad (Cambridge: Cambridge University Press, 1997) 253. cAli Wafi'
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the eighth time.t09

Thus the Renewer of religion presented at the head of each centuty is here identified as the pole.

These poles, as we saw in Ibn ~Arabï and elsewhere, are described as the inheritors of rheir

patticu1ar prophets. It is interesting to see here ~Ali Ibn Abi Tilib alluded to as the f1l"5t pole,

identified with Adam. cAli wara' also identifies direaly the pole of the seventh time, al-Shadhili. IIO

The Mul;lammadan pole, the Seal of saints. is not named. but be is described as the "great

completing speaker" (aI-mïril aI-aPim lII-wlllii'4. The last adjective is an uncommen modifer in

Sufi tenninalogy. so it seems 1ïkely thal: it has been chosen speci.fical1y to evake the name Wafi'.

The faa that Mu~ammadWafa' was bom in 765 AH aIse makes him. the mast likely candidate

as the Renewer of the .. eighth time." t 1t

Elsewhere we read of the seveD. propbets sealed by an eigbth, and seven poles sealed by

their eighth. This passage begins witb the hadith report of the Renewer:

mentions of tbis event eJsewhere, Maratïh al-khazi' in al-catim 6.,115 will be discussed below.

109 cAli Wafi·. Maî"atih al-khazi'in aI_ca1i;xya 43b.

J~~ rl& ~L. JSJ.JI ~(~,){..?-.JII-4IinmqiJl) ;".~( a.4J ,)~ I..u-IJ ..... ~L. JS 1oJ"'1; ..)& 4U1~ JLi J..i .J

,;"J.jJIl '::';J~ ~J( ~I ~ ~ J ~.JJ ~J J 1• .;aJ1 jJ1.:.:'.'.J1~ --:JUu~( ,:;1 (sici .:.LJ~ ~ J 4Ï~..i J.-l .:l1.LAM.~ ~~~

~ ~L:JI ~UI ~L.".)1 .J~( J..f#;~I J ~I...,.....JI-..ul ~ r~~ ,;1..l.:....1 JJ r-~1.J1..)1 .;,,1 tl,),J1~ r~..j 4.J~ i'~1 tread:

"J~~I ~I..J'!I :l.;...~1 ~lS j ... ~.J~I r'li- ~~I~l~ ~L. ~r.: jl~~ ~ lw J ... C..,ï~ ~ (!l ~~

.~WI ~;JI~ ~~~,JI~ ..;ü)1 ,Jri&-~l ~l;J1 J.;; j ~WI ~)I~

In "The 'Cyclical Reform': a study of the MuJirdkdtradilion n

• Landau-Tasseron notes that the end of the eighth
cen1\1ly in Egypt was ripe with eschatologica1 speculation. but contl'Wy ta the W1Ifi' s. the Renewer tradition was not
part of these speculations. On the conteary. il had no direct association with millenia! or œJltea.y dramas - here or
in any earlier period. (p.81) It is interesti.ag that at least one WI'Ïter'. Zayn al-Dm al-cIraqi (d.806/1404). bad even
argued chat the Renewer. whose mission it was ta balt the moral and re.ligious decline of bis age, would in f&et delay

the advenI of Dajjillllld Ule Mahdi. (p.80)

110 Usually Ule Renewers al the turo of each century are nat cal1ed poJes. Al-Shidhili is cited here as one
polelrenewer. but much deb.e had been taking place in tbis period over the identities of the Renewers. A typicallist
- though never unanimously agree upon - was. up to the ninth century: 1) 'Umac II (d.IOlI719); 2) al-Shifi'i
(d.204/820); 3) al-Ashcarï (d.324/935); 4) al·Biqillinï (d.403iI013) or al-Isfari'ini (dA06/1015): 5) al-Gbazili
(d50S/111 1); 6) Fakhr al-Dm al-Rüzï (d.606J1210); 7) Ibn Daqïq al-cid (d.702/1302); 8) Zayn al-Din al-"Iraqi
(d.8061 1404 ): 9) al-SuyU~ (d.911/150S) or Qiir;tï Zakariyi (d.9".5i1519). Landau-Tasseron. "The 'Cyclical Refonn':
a study of the A-fu}irœidtradition". 84. It is importallt co note thal here these renewerJpoles are the inheriton of
certain prophets. This is steuetUrally simil~ ta the Shicï doctrine which bolds that the propbets Adam. Noah.
Abraham. Moses. Jesus and Mv~ammad eacb had an esoteric representaive: Seth. Shem.lsaac. Aaron. Simon Peter'

and CAli. respeaive1y. See H. Halm, Shüsm 168.

III cAli Wafii' would Dot be the only persan to bave clai.med the honourific uRenewer" for himse1f.
Landau-Tasseron. "The 'Cyclical Reform': a study of the A-fl!l6dW'tradition". 86, 87 notes tb. bath al-Suyü~ and
al-Ghuili - not waitiJlg for history to decide - bestowed the tide upon themse1ves. The idea of a "sufi-Renewer"
apparently caught on: Mabmüd Abü al-CUyan al-Shidbili (d. 1326/19(8) was known as" 81l1jJttltlidal-{MIIWff7If. J.
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.. God mises, at the stan of every one-hUJldred years, a man by

whom He renews tbis religion." This man is the pole. We also read

in the hadith that, .. God places each saint upon the heart of a

propbet." The .. holders of resolution" are the pales of the prophets,

and they are seven, with Mubammad as their Sea1. the eigbth. As

for the pales of the saints. the eighth is their Seal, and is upon the

heart of the Seal of prophets.111

Here again. the identification is made of the Renewer as the pole. "J It appears that the "bolders

of resolution" are the seven prophets we saw in the passage quoted above. They are described

here as "the poles of the prophets". This may be an unusual choice in tenninology. but from the

conten it is cIe. who tbese individuals are. Perbaps the term is used because it echoes weIl the

phrase "pole of the saints". Again, the propbets are sealed by Mw,ammad, their eigbth, while

their appointed saints are sealed by an eighth also. At this point in the passage. ~A1ï Wafii'

emb.-ks upon some racher convoluted calculations 1 switehing back and forth between Iunar and

solar years, in a reckoning which ends with the CUlTeQt date. that is, 799 AH 1 as the beginning of

the final century. This century will be followed by the appearance of the Dajjil and the Mahdi.

We are told,

For each of them (the poles) there are one-hundred years by a

reckoning of 360 days. This hundred years began its cycle three

months before bis (the Prophet's) death. 114 Writing this. we ..e in

the morning of the fourth of Rabt al-Ak.b.ir, year 799 by lunar

reckoning... When this, the eighth time, ends, the ninth appears,
-- ._----~._--~--,._~---

Johansen. Sufism and Islamic Reform in EiYPt 54.

Il! •Ali wara' .~aratih al-khazi' in al- Ca1.iyya 5b.

,.;.aJ1 ,J.,,' J ~~~ ~J J5 ....ur~ ~"';'I ~ 4- J ~I.,. ~)II~ ... ~~La JS' ....... 1) ~.JJI ~.,jl ~ JII

et..:.~If'l,;.~~r+'~~Uj ~J~I~Ua.iLJ~~ ~li. ~ J~~ J ~~I~Ua.;1

113 Althougb •Ali Wafi' uses the term .. pole" to designate an individual. on at least one occasion he uses il
in a much wider sense. In Wasiya 13a. he describes the "Pole of poles" as the Universal Flficient. which is present
in all forms of creation as poles.

