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Abstract

Saʿīd b. Aḥmad Farghānī (d. 699/1300) was one of the foremost students of Ṣadr al-Dīn 
Qūnawī, Ibn ʿArabī’s stepson and primary propagator. He was the author of the first 
commentary, in two versions, on Ibn al-Fāriḍ’s famous 760-verse qasida, The Poem of 

the Way. The first version was written in Persian, based on lectures delivered by Qūnawī, 
and the second in Arabic, with extensive additions and revisions. In the introduction 
to the Arabic, he provided relatively systematic expositions of many technical terms 
that were soon to become commonplace among scholars, among which was waḥdat 
al-wujūd, which had barely been mentioned before him. He also seems to be the first 
author to describe in detail the four journeys (al-asfār al-arbaʿa), an expression that is 
famously the short title of Mullā Ṣadrā’s magnum opus. In Farghānī’s understanding, 
waḥdat al-wujūd cannot be understood apart from the four journeys.

Keywords

Ibn al-Fāriḍ – intoxication – annihilation and subsistence – ascension – self-recognition

1 Introduction

For the past several centuries in Islamic languages and for decades in the 
Western secondary literature, waḥdat al-wujūd has been a well-known term, 
typically understood as a specific doctrine founded by Ibn ʿArabī and supported 
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or critiqued by later scholars. In fact Ibn ʿArabī had no such doctrine, given that 
he never used the expression. Moreover, everyone who has used the expres-
sion, whether supporter or critic, has had some specific or vague meaning in 
mind, and these meanings have rarely coincided.1

The first person who actually used the term waḥdat al-wujūd in a techni-
cal sense seems to have been Saʿīd b. Aḥmad Farghānī (d. 699/1300), one of 
the most influential students of Ṣadr al-Dīn Qūnawī (d. 673/1274).2 Farghānī 
mentioned it several times in both his Persian and his Arabic commentaries on 
the masterpiece of Ibn al-Fāriḍ (d. 632/1235), the 760-verse Qaṣīdat al-tāʾiyya 
known as Naẓm al-sulūk, “The poem of the way,” or more accurately, “The ver-
sification of the wayfaring.” Farghānī’s Persian commentary, called Mashāriq 
al-darārī, is a clean copy of notes that he compiled during Qūnawī’s lectures 
on the poem. According to one of the students who attended these lectures, 
Qūnawī used to say that seekers should memorize the poem and then learn its 
meaning from someone who understood it.3 There is little doubt that this is 
exactly what Farghānī did. Having understood it with the help of Qūnawī, he 
then passed on what he had learned, first in Persian, and then, more master-
fully, in Arabic.

The second version of the commentary, Muntahā l-madārik (“The Final End 
of the Perceptual Tools”) seems to have been written while he was teaching the 
qasida in Cairo. It offers a thorough revision of the first with many additions 
and it devotes much more attention to defining words, explaining concepts, 
and reviewing basic ideas.4

1 For seven meanings that have been given to the term, see William C. Chittick, “Rūmī  
and waḥdat al-wujūd,” in Poetry and Mysticism in Islam, ed. A. Banani, R. Hovannisian, and 
G. Sabagh (Cambridge: Cambridge University Press, 1994), 70–111; revised version pub-
lished as “A History of the Term Waḥdat al-Wujūd” in Chittick, In Search of the Lost Heart: 

Explorations in Islamic Thought, ed. Mohammed Rustom, Atif Khalil, and Kazuyo Murata 
(Albany: SUNY, 2012), 71–88.

2 On him, see Richard Todd, The Sufi Doctrine of Man: Ṣadr al-Dīn al-Qūnawī’s Metaphysical 

Anthropology (Leiden: Brill, 2014). Heike Stamer has discussed the frequency of Farghānī’s 
use of the term in “Saʿīd al-Dīn al-Farghānī’s Usage of the Term waḥdat al-wujūd and His Role 
in Ibn ʿArabī’s School,” JMIAS 56 (2014): 43–66.

3 Shams al-Dīn Īkī (d. 697/1298). See Emil Homerin (trans.), ʿUmar Ibn al-Fāriḍ: Sufi Verse, 

Saintly Life (New York: Paulist Press, 2001), 312; Todd, Sufi Doctrine, 19.
4 Other early commentators – namely al-Tilimsānī, ʿIzz al-Dīn Maḥmūd Kāshānī (d. 735/ 

1334–35), and Dāwūd al-Qayṣarī (d. 751/1350) – did not go into nearly as much detail defining 
words and concepts, nor did they explain the underlying teachings with such elaboration. 
Kāshānī’s book, called Kashf al-wujūh al-ghurr li-maʿānī naẓm al-durr, was published in 
Beirut in 1971 and wrongly ascribed to ʿAbd al-Razzāq Kāshānī. There is a good edition by 
Muḥammad Bahjat (Qum: Intishārāt-i Āyat-i Ishrāq, 2011).
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In the Arabic version Farghānī added a long introduction setting down the 
worldview that inspired the qasida. I do not think that Jāmī was exaggerat-
ing when he wrote, “No one has explained the issues of the knowledge of the 
Reality [ʿilm-i ḥaqīqat] as precisely and interconnectedly as Farghānī clarified 
them in the prologue to the commentary on Qaṣīdat al-tāʾiyya of Ibn al-Fāriḍ.”5 
In this prologue, Farghānī provides an explication of Islamic metaphysics, the-
ology, cosmology, spiritual psychology, and the path to God that is unrivalled 
in integrating these fields into a single narrative rooted in an explication of  
the divine names, one of the favorite genres of Islamic theology.

As Farghānī makes clear, Ibn al-Fāriḍ’s goal in the qasida was to highlight the 
stages of human perfection as they were embodied in the prophet Muhammad. 
Although the poem begins as a first-person account of the poet’s enthrallment 
by the Divine Beloved, the voice often switches to that of Muhammad him-
self, who explains the path of “wayfaring” (sulūk), that is, following him on the 
ascent to God. Farghānī does not differentiate clearly between sulūk and its 
near synonyms sayr (voyage) and safar (journey), but in both commentaries 
he commonly refers to four universal stages of the path to God. In the Arabic 
version, but not in the Persian, he calls these “the four journeys” (al-asfār 

al-arbaʿa). This suggests that he formulated a clear notion of the four journeys 
while he was teaching in Cairo. His close friend and fellow student of Qūnawī, 
ʿAfīf al-Dīn al-Tilimsānī (d. 690/1191) also mentions four journeys, but without 
much elaboration.6

5 Nafaḥāt al-uns, ed. Maḥmūd ʿĀbidī (Tehran: Intishārāt-i Iṭṭilāʿāt, 1370 sh./1991–92), 558.

6 In his commentary on the qasida, al-Tilimsānī does not refer to the four journeys, though 
he does say in the introduction that he wrote the book after reading Farghānī’s commentary 
and that he desired to present an explanation that is “brief and to the point” (qall wa-dall). 
Sharḥ al-Tāʾiyyat al-kubrā, ed. Giuseppi Scattolin and Muṣṭafā ʿAbd al-Samīʿ Salāma (Cairo: 
Dār al-Kutub wa-l-Wathāʾiq al-Qawmiyya, 2016), 77. In his commentary on Anṣārī’s Manāzil 
al-sāʾirīn, al-Tilimsānī summarizes the four journeys while explaining the ninety-ninth 
manzil, which is jamʿ, gathering. Anṣārī wrote, “Gathering is the furthest station of the way-
farers.” Al-Tilimsānī says, “He means in the journey ‘to’ [ilā] the Real, but he did not mention  
the journey ‘in’ [ fī] the Real, for that is the second journey. After it is the journey ‘to [ilā] the 
Real through [bi]’ the Real, and after it is the journey without bounds [iṭlāqan] in advance-
ment [taraqqī] to the infinite”; Sharḥ Manāzil al-sāʾirīn, ed. ʿAbd al-Ḥafīẓ Manṣūr (Tunis: 
Dār al-Turkī li-l-Nashr, 1989), 599. In Sharḥ al-Asmāʾ al-ḥusnā, al-Tilimsānī makes repeated 
reference to the four journeys, though without much explanation. See The Divine Names: 

A Mystical Theology of the Names of God in the Qurʾan (New York: NYU Press, 2023), ed. and 
trans. Yousef Casewit, who in his introduction provides details about al-Tilimsānī’s under-
standing of the journeys and his relationship with Farghānī.
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It is worth noting that at the outset of al-Isfār ʿan natāʾij al-asfār, Ibn ʿArabī 
writes, “The journeys are three, without a fourth.”7 In any case, by the time of 
ʿAbd al-Razzāq Kāshānī (d. 736/1335–36), the expression “four journeys” seems 
to have been well established.8 Mullā Ṣadrā (d. 1045/1635–36) must have taken 
its fame into account when he used it in the title of his magnum opus, al-Ḥikmat 

al-mutaʿāliya fi’l-asfār al-ʿaqliyyat al-arbaʿa, a book that is commonly known by 
the short title, al-Asfār al-arbaʿa. For Farghānī, though perhaps not for anyone 
else, the four journeys provide the context in which waḥdat al-wujūd can be 
properly understood.

