XXVl INTRODUCTION

Notes

1. As stated in the introduction to the earlier volume of this series, Jskomic Spiri-
‘tuality: Foundations, throughout this volume che term man is used not in its meaning
of male but as the human being corresponding to bomoa, vir, or Mensch or as far as
Islamic verms are concerned, l-insin in Arabic.

2. For reasons mentioned in our introduction to the previous volume {p. xxix n. 2),
we have refrained from using the traditional Islamic terms of honor and respect for the
Quran, the Prophet of Islam, and other prophets. In Islamic languages, the Quran is
usually referred to as the Noble or Glorious Quran (al-Qur’an al-karim or al-majid).
After the name of the Propher of Islam, who will be referred to throughout this
volume with a capital P, che formula salla’Llah# ‘alaybi wa sallam (blessings and peace
be upon him) or one of its variants is uttered, while the formula ‘alaybi’ssalam (peace
be upen him) is used for other prophets and in Shi‘ism also for the Imams.

3. The system of transliteration for Arabic and Persian is given on p. xxx of the first
volume. We have left words in other Islamic languages such as Turkish and Malay in
the form provided by the authors. The question of transliteration from various Islamic
languages is 2 complex one, and there is no single system covering all the different
languages of the Islamic world which would be acceptable to all Western scholars.

Part One

ISLAMIC SPIRITUALITY AS
MANIFESTED IN SUFISM
IN TIME AND SPACE



Prelude: The Spiritual Significance
of the Rise and Growth
of the Sufi Orders

Seyyep Hossein Nasr

HE TRUTH AND REALITY of the inner teachings of Islam became
crystallized mostly in Sufism. Sufism therefore embodies more
than any other facet of Islam the various aspects of Islamic
spirituality, although this spirituality also manifests itself in the
religious life of Shari‘ite Sunni Muslims, in Shi‘ite piety as well as in the

intellectual and artistic life of Islam. Within the world of Sufism itself, the
traditional teachings were transmitted from generation to generation going

back to the origin of the revelation as seen in the essays in the previous
volume of this Encyclopedia devoted to the foundations of Islamic spiritual-
ity. It was only later in the history of Sufism that the orders or turug (pl.
of tarigah) appeared on the scene and became the main depositories and
guardians for the teachings of Sufism.

During the first four to five centuries of Islam, Sufi instruction was trans-
mitted by an individual master around whom disciples would gather.
Gradually the downward flow of time and further removal of the Muslim
community from the source of the revelation necessitated a more tightly
knit organization revolving once again around the master (called shaykh, pin
or murshid), and usually named after the founder, but based on a definite
set of rules of etiquerte and behavior, litanies, forms of meditation, etc.
Gradually Sufi orders appeared throughout the Islamic world having at the
heart of their teachings the truth of Divine Unity (a/-tawhid) and methods
of reaching the Truth based on the invocation {dhikr} of various Divine
Names and the acquiring of virtues (fad@’il or ibsan), which alone allow the
dhikr to penetrate into the depth of the human soul and which are at the
same time the fruit of the dhikr
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Each order emphasized some element of the path and adapted itself to
various ethnic and psychological climates in a vast world which included
such different human types as Arabs and Berbers, Nigerians and Persians,
Turks and Malays. While the basic practices of dhikr and the Shari‘ite foun-
dation remained the same for all orthodox orders, other elements of the
path, including the use of artistic forms ranging from music and poetry to
the sacred dance, differed from order to order. As a result, an incredibly rich
diversity of spiritual possibilities came into being in the Islamic world,
which enabled men and women of very differing ethnic, mental, and
psychological types to participate in the teachings of Sufism. At the same
time the orders guaranteed the perpetuation of the teachings of Sufism, the
continuity of initiation and initiatic transmission, and brought into being

“organizations that could protect the flame of Sufism in the storm of out-
ward human life with all its vicissitudes,

During the nine centuries since the beginning of the organization of the
Sufi orders, numerous orders have appeared in various parts of the Islamic
world. Some have remained of importance in only one locality, and others
have spread over vast areas. Some have lived for a short period only to decay
and then die out, and others have survived over the centuries and continue
to attract disciples to this day. Among the surviving orders some still make
possible traveling upon the path (sulik), whereas others only provide the
grace of Sufism (tabarruk) without the possibility of a vertical ascent. In the
major orders one can observe the occasional decay and death of one branch
and the birth of another branch through the appearance of a veritable
master. It is also possible for an order to be dormant and in a state of
decadence only to be revived at a later time, as long as the chain of initiation
and the initiatic transmission have remained intact.

A work such as the present one cannot deal with all the Sufi orders that
have existed or continue to exist in the Islamic world.! The manifestations
of Islamic spirituality in the form of Sufism have been presented by treating
separately the major orders.and schools and then adding complementary
essays for various regions of the Islamic world. In this way it is hoped that
most of the central manifestations of Sufism have been covered and that the
teachings and history of the major orders have been brought out in an
integral manner, '

It is important to add, however, that despite the overwhelming impor-
tance of the orders as the major depositories of Sufi teachings during the
past eight or nine centuries, the teachings of individual masters who cannot
be identified with a particular order remain important. This is true not only
of the earlier centuries, when Sufism was identified with the teachings of
individuals, but also of later times, when the orders had already become
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established. Such a major figure as Ibn ‘Arabi did not establish a spec‘lﬁc
tarigah, although there is a distinct Akbarian current to be found during
later centuries and he wielded great influence among membe.rs of several
orders.? There are also a variety of Suf figures guided by al:I?hlc_ir, the ever-
living “prophet of initiation” or by members of the “invisible hierarchy
who form a part of the Sufi universe. . o ‘
The choice of the orders that have been treated separa.tely in this section
is based on several factors: their long history, geo'gra.phlcal spread, impact
on Islamic society, and intellectual and artistic sxgmﬁcan;e. Some of the
oldest orders such as the Rifa‘iyyah have not been treated separately because
of their relatively limited geographical extension, although the order has
been mentioned in the discussion of Sufism in the Arab world. Others like
the Tijaniyyah have also not been treated s'eparately, since, although such an
order has spread over large areas, it is of fairly recent origin. In any case, the
limitation of space forced a choice upon us that has resulted in the present
treatment of the orders. What is certain is that the orders that have been
treated separately are all major orders which have had a prc?found impact
on Islamic history. They have been vibrant centers and_gl‘la_rdlans of Islamﬁc
spirituality and esoteric teachings starting with the Qadiriyyah Order, the
most universal of all Sufi orders, whose centers are spread from the Philip-

pines to Morocco.

Notes

istori hout the Islamic
LA ber of historical works have surveyed the Sufi orders throug .
wci)rld rtlﬁ? r:;st thorough being J. Spencer Trimingham, The Sufi Orders in Islam
(Lond’on: Oxford University Press, 1971). But even this work is not complete; more-
aver, there is no single work that covers the history of all ti‘&e_ Sufi orders thox}ouglbly.
For the organization of the orders, see L. Massignon, “turuq” in the old Encyclopaedia
i bn ‘Arabi and his school
. That is why a separate chapter has been devoted to Ibn ‘Arabl his sc
dezspite :helsfact tylv'lat hcf did not establish a distinct Sufi order such as the Shadhiliyyah

adiriyyah, both of which espoused his teachings during later centuries. .
01‘39%%11{51}{3:“6 has been dealt with in chapter 10, “Sufism and Spirituality in Persia.




The Qadiriyyah Order

KHALIQ AmMMaAD Nizawmr

The Founding of the Order
and Its Characteristics

HE QRDIRIYYAH ORDER, so named after Shaykh ‘Abd al-Qadir
Jilan (470/1077-561/1166), occupies 2 preeminent place in the
spiritual history of Islam. Although its organizational structure
came into prominence several decades after the death of the saint,
its teachings had a profound influence on the thought and behavior of many
Muslims-during the liferime of the Shaykh, who came to be looked upon
as an ideal of spiritual excellence and achievement. Later generations, how-
ever, developed all sorts of legends surrounding his personality, and the real
nature of his spiritual activity became shrouded in innumerable miracle
stories woven around him by his followers and circulated by his biogra-
phers, such as Alf ibn Yusuf al-Shattanawii (d. 713/1314).1
Shaykh ‘Abd al-Qadir was endowed with a remarkable power of persua-
sion and eloquence, and he used these gifts to extricate people from excessive
engrossment in material pursuits by awakening their spiritual sensibilities.
In inculcating a respect for moral and spiritual values, he found the supreme
talisman of human happiness, and to it he dedicated his whole life. His
intensely religious way of life and sincerity of purpose impressed his con-
temporaries, who thronged around him. Himself punctilious in obedience
to every minute detail of Islamic Law (Shari‘ab), he demanded from his
followers strict adherence to it. He looked upon the Sharzab as a sine qua
non for all spiritual advancement and culture. This approach not only
bridged the gulf between the jurists (fagtbs) and the mystics (Sufis) but also
created a balance between varying degrees of emphasis laid on the spirit and
the letter of Islamic Law.
The saint’s association with the Hanbali school of Islamic jurisprudence
shaped his attitude in many matters of religious significance. He often cites
in his works and sermons Imam Ahmad ibn Hanbal (d. 241/855) and draws

6
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ideological sustenance from him. His adherence to Hanbali law, to which
later reformists like Ibn Taymiyyah (635/1263-728/1328) and Muhammad
ibn ‘Abd al'Wahhab (1115/1703-1201/1787) also adhered, saved him from
much of the criticism to which other mystic teachers were subjected by the
externalist scholars. In fact he made figh (jurisprudence) and tasawwnf
(mysticism) supplement each other and created an identity of approach
among the jurists and the mystics. While propounding his mystical ideas,
he never lost sight of their juristic implications, and in explaining juristic
principles he underlined their spiritual value.

The Shaykh looked upon “showing people the way to God” not only as
the leitmotif of all mystic effort but as a legacy of the Prophetic mission,
which it was incumbent upon all Muslims to continue under all circum-
stances. He tackled the problem of imbuing people with spirituality from

. the point of view of both knowledge and faith and used the media of

madrasab (college) and ribat (hospice) for this purpose. A careful study of
his sermons as contained in al-Fath al-rabbant (‘Divine Victory™), some of
which were delivered in the madrasah and some in the ribat, would illustrate
the subtle difference of orientation and emphasis. Like most religious
figures of medieval Islam who became centers of a revival movement,
Shaykh ‘Abd al-Qadir believed that he was divinely inspired and ordained
to guide people on the path of spirituality. This consciousness of his mission
gave not only a depth but also a sense of divine purposiveness to his efforts.
He considered himself an agent of God for the moral and spiritual resuscita-
tion of society.

The Regeneration of Islamic Society
and the Expansion of the Order

In the era in which ‘Abd al-Qadir lived, his mystic activity contained a
response to the challenges of the time. Adam Mez’s The Renaissance of Islam
portrays the condition of Muslim society in the fourth/tenth century.? The
disintegration of Muslim political power and the degeneration of Muslim
morals weakened the fabric of society while materialistic pursuits froze the
heat of spiritual life. The innumerable sects that appeared during this period
were expressions of intellectual anarchy and religious confusion rather than
indications of spiritual virility and intellectual curiosity. The horrifying
activities of the Assassins, the endless internal broils among the Seljug
princes, the disintegration of the Abbasid power, and the holocaust caused
by the Crusades had created an atmosphere in which Muslim society needed
moral animation and spiritual resurrection.

Shaykh ‘Abd al-Qadir's movement for the spiritual regeneration of
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§ociety crossed the boundaries of Iraq and reached many countries, initially
in thc.e form of a vigorous religious activity by individual mystic teachers
later in the form of the tarzgah (small body of like-minded people devoteci
to the spiritual life) propagating the Qadiri mystic ideals, and subsequently
as a silsilab (chain of a spiritual order) aiming at a mass effort for the
spmtua% culture of humanity and society. Initially the Qadiri teachings
spread in and around Baghdad, but later on Arabia, Morocco, Egypt
Turkestan, and India came under their influence and large numbers of
people entered the fold. The social milieu and the religious background of
these regions being different, the order was confronted with diverse prob-
lems of response and adjustment. In African countries, it had to adjust to
the conceptual framework of the tribes, and many customs and ceremonies
of tht? earlier period were continued under new rubrics of Qadiri ideals and
practice; in Ghur, Gharjistan, Bamiyan, Khurasan, and Central Asian
regions where the Karrimiyans dominated the religious scene? Qadiri
activities paved the way for the rejection of anthropomorphic ideas and
attracted people toward the “personal God” without physical features. In
many areas the activity and doctrinal orientation of the QadirT saints were
determined by the nature of activities of other mystic orders which had
reached these areas earlier,

Because the crystallization of the Qadiriyyah Order did not take place
during the lifetime of the saint, many of the spiritual exercises and litanies
t}_lat were later consolidated into a system were not initiated by the Shaykh
h'1mseIf. Significantly enough, these spiritual exercises absorbed the atten-
tion of the people more than the thought of the saint.* The Shaykh’s books
k?eu'lg in Arabic, their direct impact on people of non-Arab regions was
limited. Persian commentaries and translations of his works no doubt
appeared in India and other countries, but the standard of spiritual life and
the doctrines preached by the Shaykh were so elevated that it was beyond
the caRacity of ordinary individuals to follow them meticulously. Later
generations, consequently, relied more on the lizanies of the Qadiriyyah
Order than on the teachings of the Shaykh.

The Organization of the Order
and Its Spread

As stated earlier, the Shaykh combined in his person the twin roles of a
mystic mentor and a college teacher, but after him the two functions became
separated. His son ‘Abd al'Wahhab (552/1151-593/1196) succeeded him in
the madrasah, and his other son ‘Abd al-Razziq (528/1134-603/1206-7)

THE QADIRIYYAH ORDER 2

turned to spiritual discipline and looked after the 7ibar. It was he who buike

near the grave of his father a mosque with seven gilt domes. Hulagii's sack
of Baghdad (658/1258) brought to an end both the madrsah and the ribat,

and the Shaykl’s descendants became scattered and dispersed. Thereafter,

those associated with his family turned their attention to organizing the

order in different regions. Those of his family members who remained in

Baghdad constituted what has been called “the moral center of the order”;

others settled in Cairo and Aleppo. ‘Alf ibn Haddid carried his mystic ideas

and his discipline to Yemen. In Syria, Muhammad al-Bata’ini of Baalbek

popularized his religious ideas. In Egypt, Muhammad ‘Abd al-Samad

worked for the propagation of the order. According to E. Mercier, the order

was prevalent in Berbery in the sixth/twelfth century and was in close con-

tact with the Fatimids, who ruled there until 566/1171.5 A. Le Chatelier

says that the Shaykh’s religious and mystical ideas were taken to Morocco,

Egypt, Arabia, Turkestan, and India during his own lifetime by his own

sons,® but this assertion has not been confirmed by contemporary sources.

It took several centuries for the order to reach some of these countrres.

In India, for instance, the order did not make any significant impact
before the tenth/sixteenth century. North Africa saw the rise of the Jilalah
communities, which attributed great spiritual and supernatural powers to
the saint; Such developments were criticized by Iba Taymiyyah and Ibrdhim
al-Shatibi” The order was introduced in Fez by the descendants of the
Shaykh, Ibrahim (d. 592/1196) and ‘Abd al-‘Aziz. Their descendants later
migrated to Spain, but before the fall of Granada in 897/1492 all of them
returned to Morocco. In Asia Minor and Istanbul, the order was introduced
by Isma‘il Rami (d. 1041/1631). He founded some forty -takiyyahs (Sufi
centers in Turkish) in that region and a khangab (Sufi center in Persian—also
transliterated as kbanagab) known as Qidiri-khanab. In Arabia zawiyahs
(Sufi center in Arabic) were set up at Jedda, Madina, and Mecca. There was
2 time when the entire Nile Valley was studded with QadirT centers, and
Cairo was an important center of the Qadiriyyah Order. In Africa, Khar-
toum, Sokoto, and Tripoli had numerous zawiyabs of the Qadirts. The
Qadiri missionary activity has been particularly noticed among Berbers. In
fact, the sack of Baghdad by Hulagii in 658/1258, the fall of Granada in
897/1492, and the rise of the Ottoman Empire in 923/1517 are the three
major developments of the Islamic world in the background of which the
history of the Qadiriyyzh Order may be traced in Africa, Central Asia, and
Turkestan.
As the order spread out in different regions, many sub-branches and off-

shoots also appeared, but these were designated by the name of the local
Qadiri saints. For instance, in Yemen, the ‘Urabiyyah after the name of
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‘Umar ibn Muhammad al-“Urabf (tenth/sixteenth céntury), the Yafi ‘iyyah
after the name of ‘Afif al-Din ‘Abd Allah alYafi 7 (718/1318-768/ 1367)
and the Ahdaliyyah after the name of Abu’l-Hasan ‘Alf ibn ‘Umar al:
Ahdal; in Syria, the Da’tdiyyah after the name of Abu’l-Bakr ibn Di’ad
(d. 806/1403); in Egypt, the Firidiyyah after the name of “Umar ibn al-Earid
(d. 632/1235); and in Turkey, the Asadiyyah after the name of ‘Afif al-Din
‘Abd Allzh ibn ‘Alf al-Asadi. These offshoots of the Qadiriyyah Order
became known after the names of their immediate founders but retained
their affiliation with the central figure of the silsilub.

The Life of the Founder

The district of Gilan lies in northern Iran south of the Caspian Sea. Here
ina village called Nif (Babjat al-asrar, 88),3 Shaykh ‘Abd al-Qadir was bon;
in 470/1077-78. His line of descent is traced to Imam Hasan (the grandson
of r:'he Prophet). His maternal grandfather, Sayyid ‘Abd Allah Suma‘ was
a pious and saintly person. ‘Abd al-Qadir’s father having died early, Suma ‘g
looked after the orphan’s upbringing. It was at the age of eighteen (in
48.8/ 1095), that ‘Abd al-Qadir left Gilan for Baghdad, which was then hum-
ming with unprecedented intellectual activity and where the renowned
Nizamiyyah College, founded in 457/1065, was in its full bloom. He did
not, however, like to study at this seminary and completed his education
?ml:h other teachers of Baghdad. His truthful character and the impact that
1t was to make on those who happened to come into contact with him were
evident from his very early years. It is said that when he left his native place
for Baghdad, his mother gave him forty gold coins—his share in the patri-
mony—and safely stitched them in his cloak. Her parting advice to his son
was to be always truthful and honest. ‘Abd al-Qadir promised to abide by it.
On the way robbers intercepted the caravan and plundered it. One of the
robbers asked ‘Abd al-Qadir if he had anything with him. He replied that
he had forty gold coins. The robber did not believe it and moved on. One
after the other robbers asked himi and he gave the same reply. The leader
of the gang interrogated him further and asked him to show where the
money was. He placed his cloak before him and the robber found the
money concealed there. Startled and puzzled at this truthfulness, the robber
asked him why he had disclosed it; he could say that he had nothing and
t}}us save this money. ‘Abd al-Qadir replied that he had made a promiise to
his mother to be truthful under all circumstances. The revelation came as
a terrible shock to'the leader of the gang and he fell at his feet and repented
for his conduct saying: “You keep the promisé you made to your mother
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and we forget the promise that we made to our Creator”” The gang returned
the entire plunder to the owners and repented for their sins.

~ “Abd al-Qadir spent his early years in Baghdad under extremely straitened
circumstances, but starvation and penury could not dampen his zeal for
knowledge. He studied with particular care Hadith (sayings of the Prophet),
figh (law), and literature. Names of his sixteen teachers of Hadith and five
teachers of figh have come down to us from Shattanawfi (Babjat al-asrar,
106). It was in Baghdad that he became attracted to the Hanbalite school of
Islamic jurisprudence. He received his spiritual training from Shaykh Abu’l-
Khayr Hammad ibn Muslim al-Dabbas (d. 525/1131),% a saint who was
illiterate but renowned for his spiritual excellence. His reputation at this
time was one of 2 jurist, and the Sufi circles resented his admission to the
mystic fold. But since some of the Hanbalite jurists of this period were
inclined toward mysticism, this resentment was short-lived. Qadi Abi Sa‘id
Mubirak al-Mukharrimi, head of a schoo! of Hanbalite law in Baghdad, is
reported to have initiated Shaykh ‘Abd al-Qadir into the mystic discipline
and to have conferred upon him his mystic robe,

Having completed his academic.and spiritual training in Baghdad, he took
to seclusion and spent eleven years in the ruins near Baghdad away from
human company. In the words of Henri Bergson this seclusion of a mystic
is “like the repose of a locomotive standing in a station under steam pres-
sure” When he came out, he turned with great vigor and enthusiasm to
public speeches. Apart from his own spiritual intuition in the marter, he was
advised by Khwajah~Yisuf Hamadani (d. 534/1140)!° to preach in public.
All contemporary and later writers refer to his extremely powerful role as
a preacher. Unlike many mystics who impressed people by individual atten-
tion and personal care, the Shaykh addressed huge crowds and brought
about a change in their lives. In the long and checkered history of Islamic
mysticism, hardly any saint can match him so far as mass appeal and sten-
torian impact are concerned. In fact, with his advent begins a new phase in
the history of Islamic mysticism, when mass activity is inaugurated and the
mystic teachers of di’irabs (small mystic centers of like-minded persons) and
zdwiyahs (centers for mystics to live and pray) come out into the open and
address huge congregations and convey their message of spiritual and moral
enlightenment to the people at large. According to Shagtanawfi, the number
of those who attended his sermons reached seventy thousand (Bahjat al-
asrar; 92). These figures may be exaggerated, but the popular response to his
sermons was no doubt tremendous, and people came to him from Meso-
potamia, Persia, and Egypt. According to his son, ‘Abd alWahhab, he
delivered sermons three times a week: on Friday morning and Tuesday
evening in his college, and on Sunday morning in his hospice. Four hundred
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scribes recorded whatever he uttered (Babjat al-asrar, 95).1 Jews and Chris-
tians also came to his meetings and were so moved by his orations that often
they embraced Islam then and there. Speaking about his impact as a
preacher, Abu’l-Faraj al-Jawz3, a contemporary writer, says that his hearers
sometimes died of emotions. People gave up their sinful activities and
adopted the path of morality and virtue as a result of his exhortations
(Bahjar al-asrar, 96).

The Shaykh’s teacher Qadi Abfi Sa‘id Mubirak al-Mukharrimi was in
charge of a large madrasah, which he entrusted to his pupil. The Shaykh
took such interest in its development that the area became almost a madra-
sah town. The Shaykh himself used to instruct jn several religious sciences.
With the madrasab on one side and the ribat on the other, the Shaykh had
all the necessary instruments for the dissemination and propagation of his
ideas. He delivered sermons for forty years (521/1127-561/1165) and gave
lessons in religious sciences and pronounced religious opinion as mufis for
thirty-five years (Babjat al-asrar, 95). Thus, in his person he combined the
mystical zeal for spiritual life with the adherence of Jaqh (jurist) to Islamic
Law. Though his ideological commitment seems to have been with the Han-
balite' school, he was not exclusive in his approach, and according to a
report he acted as the guardian of the tomb of Imam Abg Hanifah.

The doubt cast on his position as a mystic teacher (Si#fz) during his life-
time is based on misunderstanding. The Shaykl's entire approach was
mystical, and he looked after a community center for giving instruction in
mystic discipline.-But since the regular organization of silsilahs was a later
phenomenon, his mystic efforts also did not crystallize into a well-knit
system. In his Ghumyat al-talibin (That Which Is Suflicient for Seekers) there
is a very profound and penetrating discussion of the mystical ideal.

The Shaykh’s family life began at a very advanced age. He married at the
age of fifty-one and according to one report had forty-nine children. He was
so meticulous in following the laws of the Shari'zh in every minute detail
of his life that even the food prepared for him was strictly according to
Sunnah (practice of the Prophet). It is said that even grain was particularly
cultivated for him (Bakjar al-asrar, 104).

‘Abd al-Qadir as the Supreme Pole

According to traditional Sufi teachings, there exists a hierarchical system of
saints who control the entire world order. Hujwiri says: “But of those who
have power to loose and to bind and are the officers of the Divine Court
there are three hundred, called Akbyar, and forty called A&dal, and seven,
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called 4bray, and four called Awtid, and three called Nugaba, and one called
Qutb or Ghawth™? Ibn *Arabi calls Shaykh ‘Abd al-Qadir the guth (or Pole)
of the times;"* generally among the people he is known as al-Ghawtb.al-
a‘zam (the greatest ghawth), which places him at the apex of the mystical
hierarchy. His contribution to spirituality in Islam cannot be exaggemtz?d.
He initiated a powerful movement for the spiritual culture of_ Mushin
society. Some of the founders of mystic orders—like Khwajah Mu‘in al-Din
ChishtT and Shaykh Najib al-Din ‘Abd al-Q3hir Suhrawardi—were influ-
enced by his mystic ideas and had benefited from his company. The Ehayl;h
is reported to have remarked: “My foot is on the head of every saint. ‘\X(hlle
in the case of other mystics such utterances made in a state of spiritual
exhilaration have become the subject of criticism, his remark was taken
seriously and according to Jimi some of the eminent saints of the age
actually put their heads under his feet.1¢

The Works of ‘Abd al-Qadir

Shaykh ‘Abd al-Qadir’s mystic and religious ideas are contaiqed in the
follzwing works: ((21) al-Ghunyah li-talibt tariq al-haqgq (That Which Is Suffi-
cient to the Seekers of the Path of Truth)1s (generally ‘known as Ghunyat al-
talibin), a comprehensive work on the duties enjoined by Islam and the
Islamic way of life; (2) al-Fath al-rabbani,' a record of sixty-two sermons
delivered by him during the years 545/1150-546/ 1152;. and (3) Futish al-
ghayb (Victories of the Invisible)," a record of seventy—exg_ht Sermons com-
piled by his son ‘Abd al-Razzaq. C. Brockelmann has listed t‘“tenty—four
titles of manuscripts ascribed to Shaykh ‘Abd al-Qadir.!® A critical study
of these manuscripts would, however, reveal the apocryphal nature of some
of the treatises ascribed to him by later generations. '

While the large number of legends and litanies attributed to him reveal
the nature of popular and credulous appraisals of his personality, the
treatises ascribed to him throw light on the interpretauong put on h}S
teachings by the succeeding generations. Bo‘Eh of these may be important in
estimating the popular response to his teachmgs, but a real assessment of h‘15
thought and spiritual ideals can be made only in the light of his three main
works listed above. .

The Ghunyat al-talibin was written in response to the request of his
followers and friends for a detailed exposition of his religious views. L_Inl_1ke
the two other works, the Futih al-ghayb and al-Fath al-mbbﬁni_, this is 2
complete work on Islamic Law and mystical thought. The compilers of his
sermons, however, had to work under certain limitations. Tbey fzould not
take down every word that he uttered. Gaps and lacunas were inevitable and
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a coherent exposition of ideas remained a pious wish of the recorders.
Sometimes the scribes recorded powerful sentences that the Shaykh uttered
to emphasize his point of view, leaving aside the argument that preceded
those remarks. In the two collections of his sermons, the Shaykh appears
as a totally otherworldly person, but in the Ghunyat his views have a greater
balance between the spiritual and mundane obligations of life, His discus-
sions pertaining to faith, charity (zzkat), fasts, and bajj (pilgrimage) are fol-
lowed by details of etiquette and decorum to be followed in daily life. The
last portion of the book contains an exposition of his mystic ideas. It was
within this framework—faith, devotion to God, and dealings with human
beings—that the Shaykh interpreted his approach to religion and morality.
In a section of this work he deals with sects that he considered to have gone
astray.

The sermons contained in Futizh al-ghayb have a somewhat thematic
arrangement but contain no dates. It is possible that discussions on particu-
lar themes dispersed in different assemblies were arranged and put together
by the compilér undeér one heading. The Fath al-rabbani contains an account
of forty sermons of the Shaykh delivered either in the kbangih or in the
ribat in 545/1150. It is thus an account of the Shaykh's assemblies held only
in one year and that too with long gaps. The scribe has not been able, and
in fact could not be expected, to reproduce verbatim the speeches of the
Shaykh. Naturally therefore gaps have been filled by the translators and
commentators of his works,

The need to popularize his views and the insistence of Shaykh ‘Abd al-
Wahhab Qadiri Shadhili of Mecca and Shah Abu’l-Ma'lt of Lahore led
Shaykh ‘Abd al-Haqq Muhaddith of Delhi to translate Futiih al-ghayb into
Persian. The Ghunyat was translated into Persian by ‘Abd al-Hakim Sialkoti
(d. 1068/1657). Many abridgments, recensions, and commentaries of his
works have also appeared.

The biography of the saint was compiled more than a hundred years after
his death by ‘Ali ibn Yusuf al-Shattanawfi (d. 713/1314) and named Babjat
al-asrar (Splendor of Secrets). Then followed the accounts prepared by Dha-
habt (d. 748/1348), Taql al-Din al-Wasit (d. 744/1343), al-Yafi7 (d. 768/
1367} and others. Adulation and credulity have marred the historical value
of many of the hagiological works written about the saint.

Mystical and Metaphysical Teachings of the Shaykh

Shaykh “Abd al-Qadir’s spirituality had its roots in his concept and expe-
rience of God. For him God was neither a theological myth nor a logical
abstraction of unity but an all-embracing personality present in mar’s
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ethical, intellectual, and aesthetic experience. He felt as'if he were always in
His Presence. This consciousness of the Divine Presence around him was
the guide and motive of his active waking life and gave it a transcendent
value. The Prophet’s exhortation to people “to pray as if you see Him; and
if you see Him not then He sees you” was the motto of his life and he trans-
lated it into practice. His sermons illustrated the extent of his own realiza-
tion of the Omnipresence of God. He believed that this realization purged
and purified the heart of an individual and put it in tune with the world
of the Spirit {al-Fath al-rabbani, XXII 133). He did not, however, allow this
consciousness to blur the distinctness of the Creator and thé creation. His
discussions about fana’ (annihilation) and baga® (subsistence) were also
careful insofar as they scrupulously avoided any pantheistic implications,
although many later QadirT saints, such as Miyan Mir (d. 1045/1635) and
Mulli Shah Badakhshani (d. 1071/1661) of India were not so careful.?

One day when Shaykh ‘Abd al-Qadir’s mind was in a state of ferment,
he said to himself:

I want a deat}; which has no life in it and
a life which has no death in it.

Then he began to explain:

So I was asked what kind of death it is that has no life in it and what kind
of life it is that has no death in it. T said: “The death that has no life in it is
my death from my own species . . . so that I do not live in any of these and
am not found in them. And as for the life that has no death'in i, it is my
life with the act of my Lord in such a manner that T have no existence in it
and my death in it is existence with Him? Since I have attained understanding,
this has been the most precious of all purposes of mine. (Futizh al-ghayb, 167)%

As a result of the teachings of Muhammad ibn Karrim, anthropomorphic
ideas were current in certain regions of Central Asia and Iran.?t The Shaykh
firmly combatted such ideas. “Our Creator is on the ‘arsh (heavenly throne)
but He has no body” (al-Fath al-rabbani, XIX, 124).

The ideal life in the eyes of the Shaykh was one which was absolutely
devoted and dedicated to God. For this purpose alone did God create man-
kind, as the Quran says, “I have not created jinn and mankind except to
serve Me” (LI, 56). The more a man strives to “live for the Lord?” the nearer
he comes to realizing the divine purpose of life. One has to surrender his
life, his will, and his material means to God if he aims at divine realization.
“God-conscious existence” gives man spiritual strength; it lifts him from
mundane struggles for petty gains and joys of life to a life of spiritual solace
and serenity and sets him in tune with the real source of spiritual power (/-
Fath al-rabbins, XXI, 122-25).
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An introspective study of one’s own self is the first step in the direction
of divine realization. “Whoever understands his own self, also understands
God;' said the Shaykh. This interiorization of spiritual experience paves _the
way for a deeper study of both-noumena and phenomena. Creation points
to the existence of its Creator, “because creation indicates the existence of
the Creator and strong power is an indication of the wise actor behind it;
because all things are in existence through Him. And it is this which is
reported from Ibn ‘Abbis in his explanation of the word of God: ‘God has
subjected to you whatever is in the heavens and earth™” (XXX, 20) (Futah
al-ghayb, ed. Muhammad ‘Alam Qaysari, 15i-54). This power, however,
comes to man when he identifies himself with the Divine Purpose of
Existence and leads a life in consonance with the Divine Will. The Divine
Will is revealed in the Swnnah (sayings and doings of the Prophet). So
whoever follows it meticulously and in all details of life in effect subordi-
nates himself to the Divine Will. . '

The Shaykh looked upon this world as a veil (bzzb) that hides from view
the world of the hereafter. The more one involves his heart in this world and
all that it has to offer, the greater become the thickness and darkness of the
veil between him and the noumenal world (al-Fath al-rabbani, XXI, 122).

Whoever desires spiritual progress must come out of his “self” and develop
an attitude of detachment toward all things worldly and material. Engross-
ment in material pursuits deadens man’s spiritual sensibilities and.l makgs his
heart irresponsive to divine communications. In developing his ideas about
“detachment?” the Shaykh went to the extent of saying that unless one cuts
oneself off completely, both physically and mentally, from the world
around him and stops putting reliance on his own effort, action, and intelli-
gence, his spiritual being remains dormant. '

Spiritual life, he used to say, is not possible unless one controls his natural
urges and adopts the path of the Law (Shar‘ah). In every matter, whether
it is related to food and drink, dress and marital relationship, or habits and
predilections, one has to subordinate himself to the injunctions of the Law.
He recited this Quranic verse in support of his exhortathns: “Wh?tever the
Messenger gives you, take; Whatever he forbids you, give over (LIX, 7)
(Futith al-ghayb, 159).

The Sources of Man’s Thoughts

The Shaykh was of the opinion that transient ideas (kbatirat) which flash
across the mind originate from any one of the following sources: (1) nafs
(lower soul), (2) shaytan (Devil), (3) #ih (Spirit), (4) malak (angf.il)_, (5) ‘agl
(intellect-reason), (6) yag# (certitude). Ideas which owe their origin to the
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lower soul and the Devil lead man astray; those arising out of the Spirit and
generated by angels are the genuine and truthful ideas and lead one to the
path of righteousness and piety. Ideas that are created by reason may be
either good or bad. A discriminating eye alone can make the distinction,
Ideas that emanate from certitude are the source of spiritual solace and come
to the saints, martyrs, and truthful people. The development of a man’s
spiritual personality ultimately depends on the care and meticulousness
with which he analyzes the source of such transient ideas (Ghunyat al-
talibin, 220-22).22 The Shaykh laid down ten principles for the guidance of
those who wished to lead a life of piety: (1) Abstain from speaking ill of
an absent person. (2) Refrain from developing a suspicious attitude against
anybody. (3) Abstain from gossip and whispering, (4) Abstain from looking
at things prohibited. (5) Always utter the truth. (6) Always be grateful to
God. (7) Spend money in helping people who deserve help. (8) Abstain
from rfunning after worldly power and status. (9) Offer five time prayers
regularly. (10) Follow the Swnnab of the Prophet and cooperate with
Muslims (Ghunyat, 275-76).

-While developing his views about the path of spiritual progress, the
Shaykh highlights the role of a spiritual mentor. He compares the spiritual
teacher to a wet nurse who feeds the baby (Futiih al-ghayb, trans. Ahmad,
54). The Shaykh is needed only so long as one is infested with low desires
and mean purposes. When one overcomes these baser appetites, the need for

- the Shaykh also disappears (Futah al-ghayb, 54). What follows from this
‘discourse is that although the guidance of a spiritual master is absolutely
indispensable in the early stages of one’s spiritual career, it is not required
for all of one’s life. Once the Shaykh has weaned a disciple away from
earthly attractions, the need of his guidance comes to an end.

Determinism and Free Will

The Shaykh's discussions about determinism and free will were frequent,
but while he talked about free will as far as human responsibility for actions
is concerned, he basically advocated that destiny has decreed everything and
that God’s Will predominates in determining -one’s course of action.

On Dhuw’l-Hijjah 12, 401/July 7, 1011, he saw a dream which again
emphasizes the same attitude toward evil. He says:

I'saw Satan the accursed in a dream as if I were in a big crowd and I intended
to kill him. Then he said to me, “Why are you going to kill me and whart
is my sin? If providence sets the evil in motion I have no power to change
it and transform it into good. And if providence sets the good in motion I
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have no power to change and wransform it into evil. And what is there in my
hand?” I found his appearance resembling that of a eunuch, soft in speech,
a line of hairs fringing his chin, miserable looking a£1d ugly faced, as if he
were smiling before me, full of shame and fear. (Futith al-ghayb, 65)

It seems as if the Shaykl's attitude of extreme otherworldliness emanated
from his faith in determinism. At times he was so distressed at the attltm‘ie
of his contemporaries, whom he found weltering in the mire of.sord1d
materialism, that he preached total renunciation of worldly pursuits and
went to the extent of saying that as soon as a child was able to suck the stone
of dates, one’s responsibility to look after his children came to an end. At
another place he says: “Teach some craft to your son and then turn your
attention from him to prayers of the Almighty” (al-Fath al-rabbanz, XX1I,
130). Such expressions of disgust seem to hf;\ve been prompted by excessive
indulgence of the people in material pursuits and v_vorld.!y struggles. In 1‘115
Ghunyat al-talibin, however, he takes a more practical view toward family
affairs, although spiritual obligations are never ignored.

Trials in Life

Referring to divine purpose in inflicting calam_ities on pipus people, the
Shaykh states that God tries and tests believers in proportion to the firm-
ness of their faith. Rasils (prophets), nabis (apostles), abdéffs (saints entrusted
by God with the administration of the world), walis (saints) were gnd are
all put to tests and tribulations (Futizh al-ghayb, 66). These divine trials ar.Ld
calamities are a source of strength for their hearts and create confidence in
them, establish their faith in the Lord, generate patience, and weaken the
animal self and its desires (Fuzth al-ghayb, 67). o
Sometimes, however, calamities come as punishment t:ox_‘ violation v_:)f
Divine Law or for the commission of sin. Sometimes the d1v1'ne purpose in
sending calamities on man is to refine his nature and reform his ways (Futib
al-ghayb, 128). If patience in calamities is not linked .w1f.h deep and un-
shakable faith in God, it can lead to frustration and pessimism. The Shay'kh
believed that good and evil were both acts of God and cited the following
Quranic verse in support of his view: “God has created you as well as What
you do” {(LXXXVIL, 96). It is therefore incumbent upon every human being
to bear all calamities with patience and fortitude. To _grudge and grumble
is not the prescribed way. “Hold on to patience even if you get exhausted
through your cheerful submission to and hax:mony ‘;V_lth God. Hold on to
cheerful resignation to and concord with Him” (Futizh al-ghayb, 66).
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The Posthumous States

T.[‘he Shaykh’s account of hell to which the evildoers would be condemned
is full of horrible scenes of punishment and torture.

When the curtain would be lifted from hell, squalls would burst and smoke
would spread everywhere and the sinners would painfully smell its offensive
fetor. Nineteen angels would be wardens of hell and every angel would be
assisted by seventy thousand assistants. . . , Every one would be with a cane
in h?.nd. When the angel would order, hell would start breathing like the
braying of horses. It would emit fire and its flames would rise and spread as
if they would swallow all. . . . The sparks coming out would be as numerous
as the stars on the sky. Every spark would be like a cloud rising from the
west. . .. There would be seven sectors of hell. . .. The seventh one would
have pits, fire, smoke, snakes, scorpions in it. Its trees would have fruits, each
having seventy thousand insects in it. . . . Hell has seven gates—every ga;:e has
seventy jungles, each jungle is spread over a distance of seventy years; the pits
have seventy chasms—each full of snakes, scorpions, dragons, etc. ... The
war‘dens of hell would be armed with terrible weapons, iron rods, whips and
chains, The scenes of torture would make the eyes of people turn stone blind.
Their flesh would burn and fall down from their bodies; the brain would
melt; puss would gush out of their bodies. (Ghunyaz, 307-20)2

‘After describing the horrors of hell in several pages, the Shaykh refers to
sins that would be punished in hell and particularly refers in this connection
to adultery, theft, false evidence, polytheism, and tyrannical behavior
toward human beings.

The Shaykh’s account of heaven is as luring and enchanting as his account
of hell is horrible and awe-inspiring. He says that in heaven there would be
beautiful gardens laid out all around with trees laden with fruits. The roots
of trees would be of gold and their branches would be silvery. The fruits
would be softer than butter, sweeter than honey, and better in smell than
kastiir? (a fruit). The palaces in heaven would be made of pearls, diamonds,
and precious stones. Thousands of servants and a houri would be in atten-
dance in each palace. In the mirror-like skin of houris one would be able
to see one’s own face. “The greatest pleasure for people in heaven.” remarks
the Shaykh, “would be the vision of God” (Ghunyat, 321-39). The descrip-
tions of hell and heaven given by the Shaykh in his discourses and sermons

reveall his tremendous power of exposition and his capacity to move the
people.

Social Attitude and Ideals

Sha.rp. awareness of contemporary social problems determined the nature
and direction of the spiritual activities of the Shaykh. From the middle of
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the fifth/eleventh century, to use the terminology of A. Toynbee, Muslim
society became a prey to “schism of the soul”.and “schism of the body-
politic” The Shaykh was deeply disturbed at this degeneration of Muslim
morals and the intellectual anarchy that characterized the thought and
behavior of the Muslim people. He found in the spiritual resurrection of
society the panacea for all its ills and concentrated all his energies in
strengthening the spiritual fiber of the community which, in his opinion,
ultimately determined the stability and well-being of the social order.

Shaykh ‘Abd al-Qadir used to say that time is like a pregnant woman; no
one knows what is in its belly («/-Fath al-rabbanz, 57).2* This pithy sentence
may be interpreted as an indication of the Shaykh's ideas of determinism,
but in the context of his discussions it has far wider implications. He
emphasized that human action and behavior ultimately assume a concrete
shape and there is no escape from the process of cause and effect. One has
to reap the consequences of one’s actions. Time gives birth to what a man’s
own efforts have generated.

To strive for the welfare of society is, in the eyes of Shaykh ‘Abd al-Qadir,
a religious and spiritual obligation. He widened the horizon of spiritual
effort when he identified “service of mankind” with the highest spiritual
activity of man. He looked upon all people as “children of God on earth”
(al-Fath al-rabbin, 19) and found in helping the poor and the needy the real
spirit of religious devotion. “Whoever fills his stomach while his neighbor
starves is weak in his faith” (al-Fath al-rabbanz, 109). He advised his followers
to desire for others what they desired for their own selves and to abstain
from wishing for others what they did not wish for themselves (al-Fath al-
rabbani, 107). He quoted the Quranic verse “Surely God loves the doers of
good to others” (III, 133) and derives from it the principle that service to
mankind is an act of spiritual value. His philanthropic spirit reaches its
sublimity when he says that “he would kike to close the doors of hell and
open those of paradise to all mankind?s It is incumbent upon whoever
desires to tread the path of righteousness and piety first to abstain from
doing anything tyrannical against human beings and second to perform his
duties toward them with care and consideration (Ghunyat, 295-96). Quoting
a saying of the Prophet from his wife Hadrat ‘A’ishah, he says that human
errors and sins are of three categories: (a) sins one commits against oneself—
God may pardon such acts; (b) sins committed against God by develop-
ing polytheistic concepts—God would not forgive such sins against Him;
(c) tyrannical acts perpetrated vpon other human beings—God would not
forgive even a small item of such tyrannical actions (Ghunyat, 262-63).

In his Ghunyar he equates hypocrisy with polytheism (Ghunyar, 478).
People with hypocritical temperaments will incur divine displeasure. Even
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a schol.ar (‘alim) who does not act upon his knowledge is guilty of
hypocrlsy. He warned people against the company of those ‘#ama’ who
did not act upon the knowledge they had acquired (al-Fath al-rabbini, 83).
He particularly condemns people who are like lambs in appearance but are
really wolves in thought and action (Ghunyat, 480).

Although at times the Shaykh exhorts people to cease being entangled in
the _strl}ggle to acquire worldly means—an attitude born of the painful
realization that people were becoming too engrossed in mundane affairs—he
was oppos‘?d to parasitism and advised the people to (a) live on permitted
sources of income, (b) earn their bread with their own effort, and (c) share
with others ‘fvhatever they earned. But he advised his followers not to place
complete reliance on people through whom they received their sustenance
rior on the arts and crafts that helped them in earning their bread (al-Fath
al-rabbani, 47, 27, 19, 130, 145, 160ff.). '

The.Shaykh gave a wide berth to the rulers of the day and held that most
of their wealth was acquired through illegal means and exploitation. 2 Any
contact with the ruler was, therefore, looked down on by him as a negation
of the true spirit of religion. Although the Abbasid caliphs were anxious to
seek his blessings, he never encouraged their visits. Sultan Sanjar is reported
to have offered the province of Sistan (in southern Persia) for the expenses
of his khangah, but he declined the offer with this verse on his lips: “My face
may turn black like the canopy of Sanjar, / If except poverty I desire any-
thing from Sanjar’s country’?

Notwithstanding his critical attitude toward rulers, he believed that the
type of rulers that a people had was what they deserved in accordance with
their own life and character. “As you are, so shall be your rulers? he used
to say. His constant advice to the people was that if they reformed their own
thought and behavior, their rulers would also be good (al-Fath al-rabbanz, 51).

Litanies and Rituals of the Qadiriyyah Order

During the course of its expansion, the Qadiriyyah Order developecf many
litanies and rituals, particularly when it spread in Turkey, Egypt, India, and
Africa. The origin of some of the rituals has been ascribed to Shaykh ‘Abd
al-Qadir,? while others are obviously later accretions. Symbols have some-
times been adopted to highlight special features of the order in different
areas. The Turkish Qadirss have adopted a green rose as their symbol. When
a candidate is admitted to the order, the Qadirf shaykh attaches to his felt
cap a rose of eighteen sections, with Solomon’s Seal in the center. This cap
is called taf (crown),? and is highly coveted in mystic circles.

In Egypt the Qadiris use white turbans and white banners. Some fishermen
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who are members of the order carry upon poles nets of various colors when
they move in a procession. In Morocco some Qadiris recite invocations
(dhik) to the accompaniment of instruments. In Tangier the Jilzlah, when
they make vows, deposit white cocks in the zazwiyah. These are called
muharrar and are not killed.

Some relics of Shaykh ‘Abd al-Qadir were taken to different regions and
a halo of sanctity came to surround these places. In Uchh there is a turban
claimed to have belonged to the saint.”?

Invocation and Contemplation

Of the spiritual practices adopted by the Qadiriyyah Order, dhikr (reciting
the Name A/ah) is the most important.?? Various degrees of intensity and
empbhasis are involved in the performance of dhikr There is dbikr with one
stroke, two strokes, three strokes, and four strokes. Dhikr with one stroke
means repeating the Name All#h with long drawn breath firmly, as if from
high above, with force of heart and throat, and then stopping so that the
breath returns to normal. This is to be repeated continuously for a long
time. The dbikr with two strokes means sitting in the posture of prayer and
invoking the Name A/lzb first on the right side of the breast and then on
the heart. This is done repeatedly without interval and with force. It is
deemed effective in developing concentration of heart and in dispelling
worries and distractions. The dbikr with three strokes is performed sitting
cross-legged and repeating the Name Allah first at the right side, second at
the left, and the third time on the heart. The third stroke is to be with
greater intensity and is to be continued longer. The dbikr with four strokes
is also performed sitting cross-legged and consists of uttering the Name
Allzh first on the right side, second on the left, the third time toward the
heart, and the fourth time in front of the breast. The last stroke is expected
to be stronger and longer.

These dhikr practices can also be performed by groups, loudly or silently,
sitting in circles after morning and afternoon prayers. If a man utters Allzh
four thousand times a day regularly for two months, he is usually expected
to have qualified for some kind of spiritual experience.

After dbikr the QadirTs recommend pas-i anfis, which means regulating
the breath in such a way that in the process of inhaling and exhaling, the
Name Allzh circulates automatically in the body. Then comes the muraqa-
bah (contemplation). One is advised to concentrate on some Quranic verse
or Divine Quality and become completely absorbed in contemplation.

Some of the practices developed by the later followers register local
influences and are inexplicable with reference to the saint’s own ideas and
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ideals. For instance the followers of the Qadiriyyah Order in North Africa,
who are called G#lanis, have developed the practice of the khatwab (spiritual
retreat) in a very special manner. Reeds are planted between heaps of stones,
rags are attached to them by women, and benzoin and styrax are burnt.

Both men and women visit this type of kbalwab and pray for the fulfillment
of their wishes.

An almost inevitable concomitant of such practices was the deification of
the saint by extreme groups. Those who did not go to that length attributed
a remark to him: “All the saints are under my feet™ —an expression that,
if uttered by the Shaykh, could best be interpreted as referring to an
extreme condition of spiritual elation without any other implications.> But
later admirers wrote to defend his position and sought to establish his pre-
" eminent place in the mystical hierarchy. Even an otherwise very cautious
and critical scholar such as Shaykh ‘Abd al-Haqq Muhaddith of Delhi
paints the Shaykh in colors borrowed from these exaggerated hagiological
tales. The greatness of Shaykh ‘Abd al-Qadir lay not in his miracles, but in
his “God-conscious” existence and dedication to the supreme ideal of Islamic
mysticism: to realize God, to show people the way to God, and to bring
happiness to disturbed hearts and distracted souls.
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The Shadhiliyyah and
North African Sufism

Vicror DANNER

The Background

UFISM REAFFIRMED ITSELF in a decisive fashion in the seventh/thirteenth

century, which allowed the works of Ibn ‘Arabi (d. 638/1240) and

the new Sufi orders of the day to come to the fore. The political and

dynastic readjustments made in both the East and the West of the
Islamic world provided a new social framework or political state of affairs
within which Sufism could exert a revitalizing spirit within the community
as a whole. In the West the end of the Almohades gave rise to several
dynastic regimes. Under one of these, the Hafsids of Tunis, the Shadhilf
Order of Sufism began its existence.” In the middle of the century, the
Ayyibid power in the East disintegrated and there came upon the scene the
great Mamlik state. The Mamlitks stopped the westward march of the
Mongols and transplanted to Cairo the caliphal institutions that had been
eradicated by the Mongol conquest of Baghdad in 656/1258, some months
before the death of the founder of the Shadhiliyyah, the Imam Abu’l-Hasan
al-Shadhilt. His order would flower under the Mamliks in Egypt and else-
where in the Near East in the latter part of that century. But the origins
of the Shadhiliyyah were in the same Maghrib (Spain, Morocco, Algeria,
Tunisia, and parts of Libya} that saw so many other great manifestations of
the Sufi way of life. More or less contemporaneous with the founder of the
Shadhilt Order were such luminaries as AbG Madyan Shu‘ayb al-Maghribi
(d. 594/1197), Ibn ‘Arabi (d. 638/1240), ‘Abd al-Salim ibn Mashish
(d. 625/1228), Ibn Sab‘in (d. 669/1271), and al-Shushtari (d. 688/1270), just
to mention a few.

The role of the Maghrib in the spiritual life of Islam prior to the seventh/
thirteenth century remains a largely unstudied question,? but its role after
that epoch seems clear enough. Practically all of the previously mentioned
Sufis wound up in the East. The Shadhilis themselves, after their initial start
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in the Maghrib, put out new roots in the East in the very lifetime of the
founder. For centuries after, down to the present day, the order would
furnish a steady stream of shaykhs moving from the Maghrib to the eastern
or other parts of the Istamic world. The brilliance of the personalities and

schools of the seventh/thirteenth century makes us aware of the eastward

migration of Sufism almost as if it had suddenly begun in that time. The
paucity of records for the period from the third/ninth to the sixth/twelfth
centuries accounts in part for the lack of historical studies of Maghribl
Sufism in the early days. But also the concentration of attention on the
eastern types of Sufism has stymied the understanding of what actually ook
place in Maghribi Sufism prior to the days of Ibn al-‘Arif (d. 536/1143).2
The foundations of Sufism in the Maghrib came, of course, from the East,
as did Islam. Yet the peculiar genius of Islam in the West, its life-style, its

calligraphic art, its mosque architecture, and the lucidly crystalline nature

of its urban architecture—to say nothing of its Malikism —existed from the
very early generations of Islam. These general traits were reinforced when,
with the rise of the Abbasids in the second/eighth century, the West cut
itself off from the East and began to develop organically in its own fashion.
It was in such an ambiance that Shadhilism arose in the seventh/thirteenth
century.

The Life and Works of
Abu’l-Hasan al-Shadhili

In the history of Islam, there are numerous Sufi types. The universality of
the Sufi tradition balks at any attempt to reduce it to a single, controllable
pattern. Nominalistic and antinomian Sufism have always coexisted. Over
the centuries, however, there has emerged a type of Sufi master who
embodies in his person what one could call “normative Sufism” This Suf
is characterized by a kind of spiritual sobriety, so to speak, that excludes all
flamboyance and singularity. While his mind is fixed on the Real {4/-Hagq),
he affirms nevertheless the relative validity of both the Law and the dogmas
of Islam. Such a Sufi tends to be self-effacing and to pass unnoticed by
ordinary Muslims, It is he who is the characteristic flower of Sufism and the
one who typifies the contemplative path throughout the centuries. Alto-
gether of a different stamp is al-Hallgj (d. 309/922), who is well known
outside the Islamic world but who can in no way be considered as embody-
ing the normative Sufi typology before or after his time.* The agonies, the
persecutions, and the-eventual martyrdom on the gibbet of this great Suf
saint contrast with the absence of all drama and pathos in the lives of the
Sufis who follow the usual way. It is this normative Sufism, nevertheless,
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that furnishes the real measure of the spiritual path in Islam. That is the
kind of Sufism that characterizes the founder of the Shadhiliyyah, who
nonetheless exercised a tremendous influence on the world around him and,
through his order (or his tarigah, “spiritual path? “Sufi order”), on the
history of Islam.

He was born in the region of Ghumarah, near present-day Ceuta, in
northern Morocco, in the year 593/1197, at a time when the Almohades
had reached the end of their vigor.® A sharif of Hasanid descent, he was a
Mialiki who wandered far afield in search of knowledge. Immensely learned,
even as a young man, he was famous for his ability to engage in legal argu-
mentation with the religious scholars of his day. It was in a hermitage on
top of Jabal al-‘Alam, near Tetuan, that he met the shaykh who was to have
the greatest influence on his life, “Abd al-Salam ibn Mashish (d. 625/1228),
subsequently known as “the Pole of the West,” just as ‘Abd al-Qadir alJilani
(d. 561/1166) would be called “the Pole of the East? Remaining with his
master for a while, Abu’l-Hasan then departed for Shadhilah, in Tunisia, on
orders from his teacher; and from there he received the name of al-Shadhili.
{‘\fter intense spiritual exercises in the Jabal Zaghwan region, he was ordered
in a vision to teach Sufism.

Accordingly, he set up his first zawiyab in Tunis in the year 625/1228, just
when the new governor and future founder of the Hafsids, AbG Zakariyya’,
arrived there too. His new tarigah was a stunning success, drawing masses
of people from all walks of life, including the sultan’s family. On one of his
trips to the East, an Ayytibid sultan conferred on him and his descendants,
by way of a religious endowment, one of the enormous towers that arose
from the walls formerly encompassing the city of Alexandria in Egypt. In
the year 642/1244, the shaykh, once again in obedience to a vision, left the
Maghrib for the last time and, accompanied by other Sufi shaykhs and many
of his own disciples, moved to Alexandria, where he established both his
residence and the zZwiyab of his order in the tower the Ayyiibid sultan had
given him. On the top floor he lived with his family; another floor was con-
verted into a tremendous mosque where he gave public instruction; and yet
another floor was turned into a great z@wiyab for his disciples, with cells for
meditational retreat. In Egypt, likewise, his order met with great success,
drawing into its ranks many court officials, great religious scholars like Tzz
al-Din ibn ‘Abd al-Salam (d. 660/1262) or the Shafi 1 traditionist al-Mundhiri
(d. 656/1258), a host of Sufi figures, and individuals from different levels of
society. In the year 646/1248, he became blind, and it was in that state that
he participated, in his own way, in the Battle of al-Mansfrah in Egypt, which
.stopped the Seventh Crusade headed by Saint Louis of France, one of the few
instances in history where saints in opposing armies actually clashed without
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knowing of one another’s presence. Shortly before Shaykh Abu’l-Hasan
started on his last pilgrimage to Mecca, the city of Baghdad fell to the con-
quering Mongols, thus ending the long reign of the Abbasids there and
ushering in a new epoch in the history of Islam. The shaykh was accom-
panied by a mass of his disciples; but he fell ill in the eastern desert of Egypt,
in 2 place called Humaythirah, and there he died in the year 656/1258.
The shaykh never composed any books or treatises on Sufism, but he did
compose litanies {4hzah, pl. of bizb), which are prayers of a mystical origin
containing Quranic formulations as well as particular Sufi inspirations.®
These were immediately diffused throughout the Islamic world. Since then,
they have become some of the most widely used litanies in Islam and are
considered to possess special graces. They have names that he or others gave
to them, such as Hizb al-babr (Litany of the Ocean) or Hizb al-anwar (Litany
of Lights), and the like. Well over a dozen of them are famous and have been
glossed by eminent Sufi teachers of later times. They are said to possess
certain theurgical propertics, and the shaykh claimed that he received them
from the mouth of the Prophet in visions. Their fundamental teaching has
to do with the Oneness of Allah (tawhid) and the spiritual consequences
that flow therefrom in the soul of the believer. Both mystical and non-
mystical Muslims can find their own levels within the litanies, and that is
no doubt why they have been so popular over the centuries. But apart from
that pedagogical function, they seem to have been used by the early and later
Shadhilis as themes of meditation on death, the hereafter, purification,
vigilance, detachment, patience, and the Actributes of God. We read in one
Sufi text that they were used three times a day—in the morning, in the after-
noon, and in the evening—which implies that they functioned as part of the
Shadhil methods of concentrating the mind on the Divinity. It was perhaps
in relation to these meditations that the other compositions by the shaykh,
the dawa’ir (pl. of da’irab, “circle”), are to be situated. These were geometric
representations, generally of circles within squares or vice versa, containing
Quranic verses or Divine Names or the names of the archangels, which
seemn to have been used as visual supports of meditation. The same dawa’ir
had theurgical functions too, as protective amulets and talismans, and the
shaykh prescribed them for some of his disciples. They were transmitted by
later Shadhilis through a regular chain of authorities going back to the
founder of the order. The Shadhili biographer, Ibn “Iyad, in his a/-Mafakhir
al-‘Aliyyah (Lofty Glorifications) gives examples of these dawa’mr. A consider-
able amount of the material found in the cosmological work called Shams
al-afaq fi ‘ilm al-hurif wa *lawfiq (The Sun of the Horizons concerning the
Science of Letters and Harmonies) by ‘Abd al-Rahman al-Bustimi (d. 858/
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1454), goes back to Shaykh Abu’l'Hasan through one of his greatest
disciples, Shaykh Abu’l-‘Aza’im, who died in Tunis at the age of 116
(7'18'/ 1318). The cosmology in question is purely esoteric and related to the
Divine Names of Allah and a number of disciplines, such as alchemy and
astrology, in their symbolic meanings. This cosmological, talismanic, and
theurgical development of the dawa’ir; in conjunction with the symbolism
of the Arabic letters, must not be confused with either black magic (al-sibr
zzl-aswad),‘ tivhitfh is sorcery, or with white magic (al-sihr al-abyad), which is
more positive in nature, to be sure, but is still not of a purely theurgical
characteristic, for this has spiritual graces and blessings as its fruits. More-
over, all of this constitutes a secondary development of the symbolism of

the fiaufé’ir anyway, a2 kind of popular extension of what must have had
meditational values or higher meanings for Sufi adherents.

Shadhili Teachings

The }Jar’zqah that Shaykh Abu’l-Hasan established was based on the meta-
physical and spiritual contents of the Islamic doctrine of the absolute One-
ness of Allah (tawhid). The goal of his path was the gnostic realization of
Allah, gnosis (ma ‘rifah) implying perfect wisdom and sanctity of soul in the
cogtemplative. The ma‘rifab he preached reposed on simple faith, on the
strictures of the Law (Shari‘ab), and on the dogmatic formulations of
Ash‘arism as regards creed (“agidah). Although the gnosis in question also
had cosmological implications in a spiritual sense, it was in no way en-
shrouded in the complex philosophical notions of wabdat al-wujiid (“One-
ness of Being”) propounded by Shaykh Abu’l-Hasan’s contemporary, Ibn
‘Arabi (d. 638/1240),” although the Shadhili masters defended the Shaykh
al-Akbar against his detractors, particularly against Ibn Taymiyyah (d. 728/
1328), the Hanbalf canonist of later times. Moreover, the tawbid taught by
Shaykh Abu’l-Hasan carried with it the implication of “remembering God”
(di?i._’em’Llﬁb), or the invocation of the Divine Name Allzh, the prime
spiritual art of concentration in Sufism. The two, tawhid and dhiks, consti-
tuted the essential pillars of his way, the former with respect to doctrine, the
latter with respect to spiritual methodology. Yet it was not in these two

elements that one can discern a difference between his Sufi order and the

others of his day or earlier: they were all more or less based on the same

Quran and Sunnah of the Prophet, on the same Islamic teachings and prac-

tices as seen from an esoteric viewpoint, varying only in emphases or accents

and applications. True, the gnostic teachings of the Shadhiliyyah set them

apart from the orders that stressed devotionalism and asceticism carried to
great lengths; but there were, of course, other orders of the day, such as the

b4
i
thY
:

THE SHADHILIYYAH AND NORTH AFRICAN SUFISM N

Qadiriyyah, the Subrawardiyyah, and the like, that were gnostic also and that
approached things from an intellectual, not an emotional or sentimental,
attitude.®

Rather, it was in the external self-effacement of the early Shadhilts that we
must look for differences and contrasts with other Sufi communities of the
times. The Shadhilf Order was not discernible from the outside. Although
its masters gave public lectures on tasawwuf from time to time, which made
their presence in a given locality obvious, the members of the order, the
rank and file, were not distinguishable from the generality of Muslims. In
the days of Shaykh Abu’l-Hasan, a number of his disciples became eminent
shaykhs in Tunisia and elsewhere in the Maghrib. All of them had disciples,
as one can well imagine; but their tracks in history cannot be pinpointed
because they had no visible signs of adherence to the Shadhiliyyah. If we
did not know through one of the biographical accounts of the early masters
of the order that the Sultan al-Malik Mu‘izz al-Din (d. 655/1257) had been
a disciple of Shaykh Abu’}-Hasan, there would have been no way of discov-
ering this either from the practices of the sultan or from his external garb.

Likewise, the ziwiyahs of the order were nowhere obvious, the masters
very often holding forth in their own homes, as did Shaykh Abu’l-Hasan
himself when he founded his path in Tunis or when he later moved to one
of the towers of the wall surrounding Alexandria. For the zzwiyabs of the
Shadhilis had none of the semi-official characteristics of the imposing kban-
qabs built by the rulers of the day for the other Sufi orders. In a similar effort
roward discretion, the fugari’ of the order wore no distinctive garments,
such as the kbirgah or the muragqa‘ab, which were the coarse, patched-up
woolen garments of the other orders. They had no bowl or staff, nor did
they lead wandering, eremitical lives as mendicants. Quite the contrary,
they dressed like all other Muslims did; and some of them, like the founder
of the order himself, very often wore magnificent clothing, so that more
than one ascetic would have reason to wonder if he were in the presence
of a genuinely spiritual person or not. Their garments reflected the particu-
lar social class to which they belonged, whether it was that of 2 shoemaker,
a doctor of the Law, a minister, a professor, or some other group, There was
a reason for that effacement of the fagir in the professional world around
him: the rule of the early Shadhills was that all members of the order must
gain their livelihood through the exercise of a trade or a profession. They
were not to flee from the world to lead a contemplative life as recluses;
rather, they followed the contemplative life in the very midst of society, in
their actual professions or trades. Those disciples who had no means of
livelihood were frowned upon. All in all, the Shadhili way was a kind of
remanifestation of the tewhid or dbikr of the early Islamic community in
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the time of the Prophet, when there were no distinguishing marks among
the Muslims that separated the contemplatives from the faithful who
followed a life of action: the inner life of the Spirit was accentuated, while
externally everyone seemed to follow his own particular calling in the
world. It is for this reason that the historical traces of the Shadhilis in carly
times are practically impossible to track down in Spain, Morocco, Algeria,
and elsewhere, unless one already knows in advance the names of certain
masters or of their disciples.

The Early Successors of
Shaykh Abu’l-Hasan al-Shadhilt

Shortly before he passed away, in 656/1258, Shaykh Abu’l-Hasan designated
Abu’l-*Abbas al-Mursi as his successor in the order. The latter was born in
Murcia, Spain, in the year 616/1220, the same city that witnessed the births
of Ibn ‘Arabf and Ibn Sab‘in, this last coming into the world only a few
years before al-MursT himself. At the age of around twenty-four, al-Mursi set
out for the pilgrimage to Mecca with his family, but his ship foundered off
the Algerian coast. He lost his parents in the calamity, and he narrowly
escaped death by swimming to shore with his brother. After wandering for
a while in North Africa, they finally encountered Shaykh Abu’l-Hasan and
joined his order. Shortly afterward, in the year 642/1244, the shaykh moved
the center of his t#rigah from Tunis to Alexandria. In Egypt, al-Mursi
proved to be what the shaykh had anticipated and became a teacher of the
path himself. After Shaykh Abu’l-Hasan’s death, in 656/1258, al-Mursi
moved into the great tower that the founder of the Shadhiliyyah had used
as residence, mosque, and zZwiyah, and remained there until his death {686/
1288) some thirty years later, seldom moving out to travel about in Egypt.
Whereas Shaykh Abu’l-Hasan al-Shidhili had no compunction of mind in
mingling with the officials of state in his days, if he felt that some just cause
could be served thereby, Shaykh Abu’l-‘Abbas al-Mursi was made of a
different cloth altogether and would have nothing to do with officials of any
kind, refusing all provisions or stipends offered him by the Mamliks. Occa-
sionally, he ventured forth to Cairo, like his teacher, to lecture on tasawwuf
before the principal religious scholars of his day, but in general he occupied
himself with the affairs of the tar7gab until his death. Also like his master,
he wrote no books or treatises on Sufism and considered all such works to
be nothing but foam cast up on the shores of the infinite ocean of spiritual
realization; but, like his teacher, he did compose abzah some of which are
still in circulation. Perhaps the most widely known of his disciples in the
Islamic world at large is the legendary al-BiisirT (d. 694/1295), the Egyptian
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poet of Berber origins who is famous for his two great poems in praise of
the Prophet, the “Mantle Poem” {a/-Burdab) and the Hamziyyah, both of
which are recited every year on the Prophet’s birthday. The other great Sufi
disciples of al-Mursi are not well known in the Islamic world, but they play
an important role in Near Eastern Sufism. Among them is Shaykh Yaqut
al-‘Arshi (d. 732/1332), the Alexandrian teacher of Abyssinian origins
whom Ibn Battiitah visited in 725/1325 during his travels in the East. Still
another was the incomparable Shaykh Najm al-Din al-Isfahani (d. 721/
1321), the Persian disciple of al-Mursi, whose long residence at Mecca spread
the Shadhili Order among the pilgrims. He was the Shadhili teacher of the
Sufi al-Y3fi1 (d. 768/1367), and it was through the Jatter that the Shi‘je Suf
order of the Ni‘matu’llzhiyyah is connected with the Shadhiliyyah. Finally,
there was Shaykh Ibn ‘At3* Allah (d. 709/1309), who is the third eminent
Shadhilt master in most of the chains of transmission for the order, but who
is also the first of the early teachers to write down the doctrines of the order
in books that have since become indispensable for understanding the per-
spectives of the Shadhiliyyah in those days.

Shaykh Abu’l-‘Abbis al-MursTs long tenure as guardian over the affairs
of the Shadhiliyyah was contemporaneous with the reign of al-Malik al-Zzhir
Baybars (658/1260-676/1277), who brought the Mamliks to the pinnacle
of power and success in Egypt and Syria. The time for a fresh outpouring
of Sunni Islam was at hand. The old caliphal seat at Baghdad was transferred
by him to Cairo in 659/1261, converting Egypt into the prestigious center
of the Islamic community. Then, turning his attention to Sunnism, he con-
secrated the four Sunni schools of jurisprudence as having equal voice with
the ruler, thus sounding the death knell for other schools, such as the Zzhirl
and the Shi‘ite. He crushed once and for all the power of the so-called
Assassins (the Isma‘ilis) of the Near East; he regained numerous lands from
the Christians of the Levant; and, by reuniting Egypt and Syria, he laid the
foundations for the brilliant Mamliik cultural manifestations in the arts and
architecture that were to have such lasting influences in the region. But the
Mamliiks were also the patrons of Sufism, and it was in that regenerated
sociopolitical atmosphere that the influence of the early Shadhili masters
made itself felt on the world around them.

The early Shadhilis were concerned not only with the teachings and prac-
tices of Sufism but also with the Law of Islam and the creedal forms of
belief, or with-what is usually called exoteric Islam. They were Sunni
Muslims, and, although Sufism as such has nothing to do with theological
dogmatism, they nevertheless tended to favor the Ash‘arite school of
theology, one of the important currents of creedal formulations in Islam.
But the Ash‘arism they adhered to was perhaps not quite the same as that
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prf:ached by Abu’l-Hasan al-Ash‘ari (d. 324/935), since by the seventh/
thirteenth century other great figures, such as al-Ghazzali (d. 505/1111), had
added their own contributions to the school, changing its nature somewhat.
When-all is said and done, Ash‘arism was not too far removed from the
rather strict system of beliefs embodied in Hanbalism, Ash‘arism allowed
for a limited use of reasoning, whereas the Hanball school of thought
rejected all speculative theology and defended its particular interpretations
of the Quran through a powerful display of dogmatic voluntarism. Although
the Shadhilis of those days were Ash‘arites, this does not mean that their
Sufism was Ash‘arite dogmatism, nor does it mean that they themselves
were dogmatists. In the eyes of the early teachers, Ash‘arism was perhaps
a better approach to the articles of belief than Hanbalism. But they did not
require their disciples to be Ash ‘arites, nor can their Sufism be reduced to
a merely theological program of studies. Thus, the fact that Abu’l-‘Abbas
al-Mursi studied the frshad of Imam al-Haramayn alJuwayni (d. 478/1085),
the Shafi‘T theologian of Ash‘arite inspiration, because it contained theol-
ogy (usfl al-din), must not mislead us into thinking that Ash‘arism was an
indispensable element of his tarigab.

In many ways, the Shadhili path was a reform in the spiritual and religious

sense of that word. It was not an iconoclastic or puritanical reform that

brutally sought to destroy the external institutions of Islam in the name of
a return to the ways of the pious ancestors (sa/af). But in its own way it did
point an accusatory finger at the exaggerated formalism and literalism of the
exoteric Islam of those days, just as it also had something to say against the
armies of ascetics and wandering fugarz’, who moved under the banners of
Sufism and who could not all be sincere treaders of the path, to say the least.
Perhaps out of all the great Sufi orders that saw the light of day in the
seventh/thirteenth century, the Shadhiliyyah most conformed not simply
to normative Sufism, in the sense previously defined, but also to normative
Islam, if only because the Shadhili initiates, unlike those of other orders,
never stood out in the midst of the faithful and could thus easily pass
unperceived more or less like the early Muslim contemplatives of Umayyad
times, when Islam was still pristine and fresh.

Milikism among the Shﬁdhilis

f&lthough Sufism in its Shadhili guise represents the spiritual path (tarzgab),
it is worth recalling that early Shadhilism was based on the Miliki school
of jurisprudence, and this association between the two would continue
largely undisturbed down to the present day. Not only was the founder of
the order a Maliki, but the Maghrib, in which Shadhilism first saw the light
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of day, was a vast region stretching from Spain to the Libyan desert near
Egypt that was uniformly Malikiin coloration. Although it is not surprising
that the origins of Shadhilism, in Tunis, were under the governance of
Milikism, it may come as a surprise to learn that the second center of the
order, Alexandria, was likewise a stronghold of Maliki jurisprudence in
Egypt: The city of Alexandria was then second in importance only to
Cairo. It was a port city on the Mediterranean, a point of entrance to and
exit from Egypt. It was also a great fortress, with immense walls—a double
series of them, to be exact—surrounding it, giant towers arising from them
at regular intervals. We have already seen that, in one of those towers,
Shaykh Abu’l-Hasan al-Shadhili established his home and z@wiyah. In the
Mamliik period, those towers would often serve as places of confinement
for persons deemed to be troublemakers; thus, Ibn Taymiyyah spent some
time in one of them, although under comfortable conditions of exile. Alex-
andria was also a trading mart; Christian merchants and consuls from dis-
tant lands had their quarters there; and, indeed, within the symmetrically
Jaid out streets (a plan that was peculiar to the city), 2 tremendous amount
of commercial activity was always going on.

Milikism was firmly implanted in the city precisely because it was the
meeting-place between the West of the Islamic community and the East, and
had been for centuries. In the course of time, many Maghribis had settled
in the city and brought with them their Malikism. A flourishing colony of
Muslims from the Maghrib was to be found there, and inevitably influences
from both the East and the West joined forces within its walls. The
Ayytbids built 7adrasabs in the city for the teaching of Malikism, and great
authorities in the madbbab were to be found in the city, some of whom, like
Tbn al-Hajib (d. 646/1248) or Ibn al-Munayyir (d. 683/1285), were actually
disciples of Shaykh Abu’l-Hasan al-Shadhili. A young Maliki would begin
as a boy with the Quranic school (the maktab), and then go on afterward
to a local religious college (madrasah) or to the private home of an Alexan-
drian religious scholar for further instruction. Like the other schools of
jurisprudence, Malikism had developed its own manuals and textbooks over
the centuries, and these formed the fuqdamental core of instruction. All of
the early Shadhili masters—and this holds true even for the later ones—had
studied their Maliki jurisprudence from such works, and a number of them,
including Shaykh Abu’l-Hasan himself, were past masters of Islamic Law.
Moreover, as was previously mentioned, some of the eminent authorities of
Milikism were influenced by the early Shadhilf teachers; thus, the famous
Miliki faqth, Ibn al-H3jj (d. 737/1337), the author of the Madkbal, knew
Shaykh Ibn ‘Ara’Allzh quite well, and he often cites the words of Shaykh
Abu’l-Hasan al-Shadhilt. In fact, Shaykh Ibn ‘Ata’ Allsh was himself
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considered to be one of the foremost figures in Maliki jurisprudence in his
day, thus perpetuating the dynasty of religious scholars founded by his
grandfather in Alexandria.

The Sufi Heritage of Shadhilism

While Malikism was the dominant madbbab of the early Shadhilis, their
Sufism, as we can see in the works of Shaykh Ibn ‘Awd’ Allah, was not
limited to any one particular school of thought. Shidhili intellectuality
fastened on the gnostic works of earlier teachers, such as the Khatm ai-
waldyah (Seal of Sanctity) of al-Hakim alTirmidht (d. ca. 285/898), or the
Mawagif (Spiritual Stoppings) of the fourth/tenth century Sufi al-Niffari.
Nor did it recoil at the words and deeds of the martyred Sufi al-Hall3j
(d. 309/922), who was viewed a5 a saintly sage and not as some eccentric in
the path. Great respect was held for the Qt al-qulib (The Nourishment of
Hearts) of Abt Talib al-Makki (d. 386/996), 2 work that was said to confer
spiritual light on its readers. Similarly, the Ibya’ ‘wlitm al-din (The Revival
of the Religious Sciences) by al-Ghazzali (d. 505/1111) was much appreciated;
its author was ranked among the eminent saints of Islam.