JJ..!~~~~~~~~I J~~~I~ J~~I;S~I~t~~ J~I·~jSJ J~J~~ ... Il
";";J JS~ ~Ua.,;-:il ~ J ...~ J ..s)~ J ~)~ J~~ ""LiLI.,j,5 :JI."...~ ~L:. JS J~~,JI' ~~ jS:.J

et .~I Jl.AJ1 ~ ~IJ

114 This is an allusion ta the Farewell pilgrimage described e.-1ier.
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and is the cem:ury of the signs of the Hour. Its (the Hour' 5) signal is

the full appearance of the Mahdi, and the Dajjalleaves and Jesus

appears. The sun rises in the West, and the people receive what the

Trothful (i.e. God) bas promissed them (in Saipture of thebereafter) ,

50 they come ro see. And mis is enended over two-bundred years:

the first is the M~am.madancentUry. and the second is the century

of Jesus. By this, this (prophetie) cycle (dilW1) ends and a new one

ani.ves, in which the (divine) Commands.-e realized.tlS

Apparently 1 ~Ali Wafii' is wrifing at the end of the eigbtb time 1 and is about to witness the SUIt of

the cencury of the signs of the End of Time. These signs include the appearance of the Mahdi.

Dajjil and Jesus.1
16 Ir should be noted here that cAli Wafa' bas followed bis fatberin treatiog the

Renewer tradition as an eschatological schedule. In light of the Landau-Tasseron study, Chis

treatment is unusual, if net unique to the reacbings of Mw,ammad and cAli Wafii'. As noted in

the previous chaptec, tbis theory of cyclica1 time is reminiscent of Ismâili doctrine.111

We saw in the previous chapter that Mu~ammadWafii' 5 reckoning of the centuries, as

CAli' 5 calculations do, point ta bimself as a fulfillment of the eightb cycle 1 and tbus a sign of the

End. cAli Wafi' , in a dramaric allusion ta bis father' s eschatologica1 significance 1 describes an

earthquake at the time of bis birth (al the start of the eighth century), which marked the descent

of the Word by the "SeaJ of the circle of the sainthood of oneness". The event is described thus:

The greatest and lofriest of words is the Word (kalimli) of the Lord

of the single Mu~ammadanexistence, which was revealed with the

115 C.-\li Wafiï'. Maratih al-khazi'in al-catina 6a, 6b.

~~ ~I~ ".;l,;J H .,. J ,j~)1 )/..to.:-.I rJ'!. ~ ~I~ 4:..- ~UI •.i.a J ~~~ J ~L....:.l,; ":-'~ ~;..;,.. ~L.~ jS:J )11

1:1 ... ë~I~;;~J~J~4:-;'JI~J~I)~lo~c.)";~"iI.~~LoS~~~I~J~I~~~

~I~~ J J~..JI :~ J ~l,;J1 ~I ~~I~~ l+L.~ J ~WI ~41 :.J~ .,. J ~wr~.) ~WI ~)I l.i.a~I

~l:J1 J ~~I~."i ..)J"il ~UI ~~1J ~~..:.$..i J ,jJ~~ ~ J~L..aJ1 ~J L. """,WI ~4 ~ l+.."..~~I~ J r--L~

Il •••~l~~~~ )J~~4 J .JJJJII~~ ~ J~~ ~I ~;,;~

116 Oa the vacious understandings of the Mahdi. the retum of Jesus and the Dajjil see the relevant articles in.

Ençyclo.pedia of Islam <second edition). and that s. r: .. Micrai" .

117 For a discussion of the far more elaborate (and not mpdbased) time cycles in lsmâilism. see H.
Corbin. Temps arcligue et Knose ismaelienne (plris: Berg lntemational. 1982) ch.2. Also. cAli Wafi' s e.-1ier use of
the ··great completiDg speaker" reca11s Ùle Ismiclli idea of the prophecy of eacb cycle (dlWI) containing thâ of the

e.1ier cycles. See, for eJl:ample. Abü YaCqùb al-Sijistini, K3$hf al-Mabjüb (paris: 1949) 69-70, 76-n.

212



•

•

•

Seal of the circle of the sainthood of oneness, since that is its

(essential) meaning. It is the fulfilling word (~-' 6..JS) which when

it was revealed to the eartb tbrough the generative laying down of

an existentiating inspiration (~~ ~.,) in the pre-dawn of Thursday

the third of Dhü al-l:Iijja. 702 AH, the entire earth quaked at the

time of the cÎd prayer l
:" on mat day. This was as a1.-l:Iaqq informed

(us), in the sura, whieh the Perfeet Sayyid called the

Announcer...[unelear]. ..And he made it as bal! of the Qur'an as he

compared himself ta a briek in the prophetie bouse. Gad said .

.. When the Earth is shaken to its (utmost) convulsion. and tbe Earth

throws up its burdens (from within), and humanity cries (distressed):

.. What is the matter with it?" On that Day will it declare its tidings:

for that thy Lord will ha··ve given. it in.spiration. On that Day will

men proceed iJl companies sotted out, to be shawn the deeds that

they (have done)... (99: 1-6)119

This description matches closely the statement. quoted at the end of our chapter five, made by

MuJ;aammad Wafif ta the effect mat "The master of the eightb time is the Seal of the age. and the

eye of total union, the abode of the Great Tiding." Here, the Word descends with the Sea1 of

sainthood, being somebow the circle of sainthood' s meaning. The charaeter of mis Word is

interesting, as it is a generative inspiration. having produced presumably M~ammad Wafii' . as it

will descend ta earth again at the end of Time. We may understand tbis generative character as

the force wbich bas produced the Seal on the 3rd of Dhü al-I:Iijja.110 Unfortunately cAli Wafii'

does not here expand on the title Perfect Sayyid, but it would seem to be the prophet M~ammad
- ~--- - --_._--~._--_.-

IllICsually, the <"Ïd prayer" occurs just before swui.se 00 <ïd al-Fi!! (lst of Sbawwil), and cïd al-A4l:Ji (lOth

of Dhü al-HijJ8).

Ilq <Ali Wafa'. ~aratih al-kbaza'in al-<a1im 49b.