2 The Meanings of Wujūd

Farghānī’s prologue to his Arabic commentary is structured as a standard cos-
mological scheme, that of the Origin and the Return (al-mabda ʾ wa-l-maʿād). 
He depicts the cosmos (al-ʿālam), which is everything other than God, as a 
circle composed of two “arcs” (qaws, a word that also means “bow,” like Latin 
arcus). One arc descends from God’s Essence (dhāt) and the other ascends 
back to It. Like Ibn ʿArabī and others, Farghānī finds a reference to this “circle 
of existence” (dāʾirat al-wujūd) in a Qur’anic verse that is understood as refer-
ring to the Prophet’s miʿrāj: “He was two-arcs’ length away, or closer” (Q 53:9).9 

7 He continues, “These are a journey ‘from at’ Him [min ʿinda], a journey ‘to’ [ilā] Him, and 
a journey ‘in’ [ fī] Him. The journey in Him is a journey of astonishment [tīh] and bewil-
derment [ḥayra]”; Al-Isfār in Rasāʾil Ibn al-ʿArabī (Beirut: Dār al-Iḥyāʾ al-Turāth, n.d.; https:// 
archive.org/details/20200702_20200702_1102), 635. See also Balkis Aboueleze, “Le voyage 
dans Kitāb al-isfār ‘an natā’ij al-asfār d’Ibn ‘Arabī: entre finitude et absolu,” Cahiers d’études 

hispaniques médiévales 30 (2007): 187.

8 In Iṣṭilāḥāt al-ṣūfiyya Kāshānī provides brief definitions of many of the terms discussed in  
detail by Farghānī. Concerning safar he writes, “The journey is the heart’s attentiveness 
[tawajjuh] to the Real (high indeed is He!). The journeys are four. First is the voyage to God 
from the waystations of the soul to the arrival at the Clear Horizon, which is the end of the 
state of the heart and the origin of the self-disclosures of the names. Second is the voyage 
in God – by becoming described by His attributes and realizing His names – to the Highest 
Horizon and the end of the Presence of One-Allness. Third is advancing to the Entity of the 
Gathering and the Presence of the One-Onliness, which is the Station of Two-Arcs’ Length as 
long as duality subsists; when it is eliminated, it is the Station of Or Closer, which is the end 
of friendhood. Fourth is the voyage through God from God for the sake of perfection. It is the 
station of subsistence after annihilation and dispersion after gathering”; Iṣṭilāḥāt, ed. ʿAbd 
al-ʿĀl Shāhīn (Cairo: Dār al-Manār, 1992), 122–23.

9 For some of Ibn ʿArabī’s meditations on the circle of existence in terms of this verse, see 
Chittick, The Self-Disclosure of God: Principles of Ibn al-‘Arabī’s Cosmology (Albany: SUNY, 
1998), 233–37.
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Farghānī uses the two terms “Two-Arcs’ Length” and “Or Closer” as designa-
tions for the culmination of the third and fourth journeys.

Farghānī devotes about two-thirds of the prologue to the stages of the 
descent of the cosmos from the Essence by way of the divine names, more than 
a hundred of which he explains in some detail. He describes the three basic 
worlds, namely those of the spirits, the images, and the bodies. He explains 
that once the Arc of Descent has reached its lowest point, the Arc of Ascent 
begins with the four elements, followed by the appearance of minerals, plants, 
and animals. Only humans are able to complete the circle by ascending back to 
the Origin. Those among them who do so are divided into several sorts, includ-
ing the friends of God (awliyāʾ), the prophets, the messengers, and the Seal of 
the Prophets. After speaking of various obstacles that people face in traveling 
to God, Farghānī devotes the final section of the prologue to the stages of the 
voyage. Here he follows the classic description of one hundred waystations 
formulated by ʿAbd Allāh Anṣārī (d. 481/1088) in Manāzil al-sāʾirīn, though his 
explanation differs considerably in the details, not least because he situates 
the waystations in the framework of the four journeys, of which Anṣārī makes 
no mention.10

Farghānī begins his prologue with a detailed analysis of the famous hadith 
that quotes God as saying, “I was a hidden treasure so I loved to be recognized; 
I created the creatures so that I would be recognized.” The saying asserts that 
there is a single reality under which all subsidiary reality is subsumed. In theo-
logical language, the word kuntu, “I was,” designates the Essence (al-dhāt), which 
in Itself is unknowable. The divine names and attributes are then expressions 
of the relationships that are found between the nonmanifest Essence – which 
was, is, and always will be – and Its manifestations, which are the cosmos and  
all that it contains.

The fact that the Essence is one existing reality is self-evident. This to say 
that its wujūd is one, which is the literal sense of waḥdat al-wujūd.11 As Farghānī 

10  In Sharḥ Manāzil al-sāʾirīn, 503, al-Tilimsānī mentions the second journey and then 
remarks, “The Shaykh [Anṣārī], however, does not include this meaning in the book, for 
he does not mention one word about the properties of the second journey, much less the 
third and the fourth.”.

11  Al-wājid, “the Finder,” is mentioned in the standard lists of ninety-nine names, and 
al-mawjūd, “the Found,” is mentioned as a divine name by many early scholars; see 
Daniel Gimaret, Les noms divins en Islam (Paris: Cerf, 1988), 133–36. The attribute that 
corresponds to these two names is precisely wujūd, “finding, being found.” The formula 
of tawḥīd demands that there be no finder and nothing found but God. In other words, 
as al-Ghazālī sometimes puts it, “There is nothing in finding/existence but God” (lays fī 
l-wujūd illā llāh). See Chittick, In Search of the Lost Heart, 72.
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explains, however, this oneness needs to be understood in two respects, which 
are designated by the divine names aḥad and wāḥid. Aḥad designates God’s 
transcendent, ineffable oneness, and wāḥid His immanent, omnipresent one-
ness. Accordingly, I translate the two words as “One-Only” and “One-All.” As 
the One-Only, God is understood apophatically, and as the One-All, cataphati-
cally. The Arabic terms that correspond roughly to apophatic and cataphatic 
are “stripping-away” (salbī) and “affirmative” (thubūtī). Farghānī was one of the 
first scholars to pair the abstract nouns derived from aḥad and wāḥid, namely 
aḥadiyya and wāḥidiyya, “One-Onliness” and “One-Allness.” Both words desig-
nate the oneness (waḥda) of the Real, but each in a different “regard” (iʿtibār). 
Farghānī writes,

His Oneness, from which are configured both the One-Onliness and the 
One-Allness, is the same as His Essence, not an attribute or depiction 
added to It. However, Oneness has two root first regards.

One of these is the nullification of regards from It entirely. In this regard 
the Essence is named the One-Only. This is connected to the Essence’s 
nonmanifestation [buṭūn], boundlessness [iṭlāq], and beginninglessness 
[azaliyya]. Hence it is more appropriate for the name One-Only to be 
related to stripping-away [salb] than to affirming [thubūt] and asserting 
[ījāb].

The second regard is the affirmation of infinite regards for It.12

As for the word wujūd, Farghānī, like Ibn ʿArabī and many others, understood 
it in both its Qur’anic and root meaning, which is to find and perceive, and in 
the philosophical sense of existence and being. For Ibn ʿArabī and his follow-
ers, what the philosophers called the Necessary in Existence (wājib al-wujūd) is 
nothing other than the Real Existence (al-wujūd al-ḥaqq), which alone is truly 
real and truly found, always and forever. In this regard wujūd is identical with 
the Essence. And just as the One-Only Essence remains forever unknown in 
Itself, so also existence, as the philosophers were wont to remark, has no what-
ness or “quiddity” (māhiyya). Whether we are speaking of the Essence or the 
Real Existence, we cannot say what It is, only that It is.