It is possible that Shaykh Abu’l-Hasan al-Shadhilf actually had contacts
with Ibn ‘Arabi, given the former’s numerous travels in the Near East. We
are on surer ground when it comes to the Shaykh al-Akbar’s disciple, Sadr
al-Din al-QiinawT (d. 673/1275), author of numerous works in the same
spirit of wabdat al-wujiid as characterized by his master. He came to Cairo
to meet the Shadhili sage, so that we do know that the two Sufi schools of
thought—analogous versions of metaphysical tawbid, to be sure—met
briefly in their early period. Moreover, the Shadhilis were vigorous
defenders of Ibn ‘Arabi’s teachings, as we see in the tumultuous confronta-
tion between Shaykh Ibn ‘Ata’ Allah and the Hanbali fundamentalist critic
of the Shaykh al-Akbar, Ibn Taymiyyah, in the Citadel of Cairo early in the
eighth/fourteenth century. In this connection, it is well worth remembering
that the acerbic remarks made by Shaykh Ibn ‘At3’ Allah against the
doctors of the Law who restrict the meaning of the Islamic message to the
level of their own comprehension really apply, first and foremost, to the
Hanbali canonist. '

In the days of Ibn Taymiyyah, it was not unusual for many of the religious
scholars to have Sufi masters; we have already seen this in the case of some
of the well-known doctors of the Law attached to the early Shadhili masters.
Ibn Taymiyyah was no exception to the general rule; he too had his Sufi
teacher. But this must not lead us to believe that the Hanball fagih was
something of an esoterist in his own right, for it is clear from his very
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ritings that the contemplative esoterism of Islam was not altogether to his -
king, Even those Sufis of whom he approved, such as the founder of the
Yadiriyyah, ‘Abd al-Qadir al-Jilani (d. 561/1166), were acceptable only to

1e degree that they embraced Hanbali creedal positions, which was the case .

>r Shaykh ‘Abd al-Qadir, and not to the extent that they embodied in their .

rachings or persons the contemplative nature of the Sufi path. For the
hadhilf teachers to defend the Shaykh al-Akbar against the attacks of Han-

alis or religious scholars belonging to other schools of jurisprudence is not

1 the least surprising: his wabdat al-wujiid, in the final analysis, was the
ime as their own teachings on tawbid. They were themselves intellectuals
ad highly speculative in their doctrinal elaborations. Shaykh Ibn ‘A3’
lizh has left us a kind of catalogue of the only subjects that his master,.
haykh Abu’l-‘Abbas al-Mursl, used to speak about: the Great Intellect
il-*agl al-akbar), the Supreme Name, the Names of God, the letters of the
iphabet, the circles of the saints, the stations of those who have certitude,
1e angels near the Throne, the sciences dealing with the inner mysteries,
1e graces in invocations, the “day” of those in the graves, the question of
:lf-direction, the science of cosmology, the science of God’s Will, the ques-
on of God's “Grasp” (qabdab) and of the men belonging to it, the sciences
f the “solitary saints” (afrad), the Day of Resurrection and God’s dealing
rith His servants with gentleness and gracefulness, and the existence of
rod’s revenge. In other words, while the first two Shadhili teachers did not
ave behind books, they nevertheless discussed more or less the same sub-
cts we find treated in the works of the Shaykh al-Akbar, who put down
1 writings inspirations similar to those that the other shaykhs uttered in
ssemblies surrounded by their intimate disciples. The gnostic positions of
>n ‘Arabl found a ready echo in the teachings of the Shadhilis, whose’
itellective way is best summarized in Shaykh Abu’l-*Abbas al-MursT’s rejec-
on of the cult of charismatic phenomena: the greatest miracle, he claimed,
ras in the purification of the intellect in the heart.

To that body of Sufi literature antedating or contemporaneous with the
rst two teachers of the Shadhiliyyah, there soon came to be added the
rorks of Shaykh Ibn ‘Ara’ Allsh himself: Kitab al-hikam (The Book of
phorisms), a summary of the Sufi way in its perennial elements;® a/Tanwir
“isqat al-tadbir (Illumination on Rejecting Self-Direction), an exposition of
ae errors to be found in all egocentric self-direction; Lat@’if al-minan (The
ubtleties of Grace), a biographical sketch of the first two Shadhilt masters;
I-Qasd al-mujarrad fi ma‘vifar al-ism al-mufrad (The Sole Aim Concerning
nowledge of the Unigue Name), an excellent spiritual and mevaphysical
iscussion of the Divine Name A/zh and the other Names; Miftah al-falzh
va mishah al-arwah (The Key of Success and the Lamp of Spirits), a compendium

THE SHADHILIYYAH AND NORTH AFRICAN SUFISM 39

on the remembrance of God in the widest sense of the word dbikr; and a
number of other, minor works. The whole corpus of his writings came to
be the dominant Shadhilt writings precisely because he was the first of the
early teachers to put pen to paper and expound the doctrines of the order.
Others later on would also compose works of different sorts; these were
added to the ensemble of writings within the Shadhilf tradition thac would
be referred to and cited by later generations as authoritative expositions of
the order’s teachings.

The Spiritual Movement Eastward

The already mentioned trait of Maghrib? Sufism to move from West to East
in the Islamic world can be seen not only in the life and travels of the
Shaykh al-Akbar, who wound up in Damascus, but also in the teaching
career of Shaykh Abu’l-Hasan al-Shadhilf himself, who moved from Tunis
to Alexandria. Other Shadhili teachers in subsequent centuries would
follow in his footsteps, or else their disciples would settle here and there in
the East. How to account for this phenomenon? Of course, one can point
to Mecca as the pilgrimage center of the Islamic world, so that it is only
natural that Sufis, like other Muslims, should go eastward; but it is one thing
to go on the pilgrimage and return, and another thing to go to the East and
stay there. Initially, the movement of Sufism was the reverse: it came from
different parts of the eastern world of Islam and settled in the lands of the
Maghrib with the same waves that brought Islam to the region. We know
very little about that earlier period of Suftsm, because historians, both
Muslim and non-Muslim, tend to concentrate on events and sects or move-
ments that broke out in the Near Fast, the homeland of the faith. The
Maghrib became, in due time, an independent cultural entity, with its own
style of life, its own artistic forms, and its own sociopolitical system, which
set it off altogether from the eastern regions of Islam, so much so that Ibn
‘Arabi, when he arrived in Egypt from the Maghrib, found that the Sufis
there were unaware of. Sufism in the Maghrib. Perhaps it would be closer
to the mark to say that the archaic nature of Islam, its primordial character,
had been preserved within the Maghribi bastion and leavened with infusions
of Sufisei coming from the East until finally the West, by virtue of having
maintained a reservoir of spirituality within its ancient forms of Islam, was
in a position to reverse the movement and to influence the East, to say
nothing of the African South.

We should bear in mind that the Maghrib, more than any other part of
the Islamic world, developed an extraordinary Islamic civilization that
preserved the earlier Umayyad culture that was purely Arab and gave to it
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a startlingly original imprint in the course of time. Even after the Christian
Reconquest of Spain had come to an end in the ninth/fifteenth century,
North Africa remained a real bastion of Sufi spirituality,!® especially when
one realizes that, after that epoch, the Near East began a long, slow decline.
The gradual weakening of the Ottoman and Safavid empires heralds that
coming spiritual decadence, It is within this context that we can understand
the movement of Shadhilism, in later times, from the Maghrib to the East,
reawakening in the eastern lands the spirit of gnostic taszwwaf, particularly
in the Arab region. The Maghrib, as was said, had changed roles with the
East, a process that began with the founder of the Shadhiliyyah, one of the
greatest Sufts of Islam, whose tarigah would become a powerful force for the
regeneration of Islam in century after century down to the present day, testi-
fying in that manner to the central part that Shadhilism would play in the
midst of vast areas of the Islamic community.

The Shadhili Branches of Later Times

A great tarigah like the Shadhiliyyah can be compared to a tree: as it grows
from a sapling to a fully matured tree, it throws out branches, and these in
turn sometimes develop still other, lesser branches. The same holds true for
the Sufi orders: originally, they are named after their founders, such as ‘Abd
al-Qadir al-Jilani, as mentioned in the last chapter, but as time goes by the
main trunk gives rise to branches, likewise named after their founders. It
1s not a question here of a schismatic movement or of some sort of sectarian-
istm; rather, it is that the new branch, by virtue of some outstanding quality
in its founder—or perhaps even a fresh reorientation within the framework
of the order—receives a new name. We see this in the eighth/fourteenth
century, in Egypt, with the Shadhiliyyah: a branch emerged called the
Wafa’iyyah, founded by Shams al-Din Muhammad ibn Ahmad Wafa’
(d. 760/1359), who was known as Bahr al-safa’ (“The Ocean of Purity”} and
was the father of the illustrious ‘Alf ibn Wafa® (d. 807/1404). The Wafa’iy-
yah developed in their own way as the generations passed, spreading into
parts of the Near East outside of Egypt. After the ninth/fifteenth century,
they wore their own type of Sufi garments, as if the original unobtrusive
style of the Shadhiliyyah no longer was observed or was applicable, for a
number of reasons. Likewise, they gradually took on an institutional life
that was certainly much more complex and rigid than was the case for the
earlier Shadhiliyyah.

Much the same can be said of the numerous other branches that emerged
from the parent trunk of the order: the Hanafiyyah, the Jaziliyyah, the
Nisiriyyah, the ‘Isawiyyah; the Tihamiyyah, the Darqiwiyyzh, and the

THE SHADHILIYYAH AND NORTH AFRICAN SUFISM 41

like, correspond to readaptations and readjustments of the original Shadhili
message. Very often they arose because historical and social circumstances
called for a Sufi response of a special type. It is not easy to determine in
every single case what might have been the causal relationship between the
historical milieu and the rise of one of these branches. The Jaziliyyah, for
example, which goes back to the famous Imam alJazili (d. ca. 875/1470),
one of the patron saints of Marrakesh, seems to have arisen largely as a
powerful devotional manifestation of love for the Prophet, as we can see in
his well-known litany on the Prophet, Dala*il al-khayrat (The Signs of Bene-
dictions), which has been recited since his day in great parts of the Islamic
world, By then, the spiritual substance of Morocco was in need of a power-
ful symbol to allow it to dedicate itself once again to the roots of its collec-
tive well-being. And what more regenerative a source could be found than
the love of the Prophet? Especially was this the case in view of the jibad that
was then going on against the Portuguese colonies on the coast that threat-
ened the security of dr al-islam. But also—and this needs to be stressed —the
devotional fervor generated by the Dala’il al-khayrit was a testimony to its
otherworldly origins; and thus it was a kind of celestial message that the
Jaziiliyyah were destined to spread over other Islamic lands.

If we look at the causes that might have given rise to the Zarriqiyyah,
named after its founder Shaykh Ahmad Zarraq (d. 899/1493), they prob-
ably have to do with the restoration of piety and conformity to the Law.
Not only was the shaykh an indefatigable commentator on the Hikam of
Ibn ‘Ata’ Allah, writing something like thirty glosses, but he was also a
great traveler. Wherever he went, he inculcated the strict observance of the
Law as a necessary accompaniment to the contemplative path. His works
on Sufism, like the Qawa ‘id al-tasawwnf (The Principles of Sufism), demon-
strate 2 meticulous regard for legal rules that strikes one at first glance as
inappropriate in 2 contemplative esoterist; but, after reflection, one discerns
here and there in his book that he is seeking to reestablish some kind of
balance between the Law and the Path, so that neither of the two will
impinge on the other’s domain. The Zarriiqiyyah, no doub, considered the
balancing of Sufism and the Law as an indispensable quality in the would-be
Jaqin, something that he had to be aware of, or something that he had to
assimilate.

The branching out of different orders from the original Shadhili trunk
also implied adaptations to a variety of spiritual vocations. Although the
Shadhiliyyah retained throughout the centuries a characteristic intellectual
orientation, with time, some of the orders, like the Isawiyyah, established
by the tenth/sixteenth-century shaykh Muhammad ibn ‘Isi, were hardly
intellectual in nature. Like the Rifd‘iyyah of the Near East, the Tsawiyyah



42 THE SHADHILIYYAH AND NORTH AFRICAN SUFRISM

engaged in practices designed to demonstrate the immunity of their
adherents to fire, swords, scorpions, and so on. No doubt all of this had a
certain disciplinary function with some of the shaykhs of the order; but
sooner or later the pursuit of such immunities became an end in itself, so
that the order was reduced simply to a kind of exhibitionism in the minds
of many Muslims. It drew into its ranks a particular mentality, not only in
Morocco, of course, where it originated, but also in Egypt and elsewhere.
It is generally the likes of the Rifi‘iyyah and the Tsawiyyah that, on 2
popular plane, give to Sufism a circuslike ambiance that was certainly not
intended by their founders. But it was easy for the critics of Sufism, par-
ticularly the religious scholars of puritanical bent, to point to such orders
as examples of the deviations and subversions of Islam which Sufism
“produces. Nevertheless, and whatever might be the opinions of the strait-
laced believers and scholars concerning such orders, they served the purpose
of integrating into Sufism various classes of society that might otherwise
have been left out of its precincts altogether. In any case, not all such deeds
as characterize the ‘Tsawiyyah, for example, can be attributed to motivations
that are incompatible with the spiritual life: everything depends on the
teacher'and how such unconventional practices are seen by him within the
deeper perspective of the order. Without him; of course, the practices
succumb easily to the charge of charlatanism or fraud and lose their real value.

The Question of Maraboutism

A peculiarity of Moroccan Sufism is something called Maraboutism.i! In
parts of the Moroccan iregions, pious hermits or missionaries would
establish their hermitages in order to raise the religious standards of the
local population. The religious edifice they used was called a #ibat, and the
ascetic teacher was a maurabit, from which the French derived the word
Marabout. The pious missionary would leave behind a legacy of saintliness
and grace (barakab) attaching not only to the place but also to his descend-
ants. Fusion with Sufism turned some of these places into zzwiyabs, presided
over by the descendants of the original hermit. When the families were also
descendants of the Prophet, or the sharifs of Morocco, who were mostly of
Idrisid lineage, there was an amalgamation of Sufism, Maraboutism, and
Sharifism revolving around the key term of barakah, the grace that emanates
from a person, who can be a holy man or a descendant of the Prophet, or
both together at one and the same time. It is at times an inextricable associa-
tion of Sufism properly speaking, the cult of saints, and the honor due the
sharifs as descendants of the Prophet, for all three categories have something
to do with spiritual grace (barskab) in one way or another, not only in

i
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Morocco, but elsewhere in the Islamic world. But what makes for Mara-
boutism, especially as it manifested itself in late medieval Morocco, was the
combination of all these elements. Not that Sufism in Morocco was
uniquely in alliance with Sharifism; on the contrary, as in other parts of the
Muslim world, it had its own independent existence as a contemplative path
and was in no need of Maraboutism. Nevertheless, side by side with that
contemplative version of Sufism is the socioreligious phenomenon of Mara-
boutism that has left its imprint on the Moroccan scene. Even dynasties of
a political nature, like the Sa‘dians of the tenth/sixteenth century, came to
power with the help of the religious leaders of Sharifian status. Sooner or
later, the entire religiopolitical structure of the country was tinged with
Sharifism. Only the descendants of the Prophet could be entrusted with
ruling powers, and this carried over into other domains, affecting even
Syfism. While all of this particular blending of Sufism and Maraboutism is
a characteristic of Morocco, the fact of the matter is that in other Islamic
lands one finds elements that are similar: the cult of Sufi saints’ tombs exists
all over the Islamic world, as does the notion that the descendants of the
Prophet are possessed of a certain grace.

The constants of the Sufi path—its doctrines on tawhid, its methods of
concentration having to do with the dbikru’Lizh, its initiatic transmission,
and the like—can be detected in all ages within the rich variety of its
historical forms. The Sufi contemplative way has nevertheless certain essen-
tial characteristics without which it ceases to be Sufism. At what point
Maraboutism was no longer Sufism, in the strict sense of that word, is
something that is not easy to determine. What is evident throughout the-
centuries of the Sufi tradition is that all kinds of customs and practices
grafted themselves onto the core of Sufi teachings and methods and became
identified wich Sufism as such, whereas in reality they are merely peripheral
or tangential aspects of the path and in any case are not central. One can
imagine a religiomilitary society, like the medieval futswwabh, being inte-
grated into the Sufi path, just as one can imagine artisanal guilds that func-
tion as expressions of Sufism in the arts. Such activities in no way constitute
an essential aspect of Sufism, for we know quite well that Sufism can very
easily exist without them. Thus, the societal manifestations of Sufism—
including the sacred forms of Maraboutism—cannot really be included in a
definition of the essential nature of the path. There is Sufi poetry, Sufi
archirecture, Sufi music, Sufi dance, and so on, but these are outpourings of
a contemplative path that is centered on 2 spiritual realization of Allah
through direct knowledge or love. They are the fruits of the path, but not
the path itself. Similarly, the numerous practices of a negative characteristic,
such as the use of drugs, that crept into some of the decadent orders cannot
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be ascribed to Sufism as such. These are abuses and corruptions that the
eminent shaykhs of the path have always inveighed against because they
detract from the reputation of the authentic spiritual way of Islam and tend
to confuse the outsider in his estimation of the contemplative life. That the
religious scholars of the community have seized upon such corruptions by
way of criticizing all Sufism is understandable, for many of the ‘ulama’ have
never had more than a very limited grasp of the nature of the Islamic
message to begin with. In their eyes, the multiple manifestations of Sufism
are simply heretical forms of the Islam that they recognize as legitimate. But
one must be careful not to include all of the ‘ulama’ in this assessment:
many of them—including the most illustrious—not only understood that
Sufism was the spiritual content of Islam but also were themselves members
of Sufi orders. In sum, it is of great importance not to confuse the essential
i Sufism with the accidental, not to give the societal elements of the path
more than their proper due. There is a historical side to the path, to be sure,
but the path as such is intrinsically transhistorical by nature, for the simple
reason that its teachings and practices are all centered on the absolutely Real
(al-Haqq), which transcends the entire creation.

The Thirteenth/Nineteenth-Century Revival
in the Maghrib

Afrer the gradual collapse of the Ottoman, Safavid, and Mughal empires in
Turkey, Persia, and India, respectively, a period of decadence set in over great
regions of the Islamic world. The brilliant cultural achievements of those
dynasties in the arts, the sciences, the architectural forms, and in intellectual
life in general now came to an end. The inner spiritual resources of the
Islamic East had been largely consumed in the intellectual and artistic mani-
festations of the tenth/sixteenth and eleventh/seventeenth centuries. It is
simply not possible for great dynasties to go on indefinitely producing cul-
tural flowerings one after another with no finality to the process. It is true
that the fruits of civilization—the arts and architecture, the sciences, litera-
ture, great political, military, or economic systems—are not always the result
of spiritual vitality: they can also stem from reservoirs of purely psychical
powers that lie dormant in people until leaders appear who know how to
tap those sources of strength. Such was not the case for the previously men-
tioned dynasties: their achievements were largely the consequences of strong
spiritual currents, as We can see 0 clearly in their arts, for the arts mirror
the collective soul. The same arts also mirror the decline, and this involves
the attenuation of the spiritual vitality of a people in different ways.
What made the decadence that came over the Islamic community all the
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more dangerous was that the process of decline coincided with the coming
of the modern Western secular civilization produced by the French Revolu-
tion and the Industrial Revolution of Europe. Western civilization, which
had already begun the task of stripping Europe of its Christian culture, now
pounced on the Islamic world in the form of colonialist systems that
brought secularism and materialism in all their guises to that community.
This accelerated the interior decadence of Istamic culture and added a new
corrosive and destructive power that could not be stopped altogether but
could only be slowed down temporarily or even neutralized partially. Yet
the establishment by the West of colonies all over the Islamic world ensured
chat the traditional civilization there would have to contend unequally with
the powerful industrial and materialistic culture coming from the West.
One part of the Islamic world that retained a spiritual vibrancy was the
Maghrib, even though in the latter half of the thirteenth/nineteenth century
France would establish its colonial regime in Algeria and Tunisia.!? At the
very moment that France was beginning to colonialize parts of North
Africa, a veritable spiritual rebirth was taking place.in the Maghrib, which
proved that the decadence existing elsewhere in ddr al-islim was not
uniform throughout the community. When Western Europe, through the
French Revolution, was destroying its own Christian world, the Maghrib
was undergoing a spiritual efflorescence under the direction of the Shadhili
masters of the day. Previous Shadhili regenerations had occurred in the
cleventh/seventeenth century with the Nasiriyyah of Shaykh Muhammad
ibn Nasir and one or two other branches. But at the end of the twelfth/
eighteenth century, a powerful spiritual rebirth took place under yet
another branch of the Shadhilis, the Darqawi, founded by the Sharif
Mawlay al-‘Arabi al-Darqawi (d. 1239/ 1823).13 This new branch sought to
restore the purity of early Shadhilism through a return to an equilibrated
view of the Law (Shari‘ab) and the Pach (tarigah), which was what char-
acterized the first teachers.!d Numerous branches would in turn emerge out
of the Darqawa and have a profound influence not only in North Africa but
also in the Hijaz, Turkey, and in the Levant.!® These were the Bizidiyyah,

the Kattiniyyah, the Harrdqiyyah, and the Madaniyyah, and some of these

would in turn give rise to still other branches. Thus, the Madaniyyah,
founded by Muhammad Hasan ibn Hamzah al-Madan7 (d. 1363/1846) of
Medina, spread out from Libya, but it created the Rahmaniyyah in the Hijaz
and the Yashrutiyyah in the Levant. In addition, other Shadhilis would

move southward into Africa.'6 From all of this proliferation of Sufi orders -

i different directions, revivals of the inner life of Islam ook place. Of
course, no revival is permanent, and for that reason history records numer-
ous ups and downs within the annals of the Islamic faith. Nevertheless, the
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thirteenth/nineteenth-century revivals here and there in the community
were carried out very often under the pressures of European colonialism,
which was then beginning to make itself felt in a number of Istamic lands.
fr is this which confers upon the Maghribi spiritual reformation of the time
1 good deal of its cyclical importance, for it was being carried out very often
ander the colonialist systems that the imperialist powers of Europe brought
:0 the Islamic countries.

The Fourteenth/Twentieth Century

Among the many branches of the Shadhiliyyah that arose in the past century
or so, the one that would have a very impressive flowering is the ‘Alawiyyah.
This was founded by the Algerian shaykh Ahmad al-‘Alawi, who died in
1934, and whose Shadhili lineage takes him back to Abu’l-Hasan al-Shadhili
:hrough Mawlay al-‘Arabi al-Darqawi.’” Shaykh Ahmad al-‘Alawi was
:hought to embody in his person the renovator (mujaddid) of Islam for this
spoch, in accordance with the words of the Prophet to the effect that a
reviver of his community would appear at the beginning of each century.

The Algerian master was at once a great saint, metaphysician, scholar, and
»oet. He pointed in his teachings to the “transcendent unity” which under-
les the formal diversity of religions and respected the truly pious Christians
who came to see him. Yet he was fully aware of the false suppositions upon
which modernism is founded and spoke against any compromise with the
secularist and humanistic tendencies prevalent in the modern world. He
:ombined in himself the manifestation of quintessential Sufism seen in his
ieveral works on Sufi metaphysics with the deepening of Islamic ethical
wrms through an aura of sanctity which attracted a large number of
lisciples from near and far.

Indeed, the ‘Alawiyyah had a direct hand in the regeneration of Islam, not
»nly in the Maghrib but elsewhere in the community, or wherever Shadhil-
sm spread. The shaykhs who emerged from the ‘Alawiyyah, most of whom
were direct disciples of Shaykh al-‘Alaw1, wound up in different parts of the
slamic world. Likewise, the order has played an extremely important role
n the incellectual revival of Islam along traditional lines. The hundreds of
‘housands of disciples who were members of the order themselves came
rom different parts of the Maghrib as well as from other parts of the Islamic
wvorld. We do not need much imagination to see how these individuals, once
eturned to their own lands, were indirectly involved in the reformative
vork of the founder himself.

It was always in that fashion, as a general rule, that the Sufi masters
ffected the populations of their day: their disciples, their books, and their
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own spiritual influence would generate a kind of transformation of the
milieu around them, so that a collective psychical substance would result
that was receptive to the influences of the Spirit—or at least was much more
porous to its presence than had been previously the case. This would result
in widespread consequences, not only in the moral attitudes of the popula-
tion but also in the fruits of their hands, in the arts and architecture, and
even in the intellectual lucubrations of the principal thinkers of their time.
It was in that way that spiritual rebirths took place in the long history of
Islam, and it was in the absence of such influences that we find numerous
periods of decline and stultification.

Shadhilism in general has also played a most remarkable role in the revival
of Western traditional intellectuality in the twentieth century. We see a clear-
cut example of this in the famous French thinker, René Guénon, himself
a Shadhili known in the Muslim world as Shaykh ‘Abd al-Wihid Yahya.
His numerous works on the metaphysical underpinnings, the cosmological
aspects, and the spiritual foundations of the great religions of the world have
had an incalculable influence on a large number of Westerners, especially
those in search of the spiritual path, since the end of the First World War.
Shaykh Ahmad al-‘Alawi, for his part, directly influenced yet another
Western authority on the traditional spiritual life, Frichjof Schuon, who
knew the Algerian master personally. Schuon’s own numerous works on
Islam and the other great religions of the world have perpetuated into our
times the theses of the great medieval Sufis on the universality of revelation
and have shed further light on the principal arguments found in the brilliant
school of metaphysicians left behind by René Guénon. This entire current
of Western intellectual and spiritual life, which continues to vibrate at the
present day and to produce many important formulations of doctrine,
could not have existed without an initial Shadhili impetus and guidance.'s

Given that the Shadhiliyyah have always considered their tarigab to
possess a2 central role in the unfolding of the spiritual life of the com-
munity-they have actually affirmed that the axial sage of the epoch (guth
al-zaman) would always be found in their midst—it is clear that the last
word on the order cannot yet be said. This is all the more so in that the
order has now taken root in Europe and North America and has begun yet
another revival of the traditional intellectual spirit, this time based on the
Quranic teaching, long dormant, of the universality of revelation, with all
that this implies in a metaphysical and spiritual sense,
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| Ibn ‘Arabi
and His School

Wirtrram C. CHITTICK

Life, Works, and Influence

BN ‘ARrasi (560/1165-638/1240) is probably the most influential author

of works on Sufism in Islamic history. Known in the Arabic world as

Ibn al-‘Arabi with the definite article 4/, he indicates in his autographs

that his full name was Abii ‘Abd Allah Muhammad ibn al-‘Arabi al-
Ta’1 al-Hatimi. He was called Muhyi al-Din, “The Revivifier of the
Religion,” and al-Shaykh al-Akbar, “The Greatest Master” Though he is not
considered the founder of 2 Sufi order, his influence quickly passed beyond
his immediate disciples to all Sufis who expressed their teachings in intellec-
tual or philosophical terms. He was able to combine the various esoteric
currents existing within the Islamic world—such as Pythagoreanism, al-
chemy, astrology, and different viewpoints within Sufism—into a vast syn-
thesis shaped by the Quran and the Sunnab of the Propher.

Ibn ‘Arabl’s father ‘All was apparently employed by Muhammad ibn
Sa‘id ibn Mardanish, the ruler of Murcia in Spain. In 567/1172 Murcia was
conquered by the Almohad dynasty and ‘All took his family to Seville,
where again he seems to have been taken into government service. His high
social standing is indicated, among other things, by the fact that one of his
wife’s brothers, Yahyi ibn Yughan, was the ruler of the city of Tlemcen in
Algeria. More interesting is the fact that this uncle renounced all worldly
power in the midst of his reign and became a Sufi and an ascetic. Ibn ‘Arabi
mentions two other uncles who were also Sufls.

In his youth Ibn ‘Arabi was employed as a secretary by the governor of
Seville and married a girl named Maryam from an influential family. When
he was thirty he left Spain for the first time, traveling to Tunis. Seven years
later, in 597/1200, a vision told him to go to the East. In 599/1202 he
performed the pilgrimage at Mecca and became acquainted with a shaykh
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from Isfahan, whose beautiful and spiritually accomplished daughter
became, like Dante’s Beatrice, his inspiration in the composition of the
Tarjuman al-ashwagq (Interpreter of Desires). Also in Mecca he met Majd al-
Din Ishdq, a shaykh from Malatya whose yet unborn son was to be Sadr
al-Din al-Qtinawl (606/1210-673/1274), Ibn ‘Arabi’s greatest disciple.
Accompanying Majd al-Din back to Malatya, Ibn ‘Arabi stayed for a time
in Mosul, where he was invested with the power of spiritual initiation by
Ibn alJami, who himself had received it from the hands of al-Khidr. For
some years Jbn ‘Arabi traveled from city to city in the regions of Turkey,
Syria, and Egypt, and the holy cities of Mecca and Medina. In 608/1211-12
he was in Baghdad, perhaps accompanied by Majd al-Din, who had been
sent there by Sultan Kay Ka’Gs I (607/1210-616/1219) of Konya on a

" mission to the caliphal court. Ibn ‘Arabt himself was on good terms with -

this sultan and wrote him a letter of practical advice. He was also a com-
panion of the ruler of Aleppo, al-Malik al-Zahir (582/1186-615/1218), a son
of Saladin (Salah al-Din al-Ayyiibi).

In 620/1223 Tbn ‘Arabi setiled down permanently in Damascus, where a
circle of disciples, including al-QGnawi, served him until his death.
According to a number of early sources, he had married Majd al-Din’s
widow, al-Qtinawi’s mother. Among those who studied with him during
this time was the Ayyiibid Muzaffar al-Din (d. 635/1238), the ruler of
Damascus. In a precious document dated 632/1234, Ibn ‘Arabi grants him
permission (fj@zah) to teach his works, of which he lists 290; he also
mentions seventy of his own masters in the sciences, noting that the list is
incomplete, It is clear from this source that, as a complement to his Sufi
studies, Ibn ‘ArabT had spent long years learning the exoteric sciences such
as the seven recitations of the Quran, Quranic commentary, jurisprudence,
and especially Hadrth,

Ibn ‘ArabT’s outward life demonstrates nothing very exceptional for a
Muslim man of learning. His special place in Islamic history is determined
more by his life’s inward events, his writings, and his encounters with
spiritual men. In this respect, his youthful meeting with the great philoso-
pher Ibn Rushd (Averroes) is of great symbolic importance, since it demon-
strates the wide gulf Ibn ‘ArabT perceived between the formal knowledge of
the “men of reason” and the mystical “unveiling” (kashf), or vision of spiri-
tual realities with the eye of the heart, that characterizes his own doctrines
and teachings. It is significant that Ibn ‘Arabi says he was a “beardless youth”
when the meeting took place. Though certain authorities” have inferred
from an ambiguous passage in his Futsbat that he did not enter Sufism until
he was twenty, the meeting with Ibn Rushd certainly took place before he
had reached this age, and in recounting it he alludes to specifically Sufi
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practices that he had undertaken. Ibn Rushd “had wanted to meet me
because . . . of what had reached him concerning the ‘opening’ (fa£h) God
had given me in the spiritual retreat (kbalwah)” The spiritual retreat,
performed exclusively by the Sufis, is never undertaken without initiation
and the guidance of a shaykh; “opening,” defined for example as “the unveil-
ing of the uncreated Lights; is constantly mentioned in the works of Ibn
‘Arabi and his followers as a primary goal of the Sufi. One of Ibn ‘Arabi’s
closest disciples, Ism3 ‘1l ibn Sawdakin, relates that when his master first
entered the Path, he went into the spiritual retreat in the early morning and
attained to opening before dawn. He remained in the retreat for fourteen
months and received, through an overpowering attraction to God (jadb-
bah), everything that he was later to write down in his works. Al-Qtnawi’s
disciple al-Jandi (d. ca. 700/1300) provides a similar account on the author-
ity of his master.? These points help to explain the significance of the
exchange that tock place during Ibn ‘Arabl’s meeting with Ibn Rushd:

He said to me, “Yes! I replied, “Yes;” and his joy in me increased. When [
perceived why he had become happy, I said, “No”" He became constricted, his
color changed, and he began to doubt himself. He asked, “How have you
found the situation in unveiling and the Divine Effusion? Is it the same as
is given to us by rational consideration {al-nazar)?” I replied, “Yes and no.
Between the yes and the no spirits fly from their matter and heads from their
bodies?” . . . He used to thank God that in his own time he had seen someone
who had entered the spiritual retreat ignorant and had come out as I had
come out, withourt study, discussion, investigation, or reading.?

The idea put forth by certain authorities that Ibn ‘Arabi’s initial spiritual
growth took place at the hands of al-Khidr is unfound-d. In fact, his earliest
encounter with the “Men of the Unseen World” was with Jesus, as he states
repeatedly, and his first spiritual master, Abu’l-‘Abbas al-‘Uryabi, was dom-
inated by Christ’s spiritual influence.* Jesus is considered the “Seal of Uni-
versal Sanctity, while Ibn ‘Arabi, at least in certain passages of his works,
claimed to be the “Seal of the particular, Muhammadan Sanctity” (see
below), so the conrection between the two is not fortuitous.

Ibn “Arabi relates innumerable inward experiences and visions that helped
determine the course of his life and the nature of his teachings; a number
of these have been translated ineo English in Sufls of Andalusiz. Here aliu-
sion can be made to a few similar accounts provided by al-Qtnawi. Ibn
“Arabi tells us that his decision to go to the East resulted from a command
he received during a vision of the Divine Throne. Al-Qlinawi’s account
makes clear that he had known about this journey when he first decided to
leave Spain permanently. Arriving at the Mediterranean, he decided not to
sail without knowing the details of what was to come. He turned his




52 BN ‘ARABI AND HIS SCHOOL

attentiveness toward God with total presence and was shown everything
that would happen to him inwardly and outwardly until the end of his life.
“Then I set sail on the sea, with vision and certainty, What has happened
has happened and what will come to be will come to be, without defect or
deficiency” In a similar vein al-Qiinawi writes that the great saints have
knowledge of what is destined to come about. Hence, they never pray for
something whose existence is not predestined. “I witnessed that in our
shaykh for many years in innumerable things. He told me he once had a
vision of the Prophet, who said, ‘God answers your prayers more quickly
than you can utter them!”” Again, al-Qunaw1 writes that Ibn ‘Arabi used to
contemplate the objects of God’s knowledge at the ontological level of that
knowledge itself. He would gaze at anyone whose innermost reality he
"desired to perceive and then “give news about his future becoming until his
final resting place. ... He was never wrong”

- Ibn *Arabi’s Works

In his comprehensive study of the 850 different works attributed to Ibn
Arabi, Osman Yahya estimates that 700 are authentic and that of these, over
400 are extant. Though many of these are only a few pages long, many more
are full-sized books, and the Futizhat alone contains more words than most
authors write in a lifetime. Ibn ‘Arabi provides the reason for his almost
miraculous output. He never set out to write a single book. “On the
contrary, influxes from God have entered upon me and nearly burned me
alive. In order to find relief . . . I have composed works, without any inten-
tion on my own part. Many other books I have composed because of a
divine command given during a dream or unveiling”s

Among Ibn ‘ArabT’s well-known works are the following:

(1) al-Futizhat al-makkiyyah (The Meccan Openings). This compendium of
all the religious and gnostic sciences in Islam is a vast and bewildering ocean
of inspirations. Among the subjects treated are the meanings of all the
Islamiec ritual observances, the stations and states the travelers undergo on
their journey to God and in God, the significance and nature of each onto-
logical level in the cosmos, the spiritual and ontological meaning of the
letters of the Arabic alphabet, the meaning of different Quranic verses and
badiths from the points of view of various stations of mystical knowledge,
the sciences embraced by each of the ninety-nine Names of God, and the
“psychological” states of those travelers who are dominated by the spiritual
influences of various prophets.

(2) Fusiis al-bikam (The Ringstones of Wisdom). Judging from the more
than one hundred commentaries written on this work and the great esteem
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in which it has always been held by Ibn ‘Arabi’s foliowers, one can accept
H. Corbin’s view that it is “no doubt the best compendium of Ibn ‘Arabi’s
esoteric doctrine’” In al-QfinawT’s view, it is “one of the most precious
shorter writings of our shaykh” Basing himself on the Quran and the
Hadith, Ibn ‘Arabi discusses the divine wisdom revealed to twenty-seven
different prophets or Words of God from Adam to Muhammad; he shows
how each prophet is the theophany of the wisdom implied by one of the
Divine Names. The first to comment on the Fusas was al-Quinawi, although
he discusses only the general themes of each chapter.

A second early commentator was ‘Afif al-Din al-Tilimsant (d. 690/1291),
a direct disciple of Ibn ‘Arabiand then a constant companion of al-QunawT;
so close were they that al-Qiinawi willed all of his own works to ‘Afif al-
Din. In his commentary he deals with a few salient points which appear
unclear or with which he is in disagreement (such as the question of the
immutability [thubit] of the entities). Undoubtedly, the most influential of
the commentators was al-Jandi, who tells us that when al-Qiinawi was
explaining to him the preface of the work, he was overcome by his spiritual
influence and was given an opening through which the purport of the
whole work was revealed to him. When apprised of this experience, ai-
Qiinawi told him that the same thing had happened to him when Ibn
‘Arabi had begun to explain the work to him.

A famous commentator is al-Jandl’s student al-Kashani (d. 730/1330); T.
Tzutsu’s outstanding exposition of Ibn *ArabT’s ontology is based largely on
al-K3shani’s work. More influential in Iran and the eastern lands of Islam
has been the commentary of al-Kashani’s student al-Qaysari (d. 751/1350),
who directed a madrasab in Anatolia. Baba Rukn al-Din Shirazi (d.
744/1344) studied with both al-Kashini and al-QaysarT and wrote the first
Persian commentary. Sayyid Haydar Amull (d. ca. 786/1384} in Nass al-
nusias (The Text of Texts) integrated the Fusis into the context of Shi‘ite
gnosis. “Abd al-Rahmin Jami (d. 898/1492) wrote both an Arabic commen-
tary on the Fusds and a mixed Persian and Arabic commentary on Ibn
‘Arabl’s own summary of the Fusis. In India Muhibb Hah Ilahabad:
(d. 1058/1648) wrote commentaries on the Fusis in both Arabic and
Persian; his many works on Ibn ‘Arab’s teachings earned him the title of
“the Second Ibn ‘Arabi’ In the Turkish-speaking part of the Islamic world
‘Abd Alldh of Bosnia (d. 1054/1644), known as ‘Abdi Efendi, wrote several
Arabic treatises showing a remarkable spiritual and intellectual affinity with
al-QiinawT and is the author of commentaries on the Fusis in Arabic and
Turkish, both of which have been published. Perhaps the most widely read
commentary on the Fusis in the Arab world was written by the prolific Suft
author ‘Abd al-Ghani al-Nabulusi (d. 1143/1730); his care to define and
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explain practically every single word and his often questionable interpreta-
tions suggest that already by his time the general ability to read and under-
stand the Fusis in the Arab world had severely declined.

(3) Tarjuman al-ashwag. This short divan of love poetry referred to above
was the first of Ibn ‘Arabi’s works to be translated into English. It is
particularly famous because he himself wrote a commentary on it to prove
to certain exoteric ‘#lama’ that it dealt with spiritual truths and not pro-
fane love. Ibn “Arabi is also the author of at least two other divans and many
thousands of verses scattered throughout his prose works; he is one of the
best and most productive of all Arab poets.

(4) Shajarat al-kawn (The Tree of Engendered Existence). Developing the
symbolism of the Quranic verse, “2 good word is like a good tree . . * (XIV,
24), this relatively short treatise on cosmology, extant in English transla-
tion, describes the Prophet Muhammad as the embodiment of the Perfect
Man.

Among the many works wrongly attributed to Ibn ‘Arabi, Risilat al-
abadiyyab (The Treatise on Unity) has been translated into English. It has
recently been shown to be the work of Awhad al-Din Balyini; though
influenced by Ibn ‘Arabi, Balyani interprets a number of his teachings in
a manner unacceptable to the mainstream of his school.

Ibn ‘Arabi’s Influence

Ibn ‘Arabl’s doctrines have been taught either in conjunction with a prac-
tical spiritual method, or independently as “mystical philosophy” It is
highly likely that Ibn ‘Arabi himself taught his own works both to initiated
Sufis and to those who were intellectually attracted to Sufism but had not
taken the practical step of swearing allegiance to a shaykh. The chief disciple
to whom he transmitted both his spiritual and inteilectual authority was al-
QiinawT; all sources agree that he was the major spokesman for Ibn ‘Arabi’s
teachings. Al-Qtnawi himself refers to his special role in recounting a vision
of Ibn “Arabi fifteen years after his death. He asked from him the “attain-
ment of the direct vision of that theophany after which there is no veil and
which does not endure for any other Perfect Man,” that is, apart from Ibn
‘Arabl. After granting this request, Ibn “Arabi tells him that he has had
many sons and disciples, especially the son of his own loins, Sa‘d al-Din
(d. 656/1258, the author of a divan), “but what you have asked was not made
possible for any of them. How many sons and disciples have I killed and
then revived! But he who died, died, and he who was slain, was slain, and
none of them attained to this!™

Al-Qtinawi is the author of about thirty works, of which five or six are

Juy

IBN ‘ARABT AND HIS SCHOOL 55

of central importance for the spread of Ibn “Arabi’s teachings, since they
determined how he was to be interpreted by most of his followers. In style
of expression, he stands at the antipodes of his master. While Ibn ‘Arabf’s
works are torrents of inspiration, continual flashes of light often with no
apparent interconnection, al-Qunaw1 provides a model for the systematic
and rational formulation of ideas, though he constantly deals with the
world of unveiling. In the words of the great Sufi poet Jami, “It is impossible
to understand Ibn ‘ArabT’s teachings concerning the Oneness of Being in
a manner consistent both with intelligence and with the religious law
without studying al-Qinawi’s works”® Among the most important of
these are Miftabh al-ghayb (The Key to the Unseen), a systematic account of Thn
‘ArabT’s metaphysics and cosmology; Tafsir al-fatibah (Commentary on the
Opening Chapter of the Quran), an exposition of the nature of the “three
books” (the Quran, the cosmos, and man); and a correspondence with Nasir
al-Din al'I'GsT (d. 672/1274), the foremost representative of Ibn Sina’s Peri-
patetic philosophy. In this last work, al-Qiinawi demonstrates concurrences
between Ibn ‘Arabi’s teachings and those of the Peripatetics, while clearly
showing where they diverge. ’

Al-Qtinaw1 directed a flourishing center in Konya, where he was a close
friend of Riimi, though he represents a very different mode of formulating
Sufi teachings. Scholars came from much of the Islamic world to study
Hadith with him. Often, after delivering a formal lecture on this subject in
Arabic, he would change to Persian and comment on Sufi poetry. This was
his method in teaching the great Poem of the Way of Ibn al-Farid
(d. 632/1235). Al-QiinawT’s disciple al-Farghani (d. 695/1296) took careful
notes during these lectures and then rewrote them in the form of the Persian
work Mashiriq al-darir? al-zubar (Ovients of Radiant Stars), to which al-
QiinawT added a short introduction. Later al-Farghini revised his own work
in Arabic with the title Muntaha’l-madarik (The Utmost Limit of Perception);
concerning the latter work JamiI writes, “No one else has ever been able to
explain the intricacies of the Science of Reality with such interconnected-
ness and order!

Another important disciple of al-Qfinawi was al-Jandi, referred to above;
his Persian Nafbat al-rith (The Breath of the Spirif) provides valuable informa-
tion concerning the practices connected with Ibn ‘Arabi’s teachings. A third
student, Fakhr al-Din ‘Iriqi (d. 688/1289) was inspired by al-Qiinawi’s
lectures on the Fusds to write Lama‘at (Divine Flashes), a digest in exquisite
Persian prose of Ibn ‘Arabl’s teachings on metaphysics and divine love. A
fourth, Abt Bakr ‘Alf al-Malati or al-Siwsi is known only because he trans-
mitted al-Qinawi’s power of initiation to later Sufis.’? Among later
members of the same sifsilab is Muhammad ibn Muhammad Shirin
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Maghribi (d. 809/1406-7), whose Persian divan has long been highly esteemed
for its exposition of Ibn ‘Arabi’s teachings. Famous later masters descended
from Ibn ‘Arabi’s line include the prolific Moroccan author Abu’l-‘Abbas
Ahmad known as al-Zarriiq (d. 899/1493), and the amir ‘Abd al-Qadir al-
Jaza’iri (d. 1300/1883), exiled from Algeria to Damascus by the French for
his role in leading the resistance to their rule and author of a number of
important works.

Outside of the small number of silsilabs that trace a line of descent to Ibn
‘Arabi, practically all Sufis who have expressed themselves in intellectual
terms have followed the lead of his school. Even those Sufis who opposed
zertain of his teachings, such as ‘Ala’ al-Dawlah Simnini (d. 736/1336),
employed his terminology and concepts. In the same way, Rimi’s commen-
tators lived in Ibn ‘Arabi’s intellectual universe and employed his teachings
to explain those of their own master. Besides the commentators on the Fusis
mentioned above, the majority of whom are also authors of independent
works, Ibn ‘Arabl’s most important followers include ‘Abd al-Karim al-Jili
.d. ca. 832/1428); in contrast to most authors of this school, he shows
relatively litcle influence from al-Qiinawi and represents an independent
reinterpretation and revivification of Ibn ‘Arabr’s teachings. The most
famous of his thirty or so works is al-Insan al-kamil (The Perfect Man). In
contrast, the writings of Shah Ni‘mat Allih Walf (d. ca. 832/1429; see
zhapter 7) are dominated by the influence of al-Qanawi’s followers, espe-
sially al-Kashani and al-Qaysari. Shaykh Mahmad Shabistari (d. 720/1320)
is famous for his one-thousand-verse Persian poem Gulshan-i riz (The Rose-
zarden of Mystery); its lengthy commentary by Shams al-Din Muhammad
Lahiji (d. 912/1506-7) is one of the most masterly presentations of Ibn
‘Arab1’s teachings in Persian.

In the Arab world ‘Abd alWahhab al-Sha‘rani, who died in Cairo in
773/1565, did much to popularize Ibn ‘Arabi’s teachings through more
‘han fifty works written in an easily intelligible style. Two figures in Turkey
well known to historians for their political role but not yer widely recog-
aized as members of Ibn ‘Arabi’s school are Qadi Burhan al-Din (d. ca.
300/1398), the sultan of Sivas and author of an important summary of al-
Qunawi’s teachings, and Sultan Mehmet, the conqueror of Istanbul (855/
1451-886/1481). At the latter’s command, several important commentaries
were written on al-Qunawi’s works and his Miftab al-ghayb was translated
into Persian.!* Among the numerous followers of Ibn ‘Arabi who lived in
the subcontinent, one should mention Mubhammad ibn Fadl Allih Burhan-
piud (d. 1029/1620), who wrote a ten-page “Gift addressed to the Prophet’s
Spirit,” which is a summary of Ibn ‘ArabT’s teachings seen largely through
the eyes of Jaml. It was the object of several commentaries both in the Arab
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countries and farther east, was translated into Javanese, and according to its
English translator, is one of the most important texts for the history of the
development of Sufi thought in Indonesia. Although Burhanpiri’s famous
contemporary Ahmad Sirhindi (d. 1034/1624) criticized Ibn ‘Arabi on
certain points, he supported him on many others and must be considered
an adherent of his school. In Indonesia, Hamzah Fansiiri (l. tenth/sixteenth
century) wrote extensively on Ibn ‘Arabi’s doctrines. In Iran and farther
east, numerous figurés who are known primarily as philosophers, such as
$2’in al-Din Turkah Isfahini (d. ca. 836/1432) and Mulla Sadra (d. 1051/
1641), were deeply influenced by Ibn ‘Arabi’s teachings. Finally, let it be
mentioned in passing that Asin Palacios and others have suggested that Ibn

‘Arabi exercised considerable influence in the medieval West, especially on
Raymund Lull and Dante,

AL

Ibn ‘Arabi’s Teachings

In formulating his teachings, Ibn ‘Arabl made use of every available source,
beginning with the Quran and the Hadith. He borrowed extensively from
the written and oral tradition of Sufism that had been developing for several
hundred years; his works are a vast repository of references to the words of
earlier shaykhs, including such lesser-known butr important Andalusian
masters as Ibn Masarrah (d. 319/931) and Iba Qasi (d. 546/1151). He made
free use of the terminology of the philosophers, especially those belonging
to the more esoteric schools, such as the Ikhwan al-Safa’ and various pre-
Islamic schools such as Hermeticism and Neoplatonism. He was thor-
oughly versed in Kalam, especially Ash‘arism. But all these schools of
thought were so many building blocks that became part of Ibn ‘Arab’s own
intellectual edifice; his repeated testimony and the very nature of his
writings and influence show that his unveiling and mystical perception gave
a new form to the raw material with which he worked.

Most of Ibn ‘Arabi’s works remain unedited, unpublished, and/or un-
studied. Though the Futihat was first printed in the nineteenth century, a
critical edition has begun to appear only recently, Even if this were finished,
years of effort on the part of a large number of scholars would be needed
before a thorough analysis of its contents could be carried out, and there
would still remain his other works. Thus, all scholars who have attempted
to explain Ibn ‘Arabi’s thought have pointed out the tentative nature of
their endeavors. Nevertheless, certain central themes, highlighted for
example in the Fusis, can be discerned throughout his works. We can be
sure of their primary importance because they were emphasized by his
immediate disciples and followers. These same themes have been taken up
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and elaborated upon by generations of Sufis and philosophers. It is to some
of these that we will limit our attention here.

The Divine Names

As carly as 1914, Asin Palacios saw that “the whole of the Futithat is based
on “belief in the esoteric virtue of the divine names”** Other authorities,
such as T. Burckhardt, H. Corbin, and S. H. Nasr, have in their turn called
attention to the primary importance of the Names in Ibn ‘Arabi’s doc-
trines. According to the Quran and the Hadith, God is the Merciful, the
Wise, the Generous, the Forgiving, the Living, the Hearing, the Avenger,
and so on. His Names epitomize the knowledge of Him that has been
revealed to mankind; through them we can grasp something of the Divine
Nature, though we must remember the Prophet’s saying: “Meditate upon
God’s blessings [e.g., upon the effects of His Bounty and Generosity], but
not upon His Essence (dhat); since God as He is in Himself is unknowable
to us, at least in terms of discursive thought. Here we should recall Ibn
‘Arabi’s well-known teaching concerning transcendence and immanence—
or, more precisely, “incomparability” (tanzib} and “similarity” (tashbib): On
the one hand, God is unknowable; on the other, we can understand Him
through the Names. True knowledge of Him must combine the two points
of view. Ultimately, this coincidence of opposites can be grasped only at the
stage of unveiling. The apparent incompatibility of the two standpoints is
one reason that the highest stage of mystic knowledge is often referred to
as “bewilderment” (hayrah).

Everything we can know about God, and ultimately everything we can
know about “other than God” (ma siwa’Llah)—that is, “the world” or “the
cosmos” (al-Glam)—is prefigured by the Names. They delineate God’s
perfections inasmuch as He is Being (al-wujiad) and the source of all that
exists. Ranked in a hierarchy, some are broader in scope than others; the
“{niversal Names” are said to number 99, 300, or 1001, whereas the
“particular Names” in the last analysis correspond to all things. Hence Ibn
‘Arabi can say that the Divine Names are infinite in keeping with the
infinity of the creatures (Fusis, chap. 2). .

The formula “In the Name of Ged, the All-Merciful, the All-Compas-
sionate} which begins practically every chapter of the Quran, mentions
three Names: Allzh, al-Rabman, and al-Rabim. The latter two both derive
from the word rapmab, “mercy” (which in turn derives from the same root
as rabim, “womb”). For Ibn ‘Arabi, mercy is Being. When God says, “My
Mercy embraces all things” (Quran VII, 156), this means, 1 bestow existence
on all things? since existence is the only quality in which all things share.
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In a badith the Prophet refers to the “Breath of the All-Merciful” (nafas al-
Rabman). According to Ibn ‘Arabi, the All-Merciful’s exhalation of His
Breath is equivalent to the bestowal of existence (3jad). In the same context
he and his followers constantly quote the hadith in which God says, “T was
a Hidden Treasure and T wanted to be known, so I created the creatures that
I might be known?” The Hidden Treasure refers to the possibilities of out-
ward manifestation prefigured by the Names. Since “God encompasses all
things in knowledge” (Quran LXV, 12), the Hidden Treasure corresponds
to all things as known by Him before their creation.

The All-Merciful, whose very nature is to have mercy on all things (/-
ashya’) and thus bring them into existence, feels distress (kurbah) within
Himself; by the “possibility” (fmkan) the things possess to display their own
special qualities, they beg Him to bestow existence upon them. So God
“exhales” and relieves His distress; He deploys His Breath and the cosmos
is born. But this is not a simple exhalation. It is articulated speech: “Our
only word to a thing, when We desire it, is to say to it ‘Bel, and it is” (Quran
K VI, 40). The myriad types and grades of existents can be divided into
letters, words, phrases, sentences, and books. Ibn ¢Arabi and others have
developed a complicated cosmology based on the symbolism of letters and
words understood in this ontological sense.

The “things embraced by God's Knowledge” (al-ma‘ligmdit) are also re-
ferred to as the “nonexistents” (al-ma‘dimat), the “immutable entities” (a)-
a‘yan al-thibitah), and the “possible things” (al-mumkingt). They are “non-
existent” as long as they remain only in God’s Knowledge and do not appear
in the world, “immutable” since He knows them for all eternity, and “pos-
sible” because He may or may not bestow existence upon them in any given
circumstances. They are also called “concomitants” (lawdzim) of the Names.
All of these “realities” (baga’iq) can be divided into the “divine” (#labz),
which are the Names and the immutable entities, and the “engendered”
(kawni), which are the entities when given existence by the Breath.

The Universal Divine Names or Attributes can be classified from a
number of points of view. According to one such classification, four of them
are the most fundamental, the “pillars” (arkan) of Divinity: Will, Knowl-
edge, Power, and Speech. Other formulations add three more Attributes—
Life, Generosity, and Equity—to give the “seven Leaders” (al-a’immat al-
sab‘ab). The remaining Names derive from these four or seven. The Leaders
or Pillars are then embraced by the Name Allah, the All-Comprehensive
Name (al-ism al-jimz*) that points to the Divine Essence.”®

The hierarchical relationship among the Names is reflected in the struc-
ture of the cosmos, which is composed of descending levels of existence
(maratib), though from creation’s viewpoint they are ascending. Thus, we
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have the “arc of descent” (gaws al-nuziil) and the “arc of ascent” (gaws al-
su“#d), which together make up the “Circle of Existence” (da’ivat al-wnjiad).
At cach descending level, different realities interrelate or “marry” (nikah) to
bring about the production of succeeding levels. Ibn ‘Arabi envisages this
hierarchical structure from several different standpoints. In the scheme
illustrated by the diagrams accompanying the creation myth (I-V), he
describes each higher reality as active and masculine in relation to the next
lower reality, which is passive and feminine. The higher is in a state of un-
differentiation (ijmal), while the lower is in a state of differentiation (tafs7/).
Thus, for example, the Supreme Pen contains all spiritual realities in un-
differentiated form; then it deploys them in their differentiated details by
writing them out in the Guarded Tabler. But Ibn ‘Arabi indicates that every
reality in the scheme is a pen from one point of view and a tablet from
another.

The One and the Many

The Names, and so also the immutable entities, are no different in thejr
existence from God Himself; there is only one Being, God, who is called
by many Names, each of which denotes one of His ontological modes. But
God in His very Essence, which is beyond the limitation implied by any
of the Names, is One in a different sense than God considered as the
Possessor of Names (dbat al-asmi’). Here lies a distinction fundamental to
Ibn ‘Arabi’s teachings. At the beginning of chapter 7 of the Fusizs, he
writes, “Know that He who is called Allah is one in His Essence and all
through His Names?” He often refers to the Oneness of the Essence as af-
abadiyyah (“Exclusive” or “Absolute Unity”) and the Oneness of the Names,
through which God is all, as alwabdaniyyab (“Inclusive” or “Infinite
Unity”), although for the second kind his followers usually prefer the term
alwahidiyyab.

Ibn ‘Arabi is well known -as the founder of the school of the “Oneness
of Being” (wabdat al-wnjizd). Though this teaching permeates his works, he
does not himself employ the term. One of the first members of his school
to use it in a technical sense is al-Farghini, who normally contrasts it with
the “Manyness of Knowledge” (kathrat zl-‘ilim): One in His Reality, God
possesses the principle of manyness in His knowledge. He is One and All.

In God’s knowledge, the nonexistent things are known in all their differ-
entiated details. This is the level of the “Most Holy Effusion” (a/-fayd al-
agdas) or the “Unseen Theophany” (al-tajalli al-ghaybi). It is also the level
of the Hidden Treasure and the “distress” of the All-Merciful. The manifesta-
tion of the Hidden Treasure, or the exhalation of the Breath, is called the
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“Holy Effusion” (alfayd al-mugaddas) or the “Visible Theophany” (al-tajalls
al-shabadi). The entities, still nonexistent and immutable within God’s
Knowledge, are manifested outwardly within the various levels of existence.

The One Being does not, through the manifestation of the entities,
become many beings, since Being is a single reality. True, the entities are
now provisionally called “existents” (mawjiadar) or “engendered things”
(ka@’inat), but Being/Existence retains Its original property of nondelimita-
tion (itlzg) and transcendence. Light remains eternally unaffected by Its out-
ward effusion, just as the sun is unaffected by its rays. As Ibn ‘Arabi and

‘his followers explain through many images, “the entities have never smelt—

and will never smell—the fragrance of existence” “The possible existents
remain nonexistent in their original state; existence is nothing but the Being
of God” (Fusiis, chap. 8). The entities we perceive are only the different
modalities of the One Being. In the words of al-Qinawi,

The greatest obscurity and veil is the plurality chat arises in the One Being
because of the effects of the immutable entities within It. People imagine that
the entities become outwardly manifest in existence and through existence.
But only their effects (athar) become manifest in existence. Manifestation and
outwardness belong only to Being, but on condition of having become plural
through the effect of the entities.’®

Each entity displays a perfection of Being, thus veiling and revealing It at
one and the same time: “God made the creatures like veils (b3ib). He who
knows them as such is led back to Him, but he who takes them as real is
barred from His Presence” (Futzpat, II, p. 460). As long as we do not
perceive the things for the veils that they are, the whole world is naught
but fantasy.

Everything engendered in existence is imagination (khayal)
~but in fact it is Reality.

Whoever understands this truth has grasped the mysteries
of the Way. (Fusits, chap. 16)

One mark of the essential nonexistence of all “existent” things is that they
must be recreated at each instant. According to Ibn ‘Arabi, God places
dreams in the animal world so that people may witness the ontological level
of Imagination and come to know that there is another world, similar to
the sensory world. Through the rapid transformations of imaginal forms in
dreams, God wants to show us that the sensory world 1s changing at every
instant. “If the world were to remain in a single state for two units of time,
it would possess the attribute of independence from God. But men are in
doubt as to the renewed creation’ (Quran L, 15" (Futihat, III, p. 199).

Here two basic meanings of the term “imagination” can be discerned. In
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the first sense, everything that is “other than God” is “imaginary” and in the
ultimate sense unreal. This is the level of “nondelimited imagination” (/-
kbayal al-mutlag), which Ibn ‘ArabT identifies with the Breath of the All-
Merciful. Through it “That which can not possibly exist [since it is not
Allah, the only Being there is] comes to exist” (Furba, 11, p. 312). “The
reality of imagination is change in every state, and manifestation within
every form. There is no true being that does not accept change except Allah.
So there is nothing in realized existence (alwwujid al-mubagqaq) except
Allah. As for everything else, that is in imaginal existence. . . . So everything
other than the Essence of God is imagination in the process of change’
(Futithat, 11, p. 313). It is from this point of view that all things in the world
must be “interpreted” (za‘ber) as if they were dreams (Fusis, chap. 9).
Second, “imagination” refers to an ontological realm between the spiritual
world and the corporeal world, also called the “isthmus” (barzakh) and the
world of “image-exemplars” (mithal). Here spiritual realities become
manifest as sensory forms, and, after death, the attributes and moral qual-
ities of men become personified. Just as the animal soul acts as the means
whereby the disengaged (mujarrad) spirit can maintain a connection with
the corporeal body, so the world of imagination acts as an intermediary
between the disembodied spirits and the corporeal world. This intermediate
world is in turn divided into two kinds of imagination, one of which is “con-
tiguous” (muttasil) to our psyches, and the other of which is “discontiguous”

(munfasi).

The difference between contiguous and discontiguous imagination is that the
former disappears with the disappearance of the imaginer, while the latter is
a selfsubsistent ontological level which continuously acts as a receptacle for
disengaged meanings and spirits, to which it gives corporeal forms, though
only in accordance with their specific characteristics. Then contiguous imagi-
nation derives from discontiguous imagination. (Futabas, II, p. 311)

The nature of the realities that become manifest within nondelimited
imagination or the cosmos is determined by their preparedness (isti‘dad),
that is, the extent to which they are able to act as receptacles (gakif) that
display the perfections of Nondelimited Being. Preparedness in turn is
determined by the “Lord” (rabb) of each existent, the particular Name that
governs it, its immutable entity. “The All becomes entified in keeping with
each existent; then that entification (t2‘ayyun) is that thing’s Lord. But no
one takes from Him in respect of His Absolute Unity” (Fusis, chap. 7). The
difference between the prophets and saints on the one hand and ordinary
people on the other is that the former are loci of manifestation (mazbar,
majlz) for Universal Names, while the latter manifest particular Names,
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The former display the myriad perfections of Being, while the latter only
display a few, and these imperfectly.¥

Closely connected to the entity’s preparedness is the question of “destiny”
(gadar). Since each existent thing is determined by its Lord, its destiny is
foreordained. But the “mystery of destiny” (sirr al-gadar) is that God does
not do the foreordaining; on the contrary, the entity foreordains itself. The
entity, after all, is in essence a nonexistent object of God’s Knowledge. God
did not make {ja*/) it the way it is, since it is uncreated—He has known it
for all eternity. “So no one possesses in himself anything from God, nor does
he have anything from any other than himself” (Fusis, chap. 2), God’s only
role is to bring the entity from nonexistence in knowledge to existence in
the world, that is, to show mercy upon it through His Breath. Once in
existence, the entities themselves determine how they will act and what
their ultimate destiny will be. “So let them blame none but themselves, and
let them praise none but themselves: ‘God’s is the conclusive argument’
(Quran VI, 149) through His Knowledge of them” (Fusis, chap. 8).

Here Ibn ‘Arabi distinguishes between God's engendering command (/-
amyr altakwini), through which He gives existence to the entity, and His
prescriptive command (al-amr al-takliff), through which He requires men
to follow the religious law. In the practical terms of human experience, men
freely choose whether or not to follow the latter. Since they cannot know
their destiny until it overcomes them, they must follow the command of
God and trust in Him; but in the final analysis, their ends are determined
by their beginnings. This is one significance of such Quranic verses as “To
your Lord you shall return” (VI, 164).

In the same context, Ibn ‘Arabi states that men worship “the God created
by their beliefs” Men can only conceive of Nondelimited Being—God—to
the extent allowed by their own preparedness, which is determined by their
immutable entity, their Lord. The prophets and saints are theophanies of
God’s Universal Names, through which they know and realize Him. In the
same way the sciences and laws which they bring for mankind are mani-
festations of these Names—this is the whole theme of the Fusiis. Other men
are theophanies of particular Names, which do not manifest the same
ontological perfections. Thus, their “beliefs” concerning God will be deter-
mined by their own preparedness for knowledge and existence. In effect, the
God they worship—their own Lord—will be “created” by their limited pre-
paredness. Only the greatest prophets and saints—the Perfect Men—worsl'np
God as such, since they are loci of manifestation for the All-Comprehensive
Name A4l/ah. :

Each “existent” in the world is a mixture of existence and nonexistence,
or of light and darkness. To the extent that it exists, it is a theophany of
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Being; to the extent that it is nonexistent, it is a veil over Reality. “So you
are situated between existence and nonexistence, or good (kbayr) and evil
(sharr)” (Futahat, 1, p. 304). “Existence is light, while nonexistence is dark-
ness. We are in existence, so we are encompassed by good” (Futibaz, I,
p- 486). God or Nondelimited Being is Sheer Good (al-kbayr al-mabd);
hence the Prophet said, “All good is in Thy hands, while no evil is ascribed
to Thee” Ibn ‘Arabl concludes that evil has no fundamental reality, even
though it is totally relevant to our everyday lives; otherwise, religion would

have no role to play and God'’s prescriptive command would be meaning]ess.
!
To whom can evils be ascribed? For the cosmos is in the hand of Sheer Good,
which is Total Being. However, the possible existent can be envisaged as
nonexistent; to the extent this is so, evil is ascribed to it. For it does not
possess in its very essence the property of Necessary Being; hence evil befalls
it. (Futiihar, 10, p. 315)

The creatures are given existence through the Breath of the All-Merciful,
and in the end they return to Mercy. “God showed us favor through the
Name All-Merciful, thus bringing us out of evil, which is nonexistence, to
good, which is existence. ... So from the beginning, He entrusted us to
Mercy” (Fut@hat, 11, p. 157). From this point of view Ibn ‘Arabi maintains
that hell itself is a mercy and that the chastisement (‘adhab) of the un-
believers will eventually be changed to “sweetness” (in accordance with the
root meaning of the word ‘adbab; of. Fusis, chap. 10).

Instead of attributing evil to nonexistence, al-Qfinawi follows the lead of
many passages in the Fuzizhar by calling attention to the ontological qualities
evil does in fact reflect and the manner in which religion protects mankind
from evil's consequences. The various phenomena connected with religion
and salvation—such as the prophets, the Scriptures, religious teachers,
mosques, faith, the remembrance of God, and piety—are loci of manifesta-
tion for the Divine Name the Guide (a/-Hzd7), while phenomena that
manifest evil—such as satanic men and jinn, unbelievers, immorality, and
thoughts that turn the mind away from God—display the properties of the
Name the Misleader (a/-Mudsll). Al-Qtnawi is thus able to discuss suffering
and damnation without minimizing their practical significance. In this con-
" text, he recalls Ibn ‘Arabi’s definition of evil as “that which is incompatible
with man’s goal and disagreeable to his nature and constitution” (Fusds,
chap. 11). Al-Qunawi remarks that when the soul leaves the state of equi-
librium established by the Shari‘zh and the tarigah, it falls under the sway
of the Names of Severity, such as the Misleader, the Wrathful, He-who-
harms {(al-Darr), and the Avenger. “As a result, the effects of these Names
become manifest in this world, or in the next world, in forms disagrecable
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to the soul, such as suffering, chastisement, illness, punishment, distance
from God, and veils1®

As the theophany of Sheer Good, the cosmos is the locus of beauty and
the object of love (mababbab). The root of all love, whether for God or for
“others)” is God's Love, through which the world was created. In the badith
of the Hidden Treasure, God does not in fact say that He “wanted” to be
known, but that He “loved” (#bbabtx) to be known. “Through this Love
God turned His Will toward the things in the state of their nonexistence.. . .
and said to them ‘Bel’™ (Futabar, 11, p. 167). In God Himself, Love, Lover,
and Beloved are one, since the nonexistent objects of Love are none but the
perfections of His own Self. So also in creation, Love manifests Itself in all
things, each and every one of which is both lover and beloved.

Nothing is loved in the existents except God, since He is manifest within

“every beloved to the eye of every lover. And nothing exists but lovers. So all
the cosmos is lover and beloved, and all is reducible to Him. . . . No one loves
any but his own Creator, but he is veiled from Him by the love of Zaynab,
Su‘ad, Hind, Layl3, the world, dirhams, position, and all other objects of
love. (Futihar, 11, p. 326)

Ibn ‘Arabi’s teachings on love, expressed poetically by such figures as ‘Iraqj,
extend explicitly to the domain of sexuality. He views man’s contemplation
of God in himself and in woman during the sexual act as one of the highest
forms of spiritual vision (Fusds, chap. 27). '

The Perfect Man

The Perfect Man, a key term in Ibn ‘Arabi’s vocabulary, is the all-compre-
hensive engendered existent (al-kawn aljam:‘) discussed at the beginning of
the Fusizs. Ontologically the origin and goal of the cosmos, he is also the
model of spiritual perfection and the guide of men. In his inmost reality,
he is known as the Cloud (a/-‘amz’). The Prophet was asked, “Where was
God before He created the creatures?” He replied, “In a cloud, neither above
which nor below which was any space” The Cloud in fact is the All-
Merciful Breath, the theophany of Sheer Being, within which letters and
words become articulated. The Cloud surrounds God “before” He creates
the creatures and is thus the intermediary between Him and themy; it is the
Reality of Realities (bagigat al-baga’ig), within which all immutable entities
are englobed.

But the Perfect Man is both “all-comprehensive]” in the sense that he
embraces all realities, and “engendered,” that is, he belongs to the world of
created things, at least in his outward dimension. He is an isthmus (barzakh)
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between God and the cosmos, since he comprehends both the divine and
the engendered realities, In God, the One and the Many are united; in the
cosmos the Many are dispersed, but in the Perfect Man the One and the
Many are reunited in the midst of their very separation and dispersion.

As al-Qiinawi makes explicit, the Perfect Man contains within himself the
“Five Divine Presences; the five universal levels where God makes Himself
known. Al-Qiinawl enumerates these as (1) the Reality of Realities, or the
Presence of Knowledge; (2} the World of the Spirits; (3) the World of
Imagination; (4) the World of Corporeal Bodies; (5) the All-Comprehensive
Presence, that is, the Perfect Man in his total deployment. The Perfect Man
is the macrocosm, while individual man is the microcosm. “God only
created the cosmos outside of man to strike an example for him and so that
he might know that everything manifest in the world is inside himself,
while he is the goal. ... In him all the Divine Names and their effects are
displayed” (Futahat, I, p. 417).

If the Perfect Man is the ontological prototype of both the cosmos and
the individual mari, he is also man perfected, the human state realized in its
full breadth and depth. According to the Prophet, “Allah created Adam
upon-His own Form”; in the Quran God says, “He taught Adam the Names,
all of them” (II, 31). As the Name that embraces all other Names, A/zh is
the Reality of Realities. To say that man is created upon Allab’s form means
that God is the “meaning” (ma ‘nz) or immutable entity of mankind, while
man is God’s outward form or existent entity; though other things also
reflect Him, they do so incompletely, since they manifest lesser Names. But
it is only the Perfect Man who is able to live up to this human potential
and truly actualize this station. He alone is the “vicegerent of Allah”
(khaltfat Allab; cf. QuranIT, 30). A human being who does not attain perfec-
tion in this world is only a “rational animal}’ not a “man” He is related to
humanity as a corpse is related to a living person. “He is a man in shape,
not in reality, for a corpse lacks all faculties. Thus is he who does not artain
perfection. . .. Only the Vicegerent is worthy to act as a receptacle for (all)
the Divine Names” (Futihat, 11, p. 441).

According to the Quran, God “governs the Command {(al-amr} from
heaven to earth; then it ascends to Him in a day whose measure is a
thousand years of your counting” (XXXII, 5). This descent of the Command
is the exhalation of the All-Merciful’s Breath. When it reaches its lowest
point, at the level of mankind, it reverses. If 2 man is destined to become
a Perfect Man, he will enter the spiritual path, through which he can return
to his Source and complete the Circle. Then he becomes established at the
“Point at the Center of the Circle” (nugtah wasat al-da’irab), also known as
the station of Equilibrium (e/-:‘tidal), since the Perfect Man is equidistant
from each and every reality, whether created or uncreated. Having realized
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the full human potential, he manifests the All-Comprehensive Name Allzh
and escapes the domination of every limited Name and entity. Al-QiinawI
writes that Equilibrium is the center from which no one deviates except
him who is attracted to what is less than himself. “If 2 man veers away from
the Center to one side because of an attracting and overpowering affinity,
and if the property of certain Names and levels predominates so that he
leaves Equilibrium, . . . then he will worship God from the standpoint of
that [limited] Name’s level.... It will become the utmost limit of his
hopes . . . unless he passes beyond it

The spiritual stature of the Perfect Men, those who truly act as God’s
vicegerents, explains the meaning of such Quranic verses as “He has sub-

jected to you what is in the heavens and what is in the earth, all together,
from Him” (XLV, 13; cf. Fusis, chap. 16).

™ Through the activity of his mind every human being is able to create in his
imagination that which has no existence in the outside world; this is the situa-
tion with all of us. But through his concentration (bimmab) the gnostic
creates that which possesses existence outside of the locus of his concentra-
tion so long as his concentration continues to preserve it. (Fusis, chap. 6)

If the saints normally refrain from employing this power, it is because of
their knowledge that everything occurs according to God’s Will. “Whenever
the gnostic does exercise his concentration in the world, it is because of a
divine command; he does so because he is compelled to do so, not out of
free choice” (Fusis, chap. 13).

In order to turn his concentration toward its ultimate object and actualize
its creative power, man must follow the path of purification and perfection.
For Ibn ‘Arabi, as for all Sufis, the basis of this path is the practice of Islam.
He takes the daily prayers, the fast during Ramadan, etc.—in short, the
“pillars” of Islam—for granted. In words of advice to disciples, we even find
him telling them, “Do not play with your beard or any part of your clothing
during the ritual prayer . . ., and make sure that your back is straight when
you bow down” (Futibat, IV, p. 497). A work like Kunb ma Iz budd minhu’l-
murid, translated into English as Instructions to a Postulant, shows that he
considered the sincere and scrupulous practice of both the mandatory
commands of the Shari‘zh and the supererogatory acts recommended by the
Sunnah as the sine qua non of all Sufism.

Ibn ‘Arabi also explains in great detail the practices specific to Sufism,
which amount to extensions and intensifications of the required practices
of Islam. AlJandi summarizes Ibn ‘Arabi’s teachings in ten principles:
(1) constant ritual and moral purity, (2) unceasing remembrance/invocation
(dbikr) of God, (3) the elimination of all distracting thoughts, (4} constant
examination of conscience {murigabab), (5) daily review of one’s actions
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(mubisabab), (6) attentiveness to the inward consciousness of one’s shaykh,
(7) hunger, (8) vigil, (9) silence, and (10) inward humility and tears. If there
is anything remarkable about these instructions, it is that they are basically
the same as those found in most other Sufi orders.