~ J ~l;.... I~ ;/'1 ~~'il ~'J;I D,.b~J~I..;~I ~.I.>'JI .:~;r ~J~ ~~I J ~.r.-S"I", ..:..USJI ~r -JI ~UII

~~~ -,~I:.I.~I.;:.;Jl,; ~I,.~ r-~ ~~ ~",.;JJ)I~;4~J~I~I~-,111~1~,IIWSJI

~I L.l..-:..,;JI ;...~I""; (sic) dJl~ ~I L.:.il W' .".JI~~~~I ë~":";J~ ~ ~ ~)'JI~)j.i~~li.N1

4J1)j ~J"jI..:J,;Jj I~I Jl..ü~I ~I~~~ W' ~J~I~~ -' [~~I U) ë':liJl ~'Jl ~l.~l .~I j..l>J1

1( •••~~:~1

120 Our hagiographical and historicaJ. sources do nct provide us with MuJ;1ammad Wafi's binhdate.
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sinœ be bas compared himse1f to a brick in the prophetic house.lll The Seal of sainthood - al

least according to Ibn cArabï - wouid bave been represented by two bricks. one silver and one

gold.'l1 The ten itself is unclear. but chis verse of the apocalyptic eartbquake seems co be to

revelation what the prophet Mul;1ammad was ta propbecy. Nevertheless, the passage is c1early

tying together the Woro, the Seal of saints, the date 702 AH. and the beginning of the End.

As we saw earlier. cA.lï Wafii's interpretation of the Renewer, combined witb the cycle of

eight propbets and their saintly pales, not surprisingly. pointed ta bimself as the final seal. His

calculations were made as of the year 795 AH, but we aIso have an account of a dramatic

inspiration received four years tarer. He says,

l received an inspiration (i11J~. in the year 799 AH, whicb was

not from my imagining, wbich said, "0 cAli, We have chosen you

ta resUlTeet the souls from the combs of thar bodies. If We bave

commanded you, then take heed!" "And follow not the desires of

those who know not. They will be of no use co you in the sight of

Gad. It is only wrongdoers (tbat stand as) proteetors (L.:J."I), one to

another. but God is the Protector UJ of the righteous." (45: 18-19) 123

This reSUlTeaing makes little sense on its own unless it is read in light of cAli Wafii' s earlier

c1aims to being the Seal of saintbood and final Renewer. If the ninth "rime" is the 1ast. then its

Renewer certainly must play an inportant roie. While in the bereafter humanity will be resurrected

in bath body and soul, according ta this inspiration cAlï Wafii' will mise the souls from their

bodies. This statement is dramatic in its resonances, but without further direct comment on the

III We saw earlier. near the end of the seaion "The Teacher and Oneness" another use of Perleet Sayyid
refeni.ng lO the Prophel. However. this term is not fixed. since in. Maratih al-khazâ'in al-ca1iyya 21b. the reader is
loid that he may become the Perlect Sayyid if he sees past the various existences to the siJIgle reali.ty of existence.
The tenn Perlea Sayyid was also mentioned in the fint section of this chapter. where cAli Wafii' auributes il ta he
who can see bath the Oneness of Reality and the plurality of creation al r.he same time. Tbese Perlea Sayyids would

be ~eet imitations of the Prophet.

121 Ibn cArabi. Fusüs al-hikam 63; and Chodkiewicz. Seal of Saints 128. This is an elaboration of the hadilh
report in which the Prophet describes himself as the last brick in the wall of prophetbood: see Bukhiri. Sahib.

~lanaqib. 18.

m .-\l-Shacrini. al-Tabaqit al-kubra II:52

(sicl ~L;.!;YI ~I-,}Jl~ ~l,j~1 lj!~ 4.;.u-:' L.;;~ J ~ J r;:-; ~L&. L..'-+1!~1 J".i:.:.s 4oU1~; -:;LS ""

Il .,. e-:-ü .,J\j....i Iji-i L.,~4i
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nature of chis "resUlTeaing", it must be taken metaphorically. as a referenœ to the spiritual

•

•

mission of the Seal or the Renewer.

AIso suggestive of an appoca1yptic drama is the tide Lord of Time, or $aI;lib al-Zamin.

This titie, usually reserved for the awaited Hidden Imam of the Twelver Shï'a. is certainly

unexpeaed in a Sunni comen.114 The Hidden Imam. may aIso be referred to as the Mahdi. 125

However, cAli Wafâ' does not use the epithet in the context of the signs of the End of Time.

During a discussion of the variety of forms in creation, the Lord of Time is described as the

catalyst for the First Inrellea: "The First Intellect is the Rational facu1ty of the Lord of Time. The

effusor of the forms (of creation) is bis sensory spirit. The rest of the (lower) Ievels are to be

sirnjJady understood."126 By this charaeterization, the Lord of Time is indeed the primary mode

of differentiation for the One moving into the realm of the Many. This fUJlction is identical to

that of the Mu~ammadan Reality. The only other use of "Lord of Time" 1 have found in the

writi.ngs of cAli Wafii' Iends support to chis. We are told in a wider discussion of the Signs of

God. that, "The Lord of every Time is God's greatest Sign thereïn, for bis existent is the greatest

Sign br which His existence appears there. nU7 There is no c1early appocalyptic element here. At

most one might argue that the Mahdi 1 Lord of Time would certai.nly command this roIe, but the

passage is describing not a single event (or even person) ,but rather, the forms of the M~am.madan

Reality, or perhaps even the Seals of Sainthood.

In a similar vein is CAH Wafi' s use of another epithet. the Master of Time ($;l/JilJ

Il. The Hidden ùnim is also referred to as $M!ub .rI-Amr(Lord of Command), al-Qa' im (He who will arise),
al-Imam a1-Mwlta~(the Awaited Imam) and Baqi»)7at Allih (Remnant of God). See M. Moojan. An !mroduction
to Shil Islam 165. cAziz al-Nasafi anributed ta bis teaeher. Sacd al-Dm al-Hamu'i (d. 649/1252). a theory limiting
the number of saints to twelve. the l~t being the $lilJib IlI-ZIlI1JIÜZ Landolt." Le Paradoxe de la .. Face de Dieu":
.Aziz-e Nasafi (VIlelXIIle siècle) et le .. Monisme Esotérique" de l'Islam" 169: and cAzizoddïn Nasafi. Le Livre de

l'Homme Parfait 1. de Ga5tines tranS. (Paris: Fayard. 1984) 261.

125 See H. Halm. Shiism 38, and A. Sacbedina. Islamic Messianism: the idea of the Mahdi in Twelver

Shi'ism (Abany: State University of New York Press. 1981).

126 cAli W&fi' , Wasayi 24b.

le .~I)I ~~ I~ ~~ J ......W-I4.>J) 'i1~1-",~'i J .:"L.)I ~l..,.:, J.i& 'il JJ'i1 j.i.aJ1 L. II

• 127 cAli Wafi'. WaüyaSb. a"; '~~J ~ .Ah ~ï ".sl.~~~ ~ ,,;.#J1..LJ1 ~i ". .:"L.j JS ~l..#11
Al-Shacrini. al-Tabaqït al-kubri II:42. quoces this passage.
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a1-Wafj~. This figure appears ta have no function beyond that we have seen ascribed elsewhere to

the pole of the age. 128 In the following passage he is noted for bis unique access ta God, and bis

spiritual superiority. We read,

KJloW that the Heralding Reality in each age is the Master of

its/His Time. "Say: My way is ta supplicate to God in sureness: l

and chose who follow me." (12: 108) Irs mark is that their elucidations

and their accounts are by bis unveiling and elucidation. He is

distinguished from tbem by the fact that they bave no way to it

without His Aid and Effusion. '29

The Master of Time (i.e. the Prophet in tbis case) provides the followers of religion with

understanding which is normallybeyond tbeirreach. He is, ntt unlikethemostgenera1 understanding

of the power of saint, the channel for beneficent divinity. Anotber use of the tide Master of Time

is one which desaibes Reality progressing through various "Times". We are told that in each

Time a Mast« is present bath esoterically and exoterical1y, but the Time following tbis brings

either an interpretation or inspiration which provides me given esoteric with an exoœric. Tbus.

the Master of each Time is a new insight upon the previous Master. or form of Reality. First, this

gnostic has an esoœric and an exoteric e1ement,

The interpreœtion ( ta 'WiJ} of the former is the sending-down ( lJU1ZU)

of the laner, and likewise for the Master of each Time. His exoteric

is the esCûric of the Master of tbe preœeding Tinte. This is because

aIl of them are one Rea1ity appearing at each Time as the meaning

according to the perfections of the preparedness of that Time13
0•••

(Thus) the clear Reality is se1f-determined al eacb Time according

to the perfections of that Time.131

--- - - - -

121l See the example of $4ItJh IlI-WlIifjlat the begïnning of tbe section ··The Sea! of SaiJtthood·· above. For Us

uses in the writings of Ibn "Arabi. see Su'id al-ija1tim. al-Mu"jam al-Süfi (Beirut: 1981) 678.

\!q <Ali Wafa, Maratih al-khali' in al-<alïm SOb. Sla.

.....'J..s. J ~I :r J \jl ;~~.,,;JI ~II~.)I~ o~ Ji ~J ~L.:, .,. )).:l JS ~...ut..,J1 ~I.ul ~I ~I ~I ... "

I(.~ J Il.:l1~4 'il ~I~~ 'i ~~~~I J 4,j~ J.;,.;,s~ ,.+l,;,..:.s .J~t~

I~ I.e. the latter makes evident (pïlrirJ what was bidden ( biif,rfJ} in the eaclier - so the succession of

.. masters" over historica1 lime is p.-t of the divine proces5 of SeJf-differentiatioa tbrough Seif·disdo5Ute.

131 <Ali Wafiï. Mar-atïb al-khaZi'in al-<aJjn'a 61b·62b.
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The significance of the Master of the Tune is that he openly represents the spiritual message of

the previous form taken by the Reality. It appears according ta the capacity of every Time, and

the Master of that Time is its esoteric reality. For our purposes, the important point here is that

the uMaster of Time" is being used here by c.~ Wafii' in the context of the differentiation of the

oneness of Reality, and not as the title for a specifie figure in the drama of the Apocalypse.

By way of a short concluding remark, we have noted in tbis cbapter first the attention

given by cAli Wafii' ta the notions of Oneness and differentialion. While holding to the basic

tenent that there is no true reality beyond that of God. the Necessary, recognition must aIso be

made of His Self-disclosure. Tbese (wo realms, while eategorically exclusive, must be

simultaneously upheld. This is the challenge of a mystical vision of the All. We aIso saw rather

dramatic development of the reJationship between the spiritual guide and bis follower. The

existen.tial reaJity of the shaykb became of primary importance here. This teacher. not only

retleets the divine Self-disc1osures, but more importantly. he is a door for the follower to bis own

share in Necessary existence. The follower may find the Eternal in himself. but this, strangely

enough, is not a short path. In fact. it is only through the œacber that he may find this in himself.

We also saw that cAli Wafii's understan.ding of sanctity is very much tied up with the idea of

prophecy. He distinguishes between the prophet canying the Command, and the saint acting as

the medium of that Commando Beyond this. he takes up the figure of Kha<:tïr, wbom he identifies

as a fonn of the Spirit of inspiration. This Spirit addresses the waO!P8 of both saints, and that of

prophets..And finally. of a more practical concem. we saw chat CAli Wafa' daims to be the Seal

of Sainthood. like bis farber before him. By using the tradition of the Renewer of religion, he

builds up a cyclical interpretation of this Sealhood. and ries it into the sïgns of the End of Time.