12  Muntahā l-madārik, edited by ʿĀṣim Ibrāhīm al-Kayyālī (Beirut: Dār al-Kutub al-ʿIlmiyya, 
2007), 1:21. This edition, like that of Wisām al-Khaṭṭāwī published in Qum (Āyat-i  
Ishrāq, 2007), is based on the Cairo edition of 1876 without any significant corrections to 
the numerous errors. I provide page references to the Beirut edition, which is available 
on Archive.org, but my translation is based on a text that I have established on the basis 
of three excellent manuscripts from the Süleymaniye Library in Istanbul (Carullah 1107, 
Ragip Paşa 670, and Kadizademehmed 273).
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Farghānī is pointing to the root meaning of the word wujūd when he 
says, “Wujūd is that through which the Essence finds Itself in Itself.”13 When 
the Essence “finds” Itself, this finding is typically called ʿilm, knowledge. As 
Farghānī puts it, “Knowledge is the manifestation of the Entity of the Essence 
[ʿayn al-dhāt] to Itself by the incorporation into It of the regards of the One- 
Allness.”14 The “regards” of the One-Allness are the divine names and attributes 
along with the infinite objects of God’s knowledge, which are known to the 
Essence for all eternity.

When existence “discloses itself” (tajallī), its self-disclosure comes to be 
“entified” (taʿayyun) by the “things” (ashyāʾ) found eternally in God’s Essence. 
These things are often called the “fixed entities (aʿyān thābita). They are also 
called regards (iʿtibārāt), realities (ḥaqāʾiq), quiddities (māhiyyāt) and tasks 
(shuʾūn).15 God finds all things in Himself – “He knows everything” as the 
Qur’an often says – but the things do not find themselves or each other until 
God brings them into existence with the “existence-giving decree” (al-ḥukm 

al-ījādī), which is the Qur’anic command “Be.”
Once a thing is given existence, only existence is “found” (mawjūd), but it 

is formed and entified by the reality of the things, which remain nonexistent 
in God’s knowledge. It follows that wujūd is omnipresent – not as such, but as 
entified in accordance with the known things. As Ibn ʿArabī sometimes puts 
it, there is nothing that is not a letter, a word, a sentence, or a book articulated 
in the Breath of the All-Merciful, which is simply all-embracing existence, 
referred to in the Qur’anic verse, “My mercy embraces everything” (7:156). 
These articulations of existence are the entifications and differentiations that 
follow upon the fixed entities known forever by God.

Farghānī says that the two divine names al-bāṭin and al-ẓāhir – the Inward 
(or the Nonmanifest) and the Outward (or the Manifest) – can be understood 
as denoting respectively the stripping-away and the affirmative names.16 
When attributes are stripped away, this is precisely because God is inward 
and nonmanifest, so He is called by names that assert His unknowability and 
incomparability (tanzīh). When attributes are affirmed for God, this is because 
the properties (aḥkām) and traces (āthār) of these attributes are perceived as 
outward and manifest to us, whether in existence or knowledge. Hence an affir-
mative name asserts similarity (tashbīh), which is to say that it acknowledges 

13  Muntahā, 1:31.
14  Muntahā, 1:31.
15  On these terms as synonyms, see especially Muntahā, 1:40–1.
16  For example, Muntahā, 1:49, 138, 413, 476–77, 2:30, 113.
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that God is immanent and knowable through His self-disclosures.17 In other 
words, the stripping-away descriptions are specific to One-Onliness, whereas 
the affirmative descriptions are specific to One-Allness.18

Understood in the regard of the One-Onliness, the Essence is seen as the 
Necessary Existence to which activity ( fāʿiliyya) is ascribed. Understood in 
the regard of the One-Allness, the Essence embraces the manyness encom-
passed by the divine knowledge, so possibility (imkān) and receptivity (qābiliyya)  
are ascribed to It, for each known thing designates a potentiality of mani-
festation. Hence the Essence “has two essential attributes: Oneness, which 
has activity; and manyness, which has receptivity.”19 In Mashāriq al-darārī, 
Farghānī sometimes calls these two regards of the Essence waḥdat-i wujūd, 
the oneness of existence, and kathrat-i ʿilm, the manyness of knowledge.20 In 
Muntahā l-madārik, he does not use the expression waḥdat al-wujūd when 
referring to the Origin and the Descending Arc, only when discussing the 
Ascending Arc and the completion of the first journey.

3 Gathering and Dispersion

Farghānī (and many others) commonly expressed the relationship between 
oneness and manyness with the words jamʿ, “gathering,” and farq (or tafriqa), 
“dispersion.” These two terms were paired from early times, as can be seen 
in Qushayrī’s Risāla, where they are used to stress the contrast between the 

17  For a passage explaining tashbīh and tanzīh in terms of the names Outward and Inward, 
see Muntahā, 1:359.

18  Muntahā, 2:298.

19  Muntahā, 2.5. For more passages showing that activity pertains to oneness and receptivity 
to manyness, see Muntahā, 1:29, 133, 478, 2.3, 11, 43, 55, 64, 77, 168, 292, 301.

20  A good example of Farghānī’s use of the two expressions in the Persian, though not  
in the corresponding Arabic, can be found in his commentary on verse 396, which reads, 
“The beginning of Her making apparent were the two that were occasioned / to be my 
dispersion, though the gathering refused my scatteredness.” In Muntahā, he writes, “Of 
these two affairs, one is the description of Oneness related to the Entity of the Essence 
and Existence, the concomitant of which is necessity and activity. The second of the two 
is the description of relational manyness connected to the Presence of the Meanings 
[ḥaḍrat al-maʿānī], which is manifest in the form of the known things that are fixed in 
Knowledge; it is followed by possibility and receptivity” (Muntahā, 1:478). In his com-
mentary on the same verse in Mashāriq al-darārī he writes, “The beginning of the Beloved 
Presence’s making Itself apparent to the cosmos, and the cosmos to It, was these two 
realities: First, the Manyness of Knowledge through the known things, and second the 
Oneness of Existence through Its necessity”; Mashāriq al-darārī, ed. Sayyid Jalāl al-Dīn 
Āshtiyānī (Mashhad: Dānishgāh-i Firdawsī, 1981), 344.
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Real and creation. In Chapters 222–23 of the Futūḥāt, Ibn ʿArabī expands on 
Qushayrī’s explanation, and throughout his writings he makes jamʿ a cor-
nerstone of his ontological vision. For example, he calls the name allāh the 
“all-gathering name” (al-ism al-jāmiʿ), because it is the referent of all the divine 
names, so its Oneness gathers their dispersion and difference. In the first chap-
ter of the Fuṣūṣ, he specifies that God’s final goal in creation was to configure 
the “all-gathering engendered being” (al-kawn al-jāmiʿ), that is, the Perfect 
Human (al-insān al-kāmil), who is the microcosm that gathers together all the 
attributes of God and the macrocosm. He reminds us that one of the literal 
meanings of the word qurʾān is jāmiʿ, for the Qur’an is the “all-gathering book” 
(al-kitāb al-jāmiʿ) inasmuch as it the One Speech of God that includes all scrip-
ture within itself. Moreover, the other chief name of the Qur’an, namely Furqān, 
means precisely farq – dispersion, separation, and difference – because the 
Qur’an disperses and distinguishes the gathered knowledge of God.21

In short, gathering designates the harmonization of manyness by the realiza-
tion of an all-embracing oneness, and dispersion designates the multiplicity that 
this oneness overcomes.22 In this meaning, dispersion is commonly used as a 
synonym for tafṣīl, differentiation, which is the complement of ijmāl, aggre-
gation. In one long passage, Farghānī describes the entire Circle of Existence 
as successive stages of jamʿ and farq (also using the terms ijmāl and tafṣīl). 
The One-Onliness of the Essence is a true gathering ( jamʿ ḥaqīqī), but also a 
relational differentiation (tafṣīl nisbī) inasmuch as the regards and relations of 
the One-Allness are implicit within it. The One-Allness is a dispersion of the 
One-Onliness, but it is also a gathering inasmuch as it brings together the infi-
nite objects of God’s knowledge. Successive stages of dispersion and gathering 
result in the appearance of the three worlds, each of which is a dispersion rela-
tive to what precedes it and a gathering relative to what follows it. Once the 
descent of existence reaches the World of the Senses, inward gathering begins 
to become manifest despite the outward dispersion. Hence each of the three 
progeny (muwalladāt, i.e., the minerals, plants, and animals) displays a level 
of greater gathering relative to the dispersion that precedes it. Human beings, 

21  See Chittick, “The Qur’an in the Thought of Ibn ‘Arabī,” The Routledge Companion to the 

Qur’an, ed. George Archer, Maria Dakake, and Daniel A. Madigan (New York: Routledge, 
2022), 282–90.