The Seal of the Muhammadan Saints

Islam calls the Prophet of Islam the “Seal of Prophecy,” meaning among
other things that no prophet will come after him until the end of time. In
a number of passages, Ibn ‘Arabi speaks of two “Seals of Sanctity™ the Seal
of General Sanctity, or Jesus when he returns at the end of time, and the
Seal of Muhammadan Sanctity. Sometimes Ibn ‘Arabi declares that he him-
self is the latter, and most of his followers held this to be the case; elsewhere
he implies that someone else is this seal, as in 2 passage where he says that
the Seal of Muhammadan Sanctity is an Arab whom he met in the year
595/1198-99. He goes on to explain the function of this person:

Just as, through Muhammad, God has sealed the prophecy of Law-giving, so,
through the Muhammadan Seal, He has sealed the sanctity which derives
from the Muhammadan inheritance, not that which derives from other
prophets—for among the saints there are those who inherit from Abraham,
Moses, and Jesus. Such will continue to be found after the Muhammadan
Seal; but after him, there will no longer be found any saint “upon the heart
of Muhammad (‘alz galb Mubammad)? (Futizhar, 11, p. 49)

One of the clearest explanations of how Ibn ‘Arabf’s title as the Seal of
Muhammadan Sanctity was understood by those of his followers who
ascribed it to him is provided by al-Jandi. He writes that true knowledge of
God’s Essence, Attributes, and Acts and of the realities of things as they are
in God'’s Knowledge cannot be acquired in the most perfect and complete
manner from secondary stations, sources, and doctrines, but only from the
doctrines of, first, the Seal of the Prophets, and second, the Seal of the
Saints, who is the perfect inheritor of Muhammad. The spiritual vision of
the seals comprehends all spiritual perceptions, contains all doctrines, and
encompasses all stations and levels. Just as there must be a Name more
perfect and comprehensive than all others—that is, the Name 4//zh—so also
there must be a prophet and a saint more perfect than 2ll other prophets
and saints, and these are the seals.20

The claim that Ibn ‘ArabT was the Seal of the Muhammadan Saints thus
implies that his teachings embrace all Islamic teachings. And, in fact, prac-
tically every intellectual formulation of Sufism after him derives directly or
indirectly from his own works or those of his followers. In this respect, at
least, it is difficult to dispute this claim. In the words of Seyyed Hossein
Nasr, Ibn ‘Arabi “has provided over the centuries the precious doctrinal
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language in terms of which Sufi masters have sought to expound the
mysteries of gnosis;?! and to explain their vision of the Truth as gained
through mystical perception and the unveiling of the Uncreated Lights.

Notes

1. Although the name of this sage in Arabic is Ibn al-*Arabi, he is often referred to
as Ibn ‘Arabl among his Muslim disciples and also in European languages. We have
therefore kept the Ibn ‘Arabi version throughout the Islamic volumes of this series.~Ep.

2. M. Profitlich, Die Brminologie Ibn ‘Arabiis im “Kitab wasi’il ass2’il” des Ibn
Sandakin (Freiburg im Breisgau: Klaus Schwarz Verlag, 1973), Arabic text, p. 21. Al-
Jandi, Sharh fusits al-bikam (Ms), commentary on the word mubashshirab in the kbutbab;
also Nafbat al-rizh (ms Istanbul, Haci Mahmud 2447) f. 23b,

3. Al-Futithat al-makkiyyah (Beirut: Dir Sadir, n.d.) I, 153-54,

4. Ibn “Arabl’s encounter with Jesus in the spiritual world and his repentance
(tatwbah) at his hands are mentioned by Ibn ‘Arabi in al-Futahat al-makkiyyah, 1, 155.26;
111, 43.20, 341.22; TV, 77.30, On al-‘UryabT’s connection to Jesus, see I, 223.21 (cf. II,
365.19); he is the same as the Abi Ja“far “ “Uryani” discussed as no. 1 in R. W. J. Austin,
Sufis of Andalusia (London: Allen & Unwin, 1971). See Michel Chodkiewicz, Le Scear
des saints (Paris: Gallimard, 1986) 98-99.

5. Al-Qiinawi’s three accounts are found respectively in alJandi, Sharb fusis al-
bikam, commentary on the second chapter; al-Qiinawi, al-Nusiis, zppended to al-
Kashani, Sharh manazil alsz’ivin (Tehran: Ibrahim Larfjani, 1315/1897-98) 284; al-
Qunawl, al-Fukik, on the margin of the previous work, 233.

6. Ibn *Arabi, Fibrist almu’allafit, ed. A. E. Afifi, “The Works of Ibn ‘Arabi”
Revnie de la Faculté de Lettres de I'Université dAlexandrie, 8 (1954) 194,

7. H. Corbin, Creative Imagination in the Sifism. of Ibn ‘Arabi (Princeton, NJ;
Princeton University Press, 1969) 73.

8. Al-Qinawi, al-Fukik, 184.

9. Al-Qinawi, al-Nafabit (Tehran: Shaykh Ahmad Shirazi, 1316/1898-99) 152-53,

10. Jami, Nafabat al-uns, ed. M. Tawhidipir (Tehran: Sa‘di, 1336/1957) 556,

11. Ibid., 559. For an excerpt, see p. 71 below,

12. This name is to be found in different forms in a number of sifsilzhs; see Claude
Addas, Ibn ‘Arabi (Paris: Gallimard, 1989) 374-77. See also M. Chodkiewicz (trans.),
Emir Abd al-Kader, Ecrits spirituels (Paris: Seuil, 1982} 183. A silsilah apparently drawn
up by ‘Alf himself or by one of his disciples is found appended to three manuscripts
of al-QiinawTs works in Tstanbul: Sehid Ali Paga 1441/1, Yeni Cami 1196/1, Laleli
149%9/1.

13. On these two figures, see W. Chittick, “Sultan Burhin al-Din’s Sufi Correspon-
dence) Wiener Zeitschrift fiir die Kunde des Morgenlandes 73 {1981) 3345,

14. M. Asin Palacios, The Mystical Philosophy of Ibn Masarra and His Followers, trans.
E. H. Douglas and H. W. Yoden (Leiden: Brill, 1978) 174-75.

15. See “An Islamic Creation Myth;” p. 70 below.

16, Al-Qanawi, al-Nusis, 299.

17. See “The Lord of Men and the Lords of Men,” p. 71 below.

18. Al-Qtinawi, Mardtib al-tagwd, Istanbul mss Sehid Ali Paga 1340/3, Carullah
1001/3, Feyzullah 2163 - .

19. IYaz al-bayan fi tafstr wmm al-Qur’an (Hyderabad-Deccan: Osmania Oriental
Publications Bureau, 1949} 271,



70 {BN ‘ARABI AND HIS SCHOOL

20. Al-Jandi, Nafbat al-rib, f. 4b, ’
21. S. H. Nasr, Three Muslim Sages (Cambridge, MA: Harvard University Press, 1964)
121,

Excursuses

An Islamic Creation Myth

The Names gathered together in the Presence of the Named and, gazing upon their
own realities and meanings, sought the outward manifestation of their properties,
They desired that their own entities might become mutually distinct through the
effects that they make manifest. The Creator, who makes ordainments, the Knower,
the Governor, the Deployer, the Producer, the Form-giver, the Nourisher, the Life-
giver, the Slayer, the Inheritor, the Grateful, and all the rest of the Divine Names
gazed upon their own essences but found none created, none governed, none
deployed, none nourished. So they said, “What can be done so that these entities
might become outwardly manifest? For through them our properties and authority
are deployed?” _

So the Names, having seen their own entities, . . . had recourse to the Name the
Producer. They said, “Perhaps you can give existence to our entities so that our
properties may appear and our authority be established. For at the moment we
reside in an ontological degree that allows us no effectivity” The Producer replied,
“That depends upon the Powerful, for I am under His sway. .. ”

Then the Names had recourse to the Powerful, who said, “I am under the sway
of the Willing. I can not bring into existence a single one of your entities without
His designation. The possible existent in itself is not sufficient for me. First the
command of the Commander must come from its Lord. Once He commands that
a possible existent enter into engendered existence—once He says to it Bel — then
I will be able to act upon it. . . . So have recourse to the Name the Willing, Perhaps
He will choose the side of existence over the side of nonexistence. Then I will join
with the Commander and the Speaker and give you existence?

[After hearing similar words from the Willing, the Names proceed to the Name
the Knowing, who tells them that the entities under their sway are indeed destined
for ourward manifestation: But first courtesy (edab) must be observed.]

So all the Names came together in the Presence of the Name Afizh . . . and told
Him about their state. He said, “I am the Name that comprehends all your realities
and I denote to the Named (almusamma), who is an All-Holy Essence, possessing
qualities of perfection and transcendence. Stay here while I enter upon the object
of my denotation. So the Name A//4h entered that Presence and repeated the words
of the possible existents and the Names. He was told, “Go out, and tell all the
Names to undertake among the possible existents what their realities require. . . ?

So the Name A/lah went our, next to Him the Name the Speaking, acting as His
spokesman to the possible existents and the Names. He related to them what the
Named had said. So the Knowing, the Willing, the Speaking, and the Powerful
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undertook their tasks and the first possible existent became outwardly manifest.
(Ibn al-‘Arabi, al-Futabat al-makkiyyah [Beirue: Dar Sadir], nd., 1, 323)

The Lord of Men and the Lords of Men

"The Universal Name “Lord” courses through all other Names, whether universal
or particular, principal or derivative, down to the least of the derivatives. It
manifests itself in every Name in keeping with the properties of that Name. . . .
The Name from which any human being derives his existence . . . is in reality his
“Lord”. . . . It will also be his place of return and his ulrimate end. The theophanies
he receives in keeping with his states within this world’s plane, and his vision of
God in the next world, are tied specifically to this Name and take place through it.

But. . . “Lordship” has two properties, one general and one specific. The general
property derives from the fact that, for example, the Name A//zh is related 1o all
worlds and ontological levels and to all their inhabitants, in respect both to the
receptive reality, ie., the entity, and to the existence that it receives. Hence the
Lordship ateributed to the Name A##h is all-comprehensive. This is indicated, for
example, by God’s words, “Praise belongs to Allih, the Lord of the worlds” (Quran
L 1).... As for the specific property pertaining to Lordship, that is what we said
above: Whenever a thing’s existence becomes entified from the Presence of 2 Name,
that Name is its specific Lord. This is why we find that in the Quran and the
Hadzth, vision of God is attributed only to Lords ascribed to various levels. For
example, “Upon that day faces will be radiant, gazing upon their Lord”
(LXXV, 23). . ..

The source of the outward existence of the Perfect Men among the prophets and
saints is the Qcean of the Second Entification, i.e., the level of the Name Af#b in
respect of the Second Isthmus, which englobes the seven principle Names, which
in turn embrace the realities of each Perfect Man. However, a faint trace of that
Perfect Man’s distinguishing characteristics remains, so his Lord is the Second Enti-
fication in respect of the faint trace peculiar to him. Then the source of the
existence of those prophets, messengers, and saints who are near to the Perfect Men
in receptivity, preparedness, scope, universality, spiritual perception, and contem-
plation is those Seven Principles themselves, but in respect of their manyness and
their special relationship with particular effects and properties. . .. Finally the
existence of other human beings below the prophets and saints in rank derives from
the tributaries of these Oceans, iLe., these Seven Principles, or the rivers of the
tributaries, or the streams of the rivers, or the brooks, or the pools, or the tankards,
or the jugs, or the infinite drops. So their original entification and their ultimate
return follow their preparedness as determined by their Lords.

As for our Prophet Muhammad—God bless him and give him peace—he possesses
the Supreme Watering Place, which is the First Theophany. Thar is his Light and
his Lord. It is the source, origin, return, and end of all Names and all entifications
within knowledge and existence. That is why God says, addressing the Prophet
specifically, “Surely unto thy Lord is the vltimate end” (Quran LIIT, 43), and, “Surely
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unto thy Lord is the returs” (Quran XCV ;
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(See diagram I, p. 75.)
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the bestowal of existence upon the known entities; the first is the father, the second
the mother. Universal Nature has no existence as such, only through the onto-
logical modalities prefigured in the Soul: heat (which is a manifestation of Life),
dryness (Will), cold (Knowledge), and wetness (Speech). In a similar way, the Dust
exists not in itself but through the forms that appear within it as a result of Nature’s
activity. (Futibat, 1, 139-40; T, 427-31; 111, 99, 390, 399, 420-21, 429-30)

III. From the Dust to the Footstool
(See diagram IIL, p. 77.)

The marriage of Nature and Materia Prima results in the birth of the Universal
Body; its length reflects the Intellect, its breadth the Soul, and its depth the Void,
which it fills, Within the Body’s compass God brings all the world’s forms into
existence in an order that comes to be known as “rime” The first sensory form to
appear is the Throne; supported by four columns, it encompasses all sensory
ekistents. [ts parents, the Intellect and the Soul, look upon it with the eye of mercy,
the attribute that defines its nature. Within the Throne stands the Footstool, upon
which God places the Foot of Surety {(Quran X, 2} and the Foot of the All-
Compeller (badith), the first of which is in the Garden, and the second in the Fire.
The Two Feet mark the division of pure mercy into mercy on the one hand and
mercy mixed with wrath on the other. God mixes these rwo because He wants to
manifest all the opposites embraced by His Names, such as Hewho-exalts and He-
who-debases, the Contractor and the Expander, and the Bestower and the Taker.

(Futihar, U, 433-37; 11, 431-32)

IV. From the Footstool to the Sphere of the Fixed Stars
(See diagram IV, p. 78.)

On the underside of the Footstool, God creates a transparent, spherical body
divided into twelve parts. It is referred to by the verse “By the heaven of the con-
stellations!” (Quran LXXXV, 1). In each constellation dwells an angel; the twelve
of them play the same role toward the inhabitants of the Gardens as the elements
play for the inhabitants of the earth. Hence each angel is related to one of the four
elements: earth, air, water, and fire, When the Shi‘ites refer to the infallibility of
the Twelve Imams, says Ibn ‘Arabi, in fact they are referring to these angels. The
angels construct six of the Gardens, while, according to the hadith, God constructs
Eden with His own hand. Each of the Gardens has 100 degrees, reflecting the
Divine Names (the ninety-nine “Most Beautiful Names” plus the Greatest Name);
the number of stations in each Garden is equivalent to the number of verses in the
Quran. The floor of the Gardens is the surface of the sphere of the fixed stars,
which in turn is the roof of hell. Hell, however, does not become manifest until
the Day of Resurrection, “The Day the earth shall be changed into other than the
earth, and [in the same way] the [seven] heavens [shall be changed}” (Quran XIV,
48), since they become the locus of hell. (Furihat, I1, 440; IIL, 433-35)
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V. From the Sphere of the Fixed Stars to the Darkness
(See diagram Y p. 79)

The twenty-eight mansions of the moon correspond to the twenty-eight letters that
become articulated in the Breath of the All-Merciful. To each of them pertains g
Divine Name, a letter of the Arabic alphabet, and an ontological level (see the
diagram in Burckhard, Mystical Astrology According to Ibn “Arabi [Gloucestershire:
Beshara, 1977] pp. 32-33). Each constellation possesses thirty treasuries of gener-
osity (cf. Quran XV, 21), from which it sends down effusions upon the four
elements, which combine in varying proportions to yield the three kingdoms. The
last existent is animal man, who comprehends all created realities, just as the Perfect
Man comprehends all uncreated realities. The latter is the Pillar extending from
earth to heaven upon which the world’s preservation depends (cf. Quran X111, 2).
The seven spheres reflect the Seven Leaders and have affinities with various other
realities:

Sphere  Planet Attribute Prophet Day of the Week Clime
1 The Moon  Life Adam Monday 7
2 Mercury Vrill Jesus Wednesday 6
3 Venus Knowledge  Joseph Friday 5
4 The Sun Hearing Enoch Sunday 4
5 Mars Sight Aaron Tuesday 3
6 Jupiter Power Moses Thursday 2
7 Saturn Speech Abraham  Saturday 1

The seven earths are referred to in the Quran (LXV, 12), while the Water, Air, and
Darkness upon which they rest are mentioned in a hadith. Below the earths, which
mark the lowest limits of the world embraced by the Throne, is the Water about
which God says, “His Throne is upon the Water” (Quran XI, 7). The Water is in
fact ice; it rests upon frigid Air that is exhaled by the Darkness. This last is the
Unseen, which none knows but God. (Furithar, 1, 155; 11, 438-40; 1IL, 432, 437)
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Najym al-Din Kubra and the
Central Asian School of Sufism
(The Kubrawiyyah)

MusaMMap Isa WarLey

NE OF THE MOST TURBULENT PERIODS in the history of the
Muslim world was compensated by a phenomenal expansion
and flowering of Sufism. During the later twelfth and the thir-

. teenth centuries a.n. (550-700 a.n.) there occurred the cata-
f:lysmlc Mongol invasion, the destruction of the Baghdad caliphate, and

%nnumerable concomitant disasters. Yet Muslim saints and scholars hour—

ished to an extent rarely seen since the early days of the Community of

Islam, and many major Sufi orders were founded or revived: these include—

to name but a few—the Qadiriyyah, Rifa‘iyyah, Suhrawardiyyah, Shidhi-

%1yyah, and Mawlawiyyah, as well as the Kubrawiyyah tarigab (order) which

is the subject of the present essay. .

The Kubrawiyyah derives its name from Najm al-Din Kubra (d. 618/
122 1),.founder of the order. From its beginnings in the Central Asian region
.Of Khl}fa (then known as Khwarazm) to the south of the Aral Sea—where
It survives to this day—it spread, with its offshoots, to Persia, Afghanistan
India, and even to China. During its long history the Kubrawiyyah proz
d}mf‘:d several masters of great eminence who in addition to training
disciples left for posterity a body of writings many of which are as yet
unpublished. These works contain some highly interesting and innovative
elaborations of Sufi methodology and doctrine. The contribution of Kubra
an(-i certain of his successors in what has come to be known as the Central
Asian school of Sufism to the phenomenology and analysis of spiritual

vision and gnosis merits the attention of all who are interested in visionary
experience and its place in spirituality.
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Najm al-Din Kubra:
His Life and Spiritual Masters

Abu’lJannab Najm al-Din ibn ‘Umar al-Kubri, founder of the Kubra-
wiyyah, was born at Khwarazm in about 540/1145. Najm al-Din’s intellec-
tual powers became evident at an early age. While still a student, he acquired
the nickname Kubra (literally, “the greatest”), an abbreviated form of the
Quranic phrase al-tammat al-kubri, “the Greatest Calamivy” (LXXIX, 34),,
This appellation apparently alluded to the formidable talents which made
Najm al-Din the downfall of those who contended with him in disputation.
Having received the normal formation in the Islamic religious sciences,
Kubrd left Khwarazm to pursue his studies in other lands, as was the wont
of many medieval scholars. His chief interest at that time was in the science
of Hadsth, which he studied for several years in Persia and Egypt.

At some time between 573/1177 and 576/1180, however, an interest in
esoteric matters was kindled in Najm al-Din. He was initiated into the

‘Suhrawardiyyah Order in Egypt by a shaykh named Rizbihin al-Wazzan al-

Misri. According to one account, this followed—or else coincided with—a
vision of the Prophet. At all events, we know from Najm al-Din’s own
writings that he had undergone at least one striking spiritual experience in
his childhood.! Nonetheless, he continued for some time to pursue the
study of Prophetic Tradition. The turning point in Kubrd's life may have
been his encounter at Tabriz with a certain Baba Faraj Tabrizi, whose bear-
ing greatly impressed him and who urged him to forsake the pursuit of
exoteric knowledge in favor of the Sufi path.

Najm al-Din's first Sufi master was Isma Tl al-Qasri (d. 589/1193), at Dizful

in western Dersia. But after he had spent only a short while there, Isma‘il

advised him to go to ‘Ammir ibn Yasir al-Bidlisi. This shaykh, who died

in 582/1186, was the disciple of Abu’l-Najib al-Suhrawardi; his treatise:

entitled Babjat al-ta’ifab (Splendour of the Tribe) is extant in manuscript.
Kubra underwent spiritual retreats (kbalwab) with both Qass7 and Bidlis,
and his writings include accounts of some experiences wich them. Nex,
Kubri returned to Egypt on the orders of ‘Ammar; here Rizbihan al-Misrt
continued Najm al-Din’s training until he pronounced him qualified to initi-
ate and instruct disciples of his own. During this period Najm al-Din
married Rizbihan’s daughter.

Probably between 581/1185 and 586/1190, Riizbihin sent Najm al-Din
back to Khwarazm. The remainder of Kubra's life was devoted to the
spiritual path and the training of disciples. These were relatively few in
number, but such was their stature that Najm al-Din was to earn a second
epithet: Walitarash, “Fashioner of Saints” He also wrote a number of

RN
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treatises, the most important of which is the Fewa’ih aljamal wa Jawatih -

al-jalal (Aromas of Beauty and Preambles of Majesty). We shall have occasion
to refer several times to this key Arabic text, which constitutes a personal

record of Najm al-Din’s visionary experiences combined with a guide to the . -

theory and practice of the Sufi path for initiates. Najm al-Din Kubra died
at Urgench, near Khwarazm, in 618/1221, when the city was overrun by the
Mongol army. It is related that Najm al-Din was offered protection if he
took refuge with the Mongols, but he refused and fought to defend the city,
earning the further glory of a martyr’s death in battle. The founder of the

Kubrawiyyah became, as it were, a patron saint in Central Asia; his memory ‘

continues to be venerated in and around Khiva.

The Affiliation of the Kubrawiyyah.

Like all the authentic orders of Sufism, the Kubrawiyyah possesses an isnad
or spiritual pedigree tracing the succession of shaykhs back to the Prophet
himself, this being an indispensable condition for the transmission of the
initiatic barakah or blessing. According to the Kubrawis’ spiritual genealogy,
the principal line of descent runs through ‘Ammir al-Bidlis and Razbihan
al-MisrT to Abu’l-Najib al-Suhrawardi, He in turn was a disciple of Ahmad
Ghazzali, whose initiatic line descends through such figures as Abi Bakr al-
Nassaj and Abd ‘Ali RidbarT to Abu’l-Qisim alJunayd of Baghdad (d. 297/
902), one of the most renowned Sufis, whose name appears in the lines of
the Shadhili, Qadir, and other orders. An alternative genealogy, current
among the Shi ‘ite offshoots of the Kubrawiyyah, includes the names of the
first eight Imams of the Shi‘ah. The various branches of the Kubrawiyyah
will be discussed briefly later in this essay.2

Kubra’s Methodology:
The Discipline of the Order

Like all masters of authentic Sufism, Najm al-Din Kubri insisted on certain
prerequisites in those whom he accepted as disciples. A sound knowledge
of the essentials of Islamic theological doctrine and law was required. The
disciplinary rules of the Kubrawiyyah were founded on the Eight Principles
laid down in the third/ninth century by Junayd of Baghdad, to whom Najm
al-Din frequently refers (six times in the Fawa’ih alone).

The Eight Principles are similarly cited and expounded in treatises by
several later Kubrawi masters, including Baghdadi, Razi, Simnani, and
Badakhshi.* As transmitted by Kubsa himself, the first five rules of Junayd
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prescribe constant observance of the following: ritual purity (wudi®),
fasting {sawm), silence (sam?), seclusion (khalwah), and invocation or‘red::ol-
lection (ahikr) of God using the formula /z ilaha illa’ Liah. Sixch: the disciple
must keep his heart forever fixed upon the shaykh, abandoning his own will
entirely, and refer to him for interpretation and guidance concerning any
spiritual experiences he may have. Seventh: all thoughts anfi mental
impulses (khawatir) are to be put aside the moment they occur. Finally, the
disciple must surrender entirely to the Will of God and never rcfus::: whaw
He imposes upon him; and he must neither pray to be granted paradise nor
spared from hell.

These rules are added to and commented on by Kubra in 2 work on Sufi
methodology which bears the title Riszlab ila’l-ha’im al-kbd’if min lawmat
al-lzZ’im (Epistle to the Dozing [Seeker) Fearful of the Blamer’s Blame).* The
two additional rules are to take the bare minimum of sleep and to observe
moderation in eating and drinking when breaking the (daytime) fast. In the
same treatise Kubra touches on several other important aspects of Sufi doe-
trine and method. Another treatise, al-Usit! al-‘asharah (The Ten Principles),
circulated widely both among Kubrawis and in other orders. Among the
more significant commentaries on the text are those composed in Ottoman
Turkish by Ismi‘ll Haqqi Buriisawi, who belonged to the Khalwatiyyah
tarigah and in Persian by *Abd al-Ghaftr Last.

Although most of the principles of discipline outlined above are more or
less self-explanatory, others call for some comment. We shall take up t%mse
points further on in this essay. One reason for enumerating the Principles
of Junayd here is to emphasize their importance to the methqdology of an
order that stresses solitary retreat and gnosis. The impulsion to court
visionary experience, which arises from the lower soul’s desi‘re‘ for self-
aggrandizement, is one of the greatest dangers that can beset the 1.111t1ate--let
alone the seeker who attempts the esoteric path without the guidance of 2
qualified spiritual master.

Kubra on the Microcosm and Its Faculties

In this and the following sections we shall explore the main distinctive
elements of Najm al-Din Kubra’s theory, description, and empirical analysis
of the initiatic Suft path: the journey to God being in reality an inward one.
Inevitably, our exposition owes much to the work on this subject by Henx:y
Corbin.® In a brilliant and wide-ranging study, Corbin examines the leit
motif of gnostic vision as reflected in the works of Najm al-Din Kubra ?.nd
his successors of the Central Asian school of Sufism, at the same time
relating these both to the “visionary recitals” of the ishragr shaykh Shihab
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a}-Din Subrawardi and Riizbihan Baqli and to a number of cognate elements _

of Zoroastrian, Manichaean, and other gnostic doctrines.

One of the cornerstones of Kubr’s understanding of the initiatic path is
the doctrine that everything thar exists in the macrocosm (in Islamic ter-
minology the terms used are, according to the context, al-insin al-kabir, “the
great man,” or al-insin al-kamil, “perfect man”) exists also within every indi-
vidual human being; each man is none other than the microcosm (alinsin
al-saghty, “small man”), Thus, the seeker’s journey to God is an inward
journey which, like the Divine Being Itself, has no limit.

Know that the lower soul, the Devil, and the Angel are realities that are
not external to you. You are they. So, too, Heaven, Earth and the Divine
Throne are not located outside you; nor are Paradise, Hell, Life or Death. All
of these exist within you, as you will realize once you have accomplished the
initiatic journey and become pure. (Fawa®ih, par. 67:32)

You can only see or witness an object by means of some part of that same
object. As we said, it is only the mine whence it came which a precious stone
sees, desires, and yearns for. So when you have a vision of a sky, an earth, a
sun, stars, or a moon, you should know that the particle in you which has
its onigin in chat same mine has become pure. The more pure you become,
the purer and more radiant will be the sky that appears to you, until in the
last stages of the journey you travel within the Divine Purity. But Divine
Purity is limitless, so never think that there is not something more exalted
still ahead. {Fawa’ih, par. 60:28-29)

All the realms of principal and manifested existence, then, are to be found
within the human soul. Were that not the case, the possibility of gnosis
would not exist. This is evident in the light of one of the cardinal meta-
physical doctrines relating to epistemology. An object can be known only
by a cognate subject: like is known only by like. Furthermore, it is by virtue
of the innate and spontaneous attraction of like to like that man, as theo-
morphic creature containing the Spirit of the Divine, is moved and enabled
to seek God or the Transcendent Selfhood.

According to a badith qudsi (a Sacred Tradition, related from the Prophet
but comprising the very words of God), “Neither My heaven nor My earth
has space to contain Me; yet the heart of My truly-believing servant con-
taineth me” This badith, not surprisingly, is widely quoted by Sufis; it is a
statement of the vastness and elevation of the human'state and the respon-
sibility {amanahb) that it entails. In respect of his primordial creation, every
man is potentially a “truly believing servant” This dictum further adum-
brates, without explicitly stating it, an aspect of the supreme mystery:
ultimately, the seeker has no identity apart from that of the Sought. Najm
al-Din broaches this subject at the very beginning of the Fawa’ib al-jamal:
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Know this, my dear friend—may God grant you success in achieving that
which He loves and is pleasing to Him: the Goal (murad) is God, and the
seeker (murid) a light proceeding from Him. God never acts unjustly towards
anybody. Every individual contains a Spirit, which comes from God, and
possesses imtelligence; and [God] “has made” for him “hearing, sight and
hearts” (Quran XLVI, 26).¢ All men are in 2 state of [spiritual} bfindness save
those from whom God has removed the veil. That veil is not somerhing ex-
ternal to them, but is indeed part of them; for it consists of the darkness of
their [individual] existences, (Fewa’ih, par. 1:1) 7

With this last sentence Najm al-Din introduces the question of the
imperfections of the soul, and in the paragraphs immediately following he
describes the means by which the initiate is to undertake the necessary task
of self-purification. In Islamic spirituality, this process is often called
“spiritual combat” The foundations of Kubra’s method are theoretical
knowledge, initiation, the ascetic disciplines of Junayd and dbikr. The latter
term here denotes the systematic invocation of God by means of the
shahadah, or testimony of faith, or the Divine Name. It is essential that the
initiate be fully aware of what this practice entails and be prepared
accordingly. Like the spiritual masters of certain other traditions, the Sufi
shaykhs teach that in the dhikr God renders Himself mysteriously present
in the Divine Name. Therein lies the secret of the grace and power of the
“Way of Invocation” to bestow salvation, purity, and gnosis.

Visionary Apperception:
Photisms and Their Analysis

By means of the practices outlined above, the Kubraw initiate begins to
progress along the path. In his Fawa’ih, Najm al-Din Kubra describes some
of the visionary phenomena that he himself witnessed and analyzes their
significance. Such manifestations of light are not to be courted. Rather, they
are signs of grace, as our author demonstrates, and they provide clear indica-
tions as to the stage which the witnessing initiate has reached on his inward
journey. Following the terminology employed by Corbin, we shall hence-
forth refer to these apparitions of light as “photisms?” The teachings of
Kubra and his successors concerning photisms form perhaps the most dis-
tinctive feature of the Central Asian school of Sufism.

In order to avoid any misunderstanding, it must be stressed that photisms
are objective realities of a subtle type and not hallucinations. They are
related to the phenomena known as auras, which are perceived not by the
physical eyes but by those faculties of the Spirit which one might term “the
suprasensory senses.” Photisms may even be said to be more “real” than the
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objects of visual sense perception, for they pertain to a higher order of
existence. The faculty that perceives and interprets them is the Spiritual
Imagination, whose field of activity is not the realm of corporeal existence
but the world of “imaginal forms;” also known as mundus imaginalis, or the

world of image-ideas (‘alam al-mithal). In the hierarchy of being, the im- -

aginal world is situated between the archerypal and the sensory.

At first dark and turbid, the visions of light perceived by the seeker gain
in lucidity and beauty as he progresses. The faculties of spiritual vision
likewise gain in strength in accordance with the purity of the initiate. They
have their center in the various points (la7fzh), comparable to the chakras
of yogic doctrine, figuratively located in various areas of the body. The aim
of the shaykh is to transmute the human substance of the disciple. In
Kubra's words: “Our method (o7 path, tarig) is the method of alchemy. It
is essential that the subtle center (Jazifab) of light be released from beneath
those mountains (Le., the four elements of corporeal existence)” (Fawa’ih,
par. 12:5). Although the use of the word “alchemy” in connecrion with the
spiritual path is not uncommon, Kubri here seems particularly to have in
mind the fact that, as he puts it elsewhere, “mystical experience {dhatwg) is
caused by a transformation of the being, and of the Spirit . . . this involves
a transmutation of the faculties of sense-perception. The five senses are
changed into senses of another kind” (Fswa’ih, par. 42:19).

Here one can quote only one or two of the many passages of the Fawd’th
in which our author describes the forms and colors of photisms correspond-
ing to the various spiritual states («bwal) and stations (magamat) of the
path. In the following passage, Kubri is concerned with the circles of light
pertaining to each of the three states of the soul:

Know that “the soul that incites” [to evil-doing] {alnafs al-ammairah) has a
sign which renders it perceptible to spiritual vision. It is a large, pitch-black
circle which first rises in front of you, then fades away, then rises before you
again like a cloud. As it reappears, something is revealed at its edges which
is like the crescent moon when one of its horns becomes visible through the
clouds. Next, it turns into a complete crescent. When it [the commanding
soul] has begun to accuse itself [i.e., has been transformed into the “accusing
soul” (al-nafs al-lawwamah)] iv rises alongside the right check as if it were a
red sun whose heat is felt on the cheek; sometimes, though, it is perceived
next to the ear, sometimes next to the forehead, and sometimes above the
head, This “accusing soul” is the intelligence (‘ag/).

As for the “pacified soul” (al-nafs al-mutma’innab), it too possesses a sign
perceptible to spiritual vision. It sometimes rises before you like the circle of
a great fountain from which light pours forth. Alternatively, you may
visualize it, in the realm of the suprasensory, as a circle representing your face,
composed of pure light, like a polished mirror. When the circle of light rises
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towards your face and your face disappears in it, then your face is the “pacified
soul” On the other hand, you sometimes perceive the circle far away in the
suprasensory, and there are a thousand stages of journey between you and the
circle of the “pacified soul” Were you to approach any one of those inter-
mediary stages, you would catch fire. (Fawa’ih, parr. 55-56:26)

Elsewhere, Kubra speaks of awesome visions in which the mystic beholds
with-his own eyes (of subtle vision) what he has hitherto known only in
theory, by means of reason: ¢

When you see before you a vast expanse opening out toward the distance,
there is clear air above you and you see on the far horizon colors such as
green, red, yellow, and blue, know that you are going to pass through that
air to where those colors are. The colors appertain to spiritual states. Green
is the sign of the life of the heart [this being the highest state]. The color of
pure fire indicates the life of “spiritual concentration” (himmah), which
denotes power [of actualization]. If this fire be dark, that betokens the fire
of exertion and shows the seeker 1o be weary and aflicted after the bartle with
the lower ego and the Devil. Blue is the color of the life of the ego. Yellow
is the color of lassitude. All these are suprasensory realities that speak with
him who experiences them in the two languages of inner. tasting (dhawg) and
visionary apperception. These are two realiable, mutually corroboratory
witnesses: what you behold with inner vision you also experience within
yourself, and what you experience inwardly you also behold with inner
vision. (Fawia’ih, par. 13:6)

Najm al-Din Kubrd's interpretation of the colors of light apparitions was
elaborated upon by some later Kubrawi masters. Foremost in this respect
were Najm al-Din Dayah Razi and ‘Al3’ al-Dawlah Simning, whose work
will be discussed below.

Love and Union;
“The Heavenly Witness”

Reference has already been made to the reciprocal nature of the mystic’s
quest of the Supreme Reality. Najm al-Din Kubr3 teaches that the mutual
relationship of love between the seeker and the Sought calls into existence,
in the mundus imaginalis, a being to which Kubri variously refers by the
names “Person of light,” “Suprasensory Guide] and “Heavenly Witness”
(Fawa’ih, par. 66:32). As with the other manifestations of light, the form
in which this being appears to the disciple indicates the latter’s spiritual
state. At the outset, it is not the “Person of Light” who will be seen but a
black form that will be manifested—this being a projection of the darkness
of one’s individuated existence, of the “soul inciting to evil” When, however,
the initiate attains the state of complete purity in which he is vouchsafed
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the vision of the green light, the circle of the face reflected before him in
visionary apperception becomes pure and extraordinarily luminous, and is
accompanied by a sunlike form.

This Face is in reality your own face and this sun is the Sun of the Spirit
which oscillates within your body. Then your entire body is immersed in
purity, and at that moment you see before you a person made of light, who
generates lights, The spiritual traveller, too, then experiences his entire body
as generating lights. [t may be thar the veil will fall from all individuality, so
that you see totality through the totality of your body. The faculty of inner
vision is opened first in the eyes, then the face, then the breast, then the whole
body. This person of light in front of you is called by the People [Sufis] “he
Suprasensory Guide,” and is also known as “the Suprasensory [Personal]
Master” or “the Suprasensory Scales [of Judgment]” (Fawia’ib, par. 66:31-32)

The last-mentioned expression leads us to an element in the gnosis of
Najm al-Din Kubri which has a further, eschatological significance. As we
have seen, the “Person of Light” who guides the initiate is his own beloved,
his guide to Heaven—and is none other than himself. Linking this doctrine
to Zoroastrian metaphysics and eschatology, Corbin has demonstrated the
principle common to both systems.” The vocation of all humans (not of
initiates alone) being the quest for the True Self, such an alter ego in the
form of a luminous personification potentially exists for every human
being. Whether or not the encounter with the Truth takes place during
one’s earthly life, it must needs come to pass in the hereafter. If man has
betrayed the trust which the human state entails, he will be met in the bar
zakh, the isthmus between this world and the next, by the dark shadow of
his own spiritual emptiness. The perfected initiate, however, has already
found his heavenly guide and partner in the lower world.

Majd al-Din Baghdadi and His Followers

We may now pass on from Najm al-Din Kubra to consider some of his
outstanding successors. Majd al-Din Baghdadl hailed from a village in
Khurasan called Baghdadak. Little is known of his life, which in the account
by Jami is overshadowed by the circumstances of his death in 616/1219.8
According to Jami, Majd al-Din was drowned in the River Oxus by the
Mongols as foretold by Kubra, whom Majd al-Din had disobeyed. Whether
or not that is correct, Majd al-Din was one of Kubra’s authorized represen-
tatives, responsible for the formation of many disciples. From his treatise
Tibfat al-bararah (Gift for the Godly) we know that Majd al-Din, like his
teacher, was engaged in the interpretation of the colors and images
occurring in gnostic visions and dreams.
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One of Majd al-Din Baghdadi’s disciples was Najm al-Din Dayah, to be
discussed below; it is noteworthy that although Baghdads died before Kubra,
Diyah never mentions the latter in his writings, apparently regarding
Baghdad as his only shaykh. Also probably a follower of Majd al-Din was
Farid al-Din ‘Avtar of Nayshapur (d. ca. 617/1220), one of the greatest
Persian Sufi writers. In his Mantig al-tayr (Logic of the Birds, known also as
Conference of the Birds) and other major poems, ‘Autdr explores with pro;
found perceptiveness and feeling the awesome perils and the majestic
epiphanies of Divine Beauty entailed in the initiate’s quest for the Transcen-
dent Self. In one part or another of his didactic poem Asrzrramah (The
Book of Secrets), ‘Attar sets out some principles for the spiritual life. Not
only do these visibly parallel the Kubrawiyyah Order’s “rules of Junayd”
already discussed; four of them are identical.?

“Sultan of the Scholars™:
Baha’ al-Din Walad

It is probable, though not certain, that Baha’ al-Din Walad of Balkh was
another of Najm al-Din Kubrd’s immediate disciples. Best known as being
the father of the great Mawlana Jalal al-Din Rimi (see the next chapter in
this volume), he is a significant figure in his own right whose work would
repay further study. Baha” al-Din was born ca. 540/1145 at the ancient city
of Balkh, now in northern Afghanistan. His learning in the exoteric sciences
of religion earned him the title sultin al-‘ulama’, “Sultan of the Scholars?
and some prestige at the court of the Khwarazmshah, ruler of the region.
Either court intrigues or the threat of the Mongols, or both, impelled Baha’
al-Din to migrate westward with his family. After traveling through the
central Islamic lands, he taught at madrasabs in various parts of Asia Minor.
He finally settled at Konya, where he died in 628/1231, to be succeeded—
first as professor, later as Sufi master—by his son Jalal al-Din.

Renowned as a preacher, Baha’ al-Din Walad was a strong personality who
possessed eloquence and also a vivid spiritual imagination. Fortunately, a
large compilation of his discourses, Ma‘arif (Divine Knowledge), has sur-
vived.!® The discourses reveal a great deal concerning the author’s person-
ality, his teachings, his interpretation of the Quran and Hadith, and his deep
influence on the thought and style of Jalal al-Din Riiml. They show Baha’
al-Din to have possessed some of that ecstatic tendency which is often said
(although this is a broad generalization) to characterize the Sufism of
Khurasan in contrast to the more “sober” Sufism of Irag. The language is
plain and direct, the message for the most part straightforward, although
sometimes opaque. Many chapters of the Ma‘arif open with the text of a
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Quranic verse or phrase, or a tradition, which provides the theme for
exposition. Baha® al-Din Walad often alludes to his own meditations, inspi-
rations, and visions; the following passages may be cited by way of
llustration:

I was saying, “Glory to my Lord, the Immense” [when] He said, “I have at
My court lords such as the stars, the moon, the sun, and those who are
masters on the face of the earth. But that lordship [alluded to in the glorifica-
tion] is not for them. Every few days I dismiss them from their lordly posi-
tion. For they are minor lords, whereas I am the Immense Lord?” (Ma‘arif,
sec. 160; ed. Furizinfar, 1:252-53)

The striking imagery of the next passage illustrates the affinity between
Bahid’ al-Din Walad and his son Jalil al-Din Ramr: )

Now whenever I look at something, and my eye alights upon the Earth, the
formal universe, the various parts of my body, or the inanimate constituents
of the world, I look on each one of these objects as a peachstone containing
Divine Gardens. These Gardens provide sustenance for the nurturing of those
who possess a spirit and intellect; besides nourishing their understanding,
love, taste, true companionship, and hearing, the Gardens provide a myriad
refreshing delights. (Ma‘arif, sec. 113; ed. Furizanfar, 2:159)

Najm al-Din Dayah Razi:
Life and Work

Yet another disciple of Kubrd to emerge as an influential figure himself was
Najm al-Din Abl Bakr Razi (573/1177-654/1256), often known as Najm
al-Din Diyah. Leaving his native city of Rayy (south of present-day Tehran)
in 599/1202-3, he traveled widely before reaching Khwarazm. There he
became the disciple of Kubri, who put him under the guidance of Majd al-
Din Baghdadt. In 618/1221 the impending menace of the Mongol invasion
impelled Dayah to take refuge in Asia Minor. He spent most of the
remainder of his life either there or at Baghdad. In addition to his other
work, Najm al-Din Diyah undertook a diplomatic mission for the Abbasid
caliph with the aim of concerting various Muslim rulers’ resistance to the
Mongols.

Najm al-Din Razi is one of the outstanding Sufi authors of the
seventh/thirteenth century; his influence was widespread and lasting
beyond the Kubrawiyyah Order. The first work to mention is his Babr al-
baga’iq (The Ocean of Divine Realities), an esoteric commentary on the
Quran, which although extant in manuscript still remains unpublished.
This represents the continuation of a commentary which Najm al-Din
Kubr3 planned, but which (in written form, at least) only reached the early
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3. The Kubrawi Sufi master Majd al-Din al-Baghdadr.
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verses of sura I Dayab’s tafszr covers the Quran from there down to sura ‘
LIL It fell to another Kubrawi master, ‘Ald’ al-Dawlah Simnani, to com-

plete what is one of the greatest monuments of Quranic 2w, or her-
meneutics. The most celebrated of Najm al-Din Diyah's works, however, is
entitled Mirsad al-‘ibad min al-mabda’ ila’l-ma‘ad (The Path of God’s Ser-
vants from the Beginning until the Return to Him).11 It exists in two recen-
sions and a shorter adaptation.!2

The Path of God’s Servants:
Exposition and Symbolism

Like many of the prose classics of Persian Sufi literature, the Mirsad was
almost unknown in the West until recently. In a sense it may be said to
parallel the work of Abl Hamid al-Ghazzali inasmuch as the author affirms
the centrality of the perspectives of Sufism in the context of a lucid and
systematic exposition of Muslim doctrine. At the same time, its profundity
and expository style at times recall the Mathnawt-yi ma*nawi (The Spiritual
Mathnawi) of Najm al-Din Dayah’s renowned contemporary Jalal al-Din
Riimi. The main themes treated in Mirsad al-‘ibad are these: the hierarchical
degrees of existence; the nature and purpose of religion, prophethood, and
revelation; laws and rituals and their significance; doctrines, methods,
stages, and states of the Sufi path; the nature of the soul; the spiritual
tendencies and needs of different types of men; and ethics and its link with
eschatology.13

Also deserving of attention is the brilliance of Najm al-Din Dayah’s style
of exposition. Were Dayah’s Quranic commentary alone insufficient proof
of his spiritual eminence, it is evident from his lucid metaphysical, cosmo-
logical, and psychological exposition of the nature and purpose of existence.
Dayah employs symbolism and imagery drawn largely from natural
phenomena and everyday life. Such figurative and symbolic language pro-
vides keys to unlock something of the hidden meaning between principles
and phenomena, and the correspondences and links between the lower and
the higher levels of being. Such is the nature and meaning of symbolism.
Far from being luxuries, symbolic language and corresponding spiritual
insights provide the heart and soul with vital nourishment. For Islamic
spirituality, the prototype of such symbolism and imagery is the figurative
and allusive language of the noble Quran itself.*

As an example of Najm al-Din Dayah Rizi’s parabolic exposition, let us
take the chapter of the Mirsad devoted to a difficult and subtle question:
“concerning the original creation of the various spirits, and the degrees of
knowledge thereof” Dayah begins by recapitulating the Islamic doctrine that
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God's first creation was al-Rizh al-mubammadi, the Muhammadan Spirit
(this term in Islamic cosmology corresponds to the Universal Intellect).
From 1t, God successively created the spirits of the propherts, saints,
believers, unbelievers, the angels, jinn (subtle beings possessing souls),
demonic beings and animals. Dayah continues:

These degrees and stages (of manifestation of spirits) are comparable to the
processes whereby a sugar merchant extracts raw white sugar from cane: he
boils it a first time, and extracts white sugar candy; a second, and extracts
white sugar; a third, and extracts brown sugar; a fourth, and extracts caramel:
a fifth, and extracts black loaf sugar; and after the sixth boiling there remains
only a very dark black residue known as treacle. (Mirsad, ed. Riyahi, 38) -~

After pointing out thar each of these refined products of sugarcane has its
own peculiar qualities and uses, Najm al-Din Déyah explains that the simile
in question casts light not only on the hierarchical order of spirits and
created beings but also on the problem of the essential nature of the Spirit.

Now, with regard to the question of the essential nature of the Spirit, our
predecessors have said a great deal without going far towards broaching even
its elementary aspects. Here once again the analogy with sugar can be
applied. The seven types of sugar product possess seven attributes: whireness,
blackness, lightness, darkness, subtlety, density, and sweetness. The Spirit is
a subtle essence appertaining to God Himself and is honored in an exclusive
manner by the possessive suffix “My” in the words “of My Spirit”®* The Spirit
likewise has seven attributes: these are luminosity, love, knowledge, for-
bearance, intimacy (with God}, permanence and life. From each one of these,
further attributes proceed. . .. (Mirsad, 42)

Najm al-Din Diyah develops this analysis at considerable length.
However, we must now turn our attention to his teachings on two subjects
already touched upen in relation to Najm al-Din Kubra: “photisms™
luminous phenomena appearing to the “Eye of the Spirit™and the “Man
of Light”

The Phenomena of Light

The section of Dayal’s Mirsad al-‘ibad devoted to the methodology of
Sufism contains three chapters (17-19) on the nature and analysis of
visionary apperception.!é In the first, Dayah discusses the differences
between dreams and waking visions. In relation to the former, it is necessary
to distinguish in the first place between dreams inspired by Satanic influ-
ences and dreams that are “sound,” and, second, between those whose mean-
ing is literal and those of which part or all needs interpretation. Where
waking visions are concerned, Najm al-Din Dayah shares the viewpoint of
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exoteric Islam: these can only benefit the visionary if he be a monotheist
in the strictest sense. “Monks, philosophers and Brahmins; as he terms
them, may enjoy visions as a result of asceticism; but being veiled from the
lights of the attributes of Divine Unity, they are unable to transcend the -

human state and are ultimately led to perdition. S
For the true believer, visions possess three potential benefits. First, they

show him his present spiritual state or degree, for whatever attribute
prevails in his heart is invested by the faculty of spiritual imagination with
a form which the vision manifests to him. Thus, for example, a leopard
represents arrogance, a donkey lust, and a fox deceit, while visions of walk-
ing on air or witnessing angels or celestial lights betoken corresponding
spiritual stations. The second benefit of such visions is that they engender
in the initiate a “taste” for the pure, subtle realm of the Spirit and the angels
by virtue of which he is increasingly induced to love and yearn for the inner

rather than the outer, gross world. Third, such visions from the unseen are -

essential if the initiate is to attain to the total self-effacement (fzna’) which
is the gateway o “perpetual abiding” (bzga’), the end and purpose of the
path. It is conceivable that some could traverse certain earlier stages of the
Way without direct guidance. By its very nature, however, the state of “non-

being” (fana’) cannot be gained by the seeker’s own efforts: any striving on -

his part depends on, and hence affirms, his own existence. Therefore, the
realization of fana’—and hence of bwga’ too—necessitates the seeing of
luminous visions deriving from the sanctity of the shaykh, the Prophetic
Presence, or the Divine Attributes pertaining to the Dominical Presence.

Nur al-Din Isfara’int:
Modes of Spiritual Communication

In all forms of esotericism, the maintenance of a close relationship and com-
munication between teacher and disciple is a matter of vital importance. As
far as the KubrawTs of Central Asia are concerned, this is spelled out
repeatedly in their writings. An interesting case is that of the exchange of
letters, over a period of some thirty-five years, between two shaykhs of the
Kubrawiyyah: Nir al-Din ‘Abd al-Rahman Isfara’int Kasirq? (639/1242-
717/1317) and his pupil and successor ‘Ala’ al-Dawlah Simnani (d. 736/
1336).17 Although Simnanf is the more renowned of the two men, the titles
of 150 works by Isfara’ini are known, and his stature is evident from his
surviving letters, which often address complex questions of doctrine and
hermeneutics, and from his Kishif al-asrar (Unveiler of Mysteries), which
contains an interpretation of many aspects of the path as well as reflections
on his own spiritual life that are both eloquent and instructive.!®
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* In addition to written and spoken communication, there is the possibility
of suprasensory communication between master and disciple. Sufi literature
abounds in examples of this, and Najm al-Din Kubri in Fawad’ih aljalal (sec.
36) describes how he asked his shaykh ‘Ammar al-BidIisT a question and
received the latter’s reply by this means. According to Majd al-Din
Baghdadi, one of the categories of inspiration (khatir), between which one
must learn-to distinguish, is “the inspiration from the shaykh” (Fawa b, ed.
Meier, Anhang, 288). Niir al-Din Isfara’ini, in reply to a question concer:?
ing three types of “indication” or “suggestion” (ish@rit) transmitted by the
shaykh, states that the disciple can distinguish between the three (although
they are fundamentally one and the same) once he can recognize those
inspirations which derive from the lower soul or the Devil, When this point
has been reached, the physical presence of the shaykh is no longer essential
to the maurid, who thenceforth may continue to benefit from his guidance
even if the shaykh be no longer materially alive, provided that he loves the
shaykh and observes the conditions of discipleship.® Guidance and inspira-
tion may then come inwardly, from the alter ego or shaykh al-ghayl as Najm
al-Din Kubri also taught20

The Bakharzis and the Spiritual Retreat

Two Kubrawls who each had a significant role in the development of Sufi
teachings were Sayf al-Din Bakharzi and his grandson Abu’l-Mafikhir
Yahyi. Sayf al-Din established a KubrawT khingab at Bukhara, in which he
witnessed the embracing of Islam by Berke, the Mongol Khan of the Golden
Horde, one of the most powerful rulers of the time.2! In this way the
Kubrawiyyah played its part in safeguarding the future position of Islam in
that region. The eighth/fourteenth century Arab traveler Ibn Bartiitah
visited the Kubrawi kbdngah ar Urgench and also that of Bakharzi, where
he attended a sama® at which Persian and Turkish Sufi poems were sung,??
Sayf al-Din is quoted extensively in Yahya Bakharz’s treatise on Sufi doc-
trine and methodology, of which only the second part, Fusis al-adzb (Bezels
of Refinement), has been published.? This is a work of great interest, cover-
ing in detail many aspects of the path. Here we shall examine a single aspect
of the Fusits al-adib: the chapters on the practice of khalwab (Persian
khalwat), or retreat. As already noted, kbalwah occupies an important place
in the methodology of the Kubrawiyyah and more than one member of the
order devoted short treatises to the subject. Yahya Bakharzi's exposition,
being full and fairly typical, serves as a convenient example to consider.
The section of Fusis al-ddab on khalwab is divided into three chapters
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(fass). In the first, Bakharz1 is chiefly concerned with citing justifications and .

precedents for the practice of retreat with reference to the Quran and the
Prophetic Sunnah, as is normal in Sufi treatises. He also quotes from Sayf
al-Din and other Sufi masters; and he explains why the traditional duration
of the khalwabh is forty days. We may single out for interest the exposition

given of this claimed badith (the source is not given): “He [God] kneaded
the clay of Adam with His Hands for forty mornings” Bakharzi explains -

that since the human spirit, or reality (hagigaz), has been thoroughly mixed
(the number forty is, of course, symbolic) with the four elements of cor-

poreal existence, a like period is required to disengage the spirit from these -
veils. Unuil this has been accomplished, the seeker cannot undertake the -

spiritual journey to the Unseen.
Sayf al-Din’s second chapter on kbalwab discusses the spiritual benefits
and revelations which the Sufi may experience. Attention is drawn to the

dangers that may attend the kbalwah if performed by one who is.

insufficiently prepared or instructed by his preceptor. Also emphasized is

the importance of observing scrupulously the prescriptions of worship and -

other acts prescribed by the Shari‘ah. :
The third and final chapter is entitled “On entry upon forty-day retreat,
its nature, and the method of ascetic rigor and spiritual striving” Bakharzi

enumerates and expounds the ten principles taught by Najm al-Din Kubra, .-

He also discusses in detail such questions as the following: the importance

of offering the ritual prayer regularly and in congregation even during the -

retreat; the five categories of thought or inspiration (kbatir); and the extent

and method of reducing the consumption of food. Unusually, BakharzT ~

deems it permissible for less-experienced disciples to interrupt from time to

time their invocation, normally constant, of the formula Lz ilaba illa’Llab -

(“No god but God”). At intervals they may perform other acts of worship
such as reciting the Quran; they may also remain bowing or in prostration
for an hour or two at a time while performing supererogatory prayers in

the retreat. The kbalwab is but one of many facets of Sufi methodology

treated in Bakharzi’s manual.

‘Ala’ al-Dawlah Simnani:
Life, Work, Doctrine

Reference has already been made to ‘Ala’ al-Dawlah Simnan as the disciple
of Nar al-Din Isfara’ini. But Simnani is himself one of the foremost figures
in the history of the Kubrawiyyzh and indeed in Persian Sufism. Born in
659/1261 at Simnan, some distance to the east of Tehran, he served Arghitin,
the Mongol Il-khin of Iran, for twelve years. Discussions with Buddhist
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. priests of the court of Arghiin led Simnani to an interest in mysticism.

According to his own account, he learned through spiritual visions thar the
Buddhists were unable to attain the ultimate goal because they lacked the
essential doctrinal framework of unity, that is, the religion of Islam.24
Having finally extricated himself from the court, Simnani went to seek
guidance from the Sufis and thereafter devoted himself to the Way. As we
have seen, he found a master who was expert in the interpretation of

-visions. After receiving investiture as shaykh from Niir al-Din Isfara’ini i’
© 689/1290, he established near Simnan a kbangah named Sifr-abad-i

Khudadad (“God-given Sufi center”); here many followers gathered about

. him until his death in 736/1336.

‘Ala’ al-Dawlah left behind a sizable corpus of writings, of which only
three can be mentioned here, as well as a very beautiful Dswan or collection
of lyric poems. Chibil majlis (Forty Gatherings) contains an eyewitness
account of forty discourses of Simnani on aspects of Sufism; the teachings
are leavened and illustrated with many anecdotes of the spiritual life of ‘Ala’
al-Dawlah and some of his predecessors. The same applies also to a/- Urwab
li-abl al-kbalwab wa’ljalwab (The Bond concerning the People of Spiritual
Retreat and Spiritnal Manifestation), a lengthy treatise of which two versions
exist, in Persian and in Arabic.

The most original feature of ‘Ala’ al-Dawlal’s work is his commentary
on the Quran, which is highly esoteric. Nevertheless, his strictly orthodox
attitude on matters relating to the transcendence of God calls for mention.
While on a journey, he took exception to some doctrines asserted by Hajji
Hasan Amuli, decided him to be a k4fir and almost succeeded in having the
man killed. Simnani dlso criticized some facets of Ibn *Arabi’s “unitarian”
doctrine of wabdat alwujid?® The crivique of the Shaykh al-Akbar by
Ahmad SirhindT of the Nagshbandi Order, who some three hundred years
after Simnani posited the alternative doctrine of wabdat al-shubiid (“unity
of consciousness”), seems to have been based partly on Simnani’s views.?s
Yet the extent and significance of Simnan®’s strictures should not be exag-
gerated; in his Chibil majlis he quotes the dictum of Sa‘d al-Din Hamiiyah,
a fellow KubrawT shaykh, that Ibn ‘Arabi was “a boundless ocean”

Simnani, Tafstr, and “The Prophets of Your Being”

The most important part of SimnanT’s literary and doctrinal legacy is
contained in his esoteric commentary on the Quran. Simnini not only
completed the commentary begun as ‘Ayn al-bayah (Fountain of Life) by
Najm al-Din Kubra and later continued down to sura LI under the title Babr
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al-haqi’iq (The Ocean of Divine Realities) by Najm al-Din Dayah Razi (see -
above); he also further elaborated certain of the doctrines formulated by -

those masters. Once again, it was H. Corbin who analyzed the character-
istics of ‘Ala’ al-Dawlak’s Quranic ta’wi! and their relation to earlier

Kubraw? teachings about photisms, their link with the stations of the path -
to God, and the “Man of Light” The starting point of Simnani’s approach -
to tafsir is that all events and objects of perception in the outer world have

their correspondences in the inner. Time unfolds in two modes: time

without (zeman dfagi) and time within the soul (zaman anfusi). Every

individual’s knowledge and understanding of Reality depend, axiomarically,
on his or her state of inward being, and vice versa. The noble Quran, the
Divine Word, possesses seven esoteric meanings. Those who deny the out-
ward meanings, relating to the domain of human events, are characterized
by Simnani as bitinis (heretical esoterists); those who deny the inner mean-
ings, relating to the celestial inner world, are negators of truth and are
obscurantist fools; only those who embrace both the inner and outer are
Muslims in the true sense.

According to Simnani, the Quranic Text possesses seven levels of esoteric
meaning, each corresponding to one of the subtle centers of light (latifah).
The reader will recall that these are organs of suprasensory perception
which are dormant until activity is engendered by the practices of the Suf
path. Each represents a stage in the seeker’s progress toward realization and
may be accompanied (as we have seen in the work of Najm al-Din Kubra)
by vistons of colored lights. Furthermore, Simnini teaches that each of these
suprasensory faculties also corresponds to the mysterious reality (bagigab)
of one of the prophets. ‘Ala’ al-Dawlah’s prophetology in some respects
recalls that of Ibn ‘Arabi, whose Fusits al-bikam (Bezels of Wisdom) inter-
prets many Quranic verses in such wise as to relate some twenty-seven

prophets to specific aspects of the Divine Word or Wisdom. For Simnini,

the Quranic accounts of the prophets are to be interpreted both literally
and also, especially, on the level of “inward time” Macrocosmically, the seven
subtle organs and their associated prophets correspond to the seven hierar-
chical domains of being as classically schematized by Islamic cosmology.
These are, in ascending order, the World of Nature (tabi‘ab), Forms (suwar),
Inner Meaning or Perception (ma‘na), the Angels and Imagination (mala-
kit), the Dominion or Supraformal (jabarit), the Divine Being (/zhit), and
the Divine Essence (hahiit). This theory is elaborated in grear detail; what
follows is no more than a short synopsis.

The first and lowest of the organs of suprasensory perception is termed
the latifah qalibiyyab (subtle center of the mold). It represents the genesis
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within the spiritual wayfarer of a new body or mold {(galib), this being the

““resurrection body” of Muslim eschatology whose nature is subtle. Because

of its link with the creative process, this first subtle center is named “the
Adam of your being” (Adam wujidik). The color of the corresponding
photism, or light apparition, is black shading into smoke-gray.

Next in ascending order comes the organ of the soul in its animative
aspect (latifab nafsaniyyah). In terms of the path, it represents the conflict
between the spiritual and the passional elements of the individual like tha

- of Noah and his defiantly disbelieving people. Hence this as#fzb is “the

Noah of your existence? It is heralded by a blue light-apparition.

Progress on the spiritual way potentiates the existence of a new self, a new
and true identity. In the third stage, this identity is engendered in embryonic
form, like a pearl within its shell, in the subtle organ of the heart (lzsifub
qalbiyyah). Because of the spiritual begetting which this /atifab betokens, it
is termed “the Abraham of your existence” The photism is red in color.

In Sufi terminology the siry, or secret, is a subtle faculty of supraconscious
perception. It is the sir; Simndni teaches, that is the locus of intimate
discourse with God (munajat). As Moses is known to Muslims as Kalim
Allah (“he who spoke with God”), this fourth Jafifab represents “the Moses
of your being” Irts photism is white, which recalls the miraculous White
Hand of Moses mentioned in the Quran.

The fifth subtle organ of perception relates to the Spirit (r#). On account
of its high rank, it is endowed with the kingly office of vicegerent (kbalifzh)
of God. The latifab riahiyyab is “the David of your existence? and the
associated photisms are yellow.

Higher still is the latifah kbafiyyab: the subtle body of the kbafy, or arcane
mystery, by which SimnanT understands the faculty whereby the aid of the
Holy Spirit (ri#h al-quds) is rendered vo those approaching the degree of
nabt, or divinely inspired prophet. This represents “the Jesus of your
existence!” Simnani points to a peril that attends this stage of the path. He
warns that the Muslim seeker may misunderstand his fana® (effacement of
individuality) as complete identity with the Godhead, while Christians,
conversely, take God Himself as having fallen into the human condition,
The perceptions of celestial light associated with the kbafiy are a luminous
black, entirely distinct from the ordinary black which is the absence of
light. The nature of this luminous blackness is also described by Najm al-
Din Dayah Razi, in Mirsad al-‘ibad, and by Mahmiid Shabistart, author of
the famous Persian metaphysical poem Gulshar-i raz (The Garden of Divine
Mysteries); these two, however, ascribe it to the final rather than the
penultimate stage of the Sufi path.

The seventh and highest suprasensory organ is the latifab baggiyyab (the
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subtle body of the truth). This is the secker’s True Self (ana’iyyab),
mysteriously not other than the Divine Self, which began to form within
the matrix of the Abrahamic third lafifah, that of the heart. The Blessed.

Prophet Muhammad, descendant of Abraham both physically and spiritu-
ally (as banif and muslim, according to the Quran) represents pure, primeval -
religion. The latifab hagqiyab, then, is “the Muhammad of your existence®; -

its photism, says Simnan, is an effulgent emerald green in color.

Regarding the hermeneutics (t2’wil) of the Sacred Book, Simnani exhorts -
the Kubrawi Sufi to interpret and meditate on each Quranic allusion to one
of the seven prophets in question by having recourse to the corresponding
latifah. For example, he links the relation between the third and seventh | -

subtle centers, those of Abraham and Muhammad, to two verses: III, 61 and
1V, 124,
The foregoing represents no more than a bare outline of the highly com-

plex and articulated theories of ‘Ala’ al-Dawlah Simnani. It may, nonethe-

less, serve to indicate the importance of this Kubrawi shaykh’s contribution
to Sufi metaphysical thought and methodology.2s

Sa‘d al-Din Hamiiyah

Az this point we must move backward in time in order to discuss one more
Kubrawi shaykh who was the direct disciple of Najm al-Din Kubr3, Sa‘d al-
Din Hamiiyah, or Hammii i, is cited quite frequently in Sufi literature but
has received less attention from scholars than his stature seems to warrant,
and his work remains largely unpublished. Hamfiyah and his rather better-

known disciple ‘Aziz al-Din Nasafi are two of the most illustrious Kubrawi

shaykhs. Not the least interesting aspect is that both were Imami Shi‘ites.

Sa‘d al-Din was born in 587/1191. During his youth, he lived for a time ¥

near Damascus, where he enjoyed discussions with Sadr al-Din Quinawi,
who was to become the most outstanding pupil and interpreter of Muhyi
al-Din ibn “Arabl. It is not clear if Sa‘d al-Din actually met Ibn “Arabi, his
high opinion of whom was noted above. At the age of thirty, Hamiiyah
received authorization from Kubra to take disciples of his own. His kbangih
at Bahrabad, in northeastern Iran, became the center of one of the most
influential branches of the Kubrawiyyah, remaining so for some time after
his death in 650/1252-53. When the Il-khin Ghizin Khan, son of Arghiin,
announced his conversion to Islam in 694/1295, Hamiyah's son Sadr al-Din
Ibrihim was summoned to the Alburz mountains in order to act as
witness.??

Hamiyah composed numerous works, chiefly in Arabic, including verse
(some quatrains and ghazals are extant); they are particularly difficult to
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understand fully because of the variety of allusions and subtleties they

contain.*® His surviving writings, as well as the evidence of Nasafi and

others, show $a‘d al-Din to have specialized in expounding the theoretical

principles of the Way and of Imami Shi‘ah philosophical cosmology includ-

ing the doctrines regarding walayah, the Imams’ function of extending the

cycle of the prophethood of Muhammad. Some elements of Hamiiyah’s

thought are known 1o us from citations in the works of Nasafi. An impor-

tant element in Sa‘d al-Din Hamilyah's viewpoint is his close devotion to?
the Hidden Imam. We may also mention his interest in the mysterious

science of the letters of the alphabet and in symbolic diagrams.

‘Aziz al-Din Nasafi;
Shi‘ism and “The Perfect Man”

All the Kubrawl masters devoted attention to the actual technique of dhikr
in addition to its doctrines. An example of the technical instructions is the
following, from the sixth treatise in “Aziz al-Din Nasaff's Insin-i kamil, on
dhikr in retreat:

Know that invocation (dhikr) represents for the traveler on the Path what
milk does for any infant. The wayfarer must have received his invocation by
direct instruction (talgin) from the shaykh . . . he must commence by purify-
ing himself and performing the prayer of thanks after the minor ablution. He
should then sit down facing the giblah. Some say that one should sit down
cross-legged, since that is more comfortable; others, that one should kneel as
it the ritual prayer, this being closer to respectful comportment [before God].
Our Shaykh used to sit cross-legged, as did his companions. Whilst invoking,
the disciple must close his eyes tightly. During the early years [of discipleship)
he should recite the dhikr aloud, but once the dbikr has passed beyond his
tongue and established itself inwardly, so that the heart itself begins to invoke,
it is fitting for him to recite it softly. It takes a long time for the dbikr 1o
establish itself inwardly and for the heart to start invoking. As already stated,
he must strive to be aware whilst invoking, and practise the negation and
affirmation according to the degree of his knowledge. For his invocation he
must prefer the formula /2 ilaha itla’Lizh (No god but God™), and each time
that he says “illa’LiGh" he must strike with the [initial] 2/f of illa the flesh
on his left side with sufficient force to cause pain,»

Nasaff then explains that during prolonged dbikr in kbalwab the disciple
will lose his voice and suffer pain. After some days, though, his voice will
return and the pain subside. This indicates that the dhikr is becoming
interiorized as desired. The real expert can tell immediately on hearing a
man’s invocation whether the heart itself has begun to invoke.
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The Kubrawis in India:
Sayyid ‘Ali Hamadani, His Successors,
and the Firdawsiyyah

The first offshoot of the Kubrawiyyah Order to reach India was known as

the Firdawsiyyah. One of the successors of Sayf al- Din Bakharzi (see above)
was Badr al-Din Samarqandt. It was his successor, Najib al-Din Muhammad,
who migrated to Delhi, where he died ca. 699/1300. The best-known figure
to emerge from the Firdawsiyyah was Ahmad Yahyd Manéri (d. 772/1371),
whose Sufi letters circulated widely.?2

More significant for the destiny of Sufism—indeed of Istam—in northern
India was the advent of Sayyid ‘Al Hamadani. Born at Hamadan, western

Persia, in 714/1314, ‘All Hamadani was descended from Zayn al-‘Abidin,

the Fourth Imam of the Shi‘ah, and was the disciple of two kbalifabs of

‘Als’> al-Dawlah Simnini. At the age of twelve he became a Sufi and -

thenceforth spent much of his life traveling, until at length in about
782/1380 he arrived in Kashmir. For some six years he propagated Islam and

the Kubraw Way to great effect in Kashmir and in neighboring Badakhshan, -

accumulating a large following.

Sayyid ‘Ali Hamadani called himself “a second ‘Ali” and has been -

described as a Shi‘ite. In fact, however, the Hamadaniyyah Order, as the

KashmirT Kubrawis came to be known, remains Sunni to this day. Sayyid -
‘Alf Hamadani died in 786/1385 while on his way back to Persia via '

Afghanistan. An account of his life was written by one of his disciples, Nir
al-Din Badakhshi.»?

Later History of the Kubrawiyyah
The Hamadiniyyah line founded by Sayyid Al also had lasting offshoots

of Shi‘ite persuasion. Following the murder of Hamadin?’s successor Ishiq
Khuttalani (ca. 826/1423), the succession was disputed between Ishag’s

nominee, Muhammad Nirbakhsh and ‘Abd Allih Barzishabidi. Both
branches flourished in Persia: the Nirbakhshiyyah lasted into the Safavid
period, while the Barzishabadi faction, also known at one time as the
Ightishashiyyah, or “rebels” developed into the Dhahabiyyah Order. The
reason for this nomenclature is unknown. Although the Dhahabiyyah was
described by an early thirteenth/nineteenth-century traveler as being in
decline, ir 15 still in existence; its center is Shiraz, and other khangabs are
located ar Tehran and Tabriz. There are two branches, associated respec-
tively with two twentieth-century shaykhs: Sayyid Muhammad Rida Aqa

[
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Sharifi Majd al-Ashrdf, and Wahid al-Awliya®®, and there are still many

active members of the order, especially in Shiraz, where they have produced
a large number of works during the past few decades.
Of the later history of the Kubrawiyyah in Central Asia we know rather

- lictle® The order remained active at Saktari, not far from Bukhara, at least

until the carly eleventh/seventeenth century. Remarkably, an offshoot is
known to have established itself for a time in eastern or Chinese
Turkistan.? It is probable that the Kubrawiyyah was largely supplanted, in”
the course of the ninth/fifteenth century, by the Nagshbandiyyah, which
at that time became enormously influential in the western regions of Cen-
tral Asia and remains a force to be reckoned with even in the Soviet period.
Despite the vicissitudes of history, recent studies by Soviet scholars, to
whose sponsors the continuing vigor of Sufism in Central Asia is a matter

~ of some concern and perplexity, show that the Kubrawi Order is far from

dead.’” The spiritual and intellectual heritage of Najm al-Din Kubri and the
Central Asian school lives on elsewhere, in treatises and in the perpetual life

of the Sufis.
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Rumi and
the Mawlawiyyah

Wirriam C. CuHiTTICK

ALAL AL-DIN ROMI, known in the East as Mawlana (four lord) from
which is derived the word Mawlawi), was born on 6 Rabi¢ I 604/30
November 1207 and died on 5 Jumidi I 672/17 December 1273. No
doubt the best known of the Sufi poets, he has inspired constant
interest among Western scholars and seekers for over a hundred years.
In the East his poetry has been popular at all levels of society wherever the
Persian language has been known, from Turkey to India; his works have
provided practical instruction for generations of Muslims at every level of
spiritual aptitude; and the MawlawT Sufi Order that he founded has played
a major role in the religious and cultural life of Turkey from Ottoman times
to the present. From his own lifetime on, superlatives have been heaped
upon his person and poetry; here we can refrain from repeating these while
attempting to summarize his historical setting and spiritual message.

The History of the Mawlawiyyah

Rim’s life story has often been told and need not be discussed here in any
detail. His father, Bah3’ al-Din Walad (d. 628/1231), a well-known and
learned divine residing in Balkh in present-day Afghanistan, preached to the
faithful about the necessity of spiritual rejuvenation as the context for all
moral action; at the same time he was a Sufi master, so he also trained a
group of followers in the discipline of the spiritual path. His Ma‘arif
(Grostic Sciences), a collection of sermons and meditations on Quranic
verses, combines the ethical tone of the preacher with the visionary imagery
of the contemplative. In ca. 615/1218, with the Mongols gradually approach-
ing Balkh, Baha® Walad left for the pilgrimage to Mecca with his family and
many followers; Balkh was destroyed in 617/1220. Bahi® Walad stayed for
some time in Syria and then moved to Karaman in present-day Turkey,
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where Jalal al-Din was married, his wife giving birth to a son, Sultan Walad,
in 623/1226. Baha’ Walad was soon invited by the Saljuq ruler, *Al3’ al-Din -
Kayqubid, to come to his capital at Konya, some sixty miles northwest of
Karaman, and there he settled in about 627/1228. When Baha® Walad died
on 18 Rabi* II 628/23 February 1231, Jalal al-Din was appointed to take -

over his official duties. At this point Rimi was already learned in the

sciences of his day, especially jurisprudence, theology, and Arabic and

Persian literature, and he was thoroughly familiar with the Sufi ethical

teachings constantly stressed in his father’s writings. He also must have been |
well advanced on the path of realizing the inward significance of the out-
ward forms of ritual and practice; but the sources suggest that he only began

to dedicate himself to methodical Sufi training around the year 629/1232,
when Burhan al-Din Muhaqqiq Tirmidhi (d. 638/1240-41), a disciple of his

father, came to Konya and undertook his spiritual instruction. Riimi con-

tinued to fulfill the functions of a respected man of knowledge, wearing the

clerical dress and ministering to the religious and spiritual needs of the . -

populace for several years; but on 26 Jumada II 642/29 November 1244—.
note that the exact date has been preserved—an event took place that was
to transform him outwardly and inwardly: Shams al-Din of Tabriz cam

to Konya. o -

Shams-i Tabrizi

Shams is certainly one of the most mysterious and enigmatic figures in
Sufism; it is not without reason that Sultan Walad likens him to Khidr and
RimT to Moses (Walad-namah, 41).! The recent publication of Shams’s Ma-
qalat (Discourses), which were apparently noted down by someone close to
both him and Rimi, should put to rest speculation that Shams was some
sort of supernatural apparition rather than a human being, Shams speaks of
having seen and recognized Rimi fifteen or sixteen years earlier in Syria
when Rimi had gone there to study (ca. 630-34/1233-37). He mentions a
spiritual awakening he had experienceéd as a child that set him apart from
others; when his father questioned him about his strange behavior, he
compared himself to a duckling hatched among chickens. “So, father, I see
the ocean: It has become my mount; it is my homeland and spiritual state.
If you belong to me or I to you, then come into the ocean; otherwise, stay
with the chickens” (Magalar, 78).2 Of his father he could say, “He was a good
man and had 2 certain nobility . . ., but he was not a lover of God. A good
man is one thing, a lover something else” (Magalat, 124).

According to the traditional accounts, and as Shams himself indicates, he
was directed to Riim1 through a dream. It is said that Rimi was aware of

i
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his coming and went out to meet him; they sat opposite each other in front
of a shop for some time without speaking. Finally Shams asked Riimi a
question about the comparative stations of the Prophet and Bayazid
Bastdmi, and Rimi answered by explaining the incomparable superiority of

. the former. Then they embraced and “mixed like milk and sugar? For six

months they were inseparable, and Rami’s way of life changed completely;
the transformation of the great divine was noted by the whole city, espe-
cially when he abandoned his clerical garb, ceased teaching and delivering
sermons, and began to attend regular sessions of sama*. Sultin Walad says
that when Shams invited Mawlana Jalal al-Din to participate in a special
form of sama, “Mawlana took it as his rite (madhbab) and orthodoxy (ra’y-i
durust)—his heart blossomed into a hundred gardens® (Walad-namabh, 17).