~~~ ô~IJ~~I ~'i 4.i -;.l.lI..:..i.,J! ~'-' .)7~ :I~U;. ~j JS ~L., ~I ~ ~ .j# J 'I?I ,;.,....;;; ..JJI ~J~ i.J..N1I
~: .,:;"iW~ ~ J,;.;...~ ":"';J JS .}~~I~ü '" ..:.J,J1 ~j ~bl.u.:.-I ~'iW' ...~~ 1$..iJ1~~ ..:..iJ JS

• ft ••• ..:..i,ll
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The goal of this study has been to explore the idea of sainthood. as it developed in the

Sunni Islamic tradition. In addition to this survey. a secondéllY aim was to bring ta light the

writings of Mu~ammad and \L\li Wafif, two 8th/14th cenrory Cairene sufis, for whom this idea

was centraL They were uniquely positioned between the school of Ibn t Arabï and the sufi arder

of the Shadhiliyya. ln general. we may say that Wafa' mystical thought represents the integration

of the Akbarian concept of sai.ntbood into the tradition of order-based sufism. This Wafi' iyya

arder was at once a branch of the Shidhiliyya, and a continuation of the school of mystical

speculation established by Ibn CArabï. More specifically, this new arder served as a vehicle for

the elaboration of Ibn cArabïs theories on sainthood. Not only did the Wafii's expand on the

•
theoretical dimensions of waO!Ya. but they also used it to defme and advance their own daims to

sanctity. 1bis shift into praaice represents a wrning point in the history of the Akbarian tradition,

and a departure from that of the Shadhiliyya. This Wafii' hybrid marked the intcoduction of an

.Akbarian. sanctity into the economy of common sufism - a further (yet independent) development

of whathad begun with cAziZ al-Nasafi earJier in the Persian world.1

The Akbarian influence taken up by the Wafii's, however, did not lead to an obvious

incorporation of Ibn CArabï into the wider Shadhiliyya arder. The early Shadhiliyya was neither

hostile to. nor was it enthusiastically supportive of Ibn CArabi. Historically. this ambiguous

posture seems ta have been preserved. Further study would be needed of the transmission of Ibn

t Arabi' s concept of wa/;!J'll, among middle and latter ~ledieva1 Shadhilites, for uS.to judge the

wider importance of the Wafii's as transmittors. Our research, by exploring the details of w;J/i!P3

within the Wafa'iyya. has madethis next step possible.

As we saw, the Wafa' iyya both distinguished itself from the Shadhiliyya order, and

• honoured its found~. _al-Shadhilï. ln the hagiographica1 accounts, the second Mt:tlïfaof that arder

1 See "Le Paradoxe de la "Face de Dieu": 'Azlz-e Nasafi (VIle/XIIIe siecle) et le" Monisme Esoterique"
de l'Islam" in Studia Iranica vol.2512. 1996.
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is made to recognize Mul;lammad Wafi's spiritual superiority, while C:AJï Wafi' names al-Shidhili

as the pole of his age. This ambiguous relationship is to be expeeted in light of wbat the

Wafii'iyya was itself. The most accurale charaeterization would be to describe it as a mix of the

Akbarian and Shâdhilite traditions. The former brought with it refined concepts of ontology and

sanetity (along with a liberating hermeneutic style), while the latter supplied the impottant

initiatic and spiritual credentials associated with affiliation to the early Shidhili shaykhs.

Mu~ammadwara' not 50 much eut himself off from bis shaykh Ibn Bâkhili. but radier left him

behi.nd when he decided ta initiate his new branch of the Shidhi1iyya, witb an Akbarian perspective.

The implications of the Wafi's for lacer general. sufism will have to be taken up in later

research, since our goal here has been the more pre1im.inary one of fully describing their teachings

on WN;fWl We saw in our first chapter tbat the roots of speculation on sanaity were set emy on,

in the writings of the 3rd/9th century figure al-l:fa1tim al-Tirmidhï. His was the first sustained

effort a fleshing out the levels of sainthood. In bis model. the Seal of saints crowned a hierarchy

consisting of the "True saints of Gad". under whom there were the "Saints of God's Troth". With

Ibn c:Arabï four centuries tater. the Sea1 of saints took on new dimensions. The key innovation

here was the introduction of a "Universal p-ophecy" distinct from the usual .. Legislative prophecy" .

The Seal of the latter was the Prophet M~ammad,but the former - which is itself divided inco

Universal and MuI;1ammadan sanctity - is seaJ.ed first by Ibn c: Arabï himself, and then finally by

the returning apocalyptic Jesus. This concept of a Universal prophecy served as a bridge between

the realms of sanctiry and prophecy. ln short. it extended the idea of sanctity upwards, makiag it

an integral clement of prophecy - i.e. sanctity is present within prophecy ~ its Universal ahistorical

form.

Our study then turned to the early Shidhiliyya, and its understanding of wal;fra- particularly

through the writings of Ibn tAça' Allah al-Iskandarï and his little-studied student Ibn BakhiHi.

The former was œrtai.nly the most important elaborator of the theory of sanctity for the order.

His understandi.ng of willii}"liwas based on a two-tiered model. which distinguished between

Greater and Lesser wil/ifnt. These categories resembled those presented by al-Tirmidhï, in that
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they represent a w;t/Jfntdivinely bestowed and a w;t/'!"nlachieved through spiritual seJf-discipline.

Ibn cA~' .Allih·s formulation. however. stresses tbat in its lesset" form, wilO!"mexists potentially

in everyone and tbat ones spiritual progress is the measure of the development of one' s Lesser

We saw that Ibn BikhiHi's contribution to the tbeory of sainthood centered around the

idea of God's Self-disc1osure «(4}814 taking various forms. depending on the perspeaive of the

viewer. Thus both revelation to prophets and inspiration to saints are one in essence. The specific

fonn of this Self-disc10sure is determ.i.ned by the function held by he who receives it. Ibn

Bü:hiHf s understanding of sainthood is rooted in this insight, as is bis explanation of the different

funetions and levels of supplication.

This discussion of the early Shidbiliyya conciuded that tbese formulations served to

enend the prophetie roie into the post-prophetie world through the saints. That is, the saints

inherit from the messengers and prophets, serving as theïr substitutes. In fact, their funaion is to

make known the communications from the M~anunadanReality - of course not in its legal or

literai forms. but rather from its esoteric side. For tbe sake of comparison. we cbaraeterized tbis

as a downward movement of tbe function of prophecy. Sanctity is thus here the lesser continuation

of prophet.y. ln eontr35t. we characterized Ibn CArabi' s system as an upward extension of walJ!"m

the cenll'al insight here being that W~f1'MS an ïntegral part of prophecy.