22  In his commentary on verse 239 of the qasida, al-Tilimsānī defines the two terms like this: 
“Dispersion is seeing the apart [al-siwā] due to its dispersion [iftirāq]. Gathering is that 
which gathers together the dispersed things. It is seeing the boundless Essence in the 
delimited, entified things” (Sharḥ al-Tāʾiyya, 166). More succinctly, he says that the station 
of dispersion is seeing the Outward, and the station of gathering is seeing the Inward 
(Sharḥ al-Tāʾiyya, 197–98).
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who were created in the form of the all-gathering name allāh, represent the 
highest stage of gathering in the cosmos.23

Note that the Circle of Existence itself is a dispersion that rises up from 
the One-Onliness, which is the initial gathering of all reality. When human 
beings reach the final end of their wayfaring by returning to the Essence on the 
Ascending Arc, they reach gathering’s “perfection” (kamāl); they can do so only 
because they were created in the form of the all-gathering name.

In this way of looking at things, the first and lowest level of human per-
fection is achieved by those who reach the witnessing (shuhūd) of waḥdat 
al-wujūd, which is to see the omnipresence of God as the Outward, who gath-
ers all manifest reality. In other words, it is actually to see the face of God in 
all things in keeping with the Qur’anic verse, “Wherever you turn, there is the 
face of God” (2:115). And, as Farghānī clarified, the name Outward is precisely 
the name that embraces all the affirmative divine names, those that allow for 
tashbīh, the assertion of God’s similarity.

The next level of perfection is to witness the Manyness of Knowledge by realiz-
ing the vision of God as the Inward, who gathers all nonmanifest realities, which 
are designated by the stripping-away names that assert His incomparability.

The third level of perfection is the level of the Gathering of Gathering ( jamʿ 
al-jamʿ), which is a witnessing that brings together the two previous gatherings 
such that neither dominates over the other.

The last and highest level is the realization of the One-Onliness of Gathering 
(aḥadiyyat al-jamʿ), achieved only by the prophet Muhammad. It is the return 
to the One-Onliness of the Essence after having realized the previous three 
levels of gathering. Farghānī often says that the specific characteristic of the 
One-Onliness of Gathering is to witness that “Each thing is in each thing” (kull 

shayʾ fīhi kull shayʾ).24 It is to see the entirety of reality gathered together in 
each particular thing.

Farghānī provides one of his more succinct descriptions of the four journeys 
in his commentary on verses 152 and 153. The poet as lover is describing the 
culmination of his journey to the Divine Beloved:

The two of us are one who is praying – prostrating
 to his reality in the gathering with each prostration.

No one prayed to me apart from me, nor was
 my prayer to any other than me in accomplishing each prayer-cycle.

23  Muntahā, 1:114–15.
24  Muntahā, 1:140, 419, 2:59, 167, 169, 200, 213, 302.
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Having explained the literal meaning of the verses, Farghānī points out that the 
second verse marks the end of the poet’s first journey and that, from here on, he 
will be describing the remaining journeys. Then he sums up the four journeys:

Here ends the mention of his journey from the soul to the Real by the prop-
erty of love for the sake of realizing the reality of the name Outward and its 
universal, Root Names, such as Hearing and Seeing. Now there remain for 
him two more journeys. One is from the spirit to the Real by love’s property, 
potency, and mastery. This is for the sake of realizing the reality of the name 
Inward and the names specific to it, like Peace and Holy. The second is from 
delimitation by either of these two names to the outward of the Divine 
Presence [al-ḥaḍrat al-ilāhiyya] that gathers the two by Essence.

Then there is another, fourth journey specific to the Presence of our 
prophet Muhammad (God bless him and give him peace!). It is from the 
outward of the Divine Presence to Its inward. The versifier has undertaken 
to expound on behalf of the properties and traces of this Presence  –  
I mean the Muhammadan Presence – speaking with the tongue of the 
Ahmadan, Muhammadan Reality.25

Farghānī makes clear that each of the four levels of perfect gathering is the fruit of  
a specific journey. He describes the four journeys in a variety of contexts, each  
of which throws light not only on how wayfaring was understood, but also on the 
terminology that was commonly used to describe the stages on the path to God.

4 Intoxication and Sobriety

Intoxication (sukr) is one of the best-known tropes of Islamic poetry, not least 
because, as everyone knows, love intoxicates. It plays an important role in Ibn 
al-Fāriḍ’s qasida, especially early on. The first three verses read:

My eyeball’s hand poured me the firewater of love,
 my cup the face of Her who is majestic beyond beauty.

I made my companions imagine that from drinking their wine
 my secret core was happy in my drunkenness with a look.
But the pupil of my eye had freed me of need for my goblet –
 I was drunk from Her traits, not from my wine.

25  Muntahā, 1:308. On this reality, see Chittick, “Farghānī on the Muhammadan Reality,”  
Horizonte 21.64 (2023): 1–19. https://periodicos.pucminas.br/index.php/horizonte/article 
/view/30920/21238.
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In some of the passages in which Farghānī explains intoxication, he identifies it 
with coloration (talwīn). Just as sobriety (ṣaḥw) is the opposite of intoxication, 
so also ableness (tamkīn) is the opposite of coloration. The contrast between 
these two plays a basic role in Farghānī’s conceptualization of the path to God. 
This becomes clear in the prologue when he lists the waystations following 
Anṣārī’s Manāzil al-sāʾirīn, in which they are grouped into ten divisions of ten 
waystations each. According to Farghānī, the first eight divisions pertain to the 
first journey, which is that of loverness (muḥibbiyya). In summing up the sev-
enth division, which is that of the “states” (aḥwāl), he refers to the expression 
waḥdat al-wujūd for the first time:

These are love’s states that advance the voyager’s secret core [sirr] and 
make him transition from low, particular Presences to the relatively 
elevated, universal Presences included in the name Outward, whose 
property is to see the existential oneness [al-waḥdat al-wujūdiyya] in the 
very manyness that is outward in the soul and its potencies [quwā] and 
organs. This is the elimination of any limitation and entification specific 
to the Presence from which the soul has advanced and transitioned. By 
the elimination of every limitation and entification from the voyager’s 
secret core in these stages, he increases in potency and universality in his 
essence, attributes, and perceptions and in his nearness to the ascending 
roads of his ends.26

The eighth division of the waystations is that of “friendhood” (walāya), which 
is the attribute of those who become “friends” of God. Having described 
the first nine traits of friendhood, Farghānī turns to the tenth (the eightieth 
waystation), which Anṣārī called “ableness.” He explains that the previous 
seventy-nine waystations are varieties of coloration, which are determined 
by the ever-changing self-disclosures of the affirmative divine names encom-
passed by the name Outward. Ableness is then the realization of the gathering 
at the end of the first journey. When the lover reaches it, he will no longer be 
touched by any trace of “the coloration of the self-disclosures of the names of 
the Outward through the domination of the manifestation of one of the names 
and its properties and traces over another.”27

Each of the remaining three journeys also has an ableness that marks the real-
ization (taḥaqquq) of gathering and the overcoming of the relevant dispersion. 
Farghānī explains that “the lords of witnessing and the self-disclosures”  –  

26  Muntahā, 1:135.
27  Muntahā, 1:136.
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meaning those who have reached the ends of the journeys – have four sorts  
of coloration:

One sort is connected to the level of the self-disclosure of the Outward. 
It comes about by the successive arrival of the states gained from the 
properties of the names that are subsumed under the scope of the name 
Outward, like most of the affirmative names – such as Creator, Knower, 
and their like. Each name’s states veil the perception of other names’ 
states until the possessor of this self-disclosure reaches the gatheringness 
of the name Outward, which is the station of its ableness. He gains the 
ableness to gather the properties of everything connected to this name 
Outward, but this name’s properties, in respect of single individuals and 
gatheringness, are veiled from the manifestation of the properties of the 
names and states of the name Inward.28

According to Farghānī’s reading of Anṣārī’s Manāzil, the book describes  
the second journey in the ninth division of the waystations, namely that of the  
“realities” (ḥaqāʾiq). This is the journey of belovedness (maḥbūbiyya) and is 
alluded to in the ḥadīth qudsī, “When I love him, I am his hearing with which 
he hears, his seeing with which he sees,” and so on. Farghānī explains it in 
terms of ableness and coloration as follows:

The second sort of coloration is that which is connected to the name 
Inward by the successive arrival of the properties of the names that are 
subsumed under its scope. These are like most of the stripping-away 
names, such as Peace, Holy, Tremendous, Great, Majestic, Solitary, Odd, 

Unneedy, High, and their like. The properties and states of each of these 
names veil the perception of the properties of the other names until the 
voyager reaches the station of its gathering and ableness, that is, the gath-
ering of the name Inward. At this point he gains the ableness to gather all 
the properties of the name Inward, but the states of this gathering of the 

Inward veil him from the states of the gathering of the Outward.29

The third journey corresponds to the tenth division of the waystations, which 
is that of the ends (nihāyāt). The first of these waystations, the ninety-first in 
Anṣārī’s scheme, is recognition (maʿrifa) and the last is tawḥīd. In this third 

28  Muntahā, 1:475.
29  Muntahā, 1:475–76.
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level of ableness, the voyager brings together both sorts of gathering, so he is 
veiled neither by the traces of the name Inward nor by the traces of the name 
Outward.