Rami himself alludes to the change that he underwent in such verses as
the following: ‘

My hand always used to hold 2 Quran, but now it holds Loves flagon.
My mouth was filled with glorification, but now it recites only poetry and
songs. (DD 24875-76)

Rimi’s total devotion to Shams incited the jealousy of some of his
followers; the unfriendly atmosphere they created made Shams leave Konya
after a stay of about sixteen months. In his sorrow, Rimi cut himself off
from practically everyone; soon his disciples realized that they were even
more deprived of his presence than before. When a letter came from Shams
in Syria, R@mi sent him a number of ghazals, describing his state in Shams’s
absence:

Without your presence, sama*® is forbidden; like Satan, revelry is accursed.

I wrote not a single ghazal without you; when your message arrived,

The pleasure of hearing (sama®) it brought five or six into verse. (D
18457-59)

Rimi sent Sultan Walad after Shams, who this time remained in Konya
until 645/1247-48, when he disappeared. According to one of the earliest
accounts, now accepted by many scholars, he was murdered by jealous
disciples. The involvement of Rimi’s son, ‘Ala* al-Din, in the plot would
explain the coldness of his facher’s relationship with him and the face that
Rami refused to attend his funeral when he died in 658/1260. But Rami
exhibited no signs that he thought Shams was dead, nor did he withdraw
into himself as he had at Shams’s first disappearance. Instead he devoted him-
self to samz‘ and to singing songs of heartache and separation. Still hoping
to find Shams, on two occasions he went to Damascus looking for him.
During his second trip, at least two years after Shams’s disappearance, he
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came to the conclusion that Shams would only be found within himself. In

the words of Sultin Walad,

He said, “Though in body I am far from him, without body and spirit we
two are one light. . ..

Since I am he and he is I, why do I seek? We are one—now I will sing of
myself? (Walad-namab, 60-61)

Many of Rami’s own verses make the same identification; his constant
praise of Shams must be viewed as praise of his own Self.

Shams of Tabriz is in fact a pretext—it is I who display the beauty of God's
Gentleness, L.

To cover up, I say to the people, “He is a noble king, I am but a beggar. . . 7

Tam obliterated in Shams’s beauty—in this obliteration, there is neither he
nor 1. (D 16532-35)

What manner of person was Shams? This question was already being
asked by his contemporaries, and in a sense one could say that Riimi devotes
thousands of verses to answering it, though he usually keeps in view the
otherworldly side of Shams’s nature. Shams himself was well aware that
most people considered his appearance and manner strange or even
outrageous.

These people are justified in being unfamiliar with my way of talking, All
my words come in the mode of Grandeur (kibriyz)—they all appear as baseless
claims. The Quran and Muhammads words come in the mode of need
(n8y3z}, so they all appear as meaning (ma*5a). Hence people hear words from
me that are not in the mode of seeking or need—my words are so high that
when you look up, your hat falls off. (Magalar, 147).

Remarks like the following must have scandalized the more sober mem-
bers of Rimi’s entourage:

I speak two kinds of words: dissimulation (nifzg) and truth (r@s:3). In the case
of my dissimulation, the souls and spirits of all the saints hope to meet and
sit with me; but as for that which is true and withour dissimulation—the
spirits of the prophets wish that they might have lived during my time to
share my companionship (subbat) and listen to my words. (Magalar, 108)

Shams shows no surprise at the effect his presence had on RGmi: “The sign
that a person has artained to companionship with me is that companionship
with others becomes cold and bitter for him—not such that he continues
their companionship in spite of its having become cold, but such that he
is no longer able to bear it” (Magalat, 75). Shams was fully aware of Rami’s
spiritual stature and found it natural that Riim1 alone should realize his true
worth: “In this world I have nothing to do with the common people
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(‘awamm)—1 have not come for their. sake. I take the pulse of those who
guide the world to God” (Magailaz, 84).
He explains his relationship with Riimi in a parable:

A merchant had fifty agents who traveled in every direction on land and sea
and traded with his property. But he set out in search of a pearl, knowing that
there was a certain pear] diver. He passed by the diver, and then the diver
came after him. The nature of that pearl was hidden between the merchant
and the diver. The merchant had eatlier seen a dream concerning the pearl,
and he trusted his dream, like Joseph. . .. Today that diver is Mawlan3, the
merchant is myself, and the pear] is between us. (Magalaz, 119)

Prefiguring many verses of the Dfwan named after him, Shams compares
himself and Rim{ to the sun and the moon:

Mawlana is the moonlight; eyes cannot reach the sun of my existence, except
by means of the moon. The sun is so bright and radiant that eyes cannot bear
to look at its light, nor can the moon reach the sun, unless the sun reaches
the moon. “Eyes cannot embrace Him, but He embraces the eyes” (Quran
VI, 153). (Magalar, 120)

It is clear from certain of Shams’s remarks quoted above and from other
passages in his Magalat that he made no claim to be Ramf’s spiritual guide
in the usual sense of the word—Rimi was already a great pearl diver when
Shams set out to meet him. In fact, Shams states explicitly that there was
no master—disciple relationship in either direction: “When I came to Maw-
lan3, the first condition was that I should not come as a shaykh. God has
not yet brought to earth the man that can act as Mawlan®’s shaykh. Nor
am I someone who can be a disciple—I have passed beyond that stage”
(Magalat, 33). It is also true that Riimi influenced Shams in ways similar to
Shams’s influence on him: “I speak well and talk sweetly, inwardly I am
bright and radiant. [ was water, seething and turning in upon myself and
beginning to stink, until Mawland’s existence struck upon me~—then that
water began to flow and it keeps on flowing, sweet, fresh, and pleasant”
(Magalat, 245-46). : '

Whatever the secret of Shams’s existence, there can be no doubt that one
of the happy consequences of his meeting with Riim] was the latter’s incredi-
ble outpouring of poetry. Ram¥’s Diwin-i Shams-i Tabrizi, containing his
collected ghazals and other miscellaneous verses, comprises some forty
thousand lines, and his Mathnawi—called by Jami the Quran in the Persian
language—includes about twenty-five thousand verses more. The Diwin
consists mainly of love poetry, celebrating the joys of union with the
Beloved and the agonies of separation from Him. In general, the ghazals
average eight to ten lines and represent the spontancous expression of
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particular spiritual states; they were often composed while Riim1 was par-
ticipating in the sama* and are usually appropriate for musical accompani-
ment, In contrast, the Mathnaw? consists of a single poem in six books
written over a period of some sixteen years; it contains over three hundred

long and short anecdotes and stories drawn from a wide variety of sources =
and retold to illustrate various dimensions of the spiritual life. As in the

Diwan, Jove remains the central theme, but the Mathnawt was written with
the conscious intention of elucidating “the roots of the roots of the roots

of religion™the spiritual essence of Islam—in relatively didactic language.

Since it is designed to guide disciples and lovers of God on the spiritual path,
it differs in style from the ghazals of the Drwan, which are largely extempo-
raneous expressions of spiritual perceptions. The poems in the Diwin
pertain to all periods of Rim1’s spiritual unfolding after the coming of
Shams, whereas the Mathnaw? appears as the intentional testament of the
saint who has reached the highest stages of human perfection and has
returned to this world to guide others to God.

Rami has also left three relatively short prose works. Fibi ma fibi (trans-
lated into English as Discourses) covers many of the same themes as the
Mathnawt. Majalis-i sab‘ab (Seven Sermons) was apparently written down
long before the coming of Shams; the sermons are mystical in tone, but have
a strong moralistic and ethical emphasis, like Baha’ Walad’s Mz ‘Zrif Finally,
about 150 of Rimi’s letters have been preserved; many of these were written
to high officials on behalf of disciples or friends looking for jobs, redress of
some grievance, or various other favors. In general the letters are interesting
for the light they throw on the social role that the head of a great Sufi order
had to play. '

Rimi’s Followers

Two of Rimi’s companions deserve special mention. Shaykh Salah al-Din
Zarktb (d. 657/1258) was a goldsmith without formal education who had
been Muhaqqiq Tirmidht’s disciple and whose daughter became the wife of
Sultan Walad. Two or three years after Shams’s disappearance, Shaykh Salzh
al-Din became Riimi’s closest companion and remained so until his death.
He is the object of praise of over fifty of Rim’s ghazals. Husim al-Din
Chalabi (d. 683/1284-85} became Rumi’s closest companjon after Salah al-

Din’s death. He had been a favorite disciple for many years, and when'

Shams was living in Konya he had been given the important duty of looking
after his affairs and acting as an intermediary between him and various
people who wanted to meet him. A dated ghazal (D 1839) is dedicated to
him already in Dhu’l-qa‘dah 654/November 1256, and modern scholars
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have marshaled strong evidence to show that the Mathrawi, which Riami
dedicated and dictated to Husim al-Din, was begun some eighteen months
before Salzh al-Din’s death.

In 672/1273, when Riimi was nearing the completion of the Mathnawi’s
sixth book, which he had already announced would end the work, his
health began to decline seriously, though his physicians were unable to
diagnose any specific illness. He left the Mathnaw? unfinished; one of his last
ghazals, composed on his deathbed, begins with this line:

How should you know what kind of King is my inward companion? Look
not at my yellow face, for I have legs of iron! (D 1426)

At Rami’s death, Fusam al-Din was his caliph, that is, his highest ranking
disciple, in charge of directing most of the affairs of the order, Nevertheless,
Flusim al-Din came to Sultan Walad and asked him to take his father’s place
as the supreme spiritual guide. According to his own account, Sultin Walad
replied as follows:

During my father’s time, you were his caliph—no change can now be
allowed.

You were the leader and I the follower; the king himself made this known
1o us.

You are our caliph from first to last, our leader and shaykh in the two
worlds. (Walad-namah, 123)

Husam al-Din remained supreme master of the order until his death ten
years later. The disciples then gathered around Sultan Walad and installed
him in Fusim al-Din’s place. He undertook a vigorous expansion of the
order, sending caliphs throughout Anatolia. He also codified the char
acteristic MawlawT rites and rules of dress and behavior. His Diwan, three
mathnawts, and collected “Discourses” cannot compare to the works of his
father on any level, yet they provide important and straightforward clari-
fications of many of RamT’s central teachings. Sultin Walad states that one
of his purposes in beginning his first mathnawi (in 690/1291) was to tell of
the spiritual stations and miraculous deeds of those who have lived “in our
own times,” just as his father’s Mathnawi was concerned with the deeds of
earlier generations. He also points out that Shams al-Din, Salh al-Din, and
Husam al-Din were not well known, but would become famous through his
accounts. It is certainly true that Sultan Walad’s works are one of the most
important sources for the early history of the order, rivaled only by Sipah-
salar’s Risalah and Aflaki’s Mandgib al-‘arifin (both written in the years
718-19/1318-19).

Concerning Sultan Walad, Rimf said, “You are the closest of mankind to
me in physical constitution and character (kbalgen wa khulgen)” (Walad-
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namah, 3), and people often mistook them for brothers. Indeed, perhags
Sultan Walad’s most important contribution to the Mawlawiyyah was his.

transmission of the human qualities of his father: after Sultan Walad's death -

in 712/1312 three of his four sons (*Arif Chalabi, d. 719/1319; ‘Abid

Chalabi, d. 729/1329; and W3ajid Chalabi, d. 733/1333) followed him suc- .

cessively as masters of the order, and his daughter, Mu;ahh_arah Khatiin, was
the mother of another master. Except for two sons of ‘Abid Chalabi and
Mutahharal’s son, all other masters of the order down to recent times have
been descendants of ‘Arif Chalabi (whose mother, in contrast to his sib-

lings, was the daughter of Salah al-Din Zarkab).

It would be impossible to provide even a brief outline of the subsequent .-

expansion and influence of the Mawlaw? Order here. Suffice it to say that
the Mawlawis played a major role in the history of the Ottoran Empire,

spiritually, culturally, and also poliically. The development of Turkish =

music is intimately connected with the Mawlaw1 “rites” (@), and many of
the greatest Turkish calligraphers have been members of the order. Turkish
poetry owes a great deal, both stylistically and thematically, to Rami’s
Persian verse; a master like Mehmed Esad Ghalib (d. 1218/1799) can only
be understood in the context of the Mathnawt. The political role of the
order becomes especially apparent during the reign of Sultan Selim I
{1789-18C8), who was himself a Mawlaw1l dervish whose musical talents
allowed him to compose an #’in.

Rimi’s radiance was not held back by the boundaries of the Ottoman
Empire. As A. Schimmel has amply demonstrated, to speak of his influence
is to speak of the development of poetry in all major Islamic languages
except Arabic and of the popular expansion of the Sufi orders.? The vast
majority of Muslims at all social and educational levels have always appre-
ciated the beauty of poetry and its subsidiary arts, such as music and
calligraphy. Wherever these have been valued from Turkey to India, Riim1
has been a central figure.

Rami’s Sources

Schimmel has shown that a vast range of works are reflected in Ram’s
poetry and ideas, beginning with the Quran and the Hadsthy* here it will
be sufficient to allude to the influence of various earlier Sufis. Besides those
figures who were so important in shaping all later formulations of Sufi
teachings, such as al-Ghazzili, it seems that two major strands of influ-
ence can be discerned: First, there are the great Sufi poets who preceded
Rim, in particular Sana’1 (d. 525/1130-31) and, to a lesser degree, ‘Attar
(d. ca. 618/1221). The former is often praised by RiimI; Shams held that he
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was “marvellously detached from self: his words are the words of God”
(Magalat, 156).

The other major strand of influence is that of RamTs own immediate
masters and companions, in particular his father, Baha’ Walad, and Shams-i
Tabriz3, both of whose works influenced him in numerous specific instances,
as the editors of the Ma‘arif and Magalzt have shown. More importantly,
these two masters prefigure in their own personalities two complementary
dimensions of RGmT’s spirituality. Baha® Walad’s Ma‘@rifis infused with the
emphasis on love and beauty that characterizes Riimi and the Mawlawiyyah
in general; God’s Attributes of Gentleness (fuzf) and Beauty (jamal) set the
tone throughout. In contrast, Shams’s Magalat are often marked by displays
of Severity (gabr) and Majesty (jalal). In one passage, Shams alludes to the
fact that Mawlana reveals God's Gentleness, while he himself displays both
Gentleness and Severity (Magalat, 74). If it is true that Rimi used to carry
his father’s Ma‘arif with him and study it constantly until Shams forbade
him to read it, Shams’s act may have symbolized his intention to strengthen
within Rami the capacity to display the Attributes of Majesty and Severity.
Here one should recall the close connection, obvious in Rami’s teachings,
between Severity and the pain and heartache of separation. Indeed, separa-
tion from Shams may have been necessary before Riimi could realize this
Attribute fully. Moreover, the many ghazals in which Rami displays the
divine Majesty and Grandeur while speaking in the first person seem Lo
pertain to the latest period in his life, when he had fully realized Shams al-
Din—religion’s Sun”—within himself; it can rightly be said that in these
ghazals Rimi speaks from such a high vantage point that, looking up at
him, “one’s hat falls off” In brief, one might say that Baha® Walads influence
on Riimi was “feminine whereas Shams’s was “masculine”; Bah3’ Walad was
RamT’s father “in form” (dar sizrat) but his mother “in meaning” (dar ma ‘na),
whereas Shams was his spiritual father.

Rimi and Ibn ‘Arabr

It has often been suggested or stated explicitly that Rimi1 was influenced by
Ibn ‘Arabi and/or his followers, but this judgment has been based largely
on speculation and can safely be rejected. It is true that Sadr al-Din al-
Qunawi (d. 673/1274), Tbn ‘Arabi’s son-in-law and foremost disciple, was
one of RimTs close friends, but Ritmi was far too advanced spiritually to
come under the influence of “friendship;” even that of a great master. (Nor
is there any sign that al-Qunawl was influenced by Rimi.) Sipahsalar reports
that Rimi became a “companion” of Ibn ‘Arabi during the years Rimi
stayed in Damascus (ca. 630-34/1233-37), and it would indeed be strange if
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there had been no contact whatsoever. But again, the question of influence
must be discussed separately from that of contact or companionship. It is not
without significance that certain passages in Rimi’s biographies and Shams’s
Magqalar suggest that the Mawlawl shaykhs looked upon the systematized
theosophy characteristic of Ibn ‘Arabi and his followers with disdain; the
differences in style are so consistent and deep that it would be inconceivable

for these not to reflect a fundamental difference in perspective. The spiritual __

resources of Islam are certainly broad enough to embrace both of these
oceans of spirituality, without excluding other possibilities as well.
Henry Corbin overstates his case when he says that “it would be quite
superficial to dwell on the contrast between the two forms of spirituality
cultivated by Mawlana and Ibn ‘Arabi™ For those who look at Sufism from
the perspective of the spiritual nzeds of the twentieth century, this judgment
may be true, but profound differences remain in the texts; nor should one
forget that the two forms of spirituality are, generally speaking, aimed
providentially at two different types of mentality. Ibn ‘Arabf’s complicated
theosophy, no doubt grounded in practice to the same extent as Rim’s
“religion of love,” appealed primarily to those who had undergone the tech-
nical training of the Islamic sciences, especially theology and philosophy. It
provided sophisticated answers to sophisticated questions. In contrast,
Rumi’s spirituality attracted everyone who could appreciate beauty and
music, whatever one’s educational level. Rimi employed the most ordinary
phenomena and experiences of everyday life as imagery to explain the
profoundest levels of metaphysics and spiritual psychology. He also em-
ployed a wide variety of technical terms, but these were drawn primarily
from the language spoken by the people, not that of the philosophers and
theologians. Hence the Mawlaw1 dervishes came from every level of society;
they ranged from the most educated to the illiterate, the richest to the
poorest, the governing elite to the street sweepers. Any Muslim with “caste”

(dhawg) could follow Rumi’s way (although not necessarily understand the -

Mathnawt), but only a small minority would have the necessary specialized
training to undersiand the doctrines of Islam as expounded by Ibn ‘Arabi.
An anecdote related to this author by the contemporary Iranian hakim
Sayyid Jalal al-Din Ashtiyani conveys the contrast between the two modes
of expression succinctly: After listening to Riami explain a point of doctrine
to his disciples, al-Qinawi asked him, “How are you able to express such
difficult and abstruse metaphysics in such simple language?” Rim replied,
“How are you able to make such simple ideas sound so complicated?”

It must also be kept in mind that there could be no question of spiritual
links between Rimi and Ibn ‘Arabi of the master-disciple kind, since two
clear and distinct lines of transmission (s#/silah) can be discerned. Hence, the
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problem comes down to one of doctrinal links, in the sense that Rami
might have borrowed certain formulations from Ibn ‘Arabi. Anyone who

reads works by the two masters will see similarities, but these can be traced

to sources earlier than Ibn ‘Arabl. Nor is it true that because “references to
the works of Ibn ‘Arabi are frequent in the abundant commentaries on the
Mathnawi produced in India and in Iran; it is therefore “necessary to study
these commentaries if we wish to learn what Mawlana’s spirituality meant

to his mystic following?™ During Riim{’s own lifetime and through the time

of Sultan Walad, no reference was made to Ibn ‘Arabi’s teachings in order
to clarify Rimi’s. Thus, for example, Ahmad Rimi’s Daga’ig al-hagi’ig
(written in 720/1320) explains in a relatively systematic manner many of
RamT’s important teachings; each of its eighty chapters is preceded by a.
quotation from the Quran or the Hadith, illustrated by verses from Rami’s
Mathnawi or Diwan and amplified by the author’s own poetry. Works such
as this demonstrate that REm1’s verses do not need to be explained through
Ibn ‘Arabi’s terminology and ideas; Rumi’s works are in fact selfsufficient,
especially when accompanied by the practices that went along with them.
Moreover, if Rimi were indeed a follower of Ibn ‘Arabi, one would expect
other [ollowers of Ibn “Arabl to quote his poetry in their works, since it
1s exquisitely suited to express many of their teachings. But, in fact, none
of Ibn ‘Arabl’s immediate followers who wrote in Persian and quoted
Persian verse (i.e., al-Qiinawi, ‘Iraqi, Farghini, and Jandi) ever quotes from
Rami. Ac the very least this suggests that in their view Rami did not share
their perspective,

Why, then, do Riimi’s commentators insist on interpreting his ideas in
terms of Ibn ‘Arabl’s teachings? The major reason is that intellectual dis-
course had come to be dominated by Ibn “Arabl’s modes of expression.
Thus, to “explain” Rimi’s views meant to translate a poetical idiom with its
own characteristic imagery and technical terminology into a more invellec-
tual mode of expression largely determined by the concepts and terms of
Ibn ‘Arabi’s school. There is no fundamental incompatibility between the
two modes of spirituality, but to translate one form of expression into
another meant a dilution of the specific virtues and, in particular, the spon-
taneity of the former.

The mere fact that RAmT’s commentators refer to Ibn ‘Arabi’s teachings
does not mean that all Rimi’s followers understood him in such terms.
Most commentaries were written precisely by and for scholars trained in
the Islamic sciences, that is, “intellectuals?” But the vast majority of disciples
in most orders, drawn as they were from every level of Islamic society,
would have been satisfied with the poetry itself without feeling any need for
“explanation” The beauty of the poetry when recited or sung was sufhcient
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‘commentary” on its intellectual content. Even today when Sufi orders meet
in places like Iran and listen to the recitation of the Mathnaw, every dervish
appreciates the beauty of the poetry, which makes available the intellectual
content in a direct manner, but few are interested in technical explanations
of the intellectual bases of Rimi’s thought.

Finally, perhaps it still needs to be stressed that there is no evidence in
Rumi’s works of influence by Ibn ‘Arabi or al-Qinawi. Even Henry
Corbin, the outstanding proponent of harmony between the two modes of °
spirituality among those who have studied the texts, never claims any direct
influence, since none of Ibn “Arabi’s original terminology or discussions is
found in Rimi’s works. :

The Religion of Love

When Ibn ‘Arabi speaks of the “religion of love” in the famous poem from
his Tarjuman al-asbwig, he is alluding to the nonspecificity or “nonentifica-
tion” of the heart of the Perfect Man, who experiences continuous theoph-
anies of the Divine Essence, theophanies that “never repeat themselves”
Hence, his heart becomes “a receptacle for every form, a pasture for gazelles,
a cloister for Christian monks” Once one has understood what this means
in the context of Ibn ‘Arabi’s teachings, it would not be totally inaccurate
to say that Riimi is alluding to the same thing when he says, for example,
that “the intellect is bewildered by the Religion of Love” (D 2610). But to
consider the meaning of the term “religion of love” as identical in the two
instances would be to ignore certain fundamental differences in perspective
between the two schools. Thus, for Riim love, along with the beauty and
joy that it implies, is the heart and marrow of religion, the central theme
of all spirituality, whereas for Ibn ‘Arabi, love is a possible mode of realizing
the Nondelimited Truth. When reading Rimi, one is constantly pulled
toward the experience of love as the central reality beyond any possible con-
ceptualization; when reading Ibn ‘Arabi, one does not feel that Love is all-
important. The emphasis is on the experience and comprehension of -
Ultimate Reality, but love is not necessarily the primary means to achieving
this, while the theoretical description of that Reality and of the means to
reaching It remains a central concern.

In no sense did Riimi attempt to set down, in the manner of his friend
al-Qiinawl, a metaphysical or theological system, or a comprehensive phil-
osophy of the nature of existence. His aim is to tell of the wonders of love
and to “open a door to the Unseen world for the creatures” (D 14324),
Above all, he wants to ignite the fire of love in the heart of man: “The worst
of all deaths is to live without love” (D 13297).
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How long this talk, these figures of speech, these metaphors? I want burning,
burning—accustom yourself to that burning.

Ignite the fire of love in your spirit and burn away all thoughts and concepts!
(M II 1762-63)

The overwhelming impression that the reader receives from studying
Rimi’s works 1s the necessity and urgency of following the spiritual life and
abandoning oneself to the Divine Mercy. But this does not mean that no
coherent “philosophy of existence” underlies his works. Quite the contrary:
His clear perception of man’s place in the universe helps make his message
SO persuasive.

Rimi does not set out to discuss metaphysics, theology, cosmology,

anthropology, or psychology, but his views on all these become clear while

he sings the praises of Love; in retrospect numerous commentators have
recognized a coherent world view underlying his poetry and have attempred
to clarify it from their own perspectives. But in doing to they invariably
throw water on the burning fire of his poetry.

The Quranic doctrine of tawhid shapes everything that Rimi says. As
Schimmel remarks, “one may say without exaggeration that Rimi’s poetry
is nothing bur an attempt to speak of God’s grandeur as it reveals itself in
the different aspects of life” This, precisely, is the essence of tawhid: to show
that everything sings the praises of the One, since all multiplicity is ulti-
mately reducible to Unity.

Riami’s world view has been outlined in detai! elsewhere;® here one can
only allude to a few of its distinguishing characteristics. Like other Sufis,
Rami sees the universe as the theophany of God’s Names and Attributes,
while man or Adam, “the lord of ‘He taught the Names™ (M I 1234), carries
God’s Trust because he is made in His image. The Divine Attributes can be
divided into two categories, those of Mercy (rabmat) or Gentleness, and
those of Wrath (ghadab) or Severity, though only the former is intrinsic to
God’s very Essence, since “My Mercy precedes My Wrath?”

As theophanies of all the Names and Attributes, human beings embrace
both Gentleness and Severity. In general, the prophets and saints maintain
a perfect balance between the two Attributes, but since Gentleness or Mercy
is in fact prior, it dominates over them. In contrast, God's Wrath dominates
over the unbelievers. In the same way the angels are theophanies of Gentle-
ness and Mercy, whereas the satans are theophanies of Severity and Wrath;
microcosmically, the intellect (‘agl) pertains to Gentleness, whereas the ego
(nafs) manifests Severity. The ordinary human situation, as perceived by
Rami, is for man to have faith in God and practice his religion, yet to be
caught in the struggle between angel and devil, intellect and ego, since it is
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not yet clear whether Mercy or Wrath will determine any particular indi-
vidual’s resting place in the next world, that is, whether he will enter
paradise or hell. “The saints are waiting to bring the believers into their own
houses and make them like themselves, while the satans are also waiting to
drag them down toward themselves to ‘the lowest of the low’ (Quran
XCV, 5)

~The cosmic drama, at the center of which stands man, results from the
manifestation of the Hidden Treasure: “I loved to be known, so I created ¥
the creatures” The Love and Mercy that lie at the base of the creative urge
bring the universe into existence and determine its final end; Wrach comes
into play only in subordination to Mercy and with Mercy in view. Thus
Rimf defends the function of Iblis in the cosmic harmony and shows that
evil is a necessary concomitant of the world’s creation; but never does he
claim that Iblis is equal to Adam, hell to paradise, or the ego to the intellect,
since Mercy and Gentleness remain forever the precedent Attributes.

Unique among the creatures, man is able to choose the path he is to
follow in the unfolding of the primordial possibilities embraced by the
Hidden Treasure. Rimi’s appeals to everyday experience provide some of
the most convincing arguments in Islamic literature for man’s free will and
responsibility. Moreover, the overall thrust of his works—to encourage his
fellow humans to enter the spiritual path—would be meaningless without
human freedom. “Man is mounted upon the steed of “We have honored
Adam’s childrer’ (Quran XVII, 70): the reins of free will are in the hands
of his discernment” (M III 3300).

Rimi’s view of man’s relationship to God, discussed or alluded to in
innumerable passages in his works, provides a comprehensive doctrine of
the nature of existence. A second dimension of his teachings has to do with
the path man must follow to attain spiritual perfection and actualize the
form upon which he was originally created; here RGmi describes the attri-
butes and the practices—such as prayer, fasting, and the remembrance of
God—of the spiritual warrior, who “cuts the throat of sensuality” (D 36120)
and “rides his stallion joyfully into a sea of blood” (D 18700). Then a third °
major dimension of Rimi’s works describes in a vast range of imagery and
symbolism the various degrees of spiritual development leading to the
station where man may rightfully say with al-Hallj, “I am the Real”

The One Beloved

While affirming that Love cannot be defined, Rimi describes its qualities
and attributes in a thousand images and anecdotes. In summarizing his
words, one might say that Love is a divine power that brings the universe
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1nto existence, motivates the activity of every creature, and wells up in the
human heart to establish unity in the midst of multiplicity. Ultimately,
Love is God as Creator, Sustainer, and Goal of the universe; it is the One
Reality that reveals itself in infinite forms. '

Intimately connected with Love is beauty or loveliness, that which is
lovable. Probably no Sufi order emphasizes beauty in theory and in practice
as much as the Mawlawiyyah. Certainly Sufis in general are the first to recall
the Prophet’s saying, “God is beautiful, and He loves beauty? but the
Mawlawis have been especially thorough in drawing all the consequences of
this teaching for the spiritual life. In the context of Ramf’s teachings, “God
is beautiful” means that “There is none beautiful bur God”; true (bagiqi)
beauty belongs to Him alone, while the beauty of all other things is “deriva-
trve” or “metaphorical” (1majazz).

Love for God has struck fire in the spirit’s bush, burning away all derivacive
realities. (D 36080)

Everything lovable derives its reality from the divine Beloved, the only
reality that truly is; this is perhaps the central theme of Bahd’ Walad's
Ma‘arif. A typical passage speaks of God's Beauty as follows:

“Glory be to God!” means this: O God, how pure and holy Thou art! For
every contour of the houris and the black-eyed beauties, the loveliness of all
kinds of animals, the freshness and sparkle of all flowers, herbs, sweet waters,
and blowing winds, all joys, all hopes, are spots on the face of Thy unique
Beauty, dust and debris in Thy lane.1?

Rami repeats his father’s message in numerous verses, though his insis-
tence that we derive the consequences for our spiritual lives is clearer and
more compelling. The Way of Love is to discern the True Beloved from the
false, to cut away everything illusory and evanescent with the sword of the
shabidah—“no god but God” ~and to turn totally toward the One Beloved.

Listen! Open a window toward Joseph, then behold a delightful spectacle!

“To love God” is to open that window, for the Friend’s Beauty brightens
the breast.

Always look toward the face of the Beloved! This is in your own hands—
listen to me, my friend!

Open the way into the depths of your own self! Banish any perception that
thinks of “others™ (M VI 3095-98)

The lover discerns that there is only a single Beloved; “others” are veils
over the Real.

Love is that flame which, when it blazes up, burns away everything except
the Beloved.
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It drives home the sword of “no god” to slay “other than God” ...
(M V 588-589).

The mistake of worldly people is not their love for things of this world
but their inability to perceive that all things of this world are but shadows
of the true Beloved.

The bird is flying on high, while its shadow runs across the ground, flying
like a bird.

The fool hunts that shadow, running until he becomes exhausted,

Not knowing that it is the reflection of the bird in the sky, unaware of the
shadow’s source. (M I 417-19)

Imperfect loves, loves for “other than God? will eventually disappoint the
lover, since only God is real. Felicity lies in discerning this truth in the pres-
ent life and attaching ourselves to the One Beloved here and now. But we
will not find the Beloved in the world around us. This is the message of
many anecdotes in the Mathnaw?, such as the famous story of the Sufi who
sat in a beautiful garden meditating, only to have a busybody interrupt and
tell him to gaze upon the marks of God’s Mercy in the garden.

The Sufi answered, “Mercy’s marks are in the heart, O self-seeker! On the
outside are only the marks of the marks” (M IV 1362)

Similarly, Rimi begins a ghazal as follows:

Withour thinking I mentioned the name of roses and gardens—that Rose-
Faced Beauty came and slapped me on the mouth!

“Tam the Sultan, I am the Spiric of all rosegardens. In the face of a Presence
like Me, do you think of so-and-so?

You are My tambourine—do not Jet yourself be beaten by just anyone! You
are My flute—beware, do not play just anyone’s tune!” (D 21748-50)

Heartache and Joy

For the spiritual traveler, the goal is to reestablish the human connection
with the Gentleness, Love, and Mercy that brought man into existence. -
Since “this world is the house of God's Severity” (M VI 1890), he must cling
to the Gentleness that pertains to the other world. In cosmological terms,
the contrast between the lower and the upper worlds, or material and
spiritual existence, is expressed in such pairings as body and spirit, form and
meaning, outward and inward, dust and air, foam and ocean; in general, all
these pairs correspond to Severity and Gentleness (“in general?” since Rami
sometimes takes other relationships into account).

The cosmological relationship between Gentleness and Severity manifests
itself spiritually and psychologically in the contrast between “union”
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(wisal) and “separation” (firdg). Nearness to God and union with Him result
from Mercy and Gentleness, whereas distance and separation from Flim are
the consequence of Wrath. Spiritual perfection involves a harmony between

these two Attributes, always with Mercy taking precedence. Initially man _

is caught in the “House of Severity” and secks Gentleness:

His Mercy is prior to His Wrath. If you want spiritual priority, go, seek
the prior Attribute. (M IV 3205)

But finally, when the traveler reaches the station of sanctity, he combines
the two Attributes in a harmonious balance, since he has actualized the
theomorphic form upon which he was created. Thus RiimI speaks of the
perfect guide on the path, the shaykh:

At one moment the wave of his Gentleness becomes your wing, at the next
his Severity's fire carries you forward. (M IV 545)

In the process of attaining to spiritual perfection, the lover will traverse
a path that carries him through alternating experiences of separation and
union, or ‘contraction” (gabd) and “expansion” (bast). RGmT’s ghazals speak
of various degrees of these experiences in a great variety of images, the most
common being those of “derivative love” {the beautiful face, the tresses, the
kiss), wine drinking (the cup, intoxication, sobriety), and the garden
(flowers, spring, autumn).!? The imagery is not chosen arbitrarily; rather,
it grows up as it were “naturally” because of the possibilities and limitations
of human language within the context of Islamic civilization and, more
specifically, because the experiences themselves assume a particular imaginal
form within the given context. Riimi discusses the nature of “imagination”
(kbayal) in great detail; here a single quotation must suffice:

First there were intoxication, loverhood, youth, and the like; then came
luxuriant spring, and they all sat together.

They had no forms and then became manifested beautifully within forms—
behold things of the imagination assuming form!

The heart is the antechamber of the eye: For certain everything that reaches
the heart will enter into the eye and become a form. (D 21574-76)

Much of Rimi’s poetry must be understood as an attempt to render
spiritual and “imaginal” perceptions ‘intelligible to those who have not
perceived them. His father before him had devoted a good portion of the
Ma‘arif to the same task. For example, we read there as follows:

In my every part streams of light flow like molten gold. . . . All my thoughts
and tastes come into existence from God and all have turned their faces
toward Him. He is like a handsome king sitting in the midst of young brides:
one nibbles on his back, another bites his shoulder, and still another presses
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herself against him. Or [my thoughts are] like children who surround their
young father like pearls and play with him; or they are like pigeons and
sparrows circling the person who feeds them and landing upon him wherever
they can. Just as all existents, like motes, turn round about God’s Beauty, so
my ideas and thoughts turn round about God.!?

Ramr’s message is that all joy and all delight are found in God, and that
God is to be found at this moment in the heart. The following ghazal, |
employing typical imagery, is perhaps more explicit than most:

Have you heard about the Emperor’s edict? All the beauties are to come out .
from their veils.

His words were these: “This year I want sugar very cheap?

Wonderful year! Splendid, blessed day! Wonderful Emperor! Splendid,
laughing fortune! ,

It is now forbidden to sit in the house, for the Emperor is strolling toward
the square,

Come with us to the square and see 2 joyful banquet, manifest and hidden.

Tables have been set, abundant blessings spread out: halva and roasted fowl,

Serving boys stand like moons before the saki; minstrels play tunes sweeter
than life,

But love for the King has delivered the spirits of the drunkards from saki
and table.

You say, “Where could this be?” I answer: “Right there, at the very point
where the thought of “Where’ arose? (D 1903)

But it is not easy to turn in upon oneself and establish contact with the
innermost core of one’s being. To do so, one must follow the discipline laid
down by the prophets and saints. The Mawlawi path is grounded firmly in
the Shari‘ah and the sunnab, centering upon the remembrance {dhikr) of the
Beloved through various outward and inward supports, ranging from prayer
and fasting to music and dance. Discipline is central, for without the prac-
tice of religion one will never be able to leave the confines and limitations
of one’s own individuality and enter into the Divine Presence: “Since you
are not a prophet, enter the Way!” (M II 3453). ) ‘

Our distance from God stems from our own self-existence, our mistaken
impression that we are somehow independent of our Source. The ego veils
us from perceiving the spirit and whar lies beyond; like Iblis, we see only
the outward side of things. We must actualize the inward angelic light
known as the Intellect, which by its very nature is a “finder of God” (M II
3195). Then the ego, which is one in origin with Satan (M III 3197, 4053),
can be overcome. At the same rime, we need to avoid the calculating attitude
of the “partial intellect” (‘ugl-i juz’7), which is still veiled by the egd’s clouds,
and abandon ourselves to infinite Love. At the final stages of the Path,
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“everything other than God” —even the Universal Intellect itself, since it too
is a created reality—must be left behind.

Escape from the Ego

In the context of Rimi’s spiritual psychology, the life of the ego is the' death
of the spirit; union with the lower world is separation from God. Pain and
heartache derive from our illusory selthood and our distance from Self. To
pass beyond Wrath and reach the Mercy whicl.'x is the source of all, we must
escape from the ego and dwell in the heart. Pain and suffering, then, are the
necessary concomitants of the life of the ego. They cannot be overcome o1
this level of existence, but must be transformed inwardly into the joy that
lies at the center of the heart. In fact, true pain can be known only by the
prophets and saints, since they alone are given a vision of things as they are
in themselves. As Riimi often remarks, until a bird has drunk fresh water,
it will never realize that it lives on brine; until the traveler tastes union, he
will never understand that he dwells in the infinite heartache of separation.
“Whoever is more awake has greater pain” (M 1629). Hence also, the greatest
misfortune a human being can suffer occurs when he does not feel the pain
of separation:

. . . o «
He that is without pain is a brigand, for to be withour pain is to say “I am

God? (M I 2521)

As long as we have no pain, we will not strive for ease; as long as we have
no love, we will not seek the Beloved.

Where there is pain, cures will come; where there is poverty, wealth will
follow. . .. ] . )

Spend less time secking water and acquire thirst! Then water will gush forth
from above and below. (M TII 3210, 12)

To acquire thirst and pain, we must realize our own imperfection gnd
inadequacy—or, rather, our utter nothingness before the One Reality.
Rami’s central teaching, like that of other Sufis, comes down to this:
“Remove self from the midst, so that you may grasp Self in your embrac&:!”
(I> 12280). Our selfhood is empty and illusory, yet we 1:en.1ai.n bound to it.
Once it has been nullified and annihilated through the discipline of the Path
and the fire of love and desire, nothing remains but God. As Rimi expresses
it, employing the words of the shabidab:

After “no god,” what else remains? _ i 1
There remains “but God,” the rest has gone. Bravo, great, idol-burning Love!
(M V 589-90)
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Selthood, then, is separation; selflessness is union and hurnan perfection.
A typical ghazal calls the seeker to this realization:

Revelers, beg the minstrel for wine! Come to pleasure, ask for the song of
the reed!

Become royal riders on the steed of delights, fortunate men! Pass beyond
heartache’s horse with galloping revelry!

O you who sit with self, annihilate intellect, awareness, and foresight with
pure wine from the Vat of Oneness!

Behold a new spring with gardens and meadows of a hundred colors—
abandon the cold, dryness, and adversity of December!

When you see decapitated corpses row upen row, you will be apostates, -
O lovers, if you weep and waill

You must seck the Chinese Idol in China—what kind of intellect tells you
1o go to Rayy?

At the Ruins of Subsistence in the sama* of the spirit’s ear, abandon this
childlike repetition of the alphaber!

Fill your skull’s cup with the unmixed eternal wine—for God’s sake, roll up
the carpet of intellect and circumspection!

O lovers, come out of the attributes of selfhood—obliterate yourselves in
the vision of the Living God’s Beauty!

Along with Shams al-Din, the lord of kings, king of Tabriz, sacrifice your
spirit! For his sake, dedicate yourself 10 God! (D 747)

God’s Mercy

RiimT and those of his followers who have been faithfu! to his teachings tell
us that God’s Love, Mercy, and Gentleness pervade the cosmos and deter-
mine our destinies. The universe is' fundamentally good and beauriful,
though our own selfcenteredness may prevent us from seeing this. God’s
Mercy hides behind the veil of every manifestation of Wrath, pulling us
toward our ultimate felicity. But it remains for us to open ourselves to the
“precedent Attribute;’ lest we remain forever veiled. Our task as humans is
to return to the Mercy from which we arose and thus to integrate all
multiplicity into Oneness and to see all phenomena as veils upon the

Beloved’s Face. Speaking for the saints who are mankind’s guides on this
path, REmf sings:

Accustom yourself to us, not to the unaware! Don't be a donkey—why do
you sniff at the tail of every sheass?

Your beginning and end are eternal Love—don't be a whore, taking a
different husband every nighe.

Set your heart upon that Desire from which it can never be detached, Lion-
man, don’t make your heart the dog of every lane!

When in pain, you seek a remedy—turn your eyes and heart toward the
Remedy, not to this and char,
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Run not like a camel toward every thornbush—abandon not the garden,
spring, meadow, and stream., ) i

Pay attention! The Emperor has set out a kingly banquet. For God’s sake,
don’t continue to starve in this dustbin!

Qur polo-playing Prince has come onto the field—make your heart and
spirit a ball before His horses! _ ’

Wash your face clean—don't blame the mirror! Refine your gold—don't
blame the scales! ) _ )

Part your lips only toward Him who gave you lips, run only toward Him
who gave you feet! Know that the faces and hair of these beauties are false—
don’t call them “moon-faced, silken locked”!

Checks, eyes, and lips were loaned to a clod of earth—don't be so eager to
look lovingly on the eyeless.

Love’s beauty called out, “The sama* will last forever™shourt and dance only
in pursuit of that beauty! _ _

Breathe no more words, poet, or breathe them silently beneath your lips,
Speech is a veil—make it a single veil, not a hundred! (D 1992)
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6
The Chishtiyyah

SAYYID ATHAR ABBas Rizvy z

History

HE ORIGIN OF THE CHIsHTIYYAH ORDER goes back to the third/ninth

century. It originated in the town of Chisht, from which it

received its name, some one hundred kilometers east of Harat in

modern Afghanistan. The order, however, achieved fame only in
India. Other branches, which spread to Transoxiana and Khurasan did not
survive long. The Chishtiyyah trace their lineage back to Hasan al-Basrt
(21/642-110/728). They believe that Hasan was “Ali ibn Abi Talibs disciple,
a doctrine which they defend spiritedly, Of the later Sufis, the Chishtiyyah
give a prominent place to Abii Sa‘id ibn Abi’l-Khayr (357/967-440/ 1049).
He was born and died at Mayhana {the present Me’ana near Sarakhs) but
lived for a long time in Nayshapur. The hard ascetic exercises practiced by
some Chishtis, such as hanging head downward into 2 well continuously for
forty nights, are a legacy from this shaykh. His teachings also inspired the
Chishtis to devote themselves unquestioningly to their pirs (spiritual
guides}, to prostrate themselves before their ptrs and 1o practice self-abase-
ment and service to mankind.

The founder of the Chishtiyyah Order in India was Khwajah Mu‘in al-
Din Hasan. No information is available regarding his early life. On the basis
of his death, which occurred on 6 Rajab 633/16 March 1236, when he was
reputed to be ninety-seven years old, it is presumed that he was born in
536/1141-42 in Sijistan (Sistan). He was fifteen years old when his father
died. The Khwajah inherited a garden and a water mill, but he left his
property to adopt a life of study and travel. At Harwan, a suburb of
Nayshapur, he became the disciple of the greatest contemporary Chish-
tiyyah po, Khwajah “‘Uthman Harwani, For about twenty years, he accom-
panied his p#r to various places and later traveled independently. In Baghdad
he visited the Qadiriyyah Sufi, Shaykh ‘Abd al-Qadir Jilani and other
eminent Sufis. Leaving there, he traveled through Iraq and Iran and arrived
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in the Ghazni region at the age of fifty-two. There his Chishtiyyah pis
Khwajah ‘Uthman, met Khwajah Mu‘in al-Din again and encouraged him
to leave for India. Sufism was already firmly established there in the Punjab
and Sind.

Leaving Ghazni for India, Khwajah Mu‘in al-Din went to Lahore and
then to Delhi. Later he moved to Ajmer, which was annexed to the Delhi
sultanate in 592/1195-96 and had a Muslim governor. The Khwajah settled
in Ajmer fort, His simple and ascetic life was an inspiration to both the
‘Turkic warriors and the Hindu converts to Islam. In ca. 606/1209-10 the
Khwajah married the daughter of a brother of the local governor. He also
took a second wife, the daughter of a local Hindu chieftain who had been
taken as a prisoner of war.

Medieval and modern scholars recount fantastic miracles supposedly per-
formed by the Khwajah at Ajmer. Modern scholars also assert that he
eradicated the Hindu practice of untouchability and converted a large
number of Hindus to Islam. The Khwajal’s known character and sayings
however, do not corroborate any of the legends about him. The rules of
spiritual life he carved out are as follows: (1) One should not earn money.
(2) One should not borrow money from anyone. (3) One should not reveal
to anyone nor seek help from anyone if one has eaten nothing, even for
seven days. (4) If one gains plenty of food, money, grain, or clothing, one
should not keep anything until the following day. (5) One should not curse
anyone; if anyone is very hurt, one should pray 1o Ged to guide one’s enemy
toward the right path. (6) If one performs a virtuous deed, one should con-
sider that the source of the virtue is either the kindness of one’s i, the
intercession of the Prophet Muhammad on one’s behalf, or the Divine
Mercy. (7) If one performs an evil deed, one should consider one’s evil self
responsible for the action and try to protect oneself from such deeds. Fear-
ing God, one should be careful to avoid actions which may involve oneself
in evil. (8) Having fulfilled all the above conditions, one should regularly
fast during the day and spend the night in prayer. (9) One should remain
quiet and speak only when it is imperative to do so. The Shar7‘zh makes
it unlawful both to ralk incessantly and keep totally silent. One should utter
only such words as those which please God.! The Khwajah's teachings
became the cornerstone of the superstructure of Chishtiyyah life, although
adjustments and modifications were made from time to time.

In close contact with Khwajah Mu‘in al-Din during his lifetime was his
young disciple, Shaykh Hamid al-Din S$ifi (d. 673/1274), who made the
rural surroundings of Nagawr in Rajasthan the center of his activity.
Another of Khwijah Mu‘in al-Din’s disciples, Khwajah Qutb al-Din
Bakhriyar Kiki, settled in Delhi, which Sultan Shams al-Din Iltutmish
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(607/1211-633/1236) had made his capital. Qutb al-Din had chosen in
Baghdad to become Khwijah Mu‘in al-Din Chishtts disciple, although
Shaykh ‘Abd al-Qadir JilanT as well as the eminent founders of the Suhra-
wardiyyah and Kubrawiyyah orders also lived there. After leaving Baghdad,
Qutb al-Din spent a long time traveling and arrived in Delhi only ca.
618/1221. There he became immensely popular. The ‘wlama’ failed to make
Sultan Htutmish stop Khwijah Qutb al-Din’s assemblies of sama® (Sufr
music and dance, literally, audition). e

On 14 Rabi* I 633/27 November 1235, he died in a state of ecstasy
aroused by the following verse in the sama®:

The martyrs of the dagger of tasfim (“surrender”)
Each moment get a new life from the Unseen World.

Khwajah Qutb al-Din’s successor, Shaykh Farid al-Din Mas‘ad “Ganj-i
Shakar” (popularly known as Baba Farid) was born at Kahtwal, near Multan
in 571/1175-76. He received his education at a local seminary, but it was his
mother’s pious life that influenced his future the most. After obtaining
initiation from Khwajah Qutb al-Din, he practiced hard ascetic exercises, He
spent forty nights in prayer while he hung, head downward in a well, with
his legs tied to logs at the top. This exercise, said to have been invented by
Shaykh AbT $a‘id ibn Abi’l Khayr, was known as chillayi ma‘kis (“in-
verted forty-day retreat”). For a long time he lived in Hansi in the Hisar
district west of Delhi but finally he sertled down in Ajodhan (Pak Pattan),
where he died on 5 Mubarram 664/17 October 1265. Babi Farid was in
touch with a wide cross-section of society; even the Nath Yogis called on
him and uninhibited discussion on Ultimate Reality took place. He wrote
poetry in Arabic, Persian, and the local Punjabi dialect. His spiritual sensi-
tivity is reflected in the following verses which he frequently repeated:

I pray to live only for the sake of loving Thee,
I wish to become dust and dwell eternally under Thy feet.

My principal expectation from both worlds is that
I should die and live for Thee.?

Baba Farid’s successor, Shaykh Nizam al-Din Awliya®, who lived in Delhi
until his death on 18 Rabi® I 725/3 April 1325, crystallized the Chishti
traditions in northern India. The order was also introduced into the Deccan
during his lifetime. The shaykh possessed a deep understanding of human
nature from his experience in dealing with all types of people. His visitors
were generally more than satisfied with his advice. His inspired knowledge,
known in mystic language as ‘Wm-i ladunni, greatly helped those who
sought his help. Even the “ulama’, many of whom were notorious for their



130 THE CHISHTIYYAH

enmity toward Sufis, were overwhelmed by his conversation. The shaykh
was a master of the Sufi inethod of teaching by anecdotes.

Shaykh Nizam al-Din’s favorite disciple was Amir Khusraw, He was born
1n 651/1253 at Patyali, about 250 kilometers east of Delhi. He belonged to
a distinguished family of administrators and warriors but was passionately

fond of writing poetry. He had commenced composing verses at the age of ‘

eight. Amir Khusraw wrote historical mathnaw?s and produced an enor
mous corpus of ghazals. He was also the composer of a number of musical
modes and melodies and a master musician. Moreover, he wrote verses com-
bining Hindi dialects with Persian. The death of his pir shocked him so
deeply that he only survived him by six months.

Shaykh Nizim al-Din Awliya's spiritual successor was Shaykh Nasir al-
Din of Awadh, who became known as the Chirdgh or “Lamp” of Delhi.
Sultan Muhammad ibn Tughluq (725/1325-752/1351) tried to compel him
and other distinguished disciples-of Shaykh Nizam al-Din 1o help stream-
line the administration and arouse popular interest in his grandiose schemes.
They refused to obey him and suffered great hardship. Most of them were
forced to move from Delhi to Devagiri (Dawlatabad), which the Sultan had
made his second capital. The shaykh died on 18 Ramadan 757/14 Sep-
tember 1356,

At the time of Shaykh Nasir al-Din’s death, the disciples of Baba Farid and
Shaykh Nizim al-Din Awliya’ had established many new Chishtiyyah
centers. Of these, the most important was the Sabiriyyah branch, founded
by Baba Farid’s disciple, ‘Ala’ al-Din ‘Alf ibn Ahmad Sabir (d. 691/1291),
at Kaliyar in Saharanpur east of Delhi. His successors established branches
in Lanipat, Rudawli (east of Lucknow) and Gangoh (Saharanpur). Ahmad
‘Abd al-Haqq (d. 839/1434), who lived at Rudawli, was well known. He
promoted Baba Farid’s custom of writing poetry in the local dialect. This
was perfected by Shaykh ‘Abd al-Quddis Gangghi (d. 944/1537), a dis-
tinguished Sufi of this order. Shaykh ‘Abd al-Qudds's Rushd-namab (The
Treatise on Right Conduct) contains some Hindi verses written by his prede-
cessors as well as a large number of his own compositions. They highlight
the similarities berween the Chishtiyyah Sufi and Nath Yogi teachings. The
most notable among the successors to Shaykh ‘Abd al-Quddis Gangsht’s
order was Shaykh Muhibb Allah Sadrpiri of Allahabad (d. 1058/1648).
Shaykh Muhibb Allzh was decidedly the most learned Chishti interpreter
of Ibn ArabT’s wabdat alwujid.

Shaykh Nizam al-Din’s disciples founded Chishtiyyah centers in Jawnpur,
Malwa, Gujarat, and the Deccan. Shaykh Sirgj al-Din (d. 759/1357) made
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Gawr in Bengal the center of his activity. Nir Qutb-i ‘Alam (d. 813/1410)
of Pandwa was the most distinguished Sufi of this branch. In Dawlatabad,
the Chishtiyyah center was established by Shaykh Nizam al-Din’s disciple,
Shaykh Burhin al-Din Gharib {d. 741/1340). The local ruler of the Khan-
desh dynasty was so impressed by the shaykh that he named Burhanpur
after him. o ]

The most famous Sufi in the Deccan, however, was Shaykh Nasir al-Din
Chiragh DihlawT’s kbalifah (“successor”), Sayyid Muhammad ibn Yﬁst al-»
Husayni, popularly known as Khwajah Bandah Nawiz or Gisii _D_araz (fi
825/1422). Afier Tamerlane’s massacre in Delhi in 801/1398, GisG Daraz
left the area and moved to Gujarat; from there he went to the Deccan.
Around 815/1412-13, he arrived in Gulbarga at the advanced age of ninety.
He survived for only ten years more but firmly established the Chishtiyyah
center there. He was a prolific author and 2 poet. Toward the end of his Life,
he abandoned the ideas of Ibn ‘Arabi and became an exponent of the beliefs
of Shaykh ‘Ala’ al-Dawlah Simnini. L i

Among Shaykh Nizam al-Din Awliya’s disciples, Mawlana Shihab al-Din
acted as his imam (prayer-leader). Shaykh Shihab al-Din’s first disciple,
Shaykh Rukn al-Din, was not well known, but his dliscflple, Ma‘sﬁd Ba.kk
(d. 836/1432) was a profound scholar. He had no inhibitions in expressing
ideas based on wabdat al-wujad in his works. His Drwan, called. Niir a‘l-yaqm
(Light of Certainty), and the prose work entitled Mir'at al-Grifin (Mirror of
Gnrostics) are very important contributions to Sufi hterature.'

Mas‘id Bakk’s contemporary, Sayyid Muhammad Husayni ibn Ja‘far al-
MakkT, renounced his position in state service to become a Sufi and traveled
throughout Arabia, Persia, and Iraq. A collection of his letters, some.d_ated
824/1421 and 825/1422, embody his keen observations on both spiritual
and worldly life. He believed that gaining mastery of figh had kept him as
far away from the true faith as a dog from a mosque.’ .

Toward the beginning of twelfch/eighteenth century, the Nizamiyyah
branch of the Chishtiyyah in Delhi was reinvigorated by the leadership of
Shih Kalim Allih Jahanabadi (d. 1142/1729). Mawland Fakhr al-Din, the
son of Shah Kalim Allah's disciple Shih Nizam al-Din, directed the
Nizamiyyah-Chishtiyyah center in Delhi from 1165/1751-52 till his des_tth
in 1199/1785. He tried to infuse a balanced spiritual life into Delhi, which
was now torn by Sunni-Shi‘ite controversies. His disciples established new
centers in the Punjab, Bareilly, and Rajasthan. .

At present all the Chishtiyyah centers in the Indian sgbcontmer}tl are
actively engaged in disseminating the Chishtiyyah way of life and spiritual
discipline.
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Chishti Literature

There is a mass of Chisht literature, most of which is in Persian. ChishtT
Sufis also wrote in local dialects, particularly in their poetry, but some
treatises were composed in Arabic. Below we mention some important
works in different categories of Chishr literature.

Malfuzat (Conversations)

The early Chishtiyyah before Shaykh Nasir al- Din Chiragh-i Dihli did not
write any books, or so the shaykh asserts.* Nevertheless, apocryphal Sufi
malfiizar began to appear from Shaykh Nizam al-Din Awliy3s time on.
These were designed to serve the popular demand for Chishtiyyah anec-
dotes. The anonymous authors of these apocryphal books were neither con-
versant with historical facts nor with the spiritual environment of the great
Sufis whose conversations they ventured to fabricate. Their works tend to
give the impression that the Chishtiyyah were endowed with incredible
miraculous powers, that they had crushed Hindu spiritual power and had
made Islam triumphant throughout India.

In Shawwal 708/March 1309, Shaykh Nizim al-Din Awliya’ admitted to
his disciple, Amir Hasan Sijzi, that he had tried to write down Baba Farid’s
discourses but had been unable to record a single word. Amir Hasan then
produced a draft he had prepared of the shaykh’s lectures over thirteen
months. After reading the draft, the shaykh approved it and filled in a few
gaps. The first authentic account of Shaykh Nizim al-Din Awliya”s dis-
courses, from 3 Sha ‘ban 707/28 January 1308 to 19 Sha*ban 722/2 September
1322, was thus written by Amir Hasan Sijzl. It was given the title Frwa'id
alfu’ad (Benefits of the Heart). These are not daily or even weekly accounts.
Amir Hasan’s official duties kept him outside Delhi, but, during his stay in
the capiral, he attended the shaykh’s assembly at least once a week. The most
closely covered period is the year 708-9/1308-9.

Usually the lectures answered questions put by those gathered around the
shaykh. They dealt with a variety of subjects, religious, social, political, and
economic. The shaykl’s answers, which took the form of a sermon, in-
cluded references to the Quran, Hadith, anecdotes, and the sayings of earlier
Sufis, and they were intended to satisfy the spiritual and ethical needs and
emotions of the audience. They were not necessarily derived from authentic
sources. These discourses never included an analysis of opposing views and
were believed to be infallible,

Like the Fawa’id al-fu’ad, the discourses of Shaykh Nasir al-Din Chiragh-i
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Dihli, as recorded by his disciple Hamid Qalandar in the Kbayr al-majalis
(The Best of Gatherings), are not dated. Nevertheless, they are more volu-
minous. Earlier, a section of malfitzat written by the shaykh’s nephew had
so disappointed the shaykh that he had rejected the draft. Although he had
sufficient confidence in Hamid, the shaykh regularly supervised the work
himself. The Kbayr al-majalis gives a lively account of Shaykh Nasir al-Din’s
spiritual life against a background of political, social, and economic change.
These two malfiizit works set the mold for other scholars who recorded the
conversations of their pars.

Biograpbical Literature

The earliest known biography of an Indian Chishti is the Siyar al-awliya’
(Biographies of the Saints) by Sayyid Muhammad ibn Mubarak ‘Alawi
Kirmani (d. 770/1368-69), known as Mir Khwurd. The Kirmani family was
deeply devoted to Baba Farid and Shaykh Nizim al-Din Awliya’. They
served the shaykh from his youth till his death. Mir Khwurd himself
flourished during the shaykh’s last days and after his death lived in the com-
pany of the shaykh’s disciples. Around 727/1327, he was forced to move
from Delhi to Dawlatabad with the other ‘“/ama’ and Sufis of Delhi. A few
years later, when he returned to Delhi, he was filled with nostalgic mem-
ories of the spiritual environment of Shaykh Nizim al-Din Awliya”s days.
He therefore wrote the Siyar al-awliya® as a monograph on Shaykh Nizam
al-Din Awliya’, his teachings, and his disciples. The biographical notes on
the Sufi p7rs preceding the shaykh, are given only as an introduction. The
work draws heavily on the Fawa*id al-fi’ad, the Kbayr al-majalis, and other
sources no longer available. It is loaded with a large number of verses, some
of which are hardly essential, and the style is verbose.

Hamid ibn Fadl Allah, known as Jamali (d. 942/1536), was a Suhrawardi
Sufi and poet. He had traveled the Islamic world widely and collected the
traditions of the Indian Sufis prevalent in various regions. His Siyar
al-“arifin (Biographies of Gnostics) includes anecdotes of the Chishti Sufis in
Persia and Iraq, which, although common knowledge in his days, are not
necessarily correct.

From the tenth/sixteenth century on, the apocryphal Sufi malfitzat of
earlier Sufis were frequently used by authors who were interested mainly in
the stories of miracles and freely gave vent to their own imagination in
elaborating them. The Jawahir: faridi (The Jewels of Farid) by ‘Alf Asghar
ibn Shaylh Mawdid completed in 1033/1623, and the Siyar al-agiib (Biog-
raphies of Poles} by Iizhdiyah, begun in 1036/1626-27 and completed in
1056/1646-47, describe incredible Chishtiyyah miracles.
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Some of the eleventh/seventeenth and twelfth/eighteenth century bio-
graphical works deal with contemporary saints such as the Chishtiyya-yi
bibishtiyyah (Feavenly Chisht7s) of ‘Ala’ al-Din Muhammad Chishtt Bar-
nawi (eleventh/seventeenth century). This contains an account of Barnawa
Suhs, while Managib-i fakbriyyah (Virtues of Fakbr al-Din) by ‘Imad al-Mulk
Ghizi al-Din Khan FirGz Jang (d. 1215/1800) comprises a biography of

Mawlani Fakhr al-Din. Another biography, the Managib-i sulaymani (The -

Virtues of Sulayman) by Ghulam Muhammad Khin Jhajjari, written in
1255/1839-40, gives an account of Khwajah Muhammad Sulayman Chishti
of Tawnsa (d. 1267/1850). Equally interesting is the Managib al-mabbiibayn
(Virtues of the Two Beloveds) by Najm al-Din Nagawri, which contains the
history of some twelfth/eighteenth-century Chishiis.

Some general biographical works such as the Akbbar al-akbyar (Annals of
Pious Men) by Shaykh ‘Abd al-Haqq Muhaddith Dihlawi (d. 1052/1642-43),
the Gulzari abrir (The Garden of the Godly) by Muhammad Ghawthi
Shavtari and the Mir’dt al-asvar (Mirror of Secrets) by ‘Abd al-Rahmin
Chishti (d. 1094/1683), provide reliable records. The Ma‘arij al-walayah
(Ascensions of Sanctity) by ‘Abd Allah Khweshg? Qasiir1 is an early twelfth/
eighteenth-century work, but it deserves special mention because jt contains
reproductions of a number of important treatises which no longer survive,

Maktizbat (Letters)

Letters from ChishtTs, particularly those of Sayyid Nir Qutb-1 ‘Alam,
Shaykh ‘Abd al-Quddas Gang6ht, and Shah Kalim Allah Jahanibadi, give

interesting glimpses of their spiritual beliefs and environment.

Hindi Poetry

ChishtT poems in Persian also reveal the spiritual life of the order. More
important, however, are the Chishti poetical works in Hindi. The Hindi
verses of Shaykh Hamid al-Din are quoted in his malfiizar, entitled Surizr
al-sudiiy, ( Joy of Breasts), which was compiled by his grandson. In 772/1370-
71, Mulla Dawid, who came from Dalmau in Rae Bareli district near Luck-
now, commenced his famous mathnawi, Chanda’in, in Hindi and com-
pleted it in 781/1379-80. He was a successor to Shaykh Zayn al-Din, who,
in turn, was the son of the sister of Shaykh Nagir al-Din Chiragh-i Dihli.
His story is based on a local folkrale, but the spiritual significance of the
romance in the Chandi’in is very deep. It highlights the constant Sufi effort
to be united with the Divine in a symbolic form. In 990/1583 Qutban, a
Sufi who lived in Jawnpur, wrote a Hindi mathnawi, Mrigawari. The story
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revolves around an Elysian beauty called Mrigawatl. In this mathnaws,
Qutban describes the Essence as Light and calls it Niranjan “Fternal Soul”
Defining Muhammad as the cause of creation, the poet compares Islamic
cosmological concepts with those of the Hindus.

A high standard of perfection in Hindi mathnatwt was attained by Malik
Muhammad Ja’ist (of Ja’is in Rae Bareli- near Lucknow), who in 947/
154041, wrote the Padmavati. Reconciling Yogic concepts with Sufi ideas
the Padmavai set a model for the Hindi mathnawis written by later Sufis.
Ja’isi himself wrote more than a half dozen Hindi mathnawis of deep
symbolic significance. Non-Chishtis also frequently drew on the verses of
J2’isi, and other Sufi poets who wrote in Hindi, to defend their spiritual
concepts and doctrines.

Chishtiyyah Spiritual Life

The Chishtis mingled freely with the common people and did not build
khingahs with four walls and gateways. Instead they constructed simple
halls with mud walls covered by thatched roofs for their disciples. These
were called jamd‘at-khanah and were the principal center of their spiritual
and social life. The halls had no furniture except torn mats and blankets.
A string bed was supplied only to distinguished mystics and ‘wlama’. A
separate cell for the Sufi leader’s or shaykh’s meditation was attached. The
shaykh’s family lived in a simple house containing one or two rooms near
the jama‘at-khanab. The shaykh and the members of the jama‘at-khanah
lived on futiih, or unsolicited gifts. In the early years of Baba Farid’s stay at
Ajodhan, a zanbil (a basket made of palm leaves hung round the neck), was .
carried by some members of the jamz‘at-kbanab twice a day to the town
and the offerings placed in it were shared by all. The Baba preferred to
eat the bread from the zanbil in order to be more fully integrated into
the life of his jama‘at-khanah. He also refused to allow small amounts of
money for household needs to be borrowed, although this was permitted
by other Chishti shaykhs, including his own teachers. Nothing received as
Jutith was kept by the Chishtis for longer than a day. Any surplus was
distributed to the poor. The Sufi empbhasis is on trust in God. Each new day
brought a new hope in God and concern for future needs was seen as
opposed to this trust.’

Visits by Nath Yogis to the Baba's jama‘at-kbanah on three different dates
are recorded in Shaykh Nizam al-Din Awliya”s conversations. Other anec-
dotes indicate that the Chishtl jama‘at-kbanab was open to all kinds of
visitors, and ideas on a very wide range of topics were exchanged.
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Social Ethics

According to the Chishtis, the first lesson of Sufism was not related to
prayers or organized rituals, but began with the mastery of the maxim “Do
as you would be done by” The ChishtT pirs accepted that family responsi-
bilities entailed involvement in worldly affairs and that few men were
capable of becoming totally dedicated ascetics. But they opposed those who
acquired more money than they needed. Although it might appear that sup-
porting a family was a worldly occupation, certain material goods were
essential. For instance, clothes were necessary to cover the body, but spare
garments could not be kept. The indiscriminate distribution of goods, how-
ever, was also extravagant, Only charity to please God had spiritual merit.¢

Khwajah- Mu‘in al-Din took two wives at an advanced age in order to
follow the Prophet Muhammad’s traditions of leading a family life, but
Shaykh Nizam al-Din favored celibacy. He believed that marriage was
permissible for a Sufi, but that celibacy was preferable as it called for a
degree of determination. Those totally involved in divine contemplation
had no need to marry, since contemplation left no room for sexual desire,
and the eyes, tongue, and limbs would be completely protected from sin.
I a Sufi was unable to attain this absorption and obliterate the sex drive,
then he should marry. The essence of mystic contemplation was found in
the heart. Those who were completely absorbed in God were totally
affected. If their heart was disturbed by other matters, a reaction would be
felt throughout their whole being.”

The Chishtis encouraged people to work in trade and commerce as a
means of earning their living. They also approved of farming and practicing
crafts. They insisted that these occupations be followed honestly although
they should not interfere with spiritual exercises. The ChishtTs believed that
working for the government provided an opportunity to serve mankind.?
Baba Farid’s favorite son was in the army and various distinguished disciples
of Nizam al-Din Awliyad’, such as Amir Khusraw and Amir Hasan, held
important positions under the contemporary ruler. The Chishtis opposed
government service, however, insofar as it made people authoritarian, reck-
less, greedy, and cruel. They also contended that government servants were
dependent on worldly authorities, which was contrary to the Sufi practice
of trust in God.

Chishti Rituals

Disciples were generally initiated after they had attained a fair knowledge
of the Shari‘ab. The tarigah, or the Sufi path, required an advanced spiritual
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discipline. Like other Sufi orders, the Chishtis also administered tawbah
(repentance) before initiation, dhikri kbafiy (mental recollection), fikr
(reflection or meditation), muragabab (mystical contemplation), and chillah
(forty days of retreat). These, however, had a unique significance for the
Chishtis. For example, to them, tawbah meant a complete revolution in life.
It combined the past, present, and future. The repentance of past sins did
not mean simply feeling guilty but involved offering compensation to all
who had been wronged. For example, if someone had taken ten dirbams (3
coin) from another, the simple repetition of tawbhah was not sufficient. It
was essential to repay the amount and take steps to please the person who
had been robbed. If someone abused another, it was necessary to go to'the
person concerned, apologize, and try to please him. A drunkard was
required to distribute sherbet and water to complete his tawbab.® Tawbah
for the present meant regret for past sins and tawbab for the future involved
the determination to refrain from further wrongdoing.

Dhikr is the rhythmical repetition of God’s Name in order to feel the
Divine Presence throughout one’s being. Generally one of the ninety-nine
Names of God is invoked. Baba Farid had translated Huwa “He” into Hindi
and invented a Hindi formula of dhikr in order to make his local disciples
penetrate deeply Into its significance.

The ChishiT dhikr was incomplete without recollection in the heart in the
presence of one’s pir or spiritual guide. The practice amounted to a belief
thar the shaykb’s spirit was divinely inspired both in its emanation and in
its power.

According to the twelfth/eighteenth-century Chishtt Sufi Shih Kalim
Allzh Jahinabadi, dbikr was an Attribute of God. When Sufis performed
dhiky, they turned to the Divine Essence, for dbikr was the product of
ma ‘rifab, or gnosis, and love. When they practiced ftkr they were involved
in an examination of the self, time, and ecstasy. In short, according to Shah
Kalim Allah, dhikr was the most perfect, lofty, and pure of the two states
and led to union with God.!?

The Chishtiyyah developed carefully the techmque of pasi anfas (con-
trolled breathing) on the pattern of the sitting postures of the Hindu Yogis
and Siddhas (perfect sages). To Shaykh Nasir al-Din Chiragh-i Dihli, the
essence of Sufi discipline was controlled breathing. This should be practiced
during meditation. Each breath was related to the mystic state. When
breathing was controlled, thoughts were not diffused nor was time ill-used.
Initially, breath control was deliberate, but later it became automatic. A Sufi
could count his breaths and the perfect Sufi was a sabib-i anfas, “the master
of articulated breath” The Siddhas, who were faultless Yogis, also measured
their breaths. One dervish claimed that he had learned concentration from
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watching a cat waiting in front of a mouse hole. The cat had such full
control over its breathing that not a single whisker moved.!

The Chishtiyyah practiced sama* (see chapter 25 of this volume) to arouse
spiritual ecstasy. This was 2 most controversial issue. The Chishtiyyah were,
however, inspired by the following justification by Hujwiri:

In short, all foot-play (pay-bizi) is bad in law and reason, by whomsoever it
is practised, and the best of mankind cannot possibly practise it; but when
the heart throbs with exhilaration and rapture becomes intense and the agita-
tion of ecstasy is manifested and conventional forms are gone, that agitation
(idtivab) is neither dancing nor foot-play nor bodily indulgence, but a dissolu-
tion of the soul. Those who call it “dancing” are utterly wrong. It is a state
that cannot be explained in words: “without experience no knowledge™?

The Spiritual Significance of
the Chishtiyyah Order

The Chishtiyyah belong to the Sunni branch of Islam. To them the first
four successors to the Prophet Muhammad are paragons of spiritual emi-
nence, righteousness, and self-sacrifice. They strictly follow the figh of Abi
Hanifah but, like all Sufis, the world view of the early Chishtiyyah was not
restricted to the letter of the law; it was concerned mainly with its spirit.
They believed that out of the first four caliphs, it was ‘Alf on whom the
Prophet Muhammad chose to bestow the kbirgab (patched cloak) which he
had received on the night of 7i %3 (ascent to Divine Proximity).t*The early
Chishtiyyah drew heavily on the teachings of ‘Alr and his eleven successors
(the twelve Shi‘ite Imams) for their spiritual regeneration. Following ‘Ali,
they believed that God manifests “His Essence by His Essence” Khwijah
Mu‘in al-Din Hasan Sijzi asserts:

When like a snake I shed my slough and perceived attentively, I found that
lover, beloved and love were identical. In the realm of Divine Unity there is
no distinction between them. The pilgrims circumambulate the Ka‘bah but
the hearts of the Zrifs (gnostics) circunambulate the heavens and the Hijaz
of Divine Majesty. They yearn for beatific vision.

It was only after the death of Khwajah Mu‘in al-Din Hasan that the
impact of the doctrine of wabdat al-wujird (unity of being) of the great Ibn
“Arabi began to be felt by the Indian Sufis. This doctrine deeply impressed
the Chishils from the end of the eighth/fourteenth century on. The
doctrine of wabdat al-wujiid was most exuberantly expressed in the work of
Mas ‘Gd Bakk. Its framework enabled the Chishti Sufis to enter into a mean-
ingful dialogue with the Hindu ascetics. This had commenced in the
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eighth/fourteenth century and was widely prevalent from the ninth/
fifreenth to the thirteenth/nineteenth centuries.

The Sufi literature in Hindawi, or the local dialects of the subcontinent,
made a distinctive contribution in this field and tried to bridge the gulf
between Islamic and Hindu mysticism. The Chishti shaykh, Hamid al-Din
Saff Nagawri, blamed linguistic problems and difficulties in communication
for the failure to realize that “Reality is One” An object can assume hun-
dreds of different forms and be known by the same number of names, buf
this does not alter the fact that they all emanate from the One.’® The
Rushd-namab by Shaykh ‘Abd al-Quddds Gangshi seems to have overcome
the problems of terminologies and hurdles of dialects. The sine gua non of
spiritual life to Shaykh ‘Abd al-Quddis, his contemporary Hindu sages, and
the Nath Yogis is to discipline the body, the senses, and the mind. Their
mutual objective is to transmute the physical body into a rarified state
enabling it to obtain tranquillity. The Nath Yogis describe the Supreme
Creator as Alakh-Nath (the Inconceivable or Unseeable Lord) or as Niran-
jana (the Erernal). Shaykh ‘Abd al-Quddds also uses the name Alakb Niran-
jana (the Unseeable and the Eternal) in the same sense. He says that his Lord
is Alakh Niranjana and those who are able to comprehend Him are lost to
themselves. In another verse, the shaykh identifies Nivanjana with Kbuda
(“God” in Persian) and calls Him the Creator of different worlds.

The Nath Yogic sabaja (the state of bliss) is of great significance to Shaykh
‘Abd al-Quddus. It leads to the achievement of ontological immortality or
the Suft buga’. In a state of perfect equilibrium, it transcends perceptual
knowledge with positive and negative experience. The Nath in such a state
is simultaneously both meditator and meditation with Divinity as object.
This idea was predominant in the Sufism of Khwajah Mu‘in al-Din Chishti
but, from the eighth/fourteenth century on, it was represented in the Hama -
ast (“All is He”) framework of wabdat al-wujid.

The Prophet Muhammad is the last of the prophets in the Islamic system,
but in the framework of the doctrine of wabdat al-wujid, as explained by
Shabistari in the Guishan-i raz (The Garden of Divine Mysteries), the mim
(M) of Muhemmad is a great mystery. Shaykh ‘Abd al-Quddus also could
not comprehend Muhammad by the mere crying of his name. To him
Muhammad and Abad, which means “the One” or “God” are the same, and
everyone in the world is misled because of a failure to understand the true
significance of the intervening mim (M) in the words Ahmad (a name of the
prophet Muhammad) and Ah#d. The Chishtiyyah discourage the mechanical
invoking of the name of Muhammad or Allah. They urge the development
of spirituality after Muhammad and the death of the self before the death
of the earthly body.1¢
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Like other followers of wabdat al-wnjid, the Chishriyyah identify Reality
with Being and assert that, in the stage of nondetermination {{Z ta‘ayyun),
Being is the Absolute per se. They deny, however, that Divine Self-mani-
festation and determination imply a belief in the unification of the world
with God (ittshid), or His descent or incarnation (b#isl) into existence.
Therefore, Sufis seeking God should first obey the Prophet Muhammad (in
both word and deed, inwardly and outwardly) and then move on to con-
templation of the Unity of Being. Shah Kalim Allah Jahanabadi, says that
mystical union (was/) means denial of everything except God, indifference
to all phenomenal existence, and absorption and extinction in the Berangs,
or the Absolute. Initially this state appears as “unconsciousness” and a
trancelike state resembling death, except that in death one does not enjoy
the Divine Mystery, whereas in mystic “unconsciousness” one’s whole being
partakes of it.