In chapter five we saw tbat MuJ;tammad Wafii' follows Ibn cArabï in some important

ways. He describes two kinds of sancti.ty, one he cbaracterizes as exoteric (Moses-ian), and the

other as esoteric (Kha<;lirian). These (wo fonDS ref1ea the distinction made by Ibn CArabï between

Legislative prophecy (oubuww4 and Universal prophecy ( wll!;!vd). Further. MuJ;tammad Wafii'

follows Ibn cArabrs argument that the former is superi.or [0 the latter. when both are considered

within one person, yet Legislative prophecy is superior when in one person it is compared ta the

Cniversal prophecy present in another individual. However. Mu~ammad Wafif does differ

significantly in that he does not adopt the distinction betWeen the two kinds of w;u;!"nt(MuJ;lammadan

and Universal). For Ibn cArabï tbis distinction provided two steeams of sainthood to be sealed -
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the first by Ibn cArabï hïmself, and the second by Jesus. For M~ammadWafii' tbis 1S reduced to

only one Seal, who funetions as the vehic1e for God' s Word on earth. This fonction is a significant

innovation. A1so important is the introduction of a cyclical timeJine...I\dapting the tradition of

God appointing at the stan of each century a renewer of religion (mupdtfùf, M~am.madWafa'

presents a line of seven cycles, each lasting a cen.tU1'Y, and each being informed by a great saint.

These saints are,like the Seal, described as "unifiers" of God's Word, including the Qur'an. The

final cycle in the line is the eightb., who will be living in the year 800 ....\H. This version of the

Seal of saints thus includes the apoca1yptic funaion held by Jesus, as Seal of Universal w~fmin

the Ibn cArabï mode!.

CAli Will' s colllribution to tbe tbeory of sainthood is an extention of that of bis father. He

follows him in distinguishing between Moses-ïan and Kha4irian wll1i{va, but he cakes the figure of

Khac;lic one step further. Through a lengthy discussion of the Qur'inic story of Moses and the

enigmatic KhaQir, cAli Wafa' argues that the figure of Kha4ir i5 merely one of many possible

forms of the Self-disc105ing divine Spirit. Thus, the sttange actions of KhaQir ace in reality the

workings of this Spirit. More significantly however, this Spirit animates part of the Trust that

constïuJtes the office of prophet. This assertion mates sense in light of the fact that Mu~ammad

Wafii', and Ibn cArabi before him, had clearly established the presence of both prophecyand

sanctity within a single person. Thus the Spirit, according to cAli Wafi' , is not only Khac;fir who

inspires saints, it aIso plays an essential role in the wJUJ!n1within the office of prophet.

cAli Wafi's speculations on sainthood - which have taken up certain Ismicili elements,

5uch as the Oi~L9'and the d;IJfr~ aiso included arguments concerni..ng the identity of the Seal. ln

bis spiritual cosmology. there were eight cycles of prophets. who were each represented by a

saint (or pole) of the era. This figure also functions as that century' S O1ujaddid t Ali \Vanr

implicitly identifies t Ali Ibn A.bî Tilib as the renewer of the first cenrury. and explicitly identifies

..\biï al-I::Iasan al-Shadhili as that of the seventh. The eighth is the Seal of saints. and is bath the

representative and inheritor of the Seal of prophets. In this eight-fold line the c1ear choiœ for

Sea1 of sainthoad is Mu1;lammad Wafii' (b. 702/1301). and t Ali follows suit. He describes bis
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father's birth yeac as the advent of he who would unite the Ward of God - a description of the

Seal taken from his famer' s own account. However, it appears thar 'Ali does not in fact use the

title Seal of saints for bis facher. insœad he calls him the Great Seal. This might be simply a

question of semantics. or it might be something more. It seems tbat cAli Vv·afâ' wants to venerate

bis father. yet he proceeds te offEr a calcu1ation which points ta the year he is writing in. 799

AJi, as the beginning of the century which will see the End of time and the .-'\.pocalypse. This is

aIso in accord with bis fathec's date of 800 AH as the yeac which will see the seal. of the eighth

cycle. This certainly points to C AH \VaHl' as the final Seal of saintbood, but this reckoning

presents a problem. If the seventh cycle was renewed by al-5hidhili (d.658/1259), and M~am.mad

Wara' is the Great Seal (and supposedly the Seal of sainthood), what exaetly is cAli Wafii' s tiUe

and role? The dilemma could be resolved by making way for a ninth cycle. but this would fly in

the face of the cosmology 50 carefully laid out by Mu.I';lammad Wafii' which identified eight

heavens, eight prophets and eight great saints. The problem does not appear 10 have been

resolved. Howevee. from a wider perspective we may propose one answer: 'Ali Wafii' reserved

the unsurpassed sanaity of the Seal for his fathee. He associated him with the divine Ward, and

called him the .. Seal of the circ1e of Sainthood." However, for himself he described a position

which took the only next step possible. that is. that of an apocalyptic function - a funaion which

aIso existed. with less emphasis. in Tirmidhï and Ibn '.o\rabï. Perhaps it should not surprise us

that here we have rerurned to Ibn' Arabï's distinction between M~am.madan sainthood and

l'niversaI sainthood. Without using the temlS themselves. cAli Wafii's dilemma. and bis resolution

of it. echo Ibn t Arabî' s distinction between an elite Seal of ~luJ;lam.madan sainthood and an

apoca.lyptic Seal of sainthood.
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The Emy W"'iyya

~u.l:lammadal-Najm (from Sfu 1Tunis) (d. ? Alexandria)

Mubammad al-Aws. (do '?, Alelandria)

~~ammadWafi' (70211302-765/1363, Cairo)

•
Sbihib aI-Dïn Al;Jmad Abù al-'Abbis (d. 814/1412) CAli Wafj' (759/1357-807/1405) -----------~-~-----------

Abù al-F~ (do 852/1448) Ibrihim Abù al-Matirim (d. 833/1428)

Abù al-Fac;ll (d. 814/1410) Y$a Abu al-Siyidit (do 857/1453)

Abu al-Jawd l:iasan (d. 805/1405)

Shams al-DinAbu al-Marihim (d. 867/1462)

~u1,libb al-On MuJ;1am.m.ad Abu al-Façl (do 888/1462)

( daughters ) :

Burhin al-Din Ibrihîm Abû al-Makâri.m (d. 908/1502) ( sons )

•

ijuSJlâ (d. 888/1483)

Shams al-Dïn MuJ:1ammad Abû al-Fadl (d. 942.'1536) Rahma (d. ?)

Dul;la (do ?)

Abû al-"Abbas Ahmad (d. 825/1421)

Abu al-Tayyib Muhammad (d. 807/1405)

Ab"Ü al-Tiihic Muhammad (d.?)

Ab"Ü al-Qisim Muhammad (d. 833/1429)
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Wafi' tAli. Works aaributed to him by Darnïqa 1Zirik1ï: (lost?)

- Tafsïr al-Qur' an

- Khazïna al-fa(1i'il

- Bugbya al-ni' id

wara' ~1u.l:1ammad Bahja al-irsbid fi al-fiqh (Mentioned in Sacid cAbd al-FattiIJ's edition of

~uJ;1ammadWafii' s Kitab al-azal~ p.17).

waea' M~ammad. Diwin cazim (Sbatrini, çabaqitp.21).

• Diwan Sidi Muhammad Wafii' notice in Die Handscbriften-veaeicmsse der

Koni&lichen Bibliothek zu Berlin W. Ahlwardt (Berlin: 1891) vo!.VII p.181, ms

#8084; Mq.93; 160 BI., 15 z.

• Diwan noted in Descn.iptive CatalO& of the Garrett Collection of Arabic

Manusaipts in the Princeton UniversityLi~ P. K. Hitti et al. Princeton: 1938.

(p.33: ms #87: 71fols); copied in 1293/1876: gives beginning and long colophon

citation; Copies aIso existin: Caïro IV, p.237; Leyde-! 733: Paris 3208.