The third sort of coloration is that which is connected to the Station 
of the Gathering of Gathering. It is connected to the appearance of 
the self-disclosures of the Absent Core [al-tajalliyyāt al-kunhiyyat al- 

ghaybiyya], which are imbued with the property neither of the name 
Outward nor of its contrary name Inward. The possessor of this station 
gains the ableness to gather all the states that are under the scope of his 
station, namely those specific to the Outward, the Inward, the Gathering 
of the two, and the self-disclosures of the Core that are imbued with their 
properties. But he is veiled by the manifestation of properties of that 
which is not imbued with the property of the Outward, or the Inward, or 
their Gathering, and this is some of what is connected to the Station of 
Ableness in the fourth coloration.30

That which escapes the possessor of the Station of the Gathering of Gathering 
pertains exclusively to the Prophet, who alone has the Station of the One- 
Onliness of Gathering. Farghānī writes,

As for the fourth sort of coloration, it is the coloration of the self- 
disclosures arriving from the Absent of the Absent, but not imbued 
with the property of anything of the levels – I mean, [the levels of] the 
Gathering of Gathering, of the Outward, and of its contrary, the Inward. 
These Core Self-Disclosures comprise marvelous, abstruse properties of 
which no one gains cognizance except the possessor of this Ableness in 
Coloration, and he is the possessor of the Station of the One-Onliness 
of Gathering. This is because he gathers something of the property of 
the One-Onliness (to which are connected these self-disclosures arriving 
from the Absent of the Absent) and the properties of the One-Allness 
(whose realities, secrets, and inwards are connected to this Station of the 
One-Onliness of Gathering).31

30  Muntahā, 1:476.
31  Muntahā, 1:476. For a passage explaining coloration and ableness as connected to intoxi-

cation and sobriety, see 1:358–59.
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5 Annihilation and Subsistence

Farghānī sometimes explains the four journeys in terms of annihilation ( fanāʾ) 
and subsistence (baqāʾ), two of the best known technical terms in Sufi litera-
ture. Ibn al-Fāriḍ speaks of annihilation in nine verses and of subsistence in 
several more. In one of these verses, he says,

My eye covets my ear at Her remembrance,
 and the remnant of me envies what She annihilated from me. (v. 146)

Farghānī then explains that there are three levels of annihilation, each of 
which is accompanied by a subsistence “gained from one of the Universal 
Presences, which are the Presence of the Outward, the Presence of the Inward, 
and the Presence of the Gathering of the two.” Above these three stands the 
Muhammadan Station.32

Ibn al-Fāriḍ uses another common term, “obliteration” (maḥw), in a dozen 
verses, one of which reads,

The last obliteration after which came my sealing,
 was like the first sobriety due to delineation by number. (v. 478)

In his commentary, Farghānī explains that there are four levels of obliteration, 
and, in doing so, he uses the word interchangeably with annihilation. As in 
many other places in the text, he puts the divine names Outward and Inward 
into construct with the word existence. Thus “the Outward of Existence,” ẓāhir 
al-wujūd, is the Essence as manifest in all apparent reality, while “the Inward 
of Existence,” bāṭin al-wujūd, is the Self-Knowledge of the Essence along with 
the infinite, nonexistent known things. The explanations of these two verses, 
one that refers to annihilation and the other to obliteration, cover the same 
ground, but juxtaposing them helps clarify the discussion:

Verse 146. The first level of annihilation is the annihilation of the soul in 
all of the attributes that have impinged upon it and overtaken it from the 
levels of the effused, ascribed existence [al-wujūd al-mufāḍ al-muḍaf ], 
as well as all of its root attributes that accompany and emerge from the 
entity of its existence. The subsistence that is consequent upon this anni-
hilation is the realization of the Outward of Existence, which is described 

32  Muntahā, 1:302.
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by all-mercifulness [raḥmāniyya] and all-effuserness [ fayyāḍiyya] inas-
much as the property of its true oneness dominates over the relational 
manyness related to His Most Beautiful Names. This is the outward of the 
name All-Merciful and the name Outward.33

Verse 478. First is the obliteration and annihilation of the manyness 
of the soul along with its root and extraneous attributes. Its final goal 
and result is attraction and subsistence through the subsistence of the 
Unitary Existence of the Outward. What is witnessed in this state is  
the Oneness of the Outward Existence in the mirror of the manyness 
of the soulish attributes. This is the witnessing and manifestation of an 
entity reflected in a mirror, while the body of the mirror stays hidden, just 
as occurs with outward mirrors.34

Verse 146. The second level of annihilation is the annihilation of the 
spirit, the attributes of its createdness, and its world’s characteristics con-
nected to it and dominating over it. The subsistence that is consequent 
upon this annihilation is the realization of the Inward of Existence, Its 
Absent, and the Absent of Its tasks. This is when the property of the rela-
tional manyness ascribed to the Essential Tasks [al-shuʾūn al-dhātiyya] 
dominates over the property of the True Oneness ascribed to the Presence 
of the Outward. These Essential Tasks are the inward of the known-
ness forms [ṣuwar maʿlūmiyya] of the things fixed in the Beginningless 
Knowledge and ascribed to the Presence of the Inward of Existence. 
They are expressed as the knowledge existence [al-wujūd al-ʿilmī] that is 
ascribed to every knownness form, whatever it may be.35

Verse 478. Second is the obliteration and annihilation of the spirit 
and the attributes specific to it. The result of this obliteration and anni-
hilation is the witnessing of the manyness of the realities in the mirror  
of the Unitary Knowledge that is the inward of the spirit. This is witness-
ing the manyness of the tasks of the Inward of Existence from behind 
the screen of knowledge and the known things in their distinctions 
[tamayyuzāt], while they are not disengaged [mujarrad] from the robe of 
the loci of manifestation of their knownness forms.36

In explaining the third level of annihilation, Farghānī connects the correspond-
ing subsistence to the reality of humanness (al-insāniyya), which manifests 

33  Muntahā, 1:301.
34  Muntahā, 2:58–59.
35  Muntahā, 1:301.
36  Muntahā, 2:59.
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the all-gathering name allāh. This reality is an isthmus (barzakh) between the  
One-Onliness and the cosmos; it is the self-disclosure of the One-Allness, 
embracing infinite regards.