When the seeker emerges from this stage of partaking of the Divine
Mystery, even though it may last for no longer than an hour, he is known
as walt (protege or friend of God), one who has attained knowledge of the
Divine. The mystic completes his course of mystical ascension if he tends
to destroy his self when contemplating the Essence. He strays from the
correct path by ignoring this goal and casting his eyes to the right and left
and involving himself with other determinations.?”

The earlier Chishtis believed that Sufism demanded humility, modesty,
patience, fortitude, and the cleansing of the heart from all conceit. Self-
abnegation involved careful concern not to offend others, and, in the event
of this happening, sincere and plentiful apologies were essential. According
to Shaykh Nizam al-Din Awliya’, there would be no end to hatred and
strife if animal soul (r4f5) met animal soul; animal soul should, however, be
met with the heart (galb). It was customary, the shaykh said, to meet evil
with evil and good with good. The dervishes, however, offered good will on
all occasions, whether meeting with evil or good.t®

To Shaykh Nizam al-Din Awliya’, Islam was not an empty round of
prayers and rituals but a highly ethical code. To illustrate this he told a story
concerning Shaykh Bayazid Bastimi and his Jewish neighbor. The Jew was
questioned after Bastami’s death as to why he had not converted to Islam.
The Jew answered that if by Islam was meant the path of Bastimi, it was
because he could not follow such a difficult course; if, on the other hand,
his inquisitors implied following their way, he would be ashamed to
pursue it.t?

Shaykh Nizim al-Din Awliya’ was deeply impressed with the devotion of
the Brahmins to their faith and urged his disciples to follow their example.
He watched the crowds of Hindus bathing in the Jamuna with interest and

THE CHISHTIYYAH 141

passed no adverse comments. Although his main concern was to improve
the conditions of the Muslims, he also tried to help the Hindus. Amir
Hasan tells a story that illustrates this. Hasan’s servant bought a slave girl
for five tankas in Devagiri. The time came for them to leave for Delhi with
the army. The distraught parents begged to be allowed to buy their daughter
back even if it cost twice as much as the servant had originally paid for her.
The sum was paid by Amir Hasan himself and the girl returned to her
family. Shaykh Nizam al-Din approved of the Amir’s action because hiy
teacher, Mawlana ‘Ala’ al-Din Usuli, had set a precedent. At one time the
Mawlini had owned a female slave who had been parted from her son in
Katihar. When the Mawlana learned of her sorrow at the separation, he gave
her some food and told her to return home. Shaykh Nizam al-Din was
greatly impressed by this policy, although he knew the ‘wlama’ disapproved
of it.20

Mas*ad Bakk wrote that a true devotee did not concern himself with the
difference between the seventy-two sects of Islam; instead he was concerned
with the illumination concealed at the door of the Divine, not the veil
hiding it. It was the objective, not faith or sectarianism, which was all-
important to the seeker. To Mas‘id Bakk faith was the vehicle for the attain-
ment of the objective, and k#fr (infidelity) made the objective unobtainable
because it meant involving oneself with other objects. Those who worshiped
themselves naturally neglected to adore God; those who ignored themselves
worshiped the Truth (Hagg). On the assumption that all names referred to
the One Name, Mas“id Bakk contended that in all forms only the One Face
was concealed and thar in all religions only One Road was hidden. All
religions would appear identical if only the subtle truth of this path, gleaned
from these different forms, were understood.?!

Another dlstmguxshed Sufi, dwelling on the idea that the paths to God
were as numerous as human souls, Husayni ibn Jafar, a contemporary of
Mas‘dd Bakk, classified human souls into three groups. The first category
comprised the common Muslims whose right path was a scrupulous ob-
servance of the Shari‘ab, although he believed that the true goal did not lie
at the end of this path. In the second group, he placed people who per-
formed hard ascetic exercises with a view to purifying the self and the heart
and to changing their natural disposition. This was an inward-looking path
and was suitable only for the picus and holy. The third category included
the spiritual elite who had reached the stage of understanding lzbat
{Divinity).?2

Defining kufr (infidelity), Ja*far claimed that in its common form it
contradicted the Shari‘ah, but its most significant aspect involved worship
by the carnal soul. All externalists, he asserted, were guilty of this type of
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infidelity. A true perception of kufr was required for a realistic understand-
ing of Satan. Kufr and iman (faith) were merely two veils, and a seeker who
remained involved in arguments about them would be unable to understand
God. The true seeker should be neither a kafir (infidel) nor a “Muslim,” but
a lover and an axis around which both kufr and Zman revolved.?

An interpretation of paradise was given by Khwajah Bandah Nawaz Gisa
Daraz. He claimed that paradise was an awareness of the “Divine Form”
hidden in human beings. He interpreted the Sufi badith “He who knows
himself knows his Lord” as referring to the consciousness of the secret arche-
type by which God manifests Himself in and through human beings. The
awareness of this reality amounted to achieving the pleasure of paradise. For
Gisti Dardz the Day of Resurrection would reveal no secrets.®

Influence

The spiritval influence of the Chishtiyyah on society was far-reaching.
Political developments in the eighth/fourteenth century, however, resulted
in some of them becoming missionaries. Khwajah Bandah Nawiz Gisu
Daraz, for example, learned Sanskrit in order to enter into polemical discus-
sions with the Brahmins, whom he claims to have defeated. Shaykh ‘Abd
al-Quddias Gangohi wrote to Sultan Sikandar LdT (894/1489-923/1517),
Babur (932/1526-937/1530), and Humayiin (937/1530-947/1540 and 962/
1555-963/1556) demanding they inject Sunni orthodoxy into their admini-
stration. These actions were, however, a minor aspect of ChishtT life; the
Chishti majority strictly adhered to the tradition of peaceful coexistence.

The Mughal emperors from Akbar (963/1556~1014/1605) to the end of
the dynasty in 1274/1857 were deeply attached to the Chishtiyyah. Some
Chishtis entered the imperial service, but the leading pirs maintained their
independence and treasured the spiritual traditions of their ancestors.

Khwajah Mu‘in al-Din’s tomb at Ajmer became an important center for

pilgrims after his death. The tomb of the great founder and those of his
spiritual descendants all over the subcontinent attract to this day hundreds
of thousands of devotees throughout the year. The death anniversary (*urs)
of the ChishtT pirs is observed at their tombs with great ceremony. The
sama* gatherings held there transport those of spiritual bent into ecstasy,
and there is no dearth of people who gain spiritual satisfaction from these
ceremonies.

The impact of modern scientific thought and twentieth-century political
developments in the subcontinent has not been able to kill Sufism. The
richness and the range of the Sufi message both in prose and in poetry con-
tinue to arouse interest in knowledge, action, and humanity. That message
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reveals those universal aspects of Reality as all sages and saints of different
religions, including Muslims, perceived them and directs torn personalities
and split minds to a more fruitful way of life.
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7
The Nimatullahi

Javap NURBAKHSH

HE NmmaturLAHT ORDER,! one of the most well-known Sufi orders,

has many followers in the United States, Europe, and especially

Persia at the present time. As the name suggests, the order was

founded by Shah Ni‘mat Allsh Wali, a renowned master of the
Ma‘rifiyyah Order, which is known as the mother of the orders (umm al-
saldsif). This is due to the fact that almost all the orders of Sufism were
started by Ma‘ruf Karkhyi, after whom the Ma‘riafiyyah Order is named. It
must, however, be remembered that nearly all the orders consider ‘Alf ibn
Abi Tilib, the son-in-law of the Prophet, as the first master of the
spiritual path.

Masters of the Nimatullahi Order

The spiritual chain of the Nimatullahi Order from ‘Alf up to Shih Ni‘mat
Allsh is as follows:

1. Alf ibn “Abi Talib (d. 41/661)

. Hasan al-Basr1 (21/642-110/728)

. Habib al-‘Ajami (d. 119/737)

. Da’ad alT31 (d. 165/781)

Ma‘riaf al-Karkhi (d. 200/815-16)

. SarT al-SaqatT (d. 253/867)

. Abu’l-Qasim al-Junayd (d. 298/910)
Abii ‘Alr Rudbir (d. 322/934)

Abi ‘All al-Karib (d. after 340/951)
10. Abt ‘Uthman al-Maghribi (d. 373/984)
11. Abw’l-Qasim al-Gurgani (d. 469/1076)
12. Aba Bakr al-Nass3j alTusI (d. 487/1094)
13. Ahmad Ghazzalt {d. 520/1126)

14. Abu’l-Fadl al-Baghdadi (d. 550/1155)
15. Abu’l-Barakar (d. 570/1174)
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16. Abu’l-Su‘id al-Andalusi (d. 579/1183)

17. Abii Madyan (d. 590/1194)

18. Abu’l-Futiih al-Sa‘idi

19. Najm al-Din Kamal al-Kaft

20. Abii Bakr Salih al-BarbarT.

21. ‘Abd Allsh alY3fit (d. 768/1367)

22, Shah Ni‘mat Allzh Walf (731/1331-834/1431)

The Life and Works of Shah Ni‘mat Allzh
Niir al-Din Shah Ni‘mat Allah Wali, the gutb (pole) of those who realize

Oneness, the best of those perfected, was one of the greatest Sufi masters and
most renowned mystics of the eighth/fourteenth and ninth/fifteenth
centuries.? His teachings spread to all the followers of the Spiritual Path
(tarigar} of Islam. In truth, it can be stated that he was the reviver of the
Spiritual Path of Muhammadan Poverty {fzgri Mubammadz) throughout all
the Muslim lands, especially Persia and the subcontinent. Moreover, it was
the order bearing his name that was able, in the twelfth/eighteenth century,
to revive the tarigat in Iran and to quench the thirst of those who were
searching for mystical truth.

Shah Ni‘mat Allah was born on 14 Rabi® al-awwal 731/1331, in Aleppo
in present-day Syria. His father, Mir ‘Abd Allah, was one of the great Sufi
masters of his time. His mother was of the royal lineage of Fars, in southern
Persia. It is said that during his childhood Shiah Ni‘mat Allah memorized
the whole of the Quran and had a great capacity for comprehending spiri-
tual truths and expressing mystical meanings. He writes:

Know for certain thart the knowledge
in which they instructed my heart
Wasn't taught anywhere.

What the shaykh of the forty-day retreat
never realized at the age of thirty-
Was revealed to me at the age of three.

Although in his youth he studied both theosophy (hikmatr- ilaht) and
scholastic theology (kalzm), he was discontent with the lack of application
that he discovered in those who pursue these disciplines, and so he set out
in search of a perfect master and an enlightened guide. He encountered
many of the grear spiritual teachers of his day, until at last he found his own
master in Shaykh ‘Abd Allh alYafi 9. Shaykh Yafif, whom Shihk Ni‘mat
Allzh considered to be the chief among the saints of the world, was
endowed not only with esoteric perfection but also with such a great
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mastery of exoteric knowledge that he was considered one of the greatest
jurisprudents and historians of his time.

Shah Ni‘mat Allah served Shaykh al'¥afi T for seven years. Blessed by the
grace of Shaykh alYafi T's presence and the barakah (grace) of his breath,
Shah Ni‘mat Allzh atrained the rank of a master after having been a
disciple. After taking leave of Shaykh al-Yafi“7, Shah Ni‘mat Allzh began his
second period of travels through different countries. This time, however, he
went as a spiritual pole of his age, quenching the spiritually thirsty by the
grace of his breath, directing the hands of the seekers and soothing the pain
of the lovers of God. In this second period of travels, Shah Ni‘mat Allzh
first set out toward Egypt and then went to Transoxania, where he settled
in Shahrisabz near Samarqand. It was on this journey that an encounter

took place between Shih Ni‘mat Allih and Tamerlane. Tamerlane, like

Genghis Khan, was a savage conqueror who tyrannized Persia during his
reign from 771/1335 to 807/1405. Tamerlane did not appreciate the worth
of Shik Ni‘mat Allah. Therefore, to avoid trouble, Shih Ni‘mat Allah
decided to leave Shahrisabz and set out for Harar.

In Harat, Shah Ni‘mat Allah married the granddaughter of Mir Husayn
Harawi (d. 720/1329), whose questions had prompted Mahmiid Shabistart
to compose Gulshan-i raz (The Garden of Divine Mystery). The issue of this
marriage was both a physical and a spiritual son, Burhin al-Din Khalil Allzh
(born 885/1373), who succeeded Shah Ni‘mat Alldh as the guth of the order.

From Harat, Shih Ni‘mat Allah traveled to Mashhad, residing for a while
in Yazd and Baft, and then settling in Kubana. From there he went to
Kirman, then to the nearby town of Mahan, where he remained for almost
all of the last twenty-five years of his life, sometimes living in Kirman and
sometimes in Mahan. During Shah Ni‘mat Allah’s stay in Mahan, his fame
spread to most areas of Persia and India, and those longing to meet him
would make the pilgrimage there. However, Ahmad Shah Bahmani, the
king of the Deccan, had requested Shah Ni‘mat Allah to come to India. In
response, Shih Ni‘mat Allah sent his grandson, Shih Nir Allah, thus
providing the basis for the subsequent transfer of the Nimatullahi Order to
the Deccan in India and Shah Khalil Allzh’s later exodus there.

Shah Ni‘mat Allah lived nearly a hundred years. On 23 Rajab 732 a.n.
(21 April a.p. 1332), he “vacated his kbirgah” in Kirman. His body was
carried by government officials, servants, dervishes, and nobles, shoulder to
shoulder, to Mahan, and was there entombed.?

Say then, here was a “Shah;’ free from this world,
who went,

Who when he heard the call “Return”
from the Truth,
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Surrendered his soul, with a heart alive
in Love, and went.*

‘Abd al-Razzaq Kirmani had written:

His lordship [Shah Ni‘mat Allih] was outstanding among the great people
of his time in the field of discourse and exceptional among the masters of
spiritual struggle (mujahadab) of his day. There was neither pride nor laxity
in his nature; he was totally devoid of all greed and blameworthy qualities. .
He was always courteous and civil, and he never neglected, either inwardly
or outwardly, the observation of the proper manners and behavior necessary
for the performance of the exact requirements of the Muhammadan Spiritual
Path. He chose his words with hesitation, speaking with gravity yet con-
stancy, never raising his voice or using unbecoming words. His perfect
morality inclined him to regard all human beings as worthy of being treated
with good-will.5

Shih Ni‘mar Allih, in addition to directing large numbers of disciples,
spent his free time in farming, making his occupation a model for his
disciples to emulate and visibly demonstrating to his followers that the best
form of austerity and the most excellent way to purify the heart and purge
the self was by service to society and kindness to other human beings.

My friend! Remember God and invoke
his Name constantly;
If you are able, work within your “works

By Divine Grace, this tradition of kindness to people and service to
society has caused the state of “expansion” (bast) to prevail over that of “con-
traction” (gebd)’ in the hearts of the Nimatullaht Sufis. By his own actions,
Shah Ni‘mar Allih demonstrated that retirement from the world and
laziness resulted solely in apathy, lethargy, and depression, and that social
activity and association with people, combined with service to them in the
Name of God, resulted in contentment and expansion of the soul and mind.
Following his example, the Nimatullahi Sufis abandoned seclusion and
retreat as a mode of life; the vulture of apathy, lethargy, and depression flew
off, while in its place the falcon of joy spread its wings in the sky of
the heart.

Another of Shah Ni‘mat Allah’s “innovations” was his prohibition against
the wearing of any particular costume or publicly appearing in any special
Suft attire. It was his opinion that inner and spiritual affairs had to be free
from any kind of show and pretense, colorlessness being far closer to God
than black or white. In the words of a Sufi poet:

The king’s associates are liberated
from black and white.
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Adorned with the vestment of the
Divine Attributes,
They're beyond cloak and cap.?

_Shah Ni‘mat Allah insisted on following his predecessors in not separat-
ing the tarigat from the Divine Law (Shari‘at) because of his belief that the
Truth (hagigat) could only be attained through the integration of both. To

quote his own words:

The Shari‘at is knowledge of the theory of religion,
the tarigat its application.

And if you combine theory and practice sincerely,

Solely for the sake of God, that is the bagrgat.®

One of the most important steps taken by Shah Ni‘mat Allsh, however,
was that he did not consider Sufism limited to a certain group of people.
In contrast with other Sufi masters of his time, who accepted only some
seekers of God and rejected others as unworthy, he left his door open to all
seekers, instructing in the way of Love (mababbat) all those in whom he
perceived a longing for the school of Unity. Shah Ni‘mat Allah regarded all
people as being equally deserving and in need of the school of Sufism. He
said, “All those whom the saints have rejected, I will accept, and, according
to their capacity, I will perfect them?” Celebrating these ideas in verse, Rida
Quli Khan Hidayat wrote:

Trusting in the knowledge of God, that pivot
of all saints, Shzh Ni‘mat Allzh, declared:
“Any disciple on the path of Ultimate Attainment
who all the other masters have cast away,
Liberate him from the bait and snare of the world
and send him to me. Though by others he was rejected
and wurned away, Tl accept him into the holy poverty of God
and make him drunk as befits him°

After he was sixty years old, Shah Ni‘mat Allah began to compose
poetry.!* It is said that the poetry of Shih Ni‘mat Allzh reveals the same
fluency of expression and directness of meaning that have been reported
abour his discourses:

If the unity of the essence of God
manifests itself,
Like a knower, I'll declare it openly.
And if the images of multiplicity appear in imagination,
Ill deny them and refuse to say two.!2

Yet the greatness and fame of Shih Ni‘mat Allah do not by any means rest
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upon his poetry. This “Shah” in reality was not a poet; rather he was a
gnostic (‘drif) and a mystic who clothed Reality (hagigat) in the garment
of verse. The poems of Shah Ni‘mat Allah have a purely gnostic content
and are the expressions of the state of a person who has spent a liferime
engaged in the sorrow of Divine Love. Like an infatuated and distraught
lover, he stands before his Beloved enraptured in praise:

Ah! We're prisoners g
in the shackles of an immense passion,

Afflicted, tormented,
manacles on our ankles!

We are les miserables
in the desert of love,
Skilled in the field

of riot and revolution.

Sometimes we're thunder,
sometimes bolts of lightning,

Sometimes we're clouds,
sometimes the sea.

Sometimes earth-like,

abased and debased,
Sometimes sky-like,

exalted and transcendent.!?

The main form on which Shah Ni‘matr Allsh expended most of his
inspiration was the lyric or ghazal. The poems that he wrote in other verse
forms such as the gqusidab (ode), tarji*-band (strophe poem), matbnawi
(rhyming couplet), and the »#57*7 (quatrain) are insignificant in comparison
with his lyric poetry or ghazals. Though it may seem that the poems of
Shah Ni‘mat Allah are repetitious, upon reflection it becomes apparent that
he was in fact cxpressing but a single Reality while experiencing different
spiritual states. It is one Truth (bagiqat) expressed in different forms, orna-
mented and communicated by intuitive vision to lovers according to their
respective capacities. His poetry is the chant of the ode of life; it is a tune
of the flute of being, a melody of the music of God:

The wave, the sea and the bubble
are all one.

All is one, nothing else,
whether less or more.

In most of his poems, Shih Ni‘mat Allih speaks in some manner of the
unity or identity of the “seer” (ndzir) with the “Seen” (manzir), or the
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“witness (shabid) with the “Witnessed” (mashbizd), or the “seeker” (zalib)
with the Sought (matlib). Often he dwells on the lover, the Beloved, and
Love. The meaning of these metaphors, however, revolves around one single
idea: the transcendent unity of being (wahdat al-wujid):1*

According to our faith, lover and Beloved are one;
To us, what is desire?
The desirer and the Desired are one.

They tell me, “Seek Him in His essence”
But how should I seek?
Secker and Sought are one,!®

These ideas on the transcendent unity of being, which Shah Ni‘mat Allih
set to verse in his Diwan of poetry, were also expressed by him in his prose
treatises. Other subjects dealt with in these treatises related to the more prac-
tical aspects of the spiritual path and to other esoteric doctrines of Sufism.
Of the many treatises of Shah Ni‘mat Allah, 130 have thus far been located,
edited, and published in four volumes by Khaniqahi-Nimartullahi Publica-
tions in Tehran.1¢

The Continuation of the Nimatullaht Order
from the Ma‘riifiyyah Order

Although the Nimatulliht Order is essentially a continuation of the Ma‘rG-
fiyyah Order, after the death of Shah Ni‘mat Allsh, the name of the order
was altered for some of the following reasons: (1) Shih Ni‘mar Allzh
attracted a vast number of disciples from every walk and class of society. He
was a powerful and great propagator of the principles and ideas of Sufism
both as a master in the sphere of popular culture and as a poet and an author
in the field of its most advanced philosophical and literary expressions.
(2) He encouraged Sufis to work and involve themselves with social activ-
ities, and he discouraged them from hiding away in seclusion and retreat.
(3} He insisted that his disciples should wear clothes according to the times
and the place in which they lived. He prevented his disciples from wearing
a particular type of clothing. (4) He encouraged the Sufis to observe faith-
fully the exoteric practices of the $harz*h. (5) Unlike other masters, he did
not turn anyone away who came to him for the love of God, but instructed
them according to their capacity in the path of self-purification. (6) He
prohibited his disciples from the use of opium and hashish at a time when
these were used by some ordinary people and certain Sufis as well.

After the death of Shah Ni‘mat Allzh, his son and successor, Shah Khalil
Allah I, the twenty-third master in the initiatic chain of the order, chose to
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live in the Deccan, India. This resulted in the settlement of the Nimatullahi
masters in the Deccan up to the time of Sayyid Ma‘sim ‘Alf Shih Deccani,
who moved back to Persia.

Nimatullihi Masters Who Lived in India
from Shah Khalil Allah to Sayyid Ma‘siim ‘Ali Shah

23. Shah Khalil Allzh I (775/1373-860/1455) e
24. Shah Habib al-Din Muhibb Allah I (d. 914/1508)

25. Shah Kamal al-Din I

26. Shih Khalil Alldh IT (d. 925/1508)

27. Shah Shams al-Din Muhammad I

28. Shah Habib al-Din Muhibb Alizh II

29. Mir Shzh Shams al-Din Muhammad II

30. Mir Kamil al-Din ‘Atiyyat Allah I

31. Mir Shah Shams al-Din Muhammad 1T

32. Mir Mahmiid Deccani

33. Shams al-Din Deccani

34, Sayyid Rida ‘Alf Shah Deccani

35. Sayyid Ma‘sam ‘Ali Shah Deccani (martyred 1211/1796)

The Life and Works of
Sayyid Ma‘sim ‘Al Shah

Ma‘sim ‘Alr Shah is particularly important in the revival of the Nima-
tullahi Order in Persia, Mir ‘Abd al-Hamid, or Ma‘sum!? ‘Ali Shah, as he
was known in the tarigat, was born in Hyderabad, India. His ancestors were -
wealthy members of the aristocracy. After having undergone the conven-
tional education in exoteric learning, he hastened to devote himself to the
masters of rapture and mystical states (arbab-i wajd wa bal), sincerely sub-
mitting himself to the service of Rida ‘Alr Shah Deccani. He served his
master for many years until he reached the rank of mastership and received
permission to guide others.

In India, before becoming a Sufi, Sayyid Ma‘sim ‘All Shah was said to
have possessed great wealth, power, and prestige. It is reported that when-
ever he ventured forth, eight men would follow in procession behind him
carrying gold and silver staves. When he first came to see Rida ‘Alf Shih
together with this impressive retinue, Ridi Alf told him to return the next
day alone. In response, Sayyid Ma‘sim immediately gave away everything
he had, only then setting out for the khangah of Rida ‘Ali. Having given
away all his belongings, he was so poor that all he could find to take as an
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offering to Rida ‘Ali was some camel dung (for fuel), which he picked up
along the way. As Nizim ‘Al Shih!® has written in the funnat alwisal (The
Paradise of Union):

So he set out, this unique man,
hastening for the King's court,

Alone and unequalled, seeking
the Divine Grace,

And bringing only camel-droppings
as an offering.

By the order of Rida “Alf Shah, in 1190/1775 Sayyid Ma‘stim traveled to
Persia by way of the Sea of Oman. Upon reaching Shiraz, 2 number of
people submitted to him, among whom were Fayd ‘Alt Shah and Nar ‘Al

Shah.?? After disciplining and perfecting these two disciples, Ma‘sim ‘Ali

Shah gave them each the authority (fazah) of guidance and delivered over
to Niar ‘All Shah the affairs of the Nimatullahi Order.

Ma“siim resided peacefully in Shiraz with his disciples for two or three
years until Karim Khan Zand, the ruler of Fars who had made Shiraz his
capital, began to turn against him. Karim Khan had fallen under the
influence of a man named Jani, an Indian who coveted a higher place in the
court and who sought to have Ma‘sim expelled from Shiraz. Jani had
bribed some of the attendants at the Khin's court to support him in this
venture. One day when Karim Khan left the city for a tour of the country-
side, Jang, together with some of the attendants of the court whom he had
bribed, approached Karim Khan and, after paying homage to the ruler,
declared in the guise of being a devoted friend and servant:

There is in your city
A fireworshipping dervish.
Sometimes he claims Divinity,
Sometimes says he’s a Shih,
Sometimes a beggar.
A sorcerer — he steals hearts.
He’s a descendant of the “King of
Najafl20
Like moths about candles,
Men gather about him.

O fortunate monarch, if in the city
This man remains, it's certain
ke'll rob you
Of crown and throne?!

Upon saying this, JanT had the group that he had brought with him give
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testimony as to the truth of what he had said. The king believed these
allegations and ordered that Ma‘sim ‘Alf Shah and his disciples be banished
from Shiraz. Accompanying Ma‘siim in leaving the city were Fayd ‘Ali
Shah, Nar ‘Alf Shah, Mushtaq ‘Alf Shzh, Nazar ‘Ali Shah, and Darvish
Husayn ‘AlL.

Ma“siim and his disciples then made their way from Shiraz to Isfahan. At
this time, there was anarchy in every section of the country, ‘Ali Murad
Khin (a relative of Karim Khan Zand) making claims for his own kingship
in Isfahan. The Qjar tribe, with the assistance of their leader, Agi Muham-
mad Khian Qzjar, had risen to defend ‘Al Murad Khan, hoping to conquer
and rule Arak and Fars. For a short time, ‘Alf Murdd Xhian had been forced
to flee from Isfahan, and groups of Sufis of the Jalali Order had at his
departure celebrated and reveled in the marketplace and on the streetcorners
of that city. Thus ‘Ali Murad Khin held a general grudge against all
dervishes, so that when he regained power in Isfahan and slanderers
reminded him that Ma‘sim “Alf Shah and his followers, like the Safavids,22
might also have aspirations toward political power, he turned against them.

The superintendent of police in Isfahan along with Rustam Khan and
Aslan Khan, two brothers who were close confidants of ‘All Murad Khan,
were authorized to expel Ma‘sim and his disciples with the utmost humili-
ation from the kbangizh of Fayd ‘Ali Shih, where they were staying.
Government agents assaulted the Sufi house and pillaged everything they
had. Ma‘sum ‘Ali Shzh and Niir ‘Ali Shah were then taken in chains to the
house of the police captain.

Finally, Sayyid Ma‘sim, accompanied by Nir ‘Alf Shih and a few
devoted disciples, was expelled from Isfahan. They took the road to Kashan,
intending to reach Khurasan. It is related that when they stopped to rest
under 2 tree in Murchih-khurt, a village between Isfahan and Kashan,
Ma‘siim bowed his head in contemplation for an hour and when he raised
it declared, “the police captain has not yet finished bothering us. A few of
our limbs still have to be cut off. Anybody who wants to save himself can
leave? Upon hearing this, two horsemen sent by the governor of Isfahan
galloped up. One cut off the ears of Niir ‘Alf Shah and Ma‘siim ‘Al Shah,
taking back the cropped ears to Rustam and Aslan Khan; the other took
the two Sufts in custody through Kashan to Tehran.

Aqa Muhammad Khan Qajar, however, who had been under the surveil-
lance of Karim Khan Zand earlier while staying in Shiraz, had become an
intimate confidant of Ma‘sim °‘Alf Shah through contact with a famous
mullah and thought well of the Sufis. Upon learning of Ma‘siim’s circum-
stances, he arranged for the dervish to be treated with respect and generosity
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and to journey to the holy city of Mashhad at his expense. Thus, Ma‘sim
‘Alr Shah traveled to Mashhad along with some of his closest disciples,
including Nur ‘Ali, Husayn ‘Alf, Mushtdq ‘Ali, Nazar ‘Ali, Safa ‘Ali, and
Shawq ‘AlL

After making the pilgrimage to the tomb of Imam Rida in Mashhad,
Ma‘siim and his disciples set out for Harat where many of the nobles of that
area became his disciples, including Prince Firiz al-Din Afghin, Muham-
mad Kazim Khan Shimli, and Ahmad Khan Taymiirl. After a short stay
there, the best of Ma‘stim’s disciples who accompanied him, including Nir
‘Ali, Husayn ‘Ali, Mushtaq ‘Ali, Rawnaq ‘All, and Sayyid Mazhar ‘Al
were dismissed from his presence. Ma‘siim ‘Al1 Shah then set out for Kabul,
Zabul, and India.

After traveling through these lands, Sayyid Ma‘sim traveled by sea to
Iraq, taking up residence in Najaf. Shortly thereafter he moved to Karbala®,
where he resided once again in the company of Nur ‘Ali, Rawnaq ‘Ali,
Majdhab ‘Alf, and Rida ‘Al

After a while, Sayyid Ma‘stim resumed his travels and set out to make the
pilgrimage to the tomb of Imam Rida in Mashhad. When he reached Kir-
manshah, however, Aqa Muhammad ‘Al Bihbahini—an Iraqi theologian
and scholar fanatically opposed to the Sufis and the son of Muhammad
Baqir Bihbahani—had Ma‘sim ‘Alf arrested and imprisoned. The author of
the Tarz’iq al-haga’iq (Paths of Truths) writes:

It has been related from the most reliable persons in Kirmanshah as well as
from other sources that Sayyid Ma‘sim was martyred and then buried in the
garden of the “Arsh-i Barin, where there now exists a building, and that this
deed was done at his [Bihbahani’s] insistence.??

As is obvious from all of the foregoing, Sayyid Ma‘sim ‘Alf Shah must be
considered one of the renewers of the Nimatulizht Order in Persia. It
should be noted that Sufism had been on a steady decline in Persia ever since
the end of the Safavid era. The Afghan invasion, the frequent military
expeditions of Nadir Khan, and the rule of the Zand dynasty had all caused
the people to pay less and less artention to spirituality. At the time of the
arnval of Ma‘stm ‘Alf Shah, nothing but the mere name remained of the
Safavid Sufi orders. A small number of people in Mashhad from the Nur-
bakhshi Order and a small group of Dhahabt dervishes in Shiraz were all
that remained, The coming of Ma‘siim ‘Alr Shah, his spiritual charisma,
and the readiness of the Persian people after all the years of murder, blood-
shed, and misbehavior on the part of a small number of the exoteric
‘ulama’, all caused the progress and reviviscence of the school of Sufism and
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gnosis. It seemed that everywhere that Sayyid Ma‘sim and his companions
placed their feet, people unconsciously inclined toward Sufism. From then
on, the masters of the Nimatullihi Order settled in Persia, after many
centuries in India.

Ma‘stm ‘All Shah’s age at the time of his martyrdom (1211/1796) was
said to have been a little over sixry. Concerning his ourward appearance, the
author of the Tzrz’ig has written:

=

He was a man of pleasing countenance and graceful appearance, He always
wore the costume of the Sufis and left his hair disheveled and uncombed. He
was weak physically and of a short stature. He was long in thinking and
deliberating, and short in words. He never inclined towards anything of the
world or any of its vanities, nor ever attempted 10 amass wealth. Whatever
was given in charity to him, he immediately distributed among the dervishes,
never accepting more than a single portion for himself, considering himself
one of the dervishes.2+

Masters of the Nimatullahi Order
after Ma‘sim °‘Alf Shah

The spiritual chain of the Nimatullahi Order from Ma‘stim Alf Shah until
the present day is as follows:

. Nar ‘Alf Shah (d. 1212/1797)

. Husayn ‘Ali Shih Isfahant (d. 1234/1818)
. Majdhiib ‘Alr Shah (d. 1239/1823)

. Mast ‘AlT Shah (d. 1253/1837)

. Rahmar ‘Alf Shah (d. 1278/1861)
Munawwar ‘Al Shah (d. 1301/1883)

. Wafi ‘Alr Shah (d. 1336/1918)

. Sadiq “AlT Shah (d. 1340/1922)

. Miinis ‘Alf Shah (d. 1373/1953)

. Nur ‘Ali Shah II (Javad Nurbakhsh)
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Divisions of the Nimatullahi Order in Persia

After the death of Rahmat “Ali Shah, two of his representatives (shaykhs),?
Safi ‘Ali Shih and Muhammad Kazim, known as Sa‘adat ‘Alf, rejected the
mastership of Munawwar ‘Ali Shah, the legal successor of Rahmat ‘Ali
Shah, and provided the basis for the Gunabadi lineage and the Safi ‘Al
Shahi brotherhood.
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The Saft “Ali Shahi Brotherbood

After the death of Rahmat ‘Ali Shih, Safi surrendered himself to
Munawwar ‘Ali Shah but after some time for various reasons their paths
became separated. After this separation, Saff ‘AlT Shah's disciples, including
Zahir al-Dawlah, founded the Society of Brotherhood (anjuman-i ukhuw-
wat), which became an influential organization within Persian society as a
whole. The first members of the Society of Brotherhood were:

. Zahir al-Dawlah (President)

. Sayyid Muhammad Khan Intizam al-Dawlah

. Salar Amjad

. Nizam al-Dawlah

. Yamin al-Mamalik

. Nizam al-Lashkar

. Mirza Muhammad ‘Ali Khan Nugrat al-Sultan

. Mirza *Alf Akbar Khan Suriish

. Mir Bagir Khan Safimanish

. Mirza ‘Abd al-Wahhib Jawzhiri

. “Alf Rida Saba

Many of these men were eminent figures of their day and their presence in
the Society of Brotherhood did much to extend the influence of Sufism in
the Persian upper classes. An important point to note here is that Safi ‘All
never appointed a successor for himself.
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The Gunabadt Lineage

Hajjt Muhammad Kazim, known as Sa‘ddat °‘Ali, was a shaykh in the
order of Rahmar ‘Ali Shah but, as mentioned, did not surrender himself to
Munawwar ‘Alf Shih, the legal successor to Rahmat ‘All. While in
Mashhad, Hajji Mulla Sultdin Gunabadi met Sa adat “Alf and became his
disciple and founded the Gunabidi lineage. After the death of Hajji
Muhammad Kazim, his son HEjji Mulla ‘Ali, and after him, his son
Muhammad Hasan, known as $ilih ‘Ali, and after him, his son Tabandih,
successwely claimed the leadershlp of the Gunabadi lineage. The latter is
the present head of that lineage in Persia.

The Nimatullaht Order Today
under Javad Nurbakhsh

Javad Nurbakhsh was born in Kirman, Iran. He completed his early school-
ing in that city, often skipping grades and always the top student in his

[—

THE NIMATULLAHT 157

class. At the age of sixteen he was initiated into the Nimatullihi tarigab by
Aqa Murshidi, one of the shaykhs of Miinis ‘Alf Shah. Flmshmg secondary
school, he moved to Tehran to complete his studies in the University of
Tehran, attending to his master, Minis ‘Ali Shah, during his free time. At
age twenty he was appointed by Minis to the position of shaykh and over
the next two years composed three slim volumes in honor of his master,
called the Gulzari Minis (The Garden of Minis), concerning various aspects
of theoretical and practical Sufism. The final volume of this work appeareg
in 1949.

In 1952 he received his M.D. and moved to Bam, west of Kirman, where
he was appointed head of the town clinic. There, on June 15, 1953, when
Miinis ‘Ali Shah passed away in Tehran, ]. Nurbakhsh received news of
Miinis ‘Al1 Shah's posthumous investiture of him as gut# of the Nimatullzhi
Order. For the last thirty-four years, Javad Nurbakhsh (Nar ‘Alf Shih 1)
has directed the affairs of the Nimarulliht Order, during which time he has
supervised the construction of more than one hundred Sufi houses or kban-
gahs in the major cities and towns throughout Persia.

Javad Nurbakhsh has been the author or editor of over ninety publica-
tions in Persian, printed in Tehran by Khaniqahi Nimartullahi Publications
(Intishariti Khangah-i Ne‘matu’llahi). These publications fall basically
into two categories: (1) compositions by J. Nurbakhsh and (2) critical
editions of the prose and poetical works of classical Sufi writers.2¢ J.
Nurbakhsh has also published many articles on psychology, consideration
of which is, however, beyond the scope of this article.?” It should also be
mentioned that the Nurbakhsh Library in Tehran houses one of the largest
collections of ancient manuscripts and books on Islamic mysticism in Iran,
the complete index of which was published in 1973 by Ibrihim Dibaji.2¢
From 1962 until 1977, Javad Nurbakhsh practiced psychiatry as professor
at Tehran University and the head of one of the country’s leading psychi-
atric hospitals. He also spent some time studying and doing research in this
field at the Sorbonne. He is one of the first Sufi authorities to be well versed
at once in the traditional science of the soul and modern psychiatry.?

The Nimatullihi Order in the West

Javad Nurbakhsh made his first visit to the United States in 1974, and, in
response to the requests of an increasing number of America disciples, in
1975 he established the first Nimatullahi Sufi house (khangab) in the United
States in New York City. This was followed by a number of other centers
in several other American cities. During the past decade, the number of
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kbangabs has continued to increase in America, and an important kbangib
in London has become the center for the order in the West.

Javad Nurbakhsh has resided in London since 1983, at which time he
initiated a series of publications in Persian.’® Two series of these works
deserve particular mention, since they comprise an important contem-
porary chapter in this ancient tradition of Sufi literature: (1) Ma‘arifi
safiyyah (The Gnosis of the Sufis), a concise description of the basic theo-
sophical concepts of classical Sufi authors in seven volumes (four of which
have been translated into English); and (2) Farbang-e Nitrbakhsh, a fifteen-
volume encyclopedia of Sufi terminology that discusses in detail the esoteric
meaning of the poetic symbolism in the Sufi lexicon (three volumes have
been translated into English under the title Sufi Symbolism). Furthermore,
a learned journal, Sufi, dedicated to the study of the literature, philosophy,
and practice of Sufism, has recently begun publication in London in Persian
and English, reaffirming the basic and perennial tenets, metaphysical
grounds, and poetic truths of Islamic spirituality.

Nimatullahi Spirituality and Contemplative Disciplines

The Nimatullahi Order siresses the fraternity and equality of all human
beings, unbiased respect for all the religions of the world, as well as service
and love of all humanity regardless of differences in creed, culture, and
nationality. In this order the practice of Sufism aims to create in the outer
personality (zzhir) a highly ethical character, and in the interior soul (batin)
it aims to guide hearts to concentrate on human qualities and virtues and
to achieve a unitarian insight and vision. Any propagation of Sufism should
aim at the reality of Islam so that an attitude of love may be generated
capable of unifying followers of divergent faiths. By the energy of Sufism,
sectarian differences and disagreements are eliminated, since the Sufi directs
his or her attention toward the sphere of Divine Unity (tawbhid), regarding
everyone from this standpoint in fraternity and equality.

Nimatullzhi contemplative disciplines consist of five basic practices:
(1) dhikri kbafiy (interior invocation or prayer of the heart), (2) fikr (con-
templation, reflection), (3) meragabab (meditation), (4) wird (litany, suppli-
cation}, and (5) mubasabab (self-examination).’! The Nimatullahi Sufis con-

gregate twice a week in the Sufi house wherein ritual prayers (salat, namaz)

are conducted, This is followed by the Sufi assembly (majlis). A period of
silent meditation is first observed and then the mystical poetry of the great
masters in the Persian Sufi tradition, such as Rimi, ‘Irdqi, Maghribi, or
Shah Ni*mat Allah is sung, sometimes with musical accompaniment. In the
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Nimatullahi zarigar the practice of musical audition (sem4a*) is quite a living
tradition.’? Although the silent or nonvocative remembrance of God
(dhikri kbafty) is the major emphasis of this order, several times a year
special gatherings of the Nimatullahi figarz® are held, known as dik jash,
wherein the vocative remembrance (dbikr jaliy) is practiced.

Obedience to and faith in the master, as well as fidelity (waf%) to the order
are also fundamental principles. In the relationship of the disciple to the
master, the master is conceived of as a mirror reflecting the disciple’s atcen?
tion and devotion back toward God, rather than directing it at himself, so
as to foster an idolatrous “cult of personality” i

The Nimatullzhi Order particularly emphasizes service (kbidmat) within
the Sufi house itself. This service is performed according to an ancient and
well-defined code of etiquette (adab), for as it is sometimes said, “the whole
of Sufism is adal’ (al-tasawwnf kullub# 7dab)3? The attitude of the Sufi in
this service is one of altruistic “purity” (s4/7} so that in interactions with
others each Sufi considers himself below the other. Furthermore, the Sufis
are generally encouraged to seek proximity to God, the Creator (al-Kbhalig)
through service to His creatures (kbalg) in society. According to the dictum
“Selthood 1s blasphemy even if it be holy” (kbudi kufr ast agar kbud
parsa’ist), the Sufis’ service has worth only to the degree that it is selfless
and aleruistic. Insofar as selfishness and egocentricity are the natural
enemies of all spirituality, from the unitarian standpoint of the Nimatullahi
Sufis, giving offense to a person is an offense to the Creator, whereas feeling
offended by a creature is tantamount to maintaining an attitude of poly-
theism before the One Creator.

The teachings of the Nimatullaht Order remain alive today. Within Persia
this order is by far the most widespread of the Sufi orders, and it continues
to attract a large number of people in Europe and America and even in
certain regions of the Islamic world such as black Africa, where this
strongly Persian Sufi order had not penetrated until roday.

Notes

1. Since the name of this order has become known in the West as the Nimatullahi,
this form will be used throughout this essay rather than Ni‘mat Allahi or Ni‘mat
Allahiyyah, which would be the correct transliteration according to the system adopted
in this book.

2. The historical sections of this article have been adapted from the author’s Masters
of the Path: A History of the Masters of the Nimatullahi Sufi Order (New York: Khanigahi
Nimatullahi Publications, 1980} 39-81.

3. His beautiful mausoleum in Mahan remains a great center of pilgrimage te this
day.
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4. See Kulliyyari ash‘ari Shab Ni‘mat Allab Wali Kirmant (The Complete Poetical
Works of Shiah Ni‘mat Allah Walt Kirmant), ed. J. Nurbakhsh (Tehran: Intisharaci
Khinigih4 Ni‘mar Allahi, 1968; 6th reprint, 1982) ghazal 424.

5. ‘Abd al-Razzaq Kirmini, Tadbkirah dar managibi badrati Shib Ne'mat Allah
Walz, in Matérianx pour la biographie de Shiah Ni*matullah Wali Kirmani, ed. J. Aubin
(reprint; Tehran: TahiirT Bookshop, 1983) 26.

6. See the editor’s introduction, Kulliyyir-i ash ari Shah Ni‘mar Allah Wil Kirmand,
12,

7. Classical Sufi texts speak of these two contrasting staves of soul, which are tech-
nical terms in the Sufi lexicon treated by the author in his Sufsm: Fear and Hope, Con-
traction and Expansion, Gathering and Dispersion, Intoxication and Sobriety, Annibilation
and Subsistence (New York: Khanigahi Nimatullahi Publications, 1982).

8. See editor’s introduction, Kulliyyat-i ash*Gr-i Shab Ni‘mat Allab Wali Kirmani, 14.

S. Kulliyyari ash*ar-i Shab Ni‘mat Allah Walf Kirmant, 880, ruba‘t 79.

10. See the editor’s introduction, Kulliyyat-i ash*ar-i Shab Ni‘mar Allah Wali Kirmani,
13,

11, Although the Drwan of Shih Ni‘mat Allsh has been published often in Iran, the
most complete edition is that by J. Nurbakhsh, cited above.

12. See the editor’s introduction, Kulliyyat-i ash*ari Shah Ni‘mat Allah Walt Kirman,
19.

13. Kulliyyati ash‘ari Shab Ni‘mat Allah Walt Kirmans, tari*-band 1, 715.

14. See chapter three in this volume on Ibn *Arabi and the school in which this basic
metaphysical doctrine was first explicitly elaborated.

15, Rulliyyari ash‘ars Shab Ni‘mat Allah Wali Kirmant, ruba‘c 52, 876.

16. Risalaba-yi Shab Ni‘mat Allah Walt Kirmant (The Complete Treatises of Shah
Ni‘mat Allah Wali Kirmani) (4 vols.; Tehran: Intisharati Khaniqsh- Ni‘mat Allahi,
1976-78).

17. Ma‘sitm means inerrant and sinless.

18. Nizim ‘Ali Shah was one of the shaykhs of Majdhab ‘ALl Shah (a later guzb of
the Nimatullahi Order) and the author together with Nar ‘Ali Shah and Rawnaq ‘All
Shah of the Jannat alwisal, ed. J. Nurbakhsh (Tehran: ntisharar-i Khaniqah-i Ni‘mat
Allahi, 1969) 862.

19. Before Fayd ‘AlT Shah'’s encounter with Ma‘siim, he had been a shaykh of the
Narbakhshiyyah, another Sufi order, and had directed a £hingab in Isfahan. Nar ‘Alf
Shih was the next guth of the order.

20, Le., a descendant of ‘Al ibn Abi Talib,

21, Jannat alwigil, ed. Nurbalkhsh, 109.

22. 'The Safavids were originally a Sufi order which became a dynasty of Shi‘ite kings
who ruled Persia from 905/1500 to 1135/1722.

23. Muhammad Ma‘sim Shirazi, 7ard’iq al-baga'ig, ed. Muhammad Ja‘far Mahjab
(3 vols; Tehran: Kitabkhana-yi Sana't, 1940) 3:175,

24, Ibid.

25. The term “shaykh” is used in the Nimatullahi Order to refer to the main represen-
tative of the supreme master or guth of the order. In other Sufi orders the master is
usually called “shaykh” while the representative is called mugaddam or kbalifah~En,

26. Complete lists of these publications are provided in the bibliography to this
volume.

27. See Ibrabim Hishimi, A Bibliography of Persian Books in Psychology and Education
{Tehran, 1350/1971) sv. “Nurbakhsh”
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28. Fibrist-i nuskbahi<yi kbati-yi kitdbkhana-yi Niarbakhsh (Khinigab-i Ni‘mat AHaht)
{Tehran: Intisharati Khaniqah-i Ni‘mar Allah, 1971 [vol. 2], 1973 {vol. 1])

29. This section is adapted from extracts of a biography of J. Nurbakhsh composed
by some of his disciples.

30. See the bibliography.

31, See J. Nurbakhsh, n the Paradise of the Sufis (New York: Khaniqahi Nimarullahi
Publications, 1979).

32. See ]. Nurbakhsh, fn the Tavern of Ruin: Seven Essays on Sufisn (New York:
Khanigahi Nimatulahi Publications, 1978) chaprer 4.

33. Ibid,, 67.
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8
The Nagshbandiyyah Order

K. A, NizaMm:

The Silsilah and Its Features

ERHAPS NO MYSTIC ORDER in the long and checkered history of

Islamic mysticism has had such far-reaching impact on the attitude

of Muslim peoples in different regions as the Nagshbandiyyah.

Named after Khwajah Baha® al-Din Muhammad Nagshband (717/
1317-791/1389), a native of Bukhara, the order first established itself in
Central Asia and then spread out to Turkestan, Syria, Afghanistan, and
India. In Central Asia not only important towns but even small villages
came to have Naqshbandi takiyyabs (mystic corners) and hospices which
carried on brisk religious activity. In the tenth/sixteenth century the
Nagshbandi Order reached India, and a new phase of its spiritual activity
began under the leadership of Shaykh Ahmad of Sirhind (972/1564-1033/
1624), known as Mujaddid-i Alfi Thani (Reformer of the second millen-
njum).! According to Emperor Jahangir (1014/1605-1037/1628) his dis-
ciples reached every town and city of the Mughal Empire.2 Under him the
influence of the Nagshbandi Order traveled back to Turkish lands with
renewed vigor. The Nagshbandi center of Sirhind (in the Punjab) eclipsed
in importance many Naqshbandi centers of Central Asia. Early during the
thirteenth/nineteenth century, a Nagshbandi saint of Delhi—Shah Ghulim
‘Al (1156/1743-1240/1824)—had his disciples spread over “Rum, Syria,
Baghdad, Egypt, China and Abyssinia.™ One of his disciples, Mawlana
Khalid Kurdi, revitalized the Nagshbandiyyah in Syria and sent his fol-
lowers far and wide.® The network of Naqshbandi kbingibs covered several
continents, and its saints worked both in national and international
perimeters.

Muslim reaction to Western presence in many countries during the
thirteenth/nineteenth century found its expression in the activities of the
Nagshbandi saints. The revivalist movements in Turkey and West Asia owed
their inteilectual support and sustenance to the Nagshbandiyyah. Sayyid
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Ahmad Shahid (d. 1247/1831), leader of the Mujahidin movement in India,
was 2 NagshbandL.¢ The renowned Arab reformer Muhammad Rashid Rida
(1282/1865-1354/1935) followed the Nagshbandi teachings in his early
years.” Snouck Hurgronje has noted the influence of the Nagshbandiyyah
even in Sumatra, Java, and Borneo.® To this day, in fact, the order is a factor
of importance in the life of the Muslim people of several countries. The
publication of a Naqshbandi journal, Sobbet Dergisi, from Istanbul, though
shortlived (1952-53), was an expression of continuing Turkish interest ia
the ideas of the order.

Throughout its history the Nagshbandi Order had two prominent char-
acteristics determining its role and impact: (1) strict adherence to Islamic
Law (Shari‘ah) and the traditions of the Prophet (Sunnah); (2} determined
effort 1o influence the life and thoughr of the ruling classes and to bring the
state closer to religion. Unlike other Sufi orders, it did not adopt an isola-
tionist policy toward the government of the day. On the contrary, it en-
couraged confrontation with political powers in order to change their out-
look. “The King is the soul and the people the body. I the King goes astray,
the people will follow suit,” Shaykh Ahmad Sirhindi used to say.® The ap-
proach of the other orders, which gave greater importance to society than
the government in their reformist efforts, was “As you are, so shall be your
rulers.” The Nagshbandis, however, laid the responsibility squarely on the
rulers and-considered their reform a prerequisite to the reform of society.

Organizationally, an important aspect of the Nagshbandiyyah is its spiri-
tual afhiliation with Hadrat Abii Bakr, the first caliph. Though a few of its
sub-branches have traced their origin to Hadrat ‘Al also,° the main affilia-
tion of the order has remained with Ab@ Bakr. Many other Sufi orders trace
their origin to ‘All alone and consider him to be the main fountain of -
spiritual life in Islam.

Spiritually, the Nagshbandiyyah stand out in visualizing a whole universe
of spiritual experience and adventure. They have laid out with great concep-
tual clarity a world of spiritual development indicating the stages and sta-
tions (#bwal wa magamar) through which a mystic adventurer has to pass.
Perhaps no other Sufi order has ever attempted this task so meticulously.

One other distinctive feature of the Naqshbandi saints was their “con-
sciousness of mission.” Most of them believed that they were divinely
ordained to play their role in history. From Khwijah Bahi’ al-Din
Nagshband to Shih Ghulam °Alf of Delhi, different concepts of mujaddid
(renewer), gayyiim (lasting), ga*im (steadfast), and mabdi (the guided one)
determined the nature and scope of their activities.

Notwithstanding the great reverence that Nagshbandis generally had for
their spiritual mentors, they displayed unusual freedom of thought in giving
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up any idea or practice of their shaykh if they found it at variance with
their own understanding of the Shari‘ah or the Sunnah. Shaykh Ahmad
Sirhindi disagreed with his mentor Khwajah Baqr Bi’Llzh as well as all
elders of the order on the question of the “oneness of being” (wabdat al-
wujid), while Shih Wali Allah’s father emphasized his faith in the “oneness
of being,” ignoring Shaykh Ahmad’s views. Mirzi Mazhar declared the
Vedas to be a revealed book and explained away the polytheistic character
of many Hindu practices, while Shah Ghulam ‘Al his disciple, disagreed
with these ideas. The concept of tasawwur-i shaykh (visualizing the image
of the shaykh in meditation) was popular among the Nagshbandiyyah, but
Sayyid Ahmad Shahid rejected it. Thus, a certain independence of thought
always characterized the Nagshbandiyyah. Taken as a whole, these distinc-
tive features provided the Nagshbandi saints with direction and a motive
power for their activities.

Khwajah Bahi’ al-Din Nagshband: The Founder

Khwijah Baha’ al-Din Nagshband, the founder of the order, was born at
Kushk-i Hinduwan, a village near Bukhara.!* He received instruction in
Sufism from Muhammad Babi of Sammis (a village three miles from
Bukhara). Later he visited Bukhara, Samarqand, and other adjoining towns.
At Nasaf he studied under Amir Kuldl and, after his death, lived for several
years with ‘Arif al-Dikkirani, a successor of Amir Kulal. For about twelve
years he lived in Samargand in the service of Sultan Khalil and, when in
748/1347 the ruler was overthrown, he went to Ziwartun. There, as a part
of his mystic training, he looked after herds of animals for seven years and
spent another period of seven years in road ménding. The purpose of such
exercises was to deepen the sources of compassion and philanthropy and to
awaken a sense of service in the entrant to the mystic fold. He died in his
native village in 791/1389. :

The Khwijah popularized his order in Central Asia and attracted people
belonging to different walks of life. Though some incidents of his contact
with the rulers and the nobles are recorded, he generally avoided mixing
with them.!? He did not like to partake of food with them, as he considered
the sources of their income illegal.! Despite all this, he was held in high
esteem by the rulers. It is said that once when Timiir's procession was pass-
ing through the streets of Bukhara, the carpets of the saint’s kbangab were
being dusted; Timir stood there till the cleaners had finished their work.!*

The saint had some land in his native village which he caused to be
cultivated through some person,!s but never involved himself in cultiva-
tion. He lived a simple life and when asked why he did not have a slave

THE NAQSHBANDIYYAH 165

or slave-girl, he replied: “Ownership does not go with sainthood” According
to Jam, the Khwijah used to say that his mystic path was a/-‘Urwar -
wauthqa (the firmest bond), which meant holding fast to the ways of the
Prophet and his Companions.¢ The saint’s remark that it is easy to reach the
highest pinnacle of the knowledge of monotheism (tawhid), but it is difficult
to attain gnosis (74 ‘rifzh) shows the subtle distinction that he made between
spiritual knowledge and spiritual experience.” From what Salih has recorded
about his life and activities, it appears that he was deeply concerned with the
moral and spiritual training of his disciples and did not like them to have ill
will or strained relations with anyone. Once he sought forgiveness from a
person on behalf of a disciple by rubbing his face at his door.1® ’

According to Shah Wali Allah, the details of spiritual discipline as laid
down by Khwajah Baha® al-Din Nagshband for his disciples were based
on a thorough appreciation of the Turkish character and were therefore
rigorous and exacting,1?

Antecedents of the Silsilzb: The Khwajagan

Khwajah Yasuf Hamadani (440/1048-534/1140), a seminal personality in
the early history of the slsila-yi Khwajagan (the initiatic chain of the order),
influenced a number of eminent saints who later became founders of inde-
pendent orders.2° Well versed in Islamic Law and a follower of the school
of Imam Abi Hanifah, Khwajah Yiisuf taughe at Baghdad, Isfahan, Khura-
san, Samarqand, and Bukhara. Subsequently he turned to spiritual culture
and started delivering sermons. Four of his successors, Khwajah ‘Abd Alizh
Barqi, Khwajah Hasan Andaqi, Khwajah Ahmad Yisiwt, and Khwajah ‘Abd
al-Khiliq Ghujdawani played important roles in the history of the order.2! -
The organization of the silsilah was the result of the efforts of Khwajah
Ahmad; its doctrines emanated from Khwijah ‘Abd al-Khaliq Ghujdawant.

Khwajah Ahmad Yisiwi (d. 561/1166) is called 7tz (father) by the Turks
out of respect for his role in their spiritual history.?? Farid al-Din ‘Attar
reverentially refers to him as “the spiritual mentor of Turkistan (pir-
Turkistin).”® He was born at Yisi and received his early education there.
Later he moved to Bukhara and joined the spiritual discipline of Shaykh
Yasuf Hamadant. In 555/1160 he succeeded him as the chief saint of the
hospice. He is reported to have converted large numbers of Turks to Islam.2*
Timar built his tomb, which has remained through the ages a place of
pilgrimage for Turks and Mongols and has recently been renovated by the
Kazakhistan government.? It was through the successors of Khwajah
Ahmad, Mansiir Ata (d. 593/1197), Sa‘id Ati (d. 615/1218), and others that
the order spread in Transoxiana, Khwarazm, Khurasan and the rest of
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Persia, Anatolia and other places.?¢ HajjT Biktash and Sari Saltuq also
joined it.7

Apart from his place in the history of Islamic mysticism in Turkey,
Khwijah Ahmad occupies a position of eminence in the history of Turkish
licerature. He is called Father of Turkish poetry, as it was he who first
started composing verses in that language. His collection of poems, called
Ditwan-i Hikmet, is very popular among the Turks.2¢

Khwajah ‘Abd al-Khaliq (d. 575/1179) was born at Ghujdwan, modern
Gighduvan in Uzbekistan, which was a brisk center of trade, its weekly
markets attracting people from neighboring villages.?? As a consequence,
the people were generally materialistic in their outlook. The Khwijah used
to criticize their ways vehemently. “You have zunnars [the sacred threads
of idol worshipers] hidden inside your bodies,” he told them. His mystical
thought finds expression in his treatises (1) Risala-y: tariqat (Treatise on the
Spiritual Path), (2) Nasihat-namah (Treatise of Advice), and (3) Risala-yi
sabibiyyah (The Sabibiyyah Treatise).3

His spiritual will and testament (Nasibat-namab) contains the following
instructions to his descendants:

Learn Islamic jurisprudence {figh) and the traditions of the Prophet (abadith).
Do not mix with illiterate mystics. . . . Offer prayers in congregation. . . . Do
not seek after fame. . . . Do not accept any office. . . . Do not be a surety for
anybody. . .. Do not go to the court. Do not mix with rulers or princes. . ..
Do not construct a £bdngah. . . . Do not hear too much mystic music. . . . Do
not condemn mystic music. . . . Eat only what is permitted. . . . So far as you
can, do not marry a woman who wants material comforts. . . . Laughter kills
one’s heart, Your heart should be full of grief, your body as if of an ailing

“'person, your eyes wet, your actions sincere, your prayers earnest, your dress
tattered, your company dervishes, your wealth poverty, your house the
mosque and your friend God.3?

Khwijah Ghujdawani provided the Nagshbandiyyah with its mystic
practices by consolidating the thought of the preceding saints of the order
in the form of aphorisms which later became the cornerstone of the
mystical thought of the order. These principles were the following:

1. bésh dar dam: conscious remembrance of God as one inhales and
exhales one’s breath.

2. nazar bar gadam: keeping an eye on every step that one takes. It meant
that every movement was regulated and directed toward achievement of
some divine purpose.

3, safar dar watan: introspective study of oneself, that is, an effort to
investigate and explore, analyze and understand one’s own universe of
internal experience.
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4. kbalwat dar anjuman: solitude when in company, that is, carrying on
spiritual practices internally and being alone with. God while outwardly
busy with people.

5. yad kard: recollection.

6. baz gard: restraining one’s thought.

7. nigah dasht: keeping a watch on the drift and direction of thought.

8. yad dasht: treasuring God in memory through concentration.

Saints who followed ‘Abd al-Khiliq Ghujdawani wove around these
aphorisms a whole philosophy of mystic discipline and added the following
three concepts to it:

9. wuqif-i ‘adadi: keeping an eye on the heart’s remembrance of God so
that concentration s not disturbed.

10. wugitf-i zamdini: keeping an account of how one spends one’s time;
thanking Him for the time spent in good works and repenting for wrongs
done.

11. wugafi qalbi: keeping the heart in a state of alertness, responsive to
divine communication.

These practices, which are aimed at regulating the entire inner life of man,
may not have been new in spirit or content, but they gave clear and cate-
gorical expression to fleeting moments of spiritual experience and identified
every spiritual state, permanent or transitory.

Among the disciples of ‘Abd al-Khiliq Ghujdawani, Khwajah Ahmad
Siddiq, Khwajah Awliya’ Kabir, and Khwijah Sulayman Karmayni were
active and dynamic figures.?? They extended the influence of the order in
Bukhara and its neighboring areas. Khwijah Muhammad Bukhari, a dis-
ciple of Khwajah Sulaymin’s disciple Shaykh Abi Sa‘d Bukhari, wrote
Maslak al-Grifin (The Regulations of the Gnostics), a book of great value on -
the doctrines of the order.”* Another important figure of the silsilah was
Khwajah ‘Alf Ramitini, whose spiritual eminence has been praised by no
less a person than Jalal al-Din Riimi.*¢ The Nagshbandis generally refer to
him as Hadrat-i ‘azizan.®® He had correspondence with Shaykh ‘Ala’ al-
Dawlah Simnini. His following remark is quoted in Nagshbandr sources:
“Had there been at that time a single descendant of Khwijah ‘Abd al-Khaliq
Ghujdawani living on this earth, Mansiir could never have been hanged.”
Once Khwajah ‘All was asked why he practiced the repetition of the Name
Allzh loudly (dbikr-i jaliy). He replied: “For a novice loud repetition of the
Name Allah is needed; advanced mystics could do it through (silent repeti-
tion in) the heart.”

The way he entered Khwarazm and settled there throws light on his
method of spiritual training and work. When at the gate of Khwarazm, he
sent some of his disciples to the Shah with a message: “A weaver dervish
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stands at the gate of your city. If you permit him, he would come; other-
wise he would go elsewhere.” The king and his courtiers laughed at this
request and the king, in a light mood, acceded to it by putting his signature
to an edict. The saint entered the city and settled in 2 lonely corner. Every
morning he went out to the labor market and engaged some laborers.
Throughout the day he instructed them in the principles of Islamic hygiene
and taught them the way to offer prayers and repeat continuously the
Name Allah. At the end of the day he gave them their wages and let them
go home. In this way he continued to impart religious and spiritual educa-
tion to laborers. In the course of time the circle of his admirers increased.
Some courtiers created suspicion in Khwarazm Shah’s mind about his
increasing popularity. The Shah would have expelled him, but the saint
showed the farman or royal edict to the Shah and was allowed to live there.
He died in Khwarazm working ceaselessly for the spiritual culture of the
people of the region.

The teachings of all these saints and their religious and spiritual ideals
were consolidated and channeled into a2 movement by Khwajah Baha’ al-
Din Nagshband.

Successors of Khwajah Nagshband

Mubammad Parsd and ‘Ubayd Allab Abrar

Among the disciples of Khwijah Baha’ al-Din Nagshband, Khwijah ‘Ala®
al-Din ‘Artar and Khwajah Mubammad Pars3 were the most outstanding.
Khwajah ‘Attar (d. 803/1400) had shared the burden of his master in look-
ing after the spiritual training of the new entrants to the mystic fold.>s He
developed a persuasive and inspiring method of spiritual instruction.
Khwajah Muhammad Pirsi recorded the master’s table talks, as they con-
tained the essence of Nagshbandi doctrine presented in practical terms.
According to him, of the ten stages of spiritual progress, nine could be
covered by earning a livelihood through personal effort and from permitted
sources. He preferred cultivation to trade.”

Khwijah Muhammad Parsa (d. 822/1419) accompanied his master on baj
and received his spiritual training during the journey.?® He was very fond
of the Mathnaw? of Riimi and used to consult it even for omen and augury.
Ciung elder saints as his authority, he used to say that one should always
pray to God with the same fear and faith with which a dying person turns
to Him in supplication.

Khwajah Muhammad Pirs3 displayed both ingenuity and psychological
insight in describing his experiences of the enjoyment of the Infinite. Iqbal
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remarked in one of his lectures: “But it is really religious Psychology, as in
‘Iraql and Khwajah Muhammad Pars3, which brings us much nearer to our
modern way of looking at the problem of space and time.™® A careful study
of Khwiajah Parsa’s thought, which takes his exegetical work also into con-
sideration, would reveal the depth and originality of his ideas. Ulugh Beg,
Shah Rukh, and other Central Asian princes treated him with respect on
account of his scholarship and- piety.

An important aspect of the literary and religious activity of the followets
of Khwajah Baha’ al-Din was their interest in Quranic studies. Some of
them, like Khwajah Muhammad Parsz and Ya‘qib Charkhi, wrote com-
mentaries on the Quran in order to attract people to a study of the basic
source of the Faith.+

In influence and material means Khwajah “‘Ubayd Allih Ahrar (806/
1403-896/1490) was perhaps the most powerful saint of the order. He was
born at Shash (Tashkand) in 806/1403 during the month of Ramadan.
Kashiff says that he did not suck milk from his mother’s breast during the
first forty days, as she did not have proper ablutions at that time. If any-
bedy planned anything for him which was a deviation from the traditions
of the prophet, it never materialized. He was one year old when the cere-
mony of shaving his head (‘aqigab) was arranged in a way that was not
consistent with the tradition of the Prophet. Exactly on the day of celebra-
tion, the death of Timir occurred and the whole function was disturbed.#!

In his boyhood he saw Jesus Christ in a dream and fell at his feet. Jesus
pulled him up and said: “Do not be worried, we will train you.” Khwajah
Ahrar interpreted this dream to mean that he would be blessed with the’
power to revive dead hearts as Christ used to revive dead bodies.*2

Khwijah Ahrar had little interest in formal education during his youth -
and frustrated all efforts of his maternal uncle, Khwijah Ibrahim, to arrange
regular and methodical instruction for him. He was taken to Samarqand for
this purpose, but to no avail. His father, Khwajah Mahmiid Shishi, was a
man of very small means. He cultivated some land at Gulshan. Khwiajah
Ahrar spent his early years under extremely straitened circumstances. With
an old and tattered garment (g442) on his body, he lived in Shahrukhiyyah
in a house that was below the road level so that rain water would run into
it and it would become uninhabitable. During winter days half of his body
remained cold for want of clothing. This early period of destitution and
penury, which was in sharp contrast to his later affluence and plenty,
remained ever present in his mind, and he developed a keen concern for the
poor and the destitute. Throughout his life, he never accepted futiah (un-
asked-for gifts), which were permitted for mystics.

After visiting many important saints in Transoxiana and Herat, Khwajah
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Ahrir returned to his homeland and took to cultivation. With a pair of
bulls which he shared with a partner, he started ploughing the fields. Very
soon his economic position began to improve. Eventually he came to own
thirty-three hundred villages (mazra‘ab} and many extensive farms. Even
the famous village of Pashaghar once belonged to him.* Jami refers to his
villages in his Y#suf wa Zulaykba ( Joseph and Potiphar’s Wife). Kashifi once
stayed with one of his clerks at Qurshi and was informed by him that in
a single village of that area three thousand laborers and double that number
of bulls were engaged every year for irrigating the land. From the villages
in Samarqgand alone eighty thousand maunds of corn went to Sultan Ahmad
Mirza as land tax (“ushr, Le., one-tenth of the produce).* Jami says in a
verse that when poverty desired to appear in the garb of royalty, it came
in the form of ‘Ubayd Allak Ahrar.

In the history of the Nagshbandi Order no other saint has ever possessed
so much land, property, or wealth as Khwijah ‘Ubayd Allah Ahrar. He
was respected by high and low alike. Respectful references to him are found
in contemporary histories and records. Babur looked to him as the source
of his spiritual guidance and solace.

Khwajah Ahrar, who possessed an extremely humble and humane tem-
perament, received his visitors with great humility. His urbanity, culture,
and courtesy were almost proverbial. He disdained haughtiness and pride
and cited a saying of the Prophet to this effect: “Behaving with pride toward
the proud is like spending money in charity.” He considered pride an
obnoxious habit and cited an incident from the life of Aba Yazid to high-
light its evil effect on a mystic. While walking in a street, he came across
a dog with a wet body and tried to save his skirt from getting polluted. The
dog said, “If your skirt had touched my body, a little water would have
cleaned ir, but what about the filth that you have put on your skirt by con-
sidering yourself purer than myself. Which water would clean this?™
Khwajah Ahrar believed that pride and arrogance lowered a man’s moral
stature and weakened his spiritual fiber. Service of mankind was of supreme
spiritual value in his opinion, and his concern for the poor and the down-
trodden won for him the love and affection of the people.

Once an epidemic broke out in Samargand. The Khwijah, who was stay-
ing at the madrasah of Mawlani Qurb al-Din Sadr, looked very devotedly
after the patients and did not hesitate to wash their soiled beds. This
continued to such a degree that he himself fell victim to the disease. But he
did not stop looking after those who needed more care. “Different have
been the gates,” he used to say, “through which people have reached their
spiritual goals; in my case it has been the door of service [to mankind].” A
person was cruel and pitiless, in his eyes, if his heart did not throb in
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* sympathy with those in distress and pain. Even cruelty to animals should

touch the chords of sympathy in the human heart. He mentioned the story
of a saint whose body started bleeding at the sight of a horse which was
being whipped.

Though possessing considerable material means, Khwajah Ahrar did not
attach his heart to worldly things and believed that the secret of human
happiness lay in contentment, which he explained as the attitude of that
person who lived in a jungle where there was no water, no companion, afd
no hope of getting food from any source, and yet he maintained his peace
of mind.

Khwajah Ahrir’s source of spiritual inspiration was Ibn ‘Arabi, whose
views he often cited in his assemblies. He was also an admirer of Rami, and
in elucidation of his own mystical concepts, he relied on the Mathnawi. The
Nagshbandi saints of this period, particularly Khwajah Ahrar, played a
very important role in popularizing the Mathnawt in Central Asia,

Two aspects of Khwajah Ahrar’s thought deserve particular mention.
First, he believed in the development of man after death (teraqqt ba'd al-
mawt).* For him death was merely a stage in the process of man’s growth;
he continued to grow even after his death. This idea, which was taken up
by his followers also, had an impact on human character and perspective.
Second, the Khwajah believed that even fossils and rocks have life and
respond to human action. He referred to Ibn ‘Arabi’s researches in this
regard and expressed the view that stones and rocks accept the influence
of man.¥

The Khw3jah’s spiritual discipline was based on his conviction that the
purpose of human life was to be busy with the remembrance of God at all
times. This did not mean that a person could cut himself off from all con- -
tact with society and sit in a corner meditating and praying. It meant an
attitude of mind which, while attending to all routine works of life,
remained really engaged with God. In fact, dbikr (remembrance of God)
should permeate one’s whole being. He quoted Khwajah Muhammad ‘Ali
Hakim Tirmidhi, who said that the life of the heart depends on remem-
bering God day and night. He once punished his servants who were talking
while putting wood in the stove to heat water for ablutions. He expected
them to be busy with God even while doing odd jobs. When he permitted
visitors to go back to their homes, he advised them to keep busy in contem-
plation all the way and take stock of their involvement with God at every
stage of their journey. While he laid great emphasis on the remembrance
of God, he did not permit penitences or fasts beyond a point. Excessive
indulgence in them, he used to say, created mental imbalance.

Despite all the consideration that he had for his visitors, he did not like
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to associate with people who were opposed to mystic ways (biganah). He
believed and quoted Khwiajah Ahmad Yisiwi in support of his views that
even if an article belonging to one hostile to the mystic way of life remained
in the kbanqah, it disturbed concentration in prayers.

Khwijah Ahrar did not like to see the mystics dressed shabbily or
neglecting the cleanliness of their bodies. “Unless a spiritual teacher pos-
sesses outward comeliness, he can neither infuse love in the hearts of his
followers nor inspire them,” he used to say. In support of his views he cited
the practice of the Prophet, who combed his beard and put on an attractive
headdress before he came out.

The Khwajah advised his visitors that once they selected a spiritual
mentor they were obliged to put full faith and reliance in him. Lack of faith
in the spiritual guide obstructed the growth of one’s spiritual personality.
But he rejected the view that nothing could be achieved without a spiritual
mentor. He cited from the Quran: “This day have I perfected for you your
religion and completed My favor on you and chosen for you Islam as a
religion” (IIL,5). He said that the Quran and the traditions of the Prophet
were enough for guidance and the idea of the indispensability of a shaykh
was not valid. On the question of celibacy, his actempt was to reconcile two
palpably contradictory positions. Although he expressed full faith in the
sayings of the Prophet and the Quranic verses which enjoined married life,
he put forward arguments in favor of celibacy. He said that prophets could
marry because they had full control over their time and their thoughts and
there was no risk of their becoming distracted. Marriage was necessary for
the common man also, because he needed the satisfaction of his animal soul.
For the middle category, in which he included the mystics, celibacy was
preferable. “A single breath,” he used to say, “that one draws from inside
with Ged is better than seventy-two thousand sons.” He said that in recom-
mending celibate life to his followers, he was guided by the exigencies of
the time.

According to the Khwajah, the real work of a mystic was not merely con-
centration and meditation but a continuing effort to subordinate all his
actions to a supreme ideal and to infuse that spirit into all his actions. Being
in the Divine Presence and the mental concentration that came to an indi-
vidual as a result of his own struggle upon the mystic path were more
abiding than spiritual states that appeared spontaneously. Communication
through the tongue was more important than influencing the hearts of
people through spiritual communication. Had it been otherwise, prophets
would not have used their tongues to attract people but would have relied
on their spiritual powers to bring about change in people’s lives.
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A bold and activist strain appeared in the thought of Khwijah Ahrar
when he talked about resistance to injustice and tyranny. When a man with
a just cause is confronted with any difficult situation, two courses are open

" to him: either to adopt a low-lying posture and save himself or to fight the

evil with full determination, regardless of the consequences. Technically
the first course is called that of rukbsat, and the second ‘azimat. The
Khwijah told his followers that those who acted on ‘azimat were superior
to those who acted on rukbsat. It was a spiritually impoverished personaliey
which adopted the course of least resistance; “azimat was the path of the
spiritually powerful.

Spiritual exercises should be indulged in only to the extent that one
retained joy in them and did not become stale. He told his disciples to dispel
from their hearts both attraction of heaven and fear of hell. Love of God
alone, he used to emphasize, should be the leitmotif of all spiritual activity.