Wafi' Mubammad. Fusill al-haqa'iq - wa huwa risala li-l-Sayyid Muhammad Wafii' notice in

Fihris al-kutub al-mawjuda bi al-maktabat al-Amariyya iHi 136611947 vol. III p.6l2

[majamt 1076] (from p.216-221) ZaJti: 41313.

Wu' ~uQammad.Hizb al-azal al-sharif (al-~1aktabaal-Azhariyya: majamt 1076: Zaki: 41313)

(fols IDa-lOb).

Wafi' Mu~am.m.ad. Hizb al-fardaniyya notice in Filins al-kutub al-cArabiyya al-mahfuza biJ

~tubkhâne ~-Khidiwi}'Ya al-Misri.IY~ 7 vofs.(Cairo: 1345i1926-1348/1934) I:289.

Commenwy ontbis wodtin (?) al-Futûbat al-rabbiniyya v. cAq. b. CA. al-Mawabibï

(?d.887/1482) eb .33 7) (Qeschichte der arab~cbenLitteratur , supII, p.148).

Wafi', MuJ;tammad. (Hadha) Hizb al-fath (Misr: M~aCat al-adab wa al-Mu'ayyad, 1318/1901)

(23pp).
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• Hizb al-fath (3 fols) (Attachedtoms al-Tarjamat al-Wafi'iyya [Leiden University.

Or. 14.437]. compiled by Multammad ibn Khalifat al-Shawbarî al-Sha!icï in

1070/1659)

Wafi', Mu1;lammad. Hizb al-sada fi jamî al-cadarnoriceinOi'imaHadral-Mathtütital-cArabiyya

bi-Dar al-Kutub (Misr) voL "1:1" p.722 (T~awwuf 1546. 7q) (T~awwuf2096.

12q).

• Hizb al-sidit [fi jamic al-cidit) notice in Catalope des Manuscrits Arabes:

deuxième partie: Manuscrits Musulmans tome III; par G. Vajda et Y. Sauvan:

(paris: Bibliothèque Nationale. 1985) (ms #1200) (fols 1-20) (Geschicbte der

~iscbenLitteratur II2. 145 [2])

~~T ..• ~.JJ1 r--! ~I~ l: ,-?"i,- ~ ~IJ ~ c.§"i~ ~ :~JI

~I ~'i,- ~..LII "il ~I 'i ~I ~I :I~I

Wu', MuJJammad. Hizb al-sidie (al-Azhar: Fibris VI:348 [831] ijalim 34334.)

'.'~J...5:;Z~J~~jl";l~1:.JJf

Wu'. Mul)ammad. Hizb al-thani Edited and vocalized in Mul;1ammad FarJ;ü Abü al-Bakr. DhaiJ.

kitib murshid al-zuwwar ili qubur al-abrir (Cairo: 1994) pp.49-54.

Wafi l Mul:1ammad. Kitib al-azal (Beyrouth: Dar al-Mutanabbï, 1992) (216 pp.).

• Kitab al-azal notice in Fihris al-kutub al-mawjuda bi al-maktabat al-Azhariyya

ili 1366/1947 vo1.111 p.617 «(majamt 1076; Zakï: 41313] from p.l01-129. 749

AH.)

1: Kitâb al-azal (Dar al-kutub al-Mi~yya: ~awwuf 24; miaofilm # 33410).

wara' Muf:1ammad. Kitab al-shacaïr (Shactiinï. al-Tabaqac al-Kubra II:21).

• ShaCif ir al-Cman lè'1 .;;-J~ ~W! J-C.- J~4 ..J-!I l.?'- ~ ~l ~JI ] (Hajji Khalifa.

{\':48. ~7568).

• aJ.-ShaCj'ir al-insiniyya (oc SbaCj'ir aJ._cirfan) in Dar al-kutub a1-~yya Majimic

treatise tt19, fols 267-284.

• SbaCj' ic al-Cirlan notice in Qi'ima Hadr al-Makhtüti1 al -CArabi)œa bi-Dit al-Kutub

(Mig) p.1485 vol."Sh"; (5Off, 1911/p.) ms. 23797 b. (miaofilm #: 27n3).

• ShaCj'ir al-cirrannoticein Fibris al-kutub al-mawjüdabi al-maktabatal-Azbariyya
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iJi 1366/1947 vo1.III p.597. (fols 129-154): 27 lines; t.:r~..J4~l ~L. ~ ~I : LtlJI]

[majann': 1076] Zakï: 41313.

• Sha'j'ir ali'ùfan Fihris makbtütât Dar al-Kutub al-Zahiriyya (al-rasawwuf) 1:224.

(Damas: 1980). ms #: 1312.

Wafj' Mul;lammad. (mistaken authorship)

• Kitâb wjumanal-ashwaq warawdatal-'ushiQ(Memioned inSa'ïd 'Abd al-F~'s

edition of MuJ;1ammad Wafi's Kitao al-azal: p.17; and by Damïqa p. 179).1 have

located me following title:

• Tarjuman al-ashw'l wa rawdat al-C:ushaq by Abü al-FatI;l Mu4am.mad al-Iskandari

al-SbüïC:ï 31-Wafaï (from Damascus) [ijajji Khalïfa Kashf al-zunün 7 vols. Flugel

ed. (Leipzig: 1835-58) Il:276]

Wafi' MuJ;1ammad. Kitib al-'urüsh (Sba'rini, al-Tabaqit al-Kubra (Cairo: 1988) II:22 has

"al-C:Arüs") (noted in Geschichte der arabiscben Utteraur II. p.145)

Wafi' MuJ;1ammad. al-Maqamit al-saniyya: li-l-sada al-sufiyya wa hiya risila li-l-sayyid

Muhammad Wafa' noti.œin fihris al kumb al-mawjüda bi al-maktabat al-.l\zbariyya

ilâ 1366/1947 vol. III p.636 [majimJ.-c 1076] (from p.9-1) 271ines; 2akï: 41313.

• al-Maqimat al-saniyya al-makhsüs bibi al-sada al-süfiyya (Welieddïn 1820,

160al170a. Referingto Istanbul. VeJiyuddin Efendi [in Beyazit Deviet Kutuphanesi]

Defler. Istanbul, 1304 (1886-7) (Geschichte der arabiscben Litteratur supII, p.148).

Wafi' Mul)ammad. Miftah al-sür min carn al-khabar/khubr notice in Fihris al-kutub al-mawjüd_@

bi al-maktabat al-Azhariyya iHi 1366/1947 vo1.111 p.634 [majimic 1076] (from

p.196-206) Zakï: 41313.

wara' Mu1;lammad. al-Macarij notice in Fihris al-kutub al-mawjüda bi al-maktabat al-Azhariyya

iJ.~ 1~.Q6/1947 vol.II1p.633 [majamï' 1076] (fols 154-173) Zan: 41313.

Wafi' MuJ;1ammad, "Munajat" (al-Maktaba al-Azhariyya; majamt 1076; Za1ti: 41313) (fols 10b

12a)

Wafi' MuJ;1ammad. Nafahât (W. Ah1wardl Verzeichnis der arabischen Hdss. der Konil1. Bibliothelc

zu Ber~. Bd I-X, Berlin 1887 ff.! number 7424.) [Consists only of one page on

228



•

•

•

Bayt al-sadat al-Wafi' iyya].

Wafit al-Shidhili al-Iskandari. M~ammad. (d.76S/1363) Nata'is al-cman min anfas al-Rahman

(Dar al-Kuwb: T~awwuf 154: ftlm #7032; 71 fols (1321 AH) and (~awwuf223.

film #33850: 1SIl/p.. 67 fols) and (~. 1593 fols31-42) notice in Fihrist al-kutub

al-carabiyya al-mahfüza bi-l-Kutubkhinaa1-Khidiwiyya al-Misri).Ya 7 vol. (Cairo:

1031(?)-1308AH) VII:470. 60 fols, copied in 1013/1604) (Brockelmann, Geschichte

der Arabischen Litteratur (Leiden: 1945-49) [hereafter G. A. L.] sup. II lists chis

work as in Fihris al-1cutub al-'Anlbiyya al-mahfuza bil-kutubkhane al-Khidïwiyy~

al-Misri~7 vols. (Caïro: 1345/1926-1348/1934) 1:327.