Verse 146. The third level of annihilation is the annihilation of delimita-
tion by one of the two properties of the Outward and the Inward. By these 
two I mean the hiddenness of the property of the Inward at the appear-
ance of the property of the Outward, and the hiddenness of the property 
of the Outward at the appearance of the property of the Inward. The sub-
sistence that is consequent upon it is the realization of the property of 
the Reality of the Isthmusness, the Humanness, and the Gatheringness 
in accordance with which and in whose form Adam was created. This is 
expressed as “The Station of Two-Arcs’ Length” and called “the Presence 
of the Gathering of Gathering.”37

Verse 478. Third is the obliteration of delimitation by the property of 
these two witnessings, which are consequent on the two preceding oblit-
erations. The result of this third obliteration is the gathering of the two 
witnessings, I mean the witnessing of oneness in the entity of manyness 
and the witnessing of manyness in the entity of oneness. However, there 
subsists a trace of the property of alterity [mughāyara] between oneness 
and manyness along with the distinctions and characteristics fixed in this 
witnessing; and in this witnessing there also subsists a trace of opposite-
ness [ḍiddiyya] between some of the witnessed things and others.38

Verse 146. Above this is the Station of Or Closer, which is specific to the 
voyage of our prophet Muhammad (God bless him and give him peace!). 
Its self-disclosure is called “the Self-Disclosure of the One-Onliness of 
Gathering.”39

Verse 478. As for the fourth obliteration with which the levels of oblit-
eration are sealed, it is the obliteration of the trace of delimitation by the 
property of the two different things, oneness and manyness. Its result is 
the realization of the oneness that gathers the two relations of oneness 
and manyness and to see no alterity between the two, or rather, between 
all relations, or rather, between the Essence and all relations, both as a 
gathering and as individuals.40

37  Muntahā, 1:302.
38  Muntahā, 2:59.
39  Muntahā, 1:302.
40  Muntahā, 2:59.
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6 Unification

One of the more controversial terms used by Sufi authors was “unification” 
(ittiḥād), which many critics understood as claiming that two different things – 
lover and beloved  – become one. The word is the eighth-form verbal noun 
from wāḥid, “one,” just as tawḥīd is the second-form verbal noun from the same 
word. Tawḥīd means to assert one and to establish unity, and Sufi teachers like 
Ibn al-Fāriḍ used “unification” to designate the final goal of tawḥīd, which is 
reached when duality has been effaced. Theoreticians like Farghānī were care-
ful to explain what was meant by the word in order to fend off the common 
criticisms. Ibn al-Fāriḍ mentions it for the first time in verse 164:

My taking hold of Her love due to our unification imparted
 rarities that elude the habits of lovers.

Farghānī remarks, “He does not mean what the Folk of the Outward [ahl 

al-ẓāhir] would mean by this, which is that two essences became one essence. 
He means only that the Essence is One Entity, and that this One Entity’s effu-
sion and radiance became distinct from It by its description as an effusion 
and a radiance and by other attributes. So, when those distinguishing descrip-
tions disappear, that One Entity subsists and the radiance is unified with  
the Entity.”41

In verse 300, Ibn al-Fāriḍ addresses his mustarshidūn, those who desire to 
receive his direction (irshād) on the path to God, inviting them to join with 
him in unification:

Roam in the varieties of unification and incline not
 to a group who annihilated their lives in other than Him.

Farghānī explains that the poet is speaking to those who have reached union 
(waṣl). They are dominated by the properties of oneness, and their station is 
called “unification.” It is the end of the voyage “to” (ilā) the Beloved’s Presence 
and it is followed by the voyage “in” ( fī) the Beloved, which is “realization of 
Her universal names and attributes and those that are particular in a certain 
respect.” This brings up the difference between stations (muqāmāt) and way-
stations (manāzil). The first term, he says, designates universal branches of 
unification and the second particular branches.

41  Muntahā, 1:316.
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Know also that the space of the World of Unification has variegated 
varieties and branches, some of which are universal, and these are its sta-
tions, and some of which are particular, and these are its waystations.

Its stations are four: One is realization of the outward of entity exis-
tence. This is the station of “I am his hearing and his seeing.” It takes place 
through the voyage from the soul and from the annihilation of its out-
ward to the entity of the oneness of the existence of the Outward.

The second is realization of the inward of knowledge existence. This 
is the station of “God says on the tongue of His servant, ‘God hears those 
who praise Him.’” It takes place through the voyage from the spiritual 
spirit [al-rūḥ al-rūḥāniyya]42 and the annihilation of it and its oneness 
and simpleness to the manyness of the forms of the relational tasks.

The third is the voyage from delimitation by the property of one  
of the two self-disclosures, that of the Outward and that of the Inward, 
and the annihilation of this delimitation. It is the station of the gather-
ing of “He is the First, the Last, the Outward, and the Inward” [Q 55:3]. It is 
called “annihilation in annihilation.”

The fourth is specific to the Muhammadan Presence. It is the voyage 
from a remnant of something of the distinction and property of opposite-
ness in what this third Presence and station has gathered together, and 
from the annihilation of this remnant, to the One-Only, All-Gathering, 
Equative, Subsistent Presence [al-ḥaḍrat al-aḥadiyyat al-jamʿiyyat al- 

sawāʾiyyat al-bāqiyya] that negates entirely every trace of distinction and 
every property of oppositeness and otherness [ghayriyya]. It is the sta-
tion of “Those who swear allegiance to thee swear allegiance only to God” 
[Q 48:10] and the station of “Thou didst not throw when thou threwest, but 

God threw” [Q 8:17].

As for the waystations of unification, they are the realization of the 
universal names that are comprised by the self-disclosure of the Outward, 
namely the affirmative names, whose roots and universals are the names 
Alive, Knowing, Desiring, Speaker, Powerful, Munificent, and Impartial 
(upon all of which is dependent this self-disclosure of the Outward by 

42  Farghānī understands the spiritual spirit, which he mentions repeatedly in the Arabic 
commentary (but only once in the Persian), as the reality of the human soul present in 
the spiritual world, where it was written out in the Guarded Tablet by the Supreme Pen. 
He likely borrowed the term from Shihāb al-Dīn ʿUmar Suhrawardī (d. 632/1234), who 
employed it a few times in his famous book ʿAwārif al-maʿārif. One of Suhrawardī’s most 
important disciples, Najīb al-Dīn Buzghush, was Farghānī’s first shaykh on the Sufi path. 
Farghānī quotes a sentence from ʿAwārif under verse 720 and shows signs of Suhrawardī’s 
specific teachings in a number of passages.



41Farghānī on Waḥdat al-Wujūd in the Four Journeys

journal of Sufi Studies 14 (2025) 22–49

the existence-giving decree); and also the stripping-away names that 
are comprised by the self-disclosure of the Inward. Their universals and 
roots are the names Peace, Holy, Proud, Possessor of Majesticness, Sublime, 

Exalted, Tremendous, Unneedy, and so on.43

7 Ascension

The Prophet’s ascension (miʿrāj) to God is the archetype of the Sufi path. Ibn 
al-Fāriḍ associates it with unification in verse 294, in which he is speaking in 
the voice of Muhammad:

I passed beyond the limit of passionate love, for love was like loathing,
 and from the goal of my unification’s ascension was my departure.

After explaining the meaning of the verse, Farghānī remarks that ascension 
has four levels.

“Ascension” is advancing from the lower to the higher. The universals of  
the ascensions are three. The first is from the nadir of the limitations 
of soul’s manyness, its attributes of createdness, the properties of new 
arrival [ḥudūth], and the limitations of ascriptions, to the zenith of the 
boundlessness of the oneness of the outward of existence. The final goal 
of this ascension is advancing to the Presence of the gatheringness of 
all the names connected to the name Outward, the elimination of that 
manyness, and its incorporation into the entity of this oneness in the voy-
ager’s witnessing.

The second ascension is from the limitation of the spirit’s spirit-
ness and createdness [khalqiyya] to the boundlessness of the inward of 
existence and the forms of the relations of its One-Allness – which are  
the realities of the known things – the elimination of the properties of the  
spirit’s createdness, and its incorporation into the realness [ḥaqqiyya]  
of the knowledge that is connected to the known things. The final goal of  
this ascension is advancing to the Presence of the gathering of all the 
names connected to the name Inward.

The third ascension – which is the final goal of the ascensions relative 
to all the voyagers apart from Muhammad (God bless him and give him 

43  Muntahā, 1:412–13.
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peace!) – is advancing from the limitation of the manyness of the prop-
erty of outwardness and inwardness to the boundlessness of the He-ness’s 
gathering of the two. This is expressed as the Station of Two-Arcs’ Length 
and the Gathering of Gathering. It gathers all the forms of the relations of  
the One-Allness inasmuch as they are attributes in which the property  
of difference and oppositeness is fixed because they are attributes.

As for the fourth ascension, Farghānī explains that this is precisely what Ibn 
al-Fāriḍ is referring to in this verse.

The possessor of the Station of Or Closer must depart from the Station 
of Two-Arcs’ Length (and from witnessing the relations within it as dif-
ferent attributes) to the Station of Or Closer. Therein he will witness the 
relations as the same as the Essence, he will eliminate any trace of alterity 
between them, and he will negate the property of oppositeness between 
the relation of love and the relation of loathing. This is why he said, “and 
from the goal of my unification’s ascension was my departure.”