Khwijah Ahrar considered it necessary to keep contact with the rulers
and influence them for the good. Once he was told in 2 dream that the law
of the Prophet (Shari‘at} would be strengthened through the rulers. This
determined the direction of his thought and activity. He used to say: “If we
had concentrated on admitting people to spiritual discipline, no spiritual
leader of these days would have found a single disciple for himself. But we
have been entrusted with another responsibility. We have to protect the
Muslims from the [highhandedness of the] tyrants. For this reason we have
to keep contact with the rulers and captivate them.™® With this approach
his contact with the ruling classes increased continuously. The Timirid
princes treated him with deep respect. They used to receive him “standing
at a distance with their eyes fixed on the ground.”™® Ytnus Khin, Sultin
Ahmad Mirz3, ‘Umar Shaykh Mirza and others referred their internecine -
conflicts to him for arbitration. Babur’s father, ‘Umar Shaykh Mirza, was
his disciple.’ Referring to his father’s devotion to the saint, Babur remarks:
“As his Highness the Khwajah was there, accompanying him step by step,
most of his affairs found lawful settlement.” Before his conquest of Samar-
qand, Babur saw him in a dream, lifting him above the ground and predict-
ing his occupation of Samarqand.’? Khwijah Ahrar’s sons Khwajaki
Khwajat and Khwijah Yahya also had close relations with Babur.*?

Khwajah Ahrir did not leave any literary work except a booklet which
he wrote at the insistence of his father, Khwajah Mahmid Shashi, entitled
Risila-yi walidiyyah (Treatise Presented to the Father). Bibur translated this
Persian treatise into Turkish verse during a period of his illness. He
believed that as Basiri, the author of the poem Qasida-yi burdah, was rid
of his paralytic disease upon composition of that poem, so would he
recover from illness on versifying Khwijah ‘Ubayd Allah Ahrir's work.5+
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‘Abd al-Rabman Jam:

In the literary and spiritual history of the Nagshbandiyyah, Mawlana ‘Abd
al-Rahman Jami (827/1414-898/1492) stands out as one of its outstanding
figures. In 832/1419 when Khwajah Muhammad Pirs3 visited Herat, Jami’s
father, Nizim al-Din, took him to the saint. He was only five years of age
at thar time, but he was so deeply impressed by the aroma of spiritual
serenity and grandeur that hallowed Khwajah Parsi that throughout his life
he remembered his features.

After completing his education in traditional subjects, Jimi joined the
discipline of Khwajah Sa‘id al-Din Kashghart (d. 864/1459), a kbalifuh of
Khwajah Baha’ al-Din Nagshband. For years he subjected himself to pen-
ances under his supervision. When Kashghari died, Jami joined the discipline
of Khwiajah ‘Ubayd Allah Ahrar and gave to one of his mathnawts the title
Tibfat al-Abrir (Present to Abrar). It was with him that he learned difficult
portions of Ibn ‘ArabT’s al-Futithit al-makkiyah (Meccan Revelations).
Strangely enough, one of the greatest exponents of Ibn “Arabi’s thought had
learned the great mystic’s works from one whose formal education did not
go beyond a few elementary books.?s Jami, however, used to send his dis-
ciples from Khurasan to Khwajah Ahrir for guidance and inspiration. The
Khwajah told them: “When Mawlana Jami is there,. why do you take the
trouble of coming over to me? How strange it is that a river of light flows
in Khurasan and people come rushing here to receive light from a candle!”

JamT’s chief contribution to Sufism lies in presenting the thought of Ibn
‘Arabl in more intelligible terms and in writing commentaries on the
works of Ibn ‘Arabi, Rimi, Pars3, etc. which elucidated many abstruse
concepts of the-oneness of being (wabdat al-wujid). Jami’s own poetic com-
positions also helped in propagating such concepts and ideas. During his
lifetime, he was looked upon as an authority on Ibn ‘Arabi and people from
regions as distant as the Deccan wrote to him for elucidation of the mystical
concepts of Ibn ‘Arabi.’

Jam©’s Nafabir al-uns (Breath of Familiarity) has not only preserved the
account of many saints of Central Asia and Persia but has also inspired
many others to attempt similar compilations. Encouraged by him, Kashif
wrote his Rashahit (Sprinklings), which is invaluable for reconstructing the
history of the Nagshbandi Order.

JamT’s mystical attitude was determined by his deeply aesthetic tempera-
ment. He believed in divine and cosmic love (*ishg) as a necessary condition
for all spiritual advancement. Though this emotion was basically mystical
and cosmic, at times it appears that it became erotic, and appreciation of
things beautiful made his love appear sensual and mundane. But in his day
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an impression had developed that the love of some human being (“shg-i
majiazi) was necessary for developing the love of God (‘ishg-i bagigr). Love

+ centralized and integrated a personality by giving it an emotional peg. A

mystic mentor’s task was made easy when a man was in che grip of “ishg-i
majazi, because he could cut his connection at one point and divert his
emotions toward ‘ishg-i bagigi. As for one who did not experience ‘ishg-i
majazt but was desirous of traversing the mystic journey, his mentor would
have to sever his connection with the world at too many points. But tids
whole approach, whatever its psychological basis, involved grave risks, and
Khwajah Baqi Bi’Llah told his disciples that even Jami had dispensed with
it in his later life. o

The Nagshbandi Silsilab in India
and the Role of Khwijah Baqi Bi’Llah

In the closing years of the tenth/sixteenth century, the center of Nagsh-
bandf activity, as well as its intellectual gravity, shifted to India. Khwajah
Bagqi Bi’Llah (971/1563-1012/1603) was born in Kabul.” He traveled in
Transoxiana, Samarqand, Bukhara, Kashmir, etc., and then came to India.
In his own words, he “brought the sacred seed (of the order) from Samar-
qand and Bukhara and sowed it in the fertile soil of India.” Fully conversant
with the Nagshbandi principles of organization and its methods of training,
he bestowed equal attention on the common man and Mughal nobles.
During the short span of five years that he was destined to work in India,
he conveyed the message of the silsilab to the ‘wlama’, the Sufis, the maliks
(landowners), and the mansabdars (officials) with equal effectiveness. His
discerning eye selected the best talent in different spheres—Nawib Murtadz .
Khan among the political figures,** Shaykh Ahmad Sirhindi among the
Sufis, and Shaykh ‘Abd al-Haqq among the ‘wlaima’.

What endeared Khwijah Bagi Bi’Llah to the people was his extremely
amiable personality. People came to him not merely for mystic training but
also for that spirirual bliss and solace which are the deepest longing of the
human heart. Like the Naqshbandi saints of Central Asia, he was addressed
as Hadrati Ishan. His khangah was a big establishment where food and
stipend were given to the inmates. But he extended his hospitality to others
for three days only. In his view permitted sources of livelihood and faith
in one’s spiritual guide were necessary prerequisites for spiritual training.
The following proceedings of his meeting held on 23 Dhi’l-qa‘dah 1009/
17 May 1601 throw light on the principles of his discipline:

I[the compiler] was privileged to kiss the ground [received access to meeting
with the saint]. Conversation turned to the circumspection that should be
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exercised.in the matrer of food. [The Khwajah said: “One should not merely
satisfy himself that the food before him is permitted. One should see to it
that the wood, the water, and the cooking utensils used are all from per-
mitred sources of income. The cook also should be a God-conscious person.
Cooking should be done at the proper time with a heart conscious of God
and His Presence. Food prepared without due care generates a smoke inside
which closes the sources through which divine benediction descends [upon
the human heart]. Pious souls which are the reflection of divine grace do not
come near such a heart. . . . People with weak minds should take food which
is soft [easily digestible] and invigorates the mind. For instance, if a man with
a feeble mind makes bread of barley his diet, aridity will affect his mind and
stop the passage of [divine} benediction. ... There is 2 bounty [of God]
which specifically pertains to the mind. When dryness gets into the brain [as
a result of uncongenial food], this bounty cannot reach there. So be very
cautious in the matter of your food. Do nat eat food which does not suit
your temperament. Do not observe many [supererogatory] fasts which cause
the weakness of mind. People endowed with spiritual unveiling (kashf)
should be extra cautious about it and should take care to make their mind
vigorous. Often the dryness of mind leads to deceptive [spiritual] revelations.

At this stage a man submitted that such and such a person—he named a
notable contemporary saint—has said that your good self keeps away his
followers from faith in earlier saints and thinks that their spiritual weli-being
depends on this [segregation). [The Khwajah] replied: “It is not so. When I
find thar some aspirants for spiritual training are fickle in their faith, I advise
them to concentrate on one [saint and one order]. There is a lot of discussion
on this subject in mystic treatises. One [author] says: ‘One who remains at
one place, is [virtually} everywhere; and one who is everywhere is {really]
nowhere.” Another writer says: ‘Hold to one door and held it fast.” Others
have said: ‘Oneness of objective is a prerequisite of the mystic path’ and so on,

“This being the truth of the matter, why should not I tell them and save
them from distraction? Those who come to me, come for their [spiritual]
benefit and not for any other purpose. . .. No one else has the faith which
we have in the Chishtiyyah, the Qadiriyyah and the Suhrawardiyyah [saints)].
But the people of India in general have a faith in [these saints of different
orders] which borders on shirk (polytheism). In our view the saints of these
orders have [s0) lost themselves in God (fana’ fi’Liah) [that their separate
existence has ceased], but these people consider them as independently
existent and effective.™? '

A staunch believer in the doctrine of the oneness of being of Ibn ‘Arabi,
Baqi Bi’Llah explained away the criticism of ‘Ala’ al-Dawlah Simnini as a
result of a misunderstanding. The claim of the followers of Shaykh Ahmad
Sirhindi that he had accepted the other theory propound by Shaykh
Ahmad lacks confirmation.

Khwijah Baqi Bi’Llah breathed his last when he was hardly forty. Some
time before his death he showed his palm to his wife and said: “See, my life
line has come to an end.” What the Khwijah had achieved at that age was
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really remarkable. He had effectively delivered the message of the Nagsh-
bandiyyah in India and had prepared the ground for its further expansion.
Though he ran a large kbangah, when he breathed his last his property com-
prised one rupee in cash, a few books, a horse, and an ordinary carpet.&
- Khwajah Baqf Bi’Llih used the medium of poetry also to communicate
his ideas, mostly of the school of the oneness of being, but elucidating other
mystical concepts also.8! In his table talks the spirit of his discipline is made
clear in a single sentence: “Not mystic emotions but adherence to Sharz'dt
Law should be the ideal.” His eldest son, known as Khwajah Kalan, wrote
Mablagh al-rijal (Perfection of Men) in which he discussed some contem-
porary trends of thought and religious sects in India and Persia. His
younger son, Khwajah Khurd, wrote a treatise, Talim-1 silik (Instruction
of the Traveler upon the Path) providing basic instruction to the entrants of
the mystic fold.c -

Shaykh Ahmad of Sirhind and Shaykh ‘Abd al-Haqq Muhaddith of Delhi
were eminent disciples of Khwiajah Muhammad Baqi. Shaykh ‘Abd al-Haqq
concentrated on academic work and looked after the seminary where the
traditions of the Prophet (¢hadith) were the main subject of instruction.t?
He wrote about sixty books on different religious themes and prepared also
the first reliable biographical dictionary of the Indian mystics, the Akbbar
al-akbyar (Annals of Pious Men).

Mujaddid-i Alf-i Thani and the
Reorganization of the Nagshbandiyyah

Shaykh Ahmad was born in 971/1563 in Sirhind, 2 town in the Punjab.5
After completing his education there, he came to Agra for further studies -
and came into contact with Abu’l-Fadl and Faydi, who were to enjoy great
prestige at the court of Akbar. He is reported to have helped Faydi in
writing his Arabic commentary on the Quran, known as Sawdti alilbam
(Radiance of Inspiration). This work has the amazing peculiarity of contain-
ing no letter with a dot—and the Arabic alphabet has fifteen dotted letters!
At the age of twenty-eight he went to Delhi and joined the circle of
Khwajah Baqr Bi’Llah’s disciples.

Shaykh Ahmad’s position is unique in the intellectual history of the
Nagshbandi Order. While adhering to the basic and furidamental principles
of the order, he gave its doctrines a new orientation by discarding the
doctrine of the oneness of being (wabdat al-wnjizd) as propounded by Ibn
‘Arabi and accepted by almost every important saint of the Nagshbandiy-
yah, like Khwéjah Baha’ al-Din Nagshband, Khwajah ‘Ubayd Allah Ahrar,
and Mawlana Jami. His predecessors had not merely accepted the ideas of
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Ibn “Arabi, but in fact the key and kernel of their higher thought was derived
from his al-Futiihat al-makkiyah (Meccan Revelations) and Fusis al-hikam
{Bezels of Wisdom). Shaykh Ahmad declared: “We do not need the Futizhar
al-makkiyab; we need the Futithat al-madaniyyah (Medinan Revelations)”
and rebutted Ibn ‘ArabT’s doctrines of the oneness of being, propounding
the other concept of tawhid generally rermed wabdar al-shubiid (unity of
consciousness). Burhin Ahmad Firiigi explains the implications of his
thought as follows:

The Mujaddid insists that there is absolutely no relation between the world
and its unique Creator except that the world has been created by Him and
is a sign that indicates His hidden attributes. All other assertions, viz., ittibad
or union or identity, ibata or comprehension or ma iyyat or co-existence are
due to sukr or the ecstatic condition of mystics. Those who have reached the
higher state of sabw or sobriety are free from such so-called ma*zrif or cogni-
tions, True, they too came across such cognitions in the course of their
mystic journey; but they have left them behind and they criticise them in
the light of Revelation. Indeed, to speak of the relations of ittibzd or union,
‘ainiyyat or identity, etc. between God and the World is an awful miscon-
ception. It is a misconception of this sort: Suppose a highly accomplished
man invents an alphabet and certain sounds to display his ingenuity and
capacity. Someone comes forward and maintains that the alphabet and the
sounds are identical with the inventor.65

Shaykh Ahmad propounded his ideas so cogently and based them on his
personal spiritual experience that after him the doctrine of wabdat al-shubid
became the doctrine of the Nagshbandi saints. In India the mystic doctrine
till then was based mainly on the doctrine of wabdat al-wujid, and a
number of commentaries had been written on the works of Ibn ‘Arabi. It
was but inevitable that a conflict of mystical concepts took place as a resule
of Shaykh Ahmad’s exposition of his doctrine. Even the French visitor
Frangois Bernier noticed the controversy that was raging in Indo-Muslim
religious thought in those days.s

Shaykh Ahmad, like preceding Nagshbandi saints of Central Asia,
demanded from his disciples meticulous adherence to the Quran and the
traditions (Sunnah) of the Prophet. He was opposed to all innovations that
were not confirmed by the practice of the Prophet and dubbed them bid“at.
He trenchantly criticized the attitude of mind which looked to any source
of inspiration except the Prophet.¢” This approach led him to criticize
Akbar’s religious experiments.

Akbar had had long discussions with different religious thinkers in his
Hall of Religious Discussions. He had inquired into the religious principles
and practices of Hinduism, Buddhism, Jainism, Zoroastrianism, and Chris-
tanity. In his Din-i ilabi (Divine Religion) he made an attempt to mix
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elements of different religions and to evolve a new eclectic system of

* thought with himself as its head. Shaykh Ahmad considered these experi-

ments a serious blow to the monotheistic principles of Islam and made up
his mind to oppose them. His three volumes of letters {containing 534
letters) show that he had approached eminent Mughal nobles of the period

-and had established intellectual understanding with them. When Jahangir

ascended the throne, one of the closest supporters of Shaykh Ahmad’s point
of view, Nawab Murtada Khan Shaykh Farid, elicited a promise from the
Emperor that he would “defend the law of Islam.™® The impact that
Shaykh Ahmad had on the Mughal emperors and their religious attitude
may be gauged from the fact that Aurangzeb received his spiritual instruc-
tion from the sons and grandsons of Shaykh Abmad. Shaykh Ahmad’s
spiritual eminence as well as the Timirid tradition of looking to the
Nagshbandi Order as their spiritual umbrella determined the attitude of
Aurangzeb.®? Even the Chishil saints realized the Nagshbandi hold on
Aurangzeb’s mind, and Shah Kalim Allzh of Delhi told his disciples in the
Deccan thart they were trying in vain to influence the religious outlook of
Aurangzeb.”®

Apart from his concept of wabdar al-shubiid, which gave a new direction
to Muslim mystical thought in India and elsewhere, Shaykh Ahmad’s con-
tribution in the broader framework of mystical thought was in two direc-
tions: (a) he gave greaver exactness to mystical terms already current in
mystical circles and added some new terms to the mystical vocabulary with
very clear connotations; (b) he described his personal spiritual experience
with such clarity and guided his followers on the mystic path with such
confidence that he made the world of spirit look like a world of tangible
reality. Igbal was constrained to observe that some of his letters give us an -
idea of “a whole universe of inner experience.””! No earlier saint had pene-
trated the world of spirit in this manner. In fact, his predecessors became
either mythical or abstruse while describing their spiritual experiences.
Shaykh Ahmad’s clarity of thought invested the world of spiritual expe-
rience with a touch of realism which is unique. We may quote the same
letter through which Igbal illustrated his point of view. The experience of
one ‘Abd al-Mu’min was thus described to the shaykh:

Heaven and Earth and God’s Throne and Hell and Paradise all have ceased
‘to exist for me. When I look around I find them nowhere. When I stand in
the presence of somebody [ see nobody before me: God is infinite. Nobody
can encompass Him, and this is the extreme limit of spiritual experience. No
saint has been able to go beyond this.

The shaykh said in reply:
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The experience which is described has its origin in the ever-varying life of
the galb (heart); and it appears to me that the recipient of it has not yet passed
even onefourth of the innumerable “stations” of the gal/b. The remaining
three-fourths must be passed through in order to finish the experiences of this
first “station” of the spiritual life. Beyond this “station” there are other
“srations” known as #iih (Spirit), sirr-i khafiy (hidden secret) and sirr-i akhfa
(the most hidden secret). Each of these “stations,” which together constitute
what is technically called ‘Glam-i amr (“the world of Divine Command”), has
its own characteristic states and experiences. After having passed through
these “stations,” the seeker of truth gradually receives the illuminations of the
“Divine Names” and “Divine Artributes” and finally the illuminations of the
Divine Essence.”

No reader of Shaykh Ahmad Sirhind?’s letters, however, can 1ail to notice
that in describing some of his spiritual experiences, particularly those
which relate to his own self, he has become controversial. His views about
two individuations—the bodily-human and the spiritual-angelic—for the
Prophet™ and the process of “Muhammad” becoming “Ahmad” belong to
this category and have evoked considerable criticism.

The Descendants of Shaykh Ahmad Sirhindt

In the history of Islamic mysticism, there has hardly been any saint whose
sons and grandsons have involved themselves in mystical work as keenly
as the descendants of Shaykh Ahmad Sirhindi: his four sons, Muhammad
Sadiq, Muhammad Sa‘id, Muhammad Ma‘siim, and Muhammad Yahy3,
and their descendants. A consciousness of mission and an urge to reform
and regenerate society in the light of Islamic Law motivated their activities.

Khwajah Muhammad Ma‘sim (1008/ 1599-1069/1668) pursued his
father’s mission with such enthusiasm that the Nagshbandi sources credit
him with having enrolled nine hundred thousand disciples.” The figure
may be exaggerated, but it indicates the extent of his influence. When he
went on the bajj in 1068/1657, a large number of disciples accompanied
him.”s His spiritual experiences during his stay in the Hijaz were recorded
by his son, Muhammad ‘Ubayd Allah, in Hasanat al-baramayn (Virtues of
the Two Harams).¢ While in Mecca he sought divine guidance in resolving
the contradictions in the statements of Shaykh Ahmad Sirhindi regarding
the position of the Ka‘bab:

As the writings of Mujaddid-i Alf- Thani conrain diverse opinions about the
position of the Ka*bab, the saint [Khwiajah Ma‘sim] was always anxious to
resolve them. . . . He sought divine help in this matter. One day he told his
sons in Mecca in a complacent mood: I have been able to understand the
reality [of the Ka‘bab in my spiritual experience]. I felt that the Ka‘bah was
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superior to all realities and that the “realities” of all things prostrated before
it and that all ranks and levels of creation, even prophethood and apostleship
alighted from the Kz'bab. ... When I went deeper into my experience I
came to realize the secret that despite all its high pesition, ascension and
progress are not inherent in it; these are the characteristic of man. No one
shares this [power of ascension] with man. ... Thus, though the sacred
Ka‘bak is superior to the realities of all the individuals of the creation,
spiritual progress and ascension are the [exclusive] privilege of man, and
[from. this point of view] some spiritually perfect individuals have precedence 5
over it. On this account the Ka‘bah keeps an eye on their spiritual illumi-
nations.

One other difference between perfect persons and the Ka‘bah was made
clear to me, apd that difference is based on station and status. Though angels
etc. are superior to man, what constitutes real superiority is known to man
[alone]. As in the world of majiz [allegory] the status of hagigat [the truth]
becomes pbvxous, the slaves and the servants are closer to the kings, but the
status enjoyed by the wazirs is not the fortune of the slaves.””

One of his spiritnal experiences at Medina was as follows:

It was felt that the person of the Prophet is the Center of all the creations
(“@lam) and from the high Heavens (‘arsh) to the earthly center all the
creatures—angels, houris, men, jinn and all the various tabagat [orders] of the
creation of God—are dependent on the Prophet and receive spiritual benedic-
tions from him. No doubs the real giver of spiritual blessings is God, but all
the blessings are conferred through the Prophet. All matters of grave impor-
tance pertaining to this and the other world are executed through him. I
witnessed that from the mausoleum of the Prophet blessings and rewards are
being bestowed day and night as if the mouths of the mashkizah [water bag]
have been opened. God says: “We have sent you [the Prophet] as blessings
for all the world.” This blessing includes universal mercy and benediction.
Submitting problems to the Prophet and praying for their redress and solu-
tion are really in the nature of seeking his intercession. To seek redress of

prablems without the intercession of the Prophet amounts to disobedience
and is troublesome,®

Khwajah Muhammad Ma‘siim worked within the perimeters laid down
by his father, Shaykh Ahmad Sirhindi, and mostly explained or applied his
views to new situations. In a letter to one of his disciples he refers to the
controversies of the day and defends his role as a reformer determined to
extricate people from sin and immorality:

The general view that the principle of the Sufis is to avoid meddling in the
ways of the people so that nobody’s displeasure or ill-will is incurred is wrong
and mischievous. Such a view s fraught with many evils.... To tell the
people to follow the right path and to warn them against sinful acts is an
obligation which should be discharged. If a person loves or hates people for
the sake of God, his stature is raised to that of the martyrs. Some so-called
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Sufis are really outside the circle of the Shari‘at. . . . The Nagshbandi saints
believe in strict adherence 1o the ways of the Prophet (Sunnab). They disdain
innovations. Abandoning (the duty of) dissuading people from sin and
atrracting them towards plety amounts to giving up the ways of the
order. . . . Khwajah Mu ‘In al-Din Chishtl exhorted his disciples to advise and
admonish people and create in them fear of divine punishment on the Day
of Judgment. Shaykh Muhyt al-Din ibn *Arabi, who is the leader of the
mystics of the wabdat al-wufiid school, criticised his contemporary Sufis who
indulged in music. . . . Shaykh ‘Abd al-Qadir GilanT has a chapter in his book
dealing with “commands to do what is right and lawful” and “prohibition of
what is wrong and unlawful.”

If God had approved of non-interference with the ways of the people, He
would not have sent prophets. . . . My grandfather, Shaykh ‘Abd al-Ahad,
was an advocate of wabdat al-wnjiid and an exponent of the Fusits al-btkam
[of Ibn ‘Arabt] but he was firm in his adherence to the Shartéat. . . . Khwijah
Ahrar believed in wabdat al-wujid yet he was firm in following the
Shart‘at. . . . Shaykh Muhy al-Din 1bn ‘Arabi who had the position of szbib-i
asndd [possessor of chains of transmission] in Hadrth and held the status of
a mujtabid in juristic matters, used to say: “Some saints expect people to
scrutinize their actions day and night; I say they should scrutinize even the
ideas that flash across their mind (kbatirar). .. .”

If non-interference in the life of the people had been the practice and view
of the followers of wabdat al-wujid, Mawlana ‘Abd al-Rahman Jami would
not have exhorted people to advise and admonish, as he has done in his Sil-
silat al-dhahab (The Golden Chain). ... People who believe in “non-inter-
ference” and in 2 policy of peace with all, are good towards Jews, yogis,
Brahmans, heretics, etc. and have contact and company with them, but they
cause trouble to and torture people who believe in the faith. Their peace with
all is strange: they have ill-will towards the followers of Muhammad and love
and good will for non-Muslims.”™

Khwiajah Muhammad Ma‘sim claimed himself to be the gayyam (lasting
or permanent figure) of the age.8® As such he had a special responsibility
toward the reform of contemporary society. The concept of gayyamiyyat
{permanence), which was later developed by the Nagshbandis to assign an
exaggerated role to the saint, created some doctrinal confusion in Nagsh-
bandt circles.®* The Rawdat al-qayyamiyyah (The Garden of Permanence)
reveals the effect of this concept both on the organization of the order and
the individual approach of the Nagshbandi saints.

The way in which Shaykh Ahmad Sirhindi and his followers narrated
their spiritual experiences publicly in letters and treatises and tried to
fathom the depth of the ocean of mystic experience was fraught with
serious implications and could lead to intellectual anarchy and emotional
confusion. What saved the Nagshbandis from this eventuality was (a} their
repeated and persistent emphasis on adherence to the Sunnab of the
Prophet, and (b) their open declaration that spiritual experience of a mystic
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had no social implication and that ilham (inspiration of a mystic) was not
binding on other people. This led them to make a clear distinction between
the “prophetic consciousness” and the “mystic consciousness.” While the
consciousness of a prophet had social and religious significance for all

- people, the mystic consciousness was relevant for that mystic alone and that

too within the framework of the Shari‘ah and with awareness of the danger

* of deceptions and imperfect sensibilities lurking throughout his experience.

Among the followers of Shaykh Ahmad Sirhindf and Khwajah Ma‘gﬁr’cﬁ,
there were many persons who belonged to countries outside India. For
instance, Mawlina Murad (d. 1132/1720), a native of Bukhara, joined.the
discipline of Khwijah Muhammad Ma‘sim.%? After receiving spiritual
training, Mawlana Murad went to Damascus, where Sultan Mustafa II
treated his family with deep respect. A number of colleges, like the Madrasat
al-muridiyyah and the Madrasat al-nagshbandiyyat al-barraniyyah, were
established by the descendants of Mawlana Murad. It was entirely due to
Shaykh Ahmad Sirhindi and his sons and followers that for the first time
India found itself in a position to pay back the debt.that it owed to outside
countries in the realm of mystical thought. The leters of Shaykh Ahmad
Sirhind were translated into the Arabic and the Turkish languages. It
appears from Tarikh-i mangzil-i Bukhiri (History of the Houses of Bukbara)
that a channel in Afghanistan was named after a descendant of the Mujaddid
and its income was sent to the shrine of the Mujaddid at Sirhind.®

The Nagshbandi Order in Persia

In Persia the Naqshbandi Order is said to have received a setback in .
influence as a result of the rise of the Safavid dynasty (906/1501-1151/
1738).8 Seyyed Hossein Nasr has, however, brought to light other aspects
of the matter when he informs us about Wi‘iz Kashiff. “Although a Sunni,
[he] was a Nagshbandt Sufi and the author of Shi‘ite devotional works
which became extremely popular, especially the Rawdat al-shubada’, which
has given its name to the typically Shi‘ite practice of rawdab in which the
martyrdom of Husayn and other members of the household of the Prophet
{abl al-bayt) is celebrated.” He then observes: “All these figures were
instrumental in preparing the intellectual background for the Safavid
renaissance which was based on both Shi‘ism and Sufism.” The Safavid
attitude toward Sufism, however, needs a comprehensive and critical study.
The circumstances in which some Sufis of the Mughal period, particularly
the Nagshbandts, produced polemical literature against Shi‘ism were
created by both the Indian and the Persian situation.® But this phenomenon



184 THE NAQSHBANDIYYAH ORDER

pertains to the 11th/17th-12th/18th centuries and cannot be pushed back
in space or time.

The Later Influence of Sirhindt

Among those spiritual descendants of Shaykh Ahmad who made a con-
tribution to the teaching and organization of the order, the names of Shah
Walt Allah (1114/1703-1176/1762), Mirza Mazhar Jan-i Janin (1112/1700-
1195/1781), Shah ‘Abd al-‘Aziz (1159/1746-1239/1824), Sayyid Ahmad
Shahid of Rae Bareli (1200/1786-1247/1831), Shih Ghulam ‘Al (1156/
1743-1239/1824), and Mawlana Khalid Kurdi (b. 1190/1776) deserve special
mention.

Shah Walt Allah headed a seminary, Madrasa-yi Rahimiyyah, named after
his father Shah ‘Abd al-Rahim.®” For more than a half century he worked
there for the moral and spiritual regeneration of Muslim society and
ushered in an intellectual renaissance of the Muslims. Muhammad Igbil
thinks that he was perhaps the first Muslim who felt the urge of a new spirit
in him.% Rising above the traditional exposition of the theological cate-
gories of thought, he adopted a comprehensive and integralistic approach
which looked at man and his environment from all possible angles—spiritual,
biological, psychological, moral, and economic. He evaluated carefully the
role of religion in building up the morally autonomous personality of an
individual and in establishing 2 healthy moral order of society. He believed
that Islam provided the best opportunity for the self-realization of man. He
considered himself g#’im alzamdin (the steadfast pole of the times)—in
essence a claim to the gayyimiyyat of the Nagshbandis—and said that he
was directed by the Prophet in a dream on 5 May 1731 in Mecca to over-
throw all systems (based as they were on exploitation).®

Shah Wali Allah believed that a man cannot realize the best in him unless
ke develops faith in God. He thought that old and traditional defenses of
religion were fast crumbling and a new scholastic approach (“im-i kalam)
was the crying need of the hour. Religion had to be explained both as a code
of personal morality and as a social ideal.

If Shaykh Ahmad Sirhindi laid great emphasis on ‘zlams as stages and
station of the spiritual development of an individual, Shah Wali Allah
developed his theory of almala® al-a‘lz (an assembly of angels where
human activities in the world below find prior reflection), and, going a step
further than Shaykh Ahmad, he tried to show that there was close spiritual
connection between what happened in almala’ al-a‘lz and in this world.
He wove the higher mystic experience with the destiny of man on this
planet and propounded his theory of the spiritual evolution of man based
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on the continuity of human life hereafter. He presents the operation of
Allah’s emanations (tajalliyyat) in the physical world in such a manner that
our life in this world and in the world hereafter appears as a continuous
process, carrying with 1t the result of our actions on this planet. Like
Browning’s Grammarian he believed that “Man is forever.” Man'’s biological
-development might have come to a halt, but his spiritual evolution goes on,
and death is only a turning point, not an end of the journey. What appears
as a brief hint in the mystical thought of Khwajah ‘Ubayd Allah Ahrar
becomes a whole philosophy of the growth of human soul in the works of
Shah Walt Allzh.

Though a follower of Shaykh Ahmad Sirhindi’s order, Shih Wali Allah
took a momentous step by attempting a reconciliation berween the thought
of Ibn “Arabi and Shaykh Ahmad Sirhindi.® This he did in the same spirit
in which Khwajah Baqi Bi’Llah had reconciled the thoughts of ‘Ala’ al-
Dawlah Simnani and Ibn ‘Arabi. Shih Wali Allah considered the difference
between their attitudes as one of simile and metaphor. In fact, his mystic
philosophy could hardly be adjusted within the framework of any other
theory except the wabdat al-wujid in the validity of which he, like his
ancestors, had firm faith.

Shah Wali Allah dealt with the efforts of man in the social sphere under
the following headings: organization of livelihood, organization of profes-
sions, organization of home, organization of trade, and cooperation.
According to him, the ultimate aim of all human efforts should be the erea-
tion of an international community, free from all types of tensions and
exploitation. He calls the human individual “small man” and humanity as
a whole “big man” and works out on this basis the idea of the unity and
oneness of mankind, which again derives its strength from the philosophy -
based on the oneness of being, In the history of the Nagshbandiyyah, the
contribution of Shih Wali Allah was remarkable for its spiritual depth and
social impact.”

Shah Wali Allah’s son, Shah ‘Abd al-‘Aziz, elucidated and explained the
thought of his father, as Khwajah Muhammad Ma‘sim had elucidated the
thought of Shaykh Ahmad Sirhindi. Under Shah ‘Abd al-‘Aziz, the
Nagshbandi silsilah became more and more involved in the political
struggles of the day. He gave a religious verdict declaring all land occupied
by the British to be a war zone (dar al-barb),” toward the retriving of
which all effort should be directed. This was a call for action against foreign
domination, and his wishes materialized when Sayyid Ahmad of Rae Bareli
joined the circle of his disciples and launched a movement from the frontier
town of Balakot to Calcutta for the liberation of the country from British
occupation. The Indian branch of the Nagshbandi Order fell in line with
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the anticolonial activities of the Nagshbandis in other lands.

Sayyid Ahmad used the Nagshbandi doctrines and mystic discipline to
organize his movement—which incidentally had to deal with Sikh author-
ity in the Punjab and the Frontier regions—but the main thrust of which
was against the British domination of the country.” For the first time in
the history of Indian Islam, he took an oath of allegiance (fay‘ar} from
people for waging a religious war (jibad). He used the mystic relationship
of disciple (murid) and spiritual master (murshid} to build an army of
warriors inspired by religious zeal and prepared to lay down their lives for
the cause, His movement came to be known as the Mujzhidin Movement.**
Sayyid Ahmad fell fighting at Balakot {1247/1831), but his followers looked
upon him as Mahdi-yi akhir al-zamin (The Mahdi Coming at the End of
Time) and believed that he had not been killed but would reappear to lead
the forces of Islam to victory.?

The resistance movement in India in 1273/1857 was organized by many
mujabids, generally called Wahhabis by the British writers. They were, in
fact, the followers of Sayyid Ahmad Shahid. Though some ChishtT-5abirt
saints also played a part in the struggle, the real dash and drive of the move-
ment came from the Nagshbandis inspired by the ideals of Sayyid Ahmad
of Rae Bareli.

A famous Nagshbandi saint contemporary with Shah Wali Allah in Delhi
was Mirza Mazhar Jand Janan.” He confined his work to the spiritual
sphere alone, whereas Shah Walf Allah and his son Shih ‘Abd al-‘Aziz had
a wider range of activities, covering the academic, spiritual, and political
fields. Mirza Mazhar attracted the Afghan tribes, particularly the Rohillas,
to the mystic fold. He took a bold step toward the reorientation of the
Nagshbandi attitude to the Hindus. He declared the Vedas to be a revealed
book and provided a rationale for some of the Hindu practices and institu-
tions that were earlier considered to be polytheistic.®”

Mirzi Mazhar’s chief disciple and follower in Delhi was Shah ‘Abd Allah,
popularly known as Shih Ghulim ‘Ali, whose impact on the Nagsh-
bandiyyah was far more important than any of his contemporaries.”
According to Sir Syed, who had personally seen him and whose family
owed spiritual allegiance to him, people from Abyssinia, Syria, Asia Minor,
Afghanistan, and other places came to receive spiritual instruction from
him.” Five hundred inhabitants of the kbangih were daily supplied meals
from his kitchen. Hundreds of people joined his halgahs—circular arrange-
ment for disciples to sit and invoke loudly the Name of Allah. These
balgabs filled the entire surroundings with spirituality, and people who
joined these people who joined these assemblies carried Nagshbandi ideas
and practices to their homes to propagate them further.1%
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Later Nagshbandi Influence outside of India

One of the most outstanding among the foreign disciples of Shah Ghilam

‘Alt was Khalid Kurdi, whose grave in Damascus is a place of pilgrimage.101
The present Qadi of Damascus, Mufti Kaftaro, is a spiritual descendant of
the saint. The descendants of ‘Abd al-Ghaniy al-Nabulusi (1050/1640
1142/1730) and Khalid Kurdi played an important role in the spiritual life
of the people in Damascus. Yiisuf Gené Pasha, a Kurdish governor of
Damascus, came under Nagshbandi influence and issued decrees aimed at
rigid enforcement of religious law.

In Turkey the popularity of the Nagshbandiyyah during the twelfth/
eighteenth century is testified to by Mouradja ¢'Ohsson. According to J. P.
Brown, there were fifty-two takiyyabs of the Nagqshbandiyyah in Istanbul
alone.!2 The thirteenth/nineteenth century saw the order active almost
from Caleutta to Istanbul. The revolt against Ottoman rule in 1297/1880
was organized by ‘Ubayd Allzh Nagshbandi.

The Nagshbandis organized their movements from the madrasabs and the
masjids. The takiyyabs and khangibs were there to help but were not in the
forefront of struggle. In Baghdad Madrasat al-‘Abbisiyyah was an active
center of Nagshbandi activity; in Delhi, Nagshband political struggle was
organized from the Madrasah-yi Rahimiyyah, the Masjid-i Akbarabad, and
the Masjid-i Shahjahani.

In Central Asia the Nagshbandis organized resistance to foreign rule on
a _large scale. At Andijan, Aush, Namangan, and Marghilan, Nagshband1
saints like Isma ‘il Khan Tore and Muhammad ‘Alf led the rebellious move-

ments in 1313/1895-1316/1898. The following account given by Fiéléne
Carrére d’Encausse is revealing:

An ishan of the Sufi brotherhood of the Nagshbandi, Muhammad Al . . .
had a reputation for wisdom, holiness, and charity. ... With the help of
C!ISCIPIES attraqted to him, he had erected a madrasah, two mosques and a
library and his power was substantial. Around him gradually gathered
Muslims who, for the most part, had been prominent figures before the con--
quest, and who had been deprived of their functions and often ruined by the
Russians. Most important, the movement which the ishan would take over
was very amply organized and financed by the Nagshbandi brotherhood. For
the first time since 1865, it was no longer a matter of a spontaneous uprising,
nor an uprising still looking for an ideology, but of a prepared holy war,
beginning according to a plan and not haphazardly on some pretext.103

The Russians liquidated them completely.
In the Caucasus the Nagshbandis resisted the Russian conquest and its
leader Shamil sought to establish an imamate so that the Muslims could live
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according to Islamic Law (Shari‘ah). Sayyid Ahmad Shahid of Rae Bareli
alsc aimed at the establishment of the imamate at Balakot. In the struggle
of 1273/1857 the Naqgshbandis were in the forefront. The revival of tl_1e
Nagshbandiyyah in Turkey, Afghanistan, Central Asia, and other places in
recent times is 2 phenomenon of great significance and reveals the extent
to which the order has and is expected to fulfill the spiritual needs of
the people. : . .

Today the Nagshbandi Order is active not only in Afghamsran, where
some of the mujahidin groups are associated with it, and in Turkey, where
it is at the forefront of Islamic intellectual activities. It has also spread to
Europe and America, where several Nagshbandi masters such as the
Cypriot Shaykh Nazim have established Sufi centers which have drawn
many disciples to themselves. It also continues to be active among. the
Muslims of the Soviet Union, where it has played a vital role in the preser-
vation of Islam under exceptionally difficult conditions. Alrogether, it can
be said with certainty that the Nagshbandi Order continues to be one of
the most vibrant and spiritually significant of Sufi orders today, as it has
been since its founding by Khwajah Baha’ al-Din Nagshband seven cen-
turies ago.
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Theology, Philosophy,
and Spirituality

S. H. Nasr

The Significance of Kalam in Islamic History

VERY INTEGRAL RELIGION has within it intellectual dimensions that
may be called theological, philosophical, and gnostic~-if this latter
term is understood as referring to a knowledge that illuminates
‘ and liberates. Islam is no exception to this principle and has devel-
oped within its bosom all three types of intellectual activity, each possessing
a millennial tradition with numerous illustrious representatives. The rela-
. tive significance of each dimension is, however, not the same in Islam and

Christianity, nor do the caregories correspond exactly to schools into
* which their names are translated in a European language such as English.
" In the Istamic intellectual universe, there exists first of all al-ma‘rifab or
al-%irfin (gnosis). Then there is falsafab, which is itself derived from the
Greek philo-sophia and corresponds to philosophy in the older sense of the
. term, before it became limited to its positivistic definition. "This school in
 turn became transformed for the most part in later centuries into al-hikmat
al-ilzbiyyah (literally, theo-sophia). Finally, there is kalam, usually translated
as theology, whose propagators, the mutakallimiin, were referred w by
Thomas Aquinas as the Joguentes. The significance of-these intellectual
dimensions is not the same as corresponding perspectives in the West. This
is especially true of kaldm, which does not at all occupy the same central
role in Islamic thought as theology does in Christianity. Furthermore, the
Istamic schools have interacted with each other in a totally different manner
from what one observes in the Christian West. Gnosis has played a more
central role in the Islamic tradition than it has in the West, and the destiny
of philosophy has been very different in the two worlds despite their close
affinity in the European Middle Ages. As for theology, it has continued to
harbor over the centuries the profoundest religious and spiritual impulses
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of Christianity, whereas in Islam it has always been more peripheral—
although much that is considered to be theology in the West is to be found
in Islamic philosophy.

In Christianity not only has theology attempted to provide a rational
defense for the faith, but it has also sought to provide access to the highest
realms of the life of the spirit, as one finds in the mystical theology of
Dionysius the Areopagite or, in the Protestant context, in the Theologica
Germanica of Martin Luther. Such has never been the case in Islam, where
kalam, which means literally “word,” continued to be “the science that bears
responsibility of solidly establishing religious beliefs by giving proofs and

dispelling doubts.” The deepest spiritual and intellectual expressions of .

Islam are not to be found in works of kalzm. Yet this science is important

for the understanding of certain aspects of Islamic thought and must be
treated in any work seeking to deal with the manifestations of Islamic -

spirituality.

Early Kalam

Traditionally, ‘Alf ibn Abi Talib, the cousin and son-in-law of the Propher,
is credited with having established the science of kaldm, and his Nabj al-
balaghab (Path of Eloguence) contains the first rational proofs of the unity
of God, following upon the wake of the Quran and the Hadith. Already
in the first Islamic century, the early community was confronted with such
problems and questions as the relation berween faith and works, who is
saved, the nature of the Quran, and the legitimacy of political authority,
all of which became crystallized later into the structure and concerns of
kalan. Moreover, the debates held in Syria and Iraq between Muslims and
followers of other religions—especially Christians, Mazdaeans, and Mani-
chaeans, all of whom had developed philosophical and theological argu-
ments for the defense of the tenets of their faith—caused the Muslims to
seek 1o develop a rational edifice of their own for the protection and defense
of Istam. This response to the theology of other religions is particularly true
for the case of Christianity, whose theology directly challenged the young
faith of Islam to construct its own theological edifice. Greco-Alexandrian
philosophy, which early Christian thinkers had already encountered and
with which Muslims were also becoming acquainted was also an important
factor in the formation of the early schools of kalim.

The rapid spread of Islam had brought diverse groups within the fold of
the Islamic community and necessitated a clear definition of the creed to
prevent various kinds of error. Because of the emphasis of Islam upon the
Divine Law and its practice, these creeds are not as important as the credo
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‘in traditional Christianity, but they are nonetheless of significance for an

understanding of the early theological concerns of the Islamic community.

These creeds include the Figh al-akbar (‘The Great Knowledge”) and the

Wasiyyah (“Testament”) either by or based upon the teachings of Imam AbG

 Hanifah (d. 150/767), who was also the founder of one of the major Sunni
schools of Law. These creeds emphasize above all else the unity of God and

His power over human life. They usually also emphasize the importance

‘of gaining knowledge of God to the extent possible. There were latr
 theologians who insisted that every Muslim must know as many proofs for
" the existence of God as he is able to master.

The Mu‘tazilites

The first systematic school of kal@m grew out of the bosom of the circle
of traditional scholars of the Quran and Hadzth in the second/eighth cen-

' tury and came to be known as the Mu ‘tazilite. Its founder, Wasil ibn ‘Ara’

(d. 131/748), is said to have been a student of the famous scholar of Hadzth

"and Sufism in Basra, Hasan al-Basti, but he separated from his master and

established his own circle in that city.

.. The Mu‘tazilites, who were seen as the freethinkers and rationalists of

Islam by early Western Islamicists, dominated the theological scene in Iraq
for more than a century and developed an imposing theological edifice
based on emphasis on the use of reason and the importance of human free

* will. The outstanding Mu ‘tazilites were either from Basra, for example,

Abu’l-Hudhayl al-*Allaf (d. 226/840), Abu Ishiq al-Nazzam (d. 231/845),
and the famous literary figure ‘Amr ibn Bahr al-Jahiz (d. 255/869); or from

- Baghdad, among whose leaders were Bishr ibn al-Mu ‘tamir (d. 210/825) and -

Abi ‘Alf al-Jubba’1(d. 303/915). After al-Ma’miin, early in the third/ninth
century, the fortunes of the Mu ‘tazilites began to wane, and soon they were
replaced as the dominant school of kal@m by the Ash‘arites. They did not
completely die out, however, but continued to survive for another two cen-
turies in various parts of the heartland of the Islamic world, as can be seen
in the vast Mu‘tazilite encyclopedia of the Persian theologian Qadi ‘Abd
al-Jabbir, composed in the fifth/eleventh century. Their school survived
even longer in the Yemen, where their teachings became adopted by the
Zaydis of that land.2

In the history of Islamic thought the Mu ‘tazilites came to be known for
five principles or affirmations (a/-ugil al-kbamsab), which in fact summarize
their basic teachings. These are unity (al-tawhid), justice (al-‘adl), the
promise and the threat (a/-ws ‘d wa’l-wa 7d), in-between position in relation
to a Muslim who commits a sin (al-manzilah bayn al-manzilatayn), and
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exhorting to perform the good and forbidding to commit evil {al-amr bi’l-

ma‘riaf wa’l-naby ‘an al-munkar).

The Mu‘tazilites possessed a rationalistic concept of the unity of God,
and as a result they emphasized God’s transcendence in such a manner as
to reduce God almost to an abstract idea. In an atmosphere in which a grear
deal of debate was taking place concerning the meaning of God's Attributes
and Qualities as mentioned in the Quran, they sought to avoid all possible
anthropomorphism. As a result, they claimed that man cannot understand
the real meaning of such Divine Attributes as Hearing or Seeing and that
such Artributes have no reality of their own. Rather, they are identical with
the Divine Essence. They also denied the possibility of knowledge of God’s
Nature. In denying any reality to Attributes, the Mu‘tazilites also denied
the eternity of the Quran as the Word of God. This view became their most
famous and contested thesis because of its sociopolitical implications.

The Mu‘tazilites also emphasized justice to the extent that they became
known as the “people of unity and justice.” Justice for them meant that
God, being All-Wise, must have a purpose in the creation of the universe
and that there is objective justice and good and evil in God’s creation even
if one puts aside the teachings of the Divine Law (al-Shart‘ah) concerning
good and evil. Because God is just and good and cannot go against His
Nature, He must always act for the best and is just. Furthermore, God does
not will evil. Rather, evil is created by human beings, who have been given
by God the freedom to act in either a good or an evil manner. They are
therefore responsible for their actions and will be rewarded or punished by
God accordingly.

The third principle, al-wa‘d wa’l-wa‘id, which means literally “promise
and threat,” refers to the ultimate fate of various classes of people, namely,
the believers (m#’mindn), those who are nominally Muslims but who have
committed sin (fisigan) and those who are unbelievers (kuffar). The
Mu ‘tazilites had a severe view of sin and condemned both sinners and
infidels to the punishment of hell. For the Mu ‘tazilites, faith (¥man) was not
only the assertion of the unity of God and consent to the truth of religion
with the heart. It was also the avoidance of any grievous sins.

A major problem that confronted the early Islamic community was the
question of who was saved and who was a Muslim. Was the sole condition
faith, or was it necessary also to practice the tenets of the religion and avoid
what was forbidden by the Shar7‘ah? Amid this debate, the Mu ‘tazilites had
to express their position clearly, which they did in the fourth of their five
principles, one that follows directly from the principle of promise and
threat. Their “in-between” position for sinners, al-manzilah bayn al-
manzilatayn, asserts that the Muslim sinner (fisig) occupies a position
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. ‘berween Fhe pelie_ver and the unbeliever and is still a member of the Islamic
‘community in this world although condemned to damnation in the world

=10 come,

- Finally, the Mu‘tazilites emphasized the principle of alamr bi’lma‘raf

wa’l-naby ‘an al-munkar. This well-known Islamic principle, emphasized

* also by several other schools, asserts that man not only must exhort others

10 perform the good but also must forbid people from committing evil. It

~ implies an active attitude toward the establishment of a religious order afid
‘a morality that is not simply a marter of private conscience but involves

Islamic society as a whole.

'.["he Mu‘tazilites were the first group of Muslim thinkers to apply
rational arguments systematically to various questions of religion and even
‘natural philosophy. They also knew some of the tenets of Greek thought
‘Wh‘lch was belng translated into Arabic at the time of their intellectual
activity in Baghdad in the third/ninth century and had a share in the intro-

- .duction of Hellenic and Hellenistic thought into the Islamic intellectual

world. Most of the Mu‘tazilites devoted themselves to purely theological

-and p9litico—theological questions, and all were concerned with ethics.
They in fact developed a “rational ethics,” for which they became well
. -known in later Islamic history* A few were also interested in physics or

natural philosophy, chief among them al-Nazzim, who developed the
{:he_ory of leap {tafrab) to explain the possibility of motion over a space that
is m‘ﬁnitely divisible. He is known also for the theory of latency and
mamfes'tation (kuman wa buriz), according to which God created
everythl.ng at once in a state of latency and then gradually various forms
from minerals to animals became actualized or manifested. Abu’l-Hudhayl
al-‘Allé;f developed the theory of atomism, which became central in-
Ash*arite theology. It is above all for the development of a rational
theology that the Mu ‘tazilites are known in the history of Islamic thoughe.
In this way, they influenced not only later Sunni theological thought but
also Shi‘ite thought and Islamic philosophy.

Al-Ash‘ari and Early Ash‘arism

During. t.hc third/ninth century, following Ma’min’s policy of making
Ma ‘tazilism compulsory and introducing a test of faith in these doctrines
(mibnah), a strong reaction set in against the “rationalist” ka/gm of the
Mu ‘tazilites. The strict followers of the Hadith and the jurisprudents
(fu?abﬁ *), especially the followers of Imam Ahmad ibn Hanbal, opposed all
rational proofs of the tenets of the faith. Muslims were asked to accept the
doctrines of the faith without asking how (%ilz &ayf), but this extreme
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reaction against the rationalist tendencies of the Mu ‘cazilite kaldm could
not last indefinitely. The emphasis of the Quran on the use of the intellect
(al-‘agl) necessitated the creation of a theology that would use rational
arguments and be at the same time orthodox and acceptable to the Islamic
community at large. It was to this task that Abu’l-Hasan al-Ash ‘arT addressed
himself, founding a new theological school which became the most wide-
spread in the Sunni world. This school has come to be known in the West
as that of orthodox theology, although the term orthodox in Islam has
levels and nuances of meaning beyond the confines of Ash‘arism.

Abu’l-Hasan al-Ash‘arT was born in Basra around 260/873 and died in
Baghdad around 330/941. During his younger days, he was a student of the
famous Basrean Mu ‘tazilite al-Jubba’s, but at the age of forty, possibly as
the result of a dream of the Prophet, he turned against Mu ‘tazilite teachings
and sought to return to the authentic teachings of the Quran. He went to
the mosque of Basra and stated:

He who knows me, knows who I am, and he who does not know me, let
him know that I am Abu’l-Hasan ¢Alf al-Ash ‘arf, that T used to maintain that
the Quran is created, that eyes of men shall not see God, and that the
creatures create their actions. Lol I repent that I have been a Mu razilite. I
renounce these opinions and I take the engagement to refute the Mu ‘tazilites
and expose their infancy and turpitude.®

Following this public statement made at the age of forty, al-Ash®arT set
out to develop a theology that used reason in the defense of the tencts of
the faith and remained loyal to the dicta of revelation while making use of
dialectic. He composed more than ninety works, many of which have
survived. Among the most famous are al-Thanah ‘an usiil al-diyinab (Eluci-
dation Concerning the Principles of Religion), in which he sought to draw
1o his side the extreme “traditionalists,” who were opposed to the use of
dialectic in matters of religion; Kitab al-luma* (The Book of Light), which
contains the principles of Ash‘arite kal@m; and Magalat al-islamzyyin (Doc-
trines of the Muslims), a later work, which sets out 10 describe the views of
various theological schools and sects.

Al-Ash‘arT sought to charter an intermediate course between two
extremes: that of Mu‘tazilite rationalists, who made revelation subservient
to reason, and that of “externalists” of different persuasions, who rejected
the role of reason completely and remained satisfied with the purely external
meaning of the verses of the Quran and the teachings of the Hadith. One
of the great Ash‘arite theologians of later centuries, al-Juwayni, stated in
fact that al-Ash‘ari was not really a theologian (muktakallim) but a recon-
ciler of the two extreme views prevalent in Islamic society at his time.
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To combar the extreme views of the day, al-Ash“ari held, against the view
of the Mu‘tazilites, that the Divine Attributes were real but added that they
were not like human attributes as claimed by the anthropomorphists. He
believed that on the Day of Judgment man could see God, but without
there being an incarnation (b#l4l) of God in a human or nonhuman form.
He believed that the Quran was uncreated and eternal; yet its ink and
paper, individual letters and words were created. Again in contrast to the
Mu‘tazilites and their extreme opponents on this matter (the Murji‘ites),
al-Ash ‘ar believed that the Muslim who sins is in God’s Hands and can be
forgiven by God and go to paradise or he can be punished in hell for a
temporary period. Also against the view of Mu‘tazilites, who believed that
the Prophet could not intercede for Muslims before God, and the extreme
Shi‘ites, who believed that the Prophet and ‘Ali could intercede for
Muslims on their own, al-Ash ‘ari held that the Prophet could intercede on
behalf of a sinner but with God’s permission.

Alrogether, al-Ash‘arT sought to create a moderate position in nearly all
the theological issues that were being debated at that time. He made reason
subservient to revelation and negated the free will of man in favor of a
voluntarism which deprives man of his creative free will and emphasizes
the omnipotence of God in a way that goes beyond even the text of the
Quran, In the Sacred Book, on the one hand, God's omnipotence and
omniscience are constantly emphasized, and, on the other, human beings
are held responsible for their actions. In emphasizing the doctrine of volun-
tarism, al-Ash‘ar in a sense reduced the Divine Nature to the Divine Will
and conceived of God as an All-Powerful Will rather than the Supreme
Reality which is and also wills.¢

%‘\sh‘arism is concerned not only with specifically religious issues but also -
with episternology and the philosophy of nature. The most salient feature
of Ash‘arism in this domain is the justly famous atomism, which has also
come to be known as occasionalism, a doctrine that was refuted explicitly
by Thomas Aquinas.” Developed mostly by his student Abi Bakr al-
Bagillant, who was the most important of the early Ash‘arites after the
founder of the school, this thoroughgoing atomism takes away from the
created world and all things in it their specific nature. All things are com-
posed of atoms (juz’ I yatajazza, literally, the part that cannot be further
divided), which are themselves without extension. Space is likewise com-
posed of discontinuous points, and time of discontinuous moments. There
is no causality. Fire does not burn because it is in its nature to do so but
because God has willed it. Tomorrow He could will otherwise and as a
result fire would cease to burn. There is no such thing as the nature of fire.
What in fact appears to us as cause and effect—~for example, fire causing a
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picce of cotton to burn—is nothing buta habit of the mind (‘@dah), because

we have seen fire being brought near a piece of cotton and the cotton then

being in flames.? God is the only cause; it is Flis Wil that makes fire burn
the cotton. Miracles are in fact nothing other than the breaking of this habit
of mind (literally, kbariq al-‘adab, which is one of the Arabic terms for
miracles).

Ash‘arism dissolves all horizontal causes in the vertical cause which is

God’s Will. Tt thereby reduces the whole universe to a number of atoms

moving in a discontinuous time and space in a world where nothing
possesses any specific nature. No wonder then that Ash ‘arism was strongly
opposed to Islamic philosophy, which sought to know the cause of things
leading finally to the Ultimate Cause. Ash‘arism did not contribute to the
flowering of Islamic science, because most Islamic scientists were also
philosophers and very few were mutakallim or Ash‘arite theologians.

Maturidism and Tabdawism

Several other contemporaries of al-Ash‘ar sought, like him, to formulate
a theology that would be acceptable to the majority of Muslims, among
them Abii Jafar al-Tahawi from Egypt (d. 321/933) and Abd Mansiir al-
Maturidt (d. 337/944) from what is now known as Central Asia. The
former was a great scholar of Hadith and figh and developed a more “dog-
matic” theology. The latter was given more to “speculative” theology; both
were Hanafts and sought to follow the theological as well as juridical views
of Imam Ab# Hanifah. This is especially true of al-Tahawi, whose theology
is in reality another version of the theological thought of Imam Abu
Hanifah. Al-Maturidi held a position in many ways close to that of al-
Ash‘ari but with more value placed on reason than his contemporary
would allow. For example, he considered it incumbent upon all human
beings to seek to know God whether they followed the Divine Law or nor,
whereas al-Ash‘art believed that it was as a result of following the injunc-
tions of the Shari‘ah that man was required to seek to know God. For a
whole century, Ash‘arism remained popular only among the Shaf ‘ies,
while Maturidism and to some extent Tahiwism held sway among the
Hanafis. But finally Ash ‘arism triumphed over its rivals, mostly thanks to
the work of the later Ash ‘arites, especially al-Ghazzali, although not all the

theological works of al:Ghazzali can be considered as Ash‘arite. It became
widespread in Persia and other eastern atideof the Islamic world as well -

as in the Maghrib, where Ash‘arite teachings became influential under the
Almohads, whose founder, Ibn Tumart, was a disciple of al-Ghazzil1.
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Later Ash‘arism

It was the later Ash‘arites or the people whom Ibn Khaldiin cailed the
°. 'theologians of the iz novs,® who opened a new chapter in the history of
'~ kalim and made possible its spread throughout the Islamic world. These

 “later theologians” (muta’akhirriin) include Imam al-Haramayn al-Juwayni
* (d. 478/1085), the author of the classical work of Ash‘arism, Kitab al-irshad
- (The Book of Guidance); his student Abéi Famid Muhammad al-Ghazzglh

(d. 505/1111), the most celebrated of all Muslim theologians and an out-
standing figure in the history of Sufism, who wrote numerous theological
works, especially al-Igtisad fi’l-i‘tiqad (The Just Mean in Belief), which is of
a more specifically Ash ‘arite nature than his other works; and Abu’l-Fath
al-Shahristant (d. 548/1153), the author of Nibayat al-igdim (The Extremity

- of Action or Summa Philosophiae). This later Ash‘arism, which became

more and more philosophical during later centuries, reached the peak of its
development through Fakhr al-Din al-Razi (d. 606/1209), perhaps the most
learned of all Ash‘arite theologians,® with the Sharh al-mawaqif (Commen-
tary upon the Stations), the commentary being by Mir Sayyid Sharif al-
Jurjini (d. 816/1413) and the text by ‘Adud al-Din al-Iji (d. 756/1355). This

‘ ?vork, which marks the peak of philosophical kalam, is taught to this day
* - in such centers of Islamic learning as al-Azhar, along with the works of Sa‘d

al-Din al-Taftazani (d. 791/1389), who represented a competing school of
kalam that was more opposed to Islamic philosophy while seeking itself to
deal with the issues of philosophy.

There were other notable Ash‘arite theologians of the later period, for
example, Muhammad al-Saniisi (d. ca. 895/1490), whose short “creed,” al-
Sandisiyyab, is popular to this day; Jalil al-Din Dawani (d. 907/1501), at.
once theologian and philosopher, who is said to have embraced Twelve-
Imam Shi‘ism toward the end of his life; and many other figures whose
summaries and commentaries have been studied over the centuries. But the
peak of this philosophical Ash‘arite kalam was reached in the ninth/
fifteenth century, and the later authors represent for the most part the con-
tinuation of the teachings of the earlier masters. The most important devel-
opment in the later centuries was the wedding of Ash‘arism and Sufism that
is found among so many of the later Ash‘arites including al-Saniis1.

Kalam in the Modern World

Until the last century, many manuals of Ash‘arite kalam continued to
appear summarizing the earlier classics, for example, the manual Jewharat
al-tawhid (The Substance of Unity) by the thirteenth/nineteenth-century
Egyptian scholar al-BajurT. But it was also at this time that a number of
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Sunni thinkers inaugurated the modernist period in the Islamic world and
some sought to resuscitate kalam as a way of reviving Tslamic religious
thought. Foremost among these modern scholars of kalam was Muhammad
‘Abduh (d. 1323/1905), who in his Risalat al-tawhid (The Treatise of Unity)
delineated the “new theology”
reason and revived certain Mu ‘tazilite theses.
several later Egyptian scholars,
century figure Shaykh Mustafd ‘Abd al-Raziq (d. 1366/1947), who, like
‘Abduh, became a rector of al-Azhar University. Similar attempts to
formulate a modern kalam were carried out in India by such well-known
modernist thinkers as Sayyid Ahmad Khan (d. 1316/1898) and Syed Ameer
Ali (d. 1347/1928). Even Muhammad Igbal (d. 1357/1938), although more
a philosopher than a mutakallim, could be included in this group if one
considers his Reconstruction of Religious Thought in Islam. To what extent
these and similar works reflect Islamic spirituality is another martter.
Whatever one’s view might be of these tendencies, one can say with
certitude that they reflect more the concern for an apologetic defense of
{slam and the accommodation of modernity than the expression of Islamic
spirituality.

The Message of Ash‘arism

When one ponders the message of Ash‘arism and its spiritual significance,
one becomes aware of the central concern of this school—to bring the
reality of God into the everyday world by making intelligence subservient
to the Will of God. It also reduces man to that aspect of his being which
is in obedience to God because it is determined by God, not the aspect of
man as a free being with a freedom which is granted to him by God by
virtue of his being created in “His form” and as a creature who is the central
reflection of God’s Names and Qualities.

Omnipotentialism [of the Ash‘arite school], which in practice denies the
human mind all capacity to understand Divine motives, and which refers our
intelligence to Revelation alone, has the function of suggesting that it is “God
alone who knows,” but it does this arbitrarily ab extra and forgets that, if it
is indeed God who is always the thinker, then He is also the thinker in us
and in pure intellection or inspiration. . . . But Ash*arism thinks only of one
thing: to make the immensity of God concretely present in the world; and
it is perfectly realistic in its presentiment that for the average man the accept-
ance of higher truths passes through the will and not through the Intellect,
and that consequently it is the will that must receive the shocls; this shock,
both crushing and sacramental, is provided precisely by all but blind
omnipotentialism."

which paid greater attention to the use of
His path was followed by
including the early fourteenth/twentieth- -
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- Ash‘arite voluntarism or omnipotentialism possesses a positive aspect,
although against the reality of human intelligence and freedom and im-
pervious to God’s Nature, which is Pure Goodness, while emphasizing His
will. It emphasizes the presence of God in the day-to-day life of man and
the assertion of His Will in the running of the world that surrounds man.
To acfhieve this end fully, the Ash‘arites posited the previously mentioned
atomism or occasionalism, which reduces the reality of the phenomenal
“world to nothingness and holds that the world is annihilated and recreated
at every moment thereby reasserting the dominance of God’s Will over all
things and at all moments. This atomistic doctrine, which stood opposed
to the view of the Islamic metaphysicians, philosophers, and scientists,
 follows nevertheless a direction in a sense totally opposed to that of modern
. science, which since the scientific revolution has accepted only “horizontal”
causes in the explanation of phenomena, denying all “vertical” causes. In
contrast, Ash‘arism denies all “horizontal” causes and helped to create an
ambience in which a secular science such as that of the seventeenth century
" could not possibly have taken root.

- Insummary, the purpose of this doctrine—or this atomism or occasionalism—

. is to remind us constantly that God is present and active in all things, and
© to suggest to us that this world here below would only be a discontinuous
chaos were it not for the Divine Presence. Regarded in this way, Asharite

. atomism is a reminder of the Divine Presence, or an introduction of the

- transcendent—of the marvelous, one might say—into everyday life. Man
must feel that faith is something other than ordinary logic and thar it sees
thix}gs in terms of God and not in terms of the world; and by this fact, the
believer is himself not entirely of this world, his faith is not a “natural”
thought, but a “supernatural” assent; what is divinely true seems absurd to
unbelievers, who follow only an earth-bound process of thought. According
to this perspective, the unbeliever thinks in 2 horizontal direction, according
to the “straight path”; and this divine transparency of earthly things—since
the Divine Cause is everywhere and since it alone is really present—confers
on faith a sort of concrete and sacramental mystery, in short, an element of
the marvelous which makes of the believer a being marked by the super-
natural. From the point of view of metaphysics, this is ah unnecessary -
luxury, since the intellect has resources other than pious absurdity; but from
the theological point of view it doubtless marks a victory. In a word, if
unbelief in the form of atheistic scientism admits only physical causes and
dcm.es t‘hc transcendent causality which works in them, Ash‘rism has
{ep_hed in advance, and has done so radieally, by denying physical causes; it
is like a surgical operation or a preventive war. The Renaissance certainly
could not have hatched in an Asharite climate.!?

o . o
_ Ash‘arite atomism also possesses a metaphysical significance beyond
its immediate theological meaning. There is at once continuity and
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discontinuity between the Divine Principle and its manifestations. The
Ash‘arites emphasize this discontinuity, whereas the Islamic philosophers

in general accentuate the continuity. This discontinuiry is not only of -

cosmological significance. It also reflects, on the level of cosmic reality, the

discontinuity between the Supreme Principle as Beyond-Being and Being as .

the immediate Principle of cosmic reality. Asharite atomism also echoes
on the theological level a discontinuity or atomism that is to be seen in the
Arabic language itself, in which one observes an intuitive leap from one
:dea to another or even from the subject to the predicate, whereas Indo-
European languages possess 2 plasticity and continuous flow that is reflected
also in the metaphysical expositions of people who think in such languages.

A metaphysical treatise in Arabic by an Arab gnostic like Ibn ‘Arabi is like
a series of discontinuous bolts of lightning striking a mountaintop, whereas—
to use an example within the citadel of Islam—the Persian metaphysicians

like Mulla Sadrd present a more systematic and flowing exposition of

metaphysics as if pouring honey from a jar.

It is remarkable that despite its “anti-intellectualism” Ash‘arism not only
became the prevalent kalam in the Sunni world but also became combined
in certain circumstances with Sufism, at whose heart lies the gnosis which
is illuminative knowledge actualized with the help of revelation through
the immanent intellect whose symbol is the heart. One need only think of
al-Ghazzali, who was more responsible than any other figure for the spread
of Ashiariiibeyond-its Garly confines ifi the Arab East although, as men-

tioned already, not all of hi§ theslogical works are of an Ash‘arite character.
This great theologian was not only an eminent Sufi but also one who wrote
many luminous pages concerning intellection through the heart and the
cultivation of al-ma‘rifab or Divine Knowledge. Many 2 Jater Sufi figure,
including several of the important figures of North African Sufism, was 10
continue this wedding between Ash ‘arism and Sufism. Yet, many other Suf

masters and authorities of Islamic gnosis stood against Ash‘arism and criti-

cized its limitations severely, as did the Islamic philosophers, many of
whom during later centuries did not believe that Ash‘arism possessed the
intellectua! requirements necessary for dealing with the questions of God’s
Names and Qualities or other problems related to theo-logia in the original

sense of this term.

Ash ‘arism, while not ceasing to oppose both the Islamic philosophers and
certain types of Sufi metaphysics, nevertheless continued to discuss the
basic philosophical and metaphysical issues dealt with by its adversaries. Its
later treatises deal with such questions as being and non-being, necessity and
contingency, the relation of the one to the many, substance and accidents—
all of which were treated also by Islamic philosophers. Ash‘arism also deals
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. with the ‘fscience of God” (ilzhiyyat), which is so amply treated in works
, gf the_o'rencal Sufism such as those of Ibn ‘Arabi and Sadr al-Din al-Qunawi
As‘h‘a.rls.m thus became one of several major schools of Islamic thou ht
. Yying W1Fh: the theosophers and gnostics, who dealt with matters of mire

direct spiritual concern than the Ash‘arites. Ash‘arism nevertheless pro-

_\fidf:d a rational defense of the tenets of the faith and created a climate in
which religious truths were real and the Will of God reigned supreme. For

lthose who wanted to kno_w God as well as obey His will, Ash‘aristh
appeared either as an impediment or, at best, the walls of the city of Divine

. Knowledge; they protected the city, and one had to pass beyond them in

. ‘order vo reach the treasures of the city itself, the city to which the Prophet

, ;eferred when he said, “I am the city of knowledge and “Alf is its gate.”

Shi‘ite Kalam

- In addition to Sunni kalzm, there developed in Islam other schools of kalim

-associated with the Isma‘ilis and Twelve-Imam Shi‘ites. As for the Zaydis

. the third school of Shi‘ism, they adopted more or less Mu‘tazilite kalzm

. as a result of which this form of kalzm lasted in Yemen, the home of Zaydi

© Shi‘ism, long after it had ceased to exist as a notable school of thought

elsewhere in the Islamic world. Isma‘ili thought, both philosophical and

theological, developed early in the history of Islam, and the two remained

“close to i a1l chi
each other. Some of the earlier Isma‘ili thinkers, for example,

.. Hamid al-Din al-Kirmani (d. ca. 408/1017) and Nasir-i Khusraw (d. between
N f’r.65/ 1072 and 470/1077), were more philosophers than theologians. Others
" including Abl Hatim alRazt (d. 322/933) and alMuayyid bi’Llh ak
. -Shirazi (d. 470{ 1077), were more theologians than philosophers. But both .
. groups c‘lealt with the major themes of Isma‘ili thought, such as the meta-
. ontological status of the “unknowable” God or Dewus absconditus, the celestial

archetype of Adam, the relation between the function of prophec

wah) and initiatic power (wilZyah), and esoteric¢ hermeng.lticl:)s (m)fg;;‘)bﬁw
- Twelve-Imam Shi‘ite kal@m, however, developed much later. The e:arl
concern of Twe:lve:-—Imam Shi‘ite thinkers was mostly Hadith, Quranic c:orrzi
mentary, and jurisprudence, although earlier Shi‘ite thinkers, includin.
Shaykh al-Mufid (d. 413/1022), must also be considered as the;logians. Ig;.

‘was, however, only in the seventh/thirteenth century that the first sys-

timatlc treatise on Twelve-Imam Shi‘ite kalzm was written by none other
than the celebrated mathematician and philosopher, Nasir al-Din al-Ttis

{d. 672/ 1273).‘This is probab_ly the only instance in history in which the
major theological text of a religious community was composed by a scientist
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of the order of Nasir al-Din. The work of Tist entitled Tajrid al-i‘tigad
(Catharsis of Doctrines) became rapidly the standard theological text, and
more than a hundred. commentaries came to be written on it before this
century. Perhaps the most notable commentary is the Kashf al-murad (The
Unweiling of the Desived) by Jamil al-Din ‘Allamah al-Hilli (d. 726/1326),
who is the most notable Shi‘ite mutakallim after TiisL.

In studying this major opus, one can see clearly how Twelve-Imam Shi ‘ite
Lalzm differs in its concerns from Ash‘arism. The work begins with a
discussion of being and non-being and modes and grades of being. It
develops an elaborate ontology that reminds one more of the ontology of -
Ibn Sina than the atomism of al-Ash‘arLi The work then proceeds to a
discussion of quiddity or essence, which complements that of existence.
Finally, the first section of the work turns to the relation between cause and
effect and the discussion of causality in general. Again, in this basic issue,
the work confirms the reality of horizontal causality in direct opposition
to the Ash‘arite view.

The second section (magsad) of the work turns to the discussion of
substance and accidents. Once again in contrast to Ash‘arism, the Tajrid
rejects all forms of atomism and asserts along with Ibn Sind that 2 body can
be divided ad infinitum potentially but that such a division can never be
actualized. Tist also confirms the reality of substances that are free of all
potentiality and entanglement in matter and are immortal. These sub-
stances include both the intellect ()-‘agl) and the human soul (nafs), which
for Shitite kalzm is an immortal substance and not a perishable configura-
tion of atoms as in Ash‘arism. Ash‘arism does not accept a reality for the
soul independent of the body but believes that the soul is recreated by God
at the Day of Judgment along with the resurrection of the body.

It is only in the third magsad that TUs turns to theology properly speak-
ing, in contrast to general metaphysics, with which he is occupied in the
first two sections of the book. In the third, fourth, and fifth sections he
turns to God, prophecy, and imamology respectively, dealing with general
Islamic doctrines first and turning to the specifically Shi‘ite doctrines con-
cerning the Imam only in the fifth magsad. Finally, in the sixth and last
section, he turns to questions of eschatology (al-ma‘ad), explaining both
the metaphysical and theological meaning of general Islamic eschatological

doctrines and the theological meaning of specific Islamic images and sym-
bols used in the explanation of complex posthumous realities. This manner
of treating theological subjects became a model for many a later treatise,
and many theologians and philosophers began to distinguish between al-
ilabiyyat bi ma‘na’l-‘@mm (metaphysics in jts general sense, corresponding

to the first two sections of Tusi’s work) and alslabiyyar bi ma‘na’l-kbass
, (th_eology dealing with the nature of God, prophecy, and other specifically
*.. religious issues). ’
From the time of Tasi to the Safavid period in the tenth/sixteenth cen-
+ tury, a number of Shi‘ite scholars of kalam appeared, some of whom, like

S,a}_ryxd Haydar Amuli (d. after 787/1385), were also Sufis. Others, inch;djng

]alfl‘l. al-Din Dawini, who was first a Sunni theologian and later turned to
Sl‘n_lsm, were at once theologians and philosophers. During the Safavifl
: p,eriod, Islamic philosophy associated with the School of Isfahan eclipsed
: f:rl:m. But ;trangefly }fnough, durfing the latter part of Safavid rule, the most
. famous students of the greatest of Safavid philosophers, Sadr al-Din Shirazi
“(d. 1050/1640)—Mulla Mubsin Fayd K'ﬁslgani (d.P1o91/iseso) axﬁ“ﬁgﬂgﬁf
. Razzaq Lahiji (d. 1071/1660)~were more scholars of kalam than philoso-
. phers. This is especially true of Lahiji, the author of Gawbar-murad (The

Sought ]ewel.) and Kitab al-mashariq (The Book of Orients), which are two
, ?f the most important later texts of Shi‘ite kalam. This tradition continued
~ into the Qajar and even the Pahlavi period, but the main arena of Shi‘ite
thought became dominated more by philosophy or theosophy (hikmab) on
the one hand and the science of the principles of jurisprudence (i/m al-usal)
on;Ehe other—:_lol.: to speak of jurisprudence itself. To understand fully Jater
Shi‘ite kalam, it is necessary to turn not only to texts of kalam following
. the. trafiltlon of Tasi, but also to those major works of theosophy (al-bikmat
al-z'l&fnyyah) which deal with all the traditional problems of kalim and
| claim to possess the intellectual means necessary to deal with these prob-
lems more than did the mutakallimiin themselves.