• Nata'is al-cirîan min anfiis al-Rahman (Fihris al-kutub al-mawjuda bi al-maktabat

al-Amariyya ila 1366/1941) vol.III p.646 [majamï' 1076] (fols 71-101) 191ines.

Zaki: 41313.

• Nata'is al-cirran (Mentioned in Sayyid cAbd al-Fattib's edilion of MuJJ. Wafi's

IGtib al-azal; p.17): [in the Egyptian edition of Ibn c~L\rabïs Kunh ma la-budda]

.(w~~ ~t....:f) ~lZ.d".J~c:.r.~(~I)~~~~~4!I-J'n.~~Y

• Nara' is al-Cman notice inFibris makhtütat Dar al-Kuwb al-Zahiriyya(al-tasa~

III:64, entry #2101, ms #: 5388.

Wafi' MuJ;1ammad. Risilat al-haqïqa al-MuhammadiD'a li-bacd al-ciriîm noted in KiIao @:l-azal;

as (Dar al-kutub al-M4riyya: ~awwuf24; miaofilm # 33410).

Wafit MuJ;1ammad.

K al-Suwar al-nUrâniyya fi al-culüm al-SarayiJliyya notice in Fihris al-kutub al

gtawjYda ~i al-maktabat al-Azhariyya îli 1366/1947 vo1.IIl p.599 [majamt 1076]

(fols 183-196) ZaJti: 41313.

• al-Suwar li Sïdï Muhammad Wata' noted in Kitib al-azal as (Dar al-kutub

al-M~riyya:ta~awwuf24: microfilm # 33410).

Wafi' MuJ;1am.mad. Ta'sil al-'azman wa tafsï1 al-'akwin notice infihris al-kutub al-mawjüda bi

~-maktabat~-~ariyy_aili 1366/1947 vo1.III p.546 [majami:' 1076] (fols 12-71)

Zakï: 41313.

Wafi', MuJ;1a.mmad. Wazïfatal-fai' (5 fols) (Attaehed to ms al-Tarjamat al-Wa1i'i):Ya [Leiden

University. Or. 14.437], compiled by MuJ;1ammad ibn Khalïfat al-Shawban al-Shafici
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in 1070/1659.)

Wafi', M~ammad. Wazifat al-subh (2 fols) (Attaehed to ms .al-Tarjamat al-Wafi'iyya [Leiden

University, Or. 14.437]. compiled by Mu1;lammadibnKhalïfatal-Shawbari al-Shifï'ï

in 1070/1659.)

(\~fV /. ''''7.J1 ~.Ai"'iI...,.;&iL~~.....rI..,AJr cf"';~

. ~L.tl .~I (\ l\ fV 1 \"77 ',;A/il~ : ;,;ALarI)

•

(1\ - \ J) :jJ ..........--~ 

( , f - , • J) I,jJ~~ 

(v\-\rJ)l,jJ~~-

( , • , - v \ J) (j J~~ 

( , '" ~ - \ • , J) LtJ~~ 

( , ~ f - \ r ~ J) l,jJ~~ -

('h" - 'of J) ~J~ ~

(\'.f - \1\1:" J) ~J~ ~

(r • f - \ '\ 7 J) ~ J~~ -

('\f-,..T) tjJ~~

(r ,,. - r \r J) LiJ~~ 

(TT \ - r \,. J) ~J~ ~-

u.*' ~LU, ë...;..J1 .;..~ lA.

.,.i,..;JI, ri~I ...~

. 1,al~ . L.. °':il Jôel.ï)rl lIlI t q'/ J lIlI

1 [~I ....l::S'

~ ,l.-JI

~I;~

JèII~~ t ;,.dlt~

CAbd al-Qadir b. al-f:Iusayn b.cAli (865-894/1461-1489) [this is Ibn Mughayzil al-Shidhili] al

Kawaltib al-zihira fi ijti.mâ al-aw1iya' yaqzatan bi sayyid al-dunya wa al-ikhira

(Dar al-Kutub B 37649 film 498n and D.K. ta$awwuf 1585,93 fols) (copied in

1044/1634) (see Gril cat. p.142) (al-Azhar: [909] l:Ialim 33543) (see Geoffroy

S.Q.!tfisJ!l~p.2 7).

Abû al-L~'if, A1;unad b. Faris (fin du VlII-debut IX siècle H.) al-Minah al-ilabiyya fi manaqib

al-sadat al-wafa'iyya. (Dar al-Kutub; Tarikh 1151, film 14193) (46fols copied by

CAbdallah al-Shubriminti) (Il existe trois autres exemplaires de ce texte à Dar

• al-Kutub.) ([he author is the servant of Ali Wafa. He is writing around 830 AH. ,

date of visit to Ahkmirn.). (Gril Cal.) (GAL suppl. II, 149) And Cuoeue des
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Manusaits Arabes; deuxième partie: Manusaits Musulmans; tome III: par G.

Vajda et Y. Sauvan; Paris: Bibliothèque Nationale, 1985. (ms #1200) (fols 21-68)

(copied in 17th C.)

Abü al-Mawahib al-Shadhili, Ibn Zaghdan al-Tünisï. (d.1477) Silih al-Wafi'iyya bith~

al-Iskandarï.)Ya a.k.a. Risilat ai-awliya' (see Otto Loth, A Car4llogueoftiJeArtibic

J,f;lDuscnjxsin the LibnuyofdJeIntlfa OfnCt: (London: 1877) p. 185. ms #669 or

ms no. 416: foll. 10; 21 Wp. Reference will be aiso be found tbere to another copy

presumably extant al the British Museum - Cat. Mus. Brit. 464) (Jurji p.21) (Sa'ïd

C:Abd al-Fattib's edition of K. al-Azal, p.211, notes the error in Kashf al-~ün

attributing this text to Ibn Fans.) (Dar al-Kutub, tarikh 1151)

• K. al-tajalliyit (ms Ber-1in; We II, 1505).

Abü al-$aliQ c: Ali ibn Mu~sin al-Shadhili (d. ?). Ta'zïr al-anî""as bi-maniqib S~diAbi al-Hasan

al-Shidhili (Dar al-Kutub al-Mi~yya;Ta'rikh, no.388)

.-\bü al-Is'ad Yüsuf Ibn Abï ai_cAçâ' C:Abd al-Razziq Ibn Wafii' al-Mali.lti al-Mi~ (d. 105111641)

(son of Shams al-Dia MubammadAbü al-Fac;1l Ibn Wafii' (IOth khalifa of the

Wafii'iyya) (d.l008/1599). Diwan Abï al-Is'ad Ibn Wafi' notice in Makhtüw Dar

al-Kutub al-Zabira (al-tasawwuO (Damascus: 1980) (aJ.-~awwuf) 1:558, entry

:775, ms #4676.

~-\bü al-Fayej Mu1;lammad bin Taj al-Dia bin N:unad al-Wasimi al-Anbinï al-Shartï al-Wafii'ï

(d.l006/1598). al-Mawihib al-saniyya bi-sharh hizb al-sadat al-Wafaïyya wa îdah

al-khifü' bi-sharb hizb sïdï Abï al- Wafi' notice in Car. of Ma.nuscri~ts in the

~ruly".Li~~(Istanbul: 1986) 1:380. ~o. 786 Majm.üca.

Anonymous. Abzab al-sadat al-wafii'iyya notice in al-Azhariyya: fihris VI:329 (51892 [1132]).

Anonymous. Imita ni'lib al-myb Can wujüh njaI al-ihayb notice in Dar al-kutub al-M~yya

~aiimi' treatise #18, fols 247-267.

Anonymous.!(ital) haqïqa al-haqa'iq wafi-bi I:ashara abwab Dar al-kutub a1-M~riyyaMajürnj':"
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treatise #20, fols 284-?'?