He means: In the state of the Station of the Gathering of Gathering 
and Two-Arcs’ Length, I passed beyond the limit of passionate love [ʿishq] 
in the well-known understanding, in which its opposite is hate and loath-
ing. Then, for me and in my witnessing, the relation of love [ḥubb] and 
the relation of hate became one thing, without oppositeness and alterity 
between the two, because they were the same as the Essence.44

8 Recognizing the Self

Farghānī’s most detailed explanation of the four journeys is found about 
two-thirds of the way through his commentary in a chapter inserted after the 
explanation of verse 533. The title of the chapter alludes to the famous had-
ith, “He who recognizes his soul has recognized his Lord.” It reads, “The true 
recognition gathering the recognition of the soul and the recognition of the 
Lord consequent upon the Essential Love [al-maḥabbat al-dhātiyya]; from the 
One-Only, All-Gathering, Ahmadan, Muhammadan Station, which is the final 
goal of the final goals and the utmost end of the utmost ends.”

Here Farghānī introduces thirty-eight verses that describe Muhammad’s 
vision of reality from the standpoint of the One-Onliness of Gathering. In his 

44  Muntahā, 1:407–8.
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translation and paraphrase of Ibn al-Fāriḍ’s qasida, R. A. Nicholson made no 
attempt to clarify this passage and called its language “so figurative as to be 
almost untranslatable.”45 Both Arberry and Homerin translated it, but readers 
may be forgiven for wondering what the verses are getting at.46

According to Farghānī the thirty-eight verses display four successive “styles” 
(uslūb) of expression. In introducing the second style, he provides a detailed 
review of the four journeys, referring to numerous issues to which Ibn al-Fāriḍ 
has been alluding and which Farghānī has been explaining since the beginning 
of the prologue. Among the most important of these are the Keys of the Absent 
(mafātīḥ al-ghayb), the soul’s seven “interiors” (abṭun, pl. of baṭn), and exercis-
ing control (taṣarruf ).

The expression “Keys of the Absent” derives from the verse, “With Him  
are the keys of the absent; no one knows them but He” (Qur’an 6:59).47 In the 
prologue Farghānī explained that “the Keys of the Absent” is one of the names 
of the Essence and designates “the roots of the Seven Leader Names.”48 In 
this chapter, he says that Ibn al-Fāriḍ built this part of the qasida on four  
of these seven attributes, namely speech, hearing, seeing, and power, and  
that these become manifest in tongue, eyes, ears, and hand. “From these attri-
butes the entities of the names that are the Speaker, the Hearing, the Seeing, 
and the Powerful over the Acts become entified for the human.”49

In the prologue Farghānī also introduced the seven interiors. He said that 
the Prophet alluded to them in his saying, “The Qur’an has an exterior and 
an interior, and within its interior is an interior up to seven interiors.” Then 
he explained that these four divine attributes – speaking, hearing, seeing, and 
power – become manifest in each of the interiors. In brief, beginning from the 
most outward, the interiors are (1) the soul inasmuch as it is occupied with 
affairs of this world, (2) the soul inasmuch as it is illumined by the intellect and 
faith, (3) the spiritual spirit, fixed in the World of Spirits, (4) the humanness 

45  Studies in Islamic Mysticism (Cambridge: Cambridge University Press, 1921), 251.
46  In Giuseppi Scattolin’s critical edition of the poem (The Dīwān of Ibn al-Fāriḍ, Cairo: 

Institut français d’archéologie orientale, 2004), these are lines 532–69; in Emil Homerin’s 
translation (ʿUmar Ibn al-Fāriḍ), they are lines 537–74; in Arberry’s translation (The Poem 

of the Way, London: Emery Walker, 1952), they are lines 1711–1830.
47  Notice that Qūnawī has a great deal to say about these keys, not least in Miftāḥ al-ghayb. 

This book became especially well known in the later tradition because of the long 
commentary on it by Mullā Shams al-Dīn Fanārī (d. 834/1431), who frequently quotes 
from Muntahā l-madārik in his commentary. See Fanārī, Miṣbāḥ al-uns bayn al-maʿqūl 
wa-l-mashhūd, ed. Muḥammad Khwājawī (Tehran: Intishārāt-i Mawlā, 1996).

48  Muntahā, 1:67.
49  Muntahā, 2:103.
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[insāniyya] that is existent in all three engendered worlds, (5) the heart recep-
tive to the divine self-disclosure, (6) the boundless, All-Merciful Existence, and 
(7) the First Level.50

In the prologue Farghānī referred briefly to “the Station of Taking Control” 
(muqām al-taṣrīf ), which is given to the prophets and some of God’s friends. 
He also discusses it in the explanation of many of the verses and goes into the 
most detail under verses 549–50, which pertain to this section of the qasida. 
Given that “There is no actor but God,” as al-Ghazālī often remarks, taking con-
trol and exercising control are prerogatives of the Real. But many Sufi teachers 
use the words to describe the ability of prophets and friends to act by himma, 
“aspiration,” and thus to perform charismatic acts (karāmāt) and miracles 
(muʿjizāt).51

At the beginning of this chapter introducing the thirty-eight verses, Farghānī 
describes the levels of recognition that are actualized by those for whom the 
doors of the interiors are opened:

Whenever the door of all seven of these interiors is opened for anyone, he 
will witness that the rays [ashiʿʿa] are the same as the Light of the Most 
Holy Essence, without any alterity and otherness. He will witness that his 
recognition of his soul in respect of these roots is the same as his recogni-
tion of his Lord, without otherness in any respect.

Whenever the door of the fourth, fifth, or sixth of these seven interiors 
is opened for anyone, he will witness that the rays are the same as the 
Light of the Essence in most respects. He will see that his recognition of 
his soul in these roots is the same as his recognition of his Lord, but in 
one respect rather than another.

Whenever the door of the first, second, or third interior is opened for 
anyone, he will witness his soul, which is described by these attributes 
and named by these names – Speaker, Seeing, Hearing, and Powerful – as 
one of the rays of these attributes and names. He will see that this ray 
is a cord [ḥabl] that ends up at the light of the Entity of the described 
Actor and the true Named. With his understanding and intellect he will 
infer from this radiant cord the reality of the Light from which these rays 

50  Muntahā, 1:26–27.
51  Ibn ʿArabī discusses this power on occasion, though he does not give it quite the promi-

nence that is suggested by both Henry Corbin and Toshihiko Izutsu. See Corbin, Creative 
Imagination in the Sūfism of Ibn ʿArabī, trans. Ralph Manheim (Princeton: Princeton 
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are configured. He will recognize his Lord, who is the same as the Light, 
by recognizing the reflection of the rays of His attributes and acts. This 
reflection will be manifest in his form [ṣūra] and meaning [maʿnā] by the 
judgment of that inference. He will be someone who has recognized his 
soul, so he will recognize his Lord because He is indicated by the reflec-
tion of His attributes’ rays.52

In introducing the four styles, Farghānī explains that the second style (which 
pertains to verses 546–53) is describing the Four Journeys in terms of their 
actualization in the seven interiors. I quote part of what he says, but not the 
details that provide points of reference to the qasida itself. Nor is this the place 
to quote the verses. Even if I did provide the entirety of this introduction to the 
second style, the verses would still need the explanation and elaboration that 
Farghānī provides in twelve more pages.53 Here then, in brief, is what he says 
about the four journeys in this short chapter:

The Second Style comprises the clarification of the properties of the three  
journeys to the Station of Perfection specific to all the voyagers and also 
the clarification of the property of the Fourth Journey to the Station 
of Most-Perfectness [akmaliyya], which is specific to the voyage of our 
prophet Muhammad (God bless him and give him peace!). These proper-
ties are connected to the final goal [ghāya] of each of these journeys. This 
final goal is only ableness in the colorations of that station and every-
thing beneath it.

The First Journey goes from the outward of the soul inspired “with 
its depravity and its godwariness” [Q 91:8] to the manifestation of the 
Outward of the One Existence in the heart that is latent in the soul along 
with the opening of the eye of the voyager in respect of the fourth of the 
seven interiors that belong to his talking, seeing, hearing, and fully active 
potency [quwwa faʿʿāla]. In this state he sees through the Real that He is 
his tongue, seeing, hearing, and hand. Thus he had been speaking through 
the Real, hearing through Him, seeing through Him, and acting through 
Him, but he did not know it until now.