Islamic Philosophy: Its Meaning and Significance
in the Islamic Intellectual Tradition

In the Islamic perspective, the intellect (a/-‘agl) and the spirit (al-rih) are
, f:losely related and are two faces of the same reality. Islamic spirituality is
inseparable from intellectuality as traditionally understood, and those who
have been concerned with the intellect in the Islamic cultural citadel and
those concerned with the world of the spirit form a single family with
profound affinities with each other. This fact is certainly true of the Islamic
philosophers who have been considered by most Western scholars of Islam
as ?Vell as anti-intellectualist elements within the Islamic world to be
per1Pheral and outside of the main current of Islamic intellectual life. In
reality, however, Islamic philosophy constitutes an important component
of the Islamic intellectual tradition, and the Islamic philosophers belong to
the same spiritual universe as the gnostics (‘#r4fZ’) among the Sufis.
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Furthermore, Islamic philosophy has played an important role in the -
development of kalzm, not to speak of the Islamic sciences such as mathe-
matics, astronomy, and’ medicine, which have been inseparable from -

Islamic philosophy throughout their history.'s
To understand the significance of Islamic philosophy, it is necessary to-

g0 beyond the prevalent Western view, according to which Islamic phil- -

osophy began with alKindi and terminated with Ibn Rushd (the famous |
Latin Averroes) with Ibn Khaldiin representing an interesting postscript.1é
Moreover, one must understand this philosophy as Islamic and not Arabic
philosophy, for, although some of its great representatives such as al-Kindt
and Ibn Rushd were Arabs, the majority, including such major figures as
Ibn Sind, Suhrawardi, and Mulla Sadrd, were Persian. Especially during the
later centuries, the main home of Islamic philosophy was Persia and
adjacent areas of the Islamic world such as Muslim India, which had close
links with Persian culture. This philosophy is also Islamic not only because
different Muslim peoples cultivated it but because it is related by its roots,
dominating concepts, and determining world view to the Islamic revela-

tion, which also molded the mind and soul of those intellectual figures who

developed this philosophy.

Some figures within the Islamic world wrote works on philosophy, for
example, Muhammad ibn Zakariyya’ al-Razi {d. ca. 320/932), but their
philosophy was not Islamic in this sense of being related in its principles
to the Islamic revelation and functioning in a universe in which revelation
looms as a blinding reality upon the horizon. The main tradition of
philosophy from al-Kindi and al-Farabi to Shah Wali Allsh of Delhi and
Sabziwari, however, was Islamic in that it was integraily related to the prin-
ciples of the Islamic revelation and an organic part of the Islamic intellectual
universe.”” Moreover, this philosophical tradition did not die eight cen-
turies ago with Ibn Rushd but has continued as a living tradition to this
day.'* To understand Islamic spirituality fully, one must gain some knowl-
edge of this long philosophical tradition, which may be called “prophetic
philosophy,”? although a full discussion of this tradition requires a separate
volume and lies outside the scope of an encyclopedia devoted to spirituality
as such and not to philosophy.

Early Peripatetic (Mashsha@’i) Philosophy

The best-known school of Istamic philosophy, the mashsha’7 or Peripatetic,
which is a synthesis of the tenets of the Islamic revelation, Aristotelianism,
and Neoplatonism of both the Athenian and Alexandrian schools, was
founded in the third/ninth century in the rich intellectual climate of
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Baghdad by Abi Ya‘qub al-KindI (d. ca. 260/873). The so-called philoso-
‘pher of the Arabs was a prolific author who composed over two hundred
treatises, in which he dealt with the sciences as well as philosophy, begin-
ning a trend that characterizes the whole class of Muslim sages who were
philosopher-scientists and not only philosophers.2 His main concern was
‘the discovery of the truth wherever it might be. In a famous statement that
has been repeated often over the centuries and characterizes all Islamic
philosophy, he said: ¢

- We should not be ashamed to acknowledge truth and to assimilate it from
whatever source it comes to us, even if it is brought to us by former genera--
tions and foreign peoples. For him who seeks the truth there is nothing of
higher value than truth itself; it never cheapens or abases him who reaches
for it, but ennobles and honours him.2

It was this universal conception of truth that has always characterized

. Islamic philosophy—a truth, however, that is not bound by the limits of
- reason. Rather, it is the illimitable Truth reached by the intellect which al-

Kindi, like other Islamic philosophers, distinguished clearly from reason as
Fhe analytical faculty of the mind. This intellect is like an instrument of
inner revelation for which the macrocosmic revelation provides an objec-
tive cadre. The Islamic philosophers considered the call of the truth to be
the hishest call of philosophy, but this did not mean the subservience of
revelation to reason, as some have contended. Rather, it meant to reach the

- truth at the heart of revelation through the use of the intellect, which, in

its macrocosmic manifestation usually identified with the archangel of reve-
lation, Gabriel, is the instrument of revelation itself. The treatise of al-Kindi
on the intellect known as De intellects in the Latin West points to the
significance that the doctrine of the intellect was to have for later Islamic
philosophers and even many Latin scholastics. '
AlKindi was also deeply interested in the relation between religion and

. philosophy or faith and reason. In his classification of the sciences, he

sought to create harmony between divine and human knowledge and wrote
the first chapter in the long history of the relation between faith and reason
which occupied nearly all Islamic philosophers for the next millennium. Al-
Kindi also helped create the Arabic philosophical terminology that soon
became a powerful vehicle for the expression of Islamic philesophy. Much
of the translation of Greek philosophical works was made in Baghdad
during his lifetime. He knew in fact some of the translators, and it is said
that the summary of the Enneads of Plotinus, which came to be known to
Muslims as the Theology of Aristotle, was translated for him by Iba al-
Ni‘imah al-Himsl. In any case, one of the major achievements of al-Kindi
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idea of the prophet in monotheistic traditions. His definiti i
~ Kitab ard’ abl al-madinat al-fadilah (The Book of the Opif;l::';trlz‘sreofr‘l:baztgf:ze::;
of ‘ the :Virtuous City), influenced not only later political philosophical
thinkers such as Ibn Rushd but the muzakillimsn as well. This majof opus
was sqppierrllented by several works on practical philosophy and ethii)cs
7- mc%udmg Kitab tabsil al-sa‘zdab (The Book of the Avtainment of Hagainess)’
. Whm}{ established al-Farabt once and for all as the prim|e authority i h"
domain of philosophy in Islam. YRR
o Frorr_l t_he spiritual point of view, the Fusits al-bikmab (Bezels of Wisdom)
- of a:l-Farab.T, sometimes attributed to Ibn Sind, is of particular significance
Be&des being rich in technical vocabulary,? this work represen%s the fir t
important syathesis between speculative philosophy and gnosis in Islansl
Many cotamentaries have been written on it, and it is taught to this da :
in Persia as a text of both philosophy and gnosis.?* The work reflects th);
mmd.and so.ul of al-Farabi, in whom critical philosophical analysis was
com!:med with intellectual synthesis and in whose perspective goth th
: musmacli- ar.1d logical _dimensions of reality were combined without an;
::ﬁ}:;:d1§::c;rzoz§t; 01;2..11ng from that coincidentia oppositorum which is
.Al-FirébI’s most famous immediate student was Yahyi ibn ‘Adt. i
t1an_ tltleo_logia_n, but his real successor in the field of Isiaty:xilcl:) ;hijl&odslc’);h(}::;
~ Ab@i Al Sin (the Latin Avicenna), who lived two generations afteryhim
Between these two giants of Islamic thought there stand a number of f res
who are of some importance in the development of mashsha’z philosf;hy
51 Et:jt.gh_da_d, the imposing figure was Yahya ibn ‘Adi’s student AbG Sulaymin'
: -Szjlsta‘m (d. 371/981), who was most of all a logician. His circle drew to
iself philosophers as well as men of letters such as Abii Hayyan al-Tawhidi .
(d. 399/1009).25 Meanwhile the locus of philosophical activity was shiftin :
_ to an ever-greater degree to Khurasan, where the most significant fi r§
. preceding Ibn Sind was Abu’l-Hasan al- ‘Amiri (d. 381/992), known foflilis
?voi'll«.:s on ?t_hlcs as well as the philosophical defense of Islatm, particularly
i:hi 1151 le-I la'm bz. man&qib_ff-i.fl‘&m (Declaration of the Virtues of Islam),
o rcr:l icl:f;g};gﬁfﬁ in mashsha’t literature for its manner of defense of the
Al-*AmirT trained a number of scholars and philosophers, i i
Muskﬁyah (usually pronounced Miskawayh) (121 421/%0?05)’ l;il:ifislb:
c1ally' for‘ his major work on philosophical ethics, the Taa,'bbz'b al—akb%q
(Punﬁca.ztzon of Morals) and a doxography entitled Jzwidan-khirad in Persian
or cfl—szmat al-khalidah in Arabic (Eternal Wisdom or Philosophia Perennis)
This book marks a genre of philosophical writing in which sayings of sage;

was the molding of the Arabic language as a vehicle for the expression of
philosophy, as one sees in his celebrated treatise Fi'lfalsafat al-#la (On
Metaphysics). Although some of the terminology used by him was rejected
by later philosophers. writing in Arabic, he remained a pioneer in the crea-
tion of Arabic philosophic vocabulary and the father of Islamic philosophy.
He was the first devout Muslim who knew Greco-Alexandrian philosophy
well and sought to create a philosophical system in which this philosophy
was integrated into the Islamic world view with its emphasis on the unity
of God and the reality of revelation.

AlKindPs immediate students were mostly scientists, and his real suc-
cessor as the next major figure in early mashsha’s philosophy did not appear
until a generation later in Khurasan. He was Abi Nasr al-Farabi (d. 339/
950), who was born and raised in Farab in Central Asia in a family of
Turkish background living within a Persian cultural milieu. He was already
a famous philosopher when he came to Baghdad for a short period at mid-
life only to migrate once again westward to settle in Damascus, where he
spent the rest of his life. At once a logician and musician, metaphysician
and political thinker, al-Farabi formulated mashsha’s philosophy in the
form it was to take in later Islamic history.

Al-Farabi was attracted to the spiritual life from an early age and was a
practicing Sufi. He was also one of the greatest theoreticians of music in
Islam and a composer some of whose compositions can still be heard in the
repertory of Sufi music in India. Yet, he was an acute logician who com-
mented on all the logical works of Aristotle. He also composed Fi ihsa’
al-‘ulgm (On the Enumeration of the Sciences), which classified and cate-
gorized the sciences and left a deep impact on later Islamic thought. It was
entitied De Scientiis in the West. Al-Farabi in fact came to be known as the
“Second Teacher” (al-mu‘allim al-thani) not because be taught philosophy
or the sciences but because he was the first to enumerate and delineate
clearly the sciences in the context of Islamic civilization, as Aristotle, the
first teacher, had done for the Greek sciences.?

Al-Farabi knew Aristotle well and in fact wrote commentaries not only
on the Stagirite’s logical writings but also on his cosmological works. Al-
Farabi’s commentary on the Metaphysics exercised a great influence on Ibn
Sind. But al-Firabi was not interested so much in pure Aristotelianism as
in synthesizing the teachings of Aristotle and Plato and the Neoplatonists
within the universal perspective of Islam. This intellectual effort is seen
most of all in his Kitab al-jam* bayn ra’yay al-hakimayn Aflaian alilabt wa
Avistiz (The Book of Accord between the Ideas of the Divine Plato and Aristotle).

Al-Farabi was also the founder of Islamic political philosophy in which
he sought to harmonize the idea of the philosopher-king of Plato with the
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of antiquity—not only Greek but also Indian and Persian—were assembled
to point to the permanence and universality of the truth asserted in its final
form in the Islamic revelation and developed by Islamic philosophers. This
type of writing continued during later centuries with such figures as Ibn al-

Fatik, who lived in Egypt in the fifth/eleventh century, Shams al-Din - -

Shahraziiri (. ca. 680/1281), who was a commentaror of Suhrawardi, and
the Safavid philosopher Qutb al-Din Ashkiwart and pointed to the signifi-

cance of the idea of the philosophia perennis among Islamic philosophers

long before Steuco and Leibnitz wrote of it and made it famous in the West.?

Islamic Peripatetic or mashsha’l philosophy reached its peak with Ibn
Sina, who is perhaps the greatest and certainly the most influential Islamic
philosopher and in a sense the father of specifically medieval philosophy to

the extent that this philosophy is concerned basically with being. This -

incredible intellectual figure, who was at once 2 philosopher and the most
famous physician of the period the West calls the Middle Ages, was a
Persian born in Bukhara in 370/980. He wandered most of his life in
various Persian cities, especially Rayy, Isfaban, and Hamadan, and finally
died from colic in the latter city in 428/1037 at 2 relatively young age.?
Despite a tumultuous life marked by externally unsettled conditions in
Persia, Tbn Sind composed more than two hundred works, including the
monumental Kitab al-shifz’ (The Book of Healing), which is an encyclopedia
of Peripatetic philosophy and science. He also wrote al-Qanin fi*l-tibb (The
Canon of Medicine), which is the most celebrated single work in the history
of medicine. His philosophical works include also the al-Naja (Salvation),
al-Mabda® wa’l-ma‘ad (The Beginning and the End), his last philosophical
masterpiece, al-Isharat wa’l-tanbihdt (Directives and Remarks), and a
number of visionary recitals that concern his “Oriental Philosophy.”

[n his mashsha’i works crowned by the Shifa*, Tbn Sind created that final
synthesis of Islam with Aristotelian and Neoplatonic philosophy which
became a permanent intellectual dimension in the Tslamic world and sur-
vives as a living philosophical school to this day. Toward the end of his life,
however, he criticized mashsha’t philosophy including his own as being the
common philosophy meant for everyone, while pointing to the philosophy
that he considered to be for the intellectual elite, which he called “Oriental
Philosophy” (al-hikmat al-mashrigiyyah). This philosophy is oriental
because it is related to the world of light and not because of the geographic
Orient. It is based on the illumination of the soul as well as ratiocination
and sees the cosmos as a crypt through which the true philosopher must
journey with the help of the guide, who is none other than the Divine
Intellect. The language of this philosophy is eminently symbolic rather
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than discursive. It points to a
than discy path that was to be followed fully and to i
: ﬂtﬁatg:gnd. 4 century :lmd a h.alf after Ibn Sini by the founder on t;l:e1 Scfl?ol;?
oAl :tmmano}xlx (ai—zl.;bmq), Shihab al-Din Suhrawardi.?® Ibn Sina was there
‘ once the elaborator of the most complete and enduri ion of
-3 - . 1n
masb]iba 7 philosophy and himself the guide to the threshhold gfv:l:::mhfialf
: osophy or theosophy of illumination which marked the indissolvp bl
un;;? between philosophy and spirituality. e
eastelg i:);ldilr;, Ir:;ashsbﬁ 7 philolsoplfmy became temporarily eclipsed in thé
. am as a result of the attacks of Ash‘ari inst 1
Journeying to the western lands of I 1 i " period of marked
ourr slam, it experienced a period of mark
activity. Some of the students of Ibn Sina such yar thi Mars -
| Bahmanyar ibn Marzba
(d. 458/1066), the author of Kita wahsl (1 iy
. 4 , . b al-tabsil (The Book of Attainm
ﬁ::;r;ted thl;: tt;achl_ngs of the master well into the fifth/ ele{enth ::Zﬁinr?,
er, the few important philosophers of the sixth/twe] '
such as Abu’l-Barakat al-Baghdadi PR
ghdadi (d. ca. 560/1164), whose Kitab al-
mu ‘tabar (The Book of What Is Established by Personal Reflection) czoitaifs

~ important ideas in the domain of physics as well as epistemology, and

* ‘Umar Khayyam (d. ca. 526/1132)
na, - ca. , at once poet, metaphysici -
matician, were deeply influenced by and indebted tc? Ign Cf;?;l:':.z:ld mithe

Avicennan Ontology and Cosmology

The philosophy of Ibr Sina, whi
: : , which marks the peak of Islamic Peri i
philosophy, is based on ontology, and Ibn Sina has been calle{l:lcth:r:g;ti‘l:;;

- opher of being” and the founder of what is characteristically medieval

E}I:illosoph'y v»:‘hether it be Jewish, Christian, or Islamic.3® For Aristotle
> sc';e{n:e is a “block without fissure,” whereas for the Islamic philosophers,

od is Pure Being and transcends the chain of being and the ord ;
cosmic existence while the existence of the world is contingent T:rdi(:

: ;z;g(rish PL;lre Being .from the existence of the world, Ibn Sinia made the
‘ amental distinction between necessity (wwj#b), contingency (imkan)

Z.t:d u:!lpossibility (imtina"). Tl}e Necessary Being is that reality which must
P C:;:, ! C?Ir}}rllot not bel, the reality whose nonexistence would imply contra-
. There is only one such reality, and that is the Nece i
i re y on A ssary B
g'z;ag;lzsfiw?sfd) (Whlch is the God revealed in monotheistic a:giigizlrils,g
ible being (mumtani® al-wujid) is that quiddi i st
pos: _ quiddity which cannot
;;);ectwely,B fc?r that Woulf! imply contradiction. All beings apart fr(())r: J;:
cessary Being are contingent beings (mamkin al-wujad); considered as

quiddities they could exist or not exist. This distinction is one of the most

fundamental in the whole history of philosophy. It influenced deeply all
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Jater Islamic philosophy and even theology. It also traveled to the West to
become one of the key concepts of philosophy. This basic distinction was
itself related to the basic distinction between existence (wujiid) and quiddity -
(mabiyyah), which is also central to medieval ontology.?!

The contemplation by the Necessary Being of Itself generates the First
Intellect; and the First Intellect’s contemplation of the Necessary Being as
well as of itself as contingent being and as necessitated by the Necessary
Being (al-wajib bi’l-ghayr) leads to the generation of the Second Intellect, the
Soul of the First Sphere and the First Sphere. The process continues in this -
manner until the Tenth Intellect and the Ninth Sphere and its Soul are -
generated. This Ninth Sphere is the sphere of the Moon in accordance with
the nine heavens of Ptolemaic astronomy as modified by Muslim astron-
omers. Below that level stand the spheres of the four elements governed by
the Tenth Intellect, which is the “giver of forms” (wahib al-swwar) for all the
existents in the sublunar region.’

The sublunar region is also organized in a hierarchical order consisting

of the three kingdoms crowned by man, who represents the point of return
to the Origin. By means of knowledge, he can ascend through the levels of
cosmic manifestation to gain union with the Active Intellect (al-‘agl al-
fal). His mind ascends from the state of potentiality to actuality in which
it becomes intellectus in actw. The universe consists of a vast hierarchy
beginning with the ten Intellects which emanate from each other and ult-
mately from the Necessary Being. Below them stand the sublunar beings
strecching from the materia prima to man, in whom the arc of ascent
commences, terminating with the return to the purely intelligible world.
The universe is generated through contemplation and returns to its origin
through knowledge. The world is not created in time because time is a con-
dition of the world, but it is not eternal in the sense that God is eternal.
There is, rather, a basic distinction between the world and God, for God
is the Necessary Being in need of nothing but Itself while all existents are
contingent in themselves, gain their existence from the Necessary Being,
and remain in utter poverty in their own essence. The Avicennan universe
is one that preserves the transcendence of God through the radical distinc-
tion between necessity and contingency and at the same time emphasizes
the emanation of the levels of cosmic existence from the Necessary Being
as a result of the very nature of the Origin which generates the universe
like the sun which radiates light by its very nature.

schools and is usually considered to be synonymous with Islamic phi
-gphzr‘_a:s sqch‘. Even before al-Kindj, ong canyobserve the i;‘;;:nﬁ;l ocjf
Isma }11 phﬂqsophy, which was to have a long and fecund history. In this
't_radltlon, phllosop'hy is identified with the inner truth of religion and
 possesses an esoteric character. As a result, Isma‘ilism became not only a
congenial ground for the development of philosophy but an impetus for z’he
growth and cultivation of a distinct philosophical tradition which, while
:dealmg with basic _Islamic themes such as unity (al-tawhid) and the :realit‘i'f
“of a sacred _book, differed in many ways from Islamic Peripatetic philosoph
'?['h_e earliest text of this school dates back to the second/eighth centuryy.
= and is known as the Umm al-kitah (The Archetypal Book). It purports to be
: the record of a conversation held between Imam Muhammad al-Bagir (d
115/733), the fifth Shi‘te Imam, and chree of his disciples and reflects
Shi ite gnosis in its earliest forms of elaboration. The work emphasizes the
) :i;t;::l:dscmnce of1 lettel;-s (c(zil-jaﬁ') so prevalent in early Shi‘ite circles and
s 2 cosmology based on ini i
| Mia%i‘:haean Cosmolgicai e mtic.a number five and reminiscent of certain
¢ systematic elaboration of Isma‘ili philosoph i
later with such figures as Abii Ya‘qib al-SifistﬁnI (l:vh)::» Eﬁes:niticrir:zgeei
] 360/9_71), tl_le autl_lor of the Kashf al-mahjiab (Unveiling of the Veiled)
Hamid al-Din ftl—KlrmﬁnI, whose Rabat al-‘agl (Repose of the Intellect) is th;
most systematic work of this early school of Isma‘ili philosophy, and the
works of the greatest Isma ‘Tlf philosopher, Nasir-i Khusraw. This celebrated
Persian poet and philosopher wrote all his philosophical works in Persian
rather than Arabic.®® His most important opus is the Jami® al-bikmata
* (The Sum .of Two Wisdoms), in which he compares and contrasts the philgi
ophy_d.:n;wecf from the Islamic revelation with Greek philosophy
- Isma‘ili philosophy continued to flourish in both Persia and Yem.en even
- after the downfall of the Fatimids in Egypt. In Persia, Hasan al-Sabbzh
declared the “Grand Resurrection” in the mountain fortress of Alamut in
557/1162 and established the new Ismi‘ilt Order in the formidable for-
tresses of n_orthern Persia. Consequently, a new period of Isma‘ili histor
began, during which Isma‘lism and Sufism came closer together. In fa::?
certain Sufis such as the poets Sand’i and “Attar as well as Qﬁsim-i Anwar
(d. 837/1434) are claimed by the Isma Tfs as their own. The Isma‘ilis even
wrote commentaries on certain major Sufi works such as the Gulshan-i raz
(Rose Garden Ef Divine Mysteries) of Shabistarl. Also during this period
Ismad‘ili and Hermetico-Pythagorean Philosophy ;npc.’rtam Isma‘ili philosophical tracts were composed in prose, mostly in
During the early centuries of Tslamic history, Islamic philosophy was not alegian, Suc_h_as o well-knqwn e o e
ies iistory, ~ alDin al-Tasi, and the tradition continued well into th h/si i
confined to the mashsha’i school, which is the best known of the early E. century. inio the tenth/sixtcenth
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In Yemen, a form of Ism3‘ilism that was closer to the Fitimids continued, -
culminating in the works of the nineteenth “missionary” (da‘?) of the

Yemen, Sayyidna Idris ‘Imid al-Din (d. 872/1468). Interesting enough, this
branch of Ismi‘ilism was finally to make its home in India along with the

continuation of the Alamut tradition, which has become known since the
last century as the Agha-Khanid. The Yemeni authors followed by and -

large the theses presented in the earlier classical philosophical works of
Hamid al-Din and Nisir-i Khusraw, whereas the tradition of Alamut repre-
sented more the close link between imamology and mystical experience,
between Isma‘ili theosophy and Sufi metaphysics.

While Isma‘ili philosophy was developing, a number of works of

Hermetic and Neo-Pythagorean inspiration appeared that have been-

claimed by some to be of Ismaili inspiration and by others to belong more .

generally to Shi‘ite circles—in fact to Islamic esoterism itself. The Hermetic
corpus was translated into Arabic and was known to both alchemists and
many philosophers.3* Jabir ibn Hayyin, who lived in the second/eighth

century and is the father of Islamic alchemy, whote many philosophical

works that are of Hermetic inspiration. This was to continue among later
alchemists such as Abu’l-Qasim al-Iraqi, ‘Izz al-Din al-Jaldaki, and Abi
Maslamah al-Majriti.?8 One must remember that both the Turbz Philoso-
phorum and the Picatrix were translated into Latin from Arabic and that

there is a copious Islamic Hermetic literature of considerable philosophical -

importance. On the one hand, the visionary recitals of lbn Sina reflect
Hermetic prototypes, whereas the works of Suhrawardi are replete with
references to Hermes and Hermeticism. On the other hand, one can see
Hermetic themes in the works of many Sufis from Dhu’l-Ntn al-MistT to
Ibn ‘Arabi. :

Neo-Pythagorean philosophy too found a place in the Islamic intellectual

citadel early in the history of Islam. The concern with the symbolism of
numbers in early Shi‘ite and Sufi circles points to this fact, and in the
fourth/tenth century there appeared a major work entitled the Rasz’il
ikbwan al-safi® (Epistles of the Brethren of Purity), which contains an elabo-
rate summary of philosophy, cosmology, and the natural sciences bound
together by the unifying thread of Pythagorean mathematical symbolism.¢
Although this work is also claimed by many scholars to be of Isma‘ili
origin, it issued from a more general Shi‘ite background and wielded an
influence reaching nearly all sectors of Islamic intellectual life, including
such a figure as al-Ghazzili, who had read the work. Islamic spirituality has
an inner link with what has been called “Abrahamic Pythagoreanism,” as
seen in the sacred art of Islam. This inner link has manifested itself in many
forms in philosophical expositions throughout Islamic history and among
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numerous philosophers and is far from being confined to the Brethren of
Purity. Furthermore, one can see its manifestation not only in the eastern
lands of Islam but also in Andalusia in the works of Ibn al-5id of Badajoz
(d. 521/1127), whose works, especially the Kitib al-hada’iq (The Book of
Circles), are concerned with mathematical symbolisni.

’ T_l}.e metaphysics expounded by the classical Isma ‘ili philosophers such as
al-Sijistani, Hamid al-Din al-Kirmani, and Nasir-i Khusraw and followed
for the most part by the later Yemeni school is based not on Being, as i§
thg_ case with Ibn Sina and his followers, but on the Supreme Principle or
Originator (a/-Mubdi‘) which is Supra-Being, beyond all categories and

: d_e%imitations including even being. It lies even beyond the negation of
being. Being is the first act of #l-Mubdi*, the command stated in the Quran
wher{ God says, “But His command, when He intendeth a thing is only that
-~ he-saith into it: Be! and it is” (XXXVI, 81). This kun or Esto is the origin

of the chain of being, of all realms of existence. It is the One (al-wahid),

~and the Originator or al-Mubdi is the maker of oneness (al-muwabbid),

“ which is also called the Mystery of mysteries (ghayb al-ghuyiab). The Supreme

~ Principle has the function of “monadizing” and unifying all beings, and
| unity or‘al-taw{ﬁd “then takes on an aspect of monadology. At the same time
. Fhe}t it disengages this Unifying Principle from all the ones which it unifies

_ it is by them and through them that it affirms It?* ’

The first being, which is called also the “First Originated” (al-mubda* al-

| awwal), is the Word .of God (Kalam Allab) and the First Intellect. From it
emanate the beings in the hierarchy of existence according to the basic
« Isma‘ili concepr of limit or degree {(hadd). Each being has a badd by virtue

of ‘which it i_s delimited (mabdid) in a hierarchy of beings or “monads®
unified by virtue of the unifying act of the Originator. This hierarchy
stretches from the celestial pleroma created by the imperative kun and

 called the World of Origination (‘#lam al-ibdi*) or the World of Divine

Command (‘alam al-amr) to the world of creation (*@lam al-khalg). Accord-
ing to Fhe earlier Isma“ili philosophers, followed by the Yemeni school,
emanation of lower states of being (inbi‘ath) commences with the First
Intellect. The relation of all the lower levels of being reflects the rapport

between the first limit (#/-badd) and the first delimited (a/-mabdid), namely,

| ' Fhe .Fix:st.Im.:ellect and the Second Intellect which proceeds from it and has
“its limit in it. This dual relationship is referred to by the Isma‘ilis as szbig
(that which comes before) and /7 (that which follows) and is considered

to coi'respond to the Pen (al-galam) and the Guarded Tablet (al-lawh al-
mahjfizz) of Quranic cosmology. This archetypal relationship is reflected in
the lower states of being and has its counterpart on carth in the rapport
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* chapter in the history of Islamic philosophy itself. The founder of this
chapter in the history of Islamic thought was Ibn Masarrah (d. 319/931),
. the mysterious founder of the school of Almeria, who was both mystic and
. philosopher and who led a group of disciples in the Cordovan Sierra untit
his-death. His works are for the most part lost, and only two, Kitib al-
* tabsirah (The Book of Penetrating Explanations) containing the key to his
- metaphysical teachings, and the Kitzb al-buriaf (The Book of Letters) dealing
- with “mystical algebra,” are known to have circulated among his discipleg.
* His influence was nevertheless immense, and his teachings have been recon-
- stituted by M. Asin Palacios, thanks to many later references to him.»
At the heart of Ibn Masarrah's teachings stands a cosmology named after
- Empedocles and often referred to as pseudo-Empedoclean and insistence on
the esoteric character of philosophy and even psychology. His doctrines
emphasized the absolute simplicity and ineffability of the absolute Being,
. the emanation of the levels of existence, the hierarchization of souls, and
their emanation from the Universal Soul. The so-called pseudo-Empedoclean
cosmology is especially interesting because of its vast influence on later
~ Andalusian Sufism, from Ibn al-‘Arif and Ibn Barrajin to Ibn ‘Arabi, as
* well as on later Istamic philosophers such as Mulld Sadri and also Jewish
philosophers such as Solomon ben Gabirol. Empedocles was seen by Ibn
Masarrah as the first of the great Greek philosophers, followed by Pythag-
~ oras, Socrates, Plato, and Aristotle. Empedocles was viewed almost as a
prophet who had received his teachings from Heaven. The cosmology
attributed to him is based on the theory of hierarchic emanation of five
substances: the materia prima (which is the first of intelligible realities and
is not understood in the same way as the Aristotelian materia prima), the
Intellect, the Soul, Nature, and materia secunda. The materia prima is
“intelligible matter” existing in actuality and the first emanation of the
- Divine, while the Divine Principle Itself is above this schema, much like
. the Originator (a/-Mubdi*) of the Isma‘ilis, Ibn Masarrah also mentions the
* well-known Empedoclean theory of the two cosmic energies, namely, love
~ and discord, which he, however, interprets in a very different manner by
using the term guhr (which means dominion or victory and has an astro-
logical color) rather than discord. What was basic to Ibn Masarrah’s
teachings, however, was the idea of “intelligible matter,” which stood
opposed to the teachings of both the Aristotelians and the Neoplatonists
and is seen elaborated later by Ibn ‘Arabi, who speaks of “spiritual matter.”
One of the major early intellectual figures of Islamic Spain was Abi
Muhammand ‘Ali ibn Hazm (d. 454/1063). At once jurist, moralist, his-
torian, theologian, and philosopher, he represents a remarkable intellectual

ropher (al-nabi) and his inheritor (al-wast), who is the Imam.
beItrT :l:: ;?gcgssign_jo_f(the Im:z:llcct, the Third Intellect is t‘he Celestial ?da.r:l
(al-Adam al-vithang), who is the archetype of humanity. The Cle c;;u .
Adam, however, refuses to sce the hadd which defines his horizon a};s es ing
through hierarchy to the Originator and thereby seeks to rt_aa(:h'i1 e; rlgi:f
nator directly. He falls as a result into the worst metaphysmafl idolatry od
setting himself up as the Absolute. He finally awakens from this stupor an f
realizes his error, but as a result he has already passed by the proce_:ssac;n 0
the Celestial Intellects and finds himself as the Tenth Intellect. Thlsh_ amla}
in heaven is the origin of time. Celestial Adam. must nOw redeem 1.m‘se:a1
with the help of the Seven Intellects separating “hlm from hl; -origmd
station and degree. These Intellects are cal!ec! the Sevin Chsr:; im,” and
they indicate the distance of his fall. Time is in a sense “retarde elt)ermty,
and henceforth the number seven becomes the archetypal number gov-
ing the unfolding of time. .
erl;};llg Ismi‘Uis havg a cyclic view of history dominated by the ml;mli;r
seven. There are seven cycles, ¢ach with its own prophet‘’followe—:jj y \ s
Tmam. Wichin Islam, it was after the sixth Shi‘ite {rr.lam, Ja fa'r al—__Sa g th ili
the Isma‘ilis parted from the main branch of Shi‘ism, considering (Iismab1
a5 their seventh Imam. The number seven has hencefoyth continue Eo e
of major significance in their sacred history as 'well as in their cosmo 1c>gyf
It must be recalled that Isma‘ill philosophy is based on the principle od
ta*wil or esoteric hermeneutic interpretation. Eve_ry:thmg has an o?tws-xr
(al-zahir) and an inward (al-batin) aspect, and m"'wzl is the process o goufi(gi
from the outward to the inward. In tht? domain of rel*glon, l:hflz1 out\ivarf
is represented by the prophet and t‘he inward by the imam. T edro et}clJ
philosophy is precisely to make pos51bl'e the discovery _of the dm.wa.rfu or ! ;
esoteric. Its language is therefore emment!){ symbolic, an l1)ts nctio
ultimately esoteric. In the context of Is_mi‘ﬂlsm, philosophy became iyr;]
onymous with the truth (al-haqigah) lying at the heart of religion, W 1cf
establishes rites and practices on the exoteric leve_l _Vﬂ’lth the ultlmatedaulr: o
leading man to that knowledge which the ISﬂ}ﬁ‘llj Phllosophers :a.rl}l t eci-
sophers considered to have been expounded in their works for the intel-
lectual elite among their community.*

Islamic Philosophy in the Western Lands of Lslam

ic phi ife 1 Jands of Islam than in
Isiamic philosophy had a shorter life in the western !
t;: Eastf’but even in that faraway region of the Islamic World'—and especially
in Andalusia—there appeared many illustrious Islamic p!‘ulosop_hers who
left an indelible mark on Western philosophy while creating an important
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presence in the Cordova of the fifth/eleventh century. He was a Zahirite
in jurisprudence and a-theologian of note who remained sharply critical of
the Ash arites. His vast literary output, marked often by seething attacks
on his opponents, touches on many branches of Islamic learning including
comparative religion and philosophy.* His Kitab al-fisal fl-milal wa’l:
abwi® wa’l-nibal (The Book of Critical Detailed Examination of Religions, -
Sects, and Philosophical Schools) is considered by many to be one of the first
works in the field of comparative religion, along with the Tahgiq ma Ii’l-
bind (India) of ak-Birtni. Ibn Hazm’s Tawq al-bimamah (The Ring of the
Dowe), translated many times into European languages, is the most famous -
Islamic treatise on Platonic love.#! In this beautifully written work, Tbn
Hazm follows upon the wake of earlier Muslim Platonists such as the
Persian philosopher Muhammad ibn Da’id al-Isfahint (d. 297/909) and
echoes the teachings of Plato in the Phaedrus. The beauty of the soul attracts
it to a beautiful object, and, as a result of the existence in the beautiful
object of something corresponding to the nature of the soul, love is created.
One finds in Ibn Hazm a full development of Platonic love, which marks
him as a notable philosopher in addition to being a jurist and theologian
and makes him a congenial companion of the fedeli damore among the Sufis
despite certain differences of perspective.

The first major follower of eastern mashsha’s philosophy in Spain was
Abii Bakr ibn Bajjah, the famous Latin Avempace, who had a great
:nfluence on Ibn Rushd and Albert the Great as well as on many Jewish
philosophers. Originally from northern Spain, he led a difficult life in a
Spain torn by local wars; he settled in Fez in Morocco, where he became
vizier and was finally imprisoned and died in 533/1138. Ibn Bajjah was an
accomplished physician, astronomer, physicist, and natural historian as
well as philosopher, but his work remained incomplete and much of it
perished. He is, however, quoted extensively by later authorities, and one
can surmise from these sources his importance in the anti-Prolemaic
astronomy and cosmology being developed in Spain in the sixth/ twelfth
century as well as his crucial role in the history of the critique of the
Aristotelian theory of projectile motion.

As far as the spiritual significance of his work is concerned, one must turn
to his major opus the Tadbir al-mutawabbid (Regimen of the Solitary) which
is one of the most significant works of Islamic philosophy in the Maghrib.#2
Tn this work, the author speaks of the perfect state which is created not by
external transformations, reforms, or revolutions but by the inner transfor-
mation of those individuals who have become inwardly united with the
Active Intellect {al-‘agl alfa*al) and whose intellects are completely in act.
These individuals are solitary figures, strangers, and exiles in a world that

is comprised for the most part of human beings who cannot raise their gaze
“to'the _rf.:alm of the purely intelligible. Ibn Bajjah opposed explicitly the
(_}hazzahan type of mysticism and proposed a more intellectual and

detached forn'l of mystical contemplation. Yet in many ways he belongs to
the same farmly as Sufl gnostics, and his Zadbir is reminiscent of the Ocg-
- d.enml.Elee of Suhrawardi and the gharib or stranger to the world empha-

sized in so many Sufi works. Unfortunately, this major opus was ngver
completed, a.nd we do not know how Ibn Bjjah envisaged the terminatin
anI::l cbomplethn of the actualization of the intellect in the solitary figure
:;:;If‘: : :;olr_xllz ;nsv:::ily united with the Active Intellect which is at the same

Ibn Bajjah was particularly drawn to the teachi -Farabi, hi

‘successor upon the philosophical scene in Spain, Aba Bl:\%:r (Ii/flualllf;r;:i’ 11;11:
':I’ufaylvc).f Cadiz, was especially attracted to Ibn Sina. Ibn Tufayl was also
a physician and scientist as well as a philosopher, and, like Ibn Bajjah, he
even became vizier in Morocco, where he died in 580/1185. He vfr]as ;lso
| a friend of Ibn Rushd and asked the great commentator to undertake 2

study and an analysis of the works of Aristotle. He was known as Abubacer
* in the Latin West, but his major opus, Hayy ibn Yaqzan (Living Son of the
Awake), did not become known to the scholastics. It was translated into
Hebrt%w and later in the seventeenth century into Latin as Philosophus
autoa_izd:acms, a work that had much influence on later European literature
and is in fact considered by some to be the source of inspiration for the
Robu_ls_on Crusoe story as well as certain forms of seventeenth-centu
‘mysticism concerned with the inner light. This major philoso hic?i
romance takes: its title from the ecarlier work of Ibn Sind but seeks f ath
toward inner illumination in 2 manner similar to that of Suhrawards, svho |
was Ibn ':I'ufayl’s contemporary. It is of interest to note that at the I’Je in-
ning of his quk Ibn Tufayl refers to the “Oriental Philosophy” which %bn
- SinZ was seeking in his later works and which Suhrawardi restored

In Ibr% Tufayl’s “initiatic romance,” the names in the Avicennan recitals
-are retained but their function changes. Hayy ibn Yaqzan himself is the
- hero of the story rather than the Active Intellect. He appears in mysteri-
ous manner t!uough spontaneous generation from a matter that is made
spiritually active by the Active Intellect. He is helped and brought up by
; 5azelle as a result of the sympathy (sym-pathia) which relates all living

eings together. As he grows up, he begins to attain knowledge first of the
physical world, then of the heavens, the angels, the creative Demiurge, and
ﬁnally.r of the Divine Principle and the universal theophany. Upon reac,hin
the highest form of knowledge, he is joined by Absil from a nearby islan?i
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present the pure teachings of Aristotle, his main aim was to harmonize
religion and philosophy. But his real thesis was not “double truth” but
recourse to tz’wil, which is so important for the understanding of the
whole Islamic philosophical tradition. According to this doctrine, there are
not two’contradictory truths but a single truth which is presented in the
form of r'eligion and, through ta’wil, results in philosophical knowledge.
~ Religion is for everyone, whereas philosophy is only for those who possess
the necessary intellectual faculties. Yet, the truth reached by one group %
. not contradictory to the truth discovered by the other. The principle of
ta’wil permits the harmony between religion and philosophy.* The whole
- thrust of the philosophy of Ibn Rushd, who was at once a pious Muslim
. and an authority in the $har7°4b and 2 great philosopher, was to harmonize
faith and reason.

-One of Ibn Rushd’s most important works was his response to al-
Ghazzali’s attack against the philosophers contained in the latter’s Tahafut
_ alfalasifab. Tbn Rushd took up the challenge of defending Islamic phil-

osophy and sought to respond to al-Ghazzali point by point in his Tzbafut
. al-tabafut (Incoberence of the Incoherence), which is one of the major works
~of Islamic philosophy.#” This work did not have the influence of al-
Ghazzali’s attack, but it did not go without a further response by later
- Islamic thinkers.

Ibn Rushd revived Aristotle, but he did not have the influence of the
Peripatetic Ibn Sind, whom he criticized in many ways. Ibn Rushd was
. especially opposed to Ibn Sinds theory of emanation and emphasis on the
soul of the spheres as well as his doctrine of the intellect and the relation
of the soul with the Active Intellect. The result of Ibn Rushd’s critique was
Fhe banjshment of the angels, of the Anima caelestis, from the cosmos. The -
influence of Averroes in the West could not but help in the secularization
of the cosmos, preparing the ground for the rise of a totally secularized
“knowledge of the natural order. Islamic philosophy itself, however, chose
another path. It revived Avicennan philosophy rather than following Ibn
‘Rushd and turned to the Orient of Light through the works of Suhrawardi
and set out on a path whaose first steps had been explored by Ibn Sind himself.
© With the death of Ibn Rushd something died—but not Islamic phil-
osop.h.y, as has been claimed by Western students of the Islamic philosophic
tradition for seven centuries. Philosophy began a new phase of its life in
Persia and other eastern lands of Islam, while its sun set in the Maghrib.
But even in the western lands of Islam, there appeared at least one other
major philosophical figure, ‘Abd al-Flaqq ibn Sab‘in, who hailed from
Murcia, spent the middle part of his life in North Africa and Egypt, and
lived the last period of his life in Mecca, where he died ca. 669/1270. He

where he had beeninstructed in religion and theology. After mastering
Hayy's language, Absil discovers to his astonishment that all he had learned
about religion is confirmed by Hayy in its purest form. Together they try -
to educate the people of the nearby island from which Absal had come but
few understand what they say.

Far from being a treatise on naturalism denying revelation, as some have
claimed,* Hayy ibn Yagzan is a work that seeks o unveil within man the
significance of the intellect whose illumination of the mind is like an inner
revelation that cannot but confirm the truths of the outer revelation. Hayy
is the solitary of Ibn Bajjah, whose inner experience to reach the truth
through the intellect—a truch that is then confirmed to be in accord with
the religious truths learned by Absal—points to one of the major messages
of much of Islamic philosophy. That message is the inner accord between
philosophy and religion and the esoteric role of philosophy as the inner
dimension of the truths expounded by revealed religion for a whole human
collectivity. The eminently symbolic language of Hayy ibn Yagzan also -
indicates the esoteric character of veritable philosophy, whose meaning
cannot be exhausted by the outer meaning of its language and mode of
exposition.

It is in the light of this background that one must examine the attempt
of the most celebrated of the Islamic philosophers of Spain, Abu’l-Walid
ibn Rushd, to reconcile religion and philosophy. The philosopher who
became a central intellectual figure in the Latin West under the name of
Averroes was born in Cordova in 520/1126, where he was to become the
chief judge (gad?) later in life. But the political situation of Andalusia
changed and Ibn Rushd fell from political favor. He spent the last part of
his life in Marrakesh, where he died in 595/1198.

This greatest speculative philosopher of the Maghrib was to have two
distinct destinies. In the West he became known as the commentator par
excellence of Aristotle: hence the words of Dante, “Averrois chell gran
comento feo” (Divine Comedy, Inferno; iv, 144). It was through his eyes that
the West saw Aristotle, and by mistake he became known as the author of
the double truth theory and the inspiration for a politicized Averroism. He
even came to be known as the symbol of a rationalism opposed to religious
faith, a view that continued into the modern period, as seen by the classical
work of the nineteenth-century French rationalist E. Renan.** Averroes
became a major figure in Western intellectual history, and in fact most of
his works have survived not in the original Arabic but in Hebrew and
Latin. As a result, there came into being a distinct school known as Latin
Averroism.**

The Muslim Ibn Rushd was quite a different figure. Besides seeking to
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had definitely pro-Shi‘ite tendencies and expounded openly the doctrine of : _

“the transcendent unity of being,” which cansed him to fall into difficulty
with exoteric religious authorities both in the Maghrib and Egypt. Even in
Mecca, where he was supported by the ruler, he was attacked from many
quarters, and the circumstances of his death remain a mystery. Some have
said that he was forced to commit suicide, others that he commirted suicide

before the Ka‘bah to experience the ecstasy of union,* and still others that

he was poisoned.

Ibn Sab‘in was at once a philosopher and a Sufi and a follower of the

Shawdhiyyah Order, which went back to the Andalusian Sufi from Seville
Abf ‘Abd Allsh al-Shawdhi and was characterized by its mixing of phil-
osophy and Sufism. Ibn Sab‘In had an extensive knowledge of both tradi-
cions. He knew well the early classical Sufis of Baghdad and Khurasan such
as al-Jupayd, al-Flaliaj, Bayazid, and al-Ghazzali as well as the earlier
Andalusian masters such as Ibn Masarrah, Ibn Qasi, and Ibn ‘Arabi, who
like him was born in Murcia, traveled to North Africa and Egypt, and lived
for some time in Mecca. But Ibn Sab*in is not a direct follower of the School
of Ibn “Arabi, some of whose later representatives he was to meet in Egypt.

Ibn Sab ‘in also knew well both the eastern philosophers such as al-Farabi
and Ibn Sini and the Andalusian ones such as Ibn Bajjah, Ibn Tufayl, and
Ibn Rushd. He even knew Suhrawardi, whom he, however, classified with
the Peripatetics and criticized severely along with nearly all the earlier
philosophers and many of the carlier Sufis. Ibn Sab‘In was a follower of the
doctrine of “absolute Unity” according to which there is only the Being of

God and nothing else. He criticized the earlier Islamic thinkers for not*

having reached the level of this “3bsolute Unity.” He is in fact probably the
first person to use the term wabdat al-wajiid.

Tt is also of interest to note that Ibn Sab‘in had extensive knowledge of
Judaism, Christianity, and even Hinduism and Zoroastrianism as well as
Greek philosophy including Fermeticism. He was furthermore considered
2 master in the “hidden sciences,™ especially the science of the inner mean-
ing of letters and words. His highly difficult writings often contain
“abbalistic” sentences whose meaning cannot be understood save through
recourse to these sciences. These writings include also treatises on the
hidden sciences as well as works devoted to philosophy and practical Sufism.

Many of Ibn Sab‘in’s works are lost, but a few survive and bear witness
to the depth and fecundity of his thought. The most significant of his philo-
sophical works is the Budd al-Sarif (The Object of Worship of the Gnostic),
which starts with logic and terminates with metaphysics and must be con-
sidered the synthesis of his meraphysical teachings.*® But his most influen-
tial work as far as the Western world is concerned is Ajwibab yamaniyyah
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Can as’ilat al-sigilliyyah (Yemeni Answers to Sicilian Questions), which con-
Z;s_tsk(ﬁ_;a%slwers tlc: four philosophical questions sent by Emperor Fred-
ick IT. The work was translated into Lati i
e o o Latin and became well known in

~ Ibn Sab‘in must be considered along with Suhrawardi and Ibn ‘Arabi as

" a master of Islamic spirituality who combined the purification of the soul

with the perfection of the intellectual faculties, who created a synthesis

between spiritual life and speculative thought, between Sufism and philds-
. ophy. As the last great representative of the Maghribi-Andalusian school of

Islamic philosophy, Ibn Sab‘in embodies that synthesi i

spiritual life and intellectual doctrine that onz finds fnbigzeﬁla;gsrggaﬁial
stands at the origin of this school.* The West may have seen in the Is,lami0
philosophy of.Spain a pure Aristotelian rationalism with which it was fasci‘5
nat.ed but which it feared. In the light of the integral tradition of Islamic
philosophy, however, it is this synthesis between practical Sufism and phil-

- osophy as metaphysics and gnosis which represents the central message of

this school. The journey of Ibn Sab‘in to the East and hi i

; nd his death in the hol
c}xlty of Mecca, the heartland of Islam, is itself symbolic of the weddingoo);
that knowledge which transforms and illuminates and the spiritual practice
which opens the heart to the reception of such a knowledge. If with the

- _journey of Ibn Sab‘In, the light of this type of phil i
J Ibn , : philosophy became d d
;. in Andalusia, it shone already brightly in the eastern lgngs of Islam ltrlrllan:j{s

tohthe teachings of the master of the Schoo! of Hlumination, Suhrawards
3
whose commentators and students were Ibn Sab‘in’s contemporaries

Subrawardi and the
School of Illumination (al-Ishraq)

.. The complete harmonization of spirituality and philosophy in Islam was

f.‘chieved in the School of Illumination (al-ishrig) found

ishraq Shihab al-Din Suhrawardi. Born ix(l the sfnqzll \.rillageefl ok;ysf}l::ﬁ:r;sl;
in Western Persia in 549/1153, he studied in Zanjan and Isfahan, where he
completed h.lS formal education in the religious and philosophic,al sciences
and entergd into Sufism. He then set out for Anatolia and settled in Aleppo
where as a‘result of the opposition of certain jurists he met his death at ;
young age in 587/1191. Suhrawardi was a great mystic and philosopher and
the restorer within the bosom of Islam of the perennial philosophy, which

ke c::\lled al—faikmat al-‘atigab, the philosophia priscorium referred to b

certain Renaissance l?hilosophers, whose origin he considered to be diviney
He saw veritable philosophy—or one should rather say theosophy, if this
word is understood in its original sense and as still used by Jakob Bo:ahme—



428 THEOLOGY, PHILOSOPHY, AND SPIRITUALITY

as resulting from the wedding between the training of the theoretical intel-
lect through philosophy and the purification of the heart through Sufism.
The means of attaining supreme knowledge he considered to be illumina-
tion, which at oncé transforms one’s being and bestows knowledge.”

During his short and tragic life, Suhrawardi wrote more than forty
treatises, the doctrinal ones almost all in Arabic and the symbolic or
visionary recitals almost all in Persian. Both his Arabic and Persian works
are among the literary masterpieces of Islamic philosophy. His doctrinal
writings, which begin with an elaboration and gradual transformation of
Avicennian Peripatetic philosophy, culminate in the Hikmat al-ishraq (The
Theosophy of the Orient of Light), which is one of the most important works
in the tradition of Islamic philosophy.>* His recitals include some of the
most beautiful prose writings of the Persian language, including such
masterpicces as J7 bagiqat al-‘ishg (On the Reality of Love) and Awaz-i par-i
Jibra*il (The Chant of the Wing of Gabriel) 55 Few Islamic philosophers were
able to combine metaphysics of the highest order with a poetic prose of
almost incomparable richness and literary quality.

Suhrawardi integrated Platonism and Mazdacan angelology in the matrix
of Islamic gnosis. He believed that there existed in antiquity two traditions
of wisdom (¢l-hikmah), both of divine origin. One of these reached Pythag-
oras, Plato, and other Greek philosophers and created the authentic Greek
philosophical tradition which terminated with Aristotle. The other was
disseminated among the sages of ancient Persia whom he calls the khbus-
rawaniyyin, or sages who were followers of the Persian philosopher-king
Kay Khusraw. Finally, these traditions became united in Suhrawardi. Like
many Islamic philosophers, he identified Fermes with the prophet Idris,
who was given the title Father of Philosophers (wilid al-bukama®) and was
considered to be the recipient of the celestial wisdom which was the origin
of philosophy. It was finally in Islam, the last and primordial religion, that
this primordial tradition became restored by Suhrawardi as the school of
Ilumination (al-ishraq).

The Master of Hlumination insisted that there existed from the beginning
an “eternal dough” (al-kbamirat al-azaliyyah), which is none other than
eternal wisdom or sophia perennis. It is hidden in the very substance of man
ready to be “leavened” and actualized through intellectual training and inner

purification.® It is this “eternal dough” which was actualized and trans-
mitted by the Pythagoreans and Plato to the Sufis Dhu’l-Nan al-MistT and
Sahl al-Tustari and through the Persian sages to Bayazid al-Bastimi and
Mansiir al-Hallaj and which was restored in its full glory by Suhrawardi,
who combined the inner knowledge of these masters with the intellectual
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~ discipline of such philosophers as al-Faribi and Ibn Sina. Suhrawardi, how-

ever, never mentions historical chains connecting him to this long tradition
?f wisdom but insists that the real means of attainment of this knowledge
‘is through God and His_ revealed Book. That is why he bases himself sgo
~ much on the Quran and is the first major Muslim philosopher to quote the
- Quran extensively in his philosophical writings.

Subrawardf created a vast philosophical synthesis, which draws from
~many sources and especially the nearly six centuries of Islamic thoughe

-~ before him. Bur this synthesis is unified b i
- . y a metaphysics and an episte-
mology that are able to relate all the different strands of thought toPeaceh

other in a unified pattern. What is most significant from the point of vie

of spirituality is the insistence of ishrags philosophy on the organic nexw
betwe_en intellectual activity and inner purification. Henceffrth in tll:(se
Islamic world, wherever philosophy survived, it was seen as lived wisdom.

.+ The philosopher or hakim was expected to be not only a person possessing

;e}ﬁbral knowledge but a saintly person transformed by his knowledge.
Phi osi)'phy as a mental activity divorced from spiritual realization and the
iglner_ ife ceased to be accepted as a legitimate intellectual category, and
Oa‘mlcalphﬂcé?o'phy became henceforth what sophiz has always been in
riental traditions, namely, a wisdom lived i
ot and rem m lived and experienced as well as
. Although'as a result of his violent death Suhrawardi and his doctrines
were not visible for a generation, the teachings of the School of llumination
reappeared in the middle part of the seventh/thirteenth century in the

- major commentary by Muhammad al-Shahrazari (d. sometime after 687/

1288) on the I_:f{kmat al-ishraq. This was followed by the second major com-
mentary on t.h1s work by Qutb al-Din al-Shirazi (d. 710/1311). The Jatter -
must tfe considered one of the major intellectual figures of Islam, at once
physicist and astronomer, authority in logic and medicine commentator
on Ibn SIni.and Sul_'lrawardi. 57 His Durrat al-taj ( Jewel of the ,Cm'wn) which
is a vast philosophical encyclopedia mostly along Peripatetic lines 'is well
known, as is his commentary on the Canon of Medicine 'of Ibn Sind and
severa} major astronomical treatises. But Qutb al-Din al-Shirazr’s most
enduring philosophical work is his commentary on the Hikmat al-ishri
which resuscitated the teachings of Suhrawardi and is read and studieddg;
Persia and Muslim India to this day. After him a long line of ishrdgt phil-
osophers appeared in both Persia and the Indian subcontinent wherf the
influence of Suhrawardi has been very extensive. Suhrawardi e;tablished a
new and at the same time primordial intellectual dimension in Islam, which

t)}::'ca?e a permanent aspect of the Islamic intellectual scene and survives to
is day.
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- What Is Ishrag Philosophy?

Ishragt phﬂosophjf;or theosophy, to be more precise—is based on the

metaphysics of light. The origin and source of all things is the Light of
lights (niir al-anwar), which is infinite and absolute Light above and beyond
all the rays which it emanates. All levels of reality, however, are also

degrees and levels of light distinguished from each other by their degrees -
of intensity and weakness and by nothing other than light. There is, in fact, -
nothing in the whole universe but light. From the Light of lights there

issues a vertical or longitudinal hierarchy of lights which comprises the
levels of universal existence and a horizontal or latirudinal order which
contains the archetypes (sg. rabb al-naw‘) or Platonic ideas of all that
appears here below as objects and things. These lights are none other than
what in the language of religion are called angels. Suhrawardi gives names
of Mazdaean angels as well as Islamic ones to these lights and brings out the
central role of the angels in cosmology as well as in epistemology and
soteriology.*®

The word ishraq in Arabic itself means at once illumination and the first
light of the early morning as it shines from the east {sharg). The Orient is
not only the geographical east but the origin of light, of reality. Ishragt
philosophy is both “Oriental”and “lluminative.” It illuminates because it is
Oriental and is Oriental because it is illuminative. It is the knowledge with
the help of which man can orient himself in the universe and finally reach
that Orient which is his original abode, while in the shadow and darkness
of terrestrial existence man lives in the “occident” of the world of being no
matter where he lives gcographically. The spiritual or illuminated man who
s aware of his “Oriental” origin, is therefore a stranger and an exile in this
world, as described in one of Suhrawardi’s most eloquent symbolic recitals
Qissat al-ghurbat al-gharbiyyah (The Story of the Occidental Exile). It is
through reminiscence of his original abode that man begins to have a
nostalgia for his veritable home and with the help of illuminative knowl-
edge that he is able to reach that abode. THluminative knowledge, which is
made possible by contact with the angelic orders, transforms man’s being
and saves him. The angel is the instrument of illumination and hence salva-
Giomn. Man has descended from the world of the “signeurial lights” and 1t is
by returning to this world and reunifying with his angelic “alter-ego” that
man finds his wholeness once again.

Ishrigt philosophy depicts in an eminently symbolic language a vast
universe based on the symbolism of light and the “Orient,” which breaks
the boundaries of Aristotelian cosmology as well as the confines of ratio
defined by the Aristotelians. Suhrawardi was able to create an essentialistic
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- metaphysics of light and a cosmology of rarely paralleled
j-be:.mty vghich “orients” the veritable %Zeker thro);glil the cosrrgxrizlt:i;;i :23
gu1de.s him to t_;hf: realm of pure light which is none other than the Orient
: f’f being. In this journey, which is at once philosophical and spiritual, man
15 led by a knowledge which is itself light according to the saying of the
' Pr(?phet who said ak-‘ilm* nar*" (knowledge is light). That is why this
philosophy, according to Suhrawardt’s last will and testament at the end of

- his Hikmat al-ishraq, is not to be taught to everyone. It is for those whdse

‘minds have been trained by rigorous philosophical training and whose
hearts havc‘: been purified through inner effort to subdue that interior
dragon thch is the carnal soul. For such people, the teachings of ishra

;rcve?.l an inner knowledge which is none other than the eternal wisdom fg
sophia perennis which illuminates and transforms, obliterates and resurrects

"until man reaches the pleroma of the world of ligh origi
. ts and th
.from which he began his cosmic wayfaring. ghs and the originsl abodie

Between Subrawardi and the School of Isfaban

| The period stretchl_ng from the seventh/thirteenth to the tenth/sixteenth
century is characterized by the ever-greater rapprochement between various

schools qf Islafmc philosophy as Persia becomes the main arena for activit
in Islamic philosophy. Early in this period, Ibn Sind’s philosophy wa);
resurrected by Nasir al-Din al-Tisi, who is one of the foremost Islamic
‘mashshd’s philosophers. His commentary on the Isharit wa’l-tanbibat and
his response to t'he crivicisms of Fakhr al-Din al-Razi against Ibn Sina had
a m_uch greater influence on later Islamic philosophy than the Tabafut al-
tabafut of Ibn Rushd. Tiisi was the leading light of a whole circle of -
ph_Ll(_)sE)phers including not only the already mentioned Qutb al-Din al-
Shirazi, but also Dz.lbfrﬁn-i Katibi Qazwini (d. 675/1276) the author of the
Hikmat al-‘ayn (Wisdom from the Source). Another well-known Peripatetic
ph1losgpher of the same period who needs to he mentioned is Athir al-Din
i\bhan (d. 663/ 1264), whose Hidayat al-hikmab (Guide of Philosophy)
1\;31:;; E:rl;ﬂar during later centuries, especially with the commentary of
Perhaps the most distinctive philosopher of this peri is sai
have also been related to Nagif al-DInpwas Afdal S-B;dfg}slﬁﬁﬁi S(ac;d :a:)
610/1213) _knc?wn also as Baba Afdal. An eminent Sufi whose tomb-is :;
locus of 1_)1!gnmage to this day, Baba Afdal was a brilliant logician and
m_etaphy51c1a1:1. He wrote a number of works in Persian which rank alon
with th.e PerS{an treatises of Suhrawardi as among outstanding masterpiece%
of Persian philosophical prose.® His works represent yet another wedding
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between Sufism and philosophy, and they are based on a self-knowledge or :
autology that leads from the knowledge of the self to the Self according to

the prophetic badith, man ‘arafa nafsah* fagad ‘arafa rabbab* (he who
knows himself know his Lord). o - o
Paraliel with the revival of Peripatetic philosophy by Tusi and ishrag

theosophy by his colleague at Maragha, Qutb al-Din Shirazi, theoretical

Sufism of the school of Ibn ‘Arabf spread rapidly in the East,® while
philosophical kalam was developing greatly. During the next three centuries
important philosophers appeared who tried to synthesize these various
schools of thought. Some, like Dawani, were at once scholars of kalam and
ishragss. Others, like the Dashtald family of Shiraz, were fol}owers of Ibn
Sina and Subrawardi. Still others, like Ibn Turkah _I:_;fahin% (d. ca. 835/
1432), who is a major figure of this period, was an ishraqt :nterp_rcter of
Peripatetic philosophy and a gnostic of the School (?f Ibn ‘Arabi. These
figures prepared the ground for the grand synthesis between the four
schools of ishrag, mashsha’, ‘irfan, and kalam, whu_:h, however, was not
achieved until the Safavid period with the establishment of what has
become known as the School of Isfahan.

Mulla Sadra and the School of Isfaban

Three centuries of the drawing together of the various _schools of Islamic
thought culminated in the Safavid period in Persia .w1th the School of
Isfahan, associated with the Safavid capital which was its center. The most
important figure of this school was Sadr al-Din Shiraz, known as Mulla
Sadra, but the founder was Mir Damad (d. 1041/1631), theologian, philos-
opher, mystic, and poet.st A rigorous pl}ﬂosoPhe{ \jvho taught the palill-
osophy of Ibn Sind, which he interpretcfl in an ishvaqi manner, he W:;\sd ;o
a mystic who wrote of his ecstatic expericnces and a fine poet who used ¢ ;
pen name ishrag. Concerned most of all with the question of time, whic
he discussed extensively in his masterpiece, the Qabasat (Fzrebrfmds), he
represents the beginning of that synthesis of the schools of philosophy,
theology, and gnosis which characterizes later Islamic philosophy. ‘
Mir Dimad had a number of notable contemporaries on the Ehllosophl-
cal scene. His friend in Isfahan Shaykh Bahd’ al-Din al-*Amili (d. 1030/
1622) was a scientist, jurisprudent, theologian, architect, and poet afld was
of great importance in the intellectual life of the ?gc.o.f I\-/I'ir Damad. His
other notable contemporary, Mir Abu’l-Qﬁmfn Fmd.lnskx (d 1050/1641)
was more important from the philosophical point 9f view. This remarkable
figure taught the works of Ibn Sina in Isfahan whl!e spendmg.much of his
time in India, where he encountered Hindu pundits and yogis. He wrote
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.little, but what he did write is of unusual significance. His works include

"a metaphysical study of human society, Riszlay-i sing‘iyyah (Treatise on the
" Arts); a work on alchemy; a celebrated poem summarizing his metaphysical

views; and a commentary on the Yoga-Vasistha based on the Persian trans-

" lation of Nizam al-Din Panipati.2

. Islamic translations and studies of Hindu metaphysical and philosophical
texts are remarkable intellectual and spiritual events pointing to comtact
between the Abrahamic and Indian spiritual worlds before modern timés.
This tradition goes back to al-Birtini’s Arabic translation of the Patasijali

. Yoga followed by numerous translations into Persian over the centuries of
-the Ramayana, the Mahabharata, the Bbagavad-Gita, and also the Upani-

shads.®> Not only the Muslims of India but also Persian Muslims were

- aware of the Hindu intellectual universe. It is, nevertheless, most remark-

able that a man like Mir Findiriski should teach the $hifZ* of Ibn Sind in
Isfahan and comment on texts of yoga in India. This is proof of the fact that
he breathed in an intellectual universe that stood not only geographically
bur also spiritually between the Mediterranean Sea and the Ganges River.
He was the master of a philosophy which had also been studied by the
medieval schoolmen and which in the West had developed in the direction
of a nominalism and finally a skepticism that stood at the very antipode of
Mir Findiriski’s world view. How difficult it is to imagine his European
contemporaries being interested seriously in Hindu metaphysics and—even
if this were to be the case—to combine this interest with the love for St.
Thomas and St. Bonaventure! The parting of ways in the intellectual
destinies of Islam and the West can be seen in the distance that separates

- the masters of the School of Isfahan from their contemporary Renaissance

and seventeenth-century European philosophers.

Nowhere is this difference to be seen more starkly than in the writings
of Mulla Sadri, the foremost figure of the School of Isfahan, whom many
consider to be the greatest of all Muslim metaphysicians. This remarkable
figure was born in Shiraz about 979/1571, studied with Mir Damad and
other masters of the day in Isfahan, then retired for some ten years to a
village near Qum, and finally returned to Shiraz, where he spent the last
thirty years of his life writing and training students who came to him from
as far away as North Africa and Tibet. He died in Basra in 1050/1640 while
returning from his seventh pilgrimage on foot to Mecca.5*

Mulla Sadrd incorporates that Suhrawardian ideal according to which the
perfect philosopher or theosopher (bakzm muta’allib) must have undergone
both intellectual training and inner purification. Later Islamic philosophy
in fact bestowed the title of Sudr al-muta’allibir upon Mulli Sads3, meaning
foremost among theosophers. Indeed, he does represent the perfection of
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chis Subrawardian norm. A master dialectitian and logician as well as a
visionary and seer, Mull Sadrd created a perfect harmony between the

poles of ratiocination and mystical perception. Through the intellect wed

to revelation he reached a coincidentia oppositorum, which embraces the
rigor of logic and the immediacy of spiritual unveiling. Like the Hikmat al-

ishrag, which begins with logic and ends with mystical ecstasy, Mulla Sadrd '

wove a pattern of though that is logical and immersed in the ocean of the
light of gnosis. He called this synthesis—which he considered to be based

specifically on the three grand paths to the truth open to man, namely,
revelation (wahy or shar‘), intellection (‘aql), and mystical unveiling '_
(kashf)—al-hikmat al-muta‘aliyah or the transcendent theosophy. His syn- -

thesis represented a new intellectual perspective in Islamic philosophy, a
perspective which has had npumerous followers especially in Persia and
india but also in Traq and certain other Arab lands over the centuries.
Mulla Sadra composed some fifty books, almost all in Arabic, of which
the most important is al-Asfar al-arba‘ab (The Four Journeys), which remains
che most advanced text of traditional Islamic philosophy in the madrasabs
to this day. It includes not only his own metaphysical and cosmological
views and the most extensive treatment of eschatology found in any Islamic
philosophical text; it also Jeals with the views of various schools of thought
both Islamic and pre-Islamic. t is a veritable philosophical encyclopedia in
which the influence of the Avicennan school, of Suhrawardi and Tbn ‘Arabi,
and of kalam both Sunni and Shi‘ite is clearly discernible. But above and
beyond these sources one can detect in this work, as in Mulld Sadr?’s other
writings, the great influence of the Quran and the sayings of the Prophet
and the Shi‘ite Imams. His Quranic commentaries such as the Asrar al-dyat
(The Secrets of the Verses of the Quran) are the most important contributions
made to Quranic studies by an Islamic philosopher, and his commentary
on the Shi‘ite collection of Hadith, the Usil al-kaft of Kulayny, is one of his
philosophical masterpieces. But these works also reveal the central signifi-
cance of the Quran as the source of philosophical meditation for Islamic
philosophers and of the sayings of the Prophet and the Imams as sources
of inspiration for later Islamic philosophy.# Among Mulla Sadr’s major
achievements is the creation of a perfect harmony between faith and reason
or religion and philosophy and the achievement of the goal of some nine
centuries of Istamic theology and philosophy.

No other Islamic philosopher has dealt in depth with matters of faith
ranging from the basis of ethics to eschatological imagery depicted in the
Quran and Hadith as has Mulla Sadra. Nor have any of the philosophers
dealt as thoroughly as he with all the questions which concerned the
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. scholars of kalzm. In fact, Mulla Sadrz claims that the mutakallimiin did not

' possess the divine knowledge (#/-ma‘rifah) necessary to deal with the ques-
tions they were treating and that therefore their activity was ille iti;}late
It was for the bukama-yi ilabi (literally, “the theosophers”) to deal vfith suc};
- questions s:nd to provide the answers for the enigmas and complex prob

lems contained in religious teachings. Much of what Christians Endergtanci
by theology would find its counterpart in klamic thought in the writings

- -of Mulla Sadra rather than the Ash‘arites, except that his is a “theolofy”

_:alfway§ immersed in the light of divine knowledge, of gnosis, and not onl
of rational arguments concerning the tenets of the faith. Mulla Sad.ri’);

* “ranscendent theosophy” is in fact phil ‘
. philosophy, theology, and gnosis and
. draws from all these schools as they developed during the ea.rlief centur;::s

of Islamic intellectual history.

Ind}_}xsbyouth Mulla Sadra fo%lowed the “essentialist metaphysics” of Suhra-
‘ward, but as 2 result of a spiritual experience combined with intellectual
vi;s;lon he bfought about what Corbin has called “a revolution in Islamic
philosophy” and formulated the “existential metaphysics” by which he has

. ‘come to be known, This metaphysical edifice, which is incomprehensible

without a knowledge of Avicennan ontolo: i
akn 1 gy and Suhrawardian cosmolo
-and noetics, is based on the unity (wabdah), principiality (asaleh), and gradgi

 -tion (tashkik) of being (wwjiid). There is only one reality, which participates
in gra.des.and levels. The reality of each thing comes from its waujid anc]i’ not
-t qu{ddn'y or essence (mabiyyah).6 The quiddities are nothing but limita-
- tions imposed on twxjizd, which extends in a hierarchy from the dust to the

‘Divine Throne. God Himself is the Abs i '
; e. olute Being (al-wujid al-mut
‘who is the origin of all realms of existence and yet transceildem vis-étl-‘\lr?g

the chain of being. Moreover, there is unity of all being not so much in the -

general wahdat al-wujiid sense according to which there is only One Bein
tC]iOd" and not.hlrflg else even exists. Rather, Mulld Sadri speaks of a unitg):
; sltnlsi:]ore similar to the unity between the sun and the rays that emanate
This vast ocean of being—or rather becoming—moreover, is in constant
movement toward its Divine Origin in what Mulla Sad:rﬁ calls trans-
substant}al motion (al-barakat al-jawhariyyah). He has the vision of a
cosmos in constant becoming moving toward its entelechy or perfection
(..éamal). This movement must not, however, be construed in an evolu-
tionary scnse, for Mulla Sadri asserts categorically the reality of the
Platonic ideas or the immutable archetypes of all things existiny in the
world below. The higher states of being do not belong to a futugre time

'I}'lhey arc real and present here and now to be realized by man, who forms
the vertical axis of cosmic existence.
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This vertical progression in the scales of being is achieved most of all -
through knowledge. Knowledge transforms the being of the knower, as .

from another point of view knowledge depends on the mode of the
knower. Mulla Sadra points to the principle of the identity of the intellect

and the intelligible (iztihad al-‘agil wa’l-ma*qiil) to emphasize the inner link

between knowing and being. In fact, in the supreme form of knowledge,
being is knowledge and knowledge being, as the dichotomy between the
object and the subject is transcended.

In ascending the scales of being, man not only traverses the physical and
spiritual or intelligible realms of reality but also the realm between the two,
which Islamic metaphysicians have called the “world of imagination.™
Mulla Sadri insists on the reality of this world both macrocosmically and
microcosmically and insists on its survival after man’s death. He provides
an ontological status for a realm spoken of already by Suhrawardi in its

microcosmic aspect and emphasized greatly by Ibn ‘Arabi, who speaks of

the creative power of imagination.$® It was, however, Mulla Sadra who
treated this world in a thoroughly metaphysical and cosmological manner,
bringing out its significance in both the descending and the ascending arcs
of universal existence.

It is in fact in this intermediate realm that eschatological events referred
to in the Quran and Hadith take place.©* Mulla Sadri dealt extensively with
this issue in many of his works. Not only did he devote independent
treatises to this subject, such as the Risalab f*l-bashr (Treatise on Resurrec-
tion), but also the extensive fourth “ourney” or safar of his masterpiece, the
Asfar al-arba‘ah, is devoted to the soul (#afs) and its journey from the womb
to its resurrection in the Divine Presence. No Islamic philosopher has ever
dealt with the vast ocean of the soul and its posthumous development with
such thoroughness as Mulld Sadra. Those who search for an Islamic
counterpart to the major treatises on eschatology found in other religions
such as Hinduism and Buddhism must turn to later Islamic philosophy,
especially the teachings of Mulla Sadra and his students. They bring out the
inner meaning of the teachings of the Quran, Hadith, the sayings of the
Shi‘ire Imams concerning eschatology, and also of such earlier Sufis as Ibn
‘Arabi, who also wrote extensively on the subject.

Mull Sadra created a vast metaphysical synthesis in which strands from
many earlier schools of Islamic thought were woven together in 2 rich
tapestry of many hues and shades, dominated by the unity of Sadrian
ontology and metaphysics. In Mulla Sadra one finds not only peaceful
coexistence, but complementarity and harmony between the tenets of faith
or revelation, intellection, and mystical vision or unveiling. This last major
school of Islamic philosophy achieved in a sense the final elaboration of the
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synthesis of modes of knowledge toward which Islamic philosophy had
‘bef:-n moving since its earliest patriarchs such as al-Kindi began to philoso-
phize in a world dominated by the reality of prophetic revelation and
characterizcd by the inalienable wedding between the intellect as the instru-
ment of inner illumination and the reasoning faculty of the human mind.

Islamic Philosophy after Mullz Sadrd o

Mulla Sadra has remained the dominating figure in the continuing tradition
of Islamic philosophy to this day, although his school was not the only one
to have followers during the succeeding centuries. Avicennan and Suhra-
‘wa.rdian schools flourished side by side with that of Mulla Sadra, marking
arich and varied philosophical life which did not by any means die out but

."“has rather witnessed a renaissance during the past few decades, especially in

Persia.? Mulla SadrZ’s most famous immediate students, for example, ‘Abd
al-Razzaq Lahiji (d. 1072/1661) and Mulla Muhsin Fayd Kashani (d. 1091/
1680), devoted themselves mostly to the purely religious sciences such as
Hadith or to kalam and pure gnosis and did not write on the “transcendent
theosophy,” mostly because of opposition to Mullz Sadrd among some of
the exoteric ‘ulama’. 7' But they were well versed in this school of thought
and trained a number of students who kept the tradition alive. One of
them, Qadt Sa‘id Qummi (d. 1103/1692), is known both for his philo-

" sophical writings, including his commentary on the Enneads of Plotinus,

and fox}‘ his explanation of the inner meaning of the Islamic acts of worship,
to Whllch he devoted one of his major works, the Asrar al-‘ibadat (The
Mysteries of the Acts of Worship).”2

- It was, however, the little-known figure Mulli Muhammad Sadiq

Ardistini (d. 1134/1721) who served as the bridge between the school of

Mulla Sadrd in the Safavid era and its revival during the Qajar period.
Because the oral tradition is very important in the transmission of tradi-
tional Islamic philosophy, the chain of masters and students linking later
generations of philosophers to the earlier authorities is of much signiﬁ-
cance.” In the case of the school of Mulld Sadr3, the link of transmission
goes :chrough Ardistani, who was exiled from Isfahan at the end of the
-Safavxd period and took refuge in Qum during the period of turmoil mark-
ing the transition from the Safavids to the Afsharids and the Zands.

It was not until the Qajar period and the early thirteenth/nineteenth
century that the school of Mulla Sadra was revived fully again in Isfahan
by Mulla Ismia‘il Khaja't (d. 1173/1760) and Mullz ‘AlT NarT {d. 1246/
1830), who is especially significant as the great commentator upon the Asfar
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and as the one who taught Mulla Sadra’s philosophy to some three genera-

tions of students stretching over a period of seventy years. The Qajar -
period was also witness to a number of other well-known philosophers :
such as Mulla ‘Al Zuniizi (d. 1307/1890), who in his Badayi® al-hikam
(Marvels of Wisdom) sought to provide Islamic answers to certain of the.
Kantian antinomies presented to him by a Persian student who had .

returned from Europe. He is perhaps the most creative philosopher of the
period.”