...:\nonymous, Kit3b karimat al-shaykb Tai al-din al-Nakhkhal (7fols) (Dar al-Kutub: T~awwuf

2448) (The ideotity of tbis shaykh is uncertain, and so is the date of chis ms. The

author says he is the brother of Ibn C Aça Allah Iskandari. Includes [wo notices of

k;l7IœA'With Mamluk emirs, which ..e 1ater found in the life of cAli Wafii'.)

Anonymous, Risila fi nasab al-sidat al-ashriif al-Wafi'iyya Dar al-kutub al-Mi~yya; tirïkh.

~Cat, 1819 (58foI5) (probablyparts of Zabïdf5 Rar nigib).(See Gril's catalogue

p. 102.)

Anonymous, Risilat al-ShëJYkh Abù al-Hasan al-Shidhili. (Dar al-Kutub al-M~riyya, T~awwuf

Taymür 180; film 3750) (65p.) (Copied in 943/1536) [Described in D. Gril's

catalogue "Sources manusaites de l'histoire du soufisme à Dar al-Kutub: un

premier bilan" in Bulletin Critique des Annales Islamololiques (1994) p.153.]

Ibn Bikbi1i (al-Bikhili, Da'üd) Uyün al-b3Qi'iq (Dar al-Kutub al-~yya;Ta$awwuf Taymür

180; film 3750), p.67-138. (Copyand samâ from 943/1536).

• (Di'üd al-Shidhili al-Iskandarî) cUyUa al-haqi'iq (Die Handscbriften

verzeichisse der Koniglichen Bibliothek zu Berlin W. AhIwardt (Berlin: 1891)

Neunter Band 1Dritter Band p.89, ms #3019: we.l660; 70 BI., 21 z.)

• (Di'üd ibn MakhiHi), Al-Latifa al-mardiyya bi-sharh hizb al-Shadhilina (Cairo:

1935).

• Al-Lalifa al-mardiyya fi sharh duca' al-Shadhilina (mS# 1906 in Princeton

Mach Cat.) (G.A.L. SI. 80S, no.5) (cmt. on I:lizb al-b*).(Same as Bikhili's

commentary. )

• Kitab mahabbat al-awliya (funis: Biblio. Nat.; al-Makataba al_CAbdaliyyams

#18441: pp.I-3: 20 llipg.; aamped maghribi style. This is the firstpan: of Lapfa

man;liyya).

• Sharb "Hizb al-bw" li Di'ud al-Ba.tbï (Tunis: Biblio. Nat'l: ms'; 655 pp.

127-180).

• (Abu Sulaymin Da'üd ibn cUmar al-Shidbili) R. al-mardiyya fi shm duca'

al-Shadbiliyya (ijajji Khalifa p. 58) (Danner-Koury's trans. p.208, fn.56 is a copy

of V. Danner's tbesis note) same worlc as below.

• Al-Lutfiyya al-mardiyya fi sharh duca' al-Shidhiliyya and "Bacd al-sbutiij;l calâ
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abzao al-Sbidhili" (Manüfi. Jamharat al-aw1iyi' pt.2, p.245) (He aIso wroœ

tUnwân al-haqa'iq (??) -- see Daroïqa p.l01) .

• (Ibn Makhilâ) R. fi as' ila wa ajwaba wac a.11aga hi al-îsri' wa al-micrij wa nuZUl

al-Haqq ili sami' al-<iunya (Fihris makhtütat Dar al-Kutub al-Zahiriyya (al

~awwuf) 1: 180 (Damas: 1978). ms#: 6595.

.•. ~ L.:;..JI .. t.- ~t l;"..; JJ,joi~ J ~1:;Jo- J .. 1..-~IJ CJ....-J 1~.i..l:.-l .~... ~.J Il u..J1 i.:WI J.,i.ï L. : l+1JI

Ibn Maylaq. Risila hattha bi-hiL.. Shihib al-dia Ahmad Ibn Muhammad Ibn M'!Y!aq notice in

Dar al-kuwb al-Mi~}'-ya; Majamt 9412) (38 fols) (Commentaire sur la signification

de six noms divins dans une langue divine et pricipielle. On les retrouve dans le

"Sceau" d'al-Shadhili avec ceux du Prophète des quarre califes et des cinq archanges.

Cf Ibn tAyyad Marakbîr (Cairo: 1961) p.253-270). (Gril cac.)

Ibn Mughai2i1 al-Shidhili (d.894/1489). Risila al-shaykb Abï al-Hasan al-Shidhili, (Dar al-Kutub;

Tirikh Taymür 180, filin 3750: 33 fols) (in crowded vocalized band) [printed in

Ibn tAyyad's Marakhirp. 61-137.]

Majamit
"kh~~ 2, t umUmï..... notice in Catalo&ue of the Arabic mss preserved in. the Eayptian

Khedival Libnuy vo1.vii (qism al-majimt) Cairo, 1308 [1890], pp.2 ff. (consists

of 25 treatises and 378 fols).

Mul;tammad ibn Abï al-Wafa' K. al-minhaj al-ilabixra fi maniilib sadatini...a1-wafi'ixya notice

in Cac. of Manuscripts in the Koprulu Library (Istanbul: 1986) 1:382. Title #7 of a
• _ c

maJmu a.

~I ~~~.J Js- Wi~1 ~)l~~ 011 Lil J~~~ ~ .......ÎJ.rJ1 ~I d J~ ~...ur,JP.J rJç. l.S~ ..:.- :~JI

~uJ;lammad ibn Khalifa al-Shawbarï. al-Tarjama al-Wafâiyya (ms Leiden. Or. 14.437)

al-Munawï, C Abd al-Ra'üf (d.i0311i622). al-Kawikib al-dulTÏ):j"a fi tarajim al-sadat al-süfiyya

(1031AH) (Dar al-Kutub: tarikh 259). (as noted in Satid tAbd al-FattâI;I's edition

of Kitab al-Azal, p.2i1)

al-Shawbarï al-Shafici, MuJ,ammad ibn Khalifa. al-Tarjamar al-Wafa'ixya [Leiden University,

Or. 14.437), (compiled in 1070/1659.)
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Taj al-I:Arum. Oasîda al-wasayil (poetry compendium) (Tunis: ms. 645 UMajmtt". tille #22. fol

109-111)

al-Taribulusl. MuJ;1ammad ibn c.~ al-KharübL Sharh risala I:Abd al-Salim. b. Mashïsh (Tunis:

Bibliothèque Nationale, al-Maktaba al-c
Abda1iyya: ms #775: pp. 31-39).

Wafii' Mu~ammad (al-Bakrï). Kitab al-ishriiq in 8rockelmann, C. Katalo~ der orie11talischen

Hdss. der Stadtbibliothek zu Hambuti (Hamburg: 1908) (number? 19)

(Geschichte der arabiscben Litteratur. suplI. p.148).

al-Zabidi, Abü al-Fayçt M.b.M.b.M. al-ijusayni Mut'tac;li (1145-120511732-1791) Ra( niqib

al-khafi I:an-man intabi Ua wafi wa Abï al-Wafi (Dar al-Kutub; Tirikh Taymür

2323, film 8176) (54 pp. copied in 1189 AH, by Abmad b. cÏsa al-Khalifi al

Shifil:ï.) ([hree othEr copies are in Dar al-Kuwb see Gril caL p.112) (Ta'rikh

2017; 51p.) (Ta'rikh Taymür 621: 88p)

Zayn al-Dm l:Iasan Abï al-Fada'il al-Sadri al-cAwdi al-Sbiticï (d. ?). Manihil al-sara fi man'4ib

Al al-Wafii' (copied 1302 AH) (composed ciro 1186 AH) (Dar al-Kumb al

Mi~yy~Ta'rïkhTaymur927, film #: 8167) [Long mJ1l1Jiq.1bcollettion.]

SECO~AR.Y LITERAnrRE: (Pt:BLISHED ARABIe SOURCES)
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