His final goal in this station is two affairs. One is for him to have the 
ableness not to be veiled from anything by any of the self-disclosures of 
the Outward of Existence and the names configured from it and from 
these names’ properties. The second affair is for him to have the ableness 

52  Muntahā, 2:104.

53  Muntahā, 2:131–42.
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to ascribe to the Real the traces [āthār] and the exercises of control that 
are specific to the Lordhood and belong to Him; and to ascribe to his pos-
sible reality the reception, poverty, and trace-acceptance [ta ʾaththur] 
proper to servanthood. Thereby he will be observing the covenant of 
“‘Am I not your Lord?’ They said, ‘Yes indeed’  ” [Q 7:172]. All of the exercises 
of control and trace-displays [ta ʾthīrāt] that appear from him by knowing 
these Essential Names, which are the Keys of the Absent, will give him 
awareness that during, after, and before the state of exercising control, 
that belongs to his Lord, not to him.

The property of ableness in this station is taking control of these 
Keys, I mean, making manifest their exercises of control in the cosmos 
in respect of this voyager’s tongue, seeing, hearing, and hand by the prop-
erty of a general permission [idhn] that accompanies the self-disclosure 
manifest in his heart, not by the property of a specific permission in each 
particular or universal exercise of control. …

The Second Journey goes from the Outward of Existence to Its Inward 
in respect of this voyager’s spirit, the manifestation of the Inward of 
Existence in his heart that is latent in his spiritual spirit, and the open-
ing of his eye in respect of the fifth of the seven interiors that belong to 
his four root attributes. Then his heart, which is the form of his inward 
reality in his spiritual spirit, will become an instrument for the talking of 
the Real, which is the Inward of Existence manifesting Itself in him first 
and last; so also it will be an instrument for His seeing, His hearing, and 
His act, as he says (God bless him and give him peace!) in the midst of 
a hadith: “God says on the tongue of His servant, ‘God hears those who 
praise Him.’”

His final goal in this station is ableness within it such that he is not 
veiled from anything by any of the self-disclosures of the Inward of 
Existence, Its names, and the traces of Its names, even though he is 
veiled by the self-disclosures and the traces of the names specific to the 
Outward of Existence. …

The Third Journey goes from delimitation by the two limitations  
of the Outward and the Inward to the Presence of the Gathering of the 
Gathering of Outwardness, Inwardness, Firstness, and Lastness. This is  
the Second Isthmusness and the Presence of Two-Arcs’ Length, which 
is the Station of Perfection and the manifestation of the Divine, All-
Gathering, All-Merciful Self-Disclosure in the voyager’s heart, which is the 
form of the Second Isthmusness – a meaningish form [ṣūra maʿnawiyya] – 
along with the opening of his eye in respect of the sixth of the seven 
interiors related to his tools of awareness [mashāʿir].



47Farghānī on Waḥdat al-Wujūd in the Four Journeys

journal of Sufi Studies 14 (2025) 22–49

In this station his final goal is ableness in all of the colorations of gath-
ering and the names and attributes such that he is not veiled from any of 
the self-disclosures entified in the Station of the Gathering of Gathering, 
nor by the self-disclosures specific to the Station of the Outward and 
the Station of the Inward. He is veiled, however by the self-disclosures  
of the Absent Core. So know that!

The property of ableness in this station, after the ableness to exercise 
control with these Keys by knowing them, is that he gains ableness by the 
property of a specific permission to give recognition of these Keys to him 
whose trustworthiness and ableness to keep secrets he has tested, after 
complete prudence and caution, and to teach him their meanings and 
forms, upon which exercising control in the worlds depends. …

As for the Fourth Journey, which is specific to the Muhammadan 
Presence, it goes from the Presence of the Gathering of Gathering and 
the Station of Two-Arcs’ Length, which is the Station of Perfection, to the 
Presence of the One-Onliness of Gathering, the Station of Or Closer, and 
the First, Greatest Isthmusness, which is the level of Most-Perfectness. It  
is the manifestation to him of the First, One-Only, All-Gathering Self- 
Disclosure in his wary, unsullied heart, which is the form of that Greatest 
Isthmusness; and the opening of his most luminous eye in respect of all 
seven interiors that belong to his blessed tools of awareness.

This station has no final goal and no end. Rather it is the final goal of 
all final goals and the utmost end of all utmost ends.

The property of Ableness in Coloration in this station is that nothing 
veils its possessor (God bless him and give him peace!) from anything 
and “no task distracts him from any task”54 – I mean nothing whatso-
ever of the Essential, Core Self-Disclosures and their colorations, or of 
the All-Gathering, Name and Attributional Self-Disclosures and their 
colorations.55

9 Waḥdat al-Wujūd

Enough examples have been cited to show that Farghānī’s repeated mentions 
of and references to waḥdat al-wujūd in no way suggest that he was giving 
the term the special significance that it takes on in the later literature. When 
Jāmī, for example, spoke of Ibn ʿArabī as “the leader of those who spoke for the 

54  The clause is drawn from a supplication ascribed to ʿAlī b. Abī Ṭālib.

55  Muntahā, 2:105–8.
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oneness of existence” (qudwa qāʾilūn bi waḥdat al-wujūd),56 he did not do so 
because Ibn ʿArabī used the expression, since he did not. Nor did he include 
Farghānī in the list of his followers (tābiʿūn) because he did use the expres-
sion. Rather, he included him because he considered Farghānī one of the great 
expositors of theoretical Sufism in the line of Ṣadr al-Dīn Qūnawī, about whom 
he says, “He is the assayer [naqqād] of the words of the Shaykh [Ibn ʿArabī]. 
The Shaykh’s goal in the issue of waḥdat al-wujūd in a manner that accords 
with intellect and the sharia cannot be understood without careful study of 
his verifications.”57 In short, by the time of Jāmī, waḥdat al-wujūd had become 
an expression without any clear definition, serving rather as a marker for the 
position of certain well-known scholars. Some scholars defended the expres-
sion and others criticized it, but defenders and critics never agreed as to what 
they were talking about.

To review what can be learned from Farghānī’s mention of the term, we  
see that he consistently used waḥdat al-wujūd in Muntahā l-madārik to des-
ignate the vision of reality that marks the completion of the first of the four 
journeys. In this journey, the intoxication and coloration of the self-disclosures 
of the affirmative divine names have been annihilated and the lover has reached 
subsistence, sobriety, and ableness through vision of the name al-ẓāhir.

One final passage can serve as a good example of Farghānī’s understanding 
of waḥdat al-wujūd. He is commenting on Ibn al-Fāriḍ’s verse,

She disclosed Existence to my eye in Her self-disclosure,
 so in everything seen I would see Her with my seeing. (v. 209)

Farghānī explains that the poet’s heart had become a locus of disclosure for 
the Presence of the Beloved. Then, speaking in the voice of the poet, he writes:

At this point, in that self-disclosure to my heart, that Presence manifested 
the entity [ʿayn] of the All-Merciful, Unitary Existence of the Outward  
to the “eye” [nāẓir] of my outward eye [ʿaynī al-ẓāhir]. For, by the property 
of that self-disclosure manifest to my heart, that Presence became the 
same [ʿayn] as my seeing [baṣar] deposited in the outward of my eye. 
My eye gazed with the entity of that Existential, Outward Self-Disclosure, 
so it perceived the Existence of the Outward and saw Its deployment as 
general and Its effusion as inclusive of everything my eye perceived. It 

56  Nafaḥāt al-uns, 545; Naqd al-nuṣūṣ, ed. W. C. Chittick (Tehran: Imperial Iranian Academy 
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57  Nafaḥāt al-uns, 555.
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saw my entity and my individuation [tashakhkhuṣ] as the same as that 
general, all-inclusive Existence, while my individuation as well as the 
individuation, entification, and manyness of everything my eye perceived  
were incorporated into and dominated over by the oneness of this One, 
Outward Existence [waḥda hādhā wujūd al-wāḥid al-ẓāhir]. It also became 
apparent to me that this Existence that was outward to my eye was the 
same as the self-disclosure gained in my heart, which had become my 
hearing, seeing, tongue, and hand such that I heard through Him, I saw 
through Him, I talked through Him, and I held through Him.

Therefore in “everything seen” by my eye, I witnessed my own entity 
and reality, which is the Entity of the Existence of the Outward. With 
this witnessing I witnessed the Presence of my Beloved, which is also 
the Entity of Existence. So, by my seeing my soul in everything, I see the 
entity of that Presence within it, for She is my entity without alterity.

This is the meaning of his words, “in everything seen I would see Her 
with my seeing.”58

58  Muntahā, 1:353–54.