The most celebrated philosopher of the day, however, was Hajji Mulla
Hadi Sabziwari (d. 1289/1878), a great saint, philosopher, and poct. He
wrote the Sharb al-manzimab (Commentary upon the Rbyming Composi-
tion), which summarizes the principles of Mulla Sadrd’s philosophy, and
numerous other philosophical and gnostic works in both Arabic and
Persian, including a commentary on the Mathnaw? of Rimi’* He was also
known as a revered saintly figure throughout Persia, and even the king
went to visit him in his home in Sabziwar in Khurasan. '

During the Qajar period Tehran gradually became the center for the

study of Islamic philosophy, and most of the outstanding masters of the
later Qajar and the Pahlavi periods such as Mirza Mahdi

1373/1953), Sayyid Muhammad Kazim ‘Assar (d. 1394/ 1975), and Sayyid

Abu’l-Hasan Qazwini (d. 1394/1975) taught in Tehran. After the Second

World War, Qum also became an important center for the teaching of
Islamic philosophy, thanks mostly to ‘Allamah Sayyid Muhammad Husayn
Tabataba’1 (d. 1402/1981), whase Usiel-i falsafab wa rawish-i ri*alism (The
Principles of Philosophy and the Method of Realism) is the most important
philosophical response issuing from the background of Sadrian metaphysics
to Marxism.”® These and other masters in turn trained a number of students
such as Murtada Mutahhari (d. 1399/1979), Sayyid Jalal al-Din Ashtiyani,

and Mahdi Ha’isT Yazdi, who have kept this tradition alive to this day.”” -

In fact, starting in the 1950s there occurred a revival of interest in Islamic
philosophy in Persia revolving around the figure of Mulld $adr3, a
renaissance that continues to this day as this later Islamic philosophical
cradition encounters the challenges of Western thought, begins a dialogue

with other schools of thought within the Islamic world, and becomes better

known as a living intellectual tradition in the West.”®

Of course, Persia has not been the only land in which Islamic philosophy

has survived during later centuries, although it has definitely been the main

arena for activity in Islamic philosophy. The school of Mulld Sadra spread
rapidly into India soon after his death, and although the history of Islamic

philosophy in the Indian subcontinent has yet to be written, one can see

Ashtiyni (d.
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* the presence of Mulld Sadra’s thought in the writings of most of the out-
: sta.nd_ing intellectual figures of the subcontinent such as Shah Walt Allah of
 Delhi. His metaphysics bears the unmistakable mark of the “transcendent
theosophy,” as does his attempt at synthesizing the various strands of
"~ Islamic thought.
- Likewise in Iraq, the Islamic philosophical tradition continued to flourish
and._ha.s not ceased to this day, as can be seen in the works of Muhammad
- Bagir al-Sadr (d. 1400/1980).” The revival of Islamic philosophy in Egypt
* and other Arab countries goes back to Jamal al-Din Astrabadi, known as
al;AlfghinI (d. 1315/1897), who began to teach it while at al-Azhar in Cairo
" 'during the late thirteenth/nineteenth century. He also originally belonged
- to the school of Mulla Sadra, whose works he had studied while in Tehran.
Tt was the destiny of Islamic philosophy to become finally wed to gnosis
- in the bosom of the revealed truth of Islam. When one studies later Islamic
philosophers, one realizes immediately this wedding between ratiocination
- and inner illumination, between intellection and spiritual experience,
‘ bet‘ween rational thought and sanctity. This final union characterizes the
- ultimate nature and destiny of Islamic philosophy, which, besides its great
.importance in the domains of logic, mathematics, and the natural sciences,
. has_ always been concerned with the supreme science and that knowledge
- which is inseparable from inner realization. That is why Islamic philosophy
- has been and remains to this day an important element in the vast and
multidimensional universe of Islamic spirituality.
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.- because, whatever its origin, the philosophy in question was digested and integrated
into the Islamic intellectual universe if that universe is seen in its total breadth and
depth and not only in a sectarian manner or from a purely juridical point of view.
18. Early in this century, gradually a number of works began to be devoted to
post-Ibn Rushdian Islamic philosophy, as seen in several works of M. Horten such as
Die philosophischen Ansuchten von Rizf und Tisi (Bonn: Hanstein, 1910) and his works
- on Mulld Sadr3; see also the well-known early opus of M. Igbal, The Development of
Metaphysics in Persiz (London: Luzac, 1908). But these works remained incomplete and
often contained blatant errors. It was only after the Second World War that, thanks
to the pioneering work of H. Corbin followed by others such as S. H. Nasr and T.
Tzutsu, later Islamic philosophy became gradually known in the West—although even
to this day the error of limiting Islamic philosophy to its first phase of development
+ ‘up to Ibn Rushd continues in many quarters. Concerning Corbin and his significance
as a scholar of Islamic thought, see Mélanges offerts @ Henry Corbin, ed. S. H. Nasr
(Tehran: Imperial Iranian Academy of Philosophy and Tehran University, 1977); and
- L'Herne—Henry Corbin (Paris: Edition de 'Herne, 1981). See also H. Corbin, En Ilam
tranien (4 vols.; Paris: Gallimard, 1971-72); idem (with S. H. Nasr and O. Yahya),
© Histoire de la philosophie islamigue; S. H. Nasr, Three Muslim Sages (Delmar, NY:
Caravan Books, 1975) and several essays on later Islamic philosophy in A History of
Muslim Philosophy, ed. M. M. Sharif. T. Izutsu has devoted 2 number of important
studies to Sabziwarl and Mirza Mahdi Ashtiyant; see, e.g., The Metaphysics of Sabzavari
(Delmar, NY: Caravan Books, 1977). M. Fakhry in his A History of Islamic Philosophy
{New York: Columbia University Press, 1983) devoted a few pages to later Islamic
philosophy, but most of the work follows earlier models of Western scholarship on
Islamic philosophy.

It is of some interest to note that a major work in Spanish by M. Cruz Herndndez
(Historia del pensamiento en el mundo islamico [2 vols,; Madrid: Alianza Editorial,
1981]) gives serious consideration to later Islamic philosophy, and Corbin’s Fistoire de
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la philosophie islamigue, which has been translated into most of the important European :

languages, does not as yet have an English translation,
19. The rerm philosophie prophétique was used quite correctly by Corbin to descnbe

Islamic philosophy, which functions in a universe dominated by the presence of 2’
revealed book that is not only the source of religious law and ethics but also the -

fountainhead of knowledge and a means of access to the truth.
20. See Nasr, Three Muslim Sages, chap. 1.

21. Translated by R. Walzer in his “Islamic Philosophy,” in The History of Philosophy, :

Eastern and Western, ed. S, Radhakrishnan (London: Allen & Unwin, 1953) 2:131.

22. The title “teacher” (m#‘allim), which was also-to be used later by Thomas
Aquinas and other scholastics, is not of Greek origin. It is Isfamic and refers in this

comtext to the function of defining and classifying the sciences. See 5. H. Nasr, “Why

was al-Farabi called the Second Teacher?” trans. M. Amin Razavi, fslamic Calture 59/4

(1985} 357-64.
23. Al-FarabT was particularly interested in the question of the relation of words to

their meaning, as seen in his important opus Kitzb al-buriaf (The Book of Letters) (ed.

M. Mahdi; Beirut: Dar El-Machreq, 1969). Arabic philosophical vocabulary owes its
final crystallization to him more than to anyone else.

24. One of great masters of traditional Islamic philosophy in Persia during this
century, Mahdr Ilahi Qumsha’s, taught this text with two levels of meam'ng, one

philosophical (falsafs} and one gnostlc (“irfani). See his Fitkmar-i ilakt kbass wa ‘amm

(Tehran: Mu’assasa-yi matbi ‘Gt-i islami, 1345 a.u. solar) 2:1-232.

25. For a description of the climate of Baghdad and the teachings of al-Sijistani, see

J. L. Kramer, Philosophy in the Renaissance of Islam: Abi Sulayman Al-Sijistant and bis
Circle (Leiden: Brill, 1986).

26. The term was actually used before Leibnitz by Agostino Steuco, who lived in the
sixteenth century. It is interesting to note that Steuco used the term antigsa as well as
perennis, the former corresponding to Suhrawardt’s al-bikmat al-“attgab or philosophia
antigua.

27. There is a vast literature on Ibn Sind in Islamic as well as European languages.
As far as the spiritual significance of his philosophy is concerned, see H. Corbin,
Avicenna and the Visionary Recital, trans. W. Trask {Princeton, NJ: Princeton Univer-

sity Press, 1960); S. H. Nasr, Three Muslim Sages, I; idem, An Introduction to Elamic .

Cosmological Doctrines (Cambridge, MA: Harvard University Press, 1964; London:
Thames & Hudson, 1987} 177f., which also contains an extensive bibliography of
primary and secondary sources concerning him.

28. For the significance of the “Oriental Philosophy” of Ibn Sing, see Corbin, Awi-
cenna, 271f1.; and Nasr, Islamic Cosmolagical Doctrines, 185-91.

29. It is important to note that this gnostic, often misconstrued in the West as a
hedonist, translated the sermon of Ibn $ind on Divine Unity (¢/-tzwhid) from Arabic
to Persian.

30. A. M. Goichon, “L’Unité de la pensée avicenienne,” Archives Internationales
d’Histoire des Sciences 20-21 (1952) 290ff.

31. See Nasr, Islamic Cosmological Doctrines, 1984

32, This scheme is described in the $#ifz* of Ibn Sina. See Avicenne, La Métaphysique
du Shif’, vol. 2, trans. G. C. Anawati (Paris: ]. Vrin, 1985} 137ff. It is summarized in
Nasr, Islamic Cosmological Doctrines, 202fL; see also A. Davidson, “Alfarabi and
Avicenna on the Active Intellect,” Viator: Medieval and Renaissance Studies 3 (1972)
134-54.
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. 33, Persian was an important fanguage for this whole philosophical tradition. Even
the Umm al-kitibh has reached us in an archaic Persian translation rather than Arabic;
see. Ummin’l-Kitab, ed. and trans. P. Filippani Roncom {Naples: Istituto Universitario
Orientale, 1966).

34, See S. H. Nasr, Islamic Life and Thought (Albany: State University of New York

Press, 1981) 102ff. (“Hermes and Hermetic Writings in the Islamic World™.
" 35. On Islamic alchemy and its philosophy, see H. Corbin, L'Alchimie comme art
biératique, ed. P. Lory (Paris: Edition L'Herne, 1986); P. Lory, Alchimie et mystique en
terre d'Islam (Paris: Verdier, 1989); P. Kraus, Jzbir ibn Hayyan (Paris: Les Belles Lettres,,
1986); Nasr, Science and Civilization in Ilam, 242-82.

36. See Nasr, Islamic Cosmological Doctrines, Part 1; see also I. R. Netton, Muslim
Neoplatonists: An Introduction to the Thought of the Brethren of Purity (London: Allen
& Unwin, 1982).

37. Corbin et al., Histoire de la philosophie islamique, 119; see also W, Madclung,

# “Aspects of Isma‘ili Theology: The Prophetic Chain and the God beyond Being,” in
Jsma‘tli Contributions to Blamic Culture, ed. 8. H. Nasr (Tehran: Imperial Iranian

Academy of Philosophy, 1977) 51-65.
38. It is important to remember that many important Ismaili philosophical and

* theosophical treatises were kept hidden from the public at large and did not become
- publicly available until recently.

39. See M. Asin Palacios, fon Masarra y su escuela: Origenes de la filosofia bispano-
musulmana (Madrid: Imprenta Ibérica, 1914); translated somewhat imperfectly by E.

-~ Douglas and H. Yoder as The Mystical thlosopby of Ibn Masarra and His Followers
‘(Leiden: Brill, 1978). On Islamic philosophy in Spain, see M. Cruz Hernandez, Historia
- del pensamiento en el munda islimico; see also T, Burckhardt, Moorish Culture in Spain,
trans. A. Jaffe (London: Allen & Unwin, 1972) chap. 9, which treats the spiritual
- significance of Islamic philosophy in Spain.

A number of scholars such as §. M. Stern have criticized and refuted Asin’s views con-
cerning “Empedoclean cosmology” withour their views altering appreciably the

. description of the thought of Ibn Masarrah as reconstructed by Asin and others who

have followed him.

40. There are numerous works devoted to Ibn Hazm, especially in Spanish. See M.
Asin Palacios, El cordobes Aben bazam: Primer historiador de las ideas religiosas (Madrid:
Imprentas de Estanislao Maestre, 1924); idem, Abenbazam de Cordoba vy su historia
critica de las ideas religiosas (6 vols.; Madrid: Fdiciones Turner, 1984).

41. See The Ring of the Dove: A Treatise on the Art of Arab Love, trans. A, ]. Arberry

. (London: Luzac, 1953).

42. See M. Asin Palacios, El végimen del solitario (Madiid and Granada: Imprentas de
la Escuela de Estudios Arabes de Granada y Fransisco Roman Camacho, 1946). See also
D. M. Dunlop, “Tbn Bajjal’s Tadbru’l-Mutawabbid (Rule of the Solitary),” journal of the
Royal Astatic Society 40 (1945) 61-81.

43. This is an interpretation given to the text by many scholars in the West over the
centuries. For the latest example of this interpretation, see S. S. Hawi, Ilamic
Naturalism and Mysticism, a Philosophic Study of Ibn Tufayl’s Hayy bin Yagzan (Leiden:
Brill, 1974). See also Ibn Fufayl, Fayy ibn Yagzan, trans. L. E. Goodman {Los Angeles:
University of California Press, 1983).

44, In his Averroés et l'averroisme (Paris: Michel Levy Fréres, 1861), Renan makes of
Averroes a “freethinker” opposed to the submission of reason to faith and the ancestor
of modern rationalism and skepticism. There is an extensive European literature on
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Averroes; see, e.g., O. Leeman, Averroes and His Philosopby (London: Oxford Univer-

sity Press, 1988).

45. The Latin translations followed Hebrew ones and go back to the seventh/
thirteenth century and the efforts of Michael Scot. The Latin texts of Averroes's com- )
mentaries on Aristotle are being published by the Mediaeval Academy of America in:

the series Corpus philosophorum medii aevi corpus commentariorum Averrois-in.
Aristotelem.

46. See G. Hourani, Averroes, On the Harmony of Religion and Philosophy (Londén:f :
Luzac, 1961). This is the translation of the Fagl al-magal, Ibn Rushd’s most important

treatise on the relation between philosophy and religion.

47. See S. van den Bergh, Averroes’ Tabafut al-tahafut (“The Incoberence of tbe &

Incoberence”) (2 vols.; Oxford: Oxford University Press, 1954).

48. This seems most unlikely, because Ibn Sab‘In was 2 pious Muslim who followed

the Shari‘ah, which forbids suicide. All of these views are discussed by A. al-Taftazani
in his Ibn Sab‘tn wa falsafatulr*l-safyyah (Beirut: Dar al- Kurub al-Lubnani, 1973). This
is by far the most thorough and detailed study of Ibn Sab ‘In, who has not been studied
extensively in the West. For references in Western languages, see Corbin et al., Histoire
de la philosophie islamique, 2:366-68; Cruz Hernindez, Historia, 2:249-57,

49. See chap. 23 in this volume, “The Hidden Sciences in Islam,” by Jean Canteins.

50. This is one of the few works of Ibn Sab‘In 1o have been studied and transfated 2

into 2 Western language. See E. Lator, “Ibn Sab‘in de Murcia y su Budd al-*Arif,”
Revista al-Andalus 9/2 (1944) 371-417.

51. Cruz Herndndez refers to the school represented by Ibn Sab‘in as “gnosofis”
(Efistoria, 2:249). This school, sometimes referred to as the Sab‘iyyah, was represented
after Ibn Sab‘in by the great Sufi poet al-Shastari, who was a student of Ibn Sabin.

52, This village in the Zagros mountains south of Zanjan is also the original home
of the Suhrawardi family of Sufis, to whom $Shaykh al-ishriq was not, however, related.

53. On Suhrawardr, his life, and works, see Corbin, En Islam iranien, vol. 2; Nasr,
Three Muslim Sages, chap. 2; idem, “Subrawardi,” in A History of Muslim Philosophy, ed.
M. M. Sharif, 2:372-98; Corbin, Histoire de la philosophie islamigue, 2841,

54, See Suhrawardi, Le Livre de la sagesse orientale, trans. H. Corbin; ed. C. Jamber'

{Paris: Verdier, 1986).

55. The beauriful recitals of Suhrawardi have been translated into elegant French by
H. Corbin as L’Archange emponrprée (Paris: Fayard, 1976); they have also been
translated much less successfully into English by W. Thackston as The Mystical and
Visionary Treatises of Subrawardi (London: Octagon Press, 1982).

56. See Suhrawardi, Opera Metaphysica et Mystica, vol. 1, ed. H. Corbin (Tehran and
Paris: A. Maisonneuve, 1976) 503; see also G. Dayyani, Shu3* andishab wa shubiid-i
Jalsafa-yi Subrawardr (Tehran: Intisharaet hikmar, 1364 aH. solar).

57. See S. H. Nasr, “Qutb al-Din Shirazi,” in Dictionary of Scientific Biography, ed. C.

Gillespie (New York: Charles Scribner’s Sons, 1976) 247-53.
58. For an explanation of the complex angelology of Suhrawardi, which is discussed
in many of his works, especially the Hikmat l-ishrig, see Corbin, Les Motifs zoroastriens

dans la philosophie de Sobrawards, vol. 3 (Tehran: Société d'Iranologie, 1946); see also . -

Nasr, “Suhrawardi,” in A History of Muslim Philosophy, ed. M. M, Sharif, 2:383-91,
59. All of his extant works have been critically edited and published by M. Minovi
and Y. Mahdavi in the Musannafit (2 vols.; Tehran: Tehran University Press, 1952-58).
On this remarkable figure, see S. H., Nasr, “Afdal al-Din Kashani and the Philosophical
World of Khwajah Nasir al-Din Tist,” in Islamic Theology and Philosophy: Studies in
Honor of George F. Hourani, ed. M. E. Marmura (Albany: State University of New
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York Press, 1983) 249-64; and W. Chittick, “Baba Afzal al-Din Ka%ini, Encyelopedia

ranica, 3:285-91.

- 60. See chap. 3 in this volume, “Ibn ‘Arabi and His School,” by W. C. Chittick.

- 61, See H. Corbin, “La confession extatique de Mir Dimid,” in Mélanges Massignon
{Damascus: Institur frangais de Damas, 1956} 1:331fF,; Corbin, En Islam iranien, 4:9-33;
 also S. H. Nasr, “The School of Isfahan,” in The History of Muslim Philosophy, ed. M. M.
 Sharif, 2:904-32. For a general survey of philosophy and theology during the Safavid
* period, see 5. H. Nasr, “Spiritual Movements, Philosophy and Theology in the Safavid
Period,” in The Cambridge History of Iran, vol. 1, ed. P. Jackson and L. Lockhart (Can,
~bridge: University Press, 1986) 656-97.

. :62. On ‘Amili and Mir Findiriski, see Nasr, “The School of Isfahan,” in The History
of Muslim Philosophy, ed. M. M. Sharif, 2:909-14, 922-26; also Nasr, “Mir Findiriski,”
Ain the new Encyclopedia of Islam. -
.>63. By Dara Shukih (Shikoh), to which reference was made in chap. 19 of this
: volume, See D. Shayegan, Hindouisme et soufisme (Paris: La Différence, 1979).

64. During the last few decades, Mulla Sadra has finally become known in the West,
- and there are a few works in European languages that analyze many aspects of his
 thought, although much still needs to be done in this field, See M. Horten, Das philo-
sophische System won Schirizi (1640%) Strassburg: K. J. Triibner, 1913); H. Corbin, En
“Islam iranien, 4:54-122; Corbin’s French introduction to Mulld Sadr®'s Le Livre des
| pénétrations métaphysigues (Paris: Verdier, 1988); S. H. Nasr, The Transcendent Theosophy
of Sadr al-Din Shirazi {Tehran: Imperial Iranian Academy of Philosophy, 1978); idem,
“Sadr al-Din Shirazi,” in A History of Muslim Philosophy, ed. M, M, Sharif, 2:932-61; and
B. Rahman, The Philosophy of Mulla Sadva (Albany: State University of New York
Press, 1976}, which gives a somewhat overrationalistic interpretation of Mulli Sadra.
~Only one of Mulla Sadr3’s works is available in English: Wisdom of the Throne, trans.
J. Morris (Princeton, NJ: Princeton University Press, 1981). There is an extensive
literature on him written mostly in Persian; see the introduction of 5, H. Nasr to Mulla
Sadra’s §i a5/ (Tehran: Tehran University Press, 1961).

' &5, Although the synthesis achieved by Mulld Sadrd was carried out within the
Shi‘ite universe of Safavid Persia, his philosophy cannot be confined only to the Shi‘ite
. world. Many of his followers in India were Sunni, and his Asfer was translated into

- Urdu not by a Shi‘ite but by a Sunni Indian scholar.

66. On wujiid and mabiyyab in Islamic philosophy and the question of principiality
(asilah), see S. H. Nasr, “Wijizd and mahiyysh in Islamic Philosophy,” Duternational
Philosophical Quarterly 29 (1989) 409-28; also T. Izutsu, The Fundamental Structure of
Sabzawari’s Metaphysics (Tehran: McGill University Institute of Islamic Studies, Tehran
" Branch, 1968). .

67. To prevent any confusion with the current, popular meaning of this term, and
following Corbin, perhaps one should refer to it as the “imaginal world” or the mundus
imaginals,

. 68, See H. Corbin, Creative Imagination in the Sifism of Ibn ‘Arabt (Princevon, NJ:

- Princeron University Press, 1969); and the major study of Ibn ‘Arabi’s metaphysics by
W. Chirtick, The Safi Path of Knowledge (Albany: State University of New York Press,
1989). See also chap. 3 in this volume.

69, These are discussed in the previous volume in this series; see W. C. Chiutick,
“Eschatology,” in Fslamic Spirituality: Foundations, 378-409.

70. The extensive philosophical activiry of the period stretching from Mir Damad
and Mullz $adri on can be gauged in part by the vast anthology of the philosophy of
this era planned and prepared by H. Corbin and §. J. AshtiyanT in seven volumes, of
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which only four appeared, the project having come to a standstill after Corbin’s death.
See Anthologie de la philosopbie iranienne (4 vols,; Paris and Tehran: A. Maisonneuve,
1972-78); see also Corbin, La Philosophie iranienne islamique aux X VII et XVIH sitcles
(Paris: Buchet/Chastel, 1981), which contains Corbin’s French prolegomena to the
Arabic and Persian volumes. The four existing volumes, which cover the time span up
to the Qajar period, bear witness to the remarkable philosophical activity during a
period when, according to the Western historiography of Islamic philosophy, philo-
sophical activity was supposed to have come 1o an end in the Islamic world. .

71. It is of interest to note that both Lahfi and Fayd Kashini were also fine poets
and composed diwans replete with metaphysical poetry.

72. See H. Corbin, En Islam iranten, 4:72.

73. Tt is mostly thanks to the efforts of S. J. Ashtiyani that the history of the .

transmission of the teachings of Mulld Sadrd has come to be known. See his Persian
introduction to Sharb risalat al-masha‘ir of Mulld Sadra by Mullda Muhammad Jatfar
Lahijani (Mashhad: Mashhad University Press, 1964) 37ff.

74. On this period, see Corbin, Histoire de la philosophie islamique, 476ff,

75. On Sabziward, see S. H. Nasr, “Sabziwari,” in A History of Muslim Philosophy, ed.

M. M. Sharif, 2:1543-56; and M. Mohaghegh and T. Izutsu, The Metaphysics of Sabzavari

(Delmar, NY: Caravan Books, 1977). See also the introduction of S. J. Ashiyant to his

edition of Sabziwari, Rasa’il (Mashhad: Mashhad University Press, 1970) and the
English preface of S. H. Nasr. :

76. On Tabaraba’t, sce the introduction of S. H. Nasr to Tabarabi'Ts Shitite Islam
(Albany: State University of New York Press, 1975). On Islamic philosophy in Persia
during this century, see the Persian introduction of 5. J. Ashtiyant to Mulla Sadr3, -
Shawihid al-rubibiyyah (Mashhad: Mashhad University Press, 1967) 124-44; and S. H.
Nasr, Islamic Philosophy in Contemporary Persia: A Survey of Activity during the Past
Two Decades (Salt Lake City: Middle East Center, University of Utah, 1972).

77. Among these wellknown contemporary philosophers, Mutahhari was given

more to social thought than the others, although he did also write on logic and
metaphysics. Several of his works have been rendered into English during the past few
years. Sec, e.g., his Fundamentals of Islamic Thought, trans. R. Campbell (Berkeley:
Mizan Press, 1985). Ashtiyani has devoted a lifetime 1o editing and commenting on
classical texts of later Islamic philosophy and gnosis, although he has also written
independent works on these subjects. Ha’irl alone among the class of originally tradi-
tionally trained philosophers also knows Western philosophy well and has spent years
in Western universities studying and even teaching both Islamic and Western philos-
ophy and has written a number of major works on Islamic philosophy in confrontation
with and in relation to Western philosophy. One of these works, Epistemology in
Islamic Philosophy, has been translated into English and is to be published soon.

78. See Corbin, “The Force of Traditional Philosophy in Iran Today,” Studies in
Comparative Religion 2 (Winter 1968) 12-26.

79. Like ‘Allamah Tabataba'i, he sought to provide an Islamic response to the
challenges of Western philosophy; see his Our Philosophy, trans. 3. Inati, with preface
by S. H. Nasr (London: Muhammadi Trust, 1987).

23
The Hidden Sciences

in Islam

Jean CANTEINS

E PROPOSE, IN THIS CHAPTER, [0 bring to light the spiritual
significance of the “hidden sciences,” but not to delve into
these sciences, for that would not be possible in the space
allotred. These sciences are represented in most traditions

.under the names alchemy, astrology, etc., and some authors, such as P.

Buska and J. Kraus, have made known the essentials of the Islamic domain
in such a way that it is not at all a terra incognita. The Islamic specificity

" of these sciences does not differentiate them a great deal from their

pccidcntal or Far Eastern equivalents. The terminology is not an obstacle
inasmuch as one makes use of the Greek, which the Arabic copies to a large

" extent in this domain.

By “hidden sciences” {al-‘wlizm al-kbafiyyah) must be understood diverse
traditional sciences that for reasons intrinsic {esoteric sciences taught by

* means of the oral tradition) or extrinsic (sciences that modernism has
relegated to the rank of out-of-date disciplines and has placed in obso-

lescence, with the result that what one can know of them—especially of the
texts that are incomprehensible for want of the necessary deciphering or
because of ignorant scribes—1is presented as a degraded residue and in many
cases as practically unusable) do not figure in the programs of universities

=" and are not made the subjects of official instruction.

That is not to say, however, that these sciences do not make up or no

" longer make up part of the patrimony of Islam. The magisterial transmis-

sion has not entirely ceased, even though today it resembles a clandestine
teaching nourishing a subterranean current that is difficult to discern. It
must be remembered that Sufism no longer has an official status in a
number of Muslim countries; although it is not overtly prohibited, it has
only an officious character in those lands. The Sufi milieus have been the
conservatories of an authentic tradition of certain of these sciences, and
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although this tradition is no longer integral, it is not fossilized. This:

presence and perennity relative to the interiority and to the protective
shelter of Sufism are explained by the congruence of finalities, but pertain
as well without doubt to the fact that these sciences offer the appropriate
means of expressing esoteric truths—and whoever says esoterism says

“polysemy”—which modern sciences, with their unequivocal stance, are:

lacking. Indeed, Sufism has an elaborate terminology that is sufficient in
itself, but the act of signifying is a demanding process. One must under-
stand that the Sufi authors—and not the least of them—had utilized the
resources of these sciences in order to expose certain views with the desired
precision, tonality, or suggestive profundity. We think here most particu-
larly of the scicnce of letcers {akjafr). This sacred science—characteristic of
the Semitic world—is considered to be the key to all the other sciences, and
for this reason we give it preference.

In Islam as elsewhere, these sciences, inasmuch as they are manifestations
of suprarational thought, appear to be experiencing a rebirth of interest in
them. It is deplorable that the literature to which they give rise resorts too
often to occultism, but what is important, and is to be stressed, is the
significance of the “return swing of the pendulum” which this rebirth

marks. Taking into account the extreme richness of the Arab and Persian

patrimony in these matters, it is not utopian to look for the flourishing of
these forms of “analogous thought,” which are, in the final analysis, the
sciences called “hidden.” Every “analogist” will rejoice in this.

The Science of Letters

"The science of letters, which rests on a sacred language, has necessarily a
metaphysical foundation. This consists in comparing the universe to a book
in which the letters are “Immutable Essences.” From these Divine Essences
or Ideas results the Book of the World, which is compared to the Logos.
This Book is still called the “cosmogonic Quran” (¢l-gur’an al-takwini), as
opposed to the Quran composed of a collection of revealed verses (al-qur’an
al-tadwing). This “genesis” of the cosmos takes as its basis the celebrated
badith “T was a Hidden Treasure [kanz, a word with the same initial letter
as kun, “Bel”, the creative command, as Ibn ‘Arabi remarked] and I desired
to be known; therefore, I created the world.” This “Hidden Treasure”
corresponds, in the process under consideration and in conforxlnity with
scriptural symbolism, to the formless and primordial point prior to the
emanation, properly speaking, of the letters of the alphabet.! Limiting
oneself to the Islamic domain (because one encounters parallel formulations
in Philo of Alexandria, the gnostic Marcos, and many others), one finds this
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‘doctrine mentioned in the celebrated mystical poem the Gulshan-i raz (The
Rose Garden of Divine Mysteries) of Shabistari. “For the one whose soul is
the place of theophany, the whole of the universe is the Book of God Most

- High. The accidents are His vowels and the substance His consonants”

* (verses 200-209). Paraphrasing the Ikhwin al-Safa’, Y. Marquet was able to

- write in a more elaborate manner;

. The Universe is the Book written by the Pen . .. on the Tablet. .. or, if one
wishes, they are the Forms which by virtue of Divine Will the Universal
" Intellect furnishes to the Universal Soul, ‘The lines bursting forth from this
. - Book preserve its content: “It is through them that the emanation of their
.. powers will be made” on that which is above (the celestial sphere). In fact,
- beginning with these lines and emanating from them, the simple and lumi-
_nous spirirual “chings” will be formed which will be found in the echelons
‘subordinate to the Universal Soul. Then each of these lines will be estab-
‘lished at a rank from which it will not depart; they will remain ordered in
- their respective places like those of a real book. . . .2

. The best summation, however, is given us by Ibn ‘Arabi in terms that
will allow us to dispense with other quotations:

The Universe is a vast book; the characters of this book are all written, in
- principle, with the same ink and transcribed on to the eternal Table by the
" Divine Pen; all are transcribed simultaneously and inseparably; for that
i reason the essential phenomena hidden in the “Secret of Secrets” were given
* the name of “transcendent letters.” And these transcendent letters, that is to

say, all creatures, after having been virtually condensed in the Divine

Omuniscience, were carried down on the Divine Breath to the lower lines and
- composed and formed the manifested Universe.”™

The science of letters rests on an esoteric usage and interpretation of
letters of the Arabic alphabet considered triply as ideophonic (preponder-
ance of sonoral symbolism), ideographic (preponderance of graphic or
“hieroglyphic” symbolismy}, and arithmologic (each letter having a numer-
ical value in such a way that the science of letters does not go without a
science of numbers).* ‘ : :

Abii Ishiq Quhistant has characterized the importance of the science of
letters by saying that it is the “root of all the other sciences.” One could
say schematically that the science of letters involves the following:
(1) divine and metaphysical or meracosmic symbolism; (2) universal or
macrocosmic symbolism by virtue of correspondences between letters and
“astrological” givens (celestial spheres, planets, zodiacal signs, lunar man-
sions, etc.), on the one hand, and “physical” givens (elements, “natures,”
eic.), on the other; (3} human and individual or microcosmic symbolism by
virtue of physiological correspondences (organs of the body, “cemperaments;’
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etc.), from which comes its correlation with chirognomy etc.
Its particular status has been defined well by Tirmidhi:

All the sciences are contained in the letters of the alphabet, for the beginning
of science is indeed the Divine Names from which come forth the creation '
and governance of the world. . . . Now the Divine Names themselves precede
che letters and return to the lecters. This hidden treasure of science is known - -
to the saints alone whose intelligences receive understanding from God and -
whose hearts are attached to God and are ravished by His Divinity, there
where the veil is lifted before the letters and the atributes. . . .6

Like “knowledge of the virtues of numbers and names,” the science of

letters is designated by the term stmiya’, but the “magical” or divinatory
applications by which simiya’> is most known have caused them to be
discredited—with good reason. We will not treat them here, except by this
brief allusion, These applications are for the most part in a degenerate state,
as seen in the “art of talismans” (amulets, pentangles, magic squares), geo-

mancy (%lm al-rami), and the mysterious and scholarly onomatomancy

(za’irajah). Tbn KhaldGn himself speaks of this subject in a fashion so con-

fusing that it is necessary to renounce it despite the efforts of V. Monteil -

(Mugaddimah, 1) to penetrate its mysteries. In order summarily to situate
it, one may say that it probably inspired the Art of Combination of Ramon
Lull?

The Arabic term simiya® is derived from the Greek semeion, “sign.”
Tnsofar as it is a “science of signs,” the science of letters is capable of inter-

mixing with semiological sciences—although the ends and the means differ -

radically. It is remarkable in chis respect that the science of letters—without
awaiting de Saussure and the others—recognized in the alphabet, beyond
the linguistic instrument which it obviously is, another system of codes
with an incomparable plasticity in the resources of indefinite combinations.
One can apply to it in all appropriateness the term “metalanguage,” as
employed in its discipline by modern authors.

The science of letters intends in effect to go beyond the purely “phe-

nomenal” understanding of things by attaching itself to the “noumenal”
content. In other words, it intends to uncover behind the contingent fact, -

the corresponding archetype, and this is an additional reason for according
it a privileged position.

Furthermore, the search for the archetype and symbolic transparency goes
through a structural understanding. These relations to certain currents of
contemporary thought are mentioned here in order to suggest modern “read-
ings” of this ancient science of letters and to show that those considered it
to be out-of-date were anxious gravediggers and for the most part gave proof
only of their prejudice and profane spirit—not to mention a lack of culture.
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When one speaks of the science of letters in Arabic (and the same is true
‘for Hebrew), one generally has in mind only the consonants, the only
letters which these languages include in their alphabets. The vowels are con-
sidered to be accessory sonoral modalities, “stamps” that have as their object
“the “coloring” of the consonants with a fixed sonority. The consequence of
this is that in the Arabic context—contrary to that which occurs, for
example, in the Greek context, where the seven vowels play a preponderant
role—the science of letters has, with rare exceptions, neglected vowels. ¢

In order to understand this attitude, it is helpful to specify that for the
“Semite in general the consonant-vowel relationship reflects the relationship
_between the Essence and the attributes (dbat/sifat). The consonant (harf,-pl.
hurif, from which comes the phrase “ilm al-burif vo designate this science)
15 to the vowel (barakah, “motion”) what “substance” (jawhar) is to “acci-
dent” (‘arad). In terms of metalinguistics, the sum total of the consonants
represents sound as such, taken in its invariable multiplicity in conformity
with the diffraction of the Word from which a particular language arose.
‘Vowels represent only accessory “modifications” or “alterations” proper to
the syntax (declensions, conjugations, etc.) of this language. Thus con-
sidered, the consonant is a pure given (NiffarT goes so far as to make of it
a hypostatic entity); the vowel a practical given.

Far from wishing to take a stance opposed to that of tradition, but
because vowels are open to an interesting interpretation, we begin with the

‘vowels. In Arabic there are three “vocalizations™ &, #, and i, called respec-

tiyeiy fathab, dammah, and kasrah. They are noted {optionally) by con-
ventional signs of very summary orthography: primitively by a dot, like
the Hebrew vowel points, placed either above (4), at the same level (#), or
below (7) the consonant to be vocalized. Later on, they were denoted with
the signs in use today: an oblique stroke above the consonant (#), 2a comma

- also above (#), and an oblique stroke below (7).

On the last syllable of words, vocalization has an “inflecting” function,
the cases and moods being determined by the “timbre” of this syllable. This
has led to the use of the same name for inflection and vowel: the vocaliza-
tion # (nominative and indicative) is called “raised” or ascendant; the vocali-
zation i (indirect case) is called “lowered” or descendant; and, between the

. two, the vocalization 4 (direct and subjunctive cases) is called “planed” or

intermediate. The position of the vocalic signs, nouns and qualifiers {to
which it would be necessary to add the locations of articulation: 4 [the
throat], 7 [the palate], and # [the lips]) thus defines three cohesive tendencies
which “qualify” the consonantic entity in 2 manner analogous to the three
gunas of the Hindu tradition.

This structuring of being (the whole of the alphabetic corpus insofar as
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it is a symbol of the whole of Reality) is still more evident with alif, waw,
and y@’, which, aithough consonants, act also as matres lectionis—that is,
they serve to render the three corresponding long vowels 7, # and 2 In this
function they have a hybrid status—neither vowel nor consonant, a fact
that has brought about the exegesis of grammarians. They say that the 2

with alif is characterized by “sublimation,” the 1 with y&* by “precipitation,” - .
and the # with wiw by the intermediary state. Sublimation and precipita-

tion come under the classification of alchemical terminology; as for the
intermediate state, i tirad,$ it implies a completely different context. I'tirad

connotes the word ‘ard (“width”), which in its Sufi sense means “amplitude,”

that is, all amplification in the horizontal dimension of a given “state of
being” taken as the point of reference or “horizon.” The dimension of
“amplitude” induces the complementary dimension of “exaltation,” polar-
ized in the vertical according to the two inverse meanings of “height” (for
a) and of “depth” (for 7). This structural trinity expresses a diversification,
Diversification can be of a metaphysical order: it concerns “movements or
orientations of the Spirit”: descending movement by the (apparent) distance
from the Principle, which measures the depth of the possible horizontal

movement, of which the amplitude measures the expansion, and, finally, -

ascending movement of “return” toward the Principle or height. It can be,
of an ontological order, as in the reference mentioned above. It can also be
of a ritual order, and from there derives a Sufi perspective.

The exegesis of the three basic postures of prayer assumes a truly initia-

tive coloring. In the Fusizs al-hikam (Bezels of Wisdom), Ibn “Arabi explains
them from two points of view. Existentially, prayer includes three move-
ments: an ascending movement, corresponding to the standing position of
the supplicant; a horizontal movement, corresponding to the inclined posi-
tion; and a descending movement, corresponding to the prostrate position.

Principially (in this case, Ibn ‘Arabi says, it concerns the prayer that God -

“prays upon us’), the three movements concern the “creative movements”
(Ibn ‘Arabi employs the expression “existentiating theophanies”) of God to
know: the “intentional” (descending) movement toward the world here
below in order to manifest it, the (ascending) movement toward the upper
world, and the horizontal movement. Thus the master of Islamic theosophy
presents the gripping idea of a symmetry between divine service (‘ibadah)
and the creation of the world (#5da%), the attitudes of the supplicant
imitating in an individual mode the “gestures” which God the Creator
accomplished in a universal mode.

More simply, Isma ‘il Haqg, Ibn ‘Arabt’s Ottoman commentator, breaks
down the prayers by considering the orthographic symbolism not only of
the three matres lectionis but of the ternary alif, lam, mim, one of the set
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of ini'tial letters figuring at the head of several sirabs of the Quran of which
we will speak later. Such a view ended by becoming in some way a common

- ground, since it was equally enunciated with regard to the three letters com-

}P;ris_ing the Name Allah:. ofh:ﬁ lam, ba, upon which Isma‘ili gnosis did not
esitate to graft an exegesis for which the key is given by the structure of

, - the cross. We will content ourselves by mentioning the existence of such

an excepuonal—inc!eed, even paradoxical—correspondence in Islam by
reason of the proscription of this symbol by Muslim exoterism. We cannof

* - treat here the facts contained in a highly questionable work in which R.

von Sebottendorf has exposed a so-called method of spiritual realization

* which he supposedly learned of in Turkey at the beginning of this centiiry.

It con ) - . . .

It co cernfs pseudo-alchemical lucubrations, which we mention here only
in view of a possible correspondence between the ternary a—i-# and the
-ternary Mercury-Sulfur-Salt. '

h-In conclusm; we I;lote the eminent structural properties of vowels. We

ave presented Arabi izatl ini i i

e é:;o red | ic vocalization as a trinity, and in doing so we have
P ver in silence a fourth modality: the absence of “motion.” This state

3 : : . n
s marked by the sukdn, the sign of “rest” or of “quiescence” of the conso-

nant. This fourth modality—which is phonetically conceivable only in
relation to the three others for which it is, so to speak, the “empty”
counterpart—1is systematically neglected by the symbolic. But it does have
a place in a quadripartite vision of things. To keep to the symbolism of the
prayers, we emphasize that the sukin takes into account an attitude that
was not _considered: the seated position, at once a time of “pause” or of
immobility between two movements and a synthesis of the three other

attitudes of the supplicant. Furthermore, the coming to the fore of a vocalic

“fourth term” orients the exegesis toward quaternary correspondences
(glements, “natures,” directions, etc.). An example of this is the application
presented by the appendix of the Kitzb al-tadbkirah (The Book of Memorial) |
of D2’%d al-Antaki, in which the twenty-cight letters of the Arabic alphabet
are differentiated into four series of seven letters according to the double
Criterion of “rimbre” and “nature” a=warm, sukin=cold #=dry, and
z.=h}1m1d. Being aware of the esoteric preoccupations of Antakt and of the
disciple who was the author of the appendix, one is able to foresee the

speculations, particularly alchemical ones, of which such a cleavage is
capable,

The Letters of the Alphabet

The letters of the alphabet, the essential signs and providential instruments

of the Sacred Science, are twenty-eight in number. The number twenty-
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eight, congruent with four and seven (28=4x7, and 28 is the “Pythagorean
sum” of 7), immediately suggests a relation with the lunar mansions. There
result from it diverse cross-references of a cosmological order, to which we
will make allusion later on. The connection between the number of letters
2nd the lunar mansions is sufficiently remarkable that it is emphasized and
exploited. Thus Tirmidhi (Khatm al-wwliya’, question 142) states that the .
number of letters was primordially set at twenty-eight owing to the number
of lunar mansions. Ibn ‘Arabi was to make this point more explicitly by
“localizing” in the moon—the intermediary between heaven and earth—the
“prophetic” residence of Adam and by specifying that the manifestation par
excellence of the mediating function of the heavenly body is the differentia-
tion of the unigue primordial sun (in the manner of Adam as the “unigue
man”) in articulated language.

As can be foreseen from its reference to the duration of a lunar cycle, the
number twenty-eight, the total of the letters, was considered to be com-
posed of two equal halves of fourteen letters each, based on the model of

the waxing and waning phases of the moon, estimated at fourteen days

each. There are numerous other divisions made by grammarians as well as
by exegetes, but it is not a question of expanding the above. The most
remarkable among them is that which divides the alphabet into “luminous” )
letrers and “obscure” letters. In the correspondence to the lunar cycle, it is
the invisible mansions of the southern hemisphere that are identified with -
the fourteen “luminous” letters (namely: 4, b, L ¢ 3. % 5 & E, m, n, and .
B) “since their spiritual light corresponds to the hidden light of these
mansions.” As for the visible mansions of the northern hemisphere, they
correspond to the fourteen “obscure” letters, namely, the remaining letters
of the alphabet. A long tradition, from Ibn Sind to the Tkhwan al-Safd’,

from Jabir to the Pseudo-Majriti, has echoed this point of view. This is

shown by a characteristic passage of the Ghayat al-hakim (The Goal of the
Sage, known in the Middle Ages under the Latinized title of Picatrix):

If the letters are 28 in number, the reason for this is that this number is a
perfect individual made up of 2 spirit and a body. There are 14 (luminous)
letters which are found at the beginning of the s#rabs of the Quran. They
represent the spirit and just as the spirit is hidden, so the secret of these letrers
s hidden as well. I is at the same time the number of the invisible stations
of the moon. On the other hand, the other letters {called obscure) which
never figure at the beginning of the s#rabs represent the body and correspond

to the visible stations of the moon. . . . There is the mystery of the Quran.®

The luminous letters are found at the beginning of twenty-nine s#rahs of
the Quran, isolated or in a group as initial letters (their number varying

from one to five). Scholars of Arabic and orientalists have been wondering | "
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for centuries abour the presence and role of these initial lerters without
- reaching the least consensus concerning them. By all appearances verse [I1,7
Wy

dealing with passages of the Quran having more than one meaning
(mutashabibat), applies to these letters: “And no one knows the interpretation
Eof tI:lCSC passages] except God and those rooted in Science” Such is the
reading” made by the Sufis of this verse by extending to “those rooted in

© Science” the ca‘.pac.ity of understanding and interpretation of the stated
. passages. As Tirmidhi wrote: “In the Fawdtib of the suras, there is an allg-

sion to the meaning of the sura, known only to the Sages of God on His

earth... men .Whose.hearts have reached His essential solitude from which
they have received this knowledge, that of the consonants of the alphabét.”10

A?though dealing with such a subject is a delicate matter, we risk doing so
jrv’lth the hope not of giving an exhaustive explanation of it—such a thing
is humanly impossible—but of suggesting an appropriate approach to the
subject.

The initial letters are a theophany of the Uncreated in the created. The
Quran, the scriptural manifestation of the uncreated Divine Word, belongs
as the Book to the created order. The uncreated Word is not able to be
expr‘essed without recourse to the created letter. The letter is not the Word
b.ut its reflection. The Revelation is a superhuman effort at the transmura-
tion of the Uncreated into the created. In the course of this process, the
coagulation of the Word into a spoken and written sacred language—’here

Arabic—was left in suspense at certain points in the Quran where the divine

impact is conserved, so to speak, in a state of the least crystallization, of the

- least literary hardening.

The initial l.etters take into account this state of “undifferentiation.” They
are not vocahz_ed and, since they cannot be articulated, are not given to A
‘recn:auon.” With regard to manifestation, the initial letters are therefore
1mper.fect or incomplete (=no7 finis). They have an apophatic dimension
.that distinguishes them from the rest of the Book. The Quran can be recited
in all the verses wherein the Muhammadan receptacle contained integrally
the Divine Message; it can, on the contrary, be only spelled—as by someone
who does not understand what he is reading—there where the earthly and
human receptacle was in some way less sealed off. The Prophet gave a
sonoral. vestment, clear and comprehensible, to the inaudible Word of God
except in the initial letters where the Word remained relatively “naked” and
was re?e§ved as so many broken peals of the primordial Sound.

The_ initial letters are the part of the Book that has kept something of the
celestial state in which was found the Revelation before its descent into
Muhammad. It is that to which the tradition refers when it emphasizes that
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the initial letters concern the Divine Science transmitted directly to Muham-
mad in a time span (so brief) during which no archangel sers
as intermediary or interpreter between God and.the Prophet. _O.n.thls sub-
ject it is reported that when Gabriel descended with kby*s (the initial letters

of the nineteenth sirah), 1o each letter that he enumerated, the Prophet

added, “I know.” Finally Gabriel exclaimed, saying, “How dost thou know .
something which I myself do not know?”

If one considers them more specifically in the framework of the mystery '

of the Revelation, the initial letters are the mediating boundary between the
Divine Word and the Quran as the Book for the beIitlzvers. They are an
intermediary stage accidentally or providentially (according to the apprecia-
tion of the above-mentioned mystery) interposed between t_he Pf1nc1ple
(God, the Divine Name, etc.) and the manifestation:.that is, this same
Divine Name developed, differentiated in conformity with the economy of
the Message revealed to men and in the form of the Book—~from whence

comes the name siirab (literally, “order,” “ordered”), therefore, a group of

ordered “sayings.”

Letters of the Alphabet and Human Hands
Considered as the filigree of the alphabet, the numbers 28 and 14 are the

symbolic values of the whole and of the half. We have just seen how the " -

Quranic initial letters concern one half—implicitly preeminent—of the
alphabet. From these speculations one can extract
dichotomy between the two halves

that each hand, made up of five fingers,
name of the hand, yad, equals 14); the two hanfis therefore total twenty-
eight phalanxes, being as letters of the alphabet in such a manner that one
can imagine them to

printer. -
The distribution between the two hands would consequently have to

divide the alphabet into letters of the right hand and letters of the left hand.

Where this distribution would lead can easily be conc?ived from the fact
chat there is a difference of value atrached from rime 1.mmemor§al to the
right (of good augur} and to the left (of bad augur).!! Without going so far
as do some racher Manichaean interpretations, let us note that the _precedmg
distinction between luminous and obscure lerters is congruent with that of
the letters of the right hand and the left hand. The right .and the Jeft cor-
respond respectively to the south and the north and are applied cgnsequently
to the southern and northern hemispheres of the lunar mansions.

was able to serve

a highly affirmed -
(of the letters) concerned. This ten-. -

s particularly aided and shaped by chirognomy. It can be observed
e e . mar includes fourteen phalanxes (the -

be distributed as if they were in the “crucible” of the
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"+ From the point of view of chirognomy, the left hand points to “nature,”
“ the sum total of the traits that define what is innate. It is related to the
passive aspect as well as to the past. It is the part of predestination. The right
~ hand points to what is acquired, the total of the modifications brought to
. heredity. What is acquired, in permanent becoming, comes to complete and
correct the givens of the left hand, relatively immutable. The right hand is
. related to the active aspect; it is the hand of the future.
+ The remarkable numerical coincidence between the phalanxes and tife
. letters potentializes the presence of Divine Names in the articulations of the
two hands. The initiatic symbolism of the “union of the hands,” at the time
of the linking of the disciple to the spiritual master, confirms this idea of
the theophoric hand. In brief, all this occurs as if the “union of the hands”
‘had as its aim to awaken the sacred letters of the Name from sleep in the
articulations and to articulate them (we stress the coincidence which the
vocabulary notes between the act of elocution and the movement of the
fingers) in the hand, albeit in 2 nonsonoral manner—therefore in a solely
potential fashion, which then remains for the disciple to actualize. Since the
hands make up the sum total of the letters, the composition of all of the
Names is found therein in full force.

The Kabbala has made clear the appropriateness of this by distributing
the Name YHVH expanded into twenty-eight letters upon the phalanxes
of the two hands. If such a disposition is not possible without distortions
or expedients with regard to the Name A/, it is so with the Name Huwa
- éxpanded into fourteen letters on ore hand, and this would be done in order
to relate it to the mystery according to which, in the union of the hands
at the time of the initiatic pact, the two hands which the master places
--above the hand of the disciple are like “ewo right hands” (and not one left -
‘hand and one right hand in conformity with physiology). The anatomical
bipolarization inherent in the profane human state is thus symbolically
annulled and transcended. Because of the “union of the hands” (this expres-
sion 1s synonymous with “invocation”), the distribution and therefore the
division of the letters between those of the right (hand) and those of the
left (hand) become meaningless when the Sacred Name is recomposed.’?
~ To this incursion into chirognomy from the angle of the science of
letters one could add another facet. It is said that the principal lines of the
hand sketch a figure that has the form of the number 18 (I A) on the right
hand and 81 (Al), the iaverse, on the left hand. The total, 99, is the
number of the Divine Names—we mean the innumerable essential Divine
Qualities leading back to a canonically determined series of soteriological
and criteriological Names mentioned in the Quran. To these ninety-nine
% traditional Names must be added Aflzh, which makes them one hundred.
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‘This fact brings about the appearance of a new relation between the scienc
of the hand (“ilm al-kaff, kaff, another name for hand=100) and the science
of letters and names, a relation made particularly evident by the fact that
the Muslim rosary is made up of 99+1 elements concretely: ninety-nine -
beads plus the hundredth one, which is of a larger size; it is a structure
remarkably congruent with that of the Names. .

Conjointly with this projection of the twenty-eight letters in terms of the
microcosm of the structural properties of the two hands, there exists a
representation comparatively macrocosmic—indeed, metacosmic—of these
letters on a celestial “sphere” or rather on a group of concentric “spheres”
whose hierarchy and arrangement were expounded by Ibn ‘Arabi in the
order of his “theory” of the “Divine Breath” (nafas al-Rahman). This cannot
be explained in detail here, but it involves different levels of reality woven
upon the twenty-eight letters of the alphabet.

Schematically one can distinguish 2 divine level, a suprahuman or uni- -
versal level, and a human level, represented respectively by the Divine
Names, the cosmic degrees, and the twenty-eight letters of the alphabet.
The letters are arranged following the order of phonetic emanation such as
was established by the grammarian Stbawayh. Ibn ‘Arabi contented himself
with combining #/if and hamzah 1o obtain the number 28, necessary o the
“economy” of the exposition. The sequence that develops, beginning with
the most internalized phonemes, the gutturals, through the most external-
ized, the labials—that is, from bha@> to mim~is framed by alif as the first
degree (corresponding to the breaking of silence, to the sonoral eruption of
hamzah) and by waw as the final degree. : '

Hustration A

The Breath of the Compassionate
and the Letters of the Alphabet

The theory starts with the idea of an expansion (what Ibn ‘Arabi calls
breadth) from a unique and primordial Reality. In conformity with the
sonoral symbolism, from the Divine Breath proceed first of all the Names
or Qualities, before even the creation of the world. At their “request,” the
Breath intervenes determining all of the “cosmic degrees,” as a kind of easing
or “relaxation” forming emanation into a hierarchy from the manifestation
of the First Intellect to the creation of man.

These twenty-eight cosmic degrees are distributed into four quarters of
seven. The first quarter, which is principial, extends according to an ascend-
ing progression from the vernal equinox to the summer solstice marked by
the Throne and the polar letter gaf The two succeeding, or intermediary
quarters, extend from the summer solstice to the winter solstice, thus

following a descending progression. They symbolize the whole of the
formal world, which ends with the degree of-the earth; they have for a
center the sun and the letter nan (the fourteenth letter linking the two
halves of the phoneme series) situated at the autumnal equinox. The fourth
- quarter, once again ascending, ends with man (the letter minz). The final
degree (the letter waw) accounts for the possibility of reintegration of all
‘emanation in the initial degree (the letter alif).

Reintegration does not mean reunion. The cycle is not closed again
exactly upon itself; the end is not rejoined by the beginning. Emanation
proceeds in open spirals and not in closed circles. If it did not, parallel
cyclical processes such as those of the sun and the moon would come to
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an end at the same time, with the result that their evolutionary relationship

would cease and they would no longer have a rison d%étre—or, to para-

phrase the s#rah Y@’ Sin, “nor doth the night outstrip the day” (Quran
XXXVI, 39).23 This unequal superposition of sequences (which mak_es,' for
example, each of the “signs” of the Zodiac [burif] to cover seven thirds of -
the lunar mansion) explains the nonrepetition of the cycles and rhythms, -
and it is upon this law that astrology is founded and, by extension, all the '

secondary divinatory sciences. Other examples could be given of this non-

repetition, the sine gua non of the continuum and of the diversity of the .
manifested. Let us cite, for the astronomical domain, the precession of the

equinoxes, from which results the current time lag between the signs of the.
zodiac and the twelve corresponding constellations, the reestablishment
taking place at the end of each major revolution.

For a good representation of the theory of the Divine Breath we will refer

to the accompanying synoptic diagram (Illustration A), which is borrowed
from T. Burckhardt.! In the absence of longer development, it will allow
a view of the whole of the different “spheres” and degrees in question. -
In this diagram, the afif must be considered separately from the other
letters. We have said that, like bamzab, it marks the irruption of sound. &k

is the principle of sonoral manifestation of which all the other letters are
differentiated symbols. It is necessary, therefore, to consider that the '
sequence of letters begins with b2’ and ends with waw, bringing out the rwo

letters of the Divine Name Huwa. In the Sufi milieu, this Name has as much
prestige as the Name Al/zh, if not more. It is not possible to deal with the
science of letters without speaking of the Science of Names. This can be
treated only briefly in the present chapter; we will leave aside the esoterif:
expansions upon the “Supreme Name,” al-4sm al-a‘zam, to which it ordi-
narily leads.!s

Hlustration B

o)
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The Science of Names

In order to bear in mind certain subtle interferences and structural con-
‘siderations, we will take as our point of departure the Name Al/@h. In brief,
it can be said that the expanded form of this Name is the (first) shahidab~lz

silaba illa’Liah (there is no divinity but God)—and that the shortened form

is Huwa—He. The Name Allzh is represented in traditional calligraphy in
the accompanying illustration. It is a tetragram composed of alif;, lam, lam,

-and 5Z’. As a tetragram, it would necessarily be written Alh. This could

be grating; thercfore, the form is A/lzh. Three letters alone compose it: alif
lam, and ba’. Alifis a vertical line and represents the masculine, active prin-
ciple (or injunctive, from the point of view of the symbolism of sonoral
energy); this meaning is reinforced by the dot above it, of which it is a sort
of vertical projection.!¢ Its numerical value, 1, is in fact the symbol of
Unity. The last lewer, 4a% which is approximately a circle, represents the
feminine, passive principle, and this meaning is reinforced by the crown (in

.the geometric sense of the term) above it. Between the initial recritude of

alif and the final, completely encircled form of 53, the two lzms constitute
an intermediary stage assuring a sort of written transition.

We have just made allusion to the two signs, the dot and the crown which
come above the alif and the b2’. The most plausible explanation is that the
dot recalls a potential bamzah systematically left in an unmanifested state
from a sonoral as well as a graphic point of view, and that the crown is the

stylization of a miniature A2’ added to indicate that the final 42* of the

Name is a radical letter forming part of the tetragram and not an accessory
letter (such as the indication of the feminine, for example). The dot and the
crown are proportioned in such a way that they can interlock one into -
another and be fitted so precisely that they blend together in forming a
single circle. Their coincidence makes clear the coincidence of the extremes,
alif and b@’. This means that the Name Alzh cannot but join the essential
aspect~—the dot—and the substantial aspect—the crown; the two determina-
tions of Being naturally supported by the polar letters alif and b&’. This

“coincidence can be considered the result of two inverse processes: the

involutive or centripetal process in the case of the conjunction of the dot
in the crown converging toward the unique Point (stricto sensu a circle, an
“aggrandized dot”—if one can be allowed this geometric heresy), which is
none other than the Name; and the evolutive or centrifugal process in the
case of the separation of the dot from the crown diverging from the

. primordial Point, which is none other than the Name. They proceed from

the Name and end there; the Name is at once their beginning and their end.
They develop outside of it and are resolved in it, reciprocally annulling each
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- The inherent nature of Huwz (we propose this form by analogy with that
- of Allab) in Allzh explains the rather enigmatic presence of the crown above
its final letter. It can be added here that it is a question of a “signature” (in
-the Boechmian sense of the word) of Self, precisely of the “bumwa-ness” of
. Allah, that is to say, of its connection with the absolute and universal
Ipseity. It is this which several Sufis have recalled by showing the inherent
nature and the permanence—or perennity—of Huwa in Allzh. In effect, by
-successive amputations of the Name one obtains LLH (lillah, “to Allah"),
LH (labu, “to Him") and finally H (b, “He”), these being so many states of
.the Divinity whose enumeration expresses a progressive “reduction” to
‘Ipseity: the Huwiyyah, an abstract term beginning with Huwa’ and
_equivalent to the scholastic term “aseity.”
Ritually, one observes this “reduction” in the badrab or danced dhikr. The
Name Allh, at first clearly articulated, loses the first syllable and then is
progressively reduced to a strongly exhaled breath like a death rattle. At
“this stage there is no longer conscious articulation; the final phoneme Az’
itself disappears, diluted and mixed with the vital breath which escapes
every act of will. The dancer no longer articulates; it cannot even be said

other in the immutable heart of the Name, the place of the intersection of-
all the processes located not only outside of time and space but still more
outside of all contingency.

The specificity of the shabadab appears in the turn of the phrase which
Arabic syntax calls istithna (“exception”), denoted by the particle illz (=in
13, “if it is not”) the transcendent content of which is hidden in the internal
structure of the formula. In brief, several connections based on reflection
(in the optic sense) and symmetry (the “balance,” Jabir would say) articulate
the shabddab and reveal in it the complex interior equilibrium which the
traditional distinction takes into account only imperfectly, in an unequiv-
ocal manner, in the “negative” clause: /7 il7ha (the initial /7, the particle of
negation) and the “positive” clause: A//zb (the initial 4/, the definite aricle
and beginning of Allah > al-ilah).” The shabadak makes it evident that the |
Name Allah, the symbol of the Universal Being as much as it is an affirma- -
tion, contains in an implicit or subjacent manner the symbol of the absolute -
indetermination of Non-Being (the negative particle buried within the
word al-ilab decomposed and recomposed in /2 and lah:

j{f_‘_’i that he “breathes” the Name. Rather, he is “breathed” by It: the Self has then

DI d.j } ) .absorbed the self.
| The Divine Name Huwa is formed of the two letters bz’ and waw whose
I _respective numerical values, 5 and 6, are traditionally those of the Earth and

Heaven or, on the human plane, of the feminine and the masculine. Their
total, 11, is the number of hicrogamy, the number of the androgyne. The
“Pythagorean sum” of 11, 66, is at once the number of the Name Allab
(14+30+30+5) and of the original couple, Adam and Eve (Adam wa Hawa:
45+ 6+ 15). This situates Huwa at the intersection of two axes, that of sacred.
onomastics and that of primordial androgyny. The Earth and Heaven can
still be symbolized by two so-called “magic” circles having respectively as
~ center b3’ or the number 5 and waw or the number 6. These expanded

“circles have respectively as their total value the numbers 45 and 54, the sum
of which, 99, is related, as we have already seen, to the totality of the Divine
Names—another testimony, from the angle of arithmology, of the syn-
thetic quality of Huwa.

As the Name A/l75 includes four letters, the shabadah includes four words,
and these words are composed exclusively of the same letters as the Name:
alif, Lim, ba’. We will note only the connection of the last letter of the -
Name and the last word of the formula: Hz’ and A/zb. Just as the formula. -
concludes with the Name A/lzh, the Name concludes in its turn with the
letter b2’ by a kind of common convergence of the formula and the Name
toward the same letter. Ha*> marks a kind of ending; it is identified with
exhalation (the most profound sound), with the last breath of the dying.
Hz’ thus makes a counterpart to the initial lif of Aflzh (comparable to the
first cry). An expression of Ipseity, b2’ prolongs indefinitely sound and
breath in the self. It can be said that »a* is, in a concentrated form, the
Name Huwa inserted into Allah, as Allzh is itself inserted into the shabadah.
Inversely, it can be said that the Name Huwa is expanded in the Name of
four letters, Allab, itself expanded in a formula of four words, the shahidabh.
One finds oneself in the presence of a series of successive interconnections
which Arabic orthography makes particularly clear:

[[to1 30]  proy]

Remarks concerning Alchemy

Throughout these pages we have had the occasion to evoke diverse aspects
relating to astrology, alchemy, etc. We have taken the side of approaching
these sciences through the specifically Semitic perspective of the science of
letters considered, let us remember, from an epistemological point of view,
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as the key science. By comparison, the other sciences result from borrow- |
ings from and adaptations of foreign currents and particularly from.

Alexandrian Hermeticism.!® They would imply, therefore, from the point
of view of methodology, a completely different approach. It is not possible
to treat each of these sciences in depth; however, some complementary con-
siderations on alchemy can find a place here.

The alchemy of which we speak here is not reducible to a sort of crafts-
manship of metals and to laboratory work centered on the art of fire.

(Maetatis mutandss, the activities of the blacksmith, potter, glassblower, etc.

are not without connection to those of the alchemist.) Rather, it concerns
a “mysticism” chat utilizes the metallurgical process (physical and chemical)

as symbolic support and interprets it, systematically, through analogy, in

a spiritual perspective. For a Westerner the image that is most suggestive.
of this “way” is without doubt that of the alchemist in prayer (oraison) in -
his “lab-oratory,” as the Latin adage lzborare orare states. In the Islamic con-

text an equivalent connotation is expressed in the declaration of ‘Alf that
alchemy is the sister of prophecy.

In such a perspective alchemical transmutation concerns not metals but
the soul. The quest and the long “operative” process—common ground of
the treatises on alchemy—are nothing other than the struggle to realize the
Self, the Eternal Being, through the self. It is to this difficult “work” (in the
full alchemical sense of the word) upon oneself that the “transmutation” of
lead into gold applies, symbol of the primordial state (Arabic fitrah). Such
a “transmutation” cannot occur spiritually without the direction of a
master—the veritable human catalyst equivalent to what alchemy has
designated as the “Phdosophers Stone.”

There would be nothing in particular therein, and the “alchemmal way”
would not be distinguishable from other “mysticisms,” if its means for
attaining the goal common to all the ways were not completely original.
Alchemy has recourse to no metaphysical, theological~indeed ethical—
argument. Its method is essentially cosmological: the human soul in order
to bear perfection is treated as‘a “substance” which supposes a profound
knowledge of the analogies between “metallic” (exterior) and psychic
(interior) domains. Furthermore, its objective character identifies alchemy
as a path of gnosis rather than as a path of love. The formulation of
alchemical treatises—the written part being the tip of the iceberg; the oral
part, fundamentally, being invisible and, so to say, lost—rather insists on
the Zen koan, logically incomprehensible (that is not to say, as do the
profane, an unreadable and literally contraditory lucubration). The alche-
mist expresses himself through symbols. All of his language is in code. This
coding has not failed to utilize the science of letters, and only a few rare
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initiates of the Great Art are capable of “reading” without misinterpreta-

tion; the majority form part of what has been called the “glassblowers.”
We have evoked speculations concerning the four elements: earth, water,

air, fire. It must be understood that this does not concern, for the alchemist,
. what scientists designate by these names but rather “qualities® or modalities
-through which the materia prima is capable of manifesting and differen-
. tiating itself. The process that alchemy “performs” for the Earth, astrolo

performs similarly for Heaven—starting from the astral givens. The two

'sciences stem from the same perspective, and their paths, which are com-

plementary, closely interfere. The four elements—without forgetting the
four “natures,” hot, cold, dry, humid, from which they emanate —correspond
_to the states of the soul. Let us imagine them placed on a wheel or a
“sphere.” All “art” (Arabic sini‘ab) is to escape from the permanent process
of transformations (coagulation, dissolution, etc) and to reach the hub, the

- point where all movement ceases and wherein it is said that water becomes
fire, fire water, earth air, and air solid. In this immobile center, this

mysterious quintessence is comprehensible and a fortiori realizable only

from a metaphysical point of view: this is an alchemy that is pure spirituality.

In order to arrive at this end-or “completion”—alchemy proceeds

-through the “bodies,” and among them the couple Mercury-Sulfur is the
.object of very special consideration. They can best be compared to the
-couple Yin/Yang, the Taoist symbol of the two complementary principles.
‘Mercury is the feminine principle; Sulfur the masculine principle. Islamic

esoterism has identified Sulfur with the “Divine Command” or “Order,” to

~the original &un through which the world, by means of the Divine Will,
: was brought forth from chaos and formed an “ordered” whole. (This is the

meaning of the Greek kosmos, generally translated by the Arabic kawn,

“that which exists.”) Mercury represents the “Universal Nature,” tabi‘at
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al-kull, the passive and plastic counterpart of the preceding. From the hier-
ogamy of Sulfur and Mercury—corresponding in the microcosmic realm to

the couple spirit/soul—Salt naturally issues, corresponding to the body. -

This hierogamy is sometimes imagined in the form of the two protagonists:
Man and Woman (the King and the Queen, the Father and the Mother, etc.
of which the treatises speak), sometimes also in the form of an androgynous’

entity (the “Rebis of alchemy”). All these aspects are found structured in the-

preceding diagram,

The Alchemy of Happiness

We do not wish to conclude this chapter without taking into account the

text of Ibn ‘Arabl which comprises chapter 167 of the Futibat al-makkiyyab .
(The Meccan Revelations). The title of this chapter, “Of the Knowledge of

the Alchemy of Happiness” (kimiya® al-sa‘adab) and Its Secrets,” is by itself
strongly evocative of spiritual alchemy. The hermeneutics of the Existen-
tiating Divine Command, kun, to which Ibn ‘Arabi surrendered himself,
“scts off the demiurgic properties of the letters which make up [this
imperative]” and attest to “the truly divine nature of spiritual alchemy
which the ‘Science of Letters’ uses. It is precisely this miraculous science

which Jesus owns. .. . Like the demiurge which animates and organizes a-

preexistent matter, Jesus the Alchemist borrows a lump of clay with which
to fashion the bird into which he then breathes the Spirit of Life!® because
Jesus is the Spirit of God.™ It is with this remarkable parable concerning
Jesus in whose person and function Ibn ‘Arabi brings rogether the science
of letters and “demiurgy” (to be understood as “the alchemical science of the
production of beings,” in brief, spiritual alchemy), that we will conclude
this all too brief outline, hoping that we have given to the reader the desire
to delve deeper into this spiritual Reality. This is achieved especially
through a “transparent” vision of things, that is, by a personal meditation
on what is beyond the senses, whether it be a question of letters or of the
world of appearances.

Translated by Katherine O'Brien

Notes

1. Here is, for example, the way in which Ibn ‘Ara’ Allzh describes the formation
of alif, the first letter, by means of emanation from the Point: “When the Point willed
10 be named afif. .. it extended itself . . . and descended . . . and became this &lif...."
And in a still more suggestive fashion: “It is said that the first thing that Allah created
was a Point which He looked at . . . the Point melted [for fear under the Divine Gaze]
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and flowed downward in the form of alif” (Traité sur le nom Allah, wrans. M. Gloton
[Paris: Les Deux Océans, 1981] 137-38).

. 2. Y. Marquet, “Imadmat, Résurrection et Hiérarchie selon les Ikhwin al-Safi™
Revue des études islamiques 30 (1962) 494

3. Quoted by R. Guénon in his Symbelism of the Cross, trans. A. Macnab (London:

© Luzac, 1975) 68,

4. Being unable to deal with this science, let us cite on this subject this formula from
al-Bant: “Numbers symbolize the spiritual world and letters symbolize the corporeal
world.” He develops this some pages further along as follows: “Know that the secrets
of God and the objects of His Science, the subtle and the gross realities, the reality®of
on-high and of the here-below, and those of the angelic world are of two kinds,
numbers and fetters. The secrets of the letters are in the numbers and the theophanies

~ ¢ of the numbers are in the letters. Numbers are the realities of on-high due to spiritual

entities and letters belong to the circles of the material and angelic realities. Numbers

. are the secret of words and letters the secret of actions. Numbers are the World of the

Pedestal” (Shams al-ma‘arif al kubra [Cairo, n.d.] 1:78). Because they are quantitative
and qualitative symbols, numbers are the keys to the comprehension of the intelligible
.world; like letters, they have as their end an arrangement that considers reality essen-
tially in its connections with harmony (proportions and music). In this regard this

.. “science” is a direct descendant of the Pythagorean tradition.

5. Abii Ishiq Quhistan, Haft bab-i par, trans. V. Ivanow (Bombay: Ismaili Society,
1959) 60.

6. From al-Tirmidht's Newadir al-usil (us).

7. See Ibn Khaldin, Discours sur histoire universelle {al-Mugaddima), trans. V.

Monteil (Paris: Sindbad, 1967); and D. Urvoy, Penser {fslam (Paris: ]. Vrin, 1980) 9, 111,

162-64,

8. The current meaning of the verbal noun %rad is oppositton, incidence, inser-
‘tion. In his quotation, M. M. Bravman (Materialien und untersuchungen zu den phoneti-
schen Lebren der Araber [Dissertation, Géttingen, 1934]) translates this word by mizten-
hindurchgeben, “that which comes in the middle”; the adverb hindurch, giving the idea
.of “something which is crosswise,” is expressed in the root ‘arada.

9. See al-Majriti, Ghayat al-bakim, quoted in H. Corbin, L’Alchimie comme art hiéra-
tigue, ed. P. Lory (Paris: Edition de 'Herne, 1986) 175. .

10. From the Nawidir al-usizl, quoted by L. Massignon in The Passion of al-Hallz,

 Mystic and Martyr of Isfam, trans. H. Mason (4 vols.; Princeton, NJ: Princeton Univer-

sity Press, 1982} 3:95-96.

11. See Quran LVI, 7-14, on the *Companions of the Right” and of “the Left.”

12. In chis idea of “recomposition” of a lost, unknown, and secret Name is implied
the tradition of the Supreme Name of which the reality and the pronunciation would
be known to only a few initiates. It concerns a persistent esoteric tradition found
throughout the whole Semitic world.

13. One can see in the passage from the Quran referred to here a synthesis of what
came before. The complete verse is as follows: “It is not for the sun to overtake the
moon, nor doth the night outstrip the day. They float each in an orbit,”

14. T. Burckhardt, Mystical Astrology according to Ibn ‘Arabi, trans. B. Rauf
{Gloucestershire: Beshara Publications, 1977) 32-33.

15. See n. 12,

16. See n. 1.

17. Tam following here the economy of diverse graphic equations found in my essay
“Lo specchio della Shabida,” Conoscenza Religiosa 4 {October-December 1980) 317-56.
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18. One of the oldest mentions of the Emerald Tuble, the epitome of the Hermetic

Revelation, is found in Jabir ibn Hayyan, at the end of the Kitab sirr al-kbaligab (The

Book of the Secret of Creation).

19. Cf. Quran III, 49: *I have come to you with a sign from my Lord [It is Jesus who
is speaking]. I am going, for you, 1o create from clay a type of bird; I breathe into it
and it becomes a bird with the permission of God. . . .” This passage refers to a miracle

related particularly in the Gospel of Childhood.
20. S. Ruspoli, L'Alchimie du bonheur parfait (Paris: L'lle Verte, 1981) 65-68.

24

Sacred Music and Dance
in Islam

JEan-Lours MicHonN

A Controversial Question

LokD! Make us see things as they are!” asked the Prophet when
addressing himself to his Lord. The same prayer was to be
repeated later over and over by devout Muslims desiring to
judge objectively a more or less ambiguous situation. These
words are therefore well placed at the beginning of an essay on the art of
music such as it ‘was and such as it is still practiced in the countries of dar
al-islam. Few subjects have been debated or have raised as many contra-
dictory emotions and opinions as the statute (bukm) of music vis-d-vis
religious faw and at the heart of Islamic society. In fact, the debate is not
yet over and, no doubt, never will be because it concerns a domain in which
it seems that Providence wanted to give Muslims the greatest possible
freedom of choice and of appreciation. No Quranic prescription explicitly
aims at music. The Sunnah, the “customs” of the Prophet, cites only
anecdotal elements, none of which constitutes a peremptory argument
either for or against musical practice. The third source of Islamic Law, the
opinion of doctors of the Law, spokesmen recognized by social consensus,
varies extremely ranging from a categorical condemnation of music to its

* panegyric while passing through various degrees of acceptance and

reservation,

To understand how such divergent positions could have arisen and been
expressed in the same context on the subject of Islamic thought and ethics,
it is useful to refer to their interpreters who knew how to take'into con-
sideration ideas at once metaphysical, philosophical, or theosophical as well
as the imperative of the Muslim ethic, both individual and social. To this
category belong the Ikhwan al-Safa’, the Brethren of Purity, whose vast
encyclopedia of philosophy, science, and art, compiled in the fourth/tenth
century, contains a precious epistle on music.?
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